The Saiva Religion among the Khmers
Part I

Alexis SANDERSON *

The primary religion of the Khmers is now Theravada Buddhism, as it is throughout
mainland Southeast Asia with the exception of sinicized Vietnam; but the rise of that
religion occurred only with the decline and fragmentation of the Khmer kingdom of
Angkor and the concomitant growth of the power and influence of the Tai, who had
adopted the Theravada from the Mon of Dvaravati and lower Burma. Our records of the
Khmer principalities of the fifth to eighth centuries and of the unified kingdom of Angkor
that emerged thereafter and endured into the fourteenth, show that religion throughout that
time comprised three other faiths of Indian origin: Saivism, the Paficaratrika Vaisnavism
of the Bhagavatas, and Mahayana Buddhism in the developed form that includes the
system of ritual and meditation known as the Mantranaya, Mantrayana or Vajrayana. The
three coexisted harmoniously for the most part but with Saivism predominant. This was so
throughout ancient Kambujade$a, the area of Khmer settlement that extended southeast
through modern Kampuchea from the Angkor region north of the Great Lake into the delta
of the Mekong river in southern Vietnam, and to the north, through north-eastern
Thailand ! and the Champasak province of southern Laos. 2

*  Spalding Professor of Eastern Religions and Ethics, All Souls College, University of Oxford.

1. The remains of nearly two hundred Khmer temples of the Angkorean period survive in modern
Thailand in the provinces of Chanthaburi, Sa Kaeo, Prachin Buri, Nakhon Ratchasima, Buri Ram, Surin,
Si Sa Ket, Ubon Ratchathani, Yasothon, Roi Et, Maha Sarakham, Khon Kaen, Chaiyaphum, and Sakon
Nakhon, with the greatest concentrations in Nakhon Ratchasima, Buri Ram and Surin.

2. I have chosen to use the term Kambujade$a to avoid confusion with the modern state of
Kampuchea or Cambodia. Kambujadesa or Kambuja is the name given to their territory by the Khmers in
their Sanskrit and Old Khmer inscriptions of the Angkorean period: K. 14, v. 3; K. 235, Khmer, C 1. 72;
K. 258 C, v.2; K. 278, v. 2; K. 282 D, v. 23; K. 549, 1. 12-13; K. 956, 1. 16. They also show the form
Kambude$a (kamvudesa) and synonyms: K. 300, v. 9; K. 400 B, v.2; K. 923, v. 14; K. 806, v. 270a
(kambuvisvambhara). These names were understood through a tradition that the Khmer kings are the
descendants of a mythical progenitor Svayambhuva Kambu (K. 286, v. 11 sqq.), i.e. as ‘the land of the
sons of Kambu’ or ‘the land of Kambu’. In Middle Khmer we find kambiij, kambiijdes, kambijdes
(K. 465 of A.D. 1583 [NIC I: 22]), in Modern Khmer kambuja/Kampuchea/, and in Old Javanese kamboja
(Desawarnana 15.1). The earliest occurrence of the word of which I am aware is in A.D. 817. It occurs in
Campa, the rival kingdom to the east of Kambujadesa, in a Sanskrit inscription of king Harivarman I at
the Po-Nagar temple (C. 2 = M. 26): akambujardham ajitabhujaujasa ‘one the might of whose arm was
unconquered right up to the middle of Kambuja[desa]’.

Perhaps there was no sense of any such comprehensive entity in the pre-Angkorean period. Running
through the kingdoms of mainland Southeast Asia, the Da Tang Xiyu ji of Xuanzang (= Taisho 2087),
completed during that period, in A.D. 646, calls the kingdom between Dvaravati (dolobodi) to the West
and Mahacampa (mohojenbo) to the East not Kambujades$a or similar, as we might expect, but I$anapura
(vishangnabulo) (BEAL 1884, 2:200). This is the name of the capital (= Sambor Prei Kuk) of the
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The same configuration of religions held sway elsewhere in Southeast Asia. We find it
to the east of the Khmers in Champa (campa), the confederated principalities of the
Chams that occupied the coastal region and highlands of Cochin-China from the fifth
century until the seventeenth. * It was much diminished by progressive Islamicization after
the retreat of the capital to the Phan-rang (Panduranga) area in the South in the wake of
the capture and destruction of Vijaya (Binh-Dinh) by the Vietnamese in 1471.4 But the
king remained a follower of the old tradition until at least 1607° and elements of it
survived into modern times among the ‘Brahmanist’ Chams. ® There are signs of its presence
in the Minangkabau region of Sumatra in the fourteenth century,’ and in the kingdom of

dominant principality of the period, named after its founder I§anavarman I (r. 616/7, 627—c. 635). The
Chinese referred to the early southern coastal kingdom as Funan. Thereafter, from the seventh century
onwards they referred to the land of the Khmers (gemie) as Zhenla (*Ts’ién-lap). The origin of neither
term is known. I have seen no reference to the region or its people in any pre-modern Indian source.

I write here by invitation, and do so aware that my competence is limited. As a Sanskritist working
on the history of Saivism I have come eventually to look beyond the Indian subcontinent to other regions
in which this religion took hold, and this has led me to the inscriptions of the Khmers. But I have relied
entirely on published transcriptions. I have not worked directly from the inscriptions themselves or from
rubbings, squeezes, or photographs. Furthermore, I have very unequal competence in the two languages
of the inscriptions, Sanskrit and Old Khmer, my knowledge of the latter being a superficial acquaintance
that relies heavily on the translations of George C@&DES, Claude JACQUES and Saveros Pou, and on the
Dictionnaire vieux khmer-frangais-anglais of the last. I offer my own translations throughout, but where I
have ventured to disagree with these scholars, I have not done so out of a superior sensitivity to the
nuances of Old Khmer, but rather because I have felt that the subject and context demand an alternative
within what I have thought with less than authoritative judgement to be the range of possible meanings. I
am greatly indebted to my colleague Professor Gerdi Gerschheimer of Paris for encouraging me to
undertake this work in spite of these deficiencies, for helping me to do so by providing a number of
copies and photocopies of important epigraphical sources and studies and for saving me from many errors
through his meticulous reading of my manuscript. I am grateful also to Dr. Arlo Griffiths of the University of
Groningen for reading my manuscript and detecting a good number of misprints and other errors.

3. These principalities were centred in the string of coastal plains facing the South China Sea
located, from north to south, in (1) the Binh-Tri-Thien area, (2) Quang-Nam and Quang-Ngai provinces
(My-Son; capital Indrapura [Tra-kieu]); (3) Binh-Dinh province (capital Vijaya [Do-Ban or Cha-Ban],
(4) Khanh-Hoa province (Kauthara; capital Kauthara [Po Nagar, Nha-Trang]), and (5) Phan Rang and
Phan Ri provinces (Panduranga; capital Pandurangapura). In the Sanskrit inscriptions of this region and
that of the Khmers the land of the Chams and the various peoples of the highlands is called Campa or
Campadesa. In the inscriptions of the Khmers the Chams themselves are known as the Campas: K. 273,
v. 67 (Skt.); K. 1036 (NIC II-111, 149—155) (Khmer).

4. See Po DHARMA 2001 (14-27) for an excellent up-to-date summary of knowledge of the history
of Champa up to its demise in the first half of the nineteenth century.

5. See the report of Cornelis MATELIEF in 1608 cited by REID (1993, 187). The mass of the Chams
were Muslim by the 1670s, including the king (MANGUIN 1979, 269-71).

6. See AYMONIER 1891, CABATON 1901, Mus 1933.

7. Chinese, epigraphical and material evidence indicates that the powerful thalassocracy of
Srivijaya ruling from Palembang from the seventh century to the thirteenth was Mahayana-Buddhist. It
was followed by the kingdom of Malayu, first centred in Jambi and then, by the beginning of the
fourteenth century, on the west coast. Malayu, unlike Srivijaya, was in close contact with Java, which
achieved ascendancy of this region from the late thirteenth century. This led to the introduction of
Majapahit’s Saiva-Buddhist religious culture. In 1284 the king of Malayu received a composite statue
consisting of copies of deity-statues from the Buddhist temple Candi Jago in East Java sent to him by
king Krtanagara of Majapahit, an event recorded on the back of the statue in an Old Malay inscription
(DE CASPARIS and MABBETT 1992, 321). King Adityavarman of Malayu (r. ¢. 1347-79), who had spent
his early years in Majapahit, is described in his Surasao inscription as a follower of the esoteric Buddhist
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Kutai in the central region of the east coast of Kalimantan (Borneo).® It prevailed in East
Java from the eighth century until the Muslim forces of Demak crushed Majapahit in
about 1527, eliminating the last remaining major Saiva-Buddhist court of the region, and
in West Java until those of Banten conquered the Sundanese court of Pajajaran in 1579.°
It clung on into the eighteenth century in the kingdom of Blambangan on Java’s Eastern
Salient, and perhaps even within the Islamic kingdom of Mataram in the Central Javanese
heartland. !° It is still intact among the Balinese of the neighbouring islands of Bali and
Lombok; and some of its Saiva practices and liturgies survive in Java itself, among the
priesthood of a cluster of isolated communities in the Tengger highlands to the east of
Malang, ! a survival that suggests that when Islam began to make its inroads Saivism was
not merely the religion of the courts but had put down deep roots in rural society, at least
in some parts of Java. '2

cult of Hevajra (Satyawati SULEIMAN 1977 cited in DE CASPARIS and MABBETT 1992, 321). But there is
also an impressive fourteenth-century statue, 4,41 m in height, of a two-armed Bhairava standing on a
corpse, said to have been found at Sungei Langsat (SCHNITGER 1937, plates 13—16; C@&DES 1968, 243,
claiming that it is an image representing Adityavarman), and there is a set of fourteenth-century
sculptures from Palembang in which Siva is flanked by Brahma and Visnu reproduced in SOEBADIO
1992, 120-121.

8. Saivite and Buddhist statues have been found in a cave at Gunung Kambeng; see FONTEIN 1990,
25, citing BoscH 1925. The stone statue of Siva, which conforms to the Javanese iconographical type
(samapada, holding a trident, a rosary, a fly-whisk, and showing the gesture of boons) has been
reproduced in SOEBADIO 1992. Kutai is the site of the earliest Sanskrit inscriptions of maritime Southeast
Asia, those of Milavarman in the late fourth or early fifth century associated with a shrine of a [Siva]
Vaprakesvara (CEDES 1968, 52). Its rulers probably maintained their Saiva-Buddhist religious culture
until they were converted to Islam in 1568.

9. REID 1993,2:212-213.

10. See RICKLEFS 1993, 366-367, n. 74 and REID 1993, 2:149, 173186 on the slow progress of
Islam in Java, especially among the Javanist (kejawen) ruling elites, and the superficiality of its adoption
by the lower orders of society. The Kartasura Babad ing Sangkala (Chronicle of the Chronograms)
composed before about 1670 (RICKLEFS 1993, 2) first mentions Muslims only in 1577-78, recording their
defeat of Saiva-Buddhist Kadiri; and we have a Dutch report of 1598 that Javanese Muslims were found
only on the north coast and that the people of the interior were all heathen (REID 1993, 2:173-174).
Blambangan was under the control of the Saiva-Buddhist kingdoms of Bali, first Buleleng and then, from
1711, Mengwi (RICKLEFS 1993, 161). As evidence of Saiva-Buddhist survivals in Mataram RICKLEFS
(1993, 366-367) notes that the Dutch East India Company reported superstitious heathen (supertitieuse
heydenen) in Mataram in 1743. For the survival of some isolated Saiva-Buddhist religious communities
see also PIGEAUD 1967, 54.

11. On the religion of the Tengger communities see HEFNER 1985. He reports (1985, 8) that at the time
of his research there were some twenty-eight priests in a like number of village units comprising some
40,000 people living at altitudes between 1400 and 2000 metres, somewhat shielded from Islamicization by
the fact that the massive expansion of the population of Java during the nineteenth and twentieth centuries
(from around 5 million in 1800 to around 100 million at present) and the consequent migration into less
populous areas largely passed them by, since these villages are above the altitude at which sugar and coffee
can be cultivated (HEFNER 1985, 31-33). Tengger communities in the lower villages and in the nearby towns
(Malang, Pasuruan, Probolinggo and Lumajang) have been converted to Islam (ibid.).

12. HEFNER 1985, 9.
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The Sources

Our evidence for these three religions in Kambujade$a up to the fall of Angkor, as for all
other aspects of its history, consists primarily of inscriptions. More than a thousand have
been discovered and published, engraved on stone stelae, image-pedestals, and the jambs
of temples, written in Sanskrit verse, in Khmer prose, or commonly in both. The great
majority belongs to the period from the last quarter of the ninth century, some seventy-five
years after the beginning of the Angkorean kingdom, down to its end. For the first part of
the Angkorean period we depend mostly on dubious information in later inscriptions, and
before that only the seventh century is well represented, by some two hundred
contemporary records.

In all periods these epigraphs record the establishing or restoration of temple-deities,
temples, hermitages and other pious foundations by royalty, high dignitaries and local
leaders, their endowments consisting of land, slaves (kh7ium, Skt. dasah) to work that land
and to serve as cooks, musicians and the like, livestock, ritual implements and other
valuables, or the settlement of title disputes concerning these, and the allocation of
revenues (kalpana) for purposes such as the funding of specific recurrent ceremonies and
the subsistence of religious officiants and other staff. They commonly introduce these
practicalities with eulogies of the monarch and his ancestors, and also of the donor himself
if other than the king, eulogies which sometimes contain information on matters of interest
to the historian of religion, such as accounts of other pious works of the donor, the history
of priestly lineages and their relations with their patrons through appointment to religious,
administrative and other offices, rituals performed or sponsored, and in rare instances, the
names of the textual authorities followed in these performances.

In addition we have the evidence of a great wealth of material culture in the form of
the remains of religious edifices, images of their deities, ritual objects, and bas-reliefs
showing scenes from the Indian epics and the life of the population. The sheer number of
the Khmer’s temples, the vast scale of the greatest of them, and the inscriptions that detail
their endowments, reveal that the creation and support of such foundations was central to
the economic, cultural and political life of the whole society. They channelled and
promoted agricultural production, engaging a very substantial proportion of the region’s
human and material resources, they integrated the realm, and they legitimated the tenure
of land and power. 3

No non-epigraphical texts remain from the pre-Angkorean and Angkorean periods,
other than a few short Chinese reports redacted in later compendia and a Chinese memoir
of 1296-97 written by Zhou Daguan, who spent eleven months in Angkor with an
embassy sent by Temiir Oljeitii, the second Mongol emperor of China. None of these
throws much light on the Khmers’ religions. For the literature that sustained and expressed
them, in the form of sacred texts, commentaries, handbooks of ritual, and temple archives,
was transmitted in palm-leaf manuscripts, which cannot survive long in the hot and humid
climate of Southeast Asia. '* Once the information they contain had lost its relevance with
the decline of Angkor and the rise of Theravada Buddhism there would have been no
reason to preserve it by making new copies.

13. HALL 1985, 136138, 160-161.

14. The region of Angkor has a monsoon climate. It rains on average on more than half the days of
the five months from May to October, with annual rainful in recent years averaging 1,410 mm.
Temperatures climb above 35°C in April and May and fall to a little over 30°C at the end of the year.
Relative humidity fluctuates between 60 percent and 80 percent (ACKER 1998, 7; NESBITT 1997, 32).
Documents on palm-leaf are unlikely to survive long in such conditions.
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Though all local manuscripts of pre-Theravadin times have perished, manuscripts of
some of the Sanskrit texts that the Khmers’ inscriptions identify as guiding their
ceremonies in the Angkorean period do survive in the Indian subcontinent. In the case of
Saivism these works were primary authorities in India only in the early period during
which the form of the religion they teach was introduced among the Khmers. Not long
after that they were followed in the subcontinent by a second wave of texts propagating a
simplified system of Saiva observance that rendered them largely irrelevant. This early
obsolescence would no doubt have led to their complete disappearance, were it not that
the Kathmandu valley has a temperate climate that has enabled a few manuscripts to
survive there from the ninth and tenth centuries, when these changes had not yet occurred
or, at least, had not yet affected this rather isolated region. By studying these and related
sources we have a means of adding to our knowledge of Khmer religion.

Scripture and Paddhati

However, common sense and the character of the Indian Saiva literature must alert us to
the naivety of assuming that these works can reveal more than the general parameters
within which some elements of local practice would have operated. They are texts of
scripture (@gamah, tantram, samhitd) and as such were designed to be accepted as
authorities by the widest possible constituency. To that end they tend to prescribe only the
bare framework of practice, thereby allowing for the great variety on the level of detail and
ancillary elaboration that can be observed in the practical manuals (Paddhatis) that guided
the procedures followed by religious officiants in specific regions and lineages.

The Khmers too had their manuals setting out the procedures to be followed in the
worship of their deities. A Khmer inscription of A.D. 1306 from Banteay Srei (ISvarapura)
refers to such a text:

gqnak varnna khnar gran na vrah kamraten aii pre pamre ta vrah kamraten an ru
devataksetra sap anle nusara $loka prasasta vrah panjiy ksetropacara

khnar gran corr. : khnar gran POU + nusdara corr. : nu sara Pou
K. 569 (ed. Pou 2001, 166—-171), 11. 17-19

The personnel of the corporation of Khnar Gran at [the temple] of the goddess are
commanded to serve the goddess as [is done] in all [other] deity-sites, following
(nusara) the verses of the ordinances (Sloka prasasta) of the Sacred Manual (vrah
paiijiy) on the Procedure for Worship at Sacred Sites (ksetropacara). '

15. Pou translates the last phrase as follows: “suivant en cela les stances du saint registre relatif au
domaine”. For Khmer Skt. upacarah in the meaning ‘[ritual] service’ see K. 254, v. 8: devadvijopa-
carartham ‘to serve the gods and brahmins’; K. 258 C, v. 10: agryopacarair ‘with fine offerings’.

The Sanskrit term pariji, pafijika from which the Khmer form parijiy is derived is used in Indian
sources to denote both written records or registers, such as those that priests keep of their clients, and
guides to ritual (Paddhati). An example of the latter is the Parijika of Brahmasambhu, a Paddhati on the
Saiva rituals composed in A.D. 938. Thus in the Naimittikakarmanusandhana, f. 54r3: prakasito yam
arthatma parijikopdyato maya. ‘1 have clarified this topic by means of the Parijika’; f. 3113—4: praparicah
sakalo py asya nityakarmasamuccaye | nirddistah pafijikayai ca teneha na pratanyate ‘I have taught the
full elaboration of this in the Nityakarmasamuccaya and the Parijika’. Similarly in Jayadrathayamala,
Satka 1, f. 197v8-9: kriya va desikendrena vyakhyeya parijikagata ‘or else the Guru should explain the ritual
[as set out] in the Parijika’. 1 am very grateful to Mr. Guy Leavitt of the University of Chicago, who went to
the trouble of obtaining a microfilm of the Naimittikakarmanusandhana manuscript for me in Calcutta.
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and an inscription of the reign of Udayadityavarman II (1055-1066) reveals in a eulogy of
his predecessor, the devout Saiva king Stiryavarman I (r. ¢. 1002—1050), that the latter had
composed one or more such works:

Sivapijaviseso pi sastroktas srutamatrakah
dhiya viracito yasya sivansasyakhilocitah
K. 661, v. 61

And being a born devotee of Siva (sivamsasya) he was able by virtue of his
intelligence to compose a fully appropriate [manual for] an excellent ritual of Siva
worship taught in [Saiva] scripture as soon as he had heard it [expounded in that
source]. '

16. C&DES misunderstood the verse as follows (/C 1:213; my trans. and parentheses): “The least
transmitted orally, were entirely understood (akhilocitah) only when they had been redacted (viracito) by the
wisdom (dhiy@) of this (king) (vasya) who was a portion of Siva (Sivamsasya)”. His rendering of
The compound Srutamatrakah (= Srutamatrah with the stem-extending suffix -ka- for the sake of the metre)
has been wrentched from its common idiomatic sense, that is to say “merely heard” in the meaning “as soon
as heard”. For the use of Bahuvrihis in -matra- after a past participle passive in this sense see, e.g., RENOU
1984, 117. The Sastra(s) of $dstroktah are more naturally understood as the Sivasastra(s), i.e. the Saiva
scriptures. This is the normal sense in Saiva works, where it is not, as in Buddhist usage, used to refer to
works of scholarship as opposed to scripture. “Entirely understood” cannot be the meaning of akhilocitah,
which must mean either “entirely appropriate” or, less probably, “appropriate to all”.

As for §ivaméasya, which CEDES understood as a Tatpurusa compound meaning “a portion of Siva”,
it is rather to be understood as a Bahuvrihi meaning “whose amsah is towards Siva”. In Saiva
terminology a compound formed of the name of a deity followed by the word -amsah means a devotee of
that deity, more precisely a person with a natural inclination (amsah) towards that deity rather than
another. This can be seen in a passage of the Kirana in which it teaches three versions of the
postmortuary Sraddha ritual, calling them the Sivasraddha, the Rudrasraddha and the mundane
(laukikam) Sraddha. The first is for the benefit of Saiva initiates (diksitah), the second for that of
rudramsah, and the third for that of brahmins who are neither (f. 95r2—4 [61.6—10b]): iSas sadasivah
santo desikatritayam bhavet | sadhaka*dvitayam (em. : trtayas Cod.) canyad rudranantam iti sthitam /
trptaih  tair nikhilan trptam Sivantam abhavat khaga ! diksitanam Sivasraddham rudramsanan
tadatmakam | tatra candamahdkalau dvau ganau dvitaye sthitau rudrah skando *ganeso 'nyas (em. :
ganesanyat Cod.) tritaye samsthitds tv ime/ tapasvibhih dvijais catra rudrasraddham prakalpayet /
kurvvanti ye nard bhaktya rudralokam vrajanti te/ laukikam brahmavisnvisa*siryantakavikalpitam
(em. : suryantikavikalpitam Cod.) and (f. 96r5-v1 [61.34-36]): sraddham evamvidham Saivam
Sivasayojyadam param | rudrasraddham svanamankam pranavadi namontikam | rudrasayojyadan caiva
devatanam svasamjiiayd | krte smin laukike sraddhe *narakam na sa (conj.: navamasyam sa Cod.)
pasyati | vipranam vihitam Sraddham vedoktam smrtikalpitam /| brahmalokam avapnoti tatkarta
dvijasattamah. That rudram$ah means ‘devotee of Rudra/Siva’ (rudrabhaktah, Sivabhaktah) here is
evident from its occurrence elsewhere in the same passage. Three balls of rice (pindah) are to be put out
in a line in the course of the Sraddha. If the wife of the person commissioning the ceremony (the kartd)
desires a son she should eat the one in the middle. She will then, we are told, give birth to one who will
grow up to be a rudramsah (f. 96r4 [61.31]): putrartham vanita Suddha madhyamam pindam apnuyat /
tadd tasya naro dhiro rudramsah striyuto bhavet. That this was understood to mean “devotee of
Rudra/Siva” is apparent from the parallels of this passage seen in the Brhatkalottara (f. 196v1: v. 57¢)
and the Kriyasamgrahapaddhati of Valadharin (f. 111v2-3). For there the son is described respectively
as §ankarah ‘a devotee of Sankara’ (janayec charkaram putram) and Sivabhaktah ‘a devotee of Siva’
(jayate dhanavan putrah Sivabhaktah susilavan). Furthermore, the triad initiate (diksitah), rudramsah and
ordinary brahmin identified as the beneficiaries of the three kinds of Sraddha is parallelled in this same
passage by the triad initiate, rudrabhaktah and ordinary brahmin, where these are those who may, in order of
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Sivarccanagnihotraditapasydsadhanani yah
mantratantrani samsodhya vidhaye rafijayad dhiya
K. 661,v. 74

Intelligently redacting the Mantras and rites that accomplish the worship of Siva, the
fire-sacrifice, other [rituals], and ascetic practice, he clarified them for ritual application.

and:

yuktam ukto maheso yas tapasyasadhanam vidhim
sadhiikrtya krtodyogair yogibhir yyad akarayat
K. 661, v. 76

He was aptly called the Great Lord (/Siva) since he removed errors from the procedure
for the practice of asceticism and then saw to it that it was followed by determined
meditators.

Similarly, early in the reign of Jayavarman II (r. 802—c. 835), in connection with the
foundation of the united Khmer kingdom of Angkor and the inauguration of the royal cult
of the Devaraja (Kamraten Jagat ta Raja), a brahmin called Hiranyadama is said to have
extracted the essence of the four primary sources of the Vama division of the Saiva
scriptural canon (vamasrotah), works concerned with the special rites and observances of
Tumburu and his sisters:

Jjayvavarmmamahibhrto mahendra-
vanibhrnmirddhakrtaspadasya sasta
kavir aryyavarangavanditanghris
Sivakaivalya iti pratitir asit
hiranyadamadvijapungavo gryadhir
ivavjayonih karunardra agatah
ananyalavdham khalu siddhim ddarat
prakasayam dsa mahibhrtam prati
sa bhudharenanumato grajanma
sasadhanam siddhim adiksad asmai
hotre hitaikantamanahprasattim
samvibhrate dhamavivrnhandya
sastram Siraschedavindasikhakhyam
sammohandamapi nayottarakhyam
tat tumvuror vaktracatuskam asya
siddhyeva vipras samadarsayat sah

diminishing preference, be invited to receive the offerings in the Sivasraddha (f. 9516 [61.11cd]):
sadhakaputrakabhavad rudrabhakta *dvijathava (Aisa for dvija athava) ‘In the absence of Sadhakas or
Putrakas [the recipients] may be [lay] devotees of Rudra or [ordinary] brahmins’. Finally, see Nisvasaguhya,
f. 42v1-2 (1.8 ff.), defining the brahmamsah, the visnvamsah, and the rudramsah. The section on the last is
mostly lost through damage to the codex but the other two are defined in a manner that supports my
interpretation. The first is said to be one who is ever eager to study the Vedas, who accepts the Upanisadic
doctrine of the Self, and who aims to reach the paradise of Brahma (brahmalokam sadakanksan), while the
second is said to be ever eager to meditate on Visnu (visnudhyanaratah sada) and to aspire to enter his
paradise (visnusayojvakanksinah). Of the first line of the two-line definition of the rudramsah we have only
the last four syllables, in which he too is said to be ever devoted (ratah sadd), presumably to the meditation
or worship of Rudra (rudradhyanaratah sadda | rudrapiijaratah sada or similar). The first half will probably
have referred to his desire to reach the paradise of Rudra, perhaps rudralokam saddkarksan.
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dvijas samuddhrtya sa sastrasaram
rahasyakausalyadhiya sayatnah

siddhir vvahantih kila devaraja-

bhikhyam vidadhre bhuvanarddhivrddhyai
K. 235, vv. 25-29

King Jayavarman, who had made his residence on the summit of Mount Mahendra
[Phnom Kulen], had as his teacher a poet called Sivakaivalya, whose feet had been
honoured by [contact with] the heads of [prostrating] Aryas.!” Hiranyadama, an
excellent brahmin, like Brahma himself in his great wisdom, being moved by
compassion came and with due respect revealed to the king a Siddhi which no other
had attained. To increase [the king’s] splendour this brahmin, with the king’s
permission, taught the Siddhi and the means of achieving it (sasadhanam) to that
offerer of the [king’s] sacrifices, [knowing that he was one] whose tranquil mind was
devoted entirely to [his monarch’s] welfare. The Brahman revealed to him as though
by means of [this] Siddhi the four faces of Tumburu that are the scriptures Sirascheda,
Vinasikha, Sammoha and Nayottara, and in order to increase the prosperity of the
realm he carefully extracted the essence of [those] texts through his mastery of the
esoteric [teachings] and [with it] established the Siddhis that bear the name
Devaraja. '8

This ‘essence’ (sarah) that Hiranyadama extracted is evidently a manual for practical
application, a Paddhati or Pafijika, since we are told that after extracting it he proceeded to
install the powers known as the Devargja. The point must be that he redacted a Paddhati
for this purpose on the basis of those scriptures.

It might be objected that if the ‘essence’ were a manual of ritual procedure then
learned Indian tradition dictates that it should be claimed that it is based not on four texts
but on one, a Paddhati, literally ‘a pathway’, being a practical manual that guides the
performer of a ritual by co-ordinating the Mantras and actions taught explicitly or
implicitly in the various parts of a single scripture, setting them out explicitly in the order
of their performance and utterance, supplementing them from related scriptures only
where the silence of the primary source requires it. ! However, the account of the events

17. The meaning of the term arya- is uncertain. It could mean a person of North India, an inhabitant
of Aryade$a, a sense that is found in Old Javanese inscriptions; see ZOETMULDER 1982, s.v. drya,
karnataka, kelin, and dravida, and the inscription of Kaladi, 7b1-2 (BARRETT JONES 1984, 186), where
they are distinguished from the people of Kalinga, Srilanka, Karnatas, Dravidas etc. However, it may
have been used here, as also in Old Javanese, to refer to powerful persons of noble birth; see
ZOETMULDER 1982, s.v. @rya and ROBSON 1995, 139 ad Desawarnana 81.3-4.

18. Tumburu is indeed four-faced; see, e.g., Vinasikha 96b-97b: tumburum karnikopari /| padmasa-
nopavistam tu varadanodyatakaram /| caturvaktram astabhujam. The four texts are these four faces in
the sense that they are thought to have been uttered by them, by analogy with the well-known tradition
that Sadasiva’s five faces are the sources of the five streams of the Saiva revelation: the Siddhanta from
the upper, the Vama from the left-facing, the Daksina from the right-facing, the Garuda from the front-
facing, and the Bhautika from the rear-facing.

19. Sardhatrisatikalottaravrtti  p. 45, 1. 6-7: paddhatih  pratisastram viksiptasya Srutasya
*tatsamarthyaksiptasya (em. : tatsamarthyat ksiptasya BHATT) ca mantratantranusthandya *samksepat
(em. : samksepa BHATT) *kramendabhidhanam (em. : kramendabhidhanad BHATT) yajurvedadau yajia-
sutradivat ‘For any scripture a Paddhati is a text which enables the performance of the rituals [of that
scripture] along with the Mantras [that accompany them] by succinctly arranging in the order [of
performance] (i) the [instructions] explicitly stated [in that scripture but] dispersed in various places
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connected with the installation of the Devardja in the Khmer portion of the same
inscription, removes this anomaly:
man vrahmana jmah hiranyadama prajiia siddhividya mok amvi janapada. pi vrah
pdada paramesvara aiijeni thve vidhi leha len kam pi kamvujadesa neh ayatta ta java
ley. len ac ti kamraten phdai karom mvay guh ta ja cakravartti. vriahmana noh thve
vidhi toy vrah vindsikha pratisthd kamraten jagat ta rdja vrahmana noh paryyan vrah
vinasikha. nayottara. sammoha. Sirascheda. syan man svat ta mukha cun pi sarsir pi
paryann sten aii Sivakaivalya nu gi.
K. 235, Khmer, C 1l. 71-75

Then a brahmin called Hiranyadama, who was learned in the Mantras that bestow
Siddhi, came from Janapada. The Venerable Parame$vara [the late Jayavarman II]
requested him to perform a ritual in order that this land of Kambuja (Kambujadesa)
should not continue to be a dependency of Java and so that only one king should be
universal ruler [in this region]. That brahmin performed the ritual [for those ends]
following the venerable Vinasikha and established the Kamraten Jagat ta Raja (=
Devaraja). The brahmin [then] taught the Vindsikha, the Nayottara, the Sammoha and
the Sirascheda. He recited them from beginning to end so that they could be written
down, and taught them to Sten afi Sivakaivalya.

It is clear from this that the ‘essence’ of those four Vama scriptures was not a hybrid but a
Paddhati based on one of them. This text, called the Vinasikha here, is evidently the
Vinasikha/Vinasikhatantra that survives in a single Nepalese palm-leaf manuscript. It is
widely attested in Indian sources as one of the principal Vama scriptures?’ and presents
itself in its opening verses as the culmination or essence of the Vama revelation already
given in the other three texts. !

It does not teach a ritual specifically for the purposes of independence and political
unity indicated in the inscription, but then nor does any Saiva text known to me. One
would expect that Hiranyadama simply wrote these aims into the prose formula of
intention (samkalpah) that any text of worship must contain when enacted for the benefit
of the worshipper or his client,?? perhaps choosing the ninth day of the lunar fortnight

[throughout its length], and (ii) whatever [else] those explicit statements imply. An example is the
Yajiiasitra in the case of the [Kathaka] Yajurveda’.

20. The error in the Khmer report of the title is certainly that of the composer of the inscription
rather than the engraver or editors, since it also appears in the Sanskrit, where the metre requires the short
syllable provided by the erroneous vi-. It should be remembered that the inscription was composed in A.D.
1053, some two hundred and fifty years after the installation it reports. It is only too likely that by then the
Paddhati based on the Vinasikha was all that had survived of the Vama literature and that the original title
had become distorted.

21. Vinasikha 4-10. Note that in v. 12 it refers to its configuration of mantras/deities (Yaga) as the
essence of the Tantras, by which it means those of the Vama division: yagam adau pravaksyami
tantrasaram sudurlabham | *yenaiva (em. : tenaiva Cod. and GOUDRIAAN) varadd devyo nityam devi
bhavanti hi ‘1 shall first teach you the Yaga, the essence of the Tantras, so hard to find, by means of
which, O goddess, the [four] goddesses will constantly grant one’s desires’.

22. The formula is to express the intention in an adverbial compound ending in -artham ‘for the
purpose of’. For example, in the Svacchandabhairavakramamahdsarvasantividhanam, f. 3v9, we see
amukasantyartham balim grhna ‘Accept the bali for the averting [of ills] from N’ and in the Rudrasanti
section of the same manuscript we see in f. 1916: dvipamarimahotpatasantyartham mrtyuiijaydya
sarvapijitdaya namah ‘Obeisance to Mrtyuiljaya worshipped by all for the averting of the great disaster of
disease throughout the land’; and in f. 1919—v1: mahamrtyuiijaya mahajanaksayaprasantyartham
desotpatamahamaribhayasantyartham balim grhna ‘Great Mrtyuiijaya accept the bali for the averting of
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(navami) for the ceremony on the authority of the Vinasikha, which rules that a king who
seeks victory over his enemies should have the worship of the deities of this text
performed on that day. 2

The Vindsikha also lacks instructions on the procedures for the installation of images
(pratisthd). But that too would not prevent the Vindsikha from being taken as the basis of
a Paddhati composed for that purpose, since to select a scripture for a Paddhati is only to
select its system of Mantras, its configuration of deities (ydgah) and other basic constants.
With these in place it is a simple matter to add any rituals such as those of installation that
it happens not to cover but that are essential components of any Saiva system. We see
exactly this in the surviving mainstream Paddhatis of the Indian Saiddhantika Saivas,
nearly all of which are Paddhatis of the Kalottara in its two-hundred verse redaction, a
text which says nothing of installation. 2*

We cannot assume, then, that references in Khmer inscriptions to rituals as following
certain scriptural sources enable us to access the nature of those rituals in any detail where
those sources happen to have survived. The Paddhatis that guide and reflect actual
practice though claiming to be based on such texts draw only their framework from them.
They are obliged to fill this in and extend its application by drawing extensively on other
sources if they are to contain comprehensive prescriptions capable of governing the whole
range of rituals that the faithful require.

Nor should we assume that the inevitable supplementation would have been limited to
closely related sources. Saiva theoreticians require this and argue against eclectic
syncretism. But their argument is a conservative attack on an established practice. Thus
the Kashmirian Bhatta Ramakantha (fI. c¢. 950-1000)% decries a tradition of incorporating
the procedures of the Svacchanda into worship based on the Matanga on the grounds that
the two texts belong to separate streams of the Saiva revelation, the former being a text of
the Daksina or Bhairava division and the latter one of the Saiddhantika division:

yena tv atra etacchastrakramam vihaya svatantrapaddhatikrama ullikhitah sa
svacchandam upeksaniva eva. yato yatretikartavyatd na Srityate tatrakanksabalat
samhitantaratas tadapeksa yuktd na sarvatra anavasthiteh. ity uktam: kriyadi-
bhedabhedena tantrabhedo yatah smrtah. tasmat tatra yathaivoktam kartavyam
nanyatantratah iti. tatrapi svasrotasa evaikasrotopadesariipatvena samnikarsat na

destruction from the whole community, for the averting of national disaster, of the peril of fatal epidemic
disease’. Similarly, in the text of the Saiva postfunerary Gopradanavidhi of Kashmir the worshipper is
made to say that he is about to worship the gods listed in the formula atmanah punyavrddhyartham
vanmanahkdayoparjitapapanivaranartham pituh  rudrasya paralokapunyavrddhyartham Sivapadavi-
praptyartham (f. 7v) ‘for the increase of my own merit, for the removal of the sins that I have acquired
through word, mind and body, for the increase of merit of the Rudra who is [my deceased] father in the
next world and for [his] reaching the path of Siva’.

23. Vinasikha 17: samgrame vijayarthi va pararastra*vimardane (conj.: vimardanam Ed.)/
navamyam *parthivo (em. : parthivam Ed.) yagam kurvita bhaginipriyam ‘Alternatively if a king desires
victory in battle, [or] intends an assault on the kingdom of an enemy, he should perform the ceremony of
worship dear to the Sisters on the ninth day [of the month]’.

24. All the major early Saiddhantika Paddhatis that have survived are based on the Dvisatika-Kalottara:
the Paddhati of Brahmasambhu (Brahmasambhupaddhati) (938 A.D.), the Siddhdantasarapaddhati of
Bhojaraja (r. 1018 to 1060), the Kriyakandakramavali of Somasambhu (Somasambhupaddhati) (1095/6), the
Kriyakramadyotika of Aghorasiva (1157/8) and the Jiianaratnavalr of Jiianasiva (second half of the twelfth
century). Only one Saiddhantika Paddhati survives that is based on another scripture. That is Aghorasiva’s
Mrgendrapaddhati, which, as its name reveals, is a Paddhati of the Mrgendratantra. But his purpose in this
work is evidently not to promote an alternative model for the Saiddhantika ceremonies.

25. For my grounds for this dating see GOODALL 1998, xiii—xviii.
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srotontaratah ata eva viprakarsad viruddhanusthanaprasangac cety uktam asmabhir
anyatra: na ca sastrantare kartum yuktam Sdstrantarasrutam.

1-2 sa svacchandam em. : svacchandam BHATT

Matangavrtti ad KP 5.11

One may freely disregard the [teacher] who has introduced the procedure of the
Paddhati of the Svacchandatantra at this point. This is because it is proper to
supplement a scripture by drawing on another only where a procedure is not explicitly
stated [but evidently required]. In such cases one may draw on another scripture,
because one is forced to do so by the incompleteness [of the base-text]. But one may
not do so in all cases, because that would remove all consistency. This is why we have
the text ‘Tantras are distinguished from each other through their differences in the
domains of ritual (kriya) [, meditation practice (yogah)] and [observance (carya)]. So
one must follow the instructions of that [scripture which one has adopted] and not
those of any other system.” Moreover, even then (fatrapi) [, when one is obliged to
supplement its information from another source, one should do so] from [a scripture
of] one’s own division of the Saiva canon, that being the closest since it has the nature
of instruction within one and the same stream of revelation. One may not do so from any
other division [such as that of the Svacchandatantra], because it is too remote from that
and because this would lead to the undesirable consequence of the presence of practice
of a contrary nature [within Saiddhantika Saivism]. That is why I have taught: ‘It is not
proper in [the practice of] one scripture to do what has been taught in another.” 26

But the Paddhati Siddhantasara composed by Maharajadhiraja Bhojadeva, probably the
Paramara king of that name who ruled from Dhara in modern Gujarat from A.D. 1018 to
1060, shows that the influence of the Svacchanda was too great to be withstood. For
though his Paddhati is based on the two-hundred-verse redaction of the Kalottara, a
Saiddhantika scripture, it has drawn extensively on the three and a half thousand verse
Daksina Svacchanda, though without acknowledging the fact, especially in its treatment
of the rituals of initiation. Indeed large parts of his Paddhati are little more than a prose
redaction of passages of that scripture.?’” The influential Saiddhantika Paddhati of

26. See also Aghorasiva, Mrgendrapaddhati, p. 1, and Vaktrasambhu, Mrgendrapaddhativydkhyd ad loc.

27. Compare, for example, Svacchanda, f. 25r4—~v4 (3.163-174) with Siddhantasarapaddhati
f. 20v3-21r2. After each verse section of the first I have placed the corresponding prose section of the
second in square brackets. The prose passages form a continuous text. 163 pasakarmam ato vaksye
kanydkartitasitrakam | trigunam trigunikrtva pasabandhanasitrakam |/ 164 Sivambhasdstra samproksya
kavacenavagunthanam | pijayitva tu vidhinad gandhapuspadidhiipakaih [— tad anu kanyanirmitam
sitram trigunam trigunikrtyastraproksitam kavacavagunthitam sampijya) / 165 grhya prasarayet siitram
mirdhnadyangusthayavadhi | Sisyasya stabdhadehasya nadibhiitam vicintayet [— Sisyasyordhvakdayasya
Sikhayam baddhva padangusthagrat tam avalambya susumnanddiripam vicintyal/ 166 susumna
madhyamd nadi sarvandadisamanvitd | omkaradisvaripena namaskaravasanikam [— OM SUSUMNAYAI
NAMAH] / 167 Sisyadehe sthita nadi samgrhya vinivesayet/ gandhapuspdadibhih pijya kavacenava-
gunthayet [— ity anena Sisyadehat susumnam samgrhya sitre sam(29v)yojya sampijya kavacenava-
gunthyal /! 168 samnidhane trir ahutyas svanamapadajating/ Sivambhdstrena samproksya Sisyasya
hrdaye punah /| 169 puspena tadaye ’strena hrdi cit samhrta bhavet [— sannidhandhutitrayam dadyat.
tatah Sisyahrtpradese samyojya puspastrena hrdi samtddya] /| humkaroccarayogena recakena vised
dhrdi/ 170 nadirandhrena gatva tu [— recakaprayogena humkaram samuccaran ndadimargena hrdi
tasya sampravisya) caitanyam bhavayec chisoh | kadambagolakidkaram sphurattarakasaprabham / 171
hrtstham chidyastrakhadgena humphatkarastrajatina /| dhamenankusabhiitena karsayed yava chaktitah
[— siso$ caitanyam sphurattarakakaram hrdy astrena samcchidya millamantrena samdkrsyal/ 172
dvadasante ca samgrhya samputitva hrda tu tam/ samhdaramudraya yojva sitre nddiprakalpite
[— dvadasante hrdayasamputitam krtva OM HAM HAM HAM samharamudrayd samgrhya sitre samyojya) /
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Somasambhu completed in central India in A.D. 1095/6 perpetuates this tacit fusion since
it is in large part a verse redaction of Bhojadeva’s prose; ?® and it is taken forward into the
Saiddhantika Paddhatis of the Tamils Jiana$iva and AghoraSiva, the first composed in
Benares and the second in the far South in the second half of the twelfth century, both
authors who would have been abashed had they realized that their ‘pure’ Saiddhantika
tradition had been hybridized in this way.

Our understanding of Indic ceremonial traditions has tended to be dominated by the
model of the archaic Vedic (Srauta) sacrifice, which has come down through the centuries
in a remarkably stable and uncontaminated form. The Saivas too wished their traditions to
be seen in this light and at every stage have denied, or would have denied, that they were
innovating, insisting that they were faithfully preserving the tradition of a specific ancient
scripture, supplementing its instructions from ancillary sources only where absolutely
necessary and with the understanding that they were doing so in accordance with an
intention implicitly conveyed by that scripture, thus avoiding all syncretism. We have now
seen that this model fails to stand up to analysis even in the domain of the private worship
required of individual initiates for their own benefit, where we might expect that reasons
for innovation would have been less compelling since such worship was comparatively
free of market forces. But in the domain of worship performed by professional priests for
others, such as we encounter in the Khmers’ inscriptions, the pressures to depart from the

173 vyapakam bhavayitva tu kavacenavagunthayet ! trir ahutim bhairavenaiva samnidhandrthahetave
[— vyapakam sambhavya kavacenavagunthya samnidhandartham millamantrendhutitrayam juhuyat) / 174
dvitiyasiitradeham tu pasd yatra sthitas tv ime | badhyas chedyas tatha dahyah siitrastha na tu vigrahe
[— tadanddini ca pdasanam siitre kuryat, na sarira iti).

28. Compare, for example, the section of the Siddhantasarapaddhati cited above with Somasambhu-
paddhati 3:169-183 (vv. 5-13). See also Siddhantasarapaddhati ff. 23r—v (B) with the corresponding
continuous passages of Somasambhupaddhati 3:3—-13 (vv. 1-13) in square brackets: atha diksasvaripa-
niriipanam [— 1 athato bhogamoksartham diksariupaniripanam | yathagamam yathabodham samksepad
abhidhiyate]. tatra bandhahetumalakarmamayadipdsavisleso jiianam canugrhyasya yaya kriyaya janyate
sa diksa [— 2 malamdyadipasanam vislesah kriyate yayd/ jiianam ca janyate Sisye sa diksety

malamatrena yukto ‘nyo malakarmabhih | kalddibhimiparyantatattvais tu sakalo yutah). diksapi
dvividha niradhikarana sadhikarand ca [— 5 niradhara ca sadhara diksa tu dvividhda mata). tatracarya-
nirapeksena bhagavata svasaktyanugraharipayd tivratarasaktinipatena ya kriyate sa niradhikarand,
niradhdreti sa smrtal. ya tv acaryamirtisthena bhagavatd mandamandatarativrativrataracatiripa-
Saktinipatena ya kriyate sa sadhikarand, sakalatmanam [— 7 dcaryamirtim dsthaya manda-
tivradibhedaya | saktya yam kurute Sambhuh sa sadhikaranocyate]. sa punah sabija nirbija sadhikara
niradhikara ceti [— 8 iyam caturvidha prokta sabija bijavarjita ! sadhikara niradhikara yathavad
abhidhiyate)]. tatra samayasamaydcaravati sabija. sa ca vidusam kriyasamarthanam eva bhavati [— 9ab
samaydcarasamyukta sabija jayate nrnam). samayasamaydcarapasasuddhipirvikd samayasamaya-
carddirahita nirbija. sa ca balabalisavrddhavyadhitatmanam strinam bhogabhujam ca [— 9cd nirbija tv
asamarthanam samaydcaravarjitd. dacaryasadhakayor — nityanaimittikakamyakarmasv — adhikaranat
sadhikara [— 10 nitye naimittike kamye yasya syad adhikarita/ sdadhikara bhaved diksa
sadhakdcaryayor atah). samayiputrakayor nirbijadiksitanam ca nityakarmamatradhikaritvan niradhi-
karaiva [— 11 nirbijadiksitanam tu tatha samayiputrayoh | nitvamatradhikaritvad diksa niradhikarikal.
sa punar ubhayariipapi dvividha kriyavati jianavati ca. tatra rajahkundamandalapirvika kriyavati. tad
vind kevalamanovyaparajanita jiianavati [— 12 dvividheyam dviriapapi pratyekam upajayate | eka
kriyavatt tatra kundamandalapiirvika / 13ab manovyapdaramatrena ya sa jianavati matd). itthambhiita
diksa labdhadhikarendacaryena kriyate [— 13cd ittham labdhadhikarena diksdacaryena sadhyate].
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purists’ model would surely have been much greater. We should consider it very probable
that the Paddhatis that guided their ceremonies among the Khmers were freely modified
over time to appeal to or satisfy the expectations of new clients, such as immigrant
brahmins patronized by the court or an incoming dynasty with its own traditions of
worship for the protection of the king and the state.

Anyone who doubts this need only examine the relationship between scripture and
Paddhati throughout the Indic world. I shall consider three examples, from Kashmir,
Nepal and Bali. These are cultural zones which received their Saivism independently.
Features that they share are therefore very unlikely not to have been found in their
common source and, moreover, in other zones that received the religion, such as
Kambujade$a. Readers whose interest is purely Khmerological may wish to skip the rest
of this subsection, moving directly to the next section (p. 380).

Kashmir

The Paddhatis used by the Saiva officiants of Kashmir until recent times, notably the
Kaladiksapaddhati and the Agnikaryapaddhati, are based on the scriptures
Svacchandatantra and Netratantra. Study of those scriptures and their learned
commentaries written by the Kashmirian Ksemaraja (fI. ¢. 1000-1050 A.D.) leads one to
assume that their ritual systems, being distinct in their Mantras, deities and other defining
particulars, would be kept distinct. But we find that they are fused in these manuals within
single ceremonies, and that this hybrid is further elaborated through the insertion of the
worship of numerous subsidiary deities drawn from various sources, some of them local
goddesses such as Sarika, Rajiii and Jvalamukhi, and others drawn from mainstream
traditions, such as Malini, Kubjika, Tripurasundari, and, from the Kalpas of the
Jayadrathayamala: Nityakali, Papantakarini, Bhagyadhirohini, Bhuvanamalini (Diksadevi),
Mantradamarika, Mantramatrka, Vagisvari, Vagbhaves$vari, Vidyavidyes$vari, Saptakoti$vari
and Siddhalaksmi. %

Further, there are distinct redactions of these texts which differ from each other in the
presence or absence of the worship of certain deities or in following different sources for
their worship. Thus the version of the Agnikaryapaddhati in a Paris manuscript adds the
East-Indian Sakta deities Tara, Bhuvane$vari, Bhadrakali, Daksina Kali, Bagalamukhi and
Vajrayogini to the goddesses who receive oblations in the Saiva fire-sacrifice, deities
that are no part of early Kashmirian tradition and are lacking both in a Goéttingen
manuscript’s version of this Paddhati and in the corresponding section of the fire-worship
that ends the ceremony of Saiva initiation in the Kashmirian Kaladiksapaddhati.™'

29. See SANDERSON 2002, 2 and 22-23 (endnote 19) for a full list of the goddesses who receive
offerings in the fire-sacrifice that is a regular constituent of the Paddhatis of the Kashmirian Saiva
officiant (goryun). The seats (Pithas) of the local Kashmirian goddesses listed are as follows: (1) Sarika:
in Srinagar on the NW side of the hill Haraparbuth (Skt. Sarikaparvata, also called Pradyumnasikhara);
(2) Rajii1 (/Khirbhavani): at Tulamul (Skt. Ttlamiilya); and (3) Jvala/Jvalamukhi: on a spur at Uyen (Skt.
Ovana) / Khruv (Skt. Khad@ivi). They and Bala, whose seat is under a Deodar tree at Balahom (Skt.
Balasrama) to the NE of Pampar (Padmapura), are the family goddesses (kuladevi) of the Kashmirian
brahmins (Devirahasya, introd., p. 2). For the presence of these goddesses at these sites see STEIN 1961,
2:459 (Bala), note on 1.22 (Jvalamukhi), note on 4.638, and 2:446-447 (Sarika), and 488 (Rajiii). For
their fairs (utsavah) see KOUL 1991, 85-97. The antiquity of these local goddesses is uncertain. Sarika at
least was already venerated in the eleventh century since she is mentioned in the Kashmirian
Kathasaritsagara of Somadeva (reign of Kalasa, 1063 and 1081/2); see 73.107—118. Paddhatis for the
worship of these four goddesses have been published as supplements (parisistani) to the Devirahasya.

30. These goddesses are covered in ff. 80r5—84v8 of the Paris manuscript.

31. Kaladiksapaddhati, A, ff. 220r1-227r12.



362 Alexis SANDERSON

Daksina Kali, who is the foremost of these East-Indian goddesses, has also been added in
the Paris version, together with Bhadrakali, among the deities summoned to protect the
Yaga;3? and the same two have been included among the goddesses in one version of the
Paddhati of the Annapiirapija of the Saiva Sraddha ceremony ($ivasraddham).®
Similarly, in the Kaladiksapaddhati, first composed in A.D. 1335/6 by one Manoda but
expanded and modified until at least the end of the seventeenth century,3 we find two
redactions that differ in their sub-Paddhatis, one incorporating East-Indian tradition, the
other not, for the preliminary worship of Ganesa and the goddess Pustakavagisvari.

I propose that these intrusive East-Indian elements were the result of the incorporation
into Kashmirian brahmin society of the family stocks (kra@m) that share the name Kaul.
They claim to be Kashmirians who moved from the Kashmir valley to Darbhanga in the
eastern state of Bihar (Mithild) in order to escape Islamic persecution during the reign of
Sikandar (1389—1413) and then returned when conditions had improved during the reign
of Zain-ul-abidin (1419, 1420-70). But there are compelling reasons to conclude that they

32. F. 27r—v. Daksina Kali (/Daksinakali) is the principal Kali venerated in Bengal (BANERJI 1992,
180). Her dark lolling-tongued form, four-armed, her left hands brandishing a sword and holding a
severed head, and her right hands showing the gestures of protection and the bestowing of boons,
standing on the prostrate body of Siva and surrounded by jackals, is held by tradition to have been
revealed to the famous Bengali Sakta Krsnananda Agamavagisa Bhattacarya of Navadvipa (BANERIJI
1992, 91), author of the Tantrasara, composed c. 1580 (ibid.). She appears in such East-Indian Sakta
scriptures as the Kulaciidamanitantra (4.39-47); Todalatantra (1.3-4, 18), Phetkarinitantra, Patala 10,
Guptasdadhanatantra, Patala 6, Niruttaratantra cited in Karpurddistotratika p. 2, 3—11, Visvasaratantra
cited ibid., p. 4, 13-16; and Mahakalasamhita, (Kamakalakhanda) 241.4.

33. Annapiirapija f. 15r4—v3 (Daksinakali), 15v3-16v3 (Bhadrakali). The published version of this
Paddhati has only Bhadrakali (CHANDRA 1984, 212a-218b, Sivasraddhe ’‘nnapiripija). The
visualization-text (dhyanam) of Daksinakali in the manuscript (f. 15r5-12) is closely related to that of the
East-Indian Phetkarinitantra, 10.4c—12.

