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The Journal of Sophia Asian Studies No.32 (2014)

Editor’s Note

NEMOTO Kei*

This volume of The Journal of Sophia Asian Studies consists of ten papers in all, eight
in English and one each in Japanese and Arabic.

The eight English articles have been prepared as a special issue of Burma studies
dealing with topics such as history, culture, and religion, and they constitute the fruit of
efforts of Japanese scholars and doctoral students of a relatively younger generation (with
the exception of the editor). Burma studies in Japan began in the 1950s, and since the 1980s
they have witnessed rapid development. The range of their disciplines is wide,
encompassing history, literature, linguistics, politics, economics, agriculture, anthropology,
sociology, religion, music and others, and studies focusing on ethnic and religious
minorities in particular have deepened during these past two decades. This special issue
reveals a segment of those academic achievements, for all the authors have either already
undertaken (or are still in the process of undertaking) long-term research in Burma. As for
the name for the country, the authors were permitted by the editor to use either ‘Burma’ or
‘Myanmar’.

The opening article, namely “The Anglo-Burmese in the 1940s: To become Burmese
or not” by NEMOTO Kei, was the first attempt at a full-scale academic inquiry on the
history of the Anglo-Burmese (or Anglo-Burmans) during the fluctuating period, when they

were faced with the critical issue of deciding whether to become a Burmese nation. The
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analysis is based on official documents among the British records as well as interviews the
author conducted with first generation overseas Anglo-Burmese, who had emigrated to
Australia, New Zealand and the United Kingdom after WWII.

The second article entitled “The Formation of the Concept of Myanmar Muslims as
Indigenous Citizens: Their History and Current Situation” is a work by SAITO Ayako,
wherein she investigates the issue as to how the notion of Muslims as indigenous citizens of
Myanmar emerged during the colonial period, and how it has evolved until the present.
Regardless of the fact that research on Muslims in Myanmar is by no means difficult, the
author, through her extensive utilization of primary and secondary sources both in English
and Burmese, has dealt with the historical and current situation of the Bamar Muslims, a
key Islamic community whose members had begun to express their awareness of being
citizens of Myanmar since the 1930s. This article reveals an astute grasp of the backdrop of
the present situation of religious conflicts, between the Buddhist majority and Muslim
minority in the country.

The third article, that is, “Written and Oral Transmission of Burmese Classical Songs”
by INOUE Sayuri, is indeed a unique contribution to Burma studies. It concerns Burmese
classical songs, especially those associated with voice and harp, and the author has
described not merely the role of written materials in transmission, but also how the music
was orally relayed and the factors that enabled this oral transmission. The question as to
how one needs to approach the standardization of Burmese classical songs is also
mentioned, and all told the article reflects the author’s meticulous long-term research within
the world of Burmese classical music.

The fourth article, namely “Showing Respect and Bowing Down to Nats: Spirit
Worship and Gender in a Village in Upper Burma” by IIKUNI Yukako, is based on in-depth
research concerning links between gender and religious practices. It focuses on spirit (nar)
worship through considering cases from rural communities in Upper Burma, and probes the
issue that gender-based differences that had been accentuated in past studies (such as the
fact that “women are more concerned than men about the nars”), could be seen not in the
inheritance of spirits but in the ways people interact with the spirits. The author indicates
that such inclinations should be attributed not to gender issues but individual differences.

The fifth article entitled “Discovery of ‘Outsiders’: The Expulsion of Undesirable
Chinese and Urban Governance of Colonial Rangoon, Burma, c. 1900-1920” is a historical
work by OSADA Noriyuki focusing on the Chinese community in colonial Burma,
particularly during the first twenty years of 20" century Rangoon. The author explored
differences rather than similarities with the Chinese community dwelling in the Straits
Settlements, which the colonial government of Burma had looked into when they
constructed their policy regarding the local Chinese population. This article utilized
unexamined documents stored at the India Office Records in London, and the National
Archives Department in Yangon.

The sixth article, namely “Transnational “Myanmar”-Karenni Societies in the United
States: Experiences of the Karenni Refugee Resettlement,” is the outcome of
anthropological research by KUBO Tadayuki. Here, the ethnographic description of the
resettlement process of the Karennis reveals how the refugees, by establishing a



transnational “Myanmar” community in the US, manifested a nationalism that was hitherto
believed impossible. The article discusses the further transnational spread of the “Karenni”
through the resettlement of refugees in a third country, and indicates that the experiences of
refugees outside the country offer new and useful perspectives for discussions related to the
possibilities of actual nation-building.

The seventh article, that is, “The Foreign Presence in Mandalay during the Konbaung
Period - A Review of the Urban Area” by ISHIKAWA Kazumasa, grapples with the topic of
foreigners in 19" century Mandalay, where existed the last royal capital of the Konbaung
dynasty. The author, through utilizing valuable Burmese and English sources, indicates that
Mandalay was an inland port city, and concludes that foreigners held a considerable portion
of the city’s functions. Although Mandalay was a sort of an open society, the Kings did not
divide residents by ethnicity or religion. Rather, personal relationship with the sovereignty
was considered indispensable.

The final article, “A View of the Karen Baptists in Burma of the Mid-Nineteenth
Century, from the Standpoint of the American Baptist Mission” by FUIIMURA Hitomi,
deals with the question as to how the Karens were described by Baptist missionaries in
Burma. Although the Karens have been known as “a Christian people” since the British
colonial period, the majority have in fact been Buddhists. The author raises the critical
question as to why such a distorted view of the Karens grew so dominant, and pursues the
reason through inquiring into the interactions between the mission society in America and
missionaries in Burma in the mid-nineteenth century. Primary sources from the American
Baptist Mission in the 19th century were carefully utilized.

Apart from articles related to the special issue on Burma Studies, this volume contains
a Japanese translation with explanatory notes on “New Dawn: A Collection of Essays by
Philippine Muslim Students in Cairo in the 1960s (Part 9)”, which is a sequel to Part 8 of
the same collection that appeared in an earlier volume of The Journal of Sophia Asian
Studies. The translation here was the work of HORII Satoe and the explanatory notes were
by KAWASHIMA Midori. This volume also includes an Arabic article by Foued KACIMI,
having the English title “The Rahmaniyya sufi order in Algeria,” which is based on a speech
delivered at the Seminar of Islamic Area Studies Program that was held in Sophia
University on March 15, 2013.

In conclusion, the editor would like to extend his sincere gratitude to all who kindly
contributed to this volume.
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The Journal of Sophia Asian Studies No.32 (2014)

The Anglo-Burmese in the 1940s: To become Burmese or not

NEMOTO Kei*

I. A people shadowed by Burmese nationalism

In most of the former colonies of the world, there were found communities consisting
of people born of mixed parentage, namely with parents hailing from both the suzerain and
indigenous groups. Members of such communities, which existed in the dividing line
between the indigenous and non-indigenous people, usually tended to harbor complex
bonds of resentment towards the suzerain states, and owing to this they sometimes even
played dynamic roles in nationalist movements. For example, in the nineteenth century
Spanish colonies of Latin America, one observes that those at the forefront of the
independence movements were for the most part local Spanish and mestizos. In Southeast
Asia too, the core of the local elite who took part in the Anti-Spanish struggle in the late
19th century in the Philippines were mestizos. Also, it is interesting to note that the first
political group established in 1912 in Dutch East India (Indonesia), and which insisted on
independence, consisted of Eurasians (the East India Party).

On the other hand however, the case of those Anglo-Burmese who lived in Burma
during the British colonial period was an exception. Those who had been classified as
‘Eurasians’ or ‘Anglo-Burmans’ in a legal sense never played a salient role in the political

arena. On the contrary, they were swept away into the peripheral sections of society, due to
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the rise of a strong mood of anti-British Burmese nationalism that arose both during the
1920s and later. Inquiring into the history of the Anglo Burmese therefore will not be a task
oriented to investigating their role in the independence movement, but rather, to consider a
people who were shadowed by the intense light of anti-colonial nationalism.

The Anglo-Burmese in the colonial days were psychologically possessed of a strong
attachment to Britain. However, due to the fact that they harbored feelings of superiority
towards the indigenous Burmese (who were Buddhists and Burmese speaking), once
Burmese nationalism surfaced as a powerful political movement, they began to be viewed
with distrust by the Burmese majority. After independence many of the Anglo-Burmese
chose to leave Burma and settle abroad the rest of their lives, since the newly independent
state urged them to use Burmese as a national language, and even pressured them to change
their names to ‘Burmese’. Moreover, the political and economic situation after
independence was too unstable for them to pursue their daily lives in peaceful manner.

This article is concerned with the manner in which the Anglo-Burmese identified
themselves in the 1940s, through their perception of both the people of the suzerain nation
and those of the native Burmese (Burmans), with whom they had to share the same type of
livelihood. It also on the other hand concerns the issue as to how the two communities
realized the features of the Anglo-Burmese. The 1940s in Burma included the period of the
Japanese military occupation (1942-45), which for the Anglo-Burmese community was a
traumatic experience.

This article seeks to make clear the fact that the community of Anglo-Burmese not
only fortified their own identity, but also experienced an increase in their hatred for the
native Burmese. This was due to their having experienced the Japanese military
administration, since they suffered under the pressure of the Burmese nationalists who had
cooperated with Japan. It also seeks to clarify the fact of their dissatisfaction with the post-
war British reaction towards Burmese nationalists, since from their own point of view the
reaction was too conciliatory. Judging from their perspective, the fact that the post-war
British Government had decided to grant full independence to Burma by compromising
with the Burmese nationalists represented by Aung San and other pre-war anti-British
activists, was something unwelcome. In the final section of this article, some indications
will be presented as to how the ordinary Anglo-Burmese now living abroad recall their
experiences of the Japanese occupation period and after. This will enable us to clarify their
historical understanding of World War II and the independence of Burma.

Since we find only a few preceding studies concerning this topic, the author has
concentrated on primary sources available in the collection of the India Office Records at
the British Library and Foreign Office Records at the National Archives (ex-Public Records
Office) in London, as well as oral surveys that were conducted between 2006 and 2008 in
Perth (Australia), Auckland (New Zealand), and London as well as Exeter (UK), where

many Anglo-Burmese emigrated after independence.



0. Who are the Anglo-Burmese?

2. 1. Legal definition

The Anglo-Burmese people were legally named ‘Anglo-Burmans’ in the late 1930s,
and the lawful definition of the community was described in Clause 13 (1) of the Third
Schedule to the Government of Burma Act 1935. It defined an Anglo-Burman as “A person
whose father or any of whose other male progenitors in the male line is or was of European
descent, but who is a native of India or Burma”.(

According to this definition, only the male line was given consideration, and the
female line was neglected. For example, a person who was born of a Burmese father and
European mother was not classified as Anglo-Burman. Moreover, the male line did not need
to include persons of British blood, but rather, persons of any “European descent”. This was
the reason why there were found not just British or Irish, but rather German, French, Greek
or other European surnames within the Anglo-Burmese community. One could also be “a
native of India or Burma”, which meant the community included both Anglo-Indians and
Anglo-Burmans. In other words, this community could be defined more accurately as a
group comprising of people of European descent in the male line, who had been Anglicized

before the beginning of the 20™ century.

2.2. Population

The population of the Anglo-Burmese community as revealed by the census was very
low. The last comprehensive census of 1931 disclosed a figure of 19,200 (with 9,884 males
and 9,316 females). The name ‘Eurasian’ was used in this census, since Burma was a
province of the Empire of British India up to April 1937. This figure however was no more
than 0.13% of the entire population of Burma. They exceeded in numbers the European
community (0.08%), but were lesser than the Indians (6.95%) and Chinese (1.32%). After
the 1931 census, the latest census in the colonial period was that of 1941, but the figures
here were not made available due to the Japanese military invasion. However, tentative
figures placed the number of Anglo-Burmese at 22,080, with nearly half residing in
Rangoon.?

Under the Government of Burma Act of 1935 (which came into force in April 1937),
the Anglo-Burmese people were granted a measure of security by being allotted three
reserved seats in the colonial legislature: two in the Lower House (House of
Representatives) and one in the Upper House (Senate). The percentage of allotted seats in
the Lower House was 1.5% of the total number while in the Upper House it was 2.8%, with
both percentages far exceeding their corresponding values in the 1931 census (which as

mentioned above was 0.13%).

2.3. Vocational distribution and cultural features

According to the 1931 census, 23.4% of the Anglo-Burmese worked in the fields of
transportation, customs and communication, 20.7% served as school teachers or nurses,
15.6% were employed as government servants (including the Indian Civil Service) and
technical employees such as train drivers, 11.9% worked in the field of commerce and
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industry and 5.0% served in independent professions. This presents a clear contrast when
their vocational distribution is compared with that of the Burmese community, where 70%
of the people worked in the field of agriculture. Only 1% of the Anglo-Burmese were
peasants, and this gives us a clear image of their community as urban dwellers.

As for their cultural features, there is a typical description by G. Kirkham entitled “A
Memorandum of the Anglo-Burman case”. Kirkham was a representative of the Anglo-
Burmese community in India during the Japanese occupation period of Burma. Under a
situation where nearly half the community had escaped from Burma and taken refuge in
India, he had to negotiate the future of his community with the Government of Burma,
which had shifted from Rangoon to Simla (India) in May 1942. In this memorandum, which
was submitted to the Government of Burma, Kirkham indicated five cultural features of
their community®:

(1) Though they use both Burmese and English, their lingua franca is English.

(2) They are entirely Christians.

(3) They are all literate.

(4) Their customs, ideals and mode of living are British.

(5) They are people who survive between an inherited European standard of living and an
imposed eastern scale of wages.

Of these five features, the first three are indeed objective indications, but the remaining
two are rather abstract and subjective. In saying, “Their customs, ideals and mode of living
are British,” he meant that although they had to spend their daily lives in a Burmese fashion,
yet they never thought it desirable, since they believed the British or European way of life
to be better than that of the Burmese. The statement, “(They) survive between an inherited
European standard of living and an imposed eastern scale of wages,” reflected their
dissatisfaction with regard to the fact that they could not become as rich as the British, even
though they were endowed with a consciousness that was psychologically identical to

theirs.

II. The Anglo-Burmese during the Japanese occupation period (1942-45)

3. 1. Evacuation from Burma to India

The Japanese armed forces began their full-scale invasion of Burma on January 1942,
with the cooperation of the Burma Independence Army (BIA) that had been organized by a
Japanese secret organization called the Minami Kikan. After the fall of Rangoon in March,
Mandalay was also occupied by the Japanese troops in May, and the Japanese military
administration was declared in June. The British and Indian Army had to withdraw to India,
and the Government of Burma was also forced to shift to Simla, a famous hill station in
northwest India, after announcing the cessation of official duties to all the Burmese
government servants. Simultaneously however, a large number of Indians and tens of
thousands of Anglo-Burmese fled from Burma to various parts of India, but approximately
half the number of Anglo-Burmese continued to remain in Burma under Japanese control.

Those Anglo-Burmese people who remained in Burma during the war were dealt with



as citizens of an enemy nation by the Japanese authorities, and besides Dr. Ba Maw’s
Government also viewed them with distrust, since here Aung San and other pre-war anti-
British nationalists cooperated with Japan. They had to survive daily with danger attending
their lives, and besides they were faced with forced labor and various forms of harassment,
which were sometimes even followed by violence®. Such experiences served as traumas
for them, and when they came to realize the post-war political trend where the British
Government pondered an early transfer of power to Aung San and other Burmese
nationalists, many of them experienced fear and antipathy. However, those Anglo-Burmese
who had withdrawn to India were faced with a lesser degree of danger than those who had
remained behind in Burma, since physically at least they were in safe circumstances, and
they were still able to convey their demands to the Government of Burma in Simla through
their leaders.

From August 1942, the Government in Simla initiated a plan for the post-war
rehabilitation of Burma, with the approval of the home government in London. The biggest
issue they were faced with here concerned the type of status to be accorded to Burma after
the war. Discussions between Simla and London continued for nearly two and a half years,
until their conclusions were finally presented in the White Paper on Burma in May 1945.
However, the process was by no means an easy one, especially since they were faced with
hurdles regarding the question of the length, namely the amount of time they had to allot as
preparation for the granting of a Dominion (self-government) status to Burma after the war.
The British Government had already decided in November 1939 to grant a Dominion status
to Burma, at an unspecified date in the future.® Yet the authorities realized that they had to
slow down the pace of power transfer, since they were keenly concerned over the fact that it
would take a long time for post-war Burma to restore its devastated infrastructure, which
had experienced heavy damage owing to the Japanese occupation.

In this situation, Kirkham who had been serving as Councilor for the Anglo-Burman
Union for twenty years in Burma, and who had now become the President-in Chief of the
Anglo-Burman Community in India, started activities oriented towards negotiating a better
status for his community in the future Burma, with the Government in Simla. The minds of
the then Anglo-Burmese community members in India were filled with resentment against
the Burmese nationalists, whose activities had resulted in the crisis of the Japanese invasion.
They also harbored feelings of dissatisfaction regarding the way in which the British had
dealt with their community.

Kirkham’s memorandum was written in such a situation. His aim was to explain the
situation of the Anglo-Burmese in detail to the Government of Burma in Simla. It was
typewritten and consisted of 26 pages (with 65 lines a page on an average), and his main
assertion was that the Anglo-Burmese community needed much stronger constitutional
protection in post-war Burma. After presenting some basic information regarding his
community, he presented the reasons why the community needed constitutional protection
and how it should be strengthened.®

The community’s distrust of the Burmese people (by which Kirkham meant the
Burmans), was mentioned as the strongest reason. He writes, “A Burman is by nature

friendly and hospitable and altogether a likable fellow. But he is of uncertain temper and
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can hardly be considered civilized, so long as he continues to commit on an average of 3.5
murders a day. His country remains the most criminal part of the British Empire.” We have
no way of knowing from which document Kirkham obtained the information concerned in
this accusation. Yet his statement cannot be judged as a total falsehood, since there are
statistics indicating that 1514 cases of murder occurred in British Burma in the year of
1939-40, which works out to 4.15 cases a day.”” Needless to say, however, we should bear
in mind the fact that those murder cases could well have been committed not just by the
Burmese (Burmans), but equally by Indians, Chinese, or any other groups of people who
inhabited the nation of Burma in those days. Nevertheless, we have other statistics
mentioning the fact that the murder ratio per 10,000 people in the Province of Burma in
1935 reached 0.689, which constituted the highest figure among all the provinces of India.®
Moreover, the increasing rate of murders during the period spanning 1910 and 1935 in
Burma hit the second highest point within the Indian Empire (the figure being 1.87, in
contrast to 1.88, which was the point reached in the Province of Punjab and which turned
out to be the highest).”” Hence, if we limit our comparison to the areas encompassed solely
by India, the fact is that Kirkham’s description emphasizing Burma as “the most criminal
part” appears not to be so very erroneous. However, his accusations and criticism of the
Burmese people eventually escalated to an emotional level, as revealed by the following
description.

“His (a Burman’s) equilibrium is easily disturbed as he is quick of temper. He may be
upset as a result of depressed economic conditions, brought on mostly by his own self-
indulgence. He will then use his dah (Burmese traditional sword) on the undefended non-
Burmans around him, whom he considers to be interlopers and the cause of his economic
misery. The Indo-Burmese and the Chino-Burmese riots of the years 1930-31 are instances
of violence against the Indian and Chinese population, which had acquired affluence by
industry, thrift and diligence. The Burman is also a race-proud individual and reacts
violently to any incident, which he feels is an affront to him or to his national institutions.
In this connection, the case of the Burmese-Muslim riots of the year 1938 (the original
contained the incorrect figure of 1937) is worth recording. The chief victims of these riots
were the Zerabadis, natives of Burma and of mixed Indian and Burmese descent, and
followers of the Muslim faith. ----The Zerabadis were a trustful people or rather had leaders
who were complacently trustful of the Burmese majority. ----They dressed as the Burmese
did, lived in Burmese huts in the midst of Burmese neighbors, spoke Burmese as their
mother tongue, intermarried freely with the Burmese people, ---and in every visible way
lived and behaved as the native Burmese did. In one and only one respect was there a
difference and this was in religious beliefs. When a pamphlet was published from a Muslim
source in Rangoon, which the Burman Buddhists considered to be an affront to their
religion, there were dreadful repercussions on the outnumbered Zerabadis scattered among
the Burmese population. ---- (the official report of the Government) is there to convince any
one of the almost inhuman nature of enraged Burmese mobs. The closest parallel in
European history is the massacre of the Huguenots (St. Bartholomew's Day Massacre which
occurred in August 1572). With a sensitive and unreliable temperament such as the Burmese
possess and which can make them hideously unreasonable in their dealings with other races,



Anglo-Burmans can hardly expect fair treatment without constitutional safeguards.”'?

Every riot that Kirkham indicates here did indeed occur in Burma. These were the
anti-Indian riots of 1930, the anti-Chinese riots of 1931, and the anti-Muslim of 1938
(which as a matter of fact was actually anti-Indian, since many Hindus were victims too). It
is historically accurate to state that a few thousand Burmese Buddhists attacked Indians and
Chinese in a brutal manner, and stimulated counter attacks on their part. Nonetheless
however, we may perhaps assert that Kirkham was being a little over-emotional and unfair
on this issue, since it is too subjective to generalize regarding the nature of the Burmese
people through merely emphasizing such negative incidents. Needless to say riots did occur,
but the number of the rioters was limited, and the majority of the Burmese people were
unrelated to those riots.

In addition to the demand for continued constitutional protection, Kirkham’s
memorandum indicated 29 other requests with reference to Simla and London. The entire
body of requests may be classified under three issues, namely language (9 items), education
(7 items), and others (13 items). With regard to language, the main request was to lighten
the burden of the Burmese language for the Anglo-Burmese in their public lives, and to
grant greater precedence to English in matters relating to executive, legislature, judiciary
and educational issues. He even described Burmese as “a cottage language” and not a world
language gifted with a literature of its own except for its scriptural writings, and insisted
that no attraction could be gauged for it with reference to either a world price or intrinsic
valueV. He requested that English become the national language in Burma, and that
Burmese not be assigned as a subject for any civil-service examination. Among the requests
related to education he strongly demanded that Anglo-Burmese students be provided with a
much more enriched educational milieu than that allotted to Burmese students, and among
his other requests he included a rather surprising demand, wherein he asked for the adoption
of British civil law for the Anglo-Burmese community.'?

On reading these demands of Kirkham, it becomes clear that the Anglo-Burmese
harbored deep feelings of affection towards Britain, the English, and European culture,
while simultaneously looking down upon the Burmese people and their culture (chiefly
their language), under the impetus of prejudice. They believed moreover that the security
granted them by Britain was insufficient, and that the community deserved more.

The Government of Burma in Simla, which had already initiated work planned towards
post-war reconstruction, adopted an indifferent attitude towards Kirkham’s memorandum.
An minute penned by an official in Simla with reference to his memorandum (dated 19"
February 1943) states, “The problem is an amazingly difficult one. The situation with many
of these people is that they attempt to be Europeans on a lower level rather than being
content to be Burmans on a high level. I am not one of those who would deny the Anglo-
Burman community the right to retain the ideals of civilization and life inherited from their
fathers, but I do feel that it is going to be an almost impossible task to assist them to retain
that style of civilization and life in the changed conditions in Burma----.0%

In this description we perceive a degree of ridicule adopted by the government
officials, with regard to the Anglo-Burmese nature of harboring strong feelings of affection
for the British and European way of life. They rejected Kirkham’s demands as a matter of
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course, viewing them as issues impossible to realize when Burma attained a Dominion
status in the not too distant future. Both Simla and London did not believe that Burma
would be maintained forever as a pre-war style colony under the British Empire, after the
war had ended.

