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Ethnoregionalism and Ethnic Boundaries in Southern Thailand
Jacques Ivanoff, IRASEC

1. Roots of Southern Ethnic Regionalism

It is difficult to make a synthesis of the principal ethnic, historic, economic and
geographic characteristics of the region since no interdisciplinary reference books on
modern Southern regionalism are available, nor complete research on ethnic relations
done, with the exception of the Cultural Encyclopedy of the South." Numerous specific
books and articles have been written about Southern Thailand, especially in the fields of
archeology (Piriya Krairiksh, Jag-Herlgouac’h, Stargardt, Srisakra Vallibhotama),
agronomy (Trebuil, Besson), Geography (Wheattley, Donner, Tibbet, etc.) and History
(Teeuw, Wyatt, Chaiwat Satha-Anand, Che Man, Surin Pitsuwan, Ducan, Syukri) and
more specifically concerning the so called religious conflict between Thai Buddhists and
Malay Muslim. Research on Malay identity (McVey, Herriman, Horstmann...) are
scattered and fragmented. But all these works have shown that Southern Thailand was a
crossroad and that influences coming from Southern India, China and Europe were
numerous. These influences can still be traced today through rituals, sacred common
places, theatre performances...

Historians have shown that Southern Thailand have often benefit a large
autonomy from the Capital, leaving space to locally specific interrelations between
ethnics groups and national minorities: Chinese, Semang, Moken, Urak Lawoi, Moklen,
Thai, Mon, Malay and more and more nowaday Burmese. In this loose political structure,
alternating with brutal domination from the capital, one finds the roots of regionalism. In
the South people, before asking to the center, be it political, religious or economic, look
before all towards Nakhon Sri Thammarat for religious precept and example, to Phuket
for modern opportunity, to all the South for development of rubber cultivation... And the
local and particular interethnic relations should allow us to reveal a dynamic
ethnoregionalism which is obvious for anthropologists in some rituals (the Tenth Month
ritual - cf. O. Ferrari, the Thai Manora played by the Moken and by the Thai in Malay
villages, the Moyong theatre played as a shamanic cure in Thai villages...).

The multi-facetted interrelations dynamism, anchored itself in a ambiguous
relation with the Centre: “we” (the Southerners) are not “they” (the Central Siamese) and
this allow a certain degree of acceptation of local ethnic differences. This local othernesss
felt by the Center as its Southern margins (Semang, Chao Lay, Malay) and within its
National integrated “Geo-Body” (Chinese, Mon, and today Burmese), is structurally

This refers to an encyclopedia written in Thai, with 4400 pages. An inventiry is made there of all the
traditions, history and development of the Thai population. It is a mine of information, not always of the
same scientific value, but essential if one wants to understand the sociological interactions between the
different groups.



pertinent in the construction of a Southern identity. Ethnic minorities are the permanence
of the historical loose structure of the margins living within the Nation, but nonetheless
being part of the Geo-Body as Winichakul puts it (1994).

This is also a reason why Ayutthaya and Bangkok try at times (but with not great
results) to reinforce the thaization of the region, for instance by giving rubber lands to
Eastern poor peasants in order to compete with the Malay domination, or by facilitating
the penetration of Buddhism from the religious center of Nakhon Sri Thammmarat. It was
done in vain, because the interelation between Thai and Malay have already find a middle
path for the benefit of everybody and especially the Chinese, the true developers of
Southern economic characteristics. Being the middlemen of the Malay (which have to
borrow money even if “money do not create money because time belongs to God”), the
builders of international economic bounds, the pionneers (tin mining and rubber
plantations), they create particular regional cultural pattern. They build direct links with
China, Singapore, Malaysia (that is to say avoiding the capital — but not its taxes, one
have to know the limits), developed patron-client system with the taukay of the Moken
(who need them because of their non accumulation ideology and far away places of
production). The Chinese consolidate the economic interdependent links between
Southerners often by kinship, alliance and mafia-like relations, and these links permits
Southern characteristics to become perenial. Later on, Chinese also penetrate the political
sphere, giving the South once again its typical “color” (mostly Democrat for instance)
and bureaucratic specificity in the towns they built (Ranong for example).

Chinese entrepreneurs do not rely only on Bangkok cashflow; they import their
own workers (even from China), cross the borders with the Moken, buy the product of
the Urak Lawoi and the Moklen. They do not interfere with dominant Buddhist and
Siamese values and let the ethnic characteristics express themselves as far as they do not
counter their economic expansion vision. This is one of the reasons one can find a
Chinese temple dedicated to Lim Ko Niao, juxtaposing the famous mosque of Kru Se in
Patani, the center of Islamic and Malay revendications. The Eastern coast has always
been more productive and dynamic in term of religious expansionism (Mon-Khmer
culture still strong, Buddhism and Brahmamnism, cf. O. Ferrari, expanding from Nakhon
Sri Thammat, Islam From Patani sultanate). These religious centers are still active even
in a lesser extent than before, and they have impregnated the ethnic groups, being the
Semang who interact with the Malay, the Moken who are intermingled with the Chinese
way of doing business, and the Siamese who are trying to implant Buddhism as a
common system of values but who understood that local beliefs and traditions could not
be washed away.

Manora, Moyong, Chinese “Vegetarian” Festival, Thai Tenth Month Festival, Loy
Rua of the Urak Lawoi, are well alive and all fit one with another at a regional level.
They all have in common that their believers have a shared feeling of being part of a
specific region within a recognized country, a feeling which goes beyond the great ethnic
differences existing. This is the very aim of the Tenth Lunar month festival and the
reason of its success. It was certainly implemented by Bangkok on traditional local ritual
events. But the rulers of Bangkok, by allowing the Southerners to be linked together
within this ritual, affirm their domination while respecting regional particularism. So,



Southerners, each year can re-enact their regional multi-ethnic relationships without
challenging the center.

All the important economic features of the Southerners go far beyong the ethnical
interrelation framework, which do not rely only on a Buddhist and Siamese Center. This
Center ruled but leaving the local dynamism install itself the interrelations rules and
create its own social and ethnic balance, in the same way that it let the economy find its
own path. Siamese kingdoms have always relied on local dynamic to implement
Buddhism and States policies, not dealing directly (until recently) with the the mixture of
different populations living within its boundaries.

In the course of History, little by little, the traditional socio-economic system
pushed by the Chinese entrepreneurs expanded and all the Southerners were bound in
local customs, ritual practices, the latter being favored by the Nakhon Sri Thammarat
ability to integrate various religious influences and local rituals in Buddhism and giving
them back to the people with a touch of regionalism. By doing so and by implementing
religious policies imposed by the center, it succeed in creating a Southern identity, which
is most apparent in the Tenth Month, but an identity which does not oppose directly the
powerful capitals of Siam.

Even if the ethnic demographic balance is changing, from a dominant Chinese
until the middle of the 20" century to a Burmaniztion of the littoral the last two decades,
the general regional features did not change much. Ethnic boundaries and international
frontiers never were a challenge for the exchanges in the Peninsula because they started
at prehistorical times.

2. Boats and exploitation of halieutic resources: a cultural and technical breach

Even technicallly the influence can be felt, for instance in the way Moklen (two
thousand “settled” nomads in Phang Nga province) accomplished their slash-and-burn
rice cultivation, technics borrowed from the dominant surrounding Austronesian
populations, or they can be felt in the Thai acceptance of the Malay knife to harvest the
rice, and in numerous oral epics and myths... All these technical charcateristics open the
region to a certain degree of permeability of beliefs; no technical new implementation
can go without the beliefs attached  to it.

In other domains the reluctance of borrowing technical knowledge allow the Thai
to dominate, for instance in boat building. Malay, Burmese, Thai and Moken boats are
completely different one from another, even if sometimes linked by the commmon belief
of a spirit (or ancestor) living on board (in the prow). But even in these differences, we
find traces of regional integration. For instance, the Malay boats are painted with figures
of the Indian Ramayana and the influences of the Chinese style is clear; the ancestors of
the Moken boats can be related to the Malay pionneers of the region; the Malays have
developed some common imaginary figures with the Semang... But the strong cultural
links between an Austronesian and his boat do not permit much influences in boat
building. As a result, when the fishery activities developed and needed trawlers and
sailors, the Thai were able to impose their vision of the colonization of the sea with their



own “traditions” that is to say almost no tradition.

Sea Gypsies boats and Malay boats are disappearing to the benefit of the Thai
walat and long tail. But this does not go without social consequences: the crew of these
boats are recruited by force, often by giving them access to drug and then forcing them to
go on board in order to get more, or simply by “buying” them from neighboring
countries. There is no tradition concerning social organization on board, no cultural
transmission of values and knowledge on these far going walat and the social acceptance
in the national society of the status of sailor is low, they are the outcasts, which explain
why the Thai have to recruit people from Cambodia and Myanmar treating them often in
an inhuman manner.

This breach in the Southern culture has multiple consequences, notably after the
tsunami, when all boats given to the victims were of Thai facture (long tail) and not very
well considered by the Sea Gypsies. These technical interference have repercussion on
the traditional social bounds and the Southerners have been opened to national and
international influences and not to their benefit. The tradition of Sea Faring population,
once accepted and even respected by the Southerners, disappear while the appropriation
by Thai central businessmen are taking advantage of the cultural void created. Sea
Gypsies are no so well considered now that the interference with nationality, thainess and
all Central Thai values are at stakes. Being sea folks, they lose the cultural conflict, while
the Thai, people of plains and wet-rice cultivators, do not give them any privileges.

The Southern strongholds of identity still resist but have to adapat to the
international mainstream. But even the economic and technical imposition of values
(ORRAF for rubber, walat for deep seas fishing, long tail boats for coastal populations
and ethnic Sea Gypsies minorities, immigration official replacing tradition transborder
networks) will not work without the acceptance of the Southerners. When a national
project is taking into consideration the traditional links and specifities of the Southerners
and then try to make benefit at the expenses of the people, it is a failure. At a regional
level, project have to be implement by Southerners. This has been the faith of the IMG-
GT project, based on so-called southern specificities and international links, it was in fact
a view from the top and imposed by the state, it has been a failure.

This is the evidence that nothing can be implemented at a regional level without at
least the tacit consent of the people and the link with a tradition which will structure the
development in a social background. Today Sea Gypsies benefit form regionalism which
allows researcher to develop an ethnoregionalism as point out by Keyes (2008), very
benefical for the local ethnic groups. They are not Thai, but they are Southerners with
recognized specificities, notably in their ability to work in the sea. For a Southerner, Sea
Gypsies know the sea, benefit the tourist industry, bring sea products to the local
markets... they are part of the local economy, part of the system of belief, their vehicular
language is Southern Thai. Their identity is safe.

3. Identity and Ethnic Manipulation

The concept of Thai culture as the national culture, masked cultural and ethnic
heterogeneity in the name of national uniformity, but it is a contrived uniformity. Tension



between ethnicity and territory and the state have aimed to favour ethnic Thai and to
exclude or subordinate other ethnic groups (Reynold, 2002, p. 8 and 15). While reducing
ethnicity as an only descend kinship and static group sharing the same beliefs (Keyes) we
should also include Thailand, a country lying on his past to justify its claim (territorial
claims for instance).

The term chat derives from the Sanskrit jati, whose root-meaning of ‘birth’ has
come into the Thai language carrying powerful resonances of blood-ties and, most
importantly of all, shared descent (Keyes, 2008). In this ideological context, the
resistance of the new ethnic “revived” groups (after the colonial or modern state
labellisation) is, according to certain authors, favorized by the supranational and
transborders links (NGOs, religions, refugees, cultural organizations, army, Kinship,
business association...). Ethnic minorities should enter globalization and abandonned
their ancestors, their link towards a so-called static position which only creates direct
lineage wthout the possibility to be “outside”. This view, shared by a lot of
anthropologists, is supported by the international and regional bodies, but forgot that, for
instance, some Thai themselves claim their origin and ancestors to be in Nanchao and
they well assume their ancestry. And some Thai scholars (like Sujit Wongthes), by
tracing back their origins within mon-khmer civilization, think to have the right to claim
all the Khmer heritage as theirs.

With identity comes ethnicity. For Reynolds (2002) “identity, now a catchword in
pop psychology, is too amorphous a concept and too confused with self, essence and
uniqueness to sustain serious debate” (2002, p. 3). Eventhough it could be erased and
should on the contrary taking into account, but the problem has been evacuated because
of its complexity. And researchers are hidding behind facts, number, projections,
development projects, transforming the researcher in an interface between globalization
and minorities. New theoritical concepts are taking place (biodiversity for example) and
new practical tools are used (indicators). But nobody ever answered the question of the
fundamental essence of ethnicity. No answer? Maybe, but it still an concept which permit
to define and understand the diversity.

Ethnicity should not be forgotten or left aside or replaced by Indigenous rights,
because its manipulation and its “fixation” by the State is dangerous, it gives birth to war
and racism. On the contrary, the fluidity of ethnicity and ethnic interrelations allows the
permanaence of good relationships between populations. Should the State impose
ethnicity as a major issue, genocide can be seen ahead (Cambodia, Serbia, Uganda...).
But as far as ethnic minorities in Southern Thailand and Myanmar are concerned
ethnicity and ethnic interrelations are more viewed as an enrichment by interacting the
local knowledge by the dominant population (this is clear with the Myanmar fishermen).

The relations between small minorities and dominant nationalist populations are
so inbalanced that there is no choice other than to accept a certain amount of foreign
elements in the culture. The real strength of the Moken is to succeed by means of
syncretism, to assimilate a lot and transform the dangerous influences (phi, nat, jin are
accepted but not Christ, Buddha or Allah for instance). It is a question of survival for the
Moken to accept the ideological discourse of the dominant. Thus a lot of well intentioned



people understand only what the Moken approve “officially”, in fact, by trying to help
them they destroy them (school for instance). The spokesmen are the only responsible in
the Moken society because the nomads will never go by themselve to ask for something.
They will beg and create an indebt relation with other but not claim rights.

In every projects designed for them, the Moken are out of the decision process on
their future, even if there is a so-called interface or spokesman (who is in fact only here to
difuse the dangers of foreign contacts). At this point researcher should intervene and
explain what should be the best for the population, but nothing else, he must not try to
implement the project because he will not be objective enough. He must be a good
teacher and try to sort out the best of each intervention among the Moken. Because, in
fine, the intervention are always made for the people who create them, not for the people
who should benefit of it. And this is because Moken will not ask help, will not explain
what they want, will not say why they refuse and suddenly accept something; they try to
be erratic in their decision in order to confuse outsiders. This leaves the developers in
front of themselves and they only have to promote themselves (Fondation for Burma,
Christian in Elphinstone, cf. J. lvanoff in this volume), with, at best, no impact
(Christianisation is a failure) and at worse detsruction (Moken in Nyawi have been
forcely settled down by the Foundation for the People of Burma).

4. Nomads and Sedentary people

There is a new scientific conception, which, by deconstructing the idea of Nation,
allows us to think about borders in a world where globalization, migration and
sovereignty seem to oppose themselves. This is where social archeology and ethnology
could lead us towards a better understanding of cultural dynamism, refusal of adaptation
or integration, ethnic resistance, economic and social exchanges which dominate the
questions of the relation between center and periphery, between nomads and sedentary
population.

The Sea Gypsies of Southern Thailand are part of an ancient “littoral civilization”
(J. Ivanoff 2001, D. Sopher 1965) which go from Johore in Malaysia to Mergui in
Myanmar. This cover the most part of the West of the Malay Peninsula with its specic
flora, fauna, geographic features and its specific Chinese and Sino-Thai economical
dynamism. In Thailand, the exceptional dynamism, the capacity of renewal and creation
of social, economic and ethnic strategies show traditions of communication, interactions,
syncretism, movements, borrowings, passages, which build the local mobile identity
eitheir of Moken, Moklen or Burmese fishermen, Chinese middlemen, Malay pirates...
These adaptative populations focus on the borders as a mean to adjust their cultural way
of interacting with the dominant population.

On the other hand, these traditions of perpetual adaptation around imaginary
boundaries between populations exist because of the dynamic confrontation created at a
margin by a remote center. Myanmar and Thailand States benefit from the structural
dynamism of their border to enrich themselves (see the development of the fisheries, the
creation of a new Burmese fishermen social group in the islands, wealth of the
taukays...). They create new networks with new administrative rules, after the imposition
on a fixed and linear frontier, which is used to enrich the local corrupted administration



by integrating it in the mafia style relationships. No immigration laws can be enforced
without the local Chinese “godfathers”, chao po involved, and as long as Thailand will
need millions of Burmese migrants, ten thousands of Burmese prostitutes. In that context
where frontier enrich local godfathers, traffickers, intermediaries, brothels, corrupt
officials, rubber planters, Thai fishing companies, the whole country in fact, nothing will
forbid a Moken to participate in the trafficking, in a smaller scale of course, but
nonetheless culturally effective (the taukays, the good engines, the good rice, good
prices... are found in the frontiers as well as drugs, prostitutes, alcohol).

International bordelines reinforced by frontier “protected” by official recovered
ancient trade routes and cultural places of contact between nomads and sedentary people.
They draw a line on ethnic boundaries which are as much imaginary as the previous
ones. By favorizing knowledge, cultural exchanges, contacts, they give new means of
evolution to the local ethnic groups and traditional networks which have to adapt
themselves. The border and its fantasmatic representation of a fixed delimited territory
and nationality within it are the necessary limits in which one builds his mobility and
adaptative ethnic or social strategy. The margins, and especially borders which overelap
cultutral boundaries, are considered as “far west” oultlawed places by the imaginative
centre which see itself at the summum of civilization, codification, justice... But, people
at the borders are far more than reliquats of mobile civilizations imagined by the center.

Frontiers are lures sending back the image that will be used to transform society
and individuals, it reveals the best and the worse, at least the hidden qualities of a human
and cultural substance. This is how are built the adaptative cultural dynamics which
found in the borders a mean to reveal themselves; it is also a necessity to survive there. If
you are not protected by a powerful taukay, you get arrested, if you are not known by the
local officials you pay the price of your arrest and liberty, if you are cutting out of your
social bonds your are sold out... so far for the ideological liberty offered by liberalism.

The border porosity reveals the ambiguity between nomads and sedentary people,
between margin and center. This is the reason why the socio-economic, cultural and
ethnic dynamics of a border are persistant. Frontier should be considered as a center, not
as a margin. Around it are concentrated the cultural, social and economic forces of a
region. And, by the end, the will to impose a strict bordeline only reinforced pre-existing
cultural patterns, uniting the center and the periphery. It acts as a social structure catalyst
and gives a marker to structure mobility.?

OppreSsion, which expresses itself through the border administrations (Sea
Gypsies in Thailand) or military power (Burmese fishermen in Myanmar), a coercive
religion (Christianism or Buddhism for the nomads), through patron-client economic
systems, give room for the populations living at the margin of the states to shape their
own common cultural and socio-economic future in order to organize themselves,
because it is the place where they are liberated from such influences. Then, borders reveal

2 Let us remember that many populations who live and use the border to structure their ethnic identity
(Rroms, Tziganes, Moken) and, in turn, give a structure to the border which want to refrein their mobility,
without much success.



cultural structures, reactivate them, and provoke them. And this libertarian cultural
creativity is in fact accepted by the centralizing states for two reasons:

1. The populations at the states’ margins enrich the centre, producing goods
needed by the sedentary (theory of the ecological niches which is insuffisant to explain
the permanence of nomadic systems, because population always have the choice cf.
Benjamin 1985 and Ivanoff 2001).

2. These margins are “laboratories” which develop the possibity for the sedentary
populations to renew their own ideology. Thus, the example of the Myanmar fishermen
which organize themselves, shows that they developed the fishery economy. A new
social group has been created and more wealth has been offered to the central state.

But this last example enlights the difficulties encountered by populations living on
borders: the perpetuation of the newly created systems. The social and cultural pattern
must develop some pereniality and must show his ability to continuously adapt itself with
the border as cultural landmark. This is what we called the mobile cultural structure. By
always adjusting their cultural features around the values imposed by the border, the
populations must be supple, mobile, that is to say nomad.

Anthropologists must look at this confrontation within the perpetual and centuries
old construction process of identity of the ethnic minorities, a process involving ethnicity,
which is rooted in creation of culture when interethnic relations are concerned.
Interelations and interethnic contacts help adaptation and reveal cultural potential. No one
can “forget” ethnicity as a necessary tool for working in interrelation projects; because
ethnicity finds its strenght in the interaction with other, it is a collection of endless and
adaptable qualities of a population, revealing the cultural background and the limits
posed by the integration process. We must leave some space for an auto-regulation
between minorities and dominant population as they always have deal with each other
from prehistorical times.

The necessity of these relations have been proved by the work of social
archaeologists (Brun P. and P. de Miroschedji, 1998-1999) working in the Middle East,
drawing a model which can be adopted for other part of the globe. Archaeology allows us
to put into perspective the anthropological data, it tries to answer the very same questions
as the anthropologists when they are working on mobility. This is because this mobility
and this nomadism are always opposed to sedentarity. But actually, they are always
complementary. It is a very ancient question but still operative one. This problem doesn’t
interest very much modern anthropologists. Prehistorians, archaelogists and
anthropologists will be inspired enough to try to understand the dynamical
interdependance of the relationships between nomads and sedentary people rather than to
analyze the socio-ethnic realities into a global perspective, where the “nomads vs.
sedentary”, “traditional vs. modern”, “ethny vs. social group” oppositions have been
evacuated.

P. Brun notes in his analysis on nomads and sedentary populations, that they
create interactions by living for a long time side by side. Their traditional way of life
being threatened, they adapted themselves to new economic and ideological inputs by
elaborating a new social system, different from their colonizing neighbours and different



from their own past. These changes favor the competitions between two groups. Thus,
these marginal populations engaged in this innovating and competitive dynamic process,
producing models that can be in turn adopted by the initial center of diffusion.

Ethnic minorities are groups like other ethnic non minorities and so should have
the same rights. But in the eyes of the States, some groups are “more” equal than other.
So the Center, to define its privileges and historical rights towards this process of
centrifugal integration, writes its version of history (the winners always write their
version of history, but nomads keep another non written version). Either State policy
makers decide that a group is worth to be integrated, either it is rejected in the limbo.
Thus, the limbos of a nation keep vivid the cultural dynamism of interrelation without
interference. This ethnic dynamism, which is the surviving substance emerging from the
contact between nomads and sedentary people, had always existed. In order to well
define the perimeter of the nationalism, Thailand should leave its ethnic minority at its
margins. Communism and trafficking opium are not any more a threat. But this will not
happen, the limits should be controlled, they are the latest territory to be conquered.

