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FOREWORD

This catalogue was made under unusual circumstances. In 1992 the bock Tai Ahoms and the
Stars appeared. In this book three complex Ahom documents were translated and edited by
Ranoo Wichasin and myself. One of our findings was that Ahom was much closer to Shan than
most linguists had made us believe. Close to a hundred per cent of the vocabulary of those
texts could be found in Cushing’s Shan and English Dictionary.

It must have been our book on Ahom that gave other people the idea that making a
catalogue of Shan manuscripts would not be too difficult a task. The first Shan manuscripts
encountered proved very difficult indeed. In contrast to Ahom, much of the vocabulary did not
occur in Shan dictionaries. Most surprising was that modern Shans living in Germany could
also not undersiand documents that were written approximately a century ago, Partly this was
due to the fact tonal signs were either absent or only the fourth and fifth tone was occasionaly
written. Much more of a problem for the modern Shan was the choice of words in the old
documents. Shan poetic language used to be replete with Burmese words, something modern
Shans never encounter.

It was only a chance meeting with Chaichuen Khamdaengyodtai in Chiangmai that made
the preparation of this catalogue possible. Chaichuen’s linguistic skills, in particular his
command of Burmese, combined with his deep knowledge of Shan traditional culture, his
experience with scientific methods and his respect for accuracy made him the ideal person to
disclose the content of the many documents we encountered.

Unfortunatly it was impossible to bring him to Germany for long strerches of time. In five
relatively short times, varying from a week to almost two months, it was possible to work
intensively and to provide at least an overview of the richness and the variety of the texts.

I would like to thank the staff of the three libraries concerned for their understanding of the
unusual pressures under which the work had to be done and the assistance we obtained.

Three persons assisted us at times over the course of the years. Justus Neuser helped with
reading the first dozen texts. Nongying Khamdaengyodtai assisted in various capacities during
the middle phases, reading and advising and Tinya Wollweber assisted as technical assistant
during the final stages of the project.



TRANSLITERATION OF SHAN AND BURMESE

For centuries the Burmese language and culture has played leading role in the western part of
Mainland Southeast Asia. The Shans have thus received much textual inspiration. In the Mss
of this catalogue this influence is overwhelmingly apparent. Many sentences are a mixture of
Shan and Burmese. For the transliteration of Burmese, in general we follow the ideas ex-
pressed in Bechert et al., Burmese manuscripts [, pp. xxii-xxiv. The transliteration of Shan
follows the same direction. Since the scribes of our documents do not bother to indicate many
tones. we have decided to refrain from transcribing each Shan word with the appropriate tone.
Only where the fourth and fifth tone occasionally have been marked in our texts they are also
presented. In the period that the documents described in the catalogue were written, only
gradually tone signs were introduced and scribes are by no means consistent in the use of them.

Alsoin the rendering of Pali words in the Shan language there is no standard system. Often,
but not always (P) sutta becomes (Sh) sukta, (P) nibbana becomes (Sh) nippanna or nibpanna
and (P) vijja may become (Sh}) vikcha.

Shan writing is transliterated according to the following table

TABLE OF TRANSLITERATION

Vowels and diphthongs {demonstrated
with the letter = as fulcrum:

e a s i - S
& U ;> a asm e

ewo 46 ®3  dl  mpe UV

Consonants:
» kae kha & 1ia ce Ca
G Na en la e tha o=e na

o [pa e= pha e [M3d a3 va
q ra eo la e va as 54
5 ha so (here as fulcrum)

Special sign:

Tones:

: ldth toned . {5th tone)
(the other three tones are lefl unmarked in the Mss)

8



INTRODUCTION

THE SHAN PEOPLE

At the beginning of the twentieth century to at least one voyager in Mainland Southeast Asia
the meaning of the word Shan represented an unsolved mystery. He reported that some were of
the opinion that it went back to a Chinese word for “Mountain™, and thus it was another word
for “hill-tribe”. Others thought it was a corruption of the Portuguese word “Sciam”, with
which Siam was meant. Others again had the idea that it came from the Malay word “sayam”
or “brown”.!

The second of these three possible solutions did come closest to the truth, for the word Shan
would appear to be cognate with the word Siam as well as with Assam, and may originally be
traced back to a Mon word “rhmaffia” (in Burmese orthography “rham”) in the meaning of
“stranger”.? The term Shan is an appellative which has been given to a series of closely related
ethnic groups who mainly live in the northern part of Myanmar. All the Shans speak languages
which linguists have recognised as being part of the Southwestern group of Tai languages.® In
the form that it is written here, it represents an Anglicized Burmese word which European
visitors used already in pre-colonial times.* During the early colonial period the British
recognised thirty-two semi-sovereign Shan principalities, the larger ones ruled by what be-
came known as a Sawbha (Shan: cav pha).” These were gradually transformed in a loose
federation of Shan States, which eventually became the Shan State, the largest in size of the
seven states that constitute modern Myanmar.

The term Shan therefore always has been a term with which outsiders or foreigners were
indicated, and it seems always to have been distinct from the term or the terms which the
people use to indicate themselves. The most general term with which the Shans refer to them-
selves is the word “Tai”,? but, depending on the circumstances they may specify this by adding
the name of a locality or adding the name of one of the various sub-divisions. Some of these
self-appellations are rather encompassing, such as “Tai Yai” (the great Tai), but there are
various other sub-groupings, such as Tai Mao, Tai Khuen or Tai Khamti.

Some confusion might arise because of the various conventions governing the spelling of
the word here rendered as Tai. In the Pinyin transcription of Chinese the same term is rendered
“Dai”. Seme groups pronounce the word in an aspirated form and consequently they spell the
word “Thai”. The most notable of the latter are those who have been called Siamese by
strangers, but who have called themselves Thai. In 1939 these Thais changed the name of their

' A. Fischer, “Dic Sclungs im Mergui-Archipel in Sidbirma, sowie liber dic siidlichen Shanstaaten”, Zeitschrift
Jir Ethnologie, Vol. 53, 1903, p. 876.

? See Suniti Kumar Chatterji. “The Name Assam-Ahom”, Journal of the Asiatic Sociery, 3rd Scries, Vol 22,
No 2, 1956. pp. 147-153.

* Fang Kuei Li. A Handbook of Comparative Tai, Honolulu: The Universily Press of Hawaii, 1977 (Oceanic
Linguistics Special Publication; no, 13).

* In 1798 Francis Buchanan identified the term in this way. See Willem van Schendel (ed.), Francis Buchanan
in Southeast Bengal (1798); His Journey to Chittagong, the Chittagong Hill Tracts, Noakhali and Comiila,
Dhaka: The University Press Limited, 1992, pp. 137-138.

 Literally: lord of the sky.

®J. N. Cushing, A Shan and English Dictienary, Rangoon; American Baptist Mission Press, 1914 (herafter
SED), p. 306.




Introduction

country from Siam to Thailand. Therefore, while all Shans call themselves Tai, and linguists
classify their languages as belonging to the Tai languages, many other ethnic groups speak
related languages, including the Thais in Thailand and the Dai in China.

In geographical descriptions the Shans are often separated in the Southern Shans and the
Northern, or Chinese Shans, but ethnologists usually include some Tai-speakers in Northern
Thailand, Southern China and Northeastern India as belonging to the Shans. Therefore the
borders between those who are Shan and who are not remain rather fuzzy. Similar problems
arise when we regard the use of the term “Lao”. In a scholarly work like this the term Shan
therefore needs to be defined.

After long deliberations we decided for the purposes of this catalogue to make use of a
rather unusual criterion to determine which manuscripts we would regard as Shan and which
we would exclude. We decided to be guided by the idea of a general cultural similarity and
historically shared tradition, and took as prime indicator a particular group of closely related
traditional writing systems. As Shan documents we recognised all those manuscripts using Tai
characters that closely resemble the Burmese alphabet and in which the vecabulary that can be
traced to Pali and Sanskrit usually has been derived from the Burmese.

This principle causes us to exclude some Tais who live in the Shan States, and include
various others whose domicile lies beyond Myanmar’s borders. Excluded are the Tai-Khuen,
whose cultural centre lies in Kengtung (Chiangtung). This exclusion of a language which is
spoken by more than 100,000 people and which generally is reckoned by linguists to be part of
the Southern Shan, lies in the fact that their script as well as their vocabulary differs in im-
peortant respects from other Shans. Egerod, who has made a thorough study of Khuen, reports
that the Khuen-speakers prefer to borrow new vocabulary from Siamese rather than from
Burmese, Shan, or English.”

Khuen, according to Egerod, 15 a sister language of Tai Yuan (the language of the neigh-
bouring Lanna of northern Thailand) and of Tai Lue of Sipsongpanna in Yunnan.