There was another Anglo-Burmese leader, namely C. H. Campagnac, who had served
as a member of the Senate in Burma and who became a representative among the evacuees
in Bangalore (India). He too wrote a memorial that was submitted to Simla, where he
described his dissatisfaction over the treatment afforded to his community by the British.
Campagnac was discontented over the fact that a lesser number of decorations were granted
to the Anglo-Burmese when compared to the British, even though they had served the
British with devotion during the hard days of the evacuation. The reaction of government
officials towards this memorial too was halfhearted, and an official minute attached to his
memorial described Campagnac’s dissatisfaction as reflecting the inferiority complex of

their community.!¥

3.2. The Anglo-Burman Conference in Simla>

Both Kirkham and Campagnac continued conveying their community’s demands to the
government officials in Simla, but they finally realized that it was impossible to change the
basic attitude of London, which was to grant a Dominion status to Burma in the future.
After undergoing agonies they finally changed their stance and decided to hold an official
conference in Simla by inviting leading members of their community, and their aim here
was to discuss the matter of the Anglo-Burmese attitude after their return to Burma, along
the lines of Simla and London. The conference was accordingly undertaken at the instance
of the Reconstruction Department of Simla, and it was held under the auspices of the
Governor of Burma (R. Dorman-Smith) from 27" January to 4" February 1944, the official
name being the Anglo-Burman Conference.

Twelve Anglo-Burmese were invited as the key participants to the conference. These
included three officials of the Indian Civil Service, a member each of the Senate and Lower
House, a former lecturer of the Government Technical Institute, a former Deputy Registrar
of the High Court, and others. The conference itself was divided into two meetings: an
unofficial closed session where the participants comprised the above-mentioned twelve
participants, and an official meeting consisting of 150 participants including ordinary
Anglo-Burmese evacuees. At the official meeting, three guests who were not Anglo-
Burmese were also invited. These were U Tin Tut, a Burmese ICS who served as
Reconstruction advisor under the Governor, U Htoon Aung Gyaw, a Burmese member of
the Lower House who had served as the Minister of Finance in pre-war Burma, and F. B.
Arnold, a British ICS official. Although U Tin Tut and U Htoon Aung Gyaw were Burmese,
both enjoyed the unstinted confidence of Governor Dorman-Smith. This reveals the strong
support the Government of Burma offered this conference.

At the unofficial session held on 27" January, the future political stance the Anglo-
Burmese community needed to adopt was discussed. Three choices were presented as
possible counterparts, namely people with whom they needed to cooperate with closely in
post-war Burma, and these were: (a) The European community (b) The Burmese community



(c) The British Government. There choice (c) meant the continuation of the pre-war style of
being protected by the constitution. As far as Kirkham’s memorandum was concerned, it
must have been natural for them to choose either (a) or (c). However, they concluded in an
about-face that they would regard themselves as a people of Burma, and that they wished to
continue as such. This meant they clearly chose the Burmese community as their
counterparts in post-war Burma, and it goes without saying that this was contradictory to
Kirkham’s memorandum.

Prior to looking into the reasons why they reached such a conclusion, it would be
instructive to probe first the atmosphere that pervaded the official meeting that followed the
day after the unofficial session. At the start of the meeting on 28" January, the Governor
delivered his welcome address, and later U Tin Tut, a Burmese ICS, made the following
speech.

“If the decision of the Anglo-Burman community should be in the direction of desiring
no special privileges and safe-guards, of reliance on their ability to hold their own with
others and of putting their trust in the good sense of the Burmese people, the decision is one
which Burmans will welcome and to which, I am sure, they will respond in a like spirit of
generosity and trust. We are all confident that the might of the United Nations will soon
release our dear country from the enemy and it cannot be long before Burma achieves her
due position as an equal partner in the British Commonwealth of Nations. ---- Let us pull
together as a united nation and not as a collection of communities. ---- Our separation is
unthinkable because we are too deeply inter-winded by the ties of blood and of common
interests. Join us as equals and as brothers. Share our common heritage, enrich us with what
you have inherited from both Europe and Asia and take your places in the very front line of
anew and combined Burmese Nation.”

We may view this simply as a welcome speech by a Burmese high official to the
community of Anglo-Burmese, but at the same time, however, we may view it as a speech
implicitly urging the Anglo-Burmese to come over to Burmese side and cooperate with
them, since the road map to grant a Dominion status to Burma had already been drawn by
the British government, and there was no possibility that Burma would return to a pre-war
style colony. Hence, he indicated that it would be wise on their part to cooperate with the
Burmese. Since a Burmese high official who had been deeply trusted by the Governor had
delivered the speech, its contents must have reflected the government’s policy. It was
impossible for Simla and London to make an exception in dealing with the Anglo-Burmese
community in the face of the firm principle of granting a Dominion status to Burma in the
future, and so they were eager to see the community members withdraw their demands for
constitutional protection. Reflecting on this context, Campagnac gave the following
response to U Tin Tut’s speech:

“Burma is our motherland. Many of us have Burmese blood in our veins and nearly all
of us have Burmese relatives. We are as much attached to Burma as any Burman is and we
are all equally looking forward to the day when we shall return to our native country.”

Campagnac emphasized the importance of their Burmese blood and displayed his
understanding of Burma as the motherland of the Anglo-Burmese, and this pro-Burmese
response must have sounded like a desirable reaction to U Tin Tut and the Government of
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Burma. Since he and other leading Anglo-Burmese participants had already declared that
they would regard themselves as people of Burma, his speech was delivered as a
prearranged statement. Consequently, the following two points were declared in the official
meeting, and were dealt with as conclusions of the conference.
(a) The community members consider themselves people of Burma.
(b) The community abandons all claims to special privileges and regards as its best
security the confidence and friendship of the Burmese people.

This clearly meant the Anglo-Burman Conference in Simla decided to abandon all
claims to special privileges related to the constitutional protection of their community, and
officially adopted the attitude of deepening their trust in the Burmese and promoting
friendship with them. Furthermore, they viewed themselves as being a part of the Burmese

nation.

3.3. The reason why they changed their anti-Burmese attitude®

More than 150 Anglo-Burmese in India attended the Simla conference, but those
numbers were just a few compared to the ten thousand residing in India. Inevitably, various
criticisms and questions concerning the decision of the conference were delivered to
Kirkham and Campagnac. Here, in order to understand the reasons why they drastically
changed their strong anti-Burmese stance and allowed the Anglo-Burman conference to
declare a pro-Burmese spirit, the core of the answers whereby Kirkham responded to those
complaints and queries will be examined.

On 27" June 1944, Kirkham wrote a letter to each representative of five Anglo-
Burmese refugee bodies that existed in India, in order to explain his response concerning
the many criticisms and questions that had reached him. The main portion of his response
consisted of the following words.

“Burma is our home and I have yet to meet a member of the Community who does not
desire to return to Burma. --- Now we cannot say that prior to 1942 our relationship with
the Burmese people was on a satisfactory basis. I, personally, was not satisfied with the
outlook and attitude of my Burmese neighbors towards Anglo-Burmans. Most of us felt we
were not receiving a square deal from the Burmans and we naturally felt raw on the subject.
We did not stop to reflect whether the Burmese people had cause or reason for their own
feelings and conduct towards us. At the same time I could see no escape from the
unfortunate situation that the Community had found itself in, except by forcible intervention
in its favor by the Parliament. I knew at the same time that the beneficial effects of such
intervention even if it could have been invoked, could only be fleeting. It would be
distasteful to the Burmese and it could not mend, still less be a permanent cure of the
relationship between the communities. Moreover, it would only breed a deeper resentment
between the two groups.--- A broader and a statesmanlike approach was called for. It
seemed necessary to be Burmese not only in definition but in spirit.--- I know, and we all
know, that constitutional safeguards given to minority interests act as an irritant on the
majority and are ineffective in practice.--- Why not then contribute towards a new
relationship by taking the initiative in showing a new spirit, - by foregoing special
privileges? --- U Tin Tut assures us that our decision to give up special privileges would be,



“one which Burmans will welcome and ---I am sure, they will respond in a like spirit of
generosity and trust.” I do not think that these are idle words spoken in a moment of
irresponsible exuberance. --- Anglo-Burmese wish to serve Burma, “unselfishly and well”
in the same way as an Englishman would desire to serve England. --- Let us remove from
our Community all the things we dislike in other communities. By doing so, we are thinking
not so much of what we deserve but of what our contribution can be. I am aware that many
of us still harbor doubts, and fears, and anxieties for the future. --- I confess that I also am
sometimes subject to them. But members of the Conference were told, “you know too, that
behind you are the inexhaustible resources of a Father who never fails his children.” For an
entirely Christian Community these words should inspire and strengthen and calm our
fears.---”

This explanation of Kirkham involves two contradictory understandings. One is based
on his realistic comprehension that it was unavoidable for the community to not just
cooperate with the Burmese but to become Burmese, not just in definition but in spirit as
well. He therefore accepted the fact that every request for special privileges in postwar
Burma should be given up. Another was his honest feeling that he still could not rid the
minds of his people of doubts and fears regarding the Burmese (or Burmans in his own
words), which he had already described in his 1942 memorandum. However, he tried to
overcome these contradictory feelings through making himself think in terms of modeling
the Anglo-Burmese on the Englishmen who served England “unselfishly and well,”
assuming that his own community too could serve Burma in a similar manner. Moreover, in
order to persuade his community members, he even made reference to Christianity, which
was their own religion, and emphasized the fact that God would “never fail his children”.

Kirkham’s response indicates that the Simla declaration did not reveal an alteration in
his community’s genuine feelings from anti-Burmese to pro-Burmese, but it did reflect their
realistic thinking that they had to react in accordance with the change in the mainstream
political situation. The Simla declaration itself, however, was accepted as an official political
decision on the part of the Anglo-Burmese community by both Simla and London, and it

developed a life of its own beyond the community’s real feeling.

IV. Uneasiness in the days before and after independence

4. 1. Beyond expectation

The Japanese occupation of Burma had weakened since their defeat in the Imphal
Campaign in July 1944. In March 1945, Mandalay was recaptured by the British Forces,
and at the end of the month the Burma National Army led by Aung San took up arms
against Japan after their secret preparation since August 1944. In May 1945, Rangoon was
retaken by the British, which followed Japan’s surrender in August. The Government of
Burma returned from Simla in October and took the place of British military administration
that had been led by Lord Mountbatten for five months. The Anglo-Burmese in India soon
returned to Burma. The returnees were reunited with their relatives and friends who had
remained behind during the period of Japanese occupation, and learned of their harsh
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experiences during the war. This evoked strong feelings of uneasiness in their minds
concerning the fact that although Japan had been defeated, the British government had
started negotiations over Burma’s independence with Burmese nationalists such as Aung
San, who had cooperated with Japan.

The British government made public in May 1945 their post-war policy on Burma
through the White Paper on Burma, which declared the Governor’s three-year direct rule
and rehabilitation of the social and economic infrastructure as having the top priority. The
pre-war 1935 constitution (the Government of Burma Act) was to be re-enforced after that,
and later preparations for the nation’s Dominion status were scheduled to start. Viewed
from the Burmese nationalist perspective, however, this appeared to be a backward-looking
policy, which was intended to slow down the pace towards granting full independence.
Moreover, they were dissatisfied with Dominion status itself as the goal of colonial Burma.

Inevitably, confrontation between the nationalists and government arose soon after the
Governor’s return. Aung San who led the biggest Burmese political party (the Anti-Fascist
People’s Freedom League, AFPFL) assumed leadership and developed a non-violent wide
public struggle against the Governor. The British Government after ten months hesitation
finally changed their attitude as a sign of appeasement towards the AFPFL, since they
perceived a rapid transformation in the international situation, such as the quick progress of
the Cold War and intensification of the independence issue in India. They hence decided to
speed up the road map that they had presented in the White Paper on Burma, and finally
determined to withdraw it.

In January 1947, the Aung San-Attlee Agreement was concluded in London, which
admitted the fact that Burma was to attain either complete independence or a Dominion
status, whichever they choose. Since Aung San and his colleagues chose the former, the
road map towards early independence was confirmed at this point. This was only a year and
eight months after the White Paper on Burma was made public.

From the Anglo-Burmese point of view Aung San and the AFPFL were targets of
distrust, since they viewed them as ringleaders who had driven the Anglo-Burmese away
into a miserable situation during the war by cooperating with Japan. Simultaneously,
however, an attitude of distrust towards the British Government also arose, owing to their
rapid alteration of posture that admitted the transition of power to Aung San and his
colleagues within two years. For the Anglo-Burmese, the granting of a Dominion status to
Burma step by step was something they had accepted as an inevitable outcome, but the
granting of independence all at once (without the experience of a Dominion status), and
especially the transition of power to Aung San and his colleagues who had actively
supported the Japanese invasion of Burma, was something they had least expected.

Strong feelings of uneasiness arose within their minds, and consequently the Anglo-
Burmese community held their first public conference in Rangoon on 21% July 1946, in
order to organize their political body. Campagnac served as leader of this conference,
wherein 300 people gathered. Twelve members were elected to form a new political body
that was designated the ‘Anglo-Burmese Council’ and it was expected to function as a
single Anglo-Burmese party. The Council made public their three political aims, namely:
(1) To ascertain the political feelings of the Anglo-Burmans throughout Burma. (2) To keep



in touch with the Burmese political opinion. (3) To advise Anglo-Burmans from time to
time on the changing political situation in the country.!” They also reconfirmed the fact that
they would go along the lines of the Simla declaration, and claimed equal rights and
opportunities as citizens of Burma. On 25" September, the Council resolved the statement
which said, “In our march towards complete independence we pass through the stage of
Dominion Status; this, in view of the present world situation and the economic
rehabilitation, Burma is urgently in need of.”"® They firmly believed that the experience of
Dominion status was indispensable to Burma before the attainment of full independence,
and they also emphasized the fact that they needed to co-operate with all parties and not
affiliate with any political party. This meant, however, that they had decided to negotiate
with Aung San and his party the AFPFL as well.

4.2. Mrs. Buchanan'’s petition to Prime Minister Attlee

However, intense opposition by certain of their community members greeted these
moderate and compromising reactions of the Anglo-Burmese leaders, and the strongest
opposition was brought forth by Mrs. Buchanan, a seventy years old widow who lived in
Insein (a town in the north of Rangoon). She was an evacuee to India during the war, but
since the Japanese burned her house, she had to live in poor circumstances after her return
to Burma. She was disgusted with the appeasing attitude of the British towards Aung San
and his colleagues. In a mood of strong resentment she sent directly a petition to the British
Prime Minister Attlee on 28" October 1946, which included some harshly critical remarks
about the Burmese people and the total rejection of independence. It was sent a month after
Aung San and other AFPFL leaders had been designated as members of the Executive
Council, which was an advisory body for the Governor (but it became a body equivalent to
the Cabinet later in January 1947). The principal section of her letter comprised the
following passage.

“How is it that the Japs are being tried and sentenced, while disloyal and treacherous
and brutally cruel Burmese are being so protected by His Majesty’s Government that not a
single instance of their atrocities has been printed? --- All of us want British Rule alone,
only the arrogant Burmese politicians --- are shouting slogans for so-called Independence!
---- The present Premier’s (Aung San’s) trained men — trained to hate and kill every non-
Burmese and non-Buddhist. They cut down women and children, hacking all pregnant
women in half across the body, leaving them with the unborn infants in halves, lying on the
village streets. ---- the Burmese did nothing for the war and they have done nothing for the
country at any time — it is all British, Indian and foreign money and efforts which built up
Burma all round. If Britain really puts the Indians and Burmese in power over all, she will
be betraying the sacred responsibility God has entrusted to her. ---- Neither India nor Burma
will ever be able to administer a country.”?

This excessively pro-British letter, filled with false and discriminatory statements
against the Burmese people, appears to be a case reflecting the genuine feelings that
dominated the minds of the ordinary Anglo-Burmese people, who experienced a deep
uneasiness over the manner in which their leaders were steering their community beyond
the lines of the Simla declaration. Although Mrs. Buchanan did not criticize any of the
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community leaders (such as Kirkham or Campagnac), it would be no exaggeration on our
part to say that her petition clearly pinpointed the people’s dislike of their leaders due to
their compromising attitude towards British policy, which had been accelerating the
transition of power to Aung San and their colleagues.

The Anglo-Burmese Council, however, disregarded Mrs. Buchanan’s letter, since the
Council leaders sought to seal all anti-Burmese voices within their community. They aimed
at soft landing along the lines of the Simla declaration, which emphasized the Anglo-
Burmese community’s merger with the Burmese majority. Yet, at the same time, however,
they demanded of the authorities that any Anglo-Burmese wishing to emigrate to Britain be
granted the necessary benefits to do so by the British government, since many of their
community members had suffered from the unexpected change in the political situation in
post-war Burma.

On the other hand, however, the British government maintained its official stance that
the Anglo-Burmese question had already been resolved by the 1944 Simla declaration. They
considered the declaration an accomplished fact, with no exception. They also disregarded
as a matter of course Mrs. Buchanan’s petition and the demand of the Anglo-Burman
Council for “Dominion status before independence,” and offered merely a vague response
to their added request for special consideration, for those who desired emigration to Britain.

Deeply resentful of this situation, Mrs. Buchanan, with a desire to fight to the finish,
sent an open letter to the Times, a famous British conservative quality paper, the content of
which was almost identical to her petition sent to Prime Minister Attlee, and this letter
appeared in the paper on November 5" when the Burma Independence Bill had just reached
its second reading at Parliament. At this point, some MPs from the Conservative Party
(which then constituted the Opposition) who had already been contacted by Mrs. Buchanan,
took advantage of this situation to attack the Labour cabinet and strengthen their objections
against granting independence to Burma. However, Attlee was unaffected, and the Bill was
passed in the House of Commons with 288 in favor and 114 against. In Burma too Governor
H. Rance dealt with Mrs. Buchanan as a person “slightly unbalanced,” and turned a blind

eye to her petiton.?”

V. The Burmese nationalists’ view of the Anglo-Burmese

5.1. Aung San’s speech to the Anglo-Burmese community

We shall now turn our eyes towards the Burmese nationalist view of the Anglo-
Burmese community, for since they represented the indigenous majority in Burma, one
needs to know how they viewed and comprehended the Anglo-Burmese people. A typical
example of this may be observed in a speech by Aung San, an active leader of the pre-war
Thakin Party (Dobama Asiayoun), which had developed into a radical anti-British
movement outside the colonial House in the 1930s. After the war, as leader of the
nationwide political body the AFPFL, Aung San stood at the forefront of negotiations with
the British government for independence. His discourse on the Anglo-Burmese was deeply
linked to that of the pre-war Thakin Party, which in 1930 presented its views on Eurasians



as follows. (This was found written on a political pamphlet of theirs entitled Nainngan-pyu
Sasu ahma’ thi’ or “Writings on State Reformation No.1”, and published at the very
beginning of their activities. [Translation by the author].)

“You, who behave like non-Burmese people and neglect us Burmese like foreigners,
---you cannot call yourselves Burmese, since the Burmese have not gotten enough power
yet in Burma. However, before long, time will come for you to call yourselves the fellows
of Burmese with confidence.”?"

Here, Eurasians or Anglo-Burmese are criticized because they refused to become
Burmese people, and because they always turned their faces towards the British. The Thakin
Party viewed them as a people between the border of the British and the Burmese, but yet at
the same time they believed that they should stand with “us” (the Burmese) in the future,
though they had been standing with “them” (the British) until the present. The Party’s
attitude of demanding that they declare their Burmese-ness can be clearly seen in their
phrase, “time will come for you to call yourselves the fellows of Burmese with confidence”.
The Anglo-Burmese were expected by the Party to declare their Burmese-ness through an
active declaration, and Aung San, too held the same understanding. When invited by the
aforesaid Anglo-Burman Council to speak to the Anglo-Burmese community at the
Rangoon City Hall on 8" December 1946, he spoke as follows:

“Let me be perfectly frank with you — your community in the past didn’t happen to
identify yourself with national activities; on the other hand, you were even frequently on the
other side. Now you have to prove that you want to live and to be with the people of this
country not by words but by deeds. So far as I am concerned, I am perfectly prepared to
embrace you as my own brothers and sisters.”??

Needless to say, this statement of Aung San shares the same context as the Thakin
Party’s discourse in 1930. Aung San believed the time was now ripe for the Anglo-Burmese
to declare themselves people of Burma. He emphasized the fact that the people “who
behave(d) like non-Burmese people and neglect(ed) us Burmese like foreigners” should
now rectify their past behavior, and they “have to prove” it “not by words but by deeds”.
His words also remind us of U Tin Tut’s welcome speech at the Simla Conference in 1944.
As already discussed in Chapter 3.2., U Tin Tut insisted that the Burmese people would
welcome the Anglo-Burmese community’s choice in abandoning all special privileges, and
making clear the fact that they were putting their trust in the good sense of the Burmese

people. Both his and Aung San’s speech had the same context.

5.2. Determination of Burmese nationality

The AFPFL won a landslide victory in the elections for the constituent assembly in
April 1947, and grappled with the establishment of a Constitution from June onwards.
Although the tragic assassination of Aung San and his colleagues occurred on 19" July,
deliberations concerning the Constitution were finalized, and the Constitution was approved
on 25" September. Through this Constitution, four Anglo-Burmese members who were
elected from the constituency allotted for their community attended the proceedings.

During the deliberation process, the British Government and the Government of Burma

were both concerned as to how the determination of Burmese nationality would be defined
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by the assembly. Governor Rance sent his official letters to the Burma Office in London
explaining the deliberation process point by point, and at the same time he exchanged
information with other officials within the Burma Office as to how British and European
people in Burma would be treated after independence.® On the other hand, the Anglo-
Burmese community was keenly interested in knowing whether they could maintain their
British nationality after independence. Since Burma was a British colony, people born there
were treated as the British subjects.®” The ‘spirit” of the Simla declaration in 1944 had
nothing to do with them. They merely wished to know whether independent Burma would
permit them to hold a dual nationality rather than how the new state would determine
Burmese nationality, and many questions were sent to the Government officials concerning
this topic. Under these circumstances the British Government decided to permit Anglo-
Burmese to automatically receive British nationality, as long as their fathers or grandfathers
were British subjects. Independent Burma too accepted their dual nationality, though they
were obliged to choose one of their two nationalities after two years of independence.

The finalized determination of Burmese Nationality appeared in the Union Citizenship
Act (1948), which was enacted along with Article 11 of the Constitution. The Act
determined that any person whose parents or one of whose grandparents was an indigenous
person of Burma, would automatically be granted Burmese nationality.®> This meant that
the newly independent state applied the principle of both jus sanguinis and jus soli
accumulatively, as the criterion for determining Burmese nationality. Consequently
indigenous ethnic groups such as the Burmese (Burmans), Shans, Karens, Arakans,
Kachins, Chins, Mons and Karennees (Kayas) were granted Burmese nationality without
any problem. They were viewed as Burmese natives who had lived in the country prior to
the beginning of the First Anglo-Burmese War (1824-26). However, the Anglo-Burmese
were placed in a questionable situation, since they were not accepted as a people who had
been dwelling in Burma since then. Moreover, since the legal definition of Anglo-Burmese
in pre-war days included persons of European descent who were born in India or Burma,
and whose parents or grandparents had no indigenous Burmese blood, they would have
been omitted from the list of Burmese nationals after independence. For such cases the
Union Citizenship Act stipulated that any person born within Britain, the British
Commonwealth, or British Colonies, and who had lived in Burma for more than eight years
continuously since before January 4" 1948 (the day of independence), or in the period
spanning January 1* 1932 and January 1% 1942 (the pre-Japanese invasion period), could
obtain Burmese nationality through application.

According to this stipulation, most of the Anglo-Burmese who had evacuated to India
during the Japanese occupation period could apply for Burmese nationality even if their
parents or grandparents did not have any indigenous Burmese blood. However, they had to
apply for Burmese nationality by themselves, and they were forced to give up their other
nationalities. This meant they had to give up their British passports. In other words, this was
an attempt by the newly independent state to make the Anglo-Burmese people manifest a
clear intention to become people of Burma, “not by words but by deeds,” through the

visible act of applying for Burmese nationality.