Bringing the margins and the nomads in the sociopolitical trap of the nation
ideology will destroy the much needed cultural creation spaces. Between forced
sedentarization (relocation, school, gathering and hunting forbidden, preserved marine
area...) in the name of improving the “poor” social, health, education and cash economy
condition of Sea Gypsies and the systematic intermariages with Moken in Myanmar
which allow the Moken to be integrated in the Myanmar nation, the researchers can
observe how implementation of outside projects coming from national agencies or NGOs
does not work. Nobody can compete with the cultural willingness of a ethnic group. They
always have the choice.

This is the responsibility of the leaders of development projects or integration
policies to understand the level of “cultural acceptance” of their project. And in this
process the researcher is an essential link towards a better understanding. Anthropologists
are also there to study the impact of liberal State policies implemented through
development projects “for” ethnic minorities, not to try settling them down. Competition
between ethnic Thai and Sea Gypsies is unfair, each one knowing too well that the latter
will become second zone citizen. The best way to integrate ethnic diversity in the Nation
is to accept the cultural differences. They do not threaten national security, they
preserved and even put back alive environment, they save people, they respect
biodiveristy and ecological balance, they are demographically balanced.

So, why this terrible political will to integrate someone who is already integrated,
at least regionally? Democratization means decentralization and reinforcement of the
region power of decision (and of course local cronism).® But this new regionalism

% Although decentralization promises benefits, it is not guaranteed of good governance, and there are many
instances in which ethnic minorities communities have been adversely affected by decentralization as local
governments disregarded their land rights in an effort to maximize income generation and rent-seeking
opportunities. Although some ethnic minorities have gained new opportunities to participate in local
politics decentralization tends to strengthen pre-existing power relations and if traditionaly marginalized
people fail to organize, they are often still excluded from decision-making processes. In many places
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permits a development of the regional feeling of belonging, an ethnoregionalism. In this
ethnoregionalism, Sea Faring populations know very well how to adapt and interact with
other. As shown by the multiples symbolic levels of Tenth Month ceremony, the
Southerners know exactly how to deal with each other, in ethnical and political ways.

Ethnoregionalism is a chance for the Southern Sea Gypsies because it gave them
an opportunity to deal within a geograhical and human framework they can integrate in
their own imaginary and real space. The developers and the responsible for the
integration policies should work at the regional level, leaving apart the State policies
which should concern only the main economic and political choice which local people
should implement in their own way. A national policy, too strongly imposed even
towards the regions is not a solution and certainly will not be successful without
employing forces. Discussion between the State and the regional leaders should be
encouraged, because there is always a gap between the policy makers and the local
responsible of the implementation of the policies. And the “caste” of civil servants are
there to make sure that everything will be made in order to control the populations and to
put them into the right Thai mainstream. Thailand policies towards minorities are victims
of the country history, notably the fighting of communism and the willlingness to
eradicate opium in the North. This national questions raised by the people of the margins
were resolved with the help of a strong civil servant service put into place by the Thai
dictators in the 1950s and 1960s. They are devoted to input thainess everywhere they can,
not at looking at the cultural differences.

But even where the State recognizes its ethnic minorities, like Myanmar and Laos,
they are not better treated. Recognizing the ethnic minorities means for the state the
necessity of fixing their cultural characteristics, accepting only the ones which are in the
tend of the “center”. Cultural specificity is thus decided by outsiders. In countries where
ethnic diversity is not recognized by law, making no difference between its citizen (at
least theoritically) like Thailand, the question is how to integrate the cultural differences
when the constitution leaves so little space to cultural recognition (even with the new
constitution of 1997). International organizations here could play a role, trying to end the
deadlock situation, lightening the integration or disappearance (the choice for minorities)
and give them a special recognition. UNESCO and other organisms try to implement
such new policies (LINKS program for instance) but the question remains unanswered.
The recognition of the cultural specificity and thus the obligation imposed by the State to
accept these differences were built on national particular history and vision of the State
itself; today the recognition is based on a global regulation, with indicators as a tool to
harmonize situations, effectively imposed in the fields of education, healthcare and cash
economy. The collusion between International programs and National integration policies
is clear.

5. Development and Ethnic Labellisation

Development is considered as a way for the ethnic minorities to get into the
modern world. This philosophy is considered as beneficial for them. “As the contributors
to this volume amply demonstrate, however, indigenous people are not passively giving

continued discrimination against indigenous minorities, based in part on the belief that they are incapable
of effective governance, continue to hamper their participation (C. Duncan, 2008, p. Xiv).
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in to state and other pressures for social and cultural change but also challenging the
limits. A number of adaptative strategies are in evidence among indigenous people in the
Mekong region, including reviving traditions, moving across national boundaries,
religious conversion, and networking with other international in indigenous groups.”
(Prasit Leepreecha, et. al, 2008, p. 2). This new dynamism is felt as the nec plus ultra of
social and ethnic collaboration. Ethnic boundaries and linear frontier do not exist
anymore. Like in the European supermarket, ethnicity can be trade across borders; as far
as the individuals are concerned, they will be like their European counterparts: “freed”
fellows not able to move because of laws, papers, money... This borderless ethnic world
is a fiction created by modern anthropologists, “ethnicity without borders” could be the
new NGOs programs.

Ethnic labellisation appeared in the 1950-1960s (Hill Tribe for instance, a term
which must be understand as under-developped or primitive) in order to justify the
construction of a national ideology. Anthropology has had a significant role in defining
“tribal” society and culture in the form of applied research based at the Tribal Rersearch
Centre in Chiang Mai (Garvers, 2008, p. 147). While Thailand developed itself, ethnic
minorities have been considered as “tribal”, an external segment of the nation, being non-
Thai, non-Buddhist and maybe communists, this is to say non-Thai. Being communist,
tribal was equivalent as being non-Thai. Thainess has been built by excluding people of
the margins, then by reinforcing the power of the civil servants in order to cut the basis
for a middle class to appear.

But time has changed and the contents of the “tribal labellisation” is not as strong
as before. Chao Lay is a pejorative term but not as negatively connoted with
backwardness as the term Hill Tribe was. What is at stake is not the nation and its
survival, only his domination on the margins. It is an ideological imposition of a system
of thinking, not a fight for survival which push the people of the margin outside thainess.
A Moklen in a rubber plantation in Phang Nga could well be a Thai, with enough
understanding of thainess to be accepted by the Thai; nonetheless a Thai will never
consider the Moklen as Thai, they will not either devalorize them, look upon them with
condescending eyes. Authorities and immigration officers understood that Moken were
not traffickers (at least far less than the Thai themselves) and not communists (for the
Moken communist means bandits, this indicate their thainess view of danger and
otherness). And like the Karen which are romantically consider by Westerner and Thai
conservationists because of their so-called good management of nature, the Sea People
are seen as adventurers, a little pirates, free of their movement unlike the land
populations. But, unfortunately for tourists, the destruction of the environment by tourism
business and looters of National Park have destroyed the exotic image. No more flottilla
with singing Moken divers in Surin national park, and Rawai village in Phuket is a
slum.

Even though, being defined with the environment (mountains, forest or sea)
means that the population is not yet integrated in the national identity construction.
Mlabri and Moken are defined by their environment (as were the Hill Tribes). The
relation between exploitation of the environment and ethnicity is an ancient and easy way
to label the populations of a country. This can be done systematically (Laos with the
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upper, middle and lower inhabitants referring implicitely to a civilization lebel). But even
if these labellisation are not the right way to allow a certain degree of participation in the
society it should be taken into consideration.

Chao Lay are People of the Sea and this gave them an identity. If none of the three
groups refuse this term, it is because their consider themselves somehow related (that was
not the case for the Hill Tribes). Exonyms and ethnonyms are good indicators of the
status of ethnicity within the society itself. Interethnic relationships of populations of
different origins are dependant of ecological relations maintained by them. The ethnic
segmentation should overlap the differences of exploitation of the environment and
appropriation of resources. But this is not as easy as that in the South. Is a Moklen, who
barely go in high sea, closer to a Moken than an Urak Lawoi who, even if do not collect
as much as the Moken, is nonetheless closer to Moken? Exploitation of the environment
is not an fundamental landmark of identity. The ideology is much more deeply rooted in
the way to interact with outsiders.

Ethnic segmentation in Thailand is made through the relationship between State
and ideological based thainess and marginalized, ideologically ethnic landmark based on
otherness. But even this analysis should be balanced because, once again a Moklen is not
a Thai even if he is clearly acepted by the Thai as being part of the Nation. Exploitation
of the natural resources and the technical know how (fishing, harpooning, hunting,
traps...) goes with a certain level of integration of thainess. Moklen way of life does not
run against thainess (house, rubber plantation, salary...), they know and respect it,
Moken don’t understand the thainess but comply with its exigences; but still they remain
“other” by their way of life (sea and living on boat is expressing the fact that they are non
Thai), Urak Lawoi, much more integrated fishers and part of the local development, do
not have to develop the thainess feeling of belonging, they are different and integrated.

In the 1990s, the northern ethnic groups increasingly joined or organized non-
governmental organizations (NGOs) such as the Northern Farmers Network (NFN) and
the Inter-Mountain People Education and Culture in Thailand (IMPECT) and began
designing a strategy and tactics for asserting their rights based on their culture and local
indigenous knowledge. They entered the global discourse and struggle on environmental
issues and civil rights. It was a strategy designated to maintain livehoods and to protect
the environment and identity. However, it was also a strategy to obtain modern education,
health services and other goods—in other words, a decisive move into the core of Thai
national concerns and into a highly contested political zone. For the Karen, the modern
world would be combined with or absorbed in their traditions. However, seen from a
bureaucratic or an academic point of view, the strategy still carries the dichotomy of
traditional/modern, that is, either insufficient, backward, cultural knowledge versus
scientific knowledge or pristine modern knowledge. The bureaucratic reply was to
question the sincerity of the intentions and to essentialize “tradition”. Thus, in order to be
allowed to live inside national parks and wildlife sanctuaries, the Karen must preserve a
traditional culture and lifestyle, according to some of the officials in the Royal Forest
Department (RFD) (Gravers, 2008, p. 148).

This ambiguous conception of integration will mean no roads, no TV (but for the
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Moken it is possible). There is a contradiction between reality and discourse which
anthropologists should acknowledge. Minorities have to change but nonetheless stay
traditional, they have to be a living museum after every parcel of the “exoticity” have
been torn apart. By doing so, this labellisation of the populations give ethnicity a
primordialist essence (Appadurai 1996). Moken are stopped in their cultural dynamism,
but ethnicity is still a reality; so primodialism is still an operative concept, a background
in which ethnic groups take what then need at a given time. It is a living museum in a
park, yes, but this stage must be taken in order to move forward. And in Myanmar,
Moken intermarry and become Myanmar citizen (cf. M. Boutry), it is also a step allowing
them to move ahead. But to where? This is the big Moken issue and it gives birth to a
millenarist movement. Either this segmentation due to the border will be efficient or not
remain to be seen. What | observed in 2003, is that the more oppressed and poor Moken
abandonned to the Christian Karen for 50 years by the Myanmar people, suddenly retook
the sea, build traditional boats, made sails with rice sack and flottilla disappear in the
islands... Yes, indeed, nomadism cultural feature could be put aside for a while, a while
being a notion with great magnitude of understanding. They have time, we do not have
time. Elphinstone Island, the cemetery of Moken culture, have been the center of a
cultural revival.

6. Classification in Anthropology and the Concept of Ethnoregionalism

Anthropologists today try to avoid the question of ethnicity which, from
primordialism to structuralism, have been proved a difficult concept to manage because it
is fluid, mobile, supple and always changing its nature. It is an inner quality and a
“cultural intrinsic substance” which changes according to outside influences. Ethnicity is
the social formalization of an ethnical background revealed by outsiders and historical
factors and/or trauma. It is a always living and changing the substance of ethnic patterns.

French anthropologists have a tendency to “deconstruct” ethnicity as an
inoperative tool in a globalized world. For them the distance from “them” and “us” is
now negligeable and has no pertinency. They follow the American way of dealing with
minorities, which are often seen, at least historically, as a creation of French colonialists
and only existing today within the framework of communitarism. By doing so
anthropologists destroyed traditional classifications, which even artifically created,
nonetheless were pertinent for the development of anthropological tools. Today, to study
nomads, swidden cultivators, wet-rice cultivators, anthropology borrows sociological and
historical tools used to study Afro-american, youth urban gangs, neighbors associations...
which are conceived as belonging to the same conceptual category. All of them can get
the same scientific treatment. Equality thus does not permit to make differences between
a small, mobile and balanced population and a new social segment of the Western
civilization which are naturally different, one belonging to the traditional world, the other
one expressing the new sociological and economic segmentation of the Western liberal
world. The first problem arose when anthropology decided that there were no people,
within your society or outside one society, which could not be studied in an
anthropoligical manner. Exotism is at one’s neighbour footstep... This mixture allows the
development of Western conception of ethnic creation which transforms itself in a
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general movement of communitarism. Its moral roots are to be found in the so called
equality of individual or citizen of a country.

Of course, on the fiedwork the contradiction is evident. A Moken is not a Thali,
both of them know exactly at which rung of the social ladder they are, but this do not
prevent them to work together, share territory. But for foreign developers, it is necessary
to “treat” this essential accepted inequality by “helping” ethnic groups to claim rights
which have been defined by outsiders; that is how they became communities, trespassing
ethnic boundaries and socializing with the mainstream citizenship feeling. They have to
be considered as to be at the same level that others. This is the reason why researchers
now consider themselves morally bound to the internationally developed and supported
claims of Indigenous rights

One can see the increasing use of the claim as becoming central in any
anthropological study; Indigenous rights is becoming anthropological research (cf. Prasit
Leepreecha, et. al. Challenging the limits. Indigenous peoples of the Mekong region,
2008). It is considered as a moral necessity to reduce the differences between ethnic
groups by implementing development projects reducing as much as possible the distance
between “exotic” ethnic groups and, say, “developed” urban citizen. Without any
fieldwork and research or identified traditional cultural pattern, this gives birth to an
ideoligical biased, but “scientifically correct” anthropology.

To try to take the lead in the anthropological research, Americans, after
condemning the fictional creation of European colonialists, declare that ethnicity (rightly
identified as interrelation process), can only been observed within an historical
framework. “It is my argument that ethnicity and ethnic group relations are the results of
process begun in the modern period when states set out to integrate peoples with different
cultural heritages and political histories within national commmunities.” (Keyes, 2008, p.
13). This means the minorities should wait for “history” to exist and taking a specific
cultural shape in reaction against a dominant population organizing itself in a Nation
State line of development. This is a golden justification given to the intervention of the
State in shaping the cultural pattern of ethnic minorities. States have the rights to make
such a move because ethnic minorities exist because of them. In this perspective, at an
upper level, globalization should have the rights to shape of States and here we see the
creation of a new scale of cultural values emerging from new interrelations between
organized spaces, creating ethnicity. People organizations depend on superior entities,
being wet-rice cultivators, States, Global networks... and they should adapt because to
them it gaves their “communities” means to organize themselves and defend their
Indigenous rights.

Politically, classification is important. First, population are classified according to
their environment, Chao Khao “Hill Tribes”, Chao Lay “Men of the Sea” in Thai, these
being at the lowest rung of the untold, but universally applied, ethnic evolutionist
classification. They must settle and integrate the liberal economy which ideologically
refuse any human being to be attach to any cultural, corporative, familial group; this
conception have been a smoke screen to be able to morally justify the implementation of
neo-liberal policies, which have been officially developed in order to free individuals.
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Practically, it consists in the precarisation of the greatest party of the population
for the benefit of the few. Inequality, covering up by a moral of equality and freedom,
have been the greatest achivement of the 1990-2000s. Great Britain and USA, during
Blair/Clinton era have been the champions of such ideology. We can now measure the
consequences of these policies and ideological system, after two financial crisis and the
denial advancement of democracy for a lot of countries (including Thailand). To allow
some space for ethnic populations, we must first agreed on the validity of the concept of
ethnicity and find an adequate terminology to be apply to the minorities when dealing
with State integration policies. To be clear we should call the Moken-like populations
Ethnic Groups, the Malay-like populations National Minorities, and accept that people of
the Northeast of the South have a strong identity which allow the regulation of the
interrelations between various group; ethnoregionalism should be promoted.

Sea Faring populations play their cultural partition within the integrate
interrelation system of southern Thailand (O. Ferrari). The Urak Lawoi, long ago, have
understood the way to integrate the dominant social and national social space. They
change some patterns in their way of life to cope with economical and social reality,
climbing the ethnic ladder themselves, from hunters gatherers to skilled fishermen and
“tourist collectors”. Clearly they understood the interrelation cultural rules. If not, how
could they have survived? Why should they need exterior implication of NGOs trying to
implement projects which will only put them in a second zone citizen place? This is
where the researcher should be careful. Yes, the ethnic minorities feel the pressure of the
State, but not eveywhere and not always; yes some of them will disappear, being
integrated (Moken in Myanmar) without much violence not knowing if a revival is
possible (remember that the settled down Moken of Elphinstone, “given” for fifty years
to Christian missionnaries, went back on the sea with traditional sailing kabang).

The main role of the researchers is to collect the cultural data and identify the
cultural strenght of the pressured populations in order to give policy makers and NGOs
the possibility of dealing with them. Unfortunately Thailand, even with its experience of
interethnic relations (see the numerous projects for Hill Tribes), repeats the same
mistakes. The Southern marine populations do not not have more recognition of their
traditional rights on land, fishing and collecting zone than the swidden cultivators had
forty years ago in the North. Who is to blame? Of course the State agencies are
responsible for the implementations of policies decided at the governement level. But the
researchers have been much involved in those projects and more too often speak for the
people themselves. In fact, they create a cultural and new ethnic social space for the
recomposed minorities.

And if some American anthropologists have suspected the French ones to create
ethnic fiction® (notably in Vietnam), some are doing the same now and for instance

* This was the case during the French colonization of Vietnam. In order to make census and tax people
they have to settle them down and label them. So numerous groups or subgroups have been given exonyms,
some of which have been well accepted by the population. Because ethnicity is a dynamic process rooted in
interrelation between dominant and minorities, the exonym can become an exonym, if it is in accordance of
the choice of the population. Nonetheless ethnic groups existed before the arrival of the colonizers, even if
Keyes (2008, p. 161) write that the Karen have never existed and are a modern creation built by
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Keyes (2008) who think, for example, that Karen ethnicity is a anthropological creation, a
fiction built on the dream of colonialists and missionnaries. Furthermore, the Karen have
now a special and “romantic” place because of their so-called special way of dealing with
the environment. This is also a fiction but at the same time creating a new ethnic
dynamic. Of course the domination of a group on another one provokes reactions, but
ethnic minorities know how to deal with that, even if colonialists give them their personal
identity which have not been perceived before by themselves. In Vietnam, numerous
ethnic groups own their identity from the will of their “fixation” of their identity
landmarks and ethnonyms by colonialists in order to control and tax them. You do not
recreate a social balance in ethnic interrelations from the exterior if the people do not
accept them. You can change what the ethnic group know have to be changed. And the
ethnonyms have been sometimes, well accepted by ethnic minorities themselves, because
it was a reflection of a cultural trend. Researcher should be aware that the only way of
implementing integration policies is to tell “developers” the breaking point of ethnicity.
And, as a researcher you do express your concern and publicize the research work done,
so nobody will said “I did not know”.

7. Towards a new anthropological research?

Researchers often promote what liberalism and capitalism have long try to
impose, that is communitarism and community based research and even worse,
participatory research, as if the ethnic minorities have the choice of the way they would
like research to be done. This egalitarism, based on the idea of the equality of everybody,
forced the minorities to integrate the dominant world, and to oppose State policies in a
way judged efficient by the anthropologists. What about the local conception and
traditional interrelations? Doing research in the social sciences field means, in theory,
studying the society within the society, but as external element, more or less accepted.
When you ask for participatory research, wich group of the society do you ask? This so-
called participatory research is in fact a way of imposing an outside view, with the
acceptance of the group, of what is social research and especially anthropology whose
aim is to understand people from the inside and analyse from the outside. This does mean
anthropologist cannot be involved in cultural or socioeconomic development projects
accepted by the people he studies. But it is not the same conceptual level of analysis.
Mixing these two levels, with the expectancy of a better understanding and promotion of
the cultural rightness of a group and ethnographical research, is paving the way to hell for
the minorities. They will have no other choice than to accept what other think they need,
because the social wish expressed by an ethnic group depends of the balance of forces
between two groups. For instance, the Moken will never oppose the dominant group, and
accept, but at the same time difuse, the implementations of projects. They won’t tell what

colonialists, missionaries and ethnographers. By attempting to destroy the contours of an always changing
ethnicity, American anthropologist, followed by Europeans try to make this notion obsolete. By doing so
the authorize their communitarism to be implemented in the name of the rights for Indigenous people who
have no way out, outside the global world they design acccording to their own precepts. And even if Keyes
is right the Karen now exist because they recognize themselves as Karen, menaing that there were some
substance in the “non” Karen people living before the colonialists (see for instance in Thailand the Karen
Network for Cultural and Environment).
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is right or wrong, but only “officially” agreed in order to survive. The willingness to
promote their own values and knowledge will be negligeable if asked from the exterior.

This participatory research is the first operational social tool of the creation of the
notion, now incoutournable, of the Indigenous rights. Promoting such research is
abandoning the inner dynamism of ethnic creation process founded in the interactions
(Barth 1969, Boutry and Ivanoff, 2008), researchers tend to climb the hierarchical social
ladder. End of cultural research, end of ethnicity as an operational and active concept for
the acknowledgement of the minorities; end of the research of ethnic and identitary
construction within interaction but welcome to the world of rights of the Indigenous
People and opposition between States and Minorities. NGOs and development projects
create the binomial opposition system, State versus Minorities and we already know who
will win. But the NGOs will have a say and imagine that they partcipate to the evolution
of the necessary main stream social development when they looked like futile tools in the
hands of State bureacracy.

As a researcher, one can only participate and share their life and then report. If
something have to be done it is the choice of the anthropologist which is also a
spokesman, but not in his research. When the Moken asked me to be their spokesman in
1986 because they wanted to stay in the National Park of Surin (which is their homeland
and which they have protected for few hundred years) | accepted that responsibility and
talk to army commanders, secret service personnel, Princess Mother... That was not my
choice. Have | had the choice | would have push them back to Myanmar knowing what
will happening if the National Park opened: mass tourism, culltural zoo, denial of Thai
citizenship... | wanted them to be stronger together than weaker separated by a frontier
(this proved to be a wrong analysis). But | comply with their wish and then leave them to
their destiny offering in any way possible my knowledge and power to help them
integrate to Thai national sphere. And it was the right thing to do. Moken in Thailand,
even if they are oppressed with national law and contradictory rules, keep most of their
traditions alive and expand demographically. But any change in the society should not be
done without recognizing the Myanmar Moken, so | went in Myanmar waters to see if the
frontier is a cultural mark or an illusionary way of splitting the population. It is none of
these.