The three languages of Khun, Yuan, and Lii are closely related and use very similar systems
of writing, based on the Mon-Burmese tradition as far as the form of the letters go, but in usage
closer to the Stamese. The languages are closer genetically to Siamese than to Shan....%

This 1s the ground why Khuen documents are excluded from this catalogue, they cught to
be catalogued together with Lanna and Lue and should be reserved for a catalegue of ma-
nuscripts written in Northern Thai scripts.

Those Shan whose writing system and vocabulary are influenced by the Burmese tradition
encompass all other Tai-speakers in Myanmar. In accordance with the above-mentioned
criterium in this catalogue are also included manuscripts of the Tais of Assam: Phakey, Aiton
and Khamti. If in German collections documents in Ahom were to be encountered, these
would also fit in this catalogue.® Included in this grouping are also the so-called Chinese Shan,
also known as Tai-Mao or Tai-Dehong. All these groups display two characteristics that
determined in putting them in the one basket. In the first place they do share one set of closely
related script traditions that all can be traced to Old Burmese or Old Mon. Secondly an
important part of the vocabulary used in older literature is strongly influenced by words whose
pronunciation and meaning they have in common with the Burmese, rather than the Thais.

Hereby a cultural watershed is indicated which hitherto has escaped the attention of cultural
historians that deal with this region. Those Tais listed above as Shan and whose documents fit
in this collection are counted on the western side of the cultural divide. They received their

7 Spren Egerod, “Essentials of Khiin Phonology and Script”, Acta Orientalia, Vol. 24, 1959, p. 123.

8 fhid., p. 124

? See B.J. Terwiel and Ranco Wichasin, Tai Ahems and the Stars, Ithaca: Cornell University Southeast Asia
Progam, 1992,
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Introduction

Indianisation via the Burmese. On the Eastern side of this divide there are those Tais whose
Indianization (much literary inspiration and vocabulary enrichment) took place via the Cam-
bodian tradition. They include Thais, Yuan, Khuen, Lue, Lao and Black Thai.

This fundamental difference can easily be demonstrated with the help of some examples.
Thus, the Shan word kun (with the deep tone) means: “a quality, an attribute, name, or
honour”. The word derives from Pali guna, and was transmitted via Burmese to the Shan
languages. On the other side of the cultural divide, the Thais also know a word that also ¢an be
traced back to Pali guna, but here transmitted via the Cambodian culture, namely the word
khun (middle tone) whereby however, not only the word ends in a different consonant, but a
variant palette of meanings were transmitted. In Thai the word means “virtue, merit, excel-
lence, grace, advantages”, it also means “Sir” or “Madam”, as a form of address. For a Thai
who is not familiar with the Shan language, the Shan word kurt does not convey the idea of
quality. Many neologisms in the Thai, Lanna, and Lao languages are derived from Indic roots
and are mutually intelligible, such as wannakhadi (Sanskrit varnagati), to indicate the concept
literature. Among the Shan languages, the word for literature is made up of indigenous con-
cepts, namely the word for writing, lik and the word for learning, fai, to form the compound
liktai, again a combination of words that does not convey the appropriate meaning to Tai
speakers on the eastern side of the cultural divide.

HISTORY OF THE SHANS

There have been some publications about the history of the Shan, but particularly with regard
to the earlier period of time they contain much information that is legendary, historically
unproven and often contradictory.!® The following represents a summary of what may be
regarded as accepted by most medern scholars. All peoples that are at present recognised as
speaking Tai languages can be assumed to share a common heritage. There can be little doubt
that the region where the Tais lived before large numbers of them migrated to the Southeast
Asian Mainland was the region that is at present known as the Chinese Provinces of Guang-
dong and Guangxi, where large numbers of Tai speakers still can be found. There are linguists
who attempt with the help of the analysis of ancient place names as well by studying the
adoption of loan words in ancient Chinese literature to trace a much earlier Tai presence there,
some going back as far as the middle of the first millinnium B.C.!!

Of the various hypotheses regarding the migration of the Tai-speakers to Mainland South-
east Asia the following scenario would seem to be the most likely. At the middle of the
eleventh century a major conflict broke out between Tai-speakers on the one side and the
Chinese empire on the other. The cause of this conflict, which lasted some ten years, is
described in Chinese and Vietnamese records. A key figure in this conflict was a person,
known in the Chinese annais as Nong Zhi-Gao. He was a Tai ruler who declared himself
independent of Nanchac and who asked the Chinese court to recognise his kingdom. When the
court refused a revolt broke out. Nong Zhi-gao destroyed many fortifications and defeated
several armies that were sent to subdue him. Eventually, however, he was caught and executed
in 1055. After the rebellion was over the region was reorganised according to Chinese methods

10 See for example the overview of all material available at the time in .G. Scott {comp.), Gazetteer of Upper
Burma and the Shan States, Part I, Vol 1, Rangoon: Superintendent, Government Printing, Burma, 1900, p. 213 ff.

' A pioneer in the study of Tai toponyms in China is Princeton Sung-Shih Hsii, “The Chuang People of South
China”, in F.S. Drake et al. Symposium on Historical, Archaeological and Linguistic Studies on Southern China,
Southeast Asia and the Hong Kong Region, Hong Kong: Hong Kong University Press, 1967, pp. 115-119.
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Introduction

and institutions.'? This failed revolution seems to have been the trigger that caused large
numbers of Tai-speakers to move southwards, to cross the Red River and to gain access to the
fertile valleys of the region that is now Northern Vietnam. During the following two centuries
the Tais fanned out, expanding their territory over large tracts of what is now Laos, Thailand,
Northern Myanmar, Yunnan and Northeastern India. It may be assumed that during the
thirteenth century A.D. Tai-speakers had settled in most regions that are presently occupied by
Shans.

From what has been transmitted of Shan history it may be assumed that their ancestors took
possession of a series of valleys in what 1s now northern Myanmar and southwestern Yunnan,
playing a major role in the fall of the kingdom of Pagan at the end of the thirteenth century. For
centuries, Shan pelitics turned around internecine battles and various temporary alliances
among autonomous chieftains and petty kings. In the middle of the sixteenth century, however,
the Burmese conquered a vast stretch of Mainland Southeast Asia, including the chief Shan
principalities. We may assume that the intensive cultural contact that resulted in the adoption
of many Burmese words into the Shan language dates from this moment. Milne noted that
during the era of Burman dominatien the earliest writings of the Shans were largely, but not
wholly displaced by translations from the Burmese in all regions except Keng-Tung (the
centre of Tat-Khuen culture).'?

When the British in their turn completed their conquest of Burma in the 1880s, they took
control of those regions that had recognised the Burmese authority. At the same time they
noted that many of these regions were politically and culturally quite distinct. This led to the
recognition of no less than 44 Shan and Karenni States, seven of which were to disappear
through amalgamation. The five most important Shan states were Kengtung, Hsipaw, Mong-
nai, Yawnghwe and Tawngpeng, their rulers (Sawbhas) were recognised by the British
colonial power by salutes of nine guns.

Not long after the Second World War, Burmese negotiators moved to regain full independ-
ence and the status of these semi-independent states was for some time in doubt. After
difficult deliberations the new central government in Rangoon came to an agreement with a
total of thirty-four Shan princes, paying them lump sum compensation, based on 15 years of
land and forest revenue in return for surrendering executive powers.!* The large number of
princes and the relatively large territory (approximately one-fourth of the territory of the
Union of Burma) should not let the reader assume that the Shan population was extremely
large. The population of the Shan states, according to the 1931 census was approximately one-
and-a-half million.!® In the mid-1990s it was estimated that there were between 3.5 and 4
million Shans, still less than one-tenth of the total population of Myanmar. During the thirty
years leading up to 1996 various separatist movements managed to stave off attempts by the
central government to bring the region under control. Since then the central authorities have
gained the upper hand and there are reports that the inhabitants of over a thousand villages,
reputedly comprising approximately one-eighth of the Shan population, were forcefully reset-
tled to make way for large hydro-electrical schemes. ¢ It is quite possible that the destruction
of to many villages has caused some Shans to sell some of their treasured manuscripts.

12 Tong-gien-gang-mu as cited in The Marquis d’Hervey de Saint-Denys (transl.), Ethnographie des peuples
étrangers a la Chine; ouvrage composé au Xlile siécle de notre ére par Ma-Touan-Lin, Genéve: H. Georg — Th.
Mueller, 1883, pp. 230-2.

1% Leslie Milne, Shans at Home, New York: Paragon Book Reprint, 1970, pp. 213—4.

14 Sao Saimong Mangrai, The Shan States and the British Annexation. Ithaca: Cornell University Southeast
Asoa Program, data Paper Number 57, 1965, Appendix XIL.

'3 Ibid., p. 6. The total population of British Burma was in that year some 14,6 million.

