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CHAPTER 21. THE CHAM

SECTION 1
INTRODUCTION

Among the minorities of the Republic of Vietnam, one of the
smallest and least known is the Cham group. A people of Malayo-
Polynesian stock, the Cham developed under both Hindu and Mos-
lem influence in their early history. The imprint of these two civ-
ilizations, although altered by local tradition and superstition, is
still evident in the customs, mores, and religious practices of the
Cham. Cham adherents of Brahmanism and of Islam call them-
selves Cham Kaphir and Cham Bani respectively.

For centuries a race of warriors and pirates, the Cham defended
their vast and prosperous Kingdom of Champa from numerous in-
vasions. llowever, in 1471, the empire finally collapsed before An-
namese (ethnic Vietnamese) invaders.” Only the grandiose tem-
ples and sanctuaries, irrigation systems, sculpture, woven cloth,
and jewelry remain as evidence of this onece great civilization. The
deacendants of the once powerful Cham, numbering between 16,000
and 15,000, are scattered along the eastern coast of the Republic of
Vietnam and near the Cambodian border. These people now eke
out a living as artisans, farmers, and fishermen.

The Cham live in small village settlements, grouped according to
matrilineal kinship ties. Their language belongs to the Malayo-
Polyvnesian family and is related to the Rhade, Jarai, and Raglai
tongues. The Cham are extremely religious and perform daily
rituals to appease animistic spirits.

Name of Group

In Sanskrit, Champa is the name of a bush and of a flower. The
descendants of the peoples of the Kingdom of Champa are still
known as the Cham, though the Vietnamese refer to this group as
the Nguoi Champa.? The Cham have also been called, together with
the Montagnard tribes, the “People of Thuan Thanh,” a name de-
rived from the second character of Binh Thuan and the second
character of Chien Thanh (the capital of the Kingdom of Champa).*
Th. French and Americans refer to these people as Cham,
Tct ame, and Tiame. Other spellings of the name are: Kiam,

863



Thiame, Tjame, and Tsiam.* In the mountainous areas of khanh
Hoa, Ninh Thuan, and Binh Thuan, the Cham are also referred to
as the Ha.

Some unecertainty surrounds the present-day clan system of the
Cham. One source claims that the Cham are divided into several
clans: the Ca-Giong, the Da-Vach, and the true (orthodox) Cham.
The Ca-Giong Cham are said to inhabit the northern part of Quang
Ngai Province and the area of Daklev in Kontum. The Da-Vach
Cham oceupy a region favther south near Ba To, Minh Long, and
the southern part of the districl of Son Ha. The orthmlox Cham
live in the region between the Da-Vach and the Ca-Giong.

Size of Groap

Estimates of the number of Cham in the Republic of Vietnam
range from 16,000 to 130,000.> Recent calculations vary between
16,000 and 45,000.* In the districts of Phan Rang (Ninh Thuan
Province) and Phan Ri {Binh Thuan Province), the Cham popula-
tion is estimated at 20,000,” and in the districts of Xuan Loc (Long
Khanh Provinee) and Tanh Linh {Binh Tuy Province), 3,000.* The
Cham are believed to be slowly increasing in number, but under
the influence of the Montagnards and the Vietnamese, thev are
gradually losing their distinct cultural identitv.” Many have been
assimilated into the general Vietnamese culture and do not repre-
sent a true ethnic minority.

Location

Cham villages are scattered throughout two principal areas in
the Republic of Vietnam: along the Cambodian border in Tay Ninh
and Chau Doe¢ Provinces and in the central lowlands along the east-
ern slope of the Annamite mountain chain in the provinces extend-
ing from Quang Ngai to Binh Tuy. The greatest number seem to
be situated around Phan Thiet and Phan Ri in Binh Thuan Province
and near Phan Rang in Ninh Thuan Province.

The Cham live in proximity to a number of ethnic groups in addi-
tion to the Vietnamese.!* In Quang Ngai Province, the Cham have
the Hre tribe to the west, the Cua to the northwest, and the M’'nong
to the southwest. The Cham in Binh Dinh Province live primarily
in the south, adjacent to the Bahnar in the west and the Hroi in the
south. In Khanh Hoa Province, the Cham have settled along the
northeast border near the Rhade to the west and northwest and the
Hroi to the north.,”* In Phu Yen Province, the Cham inhabit the
southern distriets of Son Hoa and Dong Xuan with the Jarai to the
southwest and the Rhade to the west."> The Cham in Ninh Thuan
reside in the eastern portion of the province, near Phan Rang, and
have the Churu and Raglai as neighbors to the northwest. In Binh
Thuan Province, the Cham are located near Phan Ri, Hoa Da, and
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Phan Thiet with the Koho to the south and the west, the Churu to
the northwest, and the RRaglai to the north and northwest. The
Cham in Long Khanh live in the south central area of the province
around Xuan Loc, with the Koho to the north. In Binh Tuy Prov-
ince the Cham inhabit the region around the town of Tanh Linh
and along the coast above Ham Tan in proximity to the Koho and
the Chrau in the west.!”> The Cham in Tay Ninh and Chau Doc
Provinces are located near the provincial capitals and are surround-
ed by Malays and Khmers.!* See the map for a clear picture of lo-
cation and proximity to other groups.

Terrain Analysis

The territory of the Cham can most conveniently be discussed by
covering the two major areas—the central coastal area and the
delta area—of Cham habitation separately. The Cham inhabit a
strip along the coast of the Republic of Vietnam from Quang Ngai
Province in the north to Binh Tuy Province in the south, They are
also found in the delta provinces of Chau Doc and Tay Ninh on the
Cambodian border.

The coastal regions of Quang Ngai, Binh Dinh, and Phu Yen are
characterized by low sand dunes, alluvial deposits, and lagoons. 1In
general, the relief does not exceed 600 feet, but in some areas the
coast almost disappears, where mountain spurs reach shoreward
and separate the lowlands. The fertile lowland plains produce two
crops of rice annually (in April and September). Several fast-
moving rivers—the Thu Bon, the Kim Son, and the Ba—drain east-
ward into the South China Sea.

The provinces of Khanh Hoa and Ninh Thuan are characterized
by the most jagged and irregular section of the Vietnamese coast-
line. High wooded mountains rise precipitously from narrow,
marshy, and relatively infertile plains lying at the heads of deep-
water inlets enclosed by peninsulas bounded by cliffs. The Song
Cai River, which enters the Bay of Nha Trang at the town of Nha
Trang carves a broad valley inland through mountains exceeding
1,800 feet in height. A few miles south of Nha Trang the rugged
terrain gives way to low-lying sand dunes surrounding the Lagoon
of Thui Trieu. This lagoon, with the marshlands behind it, empties
into the Bay of Cam Ranh. The narrow coastal plain of this region
is drained by several small streams and is overgrown in some places
by mangroves. The coast becomes irregular again just south of
Mui Da Vach with mountains rising steeply inland to a height of
over 2,500 feet. The Song Kinh Dinh River enters the Bay of Phan
Rang 2 miles below the port of Phan Rang on the coastal plain.

<rom Phan Rang south, the coast follows a northeast-southwest
coirse, Between Phan Rang and Phan Thiet, both the summer and
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winter monsoons blow parallel to the shore, causing this region to
receive the lowest rainfall in the entire country. Cliffs rise abrupt-
ly from the sea at Mui Dihn limiting the coastal plains to a narrow
strip of sand and mud fringing the Bay of Mui Dinh. The Bay of
Phan Ri is bounded by a forest on the east and a barren region to
the west. The latter is formed by an isolated upland zone separated
from the Annamite Mountains by the Song Luy valley bordering
the coast. Three inlets backed by woods divide the Bay of Phan
Ri from the Bay of Phan Thiet, The wooded coastal plain, extend-
ing inland for some distance, is marked by thousands of acres of
sand dunes which reach a height of 26 to 50 feet. The mountains
rise behind the dunes about 20 miles to the west. The sterility of
the soil, the irregularity of the rainfall, and the damage from trop-
ical storms limit the rice yields in this area, which is the least pop-
ulated part of the lowland coastal region.

The Cham in the Long Khanh and Binh Tuy Provinces occupy
the lowland plantation, or the southern plantation area in the vicin-
ity of Saigon. The soil of this region is composed of ancient al-
luvial, or gray, lands and in some regions red basaltic lands. De-
spite heavy rainfall, the area is well drained.

The delta area inhabited by the Cham—Chau Doc and Tay Ninh
Provinces—is to the west of Saigon along the Cambodian border.
Extensive drainage projects have converted the marshy ground
into intensively cultivated land. During the dry season early ma-
turing or floating varieties of rice are grown. The eastern portions
of the area are marked by small farms, whereas the outlying newly
drained lands are characterized by larger farms. Several rivers
dissect the delta regions settled by the Cham, principally the Hau
Ciang (Bassac) River, which flows through Chau Doc and the Vam
Co Dong River, which traverses Tay Ninh. Canals provide irriga-
tion and transportation for small craft.

The coastal regions inhabited by the Cham are well served by
transport facilities. The Trans-Vietnam Railroad follows the coast
from the inner side of the sand dunes in Quang Ngai Province down
to the Song Luy valley, where it turns inland and continues to
Saigon. Branch railway lines connect the cities of Qui Nhon and
Phan Thiet to the Trans-Vietnam Railroad. National Route 1
roughly follows the path of the railroad along the coast. Route 1
connects, with secondary links in some cases, Route 14 at Quang
Ngai and Tuy Hoa; Route 19, at Binh Dinh; Route 21 at Ninh Hoa;
and Route 11 at Phan Rang. Several secondary roads lead inland
from Phan Ri, Phan Thiet, and Ham Tan.

There are all-weather airfields at Quang Ngai, Qui Nhon, Song
Cau, Tuy Hoa, Nha Trang, Cam Ranh, Ninh Thuan, Long Xuyen,
Bien Hoi, and Phan Thiet. Seasonal fields are located at Duc My,
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Ninh Hoa, Trai Ca, Phan Rang, Ca Na, Song Mao, Phan Ri, and
Song Lay.

The Chau Doc and Tay Ninh regions are linked with Saigon by
Routes 20 and 22 respectively.
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SECTION I
BACKGROUND

Ethnie and Racial Origin

The precise origin of the Cham is unknown, but the similarity of
customs and linguistic aflinities indicates that they emigrated from
the Malayan Archipelago sometime during the Stone Age. By the
time Hindu traders reached the Indochinese Peninsula (Annam)
in the beginning of the Christian era, many of the Cham had
intermarried with various tribal groups of Indonesian origin al-
ready inhabiting the area.

Language

Cham belongs to the Malayvo-Polynesian language family.’
Cham is described as having a Malay base but is distinguished
from Malay by numerous grammatical differences.’ Polysyllabic
and nontonal, the vocabulary is limited to words for everyday use.

To the unaccustomed ear, Cham sounds very coarse and dis-
agreeable, as no slurring occurs—the harsh sounds succeed each
other as though ripped from the throat. The multitude of aspira-
tions and guttural syilables render it difficult for the occidental to
learn.'

Several of the Montagnard tribes are linguistically related to
the Cham. The dialects of the Rhade and of the Jarai have been
strongly influenced by Cham, but whether they are fundamentally
of the same stock is not clear. The Raglai and the Churu, on the
other hand, speak a language almost identical with Cham.’

Many of the Cham Bani, or Moslem Cham, centered in Tay Ninh
and Chau Doc speak Khmer, Vietnamese, and Malayan, in addition
to Cham.© Most of the Cham Kaphir, or Brahman Cham, speak
cnly their own tongue.” A few Cham are able to read the written
Vietnamese quoc ngu, or romanized Vietnamese.* Written Cham,
somewhat similar to Sanskrit, has been preserved to a small
extent. The Cham cannot read the ancient language; other than
sorcerers, few can read modern Cham documents.” Cham is writ-
ten from left to right, and the alphabet differs according to region
and the influence of the dominant population. In Cambodia and
probably Tay Ninh and Chau Doc, the alphabet comprises 4 vowels,
2 diphthongs and 29 consonants. In the rest of the Republic of
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Vietnam, the Cham alphabet has five short vowels, five long vowels,
and four diphthongs. In addition to the letters, certain signs are
used in conjunction with the vowels to influence their pronuncia-
tion. Cham numerals appear to be scarcely altered letters of the
alphabet with the exception of 4, which seems to be a vocalic sign,
and 0, the Indian o.

Cham is extremely difficult to read as the letters follow uninter-
ruptedly without separation of words. Capital letters are also
absent, as are syllabic divisions within words. The similarity of
form between different letters and the overlapping of sentences
render reading even more laborious.'

Legendary History

The Cham story of the past is confined to the legends of the
fabulous adventures ascribed to their kings. Many of these
monarchs have been deified over the ages.*

Factual History

The existence of the Cham enclave, known by the Chinese as
Lin Yi or “savage forest,” was first recorded in the latter part of
the second century A.D.t The Chinese annals date the founding of
the Cham kingdom in 192 A.D. In the third century the Cham
moved north from Binh Thuan Province, pillaging and seizing
territory from the Han dynasty.!* They also drove some of the
tribal peoples, known now as the Montagnards, into the hills from
the coastal areas. In the 12th century, the Cham established
hegemony over most of the Darlac Plateau.”> During this period
of hegemony, the Cham organized the Jarai, Rhade, and Churu
tribes, established administrative divisions where total anarchy
had previously prevailed, and taught the tribesmen agricultural
techniques.’”> The Cham recruited the Montagnard tribesmen as
auxiliaries for their armies and collected taxes from them.

