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Preface

This dissertation is a study of Buddhist monks and their search for knowledge.
Specifically, this dissertation investigates the manuscripts kept in the abode of a senior
monk and an eminent abbot, Sathu Nyai Khamchan, a former president of Lao Buddhist
Fellowship Organization of Luang Prabang province. The dissertation predominantly
examines a variety of sources collected by him during his monkhood (1941-2007),
including a large numbers of manuscripts, photographs, books, printed materials, and
Buddhist objects. This inventory constitutes a knowledgeable collection (intellectual
property) of the Buddhists in Luang Prabang. After he passed away, 416 manuscripts
(palm-leaf 330, paper 86) were found in his abode.

About 400 manuscripts were also found in other monastic buildings (in effect, an
ordination hall, a sermon hall and a monastic museum) in the same monastery. It is thus
reasonable to say that the Vat Saen Sukharam (VSS) collection — more precisely the
collection of Sathu Nyai Khamchan — comprises more or less 800 manuscripts, which were
not documented by the project The Preservation of Lao Manuscripts Programme (PLMP)
in 1990s. At that time, the PLMP paid much more attention to manuscripts held in

monastic libraries (40 tai t1to) than those kept in private collections.

My interest in the manuscripts found in the abode of Sathu Nyai Khamchan is a
result of my experiences as a member of the research team for the project The Lao Sangha
and Modernity (LSM), which reached his domicile in March 2012. The manuscripts were
enclosed in colourful fabrics and kept in various cabinets in an altar room. Of these, a half-
length manuscript was unwrapped; its title was written in the Lao script and language and
read van koet Suio (birthday). The title was written with a marker in blue ink, thereby
differentiating it from manuscripts produced with the traditional tool — a stylus. This

difference made me much eager to investigate the manuscripts kept in his collection.

The main topic areas discussed in this dissertation are: an overview of Lao
manuscript culture, knowledge related to religious and non-religious subjects, and various

aspects of modernity reflected in the manuscripts.
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Buddhist Monks and their Search for Knowledge: an
examination of the personal collection of manuscripts of Phra
Khamchan Virachitto' (1920-2007), Abbot of Vat Saen
Sukharam, Luang Prabang

Chapter 1

Introduction

In order to give a comprehensive overview of the themes explored in the thesis, this
introductory chapter will discuss the following six matters: the origin of Luang Prabang,
the Buddhist monkhood in Luang Prabang, a short biography of Sathu Nyai Khamchan,
and the current state of the arts. It will also outline the aims of the study, the methodology
employed, and the structure of the thesis thus far. The thesis will mainly exemplify Lao
Buddhist Sangha, Lao manuscript culture, and knowledge of various subjects of monks

that were recorded as manuscripts.

1. Luang Prabang’

Local chronicles and oral histories report that, in the past, the area of present-day Luang

Prabang was settled by an indigenous group known as the Sua, where they established their

According to the tradition of the people of Luang Prabang, Sathu — derived from the Pali word sadhu
(good; virtuous; profitable) — is used as a title/prefix before the name of royalty and monks. While
Sathu is placed before the name of a monk who has already received an anointment, another word,
Mom, is used for a newly-ordained monk, or for someone who has not yet been anointed. In other
words, the Buddhists of Luang Prabang do not place ‘Pha’ before the monk’s name; they have adopted
‘Sathu’ instead. When a monk has lived in a monastery for more than twenty Buddhist years, or phansa,
Sathu can — traditionally — be followed by Nyai. The word nyai itself means ‘big; senior; important’.
The traditional rule is that to be called Sathu Nyai the monk is not only required to have remained in the
monkhood for at least twenty years, he must also be a strict adherent to Buddhist teachings. Sathu Nyai
literally means senior monk. In this paper, Sathu Nyai Khamchan is used to refer to the Most Venerable
Phra Khamchan Virachitto.

In practice, both Sathu and Mom can be used as personal pronouns. They are used as a first-person
pronoun (I/me) by monks, as a second-person pronoun (you) if a monk is being addressed, or as third
person pronoun (he/him) if a monk is being referred to. This might be one indication that the Buddhists
of Luang Prabang have their own traditions vis-a-vis how they address each other and other people.

Some parts of this section were developed from a working paper written for DORISEA, No. 9, 2014,
ISSN: 2196-6893.



miiang (principality) named Miiang Sua. According to a variety of Lao chronicles,’ in the
year AD 757, Chao Khun Lo of Miiang Ka Long® was asked for help by a ruler of his
dependent miiang, Thao Fa Huan in Miiang Tum Vang. In order to suppress the army of
Khun Chiiang®, Chao Khun Lo led his soldiers to Milang Tum Vang to rescue his
subordinate. On the battlefield he engaged in single combat with Khun Chiiang, which
ended with Chao Khun Lo striking a fatal blow at Khun Chiiang atop his war elephant.
Seeing this, Khun Chiiang’s forces scattered, after which Chao Khun Lo and his men
pursued them until they reached Miiang Sua, ruled by Khun Kan Hang. Chao Khun Lo
attacked and conquered Miiang Sua. He then raised Miiang Sua to the status of the capital
city of his kingdom, and named it Miiang Xiang Thong (Stuart-Fox 1998: 36-37; Maha
Sila 2001: 26-28). Alternative names sometimes used by local people include Miiang

Xiang Dong or Xiang Thong.

In AD 1353, King Fa Ngum united a number of miiang and established the Kingdom
of Lan Xang with its capital at Miiang Xiang Thong (or Miiang Xiang Dong Xiang Thong).
Local historiography states that six years later (1359), Buddhism was introduced to the
kingdom from Cambodia.” Well-educated members of the Buddhist Sangha of the Khmer
Empire came to Xiang Thong bearing Phra Bang Buddha statues, where they received a
warm welcome. Three unordained senior Buddhist scholars and a number of their followers
also accompanied the delegation (Lorrillard 2003: 188; Maha Sila 2001: 46). Much later, in
AD 1523, King Phothisalalat sent envoys to Chiang Mai, then the capital of the Kingdom
of Lan Na, to ask for the Tipitaka to be given to Lan Xang.

In AD 1560, Chao Sayasetthathilat transferred the capital city of Lan Xang from
Miiang Xiang Thong to Vientiane. With the consent of his high-ranking officials, he gave

3 For more details, see manuscripts nos. 06-01-03-14-223-01, 06-01-07-14-234-07, 06-01-14-14-001-
11, 06-01-18-14-114-13, 06-01-23-14-055-01, 06-01-24-14-0993-02, 06-01-85-14-001-00, 06-01-
85-14001-02, 06-01-85-14-001-03, 01-01-29-14-002-01.

The exact location is unknown. However, Maha Sila Viravong’s (Maha Sila) History of Laos
(1964), translated from the Laotian by the U.S. Joint Publications Research Service, states that
Miiang Ka-Long is the former name of present-day Milang Xieng-Hung (Jinghong, Xishuangbanna,
Yunnan province of China) (p.5)

According to Maha Sila, Khun Chiiang was the ruler of Miiang Ngoen Nyang, modern-day Chiang
Saen in Thailand (Maha Sila 2001: 26). He went to war with Vietnam and conquered Miiang Pakan,
modern-day Siangkhuang (Xiangkhouang) in Laos.

Again, here we deal with Lao Buddhist accounts of history. See the work by Michel Lorrillard who
contends that the general history detailing the introduction of Buddhism to Laos remains unclear
because “the conditions surrounding this penetration remain very imprecise, due to the long duration
of this process” (Lorrillard 2006: 144). This is also valid argument for the idea that Buddhism came
to Laos from the Khmer empire. Lorrillard (2006:144), moreover, emphasises the “complete[y]
artificial nature of this narration.”



Miiang Xiang Thong to the Buddhist Sangha (Lao: pha sangkha chao we9ewi3a). He
brought Pha Kaeo Molakot (the Emerald Buddha) and Pha Saek Kham with him to the new
capital, but he left the Pha Bang statue in its place in the old capital city of the kingdom.
This might suggest that he left Pha Bang in the old capitalbecause Pha Bang was brought
to Laos about six years after the emergence of the Lan Xang kingdom and placed in the
city of Xiang Thong. Therefore, this statue is recognized as an auspicious symbol of the
city (Lao: pha ming miiang waﬁgcﬁsg). Furthermore, Buddhist monks were asked to
become familiar with the administration of the old capital city. From that time onwards,
Miiang Xiang Thong was called Miiang Luang Prabang (Stuart-Fox and Kooyman 1992:
128-129; Maha Sila 2001: 73).

The political and religious centre of Luang Prabang was located on a peninsula,
defined by a defensive wall reaching from the Mekong river to the Nam Khan river.
According to the local narrative, the Buddha travelled through the region and was smiling
during his day-long rest here. He predicted that Luang Prabang would “become a
flourishing city in the future”.® Yet another legend ascribes the choice of the location to
two hermits who, attracted by its natural beauty, gave it the above mentioned name Xiang
Dong or Xiang Thong. It is believed that fifteen ndga (hybrid beings) (Lao: phanya nak)
and their attendants first inhabited the region. When they died they became the Guardian
Spirits of the city (Lao: phi miiang &i529). It was not until much later that human beings

settled in the region.

Throughout a period of over two centuries when Xiang Thong was the capital of the
Lan Xang kingdom, there were a number of well-educated monks and scholars who
possessed knowledge of Sanskrit and Pali, the ancient languages of India that were used to
record the teachings of the Buddha. A number of important religious texts and literary
works were composed or translated into Lao during the reign of King Visun (r. 1500—
1520). Two examples of such outstanding works are: the Sanskrit book entitled
Paricatantra (The Five Discourses on Worldly Wisdom)’, which was translated into Lao

by a senior monk and the original version of the Chronicle of Kun Burom, which was

8 For more details, see manuscripts nos. 06-01-03-14-223-01, 06-01-07-14-234-07, 06-01-14-13-018-00,
06-01-14-13-019-00, 06-01-14-14-001-11, 06-01-18-14-114-13, 06-01-23-14-055-01, 06-01-24-14-
099-02, 06-01-85-14-001-00, 06-01-85-14-001-02, 06-01-85-14-001-03, 01-01-29-14-002-01.

Paricatantra is an ancient Indian collection of folktales. According to Visnusarman (2006: 17-18), “The
migration of Pasicatantra through the rest of the wold is even more fascinating. There are over 200
versions in more than 50 languages. Indeed, “The Five Discourses” spread at an earlier time and more
extensively in the world than any other piece of Indian literature, including such well-known texts as
the Bhagavagita. Anyone who reads the Parficatantra can surely understand the reasons for its
popularity”. In Laos, this story is known as Nang Tan Tay (uagfiute). For more details about this
version, please see Vo Thu Tinh (1972).



composed by two senior monks and the king himself. The latter example demonstrates how
the Buddhist monks of Luang Prabang (and of Laos as a whole) not only fulfilled strictly
“religious” roles, but also frequently performed tasks that from today’s perspective might
be characterized as “secular”.'® In the pre-modern era, they simply completed tasks that

were regarded as acceptable duties by their own communities.

Currently, Luang Prabang is the capital city of the province with the same name.
Luang Prabang province comprises an area of 16,875 square kilometres or 7.12% of Laos
and 431,439 inhabitants or 7.1% of the nation’s total population. The Khmu are the largest
ethnic group in this province and make up the majority of the provincial population. The
Khmu of Laos constitute over eight per cent (8.3%) of the nation’s total population (The
National Geographic Department (NGD), 2010). They belong to the Mon-Khmer linguistic
family, one of the main language families in Laos existing alongside the national language
of Lao. The Khmu — in former times known as kha (roughly translated as “slave”) and
recognized as Lao Thoeng (“midland Lao”) — are believed to be the original inhabitants of
the area. The Lao — the largest ethnic group in Laos, formerly known as Lao Lum
(“lowland Lao”) — predominantly live in valleys along the rivers, as well in the town of
Luang Prabang. The Hmong — formerly referred to as the Lao Sung (“highland Lao”) — are
the third largest ethnic group in the province of Luang Prabang. They mainly reside mainly

in higher mountainous areas.

Luang Prabang is well-known for the preservation of the cultural heritage of the
People’s Democratic Republic (PDR) of Lao. It is home to a variety of architectural styles
and historical buildings. The majority of traditional buildings are constructed from wood,
while other structures are built from brick. There are also some structures built in the
colonial style. These remarkable buildings often have one or two storeys with balconies as
well as other decorative features made of wood. Luang Prabang’s status as a town of
national and international cultural significance was confirmed by UNESCO when it was
placed on the World Heritage list in 1995.

The terms secular and religious will be used several times in this introduction and throughout the thesis
as a whole. In the past, the difference between the secular and the religious sphere was less pronounced,
and at times it is perhaps not possible to distinguish between them at all. With the coming of modernity
and the nation-state, however, this distinction becomes more important. As such, when these terms are
used, one must always take into account the time-frame that is being discussed. Therefore, I use other
expressions such “more secular in nature” or “strictly religious” in order to enable the reader to
contextualize my use of these terms.



2. The Buddhist monks of Luang Prabang''

Like other Lao monks throughout the country (more specific details on the Lao Sangha
will be presented in Chapter 2), the monks of present-day Luang Prabang are part of the
Lao Buddhist Fellowship Organization (LBFO). The LBFO is an organization that is
supported by the state and has branches in every province of the country, as well as in the
capital city of Vientiane. In this national administrative hierarchy, each district is named by
adding the district’s name to that of the LBFO, for example, the Lao Buddhist Fellowship
Organization of Luang Prabang District. Single monasteries are named by placing “The
Organization System of” (labop kan chat tang vat a=zbunav¥o8930) in front of the

monastery’s name.

The above-mentioned information clearly shows that the current system of the LBFO
reflects the secular nature of state administration as it consists of the same levels of
administration: the centre, the province, the district, and the monastery. The boards of the
administration of the LBFO for the centre, and province and district consist of a president,
a vice-president, and a committee comprising a specific numbers of board members for
each level. The board of administration of a monastery consists of the abbot and the vice-
abbot, and sometimes a committee (R-LBFO07-08).

Like other members of the Lao Buddhist Sangha, its members in Luang Prabang,
especially senior or highly esteemed monks, are by many Lao people considered as
traditional intellectuals and spiritual advisors. They teach the dhamma and morally educate
people in order to enable them to become human beings who act in responsible ways and
lead meritorious lives.'” Tt is also important to mention that in the past, as well as the
present, the members of the Lao Buddhist Sangha have substantially expanded their roles,
both at a national and international level. Not only do monks and monasteries function as a
kind of a community centre, bringing together people of all social backgrounds and various
ethnic groups, but they also cooperate with various governmental organizations. The
Sangha, for example, co-operates closely with the Lao Front for National Construction
(LFNC) on all levels in order to contribute to two main tasks, in essence, national
unification and development of the country (R-LBFO07-08). In sum, the Lao Buddhist
Sangha today fulfils a diverse range of tasks. Some of these are more related to the
religious sphere, while other ones are of a more secular nature (see Chapter 2 for more
details).

Some parts of this section were developed from a working paper written for DORISEA, no. 9, 2014,
ISSN: 2196-6893.

This is generally known in Lao: pen khon di mi sintham - Wueudi&vaa, or pen phonlamiiang di khong
sat lae pen sasanikason thi di khong sasana-iuiivazilssdeeigno wariugagzineSuiiogaggaszune.



In order to contribute to the tasks mentioned above, most young men in Luang
Prabang, upon reaching the age of twenty, traditionally become monks for a certain period
of time in order to study Theravada Buddhism and train themselves in the way of monastic
life. Those under twenty can live in a monastery as novices as long as they wish provided
they have their parents’ permission. Both monks and novices live separately from their
families at the temple after an ordination ceremony, and thus both are considered to be
monastic members. They are supposed to spend their religious lives in the monastery to
learn teachings and practices of Buddhism. Moreover, many acquire the artistic skills that
are needed to preserve and maintain their monastery and its ritual objects. Thus, many
monks are respected by laypeople, not only for being knowledgeable with regard to the

teachings of Buddhism, but for having expertise in the fine arts as well.

While a number of monks decide that life in the monkhood suits them and choose to
remain a monk for life, some people are only ordained for seven days. Men from the latter
group return to secular life, live with their families, and take on normal occupations. Some
of those who excelled in their training while in the Buddhist order later become artists,
architects or local scholars after they disrobe. In Luang Prabang, a variety of former monks
are considered to be master builders and craftsmen. The high status they are ascribed
among the Buddhist community of Luang Prabang is based on the profound respect for the
knowledge gained by people formerly ordained as monks. However, also in other cases,
monks or novices who leave the monastery after many years can find the demands of

secular life and the current job market somewhat demanding.

Up until the twentieth century, the number of monks and novices in Luang Prabang
was quite high. They studied what today would be considered both religious and secular
subjects. They copied, collected and read more doctrinally oriented religious texts in order
to promote and preserve Buddhism. Moreover, some of them studied texts related to topics
such as astrology, mathematics, magic or medicine. Therefore, it is not surprising that such
a wide variety of manuscripts and texts, both religious and secular, were discovered post
mortem in the abode of Sathu Nyai Khamchan (1920-2007), the former President of the

Lao Buddhist Fellowship Organization of Luang Prabang province.

Some of the manuscripts mentioned above were produced according to the standards
of more modern publications, using materials such as ballpoint pens, typewriters,
computers, and correction fluid. Additionally, some of these were written by inserting what
are clearly newly-fashioned expressions in their introductory and concluding remarks.
Some expressions and materials used can, therefore, be said to reflect the socio-economic
changes that have occurred. This indicates that the Buddhist community of Luang Prabang
— including monks, novices, nuns, and laypeople — found ways to preserve their tradition of

making manuscripts by applying new techniques and expressions under the conditions of



modernity (Chapter 5). This means that manifold methods and occasions for making these
manuscripts have evolved. Sathu Nyai Khamchan himself sponsored — whether by writing,
ordering, or initiating — the production of numerous palm-leaf manuscripts containing
religious texts in commemoration of his birthday, a positive and productive example which

has been followed by his disciples to this day.

A number of passages which were left in some manuscripts, and probably added at a
later date, demonstrate that manuscripts in the abode of Sathu Nyai Khamchan were
checked and updated by him on a regular basis. This procedure and his care clearly
indicate that he was very concerned that, for example, longer manuscripts were arranged
correctly. Manuscripts containing different versions of the same text posed a challenge to
the reader if they were too long for a single fascicle. These fascicles might have become
mixed up due to the inability of the scholar to distinguish one text from another. Therefore,
when using any text which was written on more than one fascicle, it was necessary to make

sure that they were derived from the same version.

From the observations regarding the manuscripts kept in his abode, it becomes clear
that Sathu Nyai Khamchan was a manuscript maker, collector, and conservator. During his
time in the monkhood (1941-2007), he regularly examined all of the manuscripts that
came into his possession, first making sure they were in good condition, and then putting
the folios into their correct order. After that, they were wrapped in cloth and kept in
various cabinets in his abode. Thus, his tasks were similar to that of a researcher and

librarian.

3. Sathu Nyai Khamchan"

Sathu Nyai Khamchan was born in 1920 at Ban Lakkham (present-day Ban Vat Saen) of
Luang Prabang. He was ordained as a novice in 1934 in his hometown, and a year later he
left Luang Prabang for Bangkok to undertake higher Buddhist studies. He was ordained as
a monk in Luang Prabang in 1941 and eight years later (1949) he was appointed the abbot
of Vat Saen Sukharam. After that, he became the chief of the Sangha Organization of
Luang Prabang province in 1954, a position he maintained until he passed away in 2007
(Pha One Keo and Khamvone 2011: 85).

As one of the eminent abbots and senior monks, Sathu Nyai Khamchan contributed
to the preservation of the Buddhist tradition of Luang Prabang during his monkhood
(1941- 2007). He was a fine example for others as he followed Buddhist teachings, and

> For more details about Sathu Nyai Khamchan’s biography, please see Khamvone (2015).



engaged in the construction and renovation of monastic buildings. An outstanding example
of his daily activities was that he went on a daily alms round (Pali: pindacara) to collect
food (Pali: pindapata - literally meaning “food offered in the bowl” and popularly known
in Lao as pai binthabat YUduwzwa0). In fact, pai binthabat is one of the thirteen practices
of Thutangkhavat (thirteen ascetic practices). Sathu Nyai Khamchan might have aimed to
follow one of these practices on a daily basis. The tradition of pai binthabat is generally
perceived as giving laypeople the opportunity to make merit (Thongkham 2003: 608). Lao
Buddhists in Luang Prabang preserve and carry on this tradition to the present day.

Sathu Nyai Khamchan served as a ritual and education centre for Lao Buddhists.
Indeed, he was well known and respectable. He was frequently invited to preside over (pen
pha upatsa lae pen pathan Juwzglogacazudznay) numerous ordination ceremonies
and traditional festivals throughout the country. Furthermore, he supported the education
of monks and novices by organizing and improving the Sangha education in Luang
Prabang. This ensured that monastic members under his tutelage acquired sufficient
knowledge to disseminate the teachings of the Buddha. In addition, he sent his disciples
abroad to study in India, Myanmar (Burma) and Thailand (Pha One Keo and Khamvone
2011: 85). He also visited many countries personally. On one especially notable occasion
he travelled to India on pilgrimage in 1968. Like many other monks and laypeople, he
visited places related to the Buddha’s life. He performed an act of paying respect to the
Buddha meditating at Bodhgaya, the place of the Buddha’s Enlightenment (/bid. p. 87).

Sathu Nyai Khamchan was one of senior monks and Buddhists in Luang Prabang
who liked to make merit in the name of the deceased by initiating manuscript-making and
the construction of monastic buildings. Colophons of seven manuscripts indicate that they
were made by Sathu Nyai Khamchan in 1946 for the dedication of merit to Sathu Nyai
Kaenchan, a former abbot of Vat Saen Sukharam. After that, (forty years later) Sathu Nyai
Khamchan built a new abode in 1986. A dedicated note on a window reads, “w.8. ¢&Cn gﬁm
mﬂgng'fznéuﬁn%n”, which literally means, “BE 2529 (AD 1986) dedicated to Sathu Nyai
Kaenchan”. This indicates that Sathu Nyai Khamchan intended to perform an act of merit-
making and acquired merit from making manuscripts and building an abode dedicated to

the memory of a respected person.

With regard to tradition, Sathu Nyai Khamchan was an abbot who meticulously paid
attention to the collection of cultural materials. He collected large numbers of manuscripts,
photographs, books, printed materials, and Buddhist objects. This collection is an integral
part of Luang Prabang’s cultural and intellectual Buddhist heritage. Four hundred and
sixteen manuscripts (palm-leaf 330, paper 86) were found in his abode after he passed

away. These manuscripts are the primary objects of this study. In addition, numerous



manuscripts that were found in three other monastic buildings in Vat Saen Sukharam are

referred to as well.

4. State of the art

Until now there have been only very few scholarly works dealing with Lao manuscripts,
and even less research has been done on manuscripts taken from the private collections of
senior monks. In Luang Prabang and in Laos as a whole, most scholars usually focus on
the contents of the main texts, transcribing the Tham-Lao or Lao Buhan scripts in which
they were written into modern Lao characters. This process often replaces the two older
scripts with the current standard orthography. Some Lao scholars'* have conducted
comparative studies by collecting different versions of the same text in order to constitute a
newly edited text, but often they have not applied the principles of textual criticism to their
work. There are, nevertheless, some foreign scholars'> who have studied not only the
contents of manuscripts, but also the aims and motives behind manuscript-making itself,
including the sponsors, scribes and materials which led to the creation of a manuscript.
These works have had a valuable impact on my study of Sathu Nyai Khamchan’s
manuscript collection. As such, I have tried to apply these works in order to further the
study of Lao manuscripts vis-a-vis their relationship to Lao society and manuscript culture

as a whole.

Most Lao monks, who are believed to be very knowledgeable, learn from monks of
an older generation. Studying this way demands a lot of patience from both monks and
novices. Traditionally it is believed that they learn and follow the Buddha’s teachings
through this process of intergenerational exchange. This process also implies that they
learn and practise according to the contents of manuscripts written by monks from
previous periods. Sometimes they also become skilled at chanting religious texts by sitting
with their masters and by precisely repeating their words. A major obligation of young
monks and novices is to study; sometimes they must recite their lessons aloud until late at
night (Somlit 1955: 76). Monks with a deep knowledge of Buddhist teachings, and who
strictly adhere to the monastic rules, are recognized by Lao Buddhists as representations of
the Buddha and his teachings (Nhouy 1959: 243). Buddhist monks are meant to purify
themselves and devote their time and energy to the propagation of Buddhism. When

devout laypeople see monks, it reminds them that even after the Buddha’s “great

' For more details, please see Samlit (1996); Literature Committee (1967) and Phouvong (1959).

'S For more details, please see Hundius (1990) and McDaniel (2008, 2009).



extinction” — his passing away into nibbana (Juwav) — a long time ago, he is still

represented by the Dhamma and the Sangha.

Similar to monks in other societies, the roles of the Buddhist monks of Luang
Prabang, and of Laos as a whole, have evolved over time. In different historical periods,
monks, as an important part of society, were not only responsible for following the
monastic discipline, but also for being actively involved in social activities for the
improvement of society (Seri 1988: 135-149). Consequently, the roles of monks have
changed over time; sometimes they took on wider or more narrowly defined roles
according to society’s demands. However, it is crucial to note that monks could not take on
all of the roles occupied by laypeople. Doing so would imply that monks have the same
roles as the laypeople, and that they perform tasks that are more secular than religious.
With reference to the current period, Donald Swearer posits that: “Today, if monks are
perceived primarily as political manipulators or performing roles in society that are
perceived as secular rather than religious, then they run the risk of undermining the
symbolic status according to the sangha as an embodiment and propagator of the Buddha’s
Dhamma” (Swearer 1995: 132).

In practice, numerous monks and novices have no intention of living in a monastery
throughout their lives. They prefer to return to secular lives when their period of training at
the monastery has come to an end. Consequently, Lao monasteries play an important role
in the general education of young Lao males. In fact, a number of Buddhist schools have
functioned and continue to function alongside state schools. '8 Lao people consider a person
who has been in the monkhood for a period of time as an educated figure of society, even
if they were only ever a novice (although former monks receive more recognition of this
trait). They are viewed as well-educated or ordained people (khon suk &ugn — literally “a
ripe person”) whereas those who have not been ordained are classified as somehow
uneducated in the sense of not being ripe (khon dip &udu - literally “a raw person”).
Therefore, not only does the monastery function as a religious structure, it also serves as an
educational centre for the community or village. The monastery can additionally function
as a warehouse for the village, as its forum and community centre, or as a shelter for
travellers, among others (Condominas 1975: 254). With regard to the latter functions, the

mixing of the secular and religious spheres becomes clear.

Generally, monks and novices first study and train themselves in the ways of the
Buddha, and only then educate other people through preaching. Here, the ways of

preaching should be discussed briefly because monks have been honoured not only as

' For more details see documents nos. BAD-12-2-1984.13; BAD-12-2-1984.14; BAD-12-2-1985.02.
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preachers, but also poets and writers. This implies that, in former times, traditional ways of
preaching, for instance simply reading texts composed in prose, were not, in some cases,
sufficiently interesting to attract the attention of laypeople. To respond to such
inadequacies, monks had to discover new ways of preaching in order to appeal to their
Buddhist communities. One interesting type of preaching that came into fashion in
consequence was rhythmic preaching. Preaching in the form of rhyme strongly relies on
texts that have a flowing rhyme, for example, texts composed in verse form, or containing
at least one feature of poetic rules. The preaching of the story of Vessantara is a good
example. It was composed in verse and needs to be recited by a monk or a novice with a
charming voice, so that it sounds lively, and thereby attracts a greater number of listeners
(Chapter 3). In other words, Lao monks dedicated to the propagation of Buddhism also had
to learn to compose Buddhist texts in verse form, thus ascribing them the dual role of
preacher and poet (Deegalle 2003: 151).

Despite the tremendous efforts one has to make to learn these techniques, training to
become a Buddhist poet does have its benefits. To be recognized as an expert, a monk must
be well-versed not only in the techniques and skills of poetry, but also in the general
teachings of Buddhism. In earlier times, such teachings might have been traditionally
preached only in Pali or in Sanskrit. Even today, a variety of Buddhist texts thought to
relate to auspicious matters (Pali: mangala) are still chanted in Pali — and the recitation of
the translations of such texts in ritual ceremonies is considered inefficacious. Nowadays,
Buddhist monks in Laos do not completely follow the ways of preaching used in ancient
times. Today they must study both poetic manuals as well as dictionaries of Pali and
Sanskrit in-depth in order to understand the teachings in their original language. They then
compose Buddhist texts by combining their own language with the words derived from
these languages in order to successfully transmit the teachings that they have interpreted to
laypeople. This has to be done in a manner that will stimulate the attention of audience.
Furthermore, the composition of texts through the combination of Lao, Pali and Sanskrit

words can also be seen in various magical formulae (Pali: gatha; see Chapter 4).

Many monks were also devout scribes and compilers. Indeed, according to Koret
(1999: 229):

The monks at the temples are not expected to write literature but they are
expected to copy it. Classes are taught in religious script that is used to
record the stories. The process of transcribing is learned by observing one
who is experienced in the skill. It is in the scribing, where the only
preparation deemed necessary is to learn how to write the alphabet and hold

the stylus that the creative process goes on.
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A number of monks have also trained themselves to write on palm-leaf and other materials.
This is, perhaps, partially due to their belief that making a fascicle bearing a Buddhist text
can bring them much merit and propagate Buddhism.'” Consequently, various types of
Buddhist texts written on palm-leaf, mulberry paper, and other materials can be found at
the residences of abbots and senior monks, or in temple libraries (40 tai tto) located inside
monasteries and museums throughout the country. Therefore, the recent discovery of palm-
leaf and paper manuscripts in Sathu Nhai Khamchan’s abode and in four other monasteries
in Luang Prabang (including information relating to the collections'®) is perhaps not as

surprising as one might think at first glance.

As mentioned above, monks cannot be separated from their lay Buddhist community.
Furthermore, they respond to social demands by seeking out and selecting those parts of
the Buddha’s teachings which can be applied to the problems of local people. This is
similar to McDaniel’s (2008: 110) argument that, “Instead of transmitting an integral and
received tradition, they took bits and pieces of the received tradition in service of their own
local rituals, ethics, and social concerns.” He came to this conclusion after studying
manuscripts and Buddhist education in Northern Thailand and Laos taught through

nissaya, vohara and namasadda texts.

One area which is commonly recognized as an appropriate task for monks and
novices is the teaching of both religious and non-religious subjects. Certainly, monks and
novices are required to have sufficient knowledge of the subjects that they teach. They
impart knowledge to people and are, therefore, called khu (g — “teacher”) or achan (2979u
— “teacher, lecturer, professor, tutor, instructor; in brief, a title of respect for learned
person”). People often choose to send their children to serve the cause of Buddhism as
“monastic disciples” (gnda/Z9n«d). In this way, Nhouy notes (1959: 251) that: “With the
child in the hands of the monk, the parents are relieved of any care, not only regarding his
immediate fortune, but also regarding his future lives.” In former times, a child who was
sent to a monastery to live as a monastic disciple could then be ordained as a novice. If he
was satisfied with life as a novice, and he exhibited good behaviour, it would earn him the
respect of people of all generations, praising him as someone who was “ordained from
early childhood”. Such a novice is invited to re-ordain as a monk when he reaches the age

of twenty. Most likely, all of the people in the village would donate to his ordaining

In Laos, gaining merit through the production of manuscripts is highly regarded, not only by monks, but
also by devout laypeople.

'8 For more details see manuscripts nos. BAD-13-1-0057, BAD-13-1-0082, BAD-13-1-0160, BAD-
13-10218, BAD-13-1-0289, BAD-13-1-0330; BAD-13-2-003, BAD-13-2-007, BAD-13-2-042,
BAD-13-2043, BAD 13-2-054, BAD-13-2-059.
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ceremony. After becoming a fully ordained monk, he would also become an intellectual

figure of the community and gain a significant amount of honour and prestige.

Importantly, numerous villages (ban Uau) and monasteries (vat 30) have the same or
similar names. This can be seen in the town of Luang Prabang and throughout the country.
There are two different categories for village names: 1) the village and monastery have the
same name such as Ban/Vat Aphay, Ban/Vat Chum Khong, Ban/Vat Xiang Thong, and so
forth; and 2) the temple name is used as the name of the village, such as Ban Vat Nong,
Ban Vat Saen, and Ban Vat That, among others. However, above all, according to
Condominas (1975: 254): “the monastery is an expression and a symbol of the village unit,
for in most cases the village has either conferred its name on the monastery or taken its
name from it.” This strongly indicates that Lao monks and laypeople have a long tradition
of coexisting as a united community with the preservation and propagation of Buddhism as

their common goal.

Compared to laypeople, monks and novices have many more opportunities to obtain
knowledge and greater access to educational facilities. This was especially true in the past
when the secular or state school system was very limited. Being able to recite basic
Buddhist texts and read a variant of Dhamma script — traditionally known in Lao as thet
dai sut dai (cmo‘iﬁ@o‘tﬁ) — are considered common skills for a newly-ordained monk or
novice. Indeed, these are compulsory tasks alongside their other duties." Being literarily
inclined, moreover, and especially being skilled in one’s mother tongue and versed in Pali
or Buddhist teachings, is also a very important trait for monks (Nhouy 1959: 253).
Although active knowledge of Pali was in the past probably more the exception than the
rule, the language still maintains an important role in various ritual ceremonies even today.
This is similar to McDaniel’s observation in the region of Northern Thailand and in Laos.
Here, a person who is highly knowledgeable of technical terms derived from Pali or
Sanskrit, or a person who can translate and explain the meaning of “complicated” words, is
able to gain much honour and respect from the local people, especially from those devoted
to Buddhism (McDaniel 2008: 117).

Monks and novices have to learn Buddhist texts by heart, especially those texts

which are thought to be particularly auspicious. This process is referred to as “knowledge

Monks and novices should not revoke their education, but have to improve their knowledge according
the demands of the society. This means their studies have to consist of the Buddhist teachings and
secular subjects. This has been expressed in the past through the phrase hu thang thang lok thang
tham/hu khadi lok khadi tham (éﬁgmﬂﬁanmﬂgm% / §ﬂsaianasazﬁﬂ), which means, “know both secular
affairs and Buddhist doctrine.” This reflects how monks are required to have various types of
knowledge to function as the centre of ritual for the community.
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acquired by hearing” or sofa-viiiniana (Lao: sota-vinnyan t8ozdueau). This means a
learner must listen carefully to a text spoken aloud by a teacher and then repeat it many
times until it has been memorized. If unable to do so, the student is not permitted to take
part in recitations during Buddhist rites and ceremonies. In other words, they are unable to
fulfil their role as traditional intellectuals in their Buddhist community. This, in turn,
demonstrates that they are incapable of carrying out the task of disseminating Buddhism.
They may then be viewed by others as obstructing the proper spread of the religion, which
is known in Lao by the Pali term mara — sasana (Lao: man-sasana uau98=w19). In
consequence, their lack of awareness of Buddhist teachings may obstruct them from
practising as an honoured Buddhist disciple. As a result, laypeople then might lose their
faith and this may make it more difficult for Buddhism to flourish for the predicted period
of 5000 years. One example of this concern, a short passage that appears in a fascicle of
palm-leaf manuscript BAD-13-1-0221 entitled Mahavibak (Pali: mahavipaka Result of
accumulated merits and sins), is quoted below. It can be understood to express the feelings
of a Buddhist devotee of Luang Prabang — probably a senior monk who was very
concerned with the continuation of Buddhism. The manuscript is dated Chulasakarat
(CS)* 1302 (AD 1940) and was found in Sathu Nhai Khamchan’s abode. The text reads:

pawFnnagdala[lz]Sooreasau warquuno » Yenaundi&n(@n)dvus

fiuwaeluding cavdus (@ LL)NDYNIUaD9.

When looking for a person who really made an effort to care for the
monastery and uphold the Triple Gem, not many were to be found.
Some monks and novices within the monastic community do not follow

the tradition.

Alongside the above-mentioned knowledge, the study and, more broadly speaking,
experience in reading the variants of the Dhamma script are also considered of crucial
importance for monks and novices. This ability is referred to as “knowledge acquired by
vision” or cakkhu-viiifiana (Lao: chakkhu-vinnyan 3ng3ueav). Generally, the way of
learning how to read variants of the Dhamma script is similar to the method used to learn
Buddhist teachings by heart. A learner must carefully read a text passage from a palm leaf,
while the teacher reads aloud, repeating it over and over until it has been memorized in its

entirety. Historical evidence indicates that in the past monks and novices who followed the

%0 There are numerous viewpoints concerning the founder of Chulasakarat or Minor Era, but this era is

considered to start at AD 638. For more details about its origin, see Eade, John Christophe (1995)
and Chao Phetsarat (2001: 37-42).
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traditional way of learning in monasteries never really “officially” completed their studies.

In contrast to today’s monastic training, McDaniel (2009: 136) explains that:

The training at these monasteries was non-standardized. Orthography,
colophon styles, votive declarations, choice of what text to copy or
sponsor, and vocabulary in manuscripts all point to highly independent
teachers and students whose training was more organic that systematic.
There seems to have been no standard as to when a novice or monk was
considered “trained.” There seems to have been no standard examination

system, and there is no evidence of social events like “graduation.”

The need for monks and novices to be well-versed in Buddhist teachings and scriptures
stems from the Buddhist belief that newly-ordained monks and novices who cannot learn
to preach and chant simply have an insufficient amount of merit for ordination.”' Here, an
ordinary performance for learning these subjects should be briefly discussed: A student has
to show his respect to the Buddha before reading and reciting some variants of the
Dhamma script and religious texts. He does so by prostrating himself three times.
Sometimes the performance of paying respect is directed at the teacher with whom one is
learning. Such actions are an indication that the learner exhibits the right behaviour and

conduct and, therefore, is suitable for propagating Buddhism later in life.

Investigating the knowledge of monks without discussing their abilities to produce
scholarly writings is somewhat atypical for the Buddhist Sangha. Numerous unidentified
monks, whose works still remain a part of academic debates even today, are also honoured
as writers. They were very knowledgeable and acquired much respect from the Buddhist
community at the time. Their works covered various fields of studies including, inter alia
history, literature, law, and linguistics. McDaniel (2009: 135) contends that manuscript
libraries throughout Northern Thailand and Laos contain both religious and secular
manuscripts. He further demonstrates that some manuscripts are entitled in Pali, but the
texts begin with a line in Pali and are then followed by a vernacular language explanation.
As for secular texts, he states, “these secular texts are often bound with Pali and vernacular
‘religious’ texts. These genres are so mixed (as we will see below) that dividing them

along secular/religious lines is untenable.” A number of palm-leaf and paper manuscripts

*' It is believed that a newly-ordained monk or novice who cannot learn to preach and chant (sjuwosjugo

0 0) does not have enough merit to live in a monastery as an ordained one. In Lao, the term bun buat bo
mi (quuaoﬁﬁ) is used to describe such individuals.
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found in Sathu Nyai Khamchan’s abode at Vat Saen Sukharam in Luang Prabang are good

examples reflecting this matter.*

Apart from writing and compiling manuscripts, the acquisition of Buddhist antiques
and valuable objects should also be recognized as another important task related to the
preservation of knowledge by the monastics of Luang Prabang. A number of Buddhist
materials — Buddha statues, manuscripts which contain Buddhist texts and various texts on
topics such as traditional medicine and astrology, among others — can often be found inside
a monk’s living quarters, especially those of senior monks. These objects are not built
and/or gathered all at once, but rather they accumulate over the years, and are sometimes
even passed down through the generations. Of these, the manuscripts containing Buddhist
teachings will be discussed in more detail in Chapter 3. They were not only created
because a donor asked for them, or because monks specifically wished to contribute to the
preservation of Buddhism, but sometimes they were written for the acknowledgement and

. . . 23
celebration of significant occasions.

Furthermore, numerous manuscripts recently found in five monasteries of Luang
Prabang town reveal that some Buddhist texts have been combined with Lao words to
create magical formulas (BAD-13-1-0080, BAD-13-2-008). This may be interpreted as
one specific way to disseminate the Dhamma in which monks try to enable common
people to understand Buddhist teachings through very “practical” aspects related to
protection, invulnerability and good luck. Here they use words from the common
vernacular to (directly or indirectly) find ways to connect the teachings of Buddhism to
the traditional beliefs of common people. In short, they then combine words from the
common vernacular with beliefs, expressions and teachings from a Buddhist
perspective. By employing such methods, Dhamma or Buddhist teachings become

considerably easier to understand for common people (for more details, see Chapter 4).

Lao Buddhist monks have long been engaged in the practice of poetic
composition. Consequently, a number of Buddhist manuscripts written in the language
of Lao combining words that originate from Pali and/or Sanskrit can be found in
numerous monasteries throughout the country. These texts were principally written in
Tham-Lao script (Lao: to tham / akson tham toda/Snssuda) and, of course, in verse
form. The legend of Khun Burom and the Vessantara Jataka or the story of phavet are

good examples. The former is said to have been composed by two senior monks called

* For more details see McDaniel 2099: 124-139 and manuscripts BAD-13-1-0297, BAD-13-1-0300,
BAD-13-1-0315, BAD-13-1-0331.

2 For more details see manuscripts BAD-13-1-0008, BAD-13-1-0013, BAD-13-1-0128, BAD-13-10157,
BAD-13-1-0160, BAD-13-1-0163, BAD-13-1-0208, BAD-13-1-0287.
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Pha Maha Thepluang and Pha Maha Mungkhun Sitthi (Maha Sila 2001: 62) and the
legend of Khun Burom should be considered as a text that is a traditional historical
source because it deals with a person who first established miiang Lao, while the latter

is classified as a literary work.

Both of the religious and secular stories mentioned above were written by senior
Buddhist monks. In particular, the information in the legend of Khun Burom mentioned

in Maha Sila’s work reads:

Ouan2udREVY weLsmUYD9Rn Buiduhausiuativi g3032u 9
ven9uIoiian Suduisesmuadivuey HgRaceudy tazuaiigae

woLAVAVKUY LD

This Legend of Khun Burom was compiled by Phra Maha Thep Luang,
Dhamma Sena, the elder compiler, of Vat Visun, and Maha Mungkhun
Siddhi, Sangha Sena, the younger compiler, together with the king and all
sena (high-ranking officials) (Maha Sila 2001: 62).

This information indicates that the legend was created by religious senior monks in
collaboration with the king and other high-ranking officials. This demonstrates that even in
the distant past Lao monks were revered as knowledgeable figures not only in regard to

s e 24
religious, but also secular matters.

Nowadays, one of the requirements for the development of the nation of Lao can be
seen in the training of various kinds of intellectuals and experts.” This is also valid for
monks and novices. Those who do wish to act as spiritual leaders of Buddhist communities
have clearly defined tasks such as preservation and practice of the Buddha’s Teachings and
contribution to the education of people. In fact, simply being aware of general religious
matters and basic secular subjects is inadequate for monastic members. Monks and novices
now are expected to know much more about modern technologies, including how to apply
such techniques to the production of manuscripts. The introduction of new techniques
resulted in a number of manuscripts that were made by typing with a typewriter, or were

sometimes written and corrected with various colour ballpoint pens. Several examples of

* The first version of the legend of Khun Burom was written during the reign of King Visun (1500—

1520). Buddhism flourished and a number of Buddhist scholars took interest in literary works under his
rule (Maha Sila 2001: 61-62).

»  This is commonly expressed in Lao as ynezaneviifaoanglugsuonaunags), meaning “personnel with

different categories of knowledge” (Ministry of Planning and Investment nzgogcesunay caznanfoiu
2011: 127-128).
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such cases can be seen in Sathu Nyai Khamchan’s abode, and in other monasteries in

Luang Prabang.

Studying foreign languages such as English, French, and Chinese, is also considered
an important tool for monastics, especially for those who would like to communicate with
other Buddhist communities beyond their home country. Therefore, when words from
foreign languages sometimes appear in various manuscripts found in the abode of an
eminent abbot, it is not as unusual as it may seem at first (see chapter 5 for further
details).?® At present, monks and novices not only study at the Sangha schools and colleges
or religious institutes for higher education, but also in secular schools and universities.

This practice is becoming increasingly common.

5. Research purpose and methodology

As noted, the core of this study consists of an analysis of the data collected from various
manuscripts recently found in five monasteries in Luang Prabang town. Of them, Vat Saen
Sukharam — a residence of the former eminent abbot, Sathu Nyai Khamchan — is a corpus
which comprises more than four hundred manuscripts. These manuscripts contain both
religious and secular texts covering the main sources of knowledge for Lao Buddhist
monks. Furthermore, some of these manuscripts include not only the main texts and

stories, but also various passages that were added later by the collector or another writer.

Vat Saen Sukharam used to be the seat of the former President of the Lao Buddhist
Fellowship Organization (LBFO) of Luang Prabang province, Sathu Nyai Khamchan. Not
only did this vat serve as the residence of the former President of the LBFO of this
province, it became a centre for the collection of manuscripts. Many of these might not
have been incorporated into the corpus of projects such as the “Inventory of Palm-leaf
Manuscripts in Six Provinces of Laos” and “The Preservation of Lao Manuscripts

Programme”.”” This conclusion can be drawn from the fact that after he passed away in

26 For more details, see manuscripts nos. BAD-13-1-0002, BAD-13-1-0014, BAD-13-1-0015, BAD-13-
10017, BAD-13-1-0023, BAD-13-1-0032, BAD-13-1-0107, BAD-13-1-0108, BAD-13-1-0109, BAD-
13-1-0110, BAD-13-1-0111, BAD-13-1-0112, BAD-13-1-0178, BAD-13-1-0186, BAD-13-2-010,
BAD-13-2-060.

27 The project Inventory of Palm-leaf Manuscripts in Six Provinces of Laos (IPMSPL), supported by the

Toyota Foundation of Japan, was carried out during 1988—1994. Luang Prabang was one of the six
provinces covered by this project. In a similar vein, the Preservation of Lao Manuscripts Programme
(PLMP) was another project — supported by the German Ministry of Foreign Affairs through its cultural
assistance programme — conducted from 1992 to 2002. This programme covered every province
throughout the country. Both the IPMSPL and the PLMP were under the supervision of the Lao
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2007, the manuscripts collected in his domicile were not inventoried. The manuscripts
located here were stored in Western style cabinets. In addition to these manuscripts, a
number of manuscripts were stored in an ordination hall (sim &wuv), the sermon hall of a
temple (sala hong tham sa29%ts909) and a museum (phiphithaphan Gifwneiiv). These also

have not yet been surveyed and archived.

Interestingly, the personal collection of Sathu Nyai Khamchan comprises not only
numerous manuscripts, but also a variety of modern publications and printed materials
which may have influenced the content found in some specific manuscripts (see Chapter
5). This also shows that his abode served as a centre for storing both religious as well as
secular knowledge, and that he himself acted as a sort of librarian. However, after Sathu
Nyai Khamchan passed away in 2007, the manuscripts in his collection were not
preserved as quickly as they should have been. In consequence, some of them became
damaged due to a variety of different causes. This damage is similar to Agrawal’s
(1982: 85) description of the “various types of deterioration defects that develop in
palm-leaf manuscripts. The main [types] are: stains and spots, discolouration of the ink,
insect damage, damage due to fungus, loss of flexibility, [and] splitting of the various
layers of the palm-leaves.” Furthermore, a number of loose manuscripts surfaced when
the research team — led by Professor Volker Grabowsky — of the BMBF
(Bundesministerium fiir Bildung und Forschung) supported project The Lao Sangha and
Modernity: A Buddhist Archive in Luang Prabang started to survey the collections here
in March 2012.

Aims of the study

The main purpose of this study is to survey, identify, and analyse the content of
manuscripts and specific passages that reflect both the religious and secular knowledge of
the Buddhist monks in Luang Prabang. It is the author’s hope that the results of this study

will be able to adequately answer the following research questions:

e What kind of knowledge do the monks and novices possess, and how do they

acquire or transmit this knowledge?

e Why do laypeople acknowledge the wisdom of monks and novices who have

gained non-religious knowledge?

To answer these questions, the following goals are to be achieved:

Ministry of Information and Culture (presently known as the Lao Ministry of Information, Culture and
Tourism).
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= To survey, rescue, study and preserve the manuscripts collected and/or written by
the senior monk Sathu Nyai Khamchan. The study also aims to detail information
regarding the private collections of manuscripts for those with a general interest in

manuscripts.

= To study the basic requirements of behaviour and knowledge that monks and
novices are expected to fulfil. To present the knowledge of religious and secular subjects

learnt by Buddhist monks and novices which are reflected in the manuscripts;

= To explore the relationships among Lao Buddhists and their ways of disseminating
and propagating Buddhist teachings in Luang Prabang by initiating the production of

manuscripts;

= To present different ways of studying manuscripts by reading/interpreting and
analysing information that is not directly derived from the main texts. This relates to
information, for example, regarding donors, the purpose of the manuscript, the occasion for

producing it, and the support used for writing and making the manuscript itself;

= To discuss the traditional methods of learning how to read and write the various
variants of the Dhamma script, to chant religious texts in Pali, and to transmit knowledge

about Buddhism and other subjects;

= To discuss the introduction of modern writing techniques into manuscript-making

Processes.

Approach and Methodology

First of all, this study is conducted alongside the BMBF supported project The Lao
Sangha and Modernity: a Buddhist Archive in Luang Prabang, which is based on extended
fieldwork in five monasteries of Luang Prabang: Vat Saen Sukharam (VSS), Vat Suvanna
Khili (VSK), Vat Xiang Muan (VXM), Vat Pak Khan (VPK), and Vat Xiang Thong
(VXT).

All manuscripts — including single folios, fascicles/bundles of palm-leaf, folded
books of manuscripts, and so forth — that were collected and stored in Sathu Nhai
Khamchan’s domicile in Vat Saen Sukharam were examined in order to define their

condition and value.

Single palm leaves, groups of loose palm leaves or loose manuscripts were re-strung
according to their physical and textual characteristics. The newly-strung manuscripts,
together with the selected manuscripts and printed materials collected and stored in the

archives, were surveyed and then registered or archived according to their features.
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Palm-leaf manuscripts written in variants of the Dhamma script and the old Lao
script, mulberry-paper manuscripts written in a variety of scripts, and khoi paper
manuscripts found in Sathu Nyai’s abode were photographed or scanned. These were then
collated and made into a catalogue. The manuscripts written with modern paper and
numerous fascicles of palm-leaf manuscripts typed in modern Lao via a typewriter were

subject to the same processes.

The ten components of complete manuscripts (material, introductory text, colophon,
year, script, language, scribe, donor, title, and remarks) were catalogued, whereas five
items of incomplete manuscripts were inventoried (material, script, language, title, and
remarks). This catalogue was used as the database from which much of the information for

this dissertation is drawn.

Apart from the manuscripts found in the abode of Sathu Nyai Khamchan, a variety of
manuscripts bearing Buddhist and more secular texts that were kept in three other places in
Vat Saen Sukharam (an ordination hall, sermon hall, and museum) were also selected and

used for this study.

Various types of manuscripts with colophons, tables, images, and notes or remarks
containing valuable information on matters related to the topic of this study were

investigated carefully.

Most Lao words associated with Buddhism are derived from Pali and/or Sanskrit.
Wherever words are of Pali and/or Sanskrit origin and therefore require additional
explanation, the roots of such words will be romanized following the orthography of Pali
and/or Sanskrit. Furthermore, they are written in italics and placed in parentheses. For
instance, the first sermon of the Buddha, thammachak (Pali: dhammacakka); the cycle of
rebirth, songsan (Pali: samsara); Noble Truths, ariyasat (Pali: ariyasacca); an act or
ceremony performed by Buddhist monks in a temple assembly of four or more monks,

sangkhakam (Pali: sanghakamma), great monk, mahathera (Pali: mahdathera), and so forth.

Some words that originate from both Pali and Sanskrit. These words which have
similar pronunciation or orthography have been transliterated as needed using the common
spellings. If they have different spellings or pronunciations, then the Sanskrit orthography
will be preferred over the Pali. For instance, auspicious moment, /iik (Sanskrit: rksa); art,
handicraft, silapa (Sanskrit: Silpa); science, sat (Sanskrit: Sastra); study, siiksa (Sanskrit:

siksa), etcetera.

Proper names and/or words commonly in use are retained in their accepted
orthography. However, some may appear with multiple spellings, one indicating the
popular form and the other showing the phonetic transcription. For instance, gjogwsuag will

appear as Luang Prabang and /uang pha bang depending on the context.
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Whenever Lao words and expressions are needed, they are transcribed into the
Roman alphabet and then, only in the first occurrence, followed by the Lao script of the
same word, as well as the English translation or explanation. Although vowel-length has
not been preserved in the transliterations, it is hoped that the inclusion of the Lao script
will help to clear up any ambiguities that this may cause.”® For instance, manuscript-
making (kan sang nangsii nauga9uiof) stylus (lek chan d@inaav), holding string (sai sanong
snewuey), wooden protectors for taking care of manuscripts or (mai pakap YULUsiiv),

among others.

Some parts of the original texts are translated into English in order to make them
more accessible for interpretation. Supplementary information is placed in square brackets.
For instance, ...phutthang at thammang at sangkhang at... is translated as: [I pray to the]
Buddha [to help me to] close [my mind to the opposite opinion]. [I pray to the] Dhamma
[to help me to] close [my mind to the opposite opinion]. [And I pray to the] Sangha [to

help me to] close [my mind to the opposite opinion].

Finally, texts which were originally written in variants of the Dhamma script
frequently contain various abbreviations and conflation of words, kham nyo (§awnd).
Occasionally, these words are transcribed into Roman characters and the transcriptions are

the same form of full words.

2 As for the Lao language, the short and long durations of pronunciations of a word differ greatly in their

meanings. In other words, any vowel used in a word could change its meaning just by altering the
duration of the air sent out of the lungs, both shorter or longer. For instance, kan could mean “to keep
out, to stop, to prevent; all; [, me” by shortening the sound of the /a/. However, it can also mean “to cut,
to chop; work; time” by lengthening the sound of the /a/. However, the transcription used in this study
will not completely follow this method, rather Lao scripts are used to define meaning instead.
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Table 1.1: Transcription-1

Vowels
Lao Romanization Lao Romanization
xg — Xx X a X X oe
X X i X —X3x | xe — x3jx ia
% X i Xor —Xox | Xo - xox ua
X X u X9 X9 tia
IXE — (XX $% e T - Tx ai
Lxe — (XX X ae (X9 ao
Txe —Xx — TXX Tx 0 X am
X9 — Xox X, X9X )
Consonants
Romanization Romanization
Lao Initial Final Lao Initial Final
consonants | consonants consonants | consonants
n k k U b p
2-8 kh — U p —
9y -9 ng ng e -t ph —
Cl ch — w—u f —
-2 S - - U m m
e — o ny i ¢ y —
) d t 0-a 1 -
[} t — mo — \Y 0
n-—u0 th - n— h —
o -V n n 2 —/(?) -
Consonant cluster
Lao Romanization Remark
5 ot W Example
no mo kw kwai to swing, sway; move
20 (=9 khw khwaeng | province
0] 07 khw khwai water buffalo
20 291 SW swan shovel; to shovel
=h) 209U W Pwai to turn
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Table 1.2: Transcription-2

Scripts Scripts
Tham-Lao Roman Lao Tham-Lao Roman Lao
Script | Sup- and Script | Sup- and Script | Sup- and Script | Sup- and
superscript superscript superscript superscript
o| 7 |k|n| n o |, |dh| v | =
m | ) gh| @ a Q e n | v u
* 3 g | J | #| @ u
o n ]
o 3 3] | p | U J
O - C Q ) £ J ph 6 A
ch | &2 b w w
D] m e 2 9] J/3 ad
B | . J | 8 & 0 bh | w -
Q| 4 || = & W | m | U L
g) fi d g w 3 ¥ o) ]
0] 8 I a =
@ | J Ll a Q
& 1 =
R0 jJ S 4 B
¢ m | O3 -
Q fifl 3 » 1 Q
iEb) SS a8 = 0 =]
J y g Cioed a <
J S & 7 a 1
J d 4] ¢/e ae 14
3 n u ¢ 9 0 1
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6. Structure of the thesis

The thesis comprises six chapters. The first chapter is written as an introduction, and the
last one as a conclusion. Chapter 2 discusses two official introductions of Buddhism to the
Kingdom of Lan Xang and the spread of Buddhism among the Lao thereafter. It also
discusses the Lao Sangha and its tasks, as well as Lao manuscripts. In this chapter, I
propose that Lao Buddhists of former times used both palm leaves and paper as material
for the production of manuscripts. The contents of these manuscripts relate to various
subjects, but they can be summarized into two main types of knowledge pertaining to
Buddhism and then more secular subjects such as Buddhist chronicle and philology.
Moreover, the means of writing and producing manuscripts has changed over time, which

has attracted both Lao and foreign scholars to study of Lao manuscripts.

In Chapter 3, selected manuscripts containing texts that pertain to the Buddha’s
teachings, monastic regulations and religious occurrences are discussed. In this chapter, I
discuss a number of manuscripts that contain Jataka stories or the story of former births of
the Bodhisatta (Buddha-to-be) that were kept in the collection of Sathu Nyai Khamchan. I
will here show that this category of texts is greater than any of other categories (Table 2.6).
The Vessantara Jataka (the story of Prince Vessantara), one of texts that is placed in this
category, is compiled in verse form and often copied over time. Consequently, a number of
versions were produced. The differences between these versions can be discerned by
examining each version’s introductory text and concluding remarks. Furthermore, the story
of Prince Vessantara is a long account with each of the thirteen parts possessing its own

title such as Thatsaphon, Himmaphan and Thanakhan amongst others.