'€ The Shan Human Rights Foundation, Dispossessed; Forced Relocation and Extrajudicial Killings in Shan
State, Chiang Mai: the Shan Human Rights Foundation, 1998.
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Introduction

SHAN SCRIPT, THE CIPHER CODE AND NEIGHBOURING WAYS OF WRITING

Even though the historical record is scanty, we may assume that in Shan culture the use of
written documents goes back many centuries. One of the most interesting clues as to the age of
Shan writing is the shape of the Ahom script. The Ahom themselves believe that they brought
this script with them when they first entered Assam, an event they themselves date to 1228
A.D. Even when this date remains to be substantiated it cannot be denied that the Ahom script
is almost identical to the Old Mon and Archaic Burmese way of writing inscriptions dated
around the twelfth century. The oldest hard evidence of writing in Shan probably 1s the Sadya
Snake Pillar.!” which has been dated to the beginning of the sixteenth century. That lithic
inscription is, however, a rarity. The Shans must have written almost exclusively on perishable
plant material. Manuscripts that are older than one hundred and fifty years are rare. The texts
on some of these older manuscripts may constitute copies of works that have been written
much earlier.

While all ways of writing Shan are closely related, there are regional differences. The
archaic Ahom script has already been mentioned. But also the Phakey, the Khamti and the Tai
Mao (the Chinese Shan) have their own variants of writing down their language.

Like all writing traditions, those that are subsumed under the rubric Shan have changed
over time and someone experienced in reading older documents learns to recognise specific
markers with which to establish not only the regional provenance but also the relative age of
the text. One of the indicators of the age of Shan writing within the borders of Myanmar is the
use of tone markers. The oldest preserved manuscripts are completely written without tone
markers, and those Shans who live outside the borders of Myanmar, such as the Tai Mao,
Phakey and Khamti have maintained this tradition. At the end of the nineteenth century it
became fashionable to use a sign which shows close similarity to a comma in order to indicate
a high tone. The introduction of this tone marker and the gradual use of more markers in
subsequent spelling reforms do not furnish us with absolute dates, for the Shan States were not
centrally governed and the introduction of innovative signs spread as fashion does, voluntarily
followed by scribes, not by decree.!8 After the Second World War the Burmese Shans have
adopted various spelling reforms, but these developments have been too recent to have
influenced the manuscripts that are dealt with in this catalogue.

Another indicator of age is the presence of pencil marks on a Ms. By the end of the
nineteenth century scribes begin to use a lead pencil to draw guiding lines under which the
lines of writing are written as well as lines indicating the margins at the left and right side of
the page. Prior to this period the point of a stylus, drawn along a ruler served to make
indentations that served as the guiding and margin lines.

In the notebooks with magtcal information concerning tattooing, and other esoteric subjects
we often find a few words written in a curious mixture of numbers and consonant signs. In this
catalogue we have called this the cipher code and its occurrence 1s always mentioned in the
rubric languages and scripts. The cipher code is refatively easy to read, all one needs is a
simple substitution table whereby each of the consonants of the Shan alphabet is represented
by a number. The system is a regular series, the first consonant (k) is given the cipher 1, the
second (kh) is 2, and so on upwards to the final consonant. The vowel signs are written in their
normal shape surrounding the substituted consonants. A sentence written with the help of this

'7 A record of the discovery of the snake pillar can be found in L.W. Shakespear, History of the Assam Rifles.
Caleutta: Firma KLM Private, 1977 (1929), p. 267. At present the pillar stands outside the national museum in
Gauhati.

' See also K. Wenk, “Zur gegenwiirtigen Situation der Shan-Schriften”, Oriens Extremus, Vol 21, Juni 1974,
pp. 1L1=-21.
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code causes an outsider to be confronted with a meaningless and rather bizarre fooking list of
numbers interspersed and surrounded by many vowel signs. In all manuscripts of this cata-
logue where the cipher code was encountered the same substitution table is the key to
understanding. In 143 the full substitution list is written out.

Shan ritual specialists often use Burmese characters and the Burmese language when they
wish to write esoteric lore, particularly when they write down informaton connected with
magical tattooing and other forms of acquiring and manipulating protective power. Many of
these texts would seem at first sight to belong to the Burmese tradition, for they may display
nothing but Burmese letters. They are, however, not intelligible to a Burmese. The reason for
this is that the Burmese words are written just like a Shan would pronounce them and since the
Burmese language has a much diverging set of spelling rules this way of depicting their
language looks bewildering to the Burmese. The use of the script of a neighbouring culture in
particular to write down sacred information is a phenomenon that occurs in various other parts
of Mainland Southeast Asia. Invariably the script selected to serve this role is borrowed from
a people who have. at some former time, donated much cultural inspiration. Thus the Thais
have traditionally written sacred words in Cambodian script. The fact that the Shans use
Burmese script for this purpose may be taken as a sign of the strong enculturating forces that
have emanated from the Burmese since the middle of the sixteenth century. The Shans in their
turn have played a similar role to various ethnic groups in their region. This the Pa-O people
who live around Lake Inle use Shan language and script to write their sacred texts. In this
catalogue there are three texts in Shan that appear to have been written by Pa-O (108, 109 and
333).

FAMOUS AUTHORS

Most Shan literature is found in documents that do not reveal its auther. However, the Shan
possess a standard short history of six famous authors written by Lun Khun Mahatim.!® While
knowledge of these six has hitherto escaped international attention, and while some of the
authors in the listing below are mentioned as being the authors of some of the manuscripts in
this catalogue, an outline of the information on these Shan great authors is presented here.?¢

1. Thammatinna

The man who during his life became famous under the name Thammatifina was born in C.S.
903 (1541 A.D.) at Van Khan, Cehak (Muin Tin), now in the People’s Republic of China. His
parents were Lun Tham U and Pa Tham Khvt. His name as a child was Kham Tuin. At the age
of ninge he became novice (nunsan) and obtained the name Sin Thammatinna. He became
monk at 20, later abbot of the monastery Van Khan. His fame grew to such an extent that in
1590 the Sawbha of Hsenwi appointed him to be abbot in his principality. Later when Kham
Tuin left the Buddhist order the Sawbhi appointed him to be secretary (care) in the palace and
gave him the name of Cav Khin Lun. In 1600 there was a rebellion and Thammatifina fled to
Nam Kham. There he worked as scribe and author, wrote literature in rhymed prose, as well as
handbooks of medicine and astrology. He died in 1640 at the age of 99. Some of the works that

' Lun Khun Mahatim, Puin Khimo Lik Tai Huk Cav, Yangon: Thutvesu, BE. 2513, (1970).

¥ Lung Khun Maha U Kham Sei, Prawat Khrumo Lik Kaw Caw, in: Chalatchai Ramitanon, Wirada Som-
sawat and Renu Wichasin (eds.), Thai, Tai, Chiangmai: Toyota Foundation and the Centre for Social Studies of
Chiangmai University, 2541, pp. 539-562 (in Thai) gives a summary of Lun Khun Mihztim and adds three further
authors, Cav Varakhe, Cav Kham Pan and Cav Panfiapokha.
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Introduction

are ascribed to him are known under the following titles: Suktanipan mdn tham; Palamat
suktan khivumsin; Anikca milasakse: Lik mano lun; Lik cav havtham; Lik mankhalalun; Lik
samkonlun; Cav san thamca; Vokhalasuk; Sankhep puintai and Cav sanmale.

He reputedly is the author of the text of Ms 11

2. Cav Kan Suiv

The person later known as Cav Kan Suiv was born in 1787 at Van Na Kin. Tvn District, Muit
Nai. His parents were U Lvi and Nai San. As a child was called Sai 53. At the age of eight he
served in the local monastery Vat Vin Lav and at the age of nine he became novice, now
obtaining the name named Sumana. At the age of twenty he was ordained monk. He studied in
Moulmein and in the Lanna-Thai region, acquiring a wide range of knowledge. He was
appointed abbot of the monastery Con Kham. Then Lord Padung of Burma sent soldiers to
Muin Nai, Sumana fled to Muin Kan Suiv, where he worked and became known as Cav Kan
Suiv. Aged 65 he left the order, married Nan Sin Sufi. They had one daughter Nan Kham Ka,
who was born in 1853, about whom more below. Cav Kan Suiv died in November 1881.
Almost two hundred works are ascribed to him. In Lun Khun Mahatim a long list of his works
are mentioned whereby all titles are listed.?! Notwithstanding the length of that list, the title of
Ms 10, Lik cavtvaifavmankala, of which it is specifically stated that Cav Kan Suiv was the
author, does not occur in this list,