From the outset of their expansion, the Hindu Cham clashed
with the Chinese and the sinicized Annamese (ethnic Viet-
namese).’* Protracted border wars between the Chinese and the
Cham continued for several centuries, interrupted periodically by
Chinese-Annamese disputes.

During Chinese-Annamese conflicts, the Cham sided first with
one, then the other, finally helping the Annamese free themselves
of Chinese rule in the 10th century. Once liberated, the Anna-
mese devoted their attention to fighting the Cham. They clashed
s0 relentlessly that only extermination of one group or the other
could solve the conflict. Further weakened by a series of wars

* See the discussion of deities under “Principal Brahman Deitiea™ f[or the Jegends assoclated
with th-se kings, p. 896.

+ The kingdom obvionaly existed long before the Chinese knew of it, but any Cham documents
relating Lo the aneient empire have long sinee vanished.
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with the Chinese and Khmer, the Cham finally succumbed to the
Annamese in 1471. The conquerers seized the most fertile coastal
lands for their settlements, and the Cham survivors of the mas-
sacre in 1471 fled into the woods and hill country '* or were ab-
sorbed by the Annamese army and settled in military colonies.'"

In its grandest period, the Champa Kingdom extended from
Saigpn to Canton and perhaps west to Siam. It was divided into
a number of provinces corresponding to the natural configurations
of the coastal plains. Pushed southward by the Chinese, the King-
dom maintained itself between 10-20 degrees latitude and 103-107
(legrges longitude,

After evacuating Hue, the first Cham capital, and Tra Kieu, the
second capital, during the Chinese advance, Cham power appar-
ently stabilized around the fortress of Cha Bon, the last strong-
holdt of the Cham kings.'

Their geographic location has greatly influenced Cham de-
velopment since the downfall of their Kingdom of Champa.
Driven back from the sea and the fertile areas of the coastal
plains, the Cham have changed from a prosperous seafaring power
to a small agrarian culture.* Principalities related to ancient clan
names formed small political units bounded by the mountain spurs
that divide the Cham territories.”* Internal rivalries prevented
reunification of the Cham which in turn made impossible a united
defense against common enemies.

Equally significant are the social relationships that evolve be-
tween the Cham and other ethnic and tribal groups. The prox-
imity of the Cham and the Vietnamese has resulted in some ex-
change of customs, though the extent of the interchange is unclear.
Many authorities contend that the Cham remain socially distant
from the Vietnamese.’> Other authorities believe that since the
Cham-Annamese wars there has been considerable contact between
the two groups including some intermarriage and that Vietnamese
influence is strong among the Cham.*

The Cham along the Cambodian border live in villages adjacent
to the Khmer people. Though the culture of the Khmer is basic-
ally Buddhist, they have been influenced by Hindu culture. The
Khmer consider the Moslem Cham mercenary, false, and violent,
but very brave. The Cham and Khmer seldom intermarry.®

The Cham Bani live in harmony with the Malays along the
Cambodian border. Often sharing villages, these peoples are
racially allied, and both are Moslem. In fact, Malay influence is
responsible for restoring and strengthening the Moslem practices
of these Cham.*

* See "Eeonomic Organization,” p. 907.
t See discussion of “'Clan and Class Strueture,” p. 837,
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Relations between the Cham and the Montagnard Lribes were
warlike until the Mongol invasions of the 13th century, when the
Cham fled to the mountains to seek refuge among the tribal
peoples. It is believed that many Montagnards are descendants of
these Cham, who intermarried with the tribespeople. Harmo-
nious relations apparently now exist between the Cham and neigh-
boring Montagnard tribes, with the single exception of relations
with the Bahnar.?* Commercial exchanges and almost daily con-
tacts between the groups result in the exchange of tools, utensils,
customs, superstitions, and religious beliefs. Some Montagnards
even attend Cham religious ceremonies,

The Cham consider the tribesmen as their inferiors, but amica-
ble relations exist nonetheless, for the Montagnards realize they
are indebted to the Cham.** According to one source the Cham,
despite their own fall from power, maintain supremacy over the
tribesmen. The Montagnards accept this arrangement in good
faith as logical and natural.:* If the Cham still have such a strong
inftuence upon the tribal peoples, they may be of stralegic im-
portance in winning the support of these groups,

Significant Historical Events 26

192 A.D. Probable founding of Champa Kingdom.

220-230 First mention of Champa (Lin-Yi) in Chinese an-
nals.

3d Century Vietnamese reach Col des Nuages.

248 Cham push northward to Gate of Annam and site
of Hue,

4th-5th Series of wars result in Chinese conquest of coastal

Century areas and Tonkin Delta, and eviction of Cham,

8th Century

Period of invasions and piilages by pirates, armies
from Java. Center of Champa moved to Pan-
duranga (Phan Rang) and Kauthara (Nha
Trang).

10th Century  Cham abandon region of Hue.

982 Vietnamese independence from China.

1040-1044 Vietnamese invasions-—Jand and sea—of Champa.

1150 Beginning of Cham hegemony over plateau of Dar-
lac.

1190 Cambodian invasions of Champa.

1217-1218 Cambodians and Cham unite against Vietnamese.

1220 Withdrawal of Cambodians from Champa.

1242 New Vietnamese invasions.

1282 Mongol occupation of Champa.
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1312 Champa becomes feudal state of Vietnam until

1326.
1371 Cham invasions of Red River valley and piilage of
Hanoi.,
1350-1400 Frequent clashes between Cham and Vietnamese.
1471 Vietnamese capture of Vijaya, last Champa strong-

hold. Massacres—30,00) Cham taken into cap-
tivity, Withdrawal of Cham kings to the south-
ern area of Cap Varella.

1509 Massacre of hundreds of Cham by Li-Oai-Muc.

15791735 Residence of Cham princes at Panduranga (Phan
Rang).

1650 Seizure of Prince Po Rome: Vietnamese conguest
of Phu Yen and Nha Trang.

1698 Dong Nai region falls under Vietnamese domina-
tion.

1735-1822 Conversion of titled princes to simple mandarins.

Vietnamese invasion of Binh Thuan, seizure of
coastal Cham territory, Mekong Delta, fisheries,
fertile land.

1757 Vietnamese seizure and domination of Chau Doc.
1822 Cham administrative authority limited to chiefs
of villages and cantons,

The history of the Cham as a distinct culture ends early in the
19th century. For the past century and a half, the Cham have been
trying to retain their own language, customs, and mores in the face
of almost continual adversity. In recent years they have been
opting between extinction and assimilation by the ethnic Viet-
namese,.

Settlement Pattern

There are several types of settlements in the various Cham ter-
ritories. The Cham along the Cambodian border live clustered in
groups on the banks of rivers or canals, often separated by Viet-
namese and Khmer villages.>” In this region, they occasionally
build whole villages on huge anchored rafts.>® Other settlements
comprise low thatched huts scattered about a compound bounded by
a palisade, These huts are situated atop sand dunes or cleared
areas, for trees and shrubs are helieved to exert a harmful or
poisonous influence.*

The characteristics of the Cham dwelling, whether on pilings
or flat on the ground, depend on the regional climate and terrain.
Where flooding is a regular occurrence in the rainy season and in-
vasion of termites, scorpions, ants, and snakes are frequent in the
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dry season, the house on pilings offers obvious advantages. The
Cham in the upper regions of Quang Ngai and Binh Dinh Provinces
live in such above-the-ground dwellings, whereas those of Phan
Rang, Nha Trang, and Phan Thiet Provinces dwell in houses on the
ground.

The traditional Cham house, called the thang yo, closely re-
sembles the Rhade house and measures about 20 feet in length, 10
feet in width, and 614 feet in height (at the center or highest
point).>* Placed on large rocks, flat on the ground or on pilings,
the house is constructed with straw-covered mud walls and com-
prises three rooms and a common corridor. One compartment
serves as the parents’ and boys’ room and at times as the funeral
chamber for the family dead. The center room is occupied by the
girls and future brides. Clothes belonging to the ancestors are
placed in a basket and hung from the ceciling in this room. The
third cubicle serves as the granary. Rich men’s houses are com-
posed of three groups of buildings: the thang vo, the thang niu-
yau (secondary house) attached to the first, parallel and in front
of it, and the fhang gar, to the left and perpendicular to the two
preceding houses,

In the more well-to-do houses,” ceilings are made of plaited
fibers lined with a layer of mud to conceal the framework. There is
no space between the mud walls. The roofing consists of parallel
wooden laths running from the peak to the base of the roof., These
are tied together by stems of split bamboo to fix the thatching in
place. The floor is made of crushed bamboo. No decoration adorns
the house.

A lean-to houses the family's tools, and behind the house is the
well. A buffalo stable, or corral, made of pickets sunk into the
ground and tied together by interlacing branches, is near the house.
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SECTION II1
INDIVIDUAL CHARACTERISTICS

Physieal Charaeteristics

Cham skin coloring varies from a dark brown to a light reddish-
brown. In children, the skin appears covered with a light down
and seems copper colored in the palms of the hands and the soles of
the feet.

The head, smaller than that of the Vietnamese, is well propor-
tioned. Full in children, the profile becomes bony as the Cham
mature.” Their eyes, usually brown, are large, and the eyelids lack
all trace of the Mongolian fold. The eyebrows are thick and slight-
lv arched.

The Cham have fine, brittle hair that varies in color from auburn
to black; partial or even complete albinism is not uncommon.> The
hair ranges from straight to wavy, but is never curly. Beards and
mustaches are more common among the Cham than among the
Vietnamese. Cambodian Cham men, and perhaps those in Tay
Ninh and Chau Doc Provinces, generally shave and cut their hair.
Cham wowen wear long hair, unlike the Khmer, who wear brush
cuts. The Vietnamese Cham, other than those in Chau Doc and
Tay Ninh, keep their mustaches and scragglyv beards; both sexes
wear their hair twisted into a chignon at the back of their heads.
Cham women do not consider their hair as an ornament worthy of
care. Even during religious ceremonies, when thev are adorned in
their richest garments and jewels, their hair is in complete dis-
array.

The hands of the Cham are wider than those of the Vietnamese,
and Cham feet broaden about the toes.* The women are generally
well proportioned with full breasts and buttocks. Many Cham
women have a pronounced saddleback.

Health

Conditions of sanitation and personal hygiene among the Cham
are poor.® Except for the prevalence of malaria and cholera {(the
principal diseases affecting the people), Cham adults are relatively
healthy. They suffer from few of the diseases, such as dysentery,
anemia, and gangrene,® which prostrate outsiders in their area.

Iliness is treated by Cham herbalists familiar with medicinal
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properties of certain native vegetable and animal products. Rem-
edies used to cure diseases and minor ailments include camphor,
used as an anesthetic; wax-covered pills containing a mixture of
sandalwood; and the bark of mangostan and eaglewood for anti-
dotes to cholera. lluman bile, once rubbed on the skin to make a
warrior and his elephant invincible, has becen replaced by goat bile
used as an emetic. The same results arc obtained by putting a rag
soaked in evil-umelling subslances into the patient’s mouth,®

A European who personally doctored the Cham carly in this cen-
tury stated that the Cham were good patients; they took all medi-
cines without complaint.”

Suicide seldom occurs among the Cham, as they exhibit few de-
sires which are not easily satisfied. The few Cham who do commit
suicide do so by drinking opium mixed with vinegar.”

Manual Dexterity

The manual dexterity of the Cham is relatively good, as is ap-
parent in their cartmaking, weaving, and building construction.*
The houses are ingeniously built with great attention to detail: the
roofing, for example, is made of round wooden laths cavefully
matched and meticulously set in place. The thatching consists of
individual fibers folded around a bamboo lath and solidly hemmed,
making the roof completely watertight.'r The Cham also make all
their crude but sturdy tools, domestic utensils, and musical instru-
ments.

Psychologieal Characteristics

Although descendants of a warlike people, the Cham today are
individually extremely timid. As a group, however, the Cham
exhibit great courage. In 1950, in the face of Viet Minh aggression,
the Cham united solidly to fizht the Communists."

The villages of these pacific and mild-tempered people are de-
scribed as the embodiment of peace itself, with few brawls or quar-
rels.”> The Cham have likable dispositions, but lack energy and
initiative.'> When unwilling to build their own houses, they hire
Vietnamese to construct them.'* Rivalry is not an important factor
amaong the Cham; they make little effort to compete with the Viet-
namese to improve their living standards.”®

The Cham have an easygoing philosophy, seidom worrying about
economic problems, and often abandoning themselves te almest
total unconstraint. 1f an object appeals to them, they pay any price
for it, frequently borrowing and then repaying the debt at great
personal expense,'®

State and court laws go unheeded, as the Cham obey only those
laws conforming to the mores and customs of their own pecple.'”

E: treme honesty in word and deed characterizes Cham dealings

*Se "Special Arta" p. 908,
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with one another: swindling, stealing, and lying are unknown
among them. Precious paddy reserves suspended in baskets from
trees to avoid danger of fire, insect, or rodent remain unmolested;
great respect is given all objects belonging to another Cham.'*
Verba)] agreements in social and business dealings are likewise re-
spected. The Cham place greal importance on oathx, especially
when taken next to a wharf; they believe that to break one’s word
incurs punishment by the gods."

The Cham tend to be spiteful when Lthev feel they have been un-
fairly trealed. If they appear not to show their hatred, they are
only waiting a chance for revenge. Family feuds will, therefore,
drag on for generations. 1f the father does not succeed in aveng-
ing himself in his lifetime, his son replaces him in the task until a
definite settlement is reached. Nevertheless, they are just as dis-
posed to forget all if a sworn enemy will come asking forgiveness.””