34. The date of the work’s original composition and its subsequent expansion are recorded at its end
MS B, f. 111v8-10): ayam svahrdayodbhavagirisasaktipatakramac caturvidhagunanvitah pravara-
diksyasisyocitah manodagurunombhitah khasasisamjiiake vatsare prabhav udayane maner nijasutasya
karmoccayah | iti mahamahesvaramanodadattaviracito 'vam diksavidhih Sivasvamivistarito bhadradayt
samapto ’'bhavat ‘This compendium of rites, which is endowed with the four good qualities and is
suitable for the best of disciples worthy of initiation, has been composed for his son Mani by the Guru
Manoda during the reign of Udayana, in the year 10, inspired by the descent of Siva’s power that has
arisen in his heart. Here ends this beneficent Ceremony of Initiation, composed by Mahamahe$vara
Manodadatta and expanded by Sivasvamin.” Udayanadeva ruled Kashmir from 11 Pausa Laukika [43]99
(A.D. 1320) to 13 badi Phalguna (Sivaratri) Laukika [44]14 (A.D. 1339). In support of these dates see
PARMU 1969, 84, n. 44. The year 10, then, can only be 4410 of the Laukika (Saptarsi) era, since that was
A.D. 1335/6. In the other era used by Kashmirian brahmins, that of the beginning of the Kaliyuga, the
year 10 fell too early, [44]10 being A.D. 1308/9. We have no information that enables us to date the
expander Sivasvamin or to determine whether he is one of the Sivasvamins known from other sources or
another. The latest addition to the text that I can recognize is in MS A. This gives the Bhairavastotra of
Rajanaka] Sankarakantha (f.200r5) and the Sambhukrpamanoharastotra of his son Rajanaka
Ratnakantha (f. 201v13-15) among hymns to be chanted after the consecration ceremony (abhisekah)
that follows the diksa. Ratnakantha’s Stutikusumanjalilaghuparicika is dated Vikrama 1738, = A.D.
1681/2 (p. 256).

35. Redaction 1 = MS A, ff. 2r6-5r12; Redaction 2 = MS B, ff. 1v3-2v3 and MS C, ff. 1v4-2v16.
For its worship of Gane$a B follows East-Indian tradition (= Agamarahasya, Uttarardha 855-860) and
for the worship of Pustakavagi$vari it combines that tradition (= ibid. 865-867b) with a Kashmirian
tradition incorporating Jayadrathayamala, Satka 4, pustakadhikarapatalah, ff. 209r4, 209r5-7 (=
vv. 21¢-22b, 24-26).
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were Maithila brahmin immigrants from that region and that they conceived this story of
return to support their assimilation.

An anonymous Kashmirian Sanskrit tract of the Islamic period reports that the
brahmins of Kashmir, who have often claimed to be all Sarasvatas, are actually Sarasvatas,
Maithilas, Kanyakubjas, Dravidas, Gaudas, Autkalas and Gurjaras. Now it says that those
Kashmirians who are Maithilas are distinguished from all others by the fact that their
Gotra division is the Dattatreya. 3¢ Since this is the Gotra of the Kauls and of the Kauls
alone, at least in Kashmir, *7 we are being told that the Kauls are Maithilas and therefore
that they are of East-Indian origin, since the term could never be applied to brahmins who had
merely spent some years in Mithila, the region from which the Maithilas derive their name.

This conclusion is confirmed from within the Kaul community itself. For we have
verses in two nineteenth-century Kashmirian manuscripts of collectanea of devotional
works and liturgical texts of their tradition, in which an anonymous Kaul reveals not only
that he belongs to the Dattatreya lineage but also that he is a Maithila and a Yajurvedin of
the Madhyandinasakha and the Katyayanasrautasiitra—the Maithila brahmins of Bihar are
indeed either Madhyandina Yajurvedins or Kauthumasakhiya Chandogas *—and that his
original home (piétrvabhiimih) was in the land of Janaka, where Sita was born, on the
banks of the Kola river, that is to say, in northern Bihar at or near Sitamarhi, about fifteen
miles south of the modern Nepalese border. * The Kauls’ presence there may explain the
names of two villages in the vicinity: Madhkaul and Dhankaul. 4°

36. Brahmanadijatiyakavarnana p. 1[11], 1l. 13-16: sarasvata bharadvaja dattatreyas ca maithilah /
*gargyavatsyah (em. : gargyavatsya Cod.) kanyakubja dravida angirahkusah /| milatusta vasisthds ca
mudgald maudgaldas tatha/! *gaudajas te (conj.: gaudaja ete Cod.) samakhyata gautama
aupamanyavah | mudgalidravidas caiva *kiskindhadesa (corr.: kiskinda Cod.) agatah/ kaSyapa
*qurjarah (corr. : girjarah Cod.) khyatah parasards tathaiva ca ‘The Bharadvajas are Sarasvatas, the
Dattatreyas are Maithilas, the Gargyas and Vatsyas are Kanyakubjas, the Angirases and KuS$as are
Dravidas, the Mutatustas, Vasisthas, Mudgalas and Maudgalas are said to be Gaudas. The Gautamas,
Aupamanyavas and Mudgalidravidas are Autkalas; and the Kasyapas and Parasaras are said to be
Gurjaras.” For the view that all the brahmins of Kashmir (Kashmiri Pandits) are Sarasvatas see MADAN 1989,
13; cf. BUHLER 1877, 19. For the claim that the Kauls merely returned from Mithila see KOUL 1991, 49.

37. For the Gotras of the Kashmirians and the fact that the Kaul stocks (Krams) (Bamzai, Chowdhri,
Daftari, Jalali Kothdar, Miskin, Muhtasib, Pahalwan, Rafiz, Sahib, Salman, Sultan, Zamindar etc.), and
they alone, are of the Dattatreya Gotra, see the Census of Kashmir of 1891, para. 191 and KouL 1991, 99.

38. MISHRA 1984.

39. “Anandanatha”, f. 277r4-278r1 (A), Ms. Stein Or. g. 1 of the Bodleian Library, Oxford (B) (I
am very grateful to my former pupil Dr. Jirgen HANNEDER of the University of Halle for bringing the
second witness to my attention): 1 dattatreya*kulotpannah (A : kuletpannah B) yajurvedy asmi
maithilah | tatra mddhyandini $akha sitram katyayanam smrtam/ 2 atrir gavistharakhyds ca
rcanandsasamjiiakah | *damodaro (em.: damodhare AB) vamsadevah sthitih *kolapagdtate (em. :
kaulapagatate A : kaulapage tate B) / 3 jata sa yatra sita, sarati navajalda vagvati yatra *pijya (A : pijya
B) yasyah sannidhyakartrt suranagaranadi, bhairavo yatra lingam /
mimamsdanydyaveddadhyanapatutaraih panditair manditd ya *bhiidevo (em. : bhodevo AB) yatra bhiipo
Jjanakavasumati sasti nah purvabhiimih ‘1 am a Maithila Yajurvedin of the Dattatreya clan. My branch of
the [Yajurveda] is the Madhyandina and my Stitra is that of Katyayana. Born in the Gotra of Atri I have
three Pravaras: Atreya, Gavisthara and Rcananasa. My lineage god is Damodara [Krsna] and my
[ancestral] home is on the banks of the Kola river. My former country is the land of Janaka ruled by a
brahmin king, adorned by scholars adept in the study of Mimamsa, Nyaya and the Vedas, where Sita was
born, where the venerable river Vagvati flows with its fresh waters, where the Suranagara river grants its
presence, the site of the Bhairava Linga.’

The traditional birthplace of Sita is in Tirhut, in modern Sitamarhi (26°35 N, 85°29 E) in the
administrative division of that name (formerly the Sitamarhi subdivision of the Muzaffarpur district). Sita



364 Alexis SANDERSON

Once established in Kashmir, perhaps in the wake of the incorporation of the country
into the Mughal empire by the emperor Akbar in 1586, * they adopted the local goddesses
as their lineage deities, the doctrines of Kashmirian Saiva non-dualism, and the Kashmiri

is believed to have sprung to life here from an earthen pot into which King Janaka had driven his
ploughshare (O’MALLEY 1907, 156—158). That our anonymous author means this place and not some
other possible claimant is confirmed by his mentioning the Vagvati and the Kola. The former is the Bagmati
river, which rises in Nepal near Kathmandu and descends south through northern Bihar, passing about 12 miles
to the west of Sitamarhi, or about 5 miles, if it is the old course of the river that is intended. The river Kola
(kolapaga) flows south from the Bagmati at a point about 4 miles south of Dheng, passes about 8 miles to the
west of Sitamarhi and ends in the Bagmati about 16 miles SSW of Sitamarhi and about 4 miles SW of Belsand.

From the thirteenth century onwards Mithila was indeed famous for its great experts on Mimamsa,
Nyaya and Vaidika observance; and from the fourteenth it was indeed ruled by brahmins, having been
made over as a fief to Kameévara Thakkura, the head of the Srotriyas of Mithila, by Tughlak Shah after
his defeat of Harisimha, the last of the kings of the Karnata (Simraongarh) dynasty (c. 1097-1323), and
the destruction of Simraon, his capital. The Sugaon or Thakur dynasty founded by this brahmin ruled
over Tirhut up to the early sixteenth century, until Tirhut was conquered by Nasrat Shah of Bengal (r.
1518-32) and put under the governorship of his son-in-law Ala-ud-din, to pass shortly afterwards with
the fall of the independent kingdom of Bengal into the Mughal empire.

For the three Pravaras of the Atri Gotra (its Gavisthara division) mentioned in the verses see
BROUGH 1953, 34; and for the Dattatreya subdivision of this Gotra see ibid., 139.

40. Survey of India, Sheet No. 72F. Madhkaul lies between the Kola and the Bagmati, about two
miles W of Belsand. Dhankaul lies between the same rivers on the west bank of the old course of the
Bagmati about two miles W of Parsauni, which lies about 5 miles N of Belsand. The two place-names are
perhaps named after Kauls who received these villages as fiefs (jagir): Madh (= Madhava) Kaul and
Dhan (= Dhane$a?) Kaul. The origin of the name Kaul is not clear. It is unlikely, I believe, to be a
reference to their religion: as Saktas they are indeed Kaulas. For that is not an identity that would be so
publicly advertized. Perhaps it is rather from the Kola river, by which they had settled.

41. The Kauls’ claim that they entered Kashmir from Mithila during the reign of Zain-ul-abidin
(1419, 1420-70) is supported by Munshi Muhammad-ud-din Fauq (A.D. 1877-1945), who states in his
Shabab-i-Kashmir that a Madho (Madhava) Kaul, a Ganesh Kaul and a Gopal Kaul were in charge of the
land settlement and grand irrigation schemes that marked this reign (KiLaM [1955], 9). Such projects
were indeed put into effect by Zain-ul-abidin (PARMU 1969, 148—154). But the contemporary histories
(Rdjatarangint) written by Jonarja and Srivara, covering the periods 1149-1459 and 14591486
respectively, make no mention of them nor, more tellingly, of any other Kaul. Kauls are also absent both
from the history of the years 1486—1537 provided by Suka (Rdjatarangini) and from the anonymous
supplement which takes the chronicle of the kings of Kashmir up to 1597. In fact, the earliest sure
evidence known to me of Kauls in Kashmir dates from the first half of the seventeenth century. Sahib
Kaul tells us in his Devinamavildsa (17.18) that he completed that work in Vikrama 1723 at the age of
24, which places his birth in 1636 A.D.; and the author of the Dabistan-ul-Mazahab refers to Kauls whom
he had met in Kashmir (trans. SHEA and TROYER 1937, 229): Sudarshan Kal (= Sudar$§an Kaul); Kopal
Kul (= Gopal Kaul). From the text it appears that he was in Kashmir at dates from 1627, when he was a
boy, to 1639 or 1640 A.D. Fauq reports a Pandit Sada Kaul favoured by the emperors Jahangir (r. 1605—
28) and Shah Jehan (r. 1628-1658) (KiLaM [1955], 101). Perhaps the Kauls came in not during the reign
of Zain-ul-abidin but in or after 1586, when Kashmir was annexed by Akbar, attached to the province of
Kabul, and placed under the administration of imperial officers (SMITH 1917, 240), this piece of family
history having been pushed back to the time during which they claimed to have returned from Bihar.
Perhaps the source of Fauq’s report that Kauls were engaged in land settlement and irrigation schemes
has also been dated to fit this claim. As a newly acquired territory of the Mughal empire Kashmir was
immediately subjected to the rigorous system of land and revenue assessment introduced under Akbar.
Five imperial officials were sent for this purpose. We know their names from the Akbarnama of Abu-1
Fazl (PARMU 1969, 289-290), and they are not Kauls. But perhaps Kauls were brought in among their
staff. They have certainly been prominent among the Karkun sub-division of the brahmins of Kashmir,
those who learned Persian and served in the administration of the Muslim rulers of the country.
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language, all of which can be seen in the works of Sahib Kaul, composed in Kashmir in
the seventeenth century.*? But they also maintained their East-Indian Sakta traditions, as
is shown by the same author’s Paddhatis. I am aware of manuscripts of three works of this
kind: his Syamapaddhati for the worship of Daksina Kali, his Srividyapiijapaddhati for
the worship of Tripurasundari, and his Hrllekhapaddhati for the worship of Bhuvane$vari.
They show no connection with the Sakta Saivism long-established in Kashmir. They do
not inherit its ritual forms, draw on its sources, or share its theology. They also contain
elements entirely foreign to it, such as the consumption of the intoxicating drink known as
samvit/samvida or vijaya that is prepared from the powdered green Cannabis indica plant.*

42. Among these works by Sahib Kaul (b. 1636) is a hymn to the local goddess Sarika as the
goddess of his patriline; Sarikastava v. 17, f. 532r: stotram mantroddhary adah $arikayah sahibkaulo
vam$adevyds cakdra ‘Sahib Kaul is the author of this hymn to [his] lineage goddess Sarika, a hymn
which contains the [means of] the extracting of her Mantra [element by element from the initial syllable
of each verse]’. He also wrote numerous works in which he expresses his devotion to the goddess in the
language of Kashmirian Saiva non-dualism, such as Saccidanandakandali, Sahajarcanasastika,
Svatmabodha, Citspharasaradvaya, Sivasaktivilasa, and Devinamavildsa, a tour de force of devotional
poetry in the most refined and complex style based on the Bhavanisahasranamastotra. In the Kashmiri
language we have his Janmacarita (BL, MS. Stein Or. f. 3 (v); SOAS MS no. 44390, ff. 69-140).

43. Syamapaddhati f. 16v-17v: tatra padmdsanenopavisya kamesvaram samvidam va svikuryat. tad
yathd@ OM SAMVIDE BRAHMASAMBHUTE BRAHMAPUTRI SADANAGHE BRAHMANANAM CA TRPTYARTHAM
PAVITRA BHAVA [etc.] SVAHA iti mantrena juhuyat. tata anandamayo bhitva raktavasanddyalamkrtah
Sivo "ham iti bhavayan ‘Then he should seat himself in the lotus posture and take *wine (kamesvaram
[?]) or samvida. He should pour an oblation of it [into his mouth] with the following Mantra: oM
Samvida, born of Brahma, daughter of Brahma, become pure for the delight of brahmins [etc.] SVAHA.
Then when he has become full of bliss [from it], he should adorn himself with a red garment etc. and
contemplating that he is Siva ...’. See also Hrllekhapaddhati, ff. 21[1191r8-22[121]v5: ...ity anena mukhe
samvidam tattvamudraya juhuyat. iti samvidvidhih. tata anandamayo bhiitva ...; and the published
sources Jvalamukhipiijapaddhati p. 361,12-18 and Balapijapaddhati pp. 488, 1. 30—489, 1. 13. That the
drink is prepared from cannabis is stated in Sarvollasa 30.21b, in a passage extracted from the
Bhavaciidamani: bhangaripa; and in a version of the Mantra to be recited when taking it, in which the
substance is explicitly addressed by its mundane name bharngd: OM BHANGE BHANGE MAHABHANGE .... It
is mixed with milk, water, Madhvika juice, molasses and other ingredients (dnandapatala in Sarvollasa
30.47-54). 1t is to be drunk before the piija proper after the worship of the deities around the door to the
shrine. The long Mantra for the taking of this drink is exactly as in East-Indian sources, except that where
the Kashmirian Paddhatis have brahmanandam they have bhairavanam; see, e.g., Sarvolldsa p. 117; cf.
Samaydcaratantra f.30v (bhairavanandatattvartham). In other Sakta Saiva systems, such as those
inherited by the Kashmirians, the only intoxicant consumed in ritual is alcoholic liquor. In the relatively
late tradition seen in East-Indian Sakta texts the cannabis-drink has been added; and the Mantra given for
its empowerment (abhimantranam) is a variant of that already current for alcoholic drinks; see
Sydma'paddhati, ff. 17r6-7: OM AMRTE AMRTODBHAVE AMRTAVARSINI AMRTAM AKARSAYA 2 SIDDHIM
DEHI ...SVAHA and cf. Kularnavatantra 6.55, which gives ..AMRTE AMRTODBHAVE AMRTESVARI
AMRTAVARSINI AMRTAM SRAVAYA SVAHA for wine. The quantity of cannabis to be consumed is not
nominal. The Anandapatala cited in Sarvolldsa 30.61 requires the worshipper to use from one to three
tolakas in weight, no less, no more. As can be seen from the citation above from the Syamapaddhati of
Sahib Kaul, the worshipper could use either substance. But the East-Indian tradition is in no doubt that
cannabis is superior. This is stated in a verse-line frequently encountered in its texts: samvidasavayor
madhye samvid eva gariyast ‘Of cannabis and wine it is cannabis that is greater’; see, e.g., Sarvolldsa
30.26cd and 60ab (Matrkabhedatantra and Anandapatala) and Samaydcaratantra f. 30r9
(samvidanandayor madhye samvid eva gariyasi). The Kashmirian Bhattarakasvamin, author of the
Spandapradipika, an unpublished commentary on the Spandakarika of the ninth-century Kashmirian
non-dualist Saiva Kallata, speaks for the old tradition against this new Saktism, dismissing its claim that
cannabis enhances spiritual awareness. In f. 3v11-13 we read: tasmat sarvatra vyapteh spanda eva
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It is this Maithila tradition that is the probable source of the East-Indian elements that
have intruded into some redactions of the Kashmirians’ Saiva Paddhatis. I have mentioned
only the addition of East-Indian goddesses; but there are other features that support this
conclusion. The Paris Agnikaryapaddhati includes a sub-Paddhati for an animal sacrifice
to the Goddess which is a variant of those seen in Sahib Kaul’s manuals; * and there are
visualization-texts (dhyanam) recited in the worship of the same redaction that are
identical with those used in these Paddhatis. That for Gane$a, for example, is found in the
Syamapaddhati, and it is also found in the principal Bengali Sakta treatise of the sixteenth
century, the Tantrasara of Krsnananda Bhattacarya. +°

The Newars

Syncretistic elaboration also characterizes the anonymous manuals for the worship of
the royal temple deities written and followed by the Newar Saiva priests of the Kath-
mandu valley. We see this in the many surviving Nepalese manuscripts of Paddhatis that
give the recitation-texts in Sanskrit and the ritual instructions in Newari for ceremonies of
installation (pratistha) by named royal patrons, or set out the same for the tha piija, pucha,
and dhavamcha, the periodic rituals that must be performed by these priests in the palace
temples. ¢ In these the principal deities are Kubjika with her consort Navatmanatha,

karanam mahesvaro nama. yac catikruddho prahrsto va kim karomiti vamrsan | dhavan va yat padam
gacchet tatra spandah pratisthitah ityadind Srispandavyaktir atraiva darsita tat pramadikam.
vijayapanaratanam bodhanimajjanad iyam ittham uktih ‘So the dynamism [of consciousness] alone is the
cause, namely Siva, because it pervades all [states]. As for the view that the manifesting of this sacred
dynamism can occur only in the states mentioned in such verses as “The dynamism is present in the state
one enters when one is in great anger or delight, wondering desperately what to do or running”
[Spandakarika 1.22], that is erroneous. This is what those who are given to drinking vijayd say, because
[by consuming it] they diminish their awareness’. For the contrary belief, that cannabis promotes
understanding, see passages such as Sarvollasa 30.32-33, 55. It is probable that the use of cannabis for
spiritual intoxication was adopted following the example of Muslim ascetics in India such as those of the
Madariyya order, founded by Badi‘ ad-din Shah Madari, an immigrant who settled in Jaunpur, where he
died c. 1440 (TRIMINGHAM 1973, 97), an order notorious for its use of hashish.

44. Agnikaryapaddhati A, ff. 41v—44v. Cf. Srividyanityapijapaddhati, ff. 122v—124r; Syama-
paddhati, ff. 37t8-38r5; Hrllekhapaddhati, ff. 7T0v4-74v8.

45. Agnikaryapaddhati A, f. 4518; = Syamapaddhati, f. 6v4—6; = Krsnananda, Tantrasara f. 97r2-5.
The Tantrasara of Krsnananda was certainly studied in some circles in Kashmir, since several
Kashmirian manuscripts of it have survived, such as BHU Mss. ¢. 1028 and c¢. 3657; Research
Department, Srinagar, MSS 1479 and 1637. A number of the visualization verses of the Paris
Agnikaryapaddhati (A) are found in the published Uddharakosa associated with the Devirahasya. That of
Tara (f. 80r5-v4) = 7.11-12; that of Bhuvanes$vari (f. 80v5-81r3) = 7.14-15; that of Vajrayogini (f. 84v3)
= 7.49; that of Kulavagisvari (f. 65r) = 7. 62; that of Mrtyuiijaya (f. 47r) = 7. 71-72. The Devirahasya is
East-Indian in character but it has assimilated the local Kashmirian goddesses. In 2.2—6b it lists the
Mantras of Sarika, Maharajiii, Jvalamukhi, Sarada and Bheda. The locations of the first three have been
stated above. Sarada, a goddess of transregional fame, was worshipped to the north of the valley at Shardi by
the Kishenganga river (STEIN 1961, 2:279-289). Bheda/Bhida was worshipped on a mountain in the Sukru
Pargana. See the Kasmiratirthasamgraha of Sahib Ram, f. 21r1-2: Sukrarosarastre parvatamastake
bhidadevi. Cf. STEIN 1961, 2:472-3.

46. The Newari term thapija/thapija denotes a special ceremony of worship (piija) that is to be
performed on one or more calendrically fixed days of every year in accordance with the requirements of
an endowment for this purpose. See, e.g., G. VAIRACARYA 1976 no. 79 (a copper-plate inscription of
1799/1800 A.D. concerning a land-grant to the Taleju temple in Hanuman Dhoka), 11. 4-6: prativarsa-
bhadrakrsnastamyam — margakrsnastamyam — phalgunakrsnastamyam ca  ddanapatrasya  yathalipi
samagribhih thapijam karayitum kantipuramahanagarabhiibhagantargatasattrimsottarapamcasat 536
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Siddhilaksmi, #” Guhyakali, and Tripurasundari. Each of these four is an independent pan-
Indian Saiva deity with her own ritual system;*® and for each there survive Paddhatis for
personal worship. But here their cults are combined to form a larger structure. This in turn
subsumes certain other deities of special significance to the palace, such as the Durgas
Tumbes$vari, Ugracanda and Maneévari, and, in certain contexts, the aniconic goddess
Duyinimaju/Dumaju. It is also the basis of Paddhatis for the worship of yet other deities. *°

I propose that this came about in response to the accumulation of the goddesses of
successive dynasties, that when a new dynasty came to power the palace priests integrated
its goddess with those already in worship in the royal temples, creating a composite
Paddhati for this purpose.

The evidence for this falls far short of enabling a chronology but it does support the
hypothesis of the historical process. The worship of the four goddesses is divided in the
Paddhatis into two segments called the pascimadegulipiija and the uttaradegulipiija. The
meaning of these Newari terms is ‘worship of the western tutelary deities’ and ‘worship of
the northern tutelary deities’. Now Kubjika is worshipped in the first and Siddhilaksmi,
Guhyakali and Tripurasundari in the second. The sense of the reference to the cardinal
points is that in the classification of Sakta systems that was current among the Newars and
elsewhere in the subcontinent Kubjika is the goddess of the Western Transmission
(pascimamnayah, pascimanvayah), while Siddhilaksmi and Guhyakali are the goddesses
of the Northern Transmission (uttaramndyah, uttaranvayah). When the worship of
Tripurasundari is classified within this schema it is generally in late texts of its own
tradition that seek to present it as the culmination of all the others and so classify it as the
Transmission of the Zenith (irdhvamnayah), though an earlier tradition seen in the
Cificinimatasarasamuccaya, a secondary, syncretistic scripture of the Western
Transmission, had classified the cult of the Nityas, a system that prefigures the classical,
as that of the Southern Transmission. > Here it is tagged on, as it were, without a separate

miriparimitaksetram sakusodakam samkalpya samarpitam asti ‘Land within the capital Kantipura
[= Kathmandu] measuring 536 Miiris has been given with the formula of intent and with kusa grass and
water to enable a thapiija to be performed with all necessary materials, as specified in the document that
records the donation, every year on the 8th days of the dark fortnights of the months Bhadrapada, Magha
and Phalguna’; and no. 80, concerning the same temple, recording a land-grant to fund two annual
thapiija, on the 8th of the bright fortnight of Bhadrapada and the 5th of the same of A$vina. This provides
textual confirmation of the account of this kind of pizja given by VERGATI (1995, 115-116) on the basis
of anthropological enquiry in Bhaktapur as periodic acts of pija established by the Malla kings with
donations of land to pay for them.

The pucha (Skt. pavitrarohanam) is the annual expiatory offering of threads to the deities, and the
dhavamcha (Skt. damanarohanam) is the annual expiatory offering of the parts of the fragrant-leafed
Artemisia Indica plant (damanah, damanakah), though it appears from our lexicographers of Classical
and Modern Newari that the plant offered by the Newars is camomile; see TAMOT 2000, s.v. dhavamcha,
dhavanasvana and MANANDHAR 1986, s.v. dhavah, dhavahsvaa.

47. Siddhilaksmi is identical in Mantra and iconography with the Siddhalaksmi of the Kashmirian
tradition.

48. See SANDERSON 1988: 682—690 (1990 repr.: 150-158).

49. See, e.g., Talejusake thapija yaya vidhih; Tulajadipadanapijavidhi (Talejusake matapijavidhi);
Uttaramndyapavitrarohanavidhi; — Pratyangirapaddhati; — Tumbesvaripujapaddhati; ~ Navaratrapija,
Tulajathapujavidhi (in text: $§r7 2 jayabhipatindramalladevanataya thapuja); Tulajacilikasthapanavidhi,
Revantamahdabhairavapijavidhi. The last three of these are the texts of installation ceremonies in which
the client/sponsor (yajamanah) is King Jayabhiipatindramalla (r. 1696-1722) of the kingdom of Bhaktapur.

50. Ciricintimatasarasamuccaya, ff. 17v9-20r8. The goddess here is called Kame$vari and Tripura
and she has a retinue consisting of eleven [Nitya] goddesses (Hrllekha, Kledini, Nanda, Ksobhini,
Madanatura, Nirafijana, Ragavati, Madanavati, Khakala, Dravini and Vegavati) and Kamadeva. The same
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identity, as an annex of the ‘worship of the northern tutelary deity’ (uttaradegulipiija), so
as not to disrupt the balance of the established structure of the complementary co-existence
of the western and northern traditions. !

The proposal that these western and northern goddesses are worshipped side by side
because those of one dynasty have been added to those of another is encouraged by
remarks in the Pardatantra, a short scripture of 582 verses which gives every appearance of
being a product of the Kathmandu valley. There are many manuscripts of it in that region
and no evidence that it was known outside it. Furthermore, the system of goddess worship
that it teaches is seen only in the Paddhatis of the Newars.

It is primarily concerned with the deities of the Northern Transmission, their Mantras
and worship, but it embeds this matter in a treatment of a larger artificial schema of six
Transmissions, those of the four cardinal points, the zenith and the nadir. The deities
assigned to the east and south are Plirnesvari and NiSe$vari, goddesses that have no place
in the Saiva tradition outside this context, appearing to my knowledge only here and in the
Newars’ Paddhatis. 3 It may well be that they were created artificially to fill these two
positions in the schema and it is perhaps an indication of this that their cults are said by
the Paratantra to be current in the concentric continents (dvipah) beyond the oceans that
surround the known world, Pairne$vari in Plaksadvipa and KuS$advipa, and Nisesvari in
Sakadvipa and Puskaradvipa. * No such imagined geography is invoked in the treatments
of the other goddesses of the transmissions, who are all deities of mainstream traditions
that were well-established in Nepal and beyond.

To the zenith (i#rdhvamnayah) is assigned Tripurasundari, and to the nadir (adha-
amndayah) the Buddhist Tantric goddess Vajrayogini, a deity that was of major importance
in the Saiva-Buddhist culture of the Kathmandu valley, as the antiquity and popularity of
her temple at Sankhu attest. > The text is explicit about her Buddhist identity and this is
what justifies her position at the nadir. She is included because she was a major goddess

system of deities is that of the scripture Nitydkaula; see f. 2r7-2v1. The Cificinimatasarasamuccaya
refers to the systems assigned to the cardinal points as amndyah, as in other sources; but it also calls them
houses (gharam) and gharamndyah. Thus, f. 15r7: punar anyam pravaksyami ...caturnam ghara-m-
amnayam avataram prthak prthak ‘1 shall teach you another matter ...the descent among men of the four
Gharamnayas, each separately.” ghara-m-amndayam is for correct Sanskrit gharamnayanam.

51. Talejusake thapuja yaya vidhih, f. 4v3: tato uttara siddhilaksmiguhyakalitripurasundaripijanam.

52. Paratantra 1.55ab: piurnesvari mahogra sa *purvamndya (Cod. [f. 5r5-6] : piarvamndya Ed.)
prakirtita; 2.1a, 1d, 2d: daksinamndaya vaksyami ...*nisest (cort. : nisyesi Cod. and Ed.) ca *nirargalda
(conj. : nirangala Cod. and Ed.) ...nisesi raktacarcika. In the Paddhatis see, e.g., Tulajadipadana-
pujavidhi f. 1851: eka miirtir anekadha trijagati pirnesvari vasave | bhiitest gaganopamd bhagavati
nisesvart daksine.

53. Paratantra 1.71cd (on Purnesvasri): plaksadvipe kusadvipe bahudha ca tadanvagah ‘She has
many followers in Plaksadvipa and Ku$advipa’; 2.25bc (on Nisesvari): sarvasadhakasiddhida /
$akapuskaradvipesu ‘bestowing Siddhi on all her Sadhakas in Sakadvipa and Puskaradvipa’. I take the
reading tadanvagah to be meant as equivalent to fadanugah, a barbarism that could easily be removed by
emending to tadanvayah. However, cf. 1.61ab: istatvena ca sampijya sarve tasyanugah smrtah.

54. On her cult in Nepal and its role in linking exoteric deities both Buddhist (Prajfiaparamita) and
Saiva (Durga) with the deities of esoteric Buddhism see ZANEN 1986 and GELLNER 1992, 256. The local
Nepalamahatmya gives the Saiva angle on the ambiguity of Vajrayogini by making her a form of Parvati,
having Parvati favour the Buddha by appearing to him in that form (1.59): tapasyam kurvatas tasya
buddhasya girija tada | tusta babhiiva prakata namna sa vajrayogini ‘“When the Buddha was engaged in
asceticism Parvati was delighted and appeared to him under the name Vajrayogini’. The Paratantra calls
her Sabari Prajiiaparamita (6.1b: *$abari [em. : savari Cod. f. 15v6 : savali Ed.] jinamatrka), which may
mean ‘the Prajfiaparamita of [the Siddha] Sabara[pada]’, since Sabara was associated with the Sadhana of
this goddess; see ENGLISH 2002, 8, 360, 367-368.
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among the Newars both Buddhist and Saiva, but in the point of view of the latter her
Buddhist background means that she can be acknowledged only in an inferior position, as
able to bestow quick rewards in this life but not liberation.>* The deities assigned to the
west are Kubjika and Navatmanatha and to the north Siddhilaksmi and Guhyakali, the first
under her name Pratyangira.>® This is exactly as in the Paddhatis’ arrangement of the
complementary tutelaries, and while the assigning of Kubjika and her consort to the west
is not distinctively Newar, that of the combination of Siddhilaksmi and Guhyakali is.
Moreover, the iconography of the deities of both transmissions given in the Paratantra
agrees with that seen both in the Newars’ Paddhatis and in their religious art. >’

The Paratantra, then, is almost certainly a product of the Newar community of the
Kathmandu valley. It is therefore of great significance to the analysis of the Newars’
bicentric Paddhatis that it associates the Western and Northern Transmissions that
constitute those two centres with distinct royal lineages and that it does so in their case
alone. It tells us that Kubjika is the lineage goddess (kuladevi) of the kings that are
descended from the Moon (Somavams$in) and that Siddhilaksmi (Pratyangira) is the
tutelary goddess (istadevi) of those who are descended from the Sun (Stryavamsin). >

55. Paratantra 6.1d-2a: kalau Sighraphalaprada | bauddhamarge ‘bestowing quick results in the
Buddhist religion during the Kaliyuga’; 6.6¢c—7b: saugatanugama saksat kalau sighraphalaprada / ihaiva
phalada nityam (corr. : nitya Ed.) napavargaphalaprada ‘Followed by the devotees of the Buddha,
quickly bestowing manifest results in the Kaliyuga, always bestowing results in this life but not granting
the reward of liberation’.

56. In the sequence of Patalas 1 to 6, in which one Patala is devoted to each of the six goddesses of
the transmissions, the goddess of the northern, the subject of Patala 4, is Guhyakali. But in the long
seventh Patala, in which this transmission is singled out for further treatment, this identity expands to the
pair Siddhilaksmi (Pratyangira) and Guhyakali.

57. One of the rooms in the Art Museum in Bhaktapur contains scroll paintings on cloth (Skt. patah
[— Tib. than ka)], Newari paubahaa) of all these deities. On the left wall is a painting of a form of the
white dancing Navatmanatha embracing the red Kubjika and another which shows the three goddesses of
the uttaradegulipija in a row: the red four-armed, one-faced Tripurasundari seated in the lotus-posture on
a prostrate Sadasiva, the black nine-faced, fifty-four-armed Guhyakali dancing on a prostrate Bhairava,
and the ten-armed, five-faced white Siddhilaksmi seated on Rudra. On the far wall as one enters is a large
and very finely executed painting of the white Siddhilaksmi in her cosmic form (visvariipa), with
eighteen fully depicted arms in the foreground and countless others in circuits behind and thirteen faces
in the lowest of eight diminishing tiers. I claim no skill in such matters, but in style all three paintings
appear to me to belong to a time before the eighteenth century. Elsewhere in the museum is a painting of
Guhyakali with the goddess Siddhilaksmi in the upper left corner and Tripurasundari in the upper right.
None of these images is correctly identified in the legends attached to their frames, a fact that underlines
the esoteric nature of such knowledge: the educated public of Bhaktapur is generally unable to identify
such deities.

58. Paratantra 3.23d-25b: kubjika cakrandyika /! angirahsadhita vidya daksdya pratipadita /
nahusaya tato *datta (corr. : dattva Ed. and Cod.) tatas candranvaydya ca | parthivanam ca saumyanam
kuladeviti kirtita ‘.. Kubjika, Leader of the Wheel. [Her] Mantra, which had been mastered by Angiras,
was taught [by him] to Daksa. It was then given to Nahusa and thence to the [kings of the] lineage of the
moon. It is declared to be the family goddess of the lunar kings’; 7.58¢c—61b (Cod. f. 22v5-23rl):
*pratyangira (Cod. : tyangira Ed.) mahakali moksasaubhagyaddyint/ 59 nanaya sadrst vidya vidyate
bhuvanodare | rajyadd dhanadd moksadatri kaivalyaddyini/ 60 *tenastrena (Cod. : tendstave Ed.) ca
ramena ravano vinipatitah / tadaprabhrti sa devi *siryavamsanrpeSvaraih (em. : suryavamsa nrpesvarah
Cod.) 61 istatvena ca sampiijya *sarve (corr. : sarvva Cod.) *tasyanugah smrtah (conj. : tasyanugasrita)
‘The Great Kali Pratyangira bestows the bliss of liberation. There is no Vidya in the worlds equal to this.
She bestows sovereignty, wealth, liberation and transcendence. It was with this as his weapon that Rama
slew Ravana. From that time forward she has been worshipped by the kings of the solar dynasty[, who
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Two dynasties claiming descent from the Sun ruled in the Kathmandu valley. The first
is that of the Licchavis, known to us from dated inscriptions from A.D. 456/7 (Manadeva)
to 733 (Jayadeva). The second is that of the Mallas, who ruled from 1200 until they were
conquered in the second half of the seventeenth century by Prthivinarayan Sah, the first
king of the non-Newar dynasty that has occupied the throne of Nepal down to the
present. > The solar kings in the mind of the redactor of the Paratantra were no doubt
these Mallas, since the text contains several indications that it is unlikely to have been
written before the fifteenth century.® That Siddhilaksmi was their tutelary goddess is
supported by other evidence. King Jitamitramalla (r. 1673—1696) of Bhaktapur composed
an esoteric hymn to her, the Siddhilaksmimantrayantroddhdradistotra,® in which he
presents the goddess in terms that accord well with this hypothesis. When he explains how
to form her Mantra for the purpose of repeated recitation (japah) he identifies the reciter
as the king, ® a restriction I have seen in no other Paddhati. He also intends his hymn to be
used by his descendants. For he tells us that by reciting it kings will achieve success
(Siddhi), bringing about contentment among their ministers and destroying the lineages of

are Rama’s descendants,] as their personal goddess. It is tradition that all of them are her devotees’. The
last two lines (60c—61b), containing her association with the solar kings, are lacking in the edition.

59. The Licchavis’ claim to be kings of the lineage of the sun is made in Jayadeva’s Pasupati
inscription of Samvat 157 (A.D. 733), vv. 3—14 (Dh. VAIRACARYA 1973, 548-550): 3 siryad brahma-
pautran manur atha bhagavaii janma lebhe tato bhiud iksvakus cakravarti nrpatir api tatah srivikuksir
babhiiva ...5cd srimattungarathas tato dasarathah putrais ca pautrais samam rajiio stav aparan vihdya
paratah sriman abhil licchavih ... 7cd sardham bhiipatibhis tribhih ksitibhrtam tyaktvantare vinsatim
khyatah srijayadevanamanrpatih pradurbabhiivaparah ... It is made for the Mallas in the epithets that
precede their names in all their inscriptions and in many manuscript colophons that mention a Malla as the
reigning king.

60. It names the East-Indian Mahavidya goddesses Daksinakali, Ugratara, Chinnamasta,
Bagalamukhi and Nilasarasvati in its coverage of the Southern Transmission (1.18d-20a). It also speaks
of the cult of Tripurasundarl as having two forms, one following the counter-brahmanical practice
(vamdcarah) and the other the brahmanical (daksinacarah), and identifies the latter as that of the
Sannyasins  (bhiksinam) (5.43ab: vamadaksinayagena sundari dvividha mata and 5.44cd:
daksindacaraydagena bhiksinam paramd smrta). This expurgated form of the worship of Tripurasundari is
the hallmark of the tradition of the Sannyasin Sankaracaryas. The earliest evidence that the Sannyasins of
that tradition were receiving patronage in the Kathmandu valley is in the reign of Ratnamalla (c. 1484—
1530); see MICHAELS 1994, 116 ff. See also the copper-plate inscription of 1635/6 from the Jagannatha
temple in the Hanuman Dhoka palace square in Kathmandu (G. VAJRACARYA 1976, no. 10), which names a
number of Dasanamasannyasins of this order.

61. Comprising 42 verses in the Vasantatilaka and Sragdhara metres it gives the visualization, the
Mantra (the navaksart vidya: OM HRIM HOM HAM PHREM KSOM KROM NAMAH), the design of the Yantra,
and the deities and their positions within it. It may have been transmitted independently. The colophon
(f. 44r6-7): iti Srimanmahardjadhirdjataranikulakirtigangabhagirathdyamananrpativindavanditacarana-
kamalasrisrisumatijayajitamitramalladevaviracitam srisiddhilaksmimantrayantroddharadistotram sama-
ptam ‘[This] Hymn in which inter alia the Mantra and Yantra of Siddhilaksmi have been brought forth,
which has been composed by Maharajadhiraja Sri 2 Sumatijayajitamitramalladeva, who is a Bhagiratha
to the Ganges that is the fame of the Solar Dynasty, whose lotus-feet have been venerated by a multitude
of kings, has come to its end’.

62. F. 43rl: mantrasya miirdhni ruciram pranavam nidhdya cainam japen nrpavaro namasa hi
yuktam | laksmth sthira bhavati tasya grhesu nityam vagdevatd vasati tadvadanaravinde ‘Having placed
a glowing oM at the head of the Mantra the foremost among kings should repeatedly recite it with NAMAH
[at its end]. Prosperity will endure in his palaces and the goddess of [eloquent and learned] speech will be
constantly present in the lotus of his mouth’.
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their enemies.® It was probably intended to be incorporated into the Paddhati of
Siddhilaksmi’s worship, and it is indeed in this context that it has been transmitted.

Confirmation of her role as the personal deity of the Malla kings appears in the Paddhati
for Navaratrap@ija in the autumnal royal festival of Dasain. For there Siddhilaksmi is
identified unambiguously as Rajamantrabhattarika-Siddhilaksmi ‘Siddhilaksmi, the Goddess
of the King’s Mantra’. %4

The importance of this goddess to the kings of Nepal is underlined by evidence of her
having been linked with Pasupatinatha, the premier Siva of Nepal, venerated far beyond
its borders and acknowledged as their patron by the kings of the realm from the time of
Amé$uvarman in the sixth century down to the present.® For she is or has become the
esoteric identity of Vatsaladevi, a goddess on the bank of the Bagmati river below the
entrance to the temple of PaSupatinatha. The benedictory verse of a stele inscription of
1412/3 in the courtyard of that temple describes her as his consort, % and this relationship
is also enacted in her annual festival. ” The Nepalese chronicles (Vamsavali) of the post-
Malla period record a tradition that the eighth-century Licchavi king Sivadeva
acknowledged this goddess as the principal deity of the realm, establishing an annual
human sacrifice and a public car-procession in her honour, adding that when five
generations later the king attempted to suppress these sacrifices he was prevented from
doing so by divine intervention.

That Siddhilaksmi is or became the liturgical identity of this goddess is certain. Her
processional image has not been observed in detail, but it has been seen to conform to the

63. F. 44r2: adau gurum kalaya ravam amum nrpanam siddhipradam vividhamantrisukhakaram ca;
f. 44r4-5: stotram caitan nrpanam ripukulasamanam.

64. The context is the rites of the eighth day (Mahastami). After setting up and worshipping first the
royal sword (khadgasthapanam) and then two vessels for the kalasapiija of AmrteSabhairava and the
kumbhapiija of Varuni, the priest is to do the worship of the pascimadeguli followed by that of the
uttaradeguli. The Paddhati for the latter begins (Navaratrapiuja, f.5r6): $ri 3 rajamantra-
worship of Siddhilaksmi, the most sacred Goddess of the King’s Mantra. He should do [the rite of] the
tutelary Siddhilaksmi’; it ends (f. 5v5): thvate siddhilaksmideguli samapta ‘This [rite of] the tutelary
Siddhilaksmi has been completed’. It is followed by those of Guhyakali (with the Mantras taught in the
Paratantra) and Tripurasundari, with the addition of a piija to the goddess Kaumari, associated with the
worship of nine female children (kumari) and two young boys that will take place the next morning
(Mahanavami). For a detailed account of the worship of these children (as personifications of Ugracanda,
her eight subordinate goddesses, Ganesa and Bhairava) performed by the king, or rather the brahmin
priest who nowadays must take his place, the other priests of the Taleju temple, and the descendants of
the Malla kings see LEVY 1990, 540 ff. This addition of the piija of the goddess KaumarT is an example of
how while personal Saiva worship is relatively free of syncretistic pressures, the liturgies of such royal
priests must be adaptable in order to accomplish their engagement with the civic religion and its
calendrical variety.

65. As soon as AmSuvarman began to publish edicts in his own name, after doing so in the name of
his father-in-law Sivadeva, he assumed the epithet bhagavatpasupatibhattarakapadanugrhitah or
bhagavatpasupatibhattarakapadanudhyatah ‘favoured by the feet of the Revered Lord Pasupati’. The
earliest of these edicts (Dh. VAIRACARYA 1973, no. 71) is dated in Samvat 29 of his era (= A.D. 595).

66. Inscription of Jyotirmalla, v.1 (TANDAN 1999, 122): srisrinepalakhande sakalamalahare
*yyapinam (conj.: vyapitam Ed.) punyabhimau *$ambhum (em.: Sambhu Ed.) Srivatsalesam
paramapasupatim panicavaktram *suriipam (conj. : svaripam Ed.) ...naumi ‘1 praise the beautiful five-
faced Sambhu, supreme Pasupati, the lord of holy Vatsala, who pervades the sacred land of Nepal that
removes all impurity ...".

67. MICHAELS 1984.

68. LEVI 1905-8, 2:124-125; WRIGHT 1877, 126.
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iconography of Siddhilaksmi in being five-faced and ten-armed. This identification has
been confirmed by the priests of her temple ® and is placed beyond reasonable doubt by a
visualization-text given for her worship in the Newari Paddhati literature.” That she
should have two names, one esoteric and the other exoteric, is in no way surprising for a
goddess such as this whose cult extends into the domain of the civic religion. The same is
the case in Patan (Lalitapattana), which has the temple of a Siddhilaksmi known as
Plirnacandi” who is worshipped there as their tutelary deity by a section of the Limbus
and Rais calling themselves Kirantis, the name which the chronicles gave to the earliest
rulers of the Kathmandu valley. 7

The kings of the lunar dynasty said by the Paratantra to have had Kubjika as their
lineage goddess (kuladevi) cannot be identified. But they were no doubt understood by the
composer or redactor of this scripture to be the immediate predecessors of the Mallas
ruling during the tenth to twelfth centuries, an earlier date being less likely in the light of
what we know of the time during which the cult of Kubjika was constituted and
disseminated. Epigraphical evidence for Nepal during those centuries is extremely sparse
and the accounts of the late local chronicles are unreliable. But although those sources are
of limited value as sober history they at least reveal a model of dynastic alternation that is
relevant to the present issue. For in their account a dynasty of five lunar kings was
followed by the solar Licchavis; those were followed by a series of lunar kings that they
call the Thakuris; and these gave way in their turn to the solar Mallas.” Nepalese
manuscripts of texts pertaining to the worship of Kubjika, unlike those pertaining to the
cults of Siddhilaksmi or Guhyakali, do survive from the period before the Mallas. We
have a Laghvikamnaya manuscript of 1037/8 and at least four manuscripts of the
Kubjikamata extending from some time during the reign of the Pala king Ramapala
(c. 1072-1126) to 1179.7

69. MICHAELS 1984, 112-114 and 1994, 98.

70. Gajasantimahabalividhi, f. 58r: siuryakotinibha devi *rudrariudhda (corr. : rudraridham Cod.)
*vasamkari (conj.: kasamkarau)/ dasa*hastd mahesani paiicavaktra (corr.: hasta mahesani
paricavaktra Cod.) kiritini/ khadgatrisilavarada vajrakadyakhatvangapa /! abhaytakalada + samt
*trinetreyam virdjate (conj. : trinetrayamtirdcata Cod.). This passage is too corrupt to yield all ten of the
hand-attributes. But the sword, trident, two gestures, vajra, skull-cup, and Khatvanga are all held or
shown by Siddhilaksmi. If the crux in the penultimate Pada conceals a vase (kalasa-) or goad (ankusa),
both are among her hand-attributes.

71. An inscription of 1636 A.D. refers to the goddess under both names: mai jagadamba siddhilaksmi
pirnacandi (GAIL 1988, 2:48). Another, in the wall of the temple, begins with a Sanskrit hymn to
Siddhilaksmi (*Siddhilaksmistava) and refers to the temple as that of the donors’ tutelary goddess
(svestadevi) Purnacandi (1. 13—14: $rimatsvestasuresvariti viditd ya pirnacandi para/ ...tatprasadasya
pard tu krta jirnnoddhrtir muda).

72. VERGATI 1995, 154.

73. See LEvI 1905, 2:83; REGMI 1965-66, 1:106.

74. These manuscripts are described in GOUDRIAAN and SCHOTERMAN 1988, 4-5, 67, 9—10 and 14.
The dates given here for Ramapala’s reign are those cogently argued by D.C. SIRCAR (1976). For the
alternatives that have been proposed, from 1057 for its commencement to 1132 for its end, see
HUNTINGTON 1984, 2937, where these are conveniently tabulated.

Who, then, is the mysterious goddess Taleju who has repeatedly been identified in the ethnographic
literature and in the inscriptions as the tutelary deity (svestadevata) of the Malla kings—see, e.g.,
G. VAIRACARYA 1976, no. 28 recording a tuladanam by Cakravartindramalla in 1664 A.D. ‘for the
pleasure of his istadevata, the Mother Taleju’: srisrisrisvestadevata-tarejumdju-pritina—and whose
image, Mantra, and other esoteric aspects were concealed, we are told (e.g. LEVY 1990, 239-240), from
all but the royal priests, the king and his male relatives? The Paddhatis for the worship of Taleju, in
which one would expect to find a simple answer to this question, are puzzling at first sight, because they
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Bali

Nor was eclectic syncretism limited to the Paddhatis of the subcontinent. It is also
apparent in those of the Saiva brahmin priests (pédanda $iwa) of Bali and Lombok,
inheritors of the traditions of pre-Islamic East Java. The Saivism of those texts is a form of
the Saiddhantika division of the Saiva Mantramarga, ”* but it contains elements of other
traditions. Thus in the Adityahrdayastava the deity, Siva as the Sun ($ivadityah), is
equated with Tumburu, the presiding deity of the Vamasrotas of the Saiva Mantramarga,
accompanied “by Jaya and the others”, that is to say, by his four sisters Jaya, Vijaya,
Jayanti/Ajita and Aparajita.” Similarly, Khadgaravana appears in the Balinese Saiva

do not mention her outside their titles, consisting of the worship of the sequence of the deities of the
pascimadegulipiija and the uttaradegulipiija. 1 propose, therefore, that there is no Taleju over and above
these deities and that she is either Kubjika or Siddhilaksmi, or both. If she is one of them to the exclusion
of the other then Kubjika is the most likely candidate. She and Navatmanatha stand at the head of the
liturgies. Moreover, there is a shrine of Wanelaykii Taleju in the Tachapal ward of Bhaktapur (SLUSSER
1982, 320a) which is surely the Pascimamilasthanabhattarika (‘the western goddess of the primary/
original site’) of Vanerdjakule mentioned among the deities of this ward in the liturgy of the
Pratyangirapaddhati, f. 29r—v: ganesa tavacapala. mantra pirvavat. balim. vanerdjakule. mantra. AIM 5
HSKSMLVRYUM SHKSMLVRYUM SRIPASCIMAMULASTHANABHATTARIKA*YALI (corr. : ya Cod.) padukam. 3.
balim. bhima tavacapal ..... For Newari laykii («—Skt. rajakulam) means ‘royal palace’; there is no other
goddess included for worship in that ward; and the names Pascimamilasthanabhattaraka and
Pascimamilasthanabhattarika are those under which Navatmanatha and Kubjika/Samaya are addressed in
the Mantras of the pascimadeguli; see, e.g, Pratyangirapaddhati, f. 13r. The term milasthanam in these
Mantras is used elsewhere in Saiva texts to mean the site of the primary or original installation of the
deity of a temple. This fits the theory that Kubjika is the earliest of the two principal royal goddesses
and/or the main deity of the Taleju temples. For the latter sense one may compare such terms as
miildcarya for the chief priest of the temple.

On the other hand we have seen that Siddhilaksmi is known as the Goddess of the King’s Mantra
and this strongly suggests that the name Taleju was also applied to her, because the secret Tantric
knowledge of the king is identified as that of Taleju in the narrative literature. Furthermore, the
Paratantra speaks of the 290-syllable Vidya of Pratyangira (Siddhilaksmi) as having come down through
a line of transmission in an account (7.48-59) that strongly resembles the legend of the transmission of
Taleju’s Yantra written by a brahmin of Bhaktapur who works as a public storyteller summarized by
LEVY (1990: 234-241). As with the Yantra of Taleju, the Pratyangira is acquired by Ravana, the demon
king of Lanka (7.50). Later it is given to Rama on the banks of the Sarayt river so that he can use it to
defeat Ravana (7.53c—54 reading dasona trisataksart with the manuscript in 54d) but the Mantra so far
revealed is defective, having 300 syllables in its perfect state. In the modern storyteller’s narrative Rama
acquires Taleju’s Yantra by defeating Ravana and takes it to Ayodhya. The goddess instructs him in a
dream to throw it into the river Sarayi, which flows past Ayodhya, because its worship would be
defective after his death. Here the narratives part company, the Newari legend introducing the solar king
Nanyadeva, who is said to have rescued it from the river, and his descendant Harisimhadeva who is said
to have brought it to Bhaktapur, whose Taleju temple is believed to be the first in the valley. But this
‘history’ from the time of Nanyadeva and Harisimhadeva, both Maithila kings known from inscriptions,
could not have been included in the Paratantra, because its presence would have contradicted its claim to
scriptural status by showing that its composer postdated figures of relatively recent times. Further, the
same text distinguishes, as we have seen, between Kubjika as a linecage goddess (kuladevi) and
Siddhilaksmi as a tutelary or chosen goddess (istadevi); and Taleju is referred to in the inscriptions as the
istadevt of the Malla kings. It is probable, then, that the name Taleju was applied to both goddesses and
either, according to context. But further research into the Paddhatis may shed clearer light on this issue.

75. Old Javanese siddhanta, Saiwasiddhanta, Siwapaksa, saiwapaksa, Siwasasana. See ZOETMULDER
1982, s.v.

76. HOOYKAAS 1966, 118: KSAN KSIN KSEN KSUN jayadibhir anugatatanum tumburutryaksarangam.
This would make better sense if we read tumburum tryaksarangam: ‘Tumburu, embodied in the tri-
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ritual for the preparation of consecrated water.”’” This is a Rudra of the Saiva Bhitatantras
of the exorcistic Pascimasrotas division of the Mantramarga. 8

We also find an element of the more ancient Saivism of the Pasupata Atimarga in the
pariicakusika or parica rsi, the five sages Kusika/Mahakus$ika, Garga/Garga, Metri/Maitri,
Kurusya, and Patafijala/Prtafijala/Pratafijala, who were venerated by the ascetics of the
Javanese Rsi sect, distinguished in Old Javanese sources from both the Saivas and the
Buddhists. These are put into correspondence with the constituents of the human body in a
Balinese priest’s detailed comment on the Saiva Paddhati presented by Hooykaas. 7 That
they are the hallmark of the Rsi denomination is clear from the Old Javanese
Kuiijarakarna, since that teaches that the paficakusika are to the Rsi sect what the five
Tathagatas are to the Mahayana Buddhists and the five deities to the Saivas® setting out
the correspondences between sets of five in the three denominations (t7ipaksa) as follows:
(1) Mahakusika/Kusika = Aksobhya = Rudra; (2) Garga/Garga = Ratnasambhava =
Brahma; (3) Maitri/Metri = Amitabha = Mahe$vara; (4) Kurusya = Amoghasiddhi =
Visnu; and (5) Patafijala/Pratafijala = Vairocana = Siva. !

