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ABSTRACT

Stone inscriptions from Middle Cambodia, particularly records of pious donations carved between the
mid-sixteenth and mid-eighteenth centuries, are key sources for understanding the diverse and regionally connected
Buddhist literature of this period. The epigraphical record provides three types of evidence that help build a picture
of Middle-period Buddpist texts in Cambodia: 1) stylistic choices, particularly the use of bilingual Pali-Khner
prose; 2) direct quotations from Pali and Khmer texts, and 3) citations of titles of Pali liturgical chants, Pali-Khmer
sermons, and a chanted Siamese poem. The cummulative force of this evidence builds a strong foundation for the
historical study of Buddbist genres preserved in colonial-era palm-leaf and leporello manuscript collections.

Middle-period Cambodia, particularly during the late sixteenth to eatly eighteenth centuries,
was home to a diverse and regionally integrated Buddhist culture.! Archaeological evidence, reports
by foreign travelers, and clues from local chronicles and Chinese dynastic annals make clear that
Cambodians were engaged in extensive foreign trade, and that some of the wealth generated

! Throughout this essay I follow Maha Bidar Krassem, Saveros Pou, Grégory Mikaelian, Ashley Thompson, and
others in preferring the term “Middle Period” (épogue moyenne; samdy kantal) to refer to post-Angkorian Cambodia
between the fifteenth and nineteenth centuries, bookended by the decline of Angkor and the establishment of the
French protectorate. For a detailed historiographic explanation of why the more neutral term “Middle Period” and
its equivalents are less problematic in the Cambodian context than “modern” or even “early modern,” see Mikaelian,
“Des sources lacunaires,” 272-276. Ashley Thompson likewise offers a compelling defense for the ongoing use of
the terms “Middle Period” and “Post-Angkorian” (Thompson, “Eatly Theravadin Cambodia”).
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through commerce, hunting, gathering, and agriculture went to support Buddhist activities.”
Several dozen dated inscriptions at Angkor Wat and other sites provide ample evidence for how
wealth accumulated by pilgrims, dignitaries, and members of the royal family might be donated
to Buddhist ends, including the construction of religious images and buildings, the liberation of
slaves, and the sponsorship of various rites, sermons, and other ceremonies. What texts guided
these pious acts and the ritual economy they engendered?

This question is hard to answer, for very little indigenous Buddhist literature from early
modern Cambodia has been published, let alone critically edited or translated.” Pinning down a
timeline for this literature is challenging, for only rarely do texts copied in traditional manuscripts
indicate where, when, or by whom they were composed. Texts in circulation between 1550 and
1750 are presumably found inside the numerous palm-leaf and leporello manuscripts copied in
later eras. Such documents number in the low tens of thousands, and primarily date from the
late nineteenth through mid-twentieth centuries; virtually no manuscripts survive in Cambodia
at all prior to the mid-eighteenth century.* These constraints narrow our inquiry considerably:
which Buddhist ritual and sermon texts found in colonial-era manuscripts were actually transmitted
between 1550 and 17507

This article offers a critical reassessment of the epigraphical data to answer this question.
I focus on three types of evidence in inscriptions from this period: distinctive writing techniques,
direct quotations, and citations of titles. My findings show that Middle Cambodian Buddhist
literature was transmitted in a variety of languages, including Pali, Khmer, and Siamese in addition
to the dominant bilingual Pali-Khmer format. A close analysis of the inscriptions also reveals direct
quotations from one Khmer and two Pali texts, as well as citations of the titles of eighteen different
Pali, Pali-Khmer, and Siamese liturgical and homiletic texts. My rereading of the epigraphical
record has a singular purpose: to provide a solid historical foundation for a critical reading of the
manuscript tradition. To that end, I conclude with a reflection on how to approach the temporal
and linguistic layers of Buddhist texts copied on palm-leaf and leporello formats during the colonial era.

?Regarding Cambodian trading networks in this period, see Polkinghorne e/ al., “Consumption and exchange in Early
Modern Cambodia”; Groslier, “Angkor et le Cambodge au XVle siecle”; Mak, Histoire du Cambodge, de la fin dun X1/ Te
siecle au début du XV 11le siecle; and Vickery, “Cambodia and its Neighbors in the 15th century.”

3 By “Buddhist literature,” T am thinking of specifically religious genres, such as scripts for public sermons (sdstra
desan®), private manuals for ritual and meditation practices (kpuon), and liturgical chants performed by monastics or
laypeople (brah paritt, lpik brah dbarm, etc.). This narrow definition excludes didactic poems (¢pap’, [pik ap’ram, etc.),
narrative verse (sastra lpaen, pralom lok puran), and legal, historical, and administrative documents. On these and other
categories of precolonial Cambodian literature, see Au, Catalogue du fonds khmer, vili—x; and de Bernon et al., Inventaire
provisoire des manuserits du Cantbodge, Premiére partie, xxili—xxvii.

* One possible exception, and indeed one of the oldest known manuscripts in Cambodia, is FEMC [Fonds pour
I'Edition des Manuscrits du Cambodge] C.48, a Pali fragment of the Cittaganthidipani inscribed in Siam and brought to
Cambodia at an unknown date. The Thai-language colophon is largely effaced, but the script can be paleographically
dated to 1650-1750 CE. See Walker, “Siamese Manuscripts in Cambodian Collections,” xcviii—ci.
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TOWARDS A HISTORY OF MIDDLE-PERIOD BUDDHIST LITERATURE

With the exception of Vietnam, print technology arrived relatively late to mainland
Southeast Asia. Prior to the middle of the nineteenth century, all texts in Cambodia were therefore
transmitted orally or via handwritten manuscripts. The most numerous such manuscripts to survive
today are in incised palm-leaf format, of which perhaps twenty thousand or so remain.’ Fach
palm-leaf manuscript usually contains between one and ten fascicles (IKhmer &hsae; cf. Thai phiik),
though some have considerably more.® Each fascicle, in turn, contains an average of about thirty
individual leaves or folios. A much smaller number of manuscripts survive in the accordion-folded
batk-paper or leporello format; no mote than a thousand such manuscripts are known.” With
vanishingly few exceptions, almost all of the dated manuscripts that survive in Cambodia were
copied between the 1860s and the 1960s, with the majority between the 1910s and 1950s.* That
said, most of the texts transmitted in manuscript form were composed long before the twentieth
century. These include Pali scriptures and commentaries from first- and early second-millennium
India and Sri Lanka, second-millennium Pali ritual and liturgical texts from Southeast Asia, and
a variety of mid- to late second-millennium literary, technical, exegetical, and homiletic texts in
Khmer or in a bitextual Pali-Khmer format, a sizable portion of which were translated from
Siamese or have parallels in other Tai languages across Laos, Myanmar, Thailand, and Yunnan,
including Khiin, Lanna, Lao, and L.

