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Abstract

This paper considers major points raised in Shaladchai Ramidhanond’s
Phi Chao Nai (1984) in order to clarify the ways by which it is located in the
‘functionalist’ analysis dominant in anthropology during the twentieth century.
Subsequently, | take an attention to new dimensions of study focused on such
concepts as ‘enchantment and ‘affective contact in order to shed light on the
interactions within the body of the spirit medium and between the spirit medium
and clients or followers in the spirit cult. In this way, the paper tries to follow the
way in which the study of spirit mediumship in Northern Thailand has greatly

transformed its theoretical focuses since Shalardchai’s pioneering work.

Keywords: Phi Chao Nai, spirit cult, spirit medium, functionalism, enchantment,

affective contact
unAnea

A VN MV oo
unAuINasidszifundnsing o Aldinisvguenaunn lumide
Adiwg 983 aa1aTe iAW (WA 2527) ieaienaunsyanaudsly
LLu’WﬂW]ﬂ@"m{]‘ﬂElIuﬂ%"]Lﬁﬁ"]""w mmwmmuw felnmiauluanaiia
AN T29ARensdl 20 Aeannitiu dillauliaauaulasefiilml 284
nAsAnE s i Sty @l uas ‘dudanisensual defiag Wiinanu
daausalduriusnigluianieresnunsadn ((13) uazsendeaunsadniy
AfunisinevzegnAmdgnunTuansn Tuudll uneAunenanazaBuaN
= = > = Y e a P
WM InsAnaunsudnluniamiievesdsunalne IAsunlaauqauiy
Tudamngue] Wauwlug) sawstnuiuynidnaesaaagiy sinuw usumn

[J v ad v

AEALY: Ala10g, aNBR, AL (180T), nnauintlew, i, dudantsansunl



4 dapnrnansinsansizinig 17 35 aud 2/2566 (nangrax - Fuanaw)

Introduction

I met Ajarn Shalardchai together with Ajarn Virada Somsawat for the first
time when | was conducting fieldwork on spirit cults in Mae Hia and other places
in Chiang Mai in 1985-86. The moment of our meeting was immediately after he
had published a seminal work: Phi Chao Nai (The high-ranking tutelary spirits)
from Sun Nangsue Chiang Mai in 1984. He gave me its copy and invited me to
join his colleagues including Ajarn Anan Ganjanapan and other social scientists.
They were often talking about quite a wide range of subjects associated with
spirit mediums, spirit possession, spirit cults, or even new trends in the studies on
social and economic development, gender, Buddhism, and social movements

in general. (Figs. 1, 2 and 3)
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Fig. 1: The front cover of Phi Chao Nai, 1984 (2527).
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Fig. 2 & 3: Ajarn Shalardchai and the colleagues
at his house in Chiang Mai, ¢.1986.
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The topics and related arguments shared by those people seemed
to me quite refreshing mainly because, if confined to spirit beliefs and cults,
the arguments were focused on how these practices related to social settings
including the practitioners and their audience and followers, quite apart from
analyses and arguments offered by previous generations of folklorists such as
Phya Anuman Rajadhon (1953) or Sa-nguan Chotisukharat (1969). All these
arguments seem to be a new intellectual trend in late twentieth century, reflecting
academic discourses shared by anthropologists and social scientists not only

in the West but also in Japan and other Asian countries.

Phi Chao Nai and the functionalist analyses

Throughout Shalardchai’s work he basically takes a stance of ‘functionalist’
analysis, still a dominant trend in Thai cultural anthropology in the 1980s when
Phi Chao Nai was written. The main relationships to be analyzed in his book
are between phi chao nai spirit cult, its spirit-mediums, and the economic
and social conditions in Northern Thailand. In the periods before the 1980s,
most spirit mediums had worked occasionally in their own or nearby villages
or towns. They were practitioners to give services such as propitiating a
‘village guardian spirit’ (phi suea ban), giving answers to the consultation from
clients, divination of auspicious days for various occasions, winning numbers
of lottery draws, and so forth. But since the 1980s so many ‘professional’ and
fulltime spirit mediums began to spring up in the city and its suburbs, on which
the main focus of Shalardchai’s book is laid.