Chapter 3 will also investigate the fact that a number of Anisong manuscripts were
produced for the commemoration of Sathu Nyai Chamchan’s birthday, especially when he
was twenty-four years old. Therefore, this chapter discusses the structure, contents and
usage of Anisong texts. With regard to the language, its expressions and the tools that were
applied for writing texts in this category, I will examine some specific Anisong texts which
exhibit the influence of modern writing techniques. In addition, some titles of Anisong
texts — such as Song Sala (“The merit gained from building a pavilion”), Song Khua (“The
merit gained from building a bridge”) and Anisong Het Bun Van Koet (The merit gained
from organizing a birthday celebration) — reflect the socio-economic changes that occurred

during these periods of history.

Chapter 4 discusses and analyses a variety of texts that can be found in Sathu Nyai
Khamchan’s collection. As a manuscript collection of a senior monk, it comprises not only
content strictly related to Buddhism, but also manuscripts that can be considered more

secular in content. The contents of these manuscripts relate to many subjects such as
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astrology, philology, history, medicine, and magic. In Chapter 4, selected secular
manuscripts will be discussed, thus demonstrating that monks and novices are required to
be knowledgeable about many subjects, especially those related to laypeople’s way of
living and cultivation. Chapter 4, therefore, demonstrates the value and importance of

secular manuscripts.

In chapter 5, I will present some manuscripts (both religious and more secular ones)
kept in Sathu Nyai Khamchan’s abode that were influenced by modern techniques of
writing and text composition. Some texts were written on palm leaves in three columns,
which differ from those written in lines from the left margins to the right margins.
Furthermore, some manuscripts contain a number of corrections, newly added text and

novel passages. Finally, some of the manuscripts were produced by using modern tools.
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Chapter 2

Overview

At the time the Kingdom of Lan Xang was founded in AD 1353, most inhabitants in the
kingdom were not Buddhists but animists. Six years later, Buddhism was introduced into
the kingdom and the number of Buddhist scholars, both monks and laypeople increased.
This chapter discusses three main topics: Lao Buddhism, the Lao Buddhist Sangha and Lao

manuscript culture such as writing materials, scripts, and sponsors amongst others.

1. Lao Buddhism
1.1 Buddhist Sangha

The dissemination of Buddhism beyond India was initiated by Emperor Ashoka of the
Maurya Dynasty, who ruled over almost all of the Indian subcontinent ca. 269-232 BC.
Ashoka was the patron of the third Great Buddhist Council (GBC), which convened around
250 BC. As a devotee of Buddhism, the Emperor asked the Sangha to elect a number of
monks who were well versed in the teachings of the Buddha, and who could recite the
Dhamma and Vinaya by heart, to be appointed as a group of dhammadiita (lit., “messagers
of the Dhamma”). These dhammadiita monks were sent to preach the Dhamma and
establish the Sangha in nine different realms. It is said that two dhammadiita monks, the
Venerable Sona and the Venerable Uttara, were sent to the area of present-day Myanmar
(Burma). By facilitating this proselytization, Ashoka enabled Buddhism to expand its reach
and flourish. Hazra (1982) and Swearer (1995) also note that Buddhism reached Southeast
Asia shortly after the Buddha passed away.

As Buddhism spread to different regions, the number of new local monks in these
areas increased. In addition, the structure and function the newly established Sangha was
adapted to the local needs and circumstances of each particular locale. At first, the primary
function of the Sanghawas to provide newly ordained monks with an ideal setting for the
practice of the Buddha’s teachings, the Dhamma. Over time, the role of the Sangha became
more and more concerned with social issues. This process culminated in the second Great
Buddhist Council (443 BC), through which the Sangha was divided into two Buddhist
Schools: orthodox and heterodox (Hazra 1982: 28).
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Moreover, as detailed in Chapter 1, monks not only teach the Dhamma, but also
perform ceremonies for the laity, especially in regard to important life events and rites of
passage”™ such as birth, ordination, and death. Furthermore, the presence of monks at the
opening ceremony of a new business was and still is considered auspicious. These fuctions
of the Sangha continue to the present day. Indeed, in numerous Buddhist countries, for
instance, monks are requested to bless new houses, cars, and even small vehicles such as
motorbikes. In short, the roles played by monks in each society often reflect the people’s
needs. However, the two foremost duties of Buddhist monks remain the study of scriptures

and meditation training for themselves.

Also, to reiterate, in the early days of Buddhism, the members of the Buddhist
Sangha were all Arahanta Bhikkhu or enlightened monks. Later, the number of Bhikkhu
who were still striving to reach enlightenment steadily increased. Nowadays, other types of
Buddhist disciples — for example, novices (Pali: samanera, Lao: chua/samanen), white-
robed postulants (Pali: andgarika; Lao: pho khao), and nuns (Lao: mae khao) — are also
considered members of the Buddhist Sangha. However, it seems that Lao people view
monks and novices as being spiritually superior to female Sangha members, while the

monks are, of course, still considered to be the most sacred (Nhouy 1959f: 250).

1.2 An Introduction of Buddhism to Laos

Before Buddhism was introduced into Lao society, Lao people believed in animism or phi
(8) (Stuart-Fox and Kooyman 1992: 107) and Hinduism. Various types of magic also seem
to have been used popularly. In order to understand how the Lao people became Buddhists,
it is necessary to briefly examine the history of Buddhism in Laos. According to the
Chronicles of Laos and Maha Sila (2001: 45-46), Buddhism was officially introduced to
the Lao over two separate periods during the Lan Xang era. As noted in Chapter 1,
Buddhism was first introduced into the Kingdom of Lan Xang via Miiang Nakhon Luang
(modern Cambodia), because King Fa Ngum’s Queen, Pha Nang Kaeo Keng Nya, who
was of Khmer Buddhist origin, disapproved of the animistic rituals and ceremonies held
throughout the kingdom, including at the royal palace. As a result, she entreated the king to
send royal envoys to her motherland to request a delegation to propagate Buddhism in Lan

Xang.3 0

¥ For more details see Swearer 1995a: 50-61; Thongkham 2546 (2003): 116—168; Khamphun 2011: 13,
34-40, 217-228.

% Interestingly, the delegation left no concrete evidence of the introduction of Buddhism to the indigenous

peoples who were settled on their path to the south of the Lan Xang kingdom. This might indicate that
they hurried to Miiang Xiang Thong, the capital of the kingdom, to fulfill the Queen’s request or that
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The second official introduction of Buddhism into Lan Xang was initiated by King
Phothisalalat himself (1520—-1550). Specifically, he sent envoys to Chiang Mai to ask for
the Tipitaka to be given to his kingdom. The Tipitaka or Buddhist Canon was brought from
Chiang Mali, at that time the capital of Lan Na kingdom (modern Chiang Mai of Thailand),
to the Lan Xang kingdom. With regards to McDaniel’s work (2009: 128-129) “Two
Buddhist librarians: The proximate mechanisms of Northern Thai Buddhist history”, the
Buddhist Canon was written on a number of palm-leaf fascicles. Furthermore, in order to
show that he was a devout Buddhist and to help Buddhism flourish throughout his
kingdom, King Phothisalalat was ordained as a monk for three months or one Buddhist
Lent. After leaving the monkhood, he resumed his position as king. He then issued a royal
decree abolishing animism and ordered that all animistic altars (ko phi) be replaced with
monasteries (Evans 2002: 9—-10; Sila 2001: 63; Stuart-Fox and Kooyman 1992: xxvi).
These accounts indicate that the introduction of Buddhism into Lan Xang and the
replacement of animism were deliberate outcomes intended by the rulers of Lan Xang. The

main task of the monks at that time was to propagate Buddhism.

Nevertheless, even today various aspects of animist and Hindu beliefs and practices
can still be observed throughout the everyday life of the Lao people. In other words, it has
not been possible to fully abolish the indigenous beliefs of the Lao people. Indeed, these
beliefs have instead become one of the variously-conspicuous parts of Lao culture. As a
consequence, the Lao people have a complex belief system; in essence, it is a combination
of Buddhism, Hinduism, and animism. Therefore, it is not surprising that some monks
purport the ability to exercise supernatural powers.’! It is believed that this has been the
case since ancient times (Thongkham 2003: 190-200).

From the late seventeenth century to the early eighteenth century, after King
Suliyavongsa had passed away and Phaya Miiang Chan had seized the throne, Vientiane

was plunged into chaos. In consequence, the Kingdom of Lan Xang was divided between

they might have thought that, after being introduced to the capital, Buddhism would be carried on and
introduced into the various local miiangs which were dependent on the kingdom. However, they did
introduce Buddhism in Vientiane before coming to Milang Xiang Thong. According to chronicles, the
stop in Vientiane was necessary because the Luang Pha Bang Buddha image which they carried
‘miraculously’ became too heavy to bear any further.

31 The most famous example of a monk believed to have possessed supernatural powers is probably the

senior monk Pha Malai (wzuata). According to legend, he once travelled to visit both Hell and Heaven.
In the realm of the underworld, he asked hell beings (sat nahok) what caused them to suffer there. In the
heavenly realms he met the divine being who would become the next Buddha. Returning to the world of
human beings (miiang khon), he told people about his visits to Hell and Heaven.

For more details about the Lao story of Pha Malai, see manuscripts nos. BAD-13-1-0024; BAD-13-1-
0109; BAD-13-1-0110; BAD-13-1-0218.
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Luang Prabang, Vientiane and Champasak (Stuart-Fox and Kooyman 1992: 142). Many
sources such as Term (1997) and the chronicles of Laos indicate that Buddhism was
introduced into the South of Laos following these events. The senior monk, Pha Khu
Phonsamek, who was believed to have had supernatural powers played a major role in this.
As the intellectual leader of his community, he persuaded over three thousand people to
leave Vientiane and move southwards in order to seek a suitable location for a new
settlement. Reaching the location of present-day Champasak — traditionally appearing in
various sources under the term Miiang Pasak, Basak or Champa Nakhon — he was asked by
Nang Phaeng, the ruler of Miiang Champasak to become the regent of the miiang (Maha
Sila 2001: 127-128; Tomecko 2009: XV—XVI; Bounleuth 2004: 29-30). Thus, Buddhism
was introduced to the indigenous people who settled in the southern part of Lan Xang
(Grabowsky 2007: 135) — that is to say, the inhabitants of Milang Champasak and its
dependency Miiang.

Furthermore, manuscripts containing the chronicle of Champasak (16 05 07 14 001
00, 16 01 13 14 001 00) document numerous events which occurred on the journey of Pha
Khu Phonsamek, abbot of Vat Phonsamek, and the abbot’s followers to Champasak. These
include, for instance, that: a number of stupas and Buddhist monasteries were built; his
close disciples were appointed chiefs (éczﬁgccag/gnaﬂ) of each of the main localities that
they passed; and an important statue of the Buddha, called Pha Chao Ong Saen, was cast
under Pha Khu Phomsamek’s leadership. Each part of this image of the Buddha image was
casted at a different location and then assembled to create the complete statue. This process
testifies to Pha Khu Phonsamek’s sculptural skills. Apart from these stories, Pha Khu
Phonsamek forbade settlement at numerous locations because he claimed to have seen,
through meditation, that there would be a disaster destroying the miiang and/or serious
quarrels would break out in the city, leading to bloody confrontations.”> The spiritual
ability on prediction of the future has been preserved from one generation to the next and
was practised up to the twentieth century (BAD-12-2-1983.001), and it might be carried on
consistantly.

The stories above demonstrate that the introduction of Buddhism into the southern
part of Laos was led by a sinor monk. The introduction was not the work of the monk
alone, but also of laypeople — especially the heads of local communities. Monks together
with laypeople propagated Buddhism, so they recognized each other and lived in the same

community peacefully. Some demands of the community — for instance, predictions of the

32 This is known in Lao as khon thang puang chak bo thiik tong khong kan chak kha fan kan &uiiauoging

finoegne9iiu Fnzaifuiiu, which means “the people of the city will not get along well [and] will slaughter
each other” (DLLM: 1605071400100; 1601131400100).
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future, the calculation of the auspicious monuments, and even the removal of bad luck —
might not directly deal with the Buddhist teachings, but such demands, nevertheless, are
addressed by the Sangha. It was, and still is, believed to be acceptable that monks perform
these acts. Tips and Bertuccio (1998: 63-67) state that numerous monks possess
knowledge pertaining to astrology and magic. This is not astonishing because most
laypeople recognize that monks are pure in their virtues (5&u53g0). They strongly believe
that a man with pure virtues can practise these tasks much more effectively than someone
lacking virtue (zjﬁ:?m). Therefore, the laypeople indirectly became both the proponents and
defenders of such monks, and of Buddhism as a whole, even though engaging with such
matters is ostensibly forbidden to Buddhist monks of all statuses according to strict
interpretations of the Vinaya. By obtaining firm support from such laypeople, however,
monks who favour supernatural acts are happy to engage in such practices and do so

repeatedly to respond to the demands of the laypeople.

2. Lao Buddhist Sangha*
2.1 Administration

The Lao Buddhist Sangha is known as the Lao Buddhist Fellowship Organization (LBFO).
The three aims of the LBFO are (1) to preserve Buddhism in Laos according to the sect or
nikaya (Pali: nikdaya) of Lao Buddhism, of which there is only one,>* (2) to observe the
behaviour of monks and novices in order to ensure that they follow the Lord Buddha’s
teachings and the particular disciplines of each monastery, and (3) to compile inter alia a
list of monks, novices, nuns, monastery boys, palm-leaf manuscripts, Buddha statues, and
so forth. (R-LBFOO07-08). These parameters indicate that numerous monks whose main
tasks are very important to the administration of the Sangha must pay a lot of attention to

the performance of their temporal duties as well as the cultivation of their mind.

Document no. BAD-12-2-1977.001 provides plenty of important information on the
Buddhist Sangha of Luang Prabang in the 1970s. In early 1977, Sathu Nyai Khamchan, the
President of the LBFO of Luang Prabang province, was invited to preside over the festivals

for celebrations of monks’ assembly halls in four villages located in the northern part of

» Some parts of this section were developed from a working paper written for DORISEA, No. 9, 2014,

ISSN: 2196-6893.

** Lao Buddhism, unlike Thai Buddhism, has no sect — it is known to the Lao as ‘the sect of Lao
Buddhism’. However, Lao Buddhism is heavily influenced by traditional animistic and shamanistic
beliefs. This feature can also be found in the forms of Buddhism practised in the countries neigbouring
Laos.
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Luang Prabang town. This might be taken as evidence that monks of the Buddhist Sangha
of Luang Prabang regularly participated in such religious festivities. Furthermore, the
Buddhist laypeople who had settled in those villages were still devout. They were happy to
contribute to the construction of monastic buildings like temple halls in order to make sure

that Buddhism continued to flourish in their villages.

One important issue related to the administration of the Sangha is the census of
monastic members. Monks, novices, nuns, and monastery boys have to be re-listed every
year.” These lists provide us with data concerning the number of members of each
monastic order and its composition. The data catalogued include, for instance, their names,
surnames and age, the number of years since their ordination, their educational, social and
ethnic backgrounds, the number of their obligations, and so forth. Furthermore, all
members of the LBFO were required to live according to the Buddhist rules of the Vinaya
as well as the additional rules of their own monastery (BAD-12-2-1981.006). In order to
strengthen the Sangha, the committees of the LBFO at all levels must be elected by the
monks (BAD-12-2-1982.002). It is also necessary for the LBFO to meet regularly, preside
over all matters which concern the Sangha, and to solve any problems that arise (BAD-12-
2-1987.010). Whenever people, both from Laos and abroad, face serious problems in their
lives, especially when caused by natural disasters, the LBFO assists them with generous
donations. The LBFO organizations of Luang Prabang can be considered representative of
LBFO organizations throughout all of Laos because the members of the organizations of
all levels (village, district and province) in the province pay attention to the lives of all
laypeople, not only to lay Buddhists*® (BAD-12-2-1986.003).

2.2 Education

Traditionally, newly-ordained monks and novices must learn at least two skills: how to
preach and how to chant. These are known to Lao Buddhists as hian thet and hian sut (sju
wo; sjugo). This requirement appeared in the 2007-2008 Report of the Lao Buddhist
Fellowship Organization (LBFO) as follows: “the LBFO committees of all levels have to

3 For more details see documents nos. BAD-12-2-1984.006, BAD-12-2-1984.009, BAD-12-2-1984.011,
and BAD-12-2-1988.005.

3% Recently (08.07.2015), the delegation of the LBFO, headed by Pha Achan Dr Bunma Simmaphon, Vice
President of the LBFO provided over K 374 million (€41.867,23), in the name of Lao Buddhists, to the
Director of Department of Foreign Relations in order to aid the Nepalese people following the
devastating earthquate in Nepal in 2015. This money was donated by the Lao Buddhists [probably
including monks, novices, and nuns] throughout the country. (http://www.vientianemai.net/teen/khao/
1/14443, visited on August 05, 2015)
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devote themselves as prominent administrators and educators to serve the education of the
Sangha. They have to ensure that the monks and novices under their supervision learn to
preach and chant” (R-LBFO07-08). In addition, monks and novices of all ages, including
newly-ordained ones, must be able to read palm-leaf manuscripts and to give laypeople
blessings. In short, reading the Tham-Lao (various variants of the Dhamma) script and
chanting are basic abilities required of both monks and novices. Monks and novices who
cannot accomplish these basic tasks will not be respected as esteemed members of the

Sangha.

Today, the Buddhist community, and the Lao society in general, place more demands
on the Sangha than in the past. Monks and novices are no longer required to be just experts
in Buddhist teachings and to practice good conduct, but they are also asked to study
numerous secular subjects in an authoritative manner. The study of both secular and
religious matters, however, is in fact, nothing new as a number of subjects which are not
included in the curriculum of Buddhist teachings — such as architecture, medicine, and
magic, among others — have been investigated by monks and novices since ancient times.
In other words, both monastic members and laypeople are required to have certain
knowledge related to both religious and non-religious subjects. As Somlith (Somlith 1955:
108) notes: “Towards 1940, however, the teaching of certain Buddhist doctrines and
precepts was introduced into the lay schools in the principal towns. Conversely, rudiments
of French and arithmetic were introduced in the religious schools.” This is strongly
supported by the [Board of] Buddhist Advisors’ discussion — held in Vientiane in 1961 —
which concluded that the curriculum of the Sangha schools had to improve and become
similar to that of the secular system (BAD-12-2-1961.035). Following this, in May 1968,
at the height of the war in Laos,”” a conference of the Lao Sangha of the northern region
convened at the monastery of Si Phutthabat Luang Prabang, where numerous papers were

presented in relation to various secular topics (BAD-01-0014).*® This was a response to the

37 Stuart-Fox (1997: 136) notes on the war in Laos that, “for a decade from 1964 to 1973 Laos was

subjected to the most savage warfare in the nation’s history. Throughout this period, the vital tasks of
economic development and construction of a modern nation state were overshadowed by the division
and destruction of war.”

¥ According to Pha Maha Sukan Thammarangsi’s paper “the benefits of religious education” (Lao:

Urlnwozegnaudnganagin), nine subjects were taught at the sangha primary school. The subjects were:
1) theology and morality, 2) sanitation, 3) Lao language, 4) arithmetic, 5) history, 6) geography, 7)
science, 8) French, and 9) Pali. The curriculum of the sangha secondary school comprised 1) theology,
2) Lao language, 3) Pali, 4) French, 5) English, 6) technology, 7) geography and history, and 8)
pedagogy. Pha Maha Sukan only presented the names of the subjects taught at the sangha school, and
did not detail the number learning and teaching hours required of each subject. However, his paper tells
us that a number of secular subjects were taught at the sangha schools at both primary and secondary
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fact that monks and novices were increasingly required — by social demands — to gain
additional knowledge in secular subjects. Thus, two Sangha colleges and a number of
Sangha schools were founded, all run by the LBFO. Monks and novices who complete
their studies at Sangha colleges or Sangha teacher training schools are sent to work and
serve the cause of Buddhism throughout the country (BAD-12-2-1985.02).

It appears, moreover, that, in some respects, the Lao Buddhist Sangha pays much
more attention to teaching the basics of pedagogy than their secular counterparts. All final-
year-students of the Sangha higher secondary schools, for instance, must complete at least
one course about approaches to pedagogy. This better enables them to conduct educational
work and serve as propagators of Buddhism. It is also necessary for students to either
complete a meditation training course or study meditation subjects for at least one week
(R-LBFOO07-08). These mandatory courses on pedagogy may also explain why numerous
former monks and novices who graduated from higher secondary schools and teacher
training schools are generally considered to be qualified to become teachers. Indeed,
Ladwig (2011: 199-200) details that in the 1950s and 1960s, novices and children in the
Vientiane area were often taught together in the temple by a monk working as a teacher.
Somlith (1955: 109) similarly notes that:

In both types of school, religious and lay, the Lao language is taught.
Furthermore, the pagoda school does not refuse lay pupils, nor is the state
school closed to the young monks. But the curriculum of the religious
system comprises, in its earlier stages, a much deeper study of Buddhist

doctrines and T[h]am script.

Somlith further elucidates that the main responsibility of the senior monks was teaching.
Former monks could also be called up as teachers, regardless of whether or not they
possessed special qualifications in regard to that particular subject. However, one may
argue that numerous former monks were not called up as teachers at that time and that they
made their living according to their own wants and wishes. In the towns, for instance, they
often worked as staff members for both the state and in the private sector. At a village
level, their way of life was similar to that of other villagers, but they were recognized as
scholars amongst their community as well. At present, it is also not unusual for monks and

novices to run their own private courses or teach various subjects at monasteries.

school levels. This account strongly indicates that the Lao sangha school has officially developed its
curriculum in a manner similar to that of the secular schools since at least the 1960s.
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In 1984, Sathu Nyai Khamchan, who also held the position of Head of the Sangha
Educational Board of Luang Prabang, organized a professional training course for teachers
of the Sangha primary schools in the province (BAD-12-2-1984.009). During this twenty-
two-day training period, the trainees improved their knowledge of the following four
subjects: Vinaya, Dhamma, school management, and the writing of official documents
(BAD-12-2-1984.005). From this list of subjects we can conclude that the trainees were
required to thoroughly know and understand the meaning and contents of the subjects that
they would teach. Otherwise, they would not be able to pass on the teachings of Buddhism
to their students. This might also indicate that the LBFO committee of Luang Prabang was
more concerned about the teachers’ understanding of Buddhist teachings than their
pedagogical abilities. Furthermore, it may demonstrate that the traditional way of teaching,
used and transmitted over many generations, is still sufficient for contemporary monastic
education, which, neverthless includes numerous secular subjects.39 However, other
subjects related to specific teaching skills — such as the composition of educational
documents, making use of a variety of teaching aids, and knowing how to further develop
the students’ skills and evaluate their knowledge — were also among the subjects taught
during the training period. In fact, the course was supported by a secular government
organization. The head of the provincial education division of Luang Prabang gave his
support to the training thus enabling Sathu Nyai Khamchan to receive funds from the
government (BAD-12-2-1984.009).

Another outstanding senior monk who has dealt with the dissemination of Buddhism
and the Sangha education in Luang Prabang, and thus should be respectfully presented
here, i1s Sathu Nyai One Keo Sitthivong. He is currently the President of the LBFO
committee of Luang Prabang province and has built and developed the forest monastery of
Pha O, located in Ban Pha O. The monastery is open to the ordination of young boys from
all ethnic groups whose residences are far away from the town and who have difficulties
gaining access to higher education because of economic status of families are inadequate
for their study. A number of monks, and a much larger number of novices attending
primary or secondary education, reside there. Presently, there are two one-storey school
buildings at a corner of this monastery that are used as teaching and learning spaces for
lower secondary education for the Sangha of Luang Prabang, and another two-storey
school building is under construction. This school might become a centre for higher
education or maybe the Sangha College for the northern part of Laos sometime in the near

future.

¥ For more details about monastic education in Laos today, especially higher education, see McDaniel

2009, pp. 64-68.
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2.3 Dhamma dissemination

Discussing the dissemination of the Dhamma and morality codes in Laos means talking
about the preaching, which takes place during various types of festivals and special
ceremonies. Many laypeople, especially those who are devout but lack a deeper
understanding of Buddhism, think that they can gain merit (‘cc;gm) just by listening to
sermons. Consequently, they do not pay much attention to the contents of the sermon but
rather enjoy the pleasant sound and the personalities of the preachers. This can clearly be
seen during the Vessantara Festival® (bun phatvet yuwe o). Not only is the perfection of
the charity of the Bodhisatta (Pali: bodhisatta weTtwii&a) honoured during the celebration
of the Vessantara Festival, the festival is also famous for the cheerful performances of

laypeople.

A very popular traditional way to propagate Buddhism is the compilation and
copying of Buddhist texts. Among the members of the Buddhist community, this work is
known under the term sang nangsii (99v198) (Grabowsky and Apiradee 2013: 32), which
refers to the compilation, copying, or donation of a written work, generally transmitted in
manuscript-form (Hundius 1990: 31). The compiler, scribe, or donor is often a monk or a
novice, but in most case it is a devout layperson. Most manuscripts sponsored by laypeople

are donated to the Sangha. By compiling or copying religious texts, there is direct

* According to legend, a long time ago Pha Malai traveled to Heaven and talked to the Bodhisatta who

will come down to be born as the next Lord Buddha. The Bodhisattha told him that the one act that
should be done by a human being who wishes to be born within his age was to complete listening to the
story of Vessantara in one day (BAD-13-1-0109/0110). Thus, devout Buddhists follow this story and
celebrate the Vessantara Festival up to the present day. This festival is recognized as one of the main
Buddhist festivals in Laos. Usually it is held between the fourth and the sixth lunar month and lasts
three days. On the last day, the story of Vessantara is preached. This story is very long and takes many
hours to tell. As such, it is divided into many parts and recited by different monks and novices according
to their experience.

The following is a brief synopsis of the story. Vessantara was the crown prince of King Sonsai and
Queen Phutsadi. Ever since he was young, he had loved to give alms. He married princess Mathi, and
they had two children, Kanha and Jali. One day, prince Vessantara donated an auspicious elephant to the
eight Brahmans of another miiang, and this action angered the people of his own miiang. The people
asked King Sonsai to punish prince Vessantara by exiling him from the city. As a results, Vessantara,
Mathi and their children, travelled to mountain of Vongkot where they became hermits.

During this period, Vessantara donated both Mathi and their children to Brahmans but Mathi was
returned to him and their children were taken to the Kingdom of Sonsai. The king redeemed his
grandchildren and gave the Brahman a big ransom. Then, he ordered his high-ranking officials and
people to go in a procession to invite Vessantara to return to the city. Later on, Prince Vessantara
succeeded his father, and the people of his miiang were happy because he ruled the miiang by following
the Ten Duties of a King (Pali: dasa-rajadhamma).

For more details about Pha Malai and Vessantara Jataka and Prince Vessantara festival, see Brereton
2010: 25-44, and McClung 1975.
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continuinity within the Buddhist teachings that have been preserved and disseminated. In
the case of the Lao Buddhism of Luang Prabang, Sathu Nyai Khamchan was one of the
monks involved in this work. Not only did he himself compile and copy religious writings,

but he was often asked to be the keeper of manuscripts.

2.4 Construction of monastic buildings

It is very interesting to examine the qualifications that the lay community demands from a
monk. Some laypeople pay less attention to the monks’ religious qualifications, but are,
rather, more interested in the construction of the local monasteries. This tendency is
stronger in remote villages than in cities and reflected in the Lao proverb “voodgngdgaficog
P

oadwoal”, which means “You should not ordain and live in the monkhood if you do not

'9’

build/develop your own monastery!” This suggests that a monk who is not very good at
teaching the Dhamma, but knows how to lead laypeople in erecting their own monastery,

will be honoured and respected as well.

In the Lao tradition, a monastery comprises at least three main buildings: an abode or
several abodes (n@/nzl/mn), an ordinance hall, and a sermon hall (z93ls9ha/Huan)
(Somlith 1955: 79). Traditionally, the construction of monastic buildings is undertaken via
the cooperation of a monastery and its supporting village. This is challenging work for the
community because it requires firm solidarity and sufficient funds. Sometimes, the work is
stopped for a period of time due to financial problems. The fact that some necessary
building materials might not be available on the local market further complicates the
construction of monastic buildings. In 1985, a number of roof tiles for a monastic building
in Luang Prabang, ordered from Vientiane, were transported by boat over a distance of 430
km (BAD-12-2-1985.007). This shows some of the difficulties of the construction, which
posed by transportation back in those days.

Just like the construction of new buildings, the restoration of monastic buildings is
also the direct responsibility of the Sangha. In fact, monks and novices learn craftsmanship
from one another, and pass their skills on from one generation to the next. “Learning by
doing” is one of the methodologies they pride themselves on. Consequently, they are able
to repair their monastic buildings themselves. Up to the present day, monks and novices in
Luang Prabang town and in all of Laos take part in both the construction and the

rennovation of monastic buildings.

Apart from the above mentioned issues, numerous monks and novices complete their
training by learning with their teachers. However, two methods of teaching should be
mentioned here: communal and private teaching. Communal teaching is used to educate

many disciples at the same time, whereas private teaching is used to educate a single
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adherent. According to the tradition, the teacher would decide which one of his disciples
should learn a certain subject.*’ Monks and novices in Luang Prabang and in Laos as a
whole have their own experiences learning with and acquiring knowledge from their
teacher. Sathu Nyai Khamfan Silasangvara, former honorary president of the LBFO and
former abbot of Vat Suvanna Khili (Vat Khili) of Luang Prabang, should be mentioned in
this context as a monk with various artistic skills. He studied model-making, sculpturing
and painting for six years. As an abbot, he led monks and novices under his responsibility
to complete the restoration work of the temple hall and other buildings at Vat Khili.
Furthermore, Buddha images cast by him can be admired in a number of monasteries in
Luang Prabang town (BAD-12-2-1987.002).

2.5 Religious life: Vipassana

Importantly, the main tasks which the members of the Buddhist Sangha have always
carried out are the study of the Buddhist scriptures and the practice of meditation. The
members of the Buddhist Sangha of Luang Prabang town, especially the senior monks,
take these tasks very seriously. However, the daily life of a monastery usually does not
support the practice of meditation for for many reasons such as: the monastery is located
in a village, which is crowded and full of visitors; monastic buildings are under
construction or repair; or any other number of distracting factors.** Consequently, many
monks and novices who live in a large monastery do not gain much in the way of results
from their meditation. Nevertheless, they do know the correct way to practise it from their
study of the scriptures.

One of the best ways to learn meditation is to seek out a person who has experience
in this matter. Indeed, Mettananda (1999: 25) notes:

Then he should search for his dear good friend (kalyanamitta), who he
should venerate with respectful words and should render him all services,
[...] He should also ask for meditation instructions until he understands

the practice thoroughly. Then he should choose a specific meditation

*1'" This lesson is also reflected in some Lao proverbs such as hian nam pho ko nam khu sjudadnag, which

translates to: “learn with the father, build with the teacher” and mok pa daek mi khu chi pu mi vat vwin
daconDg %gﬁmo, which means: “wrapping pickled fish needs a teacher, roasting a crab needs a way”.

* For more details see Buddhaghosa 1929, The Path of Purity / A translation of Buddhaghosa’s

Visuddhimagga by Pe Muang Tin. Part II: Of Concentration, Pali Text Society, London: The Oxford
University Press, pp. 138—143.
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technique that suits his own temperament (carita), before he proceeds to

find a proper place for his own seclusion.

This strongly indicates that practising meditation requires proper guidance. For a person

who wants to practice concentration, it is useful to consult Vajirainana’s work (1962: 57):

In the very beginning therefore it is essential to focus the attention upon
an object (@rammana) entirely dissociated from the passions, in order to
draw a pure mental picture. This picture the meditator retains as his ideal,
and trains his mind to concentrate upon it. The mind becomes pure or
impure, not through its own nature, but through the arising of pure or

impure thoughts.

Whenever the conditions for staying in a quiet place are satisfactory, especially in the dry
season, the time and place for meditation practice are scheduled. Monks and novices then
have the opportunity to apply the theory that they have learnt at their monastery in actual
meditation training. This usually takes place once a year, and is known in Lao by the term
khao vipatsana (:8a380seu9) or khao thudong (cgﬁzgaf)). The monks and novices leave
their monasteries and stay at a forest monastery or in the jungle, where they usually stay
for about one month. During this time, they concentrate on meditation in order to gain
spiritual insights. Meditation practices can also be studied from palm-leaf manuscripts of
containing the Thutangkhavat text (9890e30) (Pali: dhutangavatta). As Sathu Nyai
Khamchan stored some palm-leaf manuscripts of Thutangkhavat in his abode it can be

surmised that he himself actively practised meditation.

2.6 Monks and Health Services

Traditionally, a number of Lao Buddhist Sangha members are very skilled in the use of
various types of Lao traditional medicine. In ancient times, people with severely ill
relatives turned to monks for help as monks were the medical experts of the time and
performed all kinds of treatments. Buddhist monks — including the Lord Buddha himself —
have been experienced in healing since the time of the Lord Buddha. According to
Birnbaum (1997: 1), the Buddhist texts present three aspects of healing: (1) the cure of
disease through healing agents (herbs and foods), surgery, and other physical means; (2)
spiritual causes and cures of diseases; and (3) the healing process as a metaphor for
spiritual growth, with the Buddha named as Supreme Physician and Buddhist teachings
termed the King of Medicines.
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Many supernatural beliefs are part and parcel of Lao traditional medicine. These
beliefs partially explain the highly revered status of monks in matters of medicine. One
example is the common belief in the healing powers of loving kindness, or Metta (Pali:
metta). Morality (Pali: sila) and concentration (Pali: samadhi) are prerequisites for the
development of Metta. Furthermore, the purer the mind, the easier it is to develop Metta.
Monks who follow strict moral rules, laid down in the Vinaya, and consistently purify their
mind by developing concentration, are therefore believed to have much more Metta than
ordinary people. It is believed that Metta can be projected to other beings. This helps in the
healing of various diseases — especially psychosomatic sicknesses — and strengthens the
body in general. In brief, monks treat their patients with both medicines and Metta (BAD-
13-2-048). The Lao word mettatham (twonama) was selected as the name for a project
launched in late 2001: the Mettatham Project, supported by UNICEF. This project aims at
training Lao monks, novices and nuns in the use of herbal medicines for the treatment of
HIV/AIDS. For this project, a variety of plants used to produce medicinal substances or

herbal medicines have been planted on monastic grounds (R-LBFO07-08).

Many monks who are believed to be experts in traditional treatment do not have any
medicine in stock. As a result, whenever a sick person or their relatives ask them for
medicine, the monks provide them with fresh medicinal substances. It is believed that each
plant has specific parts — for instance, root (hak san), bark (piiak Jen), leaf (bai ),
flower (dok oen), fruit (mak vwan), and seed (met tJo), among others — that can be used for
the creation of medicinal substances. These substances are believed to have no effect
unless the plants have been picked at an auspicious moment. In other words, the time and
means for picking the substances considerably influence their effect. Tomecko (2009: 21)

explains that:

Great care goes into selection of the ingredients and the recipes are
frequently kept secret. ... Harvesting must also be timed precisely. For
example, the moon is said to have an effect on the medicinal potency of
plants and the quality of their essential oils, so certain phases of the moon

are selected for harvesting.

Some monks are unable to remember all the details of plants and substances used for
medical purposes. In response to this, a number of palm-leaf and paper manuscripts
dealing with the medical use of different herbs, plants and substances have been written
and are kept in monastic manuscript collections. Some were found in Sathu Nyai
Khamchan’s abode. This may indicate that Sathu Nyai Khamchan was interested in

traditional medicine. At the very least, it provides circumstantial evidence for the
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engagement of the Lao Buddhist Sangha in the provision of health services. In fact, a
number of Lao monks and nuns — especially those who regularly reside in forest
monasteries — have been called mo ya (sde)a) or medicinal doctors. In her work, Buddhist
healing in Laos: plants of the fragrant forest, Tomecko (2009: 11) states that, “Forest
monasteries frequently have a resident monk doctor who is responsible for the preparation
of pills and other traditional medications. He might also include psychological counselling
or the use of sacred Buddhist chants to heal the sick.”

Importantly, a common local belief holds that a practitioner of traditional medicine
cannot apply his knowledge unless he has performed the ceremony of paying respect to his
teacher known as tang khai hian ao (gf]aﬂEJSJich‘]). Objects or offerings for worship are
used in this ceremony depending on the type of medicine needed for application. In other
words, a lay person may know many types of medicinal herbs from books or other sources,
but without the proper performance of tang khai hian ao, all of the medicine provided by
this person would have no effect. Psychologically, a practitioner providing medicine
without worship offerings would not be accepted by the patient. It is customary that the
sick person provides the practitioner with some objects used for the ceremony of paying
respect to the practitioner’s teacher (yg9¢), in essence, at least one pair of flowers and
candles (osn‘cﬁmJnej). If not, the medicine they take might not prove to be as powerful as

expected and, therefore, the state of his or her healthmay not improve.

2.7 Monks and indigenous beliefs

In Laos, Buddhism has existed side-by-side with pre-Buddhist animism and Brahmanic
practices. Most Lao people of all ethnic groups, whether or not they claim to be Buddhists,
believe in a rich supernatural world. When encountering serious problems in their lives,
they may ask for the aid of a spiritual practitioner who is believed to be able to protect
them from many kinds of harm. Some senior monks, being respected because of their
seniority and devotion to the Buddhist teachings, are believed to possess supernatural
powers. Thus, it is not unusual that monks with good behaviour and knowledge of

Buddhist teachings are believed to have the spiritual power to eliminate all kinds of evil.

Important non-Buddhist practices which are deemed appropriate for monks to
perform include: magic (aana998u), the removal of misfortune (naucss@IEI=OLIL),
the calculation of auspicious moments (mn‘iéﬁn‘tému), and predictions (nauauag). A
number of palm-leaf and paper manuscripts found in Sathu Nyai Khamchan’s abode are
relevant to these aspects (see Chapter 4). In fact, these manuscripts were kept in the same
cabinets as other palm-leaf manuscripts, including manuscripts which are incontrovertibly

of a religious nature. That non-religious manuscripts were kept in the same place as
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religious ones demonstrate that they were all regarded highly by Sathu Nyai Khamchan. It
also shows that Sathu Nyai Khamchan paid close attention to all of the manuscripts for
which he was responsible. The importance of these manuscripts may be heightened if
they have been kept there since the time of Sathu Nyai Khamchan. This is because he may
have regularly used them and read through the rest sometimes in order to remain familiar
with the contents of each. Nevertheless, these manuscripts, whether or not they were all

used by him, should be recognized as beneficial sources for further study.

3. Lao manuscript culture®

Monasteries are traditionally thought of as centres for producing, storing, and caring for
manuscriptsmade of various materials and written in different scripts. Manuscripts have
been written and sponsored by both monastic members and laypeople. Monks and novices,
probably including former monks and novices, initiate manuscript making because of
writing acumen, whereas laypeople play the role of sponsors. Despite the fact that writers
and scribes are Buddhists, Lao manuscripts contain not only religious texts, but also non-

religious or secular texts.

3.1 Writing materials
a) Palm leaves

Traditionally, most monasteries in Laos have enough space in their vicinity for forestry and
horticulture. In particular, fruit trees and various plants used for medicinal purposes are
often planted nearby (R-LBFO07-08: 14). In addition, numerous monasteries place a great
emphasis on the cultivation of palm trees (talipot palm, Corypha umbraculifera), because

they provide the Lao monks with material for scribing/copying manuscripts.

In order to make palm leaves fit for writing, the leaves need to be processed in a
special manner (Agrawal 1984: 27). In practice, several steps are necessary before palm
leaves can be used as material for inscribing and copying. The three main steps are: first,
the palm leaves are cut from the tree and pruned of their twigs; second, all of the leaves are
boiled and dried to make them soft and durable; and, finally, third, they are cut in shapes

and sizes according to purpose. Such leaves are made in two sizes, long palm leaves (lan

 Some parts of this section were developed from a working paper written for DORISEA, No. 14, 2014,

ISSN: 2196-6893. The word “manuscript” generally refers to old documents actually written by hand
before books were made. It originated from the Latin manu scriptus (written by hand). In this study,
manuscript also refers to a compiler’s unpublished works whether they are handwritten or typed. In
addition, non-professionally printed works are included as well.
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nyao aaweao) and short ones (lan kom aaunsv). These two types are used for different
purposes and greatly differ in their features (see table 2.1 below). Numerous long and short
palm leaves which are inscribed in their entirety are thread together, thereby forming a
fascicle (gn). The number of leaves of any fascicle depends on the length and/or a number
of its texts. All fascicles of palm-leaf manuscripts are fastened by a string (sai sanong s
szoue9). If the string of any fascicle is broken its leaves will separate from each other and
become a loose palm-leaf manuscript which is known to Lao scholars by the term nangsii

taek phuk (i comemn).

From Sathu Nyai Khamchan’s collection of manuscripts, a short text was written on
some leaves bound by a cord and called phuk — the text is completed in one fascicle of
palm-leaf manuscript. However, some long stories and texts, for instance, the story of
Prince Vessantara and the text of Thutangkhavat (the thirteen ascetic practices) were not
written as a single fascicle of palm leaves. The former was written on sixteen fascicles of
long palm leaves (BAD-13-1-0114), but the fascicle numbers of the latter are fixable
depending on the size of the leaves. If the long leaves were used for writing, the
manuscript comprised two fascicles, whereas the fascicle numbers of the short leaves,
containing the same text, increased to six fascicles (BAD-13-1-0058).

Generally speaking, numerous fascicles of palm-leaf manuscripts — containing the
same version of a literary text — are fastened together and called a sum (guw), a bundle of
many fascicles of palm-leaf manuscripts to which two wooden boards are frequently added
for protection. The bundle was then usually enclosed within a piece of cloth and tied with a
string. A wrapped bundle of manuscripts is called a mat (Jo) (bunch; bundle). However,
not only does a mat comprise a single bundle and one text, but it sometimes consists of

many bundles with many fascicles and many texts as well.

Most palm-leaf manuscripts are inscribed with a stylus and these incisions are made
visible by darkening them with black paint. Traditionally, the black paint for making the
incisions on palm leaves visible is the wood oil of dipterocarpus which is known to Lao
people by the term nam man nyang (Da5iveas). It is necessary to follow a special process
when making inscriptions on palm leaves. This process is described by Agrawal (1982: 85)

as follows:

With the help of [an] iron stylus the writing and the illustrations were incised
into the leaf. At this stage, however, the writing was not legible. A black
paint prepared by mixing lamp-black or charcoal powder in oil was applied
on the surface of the palm-leaf. The excess paint was wiped off with cloth.
By this process the black paint was deposited in the incisions and remains

there. In this manner the writing becomes visible.
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Nonetheless, a few palm-leaf manuscripts kept in the abode of Sathu Nyai Khamchan
were produced by using a ballpoint pen or other modern tools (see Chapter 5.) Ballpoint
pens can easily be used to write on many surfaces but the surface of palm leaves is
naturally hard does not absorb liquids easily. Indeed, palm leaves are much less absorbent
than paper (Agrawal 1982: 85). When written on the surface of the palm leaves, the ink of
such pens can easily fade away and be washed out. However, there are many pen colours
and these are easily accessible so this may convince the scribe to use them when making
some manuscripts, especially in cases where the text is quite short. This is because any
short text written with a ballpoint pen and that has lost its legibility can be quickly recopied

and completed.

Table 2.1: Some Features of Palm-Leaf Manuscripts

Long palm-leaf

Short palm-leaf

Size: about 50-60 x 4-5.5 cm.

Two holes for a string (sai sanong), but

generally only the left one is used.

Line: 4-6 lines; only the top-line and the

bottom-line are written in full length.

Scripts: Tham-Lao (Dhamma), Lao Buhan
(old Lao), Tham Lii, and Khom.

Content: mostly religious texts.

Additional texts (paratexts): introductory

text and colophon.

Size: about 30-40 x 4-5 cm.

One hole for a string (sai sanong).

Line: 4-5 lines; only the top-line and the

bottom-line are written in full length.

Scripts: Tham-Lao (Dhamma), Lao Buhan
(old Lao).

Content: mostly non-religious texts.**

Additional texts (paratexts): introductory

text and colophon.

b) Paper

Paper is more convenient for inscribing andcopying manuscripts than palm-leaf, as it can
be shaped, sized and coloured according to the user’s requirements. Agrawal (1984: 127)
notes that, “Furthermore, manuscripts on paper could be bound in the modern book form,

which was not possible for palm-leaf manuscripts.” There is no concrete evidence

* Traditionally, short palm leaves are used for scribing/copying non-religious texts, i.e., traditional

medicine, astrology, magic, fortune-telling, etc. Apart from these, a number of Buddhist texts have also
been written on short palm leaves. Any text could be written on this kind of palm leaves, which are
known to the Lao as ﬁg%ﬁeuﬁﬂgﬁudﬂgﬁ. This means, “short palm leaves manuscripts contained various
texts according to the demands of their owners or users.
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recording the exact date that paper was introduced into Lao society, especially with regard
to modern paper. In Laos, palm leaves might be used for writing before paper (Finot 1959:
326; Phouvong 1959: 336). This suggests that people in Laos knew how to prepare palm
leave for writing before they knew how to make paper from trees, especially mulberry tree.
However, there are three types of paper that have been used to make manuscripts:
mulberry paper (chia sa vwg9), khoi* paper (chia khoi c%aéss), and modern industrially-
produced paper (chia samai mai c%ym‘cw‘fm}). The folded books made of mulberry paper
are known in Lao as phap sa (fus2); those made of khoi paper are denoted by the term
samut khoi (aaa;goéea); and those made of modern paper are are called phap lan (ﬁvﬁ':u).
The first two types are made from handmade products, whereas the latter is made of
industrial materials. Nevertheless, Sathu Nyai Khamchan used the word phap lan to refer
to all of them (BAD-13-2-066).

All of the papers discussed above were donated or sold by the owners, after which
they were then altered to meet the requirements of the scribes (see Table 2 below).
Seemingly, one edge of numerous sheets of mulberry and khoi papers of the same shape
and size were glued and folded back and forth — making a leporello format. One edge of
the selected sheets of the mulberry paper was then attached to each other by a string,
thereby making its shape similar to a modern book. However, the back of any modern
book is at the left side but the back of the mulberry-paper folded book is at the top the
folded book. Unlike mulberry and khoi papers, various types of modern paper can be used
for writing without alteration; that is, it is not necessary to cut it individually into various

shapes and sizes.

Most paper manuscripts are written in black ink, but some are nonetheless written in
ink of different colours. Furthermore, some manuscripts made in the format of khoi folded
books are black in colour, so the text is usually written with white chalk but sometimes,
also, in golden or yellow ink. Seemingly, the choice of the ink colour depends on the

content of the text and the writer’s experience.

As a mulberry-paper manuscript is made of numerous sheets of mulberry paper
attached to each other by gluing them to form a folded book (Lao: #v/tfin), over a long
period of use, the glue may lose its quality and the sheets of such a manuscript might
separate from each other. Furthermore, this paper can easily absorb various types of liquid

substances, which can also make the binding of thepages unravel. Unfastened sheets are

* Khoi is a common name of types of tree whose bark is used for the making of paper. There are two

types of khoi tree in Laos, a common and thorn ones. Its botanical name is Streblus asper. Chia sa and
chia khoi are the names of two types of paper which were made of the barks of sa and khoi trees. For
more details on producting of k%oi paper, see No Na Pak Nam and Sangaroon 1985: 6—13.
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known in Lao as bai lut or bai khat (lugo/luzan), that is to say, loose paper sheets. The
fragments of these sheets are considered suan liia or suan khong liia khong bai (é)a:ucﬁs/

sovdyisgeylu).

Table 2.2: Characteristics of mulberry, khoi and modern paper manuscripts

Mulberry paper

khoi paper

Modern paper

Size: various sizes/shapes.
Folded book format: about
35-60x40—45cm.
Leporello format: about 10
—15x35-50 cm.

Number of lines per page:

Size: about 30 - 40 x 10 —
15 cm.

Number of lines per page:

Size: two sizes/shapes, in
essence, similar/close to
that of khoi paper: about
40 x 15 cm; and of palm
leaf: about 4,5 -5,5 x40
—45 cm.

Number of lines per page:

depending on the size of about 4 — 10 lines. about 4 — 8 lines.
the manuscript (phap).
Folded book format: about
15 — 45 lines. Leporello

format: about 4 — 10 lines.

- Scripts: Tham-Lii, Tham- | - Scripts: Tham-Lii, Tham- | - Scripts: Tham-Lao
Lao (Dhamma), and Lao Lao (Dhamma), and Lao (Dhamma).

Buhan (old Lao). Buhan (old Lao).

- Content: mostly non- - Content: mostly non- - Content: mostly religious
religious texts. religious texts. texts.

- Additional texts: (rarely) - Additional texts: (rarely) - Additional texts:
introductory text and introductory text and introductory text and
colophon(s). colophon(s). colophon(s).

- Table: (rarely) depends on | - Image and text (do/do not
the substance. go together).

3.2 Scripts, languages and tools

As Table 2.1 and 2.2 show, two types of scripts — Dhamma and Lao Buhan or ancient Lao
scripts — are used for writing manuscripts, both on palm-leaf and paper. There are
numerous variants of the Dhamma script such as Tham-Lao (Lao Dhamma script), Tham-
Lan Na (Lan Na Dhamma script or Tua Miiang), and Tham-Lii (Tai Lii Dhamma script). A
comparison between these scripts is not the focus of this study; rather, they are mentioned

here to make it clear that Lao manuscripts were written in numerous forms. Apart from
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these scripts, other scripts such as Khom™ (a script which was widely uesed in the Central
Thai (Siamese) manuscript tradition), Tham Khiin,*’ modern Lao and Thai also appear in

some of the manuscripts of Sathu Nyai Khamchan’s collection.

During production, it seems that the scribes select the scripts for writing. This means
that some of them may have experience in reading and writing in many scripts, so that they
can choose any of these scripts for their works. The orthography in their works are
sometimes mixed; in essence, the scribes who know many scripts sometimes use several of
these in the one text. The scribes thus provide readers with many scripts; the reason,

however, why the manuscripts were not written in a single script is unclear.

Figure 2.1: Mixed scripts manuscript

/k/ as a final consonant of the /m/ as a final consonant of the
Dhamma script (subscript) was Dhamma script (subscript) was
used in hak (san). used in lam (qw).
| laeo (ud0) was written di lae (Gua) was written in
in Dhamma script. Dhamma script.

/v/ as a final consonant || ao (t81), an abbreviation, || /n/as a final consonant
of the Dhamma script was written in Dhamma || of the Dhamma script
was used in laeo («d0). and Lao scripts. was used in thoen (tiv).

Some manuscripts, most of which are written on paper, are considered to be multi-
script manuscripts. Furthermore, some manuscripts were written in a one script that is
partly mixed with just one other. This usage appears in manuscripts that were written in
Lao Buhan mixed with Tham-Lao. Both a full script, sub-script and shortened words of
Tham-Lao were frequently applied in the texts. However, the mixed script was generally

used as a final consonant (see Figure 2.1 above). Some paper manuscripts containing

% For more details, see Igunma 2013: 1-8.

47 Khiin is the name of both a local division of an aboriginal people and their language that belongs to the

great Tai ethno-linguistic family. Most Khiin people live in the Chiang Tung area of the Shan States of
modern day Myanmar (Burma). Like other Tai scripts, the Khiin script was developed from the Mon
script, so the characters in the Tham Khiin script are similar to those of Tham-Lan Na, Tham Lao and
Tham L scripts (Peltier 1987: pp. 1, 3, 7).
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multiple texts were also written in multiple scripts, suggesting that each text might have
been written by a different scribe with varying experiences and expertise. In addition, some
scribes might know — and have experience in using — more than one script and applied
these to their writings. Scribes who knew many scripts could choose which scripts to be
applied in writing each particular text. Therefore, some pages of paper manuscripts that

contain many texts were also written in many scripts.

Figure 2.2: Multiple-text and multiple-script manuscript

This page of the paper manuscript no. BAD-13-2-069, untitled, contains two texts
written in two scripts. The first text, written in the Tham-Lao script, explains the traditional
process of ordination; it seems that this text is an ordination leaf (lap buat yrvvon), which
officially served as a certificate for an ordained monk. The ordination leaf contains
important information such as the names of the ordained monk, his teacher, and the two
monks who faced each other and chanted the text during the ordination. The second text,
written in the Lao Buhan script dealt with a court case; it is a statement of sworn

testimony.

Interestingly, the first text deals with a religious ceremony so it was written in the
Tham-Lao script. The content of the second text is a sworn statement related to secular
affairs; it was therefore written in the Lao Buhan script. However, this is not an absolute
rule for using these scripts; rather, they were used according to the scribes’ understandings
of orthographic systems of the scripts. However, these texts have further noticeable points.
The first text has no title, but many symbols were inserted into the text which serve as
indications denoting the beginning and end of each separate part of the text. In other
words, these symbols help readers to understand the key points that the scribe is trying to
convey. The scribe might have thought that if he wrote the text without these symbols, then
his readers might have encountered difficulties understanding it.
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Unlike the first text, the second one has some words written in the lefthand margin of
the page — “ﬁwmmngﬁ”, literally, “a sheet of oath is here”. This serves as both a title of
the text and to remind readers that they are about to start another text. Without the
notations in the lefthand margin, we cannot know the correct title of the second text.
Therefore, this work has a textual element to help the reader to understand it, whereas the
first manuscript contains many symbols in aid of the same purpose that should be
considered as non-textual elements. Both textual and non-textual elements are useful

components that make the texts more accessible and understandable.

Traditionally, most manuscripts were written in the Lao vernacular and some of them
were written in Pali. However, both Pali and vernacular languages were applied in writing
some manuscripts as well. The story of Prince Vessantara is a good example of a
manuscript which was written in this way. This story was composed first by using a Pali
word then followed up with a translation and an explanation, usually in verse form. It
appears that the manuscripts written in this style were not only used for reading and

chanting, but they also served as a basic tool for learning Pali in a traditional manner.

Unlike palm-leaf manuscripts, paper manuscripts from the same collection were
written with pens or white chalk depending on the colour of paper used. The majority of
paper manuscripts were white so that they were written with pens; however, the blackened
pages required white chalk for scribing. Different colours of ink were also used on the
blackened paper (BAD-13-2-061, BAD-13-2-058).

Some manuscripts found in Sathu Nyai Khamchan’s abode were made by using
modern tools, such as ballpoint pens, typewriters, and correction fluid. More frequent,
however, is the use of such modern tools in order to add comments or revisions to the
manuscripts (see Chapter 5 for the use of modern tools and techniques in making

manuscripts).

3.3 Sponsors, Donors and Scribe

The people who initiated the production of a manuscript were traditionally noted in that
manuscript. This is similar to the manuscripts of Lan Na, which Hundius (1990: 27)
describes as follows: “the name of the text [was] given together with information on the
time and place where the holograph was written; the identity of the writer, and those who
initiated or sponsored the making of it”. In Laos, information about the sponsor of the
manuscript-making is usually denoted by the word sang (399) which together with other
words forms the structure “mai mi (waed) (there be) + (people’s names) + dai sang (10
299) (made) + (manuscript title)”. The word sang itself mainly means to build, to make, to

construct, and to produce. In the context of Lao (and Tai) manuscript culture, sang not only
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refers to the production, but also to the sponsorship of a manuscript (Hundius 1990: 29—
30). Therefore, the names of the people that appear in the colophon of a manuscript may be
the name of the donor/sponsor, the scribe, and/or someone who donated the manuscript to

the monastery.

The people who initiated the process of manuscript making and whose names were
left in the colophons of such manuscripts can be divided into two groups: monks and
novices, and laypeople. Of all the manuscripts found in the abode of Sathu Nyai
Khamchan, 154 manuscripts have colophons containing the names of the people who
initiated the their production. Some manuscripts contain the names of monks and the name
of a novice, such as Phra Virachitto (Sathu Nyai Khamchan), Chinnathammo Phikkhu
(Sathu Nyai Chanthalin), Sathu Pho Phan, Amaro Phikkhu Onsy, Pha Khanan
Kunlavangso, and Novice Fan. Conversely, some manuscripts denote the names of
laypeople, such as Chan Vandi, Chan Un Hiian, Sao Phomma, Sao Onsy, Nang Phia
Khamla, Thit Niao and Thit Lek. However, only twenty-two manuscripts (14%) have
colophons with the names of initiators™ who are also testified as scribes. The names of the
initiators noted in the colophons of the remaining manuscripts (85%) are just described as
phu sang (ga29), which is, for the reasons stated above, difficult to define. One of these
colophons mentions Sathu Nyai Khamchan as phu sang, shown in the figure below:

Figure 2.3: The meaning of the word sang (s%ﬂj)

* For more details about manuscript initiators mentioned as scribes, please see manuscript nos. BAD-13-

1-0014, BAD-13-1-0015, BAD-13-1-0026, BAD-13-1-0074, BAD-13-1-0127, BAD-13-1-0128, BAD-
13-1-0145, BAD-13-1-0155, BAD-13-1-0178, BAD-13-1-0189, BAD-13-1-0224, BAD-13-1-0232,
BAD-13-1-0234, BAD-13-1-0327, BAD-13-2-032, BAD-13-2-033, BAD-13-2-034, BAD-13-2-035,
BAD-13-2-03, BAD-13-2-037, BAD-13-2-038, BAD-13-2-039.
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Colophon (A) reads, “seynaseiosy — wxdas3oln (§95v) awtoluwonsgaaxza - Je
Suwo 21 90 &9 (Bow 99 Josn (NWEL) w.8. 6N — czﬁeni’lmﬁaa%m“ﬁumoeﬁqﬁu ¢ 89U 3UYo 2u
90 19 @ou 99 Joen (Maudu) w.s. cGgn.” Translation: [This manuscript of] Song Thwai
Chivon (“The merit gained by giving a monk a robe”) was produced (sang) [probably
copied] to support the Buddha’s teachings by Pha Virachitto (Khamchan) on Wednesday,
the eleventh day of the waxing moon, in the tenth lunar month, the Year of the Monkey
(kap san year), BE 2487 (corresponding to AD 1944, Wednesday, the 27" of September).
[He produced this manuscript] for the commemoration of his birthday [completing] the

second cycle [of the Year of the Animal]. (Then the date was repeated once again.)