The first four are known from Indian sources as the disciples of Siva in his Lakulisa
incarnation, and are remembered as the originators of the four teaching lineages (Gotras)

syllable, his form accompanied by Jaya and the others [in the syllables] KSAN KSIN KSEN and KSUN’. In
Javanese usage the “trisyllable” (#ryaksaram) is the syllable oM (pranavah), seen as comprising A, U and
MA; see in the Sanskrit and Old Javanese Jianasiddhdnta 26.11cd: a-u-ma tryaksaram samkhyam
tryaksaram pranavam smrtam; also 8.9b: omkdaram tryaksaram tyajet; 16.6ab; 18.8cd; 26.10d. See also
ibid., p. 74 in the chapter san hyan pranavajiiana kamoksan ‘Liberation through the knowledge of the
holy Pranava’: nama san hyan omkara pranava visva ghosa ekdaksara tumburu tryaksaranga ‘The names
of the holy sound oM are Pranava, Vi$va, Ghosa, the Monosyllable, Tumburu embodied as the
Trisyllable’. Not understanding the reference to these deities HOOYKAAS (1966, 119) took KSAN KSIN
KSEN KSUN jayadibhir anugatatanum to mean “[whose body is followed by [the syllables] ksam ksim
ksem ksum and [the exclamation] Victory and so forth”, missing the reference to the goddesses, and
tumburutryaksarangam to mean “whose body consists of the three syllables tum-bu-ru”. For these deities,
whose worship was also current among the Khmers, since it was the basis of the state-cult of the
Kamraten Jagat ta Raja/Rajya (Devaraja) founded c. 800, see, e.g., Vindsikha 94-118; Devyamata, f.
40r1-2: *tumburuh (corr. : .um.uru Cod.) sa sadasivah | divyavastraparidhano nanabharanabhisitah /
jaya ca vijaya caiva jayanti capardjita/ ditibhih kimkaraih sarddham samvrtas *tumburuh (corr. :
tumburum Cod.) sthitah /| *divyaripdh (corr.: divyaripa Cod.) suldvanyd bhuktimuktiphalapraddh /
saumyaripo *mahddevah (em.: mahdde Cod.) kridate sa jayadibhih; f. 40r3-3: *jayddyah (corr. :
Jjayadya Cod.) kimkara dityas tumburus ca mahdadyutih/ vamasrotakhyatas caiva vamavaktrad
*vinihsrtah (corr. : vinisrta Cod.); Netratantra, Patala 11. For the evidence of this cult in Java see
GOUDRIAAN 1973.

77. See HOOYKAAS 1974, 54.

78. His Mantra and rites (mantravidhanam) are taught in the Khadgaravanakalpa of the scripture
Kriyakalagunottara, tf. 42v4-47v1. In the non-scriptural literature of the Paddhatis of Kerala we find
Khadgaravana and his Mantra in the 13th chapter (grahadhvamsapatalah) of the Tantrasarasamgraha,
alias Visandrdyaniya, of Narayana of Sivapuram (15th century) and in the Kdnasivagurudevapaddhati
(the Siddhantasara of Tsana$ivagurudeva), Mantrapada, Pirvarddha, Patala 41.

79. HOOYKAAS 1966, 135 (pafica-rsi: Kusika, Garga, Metri, Kurusya, Prtafijala).

80. Kusijarakarna 23, 1/2 (cited in SOEBADIO 1971, 55, n. 182): sogata paiicabuddha rsi pafica
kusika wiku $aiwa paiicaka ‘the five Tathagatas of the Buddhists, the paricakusika of the Rsis, and the
pentad of the Saivas’; Kuiijarakarna 23, 1/3—4/3. Cf. Tantu Panggélaran 76.3 cited in ZOETMULDER 1982
s.v. paricakusika (Ku$ika, Garga, Metri, Kurusya, Pratafijala); Nawaruci 64.5 cited ibid. (paiicarsi:
Kusika, Garga, Metri, Kurusya, Prétafijala).

81. Kunijarakarna cited in SOEBADIO 1971, 55-56, notes 182 and 186.
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of the Paficarthika Pasupatas®? and commonly seated around him in sculptural
representations. 83 The fifth in the Javanese pentad might be thought to be Pataiijali, the
founder of the Yoga system, though Patafjala, if that is the original form, would rather
denote a follower or descendant of that sage. But it seems hardly convincing as a name,
which is what we require in this context; and we can have little faith in it when we see that
the variant Prtafijala or Pratafjala is widely attested. 3¢ It is more probable that Patafjala is
an attempt to substitute sense for a corrupt reading Prtafijala than that the latter is a
corruption of the former. Perhaps what is concealed here is an ancient corruption of a
name of Agastya. For the sage Agastya was widely worshipped in Java® and he is famous
in brahmanical mythology for having drunk all the waters of the ocean. Possibly, then, the
original name was *Pitafijala ‘He who drank the waters’. %

It might be urged against this hypothesis that the correspondences in the
Kurfijarakarna show that this figure, whoever he was, was seen by the author of that text
as the highest of the five, since he is equated there with Vairocana, the highest of the five
Tathagatas, and with Siva, the highest of the five deities of the Saivas, and that therefore
we should expect rather a name for Lakulisa himself, since no-one else could reasonably
be seen as their senior. But there is the alternative that the poet’s correspondences are
superficial and that Agastya or some other sage concealed behind the transmitted name
has merely been added at the end of the established Pasupata list to enhance his status in a
Pasupata environment. That this is so is strongly suggested by the position of the name
and by the fact that the four that precede it are ordered with the seniormost in first position,
since Kusika was venerated by the Pasupatas as the first of Lakulisa’s disciples. ¥’

But whatever the origin of the fifth name the tradition is old. For the five sages are
found in this form among the powers invoked as divine witnesses in the imprecation
formulas of Old Javanese charters from 860 onwards.® They also appear in the
cosmogony of the pizrwabhiimi prayer in the Saiva liturgy of the priests of the Tengger in

82. In the original Skandapurana, ed. Bhattarai, 167.127-143 these four are Kausika, Gargya, Mitra and
Kaurusya. In Linigapurana 1.131 they are Kusika, Garga, Mitra and Kaurusya. In the Cintra Prasasti of A.D.
1287 from Somnathpattan/Prabhasa (E7 1:32, v. 16-17b) they are Kusika, Gargya, Maitreya and Kaurusa.

83. For illustrations of Lakuli$a surrounded by his four disciples see, e.g., MEISTER 1984, plates 83—
84, 88-92, 108-110, 117, 124-125, 127, 129-130.

84. See, here, notes 79-80 and 89; also the text of the Balinese pemangku temple-priest’s prayer in
STUART-FOX 2002, 170: kurusya maka-pulacek, pratanjala maka-padma, sang hyang kaki maka-puspa.

85. DE CASPARIS and MABBETT 1992, 312-313, following POERBATJIARAKA 1926.

86. This tentative hypothesis supposes an irregular compound without reduction of the first member
to its stem form (an aluk samasah) (= pitam jalam yena sa *pitaiijalah). For the myth of his drinking up
the waters see, e.g., verses in the Kumbhakonam edition after Mahabharata 12.202.11: agastyo ’sau
mahatejah patu taj jalam anjasa/ tatheti coktva te deva munim iicur mudanvitah/ trayasva lokan
viprarse jalam etat ksayam naya / tatheti coktva bhagavan kalanalasamadyutih | dhyayaii jaladanivaham
sa ksanena papau jalam * “Let that radiant [sage] Agastya quickly drink that water”. Having agreed those
gods were delighted and said to the sage: “Save the people, O brahmin sage; get rid of this water”. The
Venerable [Agastya], who was as radiant as the fire of the acon, agreed, and meditating on the mass of
the water-devouring [*Vadava fire?] drank the water in an instant.” This hypothesis would be less
tentative if this epithet were found in place of the name Agastya in some Sanskrit source. I do not know
of an instance. However, we do see the nearly synonymous Pitabdhi ‘He who drank the ocean’.

87. Paiicarthabhdsya pp. 3—4.

88. ZOETMULDER 1982, s.v. paricakusika; see, e.g., the Poh Dulur copperplate inscription of A.D. 890
(BARRETT JONES 1984, 197-198), side B, 1. 4: kusika gargga metrT *nurusya (sic Ed.) patafijala. They are
also mentioned as witnesses in the Old Javanese Ramayana of the eleventh century (24.155).
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East Java. There it is said that there first arose the goddess Uma (Umo Betari, = Skt.
Umabhattarika) and then these five ‘gods’ (dewoto, Skt. devata). ¥

Now in this prayer the officiant is identified as a resi pujangga, which if we may
judge by the use of this Old Javanese term (rsi bhujangga) in Balinese religion, denotes
members of a class of non-brahmin, commoner priests with lower status and function than
the brahmin priests of Siva (pédanda $iwa) but serving 93 per cent of the population. In Bali
the rsi bhujangga are members of the title-group sengguhu, which the brahmins rank as
elevated Siidra.®® The element rési/rsi and the special position assigned to the five sages in
this piarwabhiimi text, which has its close parallel in the liturgies of the Balinese rési
bujangga,® suggests that these priests too have their origin in the Rsi sect. Its establishments
appear from Old Javanese sources to have been located in isolated areas, of which the
Tengger highlands above the court centres of Singhasari and Kadiri, are an outstanding
example; and it appears that their beliefs and practice became closely entwined with popular
religion, °? as is the case with the rési bujangga of the Tengger and Balinese.

Considering the centrality of the founders of the Pancarthika Pasupata lineages in their
cosmogony text and the role of these sages in the imprecations of Old Javanese charters
from the earliest period onwards, I offer the hypothesis that these non-brahmin priests
inherit what remains of the earliest Saivism in Java, that this derives from the Atimargic
(Pasupata) phase of the religion, that the Mantramargic Siddhanta was introduced into
Java at a later date, as it was, as we shall see, in Kambujade$a, and that once this new
tradition had been adopted by the courts and their brahmin officiants, the older system
subsisted in a subordinate position among non-brahmin officiants, who survived in two
roles. In the first, perhaps restricted to the courts and the core areas around them, they
would have co-operated with brahmin priests as assistants and in that context been
restricted to such functions as the invocation of lesser powers, as is the case among the
Balinese rési bujangga in the nyepi, the annual day of silence, in which the brahmin
pédanda Siwa make offerings to the high gods while at their side the rési bujangga make
offerings to the demons, so protecting the island from their assaults during the coming
year.? In the second they served in their own right as the priests of the majority of the
population, as in Bali, or in remote rural areas such as the Tengger highlands as the only
priests, where their survival reveals that though Saivism may have flourished among the
social elites in and around the court centres it had also established itself among the rural
population, where it survived, as we can see in the piurwabhimi liturgy with a core
element of an older Pasupata or Pasupata-influenced tradition, one that was influential
enough in Java to survive also in the exegesis of the high-status liturgy of the pédanda
Siwa, albeit in an abstract schema in which it no longer has the exalted position originally
assigned to it.**

89. HEFNER 1985, 178, text and tr.: sira muah mijil kang ponco dewoto ! kongsi gargo mentri
kuruso | kang kalilan wong pritonjolo ‘Together they emerged the five gods / Kongsi, Gargo, Mentri,
Kuruso, / along with the Pritonjolo person(s)’. The paficakusika are called gods, as here, in the Old
Javanese Parthayajiia (40.10) (ZOETMULDER 1982, s.v. paricakusika).

90. HooYKAAS 1974, 243; HOBART et al. 2001, 80-81 and 233, n. 30.

91. HEFNER 1985, 271-272.

92. SANTIKO 1995, 65.

93. HOOYKAAS 1974, 53; HEFNER 1985, 271.

94. ZOETMULDER reports that in Old Javanese (1982, s.v.) the Sanskrit term bhujanga is used for a
brahmin or other person of clerical rank and notes that in the older texts “it often appears to be a younger
brahman (student or disciple)”. Perhaps, then, it refers in the case of the term rsi bhujangga to the
subordinate status of these priests. For the distinction between Atimargic and Mantramargic forms of
Saivism see SANDERSON 1988.
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Thus while the liturgy of the Balinese is predominantly Saiddhantika Saiva it shows
elements of the non-Saiddhantika Mantramargic traditions of the Vamasrotas and
Pascimasrotas and also of the archaic Atimarga. But the religious culture of the Javanese
court of Majapahit, whose traditions the Balinese have inherited, was a Saiva-Buddhist
coalition; and so we find that Buddhism too has been drawn into the redaction of the
liturgy. For the last two of the eight goddesses of the eight fingers in the preliminary ritual
of the cleansing of the hands (karasuddhi) are Prajfiadevi and Parimitadevi.® These are
surely created out of the Buddhists’ goddess Prajfiaparimita as Prajfiaparamita is known in
later Old Javanese sources. *® The other six are personifications of the four unlimited virtues
or Brahmaviharas of Buddhism (upeksa, karund, mudita, maitr7) but with Santa taking the
place of the fourth, together with the two brahmanical goddesses Laksmi and Sarasvati.

We see, then, that Saiva priests paid scant attention to the rule that a Paddhati must
adhere closely to a single scriptural source. Pure Paddhatis of this kind were believed to
exist for the personal worship of initiates, but when we look closely even they show
admixture from disparate ritual systems. In the case of worship conducted by professional
priests—and it is this class of ritualist that figures in the Khmer inscriptions—we find that
the needs and expectations of their clients have lead to thoroughly syncretistic
developments in three independent cultural contexts. It would be unreasonable, therefore,
to assume that Kambujades$a was exceptional in this regard.

Indigenous Religion

A further limitation is imposed by the character of our evidence. Unlike Christianity
and Islam, which would claim half the population of Southeast Asia during the age of
commercial expansion in the fifteenth to seventeenth centuries, the religions of India that
flourished in the region before this period demanded no radical rejection of existing cults.
As the new religions were assimilated by the Khmers they were no doubt added to
traditions of the kind we see today in the propitiation and mediation of the local Khmer
spirits known as the neak ta, accommodating them through subordination in a manner
similar to that seen with the nat and phi cults of Theravadin Burma and Thailand.®” But
the sources at our disposal do not allow us to see this substrate, reflecting as they do only
the Indic high culture patronized by the ruling elite.

There are a few deities mentioned that may be pre-Indic. We have, for example,
deities identified only by the pre-Angkorean title Kpofi Kamratan Afi ‘My Venerable
Lord/Lady’ and no name;®® and there are a few more that are identified only by
association, such as vrah kammratan an tnal ‘the god of the road’ (K. 910), vrah
kammratan aii kammratan tem krom (K. 137, K. 600) ‘the god of the Krom tree’,* vrah
kamrataii thaiy luc ‘the god of the west’ (K. 22), and vrah kammrataii ai travan ver ‘the
god of the double pond’ (K. 22). Another, kpo7i kammratan aii bha nariyya (K. 107), has a
non-Sanskrit name, and yet another, kpo#i kammratan aii $ri Senamukhavijaya (K. 904 of

95. See HOOYKAAS 1966, 50.

96. See, e.g., Desawarnana 67.2, 69.1, 74.1 and ZOETMULDER 1982, s.v. prajiiaparamita.

97. On the neak ta see MABBETT and CHANDLER 1996, 107-124.

98. K. 600 of 612 A.D. from Angkor Borei; K. 790 (undated, seventh century); K. 910 of 651; Ka. 10
(NIC 1I-111, 186) (late pre-Angkorean).

99. CepEs (K. 600, IC 2:23, n. 8) rejects the possibility that pre-Angkorean Khmer krom = mod.
Khmer krom ‘below’, on the gounds that the latter was karom in Angkorean Khmer. He therefore
proposes that it is is probably the name of a kind of tree.
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713), has a name that is Sanskrit but unparallelled, so that one might suspect this of being
the Sanskritization of an originally Khmer designation.

Such names have been thought to be firm evidence of pre-Indic cults. '®° But there are
reasons to be cautious, over and above the obvious consideration that the argument rests
on negative evidence, namely that certain deities are not identified in a way that enables
us to say that they are certainly Indic. For another nameless Kpofi Kammratan Afi appears
in the Khmer portion of K. 79 of 644; but in the Sanskrit portion she is identified as ‘the
goddess Caturbhuja (the four-armed)’, which is very probably a reference to an Indic
image. The probability that this is a Khmer deity is further diminished by the context in
which she is mentioned. The inscription, which records its installation, states that it was
commissioned by a Saiva ascetic (yami), that is to say by one of those least likely to be
involved in the cult of a pre-Indic deity. Furthermore we are told that he was motivated to
undertake this meritorious action by his devotion to Siva and that the procedures adopted
were those appropriate to the Goddess. All this suggests that the image was that of Siva’s
consort. 10!

Caution is also prompted by the case of the kammraten jagat pin thmo ‘the god of the
stone pond’ of K. 653 of 956, who is surely identical with the deity who appears
synonymously in Sanskrit as Asmasaronatha and Silasaronatha in K. 56, an undated
inscription of the reign of Rajendravarman (944—c. 968). This and the cases cited above
have been considered “perfect examples of Sanskrit names devised as translations of
Khmer cult terminology’; %2 but the evidence is far from compelling. While recording the
many pious acts of a Vaisnava dignitary related to the chief queen of Rajendravarman, the
inscription tells us that he reinstalled the Visnu in the temple of the Lord of the Stone
Pond (A$masaronatha):

yah kulapavanth

catasras Sripater arccd janmabhiimav atisthipat

vaisnavim pratimam asmasarondthasya sadmani

bhityo bhiirivibham bhimapure katydayanitanum

K.56 B, v. 17b-18

...who installed four images of Visnu in the place of his birth to purify his family,
reinstalled the image of Visnu in the temple of the Lord of the Stone Pond brightly
shining, and installed an image of Durga in Bhimapura, ...

If the Lord of the Stone Pond were a pre-Indic deity this would mean that a Visnu was
present as a subsidiary in his temple, a striking result, since the character of the
inscriptions and the material evidence would lead us to expect that if a pre-Indic deity
persisted it would have been an ancillary rather than the principal deity of a temple. But [
see nothing that compels this interpretation against the alternative that the Lord of the
Stone Pond was actually a Visnu and that it was his own image that was being reinstalled.
The use of names in -natha for Visnus is seen elsewhere in the corpus; ! and later in the

100. VICKERY 1998, 140-149.

101. K. 79, v.2a ..2d-3: mukhartuvanai ganite $akapde ...pratisthitam devicaturbhujakhyam /
bhaktya bhagavatas *Sambhor (corr.: Sambhur Ep.) pitamatror vvimuktaye ! devivathartthacaritais
sthapitam yamind bhuvi ‘In Saka 565 ..an image has been installed called Goddess Caturbhuja. An
ascetic has installed it in the world following the ceremonies appropriate to [the installation of] the Devi,
out of his devotion to Lord Siva [and] for the salvation of his parents.’

102. VICKERY 1998, 142. He gives the Old Khmer form of the name as kamsten jagat pin thmo. This
is how it appears in K. 56.

103. K. 35 of the reign of Jayavarman IV (928—c. 940), K. 99 of A.D. 922/3, and K. 270 of A.D. 921.
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same inscription we learn that this Vaisnava dignitary built a brick temple for a
Devarifijayavisnu to the north of the temple of the Visnu of the Stone Pond
(Silasarovisnu):

vo karsid istakaharmmyan devarinjayasarnginah

dhamnas sildsarovisnor uttarasakrtasthiteh

K.56 D, v. 33

Who built a temple of bricks for the Devarifijayavisnu installed to the north of the
temple of Silasarovisnu, ...

It is highly probable, then, that the Lord of the Stone Pond and the Visnu of the Stone
Pond are one and the same. To defend the hypothesis that the Lord is a distinct, pre-Indic
deity we have to accept three entities in place of one with metrically variant names: a pre-
Indic Lord of the Stone Pond with his own temple, a Visnu within that temple, and a
separate temple of a Visnu of the Stone Pond; and we would have to be constrained to do
so by firmer evidence than the claim that the Khmer version of the name in K. 653 looks
like pre-Indic cult terminology. The fact is that we have no clear evidence of such
terminology but only the probability that when the Khmers started to give Indic deities
Khmer titles they would have drawn on pre-Indic conventions.

Even if the inscriptions do refer to non-Indic deities, they tell us nothing about them
other than their names. Nor is it certain that this lack of information prevents us from
seeing the religious life of the rural masses alone, those on whose observances it is likely
that the imported Indian religions had the least impact. For we cannot be sure that the old
practices did not continue even among the Indianized elite, since absence of evidence is
not evidence of absence. Conversely we cannot know how far the Indic religions had
penetrated beyond the culture of the court, though the evidence of Java and that of the
very large numbers of Khmers involved in various capacities in the support of these
traditions strongly suggest that they must have put down roots in the minds and practices
of the wider population.

It is even more unlikely that the reticence of our sources concerning the pre-Indic
traditions merely deprives us of knowledge of those traditions themselves. It is almost
certain that it also diminishes and distorts our understanding of the imported religions. For
if our sources allowed us to see Khmer religion and society in the round we would no
doubt recognize that Indian forms clothed Khmer beliefs and practices or embedded them
as subsidiaries, as we see wherever Indian religions have been assimilated, both in India
itself and beyond it from Burma to Bali, and from Tibet to Japan. '*

It is in any case implausible that even purely Indian rituals would not have taken on a
Khmer character when performed by Khmers for Khmers, just as their images of Indian
deities have a distinctive style and aesthetic quality while remaining within the parameters
of an imported iconography.

104. VICKERY argues (1998, 142) that the popularity of Durga Mahisasuramardini in 7th-century
Khmer art should not be seen simply as a borrowing of a cult popular in southern India but “must be
explained, if possible, in terms of a local socio-religious setting.” Rightly insisting that comparative
Southeast-Asian ethnography may be more important than Indian prototypes, he adds in a footnote that
buffalo sacrifices presided over by female shamans are still known in northern Thailand, citing a report in
the Bangkok Post of 2 July, 1986, thereby suggesting that the cult of Durga Slayer of the Buffalo Titan
(Mahisasuramardini) was an Indic veneer over an indigenous tradition. Perhaps it was. But he cites no
evidence that the Khmers sacrificed buffaloes to Durga, and, more crucially, no evidence that they did so
in a manner that was Khmer rather than Indian.
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Khmer Subsidiary Brahmanism

Also present among the Khmers was the Brahmanism of Sruti and Smrti. Brahmin
dignitaries who officiated for the Khmer monarchs are commended for their knowledge of
the Vedas, their ancillaries (vedarngah), the Upanisads, the Epics and the Puranas; ' and
Rajendravarman (r. 944—c. 968) is credited with repeatedly causing the gods to drink
Soma, which is a claim that he had Soma sacrifices performed. If this is not empty praise,
it entails the existence of a community of orthodox brahmins versed in the Vedas and
Srauta ritual, since no Soma sacrifice can be performed with less than sixteen such
persons as officiants (rtvik).'® This king is also said to have studied the exegesis
(mimamsa) of the Vedas from a brahmin Some$varabhatta and then to have taught it to

105. K. 5 (5th century), v.9: brahmin officiants learned in the Vedas, Vedangas and Upavedas
(Ayurveda etc.); K. 180 of A.D. 948: king Rajendravarman’s acarya Rudracarya, pupil of Sivasoma, the Guru
of king Indravarman, describes himself as learned in the Vedas (hotra vedavida); K.263 C, v.22:
Jayavarman V is said to have been praised by brahmins who knew the essence of the Upanisads, adhered to
the path of Smrti, and were learned in the Vedas and their ancillaries (viprair ...vvedantajiianasarais
smyrtipathaniratair ...abhinuto vedavedangavidbhih); K. 300, v. 22 (14th century; concerning Siddharsi, Guru
of the Rajaguru Vidyesa): cakara desan namnemam madhyadesaii jan(akulam)/ *vedavedangavid vipras
(em. : vedavedangav(i)dv(i)pra(m) BERGAIGNE) s(tr)iya(m) prapya pr(i)yan t(u) sah ‘That brahmin, learned
in the Vedas and their ancillaries married his dear wife and then founded this populous place called
Madhyadesa’; K.725 (Jayavarman 1), v.5: atrasid vrahmano vidvan vedaveddi[nga]paragah
dharmmasvamiti v[i]khyatas ‘Here there was a learned brahmin called Dharmasvamin, who had mastered
the Vedas and their ancillaries’; K. 809, between A.D. 878 and 888, v. 40ab (re Rudra, teacher of Sivasoma):
vedavid ‘learned in the Vedas’; K. 692, v.47 (A.D. 1189/90 or 1195/6) concerning Bhiipendrapandita I
(Murdhasiva): siddhantatarkkamunisammatasavdasastravedarthapaiicajaladhin  pivati sma ‘[who] had
drunk the five oceans that are the Saiva scriptures, Nyaya, the grammar approved by the [three] sages
[Panini, Katyayana and Patafjali], the Vedas and Artha[$astra]; K. 809, v. 42, concerning Sivasoma,
honoured by Indravarman: purdnabharatasesasaivavyakarandadisu Sastresu kusalo yo bhiit tatkaraka iva
svayam ‘who was as adept in the Puranas, the Mahabhdrata, the Saiva scriptures, grammar and other $astras
as if he had composed them himself’; K. 1002 (JACQUES 1968), v. 53, concerning Nilakantha, father of
Sankarapandita (priest of Harsavarman III): $aive vyakarane kavye purane bharate ‘khile/ adhity
adhydpayam dsa yo guriinam anugrahdt “who studied the Saiva scriptures, grammar, Kavya, Purana and the
Mahabharata, and, through the favour bestowed by his teachers, taught them’; K. 359 (pre-Angkorean),
v.3-4: a brahmin donated copies of the Mahdabharata, the Ramdyana and a Purana to the temple of
Tribhuvane$vara that he had founded, and made a provision that they should be recited continuously every
day (v.4: ramayanapuranabhyam asesam bharatan dadat/ akrtanvaham acchedyam sa ca
tadvacanasthitim); Stryavarman I’s attachment to the stories of the Puranas and the two epics (K. 218, v. 11:
puranaramayanabharatadikatha-; K. 661, v. 56b: bharatadikatharatah); K. 661, v. 94: sarani bharatadinam
*Srutvoktani (conj. : $rotoktani Coedes) mudam yayau (concerning Jayendrapandita). The Mahabharata is
cited (vyasagitam) in K. 279 C1, v. 2. The verse quoted is 12.65.28 of the Pune critical edition.

106. K. 958, v.6 (A.D. 947/8): yo *dhanamvunidhir (conj.: dhanamvunidhim conj. CEDES :
dhanamvunidhim Ep.) vipran divya v Uyasomrtam | suran somam samam yajiie asakrt krty apipyata ‘*wise
and an ocean of riches (?), who in his sacrifices repeatedly caused both the brahmins [whom he engaged as
officiants] to drink the nectar of celestial ...fame and the gods to drink Soma’. K. 692, v 55 (A.D. 1189/90 or
1195/6) says that Bhiipendrapandita gave his deceased parents all the merit he had accumulated from life to
life through such actions as repeated recitation of Mantras, Homa, and the Soma sacrifice (didesa
...Japahomasomayagadikarmmaphalam dcaritaii ca pitroh). But this does not mean necessarily that he was
claiming to have performed Soma sacrifices in his current existence. For the sixteen officiants necessary for a
Soma sacrifice (Agnistoma) see, e.g., Apastambasrautasiitra 10.1.19.
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others; ' and Yasovarman I (r. 889-910) and Jayavarman II (r. 802—c. 835), the
inaugurator of the unified kingdom of Angkor, are both praised for their commitment to
those sacred texts. % Persons are commended for their knowledge of and adherence to the
Dharmasastra and kings for promoting this adherence.!'® We hear of its presence in the
curriculum of royal education, !'° of certain dignitaries who were official reciters or readers
of the Dharmas$astra (svat vrah dharmmaddstra),'"! of judicial decisions being reached
following its authority, ' and of king Rajendravarman’s being versed in its legal system. !!3
In the domain of ritual, we hear of the brahmanical rites of passage (samskarah) being
performed by one royal brahmin for another,!'* and of the principal ceremonies that
Indian brahmanical authorities required to be performed for the monarch by his personal

107. K. 806, v. 239: $risomesvarabhattad yo mimamsam Srutavan dvijat | vudhan vyakhyatavedartham
vrahmanyan adhyajigamat ‘Having studied from the brahmin Somes$varabhatta the Mimamsa in which the
meaning of the Vedas has been explained he taught it to pious scholars’.

108. K. 323, v. 34ab: homayogadinirato vedasaktah ‘devoted to Homa, Yoga and the rest, attached to
the Vedas’ (Yasovarman I); K. 534 (reign of Yasovarman I), v. 22: [veda]priyam mahibhrtam ‘the king,
devoted to the Vedas’ (Jayavarman II).

109. K. 53, v. 6: tasya tau mantrindv astam sanmatau krtavedinau | dharmmasastrarthasastrajiiau
dharmmarthav iva ripinau; ‘Those two ministers of that [king Bhavavarman], valued by the virtuous and
appreciative of his favour, were so expert in the Dharmas$astra and the Artha$astra respectively that it was as
if they were themselves the very embodiments of Dharma and Artha’; K.263 C v.22: viprair
...smrtipathaniratair ‘by brahmins ...who delighted in the path of Smrti’; K. 111, v. 13: vyavahare satam
margge manvadinam mate same | kaladhvantaniruddhe yo *madhyahnarkka (corr. : madyahnarkka CEDES)
ivabhavat ‘In law he [Jayavarman V] illuminated the unequalled path of the virtuous taught by Manu and the
other [sages], a path that had been obscured by the darkness of time, as the midday sun [/illuminates an
uneven road obscured by the darkness of night]’; K. 208, v. 11: manumargganugaminah ‘following the path
of Manu’; K. 235, v. 20cd: apalayisyat ...manavan manavanitisaraih * he would have protected men with the
essences of the Way of Manu’; K.528, v.174ab, concerning Rajendravarman: Subhamyund yina
manuvartmanuvarttind ‘a handsome youth following the path of Manu’; K. 834, v.51, concerning
Suryavarman I: kantaragasrayo bhitibhiisito visayarijit/ manumarggasrito gadi yo mahdyatir ity api
‘Although he was the object (-asrayo) of his lover’s (kanta-) desire (-rdga-), adorned (-bhiisito) with wealth
(bhiiti-), a conqueror (~jif) of the enemies (-ari-) of the realm (visaya-), and a follower (-@srito) of the path of
Manu (manumarga-), he was also (api) called (agadi) a Great Ascetic (mahayatir) [/(since) adopting (-
asrito) the [Saiva] Mantramarga (manumarga-) he had resorted to (-dsrayo) the wilderness (kantara-) and
mountains (-aga-), adorned (-bhiisito) with ashes (bhiiti-), and had conquered (-jif) the enemies (-ari-) that
are the objects of the senses (visaya-)].’

110. K. 235, D, ll. 65-66: vrah pada kamraten aii ryyan vidya phon damnepra siddhanta vyakarana
dharmmasastra Sastra phon tadai ti ‘Our Revered Lord [king Udayadityavarman II] studied the sciences
[with his Guru Jayendrapandita]: the Saiva scriptures, grammar, Dharmasastra, and other Sastras’.

111. K. 374 of 1042 A.D.; K. 814 of 979/80-1004/5 A.D., 5, 1l. 52-54: mrataii sri prthivindropakalpa
svat vrah dharmmasastra mratan $ri rajopakalpa svat vrah dharmmasdastra.

112. K. 569 of A.D. 1306 (ed. Pou 2001, 166-171), 1l. 14-17 and 1l. 24-26. In the latter, the closing
words of the inscription, the ruling king Srindravarman and his chief queen Srindrabhiipe$varaciida are
described as ‘protecting their subjects and the pious endowments of others in accordance with the sacred
Dharmasastra’: prajapalana parapunyanupalana nu vrah dharmmasastra.

113. K. 806, v. 143 refers to Rajendravarman as expert in the eighteen topics of legal business
(vvavaharah) (astadasapadajiiena). For these eighteen, which begin with non-payment of debts see
Manusmyrti 83-7 (7cd: padany astadasaitani vyavahdrasthitav iha); Naradasmrti 1.16-19 (19d: ity
astadasapadah smrtah). CEDES misunderstood astddasapadajiiena here to mean ‘qui connaissait le vers de
dix-huit pieds’.

114. K. 1002 (JACQUES 1968), v.52: garbhddhanadividhind samskrtah krtyavedinda/ bhagavad-
vyasapadena gurund tena yah krfi ‘that learned man who was purified by that dutiful Guru
Bhagavadvyasapada with the rites beginning with conception’.
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officiants. We are told of the consecration of the king that inaugurates his reign
(rajyabhisekah),'’> the consecration of the chief queen (mahisi, agradevi),'® and that of
the crown prince (yuvardjah),''” and of the pusyabhisekah, by which a king is to be
reconsecrated to his office annually by the royal chaplain and the royal astrologer. In a
clear allusion to this brahmanical ceremony Rajendravarman is described as being
“consecrated every Pusya by a stream of nectar poured from one hundred golden
vases”. 18 Our Indian sources reveal that the stream of nectar to which the inscription
refers was melted butter. The king is to be covered with a blanket and then this butter is to
be poured over him from eight, twenty-eight or one hundred and eight vases. The blanket
(ghrtakambalam) is then removed and he is bathed with the waters of the ‘Pusya bath’
(pusyasnanambubhih). '

Then there are the recurrent royal fire-sacrifices of one hundred thousand oblations
(Laksahoma) and ten million oblations (Kotihoma): 12

115. K. 14, v. 5 (= K. 310, v. 6); K. 136 B, v. 28; K. 194, Khmer, A 1. 14 (rajabhiseka); K. 254, v. 9;
K. 273, v.29; K. 377, v. 1; K. 661, v. 16; K. 806, v. 18 and 136; K. 989 A, v. 14. For this brahmanical
ceremony see Raghuvamsa 17.8-20; Visnudharmottara, Khanda 2, chapters 21-23 (— Agnipurana, chapters
218-219).

116. K. 485, v. 95¢c (the consecration of Indradevi as the chief queen of Jayavarman VII after the
death of her younger sister Jayarajadevi): tatpuirvaja nrpatina vihitabhiseka. The consecration of the
chief queen is required by Visnudharmottara 2.7.7c—8b, to be received by her either together with the
king at the time of his initial consecration, performed by the royal chaplain and astrologer or, if later, by
the king himself, as in the case of Indradevi: evamgunaganopetd narendrena sahanagha/ abhisecyd
bhaved rajye rajyasthena nrpena vd.

117. K. 569 (NIC TI-II, 166-171) of 1306 from Banteay Srei (I§varapura) records that Stindravarman
(r. ¢. 1295-1307) was consecrated as Yuvaraja during the reign of Jayavarman VIII (1243—c. 1295). For this
consecration in Indian sources see, e.g., a verse on occasions for the release of prisoners quoted without
attribution by Vallabhadeva ad Raghuvamsa 17.19-20: yuvardjabhiseke va pararastrabhimardane /
putrajanmani va mokso bandhanasya vidhiyate ‘The release of prisoners is ordained when the crown prince
is consecrated, when one invades another country, or when a son is born’; Bhattikavya 12.501a: krtabhiseko
yuvarajarajye; Avadanasataka p. 209: rajanam vijidpayam dasa anujanihi mam tata bhagavacchasane
pravrajisyamiti. rajovaca na Sakyam etan maya kartum yasmdt te yuvardjabhiseko na cirena bhavisyatiti,
and Naimittikakarmanusandhana f. 84r5: anenaiva vidhanena yuvarajabhisecanam.

118. K. 806, v. 66: amrtya dharaya ...kalasasatat kaladhautat patantya | pusye pusye bhisikto. For
evidence of this regular consecration (pusyabhisekah, pusyasnanam) among the Khmers see also K. 686,
v. 19 (reign of Rajendravarman, 943/4-968).

119. For the procedure of this ceremony see Varahamihira, Brhatsamhita 47 (pusyasnanadhyayah)
following the elder Garga; Visnudharmottara 2.152.2 and Nilamata 810 (monthly); Adipurana 11. 2744~
2745; Atharvavedaparisista 5; Satkarmaratnavali, part 2, p. 518: ayam cabhisekah prativarsam
mahanavamyam kartavyah. pusyabhiseko mahanavamyam indrotsavo janmadine prativarsam ity
atharvanasitrat. iti pusyabhisekah ‘And this abhiseka should be done every year on Mahanavami, because
of the Atharvanasiitra’s statement: “The Pusyabhiseka every year on Mahanavami and the Indra festival on
[the king’s] birthday.” Thus the Pusyabhiseka’. The “hundred” vases of the inscription were probably to be
understood as ‘shorthand’ for the one hundred and eight of Garga’s rule. That ‘shorthand’ is not uncommon
in Sanskrit Saiva sources.

120. See Atharvavedaparisista (on the rituals to be performed for the king by his Atharvavedic priest
[rajapurohitah]) 30a (laghulaksahomah), 30b (brhallaksahomah), and 31 (kotihomah); Visnudharmottara
2.152.6: samvatsardt kotihomam kurydc ca ghrtakambalam ‘after a year he should do the Kotihoma and the
Ghrtakambala [= Pusyabhiseka]’; 2.153.10: asminn eva tatha kale kotihomam samacaret/ kartikyam
tatsamaptis tu yatha bhavati bhargava ‘O Bhargava, he should do the Kotihoma at this very time in such a
way that it ends on the full-moon day of Kartika’; Adipurana 11. 28012803 (= Brahmapurana as quoted in
the Rajadharmakanda of the Krtyakalpataru of Laksmidhara, p. 109): dvau laksahomau kurvita tathd
samvatsaram prati | ekam tu [ko]tihomam tu yatnat sarvabhayapradam | atharvavedavidhind *sammantrya
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bhagavat pada kamraten afi gi ti afijeni thve vrah kotihoma vrah laksahoma vrah + + +
homa vrah pitryajiia vrah + +yajiia sap samvatsara gi
K. 383, Khmer, 11. 33-35

Our Majesty [Saryavarman I] invited [Our Lord the Venerable Guru Sri
Divakarapandita] to perform the annual Kotihoma, Laksahoma, ...homa, Pitryajiia,
and ...yajfia. 1!

Some idea of these fire-sacrifices may be formed from the many records in
inscriptions and manuscripts of their performance for the Malla kings of the Kathmandu
valley. A Newari document listing various rituals and the dates of their performance
records two Kotihomas for king Bhiuipalendramalla of the independent kingdom of
Kathmandu in 1693/4 and 1703/4 and tells us that the first lasted from the 6th of the dark
half of Pausa to the 7th of the light half of Phalguna and the other from the 10th of the
light half of Magha to the 10th of the dark half of Phalguna, which is to say for forty-six
and forty-five days respectively. 122 This means that the Homas must have proceeded at a
rate of over 200,000 oblations (ahutih) a day with numerous priests working
simultaneously, each at his own fire. According to another Nepalese source, the
Laksakotihomaprayoga, one should engage 4, 8 or 10 priests (rtvik) for a Laksahoma and
16, 20, 24, 64 or 100 for a Kotihoma. This makes the frequent references in the Khmer
Sanskrit inscriptions to their kings blocking out the light of the sun with the smoke of their
countless sacrifices seem less like poetic exaggeration. 123

Of the two annual Yajfia ceremonies mentioned after the great Homas in the passage
just cited, that whose name survives intact, the Pitryajiia, is the annual Sraddha ceremony,

(em. : sammantryam Ed.) ca [pufrohitaih ‘After consulting his domestic priests he should take care to do
two Laksahomas and one Kotihoma that bestows freedom from all dangers every year following the
procedures of the Atharvaveda’; Nilamata 813: samvatsarasyatha karyau laksahomau (conj.: karyo
laksahomo Ed.) mahiksita | kotihomas tatha karya eka eva dvijottama | tayor vidhanam vijiieyam kalpesv
atharvanesu ca ‘The king, O best of brahmins, should do two Laksahomas and one Kotihoma in the course
of the year. Know that their procedure is [that taught] in the Kalpas of the Atharvaveda’.

121. Other references to the Kotihoma and Laksahoma: K. 95, v. 28; K. 136 B, v. 6; K. 300, v. 20;
K.418 B; K.528, v.92; K.692, v.54; K.806, v.236, concerning Rajendravarman: laksaso
laksahomdgnau hutam yasyapi hotrbhih; K. 872, v. 13.

122. See the thya saphii (‘folded manuscript’) ‘A’ transcribed in REGMI 1965-66, 3:37 and 44.

123. K. 95, v. 22 (Ya$Sovarman I); K. 136 B, v. 4 (Stryavarman I); K. 235, v. 18 (Udayadityavarman
II); K. 263 C, v. 20 (Jayavarman V); K. 279 B1, v. 4 (Yasovarman I); K. 286, v. 21 (Jayavarman II);
K. 323, v.40 (YaSovarman I); K.432, v.5 (Yasovarman I); K.528, v.92 (Rajendravarman):
laksadhvarotthaih sthagayadbhir dsa dhimair niruddharkakarakarair yah | divam ca Satakratavim ca
kirtim malimasatvam yugapan nindya ‘who simultaneously obscured the sky and the reputation of Indra
with the clouds of smoke from his Laksahomas that filling the directions blocked out all the rays of the
sun’; K. 528, v. 125 (Rajendravarman); K. 528, v. 154 (Rajendravarman); K. 677, v. 16 (Jayavarman IV);
K. 806, v.200 (Rajendravarman); K. 832, v.5 (Yadovarman I); K. 872, v.13 (Rajendravarman):
yadyajiianala*dhum(corr. : dhum Ed.)aughd laksahomadisambhavah | meghdyante pade visnos satatan
kamavarsinah ‘the masses of smoke in the domain of Visnu produced by his offering fires in the Laksa-
and other Homas are like clouds constantly raining down the fulfilment of his desires’. The ‘domain of
Visnu’ here is the sky. Cf. K. 235, v. 18.

Nepalese materials show that Saiva and Sakta forms of these homas were developed, the
brahmanical rituals being performed with non-Vedic mantras. One may ask, therefore, whether this may
not also have been so among the Khmers. I think it was not. K. 806, v. 104, while not referring
specifically to these two Homas speaks of the Homas of Rajendravarman as accomplished with the
Mantras of the Vedas: dhiimo ...yajilesu yasya ...jagama ...divam saha vedamantraih ‘in his sacrifices the
smoke rose to heaven along with [the sound of] the Mantras of the Veda’.
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in which offerings were presented through brahmins to the ancestors (pitr-), namely the
three male ascendants of the patriline together with their spouses.

As for the other annual Yajfia, whose name has been lost through damage, I propose
that it was the Brahmayajfia ‘the offering to Brahma’. It has long been assumed that this
Yajiia, which is mentioned several times in the inscriptions, '?* is that which is taught
under this name as one of the five basic daily obligations (pafica yajriah) of the twice-born
in mainstream brahmanical texts: that is to say the figurative sacrifice (vajriah) that is the
daily recitation of a portion of the Vedas and other religious texts, otherwise called
svadhyayah. This practice was certainly followed by Khmer brahmins. For example, we
are told in an inscription of the reign of Stiryavarman I (1002—1050), that the ceremonial
capital (puram) was loud with the sound of brahmins engaged in this daily chanting; !
and one of the contexts in which the Brahmayajfia is mentioned in the Khmer inscriptions
does associate it with sacred knowledge, since we find it there as an event that marks the
beginning or end of the period of study with a Guru. But I propose that it is a proper
sacrificial ceremony that is intended, a yajiiah in the literal sense.

This conclusion is suggested by its occurrence in another context, in which it is paired
with the matryajiia ‘the sacrifice to the Mothers’ as a preliminary rite performed on the
site on which a Linga is about to be installed:

vrah kamsten ai $ri laksmipativarmma thve vrahmayajiia matryajiia ta gi bhiimi noh

nu pan-lyan suvarnnalinga ta vrah suren pi vrah kamsten an kanlah vham mok

samayajiia sanme ni pi jamnum mahapanditta phon ta damnepra vrah kamraten an
sri vidyadhipandita gi ta guru ni ta vrahmayajiia vrah kamraten aii bhimapura ta thve
matryajiia vrah kamraten an viok ta panlyan suvarnnalinga.

Ka. 18 (NIC II-111:243, A 11. 18-20)

V.Ka.A. Laksmipativarma [caused to be] performed a Brahmayaj fia and a Matryajiia
on this ground and then the golden Linga to be installed in the temple of Suren.
V.Ka.A. Kanlah Vnam came [there]. Men learned in the proper times [for rites]
(samayajiia) agreed (sanme) to make the offerings together (ni pi jamnum), great
scholars beginning with V.K.A. Sri Vidyadhipandita, the Guru for the Brahmayajfia.
V.K.A. Bhimapura celebrated the Matryajiia. V.K.A. Vlok [was the guru for] the
installation of the golden Linga.” 1?6

124. K. 216 S, v. 5; K. 235, Khmer, D 1. 66; K. 352 Khmer, N 1. 22; K. 353 S, Khmer, 11. 20-23;
K. 444, Khmer, A 11. 5-9; K. 523, Khmer, D, 11. 14-17; K. 702, v. 23; Ka. 18, Khmer, A 1. 3 and 18.

125. K. 1002 (JACQUES 1968), v.33: [Sa]vdasdastradinisnatasavditanam mahat puram /| yasya
svadhyayasavdena savdabrahmamayam yatha ‘whose great puram seemed to embody the Veda through
the sound of the private daily recitations of scholars well-versed in grammar and the other Sastras’.

126. Pou takes mok and samayajiia sanme ni pi jamnum mahdapanditta phon ta damnepra ... together
and translates as follows (with my interpretation of her parsing in parentheses): ‘vint (mok) se joindre a
ses sacrifices (samayajiia) ou furent assemblés (sanme) de grands savants, en premier ... (mahapanditta
phon ta damnepra)’. 1 have rejected this interpretation because her translation of samayajiia ‘to join in a
sacrifice’ creates an implausible hapax and renders sanme ni pi jamnum ‘agreed to make the offerings
together’ pleonastic. She avoids that problem by translating only sanme (‘ou furent assemblés’). I have
preferred to take samayajiia as Sanskrit samaya-jiia-. This occurs frequently in religious contexts in the
meaning ‘one who knows the proper occasion’. See, e.g., Mahabharata 4.27.6ab: samayam samayajiias
te palayantah $ucivratah. It also occurs in both Saiva and Bhagavata texts meaning ‘one who knows the
rules of the initiated’, in the special sense of one who has received the first grade of initiation. This is
probably not what is intended here, since these officiants would have had to have been fully initiated and
consecrated, though one cannot exclude the possibility that the term was also applied to initiates in
general.
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and it is confirmed, I propose, in a Sanskrit verse cited immediately after the lacunose Old
Khmer text that lists these ritual duties. For we learn that the royal preceptor (Vrah Guru)
was invited to perform them “every year in accordance with [the following] Sloka
[composed] by Our Lord Siiryavarmadeva [himself]” (sap samvatsara gi roh vrah sloka
vrah pada kamraten an $risiryyavarmmadeva):

— —d guror hutavahe havir dhutir yat

samyag vidher vividhavrstibhavam prasasyam
sasyaya tad vidhividhav iha kotihome

kotir hutis suvidhivat kurute grasiddhyai

K. 383, v. 2 (A 11. 35-36)

The verse is problematic. It is not just that its first two syllables have been lost. It is also
that its meaning is obscured by grammatical incoherence and syntactic ambiguity. It is
clear, however, that the verse refers to the benefits of three kinds of fire-sacrifice, which
the context requires to be among those listed as the Vrah Guru’s duties. The third is the
Kotihoma. The first is conveyed in the relative clause and the second in the correlative
clause that follows it, ending sasyaya tad vidhividhau. The crucial word there is
vidhividhau. CEDES and DUPONT took it to mean ‘in a ritual (vidhau) [performed] in
accordance with injunction (vidhi-)’. But that is implausibly stilted Sanskrit for this sense
and the passage so interpreted fails to provide the name of a sacrifice. There is a simple
solution, which provides natural Sanskrit and satisfies the requirement of the context. That
is to take vidhividhau in the meaning ‘in the ceremony (-vidhau) of Brahma’, vidhih begin
a commonly used name of that deity.'?’ The second sacrifice, then, is the Brahmayajiia.
This supports the restoration vrah pitryajiia vrah brahmayajiia in the Khmer prose
(K. 383: vrah pitryajiia vrah + + yajiia), but it also demonstrates that the Brahmayajfia
was a literal rather than a figurative sacrifice. For though the Sanskrit is incorrect in
composition or transcription, it is clear that the meaning intended is that the same
offerings that are made into the fire in the first sacrifice bring about the various timely
rains (vividhavrstibhavam)'*® and so promote the grain harvest (sasyaya) in the second,
that is to say, in the Brahmayajiia.

There is also Old Javanese evidence for such a Brahmayajiia. The Desawarnana, alias
Ndgarakrtagama, completed in A.D. 1365 by Mpu Prapafica, Superintendent of Buddhist
Affairs (dharmadhyaksa kasogatan) at the court of Hayam Wuruk of Majapahit in East Java,
refers to a brahmayajiia in contexts that indicate that a ritual of worship rather than text
recitation is intended. He tells us that the royal priest Srijianawidhi in performing the
preliminaries to the postmortuary rites of the chief queen (rajapatni) consecrated the ground
for installation and in that context ‘performed a brahmayajiia as his offering (piija)’;'* and
in an account of annual ceremonies for the welfare of the king he tells us that ‘the Saivas and
Bauddhas performed the homa and brahmayajiia as their offering (pija)’. '** One could not
refer to the brahmayajiiah in the figurative sense of text-recitation as a piija.

127. See, e.g., K. 692, v. 43d: caturanano vidhir; Amarakosa 1.1.17d (among synonyms of brahma).

128. C&DES and DUPONT give vividhavrstibhavam. 1 have corrected this because the metre requires
the third syllable to be short. As for the solecisms in the rest of the verse, I have understood havir ahutir
as havir ahutam and kotir hutis as kotir huta.

129. Desawarnana 67.3: san $ri jiianawidhi n lumakwani tehér mabrahmayajiia n pamiija.

130. Desawarnana 83.6: homa mwan brahmayajiienulahaken ira san sewa boddha n pamija. It may
be relevant that the centre-point of any ritual ground (vagabhiimih) is known as the ‘place of Brahma’
(brahmasthanam); see, e.g., Bhojadeva, Siddhantasarapaddhati, f.6r (on entering the shrine for
worship): brahmasthane om vastospataye brahmane nama iti puspam dattva ... One of the principal rites
in the preparation of a site is the Vastupiija, the presentation of offerings to the deities of the 64 or 81
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No details of the ritual are recorded. But among the supplements (parisistam) of the
Atharvaveda, short tracts which set out the ritual duties of the king’s personal priest, there
is one (19b) that gives the procedure of a brahmaydagah. Since ydgah and yajiiah are
synonymous and since no other applicable brahmayajiiah/brahmaydgah is taught in the
brahmanical literature known to me, it seems at least probable that the Khmer and
Javanese ceremonies were derived from it. In this Brahma is worshipped in a Mandala in a
pavilion (mandapah) constructed for this purpose, a platform (vedih) is made to its south
or west, a fire-sacrifice is celebrated and an abhisekah given [to the king on that platform].
This is followed by the feeding of learned brahmins and the needy, the offering of a
nocturnal ganabalih, worship of the domestic deities, festivities in the palace, the feeding
of Yogins and householders in their homes, and the usual markers of royal ceremonies in
the civic domain: the temporary banning of the cutting down of trees and the butchering of
animals, and the proclamation of a general amnesty throughout the kingdom. Finally the
king should venerate his Guru. The benefits are said to be long life and the extension of
the king’s realm. '3!

Other brahmanical rituals are encountered in the inscriptions. We have seen that a
Matryajiia is said to have been performed as a preliminary ritual on the site on which a
Linga was to be installed. I propose that this was the worship of the Mother-goddesses
(matrkapija) that is prescribed in Indian brahmanical sources as a preliminary rite in such
ceremonies as rites of passage (samskarah) and the consecration of homes or temples
(pratisthd). '3

There is also the first of the three annual sacrifices mentioned in the Sanskrit verse
attributed to Stryavarman I. Though the Sanskrit is lacunose and somewhat incoherent (—
— d guror hutavahe havir dhutir yat) it is very probable that this was a guruhomah, a
sacrifice [in honour]| of the Guru. Against this conjecture is the absence of any reference
to a sacrifice with this name in brahmanical literature. But in its support is the fact that
elsewhere in these inscriptions a royal Guru is described as gurukotihomahotd. 3> CEDES
took this to mean ‘who performed the Kotihoma for his Guru’. But this is highly
implausible, since the Kotihoma is a sacrifice performed for kings. The alternative is to
take the compound to mean ‘who performed the Guruhoma and the Kotihoma’. In that
case this ceremony too should be among those listed in the Khmer prose as the annual
duties of the royal Guru. If so, it can only have been the third Homa of the list. Against
this conclusion is the fact that CEDES and DUPONT judge there to be a lacuna of three
syllables in the text where its name is given (vrah + + + homa) while the restoration vrah
guruhoma supplies only two (guru-). However, this objection is not decisive. For guru has
the trisyllabic dcarya as a frequently used synonym. I propose, therefore, the restoration
vrah acaryahoma.

We also hear of the brahmanical practice of the daily pouring of libations of water to
the ancestors (pitrtarpanam). For in an inscription of 667 A.D. Simhadatta, the devout
Saiva physician of Jayavarman I, is praised as follows:

Sivayajiiena yo devan munin addhyayanena ca

compartments of the square Mandala of the Site (vastumandalam) drawn upon it. Brahma is worshipped
with the presentation of various foods in the central four or nine compartments; see, e.g,
Somasambhupaddhati 4:55 and 57, vv. 83ab and 89¢-91b.

131. Atharvavedaparisista 19.1.1-19.5.9. I propose the following emendations to the published text:
pirayed varnakaih for pijayed varnakaih in 19.2.1; and madhyepadmam tu samsthapya brahmanam for
madhye padmam tu samsthapya brahmanam in 19.2.5.

132. On the matrkapija in this context see SANDERSON 1990, 62.

133. K. 692 of 1189/90 or 1195/6, v. 54.
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pitims catarppayat toyais satputrakaranissrtaih
K.53,v.23

He satisfied the gods through his worship of Siva, the sages through his recitation of
sacred texts, and the ancestors through libations of water poured from the hands of a
virtuous son.