Conservative, superstitious, and obstinate, the Cham resist prog-
ress; every action must be sanctioned by ancestral practice. Imi-
tation is restricted to what happens to please them and does not
conflict with superstitions or religious beliefs, These prejudices
explain why, despite centuries of contact with civilizing tendencies,
the Cham have remained basically unchanged. Contact with city
dwellers has effected only minor changes in the Cham way of life,
but even these have not been uniform; some, for example, have
learned to eat with utensils, but the majority still use their fingers
and drink water directly from streams.* This resistance to
change, together with their sedentary nature and fond attachment
tu their environment, also keep the Cham from seeking more fertile
land at a distance, even though the resources of their own area may
have been depleted.

Respect is based on prestige in the Cham society, Village chiefs,
elderly men (regardless of social position), religious leaders, and
sorcerers are held in the highest esteem.

General Attitude Toward Qutsiders

The arrival of an outsider causes the women to run and hide, but
the men receive him politely. They will offer him a room or bring
him flowers and fruit, but their inestimable pride prevents them
from performing any act which might place them in a servile posi-
tion. In the past their relationships with outsiders having admin-
istrative authority were often hyprocritical and insincere. Since
their history abounds with incidents of foreign exploitation, perse-
cution, and oppression, the Cham were suspicious of strangers, es-
pecially when their women were concerned. Cham women, with
their reputation for chastity, were closely guarded; if an outsider
attempted any intimacies, he risked death, even if the woman had
invited his advances.*?
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SECTION 1V
SOCIAL STRUCTURE

General Social Organization

Cham society is matriarchal, the women playing 1 more impor-
tant role than the men. Vested with domestic authority, the
women choose their husbands, initiate marriage proceedings, dis-
tribute property to their daughters (and sometimes sons), deter-
mine the religion of their children, and name their daughters. The
men, who occupy a distinctly inferior position, name sons and take
care of village duties.! The women do the housework, care for the
children, cook, weave, winnow and pound the grain, husk the paddy,
carry the heavy burdens, and, at the end of the day, fetch the water
for the entire village.? As priestesses and female deities, they play
an important role in religious ceremonies. )

Clan and Class Structure

The clan system of the Cham predated the arrival of Hindu influ-
ence. Kin groupings were distinguished by clan names and individ-
ual totems or symbols. According to legend, two clans struggled
for supremacy: the coconut-tree clan, which ruled the state of Pan-
duranga (Phan Rang), and the areca-nut clan, north of Panduran-
ga. These clans were purportedly matrilineal except in the case of
the royal family, where according to Hindu tradition, succession
was reckoned by the male line.”

The current clan structure of the Cham is unclear, One author-
ity claims there are three clans: the Ca-Giong, the Da-Vach, and
the orthodox Cham, Although differences in dialect have been re-
ported, the mores and customs of all these Cham are practically
identical.*

No information relating to the present class structure of the
Cham is available, In the imperial phase of Cham history, society
was divided into four castes: Brahmans, Ksatriyas, Vaisyas, and
Sudras. A noblewoman could marry a man of low caste provided
his name was the same as hers.® It is not known if this system still
prevails,

Marriage
C'i1am marriage customs and mores are complex, often differing
acccrding to religion (Brahman or Moslem) or region. A girl is
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permitted considerable freedom of choice in marriage, for in a
mixed marriage the religion of the children is determined by the
mother.® At marriageable age, a girl is free to choose a husband.’
The girl's parents do this by calling on the boy’s family and bring-
ing two cakes and some betel. If the boy tastes these, he accepts
betrothal, and the couple are engaged.”

Among the Cham Kaphir (Brahman), marriage takes place with-
out civil or religious ritual.  When the date of the marriage ix set,
the oy simply goes fo live wilh the giel’s family. A simple feast is
piven Ly both families, and the boy presents the givl with i grold or
silver ring ax a symbol of the paoriage.”

More complicated customs are observed by the Cham Bani (Mos-
lem) ;: the marriage must be consummated several months before
the ceremony takes place. The children of these unions are fre-
guently old enough to participate in the official celebration of the
nuptials.'" On the appointed evening, the couple, dressed in white
unhemmed garments, walk hand in hand along mats extending from
their dwelling to the ceremonial hut. (It is important that the
couple’s feet should not touch the ground.) The priests, surround-
ed by the families, recite prayers. The girl’s parents tell the young
man that they give him their daughter; offering his hand, the
voung man says he accepts. Kneeling before the priests, the young
man prostrates himself three times. The young girl also pros-
trates herself three times and then returns home alone. The priests
ask the young man what gifts he brings to hia future spouse, Ile
must give a silver ring and may give additional gifts, such as brace-
lets, buffaloes, and carts. The priesta bless the ring which two
witnesses then take to the voung girl. If the girl accepts the ring,
it is placed on her finger and the young man is told of his good
fortune. The bride's parents give the groom a gift, as do the
groom's parents. The guests offer the couple gifts, and a great
feast terminates the ceremony.

Polygamy, although acceptable among the Cham Bani, is rare, as
the expense is prohibitive, The wealthier Cham Bani permit them-
selves this luxury, but only with the permission of the first wife,
who is responsible for requesting a second wife.? When polyvandry
exists, the husbands take turns cohabiting with the wife who has
chosen them."

Adultery is rare among the Cham. According to tradition adul-
tery is punishable by death; in practice, the penalty is less severe.
Although both the man and woman are physically punished, only
the woman must pay a fine for the crime. The guilty woman must
pay a fine of two pigs, one for her husband and one for the village.
For adultery committed with a relative, the fine is increased to two
buffaloes, one for the village and one for a ceremony, and a pig for
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the husband. The guilty woman must then kill 2 white hen next
to a stream and swear that she will not again commit adultery. In
addition, public punishment is adminiatered by villagers who firat
beat the guilty persons with canes, then force them to eat like piga
from a trough. Then the punished ones leave by way of the forest
and return to normal life.!*

Divorce

Divorce among the Cham is frequent and easily accomplished.
Women generally initiate divorce proceedings, as it is their right to
discard their husbands at will. Divorced women keep the house
and two-thirds of the property.'> When a couple are no longer com-
patible and mutually agree on divorce, they meet with the spiritual
head of the village who publicly questions them on their reasons
for divorce. The interrogation is concluded with the order that the
couple return their wedding gifts to each other. Then, in the pres-
ence of the two families concerned, the couple take an oath to sepa-
rate. At this point, objects exchanged before the marriage are re-
turned to their rightful owners., The termination of the ceremony
is marked by the traditional feast.

Birth

Childbirth, called the “accouchement by the fire” by the Cham,
involves few preparations. In each village, the midwife assists the
mother and lights the traditional bedside fire, which must burn
until the 7th day, when the woman is allowed to leave her hed. A
candle must also burn continuously to ward off evil spirits. On the
7th day, the midwife extinguishes the fire and plants an iron stake
amid the ashes; she then carries the cinders to the nearest cross-
roads, deposits them with a prayer, and places a betel leaf on the
heap. According to Cham superstition, evil spirits, tormented
souls, and ghosts frequent crossroads and must be appeased
through offerings at particular times. A feast is then offered to
the gods and the midwife receives several small gifts.'®

Naming the Child

The Cham wait until a child is 6 months old before naming him.
Then they give the child an ugly or unpleasant name, hoping to
make the child unattractive to the evil spirits. A sickly child may
be given the name of a disease in order to keep away the spirit
responsible for that particular disease. These names apply until
the age of 12 when the evil spirits lose their influence.
Child-Rearing Practices

The Cham adore their children and spare no pains to keep them
amused and happy. To please the benevolent spirits, the mother
sme’ rs the child’s face with a yellow substance of flour and saffron
to s mulate the skin coloring traditionally associated with these
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deities. After a bad dream, the mother tries to conceal her child
from the evil spirits by covering him with soot. The Cham exhibit
their affection for one another with a snort behind the ear on the
back-ef the neck. The children are particularly fond of this and
burst into shouts of laughter whenever their mothers do this.'”

Education

The average Cham rveceives little formal education.  Generally
the priests are in charge of instraction; they teach the ehildren the
alphabet (each letter representing a divinily which inhabits the
body) and the basic principles of reading.  Most well-to-do Cham
attend Vietnamese schools and receive a1 more extensive educa-
tions* However, many Cham do not make apt pupils.*”

The Moslem Cham center their lives around the mosques and the
Koranic schools, where many children attend elementary school and
then continue to secondary school. A few may study in Kelantan
in Malaya or in Mecca. Instruction is confined to religious subjects,
and the Koran is read in Arabic, supplemented with Malavan com-
mentaries.”

Voeational techniques, such ax those used in fishing, farming.
and cartmaking are undoubtedly passed on from generation to gen-
eration. Nonvoecational education related to other activities, such
as music and chess, is similarly derived.

Puberty Rites

Among the Cham Bani (Moslem), the passage of a girl from in-
fancy to puberty {the marriageable age) is marked by a 2-day cere-
mony called the Karoh (closure or closing) and is under the super-
vision of the High Priest or Ong Gru. This symbolic ceremony is
usually performed when a girl is 15 and has completed her develop-
ment. The timing is based on the belief that the moon, a feminine
deity, reaches perfection on the 15th day. A girl ix not free to
marry until this ceremony has been completed.

Two huts are constructed for the Karoh ceremony : one serves
a dormitory for the girls whose initiation is to be recognized: the
other hut houses the spectators. At daybreak, the girls, adorned
in their finest robes and erowned with a mitre. proceed as a group
to the High Priest. lle places a grain of salt on the lips of each
girl, offers a cup of pure water, and, if she is chaste, cuts a piece of
hair from her forehead. If she has been viclated, the High Priest
takes the lock from the back of her neck. To svmbolize withdrawal
from the world, the girls return to their hut while the priests par-
ticipate in a feast. About midday the girls reappear wearing their
hair in a chignon to indicate the attainment of marriageable age.
The ceremony conciudes with gifts for the girls and a feast for all
the participants.”
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The counterpart of this ceremony among Cham Bani boys is
called the “Entry to Religion” and occurs during the boy's 15th
vear. The purely symbolical act consists of simulated circumcision
in which the priest pretends to perform the act with a wooden
knife. Then the boy is given a religious surname {Ali, |brahim,
cte) which he may use in addition to his secular name.®:

Reaching the marviagrenble age, however, does nol justify sexual
promiscuity.  Premarital sexual relations are strictly prohibited.
The Cham keep close wailch over their women, for, as their saying
goes, “You might as well leave an elephant among the sugarcane,
as leave a man alone with a girl.”

Death and Burial

Cham beliefs concerning life after death are difficult to establish
and are far from uniform. Their ceremonies would suggest the
("ham believe the souls of the deceased join the ranks of the divine,
Early reporis claimed that some Cham Dbelieved that the souls
enter certain animals, such as serpents and erocodiles, Many Cham
believed the soul inhabits rodents, while others claimed rodents are
the haven only for the souls of the stillborn and very young chil-
dren. In any case, sacrifices were made to various animals reputed-
Iy harboring souls of the dead.*

The Cham Bani (Moslem) have traditionally buried their dead
with relatively little pomp. In the center of the family compound,
a small hut was erected to accommodate the hammock in which the
washed body, wrapped in a white cotton cloth, was placed. The
priests reciled prayers while friends and relatives paid their re-
spects by offering gifts.

It was considered an honor to keep the cadaver in the hut for a
period of several weeks. Then a nocturnal procesaion of priests,
family. friends, and villagers escorted the body to the grave site,
where it was placed in a temporary grave, head turned toward the
north. All participants promised to visit him regularly. They
prayved that the deceazed would not return to haunt them or to
complain about his ungrateful relatives. 1If the deceased was very
old, several buards were placed over the body, but to cover a voung
person’s body with boards would have caused the family to suffer.
The grave was half filled with soil. Then only the priests remained
to recite more prayers and fill the grave.*

The Cham Bani mourned the deceased in seven services, called
Padhi, which occurred on the 3rd, 7th, 10th, 30th, 40th, and 50th
davs after the burial and concluded with the anniversary date.
During these services the family had a meal beside the grave, and
the grave was sprinkled with holy water. Priests came to pray at
the h-:ad and feet of the dead at the fifth Padhi; after the cere-
mony they were given betel, tobacco, cloth, and crockery.
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At the final Padhi, the Cham Bani of Binb Thuan often disin-
terred the bones and teanslferred them lo a sacred place. The
Large Dune or Gohoul-Prong, located between the valley of Parik
(Phan 1) and the edwe of the sea, served as the linal resting place
for the bones of Parik Moslems. The people of Phan Rang buried
their dead at the foot of a hil} called Tchoek-Tadou or Kadou. The
exhumation was accompanied by the same rites as those for the
original burial. The bones were placed in a small coffin together
with gold or silver rings belonging to the deceased. The disinter-
ment usually occurred during the rainy season, but some variations
in the timing have occurred.”