How might we construct a timeline for the Buddhist literature transmitted in Middle
Cambodia? The obstacles are numerous. While scribal colophons are common, authorial colophons
are extremely rare outside of Khmer literary texts in verse.” Neither the date nor the authot’s name
is definitively known for the vast majority of Buddhist compositions in Khmer or in bitextual Pali-
Khmer prose. A few Buddhist verse texts in Khmer contain authorial colophons indicating when
and by whom they were translated from Pali or Siamese."” Original Buddhist verse in Khmer is

31 am aware of 13,897 catalogued manuscripts from Phnom Penh, Kandal, Kampong Cham, and Siem Reap provinces,
including 1,633 in de Bernon ez al., Inventaire provisoire des manuscrits du Cambodge, Premiére partie; 3,357 in de Bernon et al.,
Inventaire provisoire des manuscrits du Cantbodge, Denxciéme partie; and 8,907 in unpublished FEMC materials. Field research
has shown that certain provinces are almost entirely devoid of manuscript collections, but extensive uncatalogued
collections are believed to remain in some areas. For a summary account of the number of Khmer manuscripts
surviving in Europe, see Mikaelian, “Des sources lacunaires,” 259-260.

6 Manuscripts of the Khmer translation of the Mangalatthadipani can be particularly voluminous (FEMC b.119.111.2 is
numbered up to fascicle 55, for example). The two parts of the Dhammapada-atthakatha are complete in forty fascicles.

"Only 375 such manuscripts are cataloged in FEMC materials. In “Unfolding Buddhism” (660—664), T identify a
further thirty-five handwritten leporellos in Cambodia. Additional leporellos are assumed to remain in private and
temple collections in rural areas.

8This is based on my unpublished survey of colophons in two FEMC-curated collections, Vatt Bhaimi Thmi in
Kampong Cham and the Bibliothéque EFEO - Preah Vanarat Ken Vong in Phnom Penh. A cursory examination of
colophons from other Cambodian collections confirms this overall pattern. Cambodian manuscripts kept in France
and Britain are generally older, with most copied between the mid-nineteenth and early twentieth centuries.

? For more on dated authorial colophons in sdstra lpaen, see Santi Pakdeekham, Sdsfra Jpan, 182—189.

A notably early example is [ pik kammatthin, a versified chant for funerary rites translated into Khmer from a
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generally anonymous and undated prior to the colonial period. Reports by Chinese, Japanese, and
European travelers and missionaries—crucial sources for confirming other aspects of Cambodian
history—are of no use for tracing a literary history of Buddhist texts, for no such document
mentions the name of any particular Buddhist text prior to the onset of French occupation in the
middle of the nineteenth century.

Given these limitations, how might we trace the historical contours of Buddhist literature
in Cambodia? Three methods remain at our disposal. One, we can date compositions on the
basis of linguistic clues, particularly thyme patterns and lexical data."" Two, we can compare texts
in Cambodian manuscripts to parallel compositions found in neighboring Tai cultures, since
manuscripts from Laos and Lanna (northern Thailand), in particular, survive from as eatly as the
late fifteenth century.'” Three, we can connect literary styles, quotations, and titles mentioned in
sixteenth- to eighteenth-century epigraphy to surviving manuscripts.

This essay uses the third method to present a comprehensive analysis of the Buddhist
texts echoed, quoted, and listed in stone inscriptions between 1550 and 1750. Olivier de Bernon’s
study of a mid-nineteenth-century inscription that lists the names of texts donated to a monastery
provides a compelling model for this method."” His analysis focuses on the exceptionally detailed
Vatt Ta Tok inscription (K. 892), erected in BE 2400 (1857 CE)—only a few decades prior to the
period in which most surviving manuscripts were copied. De Bernon is thereby able to reliably link
titles listed in the inscription, including the accompanying enumeration of the number of fascicles
per text, with extant manuscript collections. By contrast, inscriptional records from the sixteenth to
eighteenth century are not nearly as detailed as K. 892 and are much farther removed in time from
the oldest surviving palm-leaf manuscripts in Cambodia.

Despite the temporal gap and relative lack of detail, my reading of the epigraphic record
shows that we can tentatively construct a list of some of the most important liturgical and homiletic
Buddhist texts in Pali, Khmer, and Siamese prior to the nineteenth century. What is particularly
remarkable is that nearly all of the texts mentioned in the inscriptions remained prominent in the
Cambodian manuscript tradition up through the middle of the twentieth century. For the chanted
liturgical texts that surface in the epigraphical record, including those in Pali as well as a few in
Khmer and Siamese, neatly all remain current up to the present. Assessing the historical trajectory
of the homiletic texts, typically transmitted in a bitextual Pali-Khmer format, is more complex.
The dating of some of these compositions can be inferred through Lao and Lanna parallels,

Siamese original in 1713 by a certain monk of the rank mabdsanghardaj sugandbadbipati (Walker, “Unfolding Buddhism,”
403—-406). On this genre of narrative kammatthan texts, see de Bernon, “Le manuel des maitres de &ammatthdn,” 40.

""T'his method was pioneered by Philip Jenner and Saveros Pou. For a summary of a strict application of this method
and its findings, see Jenner, “The Relative Dating of Some Khmer CPA'PA*.” For a critique of the limits of this
method, see Pou, “La littérature didactique khmere.”

' The oldest known dated manuscript in Lanna has a colophon that reads 833 of the Lesser Era (cullasakardj/
culasakard)), equivalent to 1471 or 1472 CE. The Digital Library of Northern Thai Manuscripts (DLNTM) code
number is 030104030_02 (http://lannamanuscripts.net/en/manusctipts/3669).