At the top of the social and ethnic, non openly discuss evolutionist ladder, one
finds the American model of development, tinted with a little thainess. At the other
extremity one finds the non-labelled ethnic minorities, whom should go directly in the
global world: the Sea Gypsies. We enter in new era of ethnic and social confrontation,
opposing the new vision of the nomads and the sedentary population. Land is no more an
efficient mean to fix the people. No land, no territory to anchor nationalism, how the
State can deal with such populations? As for the urban democratic population, political
trick and a typical mixture of strict hierarchical patron-relationship mixed with modern
style apparence in the governance, is enough to impose silence. As far as the Sea Nomads
are involved in the national process of integration the solution is to fix them, so to give
them land or make them fight for them, through volonteers of NGOs. Fighting for the
rights to benefit from the usufruct of an ancestral lands is a mean to fixed the Hill Tribes
and now the Sea Gypsies at the lower stage of the so-called liberalized urban dwellers.
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The creation of this free urban human is a prototype of freedom from any constraint, a
nomad (mobile, speed train, plane...). Ideologically the liberal system created the illusion

of a possible total liberty, thus replacing the exotic images given by the real sea nomad,
the last of the free people.
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Ritual Structure and Coordinates of the Moklen Nomadism:
Towards an Understanding of the Social Integration of

Maritime Societies in Southern Thailand.
Olivier Ferrari, IRASEC

Abstract

The rhythm of the nomadism of the Moklen is marked by numerous ceremonies that take
place all over the year, some of them being repeated only every several years. These ceremonies
are fundamental in the perpetuation of the identity of these sea nomads, in that they recall their
mythical origins, the unity of the group and its social organization, their place in a larger society,
their genealogy and the epic reasons for their way of living. In a larger vision, these ceremonies
are also the historical link with the other maritime populations, the Moken to the north and the
Urak Lawoi’ to the south. For example, some of these remind us the symbolic importance of
hunting, an activity being practically abandoned by the Moklen (but fundamental to the Moken)
but the importance of which resides in the symbolic weight of the materials used and in the
related food. Other ceremonies are common to the Urak Lawoi’, as the roy rua (“float the boat”)
ritual performed mainly by the latter, but existing among Moken and Moklen under other shapes.

This important ceremonial life also shows the way the maritime populations insert themselves
into the larger dominant society, by borrowing some ritual aspects to the surrounding populations; the
ceremonial life can thus be considered as the pivot of their identity. As some examples we could cite
the performance of the manora, reminding the binds with southern Thailand and the Malay world, or
the roy rua, strongly inspired by the Thai roy khrathong, or, again, the way the offers are taken after
the ritual of the duan sii (fourth month), very similar to the way the offerings are taken during the
tchinphaet, the last part of the wan song, which closes the duan sip ceremony in the Buddhist
temples. But, also, the surrounding populations recognise the ritual life of the nomads, sometimes
using their altars during their ceremonies (as it is the case of some Buddhists during non hat
ceremony) or integrating them into their ceremonies, as in the duan sip.

It is a ritual cycle that we can observe, where the sea gipsies perform a genuine ritual quest for
rice and sweets to be offered to their ancestors. The Urak Lawoi’ way of celebrating duan sip
includes a temporary (one month) settlement in the city of Phang Nga, outside the houses of the
inhabitants, which remind us the three nights spent in Takuapa by the Moklen and Moken during the
last three days of the ceremonial period.

This ritual cycle also shows an original component of the structural nomadism of the
maritime populations, being part of a larger annual cycle allowing the mobility and the historical
bounds to be maintained.
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Ritual Structure and Coordinates of the Moklen Nomadism: Towards an
Understanding of the Social Integration of Maritime Societies in Southern
Thailand.

1. Introduction: brief description of the nomadic maritime societies in Thailand
and Burma

On the west coast of Thailand and southern Burma, between the Malaysian border
(Satun) and Tavoy island, located in the northern part of the Mergui Archipelago (Burma),
live three populations of sea gypsies of Austronesian origin: the Urak Lawoi’, the Moklen and
the Moken (figure 1). They are often referred to as Chaolay, which means “inhabitants of the
sea” in Thai language; this term is now often used by themselves and, in certain cases, it
becomes an ethnoym used to define one person as belonging to this littoral civilization.

The southernmost group are the Urak Lawoi’, more or less 6500 people
(Wongbusarakum, 2007) who live in 14 villages located in the Adang Archipelago (Satun
Province), in Krabi Province (Jum Island, Lanta Yai Island, Phi Phi Island), and Phuket
Island. Their language is quite different from the other two groups (Moken and Moklen) and
can be considered as a dialect of the Malay language. Their activities rely most on fishing and
gathering, as well as on daily works often related to the tourism activities (e.g. boat
transportation).

Between the northernmost part of Phuket and Ko Phra Thong (northernmost part of
Phang Nga Province) live the Moklen, around 4000 people distributed in 16 villages along the
coast (Ferrari et al., 2006). Their language, also Austronesian in origin, is much more similar
to the Moken language than to the Urak Lawoi’ language. Nevertheless, nowadays they tend
to use much more southern Thai dialect than Moklen language, the latter being kept for the
ceremonies and to speak in some occasions as, for instance, the first time two people meet
after a long time'. As the Urak Lawoi’, their livelihood is mainly based on fishing and
gathering, with some relatively recent introduction of fish breeding. They also perform daily
works in various activities such as building, garbage collecting, golf caddies, gardening...

More to the north are the Moken. They are located in the area between Ko Surin (north
of Phang Nga Province) and the island of Tavoy, in Burma. Their livelihood is quite different
from the south to the north; actually, in Ko Surin they were forced to abandon a part of their
mobility when the national park was settled, while in Burma they continue to live a nomadic
life aboard of their boats, the kabang (even if it is less and less the case due to the increasing
presence of Burmese villages and the action of foreign NGO’s who tend to settle them more
and more on land). Their activities are also turned towards the sea, but, contrary to the
Moklen and Urak Lawoi’, they refuse the practice of fishing (i.e. using nets and, except for
the squid, line and hook) which they replace by hunting (with spears and harpoons) in the sea
and in the forest.

Even if their common origin (especially the link between Urak Lawoi’ and the other
two groups) is not evident and is subject to controversies (e.g. Ivanoff, 1986 ; Pattemore and
Hogan, 1989; Sopher, 1977), they nonetheless affirm their bound by the way of

! As in this paper some words are in Moklen language, some others in Thai language and finally some others in
Thai language but used that way by the Moklen, we will use the italic for the first category, bold characters for
the second one and bold italic characters for the third one. A glossary is then presented at the end of the paper in
order to avoid confusion.
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intermarriages, shared ceremonies and by the oral literature.? Actually, Moken, Moklen and
Urak Lawoi’ share several cultural characteristics, such as a rich oral literature, a Malay
background underlying their belief and their symbolic features (as well as in the language)
and a non-accumulation ideology structuring their nomadic identity.

The way they organize their economic life is mainly based on their relationship with
the taukay®, a merchant traditionally of Chinese origin who buys their products at a low price
while borrowing them the necessary amounts of money in order to buy goods as rice, diesel
for the boats, alcohol (see Boutry, this volume)... The relationship with the taukay is one of
interdependency: even if indebted, the nomads can have a relative freedom from the main
economic structures and ensure the fidelity of the taukay who, in exchange, obtains several
products and labor at a low price. Even if nowadays there are less and less taukays, the
nomads tend to reproduce the same scheme by becoming taukays themselves and by making
credits to buy every kind of goods. It has to be pointed out that this way of dealing with the
cash economy and to refuse any kind of accumulation is a choice strongly anchored in the
culture, justified by the oral literature and by symbolic features as the “mouth which eats and
the back which defecates” in the Moken boats, traducing the eternal cycle of ingestion and
rejection and thus the impossibility to keep anything (lvanoff, 2004).

Map of southern Thailand, showing the location for Moken, Moklen and Urak Lawoi’

2 Moken and Moklen possess myths in which they describe the moment when the three populations, following an
historical event, separated to form three distinct groups (e.g. Ivanoff, 2004). For instance, the Moklen tell the
story of their migration from Nakhorn Sri Thammarat, following a dispute with a Thai person who married the
young sister of their king and who, with a subterfuge, succeeded in putting the ancestor Sampan in a fatal
situation, obliging the Moklen to migrate to the other coast. Tensions with the local Muslim inhabitants, then,
forced them to split off: some of them (the Urak Lawoi’) went to the south changing their language, while others
(the Moken) went to the islands in Ko Surin and Burma (Ferrari, 2008; in press).

* The term taukay is Chinese in origin. We use the italic fonts because it has been introduced into the Moken,
Moklen and Urak Lawoi’ languages, event if the same word is used in Thai and Malay languages as well.
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2. The importance of the ritual life of the Moklen

The rhythm of the nomadism of the Moklen is marked by numerous ceremonies that
take place all over the year, some of them being repeated only every several years (e.g.
Ferrari, 2007). These ceremonies are fundamental in the perpetuation of the identity of these
sea nomadism that, being settled, they are the tool for them to be “new nomads”: indeed, they
recall their mythical origins, the unity of the group and its social organization, their place in a
larger society, their genealogy and the epic reasons for their way of living. This can be shown
through the example of the pokon (“trunk” in Moklen language®) principle, which gives each
person a place and into space and time, by defining the nature of the link binding each person
to another as well as to the supernatural world. In a larger vision these ceremonies are also the
landmarks of the historical bond with the other maritime populations, the Moken to the north
and the Urak Lawoi’ to the south.” Other ceremonies are common to the Urak Lawoi’, as the
loy rua (“float the boat” in Thai language) ritual performed mainly by the latter, but existing
among Moken and Moklen under other shapes.

This important ceremonial life also shows the way the maritime populations insert
themselves into the larger dominant society, by borrowing some ritual aspects to the
surrounding populations; the ceremonial life can thus be considered as the pivot of their
identity. As some examples we could cite the performance of the manora, reminding the
binds with southern Thailand and the Malay world, or the loy rua, strongly inspired by the
Thai loy khrathong, or, again, the way the offerings are taken after the ritual of the duan sii
(fourth month), very similar to the way the offerings are taken during the tchinpraet, the last
part of the wan song, which closes the sad duan sip ceremony in the Buddhist temples. But,
also, the surrounding populations recognise the ritual life of the nomads, sometimes using
their altars during their ceremonies (as it is the case of some Buddhists during the Moklen
non hat ceremony) or integrating them into their ceremonies, as in the duan sip. The latter
ceremony is the perfect example showing the way the nomadic populations claim their place
into a larger social space including all the surrounding populations: Thais, Sino-Thais,
Muslim (in a lesser way) and, nowadays, the Burmese immigrants.

In order to understand the several levels in which ceremonial life is a structuring and
fundamental part of the identity of the Chaolay,’ it is necessary to think in terms of social
space, as defined by G. Condominas (1980).

In an intermediate social space (the Chaolay) and a large social space (southern
Thailand), the example of the duan sip ceremony will be introduced to describe the way the
Chaolay are integrated into the territory and defined as a particular group, far beyond their
official belonging to the Bouddhist society and to the nation-state.

Then, we will take the example of the pokon principle related to the duan sii (“fourth
month”) ceremony in order to show the way the ritual is structuring within a limited social
space, i.e. the Moklen society, by demarcating their symbolic territory and by recalling the

* The term pokon can be translated by “tree” or “trunk”, but in this case it is used as “trunk”

% For example, some of these remind us the symbolic importance of hunting, an activity being practically
abandoned by the Moklen (but fundamental to the Moken) the importance of which resides instead in the
symbolic value given to the materials used, in the related food and in the representations of symbolic scenes on
some ritual objects.

® The term Chaolay is used here to group the three populations. It will be used to include the
Moken/Moklen/Urak Lawoi’.
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bounds between the members of the society, thus defining a set of rules fundamental in the
perpetuation of the identity.

Here, southern Thailand is taken as a region, in which each society has its place and its
role, well recognized by the other societies; it is a region whose homogeneity is given by its
ethnic heterogeneity: a crucible in which the history, the religions, the social stratification
resulted in a system of collaborations in which the barrier between the nomad and the
sedentary people is no more than a conceptual fact, with no repercussions in the reality.

3. The ceremonies as a tool for the integration: the duan sip example

At a regional level, the ceremonies of the Chaolay can be a tool for their integration

into southern Thai cosmology. The example of the duan sip ceremony shows on the one hand
the way the three groups define themselves as one only civilization within the southern
crucible, even if then, with other ceremonies (e.g. the duan sii, which will be analyzed later),
they affirm the particularism as particular societies.
Actually, the tenth lunar month, is a time to affirm the integration of cultural diversity in the
southern provinces: the Sino-Thais celebrate the kin che (vegetarian) festival’, while the Thai
Buddhists celebrate the sad duan sip. The latter, to which the Chaolay take part, is a
ceremony for merit making, during which the praet (the sinful persons who expiate their sins
in hell) are allowed to exit hell and receive offerings (Figure 2). Its origin in its present-day
form was possibly set in Nakhorn Sri Thammarat in 1922 (Mounro-Hay, 2001), where the
governor Phraya Ratsadanupradit held it the first time in order to retrieve money after the
repairing of the vihans of Wat Phra Mahathat. Nakhorn Sri Thammarat is today the place
where the ceremony is best known in the whole region. Nevertheless, the ceremony is much
probably a reinterpretation of older traditions into a politico-religious Buddhist framework
and it is certainly not a coincidence if the tenth month is an important ceremonial period for
several ethnic groups. Actually, the sad sad duan sip ceremony has Brahmanic origins and is
thought to derive from an Indian ceremony called Phet Phri, in which the ancestors of the
families are also at the center; this shows the complex cosmology that drives the southern
Thali interethnic interrelations.

Tchin Praet ritual during the Sad

Duan Sip ceremony.Wat Dittharam, Ban
Tha Yo, Amphoe Takua Thung, Phang
Nga Province (2008)

" Held to honor the nine emperor gods, which was brought to the Malay peninsula by Taoist migrants from southeastern

China (Maud, 2005)
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What is interesting to underline here, is the role the Chaolay play in this ceremony. In
Phang Nga, during the month preceding the wan sad (15" waning moon of the tenth lunar
month), Urak Lawoi’ from Phuket and, in a lesser extent, from Satun and Krabi, settle in the
front of the houses of the Sino-Thai inhabitants of Thanon Mai, who accept them kindly,
considering their venue as a tradition. During one month, by small groups of two or three
often members of the same family, they scour the city of Phang Nga and the surroundings for
paddy rice, clothes, money, that the inhabitants give them, saying “pee nong maa laeo”
(elder and younger are coming). This activity is not considered as a begging, neither from the
Thais and Sino-Thais, nor from the Urak Lawoi, who proudly claim the vital importance of
this ritual quest as necessary to please the ancestors. Part of the obtained rice will be used one
month later as an offering during the loy rua ceremony. This fact is known by the donors,
who integrate the fact to give rice as a part of a donation-counter donation system, which
allows them to obtain merits by passing them to the ancestors of the Urak Lawoi’, through the
Urak Lawoi’ themselves. A similar quest occurs in Takuapa, where the Moklen of the
northern villages, as well as the Moken of Ko Surin who are married to Moklen, settle the last
three days of sad duan sip in front of the temple. It is a generalized ceremony, which allows
the three groups of Chaolay to affirm their common nomadic identity opposed to the Buddhist
Thais and the Sino-Thais but accepting to be part of it; this is the root of ethno-regionalism
(see Ivanoff, this volume). Actually, even if the three groups are officially Buddhist, they take
part to sad duan sip in a different way as the Thais. Last day, wan song, all the Moklen, Urak
Lawoi’ and part of the Moken separate by groups and sit in front of nearly all the temples
from Takuapa to Phuket, according to a particular scheme that allows them to go back to the
same temple every year (Figure 3). There, they wait for offerings (sweets, money and rice)
from the Buddhists. The ceremony ends with the tching praet, where the Chaolay are “in
charge” to take the offers that were given to the praet, which they appropriate in a hurry in a
few seconds (Figure 4). The offerings are taken back home and partly given to the ancestors.

Urak Lawoi’ waiting
for offerings in a
temple of Phang Nga
(2008).
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Moklen taking the
offerings of the Tchin
Praet ritual (2008).

The duan sip ceremony allows the Chaolay to take part of a donation-counter donation
system that gives each person (Thais, Sino Thais, Chaolay) a symbolic place into the society.
This is an important moment of the year, as the links between the ethnic realities are recalled.
Phang Nga and Takuapa become nodes into the subdivision between Urak Lawoi’ and
Moklen on the one hand, and Moklen and Moken on the other hand. But this separation is
only pertinent within the Chaolay, as for the Thais and Sino-Thais they form a unique group
with the specific role of accepting their donations and transmit them to their own ancestors, in
order to allow them to make merits.

It is a real appropriation of territories. In a physical way, by occupying all the temples
the Chaolay claim their presence into the region and their union into separation; as a unique
civilization owning its own particularities, which transcend Thainess and Buddhism, they
exist and are a fundamental part of the southern cosmologic and physic system. In a symbolic
point of view, the Thais and Sino-Thais recognize the spiritual role they have in the region
through their ancestors, who, being geographically localized, give a pertinence to the
propriety of their settlements. This propriety transcends the legal aspects (which are subject to
covetousness) and enters into the fields of traditional and symbolic owning of the part of the
littoral they occupy. The role of “beggars” they play during the ceremony is not what it looks
like. They are in a position between asking and accepting, and their role into the social
stratification created by the ceremony, even if recreating the lower place they claim into the
society, is at the same symbolic level as any other group. It is a place they claim themselves,
and it is not surprising if the Moklen show themselves upset when groups of Burmese
immigrants attempt to integrate the same role as theirs during the tching praet: in their view,
this constitutes a sort of “violation” of a territory that has long been claimed as their own, a
place into the society. Actually, the Burmese immigrants have no legal status in the region,
and they possibly take this occasion to integrate a regional system aimed to recognize them,
even in a lower position, as part of a system that would give them a role and, thus an
existence.
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4. The ritual at the level of a limited social space: The pokon principle, the duan
sii ceremony and the Moklen cosmology

The ceremonies also act as a tool to link the cosmology to the social organization
within one single group, as the Moklen in this example. We will introduce here the duan sii
(fourth month) ceremony and the pokon principle, which are strictly related one to another as
the ceremony allows the principle to take a sense and a practical representation.

During the fourth month (duan sii or sometimes the sixth month, duan hok) of the
Thai lunar calendar, every Moklen village performs a ceremony to worship the ancestors in
the forest and in the house (tham ta yay, “make the grand father and grand mother from the
mother side”).

The ancestors worshipped in the forest are common for all the Moklen, who reckon
that they travel through the forest to reach the villages, which are commonly located in
regions between two worlds: the forest and the sea, or at the emplacement of ancient tin-
mining sites. Generally, the villages are thought as places linked one to another by the way of
the forest (it was the case in the past, when the Moklen, to reach other villages, walked
through the forest). The villages are places that were civilized by the Moklen out of the
“wild” (the forest) or out of areas that became impossible to live in after human exploitation;
they are located at the boundary of the civilization, towards which the Moklen brought them.

The ancestors worshipped in the houses are of the family, often referred to as Ta Yay
(grand father and grand mother from the mother side). The houses are considered as a place to
rest and live, but their cultural pertinence is much more related to their role as receptacle for
the ancestors and the family, rather than to their material importance, as for the Moken boats;
the nomads developed symbolic meanings for material artifacts. Thus, there is little difference
between the importance given to an elevated house made out of bamboo and pandanus® leaves
and a concrete house as they are not a way to gain a status or to show it.

The forest representing the past, the wild, the death, and the sea, representing the
unknown, the future, the life, together with the village (and the pokon, which, as we will see,
is related to it) representing the present, are thought as spatial incarnations of temporal
markers; the two parts of the ceremony, linked together by the principle of the pokon, permit
the joint between these dimensions.

The modalities of the ceremony (the number of ancestors worshipped in the forest, its
duration, the importance given to a particular ancestor) as well as its periodicity (some
villages perform it every year, others every three years...) depend on the villages and are
variable in time. The village of Bangsak, considered to be the central village, performs the
ceremony especially for ebab® Sampan,'® but invites also other ancestors as, for instance,
ebab Tapo and ebab Alam; in the village of Tha Yay, the ceremony is mainly centered on
ebab Alam, with sometimes ebab Tapo called to eat the offerings in a wild and dirty manner,
expressing this way the savage aspect of the forest, its relation to the past and to the death. In
the village of Konok, the ceremony in the forest lasts all night long, with offerings for several
ancestors, by several shamans. This variety of ancestors called is meaningful of a syncretic

® Latin name; in order to avoid confusion, the italic form is not used in this case

% “male ancestor”, “grand father”, “old man”, in Moklen language

1% the most important ancestor for the Moklen, considered as the one whose death brought them to settle along
the Andaman coast

82



aspect of the Moklen ceremonies; with ebab Sampan being typically Moklen, ebab Tapo
being shared with the Moken and ebab Alam who could be linked to the Malay world, the
Moklen symbolically recall their historical relations with the other populations.

In the past, when the Moklen were swidden cultivators, the ceremony was centered on
rice; some traces of it remain nowadays, as the confection of particular sweets (kanum kikwak)
which may re-create small grains out of a mix of rice flour and water, or the importance given
to the different ways to prepare plain and sticky rice, or again the presence of a ritual paddy
granary in the village of Konok. The Moklen remember well this aspect of the ceremony, even
if they do not cultivate rice anymore, and mentioning it they easily make the link between the
ceremony and the cereal. In a general way, during the period of the ceremony they like to
remember and talk about the time when they were growing rice and they evoke it in a nostalgic
way. The fact that the ceremony must take place during the fourth or sixth month is also
possibly changing into time, as J. lvanoff (personal communication) mentions an identical
ceremony held in Tha Peyoy during the twelfth month in 1985, centered as well on rice and
implying a person whose position seems to be the one of the pokon, which will be described
here.

In a general way, the modalities of the ceremonies, their duration, their timing are
easily modified; there is a cultural substance that must be perpetuated, the content of the
ceremonies, but it is a malleable one, which adapts to time, to circumstances and to the
shamans who, by drawing in a stock of values, give it the most appropriated shape to fit into a
wider reality to which they constantly have to adapt. The ceremonies have to be ordered in a
syncretic way, using the rituals and the symbolic tools to better adapt to outside influence.
Thus, the objects of the ceremonies can be redistributed, modified, arranged, mixed: their
meaning, which is to be found in their application in the definition of a cosmology, will
persist independently of their timing and their form. It is a particularity, which is precious for
the perpetration of an identity based on choices being constantly made about the cultural
features to keep, the ones to adopt and finally the ones to abandon or transform. It is a
constant adaptation to the social and cultural environment, affecting not only the rituals, but
also the techniques, the relationships with other cultures, the language etc. and that aims to
the survival of an identity, which in order to be stable needs to be dynamic. The duan sii
ceremony changes, adapts to times, it changes location from the forest to the rubber trees
plantation, it abandons some ancestors, it takes some distance from the rice, but the structural
elements don’t disappear and keep being at the centre of the ritual.