In Figure 2.3, the meaning of the word sang seems not to indicate the act of
producing the manuscript in general, but rather the process of writing specifically. Sathu
Nyai Khamchan enjoyed literary works very much, and was especially interested in
manuscripts. Therefore, it is reasonable to deduce that this manuscript was probably
written by himself to commemorate his own birthday. In addition, the handwritings of the
colophon (A) and of the text (B, B1) are the same; the colours of the leaves containing the
colophon and the text are very similar; the darkness of the ink highligting the incisions of
colophon and text are the same, therefore it is reasonable to assume that they were done at

the same time.

In practice, both ordained persons and laypeople were required to contribute to the
work of manuscript making. An individual monk or a novice might be asked by a
layperson, who would later become the donor of the manuscript, to copy a certain text. In
contrast to the monks and novices with a specialisation in scribing, the preparation of
essential materials, more precisely palm leaves and oil, was a more suitable task for
laypeople. If laypeople were able to do copying, monks might be required to provide the
expected manuscripts or to give advice. Hundius (1990: 31) demonstrates that in Lan Na
both monastic and lay communities cooperated in the production of manuscripts. It also
seems that the work of manuscript making of the Buddhist community of Luang Prabang

was organized in the same way.

Interestingly, some manuscripts have numerous donors who are related by marriage
or kinship. The donors can be classified as follows: 1) main donor (Q&B%Om‘])@; 2) main
donor and his/her spouse (yazZona wevaoulio/we); 3) main donor, his/her spouse, and

their children (YazZona wevnoulio/we wazyniéia); 4) main donor, his/her spouse, their

* " The Lao word mula sattha (yaz&omn) is a compound word derived from Pali: mitla (root, grounds) and

saddha (faith; belief). Mula sattha means a person who performs any act of merit-making in which
other people can participate. In practice, a single donor is called sattha or chao satha (:39%owma)
(Thongkham 2003: 246).
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children, and their parents (yazSona wounouBo/ e, @ncéﬂ ccaazﬁcw'); and 5) main donor,
his/her spouse, their children, their parents, and other relatives (yasSowna wounouBo/we,
Qﬂtéﬂ, [ uawiiuyd9=9). This demonstrates that people who perform acts of merit-making
together — by sponsoring the production of manuscripts — are usually relatives or close

friends.

The religious practices which surround the formal sponsorship of copying
manuscripts in Luang Prabang, and in Laos as a whole, are remarkable. When a manuscript
has been made and donated to the Sangha, other people then have the chance to “re-
donate” the same manuscript again (BAD-13-1-0300). After a manuscript is donated, it is
considered the property of the Sangha. However, a layperson can request to donate the
same manuscript again. The manuscript is then given to the layperson, after he or she has
made a small donation, usually worth less than the manuscript. The manuscript is now
formally the property of the layperson. If the manuscript is damaged, the layperson must
repair it; this usually entails cleaning the manuscript and having it enclosed in a new
wrapping cloth (pha khamphi / pha ho nangsii éﬂéﬂzﬁ/éﬂﬁ%ﬁgg). Finally, the then layperson
donates the manuscript back to the Sangha once again during a ceremony, after which the

manuscript becomes the property of the Sangha once more.

3.4 Manuscript owners

Religious manuscripts dedicated to Buddhism usually belong to the Sangha, but a number
of manuscripts, both religious and secular, are the possessions of abbots and senior monks
who are avid collectors of manuscripts. Furthermore, it seems that some manuscripts may
temporarily belong to monks or novices who keep them for the study of Tham-Lao and for

their sermons.

a) Monastic possessions

The aim of making and donationing religious manuscripts is to support the teachings of
Buddhism. This is known to the Lao Buddhist as “sang vai nai phuttha sasana tap to thao
5000 vatsa éﬂj‘cﬁuzyomgmmmm oauddia Gooo Sosa” (literally meaning: “made and given
to Buddhism [in order to support the continuation of Buddhism] until 5000 rainy retreats
[years]”). However, some religious manuscripts contain information indicating that they
are the possessions of a monastery (see figure 2.4 below). Therefore, not only do they
belong to that monastery, but they also serve as indicator of the reputation of such a
monastery — the higher number of manuscripts the monastery has as its own properties, the

more famous it is.
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Figure 2.4: Manuscripts belonging to monasteries

This figure shows that three manuscripts — BAD-13-1-0075, BAD13-1-0076 and
BAD-13-1-0127 — belonged to other monasteries before they became the possession of
Sathu Nyai Khamchan. The information in BAD-13-1-075 reads “Tuﬁnﬁu%uﬁoasgﬁoe@
gwou” (literally, “for being property of Vat Siang Maen”), whereas in BAD-13-1-0127 it
denotes, “289306” (literally, “[property] of Vat Khili”). The former indicates that the
person who made and/or donated the manuscript wishes that it is solely the property of a
particular monastery, probably the monastery situated in his home village. The latter, in
contrast, only declares the ownership of the manuscript. The information left in BAD-13-1-
0076 is somewhat different; it reads “Sovuegua” (literally, “Vat Nong” [Monastery Nong]).
This can be interpretated in three ways: 1) a scribe lived at Vat Nong while he was
writing/copying the manuscript; 2) the manuscript was written/copied at the same

monastery; and 3) the manuscript belonged to Vat Nong.

There is no known evidence which explains the relocation of manuscripts among
local monasteries, but one possible reason is that the manuscripts were lent for copying or
preaching because it is common for some monasteries to have only a limited number of
texts at their disposal. Therefore, monks in such monasteries may need to borrow from
other monasteries as required. This most commonly took place around the times that
festivals and ceremonies were held. In some cases, the borrower never returned the text,
possibly because the lender forgot about it, or because they thought it fit for the other
monastery to keep the manuscript due to the sparse nature of the borrowing monastery’s

collection.

However, the fact that the manuscripts from three monasteries in figure 2.4 were
found in the abode of Sathu Nyai Khamchan suggests other possibilities: for instance, the
manuscripts might been given to him directly after the death of their owners, or they might
have beeen collected by Sathu Nyai Khamchan because nobody was taking took of them.

As a senior monk who loved reading religious manuscripts as sermons and working on
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literary documents, he might have thought that manuscripts without owners would become
damaged easily. Therefore, he collected, examined and utilized such manuscripts. In
addition, he encouraged Buddhists to donate manuscripts in ritual ceremonies as an act of

merit-making.

b) Private possessions

Some manuscripts found in the abode of Sathu Nyai Khamchan contain information
indicating that they belonged to particular people. Seemingly, these manuscripts were
privately used and very important to their owners. The manuscripts not only contained the
names of their owners, but also the owners’ attitudes toward the manuscripts (requests and
curses) (see figure 2.5 below). The manuscripts might be lent by their owners without any
notes and were rarely returned to the owners. This phenomenon, which frequently took
place in the ancient times, is known to Lao Buddhists as “nangsii sia / nangsii yiim bo song

98 we/di98d 05" (literally, ‘missing’ resp. ‘borrowed [but] unreturned manuscripts”).

Figure 2.5: Manuscripts belonging to particular people (private possessions)
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' BAD-13-1-0077 CS 1271 (AD 1909)

Throughout figure 2.5, three private manuscripts — BAD-13-2-042, BAD-13-1-0077
and BAD-13-1-0079 — contain different information concerning the relationship between
the manuscripts and their owners. Parts of a passage left in BAD-13-2-042 reads, “si98mal
saebG2e9fioRaduua”, which literally means: “this manuscript of calculation for
auspicious and inauspicious days belongs to Hua Chao Phumma.” Conversely, the
following passage can be found in BAD-13-1-0077, “U“ﬁj%‘[m]q]“iméﬁoaSsaj@U 3Bt UOF9H
vauU [aag]Fumaed”, which translates to: “this manuscript belongs to [Sa]thu Nyai Vat Long
Khun, [he] wishes a person who borrows [the manuscript and] does not return [it to him] to
be sinful [and] perished.” Finally, BAD-13-1-0079 notes, “muajwcﬁegcﬁegawnna dulo



(0" meaning: [this manuscript belongs to] Chan Khian who lives at Miiang Khai

[village], [he politely requests] a person who borrows [the manuscript] to return [it to him].

It appears that the relation between BAD-13-2-042 and its owner was not especially
solid because the owner just wrote a declaration of ownership on a verso of the front cover.
This is because the owner might want to remind readers that the text was written by him.
Any person who uses a text should follow the tradition of passing knowledge: in essence,
that person should pay respect to the owner of the manuscript, otherwise he will obtain less

respect from local people.

With regard to the passage in BAD-13-1-0077, it contains information that indicates
a firm relationship between the manuscript and its owner. The owner might regularly use
and recognize the text of this manuscript as an important element in his daily life because
the text is a chant (sut mon doek goluidn). In addition, this manuscript contains several
texts related to religious rites, and serves as a framework for conducting ceremonies. As
such, the manuscript was an important point of reference for the owner to lead the
performance of Buddhist ceremonies. However, passages left in the manuscript might not
have been written by its owner but, perhaps, by a disciple of the manuscript’s owner. In
other words, the owner might have given the manuscript to his close disciples to learn
from. In turn, another monk or a novice could have borrowed the manuscript from this
disciple. The borrower might then have forgotten to return the manuscript, so that the
disciple wrote the curse on a blank leaf of the manuscript in Lao Buhan script with a stylus
— incisions were not darkened, but they are all legible — after he found it. Through his
annotation, the owner is reminding monks and novices, who borrowed the manuscript to
return it to him. He also wishes that a person who disobeyed this reminder to be ruined as a
consequence of his sinful actions. This wish may or may not be fulfilled, but the notice

clearly reflects the borrower’s responsibility to return the manuscript to its rightful owner.

The passage found in BAD-13-1-0079 is a polite request from its owner. The owner
and the scribe, probably the same person, seems to know that his manuscript would be
borrowed someday so he left a passage as a postscript at the end of the text. The passage
shows that the relationship between the manuscript and its owner is not as strong as it is
the case for the second manuscript. In effect, the owner just left a note to inform readers
that the manuscript belonged to him and that any person who borrowed the manuscript
should return it to him. This also reflects the fact that the owner follows the traditional way
of borrowing in which most lenders, apparently, do not like to ask for the return of their
manuscripts; that is to say, it is preferable to remind owners unobtrusively borrowers and
have them return the borrowed document of their own accords. In essence, a person who
borrows something and does not return it, or an equivalent action, is recognized as a

debtor. This is also supported by a Lao proverb, “yiim bo sai pen ni thao tai Su0tgdusiin
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oae”, which translates as: “[if you] borrow [but] do not return [you will] be in debt until
[you] die.” Perhaps the owner of this manuscript thought that if any person borrowed his
manuscript and did not return it then that person would be blamed by others and, as such,

he had no need to curse the borrower specifically himself.

¢) Temporary ownership

The traditional way of learning to read manuscripts, or more precisely to interpret variants
of the Dhamma script, usually entails giving a particular manuscript to a newly ordained
monk or novice. After this point, the manuscript is the responsibility of the receiving monk
or novice who uses it to perform daily lessons. However, the duration of the monk’s or
novice’s ownership of these manuscripts is not fixed. Even though they can read the
manuscripts fluently, they can keep the manuscripts in their places and the manuscript are
recognized their manuscripts, by other monks and novices. Whenever the manuscripts are
required to recite texts to laypeople for sermons or ritual ceremonies, the monk or novice

needs to use these manuscripts.

In practice, monks and novices — especially the newly ordained ones — must take care
of the manuscripts and pay them much respect, otherwise they will be recognized by others
as immoral persons (khon nok hit siuuenSo) with few learning abilities (hian nangsii bo
pong SJisz"gé’i'm'Jsg). In short, manuscripts are considered to be sacred, especially those
containing texts related to the teachings of the Lord Buddha. This means that placing
manuscripts in unrespectable places and writing on these are forbidden. However, some
manuscripts kept in the abode of Sathu Nyai Khamchan and other monastic buildings in
Vat Saen Sukharam contained, beyond their texts, information indicating temporary

ownership (see figure 2.6 below).

Figure 2.6: Manuscripts belonging to particular people (temporary ownership)
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This figure clearly shows that four manuscripts — BAD-13-1-0433, BAD-13-1-0083,
BAD-13-1-00178 and BAD-13-1-0177 — contain newly added passages which were made
by using a ballpoint pen (see Chapter 5 for more details). A passage left in BAD-13-2-0433
reads, “esgwrneign Sousuge2aacw” meaning: “[this manuscript] belongs to Monk
Thongsuk of Vat Saen Sukharam.” In similar vein, BAD-13-2-0083 contains the following
annotation, “wugeino Jouaug2aRIw Pojwsuay” that translates to: “[this manuscript
belongs to] Novice Savai of Vat Saen Sukharam, Luang Prabang”. A signature also
appears in this manuscript. Only the name of a novice, “3oyu3u” (Novice Bunchan)
appears in BAD-13-2-0178, whereas a title and a signature appear in BAD-13-1-0177.

No doubt, the owner of the first manuscript in figure 2.6 (BAD-13-1-0433) is Monk
Thongsuk, but we cannot be sure that the manuscript belonged to him up until he passed
away. It is also possible that he disrobed and returned to his family, but left the manuscript
at the monastery meaning that the manuscript became monastic property. As such, his
ownership of such a manuscript was temporary, that is to say, only during the period of his
monkhood. In other words, the manuscript was written and dated in 1980, but the passage
within seems to have been made later by Monk Thongsuk who used it as a learning and

preaching aid.

The second manuscript (BAD-13-1-0083) not only contains passages, but also two
signatures and a rough handwriting in English. The passages were written with a ballpoint
pen in three scripts (Tham, Lao, Roman) and in two languages (Lao and English). A
passage written in English reads, “Novice Savay Keokangna, Wat Senesoukharame, Luang
Prabang”, which corresponds to the equivalent written in Lao language, both in the Tham
and Lao scripts as follows: “nen savai [kaeo kang na] vat saen sukhalam luang phabang”
and “cuum‘cma[ccﬁamgm] Sousug2aacu yojweuay”. The second passage written in Lao
script reads, “kho khop chai nam than phu thet chong sok di duai éasu(eau)%ﬁﬂzﬁwécmo
F9¥2ndooy”, meaning: “[I would like to] thank the ones who use [this manuscript] for
reading out as a sermon. May [all of you] be lucky.” The first passage simply declares the
name of a person who is the owner of the manuscript (Novice Savay), whereas the second
one is reflective of the attitudes of the person who wrote the passage (probably Novice
Savay). In short, he seems to be proud of possessing the manuscript and he will be more
than appreciative if other monks and novices use his manuscript for preaching. Therefore,
he thanks such monks and novices and wishes them success. He then signs it in order to
proclaim his ownership of the manuscript. In addition, a rough handwriting seems to

represent three English letters (w/v-a-y), which may be the initials of the novice’s name.

According to its colophon, BAD-13-1-0083 was written in AD 1941 (the year of
Sathu Nyai Khamchan’s ordination as monk). However, all of passages both in Lao and in

English appear to have been added to this manuscript later on, most likely many years after
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it was written. This is because in early 1940s the English language was not especially
popular in Luang Prabang and a ball point would not have been easy to find. Even if a
ballpoint pen was used at this time, it is unlikely that any ink annotations from such a
device would survive until the present because palm leaves do not absorb liquids well and,

thus, the ink fades away easily.

Unlike the first two manuscripts, the latter two works in this figure (BAD-13-1-0178
and BAD-13-1-0177) do not have any particularities, except for the owner’s name and his
signature. A name of a novice “Joyu3u” (Novice Bunchan) is written with a ballpoint pen
in Tham-Lao script and appeared in the former, whereas the title of the text written with a
ballpoint pen in Lao script and accompanied by a signature appears in the latter. None of
the surrounding information certify that Novice Bunchan either owned the manuscropt
and/or left his signature inside. They do seem, however, to be familiar with the

manuscripts; that is, they might have read and used these manuscripts a few times.

3.5 Manuscript production

Generally speaking, manuscripts are made according to Buddhist demands, but the manner
in which the manuscripts were written depended on the individual scribe. Therefore, the
features of many manuscripts containing the same text, but copied by different scribes, can
differ from each other. This suggests that manuscript production covers two main tasks:

sponsorship and inscription.

a) Demand for manuscript writing

Traditionally, most manuscripts are copied from some particular texts/titles which are
frequently requested by the one(s) who want to make manuscripts: in effect, the
sponsor(s)/donor(s). After this, the copyist selects any manuscript containing the required
text/title, copies it, and writes a colophon. The scribe is assumed to know the text well,
whereas the sponsor(s)/donor(s) has less knowledge about details of its content.
Undoubtedly, a newly-copied manuscript contains content which is similar to the content
of the original because the scribe reads the master manuscript and then copies it.
Veidlinger (2006: 124) explains that, “This is not surprising because the manuscripts were
often being copied from exemplars located before the scribe’s eyes, whereas the colophons
were probably written directly by the scribe from his head.” In effect, the colophons were
written according to the experience of the scribes or scribes in regard to the construction of

colophons.
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Manuscripts are frequently asked to be copied by laypeople who wanted to make
merit by sponsoring manuscript writing. Hundius (1990: 29) also elucidates that: “Writing,
or to be more precise, the engraving of manuscripts, was usually organized in such a way
that individual members of the monastery or the lay community, in general former monks
or novices, were asked to copy a phuuk (fasciculus), or several phuuk, each.” The scribe
barely had any choice in the titles or stories himself. However, anyone who can write is
able to select stories or titles according to his own wish if he wants to make a manuscript,
especially if the scribe and the donor of the manuscript is the same person. This matter is
noticeable when the name of the scribe does not possess any of the titles of respect
comparable to that of a monk, novice, ex-monk or ex-novice. The titles that a monk might
have in front of his name include: Khuba, Pha, Pha Khu, Nya Khu, Phikkhu, Sathu Nyai;
for a novice: Chua, Ai Chua, Samanen, Nen; for an ex-monk: Chan, Thit, Nan, Khanan;
and for an ex-novice: Siang. Examples of are: Chan Un Hiian (BAD-13-1-0075) and Thit
Niao (BAD-13-2-036, BAD-13-2-038).

b) Pagination

In practice, each scribe copies a manuscript in his own way; neverthless, one aspect that
should be explained here is the pagination of manuscripts. The pagination of a paper
manuscript, using numerals, is similar to the pagination of a modern book. Unlike paper
manuscripts, however, palm-leaf manuscripts are mostly numerated according to Sanskrit
orthography, especially manuscripts that contain short texts or stories. This kind of
pagination uses the alphabetic system for counting the leaves of a fascicle of a palm-leaf

manuscript.

Interestingly, there are two ways to paginate manuscripts made of palm leaves: first,
by counting by word/syllable, and second, in alphabetical order. The former begins with
the first consonant, k, respectively combining with twelve vowels — a, a, i, 7, u, i, e, ai, o,
au, am, ah. Apart from the last one, these vowels are pronounced similar to the
pronunciation of the equivalent vowels in Lao. Here, comes the words ka, ka, ki, ki, ku, kii,
and so forth, which correspond to one, two, three, four, five, six, etcetra. In the case of a
long text/story — in essence, a fascicle of a palm-leaf manuscript comprising of more than
twelve leaves — the remaining consonants, such as kh, g, gh, n, c, ch, j, jh, 71, and so forth,

will subsequently be required. See the tables below:
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Table 2.3:

Sanskrit vowels (SV)

Common vowel

Sv.i Short | Long | Short | Long | Short | Long | Short | Long | Short | Long
Sanskrit H-a|awM-a|T-1|[2-T|F-u|F-0|F-1|F-T|F-1|=-1
Pagination v v v v v v

Sv.2 Diphthong Anusvara Visarga
Sanskrit T-e T-ai | &r-0 |3-au| #-m | a:-ah(h)
Pagination v v v v v v

Table 2.4: Sanskrit consonants (SC)

SC.1 Hard Hard and Soft Soft and Nasals
aspirate aspirate

Sanskrit F-ka | @-kha | T-ga H - gha T -na Guttural
Pagination v v v v v
Sanskrit F-ca | B-cha T -ja #H-jha | =-fia Palatal
Pagination v v v v v
Sanskrit Z-ta % - tha T-da Z - dha T - na Lingual
Pagination v v v v v
Sanskrit qd-ta o - tha T-da g - dha T -na Dental
Pagination v v v v v
Sanskrit J9-pa | -pha | &-ba W-bha | H-ma Labial
Pagination v v v v v

SC.2 Guttural Palatal Lingual Dental Labial
Sanskrit T-ya T-ra T -la q-va Liquid
Pagination v v v v
Sanskrit - sa T - sha H-sa Sibilant
Pagination v
Sanskrit Z-ha Liquid
Pagination v

they are combined with the /o/.
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Developed from Miiller (1866: 2) and Whitney (1962: 2-3)

Nonetheless, numerous scribes do not begin the pagination of manuscripts with the
first consonant /k/; they use another consonant instead. They do, however, follow the
alphabetical order of the vowels. This always happens when a fascicle of a palm-leaf
manuscript which comprises less than ten leaves. Furthermore, some scribes prefer the
vowel /o/ of Lao over the vowel /a/ of Sanskrit. Such scribes may be familiar with the

consonants of the Lao — combining no other vowels — which are supposed to be read as




For pagination according to alphabetical order, Pali orthography is utilisewd in place
of that of the Sanskrit. The Pali language has only eight vowels — a, a, i, 7, u, i, e, 0 — less
than Sanskrit, but all of these are used when numerating the fascicle of a palm-leaf
manuscript, whereas theSanskrit diphthongs /ai/ and /ao/ are only partly applied. All the
vowels of the Pali are placed in the same order and pronounced in the same way as in
Sanskrit. The pagination of the leaves — according to Pali orthography — begins with the

vowels and is followed by the consonants (see table 2.5).

Apart from different approaches to pagination, some scribes prefer cardinal numbers
to order the fascicle of a palm-leaf manuscript. This approach to pagination is required if
the fascicle the manuscript is very large; that is to say, it comprises hundreds of leaves. As
such, the manner in which a large number — comprising many numerals, especially more
than two figures — must be presented. Both words and numerals are used to indicate a sum
which is more than one hundred. For instance, the number “125” may be recorded as
“hundred 25 (hoi 25)” or “hundred 205 (hoi 205)”. The latter may be confusing to some
readers because it consists of three figures; nevertheless, it should be read as “two
hundreds and five”. But it cannot be read so, although the word “hundred” is missing. One
striking observation, though, is that the figure of “zero” — located between the two and the
five — is smaller than the other figures in the group. This clearly demonstrates that its

function is not equivalent to either that of the two or the five.

Traditionally, the pagination was only written in the centre of the left-hand margin of
the second page of each leaf, thus demonstrating that palm-leaf manuscripts are divided by
leaf, not page. Some manuscripts kept in Sathu Nyai Khamcha’s abode were numerated by
both words and numbers. The numeral was mostly written in the left-hand margin of the

first page of each leaf, whereas the numerated word was placed in the traditional manner.

The different ways of counting the leaves of various manuscripts indicate that the
Buddhist scholars of Luang Prabang have established their own rather idiosyncratic
pagination system for palm-leaf manuscripts. Both traditional numerals and the
orthographic system of Sanskrit and Pali have been applied in order to list the leaves of
manuscripts. The Pali alphabet has less letters than Sanskrit (see table 2.5 and 2.6 below).
In practice, however, the alphabet of these languages have not been put in use, they are
replaced with the Tham-Lao script and the numerals of the Lao. This suggests that the
scribe or writer of the Buddhist community in towns apply modern techniques when

writing/copying the manuscripts (see Chapter 5 for details).
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Table 2.5: Pali vowels (PV)

Common vowel Diphthong
PV Short | Long | Short | Long | Short | Long
Pali N-a|w-a| 9-i|g-1|9-u|o-T|C-e|fR-0
Pagination v v v v v v v v
Table 2.6: Pali consonants (PC)
Mute consonant Nasal
PC.1 Hard Hard and Soft Softand | Soft and
aspirate aspirate | aspirate
Pali O-ka | &-kha | o-ga |#®-gha| ©-na | Guttural
Pagination v v v v v
Pali ©-ca | D-cha | a-ja | @9-jha | -fa | Palatal
Pagination v v v '4 v
Pali o-ta | g-tha | 2-da |®-dha| m-na | Cerebral
Pagination v v v v v
Pali m-ta | ©-tha | ®-da |o-dha| 2-na Dental
Pagination v v v v v
Pali v-pa |©9-pha| ©@-ba | O-bha | &a-ma | Labial
Pagination v v v v v
PC.2 Semivowel Liquid Liquid Semivowel
Pali W - ya S-ra @- la O -va
Pagination v v v v
Miscellaneous
Pali 2 -sa ® - ha E-la °-m
Pagination v v v
Sibilant Aspirate Liquid Niggahita

Developed from Geiger (1994: 2); Mishra (1986: 7-20); Perniola (1997: 1-3); Silva (1995: ix—x)

As noted above, the margins of palm-leaf manuscripts often contain important
information so the layout of the left and right margins must be elucidated upon. The
margins are functionally equal to each other and about five centimetres in width. The left-
hand margins performs important functions as it contains the numerations of the
manuscripts, whereas the right-ones remain blank. However, only the leaves which contain
the main text or story are numerated. The first leaf of the fascicle also serves as a front
cover, known in Lao as bai lop na (lu§iuwa), and the last leaf is the back cover or bai lop
lang (Wugiudie). Some manuscripts comprise one or more blank leaves between the last leaf

of the fascicle (back cover) and the last leaf containing the main text. Such blank leaves

were added to the fascicles to leave space for writing colophons later on.
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¢) Manuscript margins

The left-hand margin of the first page of the first leaf of a palm-leaf manuscript
traditionally contains the title or name of the story. Furthermore, the left-hand margin of
some palm-leaf and paper manuscripts note the separation of various texts or sections.
These indicate that the left-hand margins of the leaves, where some additional data or
information is often inscribed, are convenient places to note observations because the
writing system used for the writing/copying of the manuscripts is written from left to right
in horizontal lines. A reader or user, thus, can perceive information written in the left-hand
margins more readily than those written in the right-hand margins. Therefore, the left-hand
margins serve not only as important areas for writing the title or the names of a manuscript,

but also for listing the number of the leaf in palm-leaf manuscripts.

The pagination and the name of a fascicle of a palm-leaf manuscript that contains a
long text or story, written over several fascicles, are also written in the left-hand margin.
Finot (1959: 326) elaborates:

In the left-hand margin of the first page the scribe writes the title of the
work and the number of the phuk. The first phuk is called phuk ton,
“initial part”, the last is called pay (= Siam. play) “last part”, the others
are given a number; phuk dieu means that the text is complete in one

single part.

With regard to this statement, the first fascicle is called phuk ton (Qnéu) and the last one
phuk pai (gndaw), whereas the pagination of the others, between the first and the last
fascicles, starts with the word phuk followed by the respective number of the fascicle. In
other words, the first and the last fascicles of a set of palm-leaf manuscripts, containing a
long text, are numbered in words, whereas the other fascicles of the set are counted in

numbers.

It seems that long texts found in the domicile of Sathu Nyai Khamchan, written on
palm leaves and constructed from more than two fascicles, differ from the features of those
mentioned in Finot’s statement above. The first fascicle is still called phuk ton, but the last
one is not called phuk pai. This last fascicle is denoted as phuk followed by the number of
the last fascicle. For instance, if a palm-leaf manuscript comprises nine fascicles, the first
fascicle of that manuscript is called phuk ton and the last one phuk 9 or fascicle nine (see

Figure 2.7 below).
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Figure 2.7: The names of the fascicles of a bundle of a palm-leaf manuscript

Manuscript no. BAD-13-1-0279, written in [Chula]sakarat 1236 (AD 1874), is
entitled Susavannachak (The Story of Prince Susa Vannachak). This manuscript comprises
200 palm leaves which are divided into nine fascicles. The first fascicle was named phuk
ton and the last one, phuk kao (fascicle nine), not phuk pai. Furthermore, the last fascicle of
four other long manuscripts — BAD-13-1-0058 comprised six fascicles, BAD-13-1-0167
twelve fascicles, BAD-13-1-0281 six fascicles, and BAD-13-1-0296 four fascicles. In
addition, long palm-leaf manuscripts found in Vat Xiang Thong, Xiang Muan and Vat
Khili (three monasteries) were also marked by numbers, not by the word pai. This
illustrates that the manner in which the fascicles of long palm-leaf manuscripts kept in

these monasteries were paginated differs somewhat from Finot’s observations.

d) Long text manuscripts

Apart from the pagination of the fascicles (phuk) comprising a bundle (sum)™ of a palm-
leaf manuscript, there are other manners of dividing a text or story into numerous fascicles.
Generally speaking, the separation is made according to the contents of the text — like the
chaper of a book. This results in each fascicle consisting of a different numbers of leaves.
The story of Prince Vessantara is a good example. This story is frequently narrated in
sixteen palm-leaf fascicles and each fascicle has its own title/name. In fact, the original
story only entailed thirteen parts or sub-titles. These are Thatsaphon, Himmaphan,
Thanakhan, Vannaphavet, Suisaka, Chunlaphon, Mahaphon, Kuman, Matthi, Sakkaban,

% The Lao word sum (gw) generally means group, but it is used to define a bundle of many palm-leaf

fascicles containing a single text or story.
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Mahalat, Sakkati, and Nakhon. Three extra parts are formed by Part Two, Thanakhan, Part
Three, Himmaphan, and Part Ten, Kuman. Each of these parts is also divided into two
subsections. The titles of these subsections begin with the name of the part and are
followed by ton (first, initial) and pai (last). Thus the titles of the divisions are:
Himmaphan Ton, Himmaphan Pai, Thanakhan Ton, Thanakhan Pai, Kuman Ton, and
Kuman Pai. In other words, they are divided in a fashion similar to the pagination of

fascicles.

Another way of dividing a text or story into numerous fascicles is dependent on the
numbers of leaves and their content. As noted, palm-leaf manuscripts are mostly numbered
according to Sanskrit orthography. A variety of long texts found in the abode of Sathu
Nyai Khamchan and written over many fascicles of palm leaves, moreover, were written
according to a certain rule: each fascicle comprises twenty-four inscribed leaves (aautbe
{w). These leaves correspond to Sanskrit orthography, but each of the twelve vowels
combine with two consonants (12 x 2 = 24). The manuscript BAD-13-1-0281, entitled
Suvannamekha Ma Khon Kham (A Golden Haired Dog) is a good example. This
manuscript comprises six fascicles and each fascicle consists of twenty-four inscribed
leaves. Not only does each fascicle contain the main text, each one begins with an
introductory text and ends with a concluding remark as well. This undoubtedly
demonstrates that each part of the text, written in each fascicle, has been completed in its

entirety.

The manuscript BAD-13-1-0322, entitled Bualaphantha Phuk Song, was divided
according to the leaf numbers. The story was written on thirty-seven short palm leaves.
The last leaf was marked by the Lao words bai pai phuk song (the last leaf of fascicle two),
after which one extra leaf was added to the system of pagination according to Sanskrit
orthography. In fact, the first leaf was numbered as pa, the twelfth pah, the thirteenth pha,
the twenty-fourth phah, the twenty-fifth ba, the thirty-sixth bah. According to this rule, the
thirty-seventh leaf had to be numbered as bha; however, it was numbered as bai pai phuk
song instead. This suggests that the scribe tried to complete this part in fascicle two. After
the combination twelve vowels and three consonants (12 x 3 = 36) was applied to count the
leaves, the scribe left a note remarking that this fascicle included an extra leaf. In other
words, he did not want to use the word bha for the pagination of the last leaf in his work.
Another possibility is that the original manuscript from which the scribe copied might have
consisted of thirty-six leaves, but his handwriting was slightly larger than the original.
Consequently, this, in turn, necessitated an additional leaf to complete that section of the

story.

The manuscript BAD-13-1-0313, entitled Phaya Satthon — comprising two fascicles

— is one of the manuscripts that was strictly written in accordance with the traditional
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system of Sanskrit orthography. The first leaf of the first fascicle begins its pagination with
the word ka and the last khah, whereas the first leaf of the second fascicle begins its
pagination with ga and the last ghah. The pagination of each fascicle strictly adheres to the
system which combines twelve vowels with two consonants. It appears, thus, that the
scribe was more concerned with the rules of pagination than the actual content of the
manuscript itself. Indeed, the main text of the first fascicle does not even end with a
concluding remark. Similarly, the second fascicle does not begin with an introductory text
either. As further evidence of this pendantic concern with pagination orthodoxy, the second
page of the last leaf of the first fascicle ends its last sentence on the first page of the first
leaf of the second fascicle. In other words, the sentence was divided between two different

fascicles (see figure 2.8 below).

Figure 2.8: Sample of one sentence partially written in two fascicles
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A partial sentence written on the last page of the first fascicle reads: nai phan
bang-at ma pho lae hen chaeng ta (A)
A partial sentence written on the first page of the second fascicle reads: chiing

suai ao ton kho sut lak man khiin ma (B)

(A + B): nai phan bang-at ma pho lae hen chaeng ta chiing suai ao ton kho sut
lak man khiin ma (muwwi’hemmzﬂcuaacﬁmcc%gmﬁgaayL§ﬂﬁynémngoiﬁn§w
U9). Meaning: “A hunter accidentally came and saw [it] with his eyes [and he]

thus seized its neck and pulled it up.”

The combination of two partial sentences (in Lao) was supported by the use of the
word chiing (then; after that). Nonetheless, this sentence was separated and written in two
fascicles. This clearly demonstrates that the scribe paid close attention to the numbers of
palm leaves in order to form a twenty-four-leaf fascicle in accordance with the Sanskrit

counting system detailed above. In short, the scribe followed the rule counting palm leaves
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rather than ensuring that the sentence remained complete its entirety. Another possibility,
conversely, is that the scribe wanted to make the text suitable to string together as one

fascicle later on if required.

e) Deletions and corrections

It appears that some manuscripts were corrected at the same time that they were being
written. This means that some scribes were very meticulous in ensuring the accuracy of the
texts that they were producing to the extent that they revised the incisions of the text after
each section was finished. However, a revision at this stage is very difficult because the
incisions are barely legible (Agrawal 1982: 85, 1984: 32). It is possible that some mistakes
remained in the texts and confounded later readers. This matter was/is also considered by
senior monks who possess in-depth knowledge of the texts. In order to minimise mistakes,
these monks would check the text regularly and make corrections if required (see chapter 5
for further discussion of this).

Generally speaking, corrections made by the scribes writing the texts were based on
scratching out or marking dots in unwanted or incorrect words and replacing them with the
correct prose. And yet deleted words still remain in the texts and are easily detected by
astute readers. Most of the characters of unwanted words were usually scratched out or
marked, thus demonstrating that scribes sometimes misspelled words. Indeed, scribes
indentified errors as they wrote, deleted mistakes, and then continued on copying the
manuscript. As these corrections were made concomitantly with the production of the
manuscript, the darkness of the correct incisions and the deleted words are similar. If
deletions were done later — more precisely after the incisions of the texts were made legible
by applying black paint prepared by mixing lamp-black or charcoal powder in oil (Agrawal
1982: 85) — the scratches of deleted words would be noticeably darker or lighter than the

incisions.

Figure 2.9: Deletion marks
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This figure shows that four manuscripts — BAD-13-1-0002, BAD-13-1-0099, BAD-
13-1-0090, and BAD-13-1-0006 — contain deletions with no replacements. The deleted
syllable in the first manuscript in this figure is mae — the first syllable in various compound
words such as mae nam (river), mae haeng (lever) and mae lek (magnet) — both the
consonant m and vowel ae were scratched out. In the second one, ~a which might have
been the second syllable in maha (big) was deleted. This syllable was marked by three
dots, two dots on the consonant # and one dot on the vowel a. In the third one, an
expression, pakan niing (by the way; another way) that was formed by one word and the
number one, was marked by four dots: to be precise, the consonants p, k, the vowel a, and
the number one, were each marked with a dot. In the last manuscript, the demonstrative

pronoun nan (that) was scratched out, seemingly only an initial consonant, n, was deleted.

In some manuscripts not every character of a deleted word was marked. In practice,
only the initial and final consonants in wrong words were scratched out or marked. This
may cause readers and users, especially those with less experience in reading manuscripts,
to misinterpret or misread the text (see Figure 2.10). Furthermore, some corrections were
made by adapting the characters in miswritten words. This demonstrates that the shapes of

such characters are similar to the shapes of the correct ones.

Figure 2.10: Characters that were scratching out and marked by dots
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This figure illustrates that two manuscripts, BAD-13-1-0099 and BAD-13-1-0006,
contain different deletions. These were marked by scratching out some characters in the
wrong word or syllable and replacing them with the correct ones. BAD-13-1-0099 contains
two corrections in two words, one in each word. The first one (A) is a compound word in
Lao, phai fa Ywaa’ (citizen; common people). A deletion was made in the first word of the

compound by scratching out a sign, more precisely a superscript, that was written above

68



the consonant ph; with the sign above it pk has to be pronounced as £°' There is no
replacement in this word, but if the sign above the consonant p4 had not been scratched out
the compound would have read fai fa “‘wuia” (electricity), which does not fit the context of
this sentence. The second word (B) in the first manuscript in this figure that contains a
deleted mark is the word dharetha (“you should bear in mind”), which originates from
Pali.’®> A miswritten consonant in the first syllable of this word, /r/, was scratched out and
replaced with consonant /dh/ under it, so that the remaining vowel & has to combine with

/dh/. Without this correction, the word would have read raratha — which has no meaning.

The second manuscript in this figure, BAD-13-1-0006, contains three corrections in
three words, one in each word. The first word (C) that was corrected is the Lao word chao
(32 (you; senior; owner; ruler), it was miswritten as thao tf (old), which does not match
its context. Therefore, the scribe scratched out the consonant /th/ and the vowel /a/ and
replaced them with the consonant /ch/ written in superscript above it and the vowel /a/. The
second word (D) that contains deletion marks is the word nimitva (aim; sign; omen;

phenomenon), which originates from Pali.”

The miswritten part is in the first syllable ni,
which was first written as nin. To correct it, the scribe scratched out the vowel /1/ and the
final consonant /n/ that was written below the initial consonant /n/, and then wrote the
vowel /i/ behind the scratched out /1/. If this syllable had not been corrected, this word
would be ninmitva — which, again, has no meaning. The third word (E) with a deletion
mark is another word originating from Pali: vanna (appearance; colour of skin).>* This
word was first miswritten because it followed the Lao word I mi. The scribe originally
wrote the consonant /t/ twice: once as the final consonant and the second time as the initial
consonant, probably forming the Pali word mitta (friend). Again, this second word does not
match the context of the rest of the sentence. Thus, the scribe scratched out the second
consonant /t/ that was written below the first one. The scribe adapted the shape of the
remaining consonant /a/ to the shape of consonant /v/ by scratching out its back part (see

the box below for a graphic representation of how this corrective process was achieved).

@) @ @] @
8- 8g - Sng - Bop

' In Tham-Lao script, like in the Lao alphabet, the shapes of the consonant ph and fare similar. In the Lao

alphabet f differs from ph simply because it has a tail (2 — w). Conversely, in the Tham-Lao script f'has
a sign, or more precisely a tail, above it (8 — ).

2 For more details about the meaning of dhdretha, please see Davids and Stede 1925 pp. 381-382.

3 For more details about the meaning of nimitva, please see Ibid, p. 410.

" For more details about the meaning of vanna, please see Ibid, p. 662.
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This diagram shows that the front part of the consonant /t/ (A) is almost the same as
the shape of consonant /v/ (B). Therefore, the scribe might have thought that there was no
need to rewrite the consonant /v/. Instead, he scratched out the unwanted part of consonant
/t/ and used its remaining part to combine with /nn/ forming vanna; mi (to have, get) was
separated and used as one word. This process, hence, results in the word mi vanna (to have
colour of skin), which fits with the overall context of the phrase. This indicates that these

corrections were completed at the same time as the manuscript was being copied.

f) Manuscript exemplars

Some manuscripts found in the abode of Sathu Nyai Khamchan seem to have been
produced in accordance with the aims of the scribes. This means some scholars concerned
with the knowledge of Lao Buddhists tried to find a way to pass on important information
about religious and non-religious subjects from one generation to the next. Two
manuscripts, BAD-13-2-003 and BAD-13-1-0224, are good examples of manuscripts that

were seemingly produced with such concerns.

Figure 2.11: Manuscript exemplars

BAD-13-2-003
Undated

The information in the boxes in this figure inform us of sources from which BAD-
13-2-003 and BAD-13-1-0224 were copied. The message of BAD-13-2-003 (in the box)
reads, “gjua[zalyIogzvma”, which literally means: “[I] wrote [this text] with [Sa]thu Vat
Sisaket” (a senior monk of Vat Sisaket). One interpretation of this annotation is that Sathu
Vat Sisaket dictated the text of this manuscript and the writer noted it down, rather than
copying it from a master copyt. This paper manuscript also contains various short texts
related to astrology, prayer, the Pali language, and other notes. The text related to prayer is
quite short, written on two pages, but the writer left a message below. The writer seems to

ask permission from Sathu Vat Sisaket to learn and write the prayer with him. Another
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aspect of this message is that the writer does not mention the name of the senior monk with
whom he wrote the text, but, rather, documents his residence instead (Vat Sisaket). This
could indicate that such a senior monk was well-known; it is likely, for instance, that he
was the abbot of Vat Sisaket or, at the very least, one of the monks in this monastery who

was regarded to be of high morality and consistently followed the Buddha’s teachings.

If the Vat Sisaket mentioned in this manuscript is the same as the present-day
monastery of Vat Sisaket™ in Vientiane, it appears that this type of knowledge — detailing a
petition to deities for courage and strength — was transmitted from Vientiane to Luang
Prabang. This also reveals that Buddhists in the two cities communicated with each other
and exchanged information. No details regarding the master copy of this text is given, but
the message tells us that the text was not composed by the writer: he/she was permitted to
read, learn and copy by the grace of its owner, that is, the one who was addressed as Sathu
Vat Sisaket. Evidently, the writer wanted to inform readers how he was able to study the
manuscript, so that others would be able to follow his example and obtain knowledge

about other manuscripts in the same way.

The second manuscript in this figure, BAD-13-1-0224 (undated), is entitled Phuttha
Saya Mungkhun, which is derived from Pali and also known as the Buddha Jayamangala
(The Buddha’s prosperous victory). It has a long colophon which reads, “gawzi3a 390508
SuneSa vanmeIzae ‘taﬁmcgﬂﬁumﬁumoggawsmﬂLamcﬁejot]fﬁu Sosen[vmnzedudu By
WHuBotadequadnlaluaay [czﬁs]‘tou“fv?uﬁq:laswL%ﬂcﬁﬁu?'«: %'f)ésszﬁﬁmaamgé’uﬁlgaeuﬁuéjcﬁs

wagpaciu...” The translation reads as follows:

“I, Chan Vandi Inthavat, [living at] Ban Nong Sai (village), copied [this
manuscript] from a version that belonged to Luang Mula Maha Sela, who
lived in Vientiane. [I transcribed it from the original that was written] in
Tham-Lan Na [into Tham-Lao and wrote it] on palm leaves in order to give
it to ordinary people (LLﬁansua) who were interested in it. Please consider

and teach each other from one generation to the next consistently.”

The message in this colophon clearly illustrates that this manuscript was transliterated from
a certain exemplar written in Tham-Lan Na script and in Kham Miiang language (the Tai
language of northern Thailand). As a former monk, Chan Vandi, the writer of this

manuscript, learnt that the number of religious manuscripts written in the Tham-Lan Na

% Vat Sisaket is a common name of Vat Satasahatsaram, a famous monastery in Vientiane. This

monastery was built in AD 1818, during the reign of Chao Anu (r.1803—1827) (Sila 2001: 133-136).
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script and kept in monasteries during his monkhood was not small. However, some
Buddhists, especially monks and novices, had no ability to read such manuscripts, so that
he took it upon himself to rectify this and reproduce this manuscript by transliterating

Tham-Lan Na to Tham-Lao script and translating Kham Miiang into Lao language.

This manuscript appears to have been produced according to the private aims of the
writer: it was intended to teach and insruct others. In other words, the writer wanted this
text to be studied and disseminated further. The last part of the colophon supports this
hypothesis given that it reads “YesazdatoSolonnan saweiadfaonnaunogde [waetalln
Wuthavzmaneas”; that is to say, “I did not forbid anyone to keep [this manuscript] at any
monastery because [I] already gave it as the Gift of Dhamma (thamma than $Hav=wnan).”
This strongly suggests that the writer produced this manuscript with the aim of benefiting

of all Buddhists, in essence, to help facilitate the continuation and spread of Buddhism.

Even though the writer did not date his work, academically, this manuscript reveals a
number of noticeable points: first, it provides us with information vis-a-vis the exemplar
and its owner, the script and language in which it was written and the person who
transliterated it. Second, the family name of the transliterator appears in the colophon. As
such, it is likely that this manuscript was not written before AD 1945, because it is only
compulsory for the Lao people to use their surnames from 1 January 1944 (Nhouy 1959d:
190).

3.6 Colophons

The colophons of the manuscripts found in the abode of Sathu Nyai Khamchan can be
divided into two categories: 1) colophons written before the main text and appearing on the
first folio, and 2) colophons written after the main text and appearing on the last folio.
Colophons are mostly, but not always, written on separate leaves of the same manuscripts.
This enables us to further subdivide the categories of colophons according to those written
on separate leaves and those which are not. The colophons and the main text(s) were not
always written by the same people and the dates mentioned in the colophons are not
always the dates signifying the completion of the manuscript. Conversely, these dates may
relate rather to dates of the donation of the manuscripts, rather than completion of the
manuscripts (BAD-13-1-0157, BAD-13-1-0218, BAD-13-1-0280). Furthermore, some
colophons are written following behind the main texts or concluding remarks (BAD-13-1-
0058, BAD-13-1-0079, BAD-13-1-0160).

The structure of the colophons in the manuscripts retrieved from the abode of Sathu
Nyai Khamchan are wide and varied. Nonetheless, such colophons are commonly written

and arranged according to a particular structure comprised of eight parts. They are a) Era,
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traditionally the Minor Era (Pali: cilasakaraja); b) Date, which includes Year of the
Animal, lunar month, fortnight, day of the week and Day of the Animal (Zodiac Day); c)
Time, commonly beginning with nyam (290) (a particular time of a day) and followed by
the name of it; d) Initiator(s), possibly a scribe, sponsor(s) and/or donor(s); e) Title, which
is occasionally replaced with a general term for palm-leaf manuscripts, nangsii phuk ni (319
%’gn%) and paper manuscript, phap lem/nuai ni (ﬁucﬁu/vﬁasg) (both of which mean “this
manuscript”); f) Objective(s), commonly aimed at ensuring the continuation of Buddhism
for a total of five thousand years and merit-making; g) Wishes, usually indicating that the
initiator(s) wishes for his/her favoured circumstances in this life, the next and eventually
the final acquisition of nibbdana; and h) Concluding remarks, mostly in Pali. Of these, a, b,

c, f, and g will be discussed respectively.

a) The Minor Era and beyond

Together with the Minor Era (Pali: citlasakaraja), the Greater Era (Pali: mahdasakaraja),
Buddhist and Common Eras also appear in the colophons of some palm leaf manuscripts
retrieved from the abode of Sathu Nyai Khamchan. Sometimes these are mentioned alone;
the Buddhist Era sometimes appears together with two others, the Minor and the Common
Eras’®; but the Minor Era is never paired with the Common Era. The reason for this may be
that the Minor Era is not directly linked to the Buddha (but rather to a king in present
Burma who was a devote Buddhist). The Minor Era is considered to start in AD 639 with
the year 1.

The Greater Era, which is recognized as commencing in AD 78 is noted, for
example, in the colophons of the two manuscripts: BAD-1-13-0058 and BAD-1-13-0281.
However, it is possible that this was a careless mistake of a person who wrote the

colophons (see below):

BAD-1-13-0058: uzzadgnanaagato ocot fo dnada Beu § €su 90 a9 Su
G (Suwedio) fisoaed. Translation: In the Greater Era 1215, a ka
pao year, the third lunar month, the eleventh day of the waning

moon, the fifth day of the week (Thursday), a ~wai nyi day.

6 For more details, see the colophons of the manuscripts nos. BAD-13-1-0004, BAD-13-1-0005, BAD-

13-1-0007, BAD-13-1-0008, BAD-13-1-0009, BAD-13-1-0015, BAD-13-1-0019, BAD-13-1-0026,
BAD-13-1-0074, BAD-13-1-0075, BAD-13-1-0114, BAD-13-1-0127, BAD-13-1-0149, BAD-13-1-
0153, BAD-13-1-0156, BAD-13-1-0167, BAD-13-1-0215, BAD-13-1-0223, BAD-13-1-0229, BAD-
13-1-0231, BAD-13-1-0234, BAD-13-1-0280, BAD-13-1-0313, BAD-13-1-0315, BAD-13-1-0309,
BAD-13-1-0328, BAD-13-2-013, BAD-13-2-031, BAD-13-2-034, BAD-13-2-036, BAD-13-2-037,
BAD-13-2-038.

7 For more details about Minor and Greater Eras, see Chao Phetsarat 2001, pp. 34-42.
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BAD-1-13-0281: uzaa§gnaoaagato ocnn Bo d8uwia 8oy @ usu g 9 Su
7 (Sucda) Jcdgwda. Translation: In the Greater Era 1277, a hap
mao year, the sixth lunar month, the eighth day of the waning

moon, the seventh day of the week (Saturday), a moeng pao day.

If the eras of these colophons are right, the manuscripts have lasted several centuries.
The first one would be 722 years old ([2015 — (1215 + 78)]), whereas the other one would
be 660 years old ([2015 — (1277 + 78)]). Therefore, the first one would have been produced
60 years before the founding of the Kingdom of Lan Xang (1353), the last one only two
years after the kingdom was founded. This is hardly reasonable because no concrete
evidence supports the usage of palm-leaf as a writing material at that time. Moreover,
Theravada Buddhism was first introduced into the kingdom only in 1359. Interestingly, the
dates do not match with the year. However, if 1215 actually refers to a year of the Minor
Era, it matches with AD 1854, February 23, Thursday. Therefore, the first manuscript has
survived for over a hundred and sixty years (2015 — 1854 = 161). This seems much more
plausbile. Similarly, if 1277 refers to the Minor Era then this equates to AD 1915, June 5,
Saturday. In the case, the second manuscript is only a century old (2015 — 1915 = 100).

Unlike the main text, which is copied from an older manuscript, the colophon is the
personal creation of the scribe. The author of the colophon can use it to express his
thoughts about the manuscript; only the name of the initiator(s) are fixed. Therefore, the
contents of colophons are varied and may pose many questions. As Veidlinger (2006: 15)
argues: “The fact that the colophons are in the vernacular in itself opens up a range of
questions about the knowledge of the scribes, the intended users of texts, and the interplay
between Pali and other languages.” This suggests that the person who wrote the colophon
may not have had much in the way of real knowledge vis-a-vis Pali, to the extent that he
may have just written some Pali words — or perhaps, rather, Lao words originating from

Pali — according to his own memory and understanding.

b) Dating system

According to the tradition, the date of the manuscript includes the Year of the Animal, the
lunar month, fortnight, day of the week, and Day of the Animal (Zodiac Day). There are
sixty names describing the Year of the Animal and the year of the decade. Each name of
the sexagesimal calendar is a combination of a mae pi (wud), literally “mother of the year”
and a luk pi (nd), literally “child of the year”. The mae pi comprises ten names and the
luk pi twelve names. The sixty names denoting the Years of the Animals in combination

with the year of the decade are made of the mae pi (six rounds) and /uk pi (five rounds),
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they begin with the word pi, the name of the mae pi and followed by the name of the luk pi,
respectively (see Table 2.3 below).

In general, each Year of the Animal consists of twelve lunar months, which are
divided into two categories, odd-numbered months (:d2uéin) and even-numbered months
(Lﬁstugj). The name of each month begins with the word diian and is followed by its
particular name. The first month is named by a word, chiang (first, one), the second one
nyi (second, two), and the remaining months are named by numbers. Each odd-numbered
month comprises 29 days, and each even-numbered months consists of 30 days. Therefore,
one Year of the Animal has 354 days. In fact, to reconcile the lunar calendar with the solar
year comprising 365 days, some years have an additional month added and, therefore,
come to a total of thirteen months. The added month is the eighth month, a thirty-day
month known to the Lao people as paet song hon («doseiu) (literally “double eight”).
The first eighth month is called diian paet ton ({8evuofiv), whereas the second eighth
month is referred to as diian paet lun ({Gevuogu). According to Chao Phetsalat (2011:
13), ancient scholars drew up an extra year, a year comprising thirteen months, in order to
match the Western calendar. The thirteen-month year occurs every two or three years
depending on dithi thaloen sok (8%inzja&n), or the day on which the New Year begins.
The first day of a year with thirteen months lies between the fifth lunar month — the tenth

day of the waning moon — and the sixth lunar month — the fifth day of the waxing moon.’®

Each lunar month comprises two fortnights. The first fortnight - or the first half of
the month — is called diian khiin or khiin ({8ev3u/3u), which literally means the rising
moon or the waxing moon; the second half of month is known as diian haem or haem
(sdouusy/usy), translated as the waning moon. In practice, diian khiin is always replaced
with khang khiin and khang haem for diian haem. In daily communication, only khiin or
haem are used whenever a certain day of a month is required. The word kham (9)
(evening; dark) is also necessitated to form a structure “khiin/haem — (day of a month) —
kham”, for instance, khiin paet kham (the eighth day of the waxing moon) or haem sip ha
kham (the fifteenth day of the waning moon). If the day of the month is one, the structure
can be changed to “khiin/haem — kham — (one)” such as khiin kham niing (the first day of
the waxing moon), haem kham niing (the first day of the waning moon). The first half of
every month and the second half of evenly-numbered months contain fifteen days, whereas

the second half of oddly-numbered months consist of fourteen days.

¥ For more details about the Lao calendar, please see Chao Phetsarat 2001, pp. 1-18; and for the calendar

of Southeast Asia in general see Eade (1995).

75



Days of the week are named by numbers, beginning with the word van (3v) and
followed by ordered cardinal numbers. The first day of the week is Sunday and the last one
is Saturday. For instance, van niing, van song, van sam — literally, Day One (the first day of
the week), Day Two (the second day of the week), Day Three (the third day of the week) —
corresponding to Sunday, Monday, Tuesday, etcetra.

Days of the Animals or cyclic days comprise sixty days and are named in the same
way as the Year of the Animals. The difference between them is the first word. The names

of the Days of the Animals begin with the word mii (), whereas the year begins with pi.