13 de Bernon, “Circulation of Texts in Mid-Nineteenth Century Cambodia.”

60



Carved Chants and Sermons on Stone: Epigraphic Evidence for Buddhist Literature in Middle Cambodia

some of which survive in manuscript form as eatly as the beginning of the seventeenth century.
Though sermon texts mentioned in Middle-period epigraphy were largely cast aside in mid- to
late-twentieth-century Cambodia in favor of modernist texts and extemporaneous styles, some
continue to be used up to the present.”

The overall picture that emerges from sixteenth- to eighteenth-century epigraphy thus
conforms to later evidence, including the lists provided in K. 892 from 1857 and the content of
surviving manuscript libraries from the late nineteenth and early twentieth centuries. While the total
number of texts that appear in Middle-period inscriptions is small, these texts were probably only
the most popular among hundreds of individual texts transmitted in post-Angkorian Cambodia.
Indeed, among the roughly 1,500 distinct Buddhist compositions found in surviving palm-leaf
manuscripts, the twenty-one represented in Middle-period inscriptions are among those with the
largest number of extant copies.”” All twenty-one of these Khmer, Pali, and Siamese texts survive
in at least ten manuscripts, with many being found in dozens or even hundreds of exemplars. The
conservative nature of the scribal tradition points to the likelihood that most of the texts known
from epigraphical records are simply earlier recensions of those found in surviving manuscripts.
This means that when we are reading Cambodian manuscripts from the early twentieth century,
many of the texts in fact date from a considerably earlier period.

Most of the post-Angkorian inscriptions have already been carefully read by other scholars,
1 Previous
research on the Middle-period epigraphical record has examined their window onto Buddhist

including Maha Bidur Krassem, Saveros Pou, Uraisi Varasarin, and Vong Sotheara.

literature, however. Several references to Buddhist texts have been misread, and many others
missed entirely. My rereading of these documents, both from existing transcriptions and from
rubbings of the inscriptions themselves, aims to rectify this. My analysis focuses directly on what
the epigraphical record reveals about the history of the textual tradition, particularly when paired
with evidence from colonial-era manuscript collections. In the following section, I summarize
the contextual background and conceptual structure of Buddhist inscriptions between 1550 and
1750. Understanding the formulaic nature of these inscriptions makes their references to Buddhist

4 On the transition to modernist sermons and printed books, see Hansen, How #0 Behave, 150—162. On the practice of
traditional, manuscript-based sermon styles in contemporary Cambodia, see Kun Sopheap, “Les rituels accompagnant
les prédications.”

1> According to my preliminary analysis of FEMC materials, there at least 311 distinct Khmer texts and over 390
distinct Pali-Khmer bitexts transmitted on long-format palm-leaf manuscripts (saszrd) in Cambodia. There is also
an unknown number of shorter manuals and ritual texts in Khmer or in a mix of Khmer and Pali transmitted on
leporellos (kramn) and on short-format palm-leaf manuscripts (va7). The index of de Bernon et al., Inventaire provisoire
des manuscrits du Cambodge, Deuxiéme partie, lists approximately 700 Pali titles in all formats, though some of these are
merely alternative names for the same text. Further research is necessary to clarify the exact number of distinct titles
of Buddhist texts in all languages in Cambodia.

' Maha Bidar Krassem, Inscriptions modernes d’Angkor, Pou [Lewitz], “Inscriptions modernes d’Angkor 2 et 3”; Pou
[Lewitz], “Inscriptions modernes d’Angkor 4, 5, 6 et 7”’; Pou [Lewitz], “Inscriptions modernes d’Angkor 1, 8, et 97;
Pou [Lewitz], “Inscriptions modernes d’Angkor 10, 11, 12, 13, 14, 15, 16a, 16b, et 16¢”; Pou [Lewitz]|, “Inscriptions
modernes d’Angkor 17, 18, 19, 20, 21, 22, 23, 24 et 25”; Pou [Lewitz], “Inscriptions modernes d’Angkor 26, 27, 28,
29, 30, 31, 32, 33”; Pou, “Inscriptions modernes d’Angkor 35, 36, 37 et 39”; Pou, “Inscriptions modernes d’Angkor
34 et 38”; Uraisti, Carik nagar vat samdy blan brah nagar, Nong, Sildcarik nai prades kambuja samdy kantal.
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literature more legible.

CONTEXT AND STRUCTURE OF MIDDLE-PERIOD INSCRIPTIONS

Explicit citations of titles or passages from Buddhist texts are extremely rare in Cambodian
epigraphy prior to the sixteenth century. Notable exceptions include the quotation of Pali Buddhist

7 a couple of titles of

verses in a seventh- or eighth-century inscription from Angkor Borei,'
Mahayana sttras and $astras in a tenth-century Sanskrit inscription from Vat Sithor,' and a lone
citation of a Sanskrit verse associated with Matrceta in a late Angkorian inscription.” We know,
both from descriptions in Sanskrit inscriptions and from the record of the Chinese emissary Zhou
Daguan, that Cambodians used palm-leaf manuscripts as a medium for recording Brahmanical and
Buddhist texts during the Angkorian period and likely well before.® It is possible that leporello

formats were in use from an early period as well, though the record is less clear.”

Inscriptions are rare in Cambodia during the fourteenth and fifteenth centuries.® The few
stone records that do survive do not quote from or cite the titles of any known Buddhist texts.” The
epigraphic record thickens in the middle of the sixteenth century and remains strong throughout
the seventeenth before petering out again in the eighteenth. Almost all of the inscriptions of this
period are testaments to Buddhist piety, documenting the restoration of images, the liberation of
slaves, and other religious rites. Most of the surviving epigraphy is centered around Angkor Wat,
consecrated as a Vaisnava temple in the twelfth century. Atleast one branch of Khmer royalty made
a decisive shift away from the Angkorian-era capital of Yasodharapura in the fifteenth century in
favor of sites to the southeast. During the sixteenth century, members of this royal house and other
high-ranking dignitaries visited Angkor not to rule but to make merit and honor their ancestors.
Two large bas-reliefs at Angkor Wat, left unfinished by the old rulers of Yasodharapura, were
completed at the behest of King Ang Cand in 1546.** For the next several centuries, Cambodian

17 Skilling, “T'he Theravamsa Has Always Been Here.”
18 Green, “The Vat Sithor Inscription,” 72.

19 Skilling, “Namo Buddhaya Gurave (K. 888).” On a revised dating of this inscription to the twelfth or thirteenth
centuries, see Thompson, “Early Theravadin Cambodia.”