21 Sasandmancin (or) Mancinlun; Linka siphiiv; Kalapat (or) Khvkkhapat visin; Mankhaisin; Manmvkhin;
Nameolun; Thammavat tvinav; Thammavat tvikan; Thammavat tvipai; Cavsimi nantd; Sdriyavumsa khattiphavumsa;
Khalayikkha mabhananmun; Kinisuini Muinkhvn; Alvn vasa (or) Kailinpe; Thunyovyacin thunyuvlethuncin,
Alvn pepavpl: Alvna tavpavpl; Alvh kyantvasinnanmvkpdphe; Alva sinmuin nafcampd; Alvii panyinala; Nan
mvkpav, Cakkyapirin; Pehokhamkum; Manohari pankumkham; Alvin huvmemuiv, Alvn cikkhaindlun; Lik
cavkhunhokhamvn; Mavkkhav; Alva thunlailvkna; Alva khaiuin; Alvn kakhl; Alvi kaykhavliv, Alva tuvkhavliv,
Alvn kailuisin; Puin suiv phuik nuikkanlai; Alvn suivphuik; Alvi cavphuiknalin; Alvn khunhdn; Puin kvamiimuinse;
Aian laipinkhun; Likvuvlun uksapha; Khunsuiv khun vuv; Aicvklinlu (or) Aicvkeanpit; Kalitdsa; Alva
akkhankham; Alvn yuivlav; Mincaran huvsin; Khaikakham haluk (five gelden eggs); Alvn tincin; Alvn tviyuk;
Alvn kapna; Alva mankansin; Luk phrakuima nanmila, Vilatai tanpo; Alvia Mayuri; Alvi Makavhun; Likvuv
uinkbvn; Cavhunnuk phakham; Alvn hvikhav (or) Mvakhvkhuvyun; Alvit hdikhaviun; Alvn hvivin; Cantakhat
(or) Cantakhattamvtkhamnum; Nan pin vapapi; Alvii nukyunkham; Alvi nukkhiv; Alvi mutsum; Liknd umnan;
Cavkhivhvtnanmurnvn, Munla muonthi; Mehan samphuv; Mehankyvryun, Masuiv khuinsin; Mahakalamid {or)
Kavalamin; Alva hunhun; Katkd khinkhe; Lik savsampanpvi; Monhuksuin, Huinpitlan; Alva tuinkham;
Stvunnasyam; Alvn lintav; Nan kinpi; Nan yisinko; Likpatramelai; Aikhan pinsathe; Catisararan (or) Kyavpitluk;
Liktapvnkansuiv, Nadmvkphralinniv, Nan huvsav; Mahatuk avlukhitiphaksam; Nan sinthantd; Nan mvknunpai;
Nan mvkasit; Nan makpav, Aiyikanpha; Alvia kaysamkhav; Nan kavhan (or) Ainuvsankuitan; Nan hosavliv,
Alva khaimo: Alvn tukkhasilakanyuy; Alva mivkhvn; Alvé mokhavsia; Alva tukkhamayad; Nan silasitcd; Nan
pamun; Naamuvhinkap; Nan mvknamsi alvi mvkcampe; Nan rukekhami: Alvi svipd Nanmanpinnukkhiv;
Likmansa lepapinphrahasd; Likmankhalalun; Alva tuk khacanca; Alva khantuk; Alva kaykham; Lokasammukti
cakvami 9 phuin (or) Lokuvlo cuiv yayluivpuin: Mansilepa; Cavnanvisin, Alvi pakkhot, Alva citedk;
Likthammasrasattha; Sukthikammaka likizkunthav, Sithatyuinan; Nankhfnanun: Vuisantrapatpuin; Kocosinmin;
Cantakunmara (or) Alvt kavav; Pinkyipinne; Alva mavlailon avlinhitme; Puinkampha {or) Muvlunkampha:
Likhuvthamthik; Tanamratsilamrat; Tanasakse; Kamhukkyaplekyappitluk; Puddhanisati: sasanakuikiv {or)
Kutampesuiv; Nan sin cvipayn; Lik phakutphavin; Lik drunkhoakpd: Sdsand thvk; S@sandcin; Sudmaovit;
Likhviphankhav: Lik rasil sipsvnsuiv; Lik suktakansuiv; Lik nokunlik; Alva mivkhvn; Lik vavkakhavsin; Nan
yisinke; Marakapaya nancampusitd; Sasanid hahin; Suktanikhainepdlviimancavlai hitmotd; Sdsananithvi
likmankathakhuivmuinpinnamkumvn; Stthatpatpuin; Mvkkharapatvisin, Alvia pepavpl, Alvn tavpavpi; Alvi
linpe (or} Alvn sokhova: Lik sarakan mavkkhav; Lik racavan puinmuin; Lik mahosunphuat; Tvt tinsa Hitiptatip;
Alva linkham: Muncavviyvk; Sansvnkapl; Alva mivlam; Lik sansivn; Lik vansalinka, Mahabhogakyamkri;
Lvinuinlvikham; Nan sarakhan alvind, Alva pakham; Nan holik, Alvn tukkhakhattirinansirinantd; Alvakivav;
Suktakhamphira khuinkyantankham; Lik khivsvnmon; Lik khamcale; Lik khuncvnnancvn and Lik nansamphiv.
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3. Cav Ko Li(1847-1910) of Muin Pan. Born 1847 of Lun Kyon Num and Pa Kyon Sin at Van
Cvk, Muin Pan. As a child he was called Ka Kham and also Cai Lik. At the age of eight he was
sent to the monastery of ¥Yan Cvk and one year later he was ordained a novice and obtained the
name Koliya. At the age of twenty he became monk and acquired fame through his skill in
Shan and Tai Yuan as well as because of his deep knowledge of the Abhidhamma sections of
the Buddhist texts. He resided in various monasteries, one whole year was spent in Mandalay.
Koliya won a famous contest on matters concerning religion and philosophy. The same year
his mother became mortally ill. Koliyd returned to Muin Pan and was just in time to see her
die. He then wrote the famous Sut Muin Pan (also known as Sut Ko L1) in her memory. He left
the order and then made his living by writing books. When he died at the age of 73 there were
more than 200 works to his name. Cav Ko L1 is also known as Srita to Muin Pan. He is the
author of Mss 59, 61 and 62,

4. Nan Kham Ka (1833-1918) was the daughter of Cav Kan Suiv and Nan Sin Suii. She was
educated by her father and became well versed in poetry and matters concerning the Abhid-
hamma. At her father’s house there were many pupils, so that she grew up in an atmosphere
replete with learning. At the age of 22 she began composing her own works. Well known are
her books Alvn khiv'vnsvamvn, Alva mvasamnum, Alvni kvaitasin, Lik visesana kakham, Lik
lokavineya, Khunsamlo Nandpim, Nanthamca, Satokviipvankan, and Paramisippa. At the age
of 27 she married one of her father’s pupils. Nan Kham Kit died at the age of 64,

5. Cav Muin Nvn (1854-1903) was the son of Phrataka Lun Man L3 and Phrataka Pa Man L1
He was born at Vat Paii Lun Yav in Muin Nun. His name as a child was S3 Vn. At age seven he
served in the monastery and a year later was ordained as a novice with the name of Sophinna.
After becoming a monk he was also known as Cav S3 and gained fame through being well-
versed in the Dhammasuttas. In the monastery Cav §a became acquainted with Cav No Kham
(see below} as well as with Prince Thun of Muin Nvn. They became very good friends and
pledged their union with an oath. Prince Thun appeointed Cav Sophinna now a layman, to be his
secretary. After some time Cav Sophinna.asked permission to work as author in Muin Luin
and from this base he travelled widely. In 1901 the Sawbha of Muin Kuin?? appointed him to
the rank of amat (minister) and gave him the name of Sukkhamin. From this time people called
him Cav Amatlun Muin Nvn or Cav Muin N¥n for short. In 1904 the ruler of Hsenwi asked the
ruler of Muin Kuin for the loan of his Amat to foster and develop the Buddhist religion and
Shan literature in Hsenwi. One year later Cav Muin Nun went to Rangoon to procure a printing
font and set up the first Shan printing press. He wanted to marry the younger sister of the
Sawbha, who, however, did not favour such a step. Cav Muin Nun sadly returned to his place
of birth. The ruler changed his mind, but Cav Muin Nun left a love-letter which has become
famous, and accompanied by some trusted pupils he led a wandering life, writing and selling
books. He died aged 51 leaving more than 200 titles to his name.