Table 2.7: Cyclic years and days (The Years and the Days of the Animals)

Sixty names of the cyclic years and days
mae pi/mii kap hap hwai moeng poek kat kot huang tao ka
luk pi/mii chai pao nyi mao i sai Sa-nga mot san hao
Animal Rat Ox Tiger Rabbit |Big Snake| Small Horse Sheep | Monkey Cock
Snake
mae pi/mii kap hap hwai moeng poek kat kot huang tao ka
luk pi/mii set khai chai pao nyi mao si sai Sa-nga mot
Animal Dog Pig Rat Ox Tiger Rabbit |Big Snake| Small Horse Sheep
Snake
mae pi/mii kap hap hwai moeng poek kat kot huang tao ka
luk pi/mii san hao set khai chai pao nyi mao si sai
Animal | Monkey Cock Dog Pig Rat Ox Tiger Rabbit |Big Snake| Small
Snake
mae pi kap hap hwai moeng poek kat kot huang tao ka
luk pi Sa-nga mot san hao set khai chai pao nyi mao
Animal Horse Sheep | Monkey Cock Dog Pig Rat Ox Tiger Rabbit
mae pi/mii kap hap hwai moeng poek kat kot huang tao ka
luk pi/mii si sai Sa-nga mot san hao set khai chai pao
Animal |Big Snake| Small Horse Sheep | Monkey Cock Dog Pig Rat Ox
Snake
mae pi/mii kap hap hwai moeng poek kat kot huang tao ka
luk pi/mii nyi mao si sai Sa-nga mot san hao set khai
Animal Tiger Rabbit |Big Snake| Small Horse Sheep | Monkey Cock Dog Pig
Snake

Developed from Chao Phetsarat (2011: 32-33), Translated from the Thai version by the Central Committee for
Education of the Lao Buddhist Fellowship Organization

c¢) Times of the day

Generally speaking, Lao people are accustomed to the time of the day by the term kang ven
(n29t3w), day time, and kang khiin (n296v), night time. Lao astrologists divide day and
night times into eight periods and their names are quite similar. The name of each period
begins with the word nyam (a90), literally time of the day, followed by its specific name
(see Table 2.8 below).
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Table 2.8: Times of the day

Day time Night time
Name From To Name From To
tut tang 06:00 am 07:30 am tut tang 18:00 pm 19:30 pm
ngai 07:30 am 09.00 am doek 19:30 pm 21:00 pm

thae kai thiang | 09:00 am 10:30 am | thae kai thiang | 21:00 pm 22:30 pm
thiang van 10:30 am 12:00 am thiang khiin 22:30 pm 24: pm

tut sai 12:00 am 13:30 pm tut sai 24:00 pm 01:30 am
laeng 13:30 pm 15:00 pm khua 01:30 am 03:00 am
thae kai kham 15:00 pm 16:30 pm | thae kai hung | 03:00 am 04:30 am
phat lan 16:30 pm 18:00 pm phat lan 04:30 am 06:00 am

Developed from Chao Phetsarat (2011: 5), Translated from the Thai version by the Central Committee for Education
of the Lao Buddhist Fellowship Organization

For four of the names in this table — ngai, laeng, doek, and khua — the word kong can
be added between them and the word nyam. In other words, nyam ngai sometimes appears
as nyam kong ngai, nyam laeng as nyam kong laeng, nyam doek as nyam kong doek, and
nyam khua as nyam kong khua. Palm-leaf manuscripts found in the abode of Sathu Nyai
Khamchan with colophons containing the time of the day indicate that these were generally
during the day. This is not unusual because copying manuscripts at night time could result

in many mistakes due to the scarcity of ample light provided by a torch.

Nevertheless, some manuscripts retrieved from the domicile of Sathu Nyai
Khamchan and written on modern paper during the early years of the twenty-first century
were, indeed, completed at night time. Furthermore, the hour of completion which appears
in their colophons is recorded according to a twenty-four hour clock. This is unsurprising
given that these manuscripts were produced in the modern era through the application of

modern practices, both technological and stylistic (see Chapter 5).

d) The objectives of manuscript-making

Generally speaking, there are numerous reasons for the copying and making of
manuscripts. As Veidlinger (2006, 164) points out: “Various reasons are given in the
colophons for making the manuscripts, such as the wish to make merit, to support the
religion, and to achieve nibbana in a future life.” Nevertheless, the continuation of
Buddhism and the acquisition of obtain should be considered the two primary purposes for
producing a manuscript. Numerous Lao Buddhists, both monks and laypeople — like a
number of Buddhists in the other Theravada Buddhist countries in mainland Southeast

Asia — believe that Buddhism would flourish for five thousand years after Lord Buddha
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passed away in 543 BC. It is generally believed that one way to obtain merit is to
contribute to the promotion of Buddhism by contributing to the process of manuscript
making. Being confident in gaining merit from manuscript making, the donor asks that all
of his/her wishes be fulfilled. In other words, merit-making is understood — by some
devotees — as the continuous development of goodness/perfection until it is sufficient to
gain enlightenment and reach nibbana: the donors’ highest wish. Therefore, it is not
surprising that most of colophons within the manuscripts found in the abode of Sathu Nyai

Khamchan — and likely in other Lao manuscripts — mention these two purposes.

Aside from these two reasons, some manuscripts were made in order to dedicate the
donor’s acquired merits to a deceased person. Lao Buddhists believe that organizing a
ceremony of merit-making in the name of the deceased is a way of showing gratitude to
their benefactors. In general, a person who performs the act of merit-making and the
deceased are usually relatives. Even many years after they have passed away, their
children, relatives and other grateful people still take their goodness to heart and express
their appreciation of the deceased with an act of making merit. This can be seen clearly at a
village level. At the time a person dies, relatives and villagers voluntary gather at the home
of the deceased to arrange and participate in the “ceremony of the dead” (Z#09&8u). This
ritual is also recognized as merit-making. Tambiah (1970: 179) elucidates that, “Village
mortuary rites not only state the change in status but are concerned to secure for the dead a
good status by merit-making and transfer of merit. Participation in mortuary rites is itself
defined as merit-making for the living.” A text of Song Phao Phi or Anisong Phao Phi
(“Merit gained from organizing the ceremony of the dead”) was probably written to

support this rite.

Colophons of other manuscripts kept in the same place also indicate that they were
made for obtaining happiness and removing an evil or disease from the donor’s body. This
may be understood that the donor would like to live happily in this life, more than to obtain
happiness in the next life. One possibility is that a person who sponsored a manuscript had
enough property to live in prosperity, but he/she might have had some problems with
his/her health or fate. Therefore, he/she followed the traditional path to remove such
maladies. Making manuscripts as an aid to remove bad luck or disease from one’s body is
one example that illustrates the synthesis or convergence of Buddhist and native belief

structures (see Chapter 4 for further discussion).

A number of the manuscripts in Sathu Nyai Khamchan’s repository also clearly
indicate that they were made for marking a specific event. Sathu Nyai Khamchan himself

made numerous manuscripts to commemorate the anniversary of his birthday — indeed, at

78



least three times>® — at the ages of 24, 36, and 56. Furthermore, most manuscripts produced
for the commemoration of the “second cycle anniversary” of his birthday, when he was
twenty-four years old, contain Anisong texts (see Chapter 3). His birthday ceremony,
moreover, was sometimes organized by other senior monks and laypeople who were his
close disciples (B2435/Box B23, BAD-12-2-1987.010). This is similar to other rituals

where the “owners” of the ceremonies do not have to arrange or prepare anything.*’

Sathu Nyai Khamchan’s acts of making merit via the production of manuscripts to
commemorate his birthday were welcomed by laypeople as well. When they saw that a
respected senior monk like Sathu Nyai Khamchan made manuscripts to commemorate his
birthday, it is probable that laypeople also considered this a good way to make merit and,
therefore, followed his example. Two manuscripts within the collection — BAD-1-13-0027
and BAD-1-13-0139 — contain passages stating that they were made to commemorate a

layperson’s birthday.

¢) The wishes of the manuscript initiator(s)

Most colophons of manuscripts, and especially their concluding remarks, express the
initiator’s wish to eventually attain nibbana; indeed, this is highest aspiration for the vast
majority of Buddhist people who initiate the production of the manuscripts. Manuscript-
making demands certain contributions from many people, notably scribes, sponsors, and
donors. Interestingly, some of them might have the same specified wish, but they may
differ in unspecified ones. The specified wish is, of course, to reach the same highest goal.
It can be explicitly stated. However, their private, unspecified wishes expressed as “kho hai
dai dang kham mak kham pathana thuk yang thuk pakan thoen” or “2%mtag9daindauaneaa
zgm]ﬂgzgmwmmﬁu” (“[/we] wish all [my/our] wishes be fulfilled”) are not disclosed to

other people.

The Lao Buddhist devotees understand that they will need to be reborn many times
before achieving nibbana. Therefore, it is natural that they would wish for their lives in
every existence to be improved continuously, at least in this life. As such, they wish that
their private requests are granted every time that they perform an act of merit-making. The
initiator(s) who share their contributions to the production of manuscripts may wish in this

context. The answers to the questions “How many wishes do they request? What are they?

** For more details see the colophons of the manuscripts nos. BAD-1-13-0120, BAD-1-13-0157, BAD-1-
13-0163, BAD-1-13-0208, BAD-1-13-0230, BAD-1-13-0280; BAD-1-13-0222.

% For instance, the basi ceremony, where a sacred string is bound around the wrist for protection, or the

sia kho ceremony for the removal of bad luck.
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Why do they wish such wishes to be fulfilled? And why such wishes cannot be said out

loud?” are far-reaching, indeed.

Table 2.9: Sample of the contents of two colophons

BAD-13-1-0058 BAD-13-1-0296
Era CS 1215 CS 1223
Year ka pao (Year of the Ox) huang hao (Year of the Cock)
Month 3™ month 2" month of 8" month
Lunar Fortnight 11™ waning day 5" waxing day
calendar | Day of the week | van ha (Thursday) van hok (Friday)
Zodiac day hwai nyi tao set
Corresponding to | AD 1854, February 23, Thursday| AD 1861, July 12, Friday
Time nyam kong laeng (01:30 — 03:00 | nyam kong ngai (07:30 — 09:00
pm) am)
Scribe [Maha Buppha Pannya Phikkhu] | unknown
Initiator | Donor A single donor, Maha Buppha A group of donors, Siang Pheng
Pannya Phikkhu. and his spouse, parents, children,
and all relatives.
Title thutangkhavat paet miin
Objective to ensure the continuation of to ensure the continuation of
Buddhism over five thousand Buddhism over five thousand
vassa (rains-retreats) years
Wish all his wishes to be fulfilled. their wishes to be fulfilled.
Concluding word Nibbana paccayo aham buddho | Nibbana paccayo hotu no
(in Pali) homi. dhuvam dhuvam niccam.

As mentioned above, achieving nibbana is the ultimate aim of merit-making, but this
does not to mean that sponsoring manuscripts and similar forms of merit making alone will
directly lead a person to nibbana. He/she may or may not reach his/her highest goal
depending on various conditions and circumstances. However, by acquiring good merit,
he/she may improve his/her life and be happy to follow the Buddha’s teachings in their day
to day life. This, it is believed, will enable him/her to find the right way and, perhaps,
eventually attain nibbana. The final piece of the manuscript colophon, the concluding
words, — whether in Lao kho hai thoeng pha nipphan 3%n@sweSuway, or in Pali
nibbanapaccayo or nibbanapaccayo hotu — are composed and passed on from one

generation to the next in the same context.

80



3.7 Classification

The taxonomy of manuscripts varies depending on regulations and the aims of such
classifications. In his chapter “Literature”, Phouvong demonstrates that in the sixteenth
century Lao folklore was derived from Indian sources. Buddhist sermons and chants also
flourished. These became a source of indirect influence for a great many popular tales and

novels in both verse and prose. According to Phouvong (1959: 341):

on the whole it is the religious literature that is the richest. It contains the
canonical texts and the extra-canonical works. Canonical literature is
represented by the Buddhist canon (7Tipitaka) which is composed of three
collections: Speeches, Discipline and Dogmatics (Sutta, Vinaya and
Abhidhamma).

Phouvong also classifies some texts as magical formulas, general instruction, and
grammatical explanations. Many categories are mentioned in his work including Vinaya,
Sutta, Abhidhamma, Jataka, didactics, and philology. Phouvong further provides readers
with two types of text compilations: prose and verse. The former was used for religious

teaching, whereas the latter for everyday use.®!

Some manuscripts, moreover, contain various or ambiguous texts which are difficult
to be classified and placed in an appropriate category. In practice, numerous manuscripts
contain various texts and relate to many subjects — such as astrology, medicine, and magic
— which are complicated to deal with. Therefore, a suitable classification of manuscripts as
such is multiple-text manuscript, that is, manuscripts are categorized by the numbers of
their texts, not by the substances of their contents. Some scholars, such as McDaniel (2008:
109), classify manuscripts by recognizing their purposes and usage. McDaniel considers
manuscripts containing nissaya, vohara and namasadda texts as pedagogical manuscripts.

Furthermore, he contends that,

These texts cannot be placed into neat categories. They must be seen as
particular moments in a history of articulations of Buddhism. They do not
describe Buddhist thought systematically. They do not clearly present a
Buddhist episteme or commentarial tradition. Instead they evince the

ways local agents were reaching back and reaching towards Buddhism.

' For more details see Phouvong Phimmasone 1959, “Literature” in Berval de René (ed.) Kingdom of

Laos, A. Bontemps Co., Ltd., Limoges, pp. 336—344.
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However, in his article “Two Buddhist librarians: The proximate mechanisms of Northern
Thai Buddhist history” McDaniel (2009: 131) seems to classify manuscripts according to

the languages in which they were written.

Additionally, McDaniel reveals that the number of manuscripts in Northern
Thailand written in a vernacular language is much greater than of those written in Pali. In
fact, vernacular manuscripts are well known to local people because the contents of the
manuscripts mostly deal with the people’s beliefs and daily activities. In other words, not
only do people understand the contents, they can remember the titles of the manuscripts as
well. McDaniel further posits that:

The rise in vernacular genres, the importance of the cities of Nan and Phrae in
literary production, and the explosion of writing in the 1830s that has occupied
scholars of Northern Thailand for the last 50 years cannot be understood
without understanding developments in Lao literary practices. Vernacular

manuscripts are in greater abundance and generally better known.

In the 1990s, the scholars of the Preservation of Lao Manuscripts Programme
(PLMP) divided thousands of texts — 86,000 texts written on 368,000 fascicles, of which
about 12,337 texts are currently available for online research — into twenty categories.> Of
these, the last two categories (miscellaneous and undetermined) are remarkable because
they illustrate a peculiar feature of Lao manuscripts: specifically, that some manuscripts,
both palm-leaf and paper manuscripts, contain various multiple texts. Over 400
manuscripts, 330 of which were written on palm leaves and 86 on paper, found in the
abode of Sathu Nyai Khamchan are characterized by the same feature (see table 2.10

below).

Table 2.10: Numbers of palm-leaf and paper manuscripts in each category

Category Palm leaf Paper

Vinaya (we3tw) 8 2.4% 2 2.3%
Sutta (weg0) 37 |11.2% 3| 3.4%
Abhidhamma (weewiine) 3 0.9% 0 -
Chanting (Sogolv) 5 1.5% 0 -
General Buddhism (fauedioty) 12 | 3.6% 0 -
Jataka (g98n) 70 [21.2% 0 -
Buddhist tales (Joasiiane) 4 1.2% 0 -
Song / Salong / Anisong (si29 /sxge9 / 99859) 34 110.3% 23 | 26.7%

2 For more details please visit http://www.laomanuscripts.net.
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Didactics (tsaaa/a9zou) 4 1.2% 0 -
Buddhist chronicles (Sauauwonzaazza) 33 10% 0 -
Secular history (auaucde9) 7 2.1% 0 -
Law (Romwae) 2 0.6% 0 -
Philology (8nssugao) 1 0.3% 1 1.1%
Medicine / Magic (¢iiucSog / aana) 9 2.7% 0 -
Custom / Ritual (Jz@D / didina) 11 3.3% 0 -
Secular literary works (Suuzeed) 8 2.4% 0 -
Astrology (Tmaagan) 1 0.3% 2| 23%
Miscellaneous (gasmoon) 2 0.6% 30 34.%
Undetermined® (5t0%owmon) 79 23.9% | 25| 29%
Total 330 86
416

Aside from undetermined manuscripts, this table shows that texts written on palm
leave appear in every category, whereas only manuscripts of six categories are written on
paper. Interestingly, of all texts written on palm-leaf, the number of Jataka texts is larger
than that of others, whereas the smallest numbers of texts are from the categories of
philology and astrology. This may indicate that Jataka stories are well-known to the Lao
people of Luang Prabang, and of Laos as a whole. In addition, the title of the last Jataka
story, Vessantara Jataka, gives its name to the annual festival in Laos, namely the Festival

of Vessantara (Bun Phavet).

This may further suggest that palm leaves are still used to record religious and sacred
texts. This supposition appears to be supported by the colophon of the manuscript no.
BAD-13-1-0074, entitled Mahavibak hom,** written in BE 2516 (AD 1973). The colophon

reads:

wewonEFINI0 Chow Jasy gnada Bou 99 wsU o¢ f19 AgFuSLH ¢o Juwo. yuas
%mmﬂzmw[ﬁ] vaeiduiie uarg0TUIN vaul...] ﬁ%ommawﬂ%g‘camaaéuaen‘tu
mgwgauamammﬁnm ‘Eaauwawomwmmmﬁwsiamvusmﬂ naudda Gooo weSo
29 cws‘iml;z"jmn&nmavuaﬂcmemansmammgmsaum ¢ nm‘cUmumcm%onau‘ZU

8 The classification of “undetermined” is used for loose manuscripts whose texts are missing their

beginning and concluding parts. Some leaves and sheets remain bound together as a phuk for palm
leaves or as a lem for paper, but they are, nevertheless, incomplete manuscripts. For more details please
see manuscripts nos. BAD-13-1-0066, BAD-13-1-0069, BAD-13-1-0071, BAD-13-1-0153, BAD-13-1-
0175, BAD-13-1-0219, BAD-13-1-0200, BAD-13-1-0232, BAD-13-2-001, BAD-13-2-002, BAD-13-2-
003, BAD-13-2-005, BAD-13-2-014, BAD-13-2-015.

4 Mahavibak hom is a combination of a word of Pali origin mahavipaka (a great consequence of one’s

actions) and a Lao word, Aom (891), meaning narrow. Therefore, this word should be interpreted as the
equivalent of “The short summary of a great consequence of one’s action”.
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29U, gUV[oI]29we Rafignaetonshanagea 0xSa Delufa Kogaoney Hgaoln
8 2loasme ooswerdafiwon|zawsiiatogguacasd 2398uduaaulnfwon]
gawe 39 tove8uBgueluwangongadiu. 89 Huurnaly Swwawe Jaaete Tog) cw.
SossuagaowdolugBa. 2aweda Hoda LRV UIVAOWDN ﬁﬂg Li’lﬁu@
07809 2uULMN ¢ OB .

This translates as:

It was Buddhist era 2516, the Year of the Ox, a ka pao year, the eleventh lunar
month, the twelfth day of the waning moon, corresponding to the twenty-fourth
day, Wednesday [24 October 1973, which was, indeed, a Wednesday]. General
Phoei and Miss Chansuk of Ban [...] were faithful [to Buddhism] heartily. [So we]
donated our property to sponsor this manuscript of Mahavibak and gave it as alms
to Buddhism, for the continuation of Gotama Buddha’s teachings until [the end of]
five thousand years and for the worship of all laypeople until the end of the palm-
leaf era. [We] wish [our acquired merit] to remove [from our bodies] all bad deeds,
which we had done in former lives and are doing in this life through [our] acts,
words and thoughts. [We] wish the power of the merit to lead us to nibbana. [1
wished] this gift of Dhamma to be a condition to lead me to nibbana. [This
manuscript] was completed at 8§ am. As a scribe, I, Thit Sao Saensukkha, [living] at
Ban Latphok (village), Nam U (river) asked [the sponsor of this manuscript to

share] a field for cultivating merits [with me].

After subject to analysis, the colophon reveals a variety of information. First, the scribe
copied this manuscript according to the sponsors’ demands and he seems to have received
a certain amount of remuneration because the colophon clearly states that the sponsors
used their money for the production of this manuscript. This indicates that manuscripts
were made not only because of the effort of the scribe, but also due to the demand of the
sponsors, who most probably became the donors of that manuscript. The information
denoting payment for production of the manuscript appears to be the work of the scribe
who wrote the colophon, because some scribes will not mention this fact even though they

may have received payment from a sponsor.

Second, the objectives of the sponsors are to ensure the continuation of the Buddha’s
teachings until the completion of 5000 years and to have laypeople worship this
manuscript until the end of the duration of the palm leaves (both of latter of which, in
particular, is open to many interpretations). In fact, the age of palm leaves depends on the
condition of their storage; in essence, like other organic matter, palm leaves decompose in
a variety of ways such as the presence of bacteria and fungi (Agrawal 1984: 39-40).

Therefore, the donors do not seem to be referring to the duration of the palm leaves from
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which the manuscript is made, rather, to palm leaves in general. The donors might have
thought that palm leaves were a respectable vehicle to record the teachings of the Buddha.
In short, they seem to follow the traditional belief that palm leaves are sacred objects and
that the leaves would become more spiritual if they contained the Buddha’s teachings and

written in Dhamma script.

Third, the donors hope that the power of the merit acquired through the sponsorship
of this manuscript will remove their past and present sins, which were/are created by their
acts, words, and thoughts. Here, it is not their past and present immoralities that are
highlighted, but rather the cause of their wrongdoings. Most Buddhist devotees believe that
a person with incorrect thoughts will say negative words and act unfavourably. The donors

might know this matter well, so they mention all of the reasons that make them sinful.

Nonetheless, all of the information in the colophon of this manuscript, except the
name of the donors, appears to stem from the perceptions of the scribe. If the scribe was a
former monk, it is likely that he had read many manuscripts and colophons; he might also
have been familiar with the structure, format and layout of the manuscripts and colophons.
As such, when he was asked to write the colophon, he may have done so according to his
understanding of this process because the donors might not have known the complete
content of the colophon. Lao people are usually proud when their names appear on
manuscripts, spiritual objects, or objects used for religious purposes, because this certifies

that they have contributed to the promotion of Buddhism.

4. Conclusion

Historically, it seems that Buddhism was introduced into Laos after other kinds of belief
had taken root. Specifically, Buddhism was introduced to replace animist rituals, but it
was never able to fulfil this goal. It is also probable that Brahmanism was introduced to
Laos before Buddhism. As a new religion, propagators of Buddhism co-opted various
aspects of animism and Brahmanism in order to help aid the dissemination of Buddhist
teachings. As such, some Lao people who claim to be Buddhists might actually know more

details regarding other kinds of belief structures.

According to the Lao chronicles, Buddhism was first introduced to Laos in the
fourteenth century. Some stories pre-date this time, but traces of monastic architecture only
date back to fifteenth century (Lorrillard 2003: 189). Lao people might be proud of being
Buddhists, so local Buddhist scholars try to ensure that most of the customs and traditions
of Laos are related to ancient Buddhist thought (Nhouy 1959g: 287). Therefore, it is not
surprising that places and leading characters mentionied in numerous tales and legends
relate to the former lives of the Buddha. It seems that local Buddhist scholars propogate the
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fact that Buddhism is part of Lao society. Although monks, novices and nuns live in
monasteries, they all come from their own families and, at the very least, they remain
relatives. Some monks might contribute their whole lives to Buddhism, but their parents

and relative still recognize the status quo before their ordination.

It seems that Buddhism has a major influence on the everyday life of the Lao people.
Monks, novices and nuns, together with laypeople, live in the same villages (communities).
Most villages have their own monasteries which are usually centrally located within the
villages. Traditionally, monasteries not only serve as residences for monastic members, but
also as educational centres for communities as well. Monks are recognized as educated
people who serve as teachers responsible for the education for Lao youth. Somlith (1955:
76) explains that:

The bonzes [monks] were accepted as the sole repositories of all the forms of
knowledge constituting the intellectual heritage of the people. [...] Therefore,
they had very heavy responsibilities towards the young people of Laos, whom
they encouraged to lead an active and regular life. Young bonzes and novices,
after their morning and midday meals (their only two meal during the day), had

to follow a very full programme of study.

Numerous kinds of knowledge have existed since ancient times within manuscripts. These
were usually recorded and copied by monks, novices, or laypeople who lived as monastic
members. Some manuscripts serve Lao Buddhists not only as sacred materials, but also as
pedagogical documents. They have their own physical features (writing material), contents,
and ways of compilation and copying. They are, of course, kept in religious buildings,
namely the monastic libraries (o tai ?te). However, numerous manuscripts are also kept
in other monastic buildings such as ordination halls (sim &u), sermon halls (ho chaek / sala
hong tham Higan / g9a2ts9na) and monks’ abodes (kuti / kadi / kut 08 / ne8 / no - Pali:
kuti). Some manuscripts — containing numerous contents dealing with various subjects —
are kept for the personal use of senior monks and abbots up until the present day. The
following two chapters (Chapter 3 and Chapter 4) will respectively discuss the knowledge
relating to religious and non-religious subjects derived from the manuscripts kept in the

abode of Sathu Nyai Khamchan, Vat Saen Sukharam, Luang Prabang.
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Chapter 3

Knowledge Related to Religious Subjects

This chapter discusses the religious manuscripts that were classified in Chapter 2 (Table
2.6). These manuscripts were categorised as: Vinaya, Sutta, Abhidhamma, Chanting,
General Buddhism, Jataka, Buddhist Tales, Anisong, and Buddhist Chronicles. In addition,
Didactics, Custom and Ritual are to be analysed as religious manuscripts because most of
these texts relate not only to the traditional way of life of the Lao, but also to their faith in
Buddhism. This study, however, assigns priority to the Vinaya, Sutta, Chanting, Jataka,
Anisong, and Buddhist Chronicle categories. This is because these manuscripts specify the
regulations prescribed for monks, novices, and nuns, as well as providing advice for
laypeople to follow. This chapter will discuss each of the categories in the order outlined

above.

1. Vinaya
1.1 Overview

The Vinaya Pitaka (Pali: vinaya pitaka), the “Book of Discipline”, is one part or division
of the Buddha’s teachings contained in the Tipitaka (Three Baskets), the main component
of the Pali canon in Theravada Buddhism (Ko Lay 1990: 1). According to Ko Lay (ibid):
“The great division in which are incorporated injunctions and admonitions of the Buddha
on mode of conduct, and restraints on both bodily and verbal action of bhikkhus and
bhikkunis, which form rules of discipline for them, is called the Vinaya Pitaka.” The
Vinaya itself specifies the rules that monks need to follow in order to attain the perfection

of religious life.

1.2 Two examples
Kammavaca (Pali: kammavaca)

Generally speaking, the Kammavaca deals with the set of questions and answers which is
used in an ordination ceremony. In this ceremony, an ordaining monk must answer several
“yes or no” questions posed to him by a monk on his right during a chant called Pha

Kammavachachan (wenauzoasa9au) who faces another monk on the left called Pha
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Anusavanachan (wesryszozuasau). Agrawal (1982: 16) has defined the kammavaca as “a
collection of extracts from the Pali vinaya, the monastic code of disciplines, outlining
rituals and observances of Buddhist order, principally concerned with ordination and

bestowals of robes.”

There are numerous variations of the Kammavaca; nine versions were collected and
examined for this study: Vinai Sap Kammavaca (BAD-13-1-0293) (A), Pae Kammavaca
(BAD-13-1-0320) (B), Yatti Kammavaca (BAD-13-2-018) (C), Kammavaca 17 Khan (BAD-
13-2-019) (D), 19 Khan Kammavaca (BAD-13-2-020) (E), Sap Kammavaca (unlisted-
VSS060(187)) (F), belonging to Vat Saen, Kammavaca (unlisted-VXT163 (G),
VXT066(281) (H), VXT099(314) (I), belonging to Vat Xiang Thong. Versions A, B, F, G,
H and I are written on palm-leaf and composed bilingually in the Tham-Lao script. In
essence, these are word-for-word translations from Pali into Lao. C differs from the other
versions in that it is written in yellow ink on black paper in the Tham-Lan Na script, a
monolingual Pali text. Versions D and E are written on modern industrially produced paper
in the Burmese script in Pali. Aside from this, however, a comparison of the similarities
and differences of these manuscripts is beyond the scope of this study. Instead, the monks’
knowledge of Pali and their careful attention to the preservation of manuscripts, reflected

clearly by the ongoing existence of these manuscripts, is examined.

Six versions explored here were copied as bilingual texts. In other words, these texts
were composed by writing the text in Pali and then translating it into Lao according to the
syntax of Pali. Both nouns and verbs in Pali are made with their own inflections. When
they have to be translated into Lao, the “connector” — functioning as both a preposition and
a conjunction — is inserted into the text. However, such a text would not be intelligible to

Lao people who cannot read Pali. For instance, (A):

.. acariyena bhikkhuna (Bung®uueaa9u a monk as a teacher) pucchi (H
nau asks) nagam (89uan nak (ordaining monk) vacanena (0286999 with word

E

[a question]) ...”, which means “a kammavaca-acariya, a monk on the right

side during a chant, asks the naga, the ordaining monk, whether ...

If one were to ignore the Pali and read only the Lao, then the Lao sentence would be “Su

2

szgBauLijuswwf]mu&]mn@éﬂéﬂ... , which would sound somewhat strange to most
Lao people, especially those not familiar with Buddhist teachings. The sentence therefore
has to be polished and rephrased as “sz%Bm?']Lﬁueﬂmuﬁmumnéﬂ...” in order to make its
syntax more familiar to modern Lao so that it can be remembered and used in everyday

settings.
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However, this text appears to have been and still is a means of teaching and learning
Pali within the Lao Buddhist tradition. At the very least, a small number of monks who
participated in many ordination ceremonies would hear the Pali phrases chanted in the
ceremonies often enough to recite them on their own later on. Then, those who are
interested in Pali — being eager to know the meaning of the words — must try to find a way
to decipher the chants, which is commonly done by reading the Kammavaca textwritten in
a bilingual format. Even today, some monks who live in monasteries in villages and small

towns still learn Pali words from various kinds of bilingual Pali-Lao texts.

The Kammavaca text is preserved on both palm-leaf manuscripts and paper
manuscripts in concertina form. These two types of manuscripts are transmitted from one
generation to the next. In other words, senior monks, who are concerned about the ongoing
survivial and spread of Buddhism, pay much more attention to the Pali texts used to chant
in the ordination ceremony than to the materials which are used to record these.
Traditionally, Buddhist texts in Laos have been written on various types of palm leaves,
while paper manuscripts made in the shape of samut khoi (a folding book in a concertina
form) are less common in Laos. This type of manuscript has probably been influenced by
those of neighbouring countries. Agrawal (1982: 67) notes that: “Paper manuscripts of this
folding concertina form are common to both Thailand and Burma. They served as the basic
book form for both specialized texts and for every utility use. Texts were prepared of

literature, history and technical treatises, including the applied and performing arts.”

It is not surprising that three versions of Kammavaca in Sathu Nyai Khamchan’s
collection of manuscripts — Yatti Kammavaca (BAD-13-2-018) (C), Kammavaca 17 Khan
(BAD-13-2-019) (D), 19 Khan Kammavaca (BAD-13-2-020) (E) — were not written on palm-
leaf, but on paper in leporello formats and were written in foreign scripts, not in the Tham-
Lao script. Version C was written in the Tham-Lan Na script, whereas Version E and
Version D were written in the Burmese script. This indicates that Lao Buddhists have long
associated with Buddhists in neighbouring countries. To enhance their relationships, they
may have gone to visit each other and exchange opinions about Buddhist teachings, or
sometimes exchange letters. Due to this fluidity between cultures, numerous monks and
novices in these countries are able to read Buddhist texts written in many types of scripts

correctly and fluently. Some of them are able to write in these foreign scripts as well.

The usage of the Tham-Lan Na script in Version C also indicates that the scribe
might have tried to purify the texts in Pali arrived from Chiang Mai, at that time the capital
of the Lan Na Kingdom, in the early sixteenth century to Lan Xang. We are able to draw
this conclusion because this manuscript was written about two and a half centuries after the
Lao Buddhists of the Lan Xang kingdom received a number of Buddhist texts from Chiang
Mai in AD 1523 (Maha Sila, 2001: 63). From this year onwards, there were a number of
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Buddhist scholars possessing knowledge of texts written in Pali and proficient in the
Tham-Lan Na script, who became engaged with the production of manuscripts related to
Buddhist teachings.

In AD 1963, 172 years after Version C was written — either in Lan Xang or Lan Na —
its front and back cover was repaired with a note attached to it by a senior monk of Luang
Prabang, namely Sathu Nyai Khamchan.®® Even though we do not know his intentions for
doing this, the note provides us with very important information regarding his opinions
about the Buddhist tradition of ordination of Luang Prabang. This is especially case
regarding the text used to chant in an ordination ceremony that is written in the manuscript
of Yatti Kammavaca. In AD 1991, or twenty-eight years after he had repaired the
manuscript, he also noted and confirmed that this manuscript was written in AD 1791 and

had endured 200 years from the year of its creation.

Figure 3.1: Manuscript restoration

This manuscript was written in Chulasakarat 1153, a huang khai year. [Later, ]
in a ka mao year, Chulasakarat 1325, I, Phra Lakkham Viravisutthikhun (Sathu
Nyai Khamchan) of Vat Saen Sukharam, repaired [its] front and back covers.
[1t] has endured for 172 vyears.

2 niedf) eaows

i

This manuscript was written in Chulasakarat 1153, a huang khai year, in the
ninth lunar month, on the eighth day of the waxing moon, Sunday, a fao sanga
day, August 7, BE 2334, AD 1791. On August 7, AD 1991, Chulasakarat 1353,

BE 2534, [this manuscript] has endured for 200 years.

6 Sathu Nyai Khamchan (1920-2007) was elected as the Head of the Sangha of the province of Luang

Prabang in 1954 and maintained this position until his death in 2007. He was one of the senior monks in
Luan Prabang who paid close attention to the sangha community. He collected various types of
manuscripts andBuddhist objects, and he was a strong supporter of monastic education. Not only did he
collect a great number of objects, but he was recognized as the scribe of a variety of palm-leaf
manuscripts.
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The information mentioned above indicates that Sathu Nyai Khamchan intended to
keep this manuscript in good condition so that it would survive long periods of sustained
usage. In other words, the manuscript can undoubtedly be identified as a work intended for
his own private use. It remained in his possession for almost half a century, from the time
he restored it to the time of his death (1963-2007). In fact, the manuscript might have
become his property even earlier than this. It may have still been in good condition at first,
but over time its cover became torn. Recognizing that this manuscript was of considerable
importance to Buddhism, he repaired both the front and the back cover of this favourite

manuscript and left a variety of intriguing notes inside the cover.

Version E and Version D are two additional manuscripts that clearly demonstrate the
Buddhist Sangha of Luang Prabang’s knowledge of foreign scripts. Both manuscripts are
written in the Burmese script — a strong influence on both the Tham-Lan Na and Tham-Lao
scripts (Maha Sila 1973: 14—15) — and in Pali. Their primary contents are similar to those
of the first three versions. However, Version E should be considered exemplary of the
abilities of monks of Luang Prabang to read and revise the Kammavaca text written in the

foreign script of Burmese.

Figure 3.2: Text in Myanmar (Burmese) and Tham-Lao scripts (Version E)

This Pali text was written in the Burmese script detailing a set of questions and
answers used in the ordination ceremony. The Buddhist monastic orders in all of the
countries dominated by Theravada Buddhism use the same text for this ceremony. Any
senior monk who, like Sathu Nyai Khamchan, has presided over such a ceremony, would
surely know this text well. Therefore, the abbot was able to identify places where the text
was incomplete and then add in his revisions using the Tham-Lao script, in contrast to the

Burmese original. From this, we can draw the conclusion that, at least at this time in
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history, both Burmese and Tham-Lao scripts were considered appropriate mediums by
which to convey Pali texts, the sacred language used for representing what is believed to be
the word of the Buddha.

It seems indeed that the missing part of Kammavaca was rewritten and then inserted
into the original text by Sathu Nyai Khamchan, indicating that he most likely knew the text
well enough to recite it orally. From what we know about him, he was one of the senior
monks of Luang Prabang who loved to revise Buddhist texts. In the case of this particular
text, we can say that it was written in the Burmese script, and in Pali. This indicates that he
not just familiar with the Pali text itself but, rather, Sathu Nyai Khamchan was also capable
offollowing the text well enough to recognize its shortcomings. The use of the blue ink
ballpoint pen to rewrite the missing part of this book may have been in order to highlight

the contrast between the two texts and make the differences clear to the reader.

Patimokkha (Pali: patimokkha)

The Patimokkha (Pali: patimokkha) contains the institutional regulations of the vinaya that
all monks are supposed to follow (BAD-13-2-066). In brief, it is a set of 227 rules that
governs the daily activities of monks. No concrete evidence documents the exact date on
which the rules were established, but it seems almost certain that all of them were collected
at the first Great Buddhist Council in the year following the passing away of the Buddha.
Buddhaghosa (1962: 12) explains that:

Then having classified accordingly these four Parajika [Rules entailing expulsion from
the Sangha] entitled the chapter on the Parajika, ... they established the thirteen
Sanghadisesa [Rules entailing an initial and subsequent meeting of the Sangha]. They
established the two rules called the Aniyata [Indefinite rules], the thirty rules called
the Nissaggipacittiya [Rules entailing forfeiture and confession], the ninety-two rules
called the Pacittiya [Rules entailing confession], the four rules called the Patidesaniya
[Rules entailing acknowledgement], the seventy-five rules called the Sekhiya [Rules
of training], and [Adhikarana-Samatha,] the seven rules for the settlement of questions

that have arisen.

Although the details of the Patimokkha are not the focus of this study, some of these
should be examined briefly for putting them into proper context. The two hundred and
twenty seven rules — broken down into eight groups as mentioned above — are supposed to
be followed by the members of the Buddhist Sangha. In other words, the rules were
established to regulate the behaviour of the Buddhist monks, whether it be personal
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behaviour or behaviour towards other monks and laypeople respectively. The first chapter,
or the Four Rules of Parajika, lists the most serious offences; a monk breaking any of these
shall be forced to disrobe and expelled from the monkhood. Apart from the Parajika, if a
monk breaks another rule, he will not lose his status as a pha, or, more precisely, phikkhu
(Pali: bhikkhu), but he will be identified as a pha thusin (weydv) (Pali: dusila bhikkhu), or
a monk of poor conduct. To become a virtuous monk again, he must go through a process

of penalty and reinstatement, which usually just entails a temporary suspension.

Throughout Theravada countries, including the town of Luang Prabang in Laos, the
Patimokkha is recited during the uposot (Pali: uposatha) assemblies held every two weeks.
These assemblies typically convene on the fifteenth waxing day of the lunar month, and on
the last day — the fourteenth or fifteenth waning day — of the lunar month. On such
religious days, monks living in different monasteries, usually close to one another in
location, are required to gather in a sim (Pali: sima), or ordination hall of an particular

monastery to hold an uposatha service.

On these uposot days, both monks and laypeople are required to perform their
religious duties. The monks assemble to listen to the text of the Patimokkha which I recited
by the monk who is most knowledgeable about the text. As such, senior monks are
typically asked to carry out this performance. In addition, on these days, devout laypeople
often choose to observe the eight precepts. The first five precepts, which are to be followed
by all laypeople of the Buddhist faith, are to refrain from: harming living things, taking
that which is not given, sexual misconduct, false speech, and intoxicating substances. The
three remaining precepts are to abstain from eating at forbidden times (ineffect, after
noon); to abstain from singing, dancing, playing music, attending entertainment
performances, wearing perfume, and using cosmetics and garlands; and to abstain from

sitting or sleeping on luxurious surfaces.

Eight versions of the Patimokkha that were found will be presented in this study:
Phikkhu Patimokkha (Pali: bhikkhu patimokkha), BAD-13-1-0280 (A), BAD-13-2-066 (B)
and one fascicle which is not listed Sap Patimokkha (Pali: patimokkha - sadda) (unlisted-
VSS014(077)) (C), belonging to Vat Saen, and (unlisted-VXT159) (D), (unlisted-
VXT159(374)) (E), Pha Patimokkha (unlisted-VXT077(292)) (F), Patimokkha (unlisted-
VXTO087) (G), and (unlisted-VXT156) (H), belonging to Vat Xiang Thong.

All of these versions are written in the Tham-Lao script. However, Versions A, B
and F are monolingual, containing only Pali, whereas the other versions are bilingual, at
least insofar as they contain bilingual additions or insertions. Not only do these versions
suggest that the compilers’ were proficient in applying Pali and Lao languages to the

practice of manuscript-making, but they also demonstrate that the writers possessed
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philological knowledge. Apart from Version B, which is in concertina form and written on
industrial produced modern paper (which, in turn, allowed for numerous reprodcutions), all

of these manuscripts were written on palm-leaf.

Manuscript BAD-13-1-0280, which contains Version A of the Patimokkha text,
comprises two texts/stories, the Phikkhu Patimokkha (Al) and the process for an
ordination (A2), meaning it is a multi-text manuscript. Even though some of contents

reference one another, these texts contain some striking differences. See the table below:

Table 3.1: Some differences between (A1) and (A2)

(A1) (A2)
Title Buddhist monastic code The process of ordination
Text Pali Mostly, nissaya text
Pagination | One system: Sanskrit orthography Two systems: Sanskrit orthography
and cardinal numbers
Date BE 2499 (AD 1956) BE 2490 (AD 1947)
Scribe Sathu Pho Phan Phothipannyo Sathu Nyai Khamchan
Donor Sathu Nyai Khamchan Sathu Nyai Khamchan
Aim - To mark the celebration of his 36th | To support Buddhism.
birthday;
- To dedicate merit to Sathu Nyai
Kaenchan and his senior relatives.

According to this table, the texts of A1 and A2 were donated by the same person,
Sathu Nyai Khamchan. This may be one reason — that is, that both A1 and A2 probably
belonged to him — that they were threaded together as one fascicle of the same palm-leaf
manuscript. One detail signifying that A1 and A2 were copied as two separate fascicles is
that both of them begin with ‘1’ for their pagination, instead of using a continuous
numbering system throughout the multi-text manuscript. However, the size of the palm
leaves used as the supports for these texts are identical. Even though Al and A2 were
copied nine years apart from one another, the contents are similar in that they both pertain
to the monastic discipline. Therefore, the combination of these as one single fascicle can be
viewed as a collection of the regulations for the Sangha community. This suggests that the
collector had the utility of this manuscript in mind and, therefore, felt it necessary to
preserve this fascicle of a palm-leaf manuscript containing two texts — one in Pali and the

other in the vernacular language.
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Table 3.2: The left margins of the first two pages of Al and A2

A2

The numeration — according to
cardinal number - was recorded
on the left margin of the first page
of the first leaf.

The number of the Dhamma script
of the Lao (&) ‘one’ was applied.

No pagination

The numeration — according to
Sanskrit orthography — was
recorded on the left margin of the
second page of the first leaf.

The Dhamma script of the Lao
(0 + 12 = 0) was applied.

The numeration — according to
Sanskrit orthography — was
recorded on the left margin of the
second page of the first leaf.
The Dhamma script of the Lao
(O + 11 = 0) was applied.

The numeration — according to
cardinal number — was recorded
on the left margin of the first page
of the second leaf.

The number of the Dhamma script
of the Lao () ‘two’ was applied.

No pagination

The numeration — according to
Sanskrit orthography — was
recorded on the left margin of the
second page of the second leaf.
The Dhamma script of the Lao
(0 + 10 = 0) was applied.

The numeration — according to
Sanskrit orthography — was
recorded on the left margin of the
second page of the second leat.
The Dhamma script of the Lao
(0 + 10 = () was applied.

From the table, the difference between the pagination in Al and A2 is remarkable.
Traditionally, the fascicle of a palm-leaf manuscript comprising less than fifty palm leaves
is numerated according to one system of pagination and, in most cases, Sanskrit
orthography is applied. This is true for Al, but it is not the case for A2. The scribe of A2
may have thought that numbers would be more convenient for readers lacking experience
in Sanskrit orthography to understand. This usage of cardinal numbers, however, results in
the reader being unable to determine whether or not the leaves are in proper order.
However, the use of two different schemata for paginations may reflect the scribe’s
intention to some extent, as perhaps he hoped to teach Sanskrit orthography to the reader
by pairing the Sanskrit letters in A1 with the numbers in A2, such as 1 — ka, 2 — ka, 3 — ki,
etc. Anyone who learns to read this manuscript, or any palm-leaf manuscript with dual
pagination as discussed here, will indirectly start to become familiar with Sanskrit
orthography. In addition, the pagination of A2 may have been influenced by the pagination
of various types of modern publications to which the scribe might have had access at that

time® (see the pagination of palm-leaf manuscripts in Chapter 2).

6 Apside from the various types of manuscripts, a great number of printed materials, especially books and

magazines, was found in Sathu Nyai Khamchan’s abode after his death. For instance, printed material
nos. BAD-01.0009, BAD-01.0019, BAD-01.0113, BAD-01.0123; BAD-02.0101, BAD-02.0102, BAD-
02.0103, BAD-02.0231, BAD-02.0240, BAD-02.0204, BAD-02.0205, BAD-02.0232, BAD-02.0244,
BAD-02.0378, BAD-02.0390, BAD-02.0393, BAD-02.0447, BAD-02.0448, BAD-02.0468, BAD-
02.0469, BAD-02.0475; BAD-03.0001; BAD-04.0060, BAD-04.0071; BAD-05.0001, BAD-05.0026,
BAD-05.0027; BAD-06.0002, BAD-06.0003, BAD-06.0004, etc.

O
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This fascicle is a striking example of how modern techniques can be applied to the
process of writing/copying manuscripts. As demonstrated in Chapter 2, there are two
systems for the pagination of palm-leaf manuscript, one using Sanskrit orthography and the
other using ordered cardinal numbers. Here, two main characteristics of the traditional
pagination of the palm-leaf manuscripts shall be identified: 1) pagination is recorded in the
left-hand margin of the second page; and 2) if both two systems are used on the same page,
then the Sanskrit alphabet is usually written above the number. The pagination of A2 does
not follow this rule because the number appears in the left-hand margin of the first page.
This indicates that the scribe might have intended to make some features of the palm-leaf
manuscript similar to those of modern publications which were introduced into Laos in the
early 1900s, even if texts and their formats in term of pagination are not static (see Chapter

5 for a detailed discussion of this).

The table further indicates that Sathu Nyai Khamchan made this fascicle in order to
memorialize a specific event in his life, namely his completion of three animal cycles, and
to dedicate the merit received thereby to his predecessor, Sathu Nyai Kaenchan.®’ The
colophon of this fascicle states that this event took place in BE 2489 (AD 1946). It seems
that the laypeople of Luang Prabang followed Sathu Nyai Khamchan’s example of making
merit by producing (or sponsoring) manuscripts. This assumption is based on the large
number of manuscripts found in his abode with colophons in which reference to this
practice is made®, and which were made in honour of deceased teachers and/or loved ones.
While the merit itself is made in the name of the deceased, the recipients of this merit are
those loved ones close to the manuscript maker who are still alive, as well as the creator of

the manuscript himself or herself.

Version B, or manuscript BAD-13-2-066, also reveals some interesting information.
Apart from the main text of the Patimokkha, two ritual texts — the Pavaranakam and the
Kammavaca of the Kathin robe ceremony — were added to this version of the text. The
former text (Pali: pavarana - kamma) is a religious ceremony organized on the last day of
the Buddhist Lent on which all monks in a given monastery assemble in order to perform a
religious ceremony, or sanghakamma (literally: a formal act of the Buddhist Sangha).

During this ceremony, the monks are given the opportunity to warn or criticize the

67 Sathu Nyai Kaenchan (1892-1943), the preceptor and spiritual master of Sathu Nyai Khamchan, was a

former abbot of Vat Saen Sukharam. Sathu Nyai Khamchan, who had been invited to reside in the
monastery after his predecessor’s passing, was appointed to the position of abbot in 1949.

% For more details, see BAD-13-1-0024, BAD-13-1-0090, BAD-13-1-0095, BAD-13-1-0096, BAD-13-1-
0102, BAD-13-1-0106, BAD-13-1-0193, BAD-13-1-0195, BAD-13-1-0217, BAD-13-1-0263, BAD-
13-1-0281, BAD-13-1-0297, BAD-13-1-0299, BAD-13-1-0310, BAD-13-1-0318, BAD-13-1-0319,
BAD-13-1-0322.
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wrongdoings of one another that have been witnessed, discussed, or speculated upon. The
latter text within Version B is a Pali text chanted during Kathin festivals,” which are held
in the month following Buddhist Lent.

The above-mentioned Patimokkha text is important to monks, and especially so for
senior monks. The aim of this manuscript was to provide the Sangha throughout the
country with a standardized version of the Patimokkha which could be used in a uniform
fashion. The two added texts was to be strictly adhered to in the same way as the
Patimokkha text. This suggests that the compiler had experience with a variety of religious
texts and was familiar with their misrepresentation in various situations. In response, the
scribe took two texts which he viewed as important and beneficial to the Sangha

community and intergrated them as an appendix to the manuscript of the Patimokkha.

Figure 3.3: Excerpt from the introduction to the compilation of the Patimokkha text

Translation: I hope to have this version of the Phikkhu Patimokkha distributed and used for
the benefit of the [Lao] Buddhist Sangha.

This manuscript was also made in concertina form and employs many of the modern
techniques used for the publication of printed books. Many types of punctuation, such as
commas, question marks, parentheses, paragraph breaks, aomng, can be found consistently
throughout the manuscript. In addition, a number of various short explanations in
parentheses were inserted into the main text. The manuscript also includes a preface in the

Lao language using the modern Lao script written by the Minister of the Interior and

8 At this time, lay people, who gather in processions to their local monastery, offer the sangha community

the robes for the new season. Then, the Sangha decide who is to receive the robes, after which two
monks are presented with these robes on the behalf of the whole Sangha. Later on, these monks will
announce the monk who will receive the cloth, or Kathina’s robe. This festival can only be held
between the first waning day of the eleventh lunar moth and the fifteenth waning day of the twelfth
lunar month.
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Religious Affairs at that time (dated 22 September 1959). On the inside of the back cover,
further remarks can be found, also written in Lao, written by the compiler, Sathu Nyai
Khamchan, who was the Ecclesiastical Minister of the Luang Prabang Sangha at the time.
This is dated 22 September 2504 (1961), just two years after the manuscript was produced.

Thus, we can see that the compiler used the specific date/time — the same as that in
the preface of the manuscript — to date his own remarks. However, he did not use the
Christian Era as in the preface, instead preferring the Buddhist Era. He seems to have
applied a method reminiscent of the traditional way of dating palm-leaf manuscripts, which
contains dates either in the Minor Era (Chulasakarat) or the Buddhist Era. The compiler
likely chose to date the text in such a manner in order to distinguish religious texts and
monastic documents from secular ones. A number of monastic documents from the
Buddhist community of Luang Prabang, as well as the the rest of Laos, that were copied or

created between the 1950s to the 1990s specify the year of creation in the Buddhist Era.”

2. Suttanta

2.1 Overview

A Suttanta (Pali: suttana) is a collection of all of the discourses delivered by the Buddha. It
is also one part or division of the Buddha’s teachings contained in the Tipitaka (literally:
Three Baskets). As Ko Lay (1990: 1) notes:

The general discourses and sermons intended for both bhikkhus and lay
disciples, delivered by the Buddha on various occasions (together with a few
discourses delivered by some of his distinguished disciples), are collected and

classified in a great division known as the Suttanta Pitaka.

With regard to Ko Lay’s explanation, the Suttanta Pitaka is divided into five separate

collections, which are commonly known as Nikayas; these are the Diga Nikaya (Long

" Not only are the monastic documents dated according to the Buddhist Era, they also follow the

Christian Era as well. Furthermore, some of them combine the usage of both. For examples of this, see
BAD-12-2-1952.008, BAD-12-2-1954.045, BAD-12-2-1955.136, BAD-12-2-1956.005, BAD-12-2-
1957.015, BAD-12-2-1958.005, BAD-12-2-1959.048, BAD-12-2-1960.215, BAD-12-2-1961.001,
BAD-12-2-1961.035, BAD-12-2-1962.008, BAD-12-2-1963.043, BAD-12-2-1964.040, BAD-12-2-
1965.009, BAD-12-2-1966.026, BAD-12-2-1967.100, BAD-12-2-1968.002, BAD-12-2-1970.001,
BAD-12-2-1971.019, BAD-12-2-1972.001, BAD-12-2-1976.006, BAD-12-2-1978.004, BAD-12-2-
1978.005, BAD-12-2-1991.010, BAD-12-2-1992.001, BAD-12-2-1993.035, BAD-12-2-1994.021,
BAD-12-2-1995.021, BAD-12-2-1996.014, BAD-12-2-1997.011, BAD-12-2-1998.001, BAD-12-2-
1999.019.
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Discourse), Majjhima Nikaya (Medium Length Discourse), Samyutta Nikaya (Connected
Discourse), Anguttara Nikaya (Numerical Discourse), and Khuddaka Nikaya (Minor

. 71
Discourse).

2.2 Two examples
Manuscript BAD-13-1-0089

This manuscript is entitled Akaravattasut (2an9az300eg0), a variation of the Pali word
akaravatta sutta (one of the texts for recitation in a ritual ceremony organized for peace
and prosperity), and is dated Chulasakarat 1282 (AD 1920). The manuscript comprises 35
palm leaves measuring 57.3 cm in length and 4.4 cm in width. Three of the leaves have
been left blank. The text was written in the Tham-Lao script with four lines on each page,

and its pagination follows the alphabetical system of Sanskrit.

The manuscript begins with five pages and two lines of texts composed in Pali,
which is then followed by a text in the Lao language. The text tells a story from the life of
the Buddha. It refers to an episode when the Buddha preached the Dhamma to monks and
defined the meaning of kamma (Sanskrit: karma) as the result of one’s accumulated merits
and sins. At the same time, the text also mentions that all desires of anyone making,
sponsoring, listening, chanting, or worshiping the text of the Akaravattasut would be
fulfilled. Therefore, some laypeople understand that palm-leaf manuscripts containing texts
in Pali are sacred objects. Some people even believe that such texts can protect them from

various unexpected calamities.

Based on an understanding that merit can be gained by worshipping manuscripts,
some laypeople keep manuscripts in their possession to bring good fortune and merit.
These manuscripts are usually wrapped in a piece of cloth and placed on altars in their
houses. The owners make offerings on a platter, usually containing two flowers, in order to
pay homage to their manuscripts on the Buddhist Sabbath (van sin Su&§u). While both men
and women, young and old, can gather the objects for the platter, only a man is considered
worthy of placing it on the altar. A number of traditional prohibitions were created
according to this belief, thus women and children are traditionally forbidden from handling

auspicious objects.

The Lao word used to indicate the creation or production of a manuscript is sang
(éﬂg), which means “to make, sponsor, donate, write, and initiate”, depending on the

context. However, the person who wrote or copied this manuscript inserted one more

' For more details on the definition of Suttanta, please see Ko Lay 1990, p. 19.
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word, chang (999), to describe this activity. He must have had experience in selecting
words for written material, otherwise he would not have known to use such a word in such
a specific context. An excerpt of the text explaining the merit gained by producing this
manuscript reads, “§n§ﬁ5@aeﬂywﬂuéu‘tﬁ§ﬂ3, ‘tﬁ%ﬂgzﬁwﬁgg}ﬂaay wartoidigfghane 390095,
meaning “This [merit was created] by the supernatural power of having made [the
manuscript], having paid other people to write, and having listened to this sermon.” This
passage indicates that the scribe of this manuscript tried to propagate Buddhism by asking
Buddhists to make donations for the copying of manuscripts so that the number of extant
Buddhist manuscripts would increase. He may have believed that the higher the number of

Buddhist manuscripts in existence, the greater the strength of the religion itself.

Manuscript BAD-13-1-0089 has a colophon with some points, such as the desires of
the donor and the concluding remarks, which differ from those discussed in Chapter 2. In
addition, the colophon seems to have been written after the text itself was finished, as the
handwriting, script size, and incision darkness differ from the main text. The colophon

reads:

UAL[FIN0 ocgc Hod[...] ev & 20 [0]6 69 Su 9 (SuS9naw) Ssoned mwaed
g9089929U8 ujeucu]ae@mﬁ%gﬁu gjﬁﬂnﬁnéﬁ Somaddusudstgogagsiogaon
2N I00EF0 mu‘coyj"lummvmwmgomzﬁﬂ @Weduusinuogamaaruedy ré
YaueBusBuedbo)dty owdda ¢ TuSosa ccazé?&@éaﬁgmaeiﬁcﬁg@n h

Qo I3 o ¥ &
UBT]G]UJJUUUJ‘]UEE:[UZH?\)O naatnu.

In Chulasakarat 1282, [...], on the fifteenth day of the waxing moon in the third
lunar month, the third day of the week (Tuesday), a Awai si day, [AD 1921, the
22" of February, Tuesday]. I, Miss Kham-onsi of Ban Lak Kham, together with
all of my offspring, have deep faith [in Buddhism], [so we] sponsored this
manuscript of the Akaravattasut and offered it as alms to Buddhism, for the
benefit of all people through five thousand years. [We] ask for three kinds of
happiness (in the human world, heaven and nibbana), with nibbana as the end

result.

In this colophon, the fact that the scribe (or scribes) used the word nau (dana, giving)
in this work might indicate that, not only did the donors sponsor the copying of this
manuscript, but they also organized a ceremony for donating it to the monastery. This
seems to suggest that the donors followed the traditional methods of manuscript making.
Furthermore, the donors hoped that the manuscript, or their offering, would become widely
known by monks and laypeople alike, so that the donation might benefit all of the people

interested in carrying out this tradition, especially devout Buddhists.
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Colophons of such texts typically conclude with a phrase in Pali, but this manuscript
is an exception as it ends with the Lao phrase: “2%ng2aigpaetoogn YrnauSBuwandud
g0 fzaiin” — “[We] ask for three kinds of happiness, with nibbana as the end result”. This also
reflects the scribe’s knowledge about the organization of the colophon. He might not have
known the contents of a typical colophon well and wrote this one according to those
principles; but he worked on the colophon in accordance with his own understanding of the
usage of vernacular language expression. However, some might consider his usage of Lao
at the end of the colophon instead of Pali to be a mistake. Perhaps it was his intention to
use Lao here in order to make the text more readable for those lacking knowledge of the

Pali language.

Manuscript BAD-13-1-0100

This manuscript, dated Chulasakarat 1280 (AD 1918), is entitled Mungkhunsut (y9gugo),
a variant of the Pali term mangala sutta, which means a discourse or a discussion of
auspicious behaviour and acts. The manuscript comprises 57 palm leaves which measure
55.4 cm in length and 4.4 cm in width, with no blank leaves. The text was written in the
Tham-Lao script with four lines on each page, using the Sanskrit orthographic system for

its pagination system.