That this refers to the daily libations that brahmanical tradition requires is not stated
explicitly; but it is implied by the context, since the other two obligations, those of
worship and reciting the scriptures, are daily duties. By speaking of these libations as
poured from the hands of his son the author conveys that he has fulfilled his duty to the
ascendants of his patriline, not merely by pouring the libations himself, which goes without
saying since this is among the daily duties of any brahmin male, but also by fathering a son,
since without a son to follow on the offerings to the ancestors would be interrupted. '3

Postfunerary rituals other than the annual Pitryajfia are mentioned. We are told of
Sraddhas performed for the benefit of persons who have died leaving no-one to make
these offerings to them. An inscription reports that a Saiva hermitage abandoned in A.D.
949/50 had been restored by four men without heirs on the condition that their Sraddhas
would be performed by the head (padamiila) of the hermitage; '*3 and the foundation stele
of one of the hermitages founded by YaSovarman I rules that balls of rice (pindam) must
be offered [by the officiant] to persons who have died leaving no-one to make their
postfunerary offerings (apindah).

ye bhaktya patita yuddhe ye ca bhaktah parasavah

apindah krpananathavalavrddhas ca ye mrtah

etesam eva sarvvesan caturadhakatandulaih

masavasane sarvvatra pindaih kurvvita tarppanam

etasminn asrame pindan krtvaniya ca sarvvasah

yasodharatatakante tasminn eva tu nirvvapet

K. 279 C1, vv. 13-15

At the end of every month he should use four adhaka measures of rice to satisfy with
rice-balls all the following: those who have fallen in battle out of loyalty [to the king],
deceased loyal [servants of the crown], and the wretched, the unprotected, children
and the elderly, who have died without anyone to offer them the postfunerary rice-
balls. He should prepare the rice-balls in this hermitage, and then take them and offer
them at the edge of the Ya$odhara reservoir. '3

134. The verse invokes the brahmanical doctrine of the three debts from which a twice-born male must
free himself before he is entitled to retire from the world. There are two views expressed as to how he is to
clear his debt to his ancestors: (1) by making the postfunerary offerings to them, and (2) by fathering
offspring. The first is seen in Mahabharata 12.281.9c—10c: rnavari jayate martyas tasmad anrnatam vrajet /
svadhydyena maharsibhyo devebhyo yajiiakarmand / pitrbhyah sraddhadanena ‘“Mortals are born with debts
[to the great sages, the gods and their ancestors]. Therefore they should free themselves of them, through the
daily recitation of the sacred texts, the rituals of sacrifice and the giving of postfunerary offerings’. The
second is seen in Baudhayanadharmasitra 2.6.11.33: jayamano vai brahmanas tribhir rnava jayate
brahmacaryena rsibhyo yajiiena devebhyah prajaya pitrbhya iti ‘The brahmin is born with three debts: to the
sages, to the gods, and to his ancestors [, which he clears] by studying the scriptures, by offering sacrifices,
and by fathering offspring” and in Manusmyrti 6.35-37. Our inscription combines these two views.

135. K. 215, 1. 16-17: ayatta ta padamiila len nirvvapa neh dharmma yen ‘It is the responsibility of
the officiant to perform the Sraddha offerings of this foundation’.

136. This is the vast Ya$odharatataka (approx. 7 km. by 1.8 km [JACQUES 1999, 55]), now known as
the Eastern Baray, excavated by Yasovarman I at his newly founded capital Yasodharapura (Angkor).
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In discussing the group of stelae of which this is one Barth states that there is nothing
in Indian Smrti texts corresponding to this provision by the king for Sraddha offerings for
such persons, holding that the Indian rule is that only a relative of the deceased may
perform the rite. '*” But that he was mistaken is clear from Brahmapurana 220.78¢—79b:

sarvabhave striyah kuryuh svabhartinam amantrakam

tadabhdve ca nrpatih karayet tv akutumbinam

If there is no-one else, women should do [the Sraddha] for their husbands if they have
no family, [but] without the Mantras; and if there is no wife then the king should have
it done for them.

The principal here is that the heir and the person with the duty to make the postfunerary
offerings are one and the same. In the absence of all others the king inherits the property
of the deceased except, says Manu, in the case of a brahmin, whose property may never be
taken by the king but must be given to a brahmin, preferably one learned in the Vedas.
That these rules are relevant to the question of who has the responsibility to make the
offerings is apparent from the fact that Vijiane$vara quotes the passage of the Manusmrti
that states them (9.188-189) in this context ad Yajriavalkyasmrti 2.135-136.

Moreover, the case of the heirless individuals who had restored a foundation on the
condition that its head should make their Sraddha offerings (K. 215, 1. 16-17) may be
understood as an application of the rule that in the absence of a son or close relative the
Acarya of the deceased may make the offerings. '3

We hear also of a Homa performed by the royal preceptor Divakarabhatta for the
deceased queen Mahendradevi on the twelfth day after her death, an office for which her
husband Rajendravarman rewarded him with the gift of two villages.

894 saka pirnnami phalguna nu vrah kamraten aini divakarabhatta nivedana ta dhiili
vrah pada dhili jen vrah kamraten [afi $ri] jayavarmmadeva kala samrdc homa
dvadasaratrt vrah pada [vrah djjiia kanlon kamraten aii ° riy sruk kandin nu sruk
supuraya praman purvvadisa ° ta gi dhiili vrah pada dhili jen vrah kamraten aii stac
dau Sivaloka oy vrah karund prasada ta vrah kamraten an [divaka]rabhatta neh sruk
ta anle 2 gi pi vrah kamraten aii + + + + +vrah daksind phley srac dvadasaratri

K. 668 B, 11. 1-8

In Saka 894, on the full-moon day of Phalguna V.K.A. Divakarabhatta informs
D.V.P.D.J.V.K.A. Sri Jayavarmadeva that on the occasion of his completing the Homa
of the twelfth day for V.P.V.A. the deceased queen [Mahendradevi] K.A., Sruk
Kandin and Sruk Supuraya in the Pirvadisa District were given to V.K.A.
Divakarabhatta by the favour of D.V.P.D.J.V.K.A. the king who has gone to Sivaloka
[Rajendravarman]. These two Sruks V.K.A. [Divakarabhatta received as (?)] his
sacred daksina as the result of the completion of [the rites of] the twelfth day.

This was no doubt a Homa in connection with the offering of the first Ekoddista Sraddha
after the period of eleven days of postmortuary impurity (aSaucam) had ended, '3° though

137. See BARTH in BERGAIGNE 1893, 414.

138. Mitaksara p. 223 ad Yajiavalkyasmrti 2.135-136: bandhiinam abhave acaryah. tadabhave
sisyah. putrabhave yah pratydasannah sapindah. tadabhave dcaryah. dcaryasyabhdve ntevasity
apastambasmarandat ‘In the absence of kin the Acarya. In his absence a pupil [of the Acarya], in
accordance with the teaching of Apastamba: “in the absence of a son a close Sapinda relative, in his
absence the Acarya, and in the absence of the Acarya a pupil”.’

139. After the period of impurity (asaucakalah) ends the deceased receives his or her first Ekoddista
Sraddha on the twelfth day after death and others after a month and a month and a half and every month
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in the absence of further information we cannot know whether the ritual was conducted in
its purely brahmanical form. Given the prevalence of Saiva initiation it is possible that the
queen’s postmortuary rites were performed in the parallel form that the Saivas elaborated
for their own initiates. !4

Brahmanism, then, was certainly present among the Khmers, at least within the élite
of society. But I see no evidence that it amounted to a fourth religion. The Indian Saivas
claimed to go beyond Brahmanism through practice authorized by their own, higher
bodies of scripture; but they underwent Brahmanism’s rites of passage, performed many
of its regular ceremonies in addition to their own, and adhered to its regulations
concerning such matters as caste-endogamy, inheritance, and the administration of law
under royal authority. Only their path to salvation was peculiarly theirs. The Brahmanism
that we find among the Khmers was of this subsidiary kind. There is no trace of the
exclusive variety that many in India considered to be the sole means of access to salvation,
denying the validity of the Saiva and Vaisnava scriptures.

What is more, the subsidiary Brahmanism of the Khmers was less substantial than that
of their Indian co-religionists. Its influence did not penetrate to those levels that provided
the primary criteria of brahmanical orthopraxy in India. The Khmers eagerly adopted the
etiquette and ceremonial of the Indian courts; they cremated their dead; and they allowed
India to influence their personal habits, avoiding the left hand in eating, and cleaning their
teeth with toothsticks; '*! but they did not adopt Brahmanism’s dietary preferences and
taboos, except in the case of special restrictions adopted by Saiva ascetics. '*> Thus we
have two inscriptions in meditation caves that speak of such ascetics living on a diet of
milk, a practice attested in Indian Saiva sources; '** but reliefs on the wall of the Bayon

after that until a full year has elapsed. Then the deceased (pretah) becomes an ancestor (pita) through the
Sapindikarana ritual and from then on receives annual Parvana Sraddhas, unless the deceased is a woman
without a son. In that case she does not join the ancestors through the Sapindikarana and receives an
annual Ekoddista rather than Parvana Sraddha. See, e.g., Brahmapurana 220.64-75.

140. On the Saiva rites for the dead and their relation with their brahmanical prototypes see
SANDERSON 1995, 31-36.

141. See MABBETT and CHANDLER 1996, 128, 129 and 133. Information on Khmer funerary practice
is meagre. According to a passage in the official history of the Sui Dynasty (Suishu), covering the years
581-617 and compiled during the years 629-636, that is included in Ma Duanlin’s Wenxian tongkao, an
encyclopaedic history of institutions published in A.D. 1317, cremation was the norm though there were
some who simply exposed their dead (translation in CEDES 1968, 76). In Zhou Daguan’s memoir, based
on his visit in A.D. 1296-7 and published at some time before 1312 (PELLIOT 1951, 37-38) it is exposure
that is reported as the norm. He notes that cremation was gradually increasing, but mostly among the
descendants of Chinese (PELLIOT 1951, 24). The difference between the two reports is probably the result
of the different perspectives of the two divisions of Khmer society, that of the common people, who
exposed their dead, and that of the élite, who cremated theirs following Indian rites. The Suishu says that
the dead were attended either by Buddhist monks and nuns or by Taoist priests. The latter term is
probably a reference to Saiva ascetics. Excavations at Nen Chua and Go Thap in the Mekong Delta have
uncovered brick-lined chambers containing cremated human remains with gold leaves showing
brahmanical symbols and other mortuary offerings. Radiocarbon dates suggest occupation during the
periods A.D. 450-650 for the former and A.D. 400—600 for the latter (HIGHAM 2001, 29-31).

142. Similarly REID (1988, 34-35) points to the fact that brahmanical dietary rules “had little
practical effect in restricting sources of protein” among the Javanese.

143. K. 156 (10th century), v.10cd, concerning the ascetic Kambu: gurudevagnisadbhaktir
acaryyah ksirabhug yamf “an ascetic [Saiva] Acarya living on milk, truly devoted to his Guru, his deity,
and the sacred fire’; v. 16ab: ksirasi yo *mahatejah (corr. : mahateja Ep.) pujyas srikamvubhiibhrtam ‘an
illustrious eater of milk, venerated by the kings of Kambu’. K. 431 (9th century), v. 4, tells us of another
such Saiva ascetic inhabiting the cave Indraguha ‘who adhered to the ascetic observance of Sadasiva [=
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temple of Jayavarman VII (r. 1181—c. 1210) depict fishing with nets and a kitchen in
which two cooks are about to plunge a whole pig into a boiling cauldron; and Chinese
sources report that the Khmers’ diet included cakes soaked in meat gravy and that they
reared chicken, ducks, sheep and geese.!'** The Manusmrti, the foremost brahmanical
authority on such matters, enjoins the avoidance of fish and strictly prohibits the eating of
the meat of the domestic pig or hen, saying that any twice-born person who eats these
loses his caste. 4°

Indeed inscriptions show that pork, goat and fish were eaten by the Khmers even in
religious feasts. Thus on the occasion of the erecting of boundary-stones in 1089 an
inscription records a donation of food that includes two pigs and four goats; !*¢ and an
inscription of the reign of Siiryavarman I (1002—c. 1050) speaks of a feast that required
two-thousand bowls, two pigs, eight hundred large fish, and an unstated quantity of beer
(sura).'¥

This too was a feast in a religious context. The purpose of the inscription is to record a
royal decree requiring [the head of] a hermitage and the dignitaries (pradhana) of two
localities to pay with land for the equipment and materials (kriya) of a vrah rudrasanti.
The foods and utensils are part of what was received for that purpose. In his edition of this

Sus$iva], [sustaining himself by] drinking [only] milk’ (ksiram piban ...suSivavratasthah). For this
voluntary dietary restriction in Indian Saivism see Nisvasaguhya f.82rl: devam pijyagnau juhuyad
audumbarasamidhanam tryaktanam sahasram trisandhyam ksirdst sapta dinani juhuyat. cirnavidyavrato
bhavati ‘At each of three junctures of the day after he has worshipped Siva he should make offerings into
the fire of a thousand sticks of Udumbara wood smeared with the three [sweet substances: milk, butter
and sugar]. He should do this fire-sacrifice for seven days living on milk. He will then have completed
the observance of his Mantra’; Nisvasakarika 60.35 concerning the vagisvarivratam:
Salipistalabhufijanah ksirabhuk sdadhakesvarah /| masam ekam vratam kuryat sarvakamaprasiddhaye
‘Eating rice-flour [or] consuming [only] milk the excellent masterer of Mantras should practice the
observance for one month in order to achieve his every desire’; Picumata 21.95: cared devyavratam hy
etan niracaro jitendriyah | atha va ksirabhojt syad ghrtaprasanam arabhet ‘Free of orthopraxy, with his
senses under control, he should practice this observance of the Goddess. Either he should live on milk; or
he should eat clarified butter’; Goraksasataka 53c—54: katvamlalavanatyagi ksirabhojanam dcaret /
brahmacari mitahari tyagi yogaparayanah | abdad wirdhvam bhavet siddho natra karya vicarana ‘Giving
up salt and pungent and astringent foods he should live on milk. Celibate, eating little, abandoning all
attachments and intent on meditation he will achieve his goal after a year. Of this there should be no
doubt’. Similarly K. 91 (no earlier than the reign of Jayavarman VI [1080-1107]) tells us that the
Kavisvarapandita, the Guru and counsellor of Siiryavarman I, followed the religious discipline of the
Paficaratra and lived on clarified butter: vrah kamraten aii sri kavisvarapandita qji matrpaksa [ye]n man
Stla paficaratra *ghrtahara (corr. : ghrnahara CEDES).

144. See GITEAU 1976, 35b—38a; and ibid. fig. 28 and fig. 92 for the scenes of fishing and of the
kitchen with the whole pig. The rearing of chickens on temple land is forbidden in K. 367, 1. 10.

145. Manusmrti 5.12ab; 5.14cd; 5.15¢cd; 5.19: chatrakam vidvaraham ca lasunam gramakukkutam /
paldndum griijanam caiva matya jagdhva pated dvijah ‘a twice-born person who knowingly eats
mushrooms, the domestic pig, garlic, the domestic hen, onion or *the red onion (?) will certainly lose his
caste’. This is considered equal to the major sin (mahdpatakam) of drinking alcoholic liquor
(surapanam); see Manusmrti 11.56.

146. K. 258 A, 1. 23: kriyd jrvak 2 vave 4 ranko thlvan 5 marica qvar 2 ‘food [that I gave]: 2 pigs, 4
goats, 5 thlvan of husked rice, 2 qvar of pepper’.

147. K. 353 N, 1. 31-33: jrvak 2 (32) ti samlap pi oy pay rarnko thlvan 5 ti tamtam tr arun slik 2 khal
slik 5 ceh 5 dlah 6 (33) vaii dik sura samlo sthali ... ‘2 pigs to be slaughtered for food; 800 big fish; 2000
bowls; five jars; 6 metal cooking-pots; water-jars (?); beer; meat gravy (samlo); sii pots; ... . Zhou
Daguan reports four types of fermented drinks consumed by the Khmers, made from mixing water and an
agent of fermentation with (1) honey, (2) certain leaves, (3) rice, and (4) sugar; see PELLIOT 1951, 29.
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inscription CEDES is not sure whether the words vrah rudrasanti name a dignitary or a
temple. ' But what is referred to here is neither a person nor a temple. It is a Saiva
ceremony. The purpose of a Rudrasanti ritual is to counter ills of all kinds but above all
national disasters, epidemics and famines. Its procedure (kalpah) and myth of origin
(itihdsah) are the subject of a chapter of the Saiva scripture Brhatkalottara;'® and an
abbreviated redaction of the section on the procedure has been incorporated in the
Agnipurdna (Adhyaya 324). The foodstuffs and beer were evidently required for a feast
held at the conclusion of a performance of this ritual, probably at some time of widespread
distress. Such feeding, of brahmins and others, is, as is well known, a required subsidiary
of all major Indic rituals, and in apotropaic rituals of whatever scale. This too, then, would
have been a religious rather than a secular feast. '3

Khmer patterns of kinship, inheritance and property-rights also remained largely
unaffected. The passing of office from a man to his sister’s son seems to have been the
norm among Khmer brahmins, and it remained widespread even in royal lineages, where
patrilineal succession did make inroads. 1!

Women, moreover, appear as owners and disposers of property in their own right, a
role from which Indian brahmanical tradition excluded them.!®? Thus K. 216 S of A.D.
1006/7 reports that Madhyades$a, a woman in service at the court, donated land and other
property to her Guru after a Brahmayajiia, and yet other lands to the Siva installed at
Sivapada; and the Khmer portion of this inscription lists slaves given by two men to Ten
Uma, the granddaughter of Madhyades$a; K. 165 N of A.D. 953 records that Me Indrani,
Me Devaki and Me Nem, three female members of the family of Tafi Kamraten Af
Mahendradevi joined with Vap Paf, the chief (miila) of the corps of Bhagavata servants,

148. IC 5:134, n. 2. Names in -§anti are not uncommon in the inscriptions, e.g. Kumarasanti (K. 1),
Jhanasanti (K. 21), Bhavasanti (K. 657), Bhasanti (K. 561) and Sikhasanti (K. 382).

149. Brhatkalottara, ft. 85v3-90v6: rudrasantipatalah. On the purpose of the ceremony see f. 87r2—
v3: rudrasantim pravaksyami Sivam sarvarthasadhanim !/ manusanam hitarthaya samam rudrena
bhasitam | sarvvavighnah pranaSyanti Srutvainam papanasanim | duhsvapna vyadhayas caiva grahas
caiva diso dasa / ......rudrasantim namasyami vetalanam vinasanim / naranam upasrstanam devayatana-
vesmasu | yesam na garbhasambhiitih kulahanis ca jayate/ yatra jata vinasyanti bhavanti ca
napumsakah / mari cotpadyate yatra satatam ca grhe grahah | garbhah pataty akale ca rudram va yatra
jayate | durbhiksenaiva pidyante rastrotpatais ca darunaih/ gana yatra virudhyante bhrataras capy
anekasah | pita *mata (corr. : matas Cod.) tatha caiva kandalopahate grhe | pasyanti ca kapim svapne
bijam ksetre na rohati | gavo tha pasavas caiva dasah karmakara api/ grhe sthita virudhyante tatra
santim prayojayet | kiipo va garjjate yatra prsthavamsas ca bhidyate | taravo nahatds caiva sravanti
rudhiram bahu | devatas caiva vrksas ca nrtyanti ca hasanti ca/ akale puspita vrksah phalitas capy
anekasah | ulkapatdas ca jayvante bhimikampas ca darundh/ nimittair asubhair ebhir anyais capi
sudarunaih | ekagrah (corr. : ekagram Cod.) prayato bhiitva tatra $antim prayojayet. However, the
Newar Rudrasanti mentions only national calamities, epidemics and famines, f. 19r5: dvipamari-
mahotpatasantyartham; f. 1919—v1: mahajanaksayaprasantyartham deSotpatamahamaribhayasanty-
artham; and f. 26v8: iti srirudrasanti mahamaridurbhiksaprasantividhim samapta.

150. See, e.g., Sankhayanagrhyasiitra 1.2.1: karmdpavarge brahmanabhojanam “at the close of the
ritual the feeding of brahmins [should take place]’. For the case of apotropaic rites (Santividhih) see the
Yajiiavalkyasmrti 1.295-308 (grahasantiprakaranam). The Newar Rudrasanti Paddhati likewise rules a meal
(samayabhojya) as the last act of the proceedings, after the dismissing of the deity from the fire and the
presentation of offerings to virgin girls (f. 23v7-8): (agnivisarjana yaya. kaumariyaga. samayabhojya. iti
Srirudrasanti ...). For the meaning of samayabhojya see MANANDHAR 1986 s.v. samay/samae/, TAMOT 2000
s.v. smaya, samaya dyahd, ISWARANAND 1995, s.v. samae, and LEVY 1990, 326, 642 (samhae).

151. See Adhir CHAKRAVARTI 1982; VICKERY 1998, 258-270.

152. Manusmrti 8.416a: bharya putras ca ddasas ca traya evadhanah smrtah ‘Three are held to be
without property: a wife, a son [before partition] and a slave’.
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to install a [Visnu] Campe$vara in Dvaravati and to unite its personnel with that of another
deity of this name; and K. 692 of A.D. 1189/90 or 1195/6 tells us that when
Stiryapanditasabhapati (Bhuipendrapandita II) installed images of both his parents he did
so in conjunction with his wife. '3

We also find evidence that women could officiate as priests. We learn that when there
was no available male in a lineage of Bhagavatas designated to supply the presiding
officiant of the Visnu temple at Kaden, a woman of the family was to be ordained for that
purpose. '** Nor is it probable that this arrangement was exceptional among the Khmers,
for we find it also in the royal Saiva cult of the Devaraja. In the Sdok Kak Thom
inscription of A.D. 1053, to which we owe most of our knowledge of this cult, we are told
that after its inauguration by king Jayavarman II around the turn of the eight and ninth
centuries he and the brahmin Hiranyadama agreed that the right to conduct the worship of
the god should pass from Sivakaivalya to men or women in his maternal line:

tanmdtrvamse yatayas striyo va

jata U — —tra niyuktabhavah

tadyajakas syur na katharicid anya

iti ksitindradvijakalpanasit

K. 235, v.31

The king and the foremost of brahmins provided that ascetics or women born in his
[Sivakaivalya’s] maternal lineage, and no others under any circumstances, should be
appointed to this ...and perform its worship.

CEDES and DUPONT chose to translate this passage in a manner that eliminates
reference to the right of women by taking sfriyo not as a nominative plural (‘ascetics or
women born in his maternal lineage’) but as an ablative singular (‘ascetics born from a
woman in his maternal lineage”). But this asks us to accept an unnaturally stilted use of
Sanskrit in an inscription whose Sanskrit is otherwise of a high standard of correctness

153. K. 692, v. 57: asthapayad bhagavatim jananim satim Sribhiuipendrapanditapituh padapansu-
lavdhyai | srisiryyapanditasabhapatir atmaripam bhaktyaitayos sahakalatram atisth[iJpad yah.

154. K. 989 B, 1I. 1011 (of A.D. 1007) referring to an edict of Jayavarman II (r. ¢. A.D. 770—c. 834)
concerning the Vaisnava temple of the God of Kaden (kamraten jagat kaden): vrah sdasana pre santana steii
rau ta phjuh purohita kamraten jagat kaden ° daha qyat santana ta purusa (11) ley strijana ta qvyah man
rtusnata lah ta vvam rtusnata ley lah pvas bhagavati pre phjuh kamraten jagat kaden ‘A royal edict [of
Jayavarman II] ordered that the descendants of Stefi Rau should serve as the officiants (purohita) of the God
of Kaden, and if there is no male descendant that a woman who is gvyah, who has bathed after menstruation
or who has not, should be ordained as a Bhagavati (a female Bhagavata) and serve the God of Kaden’.
C@&DES (tr., IC 7, 183) understood rtusnata lah ta vwam rtusnata ley lah to mean ‘nubiles ou non nubiles’.
VICKERY rightly finds fault with this rendering and proposes instead ‘women who no longer menstruate or
who have not begun to menstruate’ (1998, 220, 419-420), taking gvyah to mean ‘finished with’ and
apparently having it govern rtusnata. However, that too is unsatisfactory, however well it accords with
anthropological expectations about menstruation taboos, since it is implausible that prepubertal girls were
ordained as temple priests. The Sanskrit term rfusnata- adopted by Old Khmer refers to a woman who has
bathed at the end of the five days of impurity caused by her menstruation and is thereby considered ready to
conceive, it being obligatory for the husband to attempt to proceate a son at this time; see, e.g.,
Pardasarasmrti quoted by Kullika ad Manusmrti 3.45: rtusnatam tu yo bharyam sannidhau nopagacchati /
ghordayam bhrinahatyayam patate natra sam$ayah; Trilocanasiva, Prdyascittasamuccaya p. 52: rtusnata
vadd patni tadd paricadinavadhi | sevyd viprena putrartham anyatha bhriinaha bhavet. 1 tentatively propose,
therefore, that rtusndta here is extended to mean ‘of child-bearing age’ and that accordingly vvam rtusnata
means ‘no longer of child-bearing age’.



The Saiva Religion among the Khmers (Part I) 393

and lucidity; and, more conclusively, it overlooks the crucial word va (‘or’). Women, then,
had the right to serve as priests, if only in the absence of a qualified male. '3

It seems, moreover, that high-born women were not barred by their gender from
access to all positions in the administration. We learn that after the death of king
Rajendravarman (r. 944—c. 968) Prana, the daughter of his sister, was put in charge of the
private secretaries of his successor Jayavarman V (r. ¢. 968—c. 1000/1). 156

As for caste, adherence to which is so central an element of brahmanical orthopraxy in
India, our sources use its language to distinguish between brahmins and the ‘ksatriya’ rulers
they served; but marriage between brahmin men and women of the Khmer royal families was
common, as it was in the neighbouring principalities of the Chams, kings of both peoples
boasting of brahmin-ksatriya descent; 1" and most of the rest of society is referred to without
caste-differentiation as ‘the common people’ (samanyajanah, samanydh): >4

rajakutyantare rajadvijatinrpasinavah
viseyur atra nirddosan ta evabharananvitah
tadanyas tu sasamanyajano noddhatavesanah
K. 95 A, v.39-41b

Only the king, brahmins and the prince(s) may enter this royal house of retreat
wearing their ornaments without fault. Others than they, and the common people,
should not be dressed in finery.

and, in the Lolei inscription of Yasovarman I (r. 889-910) prescribing the punishments
that should be meted out to those who infringe the rules of conduct in a hermitage:

78 ye sasanam idan darppal langhayeyur yyadi dvijah

vadhadandddyanarhatvan nirvvdsyas ta ito nganat

79 rajaputras tu dapyas te hemavinsatpalair mmitam

tadarddhavinayah karyyo nrpatijiiatimantrinam

155. C@DES and DUPONT 1943-46, 96: ‘« Que les yatis nés d’une femme de ce matrvamga et
préposés... ici, soient prétres de ce culte et jamais d’autres ! » Telle fut la régle des brahmanes royaux’. |
also reject their translation of ksitindradvija- as ‘brahmanes royaux’ (literally ‘king-brahmins”). This too
is implausible. The preferable alternative (‘the king and the foremost of brahmins’) fits the context
perfectly and is supported by the Old Khmer parallel in 1. 76-77 of side 3: vrah pdada paramesvara nu
vrahmana hiranyadama oy vara $apa pre santana sten aii Sivakaivalya gi ta sin na kamraten jagat ta rdja
vvam dc ti man qnak ta dai ti ta sin ta nohh ‘V.P. Parame$vara [Jayavarman II] and the brahmin
Hiranyadama made a solemn oath requiring the lineage of Sivakaivalya to officiate before the Kamraten
Jagat ta Raja and forbidding any other persons to do so’. On women with cult responsibilities, sometimes
called kloii mrataii, mentioned in pre-Angkorean inscriptions, see VICKERY 1998, 163.

156. K. 136 A, v. 24: sistanvayacaragund mrte rajendravarmmani sapy abhyantaralekhinam adhipa
Jjayavarmmanah ‘Possessing the religious observances and virtues of her cultured lineage she became the
chief of the private secretaries of Jayavarman after Rajendravarman’s death’.

157. K. 134 of A.D. 781/2, v. 1 re Jayavarman (probably Jayavarman II): srijayavarmani nrpatau ...
brahmaksatransabhave; K. 287 (undated) re Jayavarman VIL: dvijarajavamsyah; K. 528 of 952, v. 10, re
Sarasvati, wife of the brahmin Vi$variipa, mother of Mahendradevi, the mother of Rajendravarman:
vrahmaksatraparamparodayakart, C. 73a = M. 7, 1. 3, re Rudravarman I (6th century), son of a brahmin
(C. 96 = M. 12, v. 3: dvijatipravaratmajah): brahmaksatriyakulatilake; C. 25 = M. 23 of 799, v. 2 re
Indravarman I: brahmaksatrapradhano.

158. This terminology is also found in Old Javanese; see ZOETMULDER 1982, s.v. samanyajana and
catursamanya (sic). Similar is the distinction in Balinese society between the gentry (triwangsa
[trivamsa]) comprising title-groups classified as brahmin, ksatriya and vaiSya, and commoners
comprising title-groups classified as §iidra, the latter comprising about ninety per cent of the population;
see HOBART et al. 2001, 75-82; GEERTZ 1980, 2627 and 148.
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80 tadarddhakan tu dapyas te hemadandatapatrinah
tasyapy arddhan tu mukhyanam Sresthinam vinayo matah
81 dapyas tadarddhavinayam Saivavaisnavakadayah
tasyapy arddhan tu vinayas samanyesu samiritah

82 dhanan datum asaktas syus samanya yadi manusah
prsthe vetrena tan hanyac chatam ity anusasanam

K. 323, v.78-82

It is ruled that if out of arrogance brahmins should transgress this order they should be
expelled from these precincts, since it is not fitting to chastise them with corporal
punishments, and the like. Princes should be fined twenty Palas of gold. [Other]
relatives of the king, and ministers, should be fined half that. [Other dignitaries] with
golden-handled parasols should pay a fine of half that amount. Leading merchants
should be fined half as much [2.5]. Saiva and Vaisnava and other [ascetics] should be
fined half that. The fine for common people is set at half that. If a common person
cannot pay his fine he should receive one hundred blows of the cane upon his back. !*°

The superficiality of the concept of caste among the Khmers is also evident in the fact
that varnah, the Indian Sanskrit term for the [four] caste-classes from brahmin to Stdra, was
put to other use in Cambodian Sanskrit and Old Khmer. There it denotes title-groups or
corporations associated with various kinds of royal service. A person could be honoured by
enrolment into such a Varna, and new Varnas could be created by royal decree. !

159. See also K. 279 Cl, v. 10: samanyamanavan sarvvan valavrddharujanvitan | dinanathams ca
yatnena bhared bhaktausadhdadibhih; K. 904 B, 1. 28: gjiia vrah kammratan aii ta vrahmana tel nirvvasya
samanya $ariradanda.

160. See, e.g., K. 157, v.12: kontyakhyam bhagineyim svam nrpatau tam nivedya yah/
rdjiiopaskaragehesu sevivarnne py atisthipat ‘who offered Konti, the daughter of his sister, to the king and
had him place her in the Varna of the servants in the houses of the utensils’; K.205, v.12:
tadgunacoditamanasa narapatind sdadarena sa prathite | varnne hemakaranke sakulapuro lekhito + +
‘persuaded by his virtues the king eagerly enrolled him with [all the members of his] family’s settlement in
the celebrated Gold Cup Varna’; K. 228, v.17: sa ca U varnnottamatam prapede (CEDES conjectures
caravarnnottamatam) ‘he become the leader of the ..Varna’; K.278, v.8: srisaryyavarmmano rdjye
varnnabhdage krte pi yah/ sampadam prapya sadbhaktyd varnnasresthatvasamsthitah ‘who, when the
Varnas were distinguished during the reign of Stiryavarman, obtained wealth as the reward of his outstanding
loyalty and became the leader of the Varna(s)’; K. 444 (ed. Pou 2001, 130-138), A 1. 11-18: man srafc]
vidhi man vrah $asana dhili vrah pada dhili je[n] vrah kamraten aii ta kamraten afi ta vrah guru pre res
pamnvas ay [ta neh] saptavarnna [nu kule] nai acaryyapradhana prafdvan] mok duk miila khmuk vrah
krald arccana 20 miila karmmantara [20 o]y cralo phle sruk sre bhiumyakara len [s]iddhi ja varnna neh ta
vyar ‘When the ritual had been completed there was an order from Our Lord the King to Our Lord the
Venerable Guru instructing [him] to choose men in holy orders from the existing seven Varnas and [from]
the families of the Principal Acaryas up till now in order to establish 20 Chiefs of Khmuks for the hall of
worship and 20 Chiefs of Karmantaras [and] to give them exclusive title to the revenues of these two Varnas:
villages, rice-fields and whatever wealth may be in the ground’; ibid. B, 1. 16-18: vrah karuna [duk ja]
varnna [khmuk] vrah [krala arccana] ja varnna karmmantara ‘The royal compassion established the Varna
of the Khmuks of the hall of worship and that of the Karmantaras’; K. 194, 1. 8: varna karmmantara
(concerning Divakarapandita, the Guru of Jayavarman VI, Dharanindravarman and Stiryavarman II and a
member of this Varna); K. 534, v. 12cd: prapa pamcam varnnesv adhisatam ‘he was appointed chief of the
Varnas of the guards’; K. 569 (ed. Pou 2001, 166-171), 1. 17: gnak varnna khnar gran ‘the men of the title
group of Khnar Gran’; K. 717, v. 16: ra@jadhirajo naganetrarandhre devipurasthd janatds tadanim / cakara
camikarakdravarnne nivedanat tasya susilpavuddhin ‘Then as a result of the information received from him
the Overlord of Kings enrolled the people then in Devipura [knowing them to be] highly skilled in their art,
in the Varna of the goldsmiths, in 927°; K. 989 B, 11. 8-9: ta gi vrah rajya paramesvara gi nu res gji yen ta
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The society of the Khmers also included persons called kh7iium (pre-Angkorean kiium) or
ddsa (m.) / dasi (f.) in the Khmer texts, and dasah/dast in the Sanskrit. '®! The Sanskrit terms
mean slave (male/female); and though that term in the sense of an absolutely unfree and
property-less person is not applicable to all categories among the Khmers’ khsium, % it is
certainly applicable in general. For our inscriptions speak of their being bought, stating their
purchase prices, !¢ of their being donated together with their offspring to persons, or to
temples as ‘slaves of a god’ (khiium vrah, devadasa),'®* along with land, livestock and other
valuables, exchanged (K. 222), given to an officiant as payment for a sacrifice (daksind)
(K. 89, K. 523 D), and inherited as ‘family slaves’ (khiium santana) (K. 523 D). We also
learn of a runaway slave who had been born in the sacred territory of a temple being
recaptured and punished by having his nose and ears cut off (karnnanasikaccheda) (K. 231).
The same inscription tells us that he and his family were offered to the temple with full rights
of ownership (siddhi). A pre-Angkorean inscription records the manumission of a female
slave, her sons and grandsons by royal favour. 163

jmah stefi rauv ay vrai svay praman Satagrama varnna qninditapura tem kala jyak vrah travan nagara
Sriindrapura pi abhiseka saptavarnna pi cek dau ja pamcam kanmyan pamre ‘During his reign Parame$vara
[Jayavarman II] chose [our] ancestor named Stefi Rauv, in Vrai Svay of the Satagrama district, of the Varna
of Aninditapura, when the excavation of the Sacred Pond of the capital Indrapura had been begun, in order to
consecrate (abhiseka) the seven Varnas, in order to divide them [and] make them Guards and Pages’; K. 92,
v. 11: so ninditapurasresthavarnasantanasantatih; K. 221B, 1. 7-8: varna gnak piirva ‘the Varna of the
people of the East’; K. 254 B, 11. 2-3: aii amcas varsa chnam tap pra[/m]piy gi nu gal ta varna na vrah
canmat ‘1, having reached the age of 18, served in the Varna of the Sacred Bulls’; K. 1036 (N/C II-111, 149—
155), A 1. 27: varnna smin ‘the Varna of the officiants’.

161. They are distinguished from ‘the common people’ in K.71 (mid-tenth century), 1. 7-8:
samanyajana nu khitum vrah kamraten ai ‘the common people and (nu) the slaves of the god’.

162. JACQUES 1976a, citing instances of (1) a va (‘male slave’) donating another to a god; see K. 54, I,
1. 13 (IC 3:159): amnoy va jlen ta vrah kamratan afi va et (= NIC 1I-111, 21, reading va cat rather than va ef)
“Va Jlen donated Va Et/Cat to the god’; and (2) a gho purchasing a paddy-field for a price that included two
slaves’. In the second case, however, the gho is described as a superintendent of temple personnel; see
K. 958, North, 1l. 21-25: sre camka ti gho kumara khloii gnak khnet dufi ta vap rsi vap dhap ten so ten vit
vap vrau pamcam dravya nu duii khitum vyar sru bhay vyar ti samaksa nu vrah sabha san gol jvan ta vrah
kammraten ani Sribhadresvara gqnau rudramahalaya “The paddy field [called] Camka that Gho Kumara,
superintendent (khlori) of the personnel of the light fortnight, purchased from Vap Rsi, Vap Dhap, Ten So,
Ten Vit, Vap Vrau pamcam for [the following] goods: two slaves (kh7ium) and forty measures of rice, after
the fixing of its boundaries had been witnessed by [representatives of] the Venerable Council (vrah sabha),
was donated to V.K.A. 8ri Bhadresvara at Rudramahalaya’. See also VICKERY 1998, 225-250, 271-274.

163. See, e.g., K. 33 of A.D. 1017; K. 105 of A.D. 987; K. 493 of A.D. 657; K. 933 of A.D. 1013.

164. For the expression khiium vrah see K. 254 B, 1. 13 and K. 523 B, 1. 27. For Khmer devaddsa see
K. 415, 1. 8. For Sanskrit devaddsah see K. 717, v. 15.

165. K. 666, v.2: rdjaprasadena hi somatistri tasyas [ca] p[u]trds tv atha pautrakas cal
adasabhavam prajagama tasmai prabhasasoma yamachidra*banaih (corr. : vanaih Ep.) ‘By the favour
of the king Prabhasasoma, the wife of Somati, together with her children and grandchildren, ceased to be
slaves, in [Saka] 592." The term addsabhdvam prajagama, literally ‘became ‘non-slaves’ (addsah)
alludes to the formula of manumission “adasah!” as seen in Naradasmrti 5.40—41: svadasam icched yah
kartum addsam pritamanasah | skandhad ddaya tasyapi bhindyat kumbham sahambhasda | aksatabhih
sapuspabhir miirdhany enam avdkiret | adasa iti coktva trih pranmukham tam athotsrjet ‘One who being
delighted wishes to make his slave a non-slave should lift a pot full of water from that slave’s shoulder
and smash it. He should then scatter rice grains and flowers over his head, pronounce the [formula]
“adasah” three times and then release him, turning away’. In the brahmanical Dharmasastra the only
slaves that the king is said to have a duty to liberate are those who have been enslaved by force, having
been kidnapped by criminals and sold (Naradasmrti 5.36: caurdpahrtavikrita ye ca dastkrta balat / rajia
moksayitavyas te dasatvam tesu nesyate; Katyayanasmrti 726).



396 Alexis SANDERSON

Now, it might be thought that these persons formed a class in Khmer society so
degraded that we could claim that while much of the detail of the Indian system of caste is
lacking, the Khmers had at least its essential structure, namely the distinction between
pure groups, of whom the purest were the brahmins, and a mass of persons excluded as
pollutant. But this would be an error. There would be a prima facie reason to see the
khiium in this light, if it were the case that slaves in India were considered pollutant. 6
But I find no evidence that this was so and much that it was not.

For slaves working in Indian Saiva temples we have the testimony of the Siva-
dharmottara, in which ‘Siva’s slaves’ (§ivaddsah) are distinguished from temple servants
hired for wages in a passage that promises both categories of worker that they will attain
the world of Rudra when they die:

ye capi vrttibhrtakah sivayatanakarminah

yanti te 'pi mrtah svarge Sivakarmdanubhavatah

Sivadasatvam apannd naranarinapumsakah

te 'pi tannamasamyogad yanti rudrapuram mahat

f. 12[75]v5-6 (2.166—167)

Those wage-earners who work in the temple of Siva will also go to heaven when they
die by virtue of their work for Siva (Sivakarma). As for men, women and the neuter
who have become Siva’s slaves (Sivadasas), they too, because of their connection
with the name of that [god], will go to the great paradise of Rudra. '¢

The Saiva Paddhati Naimittikakarmanusandhana composed by Brahmasambhu of the
Karkaroni branch of the Mattamayiira lineage in 938/9 A.D. also distinguishes these two
categories of worker. We are told that after the cremation of an ascetic of a hermitage
(Matha) the Acarya should announce the event to the initiated ascetics, lay Mahe§varas,
slaves and workers [of the Matha]:

desikadisamayyantan vyahrtya tu tapodhanan

mahesvarajanams capi dasan karmakarams tatha

drstapirvaparan briyad iti sarvvan sadharmminah.

ff. 92v5-93r1

Similarly, when an outgoing Acarya passing on his duties to his successor tells him all the
details of the foundation over which he will preside, these should include the slaves he
must support:

105 idam sthanam iyam vrttir esa pustakasamhatih
ami vai bharaniyas tu dasah karmakaras ca nah
106 etat sarvam maya tubhyam dattam adya tvayapi ca

166. This has been taken for granted by JACQUES 1976a, 73—74. He argues that those khiium who
were working within the temple, for example in the preparation of food, cannot have been slaves in the
Indian sense, since this would have contravened brahmanical dietary taboos, and that this would surely
have been unacceptable in Cambodia, even though the system was probably less rigid there.

167. The role of neuter slaves (napumsakah, kltbah), that is to say, of men congenitally incapable of
sexual intercourse and fatherhood rather than ‘eunuchs’, as these terms are commonly mistranslated, is
unclear. I suppose that it was in the quarters reserved for the large numbers of women dedicated to the
god as Rudraganika dancers or in humbler capacities (Devadasis). The reference to connection with the
name of the god mentioned in this passage shows that the term Sivaddsah is a title as well as a
description. Cf. such terms as $ivaganavit “a singer in a Siva temple”, §ivadiksitah “a Saiva initiate”,
$ivabrahmanah “a Saiva brahman”, $ivavrati “a Saiva ascetic”, and $ivaramah “the garden of a Saiva
temple or hermitage”.
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palaniyam tatha samyag yathasmabhih prapalitam
f. 73v1-3,=4.105-106
105d dasah em. : dasya Cod.

Such is the foundation; such is the revenue; such is the library; and these are the
slaves and workers that it is my duty to support. All this I have given to you this day,
and you should properly maintain it as I have done. %

The Saiva scripture Brhatkalottara defines the property of a temple-god (devasvam) as
whatever has been donated to that god, including humans (dvipadah):

yad dattam devadevaya tac candaya prakalpayet

loham bhii Tvajayed yatnadt dvipadas ca catuspadah

manayo ratnanicayam devasvam parikirtitam

f. 44v5-6, = 22.8c—10b

He should assign to [the charge of the deity] Canda whatever has been donated to
Siva. The property of a deity (devasvam) is defined as ‘metals, lands, 1 ..., human
beings (dvipadah), livestock, jewels and precious stones. ¢

and inscriptions confirm that such slaves were a common feature of temples. !7°

As for the relative purity or impurity of slaves in ancient India, it was a matter of their
caste or that of their owner (svami), not of their degraded civil status. Thus when considering
the proper duration of the periods of impurity (a@saucakalah) for the various castes caused by
the death or birth of a relative both brahmanical and Saiva authorities rule that the period for
a domestic slave should be that prescribed for his master, or if his master has died, that
prescribed for his own caste, which would normally but not always be Stidra. !”!

I see no reference to the period of impurity for temple slaves in brahmanical sources. But
the Saiva Trilocanasiva rules that a female temple slave (devaddst) and any Stidra that works
in the temple (which would include and is probably intended to mean male temple slaves of
that caste) is subject to impurity for twenty days. !”? During this period they are not excluded

168. A related passage in the Keralan Siddhantasara of T§ana$ivagurudeva adds female slaves; see
Banasivagurudevapaddhati, Kriyapada, p. 196: idam sthanam ime dharmas caite pustakasaiicayah /
dasidasadayas caite paripalyd yatha pura.

169. Cf. K. 81 A, v. 33ab: dasagoksetrahemadi devadravyam asesatah ‘the property of the god in its
entirety comprising the slaves, cows, fields, gold etc.’

170. On evidence of male and female domestic slaves (adiyar) and ‘slaves of the god’ (dévaradiyar) in
South Indian inscriptions see APPADORAI 1990, 23-24, 256258, 313-322; KARASHIMA 2001, 2: 124-129.

171. For this see Brhaspatismrti, ASaucakdla, v. 35: svamitulyena $aucena Suddhyante ‘they become
pure after a period of purification equal to that of their owner’; Bhavadevabhatta, Savasitakasaucakala-
prakarana, p. 13: dasadasindm tu na prthag asaucam. kim tu svamisaucakala eva tesam Suddhih.
svamyabhave tv atmiyam evasaucam; ‘Male and female slaves do not have a period of impurity specific
to them [as slaves]. On the contrary, their purification is in the period of time that is required for the
purification of their owner. However, if their master has died, then the period of impurity is that which
applies to them in their own right [as determined by their caste and any other relevant factors]’;
Trilocanasiva, Prayascittasamuccaya p. 65: bhrtyanam svamijatyuktam anyesam svoktam isyate ‘[the
period of impurity] for slaves is that prescribed for the caste of their owners. For others it is held to be
that prescribed for their own [caste]’.

172. Prdyascittasamuccaya p. 65: dinair vimsatibhih suddhir devadasyam prakirtita | tathd devalaye
karmaratah sidrah prakirtitah.
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from the temple but like anyone else in this state, regardless of their caste, may not come
closer to the god than the outside of the entry hall that leads to the inner sanctum. !73

Moroever, Trilocana follows Manu in prescribing thirty days for the purification of an
ordinary Sudra.!'™ By prescribing only twenty days for Devadasis and Siidra temple
workers he conveys that they are of greater purity because of their connection with Siva.
For this is an adaptation of a ruling which has a similar sense in the brahmanical
Dharmasastra. There we find that Satatapa and Brhadvyasa declare that Siidras require
only twenty days to be returned to full purity, and that this discrepancy is resolved by
taking these authorities to mean this to apply only to devout, observant Stidras, the rule of
thirty days laid down by Manu applying to the rest. !7

Moreover, just as not all Indian slaves were Siidras, so the slaves of god in the
Khmers’ temples included some at least who are likely to have been of high birth. The
evidence of this is in the names of the slaves listed in our inscriptions in records of
donations. While nearly all the donors have Sanskrit names, the names of most of these
slaves are Khmer, and some of them are derogatory. !’® Among the Sanskrit names too are
some that are consonant with low status. For example, some male slaves mentioned in pre-
Angkorean inscriptions were named after a day of the lunar month, probably because they
were born or acquired on those days.!”” But we also find such names as Jyesthavarma,
I$anasiva, Brahmasiva, Miirdha$iva, Vaktrasiva, Varmasiva, Sikhasiva and Hrdayasiva. '8
The first of these is indicative of ‘ksatriya’ status, names in - varma being held among the
Khmers by royalty, generals and other high non-religious dignitaries. The rest are Saiva
initiation names (diksanama) and of a kind given only to brahmins according to most
Indian authorities and to members of all castes above the Siidras according to the rest, 7

173. Prayascittasamuccaya p. 65, continuing: dsaucinam tu sarvesam prasadasya pravesanam |
agramandapabdhye tu na dosdya prakalpitam.

174. Prayascittasamuccaya p. 61, = Manusmrti 5.83d: $iidro masena $uddhyati ‘a Sudra is pure after
one month’.

175. See Savasitakasaucakalaprakarana, 12—13.

176. See VICKERY 1998, 247, citing as examples the names vad cke ‘Dog’; va kdit ‘Arse’; sva kmau
‘Black Monkey’; va sa-uy ‘Stinker’.

177. See, e.g., K. 66 (7th century): va caturthi, va paiicami, va dvdadast; K. 140 of 676: va paricami,
va tray... (probably va trayodast), va dasamt and va parnnami; K. 600 of 612: va dasamt; K. 560 (7th
century): va ekadast, va paiicamt; K. 424 (7th century): va dasamt; K. 562 (7th century).

178. K. 600: va jyesthahvarmma; K. 232: gho isanasiva; K. 232: gho murddhnasiva (= Mirdhasiva);
K. 824: si vaktrasiva; K. 232: gho varmmasiva; K. 232: gho vrahmasiva; K. 420: si sikhasiva; K. 420: si
hrdayasiva.

179. The view that initiation-names in -$iva (originally also -jyotis, -§ikha and -savitra [the four Gocara
names)) are the prerogative of brahmin males is taught in Vidyapurana cited by Rajanaka Taksakavarta in
Nityadisamgrahapaddhati f. 63v11, 64r12-13: Sivo jyotih Sikha caiva savitras ceti gocarah ...yena ye
diksitas te pi tadgocarasamakhyayd | khyatas tv asramadharmas ca svecchasankalpato bhavet | etds sanjiia
dvijagryanam rajadinam gandankitah | Saktisamjiids tathda strinam sarvasam parikirtitah ‘-$iva, -jyotis, -
sikha and -savitra are the lineage[-name]s. A person is given the lincage-name of his initiator. Duties
according to stage of life are a matter of personal choice. These names are those of brahmins. The names of
kings (ksatriyas) and others are distinguished by [ending in] -gana. It is ruled that all women should have
names [ending in] -Sakti’; Mrgendra, Kriyapada 8.60c—61b: srajam vimocayen nama diksitanam tadadikam /
Sivantakam dvijendranam itaresam gandantakam; ‘He should cast forward the flower. The names of initiates
must begin with that [of the deity on to which it falls]. In the case of brahmins it should end in -$iva and for
other [male initiates] in -gana’; and Brhatkalottara, f. 91v3-4: sivasamjia dvijasyaiva kavacakhya nrpasya
ca / vaiSyanam devasamjiia ca Siidranam ca *ganantakam (em. : ganantikam Cod.) ‘Only the brahmin may
have a name in -$iva. The king’s name should be in -kavaca. VaiSyas’ names should end in -deva, and
Siidras’ names in -gana’. The minority view is seen in Kashmir: Bhatta Narayanakantha ad Mrgendra,
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names found elsewhere in our inscriptions as those of gentry and high-ranking religious
dignitaries. '%

That even persons of the highest rank could fall into slavery is apparent from K. 158
of the reign of Jayaviravarman (1002—c. 1010). This records that of three persons found
guilty of misappropriating lands two were punished by the mutilation of their lips and the
amputation of their hands and the third given to the litigant at his request along with his
entire family and domain in what is surely a case of the punitive enslavement (danda-
dasatvam) recognized by brahmanical authorities. 8! The reason for the difference in

Kriyapada 8.60c—61, taking dvijendrah ‘the foremost of the twice-born’ to refer implausibly to the best in all
three caste-classes of the twice-born, i.e. outstanding brahmins, ksatriyas or vaiSyas; Tantralokaviveka ad
4.265ab; and Manodaguru, Kaladiksapaddhati, BORI MS. 157 of 1886-92, ff. 96v16-97r: tatpatavasare
Sivanamankitam  Sisyam vidhaya strivam ca Saktinamankitam vidhdya bhagavan sakalesvara
tvatpadapadmapiijanarasikamanah ayam amukaSiva dagata iti  pumvisaye. strivisaye tu bhagavan
sakalesvara tvatpadapadmapiijanarasikamandah iyam amukadevi dagatd iti puspanjalipatavasare guruh
kathayed ity arthah. Sidravisaye tu ayam amukagana agata iti prayojyam. ayam visayo bhuktiparah.
mumuksau tu gurur evecchaya nama kuryat ‘[The words] “When, at the time that it has fallen, the Guru has
given a male candidate a name in - §iva and a female a name in -$akti” mean that as soon as the handful of
flowers has fallen he should say in the case of a man “Lord Sakale$vara [= Sakalasvacchanda], this [man] N-
Siva has arrived, eager to worship the lotuses that are your feet” and in the case of a woman “Lord
Sakale$vara, this [woman] N-devi has arrived, eager to worship the lotuses that are your feet.” But in the case
of a Stdra [male] he should use “this [man] N-gana has arrived”. This matter concerns [the attainment of]
rewards. As for one who seeks liberation, the Guru may give him any name he pleases’.

180. K. 352, N 1. 18-19: Lofi AstraSiva; K. 343: Vap I$anasiva; K. 950: Acarya CaitanyaSiva,
Sabhadhipati; K. 373: Lofl Vrahmasiva; K. 723: Vaktrasiva; K. 1050 (Pou 2001, 99): Mraten Vaktrasiva; K.
265 A: Stefi Varmasiva, Khloi Vnam (Skt. Sailadhipah) of the royal Indresvara temple; K. 220: Vap
Varmasiva (Karmmantara of Thkval Lon) and Stefi Varmasiva the younger; K. 933: a hermitage founded at
Hariharalaya in 978 A.D. by Lofi Varma$iva, grandson in the maternal line of Nandikacarya, the
Acaryapradhana and Vrah Guru of Indravarman (r. 877-889 A.D.); K. 235: Vamasiva, Guru of Ya$ovarman,
priest of the Devaraja; K. 253: Sikhasiva, Hotar of Yasovarman; K. 834: Sikhasiva, Purohita of Jayavarman
V; K. 1074 / K. 1090: Mratafi Sikhasiva; K. 1152 (Pou 2001, 126-128): land given to Vap Sarvasiva and
transferred to Mratefi Somasiva, his nephew; Ban That inscription, BEFEO XII, 2 ff.: MirdhaSiva (=
Bhiipendrapandita I), Sabhapati of Jayavarman VI (1080—c. 1107), Dharanindravarman I (1107-1113) and
Suryavarman II (1113—. 1150). The giving of names in -varma to ksatriyas follows Manusmrti 2.32b. If
these slaves with names in -§iva were brahmins then this was in contravention of the rule of Katyayanasmrti
715cd: trisu varnesu vijiieyam dasyam viprasya na kvacit ‘Know that the three caste-classes [ksatriya, vaiSya
and $tidra] may be slaves, but never a brahmin’; ibid. 717: samavarno ‘pi vipram tu dasatvam naiva karayet /
brahmanasya hi dasatvan nrpatejo vihanyate ‘Even a person of the same caste-class may not make a
brahmin his slave. For the enslavement of a brahmin destroys the king’s power’.