2 Explicit references to the materials for palm-leaf manuscript production appear in the ninth-century inscriptions of
Yasovarman, including K. 279 (Goodall, “What Information can be Gleaned from Cambodian Inscriptions,” 153—
1506). The production of palm-leaf manuscripts was also noticed by Zhou Daguan in 1296-1297 (Pelliot, “Mémoires
sur les coutumes du Cambodge,” 149; Harris, .4 Record of Cambodia, 53).

21 Skilling suggests that the object upon which K. 888 is inscribed might be intended to represent a leporello (Skilling,
“Namo Buddhaya Gurave (K. 888),” 109-111).

22The most prominent examples include K. 754, K. 489, K. 768, K. 144, and K. 177, most of which are datable only
on paleographic grounds.

#There are, however, layers of intertextuality in these inscriptions that warrant further exploration. Ashley Thompson
draws our attention to thematic parallels between the fourteenth-century inscription K. 144 and the seventeenth- or
cighteenth-century text of the Khmer ritual poem Haw bralin (Thompson, Engendering the Buddhist State, 163—171).

2 Ceedés, “Deux bas-reliefs tardifs d’Angkor Vat,” 239; Vickery, “Cambodia after Angkor,” 226-228.
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elites, along with Siamese and Japanese Buddhists, made pilgrimages to Angkor Wat and other
sacred sites of the classical petiod, transforming them into Buddhist sites of worship.*

The most voluminous records pertaining to this transformation are the dozens of
inscriptions found on pillars and walls throughout the central galleries of Angkor Wat. Inscribed by
anonymous lapicides working on behalf of royalty, government officials, and other wealthy patrons,
forty of these inscriptions are commonly referred to as the “Inscriptions modernes d’Angkor”
(IMA). Most date from 1566 to 1706, along with an outlier from 1747 (IMA 39). Each inscription
records a list of pious acts performed by pilgrims. Documents from this period reveal how Angkor
Wiat itself was known by various names in different languages, including brah bisnulok (Visnuloka),*
brah nagaravat/ brah angar vatr (Nagaravatta, i.e. Angkor Wat),” mahanagar,®® indapanhamahanagar® brah
nagar indriprds (Indraprastha),” jetabal (Jetavana),” and gion shija ({RIEIfE 2R, i.e. Jetavana-vihara).”?
The IMA provide a detailed inventory of the Buddhist rituals performed in Cambodia between
1566 and 1747. Otrdered from most to least common, the meritorious acts recorded include the
following:

* sponsoring new buddha images or restoring old ones”

e liberating slaves™

e offering food, money, robes, or implements to the Sangha®

e fashioning cloth paintings (brah pat),’® canopies (bidan),”” and banners (dan)*®
e sponsoring family members or oneself to be ordained as monks or nuns®
e celebrating lifecycle or calendrical rituals®

* copying palm-leaf manuscripts*

e inviting monks to chant or recite sermons®

2 Thompson, “Pilgrims to Angkor,” 108—119; Abdoul-Carime, “Au-dela de la représentation d’Angkor Vat,” 61-72.
2 IMA 2.

TIMA 17/27

BIMA 36

PIMA 37

SOIMA 22

1K, 1006; see Vickery, “Linscription K 1006 du Phnom Kulén,” 81.

32Yoshiaki , “The World’s Oldest Plan of Angkor Vat,” 50.

BIMA 1,2, 4,11, 12,13, 15, 16b, 16¢, 18, 19, 22, 23, 26, 29, 30, 31, 32, 33, 34, 35, 37, 38.
SIMA 8,9, 11, 13, 14, 15, 16a, 17, 18, 19, 20, 21, 22, 23, 24, 25, 26, 30, 32, 33, 35, 37.
S1IMA 4, 6,10, 12,13, 17, 26, 27, 30, 31, 32, 33, 34, 35, 37, 39.

% See Roveda and Yem, Preah Bot.

37 See Siyonn, Pidan (Bitin) in Khmer Culture.

BIMA 10, 12, 13, 18, 19, 23, 26, 30, 31, 32, 37.

¥IMA 3,4, 9,10, 12, 37, 39.

IMA 3, 16, 27, 31, 37, 39.

“IMA 4,19, 30, 32, 34, 35.

2IMA 12, 26, 34, 37, 39.
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* restoring the towers or other parts of Angkorian temples®

e planting bodhi trees*

e crecting four-faced towers (prasad), cetiya, vihara, or other religious buildings*
e forming sand stupas*

e ¢ilding buddha images*’

e offering one’s own hair to make lacquer for buddha images*

* interring relics®

* cstablishing sima boundaries™

e taking the precepts or practicing meditation®

* sponsoring public works such as bridges, wells, ponds, or roads®

Neatly all of the remaining inscriptions from the mid-sixteenth to mid-eighteenth centuries
present analogous records of acts of merit, including K. 82 at Wat Nokor, Kampong Cham
province;™ K. 27 and K. 39 in Takeo province;* K. 261 at Wat Athvea, Siem Reap;™ K. 264 at Pre
Rup, Siem Reap;™® K. 285 and K. 465 at Phnom Bakheng, Siem Reap;” K. 715 at Phnom Kulen,
Siem Reap;*® and K. 805 and K. 891 in Pursat province.”

The IMA and other inscriptions from this period all follow the same formula. They almost
always begin with a brief benediction (Sanskrit maigala) and announcement of the date, given in
the Saka era.”’ This is often followed by a list of the names of those present as witnesses, including

BIMA 2, 3, 29, 34, 38.

HIMA 1, 4, 29, 31.

HIMA 4, 6, 31.

S biin bhnam khsac’ or si valukacetiy, see Gabaude, Les cetiya de sablé); IMA 31, 32, 37.
TIMA 4,17

IMA 2; Pou, “Textes en khmer moyen. Inscriptions modernes d’Angkor 2 et 3, 104,
“IMA 3.

IMA 4.

' IMA 2.

PIMA 31.