The text of this manuscript is a discussion between the Buddha and a goddess. The
text says that during the Buddha’s lifetime, a goddess came down from the heavens to ask
the Buddha about virtuous acts. She met the Buddha at the monastery of Jetavan where he
was surrounded by monks. The goddess then asked the Buddha explain the meaning of
virtuous acts. The Buddha replied that there are numerous virtuous acts such as avoiding
the advice of wicked men, but rather listen to learned ones, and the worship of the Triple
Gem. This texts depicts a goddess who is uncertain about the truth, reality, or nature of all
beings in this world. Upon having such feelings, she tries to find the answers by discussing
her doubts with the Enlightened One. Therefore, anyone who is uncertain about the truth
should avoid meeting a wicked man, and should instead seek out a learned man, as a
wicked man can convince someone to commit evil deeds, while a man of learning can

bring about positive results in one’s life.

Another peculiarity of this manuscript is that it possesses two colophons. They
indicate that the manuscript was donated on two different occasions, in this instance,
however, by the same donor. The first colophon appears at the end of the text, on the same
leaf as the text itself, whereas the second one is on a separate leaf: in effect, the last leaf of

the manuscript. The contents of the two colophons are as follows:
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(9) FWILFINI0 9¢go &o Ddnsr9n Boud 81 00 619 Su © (Bugn) Soazuagaou
negmae. waeud fowa [waxlgaoga vauEnaa ﬁ“ﬂﬂa%amémvﬁ”g%’ﬁgﬁmﬁgnﬁ Yo
ﬁumaawﬂws[qjmms]ﬁ”ﬂ nauddia Gooo [Solsa FuFisdcucazsandaadaauauoa.
Jenaude égzﬁm?n%wﬁﬁﬂgﬂ%mmmﬁggw mu&ciﬁméﬂéﬁuww fzaciiu. Duwauy

Joaxle g Tw.

(€©) LN ocgc Ho Tinaeyn Gevd usy 90 69 Ju ¢ (Suwedio) vawnegyae.
wael foga 19029 Bowe Tox90Ti9d Daduiitiubo Josiuurgol tofivdaswony
gazu. 21ndiuaanyn todiogn 2 Yenay Slaswaniduiicas Hzawiv. 939 ¢

Jearly 929.

(1) In Chulasakarat 1280, a poek sanga year, in the second lunar month, on the
tenth day of the waxing moon, the sixth day of the week (Friday), [AD 1918,
the 13™ of December, Friday], at nyam kong ngai (between 7:30 and 9:00 am).
[We], Thit Nya [and] Ms Kham of Ban Lak Kham have deep faith [in
Buddhism]. [Thus, we] sponsored this manuscript of Mongkhanthi and donated
it to Buddhism until the passing of five thousand years. [We sponsor this
manuscript] together with our parents’ relatives. [We] dedicate the merit gained
to our relatives, [the deceased,] until reaching nibbana. Nibbdana paccayo hotu

no ([We hope] this merit will bring the condition leading us to nibbana).

(2) In Chulasakarat 1282, a poek sanga year, in the second lunar month, on the
thirteenth day of the waning moon, the fifth day of the week (Thursday), [AD
1921, the 6™ of January, Thursday], at nyam kong ngai (between 7:30 and 9:00
am). [We], Thit Nya [and] Mrs Kham, a husband and his wife, sponsored this
manuscript of Mongkhanthibandit Mongkhannasut and donated it to Buddhism.
[We hope that this merit shall] free us from suffering and bring us the three
kinds of happiness (in the human, heavenly and nibbana worlds), of which
nibbana is the end. Dhuvam dhuvam paramam sukham ([We wish for] eternal

happiness).

Colophon 1 seems to have been written soon after the completion of the text. It is
written in the traditional style used for colophons; that is, directly at the end of the
manuscript’s text. Therefore, manuscript BAD-13-1-0100 may have been originally
written in the year 1918 as mentioned in Colophon 1, not in 1921, the date stated on
Colophon 2. The month and day might also have been of significance for the donors,
especially the month, as the donors performed their act of donation both times during the

second lunar month, diian nyi.
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It is a common practice for manuscripts to be donated several times by different
donors, but manuscript BAD-13-1-0100 was donated twice by the same donors. In 1918
the donors supported the copying of this manuscript and gave it to Buddhism after its
completion. There is no concrete evidence that illuminates the relationship between this
manuscript and its donors. One point that should be highlighted, however, is that the
person who wrote this manuscript might have been important to them, possibly a senior

monk or local scholar.

With respect to its usage, we may surmise that this manuscript was likely used
between its first (13/12/1918) and second donation (06/01/1921). During this time, the
manuscript might have been used as readings for laypeople during sermons or as
educational material to help newly ordained monks and novices master the Tham-Lao
script. The donors might have observed or known how the manuscript they donated to
Buddhism was used, and that they were proud of it that they organized a ceremony for its
re-donation. This also suggests that any person can re-donate some manuscripts or other
religious objects which have already been donated by other people if he/she wishes to do

SO.

3. Chanting
3.1 Overview

A number of manuscripts containing Buddhist chants have been found in two of the five
monasteries, > Vat Saen Sukharam and Vat Xiang Thong, which are related to the chanting
of mon (Dv) (Pali: manta). These texts, which are in Pali, are every day chanted aloud by
members of the monastery, who must learn these texts by heart. If they do not, they are not
be allowed to participate in the chanting. This is challenging for newly ordained monks
and novices because the ability to memorize these texts determines how their level of merit
is assessed by others. Those with insufficient merit are expected to leave the monastery
and return to their families. As a matter of fact, the chanting of these texts from memory is

a challenge for all monks and novices, not only the newly ordained ones.

2 The five monasteries are: Vat Saen Sukharam (VSS), Vat Suvannakhili (VSK), Vat Pak Kham (VPK),
Vat Xiang Thong (VXT), and Vat Xiang Muan (VXM).
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Table 3.37°: Various Texts for Chanting found in Vat Saen Sukharam (VSS) and Vat Xiang Thong (VXT)

No Title Number of Number of |Total
fascicles/versions|fascicles/versions
found in VSS found in VXT

Sut Mon Doek (g05u:6n) 3* -
Sut Mon Kang (gaJuna9) 1 -
Pha Bali Sut Mon (wsua&golv) 1*

Sut Mon (g00) -

Sut Mon Noi (@mﬁuﬂea) -

Sut Mon Hom (galussw) -

Bali Sut Mon (ua3galu) -

— N =B W N
— N =B~ W[W| —=|Ww

0| N[ || |W|N| -

Sut Mon Tang Tang (@oﬁnémgg) -

The table shows that both VSS and VXT possess the chant known as Pha Bali Sut
Mon. One version was found in VSS, the monastery where Sathu Nyai Khamchan, the
former president of the Lao Buddhist Fellowship of the province of Luang Prabang,
resided. Two versions were found in VXT, the residence of Sathu Nyai One Keo, the
current president of the Lao Buddhist Fellowship of the province of Luang Prabang. In
addition the Sut Mon Doek and Sut Mon Kang were found in VSS, whereas the Sut Mon,
Sut Mon Noi, Sut Mon Hom, Bali Sut Mon, and Sut Mon Tang Tang were found in VXT.
Below we examine some of the passages found on the manuscript leaves that reflect the
knowledge of Buddhist scholars.

3.2 Passages found on Chant Manuscripts

The concluding remark and colophon of the two versions of the Sut Mon Doek, BAD-13-
1-0076 (A) and BAD-13-1-0148 (B), are examine here. A short passage of Version A
located next to the end of the main text contains some points of interests for this study. The

passage reads:

> ~ ca u & o v ad ¥ > @ 5 ' de o™ ° !
nﬂgﬂmzasmu?mno 'QJ’]??JT'QLS‘]UU?%‘ULLEOO TONEYS U EIVTW QTU]EEUf]U‘]EEO

28U2UNS8U. BOUUSf]EEEO.

" The figures with an asterisks are available for access. They had already been listed and stored in Sathu

Nyai Khamchan’s abode in Vat Saen Sukharam (VSS), Luang Prabang. The access numbers of the three
versions of Sut Mon Doek are BAD-13-1-0076, BAD-13-1-0077, BAD-13-1-0148;. The access number
for Pha Bali Sut Mon is BAD-13-1-0327. The other remaining versions detailed in the table have not
been listed yet. However, they have been surveyed and kept properly in various storage cabinets in VSS
and VXT, Luang Prabang.
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Translation: If anyone, while learning this text by heart, [should find any]
omissions or additions which are inaccurate or lacking, I ask that you please fix

[these mistakes] for me. Vat Nong (A).

The passage above is evidence of the tradition of learning texts, especially sacred
religious texts, verbatim. Such methods may have also existed before the introduction of
Buddhism into Lao society in order to memorize texts believed to grant supernatural
powers such as spells or other magical texts. This is most likely something which
contributed to the spread of Buddhism amongst the Lao people. Any monk who
proselytizes needs to be able to recite the texts accurately and with skill in order to gain
respect from the indigenous people. This may be the reason why such a significant number
of palm-leaf and paper manuscripts containing various magic texts were found in various

monasteries in Luang Prabang.

Not only does the passage demonstrate the pedagogical approaches to spreading
Buddhist teaching, but also the methods used for writing/copying as well. The way in
which the writer instructs the readers to correct any mistakes that they find is reminiscent
of the practices of an editor in the modern publication world. It both acknowledges
possible shortcomings and mentions the purpose of th text, as well as how it should be read

and used.

The colophon tells us that this manuscript was copied in BE 2491, or 1948 AD. At
the time this work was written, the scribe may have been familiar with various types of
printed material — most likely books, magazines, and newspapers — that had been delivered
to his own vat and other monasteries. By reading these printed materials, he may have
decided that some introductory remarks would be helpful for readers to better understand
the contents of the work in question. From the style of this short passage, it seems quite
reasonable to say that he was indeed influenced by the structure and format of modern

printed materials.

The scribe’s recommendations may also reflect his own experience in using palm-
leaf manuscripts. The scribe seems to know that a single story or text may be written or
copied at different times by different people. It is likely that, at the time they were making
the copies, some scribes (copyists) were not so familiar with the story or text. In
consequence, some of these versions might contain undetermined mistakes. In response,
the scribe of this version performed an act of respect to readers by asking them to excuse

any potential mistakes.

The final words of the passage, “Vat Nong”, can be recognized as part of the

traditional practice of exchanging palm-leaf manuscripts between monasteries. Although
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this word indicates that this version originally belonged to Vat Nong, there is no
information about how and when it became the property of Vat Saen Sukharam, probably
through Sathu Nyai Khamchan. It is not uncommon for a manuscript to be borrowed by
another person so that it can be used for sermons and lessons, or as template for
reproduction. If the borrower keeps the manuscript for a long period of time, the original
owner may forget about it. Frequently, such a manuscript is considered an indirect gift

from the owner, especially if the owner possesses many versions of the same text.

Just as in Version A, the colophon in Version B appears next to the end of the main

text. It reads:

d9daesgoludn legantoluwosvnigdod nzulagosa@uynaaigasuéiv

galmzandudnned hasu8308 [...] sazduwaunto a9untotaInde.

Translation: Anyone wanting to acquire this text of Sut Mon Doek is to present
an offering of five pairs of flowers and candles ("émﬁﬁ) [before learning] each
chapter. Recite them every day and night, never failing to do so regularly, until
the end of your life. [Through this,] both nibbana and good fortune can be
achieved (B).

First of all, this passage indicates the importance of presenting an offering before one
commences study in former times. If learning from recorded written materials, then one’s
respect was to be offered to those responsible for the creation or dissemination of the text.
While all texts were considered sacred in some way due to their rarity, this was especially
true for those texts which were recorded in the holy script and learned by heart. Here, texts
are written in the Tham-Lao script and in Pali — the latter being the language used to record
the Buddha’s teachings. Therefore, it is important that learners reflect on the sacredness of
these texts while they are learning. While studying these texts, the reader must sit with
their hands in the prayer position in front of them in order to show reverence to their

source of knowledge.

From the passage above, we can speculate that the scribe may have felt that there
were problems regarding the standards for copying manuscripts at this time. He may have
observed learners not following the traditional methods of learning, or being disrespectful
to the fascicle of palm-leaf manuscripts containing the Buddha’s teachings. He may have
been concerned that such actions might lead to a decrease in the faith of the laypeople,
thereby depleting the strength of Buddhism. To guard against this, he left his request next

to the end of the main text.
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The materials required for offering named here are commonplace in the lives of those
living at the temple. Inhabitants normally keep candles in their abodes, and flowers can be
picked from various plants in the monastery. The candles and flowers are placed on a
platter or in a bowl in order to be presented as a suitable offering. Offering up such a
platter, upon which five candles and five flowers rest, is the most basic way to display
one’s respect and devotion to the Triple Gem. Therefore, such platters are a necessity for
all religious ceremonies such as festivals, merit-making events, and ordinations. The fact
that the scribe took the time to stress this matter is evidence of his desire for others to help
propagate and preserve the Buddhist faith.

The scribe left an additional comment at the end of the colophon B that merit could
also be gained by reciting this text. He suggests that a learner should not stop narrating the
text daily even after having already committed it to memory verbatim. By reciting the text
every day, the reader not only facilitates access to nibbana, but also invites good fortune
into his/her present life. The scribe’s remarks may contain more meaning than one may
extrapolate at first glance. It is possible that he knew that monks and novices had
tremendous difficulties with the memorization of Sut Mon Doek, and this was his way of

encouraging them to be patient and to keep on practicing.

Alongside the texts in Pali, a number of the corrections of Pali words — both of
original forms and of variants used in various palm-leaf manuscripts — undoubtedly
showcase the monks’ knowledge and experience in Pali. Hundius (1990: 27) contends that,
“It is easy to imagine that the majority of people who volunteered or who were assigned
the task of copying Pali manuscripts did not know Pali sufficiently well to know exactly
what they were writing about.” A number of fascicles of palm-leaf manuscripts recently
found in five monasteries in Luang Prabang contain these type of corrections (for an

example see Figure 3.4 below).

Figure 3.4: Manuscript corrections

e

BAD-13-1-0153 BAD-13-1-0218 BAD-13-1-0224 BAD-13-1-0225

______

-----

CS 1281 (AD 1919)
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Table 3.4: Manuscript corrections

Misspelling Correction Meaning
BAD-13-1-0153 | mitti... kittika name of a planet; famous
BAD-13-1-0218 | vadna vaddana develop; progress; last
forever
BAD-13-1-0224 | daketii daketu ray, beam of light,
splendour, effulgence
munni munt Buddha; a holy man, a
sage, wise man
BAD-13-1-0225 | na sena army; attendant

The table above indicates that various palm-leaf manuscripts were written without
proofreading or editing. As a result, they contained many obvious mistakes, mostly
misspellings. However, such logic was not applied in ancient times, as the value of the text
as a whole was viewed as being more important than the accuracy of each word. Many
Buddhist scholars who were knowledgeable of Pali found that numerous palm-leaf
manuscripts contained a number of misspelled words. To response, they corrected such

mistakes in order to purify the Buddhist texts.

Traditionally, all types of Pali texts are considered to document the Buddha’s words
and are used for numerous purposes by Lao Buddhists in Luang Prabang in particular, and
Laos in general. Such texts can be divided into two main categories: texts for chanting in
official Sangha ceremonies (Pali: sanighakamma), and text used for other ceremonies,
mostly organized and carried out by laypeople. The aims of ceremonies organized by lay
people mainly revolve around protection from and removal of bad luck, as well as to bring
about good fortune in its place. The form of Pali utilized depend on the type of ceremony.
Frequently, the single performance of a ceremony covers both purposes. However, the
specific details of these ceremonies are not the focus of this study. Neverthless, these are
mentioned here in order to demonstrate the importance Pali texts; in short, monks invited
to participate in ritual ceremonies must be able to chant these texts, both loudly and

correctly.

4. Jataka
4.1 Overview

The Jataka (Pali: jataka) tales are known to the Lao people as Pha Chao Sai Sat (wec3alg
290). The word sai sat itself refers to the notion that current life situation of any person is a
direct result of that person’s actions in past lives. In essence, this is the belief in the Law of

Kamma, a notion popularly expressed through the Western idiom “you reap what you
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sow”. Similar sentiments can be found in Lao saying “bun nam kam taeng (Ql]ﬁ‘lf]‘lcﬁl;’llf])”,
which can be interpreted as good merit follows those who have done good deeds.
Conversely, bad karma can bring about great suffering to those who have committed
wrongdoings. Devout Lao Buddhists believe in the Law of Kamma. As such, they do not
blame anybody else for their suffering in this life and believe that it is their own karma
which is responsible for their present circumstances. Pha Chao Sai Sat recounts how the

Buddha spent the the karma that he had accumulated over previous lives.

The Jataka or the Pha Chao Sai Sat depicts various representations of the Buddha
before his attainment of full enlightenment. His past lives include that of the charitable
Prince Vessantara — his last life before attaining englightenment, and becoming recognized
as a bodhisatta, or Buddha-to-be. Aside from the, the tales present various accounts of the
Buddha in his other, countless, past lives. Lao Buddhists acknowledge the past lives of the
Buddha in three different groups of births, namely the Dasa Jataka (we(398uga0), Pafifiasa
Jataka (wriSamaSuzan), and Paficasata Jataka (wrcSamaseegan). The total number of Jataka
in this last group is considerably different from that of Sri Lanka, compiled in Pali in the
fifth century and translated into English by the Pali Text Society of London in 1906, and
comprising 547 Jatakas (Wray et al 1972: 15).

While the details of the Jataka tales are not the focus of this study, various passages
found in numerous fascicles of palm-leaf manuscripts bearing Jataka stories shall be
presented. Of all the Jatakas found in the five monasteries in Luang Prabang, Vessantara

Jataka is of primary interest for our purposes.

Table 3.5: Fascicles/sets of Jataksas found in the five monasteries

Title VSS | VKL | VXT |VXM | VPK | Total
Vessantara Vetsandon toofuosu 23 6 26 - - 55
Vidhiira Vithunbandit Syududo - - 2 - - 2
Narada Nalatthaphom uaSonziu - - - 1 - 1
Bhuridatta | Phulithat g0 - - 1 - - 1
Mahosatha Mahosot u=tngo - - 1 - - 1
Nimi Nemilat tufa90 - 1 - - - 1
Mah@janaka | Mahasanok vzmagein 1 - - - , 1
- Sitthisan Sofsau - 1 - - - 1
- Sulinthakuman g3unenuay 1 - - - - 1
- Samatsisuthon szaa08giiu 4 - 2 - - 6
- Susavannachak 293uue3n 1 - - 1 - 2
- Sunanthalat gluneaan - - 1 - - 1
- Thanansaibandit neSuteduda - - 1 - - 1
- Sovat 530 - - 1 - - 1
- Phalasangkhanya 4 - - - - 4
wrardgzrnn
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- Suvannamekha makhonkham 1 - - - - 1
IVVE 28BN

- Phanyasatthon weaagodiu 1 - - - - 1

4.2 Sample of the Jataka: Prince Vessantara
The Story of Prince Vessantara

The Vessantara Jataka (VJ) is the last story of the Jataka which is a series of 547 canonical
tales (Cowell 1907: 246) recounting the past lives of the Buddha. This particular Jataka
story is familiar to Lao Buddhists by the name of Phavet or Phavetsandon. Phavet is also
the name of the traditional festival, Bun Phavet, which is held sometime around the fourth
lunar month of (March/April) every year. The festival lasts two or three days, with the
story of Prince Vessantara being recited all day on the final day of the festivities. The
story, composed in verse form and comprising thirteen chapters or kan (9u), is chanted
aloud by monks and novices with years of experience. The text combines Pali words and
phrases with the Lao translations thereof.

The thirteen chapters of the story are as follow: Thatsaphon, Himmaphan,
Thanakhan, Vannaphavet, Suisaka, Chunlaphon, Mahaphon, Kumman, Matthi, Sakkaban,
Mahalat, Sakkati, and Nakhon. Accoding to tradition, three of these — Himmaphan,
Thanakhan, Kumman — are usually divided into two volumes. As a consequence of this
sub-division, the story of Prince Vessantara is composed and written on sixteen palm-leaf

fascicles.”* Most Lao Buddhists are familiar with the story as it is outlined below:

Thatsaphon: the Goddess Phutsadi asks for ten blessings from Lord Inda. These are
granted.

Himmaphan: Prince Vessantara donates the auspicious white elephant of his miiang.
Thanakhan: Prince Vessantara donates horses and a horse-drawn vehicle.
Vannaphavet: Prince Vessantara travels through several deep jungles.

Suisaka: an old ugly Brahmin, Susok (Jujaka), gets a young beautiful wife whose

parents cannot return him his money.

Chunlaphon: an old ugly Brahmin, Susok, travels through various jungles and meets
the hunter Chettabut.

™ For more details, see BAD-13-1-0025, BAD-13-1-0032, BAD-13-1-0099 BAD-13-1-0114, BAD-13-1-
0115, BAD-13-1-0217, BAD-13-1-0225, BAD-13-1-0247, etc.
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Mahaphon: an old ugly Brahmin, Susok, travels through the deep jungle and meets a

hermit whom he asks for directions to the mountain of Vongkot.

Kumman: Prince Vessantara gives away his children — the young Prince Jali and the

young Princess Kanha — to Susok.

Matthi: Princess Matthi faints after searching incessantly their children, Jali and
Kanha.

Sakkaban: Prince Vessantara gives a Brahmin, who is the God Sakka in disguise, his

wife, Princess Matthi.

Mahalat: King Sanjaya, Vessantara’s father, gives the Brahmin a great amount of
wealth to redeem his grandchildren. The Brahmin then eats and eats until his

stomach explodes.

Sakkati: the six royal lineages and all of their attendants meet and collectively faint.

Sakka revives them by bringing about heavenly rain or fon ha kaeo (Bumauno).

Nakhon: Prince Vessantara and Princess Matthi return to the city in a great

procession. Later, Prince Vessantara succeeds his father to take over the throne.

Variety of Competences

Generally speaking, the fascicle of a palm-leaf manuscript bearing any story contains the
body of that story. Nevertheless, numerous palm-leaf manuscripts containing the story of
Prince Vessantara, found in the five monasteries in Luang Prabang, convey information
about many matters. They provide details of the Bodhisatta’s life and reflect the ability,
knowledge and other concerns of the Buddhist Sangha of Luang Prabang vis-a-vis
Buddhism. This is especially the case regarding senior monks able to make and use palm-
leaf manuscripts. These can be found in their style of compilation, introductory and

concluding remarks, colophons, and other annotated passages.

a) Style of compilation

The monk who first compiled the Phavetsandon is recognized as the Great Poet of the Lao
Buddhist community, although even those monks who copied the text are honoured as
well. The text is composed in the Lao poetic meter of Kon Hai (neus'ﬂsj) (thyme verse).
Furthermore, some lines of the story are composed according to the rule of Kap (nav)

(poetic composition).

Both Kon Hai and Kap have no fixed numbers of words per line. Similarly, the

number of lines in each verse is unfixed as well. Generally, any line containing more than
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six words is usually considered hemistich of a Kon verse (now), while a line with less than
six words is called hemitich of a Kap verse. The most important requirement of the verse is
dependent not on the numbers of words which are used in each line, but on the assonance
(vowel rhyme) between the lines. The vowel in the last syllable of any line must rhyme
with any word/syllable, although usually not the last syllable, of the following line
(Department of Lao Language and Literature, 2004: 85-94). However, the the story here
was written in linea continua — or no spaces between parts on palm leaves which are about
50 to 60 centimetres in length. Any line of the leaf consisted of several poetic parts. For
instance, three lines written on the second page of folio 10 belonging to the manuscript
BAD-13-1-0247, the chapter of Kumman Pai (Kumman Vol. 2), comprised of more than
ten poetical parts. See the sample below (each pair of numeral, such as 1-1, 2-2, and 3-3

among others, indicating the rhyme in a stanza):

... (1) uttaritva senuasan weduuegaaa' (2) Sda%uoa'Suvan’ (3) sefinau’
Hobuloeind® (4) nisiddi’ Ronzefiog! (5) wmwwewnop’saaa’ Sua (6)
kuma’ro Lﬁeﬁméouﬁgc%mumufﬁgasg Suwannanfoza’ (7) zﬂsﬂoé%‘n§o§:1
1o’ (8) Nsegtn dnegkmgfiuon® (9) saccamkilevama*hamsu evakacciyanara-
ida yassa natthi paka mata Qmﬁegﬁvmﬂg (10) ekacciya’ nara Suoadiuiiggae
Tlandaiguwegnaoon'® (11) yassa natthiskamata"® nueseglofyusncaifio
va'! (12) dfcuuauea' Bussuyniindudugoas' (13) wwuoabg3oninas'
davan' (14) ynean weosiolu' (15) soawydu'‘oata" (16) Hodhuato"

! I Yt (93
gnsalivegiiggegeane ...

Translation: [Prince Vessantara] came out of his hermitage with a feeling of
happiness, and he concentrated on his [particular wish]. Then, [he peacefully]
sat on a seat next to his hermitage. At the same time, Jali and Kanha were
flogged by Jujaka Brahmin [who dragged them on the way to his home]. They
could not stand for [the Brahmin’s heartlessness], they cried
[compassionately]. Jali shed tears and said to Kanha that some people in this
world say children who are motherless after their birth will suffer from
numerous deficiencies. Although they are alive, it will be as if they were half-
dead — [and] milk-thirstiness will bring them serious pain. [Our] ancestor has

left these words [to teach us]. Now such words become true for the two of us.

Both long poetical lines composed in Kon Hai and the short lines of Kap can be found in
the above example. Lines (2), (4), (14) and (15), the shortest lines in the passage, each

consist of five words/syllables, whereas the longest one, line (6), contains fifteen words.
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This seems less important than their rhymes which are marked by the same numbers in

order to make them easier to observe.

A monk or a novice with experience preaching the story of Prince Vessatatra is able
to deftly adjust both the long lines and the short lines used composing the story. This
means they may add some words into the short lines and disregard some words in the long
ones. They have to use their judgement to decide which words are most suitable to leave
out or add in or order to make the variance in line length as low as possible. Ensuring that
the lines of similar length during recitation makes the story more pleasing for the listeners.
In addition, most experienced preachers can recite their favourite chapters of the story from
memory. Some preachers with charming voices are invited to perform certain chapters

repeatedly.

Distance from linea continua, some versions of Prince Vessantara were composed by
utilizing punctuation. The scribes of these versions used vertical lines to separate the
different parts of the poem. One may interpret this as a sign that the scribes were
concerned about the usage of their works; in brief, they may have been afraid that monks
and novices lacking experience in preaching would face unexpected difficulties because
they would unable to locate where the proper stops are. Indeed, one must be quite well-

versed in such texts in order to read them aloud fluently.

In order to help monks and novices lacking experience in preaching the story of
Prince Vessantara, the scribes use punctuation within their works. These symbols not only
serve to divide the lines of poetry, but also act as a short break when reading in order to
give the reader time to catch his breath, before continuing on to the next line. A passage of
a little more than two lines found on the second page of folio 10 of manuscript number
BAD-13-1-0099, the Nakhon chapter, serves here as an example:

...l (1) tathd weangedofinednlaudSouareaanmaiod§Soguid paas cws |
2) cﬁsmgmsocceums‘maLméﬁaumgnc@wmommﬁn | (3) JensunosSy
Fu9udououroutouanigraasa | (4) Yguuagduganacnduluianie
dunmaetan@atana | (5) maﬁg‘ﬁnazmgﬂw{gmwﬁmucﬁsmgcﬁsgcmégﬁw
YW | (6) esvantafuerndoaruanvaudan | (7) tunsugauagingediy

Homaeniua | ...

Translation: At that time, Princess Matthi who is very pretty and charming,
[and whose] face is brilliant, shines gracefully. When she passes by, moving
her arms back-and-forth, she seems like a goddess. Her gums are very
beautiful, and she always shows a lovely smile before speaking. Her shape is

considered good-looking by all people in this world — by seeing her, one can
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recover from one’s anguish. Her charming characters cannot be presented in
their entirety. [Even] when walking in a procession, leading her female

attendants, she moves in a graceful manner.

According to the rules of Kap and Kon verification, this verse can be restructured. Apart
from line (7), the other lines can be divided into two lines of verse. However, attention
should be given here to line (1) which can probably be divided into four lines. Therefore,

this seven-line verse can be become a fifteen-line verse, as shown below:

...| (1) tatha weaagedof | (2) ned9tandidod | (3) segavmadiod | (4) So
swdl tgeascwy | (5) Lﬁemjmemcawma‘c:wocmég | (6) Taumgccégma
sendu | (7) JenovoosSuiugaudgoy | (8) COLEOUER0TIIRET | (9)
Ssunagiduganagnauiulan | (10) lwdiuvimastandalana | (11) ned9
5n2&zmwwqmmﬁj | (12) mucﬁamgcﬁegccnégﬁn‘cu | (13) aovaataduean

| (14) Boareacsaedan | (15) Yunsumauasiinaedluiiggaenies | ...

The scribe’s use of a vertical line to mark a space between lines of verse — but with no
fixed numbers of lines — is very useful for monks and novices who are less familiar with
preaching of the story of Prince Vessantara. They can stop preaching for a while when
reaching a vertical line, or after every two or more lines if the lines are very short.
However, in the case of this verse, the scribe, using a vertical line, may have not intended
to emphasize the rules of verse writing; rather, they wanted to give priority to the breaks in

the text while preaching.

The number of palm-leaf and paper manuscripts found and archived during this study
containing vertical lines and symbols is noticeably high.”” This may indicate the influence
of modern writing techniques on the production of manuscripts in the Buddhist community
of Luang Prabang (discussed in detail in Chapter 5). The scribes used any symbol in their
works of manuscript-writings might have certain intention. The above manuscript, BAD-
13-1-0099, contains only one of the original sixteen fascicles bearing the story of Prince
Vessantara, as the other fifteen fascicles are missing. Therefore, the exact purpose of the
vertical lines in the manuscript remains undetermined. Nevertheless, the vertical line is

evidently useful in helping to train preachers to practice the rhythm of their chants. As

" For more details, see BAD-13-1-0016, BAD-13-1-0020, BAD-13-1-0070, BAD-13-1-0071, BAD-13-1-
0072, BAD-13-1-0078, BAD-13-1-0148, BAD-13-1-0157, BAD-13-1-0166, BAD-13-1-0280, BAD-
13-1-0295, BAD-13-1-0307; BAD-13-2-018, BAD-13-2-020, BAD-13-2-021, BAD-13-2-041, BAD-
13-2-043, BAD-13-2-046, etc.
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such, it should be recognized that the Lao Buddhist Sangha of Luang Prabang has taught

and learned to preach the story of Vessantara in this manner.

b) Introductory and concluding remarks

Generally speaking, a Jataka, or a story of the various former lives of Bodhisatta, consists
of three parts: an introductory text, a main text, and a concluding remark, the last of which
is the shortest. Here, priority is given to the introductory text and the concluding remarks.
The former is composed in Pali and relates to the main text. The words in Pali are followed
by the word sadhavo which, although seemingly derived from Pali and probably a variant
of the Pali word sadhu’®, still has undetermined origins. The equivalent of the word in Lao
often comprises multiple words. However, one of them — also derived from Pali and placed
in the middle — has a somewhat similar meaning to that of s@dhu and the other words serve
as its modifier. For instance, the introductory text of manuscript number BAD-13-1-0025,

the chapter of Kumman Ton (Kumman Vol. 1) reades:

Namami rattanateyya jujakopi acuttatapassena kathitamaggena gantva
yava caturassa pokkharanitiram cintesi (1) sadhavo Qm%uqﬁaafﬁgmﬂy
(2) assamo Suoagadulogaamauedud o (3) e wooFunzariabne
08 ...

Translation: I [, a scribe,] pray that the Triple Gems [will guide me to
continue to write this story.] Then, Brahmin Jujaka walked along the path,
which was told by Hermit Acutta. Reaching the shore of the artificial
quadrangular-pool he thought [that he might come close to the hermitage
of Prince Vessantara.] Welcome! All righteous men! [At that time,] the

individual hermitage of the hermit Vessantara...

In the above example, all of the text from “namami” to “cintesi” is in Pali. The first two
words, namami and rattanateyyd, are an expression of the scribe’s respect towards the
Triple Gems. Traditionally, scribes would ritually summon the power of the Triple Gem

for inspiration, in order to compose the piece properly.

" In Pali, u can orthographically be changed to ava. Therefore, it is not unusual that sadhava is a variant

of sadhu. This word must then be combined with vibhatti (case-endings), changing its shape, in order to
be used in a sentence (Collins, Steven 2006: 18—19; Miiller-Hess, Eduard 1884: 59—63; Perniola, Vito
1958: 16-34). For more details about the meaning of sadhu see Davids, Thomas W. Rhys and Stede,
William 1925: 778 and 1993: 703.
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The first poetic line (1), which contains the word sadhavo and its equivalent in Lao,
serves as a bridge between the Pali words and the accounts being told after it. However, its
function is not absolute, as without this line the substance of the story could still be
considered complete. Therefore, the point of inserting this sentence here is not for the
purposes of clarifying the narrative, but rather to mark the beginning of this chapter of the
Prince Vessantara’s story. In other words, it serves as a marker to the audience that a new

section of the story is about to commence.

At the end of each chapter, as well as at the end of the story itself, a concluding
remark is applied. The key component of the remark is the title, which is either in a longer
full form, or a shorter, abbreviated form. The short variants contain the title accompanied
by the word nitthita, appearing as either nitthitam or nitthitda, an indication in Pali that the
story has reached its end. The form of this word is dependent on the final syllable of the
word preceding it. If the last sound of the syllable is am, the word nitthitam is used,
whereas nitthita is used for the syllable with a final sound of 4. See the concluding remarks

presented below for examples.

(1) BAD-13-1-0114 (Fascicle 3): dutiyahimmavannana nitthita — this concludes

the second volume of Himmaphan.

(2) BAD-13-1-0186 (Fascicle 16): nagarakandam ca vessantarajatakavannand
nitthita - this marks the conclusion of the Nakhon chapter as

well as of the Vessantara Jataka.

(3) BAD-13-1-0114 (Fascicle 7): Jujakapabbam nitthitam — this concludes the
story of the Brahmin Jujaka.

(Fascicle 12): Maddipabbam nitthitam — this is the

conclusion of the Matthi chapter.

(4) BAD-13-1-0186 (Fascicle 12): Maddipabbam nitthitam — this is the

conclusion of the Matthi chapter.

(Fascicle 14): mahardjapabbam nitthitam — this is the

conclusion of the Mahalat chapter.

(5) BAD-13-1-0217: pathamahimmavannam nitthitam — this is the conclusion of

the first volume of Himmaphan.

From these concluding remarks, it should be noted that nitthitam appears more
frequently than nitthita. Furthermore, the number of palm-leaf fascicles whose concluding

remarks contain “nitthitam” is greater than that of the ones whose concluding remarks
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contain “nitthita”. This is mentioned here in order to demonstrate how the scribe can use
such words in a flexible manner in order to ensure that the proper forms are upheld in

terms of rhymes within the text.

Although similar to the shorter remarks, except for the fact that the Lao also appears
next to the Pali, the Lao expression that appears in these concluding remarks are “ko sadet
bolabuan khuan thao ni kon lae” — which follows the Pali version word for word.
Regardless of whether the text in Pali reads “nitthitam™ or “nitthita”, the Lao expression
will not change, as the text is only added for comprehension meaning that rhyming rules

need not be observed. Some examples of the longer version can be seen below.

(6) BAD-13-1-0025 (fascicle 10): pathamakumarapubbam nitthitam Hebo
Jarvounouatneura — the first volume of Kumman has

reached its conclusion.

(7) BAD-13-1-0115 (fascicle 3): dutiyahimmavannand nitthitd D&z@odasuoU
aouiabneusa — the second volume of Himmaphan has

reached its conclusion.

(Fascicle 4): pathamadanakhandam nitthitam H=60
Jarvounouatneura — the first volume of Thanakan has

reached its conclusion.

Sometimes scribes will also add their own commentary between nitthitam or nitthita
and the Lao translation of that expression. However, some of the Lao words are slightly
different from those in the examples of (6) and (7). This indicates that the scribes have
experience in both the composition of verse and the story as well; see, for instance, the

concluding remarks below:

(8) BAD-13-1-0099 (Fascicle 16): mahavessantarajatakam nitthitam (1) figaa
iz (2) twosusn@o0FunrargaGnNLaoduaou JRsUOU
pouiialineuua — the performance of telling the story of

Maha Vetsandon has reached its conclusion.

(9) BAD-13-1-0115 (Fascicle 6): vanapavesakandam nitthitam (1) fvanaod
YuBhgo@a (2) a&@mﬁomawa%n (3) nexgasanagewd (4)
v‘ij‘cgﬂ‘iu%ﬁuv?sg (5) negnsudsfiatiuiion=ds HawEodazuoy
aoutiabneuua — the performance of telling the chapter of
Pha Phothisat, in which Pha Vet, together with his wife and
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children, are exiled to Mountain Vongkot, has reached its

conclusion.

These examples show that two poetical lines were inserted into the concluding
remark of BAD-13-1-0099, whereas the concluding remark of BAD-13-1-0115 contains
five poetic lines. The concluding remarks in examples (1) to (7) provide the audience of
the text with notification that the chapter or section has reached its conclusion. In addition,
readers can receive more details about the chapter and story via the commentaries in
examples (8) and (9). Not only do the concluding remarks of Fascicle 16 of BAD-13-1-
0099 and Fascicle 6 of BAD-13-1-0115 demonstrate the end of the story or chapter, but

they also serve as conclusions.

Sathu Nyai Khamchan’s collection of Vessantara Jataka manuscripts can be divided
into two categories, namely: monolingual Pali and bilingual Pali-Lao texts. The
manuscripts of other Jataka containing concluding remarks in Lao belong in another
category, the monolingual Lao category; they are only written in the Lao script and in the
Lao language. The scribes who wrote their concluding remarks in this way may have
intended to make the stories easier to read for their target audience. The following

concluding remarks provide some examples:

(10) BAD-13-1-0279 (Fascicle 1): ﬁmmﬁg?gﬁnw%nmgnéu Nz Godaruounou
ifatinevua — the performance of telling or writing the first
fascicle of the story of Susavannachak has reached its

conclusion.

(Fascicle 7): figadumssadigduveinnegadngnnouiio
[P oA & .
sz dovazvoundutiiaineura — the performance of telling
or writing the seventh fascicle of the story of

Susavannachak has reached its conclusion.

(11) BAD-13-1-0281 (Fascicle 2): ﬁmmﬁgzﬁﬂugmezm@&mwwasgnﬁauasg N
taodiainevua — the performance of telling or writing the
second fascicle of the sermon of Suvanna-mekha has

precisely been finished.

(Fascicle 5): figadgSuvsvadanavs masmagduvswas gn
SO SIS Sy .
nouwn Nuadtiaineuea — the performance of telling or

writing the fifth fascicle of the sermon of Susavanna-

mekha has reached its conclusion.
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(12) BAD-13-1-0313 (Fascicle 2): %Uzuam%oﬁmﬁﬁgmdcﬁﬂﬁ — [the story of]

Phanya Satthan has reached its conclusion.

All concluding remarks presented above, both long and short, consist mostly of
words of Lao origin, with some words deriving from Pali, especially the titles of the
chapters mentioned. There is much variance in the way words borrowed from Pali are
written in these texts. Phanya Satthan from Example 12 is found here for Phanya Satthon
which is how it is written in other versions. The forms bolabuan in Example 10 and
bolibun in Example 12 also serve to illustrate this point as these are two variant forms of

the Pali term paripunna’’ which means full, complete, or finished.

The usage of variants seem to indicate an attempt by the scribes to localize their
texts. As McDaniel (2009: 124-125) observes: “[m]ost Southeast Asian Buddhist
intellectuals compose texts in the vernacular.” Furthermore, not only do they compose
texts in their own native languages, but they administer their writings according to their
social surroundings as well. This may be one additional reason why multiple versions of a

single text are so prevalent in Lao manuscript culture.

The concluding remarks of Fascicle 7 of BAD-13-1-0279 and Fascicles 2 and 5 of
BAD-13-1-0281 should be highlighted as they contain some indication of the intentions
behind the writing of these manuscripts. The Pali loan words thesana (wns=wa) and
thammathesana (hauzngzona), which take their original forms from desana (discourse,
instruction) and dhammadesana (moral instruction, preaching, sermon),”® can be found in
the concluding remarks of these scribes. This indicates that they intended to make their
writing more intelligible to the target audience. In other words, the presence of thesana or
thammathesana in the concluding remarks of a story serves to legitimize or underscore the
sacredness of that religious account. Furthermore, the Buddhist laity of Laos, upon hearing
the words thesana and thammathesana, become immediately aware that the text they are
listening to is a Buddhist text. They may then link these words to the situation of their
usage in ancient times, probably around the time that the Buddha gave his first sermon to

his five disciples.

The fact that the concluding remarks are comprised of monolingual Lao words may
indicate the intention of the scribes, but this is less so the case for manuscripts which do

not include thesana or thammathesana. Therefore, these words should be recognized as

" For more details about the meaning of paripunna, see Davids, Thomas W. Rhys and Stede, William

1925: 478 and 1993: 429.

" For more details about the meaning of desana and dhammadesana, see Ibid. 1925: 370 and 1993: 330.
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key words used by the scribe to inspire the audience’s confidence in the preacher chanting
the text in front of them — probably the story or text he has written. A number of
concluding remarks of various manuscripts, containing the two words, should probably be

considered as indication of the confidence of belief of both the writer and his audience.

Manuscripts BAD-13-1-0114, BAD-13-1-0186, BAD-13-1-0217, BAD-13-1-0025,
BAD-13-1-0115, BAD-13-1-0099 — examples 1 to 9 — all contain the story of Prince
Vessantara. Altogether there are six versions comprising twenty fascicles, none of which
contains a concluding remark with either of the words thesana or thammathesana. In
contrast, in manuscripts BAD-13-1-0279, BAD-13-1-0281, BAD-13-1-0217, BAD-13-1-
0313 — examples 10 to 12 — which contain the stories of Susavannachak, Suvannamekha
and Phanya Satthan, and comprising seventeen fascicles in total, there are ten fascicles

with concluding remarks containing these two words.

Compared with the story of Prince Vessantara — presented in the above examples
from (1) to (9) — the other stories of former births or Jataka, that is, example (10) to (12),
seem to be expressed by the scribes who wrote the story and colophons. This may indicate
that the former relates directly to the Buddha himself. In other words, before his existence
as Buddha Gotama he was born as Prince Vessantara, a popular belief amongst Buddhists.
The latter, in contrast, containing three stories, is not very familiar to most Buddhists.
Therefore, the scribes who inserted the words thesana and thammathesana into their
concluding remarks may have intended to make these texts useable for preaching, and of

course, linking them to the Buddha.

c¢) Colophons

A number of fascicles of palm-leaf manuscripts recording the story of Prince Vessantara
include colophons that were written after the completion of the main texts. Some
colophons were written by the scribe of the original manuscript text, whereas other
colophons were inserted many months or even years afterward by another. The ink in the
incisions of the colophons inserted during the writing of the text itself is usually as dark as
the ink found in the main text.”” The incisions of the colophons written later are either
darker or lighter than those of the main texts, even if the scribe inserting the colophon is
the same person. Take the colophon on the fascicle of manuscript BAD-13-1-0115 below

as an example:

7 For more details about the process of making the writing on palm-leaves visible, see Agrawal 1982: 85.
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Figure 3.5: The darkness of the ink used for the main text and colophon
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According to its colophon, this manuscript was dated Chulasakarat 1281 — equivalent
to AD 1919. This suggests that the people of Luang Prabang, from this time onwards, were
able to gain knowledge about various subjects and techniques which were distributed and
popularly used in their hometown. No doubt, various publications with modern formats
and layouts, containing both religious and non-religious subjects, would have also been
delivered to monasteries. Monks and novices, as well as former monks and novices, might
have been acquainted with these types of publications and found that their formats and
layouts were convenient for reading. Being aware of such knowledge, they applied it to
support their work writing on palm-leaves. Thus, it is not unusual that the colophon of this
manuscript — written in a separate format — differed from the traditional one. Here, the left

margin of the palm leaf is wider than those of the other leaves containing the main text.

The colophon of this fascicle seems to have been written after the composition of the
main text as both the incisions and the orthography found here are different from those of
the main text. Compared with the incisions of the main text, those of the colophon are
lighter. Also, the orthography used while writing the colophon is much more similar to that
of modern Lao orthography than in the main text due to the use of two tone marks, mai ek
and mai tho (the first and the second tone marks). Furthermore, the word kham nam
(preface) was written in the left margin of the same page, which might be written by
whoever inserted the colophon. The scribe of the colophon was most likely inspired to
make this addition based on his exposure to the formatting of modern publications during
that time (see Chapter 5 for details).

Like the other manuscripts whose colophons were not written directly after the
conclusion of the main text — occasionally in which one or more blank leaves are inserted
in between the main text and the colophon — the manuscripts recording the story of Prince
Vessantara have some colophons with dates. These dates refer to date of the manuscript’s

presentation rather than the completion of the text. The Lao phrase, litchana laeo (3oazua
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©a9), which means something has been written or copied to completion, is usually applied
or used in writing, thus it seems that the scribe followed the ancient way of writing
colophons. One possibility is that this phrase might have first been used by a scribe who,
successively, wrote a colophon after he finished his work of copying the text. Later, his
work was carried on and copied from one generation to the next, and the structure of the

colophon and expression, which he himself first designed and used, were copied as well.

The Vessantara Jataka is a long story comprising thirteen chapters or kan, divided
into sixteen palm-leaf fascicles. The title in the left margin on the first leaf or page of each
fascicle is not Vessantara, but rather the name of each chapter, such as Thatsaphon,
Himmaphan, Thanakhan, Vannaphavet, and so forth. Without the colophon, a reader who
is inexperienced in this Jataka would not be able to determine the title of this manuscript or

the name of this story.

Like the main text, the colophons frequently end with a concluding remark, most
often in Pali, for instance, nibbanapaccayo hotu no (translation: [May this] lead us to attain
nibbana), sadhu sadhu niccam dhuvam™ (translation: Well! [May this be] permanently
profitable [for us]). Presented below is the colophon of the last fascicle of palm-leaf

manuscript BAD-13-1-0099 as an example:

'gnasﬁgmo‘ta ocge Bo Inauls dou o Bu ¢ 69 Su ¢(6) Soazuataoay
ne9998 wasbwe twyugznSo vaueneusHod [caz]luweyod [wou
508]@3’]@‘]U%5U gullfmaudﬂmu YoilalaSonadusudy S9towsusiugagdy
pEgnoSunareatnsSul ‘Ea”ﬁummvmwawomm%ﬂ naud e Gooo 5099
é%qumé’gﬁm%ﬂmgéﬂwzL%ﬂ [Hg]za0Dxarza0wa WHuenuidugay 2
Rondu)Butazadiuvsandggan Hovogbuszuauzanto %f]QwaJUwﬂllaﬂéﬂ

'o* & o
wag gonzadiu Dowavzdaaste oy .

It was Chulasakarat 1286, a kap chai year, the fifth day of the waning
moon in the sixth lunar month, a Thursday (AD May 8 1924). The copying
of [this fascicle] was completed in the morning (between 7:30 and 9:00
am). [I,] Phia Phaibunsavat, whose [common]| name was Thit Pheng,
together with Nang Phia Butdi [and] all our children, living at Ban
Pakham, were faithful [Buddhists]. [They] made this version of Vessantara
Jataka in order to ensure the continuation of Buddhism for five thousand

years. They asked for good merit to support them in this life and the next.

% Dhuvam is Pali word (continuously, consistently, always) which indicates the intention of merit-making

of the sponsor of the making of this manuscript. For more details about the meaning of dhuvam, see
Davids, Thomas W. Rhys and Stede, William 1925: 384 and 1993: 342-343.
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The fact that the colophons are written in the same style as the the main text indicates that
there was also a colophon in the manuscript being copied. In practice, a text has to be
written or copied according to its contents, whereas the colophon is regularly written
according to formulaic expressions. The person who writes a colophon may not copy it
from another version, but is obliged to follow the common format for this kind of writing.
In other words, a colophon has a certain structure that a scribe has to follow. Compared
with the colophon of manuscript BAD-13-1-0099, the colophon of manuscript BAD-13-1-

0114 bears many similarities in terms of the format employed and the expressions used.

[Furthermore, they] wished to pass the cycle of birth [by] cutting off the
five traps of mara. [And finally, they wished to] attain nibbana. [The
colophon finishes with the following Pali words] — nibbanapaccayo hotu

no (May [this merit] lead us to attain nibbana).

The colophon reads:

womz%’gmo‘cﬁ canp 8o Ding Boud 2y o¢ a9 S [6]F! Bovruagaoau
neg9ae wasdsaof vavmadn YoilalaSonadusudy F9[talgagdsdaws
waoSunrargadniol tofusagzona ZleuqJOZﬂM%‘] muélui?umﬁf] Gooo U 2
[Tzﬁ]q:um%éuﬁ[cﬁn]ﬁuﬁﬂéawsc%ﬂiﬁw'q‘mﬁgmu Sovogiiuaruanzanto &
%@L%’]gwaﬁuwwﬁlgéﬂww copsadhy Swwanedassle Tog).

Translation: It was [the year] 2471 of the Buddhist Era, a poek nyi year, in
the second lunar month, on the fifteenth day of the waning moon,
[Thursday] (AD 27 December 1928). The copying of [this fascicle] was
completed in the morning (between 7:30 and 9:00 am). Sao Thi of Ban
Thakhok was a faithful [Buddhist]. [She] made this bundle (a set of
fascicles) of the Jataka in order to ensure the continuation of Buddhism for
five thousand years. She asked for good merit to support her in passing the
cycle of birth [by] cutting off the five traps of mara. [And finally, she
wished to] reach nibbana. [The colophon of this fascicle also ended with
the same Pali words] — nibbanapaccayo hotu (May [this merit] lead [me] to

attain nibbana).

81

This version seems to comprise sixteen fascicles of palm leaves; however, only six of them — fascicles
2,6, 7,10, 12 and 16 — have been found. Their colophons are similar to each other. However, the
number corresponding to a day in a week in the colophon of fascicle 16 (the last one) is missing,
whereas the number ‘5’ appears in the colophons of the remaining fascicles.
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According to their colophons, manuscript BAD-13-1-0099 was made in 1924 AD and
manuscript BAD-13-1-0114 was created four years later. They were both discovered in the
abode of Sathu Nyai Khamchan, but the handwritings found in the colophons indicate two
different scribes. This assertion is underscored by the fact that the two manuscripts differ
in their orthographies. Additionally, various types of abbreviations or shortened words
(kham nyo) were commonly written on the palm leaves. The scribe of BAD-13-1-0114
followed the traditional way of writing colophons, even using the exact word shortenings
used by the Lao Buhan script as well, whereas the scribe of BAD-13-1-009 used full words

and forewent the traditional abbreviations.

One way of shortening Lao words is to use a single consonant grapheme functioning
as two initials of two syllables. This means that whenever two words have the same initial
alongside each other, one initial is omitted and its vowel combines with the remaining one.
Together with this, there is another phenomenon, namely a single consonant performing
two functions in a polysyllabic word acting both as a final consonant for the initial syllable

in which it appears and as the initial consonant for the the next syllable with which it

begins.
Figure 3.6: Samples of one consonant serving two functions
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The words in the hexagon (line 1) consist of three syllables, som — ma — na (Ju
veue), but only one m (u) appears in this word. Therefore, the consonant m functions as a
final consonant in som and as an initial consonant in ma. The words in rounded rectangles
(line 4 and 5) are combinations of two consonants. The first shape is a combination of the
consonants s (8) and m (u), the second one of s () and » (v), and the last one of k4 (a) and
n (v). As this phenomenon is not the focus of my study, it is mentioned here only to
demonstrate the similar orthographic rules of Lao Buhan and Tham-Lao.

Although the manuscripts BAD-13-1-0099 and BAD-13-1-0114 were written in the
Tham-Lao script, they also use similar techniques of word-shortening. In the colophons of
these manuscripts, the word “songsan” which is derived from Pali, samsara (cycle of
birth), the vowel /ae/ and the rolling tail /ai/, which is known amongst the Lao as sala ai

mai muan (xyzotuLoW), serve as good examples.
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Figure 3.7: Samples of shortened words

BAD-13-1-0099_16 BAD-13-1-0114_16

There are three philological aspects to be noted in this image. First, the shapes of the
vowel ai mai muan used in the colophons of manuscript nos. BAD-13-1-0099 and BAD-
13-1-0114 are different from each other (A). The tail of A used in the former (A1), folding
backwards and forwards, is longer than that of the A used in the latter (A2), which folds
only backwards.

Second, the vowel /ae/ (B), which was used in writing the colophon of the former,
retains a common or, perhaps, the original, shape (B1). By contrast, the scribe who wrote
the colophon of the latter proposed another shape of /ae/ in his writing (B2). In fact, both
B1 and B2 comprise two variants of the vowel /e/. The two variants of /e/, forming /ae/ of

B1, were placed one after the other; whereas B2 contains one on top of the other.

Third, as mentionioned above, the latter scribe followed the way of writing ancient
Lao. The word songsan (C1) — deriving from Pali, samsara — was written with a common
shape as that in the former colophon (C1-1). However, a special writing system for word-
shortening was applied in writing the colophon of the latter (C1-2). Here, one consonant
grapheme functions as two initial consonants in two different syllables: song and san. The

characters in the box below show the process of the shortening of this word.
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Interestingly, this word was written in the Tham-Lao script according to Lao
orthography. In the colophons of both the former and the latter, the final consonant of the
Lao or tua sakot /n/ was applied, not the /#/ of Pali origin. This can be understood to mean
that some Buddhist scholars — or at least the scribes who wrote the colophons of these two
versions of Vessantara Jataka — have their own way in writing the words derived from Pali.
In other words, some of these words do not have a single spelling; rather their spelling
depends on the users, and especially the writers. In consequence, one word could appear in
various manuscripts in different forms. This is a striking feature evident in the composition

of various manuscripts in Laos in ancient times.

Together with C1, an abbreviated word, kham nyo (C2) — probably another form of a
shortened word — appears in the colophon of the manuscript BAD-13-1-0114 as well.
Numerous shortened words following this rule can be summarised in two main
classifications: 1) all the characters remain but some of these change their positions, and 2)
some characters are missing and some of the remaining characters change their positions
(further details of this matter will be presented below). Here, the feature of the kham nyo
appears to be that all of the characters of each word remain after the merger of the two
words into one unit, and some characters changed their positions. To understand the word-

shortening process in this case, see the box below:

OBy == Q5 => Q 9
=> -2 => Q7
S B

These matters mentioned above indicate that the Buddhist scholars of Luang Prabang
have their own traditions for writing manuscripts. In essence, together with learning how to
write with their teachers — or hian nam pho ko nam khu — they have developed their own
method of writing as well. This may link to the traditional idea of being the owner of a
particular type of short-sized palm-leaf manuscripts known in Lao by the term nangsii kom
tang khon tang mi. This can further be interpreted to mean that a short-sized palm-leaf
manuscript is frequently written according to a specific orthography and based on the

intentions of the people who will be using it.

However, the structures of the colophons of these two manuscripts are very much
alike. The colophons might not have been copied from each other, but the scribes seemed
to have been able to remember both the structure and specific expressions required for
writing the colophons. In addition, anyone who wrote the colophon of any of these

manuscripts might not know the details of the text of that manuscript, but he would have
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been able to recite and write its title. The colophons of these manuscripts are summarized

in the table below.

Table 3.6: Colophons of the last two fascicles/chapters of these two versions of Vessantara Jataka

BAD-13-1-0099 BAD-13-1-0114
Era Chulasakarat 1286 Buddhasakarat 2471
Year kap chai poek nyi
Lunar Month | 6™ month 2" month
calendar Fortnight| 5™ waxing day 15™ waxing day
Day Thursday [Thursday]
Time nyam kong ngai nyam kong ngai
Corresponding | Date AD 1924, the 8" of May, AD 1928, the 27" of December,
to Thursday Thursday
Time Between 7:30 and 9:00 am Between 7:30 and 9:00 am
Donor A group of donors, Phia A single donor, Sao Thee of
Phaibunsavat, Nang Phia Butdi | Ban Thakhok
[his wife and their] children —
living at Ban Pakham
Title maha vessantara sadok lam phavetsantara sadok
(Vessantara Jataka) (Vessantara Jataka)
Objective to ensure the continuation of to ensure the continuation of
Buddhism for five thousand Buddhism for five thousand
vassa (rains retreats) years
Wish that this accrued merit will to be free from the five traps of
bring prosperity in this life and | mara, and to reach nibbana
afterwards, to be free from the
five traps of mara, and to reach
nibbana
Concluding statement Nibbana paccayo hotu no Nibbana paccayo hotu
(in Pali)

Apart from the contents cited in the above table, some colophons of the Jataka
indicate the scribes’ knowledge directly. The colophon of manuscript BAD-13-1-0029, the
chapter of Sunsok (Jujaka), contains this information. This manuscript was written in the

Tham-Lii script, and in the Tai Lii language. Its colophon says:

srouaoviuned)uay esudn(zju]la Ho[isg]dswindo gadnjuese
w0l xaoua.