5. The pokon principle

It is the case of the “bowls of the ancestors” (mikhom®?, a ceramic bowl and kathong®?,
a container made out of pandanus leaves, cf. Figure 5), which are attached in each house

" The time of the thai loy khrathong festival; nowadays, some villages perform a festival for the chao thii
(“master of the place”) at this period. The coincidence of the dates may be related to a mechanism for the
symbolic appropriation of the territory, as the chao thii are the original inhabitants of the area where the villages
are settled, protecting the villagers who then have to please them and to thank them.

12 Meaning “bowl” in Moklen language

13 The world kathong derived from the Thai khrathong, a container made out of banana leaves, which during the
loy khrathong festival is sent into the water to chase the illnesses. The kathong of the Moklen is sometimes
referred to as a boat (kabang). In the forest, during the ceremony several small kathong are built in the same
way, in order to contain the most important ritual foods, among which the raw chicken blood, which only the
shaman is allowed to consume while in trance. It is a medium, a vehicle, meant by some to allow the ancestor

83



where a couple has at least one child. The Moklen consider these bowls, related to the concept
of the pokon, as the symbols of their identity, the markers of the belonging of one person, one
nuclear family, one extended family and one village to their social space. By symbolizing the
ancestors, they represent the place each person has in the society, with respect to his/her
relatives and ancestors, in space and time; they are the regulators of a sort of social
stratification, which, more than practical, is symbolic in that it is regulating the way the
society represents and perpetuates itself. The cultural substance of being Moklen is
symbolized by the presence of kathong and mikhom and by the modalities of their
transmission, which recall the uxorilocality and the tendency to matrilinearity structuring the
Moken society. Therefore, when a Moklen is asked how one would recognize a Moklen
village in Nakhorn Sri Thammarat (the city mythically meant as the departure point of their
migration), he answers that the sign would be the presence of the bowls.

Kathong (left) and Mikhom
(right) on a wall in a
Moklen house in Ban Tha
Yay. The Mikhom is said by
the Moklen to be as old as
300 years (2007).

The principle on which the possession and the transmission of the bowls are based,
and which guides the duan sii ceremony, is the pokon. The pokon, meaning “trunk” in
Moklen language, applies to a person and derives symbolically from the stump. It is the
member of an extended family, male or female, who is considered as being the heir of his**
ancestors who first settled in the village, meaning he is the one who will take care of the
ancestors. Each extended family has only one pokon, who inherits this position from his
father or mother at the moment he has his first child. In the majority of the cases, the pokon
will be the last child to stay in the house with the parents, and thus, usually, the youngest (an
Austronesian characteristic); he will inherit the bowls, and therefore the responsibility of the
ancestors and of the perpetuation of the family’s place in the village, but also the house and
land.

Alam to travel home, in a trip amalgamated to the one of Sampan, who was not able to go back and died on the
beach of Bangsak, giving that way the starting point for the Moklen nomadism.

¥ The masculine form is used here to simplify the reading, but in the case of the pokon one should read
masculine/feminine
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In each village there is a particular pokon, called chao bungaa (“master of flowers”),
who is the descendent of the shaman founder of the village. Usually, he is shaman himself
and responsible for the duan sii ceremony, but as the system is flexible™®, exceptions exist;
anyways, without chao bungaa, the ceremony cannot be performed.

The pokon and the chao bungaa are at the crossing of spatial, temporal, mythic and
cultural coordinates. They have the responsibility to fix and perpetuate the history and the
appropriation of the territory as, unlike their brothers, sisters and cousins, they should not
leave the village to marry elsewhere: within a nomadic system they are the fixed point, the
pivot around which mobility and a territoriality based on intermarriage are structured. They
allow the functioning and structuring of mobility within immobile structures as (especially
nowadays) the villages, giving it a meaning expressed in terms of relationship with the
mythical and genealogical ancestors. Their role is expressed and emphasized during the duan
sii ceremony, in which they are the representants for the social organization within the village.

This ceremony is performed by turns for each extended family and each nuclear
family within it, with the exclusion of the couples who do not have children yet (and thus do
not have the bowls) and of the ones whose children are all married and all have children.
Nevertheless, it often happens, especially when a daughter goes living in the village of her
husband, that her bowls remain in the house of the parents, who take the responsibility for
her; in that case, during the ceremony the daughter’s family goes back to her village to
perform the ceremony: this can remind us the rule of uxorilocality, which is structuring
among the Moken, but is less visible among the Moklen. During the ceremony, the eldest
extended families come before the youngest, but the extended family of the chao bungaa
comes always first and opens the ceremony. Within the extended families, the same scheme is
applied: the rule is the birthright, but pokon’s nuclear family comes first (chao bungaa’s in
the case of the first extended family) (Figure 6).

Preparation of the altars for
the duan sii ceremony in Ban
Tha Yay in 2008. Each altar
belongs to a nuclear family,
and to the left is the first one,
that the chao bungaa is
building with his wife.

!> For instance, the shamans performing this kind of ceremonies are usually men; it is not sure whether this is a
rule, but the observations made tend to indicate that it is.
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The ceremony is also the time for the couples that had their first child after the last
duan sii to posses the bowls for the first time. If it happens to the pokon or to the last child
remaining with his parents who are not pokon), the ceramic bowl (mikhom) will be the one
that was already in the house where he/she was born, while the pandanus container (kathong)
will be built in that occasion. If it happens to someone else, a new domestic mikhom will be
prepared with the help of the shaman, who will help to fix a rattan bound (today, plastic
material is also accepted), symbolizing hair, which will then be cleaned and perfumed (bo
pathum, in Moklen language). The kathong will also be prepared, same as for the pokon. As a
consequence, some mikhom are thought to be very ancient, transmitted from the first ancestor.

It has to be noted that the children of couples that do not include a pokon will not be
referred to as pokon, even if the transmission of the bowls works in the same way as for the
pokon; the principle of transmission is the same but, at the level of the extended family, there
is no acquired status. Moreover, a pokon who leaves the village will lose his status, even if he
can keep the bowls.

6. The ceremony

The ceremony is separated into two parts. The first is centered on the forest (the
rubber trees plantation, which they redeemed as a forest), a wild environment, a symbolic
passage from a condition to another, the responsibility of which is held by the collectivity.
The collectivity is here assumed as if it was one unique entity whose body is shaped by the
genealogies, the birthright relationship and bound by the pokon and chao bungaa. The second
part is in the house, the domestic environment, in which each individual exists by himself and
is characterized by his own ancestors and descendants, always being linked to the others by
strong bounds, which were just recalled in the forest.

Actually, in the forest, the common history of all the Moklen is at the center of the
ritual. It is a ceremony that implies the whole Moklen society, village by village, and
therefore it never happens that two villages perform the ceremony at the same time; this is
because the ancestors from Nakhorn Sri Thammarat have to travel from place to place, in the
forest, to reach their heir in every place they appropriated and domesticated. The ceremony in
the forest is considered as dangerous; a mistake during the performance would cost the life of
the shaman, and thus he must be very strong and experimented to perform it, especially while
consuming the chicken blood. He is the only person who can do that. There is certainly a link
between the kathong and this part of the ritual, as it implies the construction of small kathongs
made out of the same material, to contain the ritual food and especially the blood. The
kathong, often referred to as a boat, may represent a vehicle for the shamanic travel, possibly
partly related to the Thai khrathong released in the water during loy khrathong, maybe also
related to the boat on board of which ebab Sampan reached the forest of Himapan, but its
symbolism is difficult to figure out, as well as its relationship with the mikhom. Once again,
the forest is a place that can be referred to as a passage between two conditions, past and
present, life and death. Actually, the khathong also has a role in the house, where it is
“cleaned” together with the mikhom (cf. Figure 7) at the beginning of the ceremony and then
put back on the wall or under the roof, in an upper position. It as a symbolism related more to
masculinity, as it is referred to as ebab when the term kathong is used to call the mythical
king of the Moklen, whose wife is named ibum*® Mikhom. The relationship between kathong

18 |bum is the feminine counterpart of ebab.
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and mikhom, as well as their symbolic meaning are thus not clear and possibly follow a
complex cosmology aiming to explain the substance and the coordinates of the Moklen world.

In the house, even if the ceremony is fundamental it is enveloped by a less serious aura
than in the forest; it aims to make offering to ancestor related to the genealogy and for this, no
trance is needed, allowing thus every shaman to help the family by calling the ancestors to eat
the offerings and asking them to take care of the future generation (Figure 8). The presence of
the children (not only these in the house) is necessary, because they are the ones who will eat
the offering after they are given to the ancestors. In the house, the mikhom is central during
the ritual, and it is taken down from its place at the moment that just precedes the offerings,
allowing the shaman to recite incantations aiming at calling the ancestors of the family.

Bo pathum ritual performed by
theshaman Ta Tchuang to « clean »

the kathong and the mikhom in

a house. Notice that there are two
kathong and two mikhom : the
family takes care of the bowls of

their daughter, who arrived that day
from Ta Tchatchai, where she is

married, for the ceremony (2008).
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The shaman Ta Tchuang calls the ancestors during
the partof the duan sii ceremony held in thehouse.
Note that only the mikhom ispresent, and that the
children participate to the ritual.

The kathong and the mikhom, as well as the forest and the house and the related
rituals, represent two distinct levels with the same actors taken collectively and then
individually. The children, the future, are omnipresent but have a passive and active role
respectively in the two parts. The ancestors, the past, are also considered according to two
distinct levels, a mythical one first, implying the whole society and a genealogical one
implying the individuals. As a consequence, the responsibility is much higher in the forest:
the shaman has a fundamental role in managing the ancient mythical ancestors, but the
collectivity is there to take the responsibility. It is there as one body whose the internal
organization is related to another set of ancestors, the ones who first were pokon and chao
bungaa. The latter, who usually is the shaman, is the one who makes the link between two set
of ancestors who depend one from another: the knowledge of ancient ancestors is transmitted
by the oral literature and by the kathong and mikhom, through rules determined by a social
architecture structured on the base of pokon and chao bungaa, while, on the other hand, the
existence of the society and of the genealogical descent is due to mythical events
accomplished by the ancient ancestors. The chao bungaa is at the same time the memory and
the mean to keep it by accomplishing the ritual.

7. Space and time in the appropriation of the territory

At the level of the villages, the rules defining the chronology of the ritual in the forest,
performed according to the principles of the pokon system, remind each person his own
position within the society according to a rationale genealogy, which can be traced back no
further than two or three generations. At the same time, the collectivity also remembers its
heritage from common ancestors who, having left Nakhorn Sri Thammarat, bind it to the
whole Moklen society as a unique family together with traces of exogamy that would lead us
towards a clanic organization. The village is thus expressed as an organized unity within the
whole society, a node in the networking of the territory which give the Moklen an existence
and the mobility a meaning: the chao bungaa symbolically represents the first leader of the
village, the one who settled the node and allows the communication with a wider, mythical,
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kinship system that implies the whole society in a conception of time more based on founding
events (which as it is often the case in Southeast Asia, are reminded in the oral tradition: i.e.
he migration from Nakhorn Sri Thammarat) rather than on “rational” time. The past is not
viewed as linear, it results from different levels, from the myth to the genealogy and the limits
between both are depending on the circumstances: ebab Sampan or ebab Alam are ancestors
for all the Moklen, but no one can claim a direct kinship with them, even if everyone assumes
it. This conception of a non linear past links nonetheless the Moklen to their history: their
bound with Nakhorn Sri Thammarat is much probably real, through slavery, and thus several
levels of reality exist in a phenomenon which at our eyes could seem linear. Hence, the pokon
system allows a relative rationalization of this structure, by fixing the boundary between on
the one hand the historic facts shown by the timing of the ritual as well as by the transmission
of the territory and, on the other hand, the mythical facts, which justify the ceremony, give a
meaning to it and a symbolic shape to the territory.

During the duan sii the chao bungaa recalls the origins of the founding of the village,
claiming his symbolic heritage as the direct descendent of the one who appropriated the
territory for the good of the community. It is a way of structuring the nomadism into a larger
social context: by settling a village, the decision is taken to stay there, at least for a certain
time and to domesticate the area, always being part of a wider structure which links all the
villages, extended families and nuclear families according to rules dictated by the pokon
system; let us remind that a pokon should not leave the village to marry elsewhere, unlike his
brothers, sisters and cousins. At the time of the swidden cultivation, the wild forest was
transformed into a domesticated environment by the mean of growing rice and sharing the
land according to the pokon principle. It is then the role of the chao bungaa to be the mean by
which the ancestors, but also the chao thii (“masters of the place”) and the soul of rice, are
pleased; in the past, the rice for the offerings was coming from his parcel and from the one of
his descendents. It is a syncretic integration of the surrounding reality by swidden cultivation
and ritual. The Moklen followed the mainstream and adapted to it by replacing the swidden
cultivation with the rubber trees plantations, which eventually become an equivalent of the
forest. It is a syncretic way of appropriating the territory. Swidden cultivations, forest, ancient
tin mining sites, all are interfaces of the world where Moklen are left alone by the
mainstream, and they are thus free to transform them into elements of their cosmology.

The pokon and the chao bungaa reveal four imbricate spatiotemporal and social levels
(1: the Moklen society bound by the mythical ancestors; 2: the village bound by the chao
bungaa; 3: the extended family bound by the pokon; 4: the nuclear family) that, linking the
individual to the collectivity and the collectivity to the individual, allow a conception of time
in which the present is the referent, symbolized by the pokon: whereas in the forest the pasts
(mythical and historical) are recalled (the founding not only of the village but also of the
society, i.e. the rationale and the mythical), the ritual in the house is centered on the future, on
the children who will allow the society to perpetuate itself. The house becomes the nodal
center in the Moklen coordinates. This system allows the transition between these two
dimensions, the past (which defines the social organization and the ethnic substance of being
Moklen), and the future, (unknown, containing nevertheless the key for the permanence of a
dynamic identity, based on choices that were done by the ancestors and others that will be
done by the children). It gives a spatiotemporal dimension to every individual and structures
the mobility. Time and space are related and independent at the same time and the
relationship between them, marked by the role of the pokon principle, is at the roots of a
symbolic appropriation of the territory in a nomadic perspective. The territory is appropriated
at some moments, which can be mythical and/or eventual, and exists according to the
presence of a network of families organized around the mythical ancestors as well as around
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these of the pokon and the chao bungaa. Thus, the links between people are “totemic” at the
level of the whole Moklen society, which recognizes a set of common ancestors in a
mythological time, while they are related to clan at the level of the villages, which refer to
genealogic ancestors in order to organize their morphology. These two dimensions are not
distinguished, and their amalgamation results in a nomadic conception of time, a time which
Is in-between, and whose rhythm is given by the superposition of mythical and historic
events. This conception of time exists in co-occurrence with a conception of the cosmos in
which the natural and supernatural are not separated in a straight way. The kathong used in
the forest to keep the chicken blood consumed by the shaman in trance represents a vehicle
for a shamanic travel and during the trip the forest becomes an environment allowing the
displacement of the spirits; associated to a boat, the kathong travels in it as if it was in the sea
and the environment is thus defined more by its supernatural rather than by its physical
specificities. Something similar occurs during the Moken spirit pole ceremony (lobung): the
shaman drinks the blood of the turtle and doing so he calls the spirit of the forest who, under
the appearance of the tiger, eats the turtle symbol of the sea. The Moken are devoured by their
myth and doing this the mythical substance of the environments is recalled and reshaped.

The duan sii ceremony, puts into relation the mythical and the genealogical times and,
while giving them a shape, offers a symbolic meaning to the appropriation of the territory and
the morphology of the Moklen society. It allows the society to represent itself from the inside
and to define the links that bound it internally according to different levels going from the
individual to the society and back. The pokon is the indispensable concept that organizes the
space and the time allowing each individual to conceive himself into a complex cosmology in
which spatiotemporal boundaries are flexible and easily crossable. Time and space are
assembled together to give a representation of a territory and a social space, which even if
shared with the surrounding populations, have proper characteristics transcending the
qualities given by the others. This gives the Moklen the system that allows them to identify
themselves, their place and the nature of their being, more or less independently from the
vision of their neighbors. The morphology of the Moklen is then defined according to these
principles, which permit them to recognize the rules to follow in order to settle a link between
kinship and their politico-religious system based on the coexistence of several spatiotemporal
parameters that give a meaning and an existence to the substance of being Moklen.

8. Conclusions

The example of the duan sii ceremony together with the principle of the pokon, show
how ritual life acts as the mirror image of principles that allow the Moklen society to
reproduce itself and its members to define their place into it. The relationship between the
pokon and the duan sii is the one between the center and its enlargement to the whole
society, by the means of syncretism, relationship between the villages that gives a shape to the
society. The nuclear family, the villages, the ancestors cross each other in the pokon principle
during the duan sii ceremony. Within the ritual, parts of a cosmology are managed and given
the colors of the Moklen ethnic substance, defined as a whole composed by disparate
elements (myths, genealogies, morphology...) bound together by the role of the pokon and
chao bungaa in the ceremony. This cosmology is the result of several factors, which, from the
imaginary to the practical life, through the symbolism allow one’s conception of the world
and of the values that are driving it to be defined. The imaginary, the symbolic and the
practical aspects of the life of the Moklen are strictly interconnected and not separable but
adaptable, as, according to Godelier (2007), the imaginary is the whole of the interpretations
that were invented in order to explain order and chaos into the universe and which cannot
have a practical existence without a set of symbolic practices that give it a shape and an
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organization. It is the role of the duan sii ceremony and of the pokon concept to give a
substance to part of the cosmos, by organizing the elements composing the Moklen imaginary
and translating them into values and reference points. The substance of time and space, their
link, their transposition into history and territory as well as the role of the society and its
individuals into them are given a bound which allows their translation into practical terms.
One individual can thus know who he is, where he comes from, as well as where, when and
how he exists inside his own society.

One of the roles of the Moklen ceremonies, together with the rich oral literature, is
thus to give the imaginary an understandable sense through symbolic elements which aim to
give the existence a meaning and organize reality. This encompasses different aspects of their
cosmology, such as time and space considered in an endemic point of view; it is the case of
the duan sii ceremony developed here, which, by creating a system joining totemic and
clannish kinship together, allows a representation of history and territory as related and
implying myth and memory as two distinct but nevertheless amalgamated and interdependent
factors. It is the nomadic conception of time and space as a malleable plural substance.

The very rich ritual life of the Moklen is, thus, an essential tool in the shaping of their
nomadic identity. On the one hand, it creates physical mobility, as several ceremonies are
held outside the villages and, on the other hand, it gives the Moklen the means, together with
the oral literature, to develop the symbolic and ideological tools of the nomadism and to adapt
it to the surrounding reality.

Some modalities of some ceremonies derive from syncretic borrowing to the Thai
Buddhism: the loy rua is very similar to the Thai loy khrathong, the way offerings are eaten
after duan sii ceremony (people rush on the altars to take off a part of the offerings)
resembles the tchin praet part of the Thai sad duan sip ceremony, the worship of the chao
thii is also very common by the Buddhists, and some Moklen’s chao thii are considered as
Muslim... These all are elements borrowed to the neighborhood, and in a certain way allow a
spiritual integration into it. This is also part of a nomadic dynamism, aiming to adopt
elements from the exterior in order to be understood by it and integrate it without
disappearing. If in the form there are several similarities, the rituals keep nevertheless the
permanence of deep-rooted, fundamental, identitary aspects, particular to the nomads. We
have discussed the kathong and mikhom, but there are several other examples. For instance,
contrarily to the Moken, who ideologically refuse fishing and prefer hunting in the sea, the
Moklen and Urak Lawoi’ do not hunt, having adopted fishing techniques as a mean for the
acquisition of resources. Nevertheless, the hunting remains a highly valorized activity and the
rituals keep this ideological aspect. During duan sii ceremony, the most valorized food is the
tortoise, which reminds us of the highly symbolic sea turtle consumed by the Moken during
the spirit pole festival. The Moken, while hunting the turtle, give a great importance to the
harpooner and to the poleng, the harpoon reserved for that activity, built out of a very hard
wood referred to as kibuang in Moklen and Moken languages (Oncosperma tigillera). While
the poleng harpoon doesn’t exist practically by the Moklen, they symbolize it during the non
hat (sleep on the beach) ceremony (3™ lunar month), when they throw a wooden stick (keheo
tchigouy), made out of the same material as the polegn. It is thrown into the water as if it was
a harpoon. The Urak Lawoi’, on their side, represent a harpooner holding a poleng on the
prow of the ceremonial boat that they build for the loy rua festival.

There are thus two level of syncretism. On the one hand there is an integrated nomad
syncretism, which allows borrowings from one group to another (the poleng, for instance) and
permits to make the links among the nomads and their ideology. On the other hand, there is an
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external syncretism that allows the nomads to make the link between them and the
surrounding cultures, especially the Thais and the Chinese. The duan sip ceremony is at the
limit between these two levels, as it makes the Chaolay integrate directly the surrounding
populations while they also reinforce the bounds between the three groups and affirm openly
their nomadism.

By some examples the aim was here to draw the hypothesis of the Moklen ceremonies
acting as a mean to give a shape to the pattern in which their cosmology is expressed.

From the interior of the society, they give a cultural meaning to the territory (physical,
symbolic, mythical) they occupy and to its appropriation through time. The time of this
appropriation is given an ethnic substance in which there is no contradiction among myth and
genealogy, and this allows thus each individual to recognize its place within the society and to
be part of it through where he belongs and where he goes. The ceremonies are the way the
Moklen transform a common imaginary into a substance that is possible to grasp through
symbolism and practice in order to transform it into a cosmology. Time, space, individuals,
organization of the individuals, history... are all domain included in this cosmology and
expressed through ritual life.

The Moklen being nomads, the ceremonies are also the tool allowing the nomadism to
be expressed in a context in which, a priori it is difficult to express. This expression, through
ceremonies, takes different aspects at different symbolical and practical points of views,
which make the nomadism structural into the identity of the Moklen. The nomadism is thus a
whole, composed by symbols, by myths, by ideologies, which give it a meaning through its
ritual expression. It is in this context that fundamental elements into the definition of the
identity, such as hunting and non-accumulation, can have a pertinence far beyond their
practical use.

Through the ceremonies, the Chaolay can also strengthen their internal links, creating
a civilization that is recognized from the exterior and perfectly adapted to it. Not only the
Chaolay borrow symbols from the neighboring cultures, allowing them to be understood and
to adapt, but, also, they integrate them by taking a role into their own ritual life.