5.3. Growing uneasiness

On 4™ January 1948, Burma attained independence from Britain and became a republic
outside the British Commonwealth. All four seats allotted for the Anglo-Burmese
community in the Lower House disappeared after the first general election (1951-52), and
the name “Anglo-Burmese” itself was excluded from the government list of ethnic
classifications. English was still used in the government as a second language, but Burmese
was recognized as the national language and given top priority. On the surface, it appeared
as though ‘Burmanization’ of the Anglo-Burmese was barely successful.

However, the reality differed. Even before independence some Anglo-Burmese sought
to leave Burma for England, and many did so after 1948, since the new state suffered from
domestic wars with the Burma Communist Party (BCP) and the Karen National Union
(KNU). British passport holders among the Anglo-Burmese people who experienced some
disquiet regarding their future left Burma, not just for England, but for Australia and New
Zealand as well.?® Although it is difficult to evaluate those numbers accurately, more than
5,000 Anglo-Burmese who had lived in Rangoon left Burma by the first half of 1949.?” The
number of passports the embassy issued rose to 2,400, according to a minute noted by a
staff member of the British Embassy in Rangoon dated 29" March 1949.?® The same trend
was observed in the census taken in 1949 by the Anglo-Burmese Council in Rangoon. It
indicated that only 3257 (53%) of a total of 6193 Anglo-Burmese people in Rangoon held
Burmese nationality. On the other hand, of those who were yet to apply for Burmese
nationality, only 12% were thinking of applying in the future, 42% had no intention to do
s0, and the remaining 46% were undecided.®”

The exodus of Anglo-Burmese from Burma continued and did not see the end. For
convenience sake we may classify it into four periods, namely, the confused days before
and after independence as the first period (from 1947 to around 1955), the deteriorating
days of parliamentary democracy as the second period (from the late 1950s to early 60s),
the days of the ‘Burmese way to socialism’” where the Burmese military and a single party
(the Burma Socialist Programme Party) ruled the state as the third period (from 1962 to
1988), and the days after the national uprising for democracy as the fourth period (from
1988 to 2011, which were days of direct military rule).

As stated earlier, in the first period more than 5,000 Anglo-Burmese left Burma,
because of their feelings of anxiety concerning the future. In the second period many still
left Burma, since the political and economic situations failed to attain stability and they
were also dissatisfied with the pressure of Burmanization by the state that slowly though
steadily continued. For example, the Anglo-Burmese who worked in government services
and for the military, encountered pressure to change their names into Burmese. In the third
period, when the state adopted a policy of seclusion, the exodus appeared in succession
because of the declining economic situation throughout the period, and the fortifying of
Burmanization policies that aimed to exclude “un-Burmanized” Anglo-Burmese from
public offices and the military. In the fourth period, which was a period of direct military
rule, the government’s lack of zeal for democracy produced a mood of dissatisfaction
among the people. Yet at the same time it became easier to leave Burma, since the military

government loosened their emigration policy. Hence many Anglo-Burmese who had
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remained in Burma up to the 1990s started going abroad, drawn by relatives or family
members who had earlier emigrated overseas.

The Anglo-Burmese who quit Burma emigrated mostly to England and Australia. In
particular, Perth, the capital of Western Australia, was for them a popular new dwelling
place. Perth was the nearest major English-speaking city from Burma, and it was a place
where many Caucasians who had emigrated from Britain resided. Since the climate was
mild and it was not too cold in winter, it appeared the best place for them to think of
emigrating to. In reality, however, emigration to Perth essentially got into stride after 1962.
Although the Anglo-Burmese were Caucasians of mixed blood, emigration to Australia was
not easy, since the state had adopted a “White Australia” policy until the beginning of the
1970s. Viewed through the eyes of the Australian government the Anglo-Burmese were
primarily “Asians” and hence only Perth, a city that incessantly suffered from a lack of
laborers accepted them. The people of Perth had little reluctance in employing them as
workers in factories and shops, since the Anglo-Burmese were in any case Christians and
native speakers of English. Some Anglo-Burmese people with specific qualifications were
also hired as engineers and accountants, and their community in Perth has steadily increased
since the late 1960s. The activities of the Burma Friends Association of Western Australia
enabled them to successfully forge strong relations between their community and the
Australian government, and consequently it is estimated that the population of their
community in Perth grew to well over 10,000 by the end of 20" century. This did not

include second and third generations members who were born in the country.

VI. How the Overseas Anglo-Burmese reminisce about their
experiences of the 1940s

The first generation members of the overseas Anglo-Burmese community continue to
sustain strong personal memories of WWII, and the exodus that followed the war. Here, in
this last chapter, the question of their memories of the 1940s will be dealt with. The author
conducted interviews with 24 Anglo-Burmese people (14 men and 10 women) between
2006 and 2008 in Australia (Perth), United Kingdom (London and Exeter), and New
Zealand (Auckland), all first generation Anglo-Burmese immigrants to those countries.®”
Of those 24 individuals, two were above 20 years of age at the beginning of the Japanese
occupation period (1942), three were between 15 and 19, ten were between 10 and 14, six
were under 9, and the remaining three had not yet been born. The oldest was born in 1916
and the youngest in 1950. Owing to limitations of space, only the general features of their
memories will be discussed here, while detailed personal discourses will be introduced on

another occasion.

6. 1. Occupations prior to leaving Burma
Their occupations prior to leaving Burma are as presented below. They reflect the pre-
war Anglo-Burmese vocational features that were already described in Chapter 2.3..

- Company employee 9



- Housewife

- Public servant (general position)

- Public servant (technical position)
- School teacher

- Academic researcher

- Army officer

- Student
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6.2. The Period of their emigration and their reasons for leaving Burma

The period of their emigration from Burma and their reasons for doing so may be
classified as follows.

<Period of emigration from Burma>

- From a year before independence to the end of U Nu’s regime (1947-62) 12

* During the period of the ‘Burmese way to socialism’ (1962-88)

- After the military coup (1988-) 3

<Reasons for leaving Burma> *multiple responses

- An aversion to living under the pressure of ‘Burmanization’ 11

- The instability of post-independence Burma 10

- Parents’ decision

- Anxiety over their children’s future

- An aversion to living under the military regime after 1988

* Persuasion by emigrant family members or relatives

—_— W NN W

* Marriage to a British man

6.3. Memories of the Japanese occupation period

Of the entire group of 24 persons, 21 had experience of the Japanese occupation, and
while 8 of these had been evacuated to India, the remaining 13 had continued in Burma.
The recollections of those who had remained behind in Burma were mostly painful. Various
distressing incidents were mentioned during the interviews, while joyful episodes were
limited (Please see below).

<Basic recollections concerning the Japanese occupation period>

- Painful 7

- Basically painful but also a few good memories 4

- No special recollections 2

<Examples of painful experiences during the period> *multiple responses

- Torture inflicted on family members and/or friends by the Japanese military

- Lack of foods and clothing

- Experience of assaults by Japanese soldiers

- Witnessed or heard of rapes by the Japanese soldiers

- Detention by the Japanese military

- Deprived of food and property by the Japanese military

- Experience of forced labor by the Japanese military

—_— = N W W R N

- Forced to witness the execution of American POWs by the Japanese military
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<Instances of good experiences during the period> *4 responses only
- There was a Japanese civilian who treated my family with kindness 2
- There was a Japanese officer who rescued us from violent soldiers 1

- A few Japanese soldiers treated me (a child) with affection 1

6.4. Estimation of Burmese nationalism

Their estimation of Burmese nationalism is strongly colored by negative images, due
to the harsh experiences they underwent during the Japanese occupation and later. The
answers may be classified as follows.

- The independence of Burma was premature 6

- A dislike more for Burmese nationalists rather than the Japanese army,

since they brought the Japanese army into Burma 2
- Tortures were inflicted by Burmese who had been hired by the Japanese military 2
- Burmese people were thinking of revenge against us during the

Japanese occupation period 2
- Though the Japanese military police were cruel, Burmese who

served as Japanese informants were much worse 1
- Though Aung San contributed to Burma’s independence,

his assassination cannot be assessed as a serious political loss to Burma 1

Although diverse negative views are revealed here, yet there were exceptions. One
Anglo-Burmese woman did not mention any negative aspect of Burmese nationalism, and
she responded to the author’s interview by saying that she had never experienced prejudice
in post-war Burmese society. Serving as a career official in the National Bank in Burma she
was finally promoted to director, and she had little desire to emigrate from Burma until
1990. However, due to her daughter and son-in-law’s strong insistence, she finally decided
to leave Rangoon (Yangon) for Perth along with them. If they had not been approached her

she would probably have continued in Burma.

6.5. Impressions of Mrs. Buchanan’s petition

In the context of their many negative views of Burmese nationalism, the author
enquired about their impressions (comments) concerning Mrs. Buchanan’s petition to Prime
Minister Attlee, which reflected a strong anti-Burmese tenor (Please see Chapter 4.2.), and
since none of them knew about her or her petition, the author read out to them the main
portion of the petition and enquired once more about their impressions. All told 12 persons
replied with the following answers.

- Have no idea 5

- The contents reflect general feelings of the Anglo-Burmese community of those days 3

- The contents reflect feelings of the senior Anglo-Burmese of those days 2

- The contents are too extreme and emotional (I cannot agree with them) 2

Less than half of them viewed the petition positively, while others had no idea or
disagreed with its contents. This suggests the likelihood that as over 60 years had elapsed
after independence, strong anti-Burmese feelings such as those described in Mrs.

Buchanan’s petition have declined among the community.



6.6. Recognition of their homeland

The author’s final question at each interview was, “Which country do you think is your
homeland?” To this all the 24 individuals responded as classified below.

- I consider Burma as my homeland 11

- I consider Britain as my homeland 3

- I consider my present country of residence (Australia or New Zealand) as my homeland 5

- I consider no country as my homeland 5

As stated earlier, negative views concerning Burmese nationalism are strong among
the interviewees, but 46% of them (11 out of 24) answered that they regard Burma as their
homeland. Only 13% (3 out of 24) replied that they preferred Britain as a homeland. Those
who considered Britain as their homeland had left Burma during the nation’s most unstable
period, both before and after independence (1947-50). It appears as though the earlier they
emigrated the stronger was their feeling of intimacy towards Britain. However, even those
who chose Burma as their homeland had no desire to return permanently to the country. At
the most they dreamt of making a trip to Burma in the future (which became quite easy after
March 2011, when the military regime in Burma ended).

We also need to ponder over the fact that 21% of them (that is, 5 out of 24 persons)
considered their current nation of residence (that is, Australia or New Zealand) as their
homeland. It is a phenomenon generally noticed that the later generation of immigrants tend
to identify themselves with the nations of their residence, but the individuals the author
interviewed all belonged to the first generation of overseas Anglo-Burmese communities.
One may accordingly state that even in the first generation there may be people who to an
extent have altered their national identity, in order to relate to the nations of their current
residence. On the other hand, however, 21% of the interviewees (namely, 5 out of 24
persons) answered that they recognized no country as their homeland. Such individuals do
not possess any familiar links to any nation. Their chief value lay in being radically Anglo-
Burmese, irrespective of the part of the world in which they lived. Taking this into
consideration, one may perhaps declare that among the overseas first generation Anglo-
Burmese, the urge to sustain their identity (or the Anglo-Burmese-ness), is still strong.

Thus we see that the interviewees had a diversity of views as to which nation they
considered their homeland. This can be viewed as a reflection of their historical experience
since the 1940s, when they were forced to live ‘between’ a suzerain state (namely Britain)
and a colony (namely Burma) during their most difficult days in Burma, and were buffeted
by the turbulent seas of the time. They are people who had to wrestle with the choice as to
whether to become Burmese or not, and hence it perhaps would not be incorrect to say that
this experience gave rise to such a variety in their recognition of their homeland, as they

possess at present.

Since research within Burma has not yet been conducted, the situation of the Anglo-
Burmese community currently in Burma is unknown. However, it is evident that their
overseas communities may disappear (or at least experience a weakening of their union) in
the future, owing to the rapid fading away of the first generation of each community. For
example, the Australian Anglo-Burmese Society in Perth was dissolved by 2014, due to the
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ageing of its members. This means they did not succeed in getting a new generation to take
over. The second and later generations, however, tend to identify primarily with the nation
of their dwelling rather than with the Anglo-Burmese. Sustaining and prolonging the Anglo-
Burmese character and temperament (or at least the memories) that their parents and
grandparents held on to throughout their lives is difficult, and precisely for this reason, the
history, experience, and reminiscences of the first generation of overseas Anglo-Burmese,

need to be researched and recorded more.
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The Formation of the Concept of Myanmar Muslims as Indigenous
Citizens: Their History and Current Situation

SAITO Ayako™

Introduction

This study explores the awareness of Myanmar’s Muslims as indigenous citizens, with
a focus on those who identify as Bamar Muslims. Here I use “Myanmar” to refer to a nation
state, and the word “Bamar” to signify the Burmese ethnic group or citizens of Myanmar;
these terms will be described in detail later. Bamar Muslims began to actively express their
awareness of being Bamar Muslims as indigenous citizens around the 1930s, almost at the
same time that Burmese nationalism was on the rise. Bamar Muslims continued to raise
their voices during the last military regime, yet most Buddhist Burmese did not recognize
them as native. Using documents and interviews, this study will explore how the idea of
Muslims as indigenous citizens emerged during the colonial period, and how it evolved up
through the present time.

Research on Muslims in Myanmar is very limited. As for previous research related to
this study, Moshe Yegar’s historical investigation® on Muslims in Burmese society is
among the most prominent scholarship in the field. Yegar examined the presence of the
Muslim community in Burma from the eleventh century through 1962, tracking its changes
with a particular focus on major organizational activities during and after the colonial

period. He described the entire Muslim community while almost disregarding relations
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between Buddhist Burmese and Muslims, and the circumstances of Muslims in Burmese
society. In another paper from 1982, he carries out an analysis using almost exactly the
same methods as in his earlier work.® In a paper published in 2002 about the history and
current situation of the Rohingya people, he restructures secondary materials to uncover
refugee issues and human rights violations. However, he makes no mention whatsoever of
the policies or intentions of the Myanmar government, which he holds responsible for
causing the problems he discusses.®

J.A. Berlie’s recent research® analyzes the “Burmanization” of Muslims. He states that
with the exception of Arakan Muslims (Rohingyas), Muslims in Myanmar are legally
citizens. Many of them speak Burmese, and their children attend public schools where they
become accustomed to Burmese culture via Buddhist ethics taught at school. However,
Berlie neither discuss the relationship between Burmanization and a policy of national
integration / assimilation, nor does he describe Muslims’ current situation in which they
face many difficulties despite Burmanization.

In response to the aforementioned studies, the author is interested in the process by
which Bamar Muslims identify as indigenous people. While they have officially integrated
into the nation state as citizens, most of society considers them to be foreigners and they
have faced various challenges. In this reason the claim that they are indigenous Muslims
accepted Myanmar culture has not been changed since the self-styled term “Bamar Muslim”
emerged during colonial period.

The first part of this paper will provide a broad overview of Muslims in Myanmar and
the characteristics of the Bamar Muslim community. The second part will explore how the
concept of Bamar Muslims as indigenous citizens evolved by examining the self-written
histories of Bamar Muslims. This part also shows the importance of historical education to
the new generations. The third section will shed light on how Bamar Muslim organizations
explain their strong consciousness of being indigenous people, as well as how they appeal
their existence to the Myanmar society. Finally, this paper will review how the concept of
Bamar Muslims formed, and how Myanmar society recognizes them.

Before delving further, it will be useful to describe the terms used in this study, namely
“Myanmar” and “Bamar” in Burmese, and in English, “Myanmar/Burma” and “Burmese.”
In the Burmese language, Myanmar and Bamar mean both “ethnic Burmese” in the narrow
sense and also “citizens,” which includes ethnic Burmese, the majority of the country’s
population. In most cases, the term Myanmar was used for written form and the term Bamar
for spoken form. In the references cited here, both terms have no difference in meaning.
The question of which interpretation is more suitable — “ethnic Burmese” or “citizens” —
depends on the context when using Myanmar and Bamar. However, in reality, it is not
possible to distinguish in many cases.

Then in 1989, the military regime officially changed the English name of the country
to Myanmar, and defined “Bamar” as ethnic Burmese, and “Myanmar” as including citizens
of all indigenous groups. However, activist groups pushing for democracy, as well as
Western countries that support democratic movements, did not accept the arbitrary new
name assigned by the government, and continued to use “Burma” and “Burmese.” Bamar

Muslims interviewed for this study consciously referred to the country as “Myanmar” and



identified as both Bamar Muslims and Myanmar Muslims. The original meaning of
Myanmar/Bamar is hard to pin down as signifying ethnic Burmese or all citizens; under the
military regime, these terms were defined according to the new meaning, and over time
came to indicate one’s political opinion.

As explained above, when describing colonial period, this study will use “ethnic
Burmese” in the narrow sense, with “Burma” signifying the territory of British Burma.
“Burmese” will also be used as Burmese citizens and in the case when it is not possible to
distinguish between ethnic Burmese and Burmese citizens. When describing contemporary
issues, the author will use the term “Myanmar” signifying a nation-state, “Myanmar
citizens” as the people living there, “ethnic Burmese” in the narrow sense. In all sentences
“Bamar” will be used when describing “Bamar Muslims”, when the word Bamar is included

in the name of organizations, and when “Bamar” refers to both ethnicity and religion.

I. Muslims in Myanmar and Bamar Muslims

As mentioned before, Bamar Muslim is a self-defined term, and also indicates
indigenous people who practice Islam while respecting Myanmar traditions and customs.
They started to identify as Bamar Muslims in the late colonial period. Even today, they call
themselves Bamar Muslims (or Myanmar Muslims) in conversation, while they usually use
other terms in their publications, such as “indigenous Muslim” (Tainyindha Issalam Badha
Win) or “indigenous Muslim citizen” (Tainyindha Nainngandha Issalam Badha Win) >

Approximately 89% of the country’s population is Buddhist, and Buddhists comprise
98% of all ethnic Burmese.® Instances exist where Bamar only means the Burmese ethnic
group, and there are also many situations where it signifies belief in Buddhism as well as
the ethnic group. Similarly, Myanmar culture, which Bamar Muslims respect, is based on
the Buddhist and ethnic Burmese cultures. Many Myanmar people believe that Muslims
practice foreign customs due to their religion and ethnic origins, even if they claim to be
indigenous; furthermore, their lifestyle is considered to be incompatible with Myanmar
culture, namely based on Burmese and Buddhist culture. This can cause numerous
difficulties in Muslims’ everyday lives, even though most of them are legal citizens of
Myanmar, integrated into the nation state.

According to the 1983 census, 3.9% (approximately 1,300,000 people) of the country’s
population was Muslim at the time.”” A separate government publication in 1993 revealed
that same figure as 3.79% (1,620,233 people).® However, when talking about the Muslim
population in Myanmar, it is difficult to say whether government statistics and actual
numbers correspond. When considering interviews with Muslims and those who used to be
connected to Myanmar’s junta, along with factors such as Muslim almanacs published by
the Regional Islamic Da’wah Council of Southeast Asia & the Pacific (RISEAP),® the
country’s Muslim population is 10% at the very least. The latest census was held at the end
of March 2014, but the results are not yet available.

Many Muslims descend from Indian migrants who arrived in Burma during the

colonial period and people born from marriages between Muslims and Burmese Buddhists
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(or Buddhists of other ethnic groups). Some descend from Muslims who settled in the
country as merchants, or were taken as captives during the era of Burmese dynasties.
According to an Islamic association,"” there are roughly four groups of Muslims in
Myanmar:

(1) The first is the Rohingyas and the Kamans. While Rohingyas claim that they are
one of the indigenous ethnic groups in the country, Myanmar government doesn’t
use the term “Rohingya” but “Bengali” and states that many Bengalis are illegal
immigrants from Bangladesh. Kamans are included in the officially recognized
135 indigenous groups. Due to their religion, which they share with the Rohingyas,
they have been facing many challenges since the riots in Rakhine state in June 2012.

(2) The second group is the Panthays, who came from China.

(3) The third group is the Pashu, who descend from Malaysian Muslims.

(4) The fourth group is “other” Muslims, many of whom descend from Indians and
have mixed heritage; they comprise over half of all Muslims in Myanmar and live
throughout the country.

Most Rohingyas and Kamans live in Rakhine State. Over time, the first and last groups
came to represent over 90% of all Muslims in Myanmar. Panthays and Pashus are quite
small minorities. Most Muslims in Myanmar follow the Sunni branch of Islam, and the
relationship between the faith’s two major denominations (Sunni and Shia) is strong and
healthy.

The Bamar Muslims belong to the last group. As described in the first part of this
chapter, Bamar Muslims self-identify as such, accept Myanmar/Bamar culture, and share all
characteristics with Burmese except religion. Bamar Muslims are not concerned about the
time period when their ancestors migrated to Myanmar, or about having mixed heritage
with ethnic Burmese or other indigenous groups.

The Bamar Muslims are a minority in the last group. The ancestors of those who used
to be called “Indian Muslims” arrived in Burma during the colonial period and maintained
Indian languages, cultures, and customs. They became more dominant than the Bamar
Muslims, who have lived in the country since the time of the Burmese dynasties and
became indigenous. Today, in addition to wide cultural differences, both groups interpret
and practice Islam in distinct ways, which can be seen in their clothing and religious
worship at mosques, while their identity can change according to their surroundings. The
majority keep their Indian culture but were born in Myanmar and speak Burmese. Most are

legally citizens in Myanmar, just like Bamar Muslims.

II. The History of the Bamar Muslims and Their Claim of Indigenousness

2.1. Two History Books - The Origins of the Bamar Muslims’ Claim
Bamar Muslims’ claim of being indigenous stems from history books written in the
1930s by Bamar Muslims themselves. The historical materials on Bamar Muslims that the
author obtained include the following two books written during the colonial period. The
first is the “Old Biography of the Bamar Muslims,” written in 1939 by Hbo CheyV. The



second is the “Summary of the History of the Bamar Muslims,”» which Hbo Chey
references in his book, and which the author estimate was written in the 1930s by Mya,
based on its contents.'® By observing the titles of these books, one can assume that “Bamar
Muslim” was already in use at the time they were written. Both books contain arguments as
to why Bamar Muslims refer to themselves as such.

Mya explains that Bamar Muslims identify as Burmese because they have lived among
Burmese Buddhists for a long time, and because successive generations of Burmese kings
conferred rights upon Bamar Muslims that were equal to those granted to Burmese
Buddhists."¥ Both Mya and Hbo Chey paint a similar portrait of the interactions with
Burmese kings. Both authors present quotes from other sources, such as Burmese dynastic
histories and accounts of Burma by non-Burmese (mostly by Europeans), which
demonstrate contact between Muslims and the various Burmese dynasties, and show how
Muslims adopted Burmese culture. Both Mya and Hbo Chey are at pains to point out that
the relationship between Muslims and the kings of Burma is not simply a fabricated story.

In addition, Mya explains:

[The colonial government] spread the one-sided notion that only Buddhist Burmese
ethnic groups were considered Burmese. Regardless of how much Bamar Muslims —
who are born in Burma, live in Burma, dress in Burmese fashion, speak Burmese
languages and spend their entire lives in Burma — claim to be Burmese, they are
called Padi, Kalar, Zei (Zerbadi) and [people with] mixed blood. But all of these labels

are completely mistaken.!

Notwithstanding whether or not the colonial government actually tried to disseminate
the notion of otherness, as Mya attests, these ways of thinking became widespread by the
1930s. Because of this, it is thought that Bamar Muslims ended up identifying not only as
Bamar, but more precisely as Bamar “who happened to be Muslim.” Furthermore, the claim
of being Bamar shows an attempt by Bamar Muslims to distinguish themselves from
foreign (almost exclusively Indian) Muslims living in Burma, who had refused to adopt
Burmese customs. Bamar Muslims often referred on their history books that they did not
prefer to be called Kalar or Zerbadi, which were the terms used to describe the mixed blood
children of the foreign Muslims and Burmese.