[The copying of this manuscript was] completed in the afternoon (between
13:30 and 15:00). I was a newly trained [writer and my] handwriting was not

beautiful at all. Please do not criticize me. End.

Interestingly, the content of this colophon indicates the emotions of the person who wrote
this manuscript. He knew that his handwriting was not stylistically beautiful. It was

probably the first time that he used a stylus to make incisions into the palm leaves.
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Therefore, he apologizes to his audience, or the users of this manuscript, for any mistakes
he may have made while writing. It seems that this practice indicates a tradition of writing
colophons within Tai Lii manuscript culture. Grabowsky and Apiradee (2003: 35) note,
“Moreover, [that] even scribes with neat handwriting might apologize to the reader for
their imperfect handwriting and possibly other shortcomings, such as the accidental
omission or addition of letters, confusion of consonant and vowel graphemes, or the
incorrect use of tone markers.” However, one point should be raised, namely that the scribe
of manuscript BAD-13-1-0029 informs us that he was a newly trained scribe: why did he
begin this practice by copying a chapter from such a long story? One possibility was that
he might have been able to read the Tham-Li script fluently and was thus frequently
invited to preach this chapter. This, in turn, may have inspired him to copy this manuscript

in order to contribute to the propagation of Buddhism.

Manuscript BAD-13-1-0115 is another version of the Vessantara Jataka with
colophons directly indicating the scribes’ knowledge. This version was written in verse
form in the Tham-Lao script. Like the other versions found in the abode of Sathu Nyai
Khamchan, this version, while seeming to have originally comprised of sixteen fascicles of
palm leaves, only has seven fascicles remaining — fascicles 2, 3, 4, 5, 6, 8, and 13 — all of
which contain a colophon. The colophons of fascicles 2, 6, and 13 contain some words
which reflect the scribe’s experience in using language. See, for instance, the colophon of

fascicle 2 below:

waz%’gmo‘tfu o¢ge 8o JF0l0 Bou n usy 99 69 Ju 9 50%11%@09%2@3 WY
U wetggudenay [fécfju]mﬁ [Lcaa]mjcwaéﬂ%a[é[;?jau]zuasz%m [g}]ﬁwiﬁnéﬂ Wou
@ncgﬂzgnﬁu BEomadfionladusuds F9tad3vansugagiioSurnamont tofuga
mzmwwgoznsﬁvﬂ 2980 nosuSuwesagEmadty nauda Gooo wrSome.
Tma%omsmmwmé‘uénééﬂ‘tﬁéﬂgijﬂciﬁumuﬁ 2A98uoautiuBudao S9ueinudo
noauUaneara naadonwrrdTway Bgduururasudusooionoaurnsuiiglogly

Yotanddiv.

It was Chulasakarat 1281, a kat mot year, in the seventh lunar month, on the
eleventh waning day, a Wednesday (AD 24 June 1919, a Tuesday). [This fascicle
of a palm-leaf manuscript] was copied completely in the middle of the day
(between 10:00 and 12:00). Phia Sai Uppakan, husband, [and] Nang Phia
Khamphio, wife, including all their children, living in Ban Lak Kham, were faithful
[Buddhists]. [Therefore,] they donated their assets in order to make this version of
Vessantara Jataka, in order to ensure the continuation of Buddhism for five
thousand vassas. They wished for their generous charity to help them achieve their

desires, i.e. Nibbana, which is the most excellent city within the Three Worlds.
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This colophon clearly states that the donors paid a person to copy this story for them. They
might not have told the scribe to insert the word “bolichak sap — 08v¥an3u” (to donate
property) into the colophon; the scribe possibly decided to he acknowledge this himself
later. Traditionally, anyone asked to compose a manuscript for the purpose of a religious
donation would read the note aloud to the owner of that donation after having finished the
manuscript. The scribe of this colophon might have followed the traditional way of
recording the donation. He wanted to emphasize that the donors provided the scribe with

funding, and thereby to identify their legal ownership of the manuscript.

The scribe has also defined the relationship amongst the donors. He specifies a
married couple, Phia Sai Uppakan and Nang Phia Khamphio, and their children. In other
words, the scribe of this colophon intended to inform the reader that the donors of the
manuscript was a family. He might have linked this to the traditional belief that a married
couple and their children used to make merit together in their past life with the hope that

they can be reunited in their next existence.

d) Passages and notes

Sathu Nyai Khamchan’s collection contains a number of manuscripts bearing various
additional passages and notes. Here, we investigate the passages and notes left in some
manuscripts belonging to the Jataka category. There is a short note on the second page of
the last leaf of the seventh fascicle — the Jujaka Chapter — in the palm-leaf manuscript
BAD-13-1-0114. The note was written in the Tham-Lan Na script (fua miiang) in ballpoint
pen with dark purple ink. See the figure below:

Figure 3.8: A note concerning the incompleteness of a Vessantara Jataka manuscript

The note reads: mahasat bo khop, which translates to mean “the story of Vessantara
is incomplete”. This note indicates both the scribe’s knowledge of the Lan Na script and
the attention to detail paid by whomever wrote this note, most likely Sathu Nyai
Khamchan. During his lifetime, he was one of the senior monks of Luang Prabang who
regularly checked if the longer manuscripts were arranged correctly and complete.

Manuscripts containing different versions of the same text posed a challenge to the reader
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or user, especially if they were too long for a single palm-leaf fascicle. The difficulty of
distinguishing between the different versions led to the fascicles getting mixed up in some
cases. Therefore, when using a text taking up more than one fascicle, it is necessary to

ensure that all fascicles come from the same version.

The sixteenth fascicle of manuscript BAD-13-1-0099 recounting the Vessantara
Jataka — the chapter of Nakhon — contains a further short note. This note, written in the
modern Lao script, and in ballpoint pen, indicates the name of a place. The note appears
clearly below the name of the chapter, nakhon phuk sip hok, in the left margin of the first
page of the first leaf. It reads “vat siang maen”, which is the name of the monastery of Ban
Siang Maen (Siang Maen village). This village is located on the west bank of the Mekong,

opposite the town of Luang Prabang.

Figure 3.9: A note indicating the location of the manuscript

The appearance of the monastery Vat Siang Maen in this fascicle could be
interpreted in at least two ways: first, that this manuscript belonged to Vat Siang Maen;
and, second, that a monk or a novice in this monastery was invited to preach this fascicle.
Following tradition, the first occurrence is less probable, whereas the second is highly
likely. In fact, the whole story of Prince Vessantara — comprising sixteen fascicles — must
be preached consecutively during the festival of Vessantara, known in Laos as Bun Phavet.
In this festival, each fascicle, containing one part of the story, is divided into two or three
small sermons or kan (fv) depending on the numbers of monks and novices invited to

preach.

5. Anisong
5.1 Song, Salong, and Anisong

Like other people in the world, Lao people are very proud of obtaining their desires. As
Lao Buddhists, they often lend their ears to a sermonic speech as a positive act of merit
making. Based on the demand for such sermons, Lao Buddhist thinkers — in effect,
outstandingly-educated Lao monks — have tried their best to compile various types of

sermonic texts to honour Buddhists merit-making. These texts are called Anisong. These
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texts have been classified and named by the Preservation of Lao Manuscripts Programme

under the category of Anisong/Salong.™

In comparison with other types of religious texts, Anisong texts are not long,
however, their contents and structures are particular. However, another Lao word related to
the name of the category of these texts should be mentioned, song. At first, this word might
have been used to indicate this category, and salong was then used as a variant form of
song.®® Later, Buddhist scholars changed the Pali word dnisamsa into the Lao word
Anisong, meaning, in essence, the results of merit-making. However, this word might have

become common and familiar in Laos before being used as the name of the category.

Furthermore, some texts, namely Pannyapalami (Jugadaazl) (Pali: pariiaparami),
Unhatsavisai (9uiiose312) (Pali: unhassavijaya), and Thipphamon (fiuweDv) (Pali: dibba-
manta), do not have song, salong, or Anisong in front of their titles but, rather, have also
been defined as Anisong texts. At first, these texts might have been compiled and
recognized as texts in Pali, and additional texts in Lao were then inserted later on. Most
insertions are explanations detailing how people could gain merit by listening to the
sermons of these texts, donating to the temple, and worshipping the Triple Gem. Therefore,
these texts were not defined as Amisong texts unless they are marked by additional
insertions. It appears that these texts contain these insertions because Buddhists wanted to

make the texts easier to understand.

Puzzingly, some of the texts with titles containing the word Anisong — The Eight
Anisong (29989uu0), and The Five Anisong [and] eight Matika (e2589ma vadnacdo) — are
not defined as Anisong texts. A bundle of two fascicles of eight Anisong kept in Sathu Nyai
Khamchan’s abode (BAD-13-1-0070) were found as loose manuscripts. They are a record
of conversations between Maha Sariputta Thera, one of the Buddha’s outstanding
disciples, and other monks during the Buddha’s lifetime. The Digital Library of Lao
Manuscripts has listed eleven fascicles as five Anisong and eight Matika, and two of them
— numbers 06 01 14 09 011 01 and 06 01 14 01 031 02 — belong to Vat Mai Suvanna
Phumalam of Luang Prabang. The content of the first deals with tradition and ceremony,

whereas the second relates to the monastic order.

%2 For more details, see the Website of the Digital Library of Lao Manuscripts (DLLM): http://www.

laomanuscripts.net. For the meaning of Anisong (Pali: anisamsa “profit, merit, advantage”), see Davids
and Stede 1925: 115.

8 Accoding to Maha Sila 2549 (2006): 118, Siviengkhek 2010: 471, and Preecha 1989: 758, the word
“salong-seyeog’ may not be a variant shape of song-so9, but it stands as one word. In other words,
salong is one meaning of song. Etymologically, “salong-s=go9” might be derived from Khmer

language, chlong. The word “chlong” became the Lao word by contracting “chlong” yields “chong”
and replacing the initial consonant /ch/ with consonant /s/ — from this comes a new word “song”.
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5.2 Structure and content

In general, the structure of any 4Anisong text is neither complicated nor long, and unfolds in
a simple and straightforward manner. However, some Anisong texts kept in Sathu Nyai
Khamchan’s abode contain more elaborate structures and idiomatic expression. In other
words, a group of Anisong texts found in his abode consist of two types of Anisong texts:
traditionally compiled and new-fashioned. The introductory texts of two versions of the

Anisong of “The Building of the sand stupa” (go99w=na0g9¢)) are good examples:

(1) Namotassatthu ekasmim kira samaye savathiyam upanisaya jetavane —
followed by a bilingual (Pali-Lao) text or word-by-word translation
sadhavo QasFvyRseiiogae kira Sg%némﬁ.. ( [Ladies and] gentlemen!
[This time I would like to tell you all what] I heard ...).

(2) Valukacetiyanti idam satthd puppharame viharanto pasenadikosalam
arabba kathesiti — then followed by Lao text onazl FnszuojueSonhavs iy
209 Lcﬁwomzzﬁﬁéoiﬁgmw ... (This time I will preach the Buddhist Teachings
to all Buddhists ...).

By examining the introductory texts above, some similarities and differences can be
identied. Both (1) and (2) began with Pali words that date back to the Buddha’s lifetime,
concerning the words of the Lord Buddha himself. However, the location of the Buddha at
that time differ between the two versions. In the first version, the Buddha stayed in the
monastery of Jetavana, whereas the Puppharama was specified in the second version. Here,
the different places might indicate that the Buddha repeatedly expounded upon the merit
gained by building a sand stupa during his lifetime.

The difference between the two texts in Lao following the Pali phrase should not be
overlooked either. In the former, the Lao is basically a word-by-word translation from Pali
into Lao. It is understood that scholars did so in order to keep the language sacred
according to traditional beliefs. In the case of the latter, the Lao text is plain and written in
everyday language. The scholars might have hoped that this would increase their own
favour by attracting a larger audience for their sermons; as a result, these new-fashioned

versions of Anisong were compiled and developed.

There are traditionally four parts of an Anisong text. The first is the description of an
event which took place during any Buddha’s lifetime (A). Second, the catalyst for this
event is described (B). Third, the desire of the owner or sponsor for others to obtain merit
by their participation in the event is named (C). Finally, any remaining doubts about the

event were explained by the Buddha (D).
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Buddhists have found numerous means and various occasions of merit-making.
Frequently, the means and occasion indicate a community and locality. An extraordinary
compilation of Anisong texts to support and honour those things, such as the construction
of monastic buildings and giving offerings to monks, is required. One of the Anisong texts
recently discovered in Sathu Nyai Khamchan’s abode (BAD-13-1-0206) is a good example
of such an up-to-date Anisong text. This Anisong text was used to mark a birthday
anniversary (2988980yu3uifio). It was compiled with a typewriter in BE 2531 (AD 1988).
Its structure and substance are different from that of the above mentioned versions. It
begins with a Buddhist proverb — usually explainable by and linked with a certain event —
as the requirement for the opening (A’), followed by the cause/context/condition of the
preaching of the text (B’). Third, comes the insertion of Buddhist Teachings relating to this
text, as required (C’), after which must appear one or more additional Buddhist proverbs
relating specifically to the text (D’). Finally, the donor is bestowed with honour (E), and all

donors and participants are blessed (F).

Many Lao Buddhists also engage in merit-making for the purpose of good luck
(BoyuFugana). However, the time for doing this is not fixed; rather it depends on their
conditions/convenience. The compiler of this text might have learned about the desires of
Lao Buddhists and compiled this text according to traditional beliefs. Words and
expressions used in this text are clearly new-fashioned, thereby indicating modern
conception of Anisong tests.

As noted, Anisong texts kept in Sathu Nyai Khamchan’s abode can be categorized
into two sub-groups according to their expressions and structure: traditional and new-
fashioned. An examination of these texts reveals striking differences between these sub-
groups which can readily be observed in the introductory texts and concluding remarks.
The introductory text of an old version serves as an introduction when telling certain
stories, whereas that of the new-fashioned version indicates that the title of the text being
chanted will be explained. The difference between the two versions is related to language
expressions both in Pali and Lao.

Table 3.7: Differences between old and new-fashioned expressions

Introductory texts

10 gaafuydawdignas o vela Suoadu
Hagasgnlo wd Mgy mesnandon
(Save8ududiuman

(Translation of nissaya text:) [Ladies
and] gentlemen! [As I have heard,] all

Title Old expression New-fashioned expression
Khao | Namotassatthu sabbadanam deyyadanam yo Eko duggatapuriso bhikkhum bhikkhaya
p E)qap jandtiti (then followed by nissaya text:) 8amne | carantam disva tassa danam datva

in o

sahassadevakaiiiia parivattasankhatam phalam
labhatiti (then followed by Lao text:) vedod
gansuawaintosgogsualuduosuanedgoae
nena Suveuadnaulsvan

(Translation of Lao text:) Now, I would
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people who [have made merit by] putting | like to give an account of [merit by gaining
rice-balls into the Buddhist monks’ alms- | of] putting rice-ball into the Buddhist
bowls monks’ alms-bowls
Khao Evammesuttam ekam samayam bhagava Tattha bhogavaham danam silamtu
Sak savatthiyam viharati jetavane bhavasampadam so deti ida sattanam visesena
anathapindikassa arame bhosadavo (then pakasitanti (then followed by Lao text:) vetiol
followed by nissaya text:) gaadvylseiignie | Ingraojusdonansmasun Suasueduany
eSUwolud 99y Snaworeeily fadBuon | cearcmsegannedionsnay snnauiiggaefive
teluwzody ﬁ%mz‘jwﬁmmnzﬁg@mz‘ﬁjww zﬂmwg:;]%‘n
(Translation of nissaya text:) [Ladies (Translation of Lao text:) Now, I would
and] gentlemen! [As I have heard,] this like to tell you all of the result of giving
sutta was one of all suttas. offerings to Buddhist monks at the
salakabhatta festival.
Concluding remarks
Khao | ... foanaowzeaduSgaulndayssodudin ... (BocBegunowsSuwanluciisdans Jnauzey
Padap n9 SofFy HezEodaruau noudalneuLa. zﬁﬂmﬁuz}q]ﬁucca”a. (959 Ad0ouUEnIaEgLs.
Din (Translation:) ... The act of talking about | (Translation:) ... achieve nibbana
King Phimphisan giving khao padap din, | whenever your perfection of charity is
as an offering [to Buddhist monks] has complete. This is the conclusion [of this
reached its conclusion. text].
Khao | ... staonsiinnalgsss Sodtg Suoafiuaaa g)agmnmﬁomsmnﬁqnmﬁ%gﬁlgﬁﬁoasmuﬂ
Sak Sﬂﬁﬁgawsaamﬁgqnasaa sutolnBageyan | éqmmesi’)5%0%:137?1%5113%11%?09l;wuma
nedlodunay Aeaodaineuws. . (959 ASoosUrnaarael.
(Translation:) ... The acting of talking (Translation:) ... What I have just
about people’s results of merit-making explained is the result of merit making by
by giving khao salakaphat, as an giving khao salakaphat as an offering [to
offering [to Buddhist monks] has reached | Buddhist monks. I] ask Buddhists to use
its conclusion. their discretion wisely. This is the
conlusion[of this text].

5.3 Preservation and usage

Compared with the other religious texts, Anisong texts are used more frequently (BAD-13-
1-0128, BAD-13-1-0157, BAD-13-1-0163). Their contents cover a variety of matters
related to tradition, culture and society, so that they are more familiar to Buddhists. In
practice, some monks and novices are able to remember and accurately preach some
Anisong texts orally. As a result, when asked to write or copy such texts, they have the
ability to do so without consulting the originals. In consequence, a number of various
Anisong texts have been written repeatedly, but their details differ slightly from time to
time. In other words, scribes may or may not have intended to make these texts different
from each other. If the text has been written many times by the same scribe, the differences

between them should be considered the main focus of revisions in the manuscript writing

process.

134




The texts in this category are used rather frequently, and there are also a greater
number of different versions. Anisong texts are usually used to teach a newly ordained
monk or novice to read the Tham-Lao script. Therefore, their users need to keep them in a
safe place, usually next to the place where they lay their head to sleep (ﬁoz}s:unsn). In
other words, these texts are not kept in manuscript cabinets/boxes/shelves, but instead are
stored nearby for easy access during the next lesson. In addition, the commonly used
manuscripts are not kept in a single place, but are, rather, stored somewhere easily within
the user’s reach. Such a manner of handling often results in the manuscripts becoming
damaged, broken, or fragmented, and their physical conditions tend to be significantly

worse than that of manuscripts kept in a cabinet.

Traditionally, reading variants of the Dhamma script is considered a foundational
skill when learning to preach. This means that a student or disciple (n&0) must be highly
proficient in terms of both literacy and rhythm. Therefore, monks and novices — even if
they are literate — have to continue to read the variants of the Dhamma script written on
palm leaves, from one fascicle to another. In fact, learning to read the variants of the
Dhamma script enables the monk or novice to discover new manuscripts and determine the
handwring of other scribes appearing in various forms. In brief, the more manuscripts a
monk or novice can read, the more he can claim experience in preaching, because each
particular manuscript is required to be read in the same voice in which it is preached.
Therefore, the number of fascicles and manuscripts that a monk or novice is required to
read in order to become a true master of the craft is unlimited. However, whenever an
experienced teacher (achan 2939v) observes that a student is skilful or has experience in
both reading and preaching, he may ask a student to help him teach other monks and

novices who have only recently been ordained and become monastic members.

Table 3.8: Anisong texts according to their expressions and writing materials

No Titles related Total Old New Palm-leaf Paper
1 | Sand stupa 4 21 50% (2| 50% [4 | 100% |0 -
2 | Pitaka/Nangsi 3 0 - [3]1100% | 1] 33% (2| 66%
3 | Buddha image 3 0 - |13]100% |2| 66% |1 33%
4 | Pavilion 2 |0 - [2]1100% | 1] 50% |1 50%
5 | Bridge 2 |0 - [2]1100% | 1] 50% |1 50%
6 | Toilet 2 |0 - 12]100% | 1] 50% |1 50%
7 | Bodhi tree base 2 0 - 12| 100% |1 50% |1 50%
8 | Flower and candle 2 0 - 12| 100% |1 50% |1 50%
9 | Folowing the Precepts 2 |0 - 12]100% [1] 50% |1 50%
10 | Listening to the sermon 2 0 - 121 100% |1 50% |1 50%
11 | Cremating 3 0 - [3]1100% | 1] 33% (2| 66%
12 | Vessantara Jataka 2 1 50% |1 50% |1 50% |1 50%
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13 | Khao Padap Din 3 1] 33% |2| 66% |2| 66% |1 33%
14 | Kathina 3 1| 33% |2 66% |2| 66% |1 33%
15 | Pha Ap Nam Fon 2 10 -2 100% | 1| 50% |1 50%
16 | Pamsukula 1 0 - |11 100% [1] 100% |0 -
17 | Civara 310 - |3]100% 1] 33% (2| 66%
18 | Ordination 2 10 -2 100% | 1| 50% |1 50%
19 | Khao Pan Kon 2 1| 50% | 1| 50% |2]| 100% |0 -
20 | Paet Miin 1 1| 100% |0 - | 1] 100% |0 -
21 | Flag 1 0 - | 1| 100% | 1| 100% |0 -
22 | Khao Sak 2 |0 - 121100% | 1| 50% |1 50%
23 | Sangha-dana 2 |0 - 12]100% | 1] 50% |1 50%
24 | Khao Chi 2 1| 50% | 1| 50% [1] 50% |1 50%
25 | Sabba-dana 2 | 1| 50% | 1| 50% | 1| 50% |1 50%
26 | Painting the Buddha status 1 0 - | 1] 100% 1] 100% |0 -

with golden colour
27 | Acting a performance of 1 0 - (1] 100% | 1] 100% |0 -

merit-making to remark

Birthday anniversary

57 9 48 34 23

This table shows that 15.7 percent of all Anisong texts kept in the abode of Sathu
Nyai Khamchan were compiled according to old expressions, whereas the number of new
texts constitute 84.2 percent. 59.6 percent were incised or typed on palm leaves, and 40.3
percent were written on paper. This might indicate that Lao Buddhists are still happy to
carry on preserving traditional ways of sponsoring palm-leaf manuscripts. They highly
values thee monasteries containing images of the Buddha, monks and novices, monastic
buildings, and palm-leaf manuscripts. Furthermore, palm-leaf manuscripts not only
function as container of texts detailing the Buddha’s teachings, but they are also

representations of well-known monasteries.

6. Buddhist chronicle

As mentioned in Chapter 2, 33 manuscripts are classified as Buddhist chronicles (see Table
2.6). Of them, the manuscripts BAD-13-1-0222 entitled Pha Uppakhut Phap Phanya Man
(“Monk Uppakhut defeats the king of mara’), BAD-13-1-0307 entitled Phiin Pha Chao
Sip Pha-ong Phuk Song (“The legend of the ten Buddhas”, vol. 2), BAD-13-1-0314
entitled Kap Phachao Nipphan (“A poetic composition on the Buddha’s passing”), BAD-
13-1-0317 entitled Phiin Phachao Sip Pha-ong Phuk Ton (“The legend of the ten
Buddhas”, vol. 1), and BAD-13-1-0232 entitled Tamnan Doi Tung (‘“The chronicle of Doi

Tung Mountain”) are explored below.
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Manuscript BAD-13-1-0222

This manuscript, entitled Pha Upakhut Phap Phanya Man (“Monk Upakhut defeats the
king of mara”), comprises 27 palm-leaf folios measuring 55 cm in length and 5.5 cm in
width, and one additional blank leaf. The first two palm leaves of this manuscript contain
an insertion written in modern Lao script in ballpoint pen with blue ink, three columns and
five lines on each page, which pertains to historical events (see Chapter 4 for further
details). The palm leaves were attached to the manuscript because of the insertion and the
text related to the construction of stupas (that - w90). The text was written in the Tham-Lao
script, four lines on each page, and its pagination follows the orthographic system of
Sanskrit. This manuscript also contains some corrections in blue ink, which were probably

made by a user later on.

As noted in Chapter 2, Buddhism was introduced into Laos by the initiatives of King
Ashoka in ancient India (c. BC 269-232). The content of this manuscript details some
events that supposedly took place during the reign of King Ashoka. The story narrates that
at this time there was a novice named Nigoda who possessed great ability and courage. He
converted the king to Buddhism. To demonstrate his firm faith in Buddhism, the king
initiated the building of 84,000 stupas. After the completion of the stupas, a celebratory
festival was held. Nevertheless, the king was afraid that the mara or Obstructer of Merit™*
would bring disorder to the festival. To be safe, the king asked Novice Nigoda to invite
Monk Uppakhut, who supposedly lived under the ocean, to protect the festival from the

wrath of mara.

When it was time for the festival, the mara came to the site and caused much trouble,
ruining the celebrations. In response, Monk Uppakhut used his supernatural powers many
times to try to drive the mara away from the festival, but he was unable to do so. It seemed
that the mara intended to trouble the people in petpetuity, so Monk Uppakhut finally tied
him up with a sacred rope. The mara was unable to throw off his shackles and much
suffering was inflicted upon him. Upon learning of this, Monk Uppakhut preached the
teachings of the Buddha to him, after which the mara that promised he would no longer

commit sins. After securing this pledge, the monk released the mdara from his captivity.

This a traditionally-held belief in Laos that continues to the present day. It is most
viable in practice during the festivel of Bun Phavet. During the early morning of the first
day of the festival, a monk and some lay people will carry an alms bowl, an umbrella, a

monk’s robe and some offerings to a well or river, where they then invite Monk Uppakhut

¥ For more details about the meaning of mara, see Davids and Stede (1925:558-559).
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to protect the people participating in the festival from. A return procession must also be

held after the festival to guide Monk Uppakhut’s spirit back to his resting place.

Aside from the content above, manuscript BAD-13-1-0222 has two leaves containing
an additional text. The insertion was written in modern Lao script in a blue ballpoint pen
and serves as an introduction to the main text. The added text notes religious events during
the time of King Ashoka and the introduction of Buddhism to Laos. The added text also
briefly details that the kings of the Lan Xang kingdom initiated the introduction of
Buddhism into the kingdom by building many stupas in the town of Luang Prabang. King
Fa Ngum, for instance, sent his envoys to the kingdom of Khmer to ask for Buddhism to be
spread throughout Lan Xang. Subsequently, the Pha Bang statue, which supposedly
contained five pieces of the Buddha’s relics, was transferred to Lan Xang as well. Later on,
King Visun built Mak Mo Stupa in Vat Visun, King Setthathilat built Pha That Stupa in
Vat That, King Anurut built Chom Si Stupa at the top of Phu Si Mountain, and King
Manthatulat built That Luang in Vat That Luang (some of these accounts relating to
historical events are discussed further in Chapter 4). The added text further demonstrates
that organizing the annual That Luang festival is a good way of preserving traditional

customs.

This manuscript has three colophons. The first colophon was written on the first leaf
before the beginning of the text and the other two were written on two leaves after its
conclusion. It seems that the first colophon is similar to a common note (A), whereas the
other two were written according to the typical structure of a colophon (B and C). See the

differences between A and B below:

o o o K >~ & @ o & J @
A: WeINEINNLITNE 199U E"V‘WOOEE&U@?‘]&‘]U S CUSIUDNO 2V 920 819 (OBDU 99

J 80998 w.8. cGow luloagdiv Go T WisgRonIvnauagareovgidudee.

Pha Vichitta Thera Khamchan, an abbot of Vat Saen Sukharam, made [this
manuscript] on Sunday, the tenth day of the waxing moon, in the eleventh
lunar month, a hwai si year, BE 2519 (AD 3 October 1976). [I made this
manuscript] on the day my 56™ birthday in order to dedicate the acquired merit

to [my] older sister, Mrs. Kham Uan.

B: quazdgnanto oag o Js099§ fou 99 2u 90 69 Susatio Jnts Joasua
€22 wasl 39 693V 33010 (39301AU29290 ‘comggUUs@omumn T
Dergdiu e 303y Tuiiubeniudiy degfioovyunagdudesson uag
fagouuaufine. Dwwave Javxle Tng Tu.

In Chulasakarat 1338, a Awai si year, in the eleventh lunar month, on the tenth

day of the waxing moon, Sunday, a poek chai day (AD 3 October 1976), [this
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manuscript was] completed. [I,] Sathu Khamchan Viracitto, an abbot of Vat
Saen Sukharam, made [this manuscript] of Uppakhut defeating mara on the
day of my 56™ birthday in order to dedicate the acquired merit to [my] older
sister, Mrs. Kham Uan of Ban Lak Kham (Village). Nibbana paccayo hotu no

(May our acquired merit bring us to nibbana).

The contents of B and C are the same, except for two words in rounded rectangles (see
figure 3.10) — &u khop (complete, full) and Suwa chop lae (complete or “the end”) — are
missing in B. Not only do the colophons have the same content, but the handwriting of
these colophons is very similar to each other as well. They might have been written by the
same person, probably Sathu Nyai Khamchan, who appears in these colophons as the
initiator or “maker” (ééﬂj). He might first have intended to write these colophons for two
fascicles of palm-leaf manuscripts containing the same title and content, namely Upakhut
Phap Man. However, he may not have found the manuscript that he wanted so these
colophons — both B and C — were attached to manuscript BAD-13-1-0222. Colophon C,
conversely, seems to have been written to make B more understandable, as the word

indicating the occasion of manuscript making — &iu — is missing in B.

Figure 3.10: One manuscript containing two colophons with the same content

Colophons A, B and C all demonstrate that Sathu Nyai Kamchan, being a monk and
younger brother, made merit by producing manuscripts. This suggests that the act of merit-
making and dedicating acquired merit to the deceased are suitable acts for the living, not
only for laypeople, but also for ordained ones. Furthermore, Lao devotees in Buddhism
believe that they can acquire merit by participating in a performance of merit-making; as

such, when a person organizes such a performance his/her relatives and friends will usually
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be present at the site to benefit as well. Not only do some of them participate in the

ceremonies, but they are also happy to help out with the organization of the event.

Manuscript BAD-13-1-0307

This manuscript entitled Phiin Pha Chao Sip Pha-ong Phuk Song (The legend of the ten
Buddhas, vol. 2) consists of 23 palm leaves that measure 54.5 cm in length and 4.3 cm in
width. The text is written in the Tham-Lao script, with four lines on each page, and its
pagination follow the orthographic system of Sanskrit. The manuscript also contains some

corrections.

The text of this manuscript deals with events that took place during the Buddha’s
lifetime. Specifically, the Buddha once preached his teachings to Monk Sariputta and
several other monks. He foretold that after he passed away his teachings would endure for
5000 years. After that, human beings will not follow his teachings any longer and fail to
respect to each other — just like animals. At the same time, their lifetimes will gradually
become shorter, and they will suffer from famine and various fatal diseases. Once human
beings have become good again and follow the sintham (moral standard), a pha phothisat
(Pali: bodhisatta) will be born into this world.

This manuscript has a colophon that indicates a certain desire of its producer. Some
notes left in some of the blank leaves, moreover, reveal a variety of issues related to
monastic administration and the ways in which monks in different monasteries
communicate with each other. In addition, the person who wrote the colophon seems to
have been able to tell the time according to the traditional astrological system. The

colophon reads:

?waa%’gmomas‘tﬁ octn o J8ulo 8oy o¢ gsu @ &9 5F0l0 5u © Sovzuatao
uﬂugoéqycgﬂmﬂnsgccag wael Hyoraagadofitueas $lalsFonadududetgto
g9sy Luweda 9o 89 tofusagruua é‘izﬁ@éﬂ‘tﬁﬁu wammwawawomangﬂ
svSorwotn SuSnuawasza é?vﬁ‘tﬁngﬁéaﬁuﬁoﬁasww éTmcﬁéﬂ‘tﬁcﬁgém’uﬁuTu

galnwziIreeduzwntnda Hzady Swwavs Ja3ste] Ty Tu 939 ¢

It was Chulasakarat 1257, a hap mot year, in the twelfth lunar month, on the sixth
day of the waning moon, a puek chai day, the sixth day of the week, (AD 3
November 1895, a Friday), [This manuscript was] completed around 1:30 p.m.
Sanghalasa Sitthipannya, a true believer in Buddhism, made this manuscript
recording the story of the ten Buddhas. I myself hope to be born and attain
Arahattaship in the time of Ariyametteyya (the next Buddha) and to acquire [merit]

bringing me to achieve nibbana. Nibbana paccayo hotu no dhuvam dhuvam (We
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wish for our acquired merit to lead us to nibbana. [The more times we make merit

the more we still desire this] consistently).

Compared with other scribes, the scribe who wrote this colophon detailed the time more
specifically. He wrote that this manuscript was completely finished a few minutes between
the period of nyam tut sai (12:00-13:30) and nyam kong laeng (13:30-15:00). The
colophon says that this manuscript was written in AD 1895 so it is possible that a clock
might be used for determining the exact time. At the time the scribe finished his work, a
clock, probably the one used in his community, might have displayed 1:30 pm, so that he

was able to record this modern measure of time within the traditional form.

Five notes were also added to this manuscript later. These can be found on blank
leaves at the end of the manuscript and illustrate how monks, novices and nuns were
administrated, as well as how information was transmitted. The notes are as follows: “QaU
@in Sofod 5 oo [69] 2B0vanida 2en9e” (“Mom (monk) Lek of Vat Kio PO invited to come
early in the morning on the thirteenth day of the lunar month” (A)); “%oUw[ﬁo]{Jﬂé 3]0 [cwliu]
ang92¢99” (“Chua (novice) Pan of Vat Pa Siao is a son of Mrs Yong” (B)); “WsLD0 [50]
mﬂoé);}a éﬁﬁmwl)céﬂf} o [561]” (“Mom Mao of Vat Hat Siao invited to come early in the
morning on the thirteenth day of the lunar month” (C)); “%oc%g[ﬁo]?djmeg [?]mﬁmﬁeu%
[LLJJU]@J’]%MBQB@O" (““Chua Pheng of Vat Xiang Thong, living at the abode of Mon Si, is a
son of Sinalakhut” (D)); and “uJ9 Sofod 200uunda svusel o [@a]” “[Sajthu Beng of Vat

Kio Po invited to come early in the morning on the thirteenth day of lunar month” (E)).

The above notes can be classified in two groups: invitations (A, C, and E) and
individual information (B and D). The date and time mentioned in A, C and E are the
same, and the people who were invited were monks. They might have been invited to
participate in a religious ceremony or festival (probably held at Vat Saen Sukharam). The
question is: why are the leaves containing invitations attached to this manuscript? At first,
the leaves might have been sent to the monks who were invited. Then, on the day of
appointment, they brought the leaves to introduce themselves to the person who had
invited them. The leaves might have been attached to the manuscript later on, probably at
the time that manuscripts were traditionally collected, probably in late 2007, after Sathu
Nyai Khamchan passed away.

B and D provide instructions for the administration of the Sangha of Luang Prabang,
in particular how to train and educate novices. In practice, the basic task of novices, similar
to that of monks, is to propagate Buddhism. Novices can reordained as monks when reach
twenty years old of age if they exhibit moral behaviour as well as abilities in chanting and
preaching. Thus, senior monks must pay much attention to the education and behaviour of

novices. One way to ensure that novices follow monastic regulations is the co-operation
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between the abbot of the monastery in which the novices live and their parents. It is not

unusual that B and D contain the names of the mother and father of two novices.

D gives a more specified description compared to B. D says that Novice Pheng of
Vat Xiang Thong, then residing at the abode of Mom Si, is the son of a man called
Sinalakhut. At the time that this note was recorded there may have been more than one
novice named Pheng, and that there were many abodes in Vat Xiang Thong. In addition,
the novices, whose names were Pheng, might have lived in separate abodes. Therefore, the
monk took the note, probably the abbot of a monastery, specified that the novice was
named Pheng and lived at the abode of Mom Si. Before the introduction of western culture
to Laos, such was the way of individual identification, as Lao people had no family names;
that is to say, the name of their residence was required to identify a specific individual as
well. If that person was a layperson, then his/her name were followed by the name of
his/her village, whereas with the names of a monks and novices, and probably nuns, were

followed by the name of their monastery.

Manuscript BAD-13-1-0314

This manuscript, entitled Kap Phachao Nipphan (“Poetic composition on the Buddha’s
passing”), comprises 17 palm leaves which measure 59.5 cm in length and 5 cm in width.
The text was written in the Tham-Lao script with four lines on each page. Both the
orthographic system of Sanskrit and numbers appear in this manuscript for counting the

leaves.

The text of this manuscript composed in verse, deals with the Buddha’s teachings by
emphasizing the importance of people following precepts and giving alms. The text
decribes the life of Crown Prince Siddhattha in the period just before the Buddha attained
full enlightenment, including his missions during the 45 years of his enlightenment, and
numerous other occurrences after his passing. The text also has linguistic and literary
value. Not only did the scribe know the story of the Buddha, he was also skilled in the use
of meter. Furthermore, he used common words in his work to facilitate a higher level of

understanding among his audiences.

The poetic meter of kap is one of its significant features. The text of manuscript
BAD-13-1-0314 was composed in kap chet (nww30), a type of seven-syllable verse. As the
name indicates, the number seven is important in that it specifies the number of syllables in
each line or vak (3n), with the first three words serving as the front part (nevwa) and the
last four words functioning as the back half (nsuii9). However, the means of calculation of

words used in verse is different from those used in prose, so that is called bat kham
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(u906m). A bat kham is commonly just one word, but it sometimes comprises two (see the
front part of line 10 in table 3.9 below).

There are two types of verse rhyme (s9¢0): vowel rhyme (s9tiosizge) and consonant
rhyme (8a8&owedugeue). Vowel rhyme may appear within a single line, known as inner
thyme (s980lv), or between two different lines, external rhyme (sa&oven). Consonant
rhyme appears much more frequently in the form of inner thyme. The kap chet — like other
forms of Lao poetic meter — is always composed according to the rhyming schemes for
both vowel and consonant rthyme. The rhyming scheme for this verse form is actually
relatively uncomplicated. The last word of the first line has to rhyme with any word in the
front part of the second line; the last word of the second line must rhyme with any word in
the front part of the third line; the last word of the third line needs to rhyme with any word
in the front part of in the fourth line; and continuing on in this fashion until the end. See
table 3.9 below (each pair of numeral, such as 1-1, 2-2, and 3—3 amongs others, indicating

the rhyme in a stanza):

Table 3.9: Excerpt from BAD-13-1-0314 in kap chet

Line Lao script Romanization
Front hemistich | Back hemistich Front hemistich Back hemistich
1 | vawnes9 ﬁwmow%ag‘t o man ka-sang hon hwuai hong hai'
2 | uauIYt 0° 261U\Em5§ui'ﬁ:u§;‘ man chiing dai' khap vai sap-phan-nyu’
3 | 2nua Wwona8otnn? kho ku*-na met-ta ot thot®
4 | Yoteausy fUneYWENIVE phot’ kha-noi khon thoi pha-kan*
5 | yuduwans E%‘l{]tﬁﬂ’]ﬁﬁ‘; bun som-phan* chao ku kae ka’
6 | puoadgat LR R8R9° noi bo sa’ man lao loei 1a®
7 | waPRdu ducSesenua pha’ li-phon khiin miia hot fa’
8 | swwazgya OgoFoat sa-pho na’ to tut-si-da®
9 | wawguua? o L?juﬁgccﬁa‘“ phai lun ma® koet pen ong kaeo’
10 | (Saegquneso® %Jg@ﬁuqu chao phan phaeo’ | fung mu phon man
. phap phae
eIy
Line Translation
Front hemistich Back hemistich
1 | Mara was shocked, he struggled to get free and cried loudly.
2 | Then, he prostrated himself in front of the Buddha
3 | torequest loving-kindness and forgiveness.
4 | “Please pity me, [the mara requested | “[I am] wretchedly bad with wickedness.”,
to be forgiven] [the mara continued his words].
5 | “[I, now, know that] the acquired of the Buddha is absolutely powerful.”, [the
merit mara validated the Buddha’s acquired merit.]
6 | After that the mara bid farewell and left.

143



7 | He led his men up through the air

moving toward the tusita [heaven.]
9 | Much later, he was reborn as a virtuous person.
10 | The Buddha completely defeated all armies of the mara.

This table shows that the vowel rhyme is very frequently used in external thyme. The
table further demonstrates that the last word of any back hemistich rhymes mostly with the
last word of the front hemisticht in the next line, 55.5% of the time with the first and
22.2% each with the second and third syllables. This suggests that the standing meter of
the rhyme between two poetic lines is the last word of any back hemistich, and the last
word of the front hemistich of the next line has to be made of the same vowel. However,
infrequently used rhyme, which is the last word of the back hemistich of that line, thymes
with the first or the second words of the front hemistich in the next line, should be
considered as alternative prosody of the rhyme of this type of verse. This metrical structure
seems to be used for making the external rhyme more flexible, so the compiler has many

ways to create a rhyme.

The table also demonstrates that most of the final syllables of each hemistich of each
line consist of long vowels. Three front parts of three lines end with syllables that contain
short vowels (30%), whereas long vowels are applied for rhyming seven of the final
syllables of the remaining parts and lines (70%). Only one back part of one line ends with a
word containing a short vowel (10%), whereas the final syllables of the remaining parts
and lines are made of long vowels (90%). Furthermore, only one back part ends with a
dead syllable (wzea9mne), a syllable that cannot change its tone (5%), whereas the
remaining parts end with live syllables (wega9u) or syllables that can change their tone
(95%). This also suggests that long vowels and live syllables are more frequently used as
the last unit of the part and line of the verse.

Manuscript BAD-13-1-0317

This manuscript, entitled Phiin Phachao Sip Pha-ong Phuk Ton (“The legend of the ten
Buddhas,” vol. 1), comprises 30 palm leaves that measure 54.5 cm in length and 4.5 cm in
width. The text was written in the Tham-Lao script with four lines on each page.
Traditional pagination — that is, the orthographic system of Sanskrit — is used in this

manuscript.

The text of this manuscript is similar to that of manuscript BAD-13-1-0314 discussed
above. It is presented here to demonstrate that some palm-leaf manuscripts are just

fascicles comprising leaves of the same sizes but possessing different content. The leaves
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might have been separated from different fascicles and then later attached together. This is
commonplace when a large number of manuscripts are collected after the death of the
owner of that collection as per tradition. Manuscript BAD-13-1-0314 is a good example of
this. Three remarks shall be presented to highlight that this manuscript is not an original,
but a newly arranged fascicle of palm leaves of the same size which originate from

different manuscripts.

First, following the tradition of the scribes within their manuscript culture, the left
margin of the recto page of the first leaf contains the title of the text. The left margin of the
verso page of the first leaf contains the pagination, which begins with ca. Nevertheless, the
pagination of the next leaves do not continue in the correct order from that of the first leaf
— in effect, ca, ci, ct, and so forth — instead being ordered kham, khah, ga, etcetra. This is
clearly a mistake, as, according to the alphabetical order of Sanskrit, the consonant /c/
comes after the consonant /kh/ (see section 3.5 Manuscript Production in Chapter 2).
Therefore, the first leaf of this manuscript might have been separated from the other

manuscripts and attached to this manuscript later.

Second, the title of the text mentioned in the concluding remark is different from the
one mentioned in the left margin on the first page of the first leaf. The concluding remark
reads, “ﬁm%uccﬁ‘taﬁquaaﬁm fevidodaruovaoudaineusa.” which means “this
explanation of the Kusalatham” (Pali: kusala — dhamma) is complete. Kusalatham is not
the title written in the left margin on the folio 1 recto, but rather Phiin Phachao Sip Pha-
ong Phuk Ton. Furthermore, the text of Kusalatham has been placed into the classification

of didactics, not of Buddhist chronicles.

Third, this manuscript has two colophons which have a number of similarities and
differences to note. Like the first leaf of this manuscript, the leaves containing colophons
might not have originally been written for it, but instead separated from other manuscripts
and attached to it later on. Furthermore, the handwriting and orthography of the colophons
are different from one another, as well as from those found in the main text as well. The
sub-script of the consonant /n/ in the Tham-Lii script was occasionally applied in the
writing of Colophon 2, whereas the orthography of Colophon 1 followed that of the
orthography of the Tham-Lao script. The details of this comparison can be seen more

clearly in the table below.

145



Table 3.10: Differences and similarities of the colophons of manuscript BAD-13-1-0317

Colophon 1 Colophon 2
Era CS 1206 CS 1226
Year kap si kap si*
Month 4™ month 2"! month
Lunar Fortnight 6" waning day 10" waning day
calendar | Day of the week | Not mentioned van [...]
Zodiac day tao chai Not mentioned
Corresponding to | AD 1845, February 27, Thursday | AD 1865, January 21, Saturday
Time nyam thae kai thiang (09:00 — nyam kong ngai (07:30 — 09:00
10:30 am) am)
Scribe Not mentioned Not mentioned
Initiator | Donor A single donor, Saensulin [of] A group of donors, Mrs
Huaphon [village]. Saensulin, her children, and
relatives.
Title Thammapitaka Samatsongsan
Objective to ensure the continuation of to ensure the continuation of
Buddhism for five thousand Buddhism for five thousand
vassa (rains-retreats) vassa (rains-retreats)
Desire for the fulfilment of all desires for the fulfilment of all desires
Concluding words Nibbana paccayo hontu no Nibbana paccayo hontu no
(in Pali) dhuvam dhuvam dhuvam dhuvam

This table shows that the colophons of this manuscript contain different titles, which
suggests that two leaves, containing one colophon each, were separated from two particular
manuscripts. In other words, they were attached to manuscript BAD-13-1-0317 later on.
Furthermore, the title of Colophon 1 seems not to be a specific title but, rather, a common

representation of any title relating to the Buddha’s teachings.

Manuscript BAD-13-1-0232

This manuscript, entitled Tamnan Doi Tung®® (“The Chronicle of Doi Tung Mountain™),
comprises 33 palm leaves that measure 55 cm in length and 5.3 cm in width. The text was

written in a mix of the Tham-Lii and Tham-Lao scripts, with four lines on each page and

% If the era 1226 were correct, the year of the 60-year-cycle would be kap chai, not kap si. In contrast, if

the cyclic year, kap si, were correct, the era would be the same as that mentioned in Colophon 1, and the
date and month would correspond to 21 January, a Saturday. For more detail about names in the zodiac
and astrological traditions of the Lao please see Table 2.3, the cyclic year (Years and Days of the
Animal) in Chapter 2. In regard to the conversion of Southeast Asian calendars to Gregorian dates,
please see Eade, John Christopher 1995. The Calendrical Systems of Mainland Southeast Asia, E. J.
Brill, Leiden.

% Doi Tung, a mountain namely Tung, is located in Chiang Rai province of Thailand. There is a Buddhist

monastery built on the top of the mountain.
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its pagination following the orthographic system of Sanskrit. This manuscript contains

some corrections in blue ink, which were probably made later by a user.

The text of this manuscript deals with subject matters from the time of the Buddha.
At the time when the Buddha was alive, there were three mountains located next to each
other. The first one was called the mountain of Tam, located to the north; the second was
called the mountain of Nya Chao, located in the middle; and the last one was called the
mountain of Pu Chao, located to the south. From a distance, these mountains resemble

three blocks arranged to support cooking with a pot over a fire (neut&a).

At these mountains, there was a couple of Minlakkhu (Pali: milakkha ‘““a barbarian,
foreigner, outcaste, hillman”): Pu Chao Lao Chok and his wife Nya Chao Lao Chok. The
couple had three sons, named Lava Kumpho, Lava Thasala Vakanya, and Lava Khantho.
They naturally earned their living by plantation, and at that time there was communication
between the indigenous people and the newly arrived Tai people. The Tai came to the feet
of the mountains and sold goods such as salt, clothes, and food. The Minlakkhu also came
down from their houses to sell bamboo shoots and agricultural products such as ash
pumpkin, luffa, and sesame. Much later, the region became more heavily settled and the
communities developed into villages and cities (JuoauiuiBeg). The story also tells how
the Buddha and his disciples once traveled through the air to the region, stopping to take a

rest at Pu Chao Mountain.

The colophon of this manuscript is quite long. It takes up four full lines on one page
of a leaf. It reads: “quazdgnac fiv ¢ seuz99 ¢ fo TibFo avery 2u v a9 Susaiio oIz
€R0LWENINN]) 29w IGE WeesrWNUAESIIDUEa tasduwmoadn todSoaardgwonyda

o & .
yau8uu.” Translated, this means:

It was Chulasakarat 1224, a tao set year, the first lunar month, the ninth
day of waxing moon, Sunday (Corresponding to AD 1826, the 30™ of
November, Sunday). [This manuscript] was completed at the time
between 9 am and 10:30 am. I, Pha Khanan (monk) Kunlavangso and my
disciple(s) wrote this version of Phuttha Tamnan (the Legend of the
Buddha).

In addition, three wishes of the people who initiated the writing of this manuscript are
worth mentioning. These read: “cislozativamnsiuuavoacas 2lndaruoutdoosdsneduve
9uRVRLTHY; lntonshmavsUaasl Savuaael; eudly Jotanswoln tnd Jvwavsdoesle

sz:] gxuaazi0) n9tx.” This means:
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I wish, at the time I am reborn, my body parts shall be complete and
perfect and my complexion of skin will be clear (1); may I give alms and
follow the precepts (2); and may I [acquire merit by writing this
manuscript to be one of] the conditions helping me to attain [the state of]
Pacceka Buddha® and nibbdna in the next life (3).

The three wishes of the ones who wrote and initiated the making of this manuscript reflect
the influence of the stories of the former lives of the Buddha (Jataka) and the Pacceka
Buddha. The first wish — wishing to be reborn with complete and perfect body parts and
with a clear skin complexion, and the second one — wishing to be able to give alms and
follow the precepts — are slightly different from the requests of the Phutsadi Goddess from
Indra before she came down to be born as a human being and give birth to Prince
Vessantara (BAD-13-1-0227). The person who wrote this manuscript might have known
the story of Prince Vessantara and other Jataka stories — perhaps because he had read and

preached such stories many times because as a monk.

The last one wish — wishing to be reborn, attain the status of Pacceka Buddha, and
finally reach nibbana — is different from the first two. This desire is the only one of the
three written in Pali. This is evidence of at least basic abilities in Pali in order to follow the
traditional forms for making manuscripts. However, the scribe’s desire might also have
been influenced by an account that says that many Pacceka Buddhas are supposed to be

born at the same time.

This manuscript describes how and why locations were named and the stores related
to these locations. The story begins with an introduction to the three mountains. Two of the
three mountaun names, Nya Chao and Pu Chao, sound as if they refer to personal names,
perhaps the first settlers of the mountains. The person who compiled the story linked the
events back to the time of the Buddha. Furthermore, the colophon states that the text tells
the story of the Buddha. The title of the text, appearing in the left margin of the recto page
of the first leaf, Tamnan Doi Tung, and the one mentioned in the colophon, Phuttha
Tamnan, are not the same. These demonstrate that the person who wrote the colophon of
this manuscript tried to associate the story of Doi Tung Mountain with the story of the

Buddha. Doing so appears to have been an attempt to make the mountain consecrated.

7 A Pacceka Buddha is one who has attained the knowledge necessary to overcome suffering on his own,

but is unable to preach the knowledge to the others. For more details about Pacceka Buddhas, see
Witshire 1990.
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7. Conclusion

Texts related to seven categories (Vinaya, Sutta, Chanting, Jataka, Anisong, and Buddhist
chronicle) have been discussed in this chapter. These texts deal with basic monastic
regulations and matters prescribed for monks, novices, and nuns, as well as being

repositories of advice for laypeople to follow.

The Kammavdca and patimokkha texts discussed are examples of the Vinanya
category. The former is a chant used in ordination ceremonies; the latter is a set of 227
rules that govern the daily activities of monks. It seems that Sathu Nyai Khamchan paid
attention to these texts; he repaired the front and the back covers of a manuscript
containing a Kammavaca text and left two notes in it. Furthermore, he compiled a Lao
version of the Patimokkha. He studied the texts of patimokkha that were recorded in the
Tham-Lao scripts in many palm-leaf and paper manuscripts. He then compiled a new
version of patimokkha also recorded in Tham-Lao scripts. Many copies of this version
were made under the auspices of the Ministry of Interior and Religious Affairs in 1959 by
utilizing modern techniques of printing. It is reasonable to say that the text was transferred
from traditional writing materials to being recorded on modern industrially-produced
paper.

Two manuscripts containing texts related to the Suttanta category, namely
Akaravattasut (one of the texts for recitation in a ritual ceremony organized for peace and
prosperity) and Mungkhunsut (a discourse of virtuous behaviour and acts), have colophons
with specific feature. The colophon of the former clearly says that a person can gain merit
“by paying for copying the text of Akaravattasut”, but the other colophons note that a
person can obtaing merit “by making a manuscript that contains the Akaravattasut text”.
The person who wrote the colophon of this manuscript tried to propagate Buddhism by
asking people to make donations allocated to the prodution of manuscripts. With regard to
its two colophons, Mungkhunsut was donated two times in 1918 and 1921 by the same
donors, namely Thit Nya and Sao Kham. This suggests that any person can re-donate
manuscripts or other religious objects — such as Buddha images and monk robes — that

have already been donated by other people if he/she wishes to do so.

Manuscripts containing texts related to the Chant category have two passages
reflecting the traditional ways that monks, novices, nuns and laypeople went about learning
these. The first passage says that this Chant text must be learnt by heart via memorization.
This way of learning is also reflected in Lao saying “gauto Fwas”, which means “be able
to read, remember many things”. The person who wrote the passage may have wanted this
text to be learnt according to tradition. Unlike the first passage, the second one deals with

the importance of presenting an offering before beginning with the learning process. A
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learner must arrange a platter with offering before learning each chapter, otherwise he

might be considered an immoral person or unsuitable for preaching Buddhism.

Of texts related to the Jataka category, the story of Prince Vessantara (Vessantara
Jataka) is selected as an examplary text. The name of this story is known to the Lao people
as Phavet (wezwoo). Furthermore, Phavet is used as the name of a traditional festival
(Phavet festival), usually celebrated in the fourth lunar month. The main reason for
organizing this festival is to listen to the story of Prince Vessantara which comprises
thirteen chapters. The story was compiled in poetic form; it combines Pali words and
phrases with the Lao translation of these words and phrases. The different styles of
compilation utilized while composing this text reflect upon the abilities of the writer. In
addition, the passages and notes in these manuscripts indicate that they were frequenly

used and checked accordingly.

Anisong texts are quite short compared to other types of religious texts, but they
seem to be used more frequently and their versions are variegated. Some versions reflect
the change of compilation from old to new-fashioned language expressions which can be
found in the preface (introductory before the main text) and afterword (concluding remark
following the main text). Anisong texts are used for teaching a newly ordained monk or
novice to learn to preach (hian thet sjuwo), and more precisely to read a variant of the
Dhamma script. Therefore, Anisong manuscripts are not kept in cabinets, but instead are

stored nearby for easy access during the next lesson.

Five manuscripts containing texts related to Buddhist chronicles have been discussed
in this chapter. The palm-leaf manuscript BAD-13-1-0222 entitled Pha Uppakhut Phap
Phanya Man (“Monk Uppakhut defeats the king of mara”) deserves a special mention; it
has a colophon and includes two extra folios of text in addition to the twenty-four folios
comprising the main text. It seems that the added text is a local legend about the
introduction of Buddhism into Laos; it also narrates events during the reign of King
Ashoka of ancient India. Its colophon states that the manuscript was made by Sathu Nyai
Khamchan to commemorate his fifty-sixth birthday; the creation of this manuscript was act

of of merit-making to mark this special event.
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Chapter 4

Knowledge Related to Secular Subjects

This chapter discusses manuscripts containing secular texts classified in Chapter 2 (Table
2.6). The categories for these texts are Secular History, Astrology, Medicine/Magic,
Customary Law, Philology, Customs/Rituals, and Literary Works. Texts related to these
categories are sometimes not written neither as a separate palm-leaf manuscript or a folded
book, but instead appears as passages inserted in manuscripts containing texts of other
genres. Furthermore, the text of any manuscript placed into a certain category might
contain passages, notes, and colophons that are related to different matters. In addition,
some manuscripts kept in the abode of Sathu Nyai Khamchan contain texts which fall into
the categories of “multiple-text manuscripts”; this is especially the case vis-a-vis paper

manuscripts.

1. Secular history

Some manuscripts found in Sathu Nyai Khamchan’s abode contain information concerning
historical events. These events were recorded on a single leaf or a set of leaves which was
then either attached to a certain fascicle or kept together with other fascicles in a bundle.
Like palm-leaf manuscripts, some paper manuscripts, and especially those written on
mulberry paper, contain short accounts detailing the history of Luang Prabang. Most of this
information pertains to the kings of Lan Xang and their support for the construction of

temples and stupas (pha that).

Manuscript BAD-13-1-0188

This is an untitled and undated manuscript comprising only one palm leaf measuring 42.4
cm in length and 5 cm in width. The text was written in modern Lao script with a ballpoint
pen in blue ink, with four lines on only a single page without pagination. The text of this
manuscript is very fascinating in spite of its brevity. It provides information about the
creator of the manuscript, probably Sathu Nyai Khamchan himself, who wrote a story
according to a local historical legend. The text tells of Chao Anurut building a stupa at the
top of Phu Si Mountain (suy&) in the CS 1166 (AD 1804). The text reads:
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King Anurut Uttama Vong Khong Si Satta Nakha Nathut Udom Rattana Buri
Rom Phomma Chakkaphat [...] built a stupa at the top of Phu Si Mountain,
which has been recorded in an inscription. The inscription reads that it was
Chulasakarat 1166, a kap chai year, in the eleventh lunar month, on the seventh
day of the waning moon, a Wednesday, a fao sanga day, (AD 26 September
1804) began to build the stupa at midnight [...] On the eleventh day of the
waxing moon, a Monday, a poek set day, at a time between 16:30 and 18:00.
[He] wish, [...] Phanya Thamma Vutthi Maha Uttama Vong, who ascended the
throne in Miiang Si Satta Nakha Nathut Uttama Racha Thani.