Among the Cham Bani of Quang Ngai, according to an early
source, all lamenting ceased abruptly after the initial interment.*

Traditionally, Cham «Kaphir (Dirahman) funeral observances
rested on the notion that the soul must receive a new hody after
losing its earthlv home. The formation of this new body, actually
a spirit or soul, was believed to have been accomplizhed by a cere-
mony using rice. Rice alone was believed capable of effecting the
transformation to a new body or soul. In anticipation of the fun-
eril observance, the family preserved its best stalks of rice from
the harvest for this ceremony.,

To destroy the flesh and physical and moral corruption, the Cham
Kaphir have traditionally eremated all their dead except the very
poor and youny children. When o family was too poor {o afford the
expensive ceremonial rites, the deceased was buried without priests,
his head turned southward.” (hildren who had no{ been initiated
into the full rights of adulthood were also buried in the ground and
their souls were believed to have entered the bodies of palm rir=.--
This practice stemmed from the belief that young children were
atill innocent and did not need the purification of fire. Memory of a
child was perpetuated in ceremonies conducted by the head of the
family, who made offerings of food, such as rice, coconuts, and ba-
nanas; waved his arms to imitate the movements of a bird; and
placed a red flower in a bronze vase.”

The body of the deceased was wrapped in a shroud of 8 or 10
white cotton garments, one over the other. The head was not in-
cluded in the shroud; it was covered with a thin veil. The cadaver
was placed in a special hut erected in the family compound. There.
on a bed oriented towards the south and raised on a dais, the ca-
daver rested with candles placed at the head and feet. Suspended
above the bed was a gold cloth canopy from which hung paper birds
and animals; the birds were believed to have escorted the soul of
the deceased to its future dwelling place,*® The priests placed
clumps of mountain hemp around the dais. In addition, rice, cakes,
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woder, and betel surrounded Che bed, and maetial) trophies o oy
decorated the hut.

During the pertod between death and cremation, which varied
from a few weeks to a month or more, the body remained in the hut
attended at all times by priests and priestesses who recited pravers.,
Visitors, housed and fed at the family’s expense, came to entertain
the deceased with their witty conversation. An orchestra of flutes,
violing, drums, and cymbals played continually day and night. Day
and night, the priestesses prepared meals to offer to the cadaver;
each time the veil was removed and afterwards replaced, Children
and grandchildren of the deceased abstained from eating meat
during this period. Adults and friends did not participate in any
{estivities unless these were associated with the deceased. In the
presence of the deceased, however, they sang, danced, and con-
sumed great quantities of food and drink.

Finally, when the hody reached an advanced state of decomposi-
tion, plans were made for the eremation.  On the appointed day,
the priests construeted a catafalque and adorned it with gilt paper
animals and flowers, © The body, resting on the catafalque, was
cirried by the priests Lo the fields near the exit of the village, The
Mineral procession included the orchestra, a group of villagers
thressed in white, and mourning women in long hoads. Az the body
wis carried from the village, the priests turned the catafalque
round and round to confuse the soul of the departed and to prevent
it from returning home. To this same end, the villagers ran back
and forth in all directions while continuing to advance sloewly to-
wards the site of the cremation.™> Meanwhile, a priest (Po
Damoeum or “Lord of Sorrow” for the occasion) shut himself in
the house of the deceased to implore every object, animate and in-
animate, to prevent the soul from reentering the house to torment
the living.

At the spot chosen for the cremation, the priest examined the
site and with a pickax marked out the four corners of the place
destined for the funeral pyre. The assistants removed the sod and
prepared the pyre, while the priests unrolled the shroud from the
corpse and offered it a last meal—a few grains of rice placed under
the tongue. The body was re-covered and placed on the pyre. The
priests and relatives made three solemn turns around it: when the
fire wus lit, they deposited their candies on the pyre. Personal
eflTects of the deceased were then thrown on the fire, and mourners
sent gifts to their own dead relatives by placing the names ot the
deceased in baskets attached to the catafalque. During the crema-
tion. the priests and people offered prayvers interspersed with
laug iter and anecdotes. ' Serious mourning, weeping, and tearing
of h: ir were performed by hired mourners. ”
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As soon as the (limes ceached the body, the priest deticehed the
head from the torso, smashed the frontal bone with an ax, and
removed nine litlle pieces, the neble bones, which he placed in i
little hole in the ground filled with water. Then he Lthrew the head
back into the fire. The ceremony of the purification of the bones
followed: The bones were removed from the hole and ceremoniously
deposited in a small copper box called a klong; and the priests
officiated at a solemn meal for the souls, as well as a feast for the
forest.® This ceremony terminated with the presentation of the
klong'to the family."

The bones in the klong were then kept in the family temple for a
vear. At the final funeral ceremony, called Padhi by the Cham
Kaphir, as well as by the Cham Bani, the klong was buried with
other ancestors under the kout or family tombstones. ™

When the cremation was completed, the priests, relatives, and
friends returned to the home of the deceased. To confuse the soul
of the deceased, the priests turned their clothes inside out, tied their
hair into a knot on their necks, unrolled their turbans, and pre-
tended to be-ordinary travelers. A final meal was prepared for the
funeral guests, and the host made an offering to the ancestors.

Cult of the Ancestors

The ancestors represented by the bones in the klong were tradi-
tionally venerated annually by the wealthy and every 5 or 10 years
by the poor, who could not afford annual sacrifices. At the tahat
kut or worship-of-the-tombs ceremonies, the ancestors received
presents. The Cham Kaphir also prayed to their ancestors period-
ically for special favors or for cures for illness. The family invited
priests and a priestess (called a Paja) to the cemetery to offer sacri-
fices, and they spoke to the ancestors while the family implored the
ancestors to accept the priestess as an intermediary. At a given
moment, the Paja began to sway and answered, “We accept the
homage of our descendants.” The ceremony terminated with a
feast, and the family returned home.»

Level of Civilization

Accurate, up-to-date estimates of Cham literacy are unavailable
however, in general, the figures appear to be quite low, with the
highest degree of literacy among the Moslems of Tay Ninh and
Chau Doc Provinces.

The Cham calendar is partly lunar and partly sclar: A new moon
marks the beginning and end of each month. The lunar month
has a light half, which terminates in the full moon, and a dark half,
which is concluded by the new moon.

Time is measured by the duodenary or 12-month cyele. Each of
the 12 months is named for an animal; for example, Rat, Buffalo,
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Snake, Horse, Goat, Monkey, Cock, Dog, Boar. The year begins in
the spring (April-May) and is composed of 12 lunar months of 30
and 29 days alternately. The months are numbered from 1 to 10,
and the 11th and 12th have special names. Every 3 years an extra
month is added. Time measurement among the Moslems differs
from that of the Brahmans, and both vary from that of the Viet-
namese, the official calculation.*® Most Cham are probably un-
aware of the calendar and determine the date by the lunar periods.

The names of the days of the week are borrowed from the
planets: Adit {sun), Thom (moon), Angar {Mars), But (Mercury),
Jip (Jupiter), Shuk {(Venus), Tchanchar (Saturn). The day is
divided into 12 hours, beginning at the first cockcrow.*
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SECTION V
CUSTOMS AND TABOOS

Cham customs and taboos vary from village to village depending
on the religion (Brahman or Moslem) of the people and the degree
of Vielnamese or Montagnard influence on their culture.

Dress

Garments for both men and women conzist of a sarong topped
by a tunic. The sarong is a band of cotton fabrie, usually white or
blue and white with a red border, and is generally fastened by a
knot on the right side just beneath the armpit. The sarong for
Cham men is customarily adorned with an elegant fringe border.
Loose-fitting around the legs, the sareng allows considerable frec-
dom of movement, The sarong also serves as a shawl and at times
as a turban. Cham women ten:aciousiy maintain that the sarong is
traditionally related to their race; they believe that to abandon
one's nitive dress is to throw off “one’s past, one’s tradition, one's
last bit of courage and force.” ' Cham men, however, are slowly
abandoning the sarong in favor of wide-bottomed trousers.-

The Cham man’s tunie, usually black or deep violet sitk, resembles
that of Vietnamese men. Some men wear a colorful belt at the
waist. The tunic for women is of deep green cotton or silk and
reaches to the calf of the leg. The tunic fits so snugly that move-
ment is severely limited and for this reason Cham women wear the
tunic only in cold weather or for special occasions. The women
wear the sarong while doing household chores or while in their own
village,

The headdress for Cham men is a black or green turban or a plain
scarf wound around the head. Cham women wear a fabric band
wound around the head, with the ends allowed to fall around either
side of the face. The least movement of the head causes the head-
dress to unwind, so that it drapes indifferently around the waist
and is tied in place with no concern for aesthetic appearance.

Nearly everyone goes barefoot in Cham villages, even on feast
days. Occasionally mandarins and lesser notables wear clogs or
babouches.

Both men and women are extremely fond of jewelry and own as
much as they can afford. Women’s jewelry consists of the follow-
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e necklaces ol strings of glass beads which hang 1o the waist ;-
carrings of precious metals in the shape of nails, braids of black
thread, or disks of black wood 2 centimeters wide encrusted with
pieces of metal;* anklets, plain or carved, in precious metals, cop-
per, or shell; rings of gold, alternating with thin bands of red
cornelian, worn on the thumbs as well as on other fingers.” All
Cham men like rings; those who live near cities have, in addition,
plaited watch chains from which thev hang their trinkets, Letel-
cutting scissors, or elephant hairs mounted on silver. and amulet s,
Ioth men and women use silver necidles of every size suitable for
cvery purpose from holding the hair and cleaning the teeth to
piercing coconuts,

Children wear few garments; when they are not nude, they wear
snug little jackels which reach their navels and leave the rest of
the body uncovered. Children are, however, covered wilh innumer-
able bracelets, necklaces, anklets, earrings, and amulets.

Folk Beliefs

The Cham belief in animistic spirits has traditionally affected
virlually every aspect of their existence. These spirits, bath goaod
and evil, had to be treated with rexpect, and at specified times offer-
ings were required tn appease them. 1In addition, the Cham ob-
served certain traditional prohibitions in the hope that the spirits
would he prevented from causing misfortune.®* These folk beliefs
varied aceording to region and religion and some may have disap-
peared entirelv in some Cham areas.

Trees, and the shadows east by them, were traditionally thougrht
to hide evil spirits and bear ill omens Banana trees were especi-
a#lly feared. During pregnancy, Cham women had to aveid a cer-
Lain Javanese banana which was thought to cause a monster to be
born who would torment the family © A banana tree was planied
ahove the grave of a woman who died during pregnancy in the be-
lief that the soul of the deceased would stay among the branches
and would not kaunt the family.®

Cham houses are constructed according to an established ritual+
with specified materials. Even wealthy Cham avoid building stone
or brick houses which might remotely resemble the sacred towers
of the Cham deity Po Rome.> All wood for eonstruction of a house
must be cut from trees in the same area. A tree which falls on
branches already on the ground presages evil.!

A number of folk beliefs govern activities. within the Cham
household. 1In general, a guest must not enter the bedrooms in a
Cham house; exceptions are made for intimate friends and people
highly respected within the village. A guest, even an old friend,

* £ e "Religion,” p. 895,
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must never pkice 2 kettle on the kitchen tripod—a sacred objeet.!
Altars must not be erected to honor the ancestors or the gods that
protect the household.'s Esteem must be shown inanimate as well
as animate objects; for example, kitchen utensils broken through
ordinary use must not be thrown away but must be kept in a pile
near the house until a flood washes them away.'* Both Brahman
and Moslem Cham abstain from sexual relations on Mondays, as
Allah was born on that day."*

Since the Cham are primarily farmers, they are extremely care-
ful not to arouse the spirits connected with agriculture. Seed is
not hought in another village for fear that the rice spirit will be
offended and will seek revenge. Villagers do not speak on the first
day 'of harvest in order to avoid frightening the spirits. During
the flax harvest, the Cham pretend to be drunk to insure the preser-
vation of the inebriating properties of the flax. The CCham, especi-
ally the Brahmans, fear oxen and do not use them to work the
fields: from ancient Brahmanism they have retained the belief
that a mythical ox (Kapila) transports the dead to the next world.

Traditionally, a village had to move if one of the villagers died an
accidental death. The night before the move, all domestic animals
in the village were killed.**

Concept of Etiquette

The Cham attach great importance to the teaching and observ-
ance of rules of etiquette. Especially rigid are rules affecting the
relations between people of different age and rank. A young man
shows respect for an older man by addressing him as Uncle or
Grandfather; an inferior addresses his superior as Elder Brother,

In greeting a person of superior rank, a young man shows defer-
ence by arranging his girdle or crossing the cloth which serves as
the equivalent of trousers. If the young man is carrving an um-
brella, he will hold it forward toward the person he wishes to
honor ; then conversation can take place. Throughout the conversa-
tion. the young man must avoid swinging his arms, a sign of dis-
respect; to prevent this, the well-bred Cham clasps his hands
together.

The education of a Cham woman is considered complete when
she has learned the rudiments of etiquette. For example, she will
know that she must never show pleasure in public by laughing.
She may, on the other hand, yawn when bored, a sign of good breed-
ing. A woman seeking a favor of a notable must follow a complex
procedure requiring great forethought and preparation. She re-
moves the turban from her hair, wraps it about her like a shawl,
falls to her knees, and prostrates herself three times at full length
on the ground before the notable.’®
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Cuntoms Relating 1o Oul<iders

In the past, an outsider was greeted with itnmediate hostility, at
leasl by the women, who fled from sight and remained hidden untit
the visitor proved harmless. QOccasionally, months passed before
the women resumed their activities in sight of the stranger. The
men would receive a stranger politelv, offer him a room, and bring
him flowers and fruit; however, their pride prevented them from
performing any act which might have placed them in a servile posi-
tion. The Cham would not, for example, pick up an object dropped
by the visitor.