In explaining the whole picture involved in the phi chao nai phenomena,
he basically follows anthropological functionalism in order to analyze and
explain the complex and integrative functions of relationships concerned with

beliefs, rituals, practitioners, clients and followers (PCN, 72% also see Shalardchai
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1980, 80-81). In his Malinowskian functionalist interpretation of the belief system
of spirit worship in Thailand, he first draws a preliminary picture in which spirit
worship at the lowest level such as ‘phi suea ban’ or the village spirit are put
under the higher spirits such as ‘phi mueang’, a spirit worshiped by all the
inhabitants of mueang domain. And this local hierarchical structure has been
put under the political integration of Chiang Mai and other parts of Northern
Thailand by the Bangkok central government since early twentieth century.

He was, however, not fully satisfied with such a picture of coherent
social order in the case of phi chao nai spirit cults as functionalist analyses
must bring about. In dealing with beliefs on spirits, ritual practices, spirit
mediums (ma khi), medium-disciple relations, and medium-client/follower
relations, he admitted that to draw a functionalist whole picture congruent with
all these elements is almost impossible. He, thus, suggests the necessity of
a more appropriate theoretical framework to focus on changes like in Marxist
analyses (PCN, 28; also see Shalardchai 1980) rather than exclusively relied
on the functionalist approach. In the end, however, he did not overtly introduce
any Marxist analysis at least in his Phi Chao Nai.’ It is yet quite evident that
he had been very close to Marxist thought and the ‘anthropological political
economy’ throughout his later career.

His functionalist analysis seems to be successful in drawing a picture
of the system of popular beliefs. One of the focuses of his book is laid on the
syncretic features of Buddhism or what he calls ‘phutthasatsana baep chao
ban’ or ‘popular Buddhism’ (PCN, 33-35), as distinguished from orthodox
Theravada Buddhism. This concept has widely been adopted by many other
anthropological studies on Thailand, Burma and Sri Lanka throughout the latter
half of the twentieth century. Shalardchai put forwards the complex features of
supernaturalism in the popular Buddhism shared by most people in Northern

Thailand as follows:
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“The beliefs in supernatural sacred power (amnat
saksit nuea thammachat) concern gods (thewada fa din),
mystical power (itthilit pathihan), spell (wetmon khatha),
and especially phi chao nai rituals can still actively exist
today” (PCN: 142).

Thus, one of the purposes of his study is to clarify, relied on the views
of spirit mediums, the structural relationships between a variety of such
supernatural powers within popular Buddhism (PCN, 21). From a functionalist
view, such multilateral beliefs are a prominent feature in which gods, mystical
power, spell, and phi chao nai work together to form an interconnected and
colorful worldview of the people in Northern Thailand.

In this connection, Shalardchai’s analytic stance actually didn’t strictly
follow the classic functionalist line but more flexibly revised in order to fit in
well with the dynamic situations people then being confronted in Northern
Thailand. The revised application of functionalist analysis® relates to social and
economic transformation undergone during the 1980s-90s by the people in
Chiang Mai city and its suburbs. Thus, he gave a special attention to the varied
demands, wishes, and hopes held by clients, and a variety of spirit mediums
who fit in with the former’s requests. The spirit mediums or any other religious
practitioners, therefore, could be chosen by the people according to their wish,
hope, or demand to be fulfilled (PCN, 142; also see Shalardchai 1980, 82).

Concerning this major role of phi chao nai spirit cults, Shalardchai fur-
ther explained kho mue lek, chao pho suea dao, chao pho saen la, and so forth.
Those spirits or sources of power are in many cases derived from heroes in
the past which appeared in certain tamnan (chronicles) (PCN, 142-143). While
there are some differences in terms of the deities, spirits, or the class-affiliation

of clients and followers, most spirit cults have quite similar features regarding
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the spirit possession rituals (khao song), worshipping the teacher’s spirit
(wai khu), mediums’ dresses, dancing, offerings, and so on (PCN, 143).