The ritual life becomes then a fantastic tool to interpret and appropriate a territory, to
give it a meaning, but also to give it characteristics that are recognized within a larger social
space and that have a role into it. The society of the Chaolay affirms thus its existence, its
difference, its role and its pertinence by entering into the cosmology of a larger social space
including all the neighboring cultures. They can thus transcend nationality and religion to
enter sociality as an indispensable element in the southern reality.
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Glossary

Duan hok: Thai language, meaning sixth month. Expression used by the Moklen to name a
ceremony occurring during the sixth month of the Thai lunar calendar.

Duan sii: Thai language, meaning fourth month. It is the way the Moklen call the
ceremony of the fourth month, in which they worship the ancestors in the forest and in the
house.

Duan sip: Thai language, meaning tenth month. It is the way the Moklen call the ceremony
of the tenth month to which they participate with the Thais.

Ebab: Moklen language. Means male ancestor, old man, grand father.

Ibum: Moklen language. Ibum is the feminine equivalent of ebab.

Kathong: Moklen language. This word refers to a container made out of Pandanus leaves
and which is attached in the Moklen houses, together with the mikhom (cf. infra). The
same term kathong also refers to ebab Kathong, who is the mythical king of the Moklen in
Nakhorn Sri Thammarat. The term kathong probably derives from the Thai term khrathong
(cf. infra)

Keheo tchigoui: Moklen language. It is a wooden stick made out of the tree Onkosperma
Tigillera (kibuang in Moklen language) or out of the wood of betel tree, and which is
thrown into the water as if it was a harpoon. The pole (lom in Moken language) of the
Moken turtle harpoon (poleng) is made out of Oncosperma tigillera.

Khrathong: Thai language. Designates a box made out of banana leaves. During the loy
khrathong festival, the khrathong is made out of banana trunk and leaves and decorated
with flowers before being floated into the water.

Kin che: Thai language, literally meaning “eat che” (che is a kind of vegetarian food
prepared especially for the festival. It is a Sino-Thai festival held in the period of the tenth
month festival, aiming to purification.

Loy Khrathong: Thai language. Is a traditional Thai festival held during the twelfth lunar
month, during which khrathong are floated into the water with candles, incense sticks,
flowers, nails and hair, in order to take the sicknesses away.

Loy rua: Thai language. It is a Moklen and Urak Lawoi’ festival in which a model boat is
floated into the sea, also containing nails and hair in order to take the bad spirits
responsible for the illnesses away. The Urak Lawoi’ name is pladjack.

Mikhom: Moklen language. Literally means “bowl”, but represents also the bow! attached
in each Moklen house under the kathong. The same name is referred to ibum Mikhom, the
wife of ebab Kathong (cf. supra)

Non hat: Thai language, meaning “sleep on the beach”. It is a ceremony held every year
during the third month on the beach of Hat Sai Kaeo (Crystal sand beach in Thai), named
Latho by the Moklen. The beach is on Phuket island. The ceremony is assisted by Moklen
and Urak Lawoi’ of Ko Sireh.

Pokon: Moklen language. Means tree or trunk. The principle of the pokon is explained in
detail in the text.

Poleng: the name of the Moken turtle harpoon. The same term is referred to the tip of the
harpoon and to the whole harpoon, while the pole is named lom.

Praet: Thai language. They are giants representing the souls of the sinful persons in hell.
Sad duan sip: Thai language. It is the name of the Bouddhist tenth month ceremony.

Ta Yay: Thai language. Grand father (ta) and grand mother (yay) from the mother side.
Tching praet: Thai language. It is the part of the sad duan sip ceremony where people
(especially the Chaolay) take very quickly all the offerings that were sent to the praet.
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e Wan sad: Thai language. The last day of sad duan sip ceremony, when tchin praet occurs.
It is the day the praet go back to hell after their short visit on earth. Wan sad is also called
wan song (cf. infra) or wan map yay.

e Wan sogn: Thai language. Cf. Wan sad.
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Change, Resistance or Cultural Permanence among

the Sea Faring Populations?
Jacques Ivanoff, IRASEC

1. From research to development

Present days research in social sciences involved in studies about States policies and
its desire to integrate ethnic minorities start from the concept of globalization judged as
inevitable. They formulate an implicite prejudice: globalization is an essential factor in
analysing ethnicity and thus every survey should integrate or at least consider it. By following
this prejudice the researchers hope to reach the ethnic minorities which they labelled as
“poor”, “marginalized” (geographically and socially) and to propose them competitivess and
ways of claiming their indigenous rights. They stress the liberal ideology of economic and
personal “freedom” and a “soften integration” by implementing projects considering
education, personal enrichment, health care. If minorities do not arrive to such a development
they are doomed to disappear.

To succeed in this vast task and cope with the main international trend toward
integration policies (which bring money), researchers transform the theoretical tools,
especially those of the anthropologists. They outdistanced themselves from the ancient
theoritical framework issued from Evolutionism, Essentialism, Culturalism, Marxism,
Structuralism... They reject the operative concepts coming from them (structural analysis of
kinship, mythemic analysis of oral texts, social spaces for an overall comprehension of the
expansion and interrelations of an ethnic group, syncretism...). By offering no space for the
expression of traditonal interethnic relations and by refusing de facto the possibility of the
existence of an inner cultural and ethnic dynamism (even if its preservation is claim as their
objective). This essential structural “innerself” feeling of being part of an ethnic group is
based on a complex historical background (the cultural choice would say Benjamin, 1985)
which aims at “creating” new social and interwoven relations (the matrix of ethnicity) with
the State or the dominant neighbours.

To understand these structural dynamisms is the first aim of anthropological research.
To integrate them into the State general policy is another matter because what is at stake is the
fundamental integrity of the reseracher and the contradiction of the new “useful”research,
culturally and regionally integrated in development diagrams, which try to cope with the
political and economical developments. Whithin this new international transition, regionalism
has been more and more praised and thus, the cultural background has been more
approprietly taken into account by the local actors of developmennt. Ethnic minorities have
their share in this important changing of perspective and the way they are considered is
slowing changing. Still the gap between the “under-civilized” (call them the poors, the
illetrate...) and the “higly civilized” (urban dwellers with only self enrichment in mind) is still
wide.

These new economic and political regional vision of development expanded after the
creation of regional bodies (like the Mekong Commission, Asian Development Bank) but, in
return, imposes a unilateral “road map” for the adaptation of ethnic groups, in the name of
their recognization. | think that the new research involved in this new framework won’t last
because it is a transitional period which aims at understanding and complying with the
outcomings of the world and its new international network, links... No one able to see what
will exactly happen; researchers in social sciences try new ways to integrate the new

95



redistribution of actors of developments and their own studies. | want to stress here that
classical anthropology and ethnicity as its main conceptual tool are still efficient for the
understanding of the ethnic minorities. The way they should or should not integrate the State
or these new internationals networks is a mattter of personal ideological choices.

2. The Evolutionist Vision of the State

The link between globalization and the reduction of ethnic diversity, an ideology
which rejoin the inevitable evolution diagram, plunge back the “tribal” organization into in
the dark age of the Morganian theories (Morgan 1877). Such a view is rooted in the
evolutionist perspective coming from the States, which aim at helping people stuck in a
“backward” stage to reach the “modern” age. Ethnic populations should be able to realize a
cultural jump directly into the liberal economic oriented State of Thailand, which apply the
same conceptual framework than of the Soviet style Southeast Asian States.’ It is though
possible by policies makers that ethnic groups can come from their centuries old traditional
organization to the idealized liberalized world; and all ethnic minorities should plunge in the
global technological world with the adequate policies. They only have to follow the rules
“made” for them and implemented by specialists (the anthropologists and social workers for
instance) upon expertise made by other specialists (which apply indicators such as poverty
and good governance for the protection of nature for instance). According to the State policy
makers everything is done “for” the ethnic minorities, either for them to benefit from
progress, either to participate in the building of a socialist nation. Government pretend to
“defend” them, to offer them *“adequate” means of integration for a “better” life. In the
Southeast Asian countries it is often the duty of the researcher to help them to make this “big
leap forward”. Most of them said they are willing to help the traditional populations in their
way to their national integration, and they implicitly accept the need for them to integrate the
globalized world. But is there a way out? In this political diagram no room is made for the
advanced personal, inner knowledge of these traditional populations left aside some
international organizations and NGOs; no place for their centuries old way of dealing with
inbalanced interrelations. People like the Moken, since long ago, know how to deal with
dominant system and ethnies and they used these interethnic relations strategies to build their
own niche, be it within a National Park in Thailand or a Military camp in Myanmar.
Comparison of two systems of integration should help us to understand the potential of
adaptation of the group.

The difficulties ennountered by the Moken in Thailand (cf. Narumon Hinshiranan
1996) should be compared with “natural” interrealtions in Tenasserim. Myanmar fishermen
and Moken found a way to difuse the potentially destructive contact with the massive arrivals
of outsiders, competiting for the halieutic resources. Cultural exogamy allow on the one hand
the Moken to regulate their demographic balance and on the other hand the Myanmar
fishermen to take control of a new environment (cf. M. Boutry, 2007). They integrate the
nation more softly and rapidly than the Moken of Surin in Thailand who struggle between the
various rules of the newly developped Thai State (citizenship, preservation of nature,
tourism...). The Moklen, “settled” nomads in Phang Nga and Phuket (cf. O. Ferrari this
volume), show that nomads can adapt themselves to the dominant environment without any
“identity” crisis. They are Thai, sometimes Thai Mai but they still are Moklen and if not,
Chao Lay. Ethnicity is a perpetual construction of pattern within a specific goal, the

! Which follow the Lenin theory declaring that a “traditional” population could leap in the the socialist state without
going into the capitalistic one
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preservation of ethnic personality (in the sense offered by Kardiner and Linton) or whatever
formed the center of the ethnic inner personnal and interpersonal links; it can be expressed
within or without taking into account the ethnonyms which are only landmarks towards a
better understanding of ethnic groups. Ethnonyms (Urak Lawoi, Moklen, Moken), toponyms
(Orang Sireh, Orang Lonta...) or labellisation (Chao Lay) do not influence the interrelations
principles. For instance an Urak Lawoi is a Moklen for a Moklen but a Moklen is not a Urak
Lawoi for an Urak Lawoi but they all consider themselves as Chao Lay, somehow related to
the Moken through the more or less equivalent way of using their environment more than
through a genetic link which remain to be proved.

Why nomads are not recognize as citizen? Moklen and Urak Lawoi have Thai
citizenship because they were recognized by monarchy (King Rama V) and the State. This
should have been the case with the Moken of Surin and elsewhere after the visit of the
Princess Mother in Surin in 1986. 22 years after not a hundred of them are Thai citizens. Why
did the State agencies not consider the recognition of nomads by a so revered member of the
Royal family? Things have changed and international bodies are eager to impose new rules to
emergent countries which in turn are more than happy to act like “civilized” countries. The
Sea Nomads could be a bad example for a Thai population who see itself at the top of the
evolving chain. The vision of free roaming persons is unbearable for someone who have to
work hard to make a living. Nomadism, non accumulation, good nourriture, liberty of
movement, and the romanticized way of life on board of “strange” boats (Ivanoff 1999) make
the Sea Nomads the anti-urban dwellers alive, their nighmare which could reach the
conclusion that they might have not take the good path for personal blossoming! No modern
civillized urban dwellers cannot come from this humanity (even if all the populations in the
world once were nomads) and this an insult to their hard will of being developed. So, National
Park for instance apply iron rule of preservation of the nature to the people who have took
care of it for centuries.

Ethnic construction goes with exploitation of the environment. And the sea is for the
Thai a remote place, wild, and so are the people living on it or because of it. Nonetheless, how
can we explain that Thai fishermen or Thai exploiting the littoral do not interacted so much
with the Moken, contrary to the Myanmar people who are deeply mixed with them? It is
mostly due to cultural factors and, as far as Myanmar is considered, to the fact that it was the
best way to get along with the sea, which, like the Thai, they do not like very much. They
have no institutional support, no iron rules for preservation of biodiversity, no compulsory
registration, they are left alone in the islands and it was, for the poor migrants and refugees of
Myanmar land, a question of survival to live with Moken. Socio-economic context in which
ethnic minorities live is of upmost importance. This also mean that no society can be studied
for itself and should be studied within its political, economical and geographical environment.

Presently, the ethnic minorities are trapped in the global pressure of the policies
makers, especially the pressure to preserve the biodiversity, which had been put in danger by
others for instance. As the small ethnic populations are more visible, and it is cheaper and
easier to try to settle them and teach them “good habits” that to change the way of
consumerization which destroy almost all the forest of Thailand in 20 years. “They” are
wrong because “we” are right. The means to justify such a behavior? These good habits are
seen as a necessity because poverty, education and health are thought to be of primoridal
importance. Of course, if one takes these indicators for the nomads, one will find them to be
at the lowest grade of the social ladder. They do no accumulate, they consume little, they
practice exchange of services more than credit; they know that to live on board of boats, they
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know that going in the high seas which is dangerous; their health is poor? and they will not
change their habits that make them die so young (especially during child birth); they do not
want to go to school because schooling destroy mobility and familly ties. What can you do
with such a people if not imposing, for their “own good” of course, education, health and cash
economy?

3. Benenficiaries of the Ethnic Minorities Integration

They all should be developed, because, morally speaking, all the people are equal and the
ones considered as left behind must go forward. Being poor and illiterate is not an option.
When the NGO, Foundation for Burma, after getting “a huge amount of money” (after Dr.
Hinshiranan and | were interviewed by CBS, 60 Minutes Program in 2005) it implements a
development project in Nyawi and Sisters Moken groups in Tenasserim division (Myanmar).
It did exactly what was culturally the most destroying actions for the Moken and knew that
very well because meetings have been held before their departure. But the well being and
respect of culture of Moken are not their main concern. It has first to bring democracy and
second getting money, meaning it has to comply with Western view of helping and
developing. For this organization, school, water and electricity were necessities for the
Moken. It only suceeds to enrich some of the Myanmar individuals who sell the electricirty to
the Moken who don’t need it (and destroy the evening gathering and consensual meeting); it
brings a Karen teacher ; it succeeds to bring food scarcity in a group who have never been out
of food (parents must stay for the school and give food for the children); the teacher and the
Myanmar never give back the money they get from the organization for the food; and finally
some Myanmar people put a water pump at the source and make money by selling water to
the Moken. In two years this NGO succeeds to destroy the group who is now abandoning
their boats, their lifestyle and becoming the poor among the poorest Myanmar citizens. What
was the idea behind that? Even aware of the terrible consequences of the project the NGO
continues because no one can “sell” a project in the Western world without mentioning its
will to eradicate poverty (this is to say bring cash economy), giving “clean” water (which was
already clean) and education. It is easier to get money when you send picture of a young
Moken attending class not knowing he is hungry and that his parents are in in despair trying
to feed him.

By doing so you create second class citizen who cannot compete with the Thai who
will always look upon them and will take any opportunity to profit by them. Liberalism is a
competitive market free zone and Sea Nomads are not well prepare for that. Their superiority
is at sea (I shall remember here that no Moken died during the tsunami) but for educated
urban dwellers, you can’t have a normal life at sea (school and agriculture being the first rung
of the ethnic ladder). So developers and policy makers are working like the missionnaries, for
the own good of the minorities but against their will, saying that there is no choice; either
adapt or die. This is not true. All nomadic population survive, and if they have to disappear
they will leave trace in ritual, knowledge, language, environment and they will leave a
souvenir of a people who have conquered the sea long before those who destroy the marine
resources they have preserved for so long.

2 Mostly because they do not want to depend on other and do not develop the same notion of time as we do, and
thus they will not submit themselves to the tyranny of the curing by pills. Tomorrow is another day, another life,
another century, another place.
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But nothing can be done, Sea Gypsies are considered to be at the lowest rung of the
evolution scale. Even if they use land it is more littoral land or strand, which in fact belong to
nobody or to the State itself. The tourist industry now look towards these lands and try to take
them away (that was the case after the tsunami, see O. Ferrari et al. 2006). This is a kind of
renewal of the conflict emerging between tin mining and tourist business who fought for long
decades for Phuket littoral, in the 1980s it was decided that the eastern side of the island with
no sandy beach should be left to the tin miner... and the Sea Gypsies. Now the Sea Gypsies,
or settled Sea Gyspies, have to fear the greed of the tourists developers who want the land at
all cost, especially in the latest development tourist beach (Khao Lak in Phang Nga province,
Rawai in Phuket province...).

Left alone, at the local level, all the small social spaces interacted with each one and
overcross ethnic boundaries. At an “upper” level (Southern Thailand) all these groups are
recognized as Chao Lay, People of the Sea, as it was the case with the Orang Laut in Malaysia
following the Malay domination and the British colonization. All the Indigenous people
should then integrate a classification in any newly formed society, segmenting the groups
(Moken fom Myanmar and Thailand for instance). The “official” classification is based on the
exploitation of the environment (with the Morganian scale of evolution in the mind of all
policies makers and former colonialists). The prejudice remain: normal people do not live in
the sea and on boats. Even fishermen are looked upon by wet rice cultivators or urban
dwellers. But the tradition of sea faring is a thousand years old traditions. During their long
migration they got an experience, a skill and an intimacy with the sea, which is now their
most valuable cultural characteristic but also the main source of prejudice from the land
people.

Traditional anthropological research find an explanation for the presence of nomads
on the sea. Exploitation of resources in demand on international market (see Rambo et. al.
1988, Narumon Hinshiranan 1996) create ecological niches and are linked to international
commerce. This makes (even “creates” according to some anthropologists) ethnic groups who
move to the edges of the States in order to obtain specific products. But such analysis is not
strong enough to explain the extraordinary potential of adaptation and the almost substantial
quality of the pattern allowing the Sea Faring populations to adapt themeselves, integrate
what is needed and make syncretism one of their major strategy: they are still alive to day,
even if only few thousands. This capacity allows them to still live at the dawn of the second
millenium and to be the last “free”, nomads, non Muslim, non Buddhist of the region.?
Adaptation depends on the socio-economic level of development of the country where the
nomads are living, as we have seen for Myanmar and Thailand. They have a “natural” system
of interacting with others and adaptative strategies to integrate the cultural potentially
destroying inputs. They can adapt themselves, individually or collectively, to any situation as
tragic as it can be (war, slavery, camps, national parks). The choice (Benjamin 1985 and Wee
1988) is also an important element which conditions the way the interrelations are developed.
A specific population choses to integrate the dominant environment (Myanmar Moken) or are
more reluctant (Thai Moken) and nothing can be done against this choice, as Benjamin (1985)
and other have already stressed. Of course it happens that the choice is made for them, forced
assimilation (in Malaysia for instance).

In Thailand, Moken chose to stay in Surin Island even if | advise them to stay in
Myanmar. Cultural dynamism is first of all a choice of developing deeply rooted cultural

® Unfortunately this is changing for Christianism which succeed in a way in its aim after the tsunami of 2004.
But let us not forget that 50 years of missionnary activities with the Moken in Myanmar did not have any impact.
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patterns, which can be at times put aside for a while, reactivated (acculturated Moken of
Elphinstone Island going back on sailing traditional boats in the Archipelago) or destroyed
(cultural suicide). Historical factors help the ethnic groups in development of cultural choices.
Moken in Thailand and Myanmar are Sea Gypsies but not “integrated” Malaysian Orang
Laut; they chose their places and livehood, they decided to live on boats in the islands of the
Tenasserim after a cultural and historical schok. This one, as far as the indigenous discourse is
concerned, is slavery (and the situation is the same for the Moklen).® So all the
implementation of development or integration projects should be first understood as a cultural
shock revealing cultural patterns. This is where the anthropologist play a great role. Ethnicity
and strategies of adaptation are changing according to history and cultural patterns, nothing is
determined in advance; but the strategies adopted could be forseen by specialists. These
adaptative technics, these always changing relations towards outsiders, is the main difficulty
when working with nomads. Nomads have their own way to deal with time, space and
mobility. These characteristics should be taken into account before deciding of any
implementation of development or integration projects, like giving them rights (citizenship
and lands for instance). Most of these projects freeze their potential of adaptation, by
imposing them rules they cannot cope with. They have to change. Obtaining the title deeds is
the main steps towards the integration (cf. Thung Dap Moklen village of Ko Phra Thong, O.
Ferrari et al, 2006), according to the developers and NGOs, because it should allow them to
straighten their ethnic revendications.® This has not been the case after the tsunami. Even the
Moken and Moklen with given lands chose to adapt this new apparent sedentarity to their
cultural pattern by reorganizing their kinship based mobility. They are good at that. In other

* In their legends and founding myths, allusions are made to their enslavement having taken place on the eastern
coast. This is perhaps true, as certain factors exist which favour the idea of Moklen slavery.

1) Certain authors, like C. Court and M. Larrish, feel that the Moklen were indeed slaves and perhaps were used
as porters along the trans-isthmian routes.

2) Practically all of the Moklen work as humble labourers. They refuse any possibility for social advancement. It
is this status which gives them their identity but they remain at the mercy of seasonal employment by the local
taukays, working as shrimp producers, small fishermen, road menders, rubber cultivators, farm workers, etc.
They are luk tchang, “labourer” (a Thai term used by the Moklen), in fact coolies, like those of olden times, who
were also descendents of slaves. At the present time, they have simply become docile manpower.

3) Before the relocation project (after the tsunami of December 2004), they owned no property except, at times, a
modest piece of land and they more often than not live on Royal or Government lands, depending on the good
will of the administration to ensure their survival and their residence there. These are the remains of slaves
temple and the royal slaves of former Siam. Even those who own a small piece of land work as labourers.

4) The Moklen founding myth of the Ancestor Sampan tells the story of a forced migration which occurred after
a conflict with a Siamese. The “Great Temple” (Mahathat temple) of Nakhon Sri Thammarat (the ancient Ligor),
on the eastern coast of Thailand, is reputed as being prohibited to the Moklen, who insist that it was they
themselves who built it. Were the Moklen “slaves temple”? The separation between the Moklen and the Moken
probably occurred after the Moklen were taken into slavery. We have an echo of this in the myth of Sampan. As
for the Moken, their enslavement by the Burmese and the White Men is narrated in the epic poem of Gaman.

5) There is an oral story which speak of the Moklen having been brought into slavery in Nakhon Sri Thammarat.
And there exist a Thai booklet which tells us about the wonders of the 14 Southern provinces, for instance; it
mentions the fact that the Moklen are not allowed to go in the Mahathat temple of Nakhon Sri Thammarat.

It is interesting to note that the most important Moklen ritual follows the Moken lunar calendar but it has now
become a ritual for rice. By becoming sedentarized, the Moklen discovered the pré-Islamic beliefs concerning,
above all, rice. Whenever they are able, all these littoral communities are engaged in shifting cultivation. This is
the main economic activity of the Austronesian groups who came and settled down in these regions. The Moklen
have become the guardians of these techniques which are disappearing in the peninsula. They are the image of a
littoral population who, when they came into contact with more developed people, were unable to continue
following a nomadic way of life. They well represent, culturally if not ethnically, a stage in the migratory road of
the People of the Sea.