Murder by poison was not uncommon in Cham areas. Qutsiders
passing through Cham regions were warned against this danger.
If an outsider viclated any local customs, particularly any regard-
ing women, he risked poisoning. As some of the poisons worked
very slowly, the person frequently thought he had contracted some
disease. The Cham are experts in concocting stupefving drugs
and narcotics and can poison the air of a room by blowing noxious
vipors through hollow tubes inserted in the walls.

Eating and Drinking Customs

At mealtime, the Cham women spread a mat on the ground and
on it place trays containing small bowls of food. The family
gathers around the mat, either squatting on their heels or sitting
on round pieces of wood. The meals are prepared on a green wood
fire, smell strongly of smoke, and consist of rice base with grilled
or boiled corn, herb soups, eggplant, squash, cucumber, tree or
shrub leaves, fruit flowers, and dried fish. The Cham eat with their
fingers or with wooden sticks and Chinese porcelain spoons. They
approach the meal with great respect; etiquette forbids an individ-
ual to leave the meal before everyone has finished eating. A breach
of this rule is called “the removal of the queen,” and is considered
extremely serious; this violation not only incurs a fine, but is be-
lieved to bring ill fortune to the wrongdoer and his companions.'?

The Cham have a multiplicity of food taboos, which theyv observe
with varyving degrees of rigidity. The Cham Bani, as Moslems, are
technically forbidden to eat pork and drink alcohol, but, in prac-
tice, the restrictions on the latter have been relaxed. The Cham
Kaphir do not eat beef. The caste-associated taboos of the Brah-
mans are particularly complex as they relate to the religious prac-
titioners. Failure of the priests to observe these taboos is believed
to shorten their lives.

The Cham do not drink while eating but only after the termina-
tion of the meal. Daily beverages consist of water or very hot,
weak tea. During ceremonies, the precious jars of rice alcohol are
op 'ned, but even then the Cham remain sober and rarely become
ra icous. Rice aleohol is made by placing a handful of steamed,
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dried rice, Tlogether wilh a vepetable leaven, indo an carthen jar,
which the owner then seeretly buries in Che ground,  The longer the
jars remain closed, the greater the fermentation of the aleohol:
later water is added to the mixture as it is imbibed. A bent bamboo
straw is used to suck the liquor from the jurs. The person being
honored drinks first, then the villagers, and finallv the women and
children.

Although freely available, opium is generally prohibitively ex-
pensive for the Cham. Tobacco is extremely popular and is both
chewed and smoked. The tobacco is rolled into a very thin cigarette
and smoked in an engraved copper pipe with a tiny bowl and a long
stem, or in a short pipe of hand-carved wood or bamboo.”* The
Cham also chew betel quids made by lightly coating a leaf of pepper
betel with lve and rolling it around a piece of areca nut."

Customs Relating to Animals

The Cham breed buffaloes, chickens, ducks, goats, dogs, and, oc-
casionally, horses. In deference to one another's religious scruples,
the Brahmans raise few pigs, and the Moslems raise no cattle.
Chickens, poats, and buffaloes are raised for sacrificial purposes.
Buffaloes are also essential to the Cham economy, serving as work
animals to plow the fields and draw carts.

Animals are kept in small corrals within the family compound or
beneath the house if it is built on pilings.

Customs Relating to Warfare

Pacific by nature, the Cham are unlikely to attack an enemy.
Experience has shown, however, that confronted with an aggressor,
the Cham will unite and fight in self-defense.*

Entertainment and Celebrations

Music provides the major source of Cham entertainment and is
the art form most readily embodying Cham impressions and rev-
eries. Individually, the Cham, old and young, lie on their backs
for hours staring into space and humming to themselves. As
children, they learn to sing with a group and to play musical in-
struments.> Music plays an important role in Cham festivals and
rituals.

In addition to music, chess is very popular among the Cham.
Cham children are initiated into its complexities at a tender age.
The board, with 64 squares, is identical to the occidental version.
Similarly, the point of the game is to check the opposing king ; how-
ever, generals replace the castles; canoes, the bishops; and fish, the
pawns. Children of a less serious nature enjoy games, races, and
competitions.”

¢ See “Psychological Characteristies.” p. 875,
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Some festivalz provide entestainment in the form of feasting and
muzic. The Tet festival, a new year celebration observed through-
out Lhe Republic of Vietnam, begins the 15th day of the 1sl lunar
maonth and eontinues for 1 montih,

Just before the Tet celebration, the head of the family wraps a
gift and blesses it. The family is then permitted to follow his ex-
ample. On the 1st day of the festival, everyone proceeds to the
forest to make a small spoon of leaves, which are cut into pieces,
mixed with alcohol, and poured on the heads of buffaloes, who are
then caned several times. Pigs and poultry are slaughtered for the
feast and all guests must eat until they drop from exhaustion.
Singing and music begin and continue until noon.**

A special ceremony, called the Vo La, is performed if there have
been no deaths during the year. A rich elder leads the ceremony,
offering a leaf containing glutinous rice to the spirits. The gifts
to the spirits are cooked over firewood collected during the 10th
month from the paddy rays. Failure to gather the firewood at the
preseribed time is punishable by fine and cancellation of the Tet
festival.

Rituals

Cham rituals are extremely complex and are introduced into all
phases of existence. Even the most trivial task requires specific
rites. Offerings of food and prayers are made to the spirits and are
followed by a feast for the participants.” In addition to religious
ceremonies and rituals for every phase of an individual's life, im-
portant agrarian, construction, and dedicatory rites exist.

The Cham lead other groups in Southeast Asia in the variety and
individuality of their agrarian rituals.?* Both Cham Kaphir and
Cham Bani recognize three types of sacred ricefields: Hamu Tabung
or Tabun, llamu Klaik Lava, and Hamu Canrov. A ricefield is de-
clared Hamu Tabung (taboo) when a man or animal working the
field falls ill and first symptoms are experienced while in the field
itself, Nothing can save a Hamu Tabung field—it must be sold,
even at a great loss, to Vietnamese Christians in the area. (Viet-
namese Buddhists also fear the cursed field and will have nothing to
do with it.)) = The concept for this practice is uncertain: some
sav the field must be sold because the sickness indicates the field
was an ancient burial ground; *- others, that Cham princes once
cultivated the field according to rites which the present-day Cham
do not know. Therefore, to avoid offending with the wrong ritual
the Cham do not cultivate these fields at all.*?

Every wealthy landowner has a Hamu Klaik Lava, “Field of Fur-
tive Labor,” which is firat cultivated under cover of darkness, for
plow ing and sowing are associated with the crime of sexual viola-
tion In June, the 2d Cham month, early in the morning husband
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and wife preeeed to their field where they silently plow three fur-
rows and return home. At dawn, as though by accident, the man
wanders past the field and expresses surprise at seeing the plowed
furrows: “Who labored furtively in my field during the night?”
He huyries home to prepare offerings and carries them to the field,
for a field that cultivates itself must indeed be consecrated, After
a fe\iv pravers, the sowing of the tickl may continue openly.

At the flowering season and al harvestiime, sacrifices are offered
when the stalks in the field are tall enough to “hide the doves.” The
deities are invited to tuste the offerings, while the man cuts theee
stalks of rice and wraps them in cloth. The sialks are passed
through a fire of burning eaglewood, offered to the goddess of agri-
culture (Po-Nagar), then hung in the house until the next yvear's
planting, when they will be sown in the three furrows mysteriously
plowed during the night. The remainder of the rice in the Hamu
Klaik Lava is then harvested.

The third type of sacred ricefield, the Hamu Canrov, is chosen by
the villagers. Usually each village has no more than two or three
Hamu Canrov. These fields apparently have no significance beyond
the traditional habit of setting aside two or three Hamu Canrov to
be sown before all the other fields can be worked. The sacred fields
are cultivated either at midmorning or at dusk, after a priest has
offered a sacrifice to the gods. The owner of a Hamu Canrov and
the priest pray to Po-Olvah.Ta-Ala, “God of the Underworld,” to
bless the buffaloes, permit cultivation of the fields, and grant a
good harvest. The owner then plows three furrows around the
field, anoints the ground with oil, sows a handful of rice, and drives
his bufTaloes home. The following day he returns to complete the
cultivation and the sowing.*® No special ritual seems to attend the
harvesting of this field.

Another Cham agrarian rite consists of tossing a handful of
paddy on a portion of the ricefield before sowing the whole field.
A chicken is killed and its blood sprinkled on the plants as they
begin to appear. These sacred stalks are then transplanted to a
corner of the field, and they must not be touched. A similar offer-
ing accompanies the harvest; in addition, a shrub, the dong-dinh,
is symbolically planted to encourage the gathering of a healthy
crop.”

Annual rituals attend the rebuilding of dams (banoek) and the
cleaning and repairing of irrigation canals (rabong). Both Po-
Klong-Garai, the deified king reputed to have invented irrigation,
and Po-Nagar, the goddess of agriculture, are invoked during these
rituals. During the first Cham month, when the canals are being
cleared and repaired, the Ong-Banoek, “Chief of the Dams,” pre-
sents offerings to these gods.
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Then for several days, the Ong-Banoek lives in a hut at the point
where the water enters his own field. With offerings and prayers
to the gods to render the dam unbreakable, the Ong-Banoek takes
three stakes and plants them in the riverbed. Against these he
leans three pieces of wood, three stones, three bundles of liana,
Lthree mounds of sod, and some leaves. Once more he prays to the
gods, informing them that censtruction and repair have begun.
Armed with building equipment, the people conlinue to work while
the Ong-Banoek remains in his hui. When the dinn is completed,
the Ong-Danock relurns home and prepares o feast 1o which he
invites Lhe priests. When the rice is in (lower and al harvestime,
the Ong-Banoek makes further offerings Lo the protective deities.

If drought occurs after a planting, the Cham gather various offer-
ings for a collective sacrifice to the gods. Led by an orchestra, the
priests and all the villagers go to the dams to ask the gods for rain,
Periodic sacrifices are also made to assure regular rainfall. Vary-
ing with the village, these sacrifices may include a white buffalo,
black chickens, or black goats. Formerly, a child, preferably from
a wealthy family, was kidnapped by the Ong-Banoek and drowned
in the river as an offering to the rain gods.”

Construction of a house requires a multitude of rituals. First the
designated spot is enclosed within a palisade of dead wood—any
foliage creating shade would be an ill omen. Openings in this en-
closure allow the gods to enter and assist the builders. Before the
first (northeast) column can be erected, a hole must be dug for the
foundation. Then an amulet—a sheet of lead engraved with
myvslical characters—is thrown into this hole by the owner. Each
c¢olumn is consecrated in this manner. Usually only one column per
day is consecrated and fixed in posilion, When the framework of
the roof is completed, an amulet must be introduced al every point
where the roof touches. Special materials are used to thatch the
roof ; bulrushes are taboo, as they are endowed with evil powers.
The completed house is taboo unti] the threshold has been crossed
v a cat, followed by the owner. The latter prostrates himself on
the ground where his bed will rest. Then, rising, he begins to recite
all the locations to be avoided when choosing a spot for a new
house:

1 will flee far from the haunts of the White Ant. I will turn aside
from the dwelling-places of demons and evil spirits. Sloping places
I will shun . . . In short I will never be found where evil is to be
expected.*!

The building of Cham carts also requires rituals. Completion of
a cart calls for a dedication ceremony. The wheelwright, often
attended by one or two priests, lights candles, makes an offering to
the gods, sprinkles the cart with holy water, and purifies it with a
tho ough scouring in the river. Then, while making a few light
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gashes here and there on the cart, he says, *‘Cart, woe betide you
if ever the fancy takes you not to roll your best.” The ceremony
terminates in a feast.
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SECTION VI
RELIGION

For centuries two religrions, Beahmaniam and Eslam, have dom-
inided the lives of the Cham of the Republic of Vietnam,  The in-
MMuence of the former was evident in Lthe country as early as the
second century when the three Indian gods Brahma, Vishnou, and
Siva (and the Sakti, or wives of the last two, Uma and Laksmi)
were venerated.! Although lslam was introduced at a later, unde-
termined date, inscriptions indicate the existence of 4 Moslem com-
munity in Champa in the 10th century.” Ieportedly, Cham kings
spent vast sums on temples, each one a domain in itself, containing
lurge numbers of priests, slave dancers, servants, musicians, and
quarters for Lhe women and their slaves.” Ruins of these vast
temple complexes reveal the important position held by religion
during the imperia]l phase of Champa history,

Approximately three-quarters of the Cham population now prac-
tice a corrupt form of Brahmanism altered by local superstition.
This group calls itself Cham Kaphir from the Arabic for “infidel.”
or Cham Jat, meaning Cham by race. The remaining Cham-—about
6.000 according to one source '—who adhere to a modified form of
Mohammedanism, eall themselves Cham Bani from the Arabic for
“Sons of the Prophet.” Excellent relations exist between the Brah-
man and Moslem Cham, and the priests of one faith attend, on in-
vitation, the ceremonies of the other. Several gods are mutually
venerated by people of both faiths,

Brahman Cham

The Cham cult is linked with orthodox Brahmanism through cer-
tain sacred rites which include: The worship of the phallic symbol
(linga ) and the white bull of Siva (Nandi) ; the bath of purification;
the rinsing of the mouth after the sacrifice; religious initiation or
rebirth; the custom of placing a gold leaf on the mouth of the de-
ceased to insure immortality; the ceremontal use of kneca grass,
strings of beads, and the holy shell offerings to the fire; the fear of
ritualistic mistakes; inviting the gods to participate in sacrificial
ceremonies; considering the northeast direction as sacred; and
reciting the prayers that accompany the rites.”