While Shalardchai’s study provides a whole picture of phi chao nai
spirit cults in the mid 1980s, Anan Ganjanapan’s work on spirit beliefs in that
period focuses more overtly class differentiation among the peasantry in terms
of ‘anthropological political economy’. Anan’s analysis of ‘phi kha’ or witch-spirit
phenomena in San Pa Tong district of Chiang Mai is one of such instances
of political economy analysis applied in explaining the class differentiation
among the peasantry in relation to spirit beliefs and rituals (Anan 1984, also
see Tanabe 2008). The central argument in his study is laid on how class
differentiation works in the exclusion of a certain group of villagers as a horrible
witch from the village community. It should be noted that witch-spirit beliefs
and its accompanied exclusion are viewed from a revised functional totality of
the peasant village community. In this sense Anan’s analysis seems to share
the theoretical horizon of the revised functional analysis as in Shalardchai.

In this way, the anthropological studies on spirit cults in Northern
Thailand intended to clarify how the spirit cults had significance in people’s
beliefs and practices, social relations, life circumstances, and their changes.
This anthropological subject matter became quite prevalent not only among
Thai but also many foreign anthropologists, and the overview of the subject
could be found in the special issue of Mankind, vol.14, no.4, published in
1984, edited by Paul Cohen and Gehan Wijeyewardene. Many articles in
that volume are concerned with a variety of spirit cults and their relations to
women. Here, we also find that a variety of spirit cults in Northern Thailand
concerning female gender in Northern Thai society are analyzed not only by
revised functionalist ways but more plausibly in terms of social transformation
which most of Northern Thais had experienced in the 1980s. Such aspects are

shown in the volume, among others, by the papers on the matrilineal kinship
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and phi pu Aa domestic spirit cults by Paul Cohen (1984) and the rise of
phi chao nai professional spirit cults in the 1980s by Walter Irvin (1984).

Spirit cults and ‘enchantment’ in modernity

Shalardchai’s Phi Chao Nai deals with spirit cults in the midst of social
and economic development experienced by the people all over Thailand.

At the beginning of the book he raised a fundamental question:

“The influence of the scientific worldview has spread
over and entered into the various aspects of livelihood
among the people for quite a long time no less than a half
century.....Whatelements do make the tradition of phi chao nai
spirit possession can continually exist in the midst of
the wave transforming towards modernisation of various

aspects of lives among the people in the society” (PCN: 22).

The core of his question is laid on why apparently old-fashioned and
unscientific beliefs and practices like spirit beliefs and cults could go along
with the tide of modern development. His solution for this question relates
again to his functionalist position.

Shalardchai puts forwards his idea that the multi-religious situation
consisted of different belief systems such as spirit worship, Brahmanism, and
Buddhism can respond to and cope with a variety of demands from the people
in modernity. This is because spiritual or material demands of the people are
differentiated in terms of groups and ranks (classes) within the stratified society
like modern Thailand. The different groups and ranks have their own worldview

under which they try to solve their own life problems. He then put forwards
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that a variety of beliefs concerning the sacred powers, such as gods, mystical
beings, spell, and, above all, phi chao nai can still be actively accepted by the
people in terms of differentiated groups or ranks. This functionalist interpretation
has often been applied for multi-religious situations in modernity of many
European or Asian countries since last century.

It seems to me that such a view represents a functionalist class analysis
of religious beliefs and practices, which has been prevalent among some
groups of anthropologists during the twentieth century. However, when religious
briefs and practices are entirely reduced to the categories of social groups,
ranks, or classes together with their worldviews, the complicated processes
of individual selection, acceptance, and decision must be concealed. | am
not in a position to totally deny the preference in terms of groups or classes as
habitus in Bourdieu’s sense (Bourdieu 1977). It would, however, be inadequate
to totally reduce individual preferences and choices in beliefs, affections,
fascination, or enchantment to the holistic categories. This being the case,
it would be pertinent, instead, to focus on individual processes involved in
acceptance of or fascination with a particular spirit, spirit medium, or spirit
ritual by clients or followers.