6. Cav No Kham (1866-1895) was the son of Khun San Piniia and Nan Kham Kha. He was
born in Van Pvk Tan Lot in Muin Nva. His child’s name was Thun La. After serving a while
in the local monastery he became a novice and obtained the name Nantiya. There he began his
studies which led him to meet Sophinna (mentioned above). He left the order to become a
scribe and bookseller. The ruler of Muin Kuin appointed him as secretary with the title of Cav
Kim Muin and in the palace he taught the young princes, among them Prince Cav Khun Mvn.
Later when this prince rose to be the ruler of Muin Kuin he took Cav Nantiya with him. Cav

22 In British times this was the eighteenth Shan State, which they called Mongkung.
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Nantiya married the young ruler’s elder sister. He obtained a new title Cav No Kham by which
he became generally known. He died at the age of 59. Some of his best-known works are: Lik
lokaniti, Silavinisya. Rajahit dipani kyam, Rajowat, Jinatthapakasani, Khandha dipani, Ma-
hajanakka, Vuisantrd, Te-ja-su-ne-ma nacontv and Khandhadibhet sarupkyam.

“These six are known as the classical authors of Shan literature.

MATERIAL WRITING CULTURE
a) Paper making

The oldest type of book among the Shan must have been that made of tree-bark.?* The Shan
used the inner bark of a tree which is called a po-tree, a term with which plants of various
genera are indicated, which all have in common that they supply fibrous material.?* The bark
of a po-tree which was used to make books had to be cut in long strips, dried, rubbed. soaked
in water, scraped and rubbed again.’® Eventually each strip was folded harmonica-wise.
Various pieces could be sewn together to increase the size of the book. A wooden cover could
be used to protect the document. Such tree-bark books were written in sequence unti! all pages
on the one side were used up, the final page was then turned over and the back side was then
inscribed. In this catalogue no tree bark books are represented, the overwhelming majority of
items being written on paper, the remainder on cloth. The traditional folding books made of
paper and their covers, made of paper that has been strengthened with lac or of wood still show
features that can be traced to the old tree-bark books.

The Shan possess an extensive tradition in paper making. The standard paper pulp is
derived from the s tree, a kind of mulberry (Broussonetia papyrifera (Urticaceae)),’® and one
of the commeon expressions for a folding book is therefore pap sa (pap being a word meaning a
folded piece of paper, or a book). Other material can also be used: when the pulp of bamboo
shoots is used, the book is called pap mai san (bamboo-paper bock) or pap no ke (a book made
of bamboo shoots). The difference between paper made of s3 and a pap mai san is immediately
apparent because the latter is much thinner, finer in texture and when handling the paper it has
a much silkier touch. The pap mai san paper is too thin for making traditional folding books.
but it can be used for the double-folded pap kifi, which will be described below. In this cata-
logue three Mss, 33, 67 and 68 are made of this thin paper, For the pap sa folding books, which
will also be described in detatl below, the Shan make a thick and firm paper. The larger the size
of the book, the thicker and firmer the paper. It can be written on with black ink without the ink
soaking through and this makes it possible for the folding books to be written on front and
back.

For paper-making traditionally the bark of the sa tree is washed and boiled for two days
with the ashes of the bulbous top of banana trees until the plant matter has become soft. In

3 This tradition is widespread in traditional Seutheast Asia. Probably best known are the Balak bark books.
the so-called pustaka.

** SED . 421. Po-bark is still known among various Tai groups as a strong fibre that used to be the chief
source of making rope. For the White Tai of Victnam, sce Dieu Chinh Nhim and Jean Donaldson, Pap San Khham
Pak Tay-Keo-Fng, Saigon: Bo Giao-Duc Xuat Ban, 1970, p. 289. Sce also George Bradley McFarland, Thai-
English Dicrionary, Stanford: Stanford University Press, 1969 (1944), pp. 513-4.

2 A detailed description of the process can be found in Edward Gait, & History of Assam, Calcutta: Thacker
Spirk & Co. 1967, Appendix D.

** In Thai ton krasa (McFarland, p. 46). McFarland is of the opinicn that the famous Tapa cloth of the Pacific
Islands was made from the fibre of this tree.
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Plate 1: Sa bark

modern times the paper makers do no longer manufacture this ash but buy ready-made
potassium sulphate. The use of modern chemicals also reduces the time the mixture has to be
boiled. When ready, the pulp is put on a flat stone or wooden block and beaten vigorously with
two wooden hammers until all fibre has been crushed. In order to proceed with the paper-
making a portion of the beaten pulp is kneaded into the shape of a small ball. This ball is
transferred to a large segment of bamboo, which has been partly filled with water. The ball is
then crushed with a wooden implement in this watery environment until it has completely
dissolved. This mixture is poured in a large rectangular sieve. It is important to distribute the
pulpy water evenly by swirling the sieve in this watery environment and, when lifting it out of
the water, by striking the sieve with the palm of the hand. The mould is then set to dry. On a
sunny day it takes about three hours for the paper to be sufficiently dry to handle. It can then be
peeled off the mould and the surface may then be rubbed even with a smooth stone.

Usually the paper from which pap sa and pap kin are manufactured is even and immaculate,
but when it occurs that a scribe comes across a thin spot in the paper which cannot be written
upon this can be marked by surrounding the area with a leaf-like marking, indicating to future
readers that the area was excluded and that the text should be read by ignoring the weak, empty
spot (see Ms 33).

b) Traditional writing implements

In order to write on the white pap tup and the pap kin the Shan use a pen and ink. As for the
pen, it is called kam kut (the fern pen). The type of fern from which pens are made can be
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Plate 2: Beating the bark to pulp

found on mountain slopes as well as near low-lying wetlands. The plant grows to about 1.50-
2 meter in height. It has hard round stems, about the thickness of chopsticks. Inside the stems
is a soft pith. To make the pen a piece of a stem of about 15 cm is cut and the pith removed. On
one end a lip is cut and this lip is split at its longest point for a length of approximately 3 cm,
so that the lip will open up a little when the pen is pressed on the paper. When writing a longer
text the pen is filled by regularly dipping it in a container with ink. The traditional ink is made
by mixing lamp soot and gall, obtained from the liver of an animal, usually a cow or bullock.
When writing a longer text the pen is filled by regularly dipping it in the container with ink.

The method of writing described above is suitable for folding books and pap kin that have
been made from whitish paper. However, in traditional Shan writing culture also much has
been written on black surfaces, as witnessed by many examples of documents in this cata-
logue. To make such a black pap sa, the paper is rubbed with charcoal. The writing on such
black books is usually done with kam k@ (the ki pencil), an indigenous white crayon, made
from soapstone.?’

When a scribe prepares to copy a text, he should first calculate how much paper will be
needed to fit the whole text so that he will be able to decide how many sheets will have to be
glued together. The size of the folio, as well as the number of lines that he intends to place on
each folio form part of his calculation. Before commencing the writing, he needs to indicate
the guiding lines under which the letters are hung as well as the margins to the right and left, so

27 SED p. 21.
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that he will be able to produce a pleasing, orderly written page. Traditionally the grid of
margins and guiding lines were drawn with a metal style, but since about 1900 the use of a
pencil to mark these lines has become widespread.

Part of the material culture relating to written documents is the tuik tra, the ornamental
book case, a beautiful specimen of which is kept in the State Library in Munich. See 80, a
photo of which is reproduced in this catalogue.

Plate 3: An ornamental book case, tuik tra

The Shans differ from the Lao in the fact that they generally avoid writing on prepared
pieces of palm leaf. They do know the technique and do have a term for palm leaf books,
namely pap meu pe (books made of corypha palm-leaves). For writing on palm leaves a special
instrument must be used, called kam lik (metal pen), a sharp stylus with thich the letters are cut
into the outer layer of the palm leaf. Such palm leaf books are relatively rare in Shan culture.
In this catalogue only three examples are represented (273, 274 and 275). The fact that paper
was often preferred above palm leaves as the medium upon which was written was already
noted by Varthema, one of the first Europeans to visit Mainland Southeast Asia at the be-
ginning of the sixteenth century. He remarks that the Southeast Asians differ in this respect
from the people of Calicut (on the west coast of the Indian subcontinent).

SHAN BOOKS, A TYPOLOGY

In this catalogue indigenous terms are used to indicate various types of books. The three chief
categories of books are thus indicated with Shan names. The pap that are listed in this
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catalogue are basically of three types, they are the pap tup (folding book) the pap kin (the
suspended book) and the pap meu pe (the book made of pe leaves).

a) Folding books, pap tup

The expression pap tup literally means folding book. This form is known in Burmese cultural
tradition parabaik, and Europeans often have called such books leporello. The broad Shan
category of pap tup can be further subdivided into two types as to their content and cultural
use, namely the lik ho, commemorative ornamental gilt documents, usually on white paper on
the one side and general lacquered notebooks, often written on paper that has been blackened
with soot on the other.

Plate 4: A relatively simple lik ho

The first type relates to one of the most frequent causes for the making of Shan manu-
scripts. It is based upon the idea that it is meritorious and honourable to cause a book to be
written with a suitable devout text, usually in commemoration of a beloved person. The
making of such the book is in itself a major, costly undertaking and usually the sponsor is
prominently mentioned in the opening paragraphs of the book. In principle, the lik ho is a
vehicle for many future transfers of merit, for such books are meant to be the focus of formal
meetings, during which the community comes together to hear the text sung. Such chanting
sessions constitute an important part of the Shan cultural tradition on the village level, as
described in some details below.