T 1e religious practices of the Brahman Cham today are so mixed
witl native and Moslem elements that the people and priests have
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lost all memory of the civilization of India, the significiince of the
Hindu gods or the monuments representing them, and the meaning
of the prayers which they recite. Originally, worship of the Indian
god Siva formed the basis of the Brahman Cham religion. Over
the centuries, however, reality and myth were blended—the histor-
ical works and deeds of some early kings and princes who encour-
aged the practice of the Sivaist cult fused with the legends devel-
oped around the primitive gods. Consequently, some of these
monarchs became deified and replaced the orthodox Drahman gods
in the cult’s religious pantheon. Among the numerous deities,
three are especially venerated ; Po-Nagar, Po lome, and Po-Klong-
Garai, The last two are Cham royalty, deified through legend.

Principal Brahman Deities

Po-Nagar, or more completely Po-Yang-Ineou-Nagar, “Goddess
Mother of the Kingdom,” is the wife of Siva and the most powerful
of the deities, She is honored as the goddess of ricefields and
abundance; she reputedly taught the Cham agricultural methods,
with the exception of irrigation, She is also called Muk Juk, the
“Rlack Lady” and Pata Kumei, the “Queen of Women.”" Manyv
daughters were born of this goddess, some good and some evil.
Several of the former are still revered: Po-Nagar-Dara, Po-Bja-
Tikuh, and Tara-Nai-Anaih. The evil daughters, believed to have
the power to afflict man with disease, are offered sacrifices of ap-
peasement.”

The Vietnamese have adopted the goddess Po-Nagar under the
name of Ba-Chua-Ngoc, honoring her with feaxts, music, and danc-
ing twice a year, in the 2d and 8th months of the Vietnamese lunar
vear.,® Her statue is located in a temple at Nhatrang, where the
Vietnamese present their offerings to her.”

Po llome, a princeling who governed the Cham between 1627 and
1651, revolted against the Vietnamese, who captured and kept him
in prison where he died. Legend may have confused this minor
prince with the great warrior King Binasuor, who ruled between
1328 and 1373 and was the last defender of Cham freedom.

In any case, legend concerning Po Rome as a deity states that he
was born of a virgin mother and was appointed guardian of the
king’s buffaloes. One day a dragon appeared te prophesy Po
Rome’s promising future. When the royal astrologer warned the
king of the young man’s future strength, the king abdicated his
threne to Po Rome and gave him his daughter in marriage, as well
as two other wives. No sooner had Po Rome ascended to the throne
than he lost his crown through the connivances of his second wife.
At that time, the guardian deity of the Cham was shut up in a tree,
which they called the Kraik; as long as the tree lived no evil could
befall their group. The second wife, incited by her father, the King
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of Annam (Vietnam), who coveted the Cham land, pretended to be
afflicted with a grave disease curable only by the destruction of the
Kraik. So great was Po Rome’s love for this wife, he felled the
tree on which hung the destiny of his people. The Vietnamese
invaded the kingdom, captured Po Rome, and killed him.'*

Po-Klong-Garai, also conceived by a virgin mother, was a leper
at birth. He worked as a buffalo keeper until he, too, was visited
by a dragon, who cured his disease. From that moment the boy's
supernatural powera began to manifest themselves: He enused the
neck of the squash to be crooked and the vein of the banana leaf to
be prominent. Aware of the boy’s powers, the roval astrologer
gave Po-Klong-Garai his daughter in marriage. After ruling for
6 vears at Shri-Banoeuy, Po-Klong-Garai founded Bal-Hangav
where he ruled for 10 years, building palaces, digging canals, erect-
ing dams, and teaching the Cham the technique of irrigation.
After a 54-year reign (1151-1205), he ascended to heaven at the
request of the gods.”

In addition to these three principal deities, there is a series of
minor or secondary deities. Two of the most important are Paja
Yan, Goddess of Heaven, and Po-Yan-Dari, Goddess of Illness.

The Goddess of Heaven, Paja Yan or “Heavenly Paja,” although
not represented by any specific image, is invited to all sacrificial
ceremonijes. She distributes happiness, cures diseases, and encour-
ages the afflicted. Offerings of fruit or vegetables are usually made
to her on the first day of the waning moon. Paja Yan inhabited the
earth at one time and resuscitated the dead until Po Jata, God of
the Heaven, wearied of her violation of heavenly laws and had her
placed on the moon. Divested of her power to bring the dead back
to life, she nevertheless gives them happiness and good health.
Her face appears in the moon when it is full. Whenever she pros-
trates herself before her superior Po Aditjak, the Sun God, an
eclipse of the moon occurs and the Cham celebrate by offering
sacrifices to her. The souls of the righteous join Paja Yan after
death. This legend is accepted by some Cham and strongly con-
tested by others.

Po-Yan-Dari, Goddess of Illness, lives in caves, thickets, and
especially in artificial cairns. The symbol of this goddess is an
upright stone upon which is drawn a white horizontal line repre-
senting her mouth. In a dream the goddess reveals herself to an
individual-—usually an old man—indicating the stone to represent
her, and where it must be placed for offering of sacrifices. Under
the direction of the dreamer, a tanok yan or sacred enclosure is
macde. The stone is placed under a tree, a circular area around it is
clezred, and stones are placed around the edge of the clearing with
an pening on one side. Thereafter, a sacrifice of rice, chickens,
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betel, and alcohul must be made to Po-Yan-Dari upon entering the
forest. Subsequently, for sumeone leaving the forest, a sullicient
offering consisls of placing a stone on the encloszure, but alwaya to
the outer side.'*

Cumbined with these Indian practices and beliefs. the Brahman
Cham have retained a number of pre-llindu beliefs common to
neighboring areas: agrarian rites, traces of which persist among
the Malays; the sacrifice of buffaloes, practiced by the tribes of
Indochina; and the employment of priestesses, found also among
the Bahnar and Sedang tribes,’> These are examples of the more
important religious customs which have survived from the ancient
Cham civilization and are still practiced in conjunction with the
Brahman beliefs.

Moslem influence is evident in the traditions and worship of the
Brahman cult. Allah, the Prophet, and the saints of Islam are in-
cluded in the Brahman pantheon. The acceptance of Allah as a
Brahman god is so complete that the Cham Kaphir believe the Mos-
lems acquired Ovloh (or Allah, meaning god) from them.

Brahman Priests

Cham Kaphir priests form the basaih or baskek caste, the last
remnants of the Brahman kingdom of Campa. They elect three
high priests who serve for [ife under the title of po adhia and be-
come the priests of the three great deities; Po-Nagar, Po Rome,
and Po-Klong-Garai.

The basaih priests do not devote their entire attention toward
the priesthood. In addition to their priestly functions, they are
allowed to cultivate the fields or to engage in any other oecupation
of their choosing. The ability to become a basaih priest i3 inherit-
ed and transmitted through the male lineage. Those not wishing
to become priests choose other professions and are released from
practicing any of the religious abstinences of the caste.

From the age 10, the sons of basaih priests learn to read the
rituals which they, as priests, will be required to know from mem-
ory. As soon as they begin their studies, the basaih wear a white
gown: a piece of cotton rolled around the waist and reaching the
feet, held up by a belt with brown and red trimmings, a long white
tunic fastened by strings, and a white turban made from a band of
linen with red fringe tied in a knot on the head. During ceremonies,
this costume is supplemented by a white miter with red and blue
embroideryv and a copper, or gold ring inset with a large stone. As
soon as facial hair begins to appear, the growth of a mustache and
goatee is usually encouraged. Consecration into the priesthood is
effected during their 25th year,” obligating the young men to
marry.'?

In their role as priests, the basaih are responsible for various
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functions and observances. Invited to many Brahman ceremonies,
the basaih perform numerous rituals, especially during cremations
{(which require the permission of the priests). They also teach the
children to read and write, and are responsible for the observance
of certain caste-associated food taboos.* The basaih maintain good
relations with the Moslem imams (prayver leaders), sometimes of-
fering them gifts during Ramadan, the month of fasting ;: however.
the basaih will not enter mosques.'

The fchamenei (camenci or samenct) form a priestly class below
the basaih. Acting as deacons to the basaih, thev serve as guard-
ians of the cult utensils and keepers of the temple. Before making
offerings to the deities, they adorn the temple statues and arrange
the utensils in the traditional manner. Like the basaih, the
tchamenei dress in ali-white garments and observe the same absti-
nences; they have merged with the kathar or kadhar, singers and
musicians who perform during many rituals, also dress in white,
and observe the same abstinences.

The paja or “Princesses,” apparently at the same level as the
tchamenei and kathar, are priestesses or prophetesses who foretell
the future and serve as intermediaries at many religious ceremo-
nies,”” Their religion combines animism, Brahmanism, and Islam.
They invoke the deities by dancing and chanting in a state of ecs-
tasy until they believe the gods possess them; then they transmit
messages from the divinities to the people.”®

The paja are subject to the same abstinences as the basaih, as
well as food restrictions which apply only to them.* Sworn to
celibacy, the paja n:ust abstain from sexual relations; punishment
for breach of this rule is immediate death of the couple. If a mar-
ried woman declares herself paja, her husband divorces her."

Selection of a paja involves several ceremonies. A girl is desig-
nated by a paja to serve as her assistant, monvis-asit-anok-soh, or
“Child Who is the Joy of Humankind.” At a feast, the Yan-Trun-
Pvoc or “Praying the Deity or Reveal Itself,”” offered by the retir-
ing paja, the priestess and her assistant perform a ritualistic dance,
the Tamja. The investiture is completed at a temple ceremony
dedicated to Paja Yan, “the Goddess of Heaven,” one year after
the feast. All the guests who participated in the feast are expected
to come after taking a purifying bath. Sacrifices are offered and
candles lit to invoke the goddess.

The paja, paja-designate, and all the guests prostrate themselves.
While burning candles flicker, the assistant goes into a trance—a
sign that the goddess is present and approves of the choice. If the
candl ‘light goes out, this signifies that Paja Yan is not in accord,

* See Eating and Drinking Customs.” p. 889.
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and a new asgistant must be selected. The paja-designate then
returns to her home and former way of life,

The modron belongs to no caste but serves as an officiating min-
ister who accompanies the paja in the performance of household
and family ceremonial rituals. He offers sacrifices to the gods to
cure the sick or foretell the future. He chants while playing his
one-headed drum, the baranon, observes the same abstinences as
the Basaih, and dresses in an all-white tunic. After he has learned
to play the drum and memorized the ritual chants, the modvoen is
admitted to priesthood in an elaborate ceremony.™"

Although the paja is the most powerful of the priestesses, the
kain yan, “She Who is Near the Gods,” often substitutes for the
paja. Aided by a modvon, the kain yan dances and offers presents
to the gods. Family priestesses common to the Moslems as well as
Brahmans, the ervek rija, are chosen at the age of 20 by consensus
of the family whose members all bear the same name. On days of
sacrifice they must dress in white.? These women belonging to no
caste are permitted to marry but are expected to abstain from
eating pork and sand lizard.

The lowest caste of priests, the ong-banoek, serve as masters of
the dams and irrigation canals, officiating at the annual ceremonies
for the repair of the waterways.*> They dress in white, abstain
from eating the hakan fish, and abstain from sexual relations during
the period of these ceremonies.

Brahman Religious Ceremonies

The goddess Po-San-Anaih (believed to be Po-Nagar’s daughter
or Po-Nagar herself) is honored at the first feast of the Cham year,
beginning on the 10th day of the 2d month and lasting for 5 days.
To prepare for this fete, the Cham of the plain of Phan Rang erect
four rectangular huts of bamboo and palm leaves at the edge of the
sea. The Brahman Cham perform their ceremonial rituals in three
of the leaf huts; the Moslem Cham conduct their ceremonies in the
fourth hut.

Four Brahman priests gather in the first hut; one officiates, the
rest assist. Before the celebrant is placed the sacrificial tray con-
taining the cult accouterments: a banana leaf on which rest figures
of rice paste and a layer of sand on a wattle tray. Using rice flour,
the basaih priest forms the shape of a tortoise in the sand. From
time to time, he places a piece of eaglewood on the brazier, sprinkles
holy water, snaps his fingers, waves his arms like a bird, and clasps
his hands. Throughout the ceremony he reads and chants the
ritual accompanied by an assistant who plays on the san or seashell.

In the second hut, the offerings consist of fabric to be fashioned
into garments for the Brahman priests and containers of food.
Participants in this hut include: a modvon playing his baranon
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{drum), a kathar strumming the knnik (violin), a kain yan dancing
to the music, and various other priests playing instruments or pre-
paring offerings. The kain yan, the celebrant, in a white costume
and red turban, dances holding a handkerchief in one hand, waving
a fan with the other. Near the east entry the flesh of a sacrificed
goat is prepared for the offering. The music stops, the kain yan
places offerings of rice paste on trays and turns to face the sea.
The music begins anew and the kain yan presents a tray to each
of the gods, who are believed to be near the rolls of fabric.

A modvon and paja occupy the third hut. Ilere the offerings are
the traditional food and betel quids, and beside the doorway is
placed a tray filled with paste replicas of men and sacrificial buf-
faloes offered during the year. Nearby, women prepare goat hash.
Lum gat, or rolls of linen, are placed around the west wall.