181. See Manusmrti 8.415¢cd, in which the dandadasah ‘the slave by punishment’ is listed as the last of
seven types of legally permitted slave. Judicial enslavement is also recognized in the Saiva context. The
Sivadharmottara reports that free women could be forced as punishment for unspecified offences to become
Rudraganikas (also called Rudrakanyas or Rudranaris), female temple slaves of a superior class whose duty
was to gratify the deity with dancing (f. 12[75]v7-8, = 12.168): dattah kritah pravistas ca *dandotpannd
(em. : dandatpannah Cod.) balahrtah | vijiieya rudraganikah sivayatanayositah ‘Know that Rudraganikas,
the women of the temple of Siva, are [of five kinds:] those given, those purchased, those who have entered
[of their own free will], those who have become [Rudraganikas] as a punishment [for a crime]
(dandotpannah), and those acquired by force’. They are superior to other persons who are the god’s property
because Trilocanasiva gives the rule that the period of impurity caused by the death or birth of a relative is
only fifteen days in their case, whereas he gives it as twenty days for a Devadasi; see Prayascittasamuccaya
p. 65: ye ca mahesvarah sidra bhasmarudraksadharinah | tesam parnicadasahena suddhih sitau mrtav api/
tathaiva *rudrakanydayam (em. : Sidrakanyayam Cod.) paiicdacarye 'pi *sammatam (em. : sammatau Cod.)
‘Stidras who are devotees of Siva and wear ashes and Rudraksa seeds are purified in fifteen days if there is a
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treatment seems to be that the third culprit was the brother of the litigant’s mother. This
means that he was the son of Virendravira, the general of king Harsavarman TI. !82

Indian slaves, then, were not impure by reason of their civil status and there is no
evidence that Khmer slaves, domestic or belonging to deities, were considered more
impure than their Indian counterparts. The Chinese Zhou Daguan, observing the Khmers
at the end of the thirteenth century, reported that their numerous domestic slaves were
made to sit and sleep beneath the raised floors of the Khmers’ houses, and that any
visiting Chinese who had sexual intercourse with a slave girl even once was shunned by
her Khmer master. But he also reports that slaves were allowed to enter the house, as in
India, to carry out domestic duties. '¥* This is far from untouchability in the brahmanical
sense, and there is no sign of a more degraded group in Khmer society. For an Indian
untouchable (candalah) was required by the brahmanical tradition to live with others of
his caste far outside the limits of the settlement (gramah) of the four caste-classes. He
might enter it only in the forenoon to remove ordure and to perform any executions that
may be required; he was to be executed himself if he were found within the settlement
after midday; and he was ruled to be without right of access to the benefits of religion
(sarvadharmabahiskrtah, sarvakarmabahiskdaryah). '

Premodern Indian sources reveal no knowledge even of the existence of the Khmers.
But how, one wonders, would Indian brahmanical authorities have looked upon this
region? Would they have recognized it as part of the territory of their religion, that is to
say, as a land fit for the performance of its sacrifices (yajiiiyo desah)?

The answer must be no, if one applies the standard of the authoritative brahmanical
jurist Medhatithi, writing in the ninth or tenth century, '#° since he rules the following in
his commentary on Manusmrti 2.23:

yadi kathamcid brahmavartadidesam api mleccha akrameyuh tatraivavasthanam
kuryur bhaved evasau mlecchadesah. tathd yadi kascit ksatriyadijatiyo raja
sadhvacarano mlecchan pardjayet caturvarnyam vasayet mlecchams caryavarta iva
candalan vyavasthapayet so ’pi syad yajiiiyah

If somehow foreigners (mlecchah) were to invade a region such as Brahmavarta and
establish themselves there it would certainly become foreign [and so unfit for
brahmanical sacrifices]. Equally if some king of orthodox observance belonging to the

birth or death. The same is accepted for the Rudrakanya and the [musicians and dancing-instructor known as]
the Five Acaryas’. Evidently this rule applies to them on the assumption that they are Siidras, that is to say,
as a further reduction of the thirty days ruled for castes so classified.

182. K. 158, 25-26: osthacchedam karacchedam hemnamnah pvahvayasya ca/ yathd taddosatah
kurydd iti tadrajasasanam / svamdtamahasinus tu kenama sakulas tada/ ydcitas sahadevena rajida
dattas sabhiimikah ‘That king commanded that because of their crime Hem and Pii should have their lips
mutilated and their hands amputated. But at Sahadeva’s request, Ke, [being] the son of the father of his
mother, was given to him along with his family and lands’. That the father of his mother was
Virendravira and the general of Harsavarman (II) is stated in K. 158, v. 11.

183. PELLIOT 1951, 19. Zhou Daguan gives the going rate for a slave as one hundred lengths of cloth
for one that is young and strong, and about thirty or forty for one that is old and weak. This corresponds
quite well with the prices indicated in our inscriptions. For example, K. 933 of A.D. 1013 records the
purchase of a woman and four children for sixty garments, of a woman for one buffalo, of a woman for
twenty measures of paddy, of a woman for one frying-pan weighing six jyan, and of a man for ten yo of
garments and twenty measures of paddy. These reports reveal, incidentally, that the Khmers’ economy
was not monetarized.

184. See Manusmrti 10.12b, 10.51-56; Vaikhanasadharmasiitra 144.3-8.

185. DERRETT 1975, 6. KANE, 1930-1962, vol. 1, section 63, 275, = 1/i (2nd ed.), 583, places him
between 800 and 900 A.D.
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ksatriya or other [appropriate] caste were to conquer the foreigners [of some country],
settle a community of the four castes [there], and reduce the foreigners to the status of
untouchables (candalah), as in Aryavarta, then that too would become fit for
brahmanical sacrifice. '8

As we have seen, there is no evidence that any part of the indigenous Khmer
population was reduced to untouchability, let alone the whole of it, as Medhatithi
requires. '¥7 But the absence of a fully formed caste system is unlikely to have been
problematic for many, since the fundamental distinction, that between brahmins and their
patrons was present. This may have been all the more so for the Saivas, since their religion
was essentially that of a brahmin-ksatriya culture centred on the court, the royal temple
and the hermitage. As for the other non-brahmanical aspects of Khmer society there are
large parts of India itself in which traditions such as matrilineal succession and cross-
cousin marriage have survived within otherwise fully brahmanical communities, '*® traditions
that were so integral to those communities that the theorists of Brahmanism conceded them
as desadharmah, as institutions prescribed and therefore meritorious for persons within the
regions (desa-) in which they are practised. '* So those who had reason to do so could have
accommodated Khmer traditions of inheritance and property in the same way.

In any case we have clear evidence in the Khmers’ inscriptions that there were Indian
brahmins prepared to migrate to the region and to accept the daughters of Khmer royalty
in marriage. Durgasvamin, a Taittirlya brahmin, is said to have been born in the Deccan
(Daksinapatha) and to have married the daughter of Isanavarman I (r. 616/7, 627—c. 635)
(K. 438). Another Taittiriya, the Saiva Sakrasvamin, is said to have been born in
Madhyades$a (K. 904) and to have married a daughter of Jayavarman I (r. 657, —690+).
K. 95, v. 5 (=K. 323, v. 6) tells us that a brahmin Agastya of AryadeSa, expert in the Veda
and its ancillary sciences, married the princess Ya$omati, the great-great-grandmother of
the wife of Indravarman I (r. 877-before 889); and K. 263, v. 30 reports that the brahmin
Divakarabhatta, husband of the younger sister of Rajendravarman (r. 944-968), had been
born where Krsna sported beside the river Yamuna, which is to say in the region of
Mathura in northern India. K. 910 of A.D. 651 mentions the benefactions of a brahmin
Anantasvamin from Malava in western India; and K. 923, v. 14 describes Srinivasakavi,
who served as a royal priest under Indravarman and his predecessor Jayavarman III (r. c.
835—before 877), as supremely learned in the Veda and as an immigrant who came from
the excellent land of his birth to purify that of the Khmers. '° It is very probable that this
‘excellent land’ was some region of the Indian subcontinent. Finally, K. 300, v. 7-10

186. For Medhatithi the relevant criteria in the present case must have been that the barbarians
should be made to live apart as untouchables outside the religion. Only then could a conquered and
colonized territory be fit for Brahmanical rites.

187. The same was and is the case among the Balinese of Bali and Lombok. They classify society
within the four brahmanical caste-classes (caturwangsa): brahmana, satria, wesia (triwangsa [gentry])
and sudra (commoners); and they recognize no untouchable group outside them. On the Balinese caste-
system see HOBART et al. 2001, 76-82.

188. Matriliny is practised by the Nayars of Kerala (see FULLER 1976; GOUGH 1993) and there is
cross-cousin marriage (marriage between the children of a brother and sister) throughout the communities
in which Dravidian languages are spoken (see TRAUTMANN 1993a and 1993b).

189. See TRAUTMANN 1993a, 87-88. There he renders desadharmah as ‘regional custom’. But as
dharmah it is more than custom. It is religiously valid activity that generates merit, but only, in this case,
for those in the region in which the custom is established.

190. K. 923, v. 14: yah prasaste svadese pi sambhiito vedavittamah | prasasyakamvudesanam
pavanartham ihagatah.
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reports the tradition that the preceptorial lineage of the fourteenth-century Saivacarya and
royal Guru Vidye$a descended from an Indian Sarvajiamuni, who was believed to have
transported himself to the land of the Khmers by means of Yoga in order to worship the
pre-eminent Siva of this region. '*!

Moreover, there is Chinese testimony that there were Indian brahmins elsewhere in
mainland Southeast Asia. The Wenxian tongkao, Ma Duanlin’s encyclopaedic history of
institutions published in A.D. 1317, draws on an early Chinese report that Indian brahmins
had been greatly favoured by the king of the nearby kingdom of Panpan on the Malay
peninsula and that many had come to his court to profit from his patronage;'®? and a
source of the fifth century cited in the Taiping yulan, the general encyclopedia (leishu)
published by Li Fang and others in A.D. 984, reports that there were more than a thousand
Indian brahmins in Dunsun, a principality in the same area and a dependency of the early
kingdom of southern Kambujade$a that the Chinese called Funan. The people of Dunsun,
we are told, followed the religion of these brahmins, many of whom had settled there
permanently since they had been given local women as wives. 3

The Pre-eminence of Saivism

Of the three Indian faiths of the Khmers Saivism appears to have been the most
widespread and the most deeply rooted. Already in the sixth century a Chinese source, the
Nan Qishu, the Standard History of the Southern Qi dynasty (A.D. 479-501), cites the
report of an Indian Buddhist monk Nagasena sent by the king of Funan to the Chinese
court in 484 that though Buddhism was present in the region the dominant religion was
the worship of Maheévara (= Siva). ' In later times it was so central to the ceremonial life
of the monarchy that it may be called the state religion. Saiva temples and associated
hermitages far outnumber others in the epigraphic and material records; and it was Saiva
ascetics that were the pre-eminent preceptors and priests of the élite. The pyramid-based
state-temples built by the major Khmer rulers of the Angkorean period at the centre of the
ceremonial capitals (puram) whose foundation marked their reigns were mostly temples of
Sivas incorporating the ruler’s name installed by Saiva officiants; ' and during this same
period Saiva initiation (d7ks@) became a regular addition to the conventional brahmanical
rite of royal consecration (rajyabhisekah), being received even when a king’s personal
religious loyalty (bhaktih) was to Visnu or the Buddha rather than to Siva.!% For their
services these officiants were rewarded with lands, slaves, and other valuables, and they
were granted the golden palanquins (dola, doldayanam, sibika), golden-handled fly-whisks
(camaram), fans (vyajanam), white parasols (sitatapatram), peacock feather parasols

191. It is possible, though not probable, that the Madhyadesa and Daksinapatha mentioned in the
first two of these cases were Khmer localities named after those in India; for these see K. 300, v. 22, Ka.
18 (Madhyade$a) and K. 289 B, v. 10 (Daksinapatha) ; and cf. VICKERY 1998, 124, 194, 205.

192. See CE&DES 1968, 52.

193. PELLIOT 1903, 279.

194. The relevant passage of this work, composed by Xiao Zixian (A.D. 489-537), has been
translated in PELLIOT 1903, 260.

195. For the Indian practice of establishing a deity under the name N-i§vara, N-i$vari etc. where N is
the name of the founder (yajamanah) or a person designated by him or him, commonly a parent, see
below, p. CHECK. It does not imply any degree of apotheosis.

196. These matters of the Saiva state-temples and royal Saiva initiation will be taken up in the
sequel of this study.
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(mayaratapatram), and other regal insignia that marked elevation to the ranks of the
highest dignitaries of the state;!*” and they were not infrequently related to the royal
families by marriage.

The Saivization of the land

Furthermore, neither Paficaratrika Vaisnavism nor Mahayana Buddhism became so
intimately connected with the land itself. In the pre-Angkorean period most of the Sivas
whose installation in Lingas is recorded in our inscriptions, at least two thirds, were given
the names of the Sivas of venerable Saiva sites of pilgrimage in India. They have a name
in -iévara preceded by the name of one of those sites, meaning, therefore, ‘the Siva of X,
or the name (in -i§vara) of the deity that presides there. The effect of the practice is to
transfigure the Khmer realm by creating a Saiva landscape whose sacred enclaves could
be seen as doubles of those of the religion’s Indian homeland.

Nineteen such names, some given to more than one Khmer Siva, are those of Indian
Sivas of such fame and sanctity that they are included in the following four lists in Indian
sources:

1. The “five Lingas” of v. 50 of the Sivastuti of Halayudha in an inscription of A.D.
1063 on the Ardhamandapa of the Amare§vara temple at Mandhata (A). '%

2. The forty Siva sites, in five sets of eight, taught in the Sivadharma'®

and

197. K. 156: the ascetic Kambu, the king’s emissary; K. 194, 1l. 13-33: Divakarapandita, the
Rajaguru [Vrah Guru] of Jayavarman VI (r. 1080-1107), Dharanindravarman I (1107-1113) and
Saryavarman II (r. 1113—¢. 1150); K. 218, v. 23, reign of Stryavarman I (1002-1050): Madhava, father
of Deva-Vagi$varapandita; K. 235, vv. 75-76: Deva-Jayendrapandita (formerly Sadasiva as a religious),
purohita of the Devaraja under Stryavarman I (r. 1002—. 1050); K. 235, vv. 97-117: daksina to the same
after the diksa of Udayadityavarman II (r. 1050-1066); K. 381, v.2: Deva-Tapasvindrapandita, from
Stiryavarman I; K. 532, v. 39: the Saivacarya Hrsikesa, from Rajendravarman (r. 944-968); K. 706 A v. 8:
an unnamed Rajaguru; K. 834, v.94: Sivacarya, Purohita of Jayavarman V (r. 968-1000), Hotar of
Siiryavarman [; K. 842, v. 18: Acarya Yajfiavaraha, Guru of Harsavarman II (r. 940-944); K. 842, v. 31:
Acarya Visnukumara, younger brother of Yajfiavaraha; K. 692, v. 53: Bhiipendrapandita II, Sausnatika of
Stiryavarman II.

These royal insignia are pan-Indic. Indian sources for the chowry (camarah) and the parasol
(chattram, atapatram) and their distinctions according to the status of those for whom they are carried are
Varahamihira, Brhatsamhita, Adhyayas 71-72 and Visnudharmottara Khanda 2, chs. 12—13. For the
giving of a palanquin and other royal insignia (r@jangani) to the Saiva officiant at the time of his
consecration to office (acaryabhisekah) see Svacchanda 4.470; — Bhojaraja, Siddhantasarapaddhati A,
f. 41v2: usnisamakutacchatrapadukacamarahastyasvasibikadirajangani; — Somasambhupaddhati 3:483
(Acaryabhisekavidhi v. 17abc). Cf. the list of the king’s insignia (rd@jacihnani) to be empowered before
battle in Lingapurana, Uttarabhaga 27.259¢-260b: his white parasol, conch, chowry, ‘drum etc.’
(bheryadyam), palanquin ($ibika) and war banner (vaijayanti).

198. EI 25, 185: avimuktas ca kedara omkaras camaras tathd | pamcamam tu mahakalah paiica
lingah *prakirttitah (em. Ed.: prakirttaye Ep.) ‘Avimukt[eSvar]a, Kedar[eSvar]a, Ombkar[esvar]a,
Amar[e$var]a and, fifth, Mahakala, are called the Five Lingas’.

199. Sivadharma (H), A, f. 40v6-41r5; B, f. 37v3-38rl (12.110c-122b): bhastrdapadam rudrakotir
avimuktam mahalayam | 111 gokarnnam bhadrakarnnaii ca suvarnakso ’tha diptiman/ sthanvisvaras ca
vikhyatas trisu lokesu visrutah / 112 sthandstakam idam jiieyam rudraksetram mahodayam | bhastrapadadi
sthanvantam rudrasayojyakaranam |/ 113 chagalando durandas ca makotam mandalesvaram | kalanijaram
Sankukarnnam *sthiilesvarah sthalesvarah (B : sthalesvarah sthilesvarah A) 114 pavitrastakam ity etat
mahapunyabhivarddhanam | mrtah prayanti tatraiva Sivasya paramam padam | 115 gaya caiva kuruksetran
nakhalan kanakhalan tatha /| vimalesvarottahasam mahendram bhimam *astamam (conj. astakam AB)/ 116
etad guhyastakan nama sarvvapapavimocanam | gatva tu purusah Sriman prapnoti Sivamandiram / 117
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throughout the literature of the Saiva Mantramarga, where they are listed in accounts
of the hierarchy of worlds (bhuvanadhva) in the five ascending reality-levels of
Water, Fire, Wind, Ether and the I-maker (ahankarah), as paradises to which the
uninitiated laity who die in the eponymous sites are translated. 2%

Sriparvvatam hariscandraii jalpam amratikesvaram | madhyamai ca mahdakalam kedaram bhairavan tatha /
118 etad guhyatiguhyaii ca astakam parikirttitam | santarya tu pitin sarvvan Sivam *yanti (B : santi A)
param padam/ 119 amresvaram prabhdsaii ca naimisam puskaran tathda/ asadhi dindimundis ca
bharabhiitim bhavantakam / 120 nakulisvaro tha vikhyatas tatha pratydtmiko mahan | pratydtmikastakan
ksetram rudrasya hitakamikam / 121 tatra yanti mrtas sarve rudrasya paramam padam | danany avasatham
kitpam udyanan devatalayam | 122 firthesv etani yah kuryat so ’ksayam phalam apnuyat. The reading
amresvaram in 119a is for the sake of the metre, standing for amaresvaram.

200. See, e,g, Nisvasaguhya f. 64153 (A): pratyatmikdstakad irdhvam guhydastakam atah param /
atigufhyalstakam caiva pavitrastakam eva ca/ *sthanvastakam (em.: sthanastakam Cod.) ca pariicaite
pravaksyamy anupiirvasah | amaresam *prabhasam (em. : prahdasam Cod.) ca naimisam puskaram tatha/
asadhir dindimundim ca bharabhiitim *salakulim (em. : samakulim Cod.) / *pratydtmike (em. : pratyatmika
Cod.) mrta ye tu te vrajanty eva tat padam | hariscandram puram guhyam guhyam madhyamakesvaram /
Sriparvatam samakhyatam jalpesvaram atah param | ambratike[$varam] caiva mahakalam tathaiva ca/
kedaram uttamam guhyam mahabhairavam eva ca | guhydstake mrtd ye tu te vrajantiha tat padam | gaya
caiva kuruksetram nakhalam kanakhalam tathd/ vimalam cattahasas ca mahendram bhimam astamam /
*atiguhye (em. : atiguhya Cod.) mrtd ye tu atiguhyam vrajanti te/ *bhastrapadam (em. : bhadrapadam
Cod.) rudrakotim avimukta *mahalayam (em. : mahabalam Cod.) / gokarna bhadrakarnas ca svarn[aksah
sthanulr astamam | etesv api mrtah samyag bhittva lokam asesatah /| dipyamands tu gacchanti atra sthanesu
ye mrta | chagarandam dvirandam ca makotam mandalesvaram | kalafijaram samakhydtam devadaruvanam
tathd | Sankukarnan tathaiveha sthalesvaram atah param | etesv api mrta ye tu bhittva lokam asesatah/
dipyamanas tu gacchanti sthanva/astakajm idam priye; Svayambhuvasitrasamgraha 4.45-54 (B); Matanga,
Vidyapada 18.109-112, 19.34-38, 20.51¢-55, 21.17-19; 22.13-15 (C); Sarvajiianottara, Adhvaprakarana
62-85b (B, pp. 62—4) (D), giving the names of the presiding Sivas rather than the sites themselves: 62 esam
irdhvam bhaved apo dasadhavrtya samsthitah/ tkhararavamukharant dvartormi*samdkulah (corr. :
samakulah Cod.)/ 63 tatrdaste bhagavin devo varuno mrtasambhavah | Suddhasphatika*samkasa (corr. :
samkast Cod.) adiguhydstakavrtah/ 64 omkaras tasya pirvena agneyyam Sasibhiisanah /| devadevas tu
yamyaya*m ajagandhis (em. : m bhojagandhas Cod.) tu nairrte | 65 *asadhis caiva (em.: asadhames ca
Cod.) *varunyam (corr. : varunyah Cod.) vayavyam dindir eva ca / *bharabhiitis (corr. : bharabhiimis Cod.)
tu saumydayam aisanyam lakulam viduh/ 66 ata turdhvam bhaved anyad *dgneyavaranam (conj. :
agneryavaranam Cod.) viduh/ *sudhmatdyasasamkaso (em.: sudmatayasusamkasa Cod.) megha-
stanitanisvanah | 67 tatraste bhagavan agnir *atiguhydastakavrtah (em.: iti mahyastaka pratih Cod.)/
padmaragapratikaso jvalantas tena tejasa/ 68 haras ca tripuraghnas ca *trisuli (corr. : trisulih Cod.)
sitksma eva ca | mahakalas ca *$arvas (corr. : sarvas Cod.) ca isano *bhairavas (corr. : bharavas Cod.)
tatha/ 69 ata wrdhvam bhaved anyad vayavyavaranam punah/ nilajimitasamkaso bhinndiijana-
samaprabhah /| 70 tatrdste bhagavan vayuh *krsnavarno ‘fijanopamah (corr.: krsnavarnanjanopamah
Cod.) / subhagah kamariipt ca guhyadguhyastakavrtah / 71 *pitamahapituh (corr. : pitamaham pituh Cod.)
sthanam svayambhiir ugra eva ca/ visvesas ca *mahdanddo (em.: mahabado Cod.) mahad bhimas
tathastamah | 72 atas cordhvam bhaved vyoma bhiitatstvet *sampratisthitah (conj.: pradasitah Cod.)/
aprameyam anirdesyam moksasthanam *ivaparam (corr. : ivaparah Cod.)/ 73 tatraste bhagavan devo
vyomariipt mahesvarah | siiksma*miirtir (corr. : mirti Cod.) *mahdms (corr. : mahas Cod.) casau pavitrair
astabhir *vrtah (corr. : vitah Cod.) / 74 *bhavas (corr. : bhavas Cod.) caiva mahayogi trimiirti rudra eva ca /
mahabalasivas caiva sahasraksah sthanur eva ca / 75 ato hy ardhvam bhavet *tattvam ahamkarasya (corr. :
tattvamhamkarasya Cod.) sanmukha | diptapavakavarnabham bhimanddam durasadam | 76 trividhas *sa ca
(conj.: tastryva Cod.) vijieyo  hamkaro  ghoraripadhrk/  *pralayambudanirghosah  (corr. :
pralayambudhanirghosa Cod.) sthanvastakasamavrtah | 77 kaparda iirdhva*retas ca (em. : rebhas ca Cod.)
mahan utkata eva ca | $rikantho nilakanthas ca mahatejas tathaiva ca/ 78 *mahalingas (em. : mahalingis
Cod.) ca sthillesah karandajiianuvartinah | adiguhyastaka rudra atiguhyastakas tatha / 79 guhyadguhyastakas
caiva pavitrastaka eva ca / sthanvastakas ca *paricaite (em. : pascaite Cod.) niyogad *bhiimivasinah (em. :
bhamivasinah Cod.)/ 80 anugrahdya *lokanam (em.: mokanam Cod.) lingabhiitah *pratisthitah (em. :



The Saiva Religion among the Khmers (Part I) 405

Since this set of forty sites is found both in the Sivadharma and throughout the
scriptural authorities of the Mantramarga, and since there is nothing specifically
Mantramargic about the list itself—indeed the first eight are clearly Pasupata 2°'—it is
probable that it was already current when the first scriptures of the Mantramarga came

pradastitah Cod.)/ tesam eva samipa*stham (corr. : sthah Cod.) yad yat toyam sadanana/ 81 tat tirtham
*paramam (em.: punaram Cod.) punyam tatra snatva Sivam vrajet, Kirana VP 8.108c-118c (E);
Svacchanda 10.853-854, 871-873b, 883-884, 886c—890b (F); Malinivijayottara 5.15¢-22b (G). The five
sets are also mentioned in the Rauravasiitrasamgraha (4.12cd: paricastakam caiva pratyatmakam athaditah /
guhyam tathdatiguhyam ca pavitram sthanusamjiiitam) and the Pauskaraparamesvara/Paramesvara (as
quoted by Bhatta Narayanakantha ad Mrgendra, Kriyapdada 8.78-79: uktam hi Srimatpauskare:
kalagnirudrat prabhrti kramat paiicastakavadhi | laukikanugrahah karyah), though the forty sites are not
listed in what we have of either. In most of these sources only the site is named, but in the Sarvajiianottara
and, in a few instances, in the Matariga the names of the Sivas of the sites are given, though in some cases
the name given is simply that of the site followed by -i$a/iSvara. In some of these cases it appears that the
deity may be referred to either in that way or under his proper name. In other cases the presiding deity is
identified only in the first style. This is the case with Lakula/Lakulin/Lakuli§vara, Bharabhiiti§vara,
Asadhisvara, Dindi$vara, Mahakala, Bhairava, Vimale$vara, Bhime$vara and Sthanvi$vara. The forty, then,
are as follows with the names of the presiding Sivas, where these differ, in parentheses. (1) Lakula (BCDF) /
Lakulin (AEG) / Nakulisvara (H), (2) Bharabhiti, (3) Dindimundi (AFH) / Dindi/Dindisa (BCDEG), (4)
Asadhi/Asadhisa, (5) Puskara (Ajagandhi), (6) Naimisa/Naimisa (Devadeva), (7) Prabhasa (Sasibhiisana [=
Somesvara)), (8) Amare$vara (Omkara) ; (9) Bhairava/Mahabhairava, (10) Kedara (I$ana), (11) Mahakala,
(12) Madhyama/Madhyamesa/Madhyamakesvara, (13) Amratikeévara/Amratakesvara (Sarva), (14) Jalpa/
Jalpesvara (Stiksma), (15) Hariscandra (Hara), (16) Sriparvata/Srisaila (Tripuraghna [= Tripurantaka]), (17)
Bhima/Bhime$vara/Bhimake$vara (C), (18) Mahendra (CEG)/Mahendra (ABF) (Mahant [D] / Vrate$a [C]
[Mahavrata]), (19) Attahasa (Mahanada) [CD]), (20) Vimala/Vimale$vara, (21) Kanakhala (AFHG) /
Nakhala (BCDE) (Isa [D], Nakhalesa [C]), (22) Nakhala/Nakhala (Ugra [D] Nakhalesa [C]), (23) Kuruksetra
(Svayambhii [D], Rudra [C]), (24) Gaya (Pitamahapitr [D] Prapitamaha [C]), (25) Sthiile§vara /
Devadaruvana (A) (Sthiilesvara), (26) Sthaleévara (Mahalinga), (27) Sankukarna (Mahatejas), (28) Kalafijara
(Nilakantha), (29) Mandale$vara (Srikantha), (30) Makota (Mahotkata [mahdn utkatah]), (31) Dviranda
(ACE) / Duranda (BFHG) (Urdhvaretas), (32) Chagalanda (A [Chagaranda] BCEH) / Chagalanda (FG)
(Kaparda), (33) Sthanuw/Sthanvisvara (H), (34) Suvarnaksa/ Svarnaksa (Sahasraksa), (35) Bhadrakarna (Siva),
(36) Gokarna (Mahabala), (37) Mahalaya (Rudra), (38) Avimukta (Trimrti), (39) Rudrakoti (Mahayogin),
(40) Vastrapada (FBCE, G [Ambarapada]) / Bhastrapada (AH) (Bhava). Of these the following would seem
to be of particular antiquity, since they are already mentioned as sacred places associated with
Siva/Mahesvara in the pilgrimage text of the Aranyakaparva of the Mahabharata: Mahakala, Sthanutirtha,
Sankukarne$vara, Vastrapada, Rudrakoti, Suvarnaksa, Bhadrakarnesvara, Sriparvata, and Gokarna. Varanasi
is associated with Mahe$vara there; but there is no mention of Avimukta.

201. The original Skandapurdana (167.118-149) says that Siva incarnated himself at Karohana near the
Narmadd as Bharabhiti in the Krtayuga, as Dindimunda (sic) in the Tretdyuga, as Asadhi in the
Dvaparayuga, and as the Guru of Kau$ika, Gargya, Mitra and [Kurusya], that is to say as
Lakuli$vara/Nakuli$vara, in the Kaliyuga. Karohana, the supposed site of the revelation of the Pasupata
system, is modern Karvan, a large village in the Dabhoi Taluk of the old Baroda State in Central Gujerat
about 18 miles south of Baroda, not far from the Narmada, probably once a station on the road from ancient
Ujjayini to ancient Bhrgukaccha (mod. Broach). According to Matsyapurana, Adhydya 194 (in the
Narmadamahdtmya) Bharabhiti is a Sivaksetra on the Narmada below Broach. It is no doubt the Bhadbhut
(sic) on the north bank of the Narmada about 8 miles from Broach reported to be the site of a Siva in whose
honour there is or was a pilgrimage every nineteen or twenty years in The Gazetteer of the Bombay
Presidency. Gujerat: Surat and Broach (Bombay: Government Central Press, 1877), 550-551. In the
Gazetteer of the Ordnance Survey the village is written more correctly as Bharbhut. Asadhi is mentioned in
passing by the Matsyapurana’s version of the Narmadamahatmya after Bharabhiti and before Stritirtha. I
have no information on the location of Dindimundi/Dindi, but it too was doubtless in this area. These four
then, which head the lists, are Pasupata sites. Of the other four, Amare$vara and Prabhasa too were Pasupata
strongholds, to judge from inscriptions surviving at these sites.
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into existence, which is not likely to be later than the sixth century. In any case it is
earlier than the ninth. The Nepalese “Licchavi” script of an undated and fragmentary
palm-leaf manuscript of the Sivadharmottara suggests that it was penned in that
century,?? and that text is certainly not earlier and very probably later than the
Sivadharma. That is also the probable date of a fragmentary Nepalese manuscript of
the Sarvajiianottara, whose script closely resembles that of this Sivadharmottara
manuscript. 22 We have early Nepalese manuscripts of two other of the Mantramargic
sources that retail this list, one of the Nisvdsaguhya from c. 900 and one of the Kirana
from A.D. :924. (B).

3.The forty-eight Siva sites in the Ur-Skandapurdana, Patala 167
(Sivayatanavarnanapatala),” which has come down to us in a Nepalese manuscript of
A.D. 810.2% It is unlikely that this text was composed later than the end of the seventh
century or earlier than the sixth. 2% Its background is the pre-Tantric Atimarga (C).

202. This manuscript is NAK 5-892, NGMPP Reel No. A 12/3.

203. The Sarvajiianottara manuscript is NAK MS 1-1692, NGMPP Reel No. A 43/12.

204. First (167.1-28) come nine sites that humans cannot reach: (1) Adityabandhana, a peak in the
Vindhya mountains; (2) Hemasomodbhava, a peak in the Himalaya; (3) Lake Satya on the Mountain of the
Sunrise (Udayagiri); (4) the Mahanila Linga in the hermitage on Mt. USirabija; (5) the golden Linga on a
peak on the unilluminated northern side of Mt. Meru; (6) the vast Linga installed by Jaigisavya on the
Mountain of the Sunset (Astaparvata); (7) the Linga installed by Indra in the Nandana park; (8) the Linga of
rock crystal installed by the Balakhilyas in the ocean of milk; (9) and the golden Linga Kubere$vara installed
by Kubera on Mt. Gandhamadana. Then (167.29-204) the text teaches the holy temples of Rudra (167.205:
punyani rudrasyayatanani) that are accessible to humans (167.29b: gamyani purusaih). They are as follows.
(1) Mahalaya, (2) Kedara, (3) Madhyames$vara, (4) Gaurisikhara (the site of Uma’s asceticism), (5) Mt.
Rsabha (the site of Nandin’s asceticism), (6) the Himalayan peak that is the site of Rudra Bhastresvara, (7)
Kanakhala at Gangadvara, the site of Bahurlipe$vara, (8) Japye$vara, (9) Mahabhairava, (10)
Kumbhakaresvara, (11) Utkutuke$vara, (12) Chagalande$vara (10-12 are within the domain of
Mahabhairava), (13) Rudrakoti, (14) the Devadaruvana, (15) Sthane$vara installed by Dadhica, (16)
Taksake$vara on the bank of the Ganges, (17) Amrate$vara installed by Agastya, (18) the Linga on Mt.
Kalafijara, (19) Puspabhadra in the Vindhya mountains installed by the Raksasa Meghanada, (20) Citraratha
in Andhra, (21) Sriparvata in Andhra, where Silada installed a thousand Lingas, (22) Uttaragokarna, (23)
[Daksina-]Gokarna, (24) Mt. Hariécandra, (25) Karohana to the north of the river Narmada: Siva was
incarnated here as Bharabhiiti (in the Krta age), Dindimunda (in the Treta), Asadhi (in the Dvapara) and
Lakuli$vara (in the Kali); all have their temples; (26) Avimukte$vara in Benares, (27) Prayaga, (28) Naimisa,
(29) Kuruksetra, (30) Grdhrakiite$vara at Gaya, (31) Prahasite$vara in Magadha at Pataliputra (eight sites in
Magadha sanctified by the sojourn of Lakuli§vara and his disciples mentioned but not named), (32) a site
among the Yavanas, (33) Hemactide$vara in Anga, (34) the Linga *Brahmesvara (brahmana sthapitam
lingam) installed where the Ganges meets the sea, (35) Prabhasa, (36) Puskara, (37) the temple of Rudra on
Mt. Mahendra, (38) Mahakalesvara in Ujjayini, (39) Drimicandesvara, (40) Sankukarne$vara, (41)
Dinges$vara in the Himalaya, (42) Suvarnaksa, (43) the temple of Rudra at Saptagodavara, (44) Bhadresvara,
(45) Ekamra in Orissa, (46) Viraja in Orissa, (47) Nepala (Pasupati), (48) Naikatungadhipes$vara in the
Himalaya. The total of forty-eight sites is as I have counted them. It has not been stated in the text itself. One
might more accurately count forty-five, since Kumbhakare$vara, Utkutake$vara and Chagalande$vara are
properly subsumed under Mahabhairava ; see BISSCHOP 2004: 3, n. 1. Drimicande$vara is probably the tirtha
Drimi associated with the worship of Mahe$vara in the pilgrimage text of the Mahabharata (3.80.87).

205. NAK 2-229. For this date see ADRIAENSEN, BAKKER and ISAACSON 1998, 32.

206. Yuko YOKOCHI has observed (1999a: 81-82) that the icon of the goddess Mahisasuramardini seen
in texts of the sixth and seventh centuries gives way to a new iconic type around the beginning of the eighth
century and that the original Skandapurana belongs with the earlier sources in this regard. The same scholar
has argued (1999b: 68-75) that the “Gupta” type of this icon seen in the Skandapurdna corresponds closely
to the subtype seen in a sixth-century image in the Siddhi-ki-Gupha at Deogarh and concludes that there is a
distinct possibility that the text was composed in that century.
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4. The sixty-eight Siva sites of the Tirthamdahdtmya of the Nagarakhanda of the
Venkatesvara Press Skandapurana (Adhyayas 108—109).2%7 This list, though appearing
in a composite text of uncertain date, is ancient enough to have provided the sixty-eight
Rudras of the nine cremation grounds of the initiation Mandala of the Picumata
(Brahmaydamala), a work whose earliest surviving manuscript is from A.D. 1052,2% and

207. The source gives the sites and the names of the presiding Sivas, as follows: (1) Varanasi:
Mahadeva; (2) Prayaga: Mahe$vara; (3) Naimisa: Devadeva; (4) GayaSiras: Prapitamaha; (5) Kuruksetra:
Sthanu; (6) Prabhasa: Sasisekhara ; (7) Puskara: Ajagandhi; (8) Visvesvara: Viéva; (9) Attahdsa: Mahanada;
(10) Mahendra: Mahavrata; (11) Ujjayini: Mahakala; (12) Marukoti/Marukota [= the Agamic Makota]:
Mahotkata; (13) Sankukarna: Mahateja; (14) Gokarna: Mahabala (15) Rudrakoti: Mahayoga; (16)
Sthale$vara: Mahalinga; (17) Harsita: Harsa; (18) Vrsabhadhvaja: Vrsabha; (19) Kedara: I§ana; (20)
Madhyamakeévara: Sarva; (21) Suvarnaksa: Sahasraksa; (22) Karttikesvara: Susiksma; (23)
Vastramarga/Vastrapatha: Bhava; (24) Kanakhala: Ugra (sic also Lingapurana 1.7.32; according to Ur-
Skandapurana 167.64 the Siva is Bahuriipesvara [Ugra=Aghora=Bahuriipa]); (25) Bhadrakarna: Siva; (26)
Dandaka: Dandin; (27) Tridanda (= Agamic Dviranda/Duranda): Urdhvareta; (28) Krmijangala: Candi$vara;
(29) Ekamra: Krttivasa; (30) Chagalaka/Chagaleya (= Agamic Chagalanda/Chagalanda): Kapardin; (31)
Kalifijara: Nilakantha; (32) Mandale$vara: Srikantha; (33) Kasmira: Vijaya; (34) Marukeévara: Jayanta; (35)
Hariécandra: Hara; (36) Purascandra: Sankara; (37) Vamesévara: Jatin; (38) Kukkute$vara: Saumya; (39)
Bhasmagatra: Bhiite$vara; (40) Omkara: Amarakantaka; (41) Trisandhya: Tryambaka; (42) Viraja:
Trilocana; (43) ArkeSvara: Dipta; (44) Nepala: Pasupati (pasupalakah); (45) Duskarna: Yamalinga; (46)
Karavira: Kapalin; (47) Jageévara: Triiilin; (48) Sridaila: Tripurantaka; (49) Ayodhya: Rohana; (50) Patala:
Hatakesvara; (51) Karohana: Nakulisa; (52) Devika river: Umapati; (53) Bhairava: Bhairavakara; (54)
Purvasagara: Amara; (55) Saptagodavaritirtha/Saptagodavara: Bhima; (56) Nirmalesa: Svayambhii; (57)
Karnikara: Ganadhyaksa; (58) Kailasa: Ganadhipa; (59) Jahnavitira/Gangadvara: Himasthana; (60) Jalalinga:
Jalapriya; (61) Vadavagni: Anala; (62) Badaritirtha/Badarikaérama: Bhima; (63) Kotitirtha/Srestha:
Kotisvara; (64) Vindhya: Varaha; (65) Hemakata: Virtipaksa; (66) Gandhamadana: Bhurbhuva; (67)
Linge$vara: Varada; and (68) Lanka/Lankadvara: Narantaka.

208. There are eight Rudras in each of the eight peripheral cremation grounds and four at the centre of
the Mandala. They are identical, with only a few discrepancies, with those of Skandapurana’s sixty-eight
sites. The source is Picumata, f. 8r5-9r3 (3.132-156): 132 parve *mahasmasane (corr.: mahasmasanes
Cod.) tu mahadevam tu vinyaset | karnnikdayam likhen mantri pirvapatre tathaiva ca/ 133 *mahesvaram
(em. : mahesvaram Cod.) tathagneye devadevan tu daksine / alikhet tu dale mantri nairitye prapitamaham /
134 pascime tu vidu sthanam *ajagandhim (em. : ajogandham Cod.) ca vayave | visveSvaram tathaiva ca
alikhedd uttare dale/ 135 iSane tu mahanadam vinyasen mantravit kramat/ mahavanam tathagneye
mahaghantesvaram likhet /| 136 mahdavratam tathda caiva tatha caiva mahotkatam / tatha likhen mahdatejam
tatha caiva mahdbalam /| 137 mahdyogam tatha caiva tathd sthiilesvaram punah/ harikesvaram tatha
canyam sarvatra navamam smrtam | 138 daksine tu dale devi attahasam samalikhet | punas caivattahasan tu
tasya pirve tu patrake / 139 isandii ca tatha rudram sahasraksam tathaiva ca / bhairavam ca tatha ugram
irdhvareta kapardinam | 140 nairite navake ramye alikhec *chasibhiisanam (corr. : chasibhiisinam Cod.) /
Sasibhiisanam punas caiva kirttivasam tathaiva ca / 141 punah pitrvadale caiva vinyasec chasibhiisanam /
amratikesvaram caiva nilakantham tathaiva ca/ 142 srikanthaii ca mahayogi tatha ca hatakesvaram /
tathaiva vijayan devi navamam parikirttitam /| 143 pascime tu mahdkalam karnnikayam samalikhet /
pirvapatre tathda caiva mahdakalam samalikhet /| 144 Sankaraii ca haram caiva jati saumyan tathaparam /
tryambakaii ca tatha canyam tatha canyam trlocanam/ 145 trisulinam tathd canyam navamam
parikirttitam | vayavye tu gandadhyaksam tathda ca trpurantakam | 146 lakulisam tatha caiva tatha caiva
umapatim | pasupatiii ca tathd devam tatha kamesvaram likhet | 147 amaresvaram tatha caiva omkarari ca
tathaparam | navamaii ca tatha bhimam vinyasen mantravit kramat / 148 uttare bhuvane devi ekapadan tu
bhairavam | svayambhuii ca tathd caiva tathd caiva gandapatim / 149 viriipaksan tatha caiva bhiirbhuvan tu
samalikhet | tatha caiva himasthanam analesvaram eva ca/ 150 bhasmagatram tatha caiva kirdtesvaram
eva cal navamam tu samakhyatam *uttare natra (corr.: uttarenatra Cod.) samsayah/ 151 iSane tu
mahadevi hetukesvaram alikhet | varahaii ca tatha Srestham ravista jambukesvaram |/ 152 prahasitaii ca
tatha devi tatha caiva jalesvaram | asubhaii ca tatha caiva varadam navamam smrtam / 153 milasanasya
devesi brahmasthanabjake tatha | karnnikdayam catuskan tu rudranam vinivesayet | 154 sinhariipa mahadevi
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to have been mentioned by the Kashmirian scholar Ksemargja (fI. ¢. A.D. 1000-1050)

(D). 2%

The nineteen Khmer doubles of the Sivas of these lists, five of them appearing more than
once, are the following: (1) an Amare$vara (ABD),?!? (2) an Avimuktake$vara (ABC), (3)
six Amratake$varas (BCD) along the length of the Mekong river from Kratie down to the
Delta,?!! (4) a Kanakale$vara, which is no doubt an orthographical errror for
Kanakhalesvara (BC), (5) KalafijaleSvara,?!? which is probably the same for
Kalafijare$vara (BCD), (6) a Kedare$vara (ABCD), (7) a Tripurantake$vara (BD), (8) a
Naimi$esvara (BCD), (9) three Puskare$varas (BCD), (10) two Prabhasasome$varas
(BCD),?3 (11) a Prahasitesvara (CD),?'* (12) a + karnne$vara (K. 719), probably for
Gokarne$vara (BCD), Bhadrakarne$vara (BD) or Sankukarne$vara (BCD), (13) several
Bhadre$varas (C [= Bhadrakarne$vara]), (14) a + + + trapade$vara (K. 46), which is
probably Vastrapade$vara/ Bhastrapade$vara (BCD), (15) a Bhimes$vara (BD), (16) a
Mandalesvara (BD), (17) two Rudramahalayas (BC),%!> (18) a Vijaye$vara (D), and (19) a
Vimale$vara (B).

We should probably add (20) Siddhe$vara, of which several installations are recorded
in pre-Angkorean inscriptions. I find the name in our lists only in a variant of B found in
the Matsyapurana, in which it is compounded with the familiar Mahalaya. 2!® But there is
evidence of numerous Indian Siddhe$varas, many with Pasupata associations: at the
Nolamba capital Hemavati (Pasupata);?!” at Ededore; '8 at Palari, about 20 km north of
Sirpur, in ancient Daksina Kosala (Pasupata);2!® at Barakar in the Burdwan District of
Bengal (Pasupata);??® at Mandhata on the Narmada (Pasupata);??' at Somnathpattan/-
Prabhasa in Kathiawad; 2?? and at Lohari in Rajasthan. %

trtatvasyapi *copari (conj. : kopari Cod.)/ amaresvaraii ca *agneye (corr. : agneye Cod.) karnnikayan tu
vinyaset | 155 omkdra nairite bhage dindi vai vayugocare | iSane ca tatha *dindim (conj. : candr Cod.)
sinharipas tu vinyaset. The hypermetrical Harike$vara of v. 137 is for Harse$vara, probably through
Harikhe$vara.

209. Svacchandoddyota vol. 5a, p. 103: varanasyadigatasrimaha*devadyastasastes (em. : devasta-
sastes Ed.) ‘the sixty-eight beginning with Mahadeva in Varanasi etc.’.

210. I have given references to the Khmer inscriptions that record these foundations only in those
cases that cannot be found through the index of names in /C vol. 8. I cannot assert with the incomplete
materials at my disposal that this list is exhaustive, but am confident that at worst it is nearly so.

211. VICKERY 1998, 379.

212. Ka. 39, NIC TI-11, 211-213.

213. The Siva of Prabhasa is called Sasibhiisana or Sasisekhara in the Indian lists used here. But the
name Somes$vara or Somanatha is elsewhere standard for this deity.

214. According to the original Skandapurana (167.181) this is the Siva of Pataliputra in Magadha:
anyad ayatanam punyam magadhasu pinakinah | nagare pataliputre namnd prahasitesvaram.

215. In the Indian lists cited here the place is Mahalaya and the presiding Siva is Rudra. But the
name Rudramahalaya is seen in a context that suggests that the same place is intended in Devala as
quoted by Laksmidhara in his Krtyakalpataru, Tirthavivecanakanda p. 250: ksetrani varanast
mahabhairavam devadaruvanam kedaram *madhyamam rudramahdlayam.

216. Matsyapurana 181.25-26c¢: vastrapadam (em. : vastrapadam Ed.) rudrakotim siddhesvara-
mahalayam | gokarnam rudrakarnam ca suvarnaksam tathaiva ca/ amaram ca mahakalam tatha
kayavarohanam / etani hi pavitrani.

217. EC 12: Si 28.

218. EC 7: Sh. 40.

219. EITA 21:245, plates 490-491.

220. EITA 2ii:406, plate 881.

221. Karmapurana 2.39.58.

222. See OzHA 1889.



The Saiva Religion among the Khmers (Part I) 409

There are at least six more pre-Angkorean Sivas that are likely to have been named
after Indian prototypes that are not listed in A, B, C or D. These are (21) Acale$vara, (22)
Kadambake$vara/Kadambe$vara, (23) Pingale$vara, (24) Vire$vara, (25) Vrddhe$vara,
and (26) Tungisa (= Tunges$vara). There are Acale$varas on Mt. Abu, within the bounds of
Achalgarh on that mountain,?* SriSailam?*® and Tiruvarar;2® Kadambake$vara/Kadam-
besvaras at Srisailam 22 and in Kashmir; 228 Pingale$varas on the Narmada river??° and in
Kashmir; % a Vire$vara in Varanasi, venerated by those seeking male offspring,?! a
Vrddhe$vara in Karohana (Karvan), the supposed place of Rudra’s incarnation as
Lakulisa, the origin of the Pasupata teaching, >*? and a Tunge$vara in Kashmir and another
listed in the Lingapurdna as one of six Saiva sites propitious for the practice of the text’s
Pasupata Yoga. 233

Bhadresvara

Of these Khmer doubles Bhadre$vara appears to have been especially revered. Its Indian
eponym, at Kanakhala in Brahmavarta, the area within North India venerated as
Brahmanism’s purest territory, that most fit for the performance of its sacrifices, was
believed to have been installed by the deity Brahma to mark the site of what is arguably
the pivotal episode in the devotional mythology (sivakathdh) of the Saiva religion, that in
which Daksa’s Vedic ASvamedha sacrifice was destroyed as punishment for his failure to
include Siva among the gods invited to receive a share of the offerings. 24

There were several Bhadre$varas in Kambujade$a, a fact that attests the special status
of this Siva among the Khmers, 235 but the most important, and perhaps the original, was at
a temple-complex whose architectural remains date from the 7th to the 12th centuries A.D.
located at Vat Phu near the ancient town of Lingapura, near the foot of Phu Kao massif

223. Dasharatha SHARMA 1959, 231 (‘Pasupata’).

224. See the inscription of 1331 edited in £ 30:10 and Sivapurana 4.2.26.

225. Lingapurana 1.92.165.

226. For the ancient Acale$vara at Tiruvarlir mentioned by Appar, now in the second prakara of the
Tyagaraja temple, rebuilt in stone by Sembiyan Mahadevi, see BALASUBRAHMANYAM 1971, 195-197.

227. Lingapurana 1.92.161.

228. Nilamata 120.

229. Kurmapurana 2.39.21-22.

230. Nilamata 1031; Haracaritacintamani 11.29.

231. Sivapurana, Satarudrasamhita, Adhyayas 13—14.

232. Karavanamdahatmya p. 53. D.R. BHANDARKAR (1909: 182, 184) reports that there is still a
Vrddhe$vara at Karvan and that the image in the sanctum of the Nakle$var temple is pointed out as the
conjoint figure of Brahme$vara and Lakulisa.

233. Nilamata 1368c: tungesatirthaksetram tu; Lingapurana 1.92.7: varanastkuruksetrasriparvata-
mahalaye | tungesvare ca kedare tatsthane yo yatir bhavet.

234. The installation of the Indian Bhadre$vara by Brahma at Kanakhala just south of modern
Hardwar and the tradition that it was the site of the overthrow of Daksa’s A§vamedha by Bhadrakali and
the Ganes$vara Hari/Haribhadra/Virabhadra are the subject of the thirty-second chapter of the original
Skandapurana. This Rudraksetra, whose sanctity is declared to extend in all directions for a distance of
one yojana around the Linga (32.164), is said there to contain the Bhadrakarna lake (32.166) and to be
situated near Kubjamra (32.171-176). Evidently, then, Bhadre$vara is none other than the Bhadra-
karne$vara already reported to be situated near Kubjamra by the Mahdabharata (Aranyakaparvan 82.35—
36) in its account of the pilgrimage route from Kuruksetra to Prayaga.

235. See, e.g., K. 81; K. 136 A, v. 10; K. 162; K. 190 A, v. 24; K. 258; K. 728; K. 809; K. 818;
K. 940; K. 958, v. 16.
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(1,416 m.) in the Champasak District of southern Laos close to the modern Lao-
Cambodian border.

Mt. Phu Kao, known in our inscriptions as the Mountain of the Linga (lingaparvatah,
lingddrih), owed its ancient name to an impressive Linga-like outcrop on the summit at
the centre of the massif. A deity personifying the mountain (bhagavan srilingaparvatah),
probably a Siva, is mentioned in a fragmentary inscription assigned on palaeographic
grounds to the second half of the fifth century found close to the mountain in the remains
of an as yet unidentified city.?® A royal decree from the reign of Jayavarman I (657, —
690+) expresses the wish that the endowments of this god be used to good effect and
underlines the sanctity of the area by prohibiting persons (1) from taking the life of any
creatures that dwell on the mountain, even if they are criminals deserving punishment, (2)
from moving about in its hermitage without restraint, riding in carriages, with raised
umbrellas and chowries, and (3) from feeding or raising dogs and chickens on the god’s
lands. 27 The God Lingaparvata is also mentioned as the recipient of a silver bowl donated
by Sankarapandita, the priest (Purohita) of Harsavarman III (r. 1066/7-1080) and his two
predecessors, 2% and as the recipient of a platter offered by king Tribhuvanadityavarman
(r. c¢. 1165-1177 A.D.) to mark the occasion of the second annual Kotihoma after his
accession. 2%

As for the outcrop after which the mountain was named, it was not perceived as
merely Linga-like. It was venerated as a Linga, under the name Niskala;?* and the
remnants of the brick foundations of a temple have been discovered on its top, with a
carved sandstone Linga lying at its foot.2*! In the Indian Saiva tradition natural Lingas of
this kind are termed self-created (svayambhu) or self-manifest (svayamvyaktam) and they

236. K. 365 (fragmentary; found at Wat Luong Kau, 6.5 kilometres east of Vat Phu), A, v.2:
bhagavata srilingaparvvatenasmin .... The city, on the alluvial plain on the west bank of the Mekong
River, with an archacological area of about 400 hectares, has tentatively been identified as Sresthapura;
see UNESCO 1999, 70 (1.3.23). But this appears to rest on no firmer foundation than the long established
assumption that Sresthapura was near Vat Phu. VICKERY (1998, 346, 410—413) has shown the weakness
of this assumption and has argued convincingly that the evidence points, though not conclusively, to a
site in the central Angkor region between Siem Reap and Kompong Thom.

237. K. 367, ed. SALOMON 1998 (281-284), v. 4b-5: atra Srimati lingaparvvaftavajre ye sthayinaf
prani[nah] (8) vaddhyantan na janena kenacid api praptaparadhdh kada devaya pratipaditam yad iha
taddhemadikam  siddhyatu// (9) devasydsya  yathabhildsagamand  gacchantu  naivasra[/me]
yanarohadhrtatapatraracanabhyutksiptasaccamaraih /|  (10) posyah kukkurakukkutd na ca janair
ddevasya bhiimandalesv ity ajiidvanipasya tasya bhavatu ksmdayam alanghya nrnam.

238. K. 136, Khmer 11. 29-30: kamraten jagat lingaparvvata khal prak 1.

239. K. 418 B (undated): + + + kamraten aii sritribhuvanadityavarmmadeva ta kamraten jagat
lingaparvvata nd thve dvitiya vrah kotihoma ‘[Offered by] K.A. Sri Tribhuvanadityavarmmadeva to K.J.
Lingaparvvata when the second Kotihoma was celebrated.” See C@DES 1929, 305-6, arguing that this
would have been one year after his accession, since the first Kotihoma was at the time of his accession.
But K. 194, which he cites as evidence that the Kotihoma was performed at the time of accession, says
only that it is performed every year after accession, as do our Indian authorities on royal ceremonies.
These do not require it among the ceremonies of accession itself.