I have known that Shalardchai himself certainly noticed such a
contradictory aspect of ‘modernity and enchantment’ involved in spirit beliefs
growing up side by side with the modern ‘rationalism’. Not only Shalardchai
himself but also even many educated clients and followers participated in
spirit cults of any kinds have been imprinted this contradictory process on their
minds in the 1980s and thereafter. Thus, two important review works appeared
ten years after Shalardchai’s work was published, i.e. Janice Boddy (1994)
“Spirit Possession Revisited: Beyond Instrumentality” and Jean Commaroff
(1994) “Defying Disenchantment”. These works, as suggested in their titles,

refer to a point of ‘enchantment’ involved in a variety of spirit cults in modernity.
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In this connection, Comaroff, with reference to a ‘critical displacement’,
puts forwards Korean and Zimbabwe cases of spirit possession and its

enchantment:

“Spirit possession, with its implications of unwilled
invasion, of bodies seized by superhuman force, violates
the model of selfhood central to bourgeois modernism.....
[Sluch possession can also provide a critical displacement,
its otherworldly authority empowering it to speak innovatively
of contradictions in the world from which it comes”
(Comaroff 1994, 307).

Similarly, a spirit medium'’s ‘critical displacements’, often accompanied
by joking, are observable in many sessions of the cults in which the possessed
spirit gives utterances and actions during the divination or answering to the
consultancy. Among the spirit mediums’ incoherent or chaotic utterances,
we can also often come across gossips of gender relations and parodies of
local and national politics. Such a transformation of spirit mediumship also
relates to the new sites for cultural production and ‘politics of difference’ in
diverse fields such as gender, hybrid rituals, or local politics (cf. Meucke 1992;
Pattana 2003; Fukuura 2011; Johnson 2011).

Anotheraspectengendering critical transformation through ‘enchantment’
relates to ‘displacement’ of the gender role from female to male or any otherin a
variety of spirit cults. As | have tried to describe in phi meng matrilineal domestic
spirit cults in Lampang (Tanabe 1992) and in professional spirit-mediumship in
Chiang Mai (Tanabe 2002), the spirit mediums including many transgendered
people now, try to ‘become’ overtly to male figures including phi chao nai or

any other deities. In this regard, the works on spirit cults in Northern Thailand
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cannot avoid the newly developing issues on gender, sexuality, and trans-
gendered spirit mediumship, as plausibly problematised by Rosalind Morris
(2000) and Yos Santasombat (2009).

‘Affective contact’ in spirit cults

Inthe previous sections, | have made a special attention to what kinds of
theoretical position could be taken in studying spirits and spirit cults, including
the phi chao nai case. Until the 1980s, the organization and rituals involved
in the spirit cults, together with the relationships of spirit-mediums, clients,
and other participants have mostly been interpreted in terms of a functionalist
stance. An idea that came into mind in reading Shalardchai’s Phi Chao Nai
in 1984 was, however, that the interactive processes of a spirit medium and
clients or followers rather hidden behind his functionalist picture. Actually, his
detailed descriptions concerning a variety of spirit mediums’ services given
to the clients (PCN, 87-93) inspired me a valid step towards the microscopic
analysis of what comes out from the interactive processes between the spirit
medium and the clients.

Keeping this in mind, what | have much concerned among others is
to elucidate what happen to the spirit and the spirit medium’s body, and the
related interactions involved in the space of the spirit cult (Tanabe 2013a:
209-211, 231-234; 2013b). Such a topic is associated with ‘affective contacts’
among the spirit, the spirit medium, clients and other participants within the
cult. The ‘affective contact’, | suppose, has been one of the most prominent
features providing intense ‘enchantment’ of the spirit cults in Northern Thailand
up until today. (Fig. 4)
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Fig. 4: During the annual ‘spirit dance’ of phi meng cult in Northern Thailand,
‘affective contacts’ spread out among the participants possessed by the

guardian spirit (Lampang, 1986).