It is clear that Bamar Muslims were directing their claims at the colonial authorities as
well as Burmese society; they wanted society to regard them as Bamar Muslims who —
apart from their Islamic faith — lived just as other Burmese Buddhists. Their assertions also
mark the beginning of an effort to set themselves apart from Indian Muslims who had not
adopted Burmese customs. This had a particularly profound impact upon the study of Urdu
as a part of Islamic education. Unlike the educational organizations established by Indian
Muslims, Bamar Muslims had set up the All Burma Burmese Muslim Educational
Organization as early as 1927.19 Bamar Muslims felt greatly threatened by the obligation to
learn Urdu, used by many Muslims who came from India. Communicating in Urdu would
cause Burmese society to view Bamar Muslims as Indian.

Hbo Chey explores Muslim education in his “Old Biography of the Bamar Muslims.”
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Hbo Chey does not have anything in particular to say on the subject of movements in Indian
Muslim education. However, his opinions on education are the same as Mya’s in that he
does not list Urdu as one of the subjects considered important for Bamar Muslims to study.
Regarding proper education for Bamar Muslims, Hbo Chey writes that because Bamar
Muslims have little schooling, they lack both political and economic power; they must
therefore work to improve education.”” Even though Hbo Chey does not directly touch
upon Islamic education administered by Indian Muslims, he keenly felt a need for the
Bamar Muslims to achieve at least the same level of accomplishments as Indian Muslims,
especially in education.

Hbo Chey approaches the term “Bamar Muslim” from a different angle than the
example Mya gave above. Hbo Chey maintains that while Muslims are, and have been,
called a wide variety of names depending upon location and historical epoch, all of these
names — Islam, Muslim, Mohammedan, Padi, Zerbadi, Kalar, and Kalar Thein — are either
“undesirable” or “unsuitable.”®

Hbo Chey is not claiming that it is a mistake to group Indian Muslims together with
Bamar Muslims. Rather, he emphasizes that none of the names used for Muslims — be they
Padi, Zerbadi, Kalar or any other term — are suitable for referring to Bamar Muslims. Hbo
Chey goes on to give the following reason for why Bamar Muslims refer to themselves as

such:

Just as Muslims born and raised in Arabia are known as Arab Muslims, and
Muslims born and raised in Egypt are known as Egyptian Muslims [the rest of the
clause is omitted], could there be any plausible reason why we Muslims, who were
born in Burma and who are rooted in Burmese soil, should not be called either
Myanmar Muslims or Bamar Muslims? [The rest of the paragraph is omitted.]

We must remember that religion and ethnicity are separate matters. [Portions of
the paragraph are omitted.] We must always remember that, even though we are
different religions, we must come together as an ethnic group and form a united front

as one nation in order to bring prosperity to our native land of Burma."?

In addition to his explanations on the appropriateness of the term “Bamar Muslims,”
we can also see Hbo Chey’s thoughts on ethnicity and religion. While Mya wrote that “[The
colonial authorities] are disseminating the one-sided notion that only Buddhist Burmese are
true Burmese,” it appears that Hbo Chey was also aware of the vague distinction made
between religion and ethnicity in Burmese society at that time, and that folk groupings
parading as ethnic groups also included elements of religion.

While Mya makes no particular reference to the political situation in Burma when he
wrote his book, Hbo Chey comments on the election of ethnic representatives to the
legislature then in session. He says that an application submitted to guarantee an electoral
quota for Bamar Muslims was not successful because their population was unknown.?”
There was a movement to petition for a separate “Burma Moslem” category in the 1921
census report.®?" However, this classification was not recognized on the grounds that a child
born from an Indian Muslim father and a Burmese Buddhist mother would subsequently fall



under the category of Zerbadi, even if that child grew up to become a Buddhist or a
Christian.

In the subsequent census report from 1931, it is again written that Zerbadis cannot be
called Burma Moslems because Zerbadi includes Christians and Buddhists, in addition to
adherents of the Muslim faith.?® Thus the number of Bamar Muslims remained unknown.
The census report contains no details as to whether those who sought a “Burma Moslem”
category desired to cross out Zerbadi and write in “Burma Moslem,” or if they desired a
new category in addition to Zerbadi, namely, “Burma Moslem.” According to Hbo Chey,
the result was that no data on Burma Moslems existed for the 1931 census. However, he
said it would be greatly appreciated if an effort could be made to “include a population list
in the 1941 census exclusively for Bamar Muslims.”? Hbo Chey estimates that Bamar
Muslims numbered around 600,000 at the time, and predicts they could have obtained at
least five or six representative election rights.®? It is very possible that Bamar Muslims
wanted to confirm their own place in society by acquiring representative rights as an
officially recognized ethnic group.

As mentioned previously, the Bamar Muslims’ claims of being indigenous first
appeared around the 1930s. History books show that Bamar Muslims had adopted Burmese
culture and identified as Bamar. They argued that Kalar, Zerbadi, and other terms were
inappropriate to describe them, and that Bamar Muslim is suitable for Muslims born and

brought up in Burma.

2.2. History Classes in Islamic Courses: Education for a New Generation

This section focuses on the history classes given by Bamar Muslim organizations. The
characteristics of education for a new generation of Bamar Muslims will be explored, in
addition to their position in Myanmar based on the points emphasized in history classes, and
historical contact between Myanmar community and the Bamar Muslims. The organizations
mentioned here will be described in the next chapter.

The Islamic Religious Affairs Council (IRAC), the Myanmar Muslim National Affairs
Organization (MMNAO), and the Islamic Centre of Myanmar use their own textbooks in
their respective Islamic courses to teach history. They have common idea that because
Muslims cannot state their views freely in Myanmar, it is necessary to study history in order
to determine the community’s future goals.

The MMNAO'’s textbook starts with the history of Myanmar for the reason that “It is
impossible to know about the development of Islam without learning about the history of
the Islamic world. In the same way, by understanding the history of Islam in Myanmar, for
the first time we can consider how contemporary indigenous Muslims live and what they
should aspire to in the future.”®)

The IRAC’s textbook states that the Koran obligates Muslims to learn about, consider,
and critique past events, to behave correctly so that they can live wholesome lives, and
covers the history of indigenous Muslims currently living in Myanmar.?® The need for
education about the Bamar Muslim community’s history is stated as follows : “We must be
both proper Muslims and proper indigenous peoples. [Omission.] If we do not know about
our own history, then it is not easy for us to become good indigenous peoples.”?” Not only
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do they have to become “proper Muslims” but also “proper indigenous peoples,” which
clearly shows a strong awareness of living in Myanmar as Bamar Muslims.

The history of Myanmar’s dynasties in textbooks largely consists of the same content.
Some sections of the history books that Bamar Muslims wrote in the 1930s (mentioned

previously) are also found in the classroom.

The conditions under which Islam entered Myanmar are more or less as follows:
(1) Some Persian or Arab ships became shipwrecked and the people on board came to
live in Burma; (2) Persian or Arab merchants opened a mercantile establishment and
settled in Burma for trade; (3) Muslims from abroad came to Burma, which was a
paradise on earth to them. They did not intend to spread Islam as missionary
organizations.

In Myanmar’s royal period, Muslims supported the kings through appointments
as ministers, lieutenants, infantry officers and messengers. Myanmar’s Kings trusted
Muslims, officially appointed them as guards at palace and went out under their escort.
When there was a need to wage war, those skilled in the art of warfare came to work as
brave troops. Successive kings built mosques or gifted land for mosques. King Mindon
had built accommodation facilities for those making a pilgrimage to Mecca called

Daung Zayat.®®

Bamar Muslims often say that kings and Muslims were on friendly terms during the
royal period due to the gift of accommodation facilities for those making a pilgrimage to
Mecca. Moreover textbooks mention a number of mosques were built by the kings in the
country during the royal period, and show that successive monarchs respected other
religions as well as Buddhism.

In terms of contemporary history after colonization ended, each classroom textbook
uses citations from the publications on Myanmar’s history, in addition to newspaper and
magazine articles which were published during and after the colonial period. The historical
matters from the colonial period to independence are written in textbooks as follows:

* In 1909, the Burma Moslem Society was established, which was modelled on the
Young Men’s Buddhist Association established in 1906 as the first nationalistic
association.

¢ In 1915, Indian Muslims established the Muslim Educational Conference and made
Urdu compulsory at madrasahs. Bamar Muslims who opposed this set up a separate
educational conference and discussed on Islamic study in Burmese.

e Patriotic Bamar Muslims participated in the 1920 and 1936 university student strikes.

e An Anti-Indian riot (an anti-Muslim riot in fact) occurred in 1938. The riot was
caused by a book in which a Muslim defamed Buddhism.

e Starting in the 1930s, Bamar Muslims were involved in the patriotic activities of the
Dobama Asiayone (We Burmans Association). Many of them also participated in the
Muslim Awakening Organization® established in 1938 in order to let Burmese
people recognize them as Bamar Muslims and to make sure of their population.

* The following historical figures and many other Bamar Muslims are portrayed as



having taken part in the nationalist political organizations of that time period: U
Razak (assassinated along with General Aung San), U Khin Maung Lat (who became
a minister in the 1950s), U Pe Khin (who successively held the ambassador’s posts),
and Daw Saw Shwe (president of a Bamar Muslim women’s organization).

Bamar Muslims seem to intend to share those historical matters as their own history;
their claims of being indigenous and being Bamar Muslims, and active participation in the
struggle for independence. This history is the foundation for their assertion that they are the
same citizens like any other people of Myanmar.

Regarding conditions from 1940s to 1960s, including the independence from British in
1948, few historical accounts were found in their textbooks. After independence, Bamar
Muslims seem not to be involved in the country’s history or political issues. Their history in
the textbooks stopped in the 1940s.

This chapter investigated in detail the content of history classes given by Bamar
Muslim organizations, all of which believe it is necessary to study history in order to
determine the community’s future aspirations. By demonstrating the friendly relations
between kings and Bamar Muslims up through the royal period, the community has
positioned itself as part of Burmese society. By showing that many Bamar Muslims
participated as nationalists in the struggle for independence during the colonial period, the

community is placed in the great political movements of Myanmar history.

. Contemporary Bamar Muslim Consciousness as Indigenous Citizens

Bamar Muslims in the colonial period asserted that they were the same as other
Burmese in every way except for religion; this awareness has persisted in modern times.
Three Bamar Muslim organizations, which were also mentioned in the previous chapter,
were interviewed for this chapter: the Islamic Religious Affairs Council (IRAC) established
in 1956 (after the dissolution of the Burma Muslim Congress which was the largest
organization of Bamar Muslims), the Myanmar Muslim National Affairs Organization
(MMNAO) established in 1988, and the Islamic Centre of Myanmar established in 1964. In
addition, this chapter will examine how Bamar Muslims express their identity based on
interviews in Yangon and internal documents published by various groups.

By looking at IRAC’s Basic Principles, it is clear that this organization sees its
members as “indigenous Muslim citizens who believe in Islam.”®? This statement shows a
strong sense of citizenship and being indigenous — which encompasses the indigenous
peoples recognized by the government. Although Bamar Muslims haven’t been officially
recognized as indigenous, they identify as native people who have accepted Burmese
culture.

IRAC’s principles also promote mutual understanding and friendship between fellow
indigenous groups that follow religions other than Islam.®" When solving problems relating
to Islam, IRAC not only emphasizes Islamic teachings, but also considers the country’s
situation and traditional culture.®? Thus, IRAC expresses a positive intention for the

community it represents to live in Myanmar as Bamar Muslims while interacting with non-
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Muslims and promoting mutual understanding.

MMNAO stressed that it aims to carry out both religious and non-religious activities.
The organization’s founding objectives include strengthening a sense of patriotism and
citizenship among Bamar Muslims, and friendship between the country’s various ethnic
groups and religions.®® MMNAO shares the aim same as IRAC: to build bonds with non-
Muslim citizens and foster a sense of being citizens in Myanmar. MMNAO also intends to
encourage respect for Bamar Muslims among the people in Myanmar by carrying out social
activities and volunteering.

In the Burmese language, the name of MMNAO, “Myanmar Muslim National Affairs
Organization” refers to the community it represents as “Myanmar Muslims.” The word
“Myanmar” refers to all citizens residing in the Union of Myanmar as the same as the
interpretation of military government in 1989, and “Myanmar Muslim” signifies “those who
practice Islam out of all Myanmar’s citizens, including the various ethnic groups.”®% Like
IRAC, MMNAO does not represent itself as only Muslim.

The Islamic Centre of Myanmar was founded on the basis of “learning Islam in
Burmese rather than Urdu.”®> Some Muslims could not understand the Urdu used in Friday
prayers; thus the Islamic Centre aimed to have Burmese Muslims learn in their own
language. It has given high priority for Bamar Muslims to use Burmese (and not Urdu) in
Islamic education since the time of the colonial period. It is important to note that the
Islamic Centre discourages the style of worship usually found in mosques where people
simply listen to sermons; rather, the Islamic Centre promotes creating a place where both
men and women can freely ask questions and debate on their religious teaching and
practice. IRAC and MMNAO also advocate for all Muslims, regardless of gender, to be
able to participate in Islamic courses in the same place (but often separate, for example,
men on the right and women on the left).

The Islamic Centre also holds summer seminars for Islamic education. A textbook of
summer seminar says that one of the aims of those classes is to develop students’ ability in
order to explain Islam to the country’s non-Muslim peoples.®® The seminar surely intends
Bamar Muslims to acquire such skills for living in a country that has very little
understanding of religions besides Buddhism. In that textbook you can also find their idea
that the students attending the course will be able to add as a supplement to wide ideology
of religion, to understand Islam from the basic, and to have ability to answer the criticism
against Islam. This “wide ideology of religion” also shows their strategy that they will teach
both Islam and modern subjects and bring up the impartial Muslims.

It is clear from these organizations’ activities that (1) they are deeply aware that Bamar
Muslims, in addition to following Islam, are the citizens and indigenous to Myanmar; and
(2) the people in Myanmar does not recognize them, regardless of whether they identify as
Burmese or indigenous. Under the last military regime, it was difficult for them to freely
express their identity as Bamar Muslims to the majority of Buddhist Burmese. Despite this
challenge, they made efforts to raise public awareness of their existence, for example by
publishing newspaper articles.

Islamic organizations have not had a strong relationship with the government except
by officially registering and applying for permission to run activities, such as classes and



ceremonies. However, there were instances where members of the government — especially
the Minister of Religious Affairs — were invited to events, such as religious celebrations,
and delivered congratulatory speeches. Along with inviting the Minister of Religious Affairs
(attended by the department head in some cases) to ceremonies to mark the birth of the
prophet Mohammed, associations that serve Bamar Muslims engaged in publicity activities
by announcing events in state-run newspapers and a weekly private newspaper such as the

Myanmar Times. Here is an actual example of a newspaper article:

Headline: “Prime Minister Gives Congratulatory Speech at Ceremony to Mark the
Birth of the Prophet Mohammed”

Prime Minister General Khin Nyunt spoke to Muslims living in Myanmar in his
congratulatory speech at a recent ceremony to mark the birth of the prophet
Mohammed. He urged cooperation in order to build a successful seven-step road map
to civilian rule.

Brig. General Thura Myint Maung, the Minister of Religious Affairs and
representative for Prime Minister General Khin Nyunt, read the speech. He stated that
people of all religions in Myanmar have been able to practice their faiths freely since
historical times, and are accustomed to living together in harmony. He expressed his
wish that Muslims will also be able to follow the teachings of their own religion,
benefitting the nation through spreading loving kindness. [The rest of the article is

omitted.]®”

Such speeches by government officials show that Bamar Muslims’ activities are being

officially accepted. The article includes a statement from a Bamar Muslim:

Some Muslims say they are part of a Muslim ethnic group (Muslim Lumyo in
Burmese), which only complicates ethnic problems. While those who follow Islam are
called Muslims, there is no Muslim ethnic group. These kinds of statements harm the
solidarity of Myanmar’s indigenous peoples. The prophet Mohammed states that all
human beings are members of a worldwide family, and destroying indigenous peoples’

solidarity goes against his teachings.®®

These publicity activities were part of an endeavour to teach as many people in
Myanmar as possible about Bamar Muslims. This kind of activities still continues but they
have to face much more difficulties because of the widespread anti-Islam or anti-Muslim
feelings which were raised after a rape case and followed riots between Rakhine Buddhists

and Rohingya (Bengali) Muslims in 2012.

GEOo

(Y102) T€ 0N serpmig ueisy erydog Jo [ewInop ayJ,



9€0

SUIZNI)) SNOUSTIPU S SWI[SNA Jewrue Ay JO 1doouo)) 9y} JO UONRULIO] Y],

Conclusion

Two history books written in the 1930s were used for this study, and describe the
Bamar Muslims’ claims of citizenship in the late colonial period. This study also relied on
some references and interviews with contemporary Bamar Muslim organizations to shed
light on how the community appeals its existence to Myanmar.

Burmese society was already aware of “Bamar” ethnicity during the colonial period,
but this concept of ethnicity differed from how the Bamar Muslims viewed themselves. In
Burmese society, “Bamar” means ethnic Burmese, Burmese culture, and Buddhism.
However, the Bamar Muslim community’s concept of “Bamar” does not include the element
of religion, based on their explanation that they are “followers of Islam, yet Burmese.”
Thus, Bamar Muslims base their claim of being Bamar on the fact that they have adopted
Burmese culture. Scholars believe this difference in the notion of ethnicity exists because
the concept of citizens in the nation state after independence contains religion, which does
not appear in laws or public documents.

By examining at the documents, materials, and classroom textbooks published by
Bamar Muslim organizations, it is clear that Bamar Muslims are actively choosing to live in
Myanmar as citizens. They often describe themselves with terms such as Muslims who are
“indigenous peoples” or “indigenous citizens.” The founding objectives of Bamar Muslim
organizations not only emphasize matters relating to Islam, but also friendship with non-
Muslim citizens.

Bamar Muslims recognize that by studying the past, they can consider their present
situation and determine their future goals. By demonstrating an interest in the politics,
society and culture of Myanmar in the context of their ancestors, they have placed
themselves in the flow of Burmese history. They realized that they could teach their
community how to live wholesome lives as both Muslims and indigenous citizens by
examining history.

Although contemporary Bamar Muslims are officially citizens in Myanmar and have a
strong identity as indigenous people, they are extremely marginalized. Based on the
observations of Bamar Muslim organizations, it is clear that despite hardship, Bamar
Muslims are striving for Myanmar society to recognize their existence, and are actively
positioning themselves as native citizens.

In addition to these analyses, the current situation of Muslims in Myanmar society
requires careful attention. After the transition from military rule to a democratic
government, Bamar Muslims expected that they would be guaranteed human rights and
would not experience discrimination because of their faith. However, a year after democracy
began, riots erupted between the Rakhine people and Rohingyas (Bengali Muslims) from
June-July 2012, and an anti-Muslim movement emerged after the riots. The Muslim
community often feels that present circumstances are much worse than they were under the
military regime. They feel a sense of crisis, and believe that democracy and freedom of
speech were allowed in Myanmar to attack Muslims. While anti-Muslim sentiment has
spread in Myanmar, research must be continued to understand how Bamar Muslims carry

out their activities and appeal their existence as indigenous people to the people in Myanmar.
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Written and Oral Transmission of Burmese Classical Songs
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Introduction

This article details the written and oral transmission of Burmese classical songs or
thachingyi (great song), " specifically those for voice and harp (saung gauk).

Over one thousand songs have been listed under the category of thachingyi. Their song
texts have been transcribed, but their melodies and instrumentation have been transmitted
orally. As the melodies of several of these songs have been lost, less than half continue to be
played today. The musician reputed to have the largest repertoire can play approximately
400 songs.® The majority of other musicians play a selection from the 169 songs featured
in Naingandaw mu maha gita (The national version of maha gita, hereafter NAIN), the
national compilation of song texts.® There have been attempts to transcribe this music,
however, none of these has been effective, apart from the notations of the distinguished
instrumentalist, U Myint Maung (1937-2001).

In this article, I will begin by examining the role of written materials in transmission. I

will then describe how the music is relayed orally and discuss the factors that enable oral
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transmission. Finally, I will discuss how to approach the standardization of Burmese
classical songs.

The data for this article were obtained from palm-leaf manuscripts (pe) of songs that I
collected from the National Library of Myanmar, the Universities’ Central Library, and the
Universities Historical Research Centre. I have also utilized published song anthologies.

This article is also based on my participant observation. I studied thachingyi singing
and harp at Yangon University of Culture (now called the National University of Arts and
Culture, Yangon, hereafter YUC) for two years, from 1999-2001. Since 2007, I have been
studying the harp with U Myint Maung’s wife, Daw Khin May, for approximately one
month per year. At YUC, I was trained orally; Daw Khin May also teaches me orally, but
she occasionally uses notations that were written by U Myint Maung to remind herself of

the music.

I. Written Transmission

1.1. Song anthologies
Canonicity of song texts

Up to the early 20™ century, song texts were recorded on palm-leaf manuscripts and
paper manuscripts (parabaik).” From the end of the 19" century, 12 different anthologies
were published which extended to several editions.”® The prefaces written for these
anthologies explain how and why they were compiled. Based on this information, it appears
that the purposes for which song texts are transcribed are: (1) to preserve song texts, (2) to
create an authority for learning and memorization, and (3) to standardize song variants.®
We can recognize that song texts are strongly normative in song transmission.

It is reputed that the oldest song anthology available today is Monywe hsayadaw shei
ti-gyek than zu (Monywe Hsayadaw’s old songs, hereafter MONYWE),”” which was edited
by Monywe Hsayadaw (1766—1834) circa 1788.® It comprised 166 sets of song texts. The
preface of this manuscript describes Yandameik Kyaw Zwa, who was a finance officer for
the crown prince, asked Monywe Hsayadaw to collect songs such as kyo genre.”’ He wished
to study these songs in order to be capable of answering the crown prince’s questions.!?”
Monywe Hsayadaw told him that he would collect such songs in his spare time, but would
not be able to gather all of them, however, he would write down all of the songs that he
could collect."” We can see from this case that song texts are the authority for song study.

Myawadi Mingyi U Sa (1766—1853; hereafter U Sa) edited his anthology"? in 1849. In
the preface of this manuscript, crown prince Mindon, who was king from 1852-78, ordered
U Sa to record his literary works, which he composed between 25 and 83 years of age, as
Mindon desired to hear them.

Thachin gaunzin pouk-yei hmat-su daw (A list of the number of song titles, hereafter
TITLES)" is the first historical source to organize songs by their genres. Its preface
explains that it was edited on the orders of King Mindon on May 23, 1870."'¥ He wished to
transcribe songs that were transmitted from generation to generation, in order to maintain

their form and ensure that they would not disappear. In this manuscript, the titles, or the first



lines of the song texts of 1062 songs are listed under 27 genres. All the songs without
specific genre descriptions, which include the songs in U Sa’s Anthology, are categorized
within certain genres.

Maha gita meidani kyan (The earth of maha gita)™ is the oldest published anthology
that was published in 1881.19 The palm-leaf manuscript of this anthology"” does not have
a preface; however, its published version does include one. The preface explains that,
because there were errors and ambiguous meanings in these song texts, they were edited by
an advocate U Yauk in Pyi City. The preface states that this was to improve conformance
with the song manuscripts that were owned by supporters of Buddhist temples.'®

Thabba gitekkama pakatani kyan (Anthology of all the songs, hereafter THABBA)"? is
the latest and largest song anthology on palm-leaf manuscript. Wekmasut Wundauk (1845-
1940)@ edited this collection under the orders of Thibaw, the local lord (sobwa). There are
no records of the original editing date as only the manuscript date, 1917, is mentioned.*"
The preface to this volume mentions that songs and poems composed by past intellectuals
now contain erroneous descriptions and mismatches between each verse or each song. This,
the preface states, has destroyed the composers’ intended meaning .... Therefore, Wekmasut
Waundauk transcribed songs with an effort not to include errors ....*» We can see from this
preface that this manuscript was also compiled in order to standardize song text variations.
It includes 946 songs.

Gita wi thaw dhani kyan (Anthology of purified songs)® and Maha gita paung gyouk
ci (Anthology of maha gita)®® are also representative published anthologies. U Htun Yee, a
researcher of old manuscripts, stated that these anthologies were compiled, not from palm-
leaf and paper manuscripts, but from oral sources.?® We can therefore assume that the song
texts had been transmitted orally in some locations.