240. K. 583, v. 6 (as edited in JACQUES 1976b). That Niskala is its name rather than a description of
a type of Linga, i.e. ‘subtle’, ‘interior’ (BHATTACHARYA 1967) or ‘simple’, that is to say a Linga proper
without faces (BRUNNER-LACHAUX 1968, 445-447), follows from the accompanying Khmer text, in
which it is called vrah kamraten aii $ri niskala (11. 3—4). This was pointed out by DAGENS in a private
communication reported by JACQUES in his edition of the inscription (1976b, 368). The sense of niskala-
that justifies its technical use to denote the simple kind of Linga is ‘undifferentiated’. This would be even
more appropriate as a name for a Linga that has not been formed in any way by man.

241. See UNESCO 1999, 54 (1.3.2).
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differ from other Lingas in that they may be of any shape, size and colour, may be found
anywhere in nature, and are permanently and unconditionally imbued with Siva’s
presence. They need no base (pithah) or shrine to support and house them, but may be
provided with these and in this sense ‘installed’. Furthermore they lack the differentiation
into lower, middle and upper sections that characterizes ordinary, man-made Lingas. >*? So

242. For these features of the svayambhulingam see I$anasivagurudevapaddhati, Kriyapada 38.4—
10b: atha svayambhulingani *jarjarani (corr.: jarjharani Ed.) krsani ca/ hrasvani catidirghani
phalakdasadrsani  cal 5 anekagrani  gokarnamatulunganibhdany — api/  satpaiicatridasagrani
manonmandadibhir vina | 6 srngagrany api vakrani nanavarnakrtini ca / sapithany apy apithani salayany
agrhani va/ 7 vanaparvatanadyabdhitirthaksetragatany api/ darsanasparsanarcabhir esam siddhir
anuttama |/ 8 vidyat svayambhulingdani yesu nityam sthitah Sivah | miillam na sodhayet tesam sodhanam
sarvandasakrt | 9 amimamsyani tany ahuh pijyany eva yathdsthiti | naisam miirtivibhago ’sti na ca syan
mantrasankarah / 10 manusesv eva lingesu mantramiirtyadisankarah ‘As for self-born Lingas they may
be split, narrow, short, extremely long, slab-like, with more than one summit, with the shape of a cow’s
ear or a Matulunga fruit, with six, five or thirty protuberances at the top, without conformity to any of the
rules of height, width and the rest, crooked, of various colours and shapes, with or without a pedestal,
with or without a shrine to house them, located in the wilderness, on mountains, in rivers, the ocean or at
holy bathing places and sacred sites. By seeing them, touching them or worshipping them the highest
Siddhi [is attained]. One should know that it is in self-born Lingas [alone] that Siva is permanently [and
unconditionally] present. One should not purify the original [Linga]. To do so would cause universal
destruction. [The learned] declare that these [Lingas] should not be examined [to determine whether they
are in a state fit for worship]. They should be worshipped as they are. They do not have [the usual]
division into the [three] segments; nor is it possible to be guilty of mixing Mantras [of different classes].
[The danger of] mixing Mantras and icons applies only in the case of Lingas installed by human beings.’
In ordinary Lingas one may not install Mantras of one sort where Mantras of another have already been
installed. This restriction does not apply in self-born and other natural Lingas such as Banalingas. This is
another aspect of their immunity to contamination.

In Saiva scripture see Kirana, f. 74v3: svayamudbhiitalingasya sthapitasya maharsibhih | devair *va
(em. : vya Cod.) sthapitasydapi riipamanam na grhyate ‘Form and dimension are irrelevant in the case of a
self-arisen Linga or of one that has been installed by a great sage or god’. Differentiation into sections
(mirtivibhagah) is that into the square brahmabhdgah, which is the lower third of the Linga, the
octagonal visnubhdagah, which is the central, and the rounded cylindrical rudrabhdagah, which is the
upper and the only one that is visible once the Linga has been installed.

This category of Linga is mentioned in K.762. It records the installation of a natural
(svayambhuvam) Linga with the name Kedare$vara in A.D. 673. It is probable that another instance is
recorded in K. 400B, v. 4-5: lingam suvarnnasamghdtam surdsuraganais tu U | +rggajanitam pu — U U
amratasya kalpitam | [vi]yadratnasvaranke smin kale tat sthapayat tadda /| o o sadravinany eva so smai
pradac ca bhaktitah. 1 propose that the second Pada read surasuraganais stutam ‘hymned by all the gods
and Asuras’. Cf. the Pada formula surasuranamaskrtah that appears frequently in the Mahabharata
(1.94.34b etc.) and Puranas. For the beginning of the third Pada C&DES conjectured svarggajanitam. But
this is implausible because the three syllables after the first may never be U U U , and because the
cadence of the Pada would be a ma-vipula without the required word-break before the closing — U . It is
more probable, therefore, that there were two syllables in the initial lacuna and only one syllable after pu,
probably nyam. 1 propose nisarggajanitam punyam, understanding the first word to mean ‘born by
nature, natural’. For the synonym nisargaja- in this sense see, e.g., Manusmrti 8.414cd and 9.16ab. As
the object of the reverence of both the gods and the Asuras it is appropriate that the Linga should be of
this kind. That it is a ‘natural’ Linga is also suggested by the expression suvarnnasamghatam ‘a
conglomeration of gold’. This would be an odd way to refer to a Linga cast in gold, but makes good sense
if it was rather a naturally Linga-shaped nugget. As restored the passage means ‘In 790 [Saka, = 868/9
A.D.] he installed the nugget of gold, an auspicious natural Linga that had been hymned by Gods and
Asuras’. | leave unsolved the crux v v amratasya kalpitam, though I suspect a reference to the name of
the Linga and therefore to Amrate$a/Amrate$vara/Amratake$vara.
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it follows that even if they are broken into pieces the deity will remain equally present in
each of the fragments. That this view was held by the Khmers may be inferred from the
fact that the purpose of the inscription that names this Linga is to report that a fragment of
it, perhaps detached through erosion, was installed for worship in another place. Dating
from the reign of Rajendravarman (944—c. 968) the inscription tells us the following about
Indrayudha, a son of king Jayavarman II (r. 802—c. 834):

prag eva campdldhipa]tigrahane labdhavikramah
tirttva kalam va(yo) [vr]ddhau Sivabhaktiparayanah
ganta lingapu(ra)ii citran tapah kastan cakdara sah

tatas sivajiiayd lingam aisan niskalalingatah

lavan tat sthapifta]n t[e]na santinamni [p]ure muda

K. 583, v. 4c—6 (ed. JACQUES 1976b)

JACQUES proposes plausibly that ganta in 7c is an error for gantva

After many years, having earlier achieved an act of great valour in capturing the king
of Campa, he turned in his old age to devotion to Siva. He went to Lingapura and
performed various harsh austerities. Then at Siva’s command he took a Linga of Siva
that was a fragment [fallen] from the Linga [called] Niskala [on the summit of the
mountain] and joyfully installed it in Santtpura.

Two other Linga fragments (lingaikamsau), probably from the same source, are
reported to have been installed for worship in Aninditapura by Sivacarya, a Saiva officiant
in the service of the four Khmer kings from I$anavarman II (r. c¢. 922-c. 928) to
Rajendravarman (r. 944-968).24 That this Saiva dignitary should have chosen to install
these fragments where he did is in keeping with his special connection with the Sivalinga
already established there. Generally the opening verses of the Khmers® Sanskrit
inscriptions offer praise or obeisance to one or more deities in their unlocated universality,
with the principal deity at the head. In this case after venerating Siva, Visnu, Brahma,
Uma and Sarasvati in that manner he adds, most unusually, a verse of devotion addressed
to the Sivalinga of Aninditapura. 24

Now the Bhadre$vara enshrined on a terrace near the foot of Mt. Phu Kao and aligned
with the natural Linga on its summit appears to have been seen as the national deity, in a

In K. 806, v. 27 we read of Rajendravarman that ‘he increased the endowments of both the natural
and the installed deities in Kambujadesa’: kamvuvisvambharayam yas tridasanam svayambhuvam /
sthapitanan ca yajvaiko bhiitva pijan avarddhayat. CEDES missed the meaning of svayambhuvam
‘natural’ and tridasanam here ‘gods’. He took the former to mean ‘gods’ and the latter to indicate their
number (‘thirty”): ‘il accrut le culte des trente dieux érigés sur la terre de Kambu’. The price of this
reading was to overlook the conjunction ca.

243. K. 532, v. 27: lingam bhimapure moghapure linge ca sa vyadhat | lingaikamsau sabhimarccav
aninditapure punah ‘he installed one Linga in Bhimapura, two in Amoghapura, and two fragments of the
Linga and an image of Bhima in Aninditapura’. I suppose that these may be fragments of the
Niskalalinga because I know of no other natural Linga that could be intended.

244. K. 532, v.6: vande Srisivalingakhyam Sankaram visvaSarnkaram | animadigunanindyam
aninditapurdspadam ‘1 venerate the Sankara (Siva) at Aninditapura, holy Sivalinga by name, who
bestows joy (-Sarikaram) upon the whole world who is [indeed] irreproachable (anindya-) because of [his
possession of] the [eight supernatural] attributes [of godly power], minuteness (animd) and the rest.’
Aninditapura is important in royal genealogies as one of three kingdoms, the other two being
Sambhupura and Vyadhapura, from which the early kings of Angkor had descended. But it is not
mentioned before the reign of Ya$ovarman I (889-910) and its location is uncertain. VICKERY (1998:384)
considers it the puram of a lineage whose estate was somewhere between Kompong Thom and Kompong
Cham, in the central part of modern Kampuchea.
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role analogous to that of such South Asian Sivas as Nataraja of Cidambaram for the
Tamils of the Far South and PaSupati of Deopatan for the inhabitants of the Kathmandu
Valley. Thus we learn that the lineage of Vidyesa (vidyesavit, vidyesadhiman),? a Saiva
Rajaguru of the fourteenth century, had emanated from an Indian Saiva called
Sarvajfiamuni who, we are told, had employed Yoga to transport himself from India
(aryadesah) to Kambujadesa to worship Bhadre$vara, mostly that of this site: 246

7 sa[r]vvapriyo bhavad vipras sarvvagamavisaradafh]
sarvvalokarthakrt namna sarvvajiiamunir triftah]

8 caturvve[da]nidher yyasya caturananam avabhau
caturmmukhasyeva bhrsan caturvvedasa — C —

9 aryya[de]se samutpannas sivaradhanatatparah

yo yogenagatah kamvudese sminfn] i U — U —

10 sribha[dresvarasa]mbhor yyo yajanartham samagatah
cirakalan tam abhyarcya prayayau paramafm] pafdam]
K. 300, vv. 7-10

7a Sa[r]vvapriyo conj. Bergaigne : $a/r/vva + + Ep. + 10d parama[m] pa[dam] CEDES : padam
aisvaram conj. BERGAIGNE

There was a brahmin devoted to Siva, skilled in all the [Saiva] Agamas, acting for the
good of all, called Sarvajiamuni. He had memorized the four Vedas and his skillful
mouth loudly [reciting them] seemed like that of the four-faced [Brahma] himself. He
was born in Aryadesa and devoted himself to the propitiation of Siva. Having reached
this land of Kambu by means of meditation [...] he came to worship Bhadre$varasiva and
having done so for a long time proceeded [in death] to the ultimate goal.

Moreover, an inscription composed during the reign of Dharanindravarman I (A.D.
1107-1113) by Yogi$varapandita, grandson in the maternal line of Viralaksmi, daughter
of Saryavarman I (r. 1002—c. 1050), in which he records his career as a Saiva officiant and
his lavish donations to BhadreSvara, refers to the latter in terms that reveal that it was
venerated as the source and guarantor of the supremacy of the Khmer emperors.

In the first benedictory verse of that inscription Siva is revered in abstract,
metaphysical terms as that from which all creation flows and as that into which all
creation returns:

yasmat kramena sakala . i U —dbhavanti
bhiitani tantuvisara iva fpilikayaht
yatraiva tani nidha — U U — tnidthat
vyomniva ta siva

K.258C,v. 1

Emending the first quarter verse, restoring diagnostically the sense of the corrupt and
lacunose second and third, and providing the last, whose engraving was not completed,
with a makeshift ending of the kind required by the context, I propose:

vasmat kramena sakalani samudbhavanti

bhiitani tantuvisard iva litikayah

vatraiva tani nidhanam punar eva yanti

vyomniva tam Siva[*m aham pranamami bhaktya (?)]

245. 1 propose that the Sanskrit expressions vidyesavit and vidyesadhiman that refer to him (K. 300,
v. 40; K. 300, v. 103) are to be understood as metrical substitutes for the name-title VidyeSapandita/
Vidyes$varapandita, designations in -pandita being standard for Khmer royal officiants.

246. No later Sanskrit inscription from the Khmer realm has been published.
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[*With devotion I offer my obeisance (?)] to Siva, from whom all creatures emerge in
due order like threads from a spider, [and] into whom they disappear again as though
into space. 24

In the second verse he is invoked simultaneously in his transcendent nature and in his
perceptible manifestation as the deity on the mountain of BhadreSvara, this double
juxtaposition, both between the verses and within the second, heightening the sense of the
latter’s sanctity:

sarvvesam api karanan trif *jagatam (?)] — — < —yo vibhus

Srimatkamvujadesabhiipatiganams tadbhaktibhiimadarat

karttum sarvvamahibhrtam api [patin] — — U — [*a(?)]gatas

sasvad vo vatu Saktibhih pasupatih bhadresvarddrau sphutah

K.258C,v.2

2b ganams corr : ganams CEDES

[I pray] that Pasupati, the Lord of Bound Souls, may protect you at all times with his
Powers, he, who though omnipresent (vibhuh) and the source of the three [*worlds
(7)), is visible to us (sphutah) on the Bhadre$vara mountain, having [*come down to
earth (?)] to make the rulers (bhiipatiganams) of holy Kambujade$a [lords] over all
[other] kings, [moved] by the great fervour of their devotion.

That the Bhadre$§vara mountain of this verse is the mountain of the Linga (Phu Kao)
with Niskalalinga as its summit and the temple of Bhadre$vara at its foot is evident from
K. 723, an undated pre-Angkorean inscription from the largest of three caves 1500 metres
north of Vat Phu, which refers to the consecration of that cave as a place for meditation
and locates it “on the side of the Bhadre§vara mountain”. 24

247. Ceedés’s reading pilikayah, which he translated ‘d’un écheveau’ (‘from a skein’) is suspect. The
word is not found to my knowledge in Sanskrit. At best one may postulate it on the basis of pilah, pilakah
‘bunch, bundle’. But even so the sense is not apposite, because the term is used of grass or straw. I see two
possibilities. The first is that pilikayah is an error for pinikayah ‘from a roll of cotton’ or ‘from a spindle’.
But this too invokes an unrecorded form, one for which we must rely on the Prakrit words pinia and ponia,
which are attested in these two meanings respectively, though the analogy is somewhat less inapposite, and
the syllables i and /i could easily be confused. However, I have preferred to propose that the author intended
lutikayah ‘from a spider’. Though it is a step further away from the reading attested by Ceedés it provides an
entirely appropriate sense. For the spider’s emanating threads from within its body is well-attested in key
Indian theological texts as a metaphor to illustrate how it is that the world can come forth from within its
divine source, so that its efficient cause and its material cause (its nimittakaranam and its upadanakaranam)
are one and the same, whereas the alternatives before us are not found to my knowledge. We see it in the
Brhaddranyakopanisad 2.1.20, in the Vaidika-Pasupata Svet@évataropanisad 6.10 and Mundakopanisad
1.1.7; and it was standard among those emanationist (parinamavddin-) Vedantists who preceded or survived
the illusionist reformation of Sankara and Mandanamisra. Thus it is invoked by Bhaskara
Brahmasutrabhasya ad 2.1.14 (concerning Chandogyopanisad 6.1.4: mrttikety eva satyam:
apracyutasvabhdavasya Saktiviksepalaksanah | parinamo yathd tantunabhasya patatantuvat); and it is
challenged by the Mimamsaka Kumarila in Slokavartika, Sambandhaksepaparihara 50c—51, tacitly treating
it as a standard argument by analogy. That such emanationism is rejected by the dominant tradition of
learned theology within the Siddhanta, the mainstream Saivism whose rituals and observances were followed
among the Khmers is not an argument against this reading. All three readings are equal in that regard, and
the fact that those who propagated the Saiva dualism that strictly separated God as the efficient cause of the
universe from mdaya as its inanimate material cause were followers of this ritual system does not require us to
conclude that all its followers adhered to the same view.

248. K. 723: samadhaye sarvvatapodhananam iyam guhd vaktraguheti namnd/ sa nisthita
vaktrasivena Saktya vibhati bhaddresvarasailaparsve ‘This cave shines forth on the side of Mt.
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Though the exact words that occupied the lacuna in the third line cannot be inferred
with certainty, there is little room for doubt concerning the meaning intended, namely that
Siva came to earth as the Bhadre$vara of Vat Phu in order to reward the Khmer kings’
devotion to him with power over their neighbours. I propose, tentatively, that the noun in
the accusative plural required in the lacuna by the context was patin (karttum
sarvvamahibhrtam api patin ‘to make [the rulers ...] lords over all [other] kings’) because
it provides the required sense and fits both the metre and style. As for the last criterion, we
see the same expression for the Khmer king as paramount ruler later in this same
composition (K.258 C, v.6c) in the compounded form mahibhrtpatih and in the
uncompounded form in another inscription. 2*° It is also alliterative (api patin) and echoed
by pasupatih in the next Pada.

There is other evidence of the role of the Siva Bhadre$vara of Vat Phu as the patron of
the Khmer monarchs and thence as the protector of the Khmer realm. After re-occupying
the temporarily abandoned city of Angkor (Ya$odharapura) and constructing his new
capital on the south bank of the YaSodharatataka or ‘Eastern Baray’, the vast water
reservoir excavated by Angkor’s founder Yasovarman I (r. 889-910), Rajendravarman (r.
944-968) established two eponymous Sivalingas, the first in 953 in the ‘Eastern Mebon’,
a temple-complex on an island constructed for this purpose at the centre of that reservoir,
and the second in 961/2 in the central tower at the summit of his pyramid-temple now
known as Pre Rup, built at what was probably the centre of his capital. The name of the
first of these Sivalingas was formed in accordance with the common practice observed in
the Indic world for images of deities enshrined by individuals, that is to say, as a
compound consisting of the distinctive part of the individual’s name, or of that of a person
designated for the honour, followed by a term indicating the universal deity invoked into
the image for worship: -i$vara for a Siva, -svamin, -madhava or -narayana for a Visnu, -
svamin or -aditya for a Stirya, and -i$vari for a goddess. 2>

Bhadresvara, established to the extent of his ability by Vaktrasiva under the name Vaktraguha for the
meditation practice of all ascetics’.

249. K. 81 A, v. 2 (7th c.): raja sribhavavarmmeti patir asin mahibhrtam.

250. For these naming conventions see, e.g., Mohacirottara, ff. 34v9-35r1: yajamanasya yan nama
yojayed t$varena tu ‘he should compound the name of the patron with -i§vara’; Bhojaraja, Siddhanta-
sarapaddhati, f. 7614: yajamanddyam i$varantam bhagavate nama datva ‘after giving the deity a name
that begins with [that of] the patron and ends in -i$vara’; Somasambhupaddhati 4:227 (N-i§vara for a
Siva), 275 (N-iévari for a Goddess), 291 (N-svamin or N-aditya for a Sun), 311 (N-svamin or N-madhava
for a Visnu); I$anasivagurudevapaddhati Kriyapada, p. 446: yajamanabhidhandadyam *namesvara(em. :
namaisvarya Ed.)padantakam ‘the name, beginning with the name of the patron and ending with the
word -i$vara’; Pratisthamayiikha, p. 30b7: atha kartrnamayutam devanama kuryat sarvada vyavaharartham
‘For the sake of mundane transactions one should always give the deity a name compounded with that of
the patron’. I interpret the last of these passages as pointing to the fact that the apparent individualization
of the deity through the giving of this composite name is understood as a device that enables the deity in
the principal image of the temple to be treated in law as the owner of the lands and other goods gifted by
the founder and any subsequent benefactors. It has no further reality. The Siva in an image is never
worshipped under this name but only as Siva pure and simple. That the legal fiction of ownership is the
function of the name is implicit in Somasambhupaddhati 4:227 (v.46): hiranyapasubhumyadi
gitavadyddihetave | amukesaya tad bhaktya saktya sarvam nivedayet ‘With devotion he should make
over all that he can, such as gold, domestic animals and lands “to N-i§vara” to [fund] the singing,
instrumental music and other [expenses of the cult]’. The naming convention is mentioned only in this
context. The Sivagamasekhara cited by BRUNNER-LACHAUX ad loc. elaborates this as follows: tato
rajantikam karta gatva hiranyagramadi dasadasiparyantam nrttagitadihetave amukeSvardyeti svasaktitas
tamrasilasasanam krtva nivedayet. ‘Then the patron should go to the king and having prepared a copper-
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In this case, since the image was a Sivalinga it was named Rajendre$vara (‘Rajen-
dra[varman]’s Siva’).?’! But the name given to the second was Rajendrabhadre$vara
(‘Rajendra[varman]’s Bhadre§vara’):

sa Srird@jendrabhadresvara iti viditam lingam atredam agryam
gaurisaurisvaranam catasrbhir abhiramabhir arccabhir abhih

kirttim vaktum prasannam mukham iva muditasyorddhvam asyais caturbhis
sambhor bhasvadbhir iddhe sikhitanuvasubhis sthapayam dsa Sake

K. 806, v. 277

277a atredam corr. : atraidam CEDES + 277d vasubhis corr. : vasubhi CEDES

In Saka 883 [= A.D. 961/2] to proclaim his fame he installed here this excellent Linga
called Sri-Rajendrabhadresvara together with these four lovely images of Gauri, Visnu
and Siva, resembling the calm upper face of joyful Siva with his [other] four radiant
faces. 2%

This is an altogether exceptional title that expresses both Bhadre$vara’s exalted status among
the Khmers and his special role as patron of the monarch, a role that was also that of certain

plate or stone edict he should donate gold, villages and the rest down to male and female slaves for the
sake of the dancing, singing and other [expenses], saying [that he does so] “to N-i§vara™.’

251. K. 286, v. 44cd; K. 872, v. 15; K. 528, v. 218.

252. The complex of the Linga surrounded by the four images is compared to that of the five faces
of Sadasiva, the form of Siva venerated in the Siddhanta, which was then the Saivism of the state. Just as
Sadasiva has a superior upper face (I$ana) and four lesser faces below it (Tatpurusa, Aghora, Sadyojata
and Vamadeva) looking in the four directions, so this Linga shrine has four somewhat lower shrines
around it forming the corners (SE, SW, NW, and NE) of a square of which it occupies the centre. For the
quincunx layout of the uppermost level of the Rajabhadre$vara temple (Pre Rup) see JACQUES 1999, 76—
78. The secondary images, installed in the corner-shrines, were (1) a Rajendravarme$vara (SE) for the
king’s own benefit, (2) a Visnu Rajendravi$variipa whose purpose is not stated, (3) a Gauri, probably
called Rajendresvari, for the salvation of his consort Jayadevi, and (4) a Rajendravarmadevesvara for the
welfare of his younger brother Harsavarman (K. 806, vv. 278-281).

C@EDES translates linigam ...agryam ‘ce linga principal’ as though it were related to others; but see the
following close parallel in a Nepalese inscription of 468/9 A.D. in which another solitary linga is so described:
aisanam lingam agryam vidhivad anupamam sthapayam asa bhaktya (Dh. VAIRACARYA 1973, No. 6).

C@EDES reads kirttim vaktum ...muditasya ...asyais caturbhis ‘joyeux de proclamer sa renommée par
quatre bouches brillantes’, but this abandons the syntactic parallel and makes no sense: gods do not
proclaim their fame and that is certainly not the function of Sadasiva’s four lateral faces. On the other
hand it is in keeping with Indic convention to say that the purpose of a religious installation is to enhance
the founder’s reputation (kirttih, yasah), that and the increase of merit (punyam, dharmah) being
everywhere identified as the goals of such activity, for the founder, others, usually his parents, or both.
See K. 53, v. 12: yo tisthipad imau devau Sraddhaya bhiridaksinau kirttistambhav ivodagrau ‘who
installed these two gods with faith like two loft pillars of [his] fame, giving abundant fees’; K. 528,
v. 202cd: sthapayam dsa pitinam dharmavrddhaye ‘he established [it] to augment the merit of his
ancestors’; K. 323, v. 59ab: imds svasilparacita gurinam punyavrddhaye ‘these [images] fashioned by
his own craft to increase the merit of his elders’; K.339, v.39: khatam idam matuh tatakam
punyavrddhaye ‘this tank was excavated to increase the merit of his mother’; Lajimpat inscription of
Manadeva (467/8 A.D.) (Dh. VAIRACARYA 1973, No. 4): matuh ...sarvada punyavrddhyai ‘for ever to
increase the merit of his mother’; Varahamihira (6th century), Brhatsamhita 55.1cd: devatdyatanam
kurydd yasodharmabhivrddhaye ‘he should construct a temple to increase his fame and merit’; Banskhera
copper-plate inscription of Harsa (628 A.D.), EI 4, pp. 210 ff., line 11 and the Sunak grant of Karna I
(1091), EI'1, 36, line 8 (prose): punyayasobhivrddhaye ‘to increase his fame and merit’; Ujjain copper-
plate of Bhojadeva (Indian Antiquary 6, pp. 53 ff.): matapitror atmanas ca punyayasobhivrddhaye ‘to
increase the merit and fame of his parents and himself.
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‘national’ Sivas in the Indian subcontinent. In the Tamil country Natardja of Cidambaram
became the family deity of the Cola emperors;?® Pasupati in the Kathmandu valley is
regularly invoked as the patron of the kings of that region from the seventh century to the
present; > and the Gangas who conquered Orissa claimed the same relationship with Siva
Gokarnasvamin on Mt. Mahendra in the Ganjam district, as did the Solankis with
Umapati$iva, the Hoysala Yadavas with Vajresvarasiva, 2> and the Guhilot kings of Mewar
with Ekalingasiva.?® The Rajendrabhadre$vara of the Pre Rup pyramid-temple was
evidently intended as a local double of the national deity, permanently accessible to the
monarch at the heart of the new capital and no doubt visible from his palace (r@gjamandiram).
No remains of this palace have yet been identified, perhaps because they have not been
searched for with sufficient diligence. But JACQUES has proposed that in accordance with
normal practice it would have been located directly to the north of the Rajendrabhadre$vara
temple, between it and the YaSodharatataka and in alignment with both the
Rajendrabhadre$vara and Rajendresvara on the island at its centre. >’

The role of Bhadre$vara as the sustainer of the king and his realm is confirmed by
another passage of the same inscription:

kamvuvisvambhardayam yas tridasanam svayambhuvam
Sthapitanarn ca yajvaiko bhutva pijam avarddhayat
rajendund yena yathd yatha sri-

bhadresvare diyata mandalasrih

tatha tathavarddhata niskalanka

candrasriyam hrepayitum mudeva

K. 806, vv. 270-271

Having become [as king] the unique worshipper of [all] the gods of Kambujades$a,
both the self-manifested and those installed, [Rajendravarman] increased their
endowments.

253. SII 5:458: tan kulanayakam; HALL 2001, 87-95.

254. The constant epithet of the kings of the Kathmandu valley in their inscriptions of the seventh
and eighth centuries, beginning in the time of Am$uvarman (d. 639/40), is bhagavatpasupatibhattaraka—
padanugrhitah | -padanudhyatah ‘favoured by the feet of Lord PaSupatibhattaraka’ (see Dh.
VAJRACARYA 1973, Nos. 71 and 72). Similarly in the epigraphy of Malla times the standard epithet of the
kings of the region begins pasupaticaranakamaladhilidhiisaritasiroruha- ‘with their hair made grey with
the pollen of the lotuses that are the feet of Glorious Pasupati’ (e.g., G. VAJRACARYA 1976, No. 12 of
761, = 1640/1 A.D.); and later, under the Shah dynasty, Nepalese inscriptions pray that this lineage may
endure by the favour of the dust of the feet of Guhyakali and Pasupati (e.g. G. VAIRACARYA 1976,
No. 74, 1. 18-19: yavan naksatramald vilasati gagane tavad eva sthirah syat/ prthvindrdyanasya
ksitipatimukutaprotahirasya vamso nepale guhyakalipasupaticaranadvandvadhiliprasadat. subham astu.
Srisrisripasupataye namah).

255. See, e.g., SIRCAR 1983, 170 (Ganga): gokarnnasvaminas samaradhanaladbhanikhila-
manorathanam ‘who have obtained all their desires by propitiating the Lord Gokarna’; EI 27 (1956): 41,
concerning Ganga Samantavarman: mmahendracalasikharavaranivasino gokarnnasvaminah satata-
pranamaparicaryyadibhih rnnifrdhaultakaleyadoso (lines 1-5) ‘who has eliminated the sins of the Kali
age by his constant obeisance, worship and [donations?] to the lord Gokarna who dwells on the summit
of Mt. Mahendra’; SIRCAR 1983, p. 404 (Solanki): $r7-umapativaralabdhapraudhapratapa- ‘whose great
might was obtained as a boon from Umapati$vara’; p. 544 (Hoysala Yadava): vajresvararadhana-
labdhardjyah ‘who obtained his realm by propitiating Vajresvara’.

256. See James ToD (1829 and 1832) 1920, 1:222-225, 516. He reports that the Guhilot kings were
seen as the regents of this Siva (eklin ka diwan), Ekalinga$iva himself being seen not only as their
tutelary deity but also as the true ruler of the realm.

257. JACQUES 1999, 71 (map of Angkor), 72.
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[And] the more this moon among kings gifted the untainted wealth of his realm to
Bhadre$§vara the greater it grew, as though it sought through joy to shame the
splendour of the moon itself.

The special status of this Siva is also indicated by the fact that he was believed to have
manifested a double of himself (punarbhava) at Sikharesvara/Sikhari$vara (Preah Vihear):

man [kamra]ten jagat sribhadresvara lingapura mok punarbhdva ay srisikharisvara
piy gi vrah tejah ta yal pratyaksa pradurbhava
K.380E,Il. 3-5

Then the Lord of the World Bhadresvara of Lingapura came to be born a second time in
Sikhari$vara, so that the divine radiance (vrah tejah) should be made manifest [there].

and to have been induced to do so by king Stiryavarman I (r. 1002—c. 1050) as the reward
of his ascetic practice (tapoviryya):

man kamraten jagat Sribhadresvara lingapura ti vrah pdada kamraten kamtvan ain
Srisuryyavarmmadeva sadhya nu tapoviryya gi pi mok rajya ay srisikharisvara piy gi
vrah tejah pradurbhava pratyaksa pi loka mel

K. 380 E, 11. 58-60

Then the Lord of the World Sribhadreévara of Lingapura, by the power of asceticism
achieved by His Majesty Stiryavarman [I], came to rule in Sikhari$vara, to make his
divine radiance (vrah tejah) visible, so that all the world could see it.

This public manifestation of Siva’s radiance was the installation of a Linga, as is revealed
by parallel expressions.?® The meaning, then, is that Stiryavarman I engaged in ascetic
practices, probably in the vicinity of Bhadre$vara, and was rewarded with a vision in
which that god had instructed him to install a double (punarbhava) in the form of a Linga
bearing this name at Preah Vihear. It is at least probable that this event was intended to be
understood as a divine authorization of the king’s rule, which we know to have been won
by force of arms and after a long struggle. The theme of ascetic retreat from the world as
enabling the seizing of power through conquest and as the support of its exercise is well-
documented in Southeast Asian sources, among the Khmers, the Chams, and the
Javanese; 2 and Preah Vihear was a site of special significance to this king’s rule. It was

258. K. 769 (12th/13th century): tejas $aivam atisthipat ‘he installed the radiance of Siva’; K. 232,
v. 2¢cd: jyotis tad uccais Sasisekharasya lingibhavad *bhatu (conj. : bhati Ed.) vibhitikrd vah ‘May that
intense light of Siva taking the form of the Linga shine forth to bring you glory’; K. 834, v. 5: namo stu
Sivalingaya yadddijyotir aisvaram nissreyasabhyudayayos siddhyai dhatradisadhitam ‘Let there be
obeisance to the Linga of Siva, *whose primal divine radiance (or: ‘which, being the primal radiance of
God’ [yad adijyotir aisvaram]) was propitiated by Brahma and the other [gods] as the means of
accomplishing both salvation and prosperity’; K. 380 W, Khmer A, 11. 14-15: nu man udyoga cam parijiy
kala vrah Sivatejah kamraten jagat srisikharisvara ta yal pratyaksa pradurbhava ‘He carefully preserves
the inventory [of goods received] since the time that the divine Siva radiance of the Lord of the World
Sikharisvara was directly manifested to our senses’.

259. K. 323, v.26 (eulogy of Yasovarman I): $amina yena guptapi krtye Saktih prakasita/
tapasabhena harind nakhaliva guhaukasd ‘Practising withdrawal in the guise of an ascetic living in a
cave he manifested the power to act that been concealed [within him], just as Hari [Narasimha]
manifested his claws [when he appeared from the pillar to rend the impious Titan Hiranyakasipu]’; K. 79,
v. 1 (eulogy of Bhavavarman Il): r@ja sribhavavarmmeti tapasa dharanad iti (conj. : dharandadditih Ep. :
dharanaditih corr. CE&DES) ‘called Bhavavarman [‘Protector of the World’] because he supported [it]
through his ascetic practice’; K. 806, v. 289 (Rajendravarman addressing all the future kings of the
Khmers): labdha dharitri tapasa bhavadbhir ‘you have obtained the earth [to rule] by virtue of your
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the northern of four sites around the limits of his kingdom at which he chose to establish
Lingas incorporating his name (Stiryavarme$varas) in A.D. 1018;2% it may well have been
where he was first consecrated; ¢! and it was the principal of three sites at which the
written records of the reigns of his royal ancestors and the various departments of their
governments were preserved during his reign. 262

asceticism’. This theme is seen among the Chams in C. 66 = M. 31, the Duong Duong stele of
Indravarman II (A.D. 875), A, vv. 18-21. There we are told the following. Bhadravarman’s son Sri-
Indravarma now rules (nrpo bhavati) in the royal city of Campa (campanagare), through the might of
Siva (mdhesvaraprabhavat) (18). The perfect sovereignty that the king has acquired is not simply an
inheritance from his ancestors (19ab), the gift of his grandfather to his father and of his father to him
(19cd). He has won it from Bhadre$vara as the exceptional award of his religious austerities
(tapahphalavisesat) [in many former lives (cf. prose after v. 37)], his pious actions, his wisdom and his
valour (punyabuddhiparakramatr) (20-21). In Java we find the theme that the ideal king’s career
comprises ascetic preparation, victory through war and eventual retirement into life as a hermit. This
pattern is ascribed to Pikatan, the Saiva king of the Safijaya dynasty in Central Java who expelled the
Sailendras from Java in the mid-ninth century, and to the East Javanese conqueror Airlangga (r. 1019—
1049) (TAYLOR 1992, 177-178). The latter is said to have spent four years in a hermitage on the mountain
Vanagiri before he acceded to the pleas of the brahmans and other dignitaries that he should accept royal
power (CEDES 1968, 144-145). It is very probable that it was the latter’s career that motivated his court poet
Mpu Kanva to compose his Arjunawiwaha (A.D. 1053), since that retells the myth derived from the
Mahabhdrata of the asceticism undertaken by Arjuna on the Indrakila mountain to obtain from Siva the
weapon that would bestow victory on the humiliated Pandavas (HENRY 1986, 14, following BERG). The
theme persisted after the arrival of Islam, being found in the Javanese chronicles (babad). SupoMO (1997,
1:67), writes: “we often read in various babad, that a would-be rebel against a Javanese king, Dutch
authority, or both, would invariably practice asceticism before embarking on his dangerous undertaking”.

260. The others were at Jayaksetra (= Vat Baset in Battambang) in the west, Stiryadri (= Phnom Chisor)
in the south, and I$anatirtha, presumably in the east. JACQUES proposes (1999, 96-99) that it may have been
by the Mekong river. Perhaps it was within the territory of the old kingdom of I§anapura in the Sen river
valley to the east of the Tonlé Sap. The installation of these four Stiryavarme$varas is recorded in K. 380 E,
v.12:  ekam $risikharesvaradrisikhare  Srisanatirthe parafm]  S$risaryyadrisiloccaye nyad —asame
Srisiryyavarmmesvaram /| lingam — samyag  asau  Srivadhikajayaksetre  puratisthipat  pascat
tirnaviyatpayodhivivarais Srisiryyavarmma trisu ‘Stiryavarman first installed a Stiryavarme$varalinga in
Srijayaksetra and then, in 940 elapsed, in three [other sites], one on the summit of the hill of Sikhareévara,
another at I$anatirtha, and yet another on the summit of the hill of the Sun (Siiryadri)’.

261. This hypothesis has been proposed by JACQUES (1976b, 364).

262. K. 380 W of 1037/8 A.D., 1. 14-19: K. 380 W, Khmer A: K. 380 W, Khmer A, 1. 11-26: 958 Saka
amavasya magha ta ja pusya dhanisthanaksatra madhyaha nu vrah kamraten ai Srirdjapativarmma cau
vrah kamraten aii Srirdjapativarmma ta qcas sruk avadhyapura pangam thpvan nivedana ta vrah pada
kamraten kamtvan ani Srisuryyavarmmadeva ruv gi bhaktiy Srisukarmmd kamsten nd man ja tem ta gi
karmma durggama phon na kamraten jagat Srisikharisvara nu kamraten jagat srivrddhesvara nu man
udyoga cam panjiy kala vrah Sivatejah kamraten jagat srisikharisvara ta yal pratyaksa pradurbhava ta nu ja
vrah yasasthiravasana nu man gi ta man santana ta cam likhita kamvuvansa nu anga vrah rajakaryya likhita
kirtti kamraten phdai karom damnepra gi vrah pdda srutavarmmadeva lvoh ta vrah kirtti vrah pada
kamraten kamtvan aii srisiuryyavarmmadeva ta rajakula vrah pada kamraten aii Srindravarmmadeva ta stac
dau iSvaraloka nu kammraten aii Sriviralaksmi mahddevi ay vrac vrah sruk rajakula vrah pada
Srtharsavarmmadeva ta stac dau rudraloka nu vrah pada srisanavarmmadeva ta stac dau paramarudraloka
nu man gi ta lamtap vrah likhita pi duk ta vrah rvikta pi duk na kamraten jagat srisikharisvara nu kamraten
Jjagat srivrddhesvara nu ta ti duk day kanlon nu man Sapata tem bhaktiy mvay vaddha nu vrah kamraten aii
Srirajapativarmma gi pi vrah pada kamraten kamtvan afi srisiiryyavarmmadeva karund pandval vrah vara ta
Srisukarmma kamsteni oy prasada rdjadravya nu sruk vibheda mrtakadhana mratai Sriprthivinarendra
kamnun (kamn[uln) kamsten Srimahidharavarmma vrah sruk ta Srisukarmma kamsteni pandval pre cd ta
vrah Silastambha na kamraten jagat Srisikharisvara pre car ta silaprasasta pi duk ta sruk vibheda mna vrah
pada kamraten kamtvan aii Srisiiryya[varmmajdeva oy vrah karund prasada ta Srisukarmmd kamsteni nu
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The pre-eminence of Bhadresvara as the principal Siva of the realm is also seen in
references to a practice in which the king’s Guru, after consecrating him as the monarch,
would receive lavish gifts from him and then go on a pilgrimage to sacred sites
(ksetradhigama) to pass on those gifts as his own donations to the deities of those sites, to
perform sacrifices there, install images, found hermitages, excavate reservoirs and
establish endowments. Divakarapandita, after serving in lesser capacities under
Udayadityavarman II (r. 1050-1066) and Harsavarman III (r. 1066—1080), is said to have
followed this practice as Vrah Guru under Jayavarman VI (r. 1080-1107),
Dharanindravarman I (r. 1107-1112) and Siiryavarman II (r. 1113—¢. 1150). We are told
that after he had performed the royal consecration of Stiryavarman II, given him Saiva
initiation, taught him the Saiva scriptures and other branches of learning, and been invited
to perform the Kotihoma and other annual brahmanical sacrifices for him, he was given
golden palanquins and many other valuables so that he could visit various sacred sites
around the kingdom and give these to the deities installed there, each engraved with a
verse composed by the king himself to the effect that it was a gift to Siva made by his
revered Guru. The sites chosen for this purpose were five, of which the first three are
clearly the most important: Bhadre$vara, Sikhari$vara (Preah Vihear), and Sivapura
Danden (Phnom Sandak). At each of these he had a water-reservoir excavated, founded a
hermitage, gave it slaves and villages and made an endowment to provide for worship.
Similarly, Sadasiva Jayendrapandita, high priest of the royal Saiva cult of the Kamraten
Jagat ta R3ja (Devaraja) and Guru of Udayadityavarman II, is praised for his constant
lavish donations to ‘Bhadre$vara and other gods’. 2%

kulasantana $risukarmma kamsteni ta ti duk ta sruk vibheda ta jmah kuruksetra ilii In 958 Saka, on the new
moon day of Magha in Pusya, under the asterism Dhanistha, at midday. V.K.A. Sri Rajapativarman,
grandson of V.K.A. Sri Rajapativarman the elder, of Sruk Avadhyapura, respectfully informs H.H.
Stiryavarman [I] of the works of devotion of Sri Sukarma Kamsten on the occasion of the beginning of the
works of fortification for the gods Sikharisvara and Vrddhesvara. He preserves with great effort the
inventory [of goods received] since the time that the Siva splendour of Sikharisvara was directly manifested
to our senses ...There is a family that preserves the records of the Kambu lineage and the departments of the
royal service, records of the splendid deeds of the kings from [those of] Srutavarman down to those of
Stiryavarman 1 in the royal family of Indravarman who went to ISvaraloka and [down to those of] the queen
Viralaksmi Mahadevi of Vrac of the Vrah Sruk, relative of Harsavarman who went to Rudraloka and of
I$anavarman who went to Paramarudraloka. The collection of the sacred records is kept on leaves stored in
Sikharisvara, Vrddhe$vara and Kanlon. He took the same oath of loyalty *following the same formula as
Rajapativarman (?). So Siiryavarman I favoured Sukarma and gave him royal goods and the Sruk Vibheda,
inheritance of Prthivinarendra being part of the goods of Mahidharavarman of Vrah Sruk. He ordered that
[this decision] be engraved on a stone pillar in Sikhari§vara and ordered it to be engraved on [another] stone
pillar to be placed in the Sruk Vibheda given by him to Sukarma in Sruk Vibheda, formerly called
Kuruksetra’.

263. The account of Divakarapandita’s offices and donations is given in K. 194, A9-B17. The gifts
of Sadasiva Jayendrapandita are mentioned in K. 235, v. 119ab: manikanakamayadi dyumnajatam
vadanyas satatam adita deve bhiiri bhadresvaradau ‘A liberal donor, he constantly gave valuables made
of jewels, gold and other [precious substances] in great abundance to Bhadre$vara and the other deities’.
C&DES and DUPONT (1943—46: 137-139) discuss this practice of redistributing royal gifts to the gods of
the kingdom in the introduction to their edition of this inscription, considering both these passages. They
also cite the case of the general Samgrama. K. 289 D recounts his campaign against a chieftain called
Slvat, who had attacked him in Prthus$aila. He defeated him at Prasanvraimmyat and founded two
hermitages dedicated to Siva Bhadreévara at the site in this same year, giving one thousand cows and a
hundred and twenty cows. The inscription records a further encounter near a temple of Visnu. Once again
victorious he made donations to this god and having returned handed over the booty (dhanani hrtani) to
the king, Udayadityavarman II. The king gave these riches back to the general as the reward of his loyal
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Neither Buddhism nor Vaisnavism offered the Khmers any deity so central to their
collective identity and only Saivism had inscribed itself so deeply into the Khmers’ sense
of place, by establishing this and other doubles of the Sivas of ancient temple-sites of the
Indian subcontinent and by locating natural, autochthonous Sivas in their landscape.

Saivism and Khmer Vaisnavism

Moreover, while Paficaratrika Vaisnavism and Mahayana Buddhism flourished alongside
Saivism, there are indications they were unable to escape its shadow. Thus Narayana, a
Bhagavata courtier of Jayavarman V (r. ¢. 970-1000), could found a Vaisnava hermitage
and build a Visnu temple within it, but then install images of Nandin and Mahakala to
guard its entrance, although these two are the door-guardians prescribed in the Saiva
systems for shrines of Siva. 264

cakara cakrisaubhaktyat samkrantapadam asramam
dasidasahiranyadidhanair apiarayac ca sah

dviprastharii catra Sucyannam datavyam prativasaram
triprasthadevayajiiani ca cakrine so py akalpayat

nandinam Srimahdakalam dvasstham visnor vidhdya sah
dviprastham anvahan tabhyam yajiian deyam akalpayat

K.256 C,v.9-11 (=K. 814, v. 9-11)

saubhaktyat conj. : saubhaktya (saubhaktya K. 814) C&pis and DUPONT 26
Sucyannam conj. : dviprastham tada sucyannam CEDES and DUPONT 260

S+ dviprasthaii cdtra

Out of his great devotion to Visnu he founded the Samkrantapada hermitage and filled
it with male and female slaves, gold and other valuables. He provided for two prastha
measures of pure food to be given here daily [for the residents] and for [daily]
offerings of three prasthas to Visnu. He also established a Nandin and a Mahakala at
the door of [this] Visnu [temple] and provided for a daily offering of two prasthas to
be given to them. 2¢7

service. The general declined to accept them and asked that they be given to the king’s subtle inner self,
the Siva in the golden Linga (v. 27bc: suvarnnamayalingagatesvare te siksmantaratmani), which was
probably that which Udayadityavarman II had established c¢. 1060 on the Tribhuvanactidamanigiri (the
Baphuon temple-mountain) (see K. 136 B, v. 24).

264. See Paricarthabhasya ad Pasupatasiitra 1.9; Somasambhupaddhati 1:95; Suryasevana p. 135;
Svacchanda 2.25 and Netratantra 3.9; Ksemaraja ad Svacchanda 2.25 and Netratantra 3.9; and Tantraloka
15.183-188b.

265. The emendation saubhaktyat cannot be supported by any citation of this word; but it is well-
formed as an abstract from subhakta- ‘very devoted, very loyal’ (cf. such words as saugandhyam and
saubhagyam), whereas saubhaktya, which could only be understood to mean subhaktya, is an implausible
solecism.

266. The version of K. 814 is given by CE&DES and DUPONT as catuhprastha — sucyannam, reporting
that the syllable after stha is ca or ccha with tra written beneath. The reading dviprastham tadd
Sucyannam accepted by CE&DES and DUPONT in K. 256 C is unmetrical.

267. The word sucyannam ‘pure food’ is a Vaisnava usage. In our Old Khmer inscriptions Sucyanna
and samvibhdga are in the worship of Visnu what caru and naivedya are in that of Siva and the Goddess.
See K. 989 B, 1. 47-C, 1. 1. For this usage among Indian Vaisnavas see Rahasyamndya cited and
discussed by Vedantades$ika in his Saccaritraraksa, p. 90, 11. 7-10, also Alasingabhatta ad Satvatasamhita
6.181c—182: ...odanapacane sucyannam Srapayitvd vedyam bhagavate nayati ....
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The deities required at the entrance to a Vaisnava shrine are Canda and Pracanda. 268

There is further evidence of the intrusion of Saivism into the Vaisnavism of the
Khmers if the great temple established by Siiryavarman II (r. 1113—c. 1150) and now
known as Angkor Vat was originally dedicated to Visnu, as is probable and generally
accepted. In the bas-relief on the wall of the eastern section of its southern gallery thirty-
two hells are depicted, each with an accompanying Khmer legend that names it and
identifies the kinds of sinners being punished in it.2° Now the schema of thirty-two hells
is distinctively Saiva. It is taught in the Saiva scriptures Nisvasamukha, Matarga (VP
23.74-81b), Parakhya (5.11-32b), and Kirana (Vidyapada 8.7-11c). There is some small
variation among these sources in the names or identities of the hells, and no scriptural list
known to me agrees exactly with that of the Angkor Vat bas-relief. But there is a
particularly close agreement, both in names and in their order, with that of the
Nisvasamukha.*™ In any case all the Saiva lists are closer to that of Angkor Vat than are
those seen in brahmanical and Vaisnava sources. >’!

But more telling than this is the fact that the inscriptions identifying the categories of
sinners who are punished in these hells disclose an unambiguously Saiva perspective. For
they include persons who have committed offences against Siva or his devotees but none
who have committed sins against Visnu or Vaisnavas. 2’? Thus:

kriminicaya. anak ta nindd devata vrah vlen. guru. vrahmana. mahdjiiana. anak ta
pradau dharmma. anak ta Sivabhakti. ame. vapd. suhrt.
K. 299, no. 6

Kriminicaya: [Here are] those who denigrate the gods, the sacred fire, a Guru, a
brahmin of great knowledge, a teacher of religious duty, devotees of Siva, their
mother, father or friends.

268. These, and, in subordinate roles, Jaya and Vijaya, Sankhanidhi and Cakranidhi are prescribed in
Jaydkhyasamhita 13.79-81; Laksmitantra 33.49—60; Padmasamhitd 2.48; 4.17; 10.63—-66.

269. K. 299 (NIC 1111, 156-163). The hells are the following: 1 Avici, 2 Kriminicaya, 3 the river
Vaitarani, 4 Kutasalmali, 5 Yugmaparvata, 6 Nirucchvasa, 7 Ucchvasa, 8 Dravattrapu, 9 Taptalaksamaya,
10 Asthibhanga, 11 *Krakacaccheda (corr. : krakaccheda Ed.), 12 Piyapiirnahrada, 13 Asrkptirnahrada,
14 Medohrada, 15 Tiksnayastunda, 16 Angaranicaya, 17 Ambarisa, 18 Kumbhipaka, 19 Talavrksavana,
20 Ksuradharaparvata, 21 S - - - - - - , 22 Stucimukha, 23 Kalasiitra, 24 Mahapadma, 25 Padma, 26
Safijivana, 27 [Sujivana], 28 [Usna], 29 Sita, 30 Sandratamas, 31 Maharaurava, and 32 Raurava.

270. Nisvasamukha, f. 17v6-18rl: avici krminicayo vaitarani kitasalmali/ girivamala ucchvaso
nirucchvaso hy athaparah | piutimansa dravas caiva trapus taptajatus tatha/ parkalayo ‘sthibhangas ca
krakacacchedam eva ca | medosrkpiiyahradas ca ftiksndyastundam eva ca/ angararasibhuvanah Sakunih
kharjaritakah | © U U U U—— U hy asitalavanas tathd | siicimukhah ksuradhdarah kalasitro “siparvatah /
padmas caiva samakhyato mahdpadmas tathaiva ca/ tayoko+rat usnas ca sanjivanasujivanau/
Sttatamondhatamasau maharauravarauravau | dvatrimsad ete naraka maya devi prakirttitah.

271. See, e.g., Manusmrti 4.88-90, Visnudharma 45.9—-12, Brahmapurdana 215.84-135, Agnipurana
203.6-23.

272. This incongruity was considered in a study of these bas-reliefs by C@&DES (1911, 210). He
considered that it did not contradict the exclusively Vaisnava character of the bas-reliefs of Angkor Vat,
on the ground that the inscriptions might be a little later than the bas-reliefs and that they may therefore
have been executed after the fashion for Vaisnavism had receded in favour of Saivism, the persistent
primary religion. This hypothesis is weakened by the fact that, as we have seen, the bas-reliefs of the hells
are themselves Saiva in inspiration. CEDES wrongly thought the inspiration to be Buddhist (1911, 207-8).

273. These inscriptions were published by AYMONIER (1883), then, with some corrections of
Aymonier’s readings by C@DES (1911). They have now been re-edited by Pou (2001, 156-163) with
notes and some unremarked deviations from the text of C&DES. The text given here and the following
citation is that of CE&DES and Pou.
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and:

padma. anak ta lvac viiya. peh viya ta sivarama. duk jey sin.
K. 299, no. 29

Padma: [Here are] those who steal flowers, who pluck flowers from the garden of a
Siva [temple] (Sivarama), *and enjoy keeping them (duk) in their huts (jey) (?).

Indeed both these passages have striking Sanskrit parallels in the treatment of the candidates
for infernal punishment given in the Sivadharmottara, one of the two principal Saiva
scriptures concerned with the duties of the uninitiated Saiva laity. These are:

ye nindanti mahatmanam acaryam dharmadesakam

Sivabhaktams ca sammiidhah sivadharmam ca $asvatam

f. 38r7-8, =7.192¢c-193b

Those fools who denigrate a man of great wisdom, a Guru, a teacher of religious duty,
devotees of Siva and the eternal Sivadharma ... 2"

and:
ye Sivaramapuspani lobhat samgrhya paninda
Jighranti miidhamanasah Sirasa dharayanti ca
f. 3816, = 7.190c-191b

Those of deluded mind who out of greed pluck flowers from the garden of a Siva
[temple], enjoy their fragrance, and wear them on their heads ....

In my translation of the last phrase of the second Khmer passage (duk jey sin) 1 have
reproduced that given by the Khmerologist Saveros POU with her edition of the
inscription. But I have queried it, because jey is not found in any other Old Khmer
inscription, and the meaning ‘hut’ that POU attributes to it is both hypothetical and less
than compelling in the context.?’® I propose that jey is an error for thep ‘smell’. The
characters th- and j- are similar enough in the Khmer script, as are p- and y-, to be easily
confused; and the emendation replaces the puzzling reference to those who keep Siva’s
flowers in their huts with exactly what we find in the Sanskrit parallel: ‘those who wear
them [on their heads] (duk) and those who smell [them] (thep)’. Only the order of the two
is different. 2

274. The Khmer text suggests that it might be based on a variant of this verse with the reading
mahdjiianam rather than mahatmanam. The meaning is any case the same.

275. See Pou 1992, 191ab and 545b (s.v. hajaya). Her evidence for this meaning is the hapax
legomenon hajaya K. 324a (NIC 1I-111, 62—64), 1. 36 (9th century): cmam hajaya tai kanlak ‘Guard of the
hajaya: the female servant Kanlak’, and Middle and Modern Khmer jai. See also Pou 2001, 163 (ad loc.).
But only the meaning of jai would seem to be certain. CEDES (1911, 207) saw no meaning in duk jey sin
and so attempted no translation.