>3 yatt nagar pa jay; Filliozat, “Une inscription cambodgienne en pali et en khmer de 1566;” Thompson, “Mémoires du
Cambodge,” 403—406; Vong Sotheara, Silacarik nai prades kambuja samdy kantail, 83—101.

> Khin, “L’inscription de Vatta Romlok K 27;” Pou, “Inscriptions khmeres K. 39 et K. 27;” Vong, Sildcdrik nai prades
kambuja samdy kantdl, 103—108, 157-166.

33 Pou, “Inscriptions en khmer moyen de Vat Athvea (K. 261).”
36 Pou, Nouvelles inscriptions du Cambodge, 1, 36-39.

7 Khin Sok, “Deux inscriptions tardives du Phnom Bakhen, K 465 et K 285;” Pou, Nouvelles inscriptions dun Cantbodge, 1,
20-27; Vong Sotheara, Silicarik nai prades kambuja samdy kantal, 145—156.

3% Khin, “Iinscription de Prah Thom du Kulén K 715;” Pou, Nouvelles inseriptions du Cambodge, I, 28-31.
3 Pou, Nouvelles inseriptions du Cambodge, I, 40—46.
0 Seventy-cight or seventy-nine years behind the corresponding CE date, depending on the month.
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high-ranking Buddhist monks as well as laypeople, or simply the name of donors, many of whom
are women. The inscriptions then list all of the meritorious acts performed, as detailed above.
Many examples, particularly those connected with the liberation of slaves, follow this list with a
stereotyped curse upon those who would disrupt the pious acts.”! Such imprecations implore the
buddhas of the future, “as numerous as grains of sand,”* to refrain from teaching or saving (pros)
such violators. Some inscriptions of this period then conclude with an aspiration to achieve various
boons in the future for oneself,” including extraordinary human qualities, heavenly rebirths, the
opportunity to meet Maitreya Buddha, and even buddhahood. These wishes, as well as the entire
five-part date-witnesses-acts-curses-wishes formula that contains them, are known in Middle
Khmer as satyapranidhan (“‘solemn vows” or “truthful aspirations”).*

IMA 11, a short inscription from 1628, neatly illustrates how this basic formula, minus the
final wishes, fits together:

[Date](’5

May there be prosperity and overwhelming victory! In 1550 [of the Saka era], tenth
of the decade, year of the dragon, on the thirteenth waxing day of Visakha, a Monday
[equivalent to May 15, 1628 CEJ,

[Witnesses|

there was a gathering of [the senior monks] azak Brah Dharmmakkhitti mahasdghraj
pubitr, anak Purapafia, anak samtec Brah Pafiajet, anak Ammm, and anak Ppafiadassi.®® All of

these monks served as witnesses and testaments to cax# Odaiysmat and #an Mah who, with
hearts filled with faith,

[Acts]

sponsored three buddha images, one in gold, one in silver, one in lead, to be

1 Such curses have a long history in Cambodia. For Pre-Angkorian and Angkorian examples, see Chhom, “Le réle du
sanskrit dans le développement de la langue khmeére,” 158-191.

52 brah buddh ampal khsac’;, de Bernon, 2001, 13.
% Or to share with others; Pou, “I’offrande des mérites dans la tradition khmére,” 404—405.
*Pou, “Les inscriptions modernes d’Angkor Vat,” 119—129; Thompson, “Mémoires du Cambodge,” 180.

6> Items in square brackets are not in the original text; I have added them for clarity. My translation is based on Urasti
Varasarin’s diplomatic edition of the inscription in Uraisi Varasatin, Carik nagar vt samdy bldn’ brah nagar, 59—60. For
an alternative translation in Thai, see Urasti Varasarin, Carik nagar vt samdy bldan’ brah nagar, 153—154; for French, see
Pou, “Inscriptions modernes d’Angkor 10, 11, 12, 13, 14, 15, 162,16, et 16¢,” 224-225.

% As in many of the IMA texts, the Pali titles of the monks are challenging to interpret. It is tempting to standardize
them to Dhammakitti, Parapanfia, Panfajettha, Amara, and Panfiadassi, respectively. Mabhasdghraj pubitr would be
spelled in modern Khmer as wabasangharaj pabitr. For lists of monastic titles in this period, see Maha Bidar Krassem,
Inscriptions modernes d’Angkor, 202—2006; and Vong, Sildcarik nai prades kambuja samdy kantal, 50-51.
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consecrated in the Thousand Buddha gallery [of Angkor Wat|, and liberated two slaves,

one named canp Kissisur and the other ¢ Nan, to become free persons.

[Curses]

Should anyone, whether they be our brothers, sisters, nieces, nephews, grandsons,
or granddaughters, announce a motion to enslave these two again, may the buddhas who
awakened in the past, as numerous as grains of sand, and the buddhas who will awaken in
the future, [likewise| as numerous as grains of sand, never save such people. May they be
reborn in the five hells of immediate retribution for their next fifty million lives, and may

[the buddhas] never release them from those hells.

In spite of such formulaic constraints, these documents unveil much about the social
structure, ideological concerns, and Buddhist practices of Middle Cambodia. In the present
essay, my focus is squarely on the evidence these inscriptions furnish for understanding Buddhist
literature during this period. I identify ten inscriptions between 1550 and 1750 that shed light on
Buddhist texts, including nine from Angkor Wat (IMA 4, 12, 17, 31, 32, 34, 37, 39) and one from
the nearby Angkorian temple of Pre Rup (K. 264). Clues for uncovering Middle-period Buddhist
literature generally surfaces in the “acts” and “wishes” portions of the inscriptions. The evidence
I highlight falls into three categories: 1) the distinctive literary style of Pali-Khmer bitexts, 2) direct
and modified quotations of known works, and 3) titles of ritual and preaching texts known from
the manuscript tradition. When considered in concert, these three forms of evidence provide a rich
record of Cambodian Buddhist texts from this period, providing secure links between more recent
manuscripts and considerably older inscriptions.