From 1954-61, the Ministry of Culture published three volumes of NAIN, which
standardizes various song texts. In the preface to the first volume, it is mentioned that the
song texts and playing style of thachingyi vary, so the NAIN editors’ intention was to unify
them.®® At this point, 169 songs’ texts were standardized in this anthology, which is used in
performing arts schools, at the YUC, and by musicians. We can still see various performing
styles for the same song today, despite this standardization of song texts.

As mentioned above, song texts have been transcribed in the interests of preservation,
for study purpose, and variant standardization. Song texts increase their level of canonicity
through documentation, which controls not only the manner in which they are sung, but

also the way in which they are played using instruments.

Functions of genre classification

As previously noted, since 1870, song anthologies have been compiled by categorizing
songs by genre. There are five aspects that constitute a genre: (1) tuning systems, (2)
rhythmic patterns, (3) melodies frequently used in a certain genre, (4) a prelude that is fixed
according to a certain genre and, in some cases, (5) a postlude. Some genres are defined by
the content of their song texts, but otherwise genre definition is not perfectly clear, and
many songs exist that are exceptions to their genres.

Many songs have been categorized into different genres in different anthologies. For
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example, the song “Lei pyi laun dhi hnin” in U Sa’s Anthology (1849)?"7 is described as
follows: “The harpist, Maung Hkwe, asked [U Sa] to [write the song] so Mingyi [U Sa]
wrote it at Oukkalapa.”® In that anthology there are no genre definitions for this song. In
contrast, this song is categorized as yodaya in TITLES® and as patpyo in THABBA.C?
There are many such differences amongst song anthologies. These differences decrease with
successive publications but they are not completely eliminated.

Even in NAIN, some songs are classified into two genres. For example, three songs
entitled “Wut taw youn” are classified as both kyo and bwe genres®" and can be played as
either. The texts and melodies of these songs are identical, but the preludes and rhythmic
patterns differ according to genre.

Genre definitions and the genre classification of songs are less certain. It would be
more appropriate to say that genre classification is an interpretation of playing style.
Deiwaeinda U Maung Maung Gyi (1855-1933) was the last court harpist to believe that
thachingan genre should not be played slowly or at a leisurely pace.®? The famous singer
Daw So Mya Aye Kyi (1891-1967) stated that teachers in past decades claimed that
thachingan is hovering, patpyo is sweet, and mon and yodaya are lengthened.®¥ All of these
factors make it clear that genre is an interpretation of playing style.®%

It follows from the above discussion that song anthologies have conveyed information
regarding playing style by indicating the genre classification of certain songs. There are
exceptions to this rule, but genre classification can roughly indicate a song’s tuning system,
prelude, rhythmic pattern, and playing style, and can potentially standardize the playing
style of songs that have an unsettled style. Therefore, song anthologies, which transcribe

only song texts, inform us not only of these texts, but also of their playing styles.

1.2. Musical notations
Attempts at creating notations

Singing and instrumental playing-styles have traditionally been transmitted orally, but
there have been attempts to transcribe the music. The notations that I have collected were
written between 1938 and 2005.

A Burmese classical song has two parts: the vocal and the instrumental parts. Most
notations only transcribe the instrumental part, using a numbering method for each tone
along with staff notation. In 1952, Classical Burmese Music,®> which includes three kyo
song notations, was published. Its preface states: “This is the preliminary attempt made by
the Ministry of Union Culture to record and publish Classical Burmese Music in staff
notation.... It is the intention of the Ministry to cover in this way the whole range of the
Burmese Classical Music trod by the traditional players.”®® These notations are intended
for the piano, supervised by U Hpo Lat, and transcribed by Estonian Buddhist High Priest,
Frederick W. A. Lustig.

In 1960, the Ministry of Union Culture published three books of harp notations.®” In

its preface, it stated:

The aim and object of the Ministry of Union Culture is to explore every possible
avenue for the preservation of archaic or traditional Burmese Songs in their original



essence both in tune and style and to standardize them as authenticated Burmese
Classical Songs for the interest and benefit of the general public .... The notation of
tunes for the aforesaid thirteen (Kyo) songs is not explicitly meant for the piano but as

a source of foundation to facilitate the manipulation of Burmese Musical Instruments

The Ministry of Union Culture is endeavoring its level best to continue to publish
all Burmese Classical Songs standardized under its authority and record them in the

archives of the Union Government.”®®

These notations were transcribed by U Bha Thant (1912-1987), a distinguished
instrumentalist who taught musical transcription to U Myint Maung.

In 2004, 13 basic kyo song notations were published, again by the Ministry of Union
Culture.®” These notations were transcribed by musicologist U Than Aye and harpist U
Hlaing Win Maung, both of whom were teaching at YUC at that time. Shoon Myain
published notations from 2001-2005, these included 61 thachingyi songs.“? Interestingly,
he attempted to transcribe not only the instrumental parts, but also the vocal melodies,
although he only transcribed these melodies for certain songs.

When I studied at YUC, notation was not used for instrumental instruction, however,
teachers occasionally found notations useful because they can be presented as visual aids.
There are several students who use notation to remember songs, however, the notations they
use are for simple songs only, so most musicians are capable of memorizing them. I have
encountered experienced musicians who use these notations for research, but apart from the
notations of U Myint Maung, not for transmission. For musicians, oral transmission is more

effective than using notation.

U Myint Maung’s notations

U Myint Maung created a number of notations of thachingyi. These notations are used,
especially by his wife, Daw Khin May, and their pupils, to effectively transmit and
memorize songs. Daw Khin May said that U Myint Maung became interested in notation
after he met American ethnomusicologist Judith Becker. After studying musical
transcription with U Bha Thant for the year of 1962, U Myint Maung began to transcribe
voraciously. He created several hundred notations that are not distributed and are only used
by his wife and pupils. U Myint Maung was an influential teacher and musician, and some
of his pupils have also become famous musicians, such as Daw Yi Yi Thant, who is a
distinguished singer and harpist. Therefore, the musicians who use his notations are worthy
of note.

After U Myint Maung passed away, Daw Khin May began to teach the harp as she had
studied at the Mandalay State School of Music and Drama with her husband. She also refers
to U Myint Maung’s notations whenever she forgets some phrases. She teaches without
notation to children or beginners, however, she uses notation if her pupil is already capable
of reading it or if they are unable to come to her house frequently. She especially uses
notation with her advanced pupils. Some of these pupils study songs independently with
notation and then come to her house to be examined. We can see that, amongst U Myint
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Maung and Daw Khin May’s pupils, notation is used effectively, but the pupils are
encouraged to eventually memorize the songs. Daw Khin May usually teach her pupils by
oral, referring notations only to check her memory or to adopt U Myint Maung’s
arrangements.

Does using notation lead to a standardization of song variants? If the 13 basic kyo
songs are taught without notations, we can only see certain variants. This is because these
songs are simple and their recordings are popular. Yet, even in these kyo songs, there are
variations of the same melodies. Numerous melodies are common to many songs but the
instrumental styles of them are different. Thus, even for beginners who have studied a
number of songs, it is difficult to consistently play one song in the same style.

U Myint Maung also created different notations each time he transcribed a song. Daw
Khin May said that U Myint Maung created different notations for different pupils
depending on their skill. I acquired the copy of his notations and found that it contained
many variations of the same songs. Moreover, he wrote different notations for harp than for
bamboo xylophone (pattala) or other instruments. His pupils did not consistently play
completely in accordance with his transcriptions. Indeed, Daw Khin May unintentionally
taught me two different versions of the “Hman ya wei” patpyo in 2008 and 2009. U Than
Oo, my harp teacher at YUC, was a pupil of U Myint Maung. Therefore, he is capable of
reading notation and has many notations written by U Myint Maung. However, he did not
use notations to teach me, only referring to them to check his memory. In thachingyi, there
are many melodies that have numerous instrumental variations so, in performance, these
variations may appear at random. Thus, the variants of a song are not standardized

immediately.

II. Oral Transmission

2. 1. Transmission of singing

Ordinarily, the use of notation is unpopular; even if teachers or musicians use
notations, the major style of transmission is oral. Song texts are referred when study or sing
songs, however their melodies and singing styles are transmitted orally.

Singing is transmitted through a student’s imitation of a teacher. After the teacher sings
one phrase, the student imitates it. Singing is accompanied by a si (cymbal) in the right hand
and a wa (castanet) in the left hand. Complicated intonations can be mastered with the
rhythms of the si and wa. When I learned singing from my teacher at YUC, she taught me
to write the signs for si (V) and wa (x) above the song texts in NAIN. However, an
experienced player is capable of recognizing immediately when a certain phrase begins with
si or wa without looking at such symbols. Certain musicians occasionally criticize this
method because it is not traditional, and because they can generally recall melodies simply
by seeing song texts. In other words, the student should be able to sing and memorize
melodies so that they can recall them only through the song texts.

There are fewer variants of vocal melodies than instrumental parts, but intonations do
differ slightly depending on the individual singer.“? In addition, teachers teach according to



the student’s skill level. If a student cannot sing sufficiently high for a certain phrase, the
teacher may have him or her sing a song an octave lower for that phrase. If a student cannot
sing complicated intonations, the teacher will teach him or her a simple intonation.

Therefore, we can see that singing style is flexible and adaptable to a singer’s ability.

2.2. Transmission of instrumental parts

Instrumental parts are transmitted in the same fashion as singing, through imitation of
the teacher. For example, in the case of the harp, the teacher instructs the student how to
play on the same or opposite side of the harp that is held by the student. The student then
imitates the movement of the teacher’s fingers. After the student manages to play and
memorize one phrase, the teacher moves on to the next phrase. Students imitate by hearing
and by seeing the fingering. This method is called “lek that thin de,” or “teach by laying
hand on hand.” When students are accustomed to this method, they can begin to imitate by
hearing the sounds only. The harp is played mostly with two fingers, the right forefinger
and the thumb, so students should learn to distinguish which sounds are played with which
finger.

Instrumentalists are also required to be capable of singing. When I studied at YUC, 1
was required to master the vocal part of a certain song before I learned the harp
accompaniment. If I forgot the instrumental part, my teachers instructed me to remember it
by singing. Vocal melodies are not always identical to the instrumental parts, but musicians
should play in order to accompany singing, as song melodies are the foundation for the
parts played by the instruments.

Recording, which can be secondary to orality, is also used. YUC created several
recordings and provided me with them to allow me to learn at home. Before the annual
performing arts contest begins, cassettes containing the compulsory songs are sold. Most
musicians learn with a teacher, but they use the cassettes to memorize or recall their music.
At present, it does not seem that recording will immediately lead to standardization.
Recordings for students are usually created by their teachers, and store-bought cassettes are
not used very frequently for study. I have encountered certain amateur singers who have
studied with cassettes only, but this is not the most popular way to study. I have noticed in
the past two years, from 2013-2014, some pupils of Daw Khin May record songs using
their smartphones, which are currently easily obtainable, and use these recordings to help
them remember their studied music.

Oral learning requires considerable time on the part of both the teacher and the student.
Students study at teachers’ homes, staying there for an unlimited time while the teacher
instructs them. The students also practice independently. Thus, recordings can be used

effectively but are not the only option.

2.3. What enables oral transmission?

Why has transmission been pursued using an apparently insecure method? There are
four factors that enable oral transmission: the presence of song texts, alaik or melody
patterns, bazat-hsaing or mouth-music, and physical memorization. As I have mentioned
before, song texts, their melodies, and singing style dictate instrumental style. Here, I will
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consider the three remaining points mentioned above, namely, alaik, bazat-hsaing, and

physical memorization.

Alaik: Common melodies

Thachingyi songs are composed using many common melodies, which are called alaik.
Students should memorize all melodies when they begin to study a song; after they have
mastered one song, it is easier for them to study the next song because it may include the
same melodies. Although another song may include new melodies, those melodies will also
be used in other songs, which, again, makes it easier for the students to study those songs.
Of course, songs become progressively difficult as the student continues to study, but the
segments that they have already mastered make it easier for them to acquire new songs. In
this way, students accumulate knowledge of, and techniques for, the melodies that are used
in thachingyi.

When we study thachingyi singing and instrumental style, we are frequently said by
teachers “this phrase is the same as A’s alaik.” “A” indicates a part of the song text of
another song. After we have mastered that song, we can recall the melodies and instrumental
part just by referring to its song text. A teacher is not required to play that phrase in order to
teach it. Instead, a teacher only needs to say, “this phrase is A’s alaik.” This means that that
phrase can be sung using the melody that has previously been studied.

In addition, there are numerous songs with titles including the word alaik. For
example, the song title “Bazin taun than alaik kyo chin (“Sound of dragonflies’ wings” alaik
kyo song)” implies that this song uses the “Bazin taun than” song’s whole melodies. I have
discovered approximately 111 alaik songs in the kyo genre which, in itself, contains
approximately 513 songs. These songs’ titles can convey the full melodic information
without any notation. A new song is indicated by its relationship with other songs, and this
is one of the elements that enables oral transmission.

For instruments, there are a number of patterns for one melody. After we learn one
pattern for melody “X” in song “A,” we usually learn another pattern for melody “X” in
song “B.” After we have learned several patterns for melody “X,” it becomes rather difficult
for us to continually play the same instrumental pattern for this melody. There is room for
further investigation, but it may be true that this is the foundation of improvisation in
Burmese music. I, myself, found it difficult to play a fixed pattern for one song after I had
studied many songs, as my fingers unintentionally played various patterns for certain
melodies. The standardization of playing styles as expected by those who use notations and
recordings has not been completely achieved. Thachingyi has many common melodies and
various instrumental patterns for each of them, so it may appear to be random, even if the

musician does not intend it to be.

Bazat-hsaing: Mouth-music

The manner of transmitting instrumental parts into words is called bazat-hsaing, or
mouth-music. Bazat-hsaing indicates the tone, chord, and rhythm of a song by its
relationship with the tonic. For example, on the harp, the tonic is called tya, one upper
string is called tei, and the other upper string is called tyo. The string one octave below the



tonic is called shin. Bazat-hsaing is similar to solmization for western music.

Teachers teach instruments with bazat-hsaing even if the student is unfamiliar with this
method so, therefore, the student is introduced to this system gradually. It is possible to use
bazat-hsaing to teach from remote areas. When students forget or make mistakes while
practicing independently, the teacher can teach using bazat-hsaing while she does other
work. Bazat-hsaing is also common between instruments, so pattala players can teach
certain songs to harp players using bazat-hsaing.

Bazat-hsaing is quite common, but there are some variations amongst musicians. My
teacher, Daw Khin May, used bazat-hsaing in our lessons and commented that her bazat-
hsaing may be somewhat different from that of other musicians, because she sings as she
pleases. She said her pupils understand her method, so it is not a problem. Bazat-hsaing is
an extremely convenient teaching method as it allows her to teach while doing her
housekeeping, without using notation.

When I studied at YUC, if I forgot some phrases while practicing the harp by myself,
any teacher who was in the vicinity could teach me by singing bazat-hsaing. They did not
need to use any references such as notation. Moreover, they were not required to play an
instrument to show certain phrases to me. Occasionally, my singing teacher, who cannot
play any instrument, taught me harp using bazat-hsaing. She said she remembered the
bazat-hsaing phrases because she had heard them frequently.

Bazat-hsaing is not written down for the purpose of study, but we can observe its text
in some songs. For example, the first song for thachingyi learners, “Htan tya tei shin” kyo
song, includes bazat-hsaing text in its first and last sections. Two manuscripts include
considerable bazat-hsaing text namely, MONYWE and TITLES. There are 55 bazat-hsaing
texts in MONYWE.

For example, MONYWE includes three songs entitled (1) “‘Lion king enters golden
cave’ achin-yo (traditional song)”;“? (2) “‘Lion king enters golden cave’ achin-yo
(traditional song)”;“® and (3) “‘Lion king enters golden cave’ achin laik (song’s alaik).”“¥
The entire text of (1) is in bazat-hsaing form; it indicates only the musical patterns of the
instrument. The title of (2) is the same as that of (1), but (2) has song text. It is likely that
(1) and (2) have the same melody, as there is no reason to record bazat-hsaing texts except
to transmit the song music. The word laik in (3) is identical to alaik. This implies that this
song uses the melody of the song “Lion king enters golden cave.” I have not yet
reconstructed music from this bazat-hsaing text of (1), but it may convey the music of (2)
and (3). There are 25 such combinations in this manuscript.

There remain 29 bazat-hsaing texts without such combinations. For example, there are
two songs, “The sound of a female nat’s panpipe,”™ and “‘Jambos fruits falling’ song,”“®
but there are no songs with song texts that have the same title. We can be reasonably certain
that songs with these titles existed, however, their song texts were not recorded or they were
lost.

As previously explained, TITLES is a list of song titles. Thachingyi songs are usually
referred to by the first lines of their song texts instead of their titles, because many songs
have no titles originally. In this section of the kyo song list, there are 28 bazat-hsaing styles
of the first lines of the songs and there are 26 cases in which the song is continued by the
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phrase “its alaik.” For example, the list includes the titles of songs: (1) “Sound of banyan
tree’s leaves, [it begins with the phrase] htei hta lei.”®” Under that title, a description
follows: (2) “Its alaik. When cold season comes, [it begins with the phrase] htwei ta ra.”“®
Another example is the song that is described as (3) “Giant tigress lapping water, [it begins
with the phrase] du htei htan tya,”“ while the next song is described as: (4) “Its alaik. The
time cold season comes.””

In song (1)’s title, the phrase “htei hta lei” is bazat-hsaing form. In song (3)’s title, “du
htei htan tya” also indicates bazat-hsaing. The presence of the phrase “its alaik” in (2) and
(4)’s titles implies that these are the alaik of their respective songs, (1) and (3). Furthermore,
they feature song texts. In this manuscript, there are 26 such combinations. Therefore, we
can observe that bazat-hsaing texts are recorded in order to convey music. There remain six
bazat-hsaing texts without such combinations. As previously mentioned in regard to
MONYWE, songs with particular titles would exist whose song texts either were not
recorded or were lost.

The bazat-hsaing that I have mentioned above is for kyo songs. Also, note that bazat-
hsaing only indicates the instrumental part. Kyo songs are simpler than other genres and
their melodies and instrumental parts mostly coincide. Thus, we can see that these bazat-
hsaing texts convey their melodies and instrumental styles. We may say that bazat-hsaing
texts in MONYWE and TITLES were transcribed to record songs’ music as today’s notations.
Bazat-hsaing is not written down today to record music, so musicians remember it by ear

and it is used to teach instrumental parts orally.

Physical memorization of fingering

As regards harp, bazat-hsaing is connected with fingering. When we study the harp,
the sound is always indicated by bazat-hsaing or locations of strings by our teacher, rather
than pitch. Most Burmese instruments are played with two implements, or objects, such as
the right forefinger and thumb in harp playing, or the right and left stick in pattala playing.
Therefore, harp fingering can be substitute for two sticks of pattala. To the best of my
knowledge, after U Myint Maung began to use other fingers, such as the right middle,
fourth, and fifth, to play the harp, several other musicians also began to use these fingers.
When I studied at YUC, they generally did not use the other three digits, but Daw Khin
May instructed me to use these fingers with certain phrases. This usage is limited to specific
phrases. Middle, fourth and fifth fingers are used instead of forefingers to play smoothly, so
there are no playing style using more than three fingers of right hand simultaneously.

The limited fingering restricts possible instrumental patterns. In other words, there are
regulations on fingering for harp players. Both in Yangon and Mandalay, I have been
frequently instructed to memorize fingering. Teachers have consistently informed me that
thachingyi should not be memorized intellectually, but by rote, through fingering. Musicians
should practice until they are capable of playing automatically without thinking. The
connection between physical memorization and transmission requires further consideration,

but we can assert that diligent practice and physical memorization enable oral transmission.



Conclusion

Burmese classical songs, which is called thachingyi, have been transmitted through
both oral and written materials. As written materials, song texts have been recorded in order
to preserve song texts, to create an authority for learning and memorizing songs, and to
standardize song variants. As I have indicated, song texts are strongly normative in song
transmission. The latest standardization of song texts was completed for 169 songs in NAIN
in 1961, albeit other song texts remain in various forms in various anthologies. Another
function of song anthologies is genre definition which, while not always clear, conveys a
certain amount of information regarding playing style.

From the 20™ century onwards, there have been some attempts at transcribing music.
However, with the exception of U Myint Maung’s works, notation has not been used
effectively to transmit music, as oral transmission is more effective and easier. U Myint
Maung’s notations are used effectively by his former pupils to learn and memorize music.
However, the main method of transmission is oral also for them and notations are used
secondarily to oral. U Myint Maung’s notations are not distributed, so many of musicians
have no access to it. Nonetheless, we must look more carefully at the future influence of
this phenomenon, because many of U Myint Maung and Daw Khin May’s pupils are now
influential musicians and teachers. In fact, when I forget the harp parts and cannot
reconstruct it from recordings, I can recall them using these notations.

Oral transmission has been accomplished through the imitation of teachers by students
and by using bazat-hsaing. Common melodies and the confined fingering caused by
instrument construction enable this transmission. Even if teachers or students use notation,
these two methods are precede to notations. Oral transmission may seem inefficient,
however, this learning style, which involves imitating teachers, connecting bazat-hsaing
with fingering, and memorizing various melodic patterns, enables musicians to memorize
music. This method also helps musicians play without any notation, as can often be seen.
This subject is too extensive to be treated here in detail, but such memorization leads to
improvisation during performance. Hard practice and memorization allow musicians to
perform freely while playing music.

The compilation of song anthologies standardizes song texts so far, but performing
styles have not been standardized entirely, as was anticipated with the advent of recordings
and notations. At YUC, a standard version of music is taught, but it is only a portion of the
vast thachingyi repertoire. At national competitions, several songs are played using the
same versions to a certain extent, but they are not entirely identical. Therefore, we must
more carefully examine whether the number of variants have decreased and standardization

has truly occurred or not.
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Notes

Thachingyi is also referred as maha gita. They indicates same category of songs.
Thachingyi is Burmese and maha gita is a word borrowed from Pali. I discussed about
these terms in detail in my book. Inoue, Sayuri, The Formation of Genre in Burmese
Classical Songs, Osaka: Osaka University Press, 2014, pp. 17-21.

U Htun Khin, a part-time professor at the National University of Arts and Culture,
states that the pianist U Oun Maung could play over 400 songs (personal
communication, Yangon, September 17, 2013).

Ministry of Culture, Naingandaw mu maha gita [National version of maha gita],
Yangon: Ministry of Culture, vol. 1 (1954), vol. 2 (1957), and vol. 3 (1961). The bound
version of these three volumes was first published in 1969.

Inoue, The Formation of Genre in Burmese Classical Songs, pp. 21-27.

Ibid., pp. 51-55.

I examined each palm-leaf manuscript preface. Inoue, The Formation of Genre in
Burmese Classical Songs, pp. 28-50.

NL 3149, Monywe hsayadaw shei ti-gyek than zu [Monywe Hsayadaw’s old songs]. U
Myint Kyi states that Monywe Hsayadaw was the first person to compile a song
anthology. Myint Kyi, Myanma tei gita anu sapei thamain [The history of Myanmar
music literature], Yangon: Ministry of Education, 2001, p. 366.

Hla Htut, Sandaya, Myanma gita yei-si-gyaun [The stream of Myanmar songs],
Yangon: Sa Chit Thu Sa-zin, 1996, p. 65. U Htun Yee, a scholar of old documents,
claims that we can assume this palm-leaf manuscript was written circa Burmese year
1160-1170 (1798-1808), based on the career of Monywe Hsayadaw (personal
communication, March 23, 2010).

Songs categorized as thachingyi are divided into several genres, such as kyo, bwe,
thachingan, patpyo, yodaya, and mon. 1 discussed about genres as not being definite

classification. Inoue, The Formation of Genre in Burmese Classical Songs.