276. The point of the rule against smelling the flowers for worship, that is to say, deliberately
inhaling their fragrance, is that having been enjoyed by another they become impure and therefore unfit
to be offered to the deity. See, e.g., Paramasamhita 5.29cd: anyair anupayogas tu sarvesam Suddhir
uttama ‘the highest purity is not to have been used by others’; 5.46c—47b: bhuktasesam parimlanam
asprsyasprstam eva ca // puspam vihitam apy etam apatkale 'pi varjayet ‘He should avoid these flowers
though enjoined [for offering] if they have been already enjoyed, if they are faded and if they have been
touched by an untouchable, even in times of dire distress’.
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Saivism and Khmer Buddhism

As for Mahayana Buddhism, whose presence among the Khmers is apparent from the
seventh century onwards in images of the Bodhisattva Avalokite$vara, that too received
extensive patronage from the Khmer élite, >’ particularly during the reigns of Jayavarman
V (c. 970-1000) and Jayavarman VII (1181—c. 1210), both of whom, but especially the
latter, were active supporters and adherents of this form of Buddhism. Indeed Jayavarman
VII’s vast and grandiose program of Buddhist temple and monastery building was
evidently part of a conscious attempt to supplant Saivism as the dominant religion,
empowering it to take over the roles of protecting the state, validating its hierarchies and
sanctioning the authority of the emperor.

The Mahayana was already well placed to do this, especially since it had provided
itself through the Way of Mantras (mantranayah, mantrayanam) with an elaborate and
impressive system of rituals designed along Saiva lines to offer its royal patrons exactly
the protective and apotropaic benefits promised by their rivals. However, the Mahayanist
versatility of method (upayakausalam) that enabled this development went a step further
among the Khmers. For they adopted the Saiva practice of installing deities under names
that incorporate that of the founder. Moreover, in the case of Loke$vara, these names end
in -i§vara, as do those of Siva-images. Indeed in one case such a Loke$vara is even
referred to as a Linga, a surprising inroad from Saiva terminology, in which lingam
denotes all three varieties of Siva image, namely the Linga proper (avyaktam lingam,

277. For seventh- and eighth-century images of two-armed Avalokite$vara see JESSUP and ZEPHIR
1997, nos. 7-10. Images of the four-armed and eight-armed Avalokite$vara generally called Loke$vara in
the inscriptions abound in the Angkorean period; see ibid., nos. 59, 95-98. The earliest epigraphic
reference to Lokes$vara is K. 244 of A.D. 791/2: samagunaSaSinagasake prathito yas supratisthito
bhagavan | jagadisvara iti namnd sa jayati lokeSvarapratimah ‘Victorious is the renowned Lord well
installed in Saka 713 under the name Jagadi$vara in the likeness of Lokesvara’. Inscriptions record many
installations of Lokeévara, the Buddha, and the goddess Prajnaparamita, the Perfection of Wisdom who is
the Mother of the Buddhas (jinamata K. 273, v. 36; jinanam janani K. 273, v. 5); and there is material
and epigraphic evidence of the currency of the worship of those three as a triad on a single base, a
meditating Buddha seated on the coils of the Naga Mucilinda being flanked by attendant standing figures
of the other two; see, e.g., JESSUP and ZEPHIR 1997, no. 95. We also find a tetrad comprising these and
Vajrin (= Vajrapani, the wrathful defender of the faith); see ibid., no. 59, where they appear on the four
sides of a small Caitya. The cult of Ekadasamukha, the eleven-faced Avalokitesvara, was also present.
K. 168 of A.D. 973 records gifts of slaves and other valuables to Ekadasamukha, Loke$vara and Bhagavati
(Prajiiaparamita). The popularity of this cult in the early phase of the development of the Mantranaya
within Mahayana is shown not only by the survival of its principal scriptural authority, the Ekadasa-
mukhadharant, among the sixth-to seventh century manuscripts of the Gilgit horde (ed. DuTT 1939, 35—
40), but also by the existence of three Chinese versions (Taishd 1070, translated by YaSogupta around the
middle of the sixth century, Taishd 1071, translated by Xuanzang in 656, and Taishd 1069, translated by
Amoghavajra at some time between 720 and 774) and by its conspicuous role in the religious rituals of
Japan during the eighth century (ABE 1999, 159-176). By the time of Jayavarman V, if not earlier, the
more esoteric, Vairocana-centred Mantranaya of the Yogatantra that reached China in the eighth century
and Japan in the ninth, was in vogue among the Khmers (K. 111, see below n. 284; K. 240-241, which
refers to a donation to the deity Trailokyavijaya (l. 2), for whose position in the Buddhist Yogatantra
tradition see LINROTHE 1999, 26, 178-211, 214-215); and by the late twelfth century the cult of Hevajra,
a major deity of the Buddhist Yoginitantras that followed the phase of the Yogatantras in India, was
flourishing there, as can be seen by many surviving images (LOBO 1997; JESSUP and ZEPHIR 1997, nos.
99-102), though by no epigraphic reports.
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niskalam lingam), the anthropomorphic image (sakalam lingam), and the hybrid Linga
with Siva’s faces (vyaktavyaktam lingam, sakalaniskalam lingam).>™

Jayavarman VII adopted this practice of installing deities incorporating his name,
evidently for the glorification of himself and his lineage, in his two vast foundations at
Angkor, the Rajavihara (Ta Prohm) and the Jayasrinagari (Preah Khan). In 1186/7 he had
an image of Prajfiaparamita with the likeness and name of his devout Buddhist mother
Jayarajactidamani installed as the presiding deity of the former,?” and in 1191/2 he had a
Loke$vara embodying his father installed with his own name (Jayavarme$vara) as the
presiding deity of the latter. 28

He also installed Jayabuddhamahanathas, images of the Buddha incorporating his
name, in many sites throughout his realm?®' and ordained that every year during the
month of Phalguna these should be invited to the temple of the Loke$vara
Jayavarme$vara, together with the “Eastern Buddha”, the Buddha Virasakti
(virasaktisugatah),”®* the Buddha of Phimai (vimdyasugatah), the Prajiaparamita
Jayarajacidamani of the Rajavihara, and Bhadre§vara, Campes$vara, Prthusaile$vara and
the other major deities of the realm, in all one hundred and twenty-two. 2** This must have

278. The Sanskrit portion of K. 239 records the installation in A.D. 961/2 of a — — U — kesvaralingam
...prasadam (S, 1. 13, v. 7) by BhadratiSaya, a servant of King Rajendravarman. The text begins with
obeisance to the Three Jewels and the donor prays that the merit of the act should go to his mother,
father, the king, [his] guru, his kinsman and his friend, and that by means of this good deed he may be a
Bodhisattva in life after life in order to save people drowning in the ocean of incarnation. The Khmer
portion of the inscription records the consecration in A.D. 966 of bricks offered to V.K.A. $ri
Jagannathake$vara (1. 23) and donations to him of various paddy-fields. This deity is surely the same as
that of the — — U — kesvaralingam ...prasadam of the Sanskrit text, though the metre precludes exactly
that name. Given the context and the name in -i$vara it is highly probable that this deity was a Lokes$vara.
We may compare the Loke$vara Jagadi$vara of K. 244.

279. K. 273, v. 36-37: pratisthipac chrijayaraja*cidamanim (cort. : ciiddamanim Ep.) manidyotita-
punyadeham | tasyai jananyd jinamdtrmirttim murttim samirttidyuSasankaripaih | so tisthipac
chrijayamangalar[tha]devam tathd Srijayakirttidevam | miirttim guror daksinavama — yas sastim Sate
dvau parivaradevan ‘In [Saka] 1108 he installed Jayarajaciidamani, an image of the Mother of the
Buddhas. Its body was illuminated by its jewels and it incorporated his mother. He installed a
Jayamangalarthadeva and a Jayakirtideva, embodying his Guru, to its left and right, and two hundred and
sixty deities as its retinue’.

280. K. 908, v.34-35: sa Srijayavarmmanrpas Srijayavarmmesvarakhyalokesam /| vedendu-
candrariipair udamilayad atra pitrmirttim | aryavalokitesasya madhyamasya samantatah | Satadvayan
trayositis tena devah pratisthitah ‘In [Saka] 1113 that king Jayavarman [VII] installed here a Lokes$a
called Jayavarmes$vara embodying his father. Two hundred and eighty-three deities were installed around
this central Avalokite$vara’.

281. K. 908, v. 115-121b. This says that Jayavarman installed a Jayabuddhamahanatha at each of
twenty-three listed locations (120c—121b: trayovimsati*desesv [em. : devesy CEDES] esv ekaikasminn
atisthipat | jayavuddhamahandtham Srimantam so vanipatih). But in v.159 it speaks of the
Jayabuddhamahanathas of the twenty-five locations (jayavuddhamahanathah parnicavim$atidesakah).

282. This Buddha is probably the “god Vira$akti” mentioned in Jayavarman’s Rajavihara foundation
stele, K. 273, v.85: bhagavan bhagavatyasau *caturddasyam (corr. CEDES : caturddhasyam Ep.)
pradaksinam | trih kuryyat *paurnamasyai (corr. : paurnamasyaii CEDES) ca viraSaktyadibhis suraih
‘On the fourteenth [of Caitra] and on the full moon day the [Buddha] and the goddess [Prajiiaparamita]
should circumambulate [the temple] three times, keeping it on their right side, together with Virasakti and
the other gods’. K. 240 N comprises the words kamraten jagat $ri jayavirasaktimahddeva. This, given
that it is found on a Buddhist temple, is no doubt the same deity rather than a Siva (Mahadeva).

283. K. 908, v. 158-160: atradhyesya ime devah phalgune prativatsaram / prdacyo munindras
Srijayarajaciidamanis tatha / jayavuddhamahanathah paiicavimsatidesakah /| srivirasaktisugato vimaya-
sugato pi cal bhadresvaracampesvaraprthusailesvaradayah |  Satadvavimsatis — caite  pinditah
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entailed processions (yatra) in which their festival images—we may presume that their
primary images remained in place—were transported in palanquins (Sibikd) over
considerable distances into the presence of the king’s personal Loke$vara in the capital in
a ceremony that mirrored that in which subordinate rulers would come before their
overlord to demonstrate their dependence and loyalty.

The inscription that records these arrangements listed twenty-three sites throughout
the kingdom in which Jayavarman VII established a Jayabuddhamahanatha. But when it
speaks of the annual visit of these Buddhas to the temple of Loke$vara Jayavarme$vara it
gives their number as twenty-five. Perhaps this is a lapse. But that would be surprising in
an inscription that contains a great deal of precise numerical information on the funding of
the foundation, the various classes of personnel engaged to serve in it, and its deities. I
propose that the number has risen because the author’s list was of provincial
Jayabuddhamahanathas and that there were two others in the capital or its vicinity that
were to be included in the total in the context of the annual visit. It is probable that one of
the additional two was the image presiding in the Bayon, the great temple constructed by
Jayavarman VII at the centre of his ceremonial capital Angkor Thom. The broken
fragments of a Buddha were found at the bottom of a deep shaft under the tower in which
the image would have been housed, perhaps, as has often been suggested, having been
thrown there during the anti-Buddhist Saiva backlash after the end of this reign. That
Jayavarman VII installed a Buddha here is in any case highly probable. The Bayon, the
Jayasrinagari and the Rajavihara, his three principal Buddhist foundations, would thus
have been dedicated to the Buddha, Loke$vara, and Prajhiaparamita respectively,
completing the triad whose worship as a set, on a single base with the Buddha in the
centre, is a well attested feature of Buddhist devotion during this period. That it should
have been a personal Buddha is intrinsically probable in the light of his policy in his other
foundations, and that it should have a personal Buddha in his own name is also probable,
since that would have accomplished a further symmetry: his personal Buddha in the
Bayon at the centre of Angkor Thom with a Loke$vara and Prajiaparamita embodying his
father and mother in Jayasrinagari and the Rajavihara outside its walls.

That this cult of the personal deity-image was adopted from Saivism, and in
Kambujadesa itself, cannot be demonstrated conclusively. But it is very probable. It is less
than certain because it rests on an inference from an absence of evidence that this practice
was ever adopted by Buddhists in India together with the assumption that though the
installation of deities incorporating the name of the founder was also practised in
Paficaratrika Vaisnavism, the preponderance of Saivism in the religion of the Khmer state
makes that an improbable source. My assertion that Buddhist images were not
personalized in India through the incorporation of their founder’s name is, of course, a
claim that further research or the greater knowledge of others may easily refute, since even
a single example of the practice would suffice for this purpose. But in this case the
inference of absence from the absence of evidence is somewhat strengthened by the fact
we find no evidence of the practice in a context in which we would expect to see evidence
if it existed. This is the record of the religious foundations of pre-Islamic Kashmir in

parivarakaih. K. 254 (Sanskrit, vv. 28-29; Khmer, B 1. 44—d, 1. 42) details benefactions in 1127 for the
Siva Lingapure$vara / Kammraten Jagat Lingapura, the Siva of Prthuaila (Phnom Roung, north of the
Dang Raek range) / Kammraten Jagat Vnam Run, the Visnu of Campes$vara / Vrah Kanti Kammraten Afi
Sricampesvara, and the Buddha of Vamsarama / Kammraten Jagat Chpa Ransi. In K. 289, C, v. 32 the
military commander Samgrama makes donations to Prthusailasiva and requests him to grant him success
in his campaign to seize the rebel Kamvau during the reign of Udayadityavarman II (1050-1066):
prthusailasivam prapya samyag aradhya so dhiya | datva rairiipyanagendran arindraptim aydcata.
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Kalhana’s chronicle of the dynasties of that kingdom (Rajatarangini), completed in A.D.
1149/50. In Kashmir, as in Kambujadesa, Buddhism, Saivism and the Paficaratra were
able to flourish side by side. In nearly all the cases of Saiva and Vaisnava foundations
established by the kingdom’s rulers and high dignitaries the deity installed or the Matha
constructed has a name that incorporates that of the donor at its beginning, or that of a
person that he or she has designated. But not one of the Buddhas whose installation he
records—and they appear together with those of Sivas, Visnus and other gods—has a
personal name of any kind. The only Buddhist foundations in Kalhana’s history with
names incorporating the donor’s are monasteries (viharah).

What is more, even when royal support for Buddhism was at its most fervent, it seems
to have been unwilling or unable to oust Saivism completely from the circle of royal and
state ritual. Nor did Buddhist fervor divert the monarchy from its traditional obligation to
uphold the brahmanical Dharmasastra that the Saivas had always accepted as binding in
the sphere of law and other mundane transactions.

An undated inscription of the reign of Jayavarman V (K. 111) records his ordinances
for the conduct of religion in the Buddhist monasteries of his realm. It also reports that
one Kirtipandita, a learned follower of the Mahayana and an expert in the esoteric Mantra
rites of the Yogatantra,?® was adopted by the royal family as their Guru, giving them
many sermons on the Buddhist religion while seated on the Dharma throne
(dharmasanam),?® and that he was engaged within the royal palace to perform frequent

284. The evidence that he was a follower of the Yogatantra form of the Buddhist Way of Mantras is as
follows. In K. 111, v. 23 he is said to have been devoted to the four Mudras: catussandhyasu yogatma
caturddandanvito nvahafm] caturmmudratmako dharmmarii catusparsatsu *yo disat (conj. : yo C  CEDES)
‘Devoted to meditation at the four junctures of the day, a giver of the four gifts, one with the four Mudras, he
taught the Dharma to the four congregations’. The four Mudras are a distinguishing mark of this system; see,
e.g., Mkhas grub tje, Rgyud sde spy’i rnam par gzag pa rgyas par brjod (LESSING and WAYMAN 1980), pp.
226, 1. 28-248, 1. 7. He is said in vv. 28-29 to have resuscitated the long neglected study of the
Madhyavibhagasastra (= the Madhyantavibhagasastra of Maitreya) (v. 28: Sastram madhyavibhdagadyam
dipam saddharmmapaddhateh | kaladosaniladhvastam bhiiyo jvalayati sma yah) and to have sought from
abroad and taught the Laksagrantha Prajiiaparamitasiitra and the tattvasangrahatikaditantram (v. 29:
*laksagrantham  (corr.:  laksagrantham — Ep.)  abhiprajiam  yo  nvesya  pararastratah/
tattvasangrahatikaditantrai cadhyapayad yami). CEDES took the Tattvasamgrahatika mentioned here to be
Kamalaéila’s commentary on Santaraksita’s Tattvasamgraha. It appears more probable that having
mentioned sources of the two major branches of the Siitra tradition of the Mahayana he now speaks of the
complementary Way of Mantras, saying that Kirtipandita “taught the Tantra teachings (tantram) of such
texts as the Tattvasamgraha and its commentary”, that title being an abbreviation, as commonly in Indian
sources, for the Sarvatathagatatattvasamgraha, the principal scripture of the Yogatantras. This combination
of the exoteric and esoteric divisions of the mature Mahayana is also referred to in v. 42: vahyam guhyari ca
saddharmmam sthapayitva cakara yah/ pijarthan tasya samghasyatithes ca prthag dasraman ‘Having
propagated the Buddhist religion in both its exoteric and esoteric forms he founded separate hermitages to
honour the monastic community and [lay] guests’. That the Way of Mantrayana was also established in
Jayavarman’s monasteries is clear from the fact that this inscription requires each such institution to engage
an officiant (purohitah) who must be “adept in the heart[-syllable]s, Mudras, Mantras and Vidyas, and in the
ritual of the fire-sacrifice, and who must understand the secret doctrines of the Vajra and the Bell” (v. 69:
*hrnmudramantravidyasu  (corr. :  hrnmidramantravidyasu Ep.) homakarmmani  kovidah /| bajra-
ghantdrahasyajiio daksiniyah purohitah).

285. K. 111, v. 32: santahpuraih pramuditai rajabhir yyo guritkrtah/ didesa vahuso dharmmam
vauddham dharmmdsane sthitah ‘Appointed as their preceptor by the delighted king and his female
household he taught the Buddha’s Dharma [to them] on many occasions, seated on the Dharma Throne.’
The plural rajabhih 1 take to be a plural of respect (@dare bahuvacanam). On the Dharma throne see, e.g.,
Suvarnabhasottamasiitra, Parivarta 6, p. 77-78. According to that account when the king wishes to hear
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rituals for the averting of dangers (santih), the promoting of welfare (pustih) and similar
ends, for the protection of the kingdom. 3¢ But the same inscription, in spite of its purely
Buddhist focus, praises Jayavarman V for guiding his subjects in strict accordance with the
precepts of brahmanical Smrti and Sruti.2®” Moreover, the royal high-priest Divakarabhatta
praises him as a devotee of the Saiva Path of Mantras, that is to say, of the Tantric Saivism of
the Siddhanta, which implies that like other major Khmer monarchs he had received Saiva
initiation at the time of his elevation to the throne in 970 or shortly thereafter. 258

Since the Buddhist inscription is undated we are not able to assume that his
involvement in Saivism and Buddhism were contemporaneous. He may have been
committed to Saivism around the time of his accession and then turned to Buddhism later.
Nor may we assume from Divakarabhatta’s claim that Jayavarman “delighted” (rarama)
in the Saivism of the initiate that his commitments to Saivism and Buddhism were of a
similar kind. It is all too possible that his Saiva initiation and subsequent involvement in
the Path of Mantras were matters of social convention dictated by his position in the state,
and that his personal faith in Buddhism was already present at that time. That his
Buddhism was indeed a matter of personal conviction is clear enough from his
relationship with Kirtipandita and his drawing up of regulations to govern the [royal]
monasteries. It is confirmed by the name Paramaviraloka he was given after his death. For
it was the custom among the Khmers, as it was among their neighbours the Chams, to give
their kings posthumous name that expressed the belief that the bearer had ascended to the
paradise (-loka, -pura) of a certain god or to some other goal (-pada) of [their] religious
endeavour. 2® In the great majority of cases this world or goal is Saiva. But there are a few

the Suvarnabhasottamasiitra he should sprinkle the palace with scented water, scatter it with flowers, set
up a high, richly adorned Dharma throne for the preacher (dharmabhanakah), decorating the place with
chowries, parasols, banners and pennants, and a lower throne for himself on which he is to sit and listen
without any thoughts of his royal power.

286. K. 111, v. 36: rastramandalaraksartham satkrtydyunkta yan nrpah mandirabhyantare (corr. :
mandirabhyantare Ep.) bhiksnam Santipustyadikarmmasu ‘whom the king bestowed honours on and then
engaged repeatedly within the palace in rituals of pacification, invigoration and the like’.

287. K. 111, v. 12-13 and 16: 12 svarggapavarggamargena yah piteva vahan prajah | smrtirasmir
vvimarggebhyah svendriyasvan nyavarayat/ 13 vyavahare satam margge manvadindm mate same
kaladhvantaniruddhe yo *madhydahnarkka (corr.: madyahnarkka Ep.) ivabhavat/ ... 16 tyaktam
dharmmasutenapi kalidosamahodadhau /| yas srutismrtihastabhyam uddharet satyatanganam ‘Holding
the reins of Smrti, conveying his subjects like a father along the road to heaven and liberation, he
restrained the horses of his senses from wandering into the false paths [of forbidden objects]. In law he
[Jayavarman V] illuminated the unequalled path of the virtuous taught by Manu and the other [sages], a
path that had been obscured by the darkness of [advancing] time, just as the midday sun [illuminates an
uneven road that has been obscured by the darkness of night]. ... With the Sruti and Smrti as his two
hands he rescued Lady Truth from the ocean of the defects of the Kali age when she had been abandoned
even by the son of Dharma [Yudhisthira]’.

288. K. 669, v. 21 (A) / K. 263 C, v. 2 (B): mahipates tasya babhiiva putro digrajavandyo v C— U
— yah | dhateva varnndsramasadvyavastham krtva raramesvara*mantramargge (em. : mantramarggaih
A: ma U— ) ‘That king had a son [Jayavarman V] who was revered by kings in every direction, who
after effecting like Brahma himself an orthodox settlement of the “order of castes and life-stages”
delighted in Siva’s Path of Mantras’.

289. That the Sanskrit compound names in -loka or -pada, literally ‘one who has the world or
domain [of N]’, were understood to mean ‘one who has gone to that’ or ‘who is in that’ is revealed by
Old Khmer renderings and Sanskrit periphrases. Thus, in the case of Jayavarman III (Visnuloka) we see
vrah kamraten aii ta stac dau visnuloka ‘My Sacred Lord, the King who has gone to Visnuloka’ (K
256A, 1I. 12-13); in the Sanskrit portion of the same inscription we see mananiyo gurus S$astd
visnulokasthitasya yah | paramesvaraputrasya rajiias srijayavarmmanah ‘the venerable Guru who was
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exceptions. Among these are this posthumous name of Jayavarman V and that of
Jayavarman VII: Mahaparamasaugatapada. The latter is obviously Buddhist, since it
means that the bearer has attained the domain (padam) reached by those who are
supremely devoted to the Buddha (paramasaugatah). The former is less obviously so, but
it too must be Buddhist, since virah is a common epithet of the Buddha and is not found in
Saiddhantika Saiva, Paficaratrika or brahmanical usage in any appropriate sense that
would allow an alternative interpretation. I propose, therefore, that it is equivalent to
Paramabuddhaloka and so testifies to the king’s personal devotion as opposed to what
may have been no more than religious obligations imposed by his position. 2%°

As for Jayavarman VII, the intense commitment to Buddhism manifest in his vast
architectural undertakings might have been expected to entail that those who sang his praises
in the inscriptions would have presented him in purely Buddhist terms, so that we would find
no evidence of involvement in the earlier tradition of royal devotion to Siva. But on the stele
in front of the chapel of Loke$vara in the south-western corner of Angkor Thom a eulogy of
this king speaks of him as having Siva permanently in his heart:

srastur manobhiir gatavan mano pi
krodhddibhis svair anugair nu diiram
nirasya nityasthitasulibhitya

tan yasya citte vahirangalinah

K. 288, v. 24

[When] Love, deprived of his material form entered the mind of the creator [Brahma],
[he did so] with Anger and his other attendants. [But when] he entered the heart of
[Jayavarman] [he] surely [did so only] after banishing them afar, because he feared

7.

Siva (-$ili-), who was ever present [there]. %!

With this we may compare the following in a eulogy of Indravarman I (r. 877-before
889):

the teacher of the son of Parame$vara [Jayavarman II], King Jayavarman [III] who is in Visnuloka’ (K
256A, v. 6); and in K. 826, v. 30 we see sa visnusvaminamanam muraratim atisthipat / visnulokaprayatasya
bhiityai Srijayavarmmanah ‘He established a Visnu with the name Visnusvamin for the welfare of
Jayavarman [III] who had gone to Visnuloka’. Similarly, for an early ruler, perhaps Jayavarman I, we
find vrah kamratan aii ta dau $ivapura “My Lord who has gone (dau) to the world of Siva’ (K. 451 of
680); vrah kamratan afi ta dau svarga Sivapura ‘My Lord who has gone to the heaven that is the world of
Siva’ (K. 726); for Jayavarman II (Paramesvara) vrah pdda stac dau parames$vara ‘The Venerable King
who has gone to Parames$vara’ (K. 956); for Yasovarman I (Paramas$ivaloka) dhiili vrah pada ta stac dau
paramasivaloka (K. 238); for Harsavarman I (Rudraloka) vrah pada stac dau rudraloka (K. 72); for
I$anavarman II (Paramarudraloka) vrah rajya stac dau paramarudraloka (K. 72).

290. The posthumous name Paramabuddhaloka is seen among the Chams as that of the ninth-century
king Indravarman II (C. 67 = M. 36, p. 101). For virah as a name of the Buddha see, e.g., the vocatives
vira addressed to the Buddha in the devotional Satapaiicasatka of Matrceta, vv. 19¢c, 45c, and 87d.

291. When Love had tried to distract Siva from his meditation with feelings of desire for Uma, Siva
had punished him by reducing his body to ashes with the fire from his third eye. Love thus disembodied
was able to enter the mind of the Creator (Brahma, Prajapati), and did so along with anger and the other
moral taints that accompany love in lower beings. But Siva was permanently present in the heart of the
King. So Love dared to enter there only after dismissing this company, lest Siva, who had already
destroyed his outer form, be angered by this contamination of his presence and destroy him altogether.
The poet thus proclaims the king’s moral perfection. If he allowed himself to feel carnal desire it was
because he could not otherwise fulfill his duty to his subjects by fathering a son. This is a variant of an
ancient theme in the brahmanical portrayal of the ideal king. See, e.g., Raghuvamsa 1.7d: prajayai
grhamedhinam ‘marrying [only] for offspring’.
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adhyaste yasya hrdayam naiva kamo nirantaram
tatsannihitacandrarddhacidamanibhayad iva
K. 713,v. 12

Carnal love never entered his heart, as though out of fear of [the god] who wears the
digit of the moon on his crest, [since he was] ever (nirantaram) present there. 2%

It seems, then, that this reference to Jayavarman VII’s devotion to Siva is
conventional praise, part of the stock in trade of royal eulogy. But the fact that it was not
considered inappropriate to use it in his case is significant. It is hard to believe that it
could have been used if Jayavarman VII would have found that it misrepresented his
religious sensibilities.

Similarly, in the same inscription the king is claimed to have been an offerer of
sacrifices to Siva:

dakso mahesapratipaditestir

mahesvaro dhvamsitakalakiitah

Jisnus svadarair niyatas sudhir yo

daksesvarendral laghayarii cakara

K. 288, v. 91

That wise [king] surpassed Daksa, for he was daksah (a skilled [ruler]) and offered
sacrifices to Siva [unlike Daksa who refused to do so]. He surpassed Mahes$vara (Siva)
for he was a great lord (mahesvarah) and eliminated the dishonesty of the [Kali] Age
(dhvamsitakalakiitah) [unlike Mahe$vara, who did not destroy the Kalakiita poison
(dhvamsitakalakiitah) since though he saved the world from its effects by imbibing it,
it remains forever visible in the dark colour of his throat]; and he surpassed Jisnu
(Indra), for he was jisnuh (victorious in battle) and faithful to his wife [unlike Jisnu
(Indra), who took many consorts].

Finally, a verse of this inscription compares him to a Saiva Guru through terms with
double meanings, one pertaining to the role of that Guru as the saver of souls through
initiation and the other to the king’s skill in governance:

gurur nintsur bhuvanani mantrais

Sivan dhruvam mantravidam varisthah

vidhitya drstiprativandhabhiitan

tamo nvagad yas samayan asesan

K. 288, v. 79

Wishing to bring mankind to *eternal Siva / lasting welfare* by means of *the
Mantras / his policies* [this] Guru who was the foremost among *the Masters of
Mantras / experts in politics* banished the darkness that was the obstacle to
knowledge and honoured his pledges.

This might be thought to mean that he too had received Saiva initiation, because the
function of that ritual is believed to be to remove the substance Impurity (malah) that
prevents the soul from experiencing the deployment of its innate Siva-ness and because

292. A variant of this verse is v. 19 of K. 826 of A.D. 881/2, also in praise of this king: na sthatum
asakad yasya hrdaye kusumayudhah | tatsannihitacandrarddhacidamanibhayad iva ‘The Flower-Bowed
[Love God] could not dwell in his heart, as though it was afraid of [the god] who wears the sliver of the
moon on his crest, [since he was] present there’.
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“darkness” (tamah) is one of the terms used by the Saivas to denote this Impurity. 2
Moreover, the term samaydn that I have translated ‘pledges’ is that used by the Saivas to
refer to the special rules that bind the conduct of persons once they have been initiated.
But to compare his governance to the giving of initiation in the first half of the verse and
then to report the king’s having received initiation in the second seems excessively lame
and muddled. If the whole verse is about the king’s governance of his subjects compared
in all four quarters with the benefit bestowed by a Saiva Guru on his disciples, then the
effect, though not compelling, is at least coherent. It would in any case be improper to say
that the person who receives initiation dispells his own darkness. That is the function of
the officiant or rather of Siva acting through him; and the alternative, that we are being
told that Jayavarman was himself a Saiva officiant, is very improbable. That the political
sense of the last two quarters lacks attack is a lesser defect than overall incoherence.
Perhaps he was referring in the third quarter to the king’s exercise of his duty to promote
knowledge, certainly evident in his generous provision for education in the Rajavihara (Ta
Prohm), and in the fourth to his loyalty to his followers. Even so, the very fact that the
king’s conduct towards his subjects is compared to that of a Saiva Guru towards his
disciples shows clearly that the Buddhism of Jayavarman VII was not defined by any
radical and intolerant exclusion of Saivism either by the king himself or by those who like
the author of this eulogy wished to win or maintain his favour.

The same conclusion follows from the plan of the Jayasrinagari. Two hundred and
eighty-three deities are said to have been enshrined around Loke$vara Jayavarme$vara, the
king’s personal deity at its centre. In addition to various Buddhist deities installed to the
south and east of it thirty gods lead by [Visnu] Campes$vara were installed to its west and
forty lead by [the Siva of] Sivapada to its north.?* The complex is likewise said to be
especially holy because of its association with sacred bathing sites dedicated to the
Buddha, Siva and Visnu. In this regard, we are told, it surpasses even the famous Prayaga
of northern India. That is visited by pilgrims seeking purification because the two sacred
rivers Yamuna and Ganga come together there. But here three sacred waters combine to
empower the site.?> The same holds with the arrangements for the annual ‘durbar’ in

293. Kirana, ed. Goodall 1988, 2.19¢-20b: malo ’jianam pasutvam ca tiraskarakaras tamah/
avidyd hy avrtir miircchd paryayas tasya coditah. Cf. also v. 49 of the Bilhari inscription of the Kalacuri
Yauvarajadeva Il (EI 1, 251-270) referring to the initiation of Avantivarman in about 825: mattamayiira-
nathah / nihSesakalmasamasim apahrtya yena sankramitam paramaho nrpater avanteh ‘[Purandara,] the
abbot of Mattamaytira, who entirely removed from the king Avanti the black stain of all his Impurity and
transmitted to him the supreme radiance [of Sivahood]’.

294. K. 908, vv.35-38: aryavalokitesasya madhyamasya samantatah | Satadvayan trayositis tena
devah pratisthitah /| 36 vivudhas sritribhuvanavarmmesvarapurassarah | trayah pratisthitas tena
pirvasyan disi bhubhrta | 37 kasthayan daksinasyam Sriyasovarmmesvaradayah | tena pratisthita deva
vimsatir dvadasottara | 38 sricampesvaravimvadyas trimsat pascimatas surah | kauveryam sivapadadyas
catvarimsat pratisthitah ‘He installed 283 gods around the central Avalokite$vara, three gods beginning
with Tribhuvanavarmesvara to the east [of it], thirty-two gods beginning with Yasovarmesvara to the
south, thirty gods beginning with an image of [Visnu] Campesvara to the west, and forty [gods]
beginning with [that of] Sivapada to the north ...

295. K. 908, v.33: satkrtya tirthadvayasannidhanat sadhyo visuddhyai jagatam prayagah/ kin
kathyate vuddhasivamvujaksatirthaprakrsta nagari jayasrth. In his annotation of his edition of this
inscription C@EDES identified these three bodies of sacred water (firtham) as the Western Baray, the
Eastern Baray (Ya$odharatataka) and Preah Khan Baray (Jayatataka) or Srah Khan. These would be
associated with Visnu, Siva and the Buddha respectively. The Eastern Baray is referred to as a firtha in
K. 258, A 1. 82: vrah tirtha srivasodharatataka.
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which, as we have seen, the gods of the Khmers, Sivas and Visnus as well as Buddhas,
were to be brought before Loke$vara Jayavarmesvara in this complex.

That the strongly Buddhist royal family of this reign was unwilling or unable to sever
its links with the non-Buddhist deities of the realm is also apparent from a record of the
pious works of Jayarajadevi (/Jayarajacidamani), the devoutly Buddhist chief queen
(agradevi) of Jayavarman VII. She founded a Buddhist nunnery for abandoned girls, and
made gifts to the Eastern Buddha (Purvatathagata), the Jayarajaciidamani of the
Rajavihara, the Buddha of the Jayasrinagari (jayasrisugatah), and the [Avalokite$vara]
who Eliminates the Eight Great Dangers (*astamahdbhayaprabhaiijakah),?* to [Siva]
Bhadre$vara, 27 [Visnu] Campesvara, the Buddha of Phimai, and the Siva of Prthusaila, 2%
installed and endowed with lands a Siva and his consort in the temple of Siva at Baset in
Battambang (Jayaksetrasiva), giving both the name of her husband: a Jayaraje$vara and a
Jayardjes$vari, 2° gave one hundred decorated multi-coloured silk war banners to the god
on the Central Mountain (madhyddrisurah) for her husband’s welfare in the world to
come, > gilded the Vasudhatilaka temple in Sivapura that had been made in stone by a
previous king, and installed golden statues of her three Gurus there.3*! She also set up
images of her mother, father, brother(s), friends and family, both those she knew and those
of whom she was informed. 32

It will have been noticed that the deities to whom she made gifts agree closely with
those whose images are identified as having to be brought each year to the temple of
Lokes$vara Jayavarme$vara along with the twenty-five Jayabuddhamahanathas, namely the
Eastern Buddha, the Buddha Vira$akti, the Buddha of Phimai, the Prajiaparamita
Jayarajactidamani of the Rajavihara, Bhadre$vara, Campe$vara, and Prthus$aile$vara. Nor

296. K. 485, v. 80-86.

297. K. 485, v. 87: bhadresvare riipyamayam suvarnair alepitan dundabhim apy adat sa / devaii ca
bhadresvaraputrabhiitam asthapayad dundabhisamjiiam arthat ‘To Bhadre$vara she gave a gilded silver
drum and installed a god called Dundabhi [i.e. Dundabhi$vara] as Bhadre$vara’s son’. The drum
(dundabhih [for dundubhih)) has given its name to the deity, a usage of which I know no parallel.

298. K. 485, v. 88: campesvarakhye ca sure vimaye vuddhe ca prthvadryabhidhanake ca / Sive disad
dundabhim ekam ekam sd svarnaliptam krtaripyapiirvvam ‘She gave one gilded silver drum each to the
god called Campesvara, the Buddha at Phimai, and the Siva called Prthugaila’.

299. K. 485, v. 89: sa srijayaksetrasive ca devam mahesvaram Srijayardjapirvam | namnesvariii ca
tathasapirvam asthapayat kalpitadesabhiimam ‘She installed a god Mahe$vara in [the temple of]
Jayaksetrasiva preceded by Srijayardja- [i.e. Stijayaraje$vara] and an -i$vari with the same prefix [i.e.
Srijayardjeévari], on whom she settled land revenues’.

300. K. 485, v. 90.

301. K. 485, v.91-92: vasudhdtilakam pirvaksitiSena Silakrtam svarnaih pravrtya sa dharmad
dyobhiimyos tilakam vyadhat | sa sadhu tatra trigurin sauvarnan ratnabhiisanan asthapayac chivapurfe]
prataptan iva bhasvaran. ‘She made the Vasudhatilaka [‘The forehead ornament of the Earth’] that had
been built in stone by a former king the forehead ornament of both the earth and the heavens by covering
it with gold. She piously installed in that [temple] in Sivapura golden bejewelled [statues of her] three
Gurus, that shone as if on fire’.

C@&DES proposes (IC 2:180, n. 2) that the Vasudhatilaka may be the Phimeanakas, the small pyramid-
based single-towered laterite state-temple of Stiryavarman I. But this is blocked by the next verse, which
says not, as CEDES translated it, that she installed statues in Sivapura (‘A Civapura, elle érigea ...”) but
that she did so “there in Sivapura” (tatra ...asthdpayac chivapure). T do not see any alternative to
concluding that the Vasudhatilaka too was in Sivapura, namely Phnom Bayang or Phnom Sandak.
C@EDES’s translation treates the crucial tatra as though it were redundant. There is certainly no clue that
he recognizes the presence of the word.

302. K. 485, v.93: mataram pitaram bhratrsuhrdvandhukulani ca/ jhatani jhapitany esd
sarvvatrasthapayat sudhih.
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are the non-Buddhist deities treated less generously. The Buddha of Phimai, the Sivas
Bhadre$vara and Prthusaile$vara and the Visnu of Campes$vara each receive the same gift:
a gilded silver drum. As for the “Central Mountain” to whose god she dedicated banners
for the welfare of her husband after his death, CEDES suggested that this might be the
Bayon at the centre of Jayavarman’s capital. But the text speaks of a god rather than a
Buddha, the Bayon has not been called the Central Mountain (madhyddrih) in any other
inscription, and there is an obvious alternative in Phnom Bakheng, the Saiva state-temple
of YaSovarman I, constructed ¢. 900, since that is known in Old Khmer as Vnam Kantal,
“the central mountain”. 3%

Relations between the Religions

Relations between the three faiths were generally tolerant. The inscriptions speak of
Vaisnava, Saiva and Buddhist family lineages among the nobility, 3** but they record cases
of marriage between persons of these different faiths, 3> and show that the palace, though
predominantly Saiva, was not exclusively so.

Among the Khmer kings of Angkor Jayavarman V and Jayavarman VII were fervent
promoters of Buddhism, as we have seen, and at least two were devotees of Visnu:
Jayavarman III (r. ¢. 835-before 877) and Siiryavarman II (r. 1113—c. 1150). This is
apparent from their posthumous names, Visnuloka and Paramavisnuloka, which assert that
these kings ascended after death to the paradise of Visnu.3% Moreover, the preceptor of
Jayavarman III was the Bhagavata Srinivasakavi; **” and a bas-relief in Angkor Vat depicts
Stiryavarman II going forth to war mounted on an elephant preceded by a small statue of
Visnu on Garuda. 3%

303. K. 265, S 1. 4-5: vrah kamraten aii [vnam ka]ntal; K. 235, D . 12-13: man vrah pada
paramasivaloka sthapand vnam kantal ‘Then the Venerable Paramasivaloka [Yasovarman I] established
the Central Mountain’; K. 774.

304. K. 180, v. 24: svesam mahesvaranam yah kulanam patih; K. 444, B 11. 28-30: dhiili vrah pada
dhuli je[n vrah] kamraten afi $ri jayavarmmadeva phle mahesva[ranvaJya ‘My Venerable Majesty
Jayavarman [V], born of a Saiva lineage’; K. 532, v. 35: [$u]ddhavaisnavavamso ‘of a pure Vaisnava
lineage’; K. 687, v. 19: yo ninditapurodbhiitavaisna & & U — U — (perhaps °vaisnavanvayasambhavah);
K. 86, v. 8: jinanvayam ‘of the lineage of the Buddha’.

305. K. 86, v. 8: adisat ksitindrah tam bhagineyam prakrtisthagotran jinanvayam visnumaydya
bhartre ‘the king [Jayavarman VII] gave that daughter of his sister, who possessed an inborn seed of
Buddhahood [and] was in a family [who were devotees] of the Buddha, to [Tribhuvanabrahmendra], a
devotee of Visnu, as her husband’. C@&DES has misunderstood the terms prakrtisthagotram, jinanvayam
and visnumaydya bhartre: ‘appartenant a un clan trés pur, et descendant du Jina, a un époux participant
de la nature de Visnu’. For the technical Mahayanist meaning of gotram and its prakrtistham variety see
RUEGG 1969 passim. For the suffix -mayah, literally ‘one with’ in the meaning ‘devoted to’ in
visnumaydya see, e.g., Mahabharata 6.26.10ab (Bhagavadgita 4.10ab): vitardgabhayakrodhda manmayd
mam updsritah, and also Sivatmd in the meaning ‘devoted to Siva’ in K. 534, v. 13 (=K. 3824, v. 13).

306. For Visnuloka see above, n. 289. For Paramavisnuloka (Stiryavarman II) see K. 298 (C@&DES
1911, 201) in the western gallery of the bas-reliefs of Angkor Vat: samtac vrah pada kamraten ai
paramavisnuloka nda stac nau vnam Sivapada pi paricuh vala ‘Our Venerable Majesty King
Paramavisnuloka on the hill of Sivapada about to lead forth his army’.

307. K. 256 A, v. 5-10.

308. The scene is depicted in the bas-relief of Stryavarman II’s march to war (yatra, prayanam) in
the west half of the southern gallery of the third enclosure. This scene is described in FREEMAN and
JACQUES 1999, 59—60. The practice of going into battle with an image of one’s personal deity and the
belief that this will protect one’s troops and confound those of the enemy, is well attested in Indian
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Jayaviravarman (r. 1002—c. 1010) too may have been a devotee of this god. His
posthumous name, if he was given one, has not been recorded, but he is described as
having taken up his rule by Visnu’s favour. 3%

Moreover, there were high-born Vaisnavas in the royal staff. We hear, for example, of
members of a corps of Bhagavata royal servants (bhagavata pamre) and their chief (mila
bhagavata pamre) going back to the time of Jayavarman II,%'0 and of the Vaisnava
endowments of a Paficaratrika noble Ksetrajiia, given the title Mahendropakalpa
‘Assistant to the King’, who was the barber of Rajendravarman and had served in some
capacity under all four preceding rulers. His ancestors too are traced back to the reign of
Jayavarman II.3!! Other Bhagavatas who served the palace received -upakalpa titles with
the same meaning. Nrpatindropakalpa, the daughter of whose sister became the chief
queen of Rajendravarman, has been encountered above in connection with his extensive
Vaisnava endowments; and he was a matrilineal descendant of a certain Narendropakalpa,
the bother of his maternal grandmother (matrmatulah). We also have a record of the
Vaisnava endowment of a dignitary who had received the title Rajopakalpa from
Jayaviravarman (1002—1006). 32

K. 91, an Old Khmer inscription from the reign of Jayavarman VI (1080—1107) at the
earliest records a matrilineal line of Guru mandarins beginning with Kavi$varapandita,
described as an observer of the rule of the Paficaratra (sila pasicaratra), who became the
Guru and counsellor of [the Saiva] King Stiryavarman I. Of his two brothers, Jatibindu,

Buddhist sources and in Far-Eastern sources derived from them; see Maiijusrimilakalpa 54.32-41: an
image of Mafijusri to be taken into battle on the back of an elephant or on a standard; Mahabalasiitra,
Tibetan translation, para. 19: ‘Mahabala attaché a 1’étendard, quoi qu’il arrive dans la bataille,
I’adversaire ne saura faire aucun mal’; Taisho 1248, a ritual of Vaisravana attributed to Amoghavajra, but
not found in the Korean Tripitaka, teaches that one should attach an image of VaiSravana to a staff and
enter battle with this standard carried fifteen paces in front of the army (DEMIEVILLE 1929-30, 81b, 1.
41-44). The eulogy of the Rastrakiita king Govinda III in his Nesarika grant of 805 A.D. boasts that he
has seized the standards (cihnani) of thirteen kings: the Fish from the kings of the Pandyas, the Bull from
the Pallava king and the kings of Kosala and Avanti, the Tiger from the Cola king, the Elephant from the
Ganga king, the Bow-stock from the king of Kerala, the Boar from the king of Andhra, the Calukya,
Maurya, and Simhala, and the goddess Tara from Dharmapala, the king of Bengal. He then brought the
whole world under his Garuda standard (£7 34, 19).

309. K. 989 A, v. 7: asid asesavanipalamaulimanikyakotidyutirarijitanghrih /| caturbhujadvaradhr-
tadhirajyah prajyodayas srijayaviravarmma ‘There was Jayaviravarman, [a king] of great success, whose
feet were illuminated by the radiance from the tips of the emeralds on the crown of every king, who took on
the position of supreme ruler through [the intervention of] the four-armed [god]’. For the convention that
caturbhujah ‘the four-armed’” means Visnu see, e.g., K. 165 S, v. 4; K. 256 C, v. 1; K. 275, v. 8; K. 323, v. 1;
K. 528,v.208; K. 532,v.43; K. 534,v. 10 (=K. 382 A, v. 4); K. 814, v. 1; K. 814, v. 29 (=K. 256 C, v. 22).
The expression caturbhujadvaradhrtadhirdajyah, which 1 have translated ‘who took on the position of
supreme ruler through [the intervention of] the four-armed [god]’ may also refer to the date of his accession :
‘who took on the position of supreme ruler in 924 [$§aka]’. CE&DES proposes only the second interpretation (/C
VII, 179).

310. K. 165, K. 989 B, and K. 1036.

311. K. 522 of the reign of Rajendravarman (A.D. 944-968), after 28 January 953, since it refers to
the temples in the YaSodharatataka, whose deities were installed on that date.

312. K. 856, v. 23, K. 814, E, v. 54. Other holders of variants of this title were Dharanindropakalpa
during the reign of Rajendravarman (K. 262), a Ksitindropakalpa, whose title was given after his death to his
matrilineal descendant Sivavindu (K. 278, v. 18), and Prthivindropakalpa (the courtier Paramarthasiva) (K. 382
C,v.5). See also K. 208, v. 53 (Rajendropakalpa). The Sanskrit term upakalpah, literally “one who prepares or
provides”, i.e. “an assistant” (Old Khmer upakalpa) is not used to my knowledge in this sense in Indian
sources. In Old Javanese upakalpa denotes a religious officiant of some kind; see ZOETMULDER 1982, s.v.
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and Srikanthapandita, the latter is said to have taught at the Saiva site of Sivapada. His
son, unnamed, had a son Vagi$varapandita, who became the principal fire-sacrificer (hota)
of Harsavarman III and the Guru of the queen. This record shows conclusively that
families were not strictly Saiva or Vaisnava, that members of the same family could be of
different religions, and that a Paficaratrika could preside in Saiva centres, for
Kavi$varapandita is said to have been in control of the hermitages of I$varapura, Sivapura,
Stiryaparvata and Jalange$vara and to have installed a Linga and a Bhagavati on vacant
land acquired by royal favour and a Candi in the temple of K.J. Govinda, evidently a
Vaisnava establishment.

There is evidence that the state did limit the freedom of individuals to change their
religion, but only in the special case of persons from certain title-groups (varna) who had
been selected for training as Saiva officiants in the service of the king. A decree of
Jayavarman V (r. c¢. 970-1000) forbids these from becoming Vaisnavas (bhdgavata).
K. 444B, 11. 9-13:

nau rii kule ta qnak si [man ta] ac ti paryyann hon nam mok oy dcaryya
[caturdacaryya] pre paryyan siksa ay nagara pi pre nd vrah rajakaryya nd pamnvas
vvam dc ti bhagavata

As for males of these families, those competent to be taught should be brought to the
Acaryas among the Caturacaryas. It is ordered that they should be trained by them in
the royal capital and that they should then work in the service of the king (/in royal
ceremonies) as religious officiants and should not be able to become Bhagavatas
[Vaisnavas].

and insists that the women of the families from which they were selected should be given
in marriage to none but persons who are of the highest status (uttama) and devotees of
Siva. K. 444B, 11. 2-4:

nau ampall kule ta strijana oy ta qnak ta uttama pi Sivabhakti. vam dc ti qnak ta
hinajati yo[k d]au pi panja qnak khlon

As for the women of these families, they are to be given to those who are [of] superior
[status] and devoted to Siva. Men of low birth (hinajati) may not take them to make
them their wives.

The Unchanging Saiva Temple Cult

Indian Saivism was not static. During the course of several centuries new systems evolved
and co-existed with their antecedents as beneficiaries of state-patronage. This history also
affected the Khmers, who received the religion in at least two waves. The first is seen in
inscriptions of the principalities of the pre-Angkorean period from the seventh to the early
eighth century, the second in those of the kingdom of Angkor from the ninth to the
fourteenth. These two forms of the religion fall within what Indian Saiva sources call
respectively (1) the Atimarga (‘The Supra[-mundane] Path’), intending thereby the various
divisions of the PasSupatas, principally the Pafcarthikas, Lakulas/Kalamukhas and
Somasiddhantins, and (2) the Mantramarga (‘The Path of Mantras’), corresponding to
what modern scholars have called Agamic or Tantric Saivism, principally that of the
Saiddhantikas, the followers of the Siddhanta. But it should be understood that the
differences between these two traditions, the Khmer evidence for which will be the
principal subject of the second part of this study, bear for the most part on the private
practice of initiates. Siva temples in which Siva was worshipped in the form of the Linga
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and associated hermitages for the support of Saiva ascetics were institutions that appear to
have remained unchanged in their fundamentals whatever the initiatory affiliation of the
religious attached to them, and it is these common externals that are all that are usually
apparent to us and recorded in the inscriptions.

This relatively unchanging aspect of the religion, which was already in place when the
Atimarga held sway and which was inherited by the Saiddhantikas when they came to the
fore, was that of lay devotion (Sivabhaktih). Though the worship of initiates was focused
on Siva alone and on Siva in one iconic form, the temples of Siva in which they officiated
for the benefit of the laity accommodated a broader range of deities. There was a single
Siva at the heart of each foundation, generally embodied in a Linga,3'> who received a
version of the regular worship that initiates were required to perform for themselves. But
the sites also enshrined (1) ancillary Siva forms that had no role in the higher worship of
the initiated, but evoked the mythological dimensions of the deity that are so central a
feature of lay devotion, and (2) images of various other deities besides. As elsewhere in
the Indic world distinctions between the religions were less relevant in the lay domain,
where piety tended to be inclusive.

Thus during the reign of the pre-Angkorean ruler I$anavarmanI (c. 610-628) the
temple of the Siva Prahasite$vara in his capital Isanapura (Sambor Prei Kuk), named after
the Indian Siva Prahasite$vara of Pataliputra in Magadha, received installations not only
of a golden Linga, but also of a silver image of Vrsabha (Siva’s bull), a Brahma and a
Sarasvati (his consort) and four anthropomorphic ancillary Siva forms: (1) that in which
the left of his body is that of Visnu, called Harihara or Sankaranarayana, (2) that in which
this half is his consort Uma, called ArdhanariSvara or Gauri$vara, (3) dancing Rudra,
called variously Nrtyarudra, Nrtte§vara, NrtyeSvara, NateSvara, NatakeSvara and
Natye$vara, and (4) a Siva pure and simple, probably single-faced and two-armed:

harisambhor umarddhangasamhatasya pinakinah

vrsabhankasya — — U catasraf praftima imah]

32 karttasvaramayam lingam idaii ca sacaturmmukham

Sarvvasya tSarvvaridhvantanivrtangam o— C —t

33 pratimeyam sarasvatyd iyan nrtteSvarasya ca

vidhind sthapitam sarvvam idan tena mahibhuja

34 sthapiteyam pratikrtir visabhasya ca rajati

ya miurttir iva dharmmasya paripirnnd krte yuge

K. 440, vv. 31-34

31a harisambhor umarddhanga em.: hari & v C — rccanga Ed. 31c¢ vrsabhankasya corr. :
vrsabhankasya Ed. 32a karttasvaramayam lingam em. : karttasvaramayalingam Ed.

These four images of Harihara, Ardhanari$vara, Siva [and ...], this golden Linga
together with [an image of] the Four-faced [Brahma], this image of Siva ...... ; this
image of Sarasvati, and this of Nrtte$vara: all this has been installed by that king. He
has further installed this silver image of [Siva’s] Bull, which seems to be the body of
Dharma in the Krta Age, [when it was still] undiminished. 3'4

313. A notable exception is the golden image of Parameévara (Siva) consecrated by Rajendravarman
in A.D. 948 in the central shrine at Baksei Chamkrong, as recorded in K. 286, v. 45: sa divyadrsva
paramesvarasya hiranmayim apratimam vidhanaih | updskrtemam pratimam pravinah prasadasobhari ca
sudhavicitram ‘With celestial vision this gifted king provided with all due rites this matchless golden
image of Parame$vara and adorned the temple-towers with beautiful stucco-work’.

314. In his edition and translation of K. 440 (/C 4, 5-11) C@&DES expressed the view that hari v U U
— rccangasamhatasya pinakinah (31ab) (‘Hari ... de I’ Archer (Civa) uni au corps de ...”) referred to Visnu
and Harihara, i.e. the Siva form which is half Siva (Hara) and half Visnu (Hari). But the fact that we have
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Saiva sites during the Angkorean period show the same openness. In addition to the
primary Linga, the image of the five-faced, ten-armed Sadasiva, the icon that Saiddhantika
Saiva initiates are to visualize when they worship Siva in the Linga, '’ the guardians
Nandin and Mahakala who stand at the right and left of the doorway into Siva’s shrine, 3¢
and the wrathful Candesvara, who receives the offerings that remain after Siva’s worship
(vajiiasesah),®"” in addition, that is, to the deities that are found in the private cult of Saiva

hari rather than hareh and the Saiva context render this interpretation less probable. The syllables recanga
that C&DES read after the lacuna are surely an error (his or the engraver’s) for rddhanga. Cf. K. 228, v. 5b:
hararddhangadhara; K. 583, v. 1 (= K. 70, v. 2): namo ’stu ta[s](mai) [ru] (dra)ya yadarddhangam ha(ri)r
ddadhau; Kathasaritsagara quoted in Srividyamantravivrti, f. 35t tatha ca brhatkathdsaritasagare devim
prati | mahddevavacanam: “madiyardhangabhiito sau tato visnus tvadatmanda / yo hi ndarayvanah sa tvam
Saktih $aktimato mama/ tatah prabhrti vikhyatam ripadvayam idam mama/ ardhanarisvaram ripam
ardhahariharam vapuh | ato dadami nityatvam svabhaktesu harer gatim” iti.