EVIDENCE FOR PALI-KHMER BITEXTS

One of these Middle-period inscriptions, IMA 32 of 1688 CE, includes an extensive
passage composed as a Pali-Khmer bilingual text, or “bitext.”” The bitextual style dominates the
Khmer manuscript tradition as well as related corpora surviving in contemporary Laos, Myanmar,
and Thailand, particularly among verse and prose texts for public sermons as well as scholastic
treatises for private study.”” The Pali-Khmer passage in IMA 32 confirms the use of this mode of
Buddhist composition in Cambodia during the seventeenth century. In this section, I discuss this
inscription in its local and regional context and provide a detailed reading of its contents and style.
The presence of a relatively mature Pali-Khmer bitext in this period allows us to connect physical
manuscripts of bitexts that survive from the nineteenth and twentieth centuries with their probable

" For details on the structure and function of bitexts in the region, see Walker, “Indic-Vernacular Bitexts from
Thailand.”
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dates of composition in the sixteenth through eighteenth centuries.

The bitextual passage of IMA 32 is linked to broader regional and historical trends. Indic-
vernacular bitexts were the dominant form of Buddhist writing across most of mainland Southeast
Asia from the sixteenth to nineteenth centuries, from Cambodia all the way to Yunnan. Their roots
extend even earlier, with isolated examples in Southeast Asia and Sri Lanka stretching back to the
second half of the first millennium.® Bitexts of this type combine portions in Pali or Sanskrit
with corresponding portions in a local vernacular, including Burmese, Khmer, Khiin, Lanna, Lao,
Li, Mon, or Siamese. The Indic and vernacular portions may be combined in a phrase-by-phrase
(interphrasal) or line-by-line (interlinear) format to form a bitextual whole. Southeast Asian bitexts
may be tailored for philological, exegetical, homiletic, or poetic purposes. No matter the format,
Indic-vernacular bitexts from the region follow a shared set of technical conventions. These include
methods for parsing, amplifying, rearranging, annotating, and glossing Indic texts to make them
legible to vernacular readers.

In Cambodia, there are hundreds of examples of bilingual inscriptions but extremely few
epigraphical examples of interphrasal or interlinear bitexts. Bilingual Sanskrit-Khmer inscriptions
from the pre-Angkorian and Angkorian periods are particularly common. In most cases, the
Sanskrit and Khmer portions diverge in both content and style. Chhom Kunthea demonstrates that
a few inscriptions from the late Angkorian period differ from most other bilingual inscriptions in
Cambodia in that the Sanskrit and Khmer portions convey the same content.” These inscriptions
are especially important for understanding how Angkorian writers conceived of the semantic and
syntactic dimensions of translating between Sanskrit and Khmer.

One of these inscriptions, K. 484, features a hallmark technique of later Indic-vernacular
bitexts: using Khmer particles to systematically mark morphological features of Sanskrit or Pali,
including case, numbet, and mood.” Carved into the walls of the Buddhist temple of Phimeanakas
in the late twelfth century, K. 484 is not a true bitext in that it lacks an interphrasal or interlinear
presentation. Yet its use of vernacular particles mirrors some of the earliest surviving Pali-Mon,
Pali-Burmese, and Pali-Siamese bitexts between the twelfth and fifteenth centuries. The use of such
particles in K. 484 is unprecedented in the Cambodian epigraphical corpus for both its extent and
its consistency; no other inscription attempts such a literal translation from Sanskrit to Khmer.”

% On the historical spread of bitexts, see Walker, “Bilingualism.”
% Chhom, “Le role du sanskrit dans le développement de la langue khmeére,” 319-340.

"Transliterations and translations of this inscription are provided in Caedés, “Une nouvelle inscription du Phimanakas,”
10-11; Pou, “L’inscription de Phimeanakas (K. 484),” 92-93; and Chhom, “Le r6le du sanskrit dans le développement
de la langue khmere,” 333-334.

"'The plural number (pr) is marked with phei (modern Khmer phaii) and the imperative mood (iMp) with ez (modern
Khmer ¢r). In addition, two cases, vocative (voc) and accusative (Acc), are marked throughout the text with the
particles bai and nau, respectively. For example, vrabmamiila (“O you whose base is Brahma”) is glossed as bai ta
man tens ta gi vrah vrabma (“voc [you] whose trunk is Lord Brahma”). Dussvapnan (“nightmarish dreams”) is rendered
into Khmer as nan svapna ta asaru (“Acc ominous dreams”). Ceedés and Pou disagree as to whether #ax should be
understood as an accusative particle in this context; Caedes treats it as such (“Une nouvelle inscription du Phiméanakas,”
12) but Pou critiques this view, arguing that the use of zax in K. 484 is more akin to a topic marker (“une particule
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Missing from the epigraphical record are documents that show how and when such Indic-vernacular
bitexts developed in Cambodia between the twelfth and seventeenth centuries. The first surviving
document containing an interphrasal Indic-Khmer bitext does not appear until 1688. However,
since the bitextual style of IMA 32 is already quite mature, we can assume that Cambodian authors
developed bitextual techniques in parallel with their Tai-, Mon-, and Burmese-speaking neighbors
between the twelfth and sixteenth centuries, paving the way for inscriptions like IMA 32 and the
vast array of bitexts preserved in the manuscript tradition.

In terms of its overall structure, IMA 32 differs only slightly from the paradigmatic example
of IMA 11 presented in the previous section. It begins with an announcement of the date and a
declaration of the lay and monastic witnesses present. It then details the primary meritorious act
of a pious laywoman named Paen, namely the liberation of a slave:

subbhamastu sustl stiy sabbhamangul bahulacesta jaiy“atirek 1609 nuksatr
chnamm thoh khae magg 7 rojj thnaiy 2 barasafnna mangi is jamnumm anak sammtaec
mahasafighakamm pubitr nt anak samtaec brah pavarapafa pubitr na anak dav pubitr na
anak traiy e grahas sot man co can nu brah saiy® nan ratn nu cau can nanov ni nan na*n nan
naev jiy® tu jiy® mimm is anakk damn® ammpal nach syin ta ja saksiy sukkhivifian nai nan
paen man citr kattamla safddha mok laen khfium 1 oy® frvvac ja brai prampi dis it ppi cir
bol ley°™

May there be prosperity, good fortune, glory, and all manner of blessings, majestic
might and supreme victory! In 1609 [of the Saka] era, year of the rabbit, the seventh waning
day of Marga, a Monday, there was a gathering of Venerable anak samtaec Mahasanghakamm,

Venerable anak samtaec Pavarapana, Venerable anak Dav, and anak Traly, along with the

conjonctive qui annonce ‘la matiere™), functionally equivalent to the Middle Khmer topic marker zari (“Linscription
de Phimeanakas (K. 484),” 100). From my perspective, both positions are correct. Nax is cleatly used as a standard
marker for Sanskrit and Pali accusatives, both in K. 484 and throughout the history of later Indic-Khmer bitexts
(where its modern spelling is #zv). At the same time, the function of zan in K. 484 is best understood as a topic marker
rather than a particle that highlights the direct object alone.