> But even for the “land” ethnic minorities the problem is far from solved. Community Forest Bill of November
2007 grants legal rights to communities to manage forest lands surrounding their settlements, but only grant for
the population living for at leasts 10 years.
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words, integration is a natural force but has to be assumed by the developers knowing that the
ultimate choice will always be the ethnic one.

4. What are the Ancestors’ plan for the Future of the Moken? A Millenarist
Quest

What are the real impact of the development of Indigenous rights? Nothing else that
what the developing policies makers, scientists or NGOs think they are. Opportunities to
claim lands, citizenships, salary workers in the tourist business? The awarness of the right to
claim land for Sea Faring population is an abstruse notion for them and they do not integrate
it as a cultural landmark. They are “in-between” people, mainly living on the sea, on the
strand, in the mangrove, in the interstices left “open” by intruders, pieces of land belonging to
government or ancient taukay whom they trust up to the point to give them up their title deeds
to them. Having too much is to be competitive thus dangerous. For the Sea Gypsies it is better
to let the taukay deal with local officials or underground mafia like networks. They redeem
destroyed nature (tin, timber, shrimp farming...), manage the places where they stay in order
to permit the renewal of halieutic resources. Nomadism is a sustainable management of
cultural and natural resources. By managing their dwelling littoral and island niches, they
successfully perpetuate their tradition based on adaptation, mobility, exogamy.

This does not mean they cannot adapt themselves to new rules and ownership. But is it
that clear for them that they will not be able to survive without claiming some places as
theirs? The millenarist movement which appear in the Myanamr side of the Mergui
Archipelago show how much they are eager to find a way out. The Spririt Poles ceremony
and celebration of the world beyond is not efficient anymore and based on old system of
wandering and going from an island to another one to find food and spouses. The ritual are
nowaday adapted and more individualized, they also include a lot of new foreign elements.
But the question remains: what should the Moken do when the ancestors remain silent? Even
trying to please other powerful ancestors (Military, Westerner...) they do not succeed in
finding a regulatory way of keeping alive their nomadism. From 2006 to 2008, almost 120
boats of the 150 kabang were no more used. This millenarist movement show the tensions in
the group, whose individuals try to find a shaman able to show them how to deal with the
demographic pressure from land people, how to develop new economically and socially
viable cultural patterns, they want someone to make them see the way to do when dealing
with outsiders and how to create new bounds, “contract” as they put it, with the spirits.

The Moken in Surin Island still perform their rituals (bo lobong “doing spirit poles”);
the Moken of the “ldeal Village Island” (facing Lampi island in Myanmar, and “given” to
them) also still perform the ritual. This means that tradition, even if static and non syncretic,
stay alive when there is an “official” agreement leaving nomads some piece of land (Spirit
Pole Festival is land ritual, performed before the rainy season). But the main spiritual stream
of the Moken society is not leaning toward the conservation of this tradition. Moken have to
adapt their vision of the “real” world” and “world beyond” to a greater extent than before and
this can not be attained by the spirit poles anymore. Nonetheless this ritual will remain as an
historical landmark (in the same way than old Malay traditions appeared during the ritual, re-
enacting their historical background). Moken have to find first a meaning to the changing
situation; without an answer, nothing can be done to “help” them and boats will stay on shore.
The actual cultural void, reinforced since the tsunami, is filled by theNGOs and Myanmar
fishermen, both groups finding an opportunity to make money out of the disoriented Moken.
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It could have been the same pressure that made the Moklen and Urak Lawoi to
compose so well in the complex interwoven rituals of Duan Sip, Chinese “Vegetarian”
Festival, Fourth Month Moklen Ceremonies (cf. O. Ferrari this volume). The Moken are now
facing the same challenge of being part of the imaginary and ritual space of the outsiders
living with them. Even if the Myanmar fishermen changed their traditional vision of the world
of spirits and developed new rituals and nats (cf. M. Boutry, 2007), the Moken ritual tradition
do not enter much in these new forms of ritualization. Moken shamanism is respected as a
powerful mean to get answer in an environment not completely dominated; Moken healing
transes also are accepted by the fishermen. So gradually the Moken vision of the world will
become a substrat in a wider blossoming local Myanmar beliefs. Urak Lawoi and Moklen
found an answer, the Moken should be given some time to find their own answer after what, it
might be that implementation of integration policies will be easier, because the willingness of
the “targets” will exist.

5. Taukays, Indigenous Rights and Nomad Territory

Moken in Thailand, especially in Surin Island agreed on helping the National Park,
they made it clear that they were ready to participate to the preservation of the plants,
provided they were given the right to build boats (which as | explained to high ranking
officials will not affect the ecological balance, if so the Moken should have disappeared long
ago), the Princess Mother give them a green light to stay there in 1986, thus giving them a
place in the Nation. But a step was esssential and neglected: the necessarally, even if
temporarily, switch of taukay. All the implementation of integration policies should take into
account the taukay. It is the right discussion partner, he is the one who can change the pattern
of the society to help it to integrate the new social policies and development programs. But
this will mean accepting working with border law people. What did the Moken of Surin want
first in Surin national park the first years of 1980s?

The authorities of the park should have played the role of the taukay, as the Moken
wanted, at least at the beginning of their interrelations, and maybe for a transitional period
used to find a way to live together. But this was not possible because of the iron rule of
preservation of nature and the greed of the officials who only want to make money the
quickest way (cutting trees, importing illegal goods from Myanmar), illegally bringing
tourists... And it was the Moken who are put in jail if touching a turtle or cutting a liana. For
local park corrupt officials, Moken were not worth to be taken care of, so they only try to
enforced the rules stipulating that nobody was allowed to live by nature itself in a national
park. Nonetheless Surin National Park was allowed to cut the trees for the park of course,
building were erected on Moken cemeteries. By oppressing and imposing iron rules to
harmless minority people, official put in place a derivation system allowing them to do what
they want while public interest is driven somewhere else.

How to chose places for the Sea Gypsies without settling them down and destroying
their potential of self adaptation? This is a difficult point because almost all the islands and
every inch of the littoral “belong” to them. They have been dwelling there for many centuries,
knowing every piece of mangrove, land, hiding places for lobsters, crabs, fish... They adapt
their production to a sustainable level and switch rapidly to others sources of incomes if
needed. Yes, they can adapt, but national agencies first should wait the readiness (and this
will be quick) of the Moken, then draw a map of the knowledgeable landmarks and geography
inscribed in their mental cartography, collect the numerous “wise practices” which have been
crucial for the recovery after the tsunami, and then decided, what will be the places given to
them or which space should be allocated to their displacements.
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After the tsunami it has been revealed that a lot of Moken and Moklen had some
ground to claim rights for lands (because they paid taxes). It has also been clear that most of
them did not want to be true owners of lands, knowing the hardship they will endure (school,
non accessibility to the sea...) and the pressure from greedy local businessmen. The taukay, in
its old mafia-like management style, was the only real protection for them. But it is dying
tradition and Sea Faring populations are on their own now. Why bigger plan could not be
drawn, constructive policies made, for a better integration and survival of the Moken? They
can be left with the possibility of using the same area that the tourists can visit, and this will
include Southern Myanmar. And for tourists it is a good signal of the respect and preservation
of culture to see a flotilla of Sea Gypsies. Policies makers should link expansion tourist
projects with nomad mobility.

By tradition Moken will use the possibility of claiming “something” in order to better
adapt and buying them time to adjust their own strategies to deal with the outside world. In
fact, no outside project has been fully fulfilled and certainly not for the benefit of the Sea
People. The tendency of helping ethnic minorities to claim their rights is a consequence of the
moral obligation to be a citizen like any other. This paves the way for not prepared and often
poorly educated people to take care of populations who do not ask for anything. The first
action for a developer, and specially the NGOs, is to make “his” population a demanding one
(like the Moklen during the tsunami who call themselves “baits” for the NGOs because they
drive attention). Demanding is a necessity in our world of competition; the one who does not
claim or fight has nothing. But fighting was never an option for Sea Gypsies who avoid
conflicts knowing they will not survive them; they are non violent people.® Nonetheless the
Sea Gypsies know very well how to ask and beg more than necessary; to make yourself
poorer than you are is flattering for the people who, by giving, earn some new bun (“merits”)
and put them in an artificial higher position. They will live in peace and this will also leave
them a space in the Tenth Month ritual where they are “official beggars”, a status which
allocate them some space in the mainland dominant world. “Let them roam around, they are
no threat, let them beg those poor creatures” is the general credo of the Thai, Malay and
Myanmar people. But now nomads see the imposition of integration ordered by State policies
as a necessity if they want to survive. They have to comply with them, at least temporarily.

The national agencies who implement the government policies are helped by NGOs,
researchers, volunteers, all of them in great need of a demanding “backward” populations who
could justified their expenses and social experiences. And who is better that a nomad roaming
endlessly in the sea, with no education, no health care, no lands... Integration implies
claiming rights, it is seen as an obligation to be part of a Nation and NGOs help to raise
awarness of these rights. But, in reality, letting social order and interrelations work the own
traditional way will be more efficient. Sea Gypsies were always free to go in their own world
and deal with environment their own way, protecting their culture and the surrounding nature
within a ecological and demographic balance. This way of life was depending on the
traditional patron-client system, embodied in the institution of taukays. They were mainly
Chinese entrepreneurs and middimen, who took the opportunity to put the nomads in
perpetual debt to maintain them in a certain dependence, but at the same time they have to
provide securitry for their “investments”; he eventually marries one of their women, which
the Moken give without too much reluctance because the taukay make money on you but
protects you also. The stronger he is the better you are protected.

The Indigenous Rights (mainly citizenship and land ownership) are commitments
made by outsiders and in which local ethnic must be involved (the Moklen “baits”). And there
will always be somebody to help outsiders within ethnic groups composing Thailand mosaic;

8 A common feature for the nomads (cf. Dentan 1968).
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whatever your ethnic or religious appartenance you will find some person devoted to your
project, because it is a cultural accepted necessity for almost all ethnic minorities to provide
some help to stranger in order to difuse the danger, and try to get rid of it. There will always
be some sort of concertation and some concessions leaving some space for the
implementation of integration policies.

But one should be aware that some of the best spoksmen are the taukays (who know
how to deal with the Moken and change their economic pattern), the anthropologist (who
know the cultural background, the strength and the weakness of the society) and the shaman
(who know the tolerance threshold of the society). The shaman, acting as the “elder” of the
society can accept projects without knowing if the group will follow the guidelines, because
of the egalitarian tendency of the Moken society. The “political” structure makes it difficult to
involve an entire group, scissions and regroupments are part of nomads’ strategies, which
make the social situations volatile and very difficult the implemntation of programs. This is
the reason why NGOs projects mainly aimed at sedentarized the Moken first, making them
depending on international or national aid in territory which are of no use for them. This goes
along very well with the national policies of settling down nomads, and with missionaries aim
because they can better dominate their victims. Involving the society in the projects drawned
for it is almsot impossible, even if it is imposed through “democratic” means.

Myanmar authorities, in the 1960s, give Moken the opportunity to select a
representative, who would act as a spokesman for the society and help the national integration
of the nomads. But this leads the Moken nowhere because the decison could not be
implemented at the flottilla level. The selected representant was a shaman and could not act
against its people and only try to difuse as much as he can. Moken were not prepared to
propose or claim something. Then Myanmar authorities decided that there is nothing to do
with the nomads. Only the Japanese, during the Second World War, succeeded in regrouping
them in camps to exploit mines; it almost destroyed the whole society, because regrouping
nomads is not a sustainable solution (the Myanmar authorities try it in Lampi and failed).
Flotilla must share territories in order to be able to survive in their nomadic way of life. This
IS not an option actually for the national park in Thailand and the regrouping in modern
Moklen and Moken camps in Khuk Khak, Ko Lao and Khura Buri. Thai integration policies
take the worse of all tentatives, separating the flotilla and forbidding exchanges between
islands or collecing (national park) and regrouping in “ideal villages” drawned by architect
helped by the sedentary mind of developers and NGOs volunteers.

Nonetheless it should be seen as an encouraging signal that the demography in Surin
Island national park is increasing. And this place, which had welcome all important Moken
shamans and knowlegeable men, is a stronghold of Moken culture. It succeeds in its own way
to cope with the authorities and determine a certain level of traditional interrelations with
them.

6. Fiction and reality: who are the ethnic minorities?

The new potential rights, notably concerning lands owneship, refer to a revisited
evolutionist ladder. Based on land tenure and managment, ethnic population are labellised:
1. Hunters gatherers, transborder land-nomads (which land can one give them? What
citizenship? What country to chose..."?).
2. Swidden cultivators (the main focus of integration policies in the 1960s).
3. Sedentary cultivators (on their way to understand what thainess is made of).
4. Cereal cultivator (wet rice cultivators in Thailand) at the top of the ladder.
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Being labellised according to their possibility to get land and manage it “correctly”,
they are becoming more like “us”, thus fighting for their rights. This was especialy the case
with the Hill Tribes. But what is missing is new extremities, two groups who were regarded as
being outside the classification. The evolutionist scale is wider now than at the time of
Morgan, but it is still efficient, in the one hand because State policies makers explicitly refer
to such a scale, from nomads to rice farmers (that is to say uncontrolled, untaxed and
“unproductive” people to taxable, productive and “reasonable” people) and in the other hand
because the scale implicitely refer to and is associated with ethnic (people at the margins are
not regular citizen and sometimes could even not pretend to be citizen at all) and geographic
boundaries (often the mountains, the place for slash-and-burn nomads cultivators seen as
“savages”, separating the wet rice cultivators, considered as the “civilized”).

But in all these diagrams, from Morgan to modern policy makers is the sea. The sea is
the latest boundary to be conquered and people living on it are outcasts, newly
“rediscovered”. They are thus a new extremity at the bottom of the evolutionist scale. And the
new winners of the modern evolutionist scale are urban dwellers. Like Keyes wrote (2008), in
Thailand, at the apex of the hierarchy is the small number of urban dwellers who speak
standard Thai as their primary language. Most of the population living in the Chao Phraya
River basin and the Northern part of the peninsula who speak Central Thai dialects also are
considered to be “true Thai” (Thai tae). So we have to add to the former evolutionist scale at
each extremity a new category (which Morgan did not think of because they were not
considered as having the same nature): at the top extremity of the evolution the urban Thai
and at lowest extremity the Sea Gypsies. Ironically these two extremities have in common to
not relying on land for their survival. Thus, the land tenure together with the evolutionist
ladder, do work only for intermediary stages, those of the cultivators, who in fact are either
leaning toward the top or bottom but cannot remain still. They are only on a passage for the
next step of evolution. Strangely enough, small nomad populations resist far more better than
bigger ones and, among them, Sea Gypsies resist adaptation far more well again. They have a
liberty which comes from their technical and traditional knowledge of an element, the sea,
and nobody can fight them.

These two groups pose threats and problems for the Nation State ideology ;

1. The Sea Gypsies because they represent what the newly developped country does
not want to see: its past, the human being history, where they come from, its nomadic and
thought erratic wanderings, in brief the beginning of their evolution. “Get rid of the past” is
the leitmotiv of most newly developed countries! Sea Gypsies offer an image of what could
have been and a living proof of what should never be from the point of view of a nation who
want to copy and do better than the liberal anglo-saxon model: non violence, non
accumulation, partnership, fidelity, equality, freedom, all values real for the Sea Gypsies but
illusionary and, in purpose always claim to be essential in all the intregation project and
objectives to be achieved by a fully developed democracy. Here is the gap between reality and
ideology.

2. The developed and “democratic” middle class which allows itself to look besides
the thainess’ implemented in the end of the 1950 by the always stronger civil servant services.
They are now the “educated” population which can turn the political tide of Thailand.

" This concept is a very complex one. But for our purpose let us say that the main corpus of the thainess is
language, Buddhism and respect for the king. A part from buddhism in its agressive posture (when politician will
stress the necessity for a buddhisation of the margin) thainess is not a problem for the ethnic minorities. The
weakness of the state in Myanmar gives Buddhism a greater importance in “civilizing the margin”.
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Researchers are aware that integration policies does not favor development of the
ethnic minorities. According to Duncan and other authors (Civilizing the Margins, 2008),
development mean giving special assistance to the populations which needs them according to
the national and international standards, built upon indicators like poverty, health, education.
These three fundamental pillars of the development projects are exactly the ones which forbid
the Sea Gypsies to enter and compete with the Thai, because their culture is based on the
virtue of adaptation, non confrontation and non accumulation. This means they do not want to
compete the national citizen which will always be superior and advantaged, so why bother?
Secondly, raising living standards means living with credit to invest, but Sea Gyspies cannot
be responsible of it because the traditional indebt relationship with the middlemen who
manage it. Accepting to be their own taukays will destroy the benefit of the counterpart of this
perpertual indebt system, protection and freedom to go at sea, tearing apart their actual nomad
structure. Nonetheless, today some Moken play the role of taukay themselves waiting for a
new economic structure to be installed; Moklen, more and more, can live without it and are
better prepared than nomads Moken. It is far more culturally dangerous to supress the taukay
in the Moken society because of the far away markets and exchanges places which the
Moklen found near their villages. For the Moken, by letting the national citizen taking the
good positions and letting go to them the profit for expensive goods (like swallow nests given
to the Malay and turtle eggs to the Thai) and letting the Chinese “eating their head”, that is
making benefit at the expense of them, they survive according to their own defined cultural
standards. How can you change such a behavior, which have permitted them to live for
centuries?

The cultural confrontation should not be the primeval concern for the researchers,
Myanmar and its Moken deal very well without the state and NGOs. Researchers must realize
expertises, offering the national agencies and international bodies the data they needed. By
favoring the communication between ethnic groups and the State, they can be their
spokesmen. If he had to be involved, it could only be on contractual basis trying not to
interfere with the cultural research. The tension between the national ideology and minorities
will only be stressed by the intervention of the reseracher who speaks for the people he
studies and more than often thinks to “have the truth”, meaning at the end being forced to
compromise to the detriment of the Sea Gypsies.

Development refers to raising the ethnic minorities standard of living according to
“our” values and, more important, aim at raising their level of “civilization” through various
social engineering projects. Although Southeast Asian governments are interested in
developing the socio-economic status of virtually all their citizens, indigenous minorities
often received special emphasis: development “targetting” ethnic minorities is a cultural as
well as an economic project. These programs exemplify the great faith that Southeast Asian
governenments have in the ability of science and technology to enable policy makers to lead
their populations into modernity.

These governments want to bring indigenous ethnic minorities into the modern age, to
move them from more traditional or “tradition-bound” local social space into larger national
and regional networks. The trademarks of this modern world include fluency in the national
language, conversion to a recognized world religion, and entrance into cash economy
(Duncan, 2008, p. 3). And furthermore fixing the populations on land is a mean to control and
tax them.? Controlling few thousand non violent, apolitic nomads is the strong signal of the
willingness to destroy a way of life judged “archaic” and giving a bad image of the newly
developed country. But the worse is to be seen and currently under process. Sea Nomads are
being subjects of social experimentations and forced to change their culture but, at the same

® The British colonizers already try this unsuccessfully leaving the patron-client system in place thus permitting
the Sea Gypsies to survive.
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time, this newly recognized ethnic minorities should play their tradition in front of tourists
looking for “authenticity”. They have to perform their Ethnic tradition while with tourists and
they must be be regular Thai citizen when with the Thai? This is a psychological difficult
balance to maintain. How can one ask someone to change and preserve its culture as the same
time? Change to please the liberal economy and preserve to please the tourists...? Ethnic
minorities have no real solution to survive. State policies recognize minorities when they have
“devitalized” their tradition and rebuilt them for cultural shows.

7. Ethnicity and Borders

Border is used to reinforce ethnic minorities identity. Borders allow commerce,
exchange exogamy, protection. Ethnic boundaries of course are used to develop interrelation
strategies. But even the modern frontier is used to consolidate the cultural background.
Moken social space for instance is one and unique, its specific cultural patterns are strong and
the frontier is part of it. It helps to shape the economic networks (price are better in Thailand
than in Myanmar), social networks (Moklen possible spouses are in Thailand and the taukays,
traditionally leave on the Thai side of the border) and frontier permit a political choice
(Moken of St. Matthew in Myanmar chose to live in Surin, an island belonging to their
territory but situated in Thailand), displacement in times of national turmoil are easier. At the
frontier, the, Moken can look to other possible “choices” made by other populations, they
have access to goods unavailable elsewhere, then can have a glance to the “global world”...
Moken go back and forth into their culture and the outside world, thank to the frontier. But
there is a price to be paid, notably concerning health. Frontiers are places where traffic is
intense, exchanges and drug abundant, all factors which make the frontiers “gates” for the
spread of diseases which could be brought back to the islands.

Having two citizenships (even if, apparently, the Thai Sate can stand that) is not
acceptable on the long term, a choice will have to be made; that was the Moken choice in
Surin. Thailand is a country which switched rapidly in modern times and conception of
borders, going back from a “geo-body” representation of the nation, implying lose structured
margins, supple and based on multivassility perspective inscribed in environment
(Winnachakul, 1994), to a strict vertical modern nation with fixed (or dreamed as fixed, cf.
the Khmer and Thai dispute on the border line) frontier.

In Myanmar, history brings a different perspective for the State to look at the country.
“Leach starts with the proposition that the history of such entities as ‘Burma’ cannot be seen
as that of ‘nation-state’ with defined frontiers. In the northern regions at least the analogue of
‘frontier’ is the interaction of two different ecological-cultural adaptations. First, the wet-rice
cultivating, valley based Theravada Buddhist, Indian-influenced polities of charismatic rulers,
which are in a certain predictable relation with hill peoples, Chinese-influenced and governed
by patrilineal chiefs. Ethnic identity and language are determined by these cultural-ecological
adaptations, not by some conjectural history based on linguistic relations.” (G.
Wijeyewardene, 2002, pp. 129-130). Southeast Asian traditional way of seeing its land in
Myanmar and the modern and vertical construction of the Thai State are non exclusive when
dealing with ethnic minorities. Southeast Asian states have always balanced between tradition
and modernity, especially with the mobility and the border crossing flux.

Myanmar and Thailand southern border issue does not lead to ethnic confrontation,
and rely more on old transborder routes agreements which the states recognize as vital for
them. Modern rulers of international bodies (World Bank, UNESCO, UN...) changed that
relation and Thailand is quicker than Myanmar to keep its “integrity” by absorbing its
populations at its margin, leaving them no real choice. Not moving on the same imposed
vision of integrity the Burmese situation give space and time for Sea People to adapt within
their traditional interrelations and interethnic frameworks. A frontier for a Moken is not
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closing their social space, but it is for international workers or “regular citizen”. As a result
after the tsunami NGOs intervention in the Moken society cut artificially a common cultural
space. Moken from Myanmar went in Thailand to take the children in distress the day after
the tsunami and before any other institutions. Everything was organized by Moken
transborder mobility and solidarity and then desorganized by NGOs which “forgot” Myanmar
and thus reinforce the segmental potential of the frontier (and reveal the main issue of the
million of Myanmar citizens migrating in Thailand).