Vrsa (Siva’s bull) is seen as the embodiment or symbol of pious religious observance (Dharma). See,
e.g., Sivadharmottara D, f. 71r4: Tvarayatanasydadhah sriman dharmavrsah sthitah . In the Krtayuga, the
first and best in the cycle of the four ages, Dharma is believed to have been complete and to have
diminished by one quarter with each age until now, in the fourth age, the Kaliyuga, only one quarter
(padah) remains. Vrsa, being four-footed (catuspadah), symbolizes the Dharma complete with all four of
its quarters (catuspadah).

315. See C@&DES 1923, 25-27, plates XI, 2, XII, 1-3, LI, 3. XI, 2. There is a relief sculpture in which
a standing Sadasiva is flanked by reverentially kneeling figures of Visnu (viewer’s right) and Brahma
(viewer’s left) on the rock face a few metres to the north of the Vat Phu sanctuary, illustrated in UNESCO
1999, 89. For an eight-armed variant see the 12th/13th century bronze in SOTHEBY’S 1995, pl. 99.

316. K. 191, v. 45; K. 275, v. 7; K. 278, v. 26 ; K. 300, v. 64. For the role of Nandin and Mahakala
as Siva’s door-guardians see, e.g., Trilocanasiva, Somasambhupaddhativyakhya, TF1 T. 170, 27-28;
Jhanasivacarya, Jianaratnavalr, IF1 T. 231, p. 39; Tantraloka 15.183¢c—187.

317. Kirana f. 49v3: tarpayed yajiiasesena candesam tankadharinam ‘With the remnants of the
sacrifice he should make an offering to the hatchet-wielding Candesvara’. Candesvara/Canda/Candarudra
has his shrine in the NE corner of the Indian Saiva temple compound. This is surely the deity given as
Candisvara in K. 593, v. 1 and K. 278 B, v. 26. The former records the installation of a Candi$vara, a
Ganesa, a Linga and the Grahas (candisvaram vighnapatiii ca lingam | grahais saha sthapitavan), the
latter that of a Linga and the re-installation of a Gane$a, a Candi$vara, a Nandin and a Mahakala:
padmasane sphatikam iSalingam |/ yas sthapayam asa yathavidhanam | vighnesacandisvaranandikalan /
punar yathasthanam atisthipac (em. BARTH : adhisthipac Ep.) ca. I am unaware of any surviving Khmer
image of this deity. However, the fact that he is in the company of Gane$a, Nandin and Mahakala make it
unlikely that it is not Candesvara that is intended. For these are all deities of the same class, being among
the eight leaders of Siva’s attendant demigods (ganesvarah, pramathandayakah) that are worshipped in
the systems of some of the Saiva Tantras as the deity-circuit outside the Vidye$varas, between the latter
and the Lokapalas. The other four are Skanda, the skeletal devotee Bhragin/Bhrigiriti, Siva’s Bull, and
Ambika/Uma (ganamata ‘the Mother of the Ganas’). See, e.g., Kirana ff. 40v6-41r1: evam *syad (corr. :
sya Cod.) dvaravinyasah padmaih *pijyah (corr. : pijya Cod.) khagesvarah (i.e. khaga (voc.) iSvarah [=
vidyesvarah)) / *tiksnagrotpalasamsthanah (corr. : fiksnagrotpalamsamsthana Cod.) *pijyah (corr. :
pijya Cod.) pramathandyakdh | lokesah svastikaih pijyas caturbhagavivartitaih; Mrgendra 3.20-26b;
Sarvajiianottara B, p.37 (Sivarcanaprakarana 35ab, 37c¢=39a, 39c): vidyesvarams trtive tu pirvad
arabhya vinyaset | ...ganesvarams caturthe tu kauberyasadisah kramat/ *devim (conj.: divam Cod.)
caiva tu candesam mahakalam ca nandinam | ganddhyaksam ca bhrngisam vrsabham skandam eva ca /
dhyayet  ..paificame lokapalams tu  kramad avarane  budhah/  vinyased — astramargena
dhmatacamikaraprabhan; Brhatkalottara f. 1915 (13.102¢c— 103): anantadyan dalagresu vidyesams tatra
pijayet | pithakanthe ganesams tu lokesan pithapddatah. Cf. also the opening sequence of deities
invoked in the santyadhydyah of the laity’s Sivadharma: Siva, Uma, Skanda, Nandin, Ganes$a, Mahakala,
Ambika (Ganamatr), Mahisasuramardini (Durga), Bhrngin/Bhrngiriti, and Cande$vara, followed by
Brahma, Visnu and the Mothers. See also the pre-Angkorean inscription K. 22, which records the
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initiates, we find installations of Siva’s vehicle (vahanam), the Bull (vrsah, vrsabhah)
who sits facing the Linga of the central shrine,*'® the four ancillary Siva forms already
mentioned (Harihara,?'" Ardhanari$vara/Gauri$vara,3?° the dancing Rudra,??' and the
simple Siva32?) and Umamahesévara, also called Umesa, in which Uma, Siva’s consort, sits
on his right thigh with his right arm around her. 323

installation of a Harihara, and visnucandesvaresanalingam, which most probably means ‘a Visnu, a
Candesvara, and a Sivalinga’ (cf. K. 834, v. 84: lingam aisdanam), as thought by Capis (IC I11, 145).

318. K. 300, v. 64. The Bull has been generally called Nandin or Nandi in secondary sources both
Indological and Khmerological. But this usage is extremely rare in Indian sources before modern times
(see G. BHATTACHARYA 1956) and is never seen in the Khmer inscriptions. In the classical and learned
Sanskrit sources Siva’s mount is always simply “the Bull” (vrsah, vrsabhal). The current usage is
particularly unfortunate since Nandin (/Nandi/Nandi$a/Nandike$a) is the name of the entirely different,
anthropomorphic figure that stands guard at the right door-post of the entrance to the Siva shrine, as
Mahakala guards the left.

Siva’s Bull is understood as the embodiment of religious observance, dharmah; and in consequence
the word vrsah is found as a synonym of dharmah in Khmer and Indian inscriptions (K. 282 D, v. 9;
K. 286, v. 20; K. 834, v. 44; Gwalior Museum Stone Inscription of Patangasambhu (MIRASHI 1962), 1. 15
(re the ascetic Vyomasambhu): vrsaikanistho ‘pi jitasmaro 'pi yah Sarikaro ’bhiid bhuvi ko 'py apirvvah
‘He was a new and extraordinary *Sankara/bestower of happiness* in this world, [since he was]
*completely devoted to piety/rode only on the Bull* and had *conquered lust/conquered the God of
Love*’; ibid. 11. 24-25 (re Patangasambhu): acalasthitivrsaniratah prakatikrtavisamadarsanah satatam /
yo vijitamakaraketur ddhirjjatililam alam vahati ‘He fully imitated Siva, being *content with
unchanging piety/dwelling the Himalaya and fond of the Bull*, *always clarifying abstruse
doctrines/with his three eyes ever manifest*, *having conquered lust/having defeated the Love God™*’.

319. K. 583, v. 1 (= K. 70, v. 2); K. 366, 1. 16; K. 904 B, 11. 14 and 17; K. 926, Khmer, 1. 3. For
[standing four-armed] images see e.g., JESSUP and ZEPHIR 1997, nos 16 and 17 (7th century), 40 (10th
century; head only).

320. K. 324 Bi, v. 1; K. 528, v. 7 and 135.

321. K. 908, v. 30 (natyesvarau svarnamayau); K. 276 (Pra Keo), 1. 6-13: [Yogisvarapandita] gave
a palanquin on which he installed a fully adorned, ten-armed V.K.A. Sri Natake$vara (= Natakesvara)
(vrah kamraten aii srinatakesvara dasabhuja), along with the necessary vessels for his cult in gold and
silver, a peacock-feather parasol, and the inhabitants of Ampena to serve him. I have not noted the name
Natake$vara in any Indian source; but it is very improbable that this is other than the form called
Natyes$vara, NrtteSvara etc., especially in the light of its description here as ten-armed. The same applies
to the Nartake$vara whose installation is recorded in Ka. 18 B, 1l. 2 and 36-37. Khmer examples of ten-
armed dancing Rudras have survived. He is found as the deity on temple tympana at Banteay Srei,
Sikhoraphum and Phnom Rung. From the Prasat Thom at Koh Ker there survive exquisite fragments of a
five-faced, ten-armed dancing Rudra in stone, of about twice human size (JESSUP and ZEPHIR 1997,
no. 42). BOISSELIER (1955, 198) wrongly identified the image as a Sadasiva.

322. K. 95 A, v.32: catasras Sivayor arcca ya$ Srutir iva pavanih/ dvipe Srindratatikasya
pitrbhiityai samam vyadhat ‘He installed together four images of Siva and his consort, like the four
purifying Vedas, on the island in the Indratataka for the welfare of his parents’; K. 323, v. 59 (the same
installation); K. 191, v. 46 (a golden anthropomorphic image of Siva); K. 528, v. 207: sampraptayoh
praptayasas svapitror bhuvah patih so 'pi bhavodbhavena | *sasthanatam (em. : sa/m/sthanatam FINOT)
sthapitavan sthitijiio nime ime dve Sivayoh Sivaya ‘Having acquired fame that lord of the earth, knowing
the sacred order, installed two images, one of Siva and the other of his consort for the welfare of his two
parents now that they had gone to dwell with Siva in his world’. For surviving [two-armed mild standing]
Sivas of the Angkorean period see, e.g. JESSUP and ZEPHIR 1997, nos 33, 38 (head only), and 57.

323.K.300, v.64: + + + + + + + +m umayd sahitam punah/ nandinam kalasamyuktam
haima$rngagirau vrsam ‘[a Siva] together with Uma, [the two door-guardians] Nandin and Mahakala, and
the Bull, on the Mt. of the Golden Peak (= Ta Keo)’. See the Umamahe$vara from Banteay Srei, c. A.D. 967
(Phnom Penh, National Museum, Ka 1797) illustrated in JESSUP and ZEPHIR 1997, no. 56. For the bull see
ibid., no. 24.
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We also find images of the following deities of the wider pantheon at Saiva sites: Durga
Mabhisasuramardini, Uma, Gane$a, Skanda, Visnu (including the forms Trivikrama and
Hayagriva), Brahma, Sturya, Laksmi, Sarasvati, the Lokapalas, the Grahas (the Sun, the
Moon, the five visible planets, and Rahu and Ketu, the ascending and descending nodes of
the moon personified as the causes of eclipses), the river Ganges (Ganga) and Bhima. 3>

Similarly, Saiva temples in which a central shrine of Siva was flanked by shrines of
Brahma and Visnu were not uncommon in the region. Examples of such complexes are
those built by, or in the reign of Yasovarman I (889-910) on the hills Phnom Krom and
Phnom Bok roughly equidistant from the pyramid-based temple of Yasodhare$vara, the
Linga incorporating his name on the summit of Phnom Bakheng at the centre of his new
capital Ya$odharapura (Angkor). 32 Others, all tenth-century, are recorded in K. 94 (on
Phnom Trap), K. 352-354 (at Rudrapada [Prasat Kantop]), and K. 532 (at Banteay Kdei).
During the reign of Rajendravarman Hrsike$a, Saivacarya and tutor of the royal family,
had a Brahma and a Visnu installed to the right and left of a Linga established by his Guru in
Yasodharapura (Angkor),3? and these two gods are portrayed kneeling on either side of a
standing Sadasiva in a bas-relief on the rock-face behind the Vat Phu Siva temple. 37

324. K. 176, a cave inscription on Phnom Kulen below one of the images that adorn the walls,
records the installation by a Sivasoma, the Saiva ascetic occupying the cave, in A.D. 1074/5, of the gods
Siva etc., their consorts Uma etc., the Ganas; Siva with Visnu, the Ganas and Uma; Brahma [?:
prathamamakhabhuk]); K. 191, v. 41: a Linga, a Visnu and a Sarasvati; K. 218, reign of Stryavarman I
(A.D. 1002-1050): a Linga, an Uma, a Trivikrama Visnu, a Hayagriva, and a Trailokyasara (Visnu);
K. 254 B, 1l. 17-23: a Linga, a Visnu, and a Devi; K. 258 C, v. 26: two Lingas with a Visnu; K. 286,
v. 32: Siva, the Goddess (Uma), Visnu, and the two Goddesses (Laksmi and Sarasvati?) in the Baksei
Chamkrong; K. 366, 1. 16-17: a Linga, a Mahisasuramardini and a Visnu; K. 528, v. 218: Rajendresvara
on the Eastern Mebon together with a Visnu, a Brahma, a Siva and a Gaurf; K. 528, v. 205: a Linga, a
Visnu, a Gauri and a Siva on the south bank of the Ya$odharatataka; K. 532, vv. 1-6: Siva, Visnu,
Brahma, Uma, Sarasvati, the Sivaliflga of Aninditapura; K. 702, v. 22: Siva and Sarasvati; K. 56 B
(Vaisnava): Laksmi, five Visnus, Katyayani (Durga), Ganga, a Visnu sleeping on the ocean (Jalasayin);
Mahisasuramardini: K. 56 B, v. 18cd (Katyayini); K. 257, 1. 31-32; K. 534, v. 21. Skanda: K. 57, v. 36;
Ganesa: K. 346, v. 36 (= K. 95 A, v. 36); K. 358 (an image); the Grahas: K. 593 (A.D. 930); K. 726 (8th
century), listing their names; Ganga: K. 56 B, v. 19 (emending tripathagam tanum to tripathagdatanum;
K. 826, v. 29 (with Siva and Uma: umdgangabhujalatasamslistajaghanasthalam | sa tvaram sthapitavan
umagangapatisvaram; see CEDES 1939). Cf. K. 300, v. 26 (= K. 95 A, v. 36), which refers to a Yogin’s
vision of Siva accompanied by Uma and Ganga. The identity of Bhima is problematic. It is mentioned to
my knowledge only in K. 532, v. 27: lingam bhimapure moghapure linge ca sa vyadhat | lingaikamsau
sabhimarccav aninditapure punah ‘He established a Linga at Bhimapura, two Lingas at Amoghapura,
two parts of a Linga together with an image of Bhima in Aninditapura’. Perhaps it was an image of the
Epic Hero Bhima. A cult of this Bhima in association with the Linga cult was practised in East Java at
Sukuh on the slopes of Mt. Lawu. Several Bhima statues survive from this area. He appears in Old
Javanese literature as a compassionate saviour of souls, a tradition that has survived in the Balinese
shadow play. See DE CASPARIS and MABBETT 1992, 317. For surviving images of these deities see, e.g.,
JESSuP and ZEPHIR 1997, nos 18 (Durga Mahisasuramardini); 19, 29 (Uma); 43 (Uma as Gana dancing
before the dancing Rudra); 26 (Ganes$a); 25 (Skanda); 15, 30, 31, 34, 39 (head only), 67, 69, 70 (four-
armed standing Visnu holding the disc of the earth on his lower right palm); 68 (Visnu reclining on the
waters); 14, 46 (Hayagriva, both pre-Angkorean), 45 (Brahma); 47 (the Lokapala Varuna); 66 (Laksmi?);
MIKSIC and SOEKATNO 1995, 128, no. 9 (Bhima). For Khmer sculptures of the nine Grahas, from all
periods see K. BHATTACHARYA 1956, 1957 and 1958; MALLERET 1960; and BENISTI 1976; JESSUP and
ZEPHIR 1997, nos 58 and 62.

325. Ce&DEs 1968, 113; JACQUES 1999, 42 (map), 62.

326. K. 532, v. 43: [te[nemau sthdpitau devau caturdasyacaturbhujau / [da]ksinottarayor atra guru-
sasanavarttind.

327. Illustrated in UNESCO 1999, 89.
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In Central Java we see the same arrangement in the great Saiva temple-complex built
in the late ninth or early tenth century at Prambanan near modern Yogyakarta, where the
Siva temple (the Candi Loro Jonggrang) (47m in height; 34m x 34m at the base) is flanked
by two somewhat smaller temples housing Visnu and Brahma (33m in height; 20m x 20m
at the base). We see it also in Pura Meru, the state-temple established in 1720 in
Cakranegara on Lombok. There too there are three pagodas in an inner courtyard. That of
Siva is in the centre with eleven roofs, that of Visnu on the north with nine, and that of
Brahma on the south with seven. 328 The same triad is conceptualized in the eleven-roofed
pagodas that dominate the three shrine-complexes of Purah Besakih on Mount Agung,
Bali’s principal state temple. The main pagoda of the central complex (Pura Penatarang
Agung) is dedicated to Siva, while those of the complexes to the left and right of it (Pura
Batu Madeg and Pura Dangin Kreteg) are dedicated to Visnu and Brahma respectively. 32°
The ninth-century Candi Srikandi on the Dieng Plateau in Central Java has the same three
deities in relief: Siva on the east wall, flanked by Visnu on the north and Brahma on the
south. 3* In the fourteenth century the East Javanese poet Mpu Tantular of Majapahit depicts
an imaginary landscape that includes a ruined Saiva temple complex on a mountainside
comprising shrines of Siva and Visnu with one of Ganapati under the gate. 3!

This laity-orientated Saiva inclusivism is also evident in the benedictory verses that
open the Khmers’ Sanskrit inscriptions. Those that record benefactions creating or
supporting Vaisnava and Buddhist establishments open with strictly Vaisnava (Pafica-
ratrika) or Buddhist benedictions. This convention is also seen with some of the Saiva
benefactions. But many of the inscriptions recording these, while giving precedence to
Siva or to Siva and his consort (Uma/Gauri), go on to venerate other gods, typically
Brahma and/or Visnu (commonly both), sometimes with Laksmi and/or Sarasvati. 332

In this openness the Khmers were following the long-established practice of India.
There too Saiva temple sites housed a wider range of deities, bridging the gap between the
exclusive worship of the initiates and that of the laity on whose support they were
dependent. But the Khmers were following more than the principle here. For the Siva-
forms and ancillary deities of their Siva temples are precisely those which are prescribed
for this purpose in the surviving Indian Saiva scriptural sources, or rather in the earliest of
them available to us, which comprise most of the works of this kind that were known to
Indian Saiva scholars between the tenth century and the thirteenth.

The most important of these are unpublished Pratisthatantras, works concerned
specifically with the installation (pratistha) of Lingas and images, the consecration of
temples, other religious edifices and the royal palace, and the ancillary topics of
iconometry, iconography and architecture. They are the Devyamata, the Pingalamata alias

328. For these numbers of roofs for pagodas of Siva, Visnu and Brahma in Balinese temples see VAN
EERDE 1910.

329. STUART-FOX 2002, 95-97.

330. SOEKMONO 1990, 68.

331. Mpu Tantular, Arjunawijaya 32.2 (Siwawimba, haririipa, gana); also Mpu Tantular’s Sutasoma
13.1-2, locating the Visnu to the north and the Gana (Ganapati) under the gate. See S. SupOMO 1977,
2:312-313 (ad Arjunawijaya 32.2).

332. See, e.g., K. 70: Siva, Harihara, Visnu; K. 34, K. 235, K. 436, K. 661: Siva, Visnu, Brahma;
K. 92: Siva, Devi, Visnu, Brahma; K. 136: Siva, Brahma, Visnu, Sarasvati; K. 190 B: Siva, Visnu,
Brahma, Gauri, Sarasvati; K. 218: Siva, his Sakti, Visnu, Brahma; K. 228: Siva, Visnu, Brahma, Uma;
K. 323: Siva (as taking form as Brahma, Visnu and Rudra), Visnu, Brahma; K. 532: Siva, Visnu, Brahma,
Gauri, Sarasvati; K. 702: Siva, Visnu, Brahma, Uma, Sarasvati, Laksmi; K. 834: Siva, Narasimha, Visnu,
Brahma, Siirya, Sarasvati; K. 989: Linga, Siva (Parames$vara), Uma, Narayana and Laksmi; K. 1002
(JACQUES 1968): Siva, Uma, Sarasvati, Visnu, Brahma.
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Jayadrathadhikara, the Mayasamgraha and the Mohaciuirottara. All have come down to
us in early Nepalese palm-leaf manuscripts. 333

Kashmirian Saiva scholars of the mid-tenth to early eleventh century, whose works are
our earliest body of detailed, citation-rich Saiva exegesis, were familiar with at least the
first three. One of these scholars, Bhatta Narayanakantha, appears to have written a
commentary on the Pingalamata, since it is mentioned and attributed to him by the
twelfth-century South-Indian Saiva authority Trilocana$iva in his commentary on the
Somasambhupaddhati;** and another, Vidyakantha, a pupil of Bhatta Narayanakantha’s
famous son Bhatta Ramakantha II, wrote a commentary on the Mayasamgraha, which has
survived complete in a single Kashmirian manuscript under the title Bhdavacidamani,** a
work of importance not only in its own right but also because it is our only evidence of the
contents of substantial parts of the text it explains, the Mayasamgraha itself having come
down to us in a single incomplete manuscript. 3*® The commentary cites the Devyamata >’
and, very frequently, the Pingalamata.**® The fourth work, the Mohacurottara, also
referred to as Mohasurottara and Mohacidottara, is not cited or named by any of the

333. The relevant sections of these sources are as follows: Devyamata, ff. 66v4—73r4 (Patala 61:
suranam vividhapratimalaksanapatalah); Pingalamata, ff. 13r2-27v3 (Prakarana 4: pratimadhikarah);
Mohacirottara, ff. 4v2-9v1 (Patala 2: vyaktalingaprakhydanam). The relevant section of the Maya-
samgraha is one of those missing in the incomplete codex unicus, but its contents can be determined from
the commentary on this text (Bhavacidamani) composed by the Kashmirian Saiddhantika
Vidyakantha II, pupil of Bhatta Ramakantha II.

334. Somasambhupaddhativyakhya, p.99: tad uktam pingaldmatatikdyam nardyanakanthena
pithantam pithavyapiti.

335. For my evidence that the author of the commentary was a pupil of Ramakantha II rather than
the Vidyakantha who was a pupil of Ramakantha I, and for my identification of the Mayasamgraha of the
Nepalese ms. as the work known to the early Kashmirian commentators, see Dominic GOODALL 1998, x—
xiii. I am very grateful to him for providing me with a photocopy of his photocopy of the Jammu
manuscript, which he had acquired seeing that it might be a previously unknown work of Kashmirian
Saiddhantika literature, and to another of my former pupils John NEMEC, who kindly acquired a direct
photocopy of the manuscript for me in Jammu, a copy which proved, unlike the first, to be completely
legible. This Mayasamgraha is not to be confused with the published, South-Indian Mayamata. They have in
common only that they are Saiva works on Pratistha attributed to Maya, the architect of the Asuras.

336. Prakarana 2 of the Mayasamgraha, the section on iconometry and iconography (pratima-
laksanaprakaranam), is covered in the commentary on ff. 12r7-21v9.

337. Ff. 56v and 58v, on both occasions with the erroneous spelling Divyamata, which no doubt
reflects the tendency of the speakers of Kashmiri who transmitted this text not to distinguish Sanskrit 7
and e; see GRIERSON 1915, 3b—4a.

338. E.g. ff. 4v, 8v, 21r, 24r, 251, 25v, 35v, 37v, 40r, 43r, 43v, 44v, 50v, 53r, 53v, 551, 57v, 61r,
61v, 62v, and 66r. The other works of this class that are cited as authorities by Vidyakantha are the
Nandikesvaramata (ff. 17v, 18r, 53r, 54r, 67r), the Pratisthaparamesvara (ff. 7r, 8r, 12r, 13v, 17v, 23r,
24v, 57v, 67r), the Paitamaha and the Pratisthasamuccaya (ff. 17r, 22r, 58r, 58v, 59r, 60r, 66r). I know
of no surviving manuscript of any of these.

339. The name of this text is a puzzle. In the opening section Indra, the pupil here, says that he has
already been taught the Mohaciida (1.2ab: tvatprasadat parijiatam mohaciidam maya prabho), and asks
Skanda to teach him the Mohacirottara (1.3cd: mohacirottaram Sastram tadartham vaktum arhasi) to
provide detailed instruction on the Linga and temples mentioned there. We therefore expect moha-
cidottaram ‘The Sequel of the Mohaciida’, but the unmeaning -ciirottara- is repeated in all the
colophons. The original source of the text, a mythical work in 70 million verses, is also Mohaciira in the
closing verses of the work (f. 46v5-6: saptakotipravistirnan mohaciiran maya tava | vyakhyatam saram
addaya laksagranthena suvrata/ punah prstah samdasena tvayaham surandyaka/ tad akhyatam
tadarddhena mohaciiram maya hare/ siddhisarasahasrais tu yugmacandrais tad antatah/
yogajianadisamyuktam vyakhyatam $astram uttamam | susamksepam sugambhiram pratisthatantram
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tenth-century commentators of Kashmir. But it was known to Somasambhu, who cites it in
his Karmakandakramavali (Somasambhupaddhati 4:85, v. 42), which he completed in A.D.
1095/6 while he was abbot of the Central-Indian Golakimatha. It is excerpted by
Hrdayasiva, probably of Malava, in his unpublished Prayascittasamuccaya,** which may
prove to have been earlier. But the evidence now available to me indicates that it may
have been composed at any time from the late ninth century to 1157/8, the date of the
earliest manuscript. 3!

We also have the Kirana and the Netratantra, both major scriptural sources for the
Kashmirians of the tenth century, the former surviving in a Nepalese manuscript completed
in A.D. 924/5, the latter in one of 1200.3*> Neither of these Saiva scriptures is a work
devoted exclusively to Pratistha, but both include important relevant information on the
range and iconography of deities. Chapter 52 (vyaktalingalaksanam) of the Kirana sets
out the iconography of the wider Saiva pantheon, that is to say, of the images of the
various deities that a Saiva officiant may be expected to install. The Netratantra teaches
the specialized cult of the Mantra-deity known as Mrtyuiljaya, Amrte$a[bhairava] or
Netranatha, but it is a peculiarity of its system that the Mantra is absolutely universal in
that the officiant initiated into its cult is empowered to use it in the worship of any deity.
The Mantra is constant; only the visualization changes. In this context the text sets out in
its thirteenth chapter the principal forms of the deities whose worship may be assimilated.
The range is wider than that of the other texts, since the Netratantra is not narrowly
concerned with the programme of images in the Saiva temple-complex but envisages the
whole range of deities, including the Buddha, whose worship was part of the religious
calendar of the court, in which this Saiva specialist was to serve in a role that encompasses
and exceeds that of the brahmanical royal chaplain (rd@japurohitah). Though its
iconographical information is less detailed than that of the other five works mentioned it is
of use in that it agrees closely with the range of Siva-forms envisaged in those sources.

These, minor discrepancies apart, are just those seen in the surviving inscriptions and
statuary of the Khmers: the mild one-faced and two-armed Siva, the ten-armed, five-faced
Sadasiva, the ten-armed dancing Rudra, Ardhanari$vara, Harihara/Saflkaranﬁrﬁyana, and
Umamaheévara. 3 The same applies to the wider Saiva pantheon taught for installation in

uttamam. We also see it with the citation of the text in the manuscripts of the Prayascittasamuccaya of
Hrdaya$iva. South-Indian citations always give the title as Mohasurottara, which removes the problem
but is certainly a misguided attempt to correct what was probably seen as a Tamilism, for Sanskrit -$- is
rendered by -c- in Tamil transcription. The puzzling spelling is also supported by the Kashmirian
manuscripts of the Karmakandakramavali of Soma$ambhu. The Kashmirian edition has mahadirantare
for the locative singular of this title in v. 1361b, but records the obviously less corrupt variant
mohadiirantare. This dii is more probably a corruption of cii than of $i, because cii and dii resemble each
other in the Kashmirian Sarada script to a degree that makes confusion easy, whereas $ii and dii do not.
Moreover, cii and diz have one style of postconsonantal i, whereas $ii shows the other. I find the title in
the expected form Mohaciidottara in two Maharashtrian sources: a manuscript of Kamalakarabhatta’s
Sidradharmatattva (AUFRECHT 1864, 279a) and the published edition of the Caturvargacintamani
(1:134, 135) composed by Hemadri while he was a minister of the Yadava king Mahadeva of Devagiri (r.
1260-1271). I have retained the prevalent spelling in preference to this plausible correction.

340. Ff. 103v1-111rl, = Mohaciurottara, ff. 42v4—47r2 (the end).

341. For these termini see SANDERSON 2001, 3.

342. Amrtesatantra, NAK MS 1-285, NGMPP Reel No. B 25/5; palm-leaf; Nepalese ‘Pala’ script.

343. Devyamata, ff. 66v4—69r2: Nate$vara surrounded by the dancing Ganas (Nandin, Mahakala,
Uma, Skanda, Cande$vara and BhrngiSa/Bhrngiriti), Ardhanari$vara, Umamahe$vara/Ume$a, mild
Mabhesévara forms (two-armed in the capital, four- or eight-armed in a Pattana), and various many-armed
Bhairava-like fierce (raudra-) forms (for the wilds and villages); Mohaciirottara, ff. 7r5-8r3: Sadesana
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these texts, which comprises Gauri, Durgd Mahisasuramardini, Brahma, Visnu, Skanda,
Gane$a, Nandin, Mahakala, Sarasvati, the Sun, or the Sun and the other eight heavenly
bodies (Grahas), the Lokapalas, the seven Mothers with Vire$a, and, in some cases, also
Laksmi and Bhairava.?** The only major discrepancy between the Indian Saiva and
Khmer Saiva evidence is that the latter reveals no instance of the installation of images of
Bhairava or of the Seven Mothers (Brahmani to Camunda) and Vire$a. This might suggest
the possibility that the Khmers received their Saivism before these elements had been
integrated into its programme of temple images. But this is unlikely, since Saivism’s
engagement with these deities goes back at least to the fourth century of the Christian era.
The Vakataka king Rudrasena I (r. A.D. ¢. 335—c. 360) is described as a loyal devotee of

(Sadasiva), Ardhanari$vara, Umes$a, Haranarayana (Harihara), and Nrtyesa/Nrtyarudra; Mayasamgraha
(Bhavaciidamani, f. 19r14—v3): ten-armed Siva, Siva on his bull, Ardhanari$vara, naked and ithyphallic in
the Devadaruvana, Natyastha and Sankaranarayana (Harihara); Kirana, Patala 52: ten-armed dancing Rudra,
Umamahe$vara, Ardhanari$vara, Rudra-and-Krsna (Harihara); Netratantra 13.29-32b: ten-armed Rudra on
his bull, four-armed Siva with trident, gesture of protection, citron and rosary, Natyastha, Ardhanari$vara,
Harihara, Vivahastha, Samipastha (= Umamahe$vara?); and Pingalamata f. 19v2 ff.: NateSvara, Sadasiva
(four-faced and eight-armed), Umamahe$vara, Ardhanari$vara, and Harirudra (Harihara).

344. Devyamata, ff. 69r2—7313: Visnu forms (four-armed, seated on a lotus or on Garuda, Vi$vartpa,
Narasimha, Trivikrama, Varaha), Brahma, 10-armed Mahisasuramardani, fierce eight-armed Kausiki,
Skanda, Gane$a, the Lokapalas, Viresa and Gane$a with the seven Mothers Brahmani to Camunda,
Sridevi (Laksmi), and the Sun; Mohaciirottara, ff. 8r3-9v2: Visnu, Brahma, the Sun, the Moon, the other
Grahas, Gane$a, Skanda, Nandin, Mahakala, the ascetic Parvati (Aparna/Tapogauri), Durga
Mahisasuramardini and Sarasvati; Mayasamgraha (Bhavacidamani, f. 18v10-19r13): the eight
Vidyesvaras (ten-armed), the Ganas (Bhrngin etc.), Gaurl mounted on a lion, Gane$a, the hundred
Rudras, the Lokapalas (with Yama + Kala, the Pitrs and Vyadhis), Rudra and the Ganas, Brahma; 19v4—
21v3: various forms of Visnu (one-faced, three-faced and four-faced, on Garuda, lying on the ocean
[jalasayt], on Sesa with Laksmi), the ten Avataras of Visnu, the seven Mothers, the Grahas, Durga, Gauri,
Sarasvati, the seven rsis, Revanta, Dhanvantari and the two AS$vins, the Rivers, and the Ksetrapalas;
Kirana, Patala 52: Brahma, Skanda, Gane$a, Candika/Mahisasuramardini, the Lokapalas, I$a (= Viresa)
as the lute-playing (vinahastah) leader of the seven Mothers (matinam agranih), the seven Mothers,
Amardaka (ferocious, two- or four-armed carrying a knife and skull or severed head), the Sun, Sarasvati,
and Gajalaksmi; Netratantra 13.2-16: Visnu: one-faced, four-armed Narayana; three-faced, six-armed on
Garuda with lateral Narasimha and Varaha faces and Laksmi as consort; eight-armed on a ram [=
Balasamkarsana]; Visvartipa; on the ocean (Sayanasthah), in marriage with Laksmi1 (vivahasthah); with
Laksmi as half his body (Laksmivasudeva); Narasimha, Varaha, Vamana, Kapila, and Avyakta; 13.17—
28: various images of the Sun; 13.32¢c—43: Brahma with the four Vedas, the Buddha, Skanda, Kamadeva,
Stirya, Soma, GaneS$a, the Lokapalas etc.; and Pingalamata ff. 17v3-27v3: Bhairava and the Mothers,
Gane$a, Skanda and the other Ganas, Laksmi, Sarasvati, Durga, the ascetic Parvati (paricagnih),
Mahadeva and the hundred and eight Rudras, the eight Vidyesvaras, the Lokapalas, Visnu, the ten
Avataras of Visnu, Brahma, Gayatri, Savitri, the Grahas, the Nagas and Naginis, Yaksinis etc. Among
these sources the Netratantra and the Pingalamata stand apart from the mainstream tradition seen in the
Devyamata, Mohaciurottara, Mayasamgraha and Kirana. The subtypes detailed in the Netratantra
belong, I shall argue elsewhere, to a Kashmirian tradition with strong local features. The Pingalamata is
not a text of the Siddhanta but rather of the Yamala tradition of the Sakta Saivism of the Vidyapitha. It
affiliates itself to the Brahmayamala (Picumata) and in accordance with this stance, though it covers
Saiddhantika territory, it teaches the iconography of the deities of the Vama, the Daksina (Picumata) and
the Trika, and builds up the role of Bhairava and the Mother Goddesses in its general Saiva iconography.
In the absence of the relevant portion of the text of the Mayasamgraha it is impossible to be sure that all
the deity-forms in Vidyakantha’s commentary were in that text. His reference to three- and four-faced
Visnus seems likely to have been added on the basis of what he knew of the distinctive Kashmirian
Paficaratrika tradition.
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“Great Bhairava”; 3 and a copperplate decree issued by Maharaja Bhulunda in A.D. 376
from Bagh (Valkha) in Madhya Pradesh records a grant made to support the worship of
the Mothers in a temple of those deities established by a Pasupatacarya Bhagavat
Lokodadhi. **¢ But in all other respects we find a strikingly close correlation between the
Khmer evidence of the range of deities installed in Siva temples and that prescribed in
these early sources of Indian Saivism. And this correlation demonstrates that the Saivism
of the temples underwent little change when patronage shifted from the Atimarga to the
Mantramarga. For although the extant Indian textual sources that record this iconography
belong to the Mantramarga, the same iconography, with the exception of the
Mantramarga’s Sadasiva, is in evidence among the Khmers in the seventh century, well
before the Mantramarga reached their shores.

The Problem of Provenance

What we do not find among the Khmers or their neighbours in mainland and maritime
Southeast Asia is any trace of that range of ancillary Siva-forms that has seemed so central
to students of Saiva India because they are found throughout the Siva temples of the
Tamil-speaking South, where Saivism has been best preserved down to modern times, and
because they are those prescribed in Saiva scriptures transmitted under ancient titles in
that region.?*’ 1 refer to forms such as Bhiksatana, Somaskanda, Kankalariipa,
Candra$ekhara, Daksinamurti, Gangadhara, Tripurantaka, Lingodbhava, Kamari, Kalari,
Candeé$varaprasada, and Nataraja. 34

345. EI 22, 171 (Tirodi plates of Pravarasena II, r. ¢. 400—c. 450, 1, 1. 3-6): atyantasvamimaha-
bhairavabhaktasya ...vakatakanam maharajasrirudrasenasya. For these approximate regnal dates of
Rudrasena and Pravarasena see BAKKER 1997, 169.

346. RAMESH and TEWARI 1990, 21-22 (no. 10), 1. 2—: bhagavallokodadhipdsupatdicaryya-
pratisthapitakapiiichikanakagramamatrsthanadevakulasya pifichikanakam eva gramam saha bhadra-
dattavatakagramavatakachena devagraharamatinalm] balicarusatradhiipagandhapuspamalyopayojya-
bhogaya ....

347.1 refer to the Kamika, Karana, Ajita, Raurava, Suprabheda, Dipta, Vatulasuddhakhya,
Ams$umatkasyapa, and related Agamas. See Ajitagama, Krivapada 36.207-288b; Rauravagama,
Kriyapada 35.114-292.

348. A tradition of sixteen ancillary forms is taught in the Dipfa, pp. 684-5: 17.119
sodasapratimakaram viksyate vidhinadhuna | prathamam sukhasanam proktam vaivahikam dvitiyakam /
17.120 trtivam umayd yuktam vrsaridham caturthakam | paficamam tripuraghnam ca nrttariipam ca
sasthakam [ 17.121 candrasekharam evoktam saptamam tu vidhiyate | astamam ardhandari ca navamam
hari-r-arddhakam | 17.122 candesvaraprasdadan tu dasamam parikirtitam /| *kamary (em.: kaumary
Cod.) ekadasam proktam dvadasam kalanasanam | 17.123 trayodasam daksinamirtim bhiksatanam atah
param | sadasivam pamcadasam vidyal lingodbhavam ca sodasa. This list is followed by the Sitksma and
the I$anasivagurudevapaddhati (Krivapada 43.1-84b). The Rauravdgama teaches fourteen forms
(Kriyapada 35.1-292): Some$vara, Somaskanda, Vrsarudha, Tripurantaka, Candra$ekhara, Kalari,
Kalyanamurti, Nataraja (Bhujangatrasanrtta), Uddandanrtta, Atyuddandanrtta, Bhiksatana, Kankala,
Ardhanari$vara, and Daksinamiirti. The Ajitdgama teaches the following twenty ancillary Siva forms and
other deities for installation in Siva temples (Kriyapada 36.207-375a): Lingodbhava, Sukhasina, with
Gauri, Bhiksatana, Kankalartipa, Nrttarlipa, Trimirti, Cakrada, Candrasekhara, Devyardha,
Daksinamarti, Kamari, Kalari, Vaivahya, Somaskanda, Jalandhara, Harihara, Vrsartidha, Tripurantaka,
and Visasamharana; Visnu, Brahma, Sakti, Vinayaka, Skanda, Siirya, Durga, Ksetrapala, Candes$a, Moti,
Jyestha, Sastr, the Dikpalas, the Matrs and Ganas, Virabhadra and Ganesa, the Rudras, Adityas, and
Vasus, the Vidyes$varas, the eight Mirtis, Nandin and Mahakala, Sailadi, Sri, Sarasvati, Agastya, Narada,
the Ganas, Bhrngi, Gane$varas, Rudrakinkaras, Bhaktas, and Vrsa.
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But this should not be read as evidence that the temple Saivism of the Khmers cannot
have reached them from the Tamil-speaking region of South India. It may have been
introduced from another source, but the mere absence of the Saiva iconography distinctive
of that vigorous cultural zone does not settle the matter, since our evidence of Khmer
Saiva images goes back to the seventh century and so long predates the emergence of that
iconography.

Against influence from this region one might also point to the Indian Sivas that
proliferated in the Khmer realm during the pre-Angkorean period. We find no Siva from
the Tamil cultural zone among them and so might wish to conclude that the Khmers must
have received their Saivism from another direction. But this too carries no weight, since
the names chosen are those of Sivas sanctified by inclusion in the lists of the early Saiva
tradition. That tradition is North-Indian in origin, as can be seen from the fact the Siva
temples of its lists are overwhelming concentrated in that region. There are only three sites
that approach the South and they are outposts: Srisaila (Tripurantaka) and Saptagodavara
(Bhima) in Andhra, and Gokarna (Mahabala) just below Goa in northern Karnataka. But
the tradition, with its religious topography, spread throughout India and indeed beyond it
and therefore could have been brought to the Khmers from any part of the subcontinent.

Thus while it is entirely possible that the Khmers received their Saivism from sources
other than the Tamil South, there is as yet no evidence that definitely excludes that region.
On the contrary there is evidence of South-Indian influence in other spheres that should
make us hesitate to do so in this. There are the scripts of the Khmers and Chams, which
are based on South-Indian models, and there is evidence that both peoples knew the
Mahdabharata Epic in its South-Indian recension. The evidence is slight in the case of the
Khmers. A single verse cited in an inscription shows a reading that appears in all but one
of the South-Indian manuscripts that have been collated and in only one other.**° But the
evidence is firmer for the neighbouring Chams, since one of their Sanskrit inscriptions
relates the myth of Siva’s destruction of the celestial palaces of the three Asuras in a
variant that appears only in that recension. 3*°

349. K. 279, C1, v. 1-2: sa hi visvambharadhisas sarvvalokagurus smrtah/ yad istan tasya tat
kuryyad vyasagitam idam yathd | sarvvalokaguruii caiva rajanam *yo vamanyate (em. : yo timanyate
Ep.) / na tasya dattan na krtan na sraddham phalati kva cit. The expression vyasagitam in 1d evidently
means ‘taught by Vyasa [in the Mahabharata]’ for the verse that follows is from that source. In the
Poona critical edition it is given as follows (12.65.28): paralokagurum caiva rajanam yo 'vamanyate | na
tasya dattam na hutam na sraddham phalati kva cit. According to the editors’ apparatus criticus all the
manuscripts collated read sarvalokagurum as in this citation, except for two from Kashmir and a single
Devanagari witness (S1, K1.4 and D1), whose reading they have adopted. The reading krtam is found in
D7 and in all the South-Indian witnesses except G2.

350. C. 99 = M. 17, the My-son stele inscription of Vikrantavarman (7th-8th century), v. 4: savitri-
Jjvasanathapranavadrdhadhanur muktavanarivanam krtva somorupunkham sphuradanalamukham sara-
thidavirificam | astarddhabrahmadhuryam sakalasuramayasyandanam vistapanam Santyartham yena
daho yugapad api purd traipuranam puranam ‘Who of old simultaneously burned for the peace of the
worlds the palaces of the Traipura [Asuras], having made the Pranava (OMm) his strong bow, the
Gayatrimantra its bow-string, Visnu the arrow, Candra its broad flight-feather, blazing Agni its barb, and
all the gods his chariot with the four Vedas as its horses and Idavirifica as his charioteer’. Commenting on
this MAJUMDAR (1985, 34) reports that the story to which this verse alludes is given in the
Anusasanaparvan (= Mahabharata 13.145.24-29b). But this is not the poet’s source, since several of the
details differ. This version makes Yama rather than Soma the flight-feather and the Vedas rather than
Pranava the bow, while the inscription makes the four Brahmas (the Vedas) the horses. The true source is
the Dronaparvan in the Southern Recension. This version begins as in Mahabharata 7.173.52-56a:
asuranam purany dsams trini viryavatam divi/ dyasam rdjatam caiva sauvarnam aparam mahat /
ayasam tarakaksasya kamaldaksasya rajatam | sauvarnam paramam hy asid vidyunmalina eva ca/ na
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In the first part of this study I have considered evidence for Khmer Saivism in general
in its relations to other religions, society and the state. In the second I shall turn to that for
specific Saiva traditions, beginning with the Atimarga and proceeding to the
Mantramarga.

Abbreviations

ASB = Asiatic Society of Bengal, Calcutta

BEFEO = Bulletin de 'EFEO

BL = Bodleian Library, Oxford University

BORI = Bhandarkar Oriental Research Institute (Pune)

C = Cham inscription, numbered as in SCHWEYER 1999

CSS = Chowkhamba Sanskrit Series

EFEO = Ecole frangaise d’Extréme-Orient

EC = Epigraphia Carnatica
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ULC = University Library, Cambridge, U.K.

Saktas tani maghavan bhettum sarvayudhair api | atha sarve 'mara rudram jagmuh Saranam arditah / te
tam iicur mahdtmanam sarve devah savdsavah /! rudra raudrd bhavisyanti pasavah sarvakarmasu /
nipatayisyase cainan asuran bhuvanesvara / sa tathoktas tathety uktva devanam hitakamyaya. Then it
has the following passage not found in any other recension according to the editors of the Poona critical
edition: Salyam agnim ca vai krtva punkhe somam apam patim / sa krtva dhanur omkdram savitrim jyam
mahesvarah | hayams ca caturo veddan sarvavedamayam ratham | prajapatim rathasresthe viniyujya sa
sarathim before continuing as in Mahabharata 7.173.56c—58: atisthat sthanubhiitah sa sahasram
parivatsaran /| yada trini sametani antarikse purani vai/ triparvand trisalyena tena tani bibheda sah /
purani na ca tam Sekur danavah prativiksitum | Saram kalagnisamyuktam visnusomasamdayutam. The
unique passage has all the details of the Cham version if we accept that the inscription’s Idavirifica is the
Epic’s Prajapati.
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Saiddhantika domains, which assigns itself to [the tradition of] the Brahmayamala.

PicUMATA (/BRAHMAYAMALA). NAK MS 3-370, NGMPP Reel No. A 42/6. Palm-leaf; early Newari
script; 12 January A.D. 1052 (PETECH 1984, p. 44). The principal scripture of the Yamala division of the
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PRAYASCITTASAMUCCAYA of Trilocanasiva. IFI MS T. 1060. A summary of the rules concerning
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PRAYASCITTASAMUCCAYA of Hrdayasiva. Cambridge, University Library, MS Add. 2833. Palm-leaf;
early Newari script; A.D. 1157/8. A digest of Saiva scriptural treatments of penance.
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BRHATKALOTTARA. NAK MS 1-89, NGMPP Reel No. B 24/59 (‘Kalottaratantram’). Palm-leaf;
early Newari script; undated. A late eclectic Saiddhantika scripture, probably of the tenth century.

BRAHMANADIJATIYAKAVARNANA. BL, MS Stein. Or. c. 4. Paper; Sarada. A short anonymous tract on
the divisions of the Kashmirian brahmins.

BHAVACUDAMANI. Jammu, Raghunath Temple Library, ms. 5291, now in the collection of the
Ranbir Research Institute, Jammu. Paper; Kashmirian Devanagari; codex unicus. A commentary on the
Mayasamgraha by Vidyakantha, pupil of Bhatta Ramakantha II.

MAYASAMGRAHA. NAK MS 1-1537, NGMPP Reel No. A 31/18. Palm-leaf, Newari script;
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MOHACUROTTARA. NAK MS 5-1977, NGMPP Reel No. A 182/2. Paper; Devanagari; copied from an
old Nepalese palm-leaf manuscript. A Saiddhantika Pratisthatantra.

RUDRASANTI. NGMPP Reel No. A 256/44, ff. 8v6-23v8. Newari and Sanskrit. A Paddhati for the
Rudrasanti ritual.

REVANTAMAHABHAIRAVAPUJAVIDHI. NAK MS 1-625. Paper (thya saphii); Newari script. Sanskrit
and Newari. A Paddhati for a ritual on the occasion of the installation by King Bhiipatindramalla of
Bhaktapur of a gateway (foranasthapanam) for the pleasure of Revanta (Revantamahabhairava), son of
the Sun and protector of horses.

LAKSAKOTIHOMAPRAYOGA. Staatsbibliothek zu Berlin, Hs or 9484. Paper; Nepalese; Devanagari.
Detailed instructions for the fire-sacrifices of 100,000 and 10,000,000 oblations, composed during the
reign of Tribhuvan Bir Bikram Shah (r. A.D. 1911-1955).

VINASIKHA. NAK MS 1-1076; NGMPP Reel No. A 43/33. Palm-leaf; Nepalese ‘Pala’ script; codex
unicus. A Tantra of the Saiva Vamasrotas.

SARIKASTAVA of Sahib Kaul. SOAS MS 44389 (‘Anandanatha’). Paper; Sarada. ff. 1-5. A mystical
hymn to the Kashmirian goddess Sarika as the author’s lineage-deity (vamsadevi).

SIVADHARMA. A = ULC MS Add. 1694 (‘Sivadharma etc.”). Palm-leaf; earlier Newari script;
undated; complete. Contains Sivadharma, Sivadharmottara, S’ivadharmasamgmha, Sivopanzl_vad,
Umamahesvarasamvdda, Uttarottara, Vysasarasamgraha and Dharmaputrika; B = ULC MS Add. 1645
(‘Sivadharmatantra’). Palm-leaf; earlier Newari script; A.D. 1139/40). Same contents.

SIVADHARMOTTARA. Part 2 of Wellcome Institute for the History of Medicine (London), South Asian
Manuscript Collection, MS & 16 (‘Sivadharmasdstra’); paper; Devanagari transcript of a Nepalese palm-leaf
manuscript. Folios numbered from 63 to 143 in the right margin of each verso and from 1 to 80 in the left.

SYAMAPADDHATI of Sahib Kaul. Photocopy of a manuscript from Jaipur, prepared when it was the
property of Sam Fogg Rare Books and Manuscripts, 35 St. George Street, London. Paper; Devanagari. A
Kashmirian Maithila Paddhati for the regular worship of Daksina Kali (Syama).

SRIVIDYANITYAPUJAPADDHATI of Sahib Kaul. BL, MS Chandra Shum Shere e. 264 (‘Tantric
Collectanea’), ff. 1[=227]v1-156[=382]v. Paper; Sarada. A Kashmirian Maithila Paddhati for the regular
worship of Tripurasundari (Stividya).

SRIVIDYAMANTRAVIVRTI of Upadhyaya Sivaramasvamin. Staats-Bibliothek zu Berlin, Ms. 166
(Janert MS Ka 663), ff. 1[37]r—47[74]r; paper; Sarada script. A late Kashmirian tract in about 700
granthas showing that the Sivadvaita is supported by the Upanisads and that both Tantric and Vedic
Mantras (the Saubhagyavidya and the Gayatri) share the same Saiva meaning and reality.

SAMAYACARATANTRA. BL, MS Chandra Shum Shere d. 363 (vi). Paper; Devanagari. A scripture on
the Kaula rites and observances.

SARVAINANOTTARA. A = NAK MS 1-1692, NGMPP Reel No. A 43/12. Palm-leaf; early Nepalese
“Licchavi” script; undated but probably tenth century. B = IFI MS T. 334. An early Saiddhantika Saiva
scripture.
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SIDDHANTASARAPADDHATI of Maharajadhiraja Bhojadeva. NAK MS 1-1363, NGMPP Reel No. B
28/29. Palm-leaf; early Newari script; A.D. 1077/8. A Saiddhantika Saiva Paddhati covering the rituals of
regular worship, initiation, installation and renovation.

SIDDHILAKSMIMANTRAYANTRODDHARADISTOTRA of King Jitamitramalla (r. 1673-1696) of
Bhaktapur. In Uttaramndyapavitrarohanavidhi, NAK MS 1-70, NGMPP Reel No. A 253/18, ft. 42v7-
4417. Paper; Newari script.

*SIDDHILAKSMISTAVA. A hymn to Siddhilaksmi in twelve Sardilavikridita verses at the beginning of
an inscription in Sanskrit and Newari in the wall of the temple of Ptrnacandi in Patan, Nepal, recording a
restoration (jirnoddharah) of the temple in 1854. The inscription attributes the hymn to the Umatilaka
(1. 12: ity umatilake siddhilaksmyah stavah). Photograph.

SOMASAMBHUPADDHATIVYAKHYA of Trilocanasiva. IFP MS T. 170. A commentary on the Karma-
kandakramavali of Soma$ambhu (Somasambhupaddhati).

SPANDAPRADIPIKA of Bhattarakasvamin. BORI Ms. No. 513 of 1875-76 (‘Spandapradipa’). Paper;
Sarada. A commentary on the Spandakarika.

SVACCHANDA: Svacchandalalitabhairavatantra. NAK MS 1-224, NGMPP Reel No. B 28/18. Palm-
leaf; early Newari script; A.D. 1068/9. The principal scripture of the Saiva Daksinasrotas.

SVACCHANDABHAIRAVAKRAMAMAHASARVASANTIVIDHANA. NGMPP Reel No. A 256/44, ff. 1v—8v5.
Newari and Sanskrit. A Paddhati for a $anti ritual addressed to Svacchandabhairava.

HRLLEKHAPADDHATI of Sahib Kaul. BL, MS Chandra Shum Shere g. 27. Paper; Sarada. A
Kashmirian Maithila Paddhati for the regular worship of Bhuvane$vari.
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Editorial Conventions

When I have emended the reading of a manuscript or printed edition cited in the notes and when I
have preferred the reading of one manuscript or group of manuscripts I have marked the beginning of the
text-segment in question with a superscript asterisk. The end of the segment is followed by a parenthesis
in which first the status of the segment is indicated, by “em.” for an emendation, “corr.” for an obvious
correction, “conj.” for a conjectural emendation, or, if it is an attested reading, an upper-case letter or
letters identifying the manuscript or manuscripts in which it is transmitted. The manuscripts to which
these letters refer have been identified in the bibliographical entry for that text. Any testimonia relevant
to the emendation or choice of reading have been indicated thereafter within square brackets. Then, after
a colon, are given the readings that have been rejected. Where more than one rejected reading has been
cited the later is separated from the preceding by a colon. Rejected readings are followed in every case by
their source, either the letter or letters identifying the manuscript source, “Cod.” for the manuscript when
only one has been available, “Codd.” when there is more than one and all give the reading, or “Ed.” when
the source is a printed edition identified in the bibliography. When the reported reading of an inscription
has been questioned its source has been indicated by the abbreviation “Ep.” The same conventions have
been followed where text has been presented in the form of an indented citation within the main text
rather than in the notes, except that emendations, variants and the rest have been given not within the
citation, as in the notes, but in a register below it. The beginnings of the text-segments concerned have
not been not marked with a superscript asterisk because they have been given in the lower register at the
beginning of each entry. I have enclosed problematic text-segments between obeli. In my transcriptions
the character Upadhmantiya is rendered f.