In the fourth hut, the Cham Bani, who practice the Moslem faith,
celebrate. Three imams in white garments and turbans squat on
a platform at the rear of the hut; behind them stretches a cotton
hanner decorated with soldiers, people bearing offerings, buffaloes
hitched to a plow, and other sketches depicting Cham way of life.
The imams rinse their mouths with water and purify themselves
by touching their eyes, ears, nose, mouth, and navel with water;
next they recite prayers from the Koran while the women prepare
food for them.

After prayers by both Kaphirs and Banis have been completed,
the priests partake of a feast inside their respective huts, while the
people consume their feast outside. The ceremony terminates with
the paste replicas of the buffaloes and the men being cast into the
sea.”?

Bon Kate (or Kate) and Bon Cabur {pronounced Tiabour), the
most solemn of the Cham feasts, are celebrated on the 5th day of the
sth Cham month (September-October)? and the 1st of the 9th
Cham month {January-February) respectively.® These fetes
honor ancestors and the three principal deities. For 5 days, every-
one-—priests, old and young people—gathers to pray and offer
sacrifices to the gods. The Bon Kate feasts are offered in the kalan
{(Cham towers) and the bumon (leaf huts) ; Bon Cabur sacrifices
are made in the towers and in private homes.*

Masculine deities dominate the Bon Kate feasts and feminine
deities the Bon Cabur, The noon sacrifices are preceded by a pur-
ifying bath; then prayers are offered to the spirits of the deceased.
For both feasts the main celebrants include: A po adhia ¢high
priest), a kathar {musician), a ba bon {master of ceremonies), and
a tchamenei (deacon), The offerings, the same for both feasts,
consi: t of a goat, cooked rice, a large tray of rice cakes, rice alcohol,
lemor. water, areca, and betel. The statue of the god or goddess to
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be honored is washed in lemon water before the sacrifice, Eagle-
wood is kindled and a large candle lit in front of the statue, while
small burning candles may flank the sides, When sncrifices are
offered in private homes, s tchamenei, a kathar, and a puja prieatesa
and her assistant, a modvon, officiate.™

Moslem Cham

The Islam professed by the Cham Bani of the coastal provinces
of the Republic of Vietnam, corrupted by pre-Moslem pagan prac-
tices and local superstitions, bears little resemblance to the religion
of Mecea. Few imams (prayer leaders) in this region read Arabic
—they merely memorize and recite the suras (sections of the
Koran), only vaguely recalling the meaning of the passages. Ram-
adan,'the month of fasting, is observed in its entirety by the priests,
but observance for laymen is only 3 days. The five daily prayers
are rarely recited, except on Fridays and during Ramadan. The
study of the Koran has fallen into disuse; in fact, few copies of the
text can be found in this region. Even the book’s proper name,
“Koran,” is scarcely known; instead it is called the Tapuk Acalam,
*“Book of the Prophet Mohammed,” or Kitah Elhamdu, “Book of
Praise.” In place of the Koran, these Cham possess a much re-
spected sacred book called Nourshavan, which may be copied only
during Ramadan for the price of a buffalo paid to the transeriber.**
The prescribed Moslem ablutions are often neglected, but when per-
formed, consist of digging a hole in the sand and pantomiming the
act of extracting water. Circumcision, no longer customary, is
only simulated by an imam who performs the ritual using a wooden
knife.

Under the influence of the Malays, the Moslem Cham inhabiting
the Tay Ninh and Chau Doc areas have remained more orthodox in
their beliefs and practices than have the Cham of the coastal prov-
inces, Many of the Tay Ninh and Chau Doc Cham have made the
pilgrimage to Mecca. Fervently attached to their religion, these
Cham center their lives around the mosque and village Koranic
achool, where the children learn the Koran in Arabic aided by Ma-
layan commentaries. A few Cham continue their eduecation in
Kelantan or Mecca.

The Cham Bani of Tay Ninh and Chau Doe, appalled by the re-
ligious liberties taken by the Cham Bani of the coastal provinces,
have occasionally tried to urge their brethren to return to the
orthodox beliefs and practices, For the most part, however, such
efforts have had little effect. The coastal people, influenced by
ancient animistic beliefs and by the penetration of religious ele-
ments from neighboring areas, have persisted in strict adherence
to only a few of the Islamic practices; for example, some food ta-
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boos—especially prohibitions on pork-—and the orientation of build-
ings toward Mecca.™

Although the significance ascribed to the Islamic orthodox re-
ligion and the degree to which the religion is practiced differ widely
between the Cham Bani in the coasta! provinces and the Cham Bani
in the Tay Ninh and Chau Doc Provinces, the principal deities,
priestly hierarchy, mosque characteristics, and religious ceremo-
nies are basically the same,

Principal Moslem Deities

The Moslem deity Allah, also recognized by the Brahman Cham,
is venerated by the Cham Bani as Ovloh, the indeterminate, bodi-
less god. Mohammed, the Prophet of God, is revered by the Cham
Bani as Mahamat and personified as Po Rathulak—a derivation of
the Arabic name Rasul Allah, meaning Prophet. Other deities in
the Moslem Cham pantheon include: Djiburaellak or Gabriel, creat-
ed by Mahamat; and Po Hoava or Eve, equated with the Brahman
Cham deity Po-Nagar, ‘Goddess Mother of the Kingdom,” and Po-
Yan-Amo or Adam, “Father of Men,” both created by Ovloh.*

Moslem Priests

The head of the Moslem Cham priestly hierarchy, the Po Gru or
Ong Gru, “Leader of the Faithful,” ia chosen from among the
imams, officiating ministers or prayer leaders who are scattered
throughout most of the Moslem Cham villages. The Po Gru is
invested with the authority to appoint additional imams, to preside
at many religious ceremonies, and to head the mosques.

Ranking below the imams and named by the Po Gru to act as
deacons are the katips who read and recite in the mosques. In &
still lower rank are the modins or moduons, corresponding to the
Brahman modvon. Men entering the priesthood shave their heads
and faces. In addition to the priests, reja priestesses (with func-
tions similar to those of the Brahman paja) play prominent roles
in certain Moslem ceremonies. Raja are permitted to marry, but
are expected to abstain from eating sand lizard.

The rank of the priest is signified by the length of the scarlet and
gold tassels on his turban. Aside from this distinction, an all-white
costume—sarong, tunic, acarf draped over the shoulders, and a
large turban with a red border—is common to priests of all ranks,
For ceremonies, the turban is more elaborately arranged; first the
priest places a conical cap on his head, then a cardboard disc which
allows the tip of the cone to pass through; finally, the turban is
wrapned around the disc.® A staff made from a long rattan stalk is
carritd by the priest. The Po Gru’s staff has a basket attached to
the b:.se, formed by braiding together the roots of the rattan stalk.»
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* Mouque Characteristics

The mosques of the Cham Bani consist of long, narrow huts built
to face west toward Mecca and enclosed by high palisades. At the
threshold are seven flat rocks where the officiating priests wash
their feet before entering. Inside the mosque two rows of posts
support the thatch roof, The interior is furnished with mats
spread on the floor, a drum to summon the faithful to worship, a
pulpit (mimbar), and a sack suspended from the roof to hold the
prayer books.” Ordinarily, in central Vietnam, one mosque servea
several] villages; however, in Tay Ninh and Chau Doe Provinces,
each Moslem village has its own mosque.

Moslem Religious Ceremonies

On Fridays, the Moslem Cham gather in the mosque to venerate
Ovloh and Po-Debata-Thor, “Father of Heavens”—who perhaps
may have been confused with Ovloh. The general prayer services,
continuing for an hour or more, require the participation of one Po
Gru, two imams, two katips, and a modin. Although the Koran
requires a quorum of 40, few laymen attend these services, except
in Tay Ninh and Chau Doc. At the beginning of the service, the
priests spread a white cloth over the pulpit; then, facing the pulpit,
they worship Ovloh, prostrating themselves one after the other.
The modin prays and beats the drum three times while two imams
pray face to face, holding each other’s ears; then the imams move
beside the Po Gru, who is kneeling before the pulpit. The Po Gru
and the imams, joined by the two katips, prostrate themselves
eight times before the pulpit. Mounting the pulpit, the Po Gru
reads Koranic verses written on a cloth scroll. The worshipers re-
spond by invoking Ovloh, asking for riches and happiness. The
service ends with a feast including wine which is consumed by the
priests and the laymen.

The Moslem Cham perform a ceremony called the Tubah to
cleanse the aged of their sins. The family invites the Po Gry,
imams, and katips to preside at the ritual which takes place in a hut
erected for the occasion. Inside the hut the ritual articles are
arranged: a length of white fabric, two candles, a tray with bowls
of areca, betel, and water. The Po Gru leads the assembly in
prayer, then the elder person who is to be cleansed recites alone.
The Tubah concludes with a feast and general prayer session.’*

The observance of Ramadan, the month of fasting, is celebrated
by the Moslem priests. During this solemn month they are expect-
ed to remain in the mosque and abstain from eating certain foods..
On the eve of the fast, each priest takes to the mosque the few
necessities he will need: a mat for his bed, a lacquered wooden cube
for a pillow, cigarettes, and facilities for preparing tea and betel.
He unrolls the palm leaves engraved with sacred verses and sus-
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pends his string of amber beads on the wall. Throughout the fast
he performs the necessary daily rites: nine ablutions, five prayers,
and a nightly salaam, which will absolve him of all past, present,
and future sins.*

An elaborate 3-day festival called the Raja, celebrated in the 9th
month of the Cham year (December-January), is primarily a Mos-
lem fete, but some Brahman Cham observe it as well.* This fes-
tival may be compared to the Bon Kate and Bon Cabur feasts of the
Brahman Cham.**

For the occasion a special hut is erected in the family compound;
additional huts accommodate the guests invited to the festival.
Inside the principal hut, sheets of white cotton have been spread.
On the altar, shaped like a rude trough, trays of betel and flowers
are arranged to represent the gods; before the altar, trays of food
are arranged as offerings. Paper figures of animals, junks, and
cartwheels hang from the ceiling. In the center of the room is a
brightly colored swing to accommodate the officiating raja priestess
for whom the festival i3 named. At least three imams also par-
ticipate in this ceremony. An orchestra comprising a flute, violin,
gongs, cymbals, tambourines, and several drums is conducted by
the modin, the principal male participant. Under his direction the
orchestra plays during intervals when the raja rests in her swing.

Throughout the first 114 days, the raja dances, sings, gnashes
her teeth, invokes the spirits and gods, and eventually reaches a
state of ecstasy in an effort to appease the souls of the ancestors.
Meanwhile the imams recite prayers, and the people respond by
crying “Hurrah!” At the appropriate moment the raja lights a
torch of mountain hemp and waves it before the people; feipning
great fear, they run screaming from the hut.

In the middle of the 2d night, the raja throws a veil over her
face, and everyone prostrates himself. Lying on the ground
wrapped in a shroud, she trembles and moves about while the
modin appeals to the souls of the departed. Eventually, the raja
rises and dances with great frenzy. Intermittently, feasts are
served and the deities invited to partake.

At dawn of the 2d day, a toy boat, roughly carved from a block
of wood, is moved through the air by one of the participants to
simulate a ship crossing the ocean. This represents the vessel
once regularly sent from China to collect the tribute exacted from
the vassal state, Champa. A rag monkey, representing the tax
collector, is presented offerings of cakes, eggs, and fruit. The
people dance and argue over the food, finally consuming it. They
all fall on the hut, tearing it to pieces, while the raja rests in her
awirg.

A: noon of the 3d day, the priests and orchestra conduct the raja
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to the river, where she entrusts the symbolical boat to the water,
concluding the ceremony. Other ceremonies are performed by the
raja during the year in case of illness or to fulfill A wish.*®

Effect of Religion on Cham Development

Rituals and superstitious beliefs keep the majority of the Cham
in bondage to their past. Since every task must be accompanied by
its particular rite, economic and social advancements are consider-
ably impeded. Indeed, reform is virtually impossible as long as
fear of retribution by the evil spirits limits activities to those sanc-
tioned by ancestral practice. However, in Tay Ninh and Chau Duc,
where the tenets of Islam have been strengthened, a small degree
of cultural, social, and economic development has been achieved.
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SECTION VII
ECONOMIC ORGANIZATION

Type of Economy

The Cham economy is primarily agricultural, The chief activity
is the cultivation of rice either in irrigated fields or in dry upland
fields called rays. The irrigated fields are generally restricted to
rice cultivation, while secondary crops of corm, tobacco, castor
beans, cassava, peanuts, and vegetables—in addition to upland rice
—are grown in the rays.:

The Cham usually employ a gravity irrigation system. The
water flows along canals leading from the local streams to the in-
dividual rice fields and is directed by dams of stones, mud, and
leaves. Where the ricefields are elevated above the stream, a
system called worias is employed, whereby the water is raised in
buckets attached to a continuous chain turned by the water
current.;

The upland rays, or dry fields, are cultivated by the slash-and-
burn method. This primitive, destructive type of cultivation con-
sists of cutting all brush and trees and then setting fire to the
area in order to clear it for planting., These fields are neither har-
rowed nor irrigated. The rich humus topped with the lavers of
ashes produces fine crops for a few years. When the soil nutrients
are depleted in a given ray, the Cham abandon it and move to an-
other area where the destructive slash-and-burn process is
repeated.?