(10) NL 3149: dhe (w)—dhaw. (k).
(11) Ibid., dhaw (k)—dhaw. (w).
(12) I examined three manuscripts that were transcribed in 1883 (UHRC pe465, Untitled),

1902 (UCL ped2332, Myawadi Mingyi thachin luta yadu zat zaga zu [Songs, luta,
yadu, play composed by Myawadi Mingyi]), and n.d. (NL Kin351, Myawadi Mingyi,
min ahsehset yeitha hsethwin dhi sa-zu [Myawadi Mingyi’s works dedicated to kings]).
The title are not identical, however the contents are almost the same. Therefore, I have
grouped these manuscripts under the same title as U Sa’s Anthology, in the interest of

simplicity.

(13) NL Barnard1076, Thachin ghaunzin pouk-yei hmat-su-daw [A list of the number of

song titles].

(14) Ibid., ka (w)—kaa (w).
(15) Yauk, Sheinei U, Maha gita meidani kyan [The earth of maha gita], Yangon: Myanma

Pyi Alouk-thama-mya Pounhneik-taik, n.d.. The palm-leaf manuscript of this anthology
is stored at Universities’ Central Library. The call number is UCL pel1170.



(16) Hla Shwe, Zagain, Maha gita, Yangon: Sapei Beiman, 1994, p. 10.

(17) UCL pel1170. Maha gita meidani gyan [The earth of maha gita].

(18) Yauk, Maha gita meidani kyan, p. 2.

(19)NL 3149, Thabba gitekkama pakathani gyan [ Anthology of all the songs].

(20) Than Tun, ed., Wekmasut Wundauk i neizin hmat tan, pahtama dwe 1886—1888 [Vol. 1
of The diary of Wekmasut Wundauk, 1886—1888], Yangon: Myanmar Historical
Commission, 2005, p.1. Wekmasut Wundauk was a courtier who served King Mindon
and King Thibaw (1878-1885).

(21) Tin Naing Toe states that this anthology seems to have first appeared during the reign
of King Bodaw (1781-1819), and other songs were then added to the original palm-
leaf manuscript when edited by Wekmasut Wundauk. Tin Naing Toe, Kyan hnyun 100
[The guidebook for one hundred literatures], Yangon: Thin Sapei. 2011, pp. 73-75.

(22) NL 3149: ka (w)-kaa (k).

(23) Maung Maung Lat, Gita wi thaw dhani kyan [Anthology of purified songs], edited by
U Ba Cho, 6th ed., Yangon: Didouk Sapei-taik, 1967.

(24) Pyone Cho, U, Maha gita paun gyouk ci [Anthology of maha gita], 6th ed., Yangon:
Pinya Alin Pya Saouk-hsain, 1968.

(25) Personal communication, March 23, 2010.

(26) Ministry of Culture, Naingandaw mu maha gita, pahtama dwe, 1954, p. ka.

(27) UHRC pe465: ngu (w).

(28) Ibid., ngu (k).

(29) NL Barnard1076: ka: (k).

(30) NL 3149: zaa (w)-zi (k).

(31) Ministry of Culture, Naingandaw mu maha gita, 1969, p. 7, 19.

(32) San Myint, Maha gita hswei-nwei-gyek [The discussion on maha gita], Yangon:
Myawadi Pounhneik-taik, 1990, p. 32.

(33) Saw Mya Aye Kyi, Daw, Gita hnin aka [Music and dance], Yangon: Sapei Beiman,
1968, p. 42.

(34) I had discussed about these characteristics of genre. Inoue, The Formation of Genre in
Burmese Classical Songs, pp. 80-81.

(35) Ministry of Culture, Shei-yo myanma pantya: Classical Burmese Music, Yangon:
Ministry of Culture, 1952.

(36) Ibid., p. 0.

(37) Ministry of Culture, Pantya mu-hman sanpya shei-yo myanma thachingyi-mya
thinkeita saouk: Standardized Classical Burmese Music, 3 vols., Yangon: Ministry of
Cutlture, 1960.

(38) Ibid., vol. 1, Preface (no page numbering).

(39) Ministry of Culture, Naingandaw mu kyo thachin 13 pouk i gita thinkeita mya [The
notation for the national version of thirteen kyo songs], Yangon: Ministry of Culture,
2004.

(40) Shoon Myaing, Gaba gita thinkeita ni-pyinya hnin myanma maha gita myanma thachin:
International Notation and Myanmar Classical Songs, Yangon: Tain Lin Saouk-taik,

2001. Myanma maha gita thachin mya: Mahagita Myanmar Classics, Vol. 1, Yangon:
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Younci-gyet Sapei, 2004, Myanma maha gita thachin mya: Mahagita Myanmar
Classics, Vols. 2-3, Yangon: Cipwa-yei Saouk-taik, 2005.

(41) In rare cases, the same song can be sung to different melodies when they are performed
with hsaing waing (drum circle, or drum circle ensemble) accompaniment, rather than
with harp.

(42) NL 3149: nu (w).

(43)Ibid., na: (k).

(44) Ibid.

(45)Ibid., ne (w).

(46) Ibid., na (k).

(47)NL Barnard1076: ku (k).

(48) Ibid.

(49) Ibid.

(50) Ibid.
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Showing Respect and Bowing Down to Nats:
Spirit Worship and Gender in a Village in Upper Burma

IikuNI Yukako*

Introduction

Buddhist Bamah living on the plains of the the Ayeyawadi River’s middle reaches
formed what can be called the “Burmasphere” through cultural exchanges with other ethnic
or religious groups in the surrounding area. In the Burmasphere, people adhere to the
absolute superiority of Theravada Buddhism and conduct a variety of religious practices
such as spirit worship, Brahmanism, and witchcraft.

This paper considers the relationship between gender and religious practices, focusing
on spirit worship in the Burmasphere and cases from rural communities in Upper Burma.
Regarding spirit worship and gender, Brac de la Perriere showed how the feminine
dimensions of spirit mediumship involve not only Burmese gender construction, but also
the Burmese construction of difference and how it is encoded in the hierarchical system
[Brac de la Perriere 2007].

This article will focus on the spirit ritual for the “Spirits of Tradition” (mizain hpazain
nat or miyohpala nat) held in a village in Upper Burma, which is not necessarily needed a
help of spirit mediums, as Spiro called a “simple and essentially private ritual” [Spiro
1967:108]. J. Nash and Spiro have carefully discussed the name of the Spirits of Tradition,
its succession in their village and ritual occasion [J. Nash 1966:119-122; Spiro 1967:97-
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104,126-131]; however, the ritual itself has been dismissed. Furthermore, J. Nash contrasted
men and women'’s religious involvement and attributed it to the religious difference, i.e.
Buddhism and spirit worship, saying that “women are more concerned than men about the
propitiation of the nats...men are more frequently serious Buddhist meditators” [J. Nash
1966:120]. However studies on rural area reveal that, in general, women constitute the
majority in most religious gathering, being more preponderant in observing Sabbath and
keener on participating in daily religious practice than men [Spiro 1982(1970):218; Kumada
2001:67-68]. How reverent Buddhist women concern spirit worship?

In this paper, After showing that most women in the village practice Buddhism piously
throughout their lives, the succession and ritual of the Spirits of Tradition are analyzed. By
examining these religious phenomena, gender-based inclinations manifest in the ways that
people interact with the spirits, due to gendered innate Buddhist protective powers which
human bodies have. Finally, it is shown that such gender-based tendencies on interacting

with the spirits should be attributed not to gender categories but to individual differences.

I . Outline of the Setting

Thaya Village™ is located in Thaya Village Tract in Shwebo District in the northern
plain referred to as Upper Burma in Myanmar.® Thaya Village is a rural, medium-sized
village of about 160 households with a population of approximately 700, and almost all
residents identify as Bamah and Buddhists. It is in a typical dry-zone, and nearly all
households are involved in a rain-fed agriculture system based on irrigation ponds. Not only
does Thaya Village have a long history with deep connections to the Kingship;® it was also
once a wealthy village inhabited by prosperous landowners. Even now, there are four
monasteries which belong to Shwekyin Sect and 45 pagodas in the village.” As a result,
various organizations were created in Thaya Village to support the monks in the four
monasteries and to assist with managing the numerous pagoda festivals.

The Pagoda Trustee Committee (gawpaka ahpwe),® composed of seven men in their
50s and 60s who act as lay representatives, plays a leading role in all Buddhist ceremonies.
Furthermore, there is the Four Ward Four Head Alms Giving Group (leiyat leigaun
hsunlaun ahpwe),© which acts as an auxiliary at the privately sponsored pagoda festivals®
by making breakfast for the monks when necessary. These organizations have male leaders
and take part in supervising Buddhist ceremonies, primarily the pagoda festivals. In
contrast, the Alms Giving Duty Group (hsunhinhkwet ahpwe) participates in preparing
breakfast for the monks for daily, non-ceremonial occasions, and its members are female
representatives from each household,® In Thaya Village there were two Dhanmasekkya
Groups that read the Dhammasekkya sutra at Buddhist ceremonies such as ahlu,
combination of initiation ceremony for young novices and ear-piercing ceremony for young
girls. Both have unmarried women among their members.® In addition to these groups for
younger members, there is also a group for older members called the Vassa Intensive
Retreat Group (wagyisaun ahpwe).'” This is a group of lay observers who spend the three
months of vassa (wa) observing the Eight Precepts,!V the greatest commandment for



laypeople. Over 90% of the group is female,'? and the leader is chosen not by gender, but
according to how long he/she has observed the precepts.'®

All religious organizations in Thaya Village take part in Buddhism, and people
participate according to age and gender. Men’s involvement in religious organizations is
relatively infrequent and unusual.'® In contrast, starting in childhood and for the rest of
their lives, women of all generations belong to some forms of religious organizations and
accumulate merits (kudout) by doing activities such as reading sutras, making daily and
occasional offerings, or observing the precepts.'> Most participants in Buddhist rituals held
on Uposatha (ubout nei) are women, and are renowned for their enthusiastic participation in
Buddhist activities outside the village. Women are decidedly committed to accumulating
merits in contrast to men, who have relatively few opportunities to take part in religious
acts. It is clear that women are indispensable for maintaining village Buddhism.

Besides the monasteries and pagodas, the village has shrines for spirits. Villagers
divide spirits around the village into two categories: (1) spirits inside the village (atwin nat)
and (2) spirits outside the village (apyin nat); normally, villages in Upper Burma are
geographically separated from their outer boundaries by gates and fences. The shrine of
Thaya Village’s guardian spirit is called Ywadawshin (the Lord of Holy Village). It is
located in the community’s physical center and has a carved white wooden horse inside that
symbolizes Myinbyushin (the Lord of the White Horse)."® In contrast, the shrine of
Nedawshin (the Lord of Holy Land)"” and the shrine of Myautpetshinma (the Northern
Female Lord)"® are outside the village to the east and the north (see Map 1).

Ywadawshin and Nedawshin are both called Bobogyi (the Big Grandfathers); the
villagers recognize them in the form of old men wearing white clothing. Villagers said
Ywadawshin protects the community’s interior, while Nedawshin protects the whole eastern
area of his shrine. Myautpetshinma has a permanent connection to all the residents, but
especially protects the women.!® Thus, shrines are placed based on concepts of inside/
outside, and villagers recognize spirits according to specific images. When villagers,
particularly women, visit their shrines, they “show their respect” (ayoathei pyade) to the
spirits by removing their sandals or bowing down (gadaw), just as they do when visiting a
pagoda or monastery.

Furthermore, a number of places exist where spirits are said to dwell, despite not
having a shrine in the area (see Map 1). Among places called natkyide neiya (place with a
big spirit), two are especially important. One is a tamarind tree on the banks of Kandawgyi
pond to the east of the village, inhabited by Asheinidaw (the Elder Brother of the East). The
other is also a tamarind tree, located on the banks of Magyi pond to the south of the village,
where residents believe two brother spirits live; they are called Taunmagyi (Big King of the
South).?® Of all the village spirits, Taunmagyi is the most formidable because the

inhabitants must follow many detailed instructions during their rituals.®

II. The Spirits of Tradition and Its Succession

The religious institutions of Thaya Village have been introduced, next, the spirit
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worship seen in Thaya Village will be explored. This religious observance can be divided
into two different types, depending on the organization responsible for it. One is the ritual
arranged and sponsored by the village called ywabon nattin (the whole village spirit
worship) for the community’s tutelary spirits.?? The other is the ritual, called shingyitin (the
big lord ritual) in this area, coordinated by each household to propitiate the Spirits of
Tradition to which every household member transmitted individually.

In Burmese, the phrase hsainde describes a special bond between a particular spirit and
a human being, as the Spirits of Tradition is called mizain hpazain nat (spirits related to
mother and father). However who is connected to which spirit varies widely depending on
the person and the region. Concerning the transmission of the Spirits of Tradition, J. Nash
suggested that some say that women receive their nat obligations from their mother, men
from their father, others say that they received their nats both parents, however if the
parents’ nats differ, the women’s nat is the one likely to be inherited [J. Nash 1966:120]. On
the other hand, Spiro reported the mode of inheritance seems patrilineal and it is only in
very rare cases that the offspring of parents with different mizain-hpazain nats inherit the
nats of both parents, because the vast majority have only one spirit, and no one has more
than two [Spiro 1967:100-101].

| Nats succeeded to Nats succeeded to | I Nats succeeded to Nats succeeded to !
! Ma Aye’s Mother Ma Aye’s Father ! ! Pwa Thanda Ko Than's Father !
| O==/\ 1) Einduin } ! 1) Eindwin O _A !
i 1) Eindwin 2) Taunmagyi 1! 2) Taunmagyi 1) Eindwin !
i 2) Taunmagyi 3) Htibyuzaun i 1 3) Hiibyuzaun 2) Taunmagyi !
i 3) Htibyuzaun 4) Zidaw ! ! 6) Shwehtishin 3) Htibyuzaun !
! 4) Zidaw 5) Sagain Bobogyi L 7) Aunhla Bobogyi 4) Zidaw \

Nats succeeded to Ko Than

Nats succeeded to Ma Aye

1) Eindwin 1) Eindwin
2) Taunmagyi Ko Than 2) Taunmagyi
3) Htibyuzaun Ma Aye 3) Htibyuzaun

7) Aunhla Bobogyi

Nats succeeded to the Household of Ko Than and Ma Aye (Nats succeeded to children)
1)Eindwin, 2)Taunmagyi, 3)Htibyuzaun, 4)Zidaw, 5)Sagain Bobogyi, 6)Shwehtishin, 7)Aunhla Bobogyi

1 1
| |
: 1
1 1
1 1
' |
| 4) Zidaw 4) Zidaw :
i 5) Sagain Bobogyi {; E ) 6) Shwehtishin :
1

| |
| |
: 1
1 1

Remarks : :__ B ‘: range of household

1) : the Household spirits concerning to every household, 2) and 3) : the spirits concerning to whole Thaya Villagers,
4) : the tutelary spirit of Zidaw village, 6) : the tutelary spirit of Shwehti Village, 7) : the tutelary spirit of Aunhla Village

Figure 1: Succession of the Traditional Nats : a case of same village marriage (case 1)

Figure 1 displays the succession of the Spirits of Tradition in Ko Than,”® and Ma
Aye’s household both from Thaya Village. Eindwin is a spirit related to every household in
the Burmasphere and symbolized by the coconut called natsweoun. Taunmagyi and
Htibyuzaun (Guardian of the White Umbrella) are the spirits connected to all Thaya Village
residents. Thus every Thaya Villager has these three spirits as his/her Spirits of Tradition.
Ma Aye’s Spirits of Tradition are 1)Eindwin, 2)Taunmagyi, 3)Htibyuzaun, 4)Zidaw®® and 5)
Sagain Bobogyi (the Big Grandfather of Sagain). Similarly, Ko Than’s Spirits of Tradition
are 1)Eindwin, 2)Taunmagyi, 3)Htibyuzaun, 4)Zidaw, 6)Shwehtishin, and 7)Aunhla



Bobogyi.® Case #1 shows that both parents pass on their Spirits of Tradition to their
children. However, while the succession of spirits is restricted to individuals, the ritual is
conducted by each household. Therefore, the Spirits of Tradition is sometimes mentioned
by household unit and this household has 7 Spirits of Tradition.

Ko Than and Ma Aye have three spirits in common, since they are from same village.
In case #2, U Zaw Ya from Hsinbyu Village (the neighboring community to the east of
Thaya Village) migrated to Thaya Village after marrying Daw Thein Win from Thaya
Village (see Figure 2). Daw Thein Win’s Spirits of Tradition are 1)Eindwin, 2)Taunmagyi,
3)Htibyuzaun, 4)Aunhla Bobobyi, 5)Thalain, 6)Magyihpyu, and 7)Shwepwehla nat. U Zaw
Ya originally inherited 1) Eindwin, 8) Mabyan Bobogyi (the Big Grandfather of Mabyan),
9)Zidaw, 10)Kanyi®® from his parents. Among them, Eindwin and Mabyan Bobogyi are the
spirits connected to all Hsinbyu Village residents. It is after migration that he added
Taunmagyi and Htibyuzaun to his Spirits of Tradition. Their household has up to 10 Spirits
of Tradition. Thus people around Thaya Village receive their nats from both parents without
lack.

from Thaya Village from Hsinbyu Village living in Thaya Village
Nats succeeded to Daw Thein Win Nats succeeded to U Zaw Ya
1) Eindwin O — A 1) Eindwin
2) Taunmagyi Daw Thein Win U Zaw Ya <2) Taunmagyi> (after migration)
3) Htibyuzaun <3) Htibyuzaun> (after migration)
4) Aunhla Bobogyi (from parents) 8) Mabyan Bobogyi (from parents)
5) Thalain (from maternal grandfather) 9) Zidaw (from parents)
6) Magyipyu (unknown) 10) Kanyi (from parents)
7) Shwepwehla nat (unknown)

AAOOAOOAA

Nats succeeded to the Household of U Zaw Ya and Daw Thein Win (Nats succeeded to children)

1) Eindwin, 2) Taunmagyi, 3) Htibyuzaun, 4) Aunhla Bobogyi, 5) Thalain, 6) Magyipyu, 7) Shwepwehla nat,
8) Mabyan Bobogyi, 9) Zidaw, 10) Kanyi

Remarks : 1) the Household spirits concerning to every household, 2) and 3) the spirits concerning to whole Thaya Villagers
4) the tutelary spirit of Aunhla Village, 8) the spirit concerning to whole Hsinbyu Villagers
*< > spirits introduced to the “Spirits of Tradition” after his migration into Thaya Village

Figure 2: Succession of the Traditional Nats:
a case of migration into Thaya Village by marriage (case 2)

These cases suggest two important facts. First, case #2 indicated that once a
“connection” is made with a certain spirit by living in a particular village, the spirit becomes
a Spirit of Tradition, even if the resident did not inherit it from his/her parents. However,
Spiro suggested that the basis for the propitiation of mizain-hpazain nats is descent rather
than residence, as an immigrant continues to propitiate the nat associated with his region of
origin, rather than the nat of the region to which he has migrated [Spiro 1967: 98]. On the
other hand, case #2 showed that the propitiation of the Spirits of Tradition is both hereditary
and territorial. The Spirits of Tradition represent the relationship between the land and the
people, and the bonds are passed down through blood lines, as these spirits are the lord
(ashin) of their own territories where the people and their ancestors live or once lived.

Second, most spirits counted as the Spirits of Tradition in the area around Thaya
Village are tutelary spirits of particular villages or areas. In both cases, Shwehtishin, Aunhla
Bobogyi, Mabyan Bobogyi and Sagain Bobogyi are the guardian spirits of Shwehti Village,
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Aunhla Village, Hsinbyu Village and Sagain Town respectively,?” while Zidaw and Kanyi
protect fairly large domains as their own “territory”.®® If a person knows the name of the
area’s guardian spirit, he/she can deduce a rough history of the local people’s migration, as
well as that of their ancestors. Furthermore, previous studies classify the Spirits of Tradition
as exclusive category to house or household nat, village nats, regional nats [M. Nash 1965,
1966; J. Nash 1966; Spiro 1967]. However both cases suggested that the Spirits of Tradition
are not exclusive category, including a household nat, village nats and regional nats.

The Spirits of Tradition guard places such as houses, villages, or larger territories, and
are deeply connected to land usage. These spirits are passed on to individuals on a
systematic basis in the Thaya Village area, regardless of gender. Next, the author shall
examine the ritual for the Spirits of Tradition, called shingyitin (the Great Lord’s Ritual).

. Shingyitin: Worshipping the Spirits of Tradition

Shingyitin is performed on two occasions. One is a regular ritual held once a year,*
while the other occurs prior to specific ceremonies. The annual rite, which prays for the
health, safety, and tranquility of the family, can be held at any time during the year except
for vassa.®® The other is held either for a rite of passage (birth, ahlu, yahanhkan, or
marriage) or before large Buddhist rituals such as kathina etc.®V In Thaya Village, people,
especially women, believe it is absolutely necessary to hold shingyitin before any ceremony
to accumulate merits, and so that the spirits will not interfere it.®»

Let us consider the case of Ko Than and Ma Aye (Case #1), who held shingyitin prior
to the ahlu ceremony for their child. The couple was to perform ahlu in mid-February 2003,
so they performed shingyitin 10 days before ahlu to prevent the spirits from intervening in
the ceremony and to pray for its success. The couple coordinated ahlu, but Ko Than’s

mother Pwa Thanda was the main performer of shingyitin.
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Figure 3: Participants of the Shingyitin Ritual