King Anurut’s title in this text is different from that of the title appearing in Maha Sila
Viravong’s work, King Anuruttha. In this manuscript, the reigning name of King Anurut
and the name of Luang Prabang were formed by a number of words derived from Pali. Pali
words are required to form the full names of kings, royalty, and high-ranking officials.
Furthermore, this text states that, at the time the inscription was made in 1804, the official
name of Luang Prabang was still the same as that of Vientiane, which by then had become
the new capital of the Kingdom of Lan Xang in 1560, even if Luang Prabang had already
been a capital before (Maha Sila Viravong 2001: 73).

In Maha Sila Viravong’s work (2001: 137), King Anurut ruled the kingdom of Luang
Prabang under Siamese suzerainty from 1791 to 1817. However, Maha Sila Viravong’s
work does not take into account the building of the stupa. Therefore, Sathu Nyai
Khamchan consulted an inscription® to find the information he was looking for, clearly
indicates he was able to read inscriptions. In other words, such an inscription might be

inscribed in a certain of Lao script and transcribed into modern Lao script by the writer.

It seems that the person who made this inscription recognized that Luang Prabang
was first introduced as the name of the former capital of the Lan Xang kingdom in 1560.
The name was not used to denote the whole kingdom. Maha Sila Viravong (2001: 73)
notes that King Sayasetthathilat, with the consent of his high-ranking officials, gave

% No information about the inscription mentioned in this manuscript has been provided.
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Miiang Xiang Thong to the Buddhist Sangha (we&9e=99) and transferred the capital city of
Lan Xang from Miiang Xiang Thong to Vientiane. He brought the Emerald Buddha (pha
kaeo molakot) and pha saek kham with him to the new capital, but not the Pha Bang statue.
Furthermore, Buddhist monks were asked to associate themselves with the administration
of the old capital city. From that time onwards, Miiang Xiang Thong was called Miiang
Luang Prabang. This Buddha statue has also been recognized as an auspicious symbol of
the old capital city. Stuart-Fox (1998: 76) cogently argues that the move to Vientiane gave
the king and the people a better chance to develop the Kingdom of Lan Xang and counter
potential threats posed by regional powers.

The insertion in manuscript BAD-13-1-0222

As discussed in Chapter 3, manuscript BAD-13-1-0222, entitled Pha Upakhut Phap Pha-
nya Man (“Monk Upakhut Defeats the King of mara”), was categorized as a Buddhist
Chronicle. In this section the insertion contained within that manuscript will be presented.
The insertion provides in chronological order information on the various kings of the Lan

Xang kingdom who supported the construction of numerous stupas.

The insertion was added as an introductory text detailing that the stupa festival (yu
na0/yuseyegnan) has been organized since ancient times. The text first begins with a

number of Pali words followed by vernacular Lao. It reads:

namo tassa bhagavato arahato samma sambuddhassa imehi sabbe mayam
samagatd ... idacetiyam sabbadda ca jinadhdtu cetiye pijeyya ayam no pija
asava khaya vaham (and followed by vernacular Lao) SuiuSusy oc &
Bou o¢ WuSuiiwonSa growonzdRF0 fgaeddio uazlvwegouaguyuiiv
Lzﬁeﬁsu\cmaﬁnmasgaﬂwajﬁﬁumﬁiﬁmmm 2835UE502U&55‘]U‘1§)‘1290U]8E%"1 39
ﬁwyeﬁuwwwaﬁ. (Translation for the vernacular Lao): Today is the fifteenth
day of the waxing moon in the twelfth lunar month. We, Buddhist devotees,
both ordained and un-ordained, have gathered here to worship the Buddha’s

relics within this stupa.

This part of the text suggests that the writer intended to introduce his audience — using a
modern style of writing (discussed in more detail in Chapter 5) — to a short story of the
Buddha’s relics, which were once distributed and placed in a number of stupas. The text
then continues by describing the erection of stupas between the time of King Ashoka (ca.
BC 269-232) of ancient India and the reign of Chao Manthatulat of Luang Prang (1817—

1836). Seven kings are mentioned as sponsors of such constructions.
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Two hundred and eighteen years after the Buddha passed away, his relics or pha
bolomma that (Pali: parama dhatu wedduuenan) were divided amongst
eighty-four thousand stupas by King Ashoka the Great (1). [...] Much later, in
AD 1357, the Pha Bang statue, believed to contain five pieces of pha bolomma
that — was brought to the Lan Xang kingdom under the initiation of King Fa
Ngum (2). In AD 1513, King Visunlarat built the Mak Mo stupa at Vat Visun
to house pha bolomma that (3). In AD 1527, King Phothisan ordered people in
his kingdom to stop worshipping spirits. He then ordered for the construction of
a stupa in Vat Sangkhalok to hold pha bolomma that (4). In AD 1548, King
Sayasettha built a great stupa at present-day Vat That to hold pha bolomma that
(5). In AD 1804, King Anurut built a stupa at the top of Phu Si mountain (that
chom si) to hold pha bolomma saririka that (6). [...] In AD 1818, King
Manthaturat built this That Luang [in Luang Prabang] and other stupa to
enshrine pha bolomma that (7).

King Fa Ngum is often referred to as the first king of the Lan Xang kingdom established in
AD 1353. Six years later, as noted in Chapter 2, the King sent his envoys to Cambodia
asking for his father-in-law’s help by sending learned Buddhist monks and scholars to
Laos. Buddhism was introduced to Lan Xang via Cambodia in AD 1359. Well-educated
members of the Buddhist Sangha of the Khmer Empire, including Pha Maha Pasamanta
Thera and Pha Maha Thep Langka, carried with them the Tipitaka (Pali Canon) and the
Pha Bang Buddha statue . They were warmly welcomed to Xiang Thong, the capital city of
Lan Xang. Along with them came three un-ordained senior Buddhist scholars (Induaoéisju
Juwztndon) and a number of their followers (Lorrillard 2003: 188; Evans 2002: 16; Maha

Sila Viravong 2001: 46).
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No details concerning the Pha Bang are mentioned in Maha Sila Viravong’s work,
but some features of this Buddha statue do appear in some palm-leaf manuscripts
belonging to the DLLM, such as no. 06-01-07-13-307-02. This manuscript says that the
Pha Bang statue was made in Ceylon (present-day Sri Lanka) by a Buddhist monk called
Chulanagathera. The statue is said to contain five relics of the Buddha: one in the forehead,
one at the chin, one in the chest, one in the left arm, and one inside the right arm. When
this statue was being made, people contributed gold, copper, and brass to Monk
Chulanagathera.”” The posture is that of peace, raising both hands to stop the fighting

between two armies.

The writer of the text above might have taken his information from a chronicle of
Luang Prabang or the like. Therefore, he directly wrote, “%ucﬁmwsc%ﬂzﬁﬂﬁuﬁ‘c o9 Bawesuan
cégﬁugwwwﬁﬁuuamoéj%%zﬁﬂcczﬁgmgﬁjaLGoma” (folio 1, verso) — “His Majesty the King Fa
Ngum brought the Pha Bang, containing relics of the Buddha in five parts of its body, to
Laos.” The writer stated that Pha Bang contained the Buddha’s relics and was brought to
Laos — he might want to emphasise the sacredness of the Pha Bang and noted that Laos is
one country having the Buddha’s relics. In addition, the date mentioned in the text is two
years earlier (1357) than the one mentioned in Maha Sila Viravong’s work (1359). The
writer may have meant the year in which King Fa Ngum sent his envoy to Cambodia,

whereas Maha Sila Viravong’s number refers to the arrival of the envoy in Lan Xang.

Second, the text reads, “Suseodi®agu 'guaséf}mo QNG wsc%a%gwasaﬂognascmSQQﬂo
[cao]Ntogaguemaomanty ‘t55U3waﬁ§uuamo‘c5&]2?3505@11.” This translates as the following:
“Reaching a tao san year, Chulasakarat 875 (AD 1513), King Visun [ordered for] the
construction of the Mak Mo stupa in Vat Visun and for relics to be stored there.” The year
mentioned in the text is nine years later than that mentioned in Maha Sila Viravong’s work
(2001: 61-62). Maha Sila Viravong narrates that King Visun ruled the kingdom of Lan
Xang between 1500 and 1520, and that Vat Visun was completed in AD 1504. He further
stated that a stupa, twenty-three va’" tall, was built after the construction of the Vat Visun.

Lorrillard (2003: 192) also notes that King Visun was the first monarch founder of a

¥ For further information about Pha Bang, please see manuscript 06-01-07-13-307-01, 06-01-07-13 307-
02, 06-01-14-13-025-01, 06-01-14-13-025-02 and 06-01-03-13-201-03. Evans (2002: 15-16) contends
that: “The reigns of the Kings Visun (1501-20), Phothisarat (1520—47) and Sethathirat (1548-71), while
together constituting a glorious period for Lan Xang, did not initiate any fundamental structural changes
to the kingdom. Their reigns saw the increasing elaboration of regalia of Buddhist kingship; Visun is
best remembered for installing the Phra Bang as the palladium (protector) of the Lan Xang kings. This
Buddha image from Sri Lanka had its way as far as Vientiane, in the company of Buddhist missionaries
from Angkor, in the time of Fa Ngum” (Evans 2002 15-16).

% One standard va is equal to two metres.
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monastery or donator of land in Luang Prabang, but no information about the building of a

stupa appears in his work.

Maha Sila Viravong (2001: 62) and Stuart-Fox (1998: 71) have shown how, during
King Visun’s reign, the kingdom of Lan Xang was peaceful. Buddhism also flourished
under his rule as there were a number of Buddhist scholars in attendance possessing much
experience in Sanskrit and Buddhist teachings. In addition, a Sanskrit book, paricatantra,
was translated into Lao by a senior monk, and the original version of the Chronicle of
Khun Bulom was co-authored by two senior monks and the king himself. It seems that
there were numerous events concerning Buddhism which took place during King Visun’s
reign. In short, he was one of the many kings of Lan Xang who encouraged the spread of
both Buddhism and literary works during their time on the throne. As such, the year which
appeared in the writer’s text might be a year in which other events took place, or any

literary works were conducted (Stuart-Fox and Kooyman 1992: 166).

Third, the text reads, “wz@alufigausvse wduanotas $200URLFEINI0 Qo Yoidnnau
e Lcéoéﬂgwsmﬁﬁugwaéﬁuuamo fS5og9metan.” — “King Phothisan took the throne.
Reaching Chulasakarat 889 (AD 1527) he [ordered his people to] stop the worship of
spirits (&5). Then, he [ordered for] the construction of a stupa in Vat Sangkhalok to contain
the relics.” Here, the year is the same as the one mentioned in Maha Sila Viravong’s work
(2001: 63). If the writer of the text is correct, then the stupa might have been built later on.
Since King Phothisan’s reign lasted 30 years (1520—1550), any type of construction project
is plausible. Concerning the worship of spirits, Stuart-Fox (1998: 74—75) elucidates:

In 1527, Phothisarat issued a famous decree proclaiming the worship of phi as
groundless superstition, ordering their shrines to be destroyed and their altars
thrown into the river. Although the bloodier propitiation rites were thus finally

suppressed, popular spirit worship nevertheless continued to be practised.

King Phothisan was a devout Buddhist king. Both Stuart-Fox (1998: 75) and Maha Sila
Viravong (2001: 63) state that King Phothisan sent his envoy to Chiang Mai in 1523 with
the hope that they would returen with a copy of the Tipitaka and in the company of learned
Buddhist monks. Maha Sila Viravong also notes that King Phothisan left his palace to
become ordained as a monk, staying at Vat Visun during the Buddhist Lent. He learnt
Buddhist teachings with two senior monks, after which he disrobed and returned to the
throne. In 1527, he replaced the houses and altars built for various kinds of spirits (2¢3)
with monasteries. Vat Savankhalok was built on the spot where a former altar for royal

spirit worship had been located.

156



Fourth, the text reads, “UrRt2eER0NIBUFL IS0 LA seaﬁ«gwaa%gmo w90 LOF99
wenznNI0TUWEIFVLENI0 YoUfiSonannyol.” This means: “King Sayasettha has
ascended the throne. In Chulasakarat 910 (AD 1548) he [initiated] the construction of a
great stupa in present-day Vat That to hold the relics.” The event took place in the year
mentioned in the text, which differs from the event taking place in the same year
mentioned in Maha Sila Viravong’s work (2001), who records that King Sayasettha was 14
years old in AD 1548.°" He was sent to rule Miiang Chiang Mai by his father, King
Phothisan, according to the requests of high-ranking officials in the miiang. His father
passed away two years later and he returned to Luang Prabang to organize the funeral. He
was also ordained as a novice in order to be at the front of his father’s procession. After the
cremation, he built a stupa to hold the remains of his father, but the location of this stupa is

not mentioned.

Both the kingdoms of Lan Xang and Lan Na (Chiang Mai) fell into states of disorder
following the death of King Phothisan (Maha Sila Viravong 2001: 69—72; Stuart-Fox and
Kooyman 1992: 128). Therefore, King Sayasettha had to work very hard to solve the
problems arising in his two kingdoms. This suggests that he might not have had enough
time to organize the building of a stupa. However, King Sayasettha did manage to initiate
the celebration and construction of three main stupas: That Si Song Hak in AD 1560, That
Nong Han in AD 1653 (both in present-day Thailand), and That Luang in Vientiane in AD
1566 (Maha Sila Viravong 2001: 72—77). According to Stuart-Fox (1998: 80), King

Sayasettha was a devotee of Buddhism:

Like his father, Sayasettha was a great patron of Buddhism. In fact we have
more epigraphic records of his gifts to the Sangha (ten between the years 1551
and 1567) than for any other Lao king. Several new monasteries were founded
during his reign, not only in the capital, but also in Luang Prabang (Vat That)
and provincial centres (Stuart-Fox 1998: 80).

It seems that King Sayasettha was responsible for the building of many temples and several
stupas. We can also deduce that the writer determined that the stupa standing in present-
day Vat That in Luang Prabang was built during the reign of King Sayasettha. He may not
have personally given the order for its construction, but the elites close to him must have

been involved at the very least.

%l Concerning the year of King Sayasettha’s succession to the throne of Lan Na, some sources record that

he was invited to rule the kingdom in 1546 (Stuart-Fox and Kooyman 1992: xxvi).
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Fifth, the text reads, “6uuassodu Lﬁowac%ﬂew@ogmmcm%mo JquazdInan oonw
‘c5§ﬂ9wammeuﬁﬁmﬁweﬁﬁuwmﬁﬁmmo”. This translates as the following: “It then
reached [the time for] His Majesty the King Anurut to take the throne. He initiated the
construction of the Phu Si stupa in Chulasakarat 1166 (AD 1804) to contain the Buddha’s
relics.” The year mentioned in the text was during the reign of King Anurut (1791-1817),
but the construction of the stupa is missing in Maha Sila Viravong’s work. Stuart-Fox’s

work does not provide any information about King Anurut’s reign.

Maha Sila Viravong’s work says nothing about the construction of the stupa during
the reign of King Anurut. Furthermore, his work deals with the situation in Luang Prabang
under the Siamese suzerainty. Like Vientiane, Luang Prabang became a vassal miiang of
Siam from 1778 to 1893 (ibid. pp. 136—-137). King Anurut, high-ranking officials and other
people — including monks, novices and nuns — might have been unfamiliar with the new
administrative system that was set up by Siam. The construction of the Phu Si stupa during

King Anurut’s reign was undertaken by the time that their miiang lost its independence.

Sixth, the text reads, ‘%stcgﬂ%y@ommﬁwwﬁméo ﬁucﬁowacéﬂﬁwmq}mo Yoy
grwduarownuwranzedon taoddnd JquasdInao 99go YoS9ga9wenannogl weuiigwead
5w§wsﬁ§uumnﬁmaef)§ucﬁowaéﬂméwomacgﬂ‘c&’ meaning: “After King Anurut passed
away, Manthaturat came to the throne to succeed his father. Reaching the poek yi year
Chulasakarat 1180 (AD 1818), he initiated the construction of the That Luang stupa, as
well as an additional stupa to contain the Buddha’s relics.” The year mentioned in the text
was the second year of the reign of King Manthaturat (1817—-1836).

During the reign of King Manthaturat, the king decided to hand over his royal title
and crown (29g=80300) to Upahat Nak, the viceroy, to rule in his name. He then travelled
to Bangkok and became ordained as a monk so that he could be at the front of King Rama
I’s funeral procession in Siam. He stayed in Vat Maha That in Bangkok for the duration of
one Buddhist Lent. Thereafter, he disrobed and reclaimed his throne in Luang Prabang
(Maha Sila Viravong 2001: 137). It seems that King Manthaturat had the opportunity to
study Buddhist teachings when he lived as a monk in a monastery (Vat Maha That) in
Bangkok. However, his concern for Buddhism is unacknowledged after he returned to the
throne. The situation during his reign might have been similar to that of the reign of King
Anurut; in essence, that the ruler, his officials at all levels and the people paid much more

attention to the new administrative system than to their daily activities.

The text ends with “H9ezuedy uarurzadutowsviivuadoluosedussyequenanluis
mu[u;uu]sjﬂgass‘cmwec%ﬂé‘zﬁﬂm?ansmo ‘cﬁéﬂgwamﬂo Q A @ ﬁnccay)a[ﬁ]zfmmungajﬁu”, or
“Today, [we,] both the Sangha (monks) and laypeople, gather here to celebrate the stupa,

following the example of King Ashoka who [initiated] the construction of eighty-four
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thousand stupas and the celebration of such stupas after their completion.” The writer
attempts to explain why the celebration of the stupa was organized in the text’s
introduction before the chanting of the main text. By doing so, he was able to impart more
meaning to the main text for his audience, thereby making it easier to follow and

understand.

Information left in manuscript BAD-13-1-0058

This manuscript, entitled Thutangkhavat, a variant of the Pali word dhutangavatti (“The
Thirteen Ascetic Practice”), comprises 194 palm leaves that measure 57.5 cm in length and
4.5 cm in width, is divided into six fascicles. The text is written in the Tham-Lao script,
with four lines on each page, and its pagination follows the orthographic system of
Sanskrit. The text of this manuscript falls under the classification of custom/ritual.
However, a short account, left after the concluding remarks of the last fascicle, reveals

some information regarding the situation in Luang Prabang and beyond at that time (1854).

Unlike the two manuscripts mentioned above, manuscript no. BAD-13-1-0058,
entitled Thutangkhavat or Thudongkhavat, contains a message that was inserted at the end

of the text in the sixth fascicle of the manuscript. It reads:

F07zvacaouaucninan w9093y & Gou ¢ 2u ¢ a9 Inaa WusuideiEng3y
gobuncaua naudigae e ludanto@lnj2ulad@aidiu 2govyudagaesuo
iu. (Colophon A)

[This manuscript] was completed between 3:00 pm. and 4:30 pm., on the third
day of the week (Tuesday), in the fourth lunar month on the second day of the
waxing moon in a ka pao year, [the year] they went up [north] for the war in
Chiang Tung. Anyone wishing to obtain this text and learn it by heart, please

share with me the merit gained from [the practice of] this text.

This indicates that the circumstances during the time that this manuscript was written may
have made such a task significantly more difficult than in times of peace. As the six-
fascicle manuscript consists of one hundred and ninety-four palm leaves, it surely took the
scribe a considerable amount of time to complete it. Having accomplished such a task, the
scribe was probably very proud and thus made a note of the challenges that he had
overcome. The writer’s note holds true: in BE 2395 (AD 1852) three thousand people of
Luang Prabang were recruited for service in the Siamese army marching to Chiang Tung

(Kromphraya Damrongrachanuphap (Kromphraya Damrong) 1962: 791-792).

159



Only three of the fascicles (Fascicle 1, 4, and 6) contain colophons. Fascicle 6 has
two colophons, of which one has already been presented above. The other colophon is
similar to that of Fascicles 1 and 4, which were written on a separate leaf rather than at the
end of the texts. They read:

wzéazﬁgazaswauamﬂ(guaa)ﬁgnﬂmaﬂazt5 ocot Tnada oy & asu 99 69
S ¢ Ds09e8 Soaruacaosaunsgay wasSusnagueadveainzgilalsdona
éﬂgﬂgiﬁgaz’ﬁo ‘E57ﬁuéaawom3mmw‘1[283]&13951)&?aﬁuL%ﬂ nauddha ¢ Hu
WeDOI é?zﬁ‘c553éﬂﬁnéﬂmnsmwncEJ"agzgnUssmU Mzadhu] Suwape Joaste
oviig woln tnd. (Colophon B).

It was [Chula]sakarat 1215, a ka pao year, in the third lunar month on the
eleventh day of the waning moon, a Thursday, a hwai nyi day (Day of the
Rabbit). (AD 1854, the 23" of February, Thursday) The copying [of this
fascicle of the palm-leaf manuscript] was completed at a time between 1:30 and
3:00 pm. [I,] Maha Buppha Pannya Phikkhu, am a faithful [Buddhist], [thus I]
made [this] version of Thutangkhavat to support the continuation of Buddhism
for five thousand vassa (rain retreats). [I] wish for all my wishes to be fulfilled.
[May my merit] guide me to attain [Pacceka] Buddha and achieve nibbana [in

the future].

Interestingly, the dates and times mentioned in the colophons of this fascicle are different
from each other. This suggests that the dates and times mentioned should be considered as
the time at which the copying was completed rather than the time of donation. The
different dates and times mentioned in the colophons of this fascicle will not be discussed
in detail here, but some contents pertaining to historical events shall be discussed.
Colophon A states that the copying was completed around the time when the people of
Luang Prabang were recruited and marched to Chiang Tung. The time is supported by the
traditional dating system contained in Colophon B.

Without Colophon B, the historical event mentioned in Colophon A would be
unverifiable. This means that without Colophon B one would not be able to know the time
that the people of Luang Prabang went to war in Chiang Tung. Conversely, without
Colophon A one cannot know what happened to the people during the time the manuscript
was copied. Here, it is reasonable to say that Colophon B supplements the contents of
Colophon A by providing additional information about conditions at the time.

In 1853, the Kingdom of Luang Prabang was ruled by King Chanthalat (1852—-1871)

as a Siamese vassal state. The king recruited three thousand men, forming an army, to join
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Siamese forces to march on Chiang Tung. He also appointed Chao Silisa and Chao
Khammao as commanders of his army. Chao Silisa is reported to have died on the
battlefield, whereas the fate of Chao Khammao in and after the battle is unknown (Maha
Sila Viravong 2001: 139). Maha Sila Viravong bases his claim on the work of Kromphraya
Damrong, Thai War with the Burmese (Inosuwin). During the fourth reign of the Chakri
Dynasty, Siamese troops attacked Chiang Tung twice, once in BE 2395 (AD 1852) and
once in BE 2396 (AD 1853).%% At that time, Luang Prabang, a vassal state of Siam, was
ordered to recruit 3000 men as a reserve army of labourers (nesdu@ed) in support of the

Siamese forces.

The works of the two writers are different from each other in terms of the purposes
of recruitment and dates, but they indicate the same matter, namely that three thousand
men were called into action from Luang Prabang to aid in the war between Siam and
Burma in the 1850s. It is unlikely that the number 3000 is accurate. The recruitment of
3000 men from Luang Prabang in the 1850s would probably have been impossible without
draining the entire region of strong male labour. In addition, Kromphraya Damrong’s work
mentions that Siamese troops marched to suppress Chiang Tung twice in consecutive
years, but does not detail the number of people that accompanied them from Luang
Prabang. One possibility is that after the first transportation of war materials, some of
recruited men were no longer fit for work due to fatigue and sickness over the long
journey. As a result, so replacements were dispatched. Numbers like 1500-2000 for the
first journey and then 1000—1500 replacements for the second may, by this logic, be more
plausible.

The two colophons both record the year as ka pao (the Year of the Ox). However, the
months, fortnights and days mentioned in the two colophons are different. Colophon A
reads, “Su 9 (39U ¢ 8 ¢ §a” — Tuesday, in the fourth lunar month on the second day of the
waxing moon - whereas Colophon B reads, “iGieu o usy 99 e 30 ¢ Sso0a08” — in the third
lunar month, on the eleventh day of the waning moon, Thursday, a hwai nyi day (Day of
the Rabbit) — thereby documenting the date of its donation. However, there is the question
about why the date of manuscript’s completion is six days later than that of its donation.
One possibility is that the date noted for the donation was an important date for the donor;
in effect, ge needed to have this manuscript completed by the date mentioned in Colophon
B or even prior to that. However, unknown circumstances during the copying of this

manuscript may have delayed the scribe from finishing this task on time.

2 For more details concerning the war between Siam and Burma during the fourth reign of Rattanakosin,

see Kromphraya Damrongrachanuphap 1962, pp. 787-807.
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2. Astrology

The majority of paper manuscripts found in Sathu Nyai Khamchan’s abode deal with
astrological topics. They are either in the form of mulberry or khoi paper manuscripts.
Other palm-leaf manuscripts found in his domicile, especially the shorter ones, pertain to
the same topic.” It is remarkable that manuscripts dealing with this matter were kept in the
venerable abbot’s abode. Even though no concrete evidence indicates whether the abbot
used these manuscripts while he was alive, on some occasions he might have read them if
only to identify and order them. All of the paper manuscripts were kept in the same
cabinets as the palm-leaf manuscripts. This demonstrates that Sathu Nyai Khamchan paid
attention to all of the manuscripts under his responsibility, regularly using some of them

and reading the rest at other times.

In ancient times, the Lao people of Luang Prabang, and Laos as a whole, could not
make a living out of natural supports. They would have recognized that various natural
occurences took place annually affecting their cultivation and harvests. Their observations
of natural phenomena was passed down from one generation to the next up to the present
day. People who are knowledgeable about such matters still plant their crops in the
traditional manner; in essence, by only transplanting seedlings into the main plot (bong,

puk, dam 89, yn, &) on auspicious days.

Manuscript BAD-13-2-042

The manuscript entitled Nang Sii Ha Mii Hai Mii Di (si93na5sae58) contains a text about
the calculation of auspicious and inauspicious days. It comprises 160 pages, measuring 36
cm in length and 11.6 cm in width. It is protected by two wooden boards serving as its
covers. The manuscript, written in Chulasakarat 1270 (AD 1908), contains various texts
written in the Tham-Lao, Tham-Lii and Lao Buhan scripts. The texts were written with 6 —
8 lines per page and without pagination. A total of 47 folding pages contain diagrams,
tables and illustrations, while 121 left-hand margins contain words and expressions relating

thereto. White correction liquid appears on some pages of this manuscript.

The manuscript BAD-13-2-042 is one of ten manuscripts containing various types of
text, including those covering auspicious and inauspicious days of burning (mii fai mai 5
Yuftw), days for getting a haircut (mii tat phom 5808w), days for planting a tree (mii puk
ton mai Synbiuty), days for building a house (mii puk hiian ﬁq;ﬁc%‘sw), days for moving

into a new house (mii khiin hiian mai D2u€20lw), days for performing a ceremony at start

% For more details see the manuscripts BAD-13-1-0057, BAD-13-1-0082, BAD-13-1-0330; BAD-13-2-
003, BAD-13-2-007, BAD-13-2-042, BAD-13-2-043, BAD 13-2-054, BAD-13-2-059.
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of rice planting (mii haek na Susnua), days for seeing [one’s] relatives (mii pai ha phi nong
Strumaiiney), naming a newly-born child (sai sii dek noi 1aSiEnuse), times for travelling
(nyam pai thang vautJnag), and the first annual thunder (fa hong pi mai zﬁﬂéejmmﬁ). Some

of these matters are discussed in the following sections.

a) Days for planting a tree

The text concerning auspicious days for planting reads: “aaduyntutuiggaensuea. Su o Yyn
(Basan. 3 ¢ Ynidada. Su J Ynidaly. Su ¢ YniBaoen. Su ¢ Yynidash. Su 6 YniBawan. Su n Yn

(Baigacdad9. Suyndutuuaoninsuua.” This translates as:

Day for growing various plants. [All types of plants, which are] cultivated on
Sunday will develop their roots well; on Monday, their vines; on Tuesday, their
leaves; on Wednesday, their flowers; on Thursday, their stems; on Friday, their
fruits; and on Saturday, their trunks. Here, the end of comes the explanation of

days for planting.

No concrete evidence exists to support this explanation or answer questions as to why and
how this text was compiled. However, one possibility is that people held these beliefs
based on their experiences. It may be dissimilar to the way that a present-day scholar gains
knowledge about a previously unknown subject through the use of modern techniques and
tools. In the 19" century, however, the people of Luang Prabang had nothing except
traditional tools to support their agricultural work. They might have observed after many

instances that plants cultivated on different days resulted in disparate outcomes.

The text also seems to indicate that people were allowed to cultivate any plant on any
day without prohibitions, and if they did not follow the explanation then they would not
suffer any negative effects vis-a-vis their own lives. They can grow any fruit tree on any
day that they want. If a tree grows but bears no fruit then it will be cut down and used as
firewood or for other purposes depending on the type of tree. The text also advises people

not to cultivate different species of plants on the the same day and in the same soil.

Experience in cultivating plants and vegetables may have depended on local
knowledge (see the Table 4.1 below). The soil in each location may differ, for instance,
which determines which crops are suitable for cultivation. People in different locations
may also cultivate one or more specific fruits and vegetables which become symbols of
their localities. Materially speaking, many localities have the same fruits and vegetables,

but not of the same shape, colour, and taste.
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Table 4.1: Days and times for planting

Day Version Expected results Time Plant/Vegetable
Sunday BAD-13-2-042 | Roots (yni8asan) Not mentioned | Not mentioned
Thongkham Roots (Yni8asanda | Noon Ginger, galangal, taro,
cwig) potato (23, &1, cfen)
Monday BAD-13-2-042 | Trunks (yni8asa) Not mentioned
Thongkham Vines (ynidacéig) Morning Cucumber, water melon
Tuesday BAD-13-2-042 | Leave (yni8alv) Not mentioned | Not mentioned
Thongkham Leave (yni8alv) Noon White mulberry, Melothria
heterophylla, cabbage (usy,
finM1g3, Bnnin)
Wednesday | BAD-13-2-042 | Flowers (ynt8a09n) | Not mentioned | Not mentioned
Thongkham Flowers (yntSa0en) | Morning Various types of flower
plants; of plants with edible
flowers
Thursday BAD-13-2-042 | Shoots/sprouts (yn | Not mentioned | Not mentioned
tS9uD)
Thongkham Fruits (yncSauan) Morning Rice; various types of fruit
trees
Friday BAD-13-2-042 | Fruits (yni8amwan) Not mentioned | Not mentioned
Thongkham Fresh of fruits (ync8a| Early morning | Mango, guava, longan (suin
Jon) Jo3, &, arte)
Saturday BAD-13-2-042 | Trunks (yni8awida | Not mentioned | Not mentioned
(8929)
Thongkham Trunks (yncBadadiv) | Evening Sugar cane, ramie (8sv, U1w)

Developed from Thongkham 2546 (2003) pp. 478479 and manuscript BAD13-2-042

This table shows that people living in two different locations have mostly the same
experience in cultivating plants and vegetables. One difference between two locations,
however, is the expected results for growing plants on Thursday. The expected outcome of
planting on a Thursday mentioned in manuscript BAD-13-2-042 is good stems, whereas in
Thongkham’s work, Thursday is a good day to plant fruits. Such differences reflect a
disagreement between scribes regarding such matters. In fact, many fruit trees can be
grown by transplanting saplings that sprout from seeds, which is a normal way how a tree
grows. The manuscript highlights the virtues of young plants with perfect qualities ready
for transplantation, whereas Thongkham’s promotes the desirability of grown plants
already bearing fruits. However, manuscript BAD-13-2-042 and Thongkham all present
the procedure of planting. The manuscript gives emphasis to putting seeds in the ground
for growth, whereas Thongkham lays stress on removing a young plant from one place and
planting it in another location. It is possible that the information contained within the

manuscript and in the Thongkham’s work might have come from the same source though.
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b) Days for building and moving into a new house

An excerpt of the text detailing the auspicious and inauspicious days to build and/or move
into a new house reads as follows: “aaGeuyniSou [car]Su@oulmnsuea. Boulond senaa
o usuda o Sueulwintodazeggay o maNFNBI2e9UaBa Bua. 9oN ¢ A9 LS ¢ Ha TN
Aty 0. 99N 0 €SU O %n‘cégén 813 ... 99N 99 usy 99 duFigleginiSagogualy Sua. son
96 USU 9G JBLR. 99N oG LSU oG JBENLI9La. niSey ZuBavlmiuaadianevea.” This

translates as:

Days for building a house and moving into a new house: The first days of both
the waxing and the waning moon are good for [building a house and] moving
into a new house. [The house owner] will get presents from others; the second
day is good, [the owner] will have a chance to rule over miiang; the third day is
good, [the owner] will get everything he/she wants; ... the thirteenth day is
good, [the owner] will receive presents from all people of miiang; the fourteenth
day is not good; the fifteenth day is not good at all. This marks the end of the

explanation on the days for building and moving into a new house.

The summary of this text can be seen in the table below:

Table 4.2: Days for building a house and moving into a new house

Fortnight Indication Explanation

(both waxing and

waning moon)

1* days Good House owner will get presents from others.

2" days Good House owner will have a chance to rule over
miiang.

3" days Very good House owner will get everything he/she wants.

4™ days Not good House owner will become poor.

5™ days Very bad House owner will be struck by thunderbolt or burnt.

6" days Bad House owner will have no chance to live in the
house.

7™ days Good House owner will receive presents from all people
of miiang.

8™ days Not good House owner will become poor.

9™ days Good House owner will be honoured.

10" days Good No explanation

11" days Excellent No explanation

12™ days Not good No explanation

13" days Good House owner will receive presents from all people
of miiang.

14™ days Not good No explanation

15™ days Not good at all | No explanation
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Unlike the explanation of days for planting, the instructions on days for building
and/moving into a house cover both permitted, auspicious days as well as taboo and
inauspicious days. Every month people have eight auspicious days to organize a house
building ceremony or move into a new house; conversely, there seven days that prohibit
these ceremonies. Generally speaking, people do not know the number of auspicious and
inauspicious days in a month and what they are, but they seem to follow the instructions.
When they want to organize these ceremonies, they go to consult an expert teacher or
achan (9992u0) knowledgeable about the matter. Achan have been and continue to be

invited to give their expert opinions on such occurrences.

Even though no scientific evidence to support the traditional assertions presented
above, people in Laos pay much attention to the day that they move or organize a house
building ceremony to this day. They are also very particular when it comes to the raw
materials used to construct the different parts of the house, including the fundament posts
or sao hiian (81&sv), and the boards used as floorboards, paen pu (sduy), as well as the
wallboards, paen-aem («Uuasv). As Thongkham (2003: 520) observes (my translation),
“Any time between the first and the fourth lunar month is a good time for cutting down a
tree for the building of a house. Such work is forbidden between the fifth and the twelfth
lunar month. In these months all types of trees are ordained.” It is reasonable to say that, in
ancient times, Lao people were experienced in seeking and carrying wood to build their
houses. The months permitted for cutting down tree comprised the dry season — in essence,
most convenient time to work in the jungle — whereas most the forbidden months fall in
rainy season — in effect, when it is very difficult to construct a house due to denser thickets
in the jungle. These rules continue to be practiced even though modern technology means

that wood is available during the rainy season as well.

Any person in Laos with his or her own house is honoured as someone with a perfect
life. Lao people talk about this to each other as ao mia dai lai pi laeo tae nyang bo than
pen hiian pen san thiia — Bawetopaeduao wodsdiiudu@euitugaudie. — This means:
“[He] got married many years ago, but he does not have his own house.” Traditionally,
men lived at the house of the woman until they had sufficient resources to build their own
house. Thus, it is very important for Lao men to build houses in order to escape the stigma
of being a degenerate of some sorts. Also, Lao people usually arrange ritual ceremonies at

their houses (t8oyuSew) every year, often during the Lao New Year.

c) Days for visiting one’s relatives

An excerpt from the text detailing auspicious days for seeing one’s relatives reads: “a25td

>~ ! &E\ T = o &E & ' A ' & X o o Eo
maiiueInevua. Jiagotugide H8. Didagotdguan &. DEuvotugoy §. Duauatdsdy O3 ... Doy
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& & a

tguuo O3, DiSaFgtugur 8. Didogagtugaiged 0. Diewautugon d8ua. Diunadivey tdnagy

v99 lmoliiv neaoniineuwa.” In English, this means:

Days for seeing one’s relatives: [Seeing one’s relatives] on a chai day (the Day
of the Rat) is not good, [it is compared with] a cow goeing to see a tiger; on a
pao day (the Day of the Ox) is good, like a Garuda (Sanskrit: garuda) going to
see a Naga (Pali and Sanskrit: naga); on a nyi day (the Day of the Tiger) is
good, like a cat going to see a rat; on a mao day (the Day of the Rabbit) is not
good, like a fish going to see a monkey; ... on a san day (the Day of the
Monkey) is not good, like a rat going to see a cat; on a hao day (the Day of the
Cock) is good, like a monkey going to see a fish; on a set day (the Day of the
Dog) is not good, likely an elephant going to see a lion; on a khai day (the Day
of the Pig) is not good, like a barking deer going to see a dog. [A person, who
wants to see his/her] relatives and bureaucrats, please read [and follow] this

text. Here, comes the end [of the text].

The compiler who wrote the texts concerning days for planting and for building and
moving into a new house used the days of the week and fortnights in his works. These
matters are common and familiar to Lao people. Unlike these texts, the Days of the
Animals were applied in the text on days for seeing one’s relatives. This may indicate that
this text was rarely used and unfamiliar to the people, but nevertheless comprehensible to
local scholars. As such, anyone wanting to follow the instructions for appropriate days to
visit their relatives — especially with the purpose of asking for advice — must then have
meet with a respected scholar in advance for guidance. Respected local scholars

knowledgeable in this field are mostly former monks.

The contents of the text concerning auspicious days for seeing one’s relatives are
strikingly different from the two previous texts. The compiler used animals as figures of

simile to explain the dynamics on each day, as shown in the table below:

Table 4.3: Days for seeing one’s relatives

Name Day Representation Outcome
Visitor Visited for visitor

Chai Day of the Rat Cow Tiger Not good

Pao Day of the Ox Garuda Naga Good

Nyi Day of the Tiger Cat Rat Good

Mao Day of the Rabbit Fish Monkey Not good

Si Day of the Big Snake Lion Elephant Good

Sai Day of the Small Snake | Barking deer Dog Not good
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Sa-nga | Day of the Horse Tiger Cow Good
Mot Day of the Goat Naga Garuda Not good
San Day of the Monkey Rat Cat Not good
Hao Day of the Cock Monkey Fish Good
Set Day of the Dog Elephant Lion Not good
Khai Day of the Pig Barking deer Dog Not good

This table shows that three animals — Rat, Monkey, and Dog — were used as the
names of the Days. Furthermore, they partly appear in representations as both the visitor
and the visited — the Rat and the Monkey — represent both parties, whereas the Dog
represents only the party of the visited. The table also shows that people have five
promising choices within the twelve animals days to visit their relatives. In short, people
have limited positive opportunities to do so, especially if they are in need of urgent help. If
they need help on the Day of the Dog, for instance, they must wait two days until the Day

of the Ox if they wish to follow these instructions or guidelines.

All the Days of the Animals which are thought to be inauspicious for visiting people
have small animals as their names, whereas auspicious days are marked by large ones. One
of the good days, however, has a small animal as its name: the Day of the Cock. Even
though a cock is small it is about as good at flying as a duck, so it might be regarded as
symbol of sacred power that can guide people to their goals. Lao tradition recognizes that
the cock crows three times at night: the first time is called kai khan kok (tnBufin), the
second, kai khan kang (tnBunas). and the last one, kai khan loei (tnBuide). The kai khan
loei is the time that the cock consistently crows before dawn until sunrise and the time
when most people in the village rise to begin their day. A cock is used as the name of the
Day of Animal and its crowing voice is a natural alarm ringing to wake people from their

sleep.

d) Naming a newly-born child

. . . . o & 'a

The text provides instructions on how to name a newly-born child as follows: “Toiaal=g
BinussFioneua. Hodv 9 faesyuneg §895ness. Moy ¢ fzruguaasin §695Taud. Su o
C-i 2 O C-i o O w 2 GiQJ 2 O d o 2 L% 2 d (24 2 O (-)I.O (23
2983yuL9 GE95ua9pdNg. Su 6 G2auZluna GE93U99N0. SU G G2reZuznaly 893800 O.

Su e @aﬂyéiiau @Sgéimi%. Fiodu n 299508 1a 895yuwa.” The text thus advises:

Naming a newly-born child: If born on the first day of the week (Sunday), a boy
should be named Bunkong, a girl should be named Thongsi; on the second day
(Monday), a boy named Balako, a girl named Somdi; on the third day
(Tuesday), a boy named Phumma, a girl named Mothisa; on the fourth day
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(Wednesday), a boy named Nantha, a girl named Okdi; on the fifth day
(Thursday), a boy named Mahanin, a girl named Simma; on the sixth day
(Friday), a boy named Som, a girl named Kesi; on the seventh day (Saturday), a

boy named Valo, a girl named Thumma.

This raises a relatively obvious question: if people follow the instructions above will not an
overwhelmingly large number of people share the same name? Suppose a village
comprises five hundred inhabitants where men who are born on a Sunday necesarily
receive the name Bunkong, and Thongsi for women born on the same day; this would
mean that there would be many people with the exact same name. This occurrence, though,
is actually quite rare, thereby suggesting that these instructions regarding the naming of
children are not obligatory. However, these names, Bunkong and Thongsi, are both
compound words composed of two words each: bun and kong, and thong and si,
respectively. Men’s names will usually contain either Bun or Kong in their name, such as
Bunta, Bunmi, Sombun, Khambun, Kongta, Kongphaeng, and Khamkong. Similarly,
women often with the words Thong or Si in their name, for instance, Thongdi, Thongphan,

Buathong, Taengthong, Siphan, Sida, Somsi, and Chomsi.

It seems that some of the names appearing in the explanation are derived from Pali,
such - such as Phumma, Nantha, Mahanin, and Thumma. Only one name, Som, is formed
with a single word/syllable, which suggests a name of traditional Lao origin. Traditionally,
a Lao child’s name is first formed by monosyllabic words, such as Da (09), Si (§), Khiia
(:&2), Kham (é7), Kaeo («no), and Son (sew). Each of these names is then usually
combined with other words to form more specified names, which consist of two
words/syllables or more, such as Thongda, Chanda, Chansida, Sitha, Somsi, Buakhiia,
Khiiavan, and so forth. These specifications are usually placed onto names when young
boys and girls enrol as pupils in kindergarten. However, the compiler of this text used Pali
words in his work to indicate that he was trying to introduce a new way to give people

polysyllablic names without using word combinations.

e) The first annual thunder

One part of this manuscript deals with the first annual thunder, a natural phenomenon
believed to affect cultivation and development in the world. One excerpt from the text

reads:

> & o~ ) £ AN o~ 3 > S o
S83ﬁﬂuaasﬁw‘1LZJ]OBO‘]\CQUBC;]LQJZH INEWaVNYYY m@gaUUmqy Qjﬂga‘U’qum‘]&’J

A o ! > ¥ v o "R Y] Y U o v X
(298ynaEn9s ... segnatindumorantadyg iy Jivineagin fuinnasganiza
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paniinga 06ua ... se9nadodumoroatedzndu Daanes9iin audignaeInsSy
(ROFY YN ... SeNIPosUmDE0ladsnney Jvdulingaeiin (2atsi2a]ua

Glnea dudigpasdugnuaniing.

[If it begins to] thunder in the East (Joazw), a god (ox0a) will open an iron
gate (U=g)(din), affecting all people seriously. Not much rain at the beginning of
the year, much more rain at the end of the year. [People of all] locations enjoy a
plentiful rice harvest. [...] [If it begins to] thunder in the South (Zin2w), a god
will open a fire gate (Ueg]\tw), bringing a severe drought. A number of people
will be famine-stricken and die. It is an undesirable year [...] [If it begins to]
thunder in the West (Jo&u), a god will open a silver gate (Jzg)3u). There will
be a severe flood and many people will fight with one another. It is a year of
suffering[...] [If it begins to] thunder in the North (g09v), the God opens a
copper gate (UzQug9). The years with much rain are the years in which all

people [can enjoy] a good rice harvest, living and working in peace and

contentment.
Table 4.4: The first annual thunder and its effects
Directions | Doors to be opened by Effects
a god

East An iron gate (Jzqiin) Much rain at the end of the year; fruitful harvest of
rice.

Southeast A wind gate (Uxnduv) Not much rain; extremely-strong wine; warfare will
break out; fruitful harvest of rice.

South A fire gate (Uznta) A severe drought; people will died of hunger.

Southwest | A stone gate (Jeqiiv) Serious diseases; fruitful harvest of rice.

West A silver gate (Jegddu) A severe flood; a serious quarrel between people to
be broken out.

Northwest | A golden gate (Jegga) | Various serious diseases.

North A copper gate (Jzgue9) | Much rain; good harvest of rice; living and working
in peace

Northeast | A ground gate (U=qdv) | Various serious diseases.

The statements made in this manuscript may or may not be true. However, the

interesting point is that this information might not solely be based on imagination, but
rather on observations about the directions of the first annual thunder and the following
phenomena over a long period of time. People may have experienced that a specific
direction of thunder at the beginning of a year was followed by certain phenomena. People

then tried to use this information to predict the future. Even more remarkable is that the
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message quoted above warns people to prepare to face challenges that may arise in the
future. In other words, their ancestors prepared against natural disasters in order to survive.
Warnings like these helped people to be more careful in order to avoid suffering resulting

from various types of natural disasters.

Another interesting point is that this manuscript seems to be the property of another
person, not of Sathu Nyai Khamchan. The colophon on the second page reads: “[This]
manuscript of the calculation of auspicious/inauspicious days belongs to Hua Chao
Phumma of Vat Saen. It was written in [Chulasakarat] 1270 (AD 1908).” (sisunadsaa5a
299i'ﬁac%y‘ﬂzgumﬁoccamﬁoﬁ”‘tc;zjncﬁdcﬁsﬁ ocno [O)dn&u). This indicates that the owner
might have knowledge related to astrology, and he should therefore be recognized as one
of the local scholars. However, the reason why this manuscript became part of Sathu Nyai
Khamchan’s personal possessions shall also be discussed. This manuscript was not given
to him according to the custom of manuscript production in order to foster charity (see
Section 3.3 on “Sponsors, Donors and Scribes” in Chapter 2). That being the case, we
would expect a colophon confirming this, but there is no such colophon. One possibility is
that the former owner knew the contents of this book very well — maybe even by heart —
and later decided to give it away. Another possibility is that after the former owner’s death,
his relatives might not have known how to use the book and therefore gave it to others or
handed it to Sathu Nyai Khamchan directly.

Manuscript BAD-13-1-0057

This manuscript is undated and entitled Pi Koet (3cfio), which means “birth year”. The
manuscript comprises 45 palm leaves that measure 30 cm in length and 4.8 cm in width.
The text is written in the Tham-Lao script, with 4 lines per page, and its pagination follows

Sanskrit orthography (the combination of Sanskrit consonants and vowels).

The content of this manuscript is a type of omen or prediction of things to come
(lang 299), which can bring, according to beliefs, both good and evil tidings. Anyone
confronted with such an omen can assume that their guardian spirit is trying to
communicate with them. Such signs remind people to be more mindful of their own lives
(Thongkham 2003: 295). Even today, Lao people believe in both good and bad omens
(lang di lang hai 8983a99s98). However, most people do not know the circumstances of

such omens, so a fortune teller is often consulted.

It is possible that, before Buddhism was introduced to Laos, fortune telling was
already popular among the people who were living in these territories. Animism and magic
might have also been daily practices. In this regard, some Buddhist scholars might have

commandeered parts of other belief systems as vehicles to support the dissemination of the
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Buddha’s teachings. Therefore, it is not unusual to find fortune telling and magic written
on palm leaves which are believed to have been the favored writing support for recording
Buddhist teachings. Manuscript BAD-13-1-0057 is one of palm-leaf manuscripts
containing non-Buddhist teaching subjects. The manuscript bears numerous predictions
concerning both the former lives and future circumstances of a person according to the

animal year in which they were born. The text on the first page reads:

Fnnao ynezazdlododlagoou@adnan duu[2eg)ivdtofvesy. WWedjusey
ynsasiin, Yo Jo Jswedl 9, [uax]to do Jsawd 9. lnseiuSuilahavemazoa
[cae]8naadu §99nto go . [DulFnnaeDe o 6 senaa o dgagzua. (Donsuwy

toudiu, 308amBoivtodugangoiiv, 3ofiangasFoiivivtoduay...

[T would like to] say that anyone born in the chai year (Year of the Rat) is someone
who has stayed with chao si that (a Lao word representing Prince Siddhattha).
Their parents could not look after them when they were young, and they suffered
from serious illness. At the ages of 30 and 60, his fate will be the same as that of
his childhood. Hearing sermons and observing the precepts [can remove this bad
luck and he can] live up to 80 years. He will die in the sixth lunar month on the
first day of the waxing moon. In two former lives, he was a phom (Brahmin deity),
later reborn as an elephant called Satthan. After dying as an elephant, he was

reborn as a human in this life.

The compiler of this text explains that parents whose children were born in the Year of the
Rat will not be looked after by their children. This clearly demonstrates the existing
relationships present within a Lao family; in essence, children are expected to care for their
parents when they become old (Thongkham 2003: 424). However, this might not have
much effect if the parents did not take care of their children when they were young. They
may grow up, but not healthy enough to earn a living. In consequence, they are not able to

provide their parents with a comfortable lifestyle during their final days.

According to the text, not only did the people in ancient times have health problems
when they were very young, but they also had such serious problems when they became
adults (30 years old) and elderly (60 years old). This account clearly demonstrates very
important milestones during one’s lifetime. Upon reaching the age of 30, those who were
married were required to pay a lot attention to their family (sang khopkhua s90ev80) in
order to support them. This especially pertained to work harding in rice fields to produce a
bountiful harvest of rice. Indeed, a Lao proverb stipulates: “sam-sip pi miia na kon kai av

Su8 (Jeuaneutn”, or “a 30 year-old goes to work in the rice field before dawn.” Despite
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this, the text says that anyone born in the Year of the Rat will become seriously ill when
they reach 30 years of age. The text seems to warn of danger or possible harm due to
carelessness. Usually, a person who abandons his or herself to something will forget to
take care of his or herself. Similarly, any person who is extremly enthusiastic about work
at his/her rice field goes to work while it is still dark. As a result, harm may befall that

person on the way to his/her rice field if he/she does not pay careful sufficient attention.

A Lao proverb says: “hok-sip pi khai ko khang bo khai ko khang §inud Y2haasdtan
£99” or “[a person who is] 60 years old always complains about his health, even when he is
not ill.” Another proverb says, “thao ma laeo pen dek noi rvacas WuEnues” meaning
“[when a person]| gets old they become childish.” When the text addresses the elderly
directly, it is more to tell them how to take care of their body than to tell them about their
past and future life. Like young children, the physiques of the elderly are not the same as
those of young men. Old people experience pain more often than younger people, so the

compiler of this text provides them with useful advice in the form of predictions to follow.

In fact, numerous occurrences happen to human beings, such as natural disasters,
which caused people in ancient times to believe that there were supernatural beings who
brought to them both good and bad omens. Therefore, they tried to find their own ways to
solve this issue in order to avoid and remove bad luck, as well as welcome good fortune.
One of the purposes of creating fortune-telling was to encourage a person facing

misfortune to find a way to continue his/her life actively.

The above-quoted text predicts the future of people according to the Year of the
Animal in which they were born. Furthermore, their circumstances changed depending on
how old they were. People born in different years might have fates both similar to and
different from each other. For instance, a person born in the first year of the cycle, the Year
of the Rat, will suffer from serious illness and be confronted with bad luck three times
during his/her lifetime; in essence, during early childhood, and at the ages of 30 and 60. A
person who was born in the last animal year, the Year of the Pig, will suffer from serious
illness or face consistent bad luck many times during his/her lifetime: in early childhood,
and at the ages of 15, 16, 25, and between 50 and 70 years. Some consequences of people
who were born in the Year of the Rat and Year of the Pig are summarized in the table

below:
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Table 4.5: The predictions of two birth years

Year Stay with Harsh time What to do Past existences
Chai Chao Sithat | Early childhood, |- to listen to sermons |- an elephant
(Year of (Pali: 30, 60 years. - to observe the - a deity
the Rat) | siddhatha) precepts

(A)
Khai Teme (Pali: | Early childhood, |- to listen to the - an elephant
(Year of | temiya) 15, 16, 25 years, Terne94 story
the Pig) and between 50 | _ to release crab, fish,
(B) and 70 years. snail
- to make merit

This table shows the future of a person (A) who was born in the Year of the Rat
would be similar to that of Chao Sithat; he/she must listen sermons and observe the
precepts in order to prevent harsh events during his/her lifetime. Person (B) who was born
in the Year of the Pig would be similar to that of Teme; they need to listen to the Teme
story, release crabs, fish and snails, and make merit in order to avoid severe hardships over
the course of their lifetime. The circumstances of persons A and B are both related to the
Jataka stories. This suggests that the person who wrote this text tried to introduce his
audiences to the circle of rebirth. This means that when a person dies, they are reborn, and
this process of death and rebirth continues until nibbana has been reached. This relates to
the Law of Kamma (kot haeng kam ﬁmnzﬁgfm), which stipulates that one’s rebirth as a
certain kind of being is the result of the kamma accumulated throughout previous
existences. The difference is that A and B were both born as elephants in their previous
lives; however, two of A’s past existences is described in the text, whereas only one past

life of B is menionted.

In addition to the circle of rebirth and the Law of Kamma, the writer infroms his
audience how to protect themselves in unexpected circumstances. Person A must listen to
sermons and observe the precepts in order to prevent themselves from experiencing
hardship, whereas person B needs to hear the story of Teme, release particular animals and
make merit for the same purpose. The tasks of A and B are based on three common tasks
of lay people: to give alms, to observe the precepts, and to listen to sermons (Ynau, Enga
gu wasdgna). This suggests that the text was composed by a person who was quite

knowledgeable about Buddhism as well as social and cultural matters. The text itself is a

% Teme is a Lao word representing the story of femiya which is also known as Miiga-Pakkha Jataka. This

is Jataka 538, and is one of the last ten Stories of the Buddha’s past lives. For more detail, see Cowell
1907 pp. 1-18 (Vol. VI).
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combination of two main beliefs: Buddhism and astrology. The co-existence of these two
disciplines in these texts acts as a microcosm for the spiritual and secular development of
Luang Prabang and Laos as a whole; in short, it shows how traditional scholarship and

religion overlap and coincide with one another.

The manuscript containing the astrological text found in the abode of Sathu Nyai
Khamchan clearly reflects its importance. The manuscript was kept in the same cabinet as
other manuscripts containing religious texts and stored beside an altar of Buddha images
(han pha savwe). If this was made when Sathu Nyai Khamchan was alive, the manuscript
was one of the non-religious manuscripts that were under his attention. A monk who
believes that prediction is a suitable practise may use a text like this to perform a ceremony
of predictions. He may not be asked to use such texts frequently, but whenever he is asked
to do this, he gains much more respect from the one requested him to do so. Remarkably,
the names of the twelve Animal Years in this text are marked with red ink. Some of them
can be seen in the figure below.

Figure 4.1: Sample of a non-religious manuscript used for predictions

:ﬁo@gﬂﬁom’éﬂ%nmuqumn — a person born in FodgoouRatwRigo. — a person born in the
the year of the nyi (tiger) stayed with Chao year of the si (big snake) stayed with Chao
Chanthakumman. Phothisat.

fodDogoou3anetngo. —a person born in the | Tidogoosiaagonsian. neglzeglivuaoves

year of the mot (goat) stayed with Chao Mahosot. flj. — a person born in the year of the set
(dog) stayed with Chao Sutthasom. He has a
small scar on his belly.

This figure clearly demonstrates that the text was read probably by a monk, or at
least a Buddhist scholar. It might have been used for reading in order to learn its contents,
make predictions, or both. All additional marks are used to indicate the beginning of each

of the twelve predictions. The person who used and marked up this text might have been
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unable to remember all of the contents of the text, meaning that he found ways to help him
in this task. The marks also suggest that the text was used for the private purposes of a
person who marked it and for response to predictions that he might be asked to foretell the
future. However, this performance is similar to various ways of marking up the reading of

a book in the present day.