"2 Here and in the following passages of IMA 32, my transcription is directly based on the estampage as replicated
in Ang, Inscriptions of Angkor Wat, 98-99. My reading of the inscription differs in several places from the published
transliterations of Urasri Varasarin (Carik nagar vat samdy blan brah nagar, 101-102) and Saveros Pou (“Inscriptions
modernes d’Angkor 26, 27, 28, 29, 30, 31, 32, 33,” 227-228), both of which perpetuate some of the same errors
found in Maha Bidur Krassem, Inscriptions modernes d’Angkor, 78-81. To capture the orthographic particularities of
Middle Khmer, I have adopted the following conventions:

u= X — Doubled #, usually with the assumed phonetic value of a = H, but also sometimes # = fj

@ =FX — Orthographically district from 6 = [ X though presumably phonetically identical

i= X — Diacritical r ot rapad

n= A)S — Diacritical 1, as opposed to #risibd* ( X = 32)

= X — Dandaghat, often in medial position in Middle Khmer, with various phonetic functions, some
ovetlapping with samyog sasiia (7 =:})

¢ = — a subscript appended to a vowel, used in place of a final consonant, as in é = dami® or U] = he’
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laypeople co Can, brah Saiy®, nai Ratn, can Can, nafn] Nov, nan Naev, jzy’ Tu, and 7y’ Mimm.
All of these people served as witnesses and testaments to zan Paen, whose heart was free
from clinging and shined with clear faith, as she released a slave to become a free person in

all eight directions, not to be taken into bondage again.

Instead of proceeding to curses, as in IMA 11, IMA 32 continues with Paen’s aspirations.
The aspiration section is divided into several parts. The first is a stock aspiration, found in several
other inscriptions, written in Khmer prose but with an extremely elevated diction consisting almost
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entirely of Indic-inspired terms:

naehgirohtribitr succarittsatfddha mahavipul atul attarek ekkaratta pramojoti pankujj
succarit vinabindh acinatrini piti manojf cabhiroc sugandhar pavarasarambhassabhilunkit
viksisontar pavarapadammabha mahaattisai krai sumai samahutti mahotamm sam
asangharik vaca sityaaddhisthan pranidhan nai nan paen krapp thvay pangam pranam dual
l-an dhuli brah stiy varapadayuggul vimul bhicinatraily nai samtaec brah st sakyamani brah
stiy gotamm brah kammrataen yen stec thkeen nu atthataravarasiddhamungal ambal no lay
lakkh kun cak ana*k anar bibar sahar a*c namm satv phon chlon laen vadhasansar smeeh
praval mahanubvasramudd bol mun gi kiles damn® bandh ha ray bhubv jati kantal safnna
naiy®

What follows is the truthful resolve and fervent aspiration (satyadbisthan pranidhan)™
of nan Paen: born of faith made triply pure through [physical, verbal, and mental] actions
(tribidh sucarit saddha), it is vast, peetless, exceptional, unflappable (mabavipul atuly atirek
ekaggata). It beams, radiant with joy, a jewel among mud-born blossoms (pramaojajoti
pankujaratn). Subtle, yet thrice blissful beyond thought, it pleases and charms, adorned by
the delight of fragrant scents and tastes (renubindu acintyatrayapiti manojii abbirocan sugandh
pavararas somanassabbilanfif). Blooming in full beauty, it shines as bright as the best of
lotuses (vikasitasundar paramapadumabba). Supreme in its abundance, it arrives right at the
auspicious hour, in all places equally, completely unprompted (mabatisay krai samay sumubutt
mahottam samant asankharifacitt). |1, nan Paen,| bow in humble homage to the dust beneath
the inconceivably pure feet of blessed Sakyamuni, glorious Gotama Buddha, our Lord and
Venerable Master. His sacred soles gleam with the one hundred and eight auspicious marks,
rounded into wheels—how precious, how vivid, how lovely! [The Lord, our final refuge,
likened to an immense vessel, fashioned from jewels, is]’* capable of ferrying all beings

across the cycle of samsara, comparable to the vast expanse of the salty ocean, that is to

I provide standardized spellings of the many hybrid Indic-Khmer compounds in this passage, which differ from
those presented in Pou, “Inscriptions modernes d’Angkor 26, 27, 28, 29, 30, 31, 32, 33, 226-230.

" The key phrase brah ang ja bamnak’ troy tran rithan sambau ratn ran uttung samarth na niv, present in IMA 31 as brah ang ja
bvumnadk trey tran roban sambau ratn ran stun samar n"'a ni (transliterated from Ang Choulean, Inscriptions of Angkor Wat,
96), appears to have been omitted by the lapicide.
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say, the [two] thousand five-hundred defilements of the desolate wilderness of life (kzles sai

ban’ ha ray bbab jati kantar sarand na).

Although these stock descriptions of aspiration and devotion do not appear in any extant
manuscript text, their consistent presence in the epigraphical record suggest that they were either
copied from inscription to inscription or were part of the Buddhist oral and/or liturgical literature
of the period. Whatever their origin, they are not the private expressions of Paen but rather part of
a common language of devotion from the period.