The art of writing a lik ho is a profession. The copyist has his own store of book-making
material, such a paper, glue, resin and gold. He receives orders from devout people who wish
to present the community with a new text. A good copyist makes a name for himself by
creating personalised commemorative books, by being able to choose texts on themes that suit
the purpose and character of his clients. He can draw upon a large body of devout tales or upon
philosophical Buddhist treatises, but he may also copy origin stories of Shan towns, which
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often are set in the time of the Buddha. The best known of this latter type of stories is probably
Nan Yi Sinko, which deals with the origin of Muin Pan.

The cost and the manner of payment for the making of a lik ho depends on what both parties
agree to. Some copyists will insist on recetving a down payment of about half the total sum
and the remainder upon completion of the work. If a work has to be newly composed, the price
is higher than for a mere reproduction of an existing work.

In general it is a costly undertaking to have a proper commemoration book made. After the
preparation of the paper, the folding, glueing and drawing of guide lines and margins, there is
the actual writing of the text itself, complete with a personalised beginning. In 94 it is
mentioned that the scribe took four days to write 70 folls. More common would be about five
folls of text per day. Many commemorative texts have hundreds of folls and it may be assumed
that it would take several weeks to write. When the text is finished, the scribe may drench the
manuscript in nam men lvn, a kind of oil to prevent insects from attacking the paper. The nam
men lvi 15 a commonly used preservative, also used to impregnate wood that needs to be
protected.

Before the scribe is finished, however, he must deal with the outer appearance of the book,
which ought to reflect the great value attached to their making and their role in village ritual.
One way of indicating their value is to make the folded-up document look like a solid block of
gold. This appearance is reached by taking great care to fold the pages in an absolutely even
manner and pressing the manuscript so that all sides form smooth edges. The scribe then
applies red lacquer over all sides and front and back. When it has been agreed with the sponsor
that the document should fook like a solid block of gold, gold leaf is applied in an even manner
before the lacquer has fully dried. Sometimes only front and back cover are gilded and the
sides remain red.

However, there has developed an even more elaborate, special technique of decorating the
commemorative pap tup. This is what is called in this catalogue the sa lo technique of
decoration in high relief, or sa lo decoration. At the stage that the bookmaker has covered the
manuscript in red lacquer and before that lacquer has fully dried out, he mixes a thin paste of sa
lo. On front and back cover he lays out a pattern with a fine thread of this paste. Usually the
pattern consists of a decorated broad margin, leaving a central panel. The dominating design
fitling the broad marginal band is the flower. The space between the flowers is filled up with
undulating creepers. The flowers usually are made by applying some si lo in the appropriate
places and pressing coloured pieces of glass in the paste, relatively large pieces to form the
hearts and a circle of smaller ones to indicate petats.

Finally, just before this elaborate decoration has fully dried out the bookmaker will
carefully rub gold leaf on all surfaces to be gitded. He then lays a cloth over the surface and
gently rubs the cloth, causing the gold to stick on all surfaces that are not glass. Some
commemorative books have only front and back cover gilded, others have both covers and
sides covered with a layer of gold. The result is often spectacular: from a distance the un-
opened book looks like a golden box and the sa lo decoration with the coloured glass flowers
leaves the impression that the box has been lavishly decorated with precious stones. With
some older books which have been handled much the various stages of the gilding process
have become visible through wear. The thin layer of gold is the first to wear off, and through
further rubbing the red lacquer also may have largely disappeared, laying the black undercoat-
ing bare.

Most of the commemorative pap tup are quite large in size. From an aesthetic point of view
these ornamental golden books constitute the pride of the Shan collection, some decorations
are verily works of art. There are, however many other interesting pap tup in the German
collections. These others all fall under the rubric of notebook and they all have a markedly
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different appearance from the lik ho. Usually the cover of a notebook has been formed by
folding the end of the sa paper double and gluing this together. This double layer of paper is
covered with black lacquer in order to strengthen it further. The sides often also are lacquered
in black. There are, however also some standard decorations on the covers of notebooks. One
of these decorative techniques consists of folding a strip of paper over the final edge, as an
extra strengthening measure, whereby the lower edge of the paper is cut in a wavy or in a
zigzag line before applying the black lacquer layer. Another decoration consists of cutting the
shape of an hourglass into the outer layer of paper before applying the lacquer. This hourglass
design can be further embellished by cutting a bar above and below. In the catalogue this is
described as “hourglass and bars”.

Plate 5: The ‘hourglass and bars’ decoration

Occasionally one comes across a notebook devoted to a single topic. When such a book is
exclusively devoted to matters related to finding out auspicious and inauspicious times the
notebook may be called lik ha 1a (books with knowledge that is wide-ranging). When only
dealing with tattooing the notebook is called lik lai sam (book concerning tattooing). Most
notebooks, however, begin with one type of esoteric information and after a while continue
with another. Many notebooks possess a wide range of types of information. Frequently they
contain a mixture of religious texts, medicinal recipes, tattooing designs and instructions on
how to prepare the ink with which to execute them, interspersed with calendrical tables that
indicate at what moment particular actions ought to be performed or avoided.

While the golden commemoration books are invariably of a large size, the notebooks vary
as to their shape, some being as large as a commemoration volume, others being much smaller,
ranging all the way to the tiny pocket-size shapes, such as 266 and 269 which are indeed
intended to be carried on the person.
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In contrast to the authors of commemorative texts, those who make notebooks that are
filled with magical diagrams, medicinal herbs or tattooing designs deal with topics that have
no fixed boundaries. Often the person who makes a notebook with, say tattooing designs will
ask a well-known skilled person to give him some relevant magical information. The magical
specialist will make such spells or sacred drawings specifically for his client. Hereby he takes
note of the day of birth, which will guide him to arrange symbols and ciphers so that they will
be effective for his client. A young man may specifically ask for tattooing designs that will
make him brave, others may wish to be invulnerable against bullets, yet another will prefer to
be successful in wooing. Because such notebooks are usually personaliised, they are believed
fiot to be transferable. For example, 1if the client was born on a Monday, the cipher 2 may occur
prominently in a magical diagram, or a table of auspicious days in the thirty davs of the month
may have been selected to fit in with the month of his birth.

Often the magical specialist will not fill the notebook of his client, the spelis and diagrams
must be calculated and drawn with care and often only part of the notebook is used on a first
occasion. The bare pages may be reserved for future entering of simikar information. The
owner of the notebook may obtain a particularly effective spell from a good friend or he may
copy a pleasing tattooing design, a rare calendrical table or a recipe to heal a specific illness.
Thus parts of many notebocks become filled with a rather mixed bag of textual snippets of
information, some written in ink, others in pencil, some scribbled in haste by a person who is
rather clumsy, others drawn by a skilful craftsman. There are notebooks 1n which the ewners
have entered whatever they wanted to record, such as a list of debtors and the exact sums they
owe. a favourite song, vague sketches of tattooing details, or a marginal note related to a spell.
Notable in the manuscripts in this catalogue are 153 which contains a list of ficlds and how
much labour people owe each other for manual service as well as some simple contracts and
160 which also records the amounts people owe each other.

b) Bound hooks, pap kifl

The pap kifi is a book made of separate pieces of rectangular thin, pliable paper, each piece of
paper having heen folded over once, o that it becomes much longer than broad. There is no
fixed rule as to whether the fold will be to the right or to the left side of the book. By folding
the paper it may be written on front and back, because the ink easily saturates the single layer
of thin paper. The sheets of paper of the pap kifi have been sown together along one of the
narrow sides and the sowing line is considered the upper part of the pap kiii, The writing
begins on the first sheet, parallel to the binding, and upon reaching the lower rim the first sheet
is lifted and the writing continues on the lower side of the reverse until reaching the binding.

Often the binding of a pap kifi includes at the back of the bock a piece of cloth which is
wider and longer than the size of the sheets. When the book is not in use, the cloth cover 1s
folded over the edges of the book and the whole is then rolled up, beginning at the binding. It
is usual to sew a long cord on to the middle of the lower part of the covering cloth and this cord
is used to wrap and fasten the bundle.

With use the pap kifi tends to show wear and tear at the edges, especially the lower rims
tend to become tattered. There are manuscripts which have become so dog-eared that they
have become several times thicker at the lower part of the book than at the binding. For de-
scriptive purposes it was decided to measure a pap kin’s thickness at the binding only.