One of the instances about ‘affective contact’ concerns the very idea of
liang phi or propitiating spirits which can be widely observable for quite a long
time in a variety of traditional spirit rituals for the village spirit (ohi suea ban),
spirit of mueang domain (phi mueang) or any kinds practiced all over Northern
Thailand. The liang phi propitiation is @ means of renewing and keeping the
familiar relations between the power of spirit and the inhabitants, as a result,
leading to stabilised communal relations. In a spirit medium’s cult, most
conspicuous scenes of ‘affective contact’ are observable in ‘spirit dance’ or
“fon phi" held in a cult at least once a year inviting the teacher’s spirits (phi khu)

and the fellow spirits within the network of the spirit medium (Fig. 5).
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Fig. 5: ‘Affective contacts’ get around all the space of the annually held
‘spirit dance’ by professional mediums as an offering to the ‘teacher’s spirit’
or ‘phi khu' (Chiang Mai, 1998).

Moreover, spirit-related rituals held within the cult often accompany a
variety of expressions of ‘affect’, including joy, sorrow, love, hate, anger, fear,
despair, security, and so on. These affective expressions often move others
and engender many contingent events and encounters among the people
assembled. Furthermore, ‘affective contact’ is an essential element in the
communal relations of spirit mediums, in which affection, images, and bodily
communication are dominant rather than discourses and concepts. | think we
need to direct much attention to affective experiences as a crucial means of
constructing communal relations not only in spirit cults but also in other types

of social groups including, friendship, association, gathering and network, as well.
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As | have put forwards in a recent work, ‘affective contact’ drives the
participants to ‘become’ something else, blurring the boundaries between
the spirit medium, clients and other participants, leading continuously to new
experiences of relief and liberation (Tanabe 2013a, 232-234; 2013b, 189).
The notion of ‘affective contact’ is completely different from the functionalist
assumption of the idea of coherent social order underlying many anthropological
works. Furthermore, it is also different from the recent anthropological
formulation of ‘emergent property’ which lays an emphasis on incongruities
between actors and others in constructing meaning of event. As Norwegian
anthropologist Fredrik Barth (1992, 23-24) puts forward, it lays an emphasis
on the way of constructing meaning of event from completely different parties
and individuals within the social network, rather than norms and shared ideas
as blueprint for acts.

In this regard, spirit medium’s ‘affective contact’ follows a quite different
direction. The spirit medium tries to create in the communion the meanings
as the capacity among the clients or participants to deal with their fortune,
misfortune and fantasy through affective interaction with the imagined other,
or the spirit. In this process, what the spirit medium relies on are still based
on moral teachings in terms of ‘norms and shared ideas as blueprint for acts’
(See Anan 1992). Furthermore, in the guidance or teaching given to the clients
and audience in recent years, a particular emphasis is laid on the Buddhist
moral precepts (Tanabe 2013b, 187). It should, however, be noticed that such
norms and shared ideas are sometimes critically displaced by parodies given

by spirit medium’s utterances, as | touched on before.
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Conclusion

Forme, Shalardchai’s Phi Chao Naihas long been a source of inspirations
in considering spirit mediumship and spirit cults up until today. He had
enlightened me in many ways concerning the styles in which villagers talk to us
and use their own rhetoric in expressing delicate matters or sensitive gossips
in local politics. Although many decades passed since Shalardchai had taken
me to the field of ethnographic research, | am still poor and far behind him
in techniques of interacting with villagers. | can often recollect, however, that
we came across to observe how many spirit mediums often expressed in
thought-provoking ways their critical comments on absurd everyday life or
collapsed local politics. | still remember that we had many delightful occasions
to observe the spirit mediums having a lot of clients to exchange pleasant
conversations and interactions with them. Such chatting among them is really
a joy also for us in the midst of ‘enchantment’ in modernity.