These events of transborder nomads or “territorialized” NGOs or citizen brings into
light two conceptions of borders, the Winchanakul (1994) one which saw the border as the
interrelation in multi-vassality and multi-ethnicity (see also Horstmann 2002) complex
interrelations inscribed in social space (G. Condominas 1981) and the modern conception
which wants a clear cut line for ethnic groups and nation, only to be able to organize the
transborder migration flux and control flows of goods. The latter of course is the one which
actually concerns the ethnic minorities. How can you give the right of the soil to a wandering
people? The Hill Tribe have at least a weapon to fight the State (they need lands to grow cash-
crops instead of slash-and-burn opium oriented cultivation) and need for integration policies
(they need a market and roads). Their needs for an official appropriation of the soil can be
discussed.

For national agencies in charge of integration of ethnic minorities, the motto is “settle
them down and give them land”. Yet, the fight is far from over for Hill Tribe, but this is
nothing to compare with the Southern situation. Southerner Sea Gypsies ethnic minorities had
never been given the rights to be recognized at the national level as were the Hill Tribes (no
commmunist threat and no opium cultivation). And furthermore, between the 1960s and
1990s, there were no land claims. But things have changed since the tsunami. Post tsunami
situations regarding land, citizenship and exploitation of a given territory have been pushed
ahead. People of the sea live from the sea and wandering to collect food and exchangeable
products is their aim, their supple way of playing with the margins. They create wealth and
knowledge, they knew the tsunami was coming for example. Why so not just leave them to
their own traditional way of dealing with other and let them their social and geographical
mobility? Sedentarism is not an option, it results from a pressure.

The chance of Southern Thailand is that research currently undertaken and policies
implementation have not brought their results. Nothing is yet fixed in the definition and/or
imposition of an ethnic or social canvas. We have the responsability to find a place for the
ethnic minorities to express their motivations, their dynamic cultural patterns, their
knowledge of nature, their adaptability. We are here to show the reality of a particular groups
of populations who have a strong position and knowledge in the marine environment which
will be useful for the the construction of a balance system between nature resources and their
renewal. As far as sustainability is concerned Sea Gypsies take the lead. They have been
looked upon for a long time because they do not have land, they are sea faring populations,
and because they do not provoke any competition with Thai wet-rice cultivators or palm and
rubber growers. Not competing does not mean they are worth nothing. Moken save life during
the tsunami because their knowledge makes them anticipate the catastrophy; Moklen have
redeemed the destroyed environment of the tin miners. They integrate it in their symbolic and
physical appropriation of the environment. Furthermore let us note once again that they have
interwoven their cultural relations so deeply with the Thai that their integration is not a
problem. They can be traditional or modern, they can go forth and back in their traditions
patterns, they are supple and they survive very well. Why so impose integration policies if not
for the only benefit of tourists, businessmen developers and missionnaries? King Rama V
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have recognized Moklen population, thus giving them space in the Thai State and national
conceptual framework. But the same rules should apply to the other Sea Gypsies who were
present at the same time that of the Moklen.

It takes time for a dominant population to accept the rightness of the position and
social organization of a ethnic minority. Because Thai people have to affirm their cultural
choices which destroy the harmony existing between human and its environment (which they
now praise), the Sea Faring populations must be seen, not as a model of harmony with nature,
but as backward and giving a bad image of a nation who is fully prepare to head towards
development and modernization. They are the black sheeps of national development,
willingly putting themselves at the beginning of the evolution chain and on the way of the
take off of the Thai economy. Now that the Thai Nation if fully involved in the international
and regional organigrams and diagrams, they have to comply with certain new rules, imposed
by the developed countries. But | don’t think anyone is in the position to give lessons on the
subject involving the conflicting issue of ethnicity: genocide, massacre, social desintegration,
every continent or region had its share. Ethnicity is powerful tool for destroying the otherness.
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Nomads versus Fishermen?
Economic structures and inter-ethnic relations in

Southern Burma and Thailand
Maxime Boutry
Program on Borders and Mobility among the Burmese populations of South Burma and South
Thailand

Abstract

In the ongoing conquest of the Mergui Archipelago islands by the Myanmar fishermen, it
appears that the strong interrelation with the Moken has been possible and settled mainly through the
patron client relationship. Through it, the Myanmar fishermen had developed different ways to
appropriate their environment, so far totally unknown until they choose to engage in fishing activities
as far as these people are coming from the rice fields of central Myanmar. To understand how this
patron client relationship succeeded in establishing an interrelation between Myanmar fishermen and
Moken we have to take into account the Myanmar traditional social and cultural organization
wherein the kye’zu’shin (which means “benefactor”, and literally “master of the ‘good deed for
others’”) relationship is very pregnant. The different forms of this relation will be explored through
the example of another fishermen population, the Burmese of the Ayeyarwaddy delta.

From this statement, we will explore how the non-understanding of the ‘master’ (shin)
relationships by the humanitarian and development projects may have grave consequences over the
targeted population, through the example of the post-Nargis cyclone response happening by the time
being in the Ayeyarwaddy delta.

Finally, we will compare how these structural and identitary bonds within the Myanmar
population and between fishermen and Moken allow the national, ethnic or social groups to adapt
themselves to modern boundaries and forms of development. May this point of view threaten the
usually accepted idea that ‘globalization” imposed from far away ‘centres’, either nations or western
countries, should finally suppress local cultural specificities?
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Nomads versus Fishermen?
Economic structures and inter-ethnic relations in Southern Burma and Thailand

The patron-entrepreneur relationship is a characteristic of the interethnic organization as
well as a vehicle of regional integration in the Malay Peninsula considered as a cultural and
geographic unity. Our purpose is based on the interrelations between the Burmese and the
Moken, sea nomads navigating in the Mergui Archipelago, strings of islands mostly situated in
the deep south of Myanmar and continuing downward to the west coast of Thailand. The
encounter of these two populations follows a recent migration of Burmese from the ethnical
locally recognized Bamar, who succeed in a construction of dynamic of economical development
of the marine fisheries in Myanmar. The appropriation of the Mergui Archipelago, and more
widely of the Tenasserim region, went through interethnic relations, transfers of knowledge and
new representations to integrate the marine environment, traditionally seen as “foreign” by the
Burmese culture, essentially developed along the wet rice cultivation in the Ayeyarwaddy plains.
Among the “instruments” used to achieve this appropriation is the patron-entrepreneur
relationship, which helped structuring the bonds with the Moken.

How did the Burmese succeeded in assuming the role of the patron-entrepreneur? In
which conditions (historical, geographical or cultural) is this relationship developed? Why is it
still a structural socioeconomic pattern of the Malay Peninsula and may it defy the Nation-States’
centripetal wills of integration?

1. The Tenasserim, between Continental and Insular Southeast Asia, into the Malay
Peninsula

Before taking a roundabout way by the delta of the Ayeyarwaddy in Lower Myanmar to
assert further hypothesis, we will state that the Tenasserim as a part of the Malay Peninsula.

The Tenasserim is the southernmost region of the Union of Myanmar. It corresponds
nowadays to the Tanintharyi* Division, since the new cutting-up of the ancient Burma into seven
“ethnic” States and seven Divisions in 1983. But here we particularly consider the region, thus
the Tenasserim to differentiate it from the administrative division, as the continuation of a
cultural and geographic unity, including South Thailand peninsula and North of Malaysia.

For W. G. White, the Tenasserim marks the fusion between Myanmar and Malaysia,
according to its geographic characteristics similar to the latter country. As he wrote, the Myanmar
is the country of the peacock, while in the Tenasserim, like in Malaysia, the pheasant dominates
(White, 1922: 27-28). Other animals common in Malaysia, as the pangolin and the mouse-deer

! The Malay name is Tanah Sri, “the royal (glory, prosperity, etc.) land”, and greatly resembles the Thai name
tanaosri. Moreover, the Moken (sea gypsies of the region) use the Thai name tanao for the Burmese applying the
geographic name to a region where the population lived. The seamen called the region Tannaw ve, which is the
Malay form Tanahsri or Tanasari. The Burmese has been rendered as Tenanthari, Tannethaiee, Ta-nen-tha-ri and
Tanang-sari. The Chinese name appears to be Ta-na-ssu-li-sen. Tanhsri is made of two Malay word, viz., Tanah,
country, and Sri, prosperity, liberality, beauty, grace, glory; and sri the final syllab of Tanaosi also mean pretty,
beautiful; glorious in Siamese. The similarity of Tanah and Tanao suggests a possible Sanskrit origin.
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are found in this region. As far as the fauna is concerned, the resemblances with Malaysia are
significant, with the kanyan for example that supplants the teak, and the presence of zalacca
(Zalacca rumphii), indispensable for the construction of the kabang, the boat of the Moken sea
nomads that are the northernmost point of the Austronesian migrations. Finally, besides the
Moken, the Malays were in the majority to frequent the islands of the Mergui Archipelago, part
of the Tenasserim region, which continues southward to Malaysia.

In fact, the dual reality (administrative and geo-cultural) of this area underlies its
contemporary development. Indeed, the Tenasserim has been historically considered and situated
at the peripheries of the surrounding kingdoms, namely Siam, Mon, Burma and the different
Malay sultanates in the south. It is only recently that the Union of Myanmar claimed its right onto
this forgotten region and its resources (even if the nowadays official borders has been settled at
the middle of the 20™ century) by consolidating the Thai-Myanmar border and displacing the
region’s capital from Moulmein (previous colonial capital) to Dawey toward the south in 1997.
Afterwards, the Myanmar government counted on the intensification of marine fishing activities,
along with the tourism industry?, to develop the region and integrate it to the Nation-State
economical, social and cultural boundaries. Throughout this period, while the tourism industry
didn’t progress and even decreased in the region, by contrast the marine fishing activities actually
developed and are still developing, and carrying out well the assigned goals of integration.
However it would not have been easy, as since centuries the exploitation of the Tenasserim
resources remained a matter of preoccupation for the succeeding rulers of the region. It has been
notably pointed out in the 19" century by the British occupants:

“Report places the Province of Tavoy far behind Martaban in point of fertility, [..] Mergui
is as far behind Tavoy, as that place is inferior to Martaban. The average produce of good crops
of paddy [..] in the neighbourhood of Mergui and Tenasserim is considered not to exceed from 20
to 40 times the expenditure in seeds” (Selected Correspondence [...] for the years 1825-26 to
1842-43. 1929 : 19).

Even the marine resources were hardly exploited, except by the Moken collecting shells,
pearls and birds’ nests (re-sold by Chinese patron-entrepreneur) and by some Malay fishermen.
Later on, with the development of the Thai fishing industry, the waters of the Mergui archipelago
were shipped by foreign vessels and the production by no means profiting to Myanmar. This
point motivated partly the re-appropriation of this region and its resources. However, if it has not
been undertaken sooner in the history, it may be mainly due to the geographic characteristics of
the Tenasserim, mountainous and too narrow to extend in a large way the rice cultivations, over
rained, thus unfavourable to the development of a State which power would be based on land
control, organization and irrigation, as commonly shaped in continental Southeast Asia. Besides,
this region serving as a buffer for the surrounding kingdoms was the scene of regular plundering
on local populations, mainly conducted by Siam and Burma. So before the recent appropriation
of the region by the Burmese, sparse resources as well as a depopulated region characterized the
Tenasserim.

In this context, any control over the region’s resources was difficult to undertake. On the
contrary, it allowed the Moken to pursue their nomadism characterized by a non-accumulation

21997 has been dedicated to developing tourism in Myanmar.
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ideology, at the margins of the economical centres (either Lower and Upper Burma or Siam). To
summarize the Moken’s non accumulation ideology, it consists in hunting (underwater and in the
forest) and gathering (on the stands and in the forest) only the necessary amount of food to match
the daily needs of the Moken’s flotilla® while the necessary surplus where obtained through the
locally named tauke (Chinese middleman) who asked from specific sea products. In fact, to
resolve the paradox between rejecting rice cultivation (for the same ideological reasons) and the
need of rice as a base aliment in their diet, the Moken have to rely on exchange to obtain the
cereal. This is where the patron-entrepreneur, formerly Chinese, act as a pivot between the
nomads and the dominant economy. In fact, the Chinese took an important role in structuring the
resources exploitation in this region, like tin and rubber. They found an economical niche by
reselling the products of the Moken, giving them rice in exchange, but also protection and supply
even during the rainy season when the Moken (usually nomads) stay on shore and reduce their
activities, to ensure the fidelity of the Moken flotilla. The Moken traditionally get into debt with
the patron-entrepreneur, they call tauke. The term tauke is of Chinese origin, and designates more
widely a wealthy person, a patron. However, in the case of the Moken, its meaning includes an
interdependence relationship of indebtedness, structural of their nomadism. This debt is
contracted with some extra rice, drugs used to create dependence (opium, heroine and nowadays
alcohol) and since the arrival of motorized boat (in the 1970s), to repair engines and fill diesel. In
return, the Moken use to give a wife from their group to the tauke, a “sacrifice” to the exterior in
order to ensure its fidelity as well, and to preserve the identity of the rest of the flotilla.

This traditional historical period of exploitation in the Archipelago changed in the late
1990s because of the modern development and strong will of the “center”. In fact, the
colonization of the Archipelago by the Burmese began with some pioneers who came and
replaced the Chinese tauke to whom the Moken were structurally bound. This migration is related
with the 1989 coup d’état in Myanmar and the degradation of economic conditions which pushed
some Burmese to flee out by reaching the remote region of Tenasserim, less controlled by
Myanmar authorities and promising greater possibilities of economic growth. Later, as | already
underlined, some other Burmese originating from Centre and Lower Myanmar (Ayeyarwaddy,
Yangon, Pegu, Moulmein) followed these pioneers to the islands to profit by the new economic
dynamic created with the marine fishing activities and the border trade.

It would be the subject of another paper to explain all the facets of the appropriation of the
sea and islands environment by the Burmese, but we can draw attention on the fact that they
benefit a lot from the traditional knowledge of the sea by the Moken, the know-how to live in the
islands. To simplify they pursued the knowledge transfer through systematic intermarriages with
the nomads, following and amplifying the traditional Moken’s practice of gift to their tauke.

During the last ten years, the cultural mixture between the Burmese and the Moken
became effective, and now tends to redefine the identity of the Burmese involved with the
nomads through a social segmentation process® including ritual practices, social organization, etc.

% Cf. J. lvanoff, 1998. “Manger du riz ou ne pas manger du riz ? Le choix Moken (Archipel Mergui) in Techniques et
Culture, 31-32, pp.331-346.

* Cf. Boutry M. et. lvanoff J., 2008. “De la segmentation sociale & I'ethnicité dans les suds péninsulaires ? Réflexions
sur les constructions identitaires et les jalons ethniques a partir de I'exemple des pécheurs birmans du Tenasserim”,
ASEANIE, Bangkok (in press).
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Here we can point out this segmentation process tends to get closer the Burmese of the Mergui
Archipelago to the rest of the Malay Peninsula’s populations.

Then, how did the Burmese succeed in replacing the Chinese tauke? Is this patron-
entrepreneur system structural of the colonization and appropriation of new environments?

2. Interdependence relationship and the appropriation of new territories

We will take here the example of the population of the South of the Ayeyarwaddy delta,
in Lower Myanmar, for two reasons: on the one hand, economic activities are quite recent and, on
the other, the Ayeyarwaddy delta is a peculiar environment, perpetually reshaped by the courant,
which may necessitate a specific appropriation process, a process which can be applied to the
Tenasserim.

Activities in the delta are much diversified. They include rice cultivation and different
types of fishing activities, from fishing in the rice fields to fishing practices at sea as well as in
brackish waters. Thus the socioeconomic organizations are diversified as well, but the patron-
entrepreneur one is predominant, belonging to a wider system characterized by the Burmese
recognized kyé’zu’shin relationship.

kyé’zu’shin means “benefactor”, and literally “master of the ‘good deed for others’”. This
bond between a man and its benefactor tamper with every aspect of the life: economic, religious,
social. In fact, one man owes its life to his kyé’zu’shin. This definition surpass the tauke
relationship, which even being structural to the Moken non accumulation ideology in order to
preserve their nomadic way of life, is not related to the Moken supernatural world, ritual
practices, etc.: the presence of one tauke in a group won’t affect the Moken beliefs’ system.

However, if the kye’zu’shin relationship is the ultimate one in term of indebtedness, it is
part of a more global system characterized by the relation to the “master”, shin in Burmese.
Indeed, the relation can be notably declined in ngwe shin, literally “master of the money” and
lo’ngan shin, literally “master of the work”, more properly related to the field of economical
relations. For the populations of the Ayeyarwaddy delta, both fishing and cultivation practices are
deeply structured by this interdependence system.

For instance, the owner of one boat who will employ some crews to work on, is
considered as the lo’nganshin, the one who gives the work. He will himself rely on its retailer,
ngweshin, who will lend him money to buy and repair its boat and nets, buy fuel, etc. In
exchange, the boat owner has to resell fish exclusively to this retailer. The tauke relationship
between Moken and Burmese fishermen is in many ways similar to the properly Burmese
relationship that can be found in the Ayeyarwaddy. Nevertheless, ngweshin — retailer — and
lo’nganshin — employer — are duties cumulated by the same man, and then called tauke.
Regarding the Burmese fishermen groups, and the wider Burmese socioeconomic organization of
the Myanmar fisheries in the Tenasserim as well, ngweshin and lo’nganshin can exist either
separately or this two roles can be assumed by the same person, and both of them will be
qualified as tauke by the Burmese as well (htawké according to the Burmese transcription).
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However, what are the differences besides a very hierarchical model divided in lo’ngan
shin, ngwe shin and kyé’zu’shin, and the more inclusive relationship of the tauke?

First, these two relationships can be qualified as interdependence relationship, which
means that the two actors — the tauke and on the other hand the Moken group, or the patron-
entrepreneur and the fishermen — are dependant of each other economically, and above all, can be
differentiated from a simple relation of employment since this relation involve social and cultural
aspects as well. The Moken depend on the tauke for their protection as well as for the rice and
other goods and they win the loyalty of the tauke by giving him a wife from their group.
Regarding the fishermen, relationships are not strictly economical ones neither. As the ngweshin
for the boat owner, and the owner — here lo’nganshin — to its crew, each of them can take care of
social aspects of their “subordinates’ lives. For example, they can lend them money for a burial
ceremony, a wedding or an initiation to Buddhism for their children.

The difference between the two systems is that the ngweshin and lo’nganshin relationship
are part of a system dominated by the kyé’zu’shin, the master of the good deeds, which can be
translated in the Buddhist culture and religion as the master of one’s life. The actual delta’s
patron-client relationship has then a religious dimension, which is traditionally not the case for
the tauke relationship among Moken which will explain why the tauke system do not extend in
the strict hierarchical and controlled Upper Burma; a certain level of autonomy of “his” workers
is needed for a tauke to be efficient. It is this level of autonomy which the new Burmese islands
people learned. The tauke help the Moken integrating the wider economy by reselling their
goods, and at the same time the Moken use the tauke as an intermediary to preserve their
independence from the dominant economy as well as dominant culture and religion, in other
terms, as a strategy to preserve their nomadic way of life. That’s why, in order to do so, a Moken
woman is scarified to the tauke, to become the only interface with foreign influences”.

Then, we can argue that the main difference between the patron client relationship among
Moken and Ayeyarwaddy’s Burmese is that the first one engages interethnic relations, while the
later is a form of socioeconomic organization among Burmese groups only. Besides, a frontier
and multiethnic environment such as the Tenasserim could seem far much different from the
Ayeyarwaddy delta’s context. However, according to some authors, the deltas’ characteristics can
be compared with frontier areas, according to their colonization and socioeconomic organization.
First historically, as O’Connor (1995) pointed out, in the early era (700 A.D.), Mon, Khmer,
Cham and Pyu ruled the southern part of mainland Southeast Asia. These ethnic groups were
garden-farmers in uplands or flood-managing farmers in lowlands. People living in the Northern
part of Southeast Asia, such as Thai, Vietnamese and Burmese (Bamar) specialized in wet rice
agriculture and are known to be skilled irrigators. These people expanded to the South and
conquered three of the largest rice bowls of Asia: the Mekong, Chao Phraya and Ayeyarwaddy
river deltas.

® However, this relation tends to change nowadays with the multiplication of the intermarriages between Burmese
and Moken. In return, this cultural and ritual definition is necessary for the Moken and the Burmese to rethink their
respective place as co-inabitants of the islands.
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Thus the appropriation of the lower parts of the deltas has already been historically a form
of interethnic confrontation.® However, the appropriation of these deltas differed in time, with the
rice revolution (from extensive gardening to intensive wet rice cultivation) beginning first along
the Red River in Vietnam, then in Burma, and finally in the Tai areas (O’Connor 1995).
Regarding the colonization of the Chao Praya delta, Dao The Tuan and Francois Molle (1995,
p.13), stressed out that “as a consequence of this gradual colonisation and “artificialisation” of
the region, the delta society has much of the features attributed to frontier societies: a certain
degree of independence from the grip of the central state, a propensity to evade social conflicts or
responding to bankruptcy by moving further away, and the formation of villages with migrants
from different origins and backgrounds, therefore with little “social glue”. At the same time, the
integration to the wider economy and national sphere was provided by the marketing of the rice
production surplus”.

This description would match with the one of the relationship between the Moken and the
dominant economy, exchanging not exactly the surplus but in the same way some valuable goods
through the tauke to be integrated in the wider economic sphere, a form of preserving an
economic and ecological niche outside from direct competition. A strategy for the Moken, and an
obligation to get profit from natural resources in “frontier areas” as in the Chao Phraya delta or in
the Tenasserim. Indeed, “while the Chao Phraya delta frontier society can be considered loosely
structured with regards to corporate communities, it is not deprived of strong “structural
regularities” centred on flexible, voluntary patterns of relationships between individuals. Social
control is apparent in issues such as money borrowing or land rental contracts”. (Dao The Tuan
and Molle F., 2000, p.17)

3. The role of the tauke in the historical development of inter-ethnic relations

The Ayeyawardy delta must have been exploited at the beginning according to the same
system, in a multiethnic environment. In fact, the Burmese people, Bamar, took control over the
lowest part of the delta upon an older civilization in this region, the Pyu. Even if those practiced
irrigation, the Bamar controlling wet rice agriculture supplanted them to some reasons linked to
control and development stability of its civilization. Then, the master (shin) relationship, close to
the tauke’s one, may have developed in an environment sharing some characteristics with the
Malay Peninsula and Tenasserim.