Figure 3 shows the family participants in the shingyitin ritual. It shows female relatives
from both sides of the family joined; non-relatives do not participate usually. However,
those skilled in performing spirit rituals, such as professional mediums called natgadaw,
can take part at the organizers’ request. Because there was no professional natgadaw in
Thaya Village at the time, a “natgadaw” who lived nearby®® and a distant relative who
were able to perform the ritual well (called tindattelu or nat ma naindelu), were asked to
assist.®? Inviting non-relatives relates to the unique characteristics of the ahlu ceremony.®>
Only ahlu shingyitin requires worshiping not only the Spirits of Tradition but also the

village guardian spirits, namely Ywadawshin, Nedawshin, Myaupetshinma, and Ashei

nidaw. Time constraints necessitate extra help.G

Table 1: The Process of the Shingyitin Ritual

Ritual Place Time Nats offered Large Nats offered Small Location and Perticipants Notes
(see map 1) Offering Offering direction (see fig. 3)
6:30 worship Buddha alter and (in)(*10) Toward ~ |Pwa Thanda(C),
offer sacred rice to alter of Pwa "natgadaw",
Buddha Thanda's house Ma Aye(E), D
¥l 7:00~ |[1] (*1)Eindwin nil (in) Toward a "natgadaw"
about 10 |offering : gadawbwe A coconut hung on tindattelu (*12)
minutes | (*2), pwegyi (*3),a pillar near the Pwa Thanda(C),
glass of water, sour Buddhist alter Ma Aye(E), D, I
soup, paste of thanakha
7:15~ |[2] Shwehtishin nil (in)Toward small  |"natgadaw",
2 about 15 |offering : gadawbwe A, private shrine of the |Ma Aye(E), J, A,
minutes | pwegyi, a glass of water, Lord of Shwehtishin. |later B
sour soup
7:45~ |[3] Zidaw (N)(*6) gardian spirit of |(out)(*11) At a field |tindattelu, D,1,M,
about 20 |offering: gadawbwe B mountain in the north of the |later "nargadaw",
Y3 |minutes | (*4),pwegyi,a glass of |(N) gardian spirit of village. Ma Aye(E)
water, sour soup, forest Toward the palace
steamed glutinous rice of Zidaw Village
8:20~ |[4] Aunhla Bobogyi (F)(*7) Nattaunbaw (out) Atafieldin  |"natgadaw",
about 10 |offering: gadlawbwfe B, | (F) Ngahkedaw th;el north of the tindattelu,
minutes | pwegyi, a glass of water, % : village. Ma Aye(E), D,M
Ye4 sour soup, (main (F/P)(*8) Outkangyi Toward Aunhla
offering is offered only (F/T)('*'9) Pyunu Village
for ahlu) magyibin
8:45~ |[5] Myauthpet shinma |nil (out) At the shrine |"natgadaw" worshiped
about 10 |offering: gadawbwe B, of the Northern tindattelu only for
Y¢5 |minutes | pwegyi, a glass of water, Female Lord. MaAye(E),D,M  |ahlu ritual
sour soup, steamed
glutinous rice
9:20~ |[6] Htibyuzaun nil (out) At the left Pwa Thanda(C), F,
about 10 |offering: gadawbwe B, bank of Magyi pond |G, H,
minutes | pwegyi, a glass of water, in the south of the |later "nargadaw",
sour soup, a special village. Toward the |Ma Aye(E), D, M, ],
offering made of white west
paper umbrella with
yellow cloth sticked into
7678 bascket filled with sand
tindattelu
9:30~ |[7] Sagain Bobogyi nil (out) Same place as |"natgadaw", Ma
about 5 |offering: gadawbwe B, above. Aye(E), tindattelu,
minutes | pwegyi, a glass of water, Toward Sagain town|D, M, J,
sour soup, in the south of the  |Pwa Thanda(C),
village
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Ritual Place Time Nats offered Large Nats offered Small Location and Perticipants Notes
(see map 1) Offering Offering direction (see fig. 3)
9:40~ |[8] Taunmagyi (F/P) Hsinmigan (out) Same place as |Pwa Thanda(C),
abput 30 |offering: gadawbwe C | (F) Nyaunbinwundaw above. F,G.H,
minutes | (*5), two sets of pwegyi, (F) Gwehindaw Bobogyi Toward the south. |"natgadaw",
two glasses of water, - Ma Aye(E),
two cups of sour soup, (E/P) Tamagylgan D, M, ], tindattelu
two dishes of dried Bobogyi
beef two glasses of palm |(F/P) Thayetkan Bobogyi B,LF,
wine (F/P) Zitkan Bobogyi
(F) Natgyigon Bobogyi two boys (K, L)
* gadawbwe C may be 12] Kanyi
substitutes by gadawbwe L Y -
A, but not gadawbwe B. [13] Inle Mlbgya (offered | Toward the west
for the Four Big Mother.
¥6,7.8 Guardian spirit of the
pond of neibouring
Nyaunbin Village)
(F/P) Thegan Bobogyi | Toward the east
(F) Leinmyin Bobogyi
(F) Myethnakyin Toward the west
Bobogyi
the Thirty-Seven Lords
(means other unspecified
nats)
[14] Nyaungyi O Toward the west
Bobogyi
10:20~ |<ywahkya> nil (in) At the
49 about 5 |offer leftovers of offering compound of Pwa
minutes |to a witchcraft (soun or Thanda's house
kawei) called ywathami
10:30~ |[9] Ywadawshin nil (in) At the shrine of |"natgadaw", worshiped
#10 about 10 |offering: gadawbwe B, the Lord of Holy ~ |Pwa Thanda(C),D |only for
minutes | pwegyi, a glass of water, Village ahlu ritual
sour soup,
10:50~ |[10] Nedawshin (P) Kandawgyi (out) At the shrine |"natgadaw", worshiped
11 abput 10 offering:. gadawbwe B, |[11] Elder Brother of of the Lord of Holy |tindattelu only fgr
minutes | pwegyi, a glass of water,| East Land Pwa Thanda(C),D | ahlu ritual
sour soup,
later day |[11] Asheinidaw unknown (out)At the left bank |unknown worshiped
offering: gadawbwe B,  |[10] Lord of Holy Land |of Kandawgyi pond only for
Y12 pwegyi, a glass of water, in the east of the ahlu ritual
sour soup, a dish of village.
whole fish Toward the east.
Notes: (*1) [1]~[11] Nats offered the main offering.
(*2) gadawbwe A : one coconut, two bunches of banana, two cigarettes, two packets of betel,
fermented tea (lahpet).
(*3) pwegyi : seven sets of rice, with two kinds of fried pastries (monni and monhpyu) and
fried fish on the each top of the rice.
(*4) gadawbwe B : two bunches of banana, two cigarettes, one packet of betel, fermented tea
(lahpet).
(*5) gadawbwe C : three bunches of banana, two cigarettes, two packets of betel, fermented
tea (lahpet).
(*6) (N): gardian spirits of natural objects such as mountains or forests.
(*7) (F): gardian spirits of farm carrying the name of the farm.
(*8) (P): gardian spirits of pond carrying the name of the pond of farm.
(*9) (T): gardian spirits of tree carrying the name of the farm land.

(*10) (in): inside the village.
(*11) (out): outside the village.
(*12) tindattelu : a person who knows shingyitin well.
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Map 1: Ritual Places of a Shingyitin for ahlu

Table 1 illustrates the process of shingyitin, and Map 1 shows the places where
shingyitin was conducted. Table 1 shows that a vast number of spirits are worshipped during
shingyitin along with the Spirits of Tradition, and participants carefully arrange all offerings
according to the spirits’ preferences.®” However, the offerings prove that the Spirits of
Tradition are the main subjects of shingyitin. Since offerings are roughly divided into “large
offerings” (pwegyi)®® and “small offerings” (pwethei),*® only the Spirits of Tradition and
the village guardian spirits receive the large ones.

Small offerings are given to impersonal, abstract guardian spirits who watch over the
mountains and forests, in addition to the guardian spirits that possess the specific name of a
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location, such as a field, a pond that provides the field with water or a tree becoming the
mark of a field. Such guardian spirits of fields include those of the fields cultivated by the
family’s ancestors, as well as fields currently being tilled. Participants choose the nearest
place where the spirits dwell for the ceremony and turn in that direction; they call the spirits
by name and make offerings one by one, carefully ensuring that none are forgotten.

Thus, the places that support the household’s livelihood, such as fields and ponds, are
remembered in detail, along with the land where family and ancestors live or once lived
during shingyitin. By performing shingyitin, participants reaffirm their relationship to the
land and pass on their knowledge to the next generation. Shingyitin is especially important
since the participants are farmers who bond deeply with the land, and rain-fed farming
depends on the weather, which humans cannot control.

In the succession of the Spirits of Tradition in the Thaya Village region, both sides of
the family pass spirits down to individuals, no matter what their gender. Simultaneously, the
shingyitin ritual for propitiating the Spirits of Tradition performed in the household
reaffirms the ties between household members, their ancestors, and the land; it has nothing
to do with gender alone, however, the only bilateral female relatives participate. Why do
men not take part in rites, despite inheriting the Spirits of Tradition? In the next section, the
relationship between gender and spirit worship will be analyzed while also showing the

wide variation in people’s perceptions of spirits.

IV. Gender and Interacting With Spirits

There are various negative opinions about spirit worship, but criticism from a Buddhist

standpoint is particularly frequent.

Example 1 (U Than Zin, a 42-year-old man): “Spirits are those who wander the world

after they die without being reincarnated, right? And sure, they died a violent death
(aseinthei), like being killed or burned to death, but isn’t that because they did
something in a past life to deserve it? Why should we bow down to them? Ko Gyi

Kyaw is a gambler and a drinker. He’s nothing special.”

Ko Gyi Kyaw is one of the most famous spirits in Myanmar, and gambling and
drinking he loves violates the Five Precepts.“? According to mythology, many spirits of the
Thirty-Seven Lords threatened the kingship or the Buddhist order due to their supernatural
powers when they were alive, and were put to death by royal decree. Karmic justice is a
fundamental tenet of Buddhism, but to become a nat by dying an unnatural death means to
wander without being reincarnated. In other words, the supernatural and ambivalent power
of nats derives from the deviation from order or norm created by kings or Buddhism. U
Than Zin quoted above is saying that there is no need to worship those who disobeyed the
Buddha’s teachings and died horrible deaths.

Buddhism acknowledges the existence of spirits. For example, the most well-known
division of spirits in the Burmasphere is the distinction between ahtet nat (higher spirits)“?



and aut nat (lower spirits);*? From the Buddhist perspective, spirits are caught in the cycle
of reincarnation and, like living people, aim to have a better future life by accumulating
merits that they cannot obtain on their own.

Next, the standpoint of a Buddhist monk shall be examined.

Example 2 (U Zawtika, a monk who is preaching during a pagoda festival in the

village): “Do not worship spirits. It seems that there are many spirits, such as Ko Gyi
Kyaw and Ma Ma Ne , for whom rituals are held....[Before sharing merits.] We will
send loving kindness (myitta pode) and transmit the merit (ahmya weide) to the
tutelary spirit of the pagoda (payasaun nat), the ancestors who built the pagoda, and

the ancestors who are connected to the pagoda.”

The monk is preaching in the first half of the quote and tells his audience, mostly
women, to stop worshipping spirits. Yet in the second half, he states that loving kindness
and accumulated merits from the audience should be transmitted to the pagoda’s guardian
spirit and the ancestors who helped build it. In other words, the monk regards the approach
for dealing with spirits as a problem, rather than their mere existence. He believes that the
deceased and spirits should not be worshipped, but rather should be treated in a “Buddhist
approach” with loving-kindness and transmitting merit so that they can receive them. The

monk is not the only one with this attitude; most men think this way as well.

Example 3 (U Bha Thein, 72-year-old man and former member of a gawpaka ahpwe):

“There isn’t any need to do anything special for the spirits or to prepare coconuts
[etc.]. Men don’t participate in spirit worship because women say they want to do it
anyway. Women do it on their own; it has nothing to do with us. Like the Buddha says,

you don’t have to do anything special for spirits; just treat them with loving kindness.”

Like the monk in example #2, U Bha Thein sees a problem in how people deal with the
spirits, not the spirits themselves. However, his view differs slightly from the monk’s in
regard to rituals. Unlike the monk who forbade spirit worship, U Bha Thein tacitly consents
to it, half-heartedly criticizing women by stating that women “say they want to do it
anyway.” Furthermore, he categorizes spirit worship as a gender-based issue when he says
it has “nothing to do with” men, and that everyone should take a “Buddhist approach” to

spirits.

These examples view spirit worship in a critical light and consider the real issue to be
how the spirits are treated, not the existence of it. However, individual interpretations vary,
as shown by the aforementioned quotes.“*¥ How do women who conduct spirit rituals see

their practice? Three women’s opinions will now be analyzed.

Example 4 (Daw Nyun, a 57-year-old woman, from a conversation during shingyitin):

Daw Nyun: “When we observe the Eight Precepts during vassa, we show our
respect (ayoathei pyade) to the spirits at their shrines, but we do not bow down
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(gadaw) before them. We don’t have to. It’s not just the men. The monks, and of course
nuns (thilashin) don’t have to either.”

Author: “Why don’t the men have to bow down?”

Daw Nyun: “Men have strong hpoun kan (cumulative result of past meritorious
deeds) from the time they are born, so they don’t have to bow down. If we follow the
Eight Precepts, we don’t have to either.”

Author: “Even if men break the Five Precepts by drinking alcohol or something else,
they don’t have to bow down to pray?”

Daw Nyun: “No. Because men have strong hpoun kan from birth.”

Example 5 (Ma Khin Aye, a 37-year-old woman, from a conversation during shingyitin):
“If we don’t hold shingyitin, who knows what would happen? It’s not bowing down

(gadaw) to the spirits. It’s just showing them our respect (ayoathei pyade).”

Example 6 (Pwa Mya Sein, a 61-year-old woman, from a conversation about her
Spirits of Tradition): “Honestly, I don’t want to hold shingyitin. It’s not cheap. You
have to buy a lot of bananas, betel, tobaccos and fried foods. You need coconuts and

even snacks for Taunmagyi too. And you have to go a palm farm to buy palm wine for
them. That’s why we get permission from the spirits to do it every three years, even
though you’re supposed to do it once a year.

But you have to hold the ritual. It can’t be helped. The men don’t do it, so the

women have to. Because women have less hpoun.”

These examples make some essential points. First, not all women involved in rituals
are willing to perform them. However, they think they have to because men don’t
participate. Secondly, Daw Nyun and Ma Khin Aye distinguish showing respect to spirits
from bowing down to them. Not only do men not have to bow down to spirits because they
have a large amount of hpoun kan, but both male and female Buddhist renouncers don’t
have to either. It is only lay women who must bow down, however there are exceptions. As
long as they follow the Eight Precepts, they don’t have to bow down, however they must
show the spirits respect. Thus, Buddhist powers such as hpoun kan dictate whether people
must bow down to spirits or not. Why do the Eight Precepts allow women to not bow
down? And why do women differentiate bowing down from showing respect?

To answer former question, we should explore how spirits are recognized in the
Burmasphere. Spirits are said to provide protection if properly approached; however, spirits
can also cause misfortune, disease or calamity when treated incorrectly. By offering food
that symbolizes sacrifice, rituals serve to make spirits protect people. Such manipulation is
especially important for women and children, who are said to be susceptible to spirits due to
their souls’ inherent “smallness” (leikpya ngede) and “softness” (leikpya nude), and have
few powers, such as hpoun kan. Here, hpoun (power, glory, virtue, influence) and kan
(karma, luck) are recognized as a kind of protective power found primarily in male bodies.“*¥

Hpoun in particular is contrary to female reproductive power, symbolized by menstrual
blood,*¥ which diminishes the strength of Apoun.“® Because of insufficient innate protective



power and holding reproductive power which diminishes the strength of Apoun that women
bodies have, women need strategy to resist spiritual attacks. One is a way of spirit worship,
such as showing respect, bowing down to spirits or performing rituals, the other is a
Buddhist approach to observing the Eight Precepts, as hpoun can be increased through
Buddhist asceticism.“”

For increasing innate protective power, why women must keep the Eight Precept not
the Five Precepts which lay people recommended to observe? The difference between these
codes of conduct is especially significant. The Eight Precepts include the Five Precepts, but
the each prohibition differs slightly. The Five Precepts prohibit adultery, but do not forbid
sexual intercourse.“® However, the Eight Precepts forbid it even for married couples.*”
This means that women can gain Buddhist protective power only by controlling their
sensuality and reproductive power by asceticism, while men’s sensuality regarded to be
natural and nothing to do with their protective power. Thus, it is not the Five Precepts but

the Eight Precepts which allow women not to bow down to spirits.

V. Gender and Power in Buddhism and Spirit Worship

Regarding another question why do women differentiate bowing down from showing
respect, it is necessary to consider the differences in Buddhist constructs of power, how it is
used, and spirit worship more precisely. Some may approximate the Buddha’s paramount
and absolute power though ascetic practices. It is at the point of the ultimate salvation,
nibbana (nirvana), that Buddhist supernatural power reaches its climax, however, ultimate
salvation causes a termination of their existence with attained supernatural power [Tamura
1984: 163-164]. If people have sacred power such as dago, they try to refrain from
exercising it as much as possible and let others be obedient by the prestige of the possession
of power [Tamura 1991: 181]. Thus, power in Buddhism is paradoxical; it becomes absolute
when it disappear with a person who stops being reincarnated, and the mere existence of
power or a symbol of it matters most, not using it.

In contrast, unlike the absolute power of Buddhism, the power of spirits is arbitrary
and ambivalent with both protective and destructive aspects; it can also be used violently
and dictatorially like kings. The source of power lies in their marginality, because spirts are
not fully included in Buddhist norms or the central royal authority. Their power has
meaning when it is utilized; that is why people manipulate spirits by conducting a ritual and
“negotiating” with them. Unlike in Buddhism, the power of spirits is considered secular
(lawki) [Tamura 1987: 50].

Both kinds of power differ completely in terms of their nature and how they are used.
The power of spirits is low on the hierarchy of Buddhist values. For those who criticize
worshipping spirits, attempting to utilize their power through rituals or pilgrimages can
violate Buddhist norms, which restrict the exercise of power.

How does the power of spirits relate to the supernatural forces of the gendered body?
The Burmasphere has the concept of mind-body dualism in which humans are composed of
the body (yout) and the soul (nam). In the Buddhist faith, the soul will still exist even if
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someone dies and reincarnates according to the merits accumulated over that person’s
lifetime. There is also a local discourse on the soul called leikpya®™® or winnyin. Women are
said to be more vulnerable to spirits’ attack and easily possessed by them than men, since
their souls are inherently “small” (leikpya ngede) and “soft” (leikpya nude), which means
their souls are less firmly attached to their bodies. Especially the soul is prominent in spirit
medium cult, as the key ritual to becoming a professional medium is called leikpya theit in
which the souls of the human and the spirit connect [cf. Spiro 1967:213-217; Rodrigue
1992:52-55, Tikuni 2013]. Thus spirits are recognized as an external force that can affect the
human soul.®V

Gendered human bodies have two kinds of innate power; one is Buddhist protective
power hpoun which men have much, the other is women’s ability to procreate treated as a
dangerous and unclean force that can reduce hpoun. It is the Buddhist protective power that
can block extrinsic attack from spirits, and people need to internalize it, no matter what
their gender. Women can counter the effect of reproductive capacity of their body by
observing the precepts which control sensuality.

Treating the spirits with loving-kindness and transmitting merit to them are seen as a
good deed in the Buddhist context, and it is encouraged regardless of gender. Men who are
considered to have a lot of protective power in their bodies need only to do this. In contrast,
women are thought to have little inherent protective power in their bodies and need to
perform countermeasures against external attacks from spirits; women can do so by
observing the precepts or worshipping spirits. However, the process of accumulating
Buddhist protective power within an individual body by observing the precepts cannot be
used to protect an entire family. Hence, women participate in rituals as representatives of
their households.

On the other hand, when women conduct shingyitin for their family, it means not only
they utilize the supernatural power of spirits but also submit themselves to the Spirits of
Tradition whose power deviate from Buddhist norms. Because the practice of gadaw, which
is conducted not only in shingyitin but also in Buddhist ritual frequently, means
subordination; that is, kneeling on the ground, clasping one’s hands, and touching the head
to the ground.®? This is why Ma Khin Aye distinguished showing respects from bowing
down to spirits. She intended that if she conducted gadaw in shingyitin, it meant not
subordinating to spirits but just showing respect (ayoathei pyade). By interpreting the
practice of bowing down as showing respect, this means that women are just submitting to
the Triple Gems; Buddha, Dhamma and Sangha. Some conduct shingyitin not because they
genuinely want to, but because they have internalized male-centered Buddhist values which
ranked women subordinate in terms of innate power.

Such half-hearted involvement with the spirits can be viewed as respecting them, but
also keeping them at bay in order to prevent disasters and pray for safety. Some women are
willing to worship spirits, but there are also women who criticize deliberately approach to
spirits to request things by attending large festivals such as Taunbyon. However even the
latter allow holding shingyitin, recognizing them as “tradition” which they have already
inherited from their parents. In any case, women are forced to submit to the two different
powers found in spirits and Buddhism, but are admonished not to actively use the



supernatural powers of spirits as pious female Buddhists.

Conclusion

I have considered the relationship between religious practice and gender in a village in
Upper Burma. Relationships between spirits and humans can be roughly divided into three
types: 1) related via a place/locality, 2) related through lineage and 3) related through a
connection to the soul. Among these types, examples of the Spirits of Tradition in Thaya
Village show that land-based relationships are gradually incorporated into people’s lineages.
In addition, people have various ways of interacting with the spirits, from men who avoid
getting involved with them due to the inherent Buddhist protective power in their bodies, to
the half-hearted attitude of women, who conduct the ritual and show their respect, but try to
keep away from spirits as much as possible as pious female Buddhists.

In practice, the relationship between people and spirits in Thaya Village reveals some
gender-based tendencies, but the diversity of the findings should be attributed to individual
differences rather than gender categories, as body’s innate power to repelling the spiritual
attack vary in individuals. Previous studies have shown that Buddhism marginalizes women
and regards them as spiritually inferior. However, this view of women is not merely based
on Buddhist ideology, but also concerns social inequalities based on gendered perceptions
of the body, which have a great impact on people’s everyday lives.

In Thaya Village, women worshiped spirits as their role because of societal beliefs
about their bodies. On the other hand, they have agency not to bow down to spirits by
accumulating Buddhist protective power in their bodies, or apply a different term “showing
respect” to the act of bowing down instead. While perceptions of the gendered body serve
as the foundation of the existing social order, there is also the potential to influence this
hierarchy through practices. It is because anti-spirits tendency is accelerated especially in
urban areas, where many people not only stop worshipping the Spirits of Tradition,
including Eindwin (household nat), but also forget the name of them, regardless of gender.
Since the gendered body is the nodal point which mediates pluralistic and multilayered
social relationship, we need to be careful social authorities or forces in which the body

placed.

Notes

(1) Villages and Village Tract names in this article are listed according to their
pseudonyms.

(2) Village data is based on fieldwork conducted intermittently around the Thaya Village
area from early November 2001 through the end of March 2003, and supplementary
fieldwork carried out in August 2008 and February 2015. This work was supported by
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JSPS KAKENHI Grant Numbers 20720247, 25300054 and the Konosuke Matsushita
Memorial Foundation. I also express my gratitude to the villagers and staffs of UHRC.
For more detailed informations, see [likuni 2009, 2011].

For example, during the Konbaun period, the village had the role of supplying salt and
firewood to the palace and was also counted as a “cavalry village”. A monk from Thaya
Village served as the teacher (yazaguru) of King Mindon and Thibaw.

Other villages in the same Village Tract such as Shwehti Village, Nyaunbin Village and
Hkinhnin Village have only one monastery and two pagodas each.

The committee’s main activities are 1) mediating between monks and laypeople; 2)
managing the village pagoda festivals, which are held four times a year, by collecting
money for charity, holding a lottery, and keeping vigil over the offerings; 3) gathering
participants for the rituals; and 4) taking care of the monks during Buddhist rituals.

The village is divided into quarters, with each taking turns to assist with the privately
sponsored pagoda festivals.

Of the 45 pagodas, the village sponsored just four pagoda festivals, while the rest are
privately sponsored. The whole village takes responsibility for food and offerings for
the monks and pagodas. These festivals are quite large, with people invited from the
neighboring villages. However, for the private festivals, villagers, mostly women,
usually only provide the offering for the pagoda and participate in the ceremony.

In Thaya Village, households were divided into nine sections, and each took turns
preparing breakfast for the monks.

The two groups were distinguished by age. One was a group for girls in primary and
middle school, while the other was for unmarried women who have left school. Now,

two groups were unified by one.

(10) Activities during vassa are as follows: 1) In the early morning, all members weed the

grounds of monasteries or pagodas. 2) Breakfast and lunch are eaten in members’ own
homes. 3) Members gather at the pagodas in the evenings, count beads, or read sutras.

4) After sunset, members return to their homes and fast for the evening.

(11) 1) Refrain from destroying living creatures. 2) Refrain from taking that which is not

given. 3) Refrain from sexual activity. 4) Refrain from incorrect speech. 5) Refrain
from intoxicating drinks and drugs which lead to carelessness. 6) Refrain from eating
at the forbidden time (i.e. after noon). 7) Refrain from dancing, singing, music, going
to see entertainments, wearing garlands, using perfumes, and beautifying the body with

cosmetics, 8) Refrain from lying on a high or luxurious sleeping place.

(12) In the vassa of 2002, 45 out of 50 observers were women, while in 2008, 67 out of 70

were female.

(13) In 2002, the leader was a woman in her 60s who had observed vassa over 20 years.

(14) Only a handful of elderly men in the village can become members of the most

respected organizations, gawpaka ahpwe. For the rest, the only chance to assist with
ceremonies is during the four village pagoda festivals and the ahlu. Other than assisting
in these ceremonies, men rarely participate in daily religious activities unless they
become a novice in childhood, dedicate their own son as a Buddhist novice, or meditate

during vassa, especially if they are pious in old age.



(15) Women who cannot join religious organizations due to agricultural duties usually join
the labor organization called kautsaitma ahpwe. This group creates opportunities for
members to accumulate merits. For details, see [Tlikuni 2011: 76-79].

(16) It is common for villages in Upper Burma to worship Myinbyushin as the village’s
guardian spirit. For more details, see [Spiro 1967:85,95-6,107].

(17) This spirit is also called Neleyin (the Lord of the Central Land) or Nehleyin (the Lord
of Rotating the Land). This paper will refer to it as Nedawshin.