Cham agricultural methods are exceedingly primitive. Sowing,
transplanting, and harvesting are done by hand, and cultivation is
carried out with buffaloes attached to a simple wooden plow.
Threshing is achieved by forcing a pair of yoked buffaloes to walk
around and around on the stalks to separate the grain from the
chaff. After the grain is winnowed by the old women of the vil-
lage, it is placed in a mortar or a hollow tree trunk and is beaten
by two women wielding heavy batons,

The crops are continually menaced by droughts, floods, and
hungry wild beasts. To guard against the latter, a watchman sits
in a hut erected on pilings in the midst of the ricefields and scares
the snimals away by beating a drum, blowing on a conch shell, or
simp vy shouting.*
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The Cham women bear the major responsibility for agricultural
activities. The men cut down the trees for the rays and harrow
the ground for the irrigated field, but the women remove the brush,
attend to the sowing, transplanting, harvesting, and the shelling
and crushing of the grain,

Hunting and fishing play minor roles in the Cham economy. The
Cham trap game with nets and by using beaters and dogs, rather
than by hunting with guns, lances, und crossbows, as do some of
their neighbors. During the dry season, they burn whole hillsides
to find the turtles and certain types of rats which are considered
delicacies. Once bold navigators, the Cham today rarely own fish-
ing boats. They fish by placing nets behind leafy dams, and the
meager catch resulting from this inefficient method must be sup-
plemented by dry fish bought from the Vietnamese.*

The suspicious nature of the Cham people generally prevents
them from taking jobs with fixed salaries, as thev fear they will be
cheated. They will not work as household servants, coolies in fac-
tories, carters, gardeners, rickshaw pullers, interpreters, postal
employees, orderlies, or accountants. They generally prefer to
earn their living by farming and hunting or in occupations where
they have little contact with other people, such as wood cutting and
collecting.®

Special Arts

The few Cham handcrafts are primarily related to weaving and
cartmaking. Formerly weavers of fine brocades, decorative silks,
and rice cloth, Cham women now make 2 sturdy, warm, lightweight
cloth for turbans, sarongs, and scarfs. Europeans are particularly
fond of this cloth and buy it frequently.’

Cartmaking ia the one artisan industry in which the Cham excel.
Cham carts have a forked-beam framework held in place by two
transverse bars. The enormous wheels enclosed within the frame-
work are each attached to a separate axle, all of which meet be-
neath the cart in a rattan binding; this arrangement frees the
wheels from turning parallel to one another. The originality of the
cart is in the independence of the wheels and the framework, which
prevents the load from tipping over. When a rut is too deep, the
whee] off the ground ceases to turn, the framework drags along the
edges of the road and the vehicle is transformed into a sled. The
carts are the only reliable means of transport in areas where only
buffaloes can pass through the mud during the rainy season.®

The Cham also engage in a number of small industries. Beekeep-
ing produces wax for medicinal capsules and for the candles essen-
tial to most ceremonies. Resin torches are manufactured and sold
to the Vietnamese. Medicines, whose formulas are jealously
guarded and transmitted from generation to generation, are made
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from animal and vegetable products and are sold te neighboring
groups as well as among the Cham. Poisons and narcotics are
concocted from toxic vegetable substances readily available in the
region and are sold in the open market.

Trade

The Cham trade regularly with their neighbors. They exchange
salt, copper wire, tobacco, and dried fish for the spices, cereal,
chickens, and fruits of the Montagnard tribes. At one time, the
Cham served as intermediary merchants between the Montagnards
and the Vietnamese, but it is uncertain if this trade relationship
still prevails. The Cham and Vietnamese also engage in trade; the
Cham exchange resin torches and carts for the dried fish and betel
of the Vietnamese.®

The Cham in Chau Doc Province supplement their agricultural
earnings with profits from small commerce. They buy paddy from
their neighbors and transport it to Saigon by boat along with corn,
tobacco, and handwoven cloth. They also peddie their wares from
village to village two or three times a month.

Property Sysatem

In the Cham family, women own the property—the house and
most of the animala—and pass it on to their daughters or to their
sons when there are no daughters. The Cham of Chau Doc and
Tay Ninh Provinces own the land on which their houses are
situated. Under the French, rich Cham bought up the fand and
allotted it to their people, and some even invested in neighboring
village land.”* In other Cham areas, communal property, owned by
the village, is divided and distributed to the villagers, who pay rent
for the right to cultivate it.
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SECTION VIII
POLITICAL ORGANIZATION

Politieal Organization and Leadership

Since the Annamese conquest in 1471, the sociopolitical organiza-
tion of the Cham has lost all semblance of national character and is
but a reflection of the organization of their conquerors. Each vil-
lage or noc, comprising several hamlets, is governed by a gia-lang
or “village patriarch,” and a corps of notables elected by the people,

The patriarch bears the major responsibility for the enforcement
of customs and mores, the judging of offenders, and the celebration
of rituals. He alone is exempt from taxes. The position of gia-
lang is hereditary if the village survives; that is, if it remains in
the same place. When a child succeeds his father as patriarch and
is too young to judge matters properly, the village notables may
assist him, but his decision is final. During ritual ceremonies the
patriarch holds the incense burner before the altar, a sign as-
suring his power. Abdication of the patriarch may be impeiled
when the village moves to another location due to famine, accidental
death, or change of ray. If the change proves beneficial, he who
suggested the move becomes the new village patriarch.!

The number of village notables varies from 5 to 15, depending on
the wealth of the population. They are personally responsibie for
insuring the public safety, watching over the management of the
communal land, and assuring the collection of taxes. The notables
enjov no special privileges, but are subject to the same obligations
as other villagers.

A number of villages (8 to 12) are organized into a canton, admin-
istered by a chief elected from among the notables. The chief of
the canton serves as intermediary between the village notables and
the Quan or district administration, the largest local administrative
unit.

Under French protection, the Cham enjoyed relative autonomy.
In areas where Cham and Vietnamese lived close together, the
Cham were permitted to elect their own representatives to serve in
equal capacity with those of the Vietnamese at the district level.
The Cham lacked sufficient education to fill positions above this
level. It is uncertain whether this political organization still exists
in the Cham areas.’ o
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With the Geneva Agreement of 1954 and the creation of the
Republic of Vietnam, the problems of establishing a rapproche-
ment between the Cham and the Vietnamese became acute. The
Government of the Republic of Vietnam has taken measures to in-
corporate the Cham into the political organization of the nation.
The Cham themselves prefer to remain separate from the Viet-
namese; they strongly believe that only through isolation can they
retain their cultural identity.

Legal System

Among the Cham, justice is rendered at a level relative to the
gravity of the crime. Minor disagreements are settled by the
parties involved. Petty offenses are traditionally judged by the
village notables. Plaintiffs may choose appeal to the district or
Quan level if they are dissatisfied with judgment of the village
notables. In theory, more serious crimes must be submitted by
the village and canton authorities to the Quan notables, who hand
down judgment in accordance with the Vietnamese legal code. The
district chief, in turn, is supposed to transmit all judgments he has
rendered to the provincial authorities for review.> In practice,
however, the village chiefs and nofables may still settle these
graver crimes as they once did. Formerly, they would place the
guilty person in a sort of pillory, order him caned an appropriate
number of times, humiliate him by shaving a cross on his head,
and expel him from the local region.*

Subversive Influences

As far as could be determined, there have been no reports of
either the presence or absence of subversive elements and activities
among the Cham. Being a passive group, the Cham are probably
cooperative with both the Viet Cong and the Viethamese Govern-
ment—depending upon which force is present in the area at a given
time.

No doubt Communist agents are present in Cham villages, and
their appeals are probably similar to those used with other unas-
similated groups in the country.
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SECTION IX
COMMUNICATIONS TECHNIQUES

Word-of-mouth communication is the principal means of dissemi-
nation of information in Cham areas. The literacy leve]l of the
Cham is quite low, although information on the exact number of
Jiterates is unavailable,

Music provides the major source of entertainment among the
Cham; they enjoy playing instruments and singing in unison.!
Thus, music would be a poasible means of gathering the Cham for
a propaganda session.

It is also reported that the Cham are greatly intrigued by magic.
One aource claims that feats of magic have been known to gain
more prestige for an outsider in a Cham village than the imposition
of his will by authority or force.? Simple magic shows may be a
means of gaining the respect of the Cham as well as being a way to
attract them to meetings.
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SECTION X
CIVIC ACTION CONSIDERATIONS

Any civie action undertaken should include, in the planning
stage, particular eonsideration of Cham religious and social beliefs
and superstitions. In addition to speeific social and cultural factors
that must be considered in the development of civie action pro-
grams, it is important that the Cham be psychologically prepared
to accept the proposed changes. At least initially, this will require
detailed consultation with village leaders, careful assurance of re-
sults, and a relatively slow pace in implementing programs.

The following civic action guidelines may be useful in the plan-
ning and implementation of projects or programs.

1. Projects originating in the local village are more desirable
than suggestions imposed by a remote Central Government
or outsiders.

2. Projects should be designed to be challenging but should not
be on such a scale as to intimidate the villagers by size or
strangeness.

3. Projects should have fairly short completion dates or should
have phases that provide frequenl opportunities to evaluate
effectiveness.

4. Results should, as far as possible, be observable, measurable,
or tangible,

5. ldeally, projects should lend themselves to emulation by other
villages or groups.

Civic Action Projects

The civic action possibilities for working with the Cham encom-
pass evervthing from suggestions to lessen the difficulties of day-
to-day routine to sophisticated assistance for economic develop-
ment or the provision of modern political and administrative insti-
tutions. Usually, however, civic action programs will fall some-
where between these two extremes. Examples of possible projects
are listed below. They should be considered representative but not
all-inelusive, and they are not listed in order of priority.

1. Agriculture and natural resources
a. Improvement of livestock, rice, and vegetable production.
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b.
c.
d.
e

Insect and rodent control.

Improvement of marketing system.

Construction of simple irrigation and drainage systems.
Clearing areas for increased cultivation.

2. Industry and communication

a,
b.

c.
d.

Roadbuilding.

Installation, operation, and maintenance of telephone,
telegraph, and radio systems.

Construction of housing facilities and buildings.
Installation, operation, and maintenance of eleetric power
generators and village electric light syslems.

3. Health and sanitation

a. Improve sanitary standards.

b. Organize dispensary facilities for outpatient treatment or
for first aid.

c. Provide safe water supply systems.

d. Eradicate malaria and other insect-borne diseases,

e. Teach sanitation, personal hygiene, and first aid.

Education

a. Organize basic schools for reading and writing.

b. Provide basic citizenship education.

¢. Organize vocational training programs.

d. Provide language instruction in Vietnamese and English.

e, Provide information about the outside world of interest to

the Cham.

5. Public administration
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a,

b.

Provide guidance to local administrators and officials.
Aid in the organization of public services, such as agri-
cnltural extension services and medical and educational
programs, operated by the Vietnamese Government.



SECTION X1
PARAMILITARY CAPABILITIES

There is very little information pertinent to the paramilitary
capabilities of the Cham. During the French Indochina War, the
Cham did fight with the French against the Viet Minh. Experi-
ence during that war indicated that only a few Cham officials,
guided by French and Vietnamese administrative authorities, were
necessary to rally the rest of the Cham population to fight the Viet
Minh.* It is not known al this writing whether the Cham would
actually respond in this way in the current struggle with the Viet
Cong.
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SECTION XII

SUGGESTIONS FOR PERSONNEL
WORKING WITH THE CHAM

The family ties and religious beliefs influence every action the
Cham take. A person from a culture where actions have few re-
ligious and cultural implications must be careful not to be misled
into thinking the Cham will react as the outsider does.

A few suggestions for personnel dealing with the Cham are listed
below,

Official Activitien

1.
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Initial eontact with a Cham village should be formal. A visi-
tor should speak first to the village chief, who will then intro-
duce the visitor to other principal village figures.

Frankness, honesty, and truthfulness are essential in dealing
with the Cham. In this respect, promises and predictions
should not be made unless the result is assured, The Cham
usually consider new groups of personnel obligated to fulfill
the promises of the previous group.

The confidence of the Cham is not gained quickly. Develop-
ing a sense of trust is a slow process requiring great under-
standing, tact, patience, and personal integrity.

An attitude of good-natured willingness and limitless pa-
tience should be maintained, even when confronted with re-
sentment or apathy.

Projects or operations which give the Cham the impression
they are being forced to change their ways should be avoided
whenever possible.

Personne! should.not be surprised if the Cham use unexpected
means to achieve a given goal. It is the end result that
counts.

Projects and operations should be kept simple. The attention
of supervisory personnel should be focused on a few manage-
able projects at a time.

Every effort should be made to elevate the local leaders in the
eyes of the Cham. The local chief and his assistants should
receive major credit for projects and for improved adminis-



tration, Efforts should never undermine or discredit the
position or influence of the local leaders.

Social Relationshipa

1.

2.

The Cham should be treated with respect and courtesy at all
times.

A gift or an invitation to a ceremony or to enter a Cham
house may be refused by an outsider, as long as consistency
and impartiality are shown.

QOutsiders wishing to attend a Cham ceremony, festival, or
meeting should request permission from the village chief or
other persons responsible for organizing the affair.

An outsider should never enter a Cham house unless accom-
panied by a member of that house. As in other cultures, this
is a question of good taste and cautious behavior. If any-
thing is Jater missing from the house, unpleasant and un-
necessary complications may arise.

Outsiders should not get involved with Cham women. This
could negate attempts to create trust and good will.

Health and Welfare

1.

The Cham are becoming aware of the benefits of medical care
and will request medical assistance. Outside groups in Cham
areas should try to provide medical assistance whenever pos-
sible,

Medical teams should be prepared to handle and should have
adequate supplies for extensive treatment of malaria, dysen-
tery, venereal diseases, intestinal parasites, and various skin
diseases,
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