Shalardchai’s Phi Chao Nai is a monumental work in a sense that it is
not only the first full-scale ethnography on the spirit mediumship in Northern
Thailand, but also the work applying a clear-cut theoretical framework of his own
functionalism with which it opened up a variety of different analytic lines in the
future. I still recollect that Shalardchai in some occasions talked how our academic
life was fragile in a somewhat pessimistic way. But | believe his critical
engagements based on anthropological research on peasant communities
in Northern Thailand will continuously and thoroughly shed light on our ways

in the future.
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Endnote

' This paper was written based on my draught read at the seminar: “Remembering
Ajarn Shalardchai Ramidhanond: Ritual, Beliefs, and Community’s Right in Sustainable
Natural Resource Management”, held on 28 November 2018 at the Women'’s Studies
Centre, Faculty of Social Sciences, Chiang Mai University.

2 The reference to Shalardchai's Phi Chao Nai 1984(2002) is abbreviated to PCN.
® For his fully Marxist analyses on the consciousness of Thai peasantry, see Shalardchai
1980.

*The revised functionalist analysis applied by Shalardchai is quite different
from the former functionalist insight into a whole coherent social order often
emphasised by shared norms and ideas. For Shalardchai, Anan Ganjanapan
and other recent Thai anthropologists, what should give attention in analyzing
people’s activities is an ‘emergent property’ among their interactions as
asserted by Fredrik Barth (1992: 23-24). Many sessions of spirit cults in Northern
Thailand, as | touch on later, seem to fit in well with such a wide range of requests from

the clients.



a P 4 de
Maiasaasian lunuidmus T

i"]N‘]_IV\@’J’T“Lﬁ’ﬂiﬁﬁnﬁdﬂﬂéﬂﬂ’li‘ﬂ"\\l’ﬂ]’ﬂ’]ﬂ"li“ﬂ'ﬂd [AATNE iﬁmuuvf 19

References

Anan Ganjanapan. 1984. “The Idiom of phii ka: Peasant Conception of Class
Differentiation in Northern Thailand.” Mankind 14 (4): 325-329.

Anan Ganjanapan. 1992. “Northern Thai Rituals and Beliefs: The Reproduction
of Morality.” Proceedings of the First International Symposium to Present
the Results of Projects Funded underthe Toyota Foundation’s International
Grant Program.

Anuman Rajadhon, Phya. 1953 (1985). “The phi”. In Popular Buddhism in Siam
and Other Essays on Thai Studies, 99-126. Bangkok: Thai Inter-Religious
Commission for Development.

Barth, Fredrik. 1992. “Towards Greater Naturalism in Conceptualizing Societies.”
In Conceptualizing Society, edited by Adam Kuper, 17-33. London:
Routledge.

Boddy, Janice. 1994. “Spirit Possession Revisited: Beyond Instrumentality.”
Annual Review of Anthropology 23: 407-434.

Bourdieu, Pierre. 1977. QOutline of a Theory of Practice. Cambridge: Cambridge
University Press.

Cohen, Paul. 1984. “Are the Spirit Cults of Northern Thailand Descent Groups?”
Mankind 14 (4): 293-299.

Comaroff, Jean. 1994. “Defying Disenchantment”. In Asian Visions of Authority,
edited by C. F. Keyes, L. Kendall and H. Hardacre, 301-314. Honolulu:
University of Hawaii Press.

Fukuura Kazuo. 2011. “A Ritual Community: The Religious Practices of Spirit
Mediums Who Worship the Spirit of the Chiang Mai City Pillar.” Sojourn:

Journal of Social Issues in Southeast Asia 26 (1): 105-127.



20 dwnnenaniasansiTing 3 35 atiuf 22566 (nsngnax - fuanAx)

Irvine, Walter. 1984. “Decline of Village Spirit Cults and Growth of Urban Spirit
Mediumship: The Persistence of Spirit Beliefs, the Position of Women
and Modernisation.” Mankind 14 (4): 315-324.

Johnson, Andrew. 2011. “Re-centering the City: Spirits, Local Wisdom, and
Urban Design at the Three Kings Monument of Chiang Mai.” Journal
of Southeast Asian Studies 42 (3): 511-531.

Morris, Rosalind. 2000. In the Place of Origins: Modernity and its Mediums in
Northern Thailand. Durham and London: Duke University Press.