(18) This spirit is worshiped not only during annual village festivals and the shingyitin ritual
for ahlu, but also during the birth ceremonys; it is held seven days after a baby is born
and Medawgyingaba (the Five Big Mothers), that is Ameigyan, Ameiyeyin,
Mpyautpetshinma, Hsegadaw and Kongadaw, are worshipped along with the Spirits of
Tradition in Thaya Village.

(19) In addition to this, two personal shrines are built within individual homes, and both
honor a spirit called Shwehtishin (the Lord of Shwehti). Shwehtishin is the guardian
spirit of neighboring Shwehti Village. In both cases, a previous owner of the house had
a personal connection to Shwehtishin and built a shrine for him.

(20) As the names of two brother spirits are Maun Nyo and Maun Hpyu, Taunmagyi could
be the nat in the list of the Thirty-Seven Lords. However, villagers are not only aware
of it but also distinguish Taunmagyi from the Thirty-Seven Lords. In shingyitin, while a
big offering is arranged for Taunmagyi, a small offering is arranged separately for the
Thirty-Seven Lords which is for all the spirits that villagers cannot remember by their
names.

(21) Taunmagyi never accepts offerings prepared at home, since they must be prepared at
the spirits’ own dwelling place, where people bring kitchen utensils and foodstuffs. Not
only are extremely luxurious gadawbwe and offerings for the two brother spirits
arranged, but these spirits also require alcohol, dried meat. Two men also must attend
to make the spirits appear by riding on horses made out of palm leaves (see Table 1).

(22) The village guardian spirit ceremony (ywabon nattin), organized by Thaya Village, was
performed by a spirit medium as follows: 1) The Eindwin ritual occurs at the headman’s
house. 2) The ritual for Ywadawshin is held at his shrine (also to propitiate two famous
spirits Ko Gyi Kyaw and Poutpa Medaw). 3) The ritual for Nedawshin is held at his
shrine. 4) The ritual for Asheinidaw is held at Kandawgyi pond. 5) The ritual for
Mpyautpetshinma is held at her shrine (also to propitiate Ameigyan). 6) Fortune-telling,
using shells, occurs at the headman’s house. 7) A tug of war (men versus women) is
held in an open space. This sequence of 7 steps was carried out in 2002, and conducted
not only for periodic ritual, but also to bring rain. When the ritual is performed only for
periodic ritual, the 7th steps do not take place. For further details, see [Iikuni 2011:
221-256].

(23) All personal names in this paper are pseudonyms.

(24) Zidaw, a spirit known throughout the country, was originally the guardian spirit of
Zidaw Village in Shwebo District, and might become further widespread by becoming
one of the king’s Spirits of Tradition. For more information, see [Khin Maung Than
2001(1998):101-102].

€L0

(Y102) T€ 0N serpmig ueisy erydog Jo [ewInop ayJ,



SIpN 0) umo(q Surmog pue 10adsoy Surmoys —— /0

(25) Shwehtishin and Aunhla Bobogyi are pseudonyms, since they have the name of villages
in them.

(26) Kanyi is not well known nationally, but is a prominent local spirit; it is passed down as
a Spirit of Tradition in many of the region’s villages. According to the nandein
(custodian of a shrine), Kanyi is Myinbyushin, who was given territory by a king. Those
who inherit this spirit must participate in the ritual on the fifth waning day of the Nayon
month.

(27) Taunmagyi and Htibyuzaun could be seen as the guardians of Thaya Village, because
they are linked to all its residents. However, the villagers recognize the village guardian
spirit as Ywadawshin, not as Taunmagyi and Htibyuzaun. Not only are these two spirits
in the list of the Thirty-Seven Lords, but they are also treated as the most formidable
and awesome spirits in the shingyitin ritual. Considering the historically close
connections with the Konbaung Dynasty, it is possible that these two central spirits
were accorded more respect than the village’s guardian spirit. Concerning the
confrontation between the local and the national ritual, see [Brac de la Perriere 2005].

(28) Spirits that protect relatively large territories have their own shrine called a “palace”
(nan). At the “palace”, at least one day of rituals will be held per year and people who
are connected to the spirits attend the ceremonies obligatory.

(29) The ritual should normally be held once a year, but many households hold it once every
three years since it is expensive to conduct; they request forgiveness from the spirits
during the ceremony. The cost of shingyitin varies depending on the number of spirits
and the quality of the offerings, but is said to range from 2000 to 5000 kyats. In
comparison, the cost of hiring the kautsaima ahpwe to weed or mow a lawn is 400
kyats per day, and to plant rice it is approximately 470 kyats at that time.

(30) However, Wednesdays are avoided, and people say the spirits prefer rituals held during
the months of Nadaw and Tabaung. When shingyitin must be held during vassa (for
example a ritual for childbirth), the offerings are changed to vegetarian, and carbonated
drinks are offered instead of alcohol in order to follow the Five Precepts as much as
possible.

(31) This type of shingyitin is sometimes called by another name: mingalahsaun nattin or
yahanhkan mingadaw nattin. If this type shingyitin is held, the annual ritual can be
skipped.

(32) However, there is no need to perform shingyitin for the pagoda festivals.

(33) This woman, who was in her 60s at the time, is not an official natgadaw since she didn’t
undergo the proper ritual (yeizin thaut and sanhkan win) to become a professional
medium. However, the villagers called her a natgadaw because spirits possessed her

and were able to deliver a revelation to her during rituals, due to the beauty of her soul
(leikpya hlade).

(34) While natgadaw can communicate directly with spirits through possession, tindattelu
cannot. However, tindattelu who have much experience and knowledge of shingyitin
can sense the spirits’ intent from the relative physical weight of the offering. They
sense spirits’ will by lifting the gadawbwe with both hands and judging its weight,
while saying “If you are satisfied, become as light as a flower!” or “If you are satisfied,



become as heavy as a stone!”

(35) For the ahlu ceremony, special attention is paid to the village guardian spirits, since
they are worshiped twice. In addition to shingyitin, people visit each monastery and
spirit shrines in the village to pray for divine protection during the ahlu ritual, which is
called kyaun gadaw nat pya in Thaya Village; similarly, children in urban areas are
always taken to spirits’ shrines during ahlu.

(36) Spirit rituals must generally conclude by mid-morning. However the ritual for Anaut
medaw, the spirit believed to preside over childbirth, must be held in the evening at the
time when she died, according to myth.

(37) For example, two cups of palm wine and dried beef snacks are prepared, and two boys
need to bring the spirits using implement of horses made of nipa for the Taungmagyi
brothers. Meanwhile, the spirit Htibyuzaun, who is said to be half monk and half spirit,
is offered a white paper umbrella, tied with a yellow cloth symbolizing a monk’s outfit,
and stuck in a basket of sand.

(38) Intrinsically, a pwegyi is composed of seven sets of rice, with two kinds of fried
pastries (monni and monhpyu) and fried fish on top of the each rice. A set of offering
made of pwegyi, gadawbwe (composed of a coconut and bananas), water and soup is
also called pwegyi inclusively. This set of offering will be referred “large offering” in
this paper.

(39) Pwethei is made of just one set of rice, with two kinds of fried pastries (monni and
monhpyu) and fried fish on top.

(40) 1) Refrain from killing. 2) Refrain from taking what is not given. 3) Avoid sexual
misconduct. 4) Refrain from false speech. 5) Refrain from fermented drink that causes
heedlessness.

(41) This refers to gods from the Hindu tradition such as Sakka, Brahma, or the Four
Heavenly Kings, introduced to Buddhism as guardian gods.

(42) This category includes spirits who protect localities, villages, and natural geographical
features such as mountains and forests, including the Thirty-Seven Nats.

(43) While there are men actively involved in spirit worship, in Thaya Village it is not
proper for a man, as a male Buddhist, to do so in public. For details, see [likuni
2011:193-200, 221-256].

(44) However men innately have a large amount of hpoun, because of their good karma
from a previous existence, women also have hpoun but less than men. Brac de la
Perriere shows that hpoun locates in women’s hair, while that of men is supposed to be
in their right shoulders [Brac de la Perriére 2007:226].

(45) Hpoun and female reproductive power affect everyday life as well as the spiritual
realm. Many prohibitions relating to menstrual blood surround the handling of
women’s loincloth (htamein). Not even new female loincloth can be mixed with the
rest of the laundry. Women’s loincloth hangs lower than other laundry so that men do
not inadvertently pass under it, and at the back of the house where people do not
usually go. However when a woman die, her loincloth can be made into a curtain and
donated to monks after sanctified so that she can accumulate merits. Thus female

reproductive power is limited within women’s living bodies.
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(46) Since hpoun is said to exist in the upper and right sides of men’s bodies, when a couple
sleeps together, the woman should not sleep on the right side. It is forbidden for a
woman to step over a man’s head. Just as with Apoun, women are also forbidden to
come close to a dagogyi pagoda or Buddha image, because their reproductive power is
seen as dangerous and polluted.

(47) Although men have a large amount of Apoun innately, it can be maximized by
renouncing the world, as monks are called “a great virtue” (hpoungyi). Monks’ hpoun
are regarded quite large, since some say that spirits may be extinct, if they just touch
garbs of monks.

(48) See footnote 40.

(49) See footnote 11.

(50) In Burmese, leikpya also means butterfly. Complete separation of the leikpya from the
body signifies death, but dreams are seen as activities undertaken by the soul when it
temporarily separates from the body during sleep. Thus, souls are believed to flutter
about like butterflies while people are living.

(51) Children are given a string or necklace called a payeit hkyi in order to strengthen their
soul and protect them. When a mother with a young child or a child with siblings dies,
a leitpya khwe ceremony is held so that the deceased does not take the son, daughter, or
sibling along to the next realm.

(52) Spirit rituals contain subordination to spirits, as Tanabe has shown how the women
participating in the Phi Meng ritual in northern Thailand submit to their ancestors
[Tanabe 1991].
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Discovery of “Outsiders”: The Expulsion of Undesirable Chinese and
Urban Governance of Colonial Rangoon, Burma, c. 1900-1920®

OsaDA Noriyuki*

Introduction

Colonial Rangoon society embraced vast floating populations, constantly entering and
leaving the territory of Burma, a province of British India until 1937. This situation made it
difficult for the authorities to undertake police activities in the capital city of the province.
Dealing with undesirable “outsiders” in Rangoon was an issue related to both the
governance of the city and the border control of the province. By the 1910s, the
Government of Burma and Rangoon Town Police discovered that expulsion of undesirable
“outsiders” was helpful for preventing crime in the city. At first, this policy targeted Chinese
riot ringleaders, but, during the 1920s, its scope was dramatically widened and the policy
changed qualitatively. This paper deals with the early phase of this process.

From the late 19th century to the early 20th century, overseas Chinese were present in
large numbers in the South China Sea region. For the emerging modern states in that region,
it was common to utilize the economic resources of the Chinese network as well as to
incorporate autonomous local Chinese communities into one unified, ruling state. As
previous studies correctly point out, the government of Burma constructed its policy
regarding the local Chinese population, especially in Rangoon, by referring to the early

experiences of the Straits Settlements.”> However, the similarity between the two colonies
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should not be overemphasized. Despite frequent cross-references, each emerging state
developed a different system of governing the Chinese to meet its own needs and
conditions. Because of a lack of primary sources, previous studies have not explained
concretely how the policy was introduced and practiced in Burma. As a result, the
chronology and the characteristics of the process remain obscure. Therefore, this paper aims
to clarify these by analyzing previously unexamined documents and to locate the process in

the wider context of urban governance in colonial Rangoon.®

I . Disturbances in Rangoon Chinatown

After the annexation of Upper Burma into British India in 1886, British India, in its
northeast of the newly acquired territory, shared a border with Yunnan, part of Qing China.
The border issue became a diplomatic concern for the two powers. The policy on Chinese
affairs in Burma began as a reaction to this border issue from the British side. In 1891, the
special office of the Advisor on Chinese Affairs was created under the government of
Burma, and a high-ranking official from the Chinese Consulate Service, W. Warry, assumed
the post.) However, as the British Consulate in Yunnan came to play a larger role in the
border issue, the importance of the Advisor on Chinese Affairs in Burma gradually
diminished. Finally, the post was abolished in 1904. Afterward, such a high-ranking office
for Chinese affairs was never established in colonial Burma.® It was at this point in time
that governmental concerns for Rangoon Chinatown emerged almost simultaneously.
During the 1900s, the government of Burma’s general concerns for Chinese affairs
decreased relatively, but its priority shifted southward from the northeastern borderlands to
the port capital of Rangoon.

In terms of demography, the number of Chinese in Burma at the turn of the 20th
century was about 60,000, only 0.6 percent of the whole provincial population. These
60,000 Chinese were concentrated in two specific areas. One was the area along the
overland trade route in the north where Yunnanese were traditionally active, and the other
was the Irrawaddy delta in the south where Cantonese and Fukienese entered after British
colonization. In the latter area, about 10,000 Chinese lived in Rangoon when the total
population of the city was 234,881. Rangoon at that time was an Indian town. More than
half the population was Indian from the eastern coast of the Indian subcontinent. The
Chinese were still a minority group even in the cosmopolitan city, but they assembled in
Chinatown, which was called Taroktan in Burmese and constituted a culturally distinct
ward.©

Chinatown was notorious for its criminality and attracted attention from the authority.
The Rangoon Town Police (RTP), established in 1899, published criminal case statistics by
police station jurisdiction in their annual reports from 1902 to 1906. According to the
statistics, roughly a quarter of all criminal cases in Rangoon occurred in Chinatown.” The
RTP quantified and visualized their concern on Chinese criminality probably in order to
persuade the government to take some measures. In December 1904, when the RTP raided a
Chinese gambling club and some police officers were attacked and injured by a mob of



local Chinese residents, the authority was alarmed by the lawlessness.®

The RTP considered the most serious problem to be the rule of “secret societies” over
the residents, and it required reforms to control them, as had been done in the Straits
Settlements. After prolonged discussion within the administration under the newly
appointed Lieutenant-Governor, Herbert Thirkell White, the government of Burma decided
to borrow an expert officer from the Straits Settlements for a year in order to conduct
research on this issue. Both the central government of India and the Straits Settlements

agreed to this suggestion.”’

II. Reference to the Straits Settlements

2. 1. Peacock Report

As a result, an officer named Walter Peacock came to Rangoon in 1907. The 31-year-
old Cambridge graduate had been employed for eight years in the Chinese Protectorate of
the Straits Settlements before visiting Burma. He was a specialist in Cantonese, could also
understand Fukienese, and had a sound knowledge of the Chinese written language .

Peacock conducted extensive research in Rangoon and other cities in Burma and
submitted a report to the local government in 1908. His report listed and classified 139
Chinese associations in the province of Burma. Among them, he focused on three powerful
“secret societies™: Yi Hing Society (F2#/47]), Hoseng Society (F1#5 22 ), and Kienteik
Society (Ef# /¢ H]). Each had about 10,000 members and broad influence in the Chinese
communities in the delta area. Yi Hing and Hoseng Societies made use of the same ritual in
their initiations as the Triad Society (=44%) in China. Kienteik Society was established in
Penang and was not related to the Triad Society directly but had a similar organization. All
three in Burma were originally branches of the same societies in the Strait Settlements.
After the suppression of the parent societies in the Straits Settlements, Rangoon branches
began to rule other Burma branches. They were joined by people speaking different dialects
of Chinese, but there was a tendency for the Cantonese to join Yi Hing Society and for the
Fukienese to join Hoseng or Kienteik Societies.!!?

The serious and direct threat to order was the strife between Hoseng Society and
Kienteik Society. The antagonism between these mainly Fukienese societies had intensified
since around 1905, and violent disputes were frequent in Rangoon and the surrounding delta
areas. In upcountry disturbances, it was often that a gang of ruffians was sent from each
headquarters in Rangoon, and when they were arrested, court fees were paid by the society.
Regarding Cantonese, though the majority of them belonged to Yi Hing Society, they often
also belonged to guild-like associations called “hongs.” Among those “hongs,” Lee Sheng
Hong (F13%47) and Lo Sheng Hong (£3%417), which had a few thousand members each, had
regularly confronted each other since the end of the 19th century.!'” What socioeconomic
interests existed behind these conflicts between such similar associations is not clear. At the
present stage of research, it can be only inferred that these conflicts occurred within a rather
closed ethnic community, either Fukienese or Cantonese, which is a segment of the plural

society in the Burma delta.
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Hitherto the government of Burma had not interfered with these conflicts and put their
solution into the hands of the Chinese themselves. However, as the Hoseng-Kienteik strife
began to affect a wider area, the possibility increased that it would threaten the whole
colonial society beyond narrow segments. Peacock criticized the previous attitude of the
government and proposed reforms based on the Straits Settlements’ experiences since the
1870s.

The principal object of the proposed reforms was to strengthen direct control over
Chinese “secret societies.” First, its linchpin was reestablishment of the Advisor on Chinese
Affairs. Like the Chinese Protectorate in the Straits Settlements, such a special office led by
a high-ranking British officer who could understand Chinese languages was considered
necessary for collecting information from the Chinese population directly and scrutinizing
it effectively. Second, it was expected that this special office imposed compulsory
registration on all Chinese associations. This could give the government power to ban or
abolish defiant associations. Third, this power could be exercised under threat of expulsion.
Because in cases on Chinese “secret societies” it was difficult to induce reliable witnesses
to come forward to give evidence before a court, the government needed executive
proceedings for deciding expulsion, which was different from regular judicial proceedings.
Targets of expulsion were not only the headmen of defiant associations but also habitual
criminals. Fourth, the Chinese Advisory Board would consist of influential Chinese in
Rangoon. It was supposed to mediate between the administration and the Chinese residents.
Previously, the government of Burma had appointed four influential Chinese as honorary
magistrates in Rangoon. Peacock proposed to enlarge this by establishing the Advisory
Board and to hold regular meetings under the special office for Chinese affairs.!®

2.2. Establishment of the Chinese Advisory Board

The government of Burma did not accept all of Peacock’s proposals. The government
rejected measures that required new legislation and additional costs on the ground that “in
Rangoon the Chinese are a small fraction of the population of the town and not enough to
be a menace to the public safety.”'¥ In the end, the government of Burma adopted two
measures within the existing legal framework: expulsion and the Chinese Advisory Board.

Expulsion policy was introduced in order to resolve the strife between Hoseng and
Kienteik. The policy utilized an existing Indian law, the Foreigners Act of 1864. This act
gave the central and local governments power to deport non-British-subjects from the
territory of British India." Most Chinese in Burma were born in China and were completely
foreign “outsiders.” Following Peacock’s report, in October 1908, the government of Burma
ordered the Commissioner of the RTP to choose persons who should be deported by the
Foreigners Act. After consulting with both Tan Chong Yen (BZi?), the headman of
Hoseng, and Tan Soon Chye (BiIH7£?), the headman of Kienteik, on the basis of Peacock’s
investigation, the RTP chose four Chinese who were considered inciters of disturbances and
were involved in unlawful activities such as the illicit sale of drugs and gambling.(®
Although their deportation was not immediately executed, as serious disturbances occurred
again in 1909, the government of Burma issued expulsion orders for the first time for the
three of them on October 17, 1909, after the remaining one had already gone abroad.



Immediately after the first expulsion orders, on October 20, 1909, the government of
Burma established the Chinese Advisory Board (CAB), appointing 16 influential Chinese in
Rangoon as its members. Because the special office for Chinese affairs was not established,
the CAB was put under the Commissioner of the RTP. Members’ terms were usually two
years. Of the original 16 members, there were eight Fukienese, seven Cantonese, and one
Hakka, and this included both headmen of two antagonistic societies, Hoseng and Kienteik.
The CAB was organized to reflect various interests in the Rangoon Chinese communities.'”

The CAB played an important role in the expulsion policy during the 1910s. While the
first selection of deportees was based on Peacock’s investigation, after the establishment of
the CAB, the following procedure became normal. First, the CAB would meet and choose
people to be deported. Then, the RTP and the local government would almost automatically
confirm the choice and issue expulsion orders to deportees.'® Without its own department
for investigating Chinese communities effectively, the government of Burma did not choose
deportees by themselves and delegated the power to the CAB. Although the government of
Burma referred to the Straits Settlements, where strong direct rule had been established
since the 1870s, the system created in Burma was that of indirect rule in nature. This system

gave Chinese members of the CAB considerable agency.

II. Practices of Expulsion in the 1910s

3.1. Returners, Absconders, and the Politics of Expulsion

From 1909 to 1921, a total of 34 deportation orders were issued on the basis of CAB
proposals.!® 31 individuals were actually deported, as three orders were later withdrawn.®”
In the first two years, targets of deportation were riot ringleaders in the Hoseng-Kienteik
conflicts in the late 1900s. The RTP’s 1910 annual report evaluated the effect of this
measure by writing that “the turbulent Hooseng [sic] and Kienteik societies have been made
to ‘toe to line’ by the application of the Foreigners Act.”?) After 1911, deportees were
people such as those who did not have a proper livelihood, stayed in gambling houses or
brothels, or habitually engaged in blackmailing or violence. The CAB and the authority
designated these trouble-prone people as “bad characters” and aimed to maintain order by
excluding them preventively. In Chinatown, large-scale disturbances such as those in the
1900s were never reported during the 1910s and 1920s. Expulsion was an effective
deterrent.

However, the practice of expulsion was not simply a representation of the government’s
will. First, there were probably a considerable number of returners. Among the 31 people
who were deported by 1921, at least seven returned to Burma without permission and were
arrested and deported again. One even returned again after re-expulsion.?? These cases
were recorded on colonial documents through detection, but it is possible that there were
more cases undetected.

Second, the broad discretion of the CAB in choosing deportees seemed to cause a
power struggle among the Chinese. Let us take a look at several cases. The first is that of a
returned deportee who was a member of the Kienteik Society.®® In 1910, after being
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arrested, he made the following statement:

All the members of the “Kien Teik” Society have to pay Tan Soon Chye Rs. 12 yearly,

otherwise they are denounced to the authorities as bad characters.®?

Tan Soon Chye was the headman of the Kienteik Society and a member of the CAB. Being
denounced to the authorities as bad characters doubtlessly meant being chosen as deportees.
This deportee attempted to emphasize the illegitimacy of the CAB’s decision making, but
he failed to persuade the authority and was finally deported again. It remains unclear
whether his statement was true or not. But power assigned to the CAB probably enhanced
its members’ personal authority over their followers.

The next case is that of an absconder.® The man was one of three who were first
issued deportation orders on October 17, 1909. He absconded immediately after the
issuance of the order, and the authority lost track of him, but one year later he was detected
in Henzada. He appealed to the authority that he was not the kind of person who should be
deported, and his petition was submitted with guarantee letters from his supporters. Among
them, the company Eng Ben Hwet & Co. was included.?® Eng Ben Hwet was a trading firm
in Rangoon that had branches in Calcutta, Singapore, and Amoy, and its proprietor, Tan
Kim Chye (Bi4:7£?), was from one of the most influential Chinese families in Rangoon,
and he himself was the vice president of the Chinese Chamber of Commerce there.?”
However, he was not a member of the CAB at that time, though he got the position a few
years later.?® The result was that the petition was not accepted by the authority and the
absconder was deported.

Another case followed a different path.?” At a CAB meeting in November 1913, all
nine members present unanimously named one Kienteik member to be deported. After the
deportation order was issued, the deportee also wrote a petition to the lieutenant-governor

for withdrawal of the order. In the petition, he wrote:

Your memorialist believes that the Commissioner of Police, in recommending to Your
Honour the application for the Foreigners Act, was influenced by the opinion of some
of the members of the Chinese Advisory Committee, who were either wholly
misinformed by the personal enemies of your memorialist, or who, in some cases, did

not personally entertain any friendly feeling towards your memorialist.®?

This time, support came not only from his fellows in Rangoon but also from Tan Soon
Chye, the headman of the Kienteik Society and a member of the CAB. In fact, Tan Soon
Chye was absent from the meeting of the CAB when the petitioner was named as a
deportee, so he objected to this decision and requested the government withdraw the
deportation order. 