More recently, according to M. Adas (1974), the more intensive colonization of the
Ayeyarwaddy happened in three stages from 1858 to 1941. During the first stage, the rice
economy of Lower Burma rapidly extended owing to the existence of large areas of virgin land
and to the great number of migrants from Upper Burma. Afterward came the Indians and foreign
Asiatic, mainly Chinese. Progressively, the fast economic growth of the Burmese migrants slows
along with the disappearance of the “frontier”, followed by the rising of land prices and
decreasing production due to lower land fertility, involving more and more debts among
peasants.

® We can even imagine a relationship similar to the one of Burmese and Moken in term of gradual integration of the
latter, as we don’t have any records about severe confrontations between Pyu and Bamar unlike the struggles
between Bamar and Mon for the conquest of Lower Myanmar, that indicate the Pyu must have been progressively
absorbed by the Bamar as the Moken may be in the future.
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Then, while becoming a quite intensively exploited region, the former flexible system has
probably turned to a more hierarchical patron client-system, reminding the description of the red
river delta’s organization in Vietnam which description is given by Dao The Tuan and F. Molle
(2000, p.8):

“In general, the landowner provided the land and added livestock, advances of rice and
paddy as food and seed, and a sum of money as credit. The ta dien supplied tools and labour and
he paid a part of his harvest as a rent. The most common situation was the landowner renting his
land to a land broker who recruited the ta dien. The profits of the land broker were a part of the
land rent and the interest of the advances that he granted to the ta dien.”

This description is close to the hierarchical system of interdependence observed nowadays among
the Ayeyarwaddy delta’s populations. The landowner of the Red River’s delta can be compared
with the relailer, ngweshin, of the Ayeyarwaddy, the ta dien to the lo’nganshin providing work,
with an additional degree in this system, the one of the land broker.

According to the succession in the deltas’ appropriation, it seems that the more ancient it
is, the more structured is the socioeconomic organization. So the patron-entrepreneur relationship
can be seen as an inevitable or structural element of resources appropriation, particularly in
multiethnic environment, which is worth in the Malay Peninsula as well as in deltas sharing some
particularities with the frontier’s areas.

Beyond a multiethnic environment, difficult to exploit according to sparse resources, we
can argue also that this interdependent relationship is closely linked to the presence of the
Chinese.

Looking to the development of south Thailand, Fournier writes:

“The Chinese constitute the second minority after Malays. They form in the Peninsula the
most important Chinese group after the one of Bangkok. They appeared early in the region. The
sailor, first arrived, pursued inter-Asiatic trade [...]. Later on, the Chinese flowed toward the
Peninsula to initiate tin exploitation where they still hold the monopoly””. (1983, p. 32)

Chinese initiated the first phases of development in this region, principally for tin, but
also for rubber cultivation and marine fisheries. In the Tenasserim as well, the Chinese came for
the same purpose, mostly tin, marine pearl exploitation and more widely for trade in general®.
Working at the beginning as labour force, the Chinese acquired progressively the status of tauke.

In the Chao Praya delta, the Chinese even actively participated in its development. “From
the reign of the king Rama 111 (1824) a large number of Chinese immigrants settled in Bangkok,
and their hired labour provided a working force for canal digging which proved much more
efficient than corvée labour, significantly contributing to the reclamation of the delta.” (Dao The

" « Les Chinois constituent la deuxiéme minorité aprés les Malais. Ils forment, dans la Péninsule, le groupe chinois le
plus important apres celui de Bangkok. Ils sont apparus relativement tot dans la région. Les marins, premiers venus,
pratiquaient le commerce inter-asiatique [...]. Par la suite, les Chinois affluérent vers la péninsule pour se lancer dans
I’exploitation de I’étain dont ils détiennent encore le quasi-monopole. » (translation by the author).

8 About the Chinese presence in this region and their role in its economical development, see notably White (1992)
and Selected Correspondence of Letters issued from and received in the Office of the Commissioner, Tenasserim
Division for the years 1825-26 to 1842-43 (1929).
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Tuan and Molle F., 2000, p.12). It is not clear yet if the Chinese had an as much significant role
in the Ayeyarwaddy delta, but the rice brokers in this region are nowadays mostly of Chinese
origin.

So the Chinese, after providing labour in the first steps of the resources appropriation in
“savage” areas (or remote), they act as entrepreneur, in a role essential to organize the integration
of sparse resources exploitation in a wider economy, as they still do for the Moken and they did
for the delta resources.

The main difference between the Malay Peninsula is that the ethnic diversity persisted,
probably because of its multiple boundaries, and the fact that unlike the Ayeyarwaddy or other
deltas, the resources remain difficult to exploit. Moreover, they are still physically far from the
decisional centre, either Bangkok or Yangon. On the contrary, after gathering the necessary
workforce to transform the delta in intensive wet rice cultivation, the resources exploitation
became more controllable and predictable in the delta.

In fact, in a multiethnic environment, the tauke act as “cement” among the multi identities
in the south and a structural component in the interethnic relations. One basic evidence is the
employment of the same term tauke, by Burmese, Moken, Moklen, Urak Lawoi and Malay, to
whom they confer the same role. He is the master of a differentiated interdependence relationship
that could be seen as unfair advantage for the patron-entrepreneur, but which guarantee a social
and economical mobility against a direct economical exploitation®, a relay of integration maybe
more efficient than national policies.

4. Segmentation, integration and development From segmentation to national
integration?

For the Burmese of the Mergui Archipelago, the patron-entrepreneur system, in fact
already known through the shin relationship in other parts of Myanmar helped the fishermen to
adapt to this new environment, transgressing ethnic boundaries with the Moken, normally
considered as “wild people”. The tauke interrelations with fishermen and Moken became the
source of a Burmese social segmentation; they share for instance some rituals different from the
ones of the continental Burmese. On the other hand, this “forced” interdependence of the Moken
and the Burmese, is part of the strategic conception of alliances which permit to face the massive
colonization of their islands, and maintain some privileges without direct competition with the
Burmese fishing activities. This succeeded more than any policy drawn by the Myanmar
government to give recognition to the Moken. The last action directly undertaken by the national
authorities was in the year 2003, when they organized the hsalon ‘yoya pwedaw, “Salon
traditional festival”, to stigmatize the ethnic differences and particularities of the Moken as any
other ethnic minority in Myanmar like the Naga for example. During the past, they notably tried
at several times to settle the Moken in sedentary camps, mostly in the Moken island of Lampi
(Ma Gyon Galet in Burmese). But at each “essay”, the Moken fled out through the archipelago’s
islands. Nonetheless, these attempts to settle the nomads were accompanied by identity
recognition to the Moken, defining them on the papers as Moken and not hsa’lon (the Burmese

° See Boutry M., 2007. « L’appropriation du domaine maritime : des enjeux revisités » in Birmanie Contemporaine,
under the direction of Gabriel Defert, Eds IRASEC et Les Indes Savantes, Paris, pp. 389-410.

19 The Burmese exonyme for Moken.
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exonyme), and as divers for profession. After 2003, the government finally abandoned, at least
until now, any other policy regarding the Moken, and let instead the progressive colonization of
the islands by the Burmese integrate the nomads in a much more efficient way. For instance,
since the Moken village of Lengan (Moken name, meaning “hand” because it is a small
archiplego formed by five islands) became official under the name of La Ngann (Burmese
transcription and change of mean) with the help of Burmese pioneers who act as Moken’s tauke
before bringing more and more Burmese, the nomads received identity papers recognizing them
as hsa’lon (not Moken anymore), and fishermen, not divers. Besides the official suppression of
two strong identitary markers — the ethnonyme and the difference between gatherer (diver) and
accumulators (fishers) — the integration of Moken in the mixed groups is effective as many
children are now born Burmese/Moken, promised for most of them to go to Burmese schools
instead of going on nomadic life.

However, the Burmese tauke guarantee the Moken distinctiveness in term of economic
competition. Without them, the Moken would be now directly confronted to the motorized and
industrialized fishing activities. Instead, they still benefit from the protection of their tauke who,
in exchange, can run activities which are more profitable and with less cost, as the squids
hooking which became a new economic niche, indirectly competitive with the lamparo net
fishing boats (different times and places for the same resources).

So the tauke interdependence relationship is an efficient tool of adaptation to modern
national boundaries, as well as transgression of ethnic frontiers. It helps appropriating territories
and resources for the Burmese, and reveals itself as a powerful vector of integration. Indeed,
following the social segmentation of the Burmese of the islands, who at the present times are in
the way of differentiation, the assimilation of the mixed groups to the wider Burmese social space
seems inevitable, accomplishing the appropriation of the marginal Tenasserim to the State’s
boundaries.

However, the singularity of the Tenasserim, and the rest of Malay Peninsula, is that ethnic
diversity as well as cultural and national boundaries subsist, multiple, in a confined geographic
space. This marks the difference with the appropriation of areas such as deltas where the patron-
entrepreneur system become more and more rigidified while being more integrated to the national
social space. This may be one root of the South Regionalism, standing in the way of assertive
national integration plans.

5. Tauke particularism versus national integration and development?

May this particularism explain why these patron-entrepreneur relations tend to be
suppressed, mostly through development projects or government’s integration plans? The tauke
system, while providing the means for marginal populations to get integrated to the wider
economy of nations without involving them directly, helped preserving the difference, thus the
ethnic particularities and then identity of these marginal populations. We’ve seen the case for the
Moken. The Burmese fishermen exploited these relations as well to appropriate the South, and
still claim their structural relation with the nomads in the Mergui Archipelago to keep control on
the resources. This claim puts right away the tauke system as a strategic socio-political tool (and

123



religious as well considering the ancestors’ right on lands and islands) to maintain the control on
an ecologic and economic niche.

However in South Thailand, the government will of integrating the Moklen'* to the
Nation-State, sometimes considering them as Thai people (then replacing the exonyme Chao Lay,
people of the sea, by Thai Mai, “New Thai”"), gives no place anymore for the tauke as an exterior
intermediary. The Moklen (settled nomads of the Thai province Phang Nga) nonetheless
reorganized themselves by giving the role of the tauke to one Moklen family among the village
and keeping the same economic organization, which is the same situation with the Moken left
aside the colonization of the Burmese island (Nyawi for instance). In this way, they still refuse an
accumulation way of life, which would threaten their nomadic ideology.

But still, the disappearance of the interdependence relationship between ethnic groups and
mostly Chinese tauke tends to create a new cut, finally reinforcing the national border between
South Thailand and South Myanmar, and segment the Moklen populations in different groups,
following other system units, like the village instead of the lineage — even if, as shown by O.
Ferrari in this volume, rituals keep alive, through adaptive dynamics, the mythical and historical
linkage of the whole Moklen population.

Even in the Ayeyarwaddy, where we saw the patron-entrepreneur relationship is more
hierarchical and rigid, it still ensures economic and social mobility for the poorest fishermen.
However, with reference to the Nargis cyclone, which hit the delta on the 2" of May 2008, Non
Governmental Organisations (NGOs) are trying to break the interdependence links between
fishermen. In this region the borders between the different classes of fishermen are
socioeconomic. The kyé’zu’shin socioeconomic system enables to organize the different classes
of fishermen, as an indebtedness relation capable to offer means of property to fishermen who
would normally not be able to handle the costs of boat and fuel. This is linked to the nature of
exploiting marine resources*? (which production cannot be control and cannot guarantee regular
incomes) and the political context where means of enrichment are available only to upper
economic classes.

However, most of NGO projects (encouraged by the donors’ guidelines™) would prefer,
in the name of the equality of chances (based on a liberal economic ideology), to avoid these
relationship and provide everyone the direct ownership of smaller boats. But this doesn’t take
into account the cost coming along with boat property that everyone cannot handle without a
retailer (or ngwe shin) behind. Besides, big boat owners (Io’nganshin) providing employment are
former fishermen who acquired a higher status due to their own experience in fishing activities,
so gaining the trust of retailers. Ignoring such a system would on the one hand slow the
socioeconomic mobility, and on the other promote a “verticalization” of the economic system.

1 Semi-nomadic population of South Thailand related with the Moken. See O. Ferrari, these proceedings, and
Ivanoff J., Ferrari O., Hinshirnan N., Utpuay K., 2006. (in collaboration with Bourdon M., Boutry M., Lejard T.,
Mohamed A.) Turbulence on Ko Phra Thong (Phang Nga Province, Thailand), coll. Kétos Anthropologie
maritime/SDC (Swiss Agency for Cooperation and Development), 183 p.

12 See Boutry 2007 for the intrinsic link between the exploitation of marine resources and differentiated
interdependence relationship for structuring it socially and econmically.

3 See 0. Ferrari and M. Boutry, 2009. Une genése holiste du monde: I’implémentation d’une idéologie dans I’aide
humanitaire en réponse aux catastrophes naturelles, Occasional Papers, IRASEC (forthcoming).
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Without tauke or shin to establish interdependent relations, the fishermen are subdued directly by
bigger companies, in a one way dependence relation, as long as the companies are big enough to
not really care to switch from one fisherman to the other in case this one doesn’t produce enough
to be profitable. At the contrary, a patron-entrepreneur is closely linked to his workers.

6. Tauke, a dynamic system and root of the South regionalism

Finally, it is important to point out that beyond relations between ethnic minorities and
dominant populations, or an economic relation between different classes in the economic chain,
the tauke interdependence relationship is above all a global system, which may be considered as a
much more pertinent unit than villages or communities regarding any development or integration
project, economically, culturally and socially. The interethnic relations exist, but change and
evolve within this system. For example, the Moklen being integrated progressively into the Thai
Nation-State, we could say being more and more “civilized” from a dominant point of view, it
fall upon the Burmese to replace them in the works the Moklen used to do before for the tauke.

Burmese workers occupy almost all the rubber exploitations and fisheries works as well
(either on boats or in sorting fish on jetties) in Southern Thailand. Now Burmese are in majority
illegal in Thailand, and therefore have no rights regarding Thai law even if the development of
this region depends most of all on them. Thus, the tauke interdependence system is the only one
to offer them protection when being arrested, like the Moken use to benefit from the protection of
their tauke too.

In fact, in the still existing tauke system, role are constantly redefined, the dominant
Burmese population in the Tenasserim becoming the “wild people” in South Thailand, a role they
consciously claim as a way to exist in the ethnic mosaic of the Malay Peninsula, more structured
by its frontier and its characteristically socioeconomic system than by a centralized conception of
the Thai Nation State.

In this way, the participation of some Burmese to the 10™ month (duan sip) ritual™* shows
a will to integrate the global ritual pattern fixing the interethnic relations in this region. This fact
is more than circumstantial one: for the Burmese participating at the same ritual than Moklen, it
is a significant way to take the role of the wild people; more of all when these Burmese make the
direct relation between Moklen and Moken, by calling them with the same exonym, hsa’lung,
normally given to the nomads of the Mergui Archipelago.

Thus, the South particularism or South regionalism must be understood to complete any
action of development or integration among its populations. Nonetheless, the patron-entrepreneur
(tauke) relationship gives its unity to the region, and act as cement between populations in an
overall system dynamic enough to enable changes, ethnic adaptations and social segmentations
and/or integrations under it, better than any centralized (either ideologically or nationally) model.

14 Cf. O. Ferrari, these proceedings.

125



References

Adas Michael, 1974. The Burma Delta: Economic Development and Social Change on an Asian
Rice Frontier, 1852-1941, Wisconsin, University of Wisconsin Press, 256 pp.

Boutry Maxime, 2007. « L’appropriation du domaine maritime : des enjeux revisités » in
Birmanie Contemporaine, under the direction of Gabriel Defert, Eds IRASEC et Les Indes
Savantes, Paris, pp. 389-410.

Boutry Maxime et Ferrari Olivier., 2009. Une genese holiste du monde: I’implémentation d’une
idéologie dans I’aide humanitaire en réponse aux catastrophes naturelles, Occasional
Papers, IRASEC (forthcoming).

Boutry Maxime et Ivanoff Jacques, 2008. “De la segmentation sociale a I'ethnicité dans les suds
péninsulaires ? Réflexions sur les constructions identitaires et les jalons ethniques a partir
de I'exemple des pécheurs birmans du Tenasserim”, ASEANIE, Bangkok (forthcoming).

Dao The Tuan and Frangois Molle, 2000. “The Chao Phraya Delta in perspective: a comparison
with the Red River and Mekong deltas, Vietham” in Proceedings of the International
Conference “The Chao Phraya Delta : Historical Development, Dynamics and Challenges
of Thailand’s Rice Bowl”, Kasetsart University, Bangkok, 35 p., Bangkok: Kasetsart
University, p. 399-421.

Fournier Jean-Baptiste, 1983. « Le Sud péninsulaire de la Thailande. « Pak Tai » : la terre entre
les deux mers » in ASEMI (Asie du Sud-Est et Monde Insulindien) EHESS-CNRS, vol. XIV
(3-4), (en collaboration avec le SERIA), “Rdles et représentations de la mer”, Paris, pp. 29-
46.

Ivanoff Jacques, 1998. “Manger du riz ou ne pas manger du riz? Le choix Moken (Archipel
Mergui) in Techniques et Culture, 31-32, pp.331-346.

Ivanoff Jacques, Ferrari Olivier, Narumon Hinshirnan, Kunlasab Utpuay, 2006. (in collaboration
with Bourdon M., Boutry M., Lejard T., Mohamed A.) Turbulence on Ko Phra Thong
(Phang Nga Province, Thailand), coll. Kétos Anthropologie maritime/SDC (Swiss Agency
for Cooperation and Development), 183 p.

O'Connor Richard A., 1995. Agricultural change and ethnic succession in Southeast Asian states:
A case for regional anthropology, The journal of Asian studies, Vol. 54, no 4, 1995, 968-
996.

Selected Correspondence of Letters issued from and received in the Office of the Commissioner,
Tenasserim Division for the years 1825-26 to 1842-43, 1929.

126



Q

2L

15291

33D
e

Ve

wauay o Josnuwys
o a = 9):&9’ 9 a o [ 1
UNUIYBEING ANEIANNIAUTIUNNNZAVININOUNWNZTITUNS Iagn1Tedvag Tuagua
] =) < 1 A 1 ~A g 9 A A a a 4 Y]
weuAUMYIMEEITUNTITUNIAINT 6 oY TeINNNUYoYaINWsUINIHNUT wanaylszauanuiy
A & A y& 9 Y A 9 ' Yo o
guativeseNuaNuiuiulumsadiuiomuldnszauTasnguuonnuTagldsumsaivayuain
(% 4 a a s A o a
UNESCO 1ag UNDP agnaungmsaiaund nauasanauaniumsaiiseans 13 dymavessnivenny
vazdlszauaunuihenzifiousunendsueunu1§dyna Jegiuwanastraunaoniuidodeny

WNaensaiuAINedeazihiiuITunetuisesrmednetiie

ugua 93Ny, As.
o a vt q v A £~ o ' a 9 A A
WnyseInedaaldnanneunisileidved luaguasunonnumegiuns luil w.e. 2536 1o

1 k4 '
FoudinTInruEINUTTeUNNZI AAT WA 2540  ugualATINAY UNESCO  ngummna 5151

o 1 [ @ d‘ 0o Ay A a oA dy = ] a 4 1 0o Av w
Iﬂ‘i\‘]fﬂiu15’&']\1’l’]Llﬂ'lilMLW’E]“VI'I’J%fJL‘INTJQ‘UG]ﬂ?iiuwuﬂﬁﬂlﬂ13q3uﬂﬁ G]E]MWIﬂi\‘]ﬂﬁ"UEﬂEJ]lﬂVITJ%EJﬂU

QU

'
o a

ruanquou Taommz lusrmduvamsaiauin ldsunuaiveaywiiuauon UNDp fhyuugua

q

<3| v av o v Av o L4 a o
LﬂHUﬂ’Jﬂﬂﬂﬁ$%1ﬁﬂTﬂu'ﬁ]Elff\iﬂll JWIINTUUNINYI0Y

a =
w5 lnsui
[ § a % a [ o a [ a 4 a
W InnFeusvlsygiunaavianndInunInuMAINeIaoaaIuATUNS FT AN
aplundngasanaiviiniauiuyyduasdeny Tadinine1ds yWiaenssiumineidonaziiou
a a s A @ > A o 9 Y @ < a 9 A
IMUNUTITOINAUINIMIADUTINYII9Tna e ludandagina winldnamaisnouluns
] of 4 J o S EL o
mudeyalugusuazih uvaudnun nazmas d vag Idhdeyanniluse Tomilumsaivayums

Fondosaniduanuiuasluioderdove sy

Olivier Ferrari, Ph.D.

After a PhD in geology, Olivier Ferrari undertook anthropological studies, which were
continued at the Ecole des Hautes Etudes en Sciences Sociales. Olivier Ferrari works now on the
subject of the Austronesian maritime populations of Thailand and southern Burma, on their
relationship with the history of the Peninsula (origins, migrations, syncretic rituals...) and on the
regionalisation of the integration phenomena. He is currently an associate researcher at the
IRASEC, Bangkok, beneficiary of the grant “Bourse pour Jeunes Chercheurs” funded by the
Swiss National Fund for Scientific Research (SNF). His works now focus on the integration

127



strategies adopted by the nomads to keep their place into the multicultural context of a dynamic
South, which the numerous post tsunami project attempt to infiltrate and “globalize”.

Jacques lvanoff, Ph.D.

Anthropologist, Jacques Ivanoff works on a multi-level scale (local, regional, national).
He focuses on the ethnic interrelations, on the socioeconomic consequences of national and
international integration policies which reveal the ideological construction of the multiethnic
States. His well-known books include The Moken Boat: Symbolic Technology (1999) and Rings
of Coral. Moken Folktales (2001).

Maxime Boutry, Ph.D.

Anthropologist, Maxime Boutry obtained the Lavoisier scholarship from the French
Ministry of Foreign Affairs (2008) after achieving a Ph.D. in Social Anthropology and
Ethnology of the EHESS (School of High Studies in Social Sciences) in 2007, dealing with the
appropriation of the marine environment by the Burmese fishermen in the Tenasserim (South
Burma). He is now working on the identity creation mechanisms from the example of the
interactions between Burmese fishermen and Moken and works within the IRASEC’s program
Borders and Mobility among the Burmese populations of South Burma and South Thailand.

128



[asvmisuisovauaiu dmuuddudvan (CUSRI)
WAavASURIINmay

andflvius:2ouIsu: nuuwyiin Unusu nsvinw«a 10330
Ins. 0-2218-7366

www.andaman.cusri.chula.ac.th



	cover-chula fair-colored-1
	ต้นฉบับพิมพ์-คำนำ
	ต้นฉบับพิมพ์01
	ต้นฉบับพิมพ์02
	ต้นฉบับพิมพ์03
	ต้นฉบับพิมพ์04
	ต้นฉบับพิมพ์05
	ต้นฉบับพิมพ์06
	backcover-chula fair-colored-2