In contrast with the pap tup where a large percentage are made of black paper, the pap kif is
always written on white material. Another difference with the pap tup where thick paper is an
essential feature to produce a lasting, firm and pleasing book that can be written on front and
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back, the pap kifi must be thin and flexible, because it needs to be rolled up tightly. It is only
with the pap kifi that we encounter thin paper made of the pulp of bamboo shoots, which results
in a very pleasing silky and flexible paper.

There is a special kind of pap kifi, made of a single sheet of paper, which may consist of
several pieces that have been glued together to form the one sheet. This paper is fastened at the
upper side to a wooden rod that has been cut exactly to the width of the paper. The text is
usually only written on the front of the paper. When the document is not in use it is rolled up,
beginning with the rod. This special sub-category is called pap kifi phuin yav (the hanging
long-sheet document). In this catalogue there is only a single specimen of a pap kin phuin yav,
Ms 49, unfortunately a torn and incomplete document.

¢} Palm leaf books, pap meu pe

1t has already been mentioned that the Shans prefer to write on paper, but at the same time the
constderable skills needed to produce palm leaf documents are not wholly unknown, The palm
leaves are cut in rectangular pieces, pressed together and two holes are punched in each leaf.
Wooden covers form a usual protective element. Two pieces of rope run through the holes so
as to maintain order in the sheets. The speciments of pap meu pe in this catalogue are of some
interest because they show that the palm leaf also lends itself to produce pleasing illustrations.
The Shan word for literature is lik lai meu pe. Sometimes the expression lik lai pai pe is also
used. The fact that palm leaf books have been honoured to feature prominently in the general
expression for literature need not necessarily indicate that the palm leaf book once accupied a
more important or central rule in Shan culture. Both these terms for literature are neologisms,
created to substitute Burmese words.

d) Phuin phe

Apart from the three basic types of books that have been described above there is also much
written on single sheets of paper as well as on pieces of cloth. In this catalogue there is an
unusual collection of them. Phuin phe means literally sacred sheet. Phuin is the word indicat-
ing a thin sheet and in the Shan language the word phe also means the sacred wrap of a
deceased king. One Shan way of saying that the king has died is that the king has been laid in
a phe. Phuin phe are sheets of material which have been written and drawn upon for religious
and magical purposes. The various developments of this type of documents and the rich
tradition surrounding them appear to be unique to the Shans.

The phuin phe have been subdivided in this catalogue into three sub-categories. These are
the phuin phe ce an, or paper amulets, the phuin phe pha an, or cloth amuiets and finally the
phuin phe piktan, the sacred canopies. The first two sub-categories are documents of which it
is believed that they carry an intrinsic power which will be of assistance to the owner. The verb
an is here used in the meaning of to trust, to adhere to, to take refuge in.?® This power derives
partly through the sacred words that may be inscribed and partly through the intrinsic value of
the symbols that are depicted. In addition, there is the factor that the person who creates these
documents must be skilful, for in order to become potent and useful the amulet must be care-

2% SED p. 686.
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fully drawn. One carelessly overlapping line and the amulet is believed to have lost some of its
efficacy.

The phuin phe ce an and the phuin phe pha an are similar in their function, appearance and
use, the only difference being that the former are drawn on paper and the latter on cloth. There
is a tendency among the makers of these magical documents to prefer to work on a rectangular
piece of material, for this enhances the mandala-properties of the document about which more
below. The difference between paper and cloth amulets has certain consequences. One of these
is that home-made paper is limited in size as a consequence of the measures of the sieve with
which the pulp is collected. The maximum size of a single rectangular sheet of paper is
approximately 80 by 80 cm. In the collection of documents in this catalogue 249 1s an example
of such a large-size item. There are no such restrictions with regard to ¢loth amulets.

Both phuin phe ce an and phuin phe pha an constitute amulets intended for personal use.
Such documents are meant to be used for only a number of years, then a new one must be
made. These types of documents, like some of the notebooks described above, are made for a
specific individual. The choice and arrangement of the ciphers and syllables are specifically
related to a particular person. It is quite obvious from the condition of most of these pieces of
cloth that they have been kept tightly folded up in the shape of a small rectangular packet, of
which the outside is much discoloured and greasy with handling. Such a document is used
whenever its owner feels insecure, notably when he or she is travelling, or conducting
business. When wearing the protective document it i1s important to keep it in an honorable
position at the upper side of the body, usually in an upper shirt pocket, particularly when the
amulet contains depictions of superior beings, such as Buddhas or deities. Sometimes at the
four corners we find tied or sown on some thin piece of rope. This rope is often obtained during
important religious ceremonies and is therefore considered to be charged with beneficial
power. A tiny metal scroll, itself inscribed with sacred symbols, should be rolled around each
of the four ropes. However, these metal scrolls usually have disappeared, either through
normal wear and tear, or they may have been removed by an owner before letting the document
out of his or her possession.

The phuin phe piktan is a sacred canopy in the shape of a large piece of cloth, which carries
extensive depictions, usnally ordered in such a way that the themes radiate from the middle
outwards and the canopy can be turned in all four directions. This is in keeping with the
universal themes that are depicted in the canopies. In some parts of the arrangement there may
be words in Shan or Pali in the manner that the Shans write it, and occasionally the outer
margin displays one or more lines of text. The purpose of a phuin phe piktan is to serve as a
beautiful ceiling, to be hung above a large Buddha image. The cloth canopy was always
stretched out above the image with the help of four cords attached to the four corners of the
cloth. Some-times one or more of these cords are still attached to the phuin phe piktan
enumerated in our catalogue.

Since the purpose of these pieces of cloth is limited to serve as a proper setting for the
Buddha image, the themes of the depictions are always related to main topics drawn from
Buddhist lore and philosophy. One feature of the phuin phe piktan which links this sub-
category with the other forms of phuin phe is that the theme chosen by the artist who has
created it may well be related to the personal destiny of the person who orders the object to be
made. Thus when a picture shows the Buddha conquering Naga, this indicates a theme
associated with Saturday. This may well show the intention to improve the donor’s relation to
this particular day of the week. In other words, the donor had come to believe that often bad
things appeared to happen on that day of the week and by donating a canopy linking the
Buddha with the Saturday, the private preordained evil link with that day could be counteract-
ed. When the donation of the canopy does not result in a reversal of the pattern of bad luck,
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various other ceremonies may be organised, the most spectacular of which is to stage a cre-
mation of a doll, dressed in the clothes of the affected person.

e) The suiv an

The final category of documents that occur in this catalogue ts what we have here called with
a local term the suiv an, which may be translated as sacred shirt. The tradition of writing sacred
symbols on a shirt is widespread in Southeast Asia, having been reported for the Philippines,
Malaysia and Thailand.?® Invariably these shirts are used for magical protection, particularly
to ward off the evil effects of projectiles, such as arrows and bullets. These shirts may be seen
as the poor man’s magical armour, and must have been widely used during times of warfare.
Another way of understanding these shirts is to regard them as a type of portable tattoos, for
the symbols and texts that eccur on these shirts may also be permanently tattooed on the chest.
In the recently acquired collection of inscribed cloth in Munich there are a number of
inscribed shirts from the Shan that are of some interest to the cultural historian, In the first
place there are two items (317 and 320) that would seem to have been specifically made for
women. This would imply an acceptance of the participation of women in warfare in maintand
Southeast Asia. a topic that has hitherto received little attention.*® It also implies that Shan
women had full access to this type of esoteric power, something that cannot be stated for the
Thais. The study of these shirts also can throw some light on the Shan principles of esoteric
knowledge. Like the phuin phe ce an and phuin phe pha an. the efficacy of these documents
depends on the belief of the power of the symbeols inscribed. on the skill of the person in-
scribing and drawing, as well as on the materials with which the ink was made. One piece of
the collection (307) 15 a shirt to which carefully a lining has been sown. By holding the shurt up
to the light, however, it becomes clear that it is a hidden suiv an, for the symbols and text were
apparently made before the shirt was sown together in such a way that all illustrations are on
the inside, giving the appearance of an ordinary shirt. The wearer, of course, knew that he or
she wore a protective shield. Apparently it was deemed not necessary that future opponents
notice the magical signs. Thirdly, and here the suiv an follows suit with many phuin phe, this
category of magical document is made for a particular person and the specialist in the prin-
ciples of Shan esoteric lore can readily reconstruct by the choice of symbols and spells that are
depicted what must have been the birthday of the person for whom the shirt was made.

THE PANTHEON AND BUDDHIST SAINTS

Sometimes the black pap tup notebooks that contain various bits of magical information open
with an invitation to the gods, a sort of introductory prayer, in Shan kham kav. Sometimes

* For the Philippines, see Reynaldo Clemena lleto, Pasyon and Revolution, Popular Movemenis in the
Philippines, 1840-1910, Quezon City: Ateneo de Manila University Press, 1979, frontispiece. For Thailand and
Malaysia, sec Phya Anuman Rajadhon, Essays on Thai Folklore, Bangkok: Social Science Association Press of
Thailand, 1968, p. 284 and the illustrations between pp. 288 and 289.