3. Medical treatises and magic

According to the traditions of the Lao Buddhists of Luang Prabang and of Laos as a whole,
men are required to be ordained as monks — or at least as novices — at some stage in their
lives. Lao Buddhists consider ordination an essential rite in preparation for adult life. Men
should become ordained as monks for days or months before they get married. As
members of a monastery, monks and novices must follow monastic regulations and
conform to the advice of their teachers. However, they come from home communities
(their families and villages) where a wide range of magic and animistic beliefs are still
practiced. As such, they bring their original beliefs and practices to the monastery. A
monk who conducts a monastic life for a long time is recognized as an able and virtuous
person (khon mi bun buat &ubyuuo0). As a result, he becomes a centre of ritual and gains
much respect from monastic members and laypeople alike. It seems that this respect is not
only due to his lengthy stay in the monkhood (mi phansa kae Ditugaun), and good conduct
(patibat di patibat sop Uedtoduetidogou), but because he is believed to have magical
powers (khatha-akhom eanag98v) as well. This might be similar to Terwiel’s observations
that Buddhism in the villages of Thailand incoporates and, indeed, is based on beliefs in

magic and animism. Thus, as Terwiel (2012: 20) points out:

. while the Sangha and Buddhism therefore pervade religious life in the
villages, this does not necessarily mean that the villager accepts the
philosophical tenets of Buddhism or adheres to its soteriology. The Buddhist
concepts can be interpreted in such a way that they fit in with magico-animistic

presuppositions.

From Terwiel’s statement, it appears that monks are not only required to have in-depth
knowledge about Buddhist subjects, but they are asked for their skills in non-Buddhist
matters as well. It is unsurprising to find a monk chanting Pali words — or holy texts — as an
incantation to bless holy water while lighting candles for laypeople. The holy texts are
recognized by the laypeople as possessing magical powers. However, the Pali or the holy
texts might not indicative of magic, but rather their magic comes is derived from other
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sources. Indeed, Ishii (1986: 21) contends that: “the magic of the parit stems from three
factors: the social recognition that parit should be chanted for certain purposes (e.g.
blessing); the existence of an established formula for their chanting; and the sanctity
attributed to the chanter.” When laypeople need holy water, for instance, they ask
respected monks for help. Accordingly, it seems that some laypeople understand the

incantations as magic or a manifestation of magical power.

Generally speaking, the traditional medicines of Laos were commonly applied in
conjunction with magic spells. Most people recognized as practioners of traditional
medicine (mo ya phiinmiiang vhgfaiiuiSeq) have their own spells and incantations that they
recite before using materials such sacred objects to practice their craft. Currently, a number
of members of the Lao Sangha members are very experienced in using various types of
traditional medicines. To this end, Tomecko (2009: 11) notes that:

It is not uncommon to find Buddhist monks and nuns who are practicing
herbalists or for Buddhist monasteries to offer health services to both monastic
and lay communities. This holds particularly true for the monks and nuns of the
Lao Forest Tradition of Theravada Buddhism, who are well known for their

skill in meditation and their deep knowledge of herbal cures.

The monks are believed to be experts both in terms of their medicinal skills as well as their
morality (mi sintham D&wu®=). Therefore, they treat the gravely ill with both traditional
medicine and compassion (mettatham wooaza). This knowledge may have been part of
Lao culture since ancient times. People confronted with health problems or those of their
relatives turn to monks for help. Monks who are experts in medicine, moreover, are often
capable of carrying out the treatment procedures in lieu of a medical doctor. Tomecko
(ibid. 11) further explains that:

It is said that some of them can even make a diagnosis, and discover a suitable
method of treatment, through insights gained during meditation. Forest
monasteries frequently have a resident monk doctor who is responsible for the
preparation of pills and other traditional medications. He might also include

psychological counselling or the use of sacred Buddhist chants to heal the sick.

According to this account, some monks have experience in analysing the symptoms of a
disease and finding suitable methods of treatment. Such knowledge maybe gained during

meditation, instead of scientific research, studying through rote memorization or learning
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through applied methods. Nowadays, some people with health problems untreatable by
modern methods turn to monks for help. If their health problems are serious enough, their

relatives will bring their clothes to the monks to represent the absent person symbolically.

Of course, these doctors of traditional medicine qua monks or vice versa, whichever
may more accurately be the case, did not use any kind of medicine in the modern sense.
Whenever sick people and/or their relatives came to ask for treatment, the monks find the
appropriate medicinal substances. In fact, it is believed that each specific part of a plant or
tree — for instance, the root (hak son, hua #o), bark (piiak Jen, kap naw), leaf (bai 1v),
flower (dok oen), fruit (mak swan), seed (met (5o, nai v), and so forth — can be used to
create medicinal substances. These substances have their own times during which they are
efficacious. In other words, they do not necessarily work if they have not been harvested at

an auspicious time.

Since, naturally, some monks were unable to memorize exactly which herbs and
substances were to be used for which diseases, indigenous medicinal herbs and their uses
were record in palm-leaf and paper manuscripts. Some of these later ended up being kept
privately in monastic buildings, for instance, in collections like the one found in Sathu
Nyai Khamchan’s abode (BAD-13-1-0056, BAD-13-2-002, BAD-13-2-005). The presence
of such manuscrips suggest that Sathu Nyai Khamchan might have been one of the senior

monks in Luang Prabang interested in traditional medicial treatments.

Manuscript BAD-13-1-0056

This manuscript is undated and entitled Thong Sang (ne9299), which means swollen belly.
It refers to a condition that afflicts children resulting from malnourishment. The
manuscript comprises 24 palm leaves that measure 29 cm in length and 5 cm in width. The
text was written in Tham-Lao with 4 lines per page and its pagination is in the form of Lao

numerals.

The contents of this manuscript describe the types of medicines used to relieve a
variety of illnesses. A common symptom or illness is the hiccups. Although most the cases
of hiccups go away on their own, a local scholar of Luang Prabang recorded this

prescription for the treatment of the hiccups:

ga[Glaed Badiomealamony 2 310, naeesda 2 09, (2999 2 (o dalafiveao]

dn[oos]sw cgualniu Sua.

Medicine for treating the hiccups: collect three tubers of nut grass, three eyes of

black sugarcane, and three seeds of rice (not glutinous rice). Pestle them
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together [in a mortar] covered by a piece of cloth soaked in water. [Then,] have

[the afflicted] drink it. [The hiccups will be] gone.

Similar to other traditional medicinal substances mentioned in other manuscripts, no details
concerning the substances are mentioned. We do not know how big or small the tubers of
the nut grass and the eyes of the black sugarcane are supposed to be. The rice seeds
mentioned, while considerably more common compared to the other two ingredients, are
not clearly defined in terms of whether milled (khao san Bagaw) or un-milled rice (khao
piiak BaJen) is to be used. Clearly, this could pose many problems for anyone trying to
put the prescription into practice. Another question that arises is why the number “3” is
used for all three ingredients, despite that considerable variance in their features. Why? It
could have to do with numeral traditions within Lao rituals, and the saying, “khik yu khu ni
é’ngév‘ﬁ”, which translates as “odd stays, even escapes.” Basically, this means that odd
numbers are auspicious, while even numbers are thought to be inauspicious. This can still
be seen today, as monks are almost always invited to perform chant rituals at various

ceremonies in odd, not even, numbers.

There are at least three possible reasons explaining why no further details are
provided about the concoctions mentioned above: 1) the scribe has no knowledge about
medicine at all and was only responsible for copying the text; 2) the scribe is not a
traditional medical doctor, although he may have had some experience with these
medicines; 3) the scribe is a doctor of traditional medicine, so he knows the recipes and
prescriptions by heart and, thus, has no need to write them down. The first reason is the
least plausible, while the second possibility seems a bit more realistic, as it seems likely
that a monk lacking literacy would have asked someone skilled in this matter to take on the
task on his behalf. The third possibility is also quite unlikely, as some traditional medicine
doctors who can read and write kept their own private records. Hence they felt there was
no need to record information that they already knew and were confident they would not

forget it.

A doctor of traditional medicine, who knows everything about medicinal substances,
records the substances without the details may depend on the limitation of writing
materials, as well as the traditional way of learning. The former is easy to understand, but
the latter needs to be explained. Some Lao scholars frequently taught knowledge to people
indirectly based on a simple question and answer format; in effect, “What/where/who
questions” only, not “Why/how questions”. This is because answers to former kinds of
questions are easy to understand, while the latter need to be explained and a ceremony of

honorarium must be performed. This is supported by the Lao proverb:
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ganfuea Toynlsweaauiiv (o)

ganDSu mzadBey (<)

ganloiueguano nmzanioofiv. (D)

If you want to eat rice then plant it in a field of stone (1)
[If you] need to follow the you have to kill your father and
precepts beat your mother. (2)

[If you] need your relatives to you have to kill [all of] your own
come to visit you friends. (3)

This proverb contain matters for investigation (banha phasit Sumawago) that require a
genuinely thorough examination. Anyone who simply hears and then believes this proverb
will make a terrible mistake due to insufficient knowledge. If they follow the first phrase
they will not make a serious fault, but the people of the town may begin to call him crazy.
As long as the act is committed in private then no such serious repercussions will be
incurred. If any person follows the second and the third phrases, they will certainly become
a murderer, then be arrested and sentenced to death according to the criminal law of his/her

country.

The doctor of traditional medicine might have told the names of the herbs to be used
as medicinal substances in the same way that other scholars applied for their works. In
other words, anyone interested in learning from the traditional medicine doctors need to
request to become their student. If the request was granted, that person had to perform a
ceremony to pay respect to his teacher (f9a9e). One proverb concerning this matter says,
“sJiJﬁﬂszﬁﬁﬂ@” which means “learn with father, begin with a teacher”. Furthermore, it is
believed that traditional medicines have no effect unless the doctors carry out a ritual of
incantation, an ability passed down from teacher to student over many generations.
Manuscript BAD-13-2-005 provides us insight into the matter below:

£% o @ A a *& o Fay [~} o o~ do >
3U 9 4sU 99 a9 Beu © g todynvudaBagadudzovadiowRiol...] v

finéa touy9gs.

Translation: [It was] the first day of the week (Sunday), the thirteenth day of the
waning moon, year of the fao si (tiger). [I] performed a ceremony of paying
respect to my teacher, Hua Pho Thit [...] of Ban Lak Kham (village), asking
permission to learn the best medicine from him and then carry on its

propitiousness.
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Here, the scribe only refers to the formalization of the relationship between him and his
new teacher. We do not know what kind of medicine he learnt, only that it was the “best
medicine” (ya viset ¢a3ts10). He further writes that he learnt such a medicine for carrying
on the medicine’s propitiousness (pen sili mungkhun \E5£5U§51§J9€JU). However, he provides
us with details about the objects used in the ceremony for paying respect to his teacher. See
the table below:

Table 4.6: Items used in the ceremony formalizing the relationship between teacher and student

No. Item Remark
1| BuéGon 5 baht (75 grams) of silver
2]
3 | wuiuuange | Two fifteen-gram candles
o3udiogiu @ and one head-circle candle
4 | qwon 9 One towel
5 | wontio @ One hat
6 | ey o One small bottle of liquor
7 | Banos @ One bowl of rice
8 | Y2cmos[du] | Two eggs If the eggs cannot be obtained, two
(Banmgto glutinous rice balls can be used instead.
9 | Feho Salt wrapped in a piece of
banana leaf
10 | gou 9 [Bu] One funnel

This table shows that ten specific items are required for the ceremony in question.
Aside from the one illegible item, the attainability of which cannot be assessed for obvious
reasons, all the items on the list are commonplace items that are easy to find. An
alternative is offered for item 8, however, where it is acceptable to replace two eggs with
two glutinous rice balls. Traditionally, every family in Laos keeps poultry, especially
chickens and ducks, because of the value placed on both meat and eggs. The meat and eggs
of chickens are not only used for food, but also as objects required things for ritual
ceremonies. Lao proverbs also provide us with such information, for instance, naming the
importance of “lao hai kai to {ntutnte”, a jar of liquor and a chicken, and “lao kong khai
nuai djanest2mos”, a small bottle of liquor and an egg. These proverbs refer to the items
required to perform of certain ritual ceremonies, probably ceremonies organized to beg the
pardon of the spirits on behalf of someone who has sinned, or to ask the ancestors for
forgiveness of a serious offense. Furthermore, some people prepare trays (pha busa wayga)

containing food and liquor as symbolic offerings to the guardian spirits of a house, rice
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field, tree, or other location, in order to ask permission to frequent such places (Tomecko
2009: 22; Nhouy 1959f: 248). Such practices are still observed in present-day Laos.

In ancient times Lao people were confronted with natural phenomena and various
diseases. Deadly epidemics occurred frequently, sometimes killing all of the poultry. In
such times, there was a shortage of both chickens and eggs for these ceremonies. It seems
reasonable to posit the that he was writing the text during such a time given that substitutes
for the chicken and eggs are specified. It is, of course, also possible that he merely copied
the text from another manuscript, a question that will hopefully be pursued in more depth

within Lao studies in the future.

Manuscript BAD-13-2-005

This paper manuscript is untitled, but it texts relates to traditional medicine and
incantations and includes other notes and reports. One of its texts is dated Chulasakarat
1254 (AD 1892). The manuscript comprises 60 pages, 25 of which are blank. The length
of this manuscript is 36 cm and its width is 11.3 cm The texts were written with white
chalk on darkened paper in the Tham-Lao and Lao Buhan scripts with 2—4 lines per page

and without pagination.

This text presents a variety of herbal ingredients. Usually, only part of a plant is
taken — for instance, the flower, fruit, seed, and so forth — in order to create medicinal
components. Manuscript BAD-13-2-005 provides information regarding how to make

medicine from a coconut. One part of the manuscript reads:

wanwaomadiioney Samegiiolunesnu gouaozals [...] Hu.

Cut the ripe coconut into two parts, keeping the top part and
throwing away the bottom part. Scrape it out and fry [it] with [...
then,] eat it.

Through this information, we can see that only the top-half of a whole ripe coconut is used
to craft medicine. There is no concrete scientific evidence, however, which demonstrates
that the top-half of a ripe coconut has different properties than the bottom. It is possible
that this fact vis-a-vis the lack of differentiation between different parts of the coconut can
be extrapolated to a large variety of herbs used in the traditional medicine of Laos. The
Lao words hua (fio: head, front part, top) and kon (fiu: hip, bottom) may pertain to
psychological and ideological aspects of social value. In fact, numerous compound words

indicating the more valuable part of certain objects, contain the word Aua, such as hua sim
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(the back of the ordaining hall), Aua hiian (the back of the house), hua bon non (the place
where people lay their head to sleep) and hua tiang (the end of the bed, in essence, where
one’s feet rest). Since hua is recognized are respectful areas, touching other people’s hua is
forbidden in Lao society. In addition, all types of auspicious things must be kept in high

places above head level, thoeng hua (:&i9810).

Manuscript BAD-13-2-007

The text of this paper manuscript pertains to astrology, incantations, auspicious and
inauspicious moments, and traditional medicine. The manuscript consists of 118 pages, of
which 69 pages are blank. Some blank pages seem to contain erased texts. The length of
this manuscript is 34 cm with a width of 11.5 cm. The texts were written with white chalk
on darkened paper in the Tham-Lao and Tham-Lii scripts with 2—7 lines per page, and no

pagination.

Generally speaking, a Buddhist monk is not allowed to use magic, but some monks
secretely engage in such acts in private. Not only do monks study of the teachings of the
Buddha teachings, but they are also required to study secular subjects in order to gain
knowledge to help the laypeople cope with hardship in their lives. Nhouy(1959: 239), for
instance, records that: “They [the monks] would be consulted on every occasion of
everyday life: about birth, sickness, death, dreams and omens of the sky. They would
answer either in parable or quote the sayings of the Master. Their advice was scrupulously
followed and respected”. He further observes that monks were — and, indeed, still are the
ones who often recommend the name given to a newly-born child. Even today, if a child,
and sometimes even an adult, exhibits any sympton of mental illness, then monks will
advise for their name to be changed. This indicates that some Lao people still follow the
tradition of naming people, that is, if any person always has problems with his or her health
that person is believed having incorrectly been named. Nhouy (ibid. 1959: 250)
additionally documents that: “Among the small pieces of jewellery given by the parents,
which are to be fastened around the neck or the wrist of the child, there is a golden or silver
plate on which a few sacred characters or even a whole gatha has been engraved by a
monk.” This indicates that Lao monks who lived in the first half of the twentieth century
were familiar with the practices of magic (Pali: gatha; Lao: khatha eav) popular at the

time.

The high number of paper manuscripts found in Sathu Nyai Khamchan’s abode
which discuss magic is not unusual. Some of these manuscripts contain Buddhist words or
the teachings the Buddha. The bilingual texts that employ words in both Pali and Lao seem

to have been used as magic spells. Manuscript BAD-13-2-007 contains a text that derives
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some of its formulations from the Triple Gem, which are combined with specific Lao

expressions in order to create such magic. One part of this formula reads:

woii9do habi9do Fa&ado ... woiiggo Hadago Fdano ... woily szaziisdo
9

N9 srariosn 989 svaziioso ...

[May the] Buddha [help me to] close [my mind to the unmeritorious], the
Dhamma [me to] close [my mind to the unmeritorious], the Sangha [me to]
close [my mind to the unmeritorious] [...] [May the] Buddha [help me to]
stop [my mind from the unmeritorious], the Dhamma [me to] stop [my mind
from the unmeritorious], the Sangha [me to] stop [my mind to the
unmeritorious [...] [I hold the] Buddha as my refuge [to help me] close [my
mind to the unmeritorious]. [I hold the] Dhamma as my refuge [to help me]
close [my mind to the unmeritorious]. [I hold the] Sangha as my refuge [to

help me] close [my mind to the unmeritorious] ...

The words and expressions used in this incantation reflect the scribe’s high competence in
the use of Pali. In short, he possessed the skills to determine the correct Lao words to
combine with Pali to make the incantation. Thus, this scribe seems to have been an expert
in incantations. Sadly, we have no information about the purpose of this incantation, even
though it does seem we can consider it was used by monks, novices, nuns, and probably

even lay people, as some sort of protection from danger.

Another Lao word often used in tandem with magic is mon (Jv); this is derived from
the Pali manta (a divine saying; incantation). It appears that some Buddhist scholars,
especially monks with a knowledge of Pali and an interest in incantations, composed mon
for their own private use by combining words from Pali and Lao. Such texts containing
magic and mon have been composed and handed down from one generation to the next, a

practice that is still common in the present. Indeed, Phouvong (1959: 341) notes that:

The Paritta or Manta (Mantra) are magical formulas usually in Pali verses.
They are extracts from canonical works and people recite them to protect
themselves from the dangers that threaten human life: illness, wants, snake-
bite, fire, and so on. The old collection has, however, been enriched by new
elements of more recent composition, so these works occupy an intermediate

space between the canon and post-canonical literature.
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This statement indicates that magic and mon have been utilized by both monks and
laypeople. Therefore, monks, novices and nuns experienced in using magic and mon

receive much respect from lay Buddhists for their special skills.

4. Philology

Since many Lao Buddhists believe Pali to be the language that the Buddha used to
disseminate the Dhamma, failed monks and novices possess some knowledge of the
language. At the very least, they should be able to read some basic manuscripts and recite
Pali within everyday contexts. In other words, monks and novices of all ages, including
newly-ordained ones, must be capable of reading palm-leaf manuscripts and giving
blessings to the laity in Pali which is known to the Lao Buddhists as yatha sapphi dai
(vrmaduito). Any monk or novice unable to fulfil such basic requirements will most
certainly have difficulty remaining in the monkhood because these are regarded as

mandatory skills that are part and parcel of being a good monastic member.

As such, it is very important that monks attain this basic level of Pali, lest they lose
the respect of the laity. Whenever monks are considered to have reached a new level of
holiness or Dhammic ability, a theraphisek (1na9@ian) ceremony is held in their honour to
commemorate such achievements (Thongkham 2003: 287-294). There is an order to these
celebrations based on the level achieved: the first celebration commemorates the
attainment of the position of pha samdet (wes9G0) the second marks one’s elevation to
pha sa (wega); whereas all of the ceremonies from the third onwards celebrate those
holding the position of pha khu (weg), the highest level of honour traditionally attainable

for monks in Lao society.

Manuscript BAD-13-1-0331

This short undated palm-leaf manuscript entitled Akkhalaviphatthipani (“Letters and case-
endings”) comprises 29 leaves, of which two of these are blank. The length of the leaves
are 37.8 cm and their width equate to 5 cm. The texts were written in Tham-Lao with 5

lines on each page; the pagination follow Sanskrit orthography.

The manuscript is written in Pali predominantly relates to Pali grammar. The first
part of this text begins with an introduction to the Pali alphabet (Pali akkhara). This is
divided into two categories: vowels (Pali sara) and consonants (Pali vyasijana). The text
presents a variety of nouns (Pali nama) and their case-endings (Pali vibhatti). The last part

of the text deals with verbs and their respective conjugations, that is to say, an integral part
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of the akhayata of Pali grammar.”> The manuscript reflects on the benefits of mastering the
grammar of Pali, especially for monks in the area. In this way, the monks become
cognizant of the restrictions, limitations and additional qualities of the Pali in comparison

to Lao grammar. One section of text reads (in Pali) thus:

A, a i, 1, u i, e o iti ime akhard atthasard nama honti. Tesu pana atthasu
saresu a, i, u iti ime sard tayo lahumatta rassa nama honti. Tesu ca atthasu
saresu a, i, i, e, o iti ime parica sard digha nama honti. Tesu ekacattarisaya
akkharesu k, kh, g, gh, n, ¢, ch, j, jh, 0, t, th, d. dh, n, t, th, d, dh, n, p, ph, b,

bh, m, y, r, I, v, s, h, [, m iti ime tetimsa-akkhard byarijana nama honti.

Translation: 4, &, i, I, u, i, e, o are the so-called ‘eight vowels’. Of these
eight vowels, the three vowels g, i, u are called one-matta,”® or light and
short vowels. The other 5 of the 8 vowels, &, 7, i, e, o are called long vowels.
Of the forty-one letters, &, kh, g, gh, 1, ¢, ch, j, jh, 7, ¢, th, d. dh, n, ¢, th, d, dh,
n, p, ph, b, bh, m, y, r, I, v, s, h, [, m are called the ‘thirty-three consonants’.

Here, the scribe provides more details regarding the short vowels, lahumatta rassa, than
long vowels; indicatively, he only briefly mentions the digha (long) quality. Missing from
this manuscript, moreover, is the fact that two of the five long vowels, e and o, have a
longer pronunciation when they occur at the end of a syllable, but these are shorter when
followed by a consonant (Perniola 1997: 1). This indicates that the scribe who copied this
manuscript may have had some limitations vis-a-vis the knowledge of Pali. McDaniel’s
(2009: 129) investigation of Khruba Kancana from Phrae in northern Thailand, who copied
a great number of manuscripts in the 1830s, offers a similar conclusion: “Kriipa Kaficana
was famous for copying vernacular texts. Indeed, he may not have known Pali grammar
well and there is no evidence that he ever composed a Pali text.” The scribe of manuscript
BAD-13-1-0331 may have been quite experienced in copying in general but this skill, of
course, does not necessarily require an in-depth knowledge of Pali. This might be why he
was unaware of certain grammar points that would have normally been included, but are

nevertheless missing from this text.

There is no evidence available which shows that this manuscript was used for
learning Pali grammar or any other purposes such as for making merit by copying the

manuscript and the promotion of the language believed to be used by the Buddha when he

% For more details, please see Collins 2006, pp. 17—119.

% “One matta/mora is the length of time it takes to pronounce a short vowel; two matta/mora are required

for a long vowel.” Ibid. p. 3.
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was alive. Nonetheless, the scribe who compiled — and probably copied — this manuscript
should be considered a scholar interested in Pali. This manuscript might have been used as
guidance or as a textbook for the learning of Pali grammar. In brief, such a method would
have been an inefficient learning technique for a variety of reasons, chiefly in terms of the
omission of content and the limitations attendant on the scribe’s expertise vis-a-vis the

grammar of Pali.

Manuscript BAD-13-2-063

The text of this untitled paper manuscript pertains to philology. The manuscript comprises
88 pages, of which five are blank. The length of this manuscript is 62 cm and the width is
23 cm. The text was written in the Burmese and Tham Khiin scripts with a range of 46—77
lines per page and possesses no pagination. This manuscript was written in three columns:
the first column contains Burmese words and expressions in Burmese script; the second
explains the pronunciation of these written phonetically in the Tham-Khiin script; and the
last column entails a translation in Tai Khiin language. In effect, the manuscript serves as a

bilingual Burmese-Khiin dictionary.

This manuscript does not seem to be written as a textbook for studying Burmese,
however, but rather a recorded book of various words, expressions, phrases and sentences
thought to be necessary for everyday use. The information was most likely taken from
other works, most probably Anglo-Burmese and Burmese-English dictionaries, including
English-Thai dictionary (Grabowsky and Khamvone 2016: 247). The way in which this
manuscript was constructed is remarkable insofar as that, before the beginning of the text,
the compiler provides his readers with an index of the Burmese alphabet listing both
vowels and consonants, which serves as a basic introduction to reading Burmese script.
Three short phrases are written in the the Tham-Khiin script, whereas the rest of the page
contains the Burmese script. Therefore, it is very difficult, or even close to impossible, to
decipher for someone who has no experience reading other variants of the Dhamma script,

such as Tham-Lan Na, Tham-Lao and Tham-Li.

As noted, this manuscript was written in three columns on each page. Burmese
numerals appear in the left margin of each page as well. The numerals seem to list the
words, expressions, phrases and sentences which were selected and written into this
manuscript — the last numeral is 2,385 (see Figure 4.2 below). This indicates the
painstaking effort made by the scribe, as he was probably of Tai Khiin ethnicity, to learn
the Burmese language later on in life. He tried to find words and expressions that he
thought would be useful to Tai Khiin people in order to understand basic Burmese.

Another possibility, however, is that the manuscript was written by a Tai Khiin monk

187



living in Chiang Tung in the Shan States of Myanmar (Peltier 1987: 1) where people
comprehend both Tai Khiin and Burmese. Perhaps the Tai Khiin people in the region
wished to have more knowledge about the Burmese language in order to engage with
another part of society, and the scribe responded to this demand. Nevertheless, this

manuscript later ended up in the possession of Sathu Nyai Khamchan.

Even though there is no evidence suggesting that Sathu Nyai Khamchan certified this
manuscript, it nonetheless reflects the wide variety of lettering used in the manuscripts
found in the abbot’s collection. Since this manuscript was written in the Tham-Khiin script
— that is, a variant of the Dhamma script - it is also legible to those versed in reading the
Tham-Lao script. Sathu Nyai Khamchan was very knowledgeable about various dhammic
scripts. Although his reason for keeping this manuscript remain unclear, it is perhaps
possible that he was interested in learning Burmese and so he found this text suitable for

use as a personal learning tool.

Figure 4.2: Sample of the first and the last five words of manuscript BAD-13-2-063

Figure 4.2 illustrates the first five words in all three columns. All of these words in
Column 3, in the form of Tai Khiin translation, are very similar to Thai (Siamese) words.
They are, for instance, arai (what), tham mai (why), yang rai (how), miia rai (when), thi
nai (where). The last five words appear only in the first and final columns. The Tai Khiin
pronunciations here are also similar to the Thai: rao thang lai (all of us), than thang lai (all
of you/everyone), khao thang lai (all of them), khao sai thang lai (all of them [masculine]),
khao ying thang lai (all of them [feminine]). Thus, one can clearly see the relationship

among the Tai Kadai languages.
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Although we cannot read the last five words because they are not transcribed into
Tham-Khiin phonetics, we can see that each of these words has an explanation in
parentheses. The explanation reads (in Tai Khiin) pen kam, meaning: [used as] an object
[of speech], teaching more about the method of applying these words — grammatically
syntax highlighting — rather than their semantic meanings. The compiler of this manuscript
informed his readers and users of the basic grammatical differences between Burmese and
the Tai Khiin. The scribe might have been knowledgeable concerning grammar or perhaps

just copied from this from another text.

This manuscript was found in the abode of Sathu Nyai Khamchan after his death in
2007, it is reflecting his ability in reading many different scripts. Sathu Nyai Khamchan
could read many Tai scripts, especially different versions of dhammic scripts used to
record Pali and give these texts a more sacred aura. Some of the manuscripts found in his
abode not only contain variants of the Dhamma script, but also incorporate Burmese script
in Pali as well (see, for instance, BAD-13-2-019, BAD-13-2-020). This indicates that the
Lao and Burmese Buddhist organizations. at least sometimes, exchanged their experiences
regarding the propagation of Buddhism. The material that they most likely shared probably

comprised textbooks and sacred manuscripts.

Regarding the latter, for instance, the scribe of manuscript BAD-13-2-063 may have
understood that the Burmese script and language have long been associated with the
teachings of the Buddha. For this reason, it is beneficial for the Tai Khiin people,
especially those who are Buddhists, to understand the Burmese script and language in
order to communicate with Burmese Buddhists. As such, Lao monks and novices, and
indeed also laypeople, may have wished to learn Burmese words and expressions to
facilitate communication with Burmese people. This manuscript might not have been used
specifically for religious purposes, but rather to aid with basic communication. Not only
does this manuscript serve as a resource containing knowledge about the Burmese
language, but it also functions as evidence verifying the similarities between the two
languages, Burmese and Tai Khiin; that is to say, to be precise, common languages within

the Tai Kadai linguistic family.

The contributions of monks to the preservation and development of Lao philology is
also in ready evidence in a variety of other manuscripts found in Sathu Nyai Khamchan’s
collection. It is possible to discern here that most texts, insribed on both palm-leaf or
printed on paper, contain words lacking a single standard orthography. The most
remarkable of these are words with abbreviated or shortened forms. These words are
known to the Lao Buddhist scholars as kham nyo (amé). In addition, the first and second
tone marks (guSuwego) were used in these manuscripts as well. With regard to the

manuscripts found at Vat Saen Sukharam and the other four Vat (Khili, Pak Khan, Xiang
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Muan, Xiang Thong), it seems that the application of standard and full orthographic forms,
as well as other tone marks, had been in practice within Lao manuscript culture from the
1910s CE”’. This has been applied even more uniformly from the 1940s. Therefore, the
decade following 1910 should be viewed as a marked turning point vis-a-vis the
orthographic system of Tham-Lao applied in manuscripts by Buddhist scholars of Luang
Prabang.

Figure 4.3: Sample of tone marks

Throughout this figure, the first tone mark (tDeen), in ovals, and the second tone
mark (YD), in rounded rectangles, are applied. However, many words have no tone
marks, despite the requirements of the orthographic rules used here. The first tone mark
should have been applied to the words in diamonds, but it does not appear in this example.
Similarly, the words in pentagons should contain the second tone mark, but these are also
lacking. This indicates that the scribes who wrote these manuscripts had long-term
experience in writing Tham-Lao script, according to its old orthographic system or
spelling, and tried to introduce the new techniques. While writing these manuscripts,
however, they may have written some words following the old system. In addition, one of

the shortened words, thanglai (all), is frequently replaced with a complete word.

7 For more details, please see manuscripts BAD-13-1-0004, BAD-13-1-0007, BAD-13-1-0008, BAD-13-1-0009,

BAD-13-1-0010, BAD-13-1-0011, BAD-13-1-0012, BAD-13-1-0013, BAD-13-1-0104, BAD-13-1-0108, BAD-13-
1-0109, BAD-13-1-0110, BAD-13-1-0115, BAD-13-1-0128, BAD-13-1-0146, BAD-13-1-0157, BAD-13-1-0164,
BAD-13-1-0186, BAD-13-1-0193, BAD-13-1-0195, BAD-13-1-0208, BAD-13-1-0222, BAD-13-1-0223, BAD-13-
1-0280, BAD-13-1-0300, BAD-13-1-0302, BAD-13-1-0319.
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Figure 4.4: Sample of shortened and complete words

t‘?ﬂfﬁ( Cag\cwg)‘an%ccggvggac 7 Qoé%?’ou\o“‘iq@ﬂ
o3 *_ gﬁa(efmo(a%% qgi

) @ gy @ J %’
i Rt

B wg
CS‘C?Z

In this figure, the shortened word, thanglai, appears in the four rounded rectangles
and was used in manuscript BAD-13-1-0058, dated AD 1853. Upon reaching AD 1919
onwards, this word was replaced with the full word, as we can see in manuscripts BAD-13-
1-0225 and BAD-13-1-0028 - all outline with a hexagon - comprising seven in total. It
seems that Lao scholars living prior to the nineteenth century utilized shortened words and
abbreviations in their writing, whereas some scholars in Luang Prabang from the 1920s on
preferred to use full words in their literary works. Sometimes both full words and
shortened words are used; this feature depends on the scribe. For examples of some of the

shortened and full words, as well as their meanings, please see Table 4.7 below:
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Table 4.7: Sample of shortened words

Old spelling New spelling Romanisation Lao Meaning
Shape | Number Shape Number
of seript of seript
8 2 1730) 5 an va gua | -
gﬁ 4 o) 5 khan va fuar  |if
8/ 4/4 ) 4 phi va gor  |if
) 4 ) 7 thanglai | @mw |all
H 2 [£sp] 4 chao o3 you; owner; yes
o] 2 So/g 3/3 cak An | will, shall
5} 3 2 ¢} 4 au &1 to get, take
23] 5 BT 7 khao khong Eé'IES] thing; material; property
@ 2 (e 2 lae «a (final particle); and
1 Qo 2 na un (final particle); rice field
o3} . 4 wap/aor 3 lae na waur | (final particle)
28 3 Q2N 4 khatha a1 | magic, formula
op 4 (e ¥ch) 5 katham nzn | to make, do
2 O 2 ko bl (connector); also
Eé 3 O8/08 4/4 ko di no and; or; can be done
@ 4 At/ 4/4 ko ma N1 | (connector)+ to come
Q 3 ad/of 4/4 ko mi nd  |(connector)+ to have
g . 3 563 4 bo mi 40 | (not have)
/qp 3/3 (@500 4 kala n1R¥  |time, a period of time
Q 3 & 4 Khili 65 | hill, mountain
& [ 4 83) 4 khii va 801 |(they are)
= 3 SH/BH/EF | ass di li dd | (final particle); good
& 4 838) 4 sii va 85 | to name
pise 4 Wi 4 pai ma W [to go and come
cap 4 e 3 sena [S=304] attendant; troop, army
o)lfo] 33 | wad/wou | 4/4 thae lae whea | (final particle); really; indeed
&/ 33 az@/aze | 4/4 salae geaa | (final particle)
alald | 125 g 2 a v a
7Sy 11 (el 22 lid a how

As discussed in Chapter 2, there are a variety of scripts present in the manuscript
collection of Sathu Nyai Khamchan. The widest variety is most in evidence in the paper
manuscripts. Not only do the scripts themselves vary, but there are sometimes various
orthographical standards mixed within one text. To express the feature of this type of

orthographic rule, a book of Lao grammar and orthography (tosaneuano, Sngeyedii) was
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published in 1935. From this time until 1975, Lao contained an additional set of letters
derived from Pali and Sanskrit. This book deals with many matters concerning how to read
the letters and their combinations, as well as the orthographic system in general.
Specifically, fourteen new consonants are introduced in order to adhere to the orthographic
standards of Pali and Sanskrit, adding to the twenty-seven consonants in Lao at that time. It
seems the first tone mark, mai ek, and the second one, mai tho, were generated as well.”
Ivarsson (2008: 225) notes that:

The alphabet and grammar devised by Maha Sila Viravong was not totally
discarded, however, as this alphabet was allowed for use in religious texts
published by the Buddhist Institute and in Pali school in Laos. This,
however, did not include Luang Phrabang, where the Tham script was still
used in religious texts. In total, three alphabets and two orthographic

principles were in use in Laos in the late 1930s.

The functions of the three scripts employed, namely the Lao, Tham (Tham-Lao), and Lao-
Pali scripts, are as follows. The Lao script was typically used for secular works and for
official documents, while the Tham-Lao script was reserved for religious works. The Lao-
Pali script was reserved for Buddhist education. While most Buddhist scholars in Luang
Prabang were proud of the tradition using the Tham-Lao script to write religious texts,
some scribes chose not to employ this script and Lao script; they preceded the combined

Lao-Pali script.

5. Law

Monks, novices and nuns are responsible for following monastic rules as well as adhering
to basic social principles. Indeed, they must carry out these responsibilities if they wish to
be viewed as dedicated practitioners of the faith. Some manuscripts found in the abode of

Sathu Nyai Khamchan detail such traditional law.

Manuscript BAD-13-1-0304

This manuscript is undated. It comprises 23 palm leaves, measuring 57.6 cm in length and
4.7 cm in width. Its title is Lakkhana Mao Lao (3n2eveilafia) or “Characteristics of

Being Drunk”. The texts were written in the Tham-Lao script with 4 lines per page. Some

% Buddhist Institute [Sila Vilavong, Maha] wonstuloraswaiunsyiuena §a9 3aed9] 1935.
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of the left-hand margins contain subtitles such as Khwai ngua khao na (e29¢30t89u9), or
“A Buffalo and a Cow Enter a Rice Field”, Chon lak khwai (1au&neoas) or “A Thief
Steals a Buffalo”, and Tak pha lim ku (vanea3uij), “To Leave the Laundry Hanging
Outside”.

The contents of this manuscript deal with traditional law, which both monastics and
laypeople were required to follow in order to ensure a cohesive society and community.
When a quarrel between laypeople broken, monks often stepped in to mediate the dispute,
especially when such matters took place within a single family. The following is an excerpt

from this manuscript:

Joooawfiuigausn lnIanoelin ¢ 8o @ ¢ T wandio Hieh nju ¢ Hu
Tmeni3ava (9), Goadlzi2ausn BRudeFgynlnwny (<), (Defiulovauiaa

89 Aunlolncnvnivea ().

[If] a cow and a buffalo graze rice plants (planted in a small paddy field plot
dedicated to the guardian spirit of the rice field), the owner of the cow and
the buffalo must pay the owner of the rice field two chickens, two jars of
liquor, one mouth of betel, one pack of salt, and two candles (1). If they are
not such rice plants, [the owner of the cattle] must transplant the rice plants —
replacing all eaten rice plants (2). If [the cattle] eats rice plants with ears of
rice on them, the owner of the cattle must replace the eaten rice with the

same amount of rice (3).

This account demonstrates that three types of rice fed to cattle were not to be replaced by
other crops, lest the owner of the cattle be fined. This is likely due to the perceived
spiritual significance of these rice plants. In practice, before the transplantation of rice
seedlings in each year, local people regularly plant some rice plants in their field totalling
about one square meter. These rice plants are believed to serve as an indicator of the
annual harvest of rice. The owners believe that, should any of these special rice plants be

eaten or destroyed, then their harvest will diminish in its quantity and quality.

Through the above mentioned excerpt from the manuscript, it is reasonable to say
that the second and the third cases are not exceeding. In the second case, if the newly-
transplanted rice plants are eaten by the cattle of another farmer, then the latter must not
pay compensation (in cash), but replacement of rice plants is required according to the
amount of those were eaten. This article might have been laid down because the result of
newly-transplanted rice plants cannot be estimated. The third one is more regularly.

Learning about rice plants with ears of rice on them, the peasants can roughly calculate
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their harvest. Therefore, the third article reads (in Lao) kin tho dai hai tharn tho nan lae,

meaning: how many [of the rice plants] were eaten, to replace the same amounts.

The third case reflects the experience of the local people when estimating the amount
of the annual rice harvest. When people see that the plants bear ears of rice — in essence,
either growing (tiing 5”'19) or drooping (/ip dv) rice — they use this to estimate the results of
the harvest. Therefore, this edict was laid down to determine the precise equivalent of the
forthcoming harvest of the area eaten and destroyed by cattle. The owner of the cattle then
takes this stipulation which is commonly known and has been consistently passed on from

one generation to the next.

This seems to have been more a form of mediation rather than absolute judgement in
terms of determing a winning or losing party. Quarrels were usually handled via such
customary mediations rather than intense litigation. This indicate sthat in the ancient times
the Lao people lived in mutually respectful communities; indeed, this characteristic has

been preserved and practised up to the present day.

Manuscript BAD-13-2-050

Page nine of this mulberry paper manuscript is dated Chulasakarat 1239 (AD 1877). Since
some of the first and last pages — where the title usually is — are missing, we do not know
whether this multiple-text manuscript has a title or not, but its text relates to traditional
medicine, secular literary work, traditional law, and other miscellaneous notes. The
manuscript comprises 46 pages that measure 36.3 cm in length and 12 cm in width. The
text was written in the Lao Buhan, Tham-Lao and Thai scripts, with 1-13 lines per page
and without pagination. A text on page 6 reads, “asvym%ﬂwzmﬁaesg w@io9 u0a39”, which
means, ‘“This manuscript belongs to Chao Phanya Hua Khong Liiang Chindavong.”

Of the texts in this manuscript, a text concerning traditional law shall be presented
here. The text entitled Palasiik 9 Tua (Jaa93n w §o) or “nine fatal offenses”. The Lao word
Palasiik was derived from the Pali parajika, which refers to a monk who has committed
one of the four deadly offenses for monks - the Four Parajika.”” It seems to say here that
anyone commiting any of the nine offencees listed will be sentenced to death. The Palasiik
9 Tua, however, was probably intended for laypeople, not for monks. It can be summarized
as follows:

% For more details about the Four Parajika, please see Ko Lay 1990, pp. 11-12.
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1) not following a royal decree (inaﬁﬁomuéﬂsmm); 2) making an
attempt on a king’s life (aev@gwsﬁwc%ﬂéﬁo); 3) having sexual intercourse
with a king’s concubine (tanSufiuuagiSaugog); 4) stealing a king’s
property (Ina9g=&80800); 5) an intelligent royal councilor, who is silent at a
meeting, makes public what has been discussed in the meeting afterwards
(mmmémgﬁocgﬂUs%uyﬁmwwﬁmnzﬂWﬂEg ccﬁéﬂﬁOL§ﬂc583Us%uYU
Lgﬂiﬁazﬁu); 6) not handing over property acquired through warfare to a king
(toSudnuadnoauiadla); 7) deserting the general in the battlefield (20
wonF9aaw, viidy Lceulﬁu); 8) convincing and leading common people to flee
their country (goudatwiieaniBe9); and 9) not providing the king with

corvee labour (Jtunaueang).

If a monk violates a Palasiik offence, he automatically loses his monkhood. However, the
monk who has committed such an offence will be allowed to live as a layperson as long as
no official accusation is raised against him. The Palasiik offences in this manuscript seem
to have been put into place to ensure that subjects were loyal to their king because, in
essence, a person accused of breaking these rules will be sentenced to life in prison or
death. A striking issue regarding these rules are the wildely divergent social statues of the
different parties. The accuser (phu fong g‘?zﬁsg) in this instance would have been a king or
his representative, whereas the defendant (phu thiik fong éﬁmﬁsg) would have been a
commoner or low-ranking official, that is, one of the king’s subjects. Perhaps, more
precisely, one party — the accuser — was the ruler, whereas the other party — the defendant —
was the subject. This suggests that the defendant probably had little chance of themself

against the accusations.

Article 8 of Palasiik 9 — convincing and leading common people to flee their country
— seems to pertain to both monastic members and laypeople. The person who compiled
these rules might have learned about the situation in Vientiane between the late
seventeenth century and early eighteenth century. At that time, as presented in Chapter 2, a
senior monk, namely Pha Khu Phonsamek, led 3000 people out of Vientiane to move
southwards in search of a suitable location for a new settlement. In order to keep the
kingdom strong in terms of its population, the king of Luang Prabang and his high-ranking
officials had to issues strict rules in order to keep people from leaving in search of a better

way to make a living. Evans (2002: 18) notes that:
But perhaps the most powerful symbol of his kingship was the That Luang, the

massive stupa he ordered built in Vientiane as the symbolic centre of his

kingdom. The more populous plains of Vientiane and the northern Korat
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Plateau made available the labour and wealth required for this spurt in Buddhist

monument building, which established Lan Xang as a truly grand Tai kingdom.

This statement demonstrates that manpower was very important in ensuring the strength of
the Tai Kingdom. One of the many reasons that motivated King Sayasettha’s relocation of
the capital of the Lan Xang kingdom to Vientiane in 1560 was that he learnt about the
fertile soil in Vientiane region available for producing crops. As such, the region could

sustain a much greater population.

The last article of Palasiik 9 — not going to work for a king — seems to have pertained
to all common people and reflected the situation of a kingdom under the administration of
a king whose reign gave birth to this rule. Under such a system, common people might
have been recruited as levy workers. This is supported by a Lao proverb, which says kan
thiik hua hiian (naufindio§ou), meaning a work falling on one’s house. It can be
understood that at least one person of a family was required to work for the ruler at any
given time. If the period of labour overlapped with the time during which the
transplantation of rice plants occured, then the family would have no manpower to plough
and harrow the soil. This meant that the family was unable to finish this task in time,
which, in turn, may leve the rice plants insufficient time to grow and bear large heads of

drooping rice. In essence, the family would produce less rice that season.

Palasiik 9 might also relate to a situation which took place during the reign of King
Oun Kham (r.1871-1889) of Luang Prabang when the kindom was a vassal of Siam.
Luang Prabang experienced a tumultuous time under his reign because it was attacked by
the Chin Haw or %o (21). The king might not have had enough power to control his
kingdom, so he abandoned his throne and hid in the Pak Lai district of modern Xaignabouli
(Sayaburi). The Siamese king learnt about this and sent his troops to assist the troops of
Luang Prang to drive out the 4o. Thereafter, the Siamese government forced King Oun
Kham to abdicate and appointed his eldest son, Chao Kham Suk, or King Sakkarin, as king
of Luang Prabang (Maha Sila Viravong 1964: 142; 2001: 139). The Palasiik 9 seems to be
written during the time the kingdom was at war when strict legislation was required to
maintain order within the kingdom. If this was indeed the case, it would clearly indicate

that Palasiik 9 was used to punish any person who tried to avoid conscription.

There were two sets of Palasiik, one for the monastic community comprising four
articles, and one for laypeople consisting of nine articles. Traditionally, Palasiik was used
to define a monk who had committed one of four deadly wrongdoings. However, Palasiik
also become the title of the nine-capital faults for the laypeople of Luang Prabang at the

time their kingdom was at war. One possibility is that the Buddhist community of Luang
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Prabang needed a moral ruler or a Buddhist-devotee king. The king and his high-ranking
officials might have learned about this and applied Buddhist words and expressions in

drafting such regulations during this time of war.

6. Literary works

With regard to literary works in Laos between the fourteenth and twentieth centuries,
Phouvong (1959: 343) observes that:

The accounts we have of the novels are derived from the Buddhist Texts. At
first they were written in Tham characters and in prose, for religious instruction.
Judging by the shape of the writing — unless the copies have been made
according to modern hand, without taking the characters of the original text into
account — we are justified in asserting that those manuscripts of novels that are
in Laotian characters are not earlier than the nineteenth century, whereas the

poem of the popular tales seem to date back to before the fourteenth century.

This suggests that Lao literary works may have been influenced by Buddhist teachings
meaning that the border between secular and Buddhist literatures is difficult to define.
Most compilers during this time, moreover, were educated Buddhists and, indeed, often

senior monks.

Manuscript BAD-13-1-0002

This manuscript is dated Chulasakarat 1286 (AD 1924), entitled Samat Kinnari (=m0
Auwed) or “the story of /nang] kinnari”. It comprises 15 palm leaves that measure 59 cm
in length and 4.7 cm in width. The text was written in the Tham-Lao script with four lines
per page. Sanskrit orthography was applied to the leaves for pagination. The handwriting

in the main texts is different from that in the colophon.

The abstract of the story is as follows: Phommathat, a king of Palanasi, loved to hunt
wild animals. One day he went into a deep jungle to hunt alone. He saw Nang Kinnari and
her husband and fell in love with the woman immediately. He was very eager to make her
his wife, so he shot her husband dead. He then made Nang Kinnari an offer to marry,
which she refused, saying to the king that she would hold her breath and die together with

her deceased husband before she would become his wife.

Although it contains no Buddhist teachings, the story seems to have been written by

applying the five basic precepts of Buddhism: to refrain from destroying living creatures;
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from taking what is not given; from sexual misconduct; from incorrect speech; and from
taking intoxicating drinks and drugs which lead to carelessness. The king violated the first
two precepts by killing Nang Kinnari’s husband and is about to break the third by
attempting to force her to marry him. He might not be recognized — by Buddhists — as a
good king because he lost social morality. In other words, kings who observe Buddhist
precepts gain must respect from their subjects, so that the kings strongly foster Buddhism.
During the Kingdom of Lan Xang, many kings were recognized as Buddhist kings. As
Evans (2002: 15) notes: “The reigns of the Kings Visun (1501-20), Phothisarat (1520—47)
and Sethathirat (1548—71), while together constituting a glorious period for Lan Xang, did
not initiate any fundamental structural changes to the kingdom. Their reigns saw the
increasing elaboration of regalia of Buddhist kingship; Visun is best remembered for

installing the Phra Bang as the palladium (protector) of the Lan Xang kings.”

Manuscript BAD-13-1-0193
This manuscript is dated Buddhist Era 2486 (AD 1943) and entitled Phommathat Thot Chit

(Wuu=dion2030); this means “Phommathat takes out his mind”. It comprises 15 palm
leaves which measure 56.8 cm in length and 4.2 cm in width, of which one is blank. The
text was written in the Tham-Lao script with four lines per page. Both the text and
colophon were written according to the modern Lao orthography. Sanskrit orthography

was applied for the pagination of the leaves.

First, a short summary of the story: King Phommathat, accompanied by a single
attendant whose name was Chitta Sena, left his wife and palace to learn about practices of
enchantment. The king learnt the spell to remove one’s mind (mon thot chit Tuneo3o) with
an ascetic, and taught his attendant such a spell afterwards. On the way back to their home
town they saw the remains of a deer (sak kwang ganno99). Chitta Sena tried out the spell
and was successful, displacing his mind into the body of the deer. Chitta Sena devised a
plan to put his newly learned ability into action. Later down the road, they saw the remains
of a hog deer (sak thwai 2anno9e) on which Chitta Sena convinced the king to try out the
magic himself. Once the king had removed his mind and inserted it into the remains of the
hog deer, Chitta Sena also took out his mind and inserted it into the mindless body of the
king. Chitta Sena became the king, returned home and took the position of the ruler of his
town, whereas the real king became a hog deer and wandered in the jungle. Much later, the
hog deer saw the remains of a parrot (sak nok kaeo ganfinuno), whereupon he took out his
mind and inserted it into the remains of the parrot, so that he could fly home. Together
with his wife and one high-ranking official, namely Phuttha Sena, a ceremony of trying out
the spell of taking out one’s mind was arranged and organized. At the ceremony, seeing

Chitta Sena, who was the king at the time, removed his mind from the mindless body of
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the real king and inserted it into the remains of a hog deer, the real king, who was the
parrot at the time, also took out his spirit from the body of the parrot and inserted it into his
mindless body, once again becoming the real king. The hog deer, which was then cursed

and whipped by the audience, ran away in fear and shame.

While this story is indeed full of supernatural occurences, it nevertheless reflects the
Buddhist belief in the concept of Kamma. Lao Buddhists believe that human beings will
reap what they have sow. Therefore, what they gain in the present is also the result of what
they have already done in the past; likewise, they will experience the effects of their
present actions later on. Chitta Sena harmed another to become king, so his kingship was
very short; in essence, he experienced the effects of that which he had done in the same
life. This is also supported by Lao proverbs, “yak kha phoen to tai ganzainionae”
meaning “want to kill them [but] die oneself”; and “phai tham kam an dai vai kam nan
nyom top sa-nong lehanasuloto Hndiuesnnsuswmes”, or “the result of actions will return
to those who did them.”

The people who compiled this story, most likely including scribe(s), might have been
very knowledgeable about the Buddha’s teachings. He did not insert the content of the
teachings into the story, but, at the same time, he did not forget to note at the beginning
that the father of King Phommathat gainedhis royal properties because of his good-deeds
in his former lives. This demonstrates that the compiler tried to make the story suitable for
preaching. Moreover, he started this work by utilizing certain Pali words, thus seeming to
act as an introduction to the story. In fact, readers and audiences may or may not
understand the Pali words, but such words are required whenever anyone needs to make a
perfomance more ritualistic. It is possible that the compiler of this story used Pali words in

this work — not only at the beginning of the story, but also in the story — to serve the same

purpose.

7. Custom and Ritual

Lao people organize a festival every month known as hit sip-song (808use9)'” or the
“twelve customs”. Additionally, certain ritual ceremonies must be organized during one’s
lifetime such as celebrations for one’s birth, wedding and funeral. Swearer (1981: 23)
explains meanings of these rites in Theravada Buddhist countries in Southeast Asia thus:
“These rites have meanings on various levels: to ensure safe passage through a transition to

another stage of life; to integrate the life circle of the individual into the ongoing life-

19 For more details about it sip-song, please see Thongkham 2546 (2003), pp. 174—184; Khamphun 2011,

pp. 107-109.

200



pattern of the community; to place the individual within a cosmological structure governed
by various unseen and relatively unpredictable powers (e.g., kamma, cao, phi, nat).” This
indicates that one’s lifetime is associated with Buddhist, animist, and other kinds of beliefs.
Therefore, it is not surprising that some manuscripts concerning this matter — such as
manuscripts to remove bad luck (kae kho / sia kho unies/iseeas), or to prolong the
lifetime of a person or object (siip sata §ugana) — were found in /0 tai (monastic libraries)

and in the abodes of senior monks.

Manuscript BAD-13-1-0079

This manuscript comprises 9 palm leaves, measuring 28.5 cm in length and 5 cm in width.
It bears two texts. The first text is entitled Siip Sata Hiian Hai-Na (%‘Uaﬁmcgsu\cém),
which means to prolong the lifetime of a house and rice-field. This is one of the ritual
ceremonies organized for the longevity of something, including human beings (yugugana).
The second one is entitled Kae Kam-loet Hiian (sn$ai80i8ov), which means to remove
bad luck from a house. The texts were written with 5 lines per page and numbers were

applied for its pagination.

Apart from an introduction and explanation vis-a-vis collecting particular offerings
and organizing the ceremony, the first text was written in Pali, whereas the second one
occassionaly includes words inserted in Lao and Pali. It seems that it was used in a
ceremony to welcome good luck and auspicious moments. Therefore, Pali, which is
believed to be the language used by the Buddha, is required. Furthermore, the text is meant
to be read as a sermon to the person for whom the ceremony is held and the audience can
also gain merit from this performance. This is a popular belief among Lao Buddhists, who

are eager to achieve merit and are less interested in the actual meaning of the text.

The second text deals with the removal of bad luck so it involves supernatural
powers. The question may thus be raised: why and how would a house possess bad luck?
Some Lao people traditionally believe that everything in nature — such as land, rivers, trees
and mountains — is possessed by a chao (:99) or guardian spirit. This means a person who
wants to build his/her house on a piece of land has to perform a ritual ceremony to ask for
permission from the spirit of the land; anyone about to travel by boat has to perform a
ceremony to ask for protection from the spirit of the river; and anyone driving along a road
thought to be possessed by spirits should stop his/her vehicle for a few minutes to perform
a ceremony to ask for permission from the spirits to pass through their realm and ask for
protection. When building a house, the house owner must perform a ceremony to move

Nang Tholani (uva9azl), or the guardian spirit of the land, to move from the place where
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the house is to be built, yet reside close to the site in order to guard it (Thongkham 2003:
525-526).

When a house is completely finished, its owner also organizes another ritual
ceremony to celebrate the new house and mark the change of residence. From that point
on, unexpected occurrences — such as any resident becoming seriously ill or suffering an
accident, property theft, and so forth — may take place many times. Such incidents are
believed to be the consequences of a certain taboo (naeo bo di ccnaﬁﬁ), for example, being
buried under the ground where the house is located. In such cases, a ceremony for
removing bad luck from the house is required. The incidents may also be the consequences
of the bad luck of any resident, which are supposed to be caused by the mother of that
resident in a former life (mae kao mae lang LLﬁcﬁ'mwﬁj). Therefore, a ritual ceremony for
removing bad luck from the resident of the house is required (ibid. p. 311). In practice, Lao
people organize ritual ceremonies to fulfil multiple purposes. On the occasion of
organizing a ceremony to remove bad luck from a house and a person, good luck for the

house and its owner is also expected.

The second text was composed with words in Pali and Lao. An excerpt of this text
reads, “om buddho Huneuiinuog, om dhammo WHussgmenoay, om sangho gt udy
§)1”, meaning “Om'’!! Buddho, a hot bar iron, Om! Dhammo, a spear and a sword, Om!
Sangho, a sacred crossbow.” This clearly demonstrates that the person who composed this
text knew the Triple Gem of Buddhism well or, at least, knew the meaning of the Triple
Gem. He selected Pali words, thus related to Buddhism, and combined these with Lao to
create magic (previously discussed above.) He also knew a number of words denoting
various types of weapons used at the time. In effect, he composed this text based on his
belief in the power of sacredness of the Three Gems combined with the names of various
weapons. By doing so, he might have expected that this text could be used to protect

people from harm and to remove bad luck from all living beings and other objects.

Manuscript BAD-13-2-021

This paper manuscript is untitled and undated. Its texts relate to matters such as the
removal of bad luck and the calculation of auspicious moments, as well as omens and

magic. The manuscript comprises 82 pages, 11 pages of which are blank. The length of this

1 “Om” is a short form of a compound word by three words in Sanskrit, a u ma (%, 3, 7). The three words

were first used in Hinduism representing the Three Gods: Siva, Visnu, and Brahm, respectively. Much
later, Buddhist scholars adopted these words to represent the Three Gems: Buddha, Dhamma, and
Sangha. The compound form of these words — Om — is used to begin both prayers and incantations. For
more details, see Siviengkhek 2