Muecke, Marjorie A. 1992. “Monks and Mediums: Religious Syncretism in
Northern Thailand.” Journal of the Siam Society 80 (2): 97-104.

Pattana Kitiarsa. 2003. “You May Not Believe, But Never Offend the Spirits”.
In Global Goes Local: Popular Culture in Asia, edited by Timothy
Craig and Richard King, 160-176. Honolulu: University of Hawaii Press.

Sa-nguan Chotisukharat. 1969. Prapheni thai phak nuea (Northern Thai
customs). Bangkok: Odeon Store.

Shalardchai Ramitanondh. 1980 (2523). Rabop jit samnuek kap khwam yakchon
nai chonnabot thai (The system of consciousness and poverty in the
countryside of Thailand). Sangkhomsat (Journal of Social Sciences,
Chiang Mai University) 4 (1): 68-86.

Shalardchai Ramitanondh. 1984 (2527). Phi Chao Nai (The high-ranking tutelary
spirits). Chiang Mai: Sun Nangsue Chiang Mai.

Tanabe Shigeharu. 1991. “Spirits, Power and the Discourse of Female Gender:
The phi meng Cult of Northern Thailand.” In Thai Constructions of
Knowledge, edited by Manas Chitakasem and Andrew Turton, 183-212.
London: School of Oriental and African Studies.

Tanabe Shigeharu. 2002. “The Person in Transformation: Body, Mind, and
Cultural Appropriation.” In Cultural Crisis and Social Memory:
Modernity and Identity in Thailand and Laos, edited by Tanabe
Shigeharu and Charles F. Keyes, 43-67. London: Routledge.



a PN 4 de
Maiasaasian lunuidmus TN

i"]N‘]_IW@’J’T“Lﬁ’ﬂiﬁﬁnﬁdﬂﬂéﬂﬂ’li‘ﬂ"\\l'ﬂ]’ﬂ’]ﬂ"li“ﬂ'ﬂd [AATNE iﬁmuuvf 21

Tanabe Shigeharu. 2008. “Ritual and Belief Systems: Anan Ganjanapan’s
Anthropological Political Economy.” In ‘Kham phromdaen khwamru
heang sankhomsat thai, 60 pi Anan Ganjanapan’, Sangkhomsat (Jour
nal of Social Sciences, Chiang Mai University, Special issue) 20 (2):
95-114.

Tanabe Shigeharu. 2012. Phithikam lae pathibatkan nai sangkhom chao na
phak nuea khong prathet thai (Ritual and practice in the peasant
society of Northern Thailand), edited by Kwanchewan Buadaeng and
Apinya Fuengfusakul. Chiang Mai: Centre for Ethnic Studies and
Development, Chiang Mai University.

Tanabe Shigeharu. 2013a. Seirei no jinruigaku: Kita tai ni okeru kyodosei no
poritikusu (Anthropology of Spirits: Politics of Communality in Northern
Thailand). Tokyo: lwanami Shoten. (In Japanese)

Tanabe Shigeharu. 2013b. “Spirit Mediumship and Affective Contactin Thailand.”
In Essays on Thailand’s Economy and Society for Professor Chatthip
Nartsupha at 72, edited by Pasuk Phongpaichit and Chris Baker,
175-192. Bangkok: Sangsan.

Tanabe Shigeharu. 2019. “An Animic Regime Subjugated: The Pu Sae Na
Sae Spirit Cult in Chiang Mai.” Bulletin of the National Museum of
Ethnology (Osaka) 43 (2): 391-442.

Wijeyewardene, Gehan. 1986. Place and Emotion in Northern Thai Ritual
Behavior. Bangkok: Pandora.

Yos Santasombat. 2009. “Spirit Cults and Mediumship: Changing Gender and
Power Relations in Northern Thailand.” In Asian Religious and Ritual
Fields in Comparison: Cases from Thailand, China, and Japan
(Kanazawa University Japan-China Intangible Cultural Heritage Project

Report, Vol. 3, 43-63. Kanazawa: Kanazawa University.