W There are some well-publicised events in Thai history where women have been described as to have
engaged in battle. Thus they are described as having played an active and hercic role in the battle of Bang Rachan
in 1765. The most famous Thai female warrior is undoubtedly Queen Suriyothai, who died on the back of her war-
elephant in the secand half of the sixteenth century.
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deities are specifically mentioned in such kham kav and since the ethnographic literature on
the Shan lacks mention of this topic, the most important deities are mentioned here. The name
of a goddess that frequently occurs is Nan Sift Huv, whose real name is Cum Fa Hu Sifi Phuin.
She is the greatest spirit who lives in Mao mountains. She is connected with the various
branches of knowledge and therefore in popular parlance she is often equated with the Indian
Goddess Sarasvati.

The names of four important deities, namely the spirits of the fireplace (cuiv phi huv phi
phai) are:

— No: Kham Lin

Sin Kham Khvn
No Sin Lav
— Sin Khai Phai

A symbol frequently encountered is the picture of a Buddhist monk, easily distingunished from
a depiction of the Buddha by the lack of a protuberance on the upper part of the skuil.
Sometimes these figures are depicted in groups of four, eight, twelve or sixteen of the
Buddha’s disciples, but often, especially in the books depicting a range of tattooing designs. a
single human figure dressed in the robes of a Buddhist monk is depicted. Sometimes it is
possible to determine their identity because of atiributes they carry or a gesture they make: in
other instances the name is written in the document. Sariputta stands for wisdom, Mogallana
for magical power, Bakkula for health, Sivali for wealth, Upagutta for safety, wealth and
protection in general. Of all these figures, Sivali and Upagutta are the figures most frequently
encountered in Shan esoteric documents. In the iconography of our manuscripts Sivali is
depicted with a stick in one hand and a fan in the other, depicting his character as monk-
hermit. Upagutta 1s usually shown with his hand in his begging-bowl, his head turned over his
left shoulder looking upwards to the sky. This depiction of Upagutta relates to the idea that it
is midday and that after the middle of the day his sacerdotal rules forbid him to eat. If Upagutta
were to eat after that time the sun would have to stop. Through his magical power Upagutta
keeps the sun in its highest position and can thus continue to eat solid food without transgress-
ing the 37th of the nissaggiya pacittiya rules (infringements that need to be expiated).’!
Among the Shans it is well known that Upagutta may at any time be encountered in the form of
an unknown Buddhist monk on his alms round. When a lay person were to donate something
tn the begging bowl of this monk and 1t would turn out that it had been Upagutta, this fortunate
person would be rewarded manyfold.*?

Virwally all the texts on religious themes that are collected in this calatogue have been
made on order. The person paying a scribe for creating a religious document is here called the
sponsor. The making of such a religious document is very costly. Not only must the scribe
acquire paper and ink, glue, lac, and gold leaf, he must spend much time to fold the paper
accurately, to make an estimate as to the number of pieces of paper that should be glued
together, to compose a preambie and colophon, to copy the selected text but also he must
manufacture and fasten ornamental covers. The sponsor agrees beforehand with the scribe on

M Nanameli Thera (transl.). The Pdtimokkha, 227 Fundamental Rules of a Bhikkhu, Bangkok: The Social
Scicnce Association Press of Thailand, 1966, pp. 54-55.

2 John S. Strong, The Legend and Cult of Upagupia, Sanskrit Buddhism in North India and Scutheast Asia.
Princeton: Princeton University Press, 1992, p. 14 mentions another interpretation of Upagutta’s curious attitude,
namely that the pious Upagutta may be checking the position of the sun to make sure that he does not infringe the
rule.
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a just remuneration. Scribes usually remains anonymous in Shan documents but the names of
the sponsors feature prominently in the opening paragraph and sometimes at the end of a
section of text or in the colophon. During each fermal reading the name of the sponsor will
thus be chanted aloud in front of the gathered community. Some of the merit generated by the
reading will undoubtedly accrue to the sponsor.

The principles governing Buddhist action are popularly interpreted in such a way that it is
believed that a person who gives away or who shares newly eamed merit does not lose through
this transaction. On the contrary, such exemplary behaviour increases the positive effect of the
beneficial karma. Therefore the sponsor gladly donates the merit accruing from the sponsoring
to a beloved relative, usually someone already deceased. The specific dedication ensures that
whenever the text is formally read, not only will merit flow to the persons indicated by the
sponsor, but this devout act reflects well on the sponsor, who will receive no less.

It is also customary that a sponsor is referred to in a polite and honourable manner. An older
lady may be referred to as ok, and the word pi is a proper term indicating an elderly man. Nai
khav refers to a female religious specialist who lives chastely and is dressed in white robes (43
and 44). The term means literally white lady.?* San refers to a novice and the honorific cav
indicates that we are dealing with a Buddhist monk. An unusual feature of this referring to
sponsors and those chosen to share in the merit is that they are often referred to with an
honorific title that indicates the precise sort of religious gift they have made. In other words in
Shan vitlages there exists a series of titles that may be gained by making major religious
contributions,

The sponsoring of a religious book is by itself a sufficiently great and costly act to gain one
of the titles. It is cataka and since the term is gained by the very ordering and paying for a
manuscript it is one frequently encountered in the documents. Another frequently occurring
titled 1s phurataka, or phrataka, often shortened to pakd which indicutes that the sponsor is a
person, usually a male, who once has caused a Buddha image to be made. A woman who has
done this 1s called phrataka ma or phra’ama. As mentioned above, the scribe himself is seldom
mentioned in Shan manuscripts but when he does so he might indicate his profession with the
honorific word care.

Large public donations that are different from sponsoring the creation of a religious book
will lead to other honorific titles. Po san is the title of someone who has sponsored a young
man to ordain as novice. The title yetwin derives from the Burmese language and refers to a
person who has constructed a well for the public benefit. Someone who has built a cetiya (a
funerary tower on monastery grounds) may be referred to as konmii, Pu hin is a male and me
hin refers to a woman (9) who has sponsored a hin which is a pedestal celebrating Buddhd’s
return from the tavatimsa heaven.** Among the Shans in Burma and Yunnan there is keen
competition as to who makes the most beautiful hiri. In Shan culture there are some titles
reserved for persons who have performed even larger religious acts. Thus there is the word
carop, which indicates a person who has once sponsored the building of a large pavilion in a
monastery. Pu: Lvai, literally a person like a mountain, refers to someone who has is a large
donor, such as in 11 where we find the sponsor Pu: lvai Svuai: Kham. When the word kyon
(monastery) is added to a name it indicates that he or she has built a monastery, such as Me Ok
Kyon (48).

33 The word nai is in Shan a common term of address for an adult woman, in contrast to Thai, wherc with an
homophonous word only males are indicated.

¥ Strong, The Legend and Cult of Upagupra, pp. 150-133 describes the importance and interpretation of the
legend of Buddha's descent.
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MAGICAL PRINCIPLES

The domain of magic is extremely wide and in particular it forms a rich aspect of the tra-
ditional Shan culture. The many notebooks with magical information testify to the important
role of magic. To the outsider the content of notebooks that contains information on traditional
medicine, tattooing designs and cabbalistic diagrams may represent a bewildering variety. It is
intended here to bring some order in this variety. All magical fields of action of the Shans are
interconnected through underlying concepts. One principle governing Shan magic is that
depictions of the Buddha, of legendary monks, of deities, of certain humans and animals as
well as a variety of other diagrammatic drawings may be vehicles of power. Also solemn
utterances may under certain circumstances be regarded as possessing an intrinsic potency,
This power is believed to attach to the object which carries such a depiction. In this sense the
tattooing of a picture of a diagram or a series of sacred syllables on the skin may be likened to
charging that part of the body with a protective power. The same 1dea 1s behind the careful
drawing of a portable amulet (phuin phe ce an or phuin phe pha an).

From the rich content of the notebooks in this catalogue it would appear that many Shans
are keen to manipulate these sources of power. The black notebooks in particular often contain
deposits of esoteric lore in which it is specified exactly how a reader should act to effectively
draw upon these sources of magical power. Frequently minute instructions are laid down on
the ways to maximise and direct such powers. These instructions may include the spells to be
uttered when mixing plants for medicinal purposes, or occasionally they may specify what
ingredients are needed for making the ink with which amulets are drawn or bodies are tattooed.
With some spells interpretations of their meaning may be recorded. Thus the syllables G-ti-pu-
a often occur and it is believed that the syllable G stands for dignity or majesty, while ti-pu-a is
believed to mean under the sky.??

The student of Shan magic will soon notice th<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>