Before the final set of closing aspirations, the text of IMA 32 continues with a second,
more detailed enumeration of Paen’s good works:
nan paen man citr kat tammla safddha cap tem ambi pramvay dantap chnamm
cam toy na samnan ambcee kusal phal pany ambi mun no luh tal chnam ja se scepp se hey”
mok ganna tra sammnan san brah buddharrap mas ang 2 brah prak 12 brah ang samnu
ang 1 brah sila ang 1 brah debvatharav ang 1 brah padd ang 1 kat dun 9 phtan 3 klas 1 san
bhnam bandh byir ton bhnam 5 byir ton pampus kian 9 ton san kambi 5 phlun traicivar 5
vadhathbun 40 san bhfiiy® randa khfium thvay® puja samtaec brah sirattatrai maton nach

hon | nach hon ambee kusal phal puny anak nan paen damn® ammpal nach hon |

(1], nan Paen, gave rise to a heart of renunciation and clear faith from the age of sixteen,
marked with the accumulation of meritorious acts from then all the way up to the present
age of forty-four, as enumerated as follows: [I] sponsored two gold buddha images, one
lead buddha image, one stone buddha image, one cinnamon-wood buddha image, and
one painting on cloth; cut the cloth for nine pennants and three parasols; sponsored one
thousand [small] sand stapas twice and five [large] sand stapas twice; ordained my children
nine times; sponsored five manuscripts; anonymously gave triple robes five times and
waistbands forty times; and sponsored a scaffold for fireworks. As for these meritorious
actions performed by [me], #an Paen, I humbly offer them, once and for all, to the Lozrd,

the glorious Triple Jewel. These are all of the meritorious acts performed by zan Paen.

Unlike the stock formula that precedes it, this passage is personal and autobiographical,
narrating Paen’s life as an accumulation of pious acts. The passage of twenty-eight years is told not
through marriage and childrearing, or even ranks and titles, but rather through the dense materiality
of robes and icons, stupas and scaffolds.

In the closing portion of the inscription, IMA 32 moves away from the autobiographical
material through a bitextual Pali-Khmer prayer. The precise wording of this passage has not yet
been found in other texts, so we cannot easily determine whether it is unique to this inscription or
borrowed from elsewhere. What is clear, however, is its status as a Pali-Khmer bitext, the eatliest
such datable example to surface in Cambodia. In my presentation of the passage below, I mark the
Pali words in bold, with regularized versions following in brackets:
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aham [aham] ri afl khfiumm namami sraec thvay® pangam pranamm sirasa ta*k
lce thpun dine2 [dine dine] sabv2 thnaiy kalam ai ta kal hon | okassa [okasa] pubitr hey®
hetu tek tejah tapah nai ambe kusal phal puny khitum damn® ampal naeh | dhibvasampatti
puripannam [dibbasampatti paripunna] pubitr hey® sim khfium pan svoy® sammpat
damn® pi” prakafy noh mvay gi ssmmpit mahacakkabattaraj man riddhi amnac aj dran na
dassabittarajadhafmm damn® 10 gorobv [ tae dan nin sil noh sabv2 jat kummncet hon |
mvay gi sampat devata nov na svvafgg nay prasetth thla thlai kraiy laeni devata phon damn®
hlay | mvay sampat nifban ta ja sthan preem pras nirass laefl jat jara m"ar noh dien prakuyt
hon | sansaranto doh yo pi khflumm nin andol mok yon yok kamnet kcet ai ta bham bhubv
mandal ammbul nuv vattasansar na2 kti mahapafiam [mahapaffa] sam khfiumm man
prajna thla thlai vaiy mohhima tac brah mahanaggasen hon | puripannnam [paripunna]
pubitr hey” sam yen khiiumm pan luh samriddhi tac kti prathna cit cinta naiy® khiium hon

I noM I bow bow down low, with my cupped palms with my head raised above
my head each day each and every day at the proper time LOC at the proper time. Permit
me! Venerable voc, on account of the blazing potential of all of these virtuous deeds
of mine and their good karmic fruits, the divine attainments fulfilled venerable voc, 1
humbly wish to achieve the three attainments: first, the attainment of a universal monarch,
including majestic power and the ability to uphold all ten royal principles, respectfully
attending only to charity and virtue in every birth; second, the attainment of a deity in
heavenly realms to come, with a marvelous splendor that bests all other gods; and third,
the attainment of Nibbana, the realm of bliss, permanent and true, completely freed from
birth, illness, and death. Transmigrating even if I should continue to wander, taking birth
in various realms in the cycle of birth and death, great intelligence 1 humbly wish to be
endowed with special and swift intelligence, just like Mahanagasena; fulfilled may I achieve

success in complete accordance with the wishes of my heart.

There are numerous remarkable features of this closing set of aspirations. Like the twelfth-
century inscription of K. 484 mentioned above, the vernacular portion uses several specialized
particles to mark Indic grammatical features such as case, including 7 (modern Khmer 77) for the
nominative case (marked in the translation as NoMm), an accusative used in a locative sense (LOC),
and a stock phrase (pubitr hey’ [modern Khmer pabitr §y]) adopted to mark an explicit or implied
vocative (voc). Unlike K. 484, however, this passage from IMA is a true intetlinear bitext, with
each of the ten Pali phrases followed by glosses in Khmer. As in almost all Indic-vernacular bitexts
in Southeast Asia, the Pali portions of the text are arranged in an order that suits the syntax of
Khmer, rather than vice versa. Following a regional pattern, the Pali phrases always precede their
Khmer counterparts, and as such the Pali serves to provide the backbone of the entire passage.
At the same time, the Pali portions could be removed without violating the semantic meaning

™ On the estampage (Ang, Inscriptions of Angkor Wat, 99), a small vertical line beneath this word makes it look like pui
instead of p7, though it is not clear to me if this is intentional on the part of the lapicide.
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communicated by the text or the integrity of the Khmer syntax.

Taken together, these features make the closing passage of IMA 32 a relatively advanced
Indic-vernacular bitext, suggesting that interlinear Pali-Khmer compositions had already existed
for several centuries before its first epigraphic appearance here in 1688. As in many bitextual
compositions found in later Khmer manuscripts, while the Pali portions are dispensable, the
Khmer portions are not. For the first sentence, the Pali is complete and semantically comparable
to the Khmer, if rather unidiomatic: aham namami sirasa dine dine kalam (“1 bow with my head
each day at the proper time”). For the remainder of the passage, however, the Pali cannot stand
on its own: okdsa dibbasampatti paripunna sansaranto mabapasiia paripunna (“Permit me! The divine
attainments fulfilled... transmigrating... great intelligence... fulfilled”). Either phrases in the Pali
source have been omitted, or, more probably, no such source existed in the first place; the Pali was
composed expressly for the sake of the bitext. In other words, the entire passage was conceived
as an interlinear Pali-Khmer composition. Here, the bitext is less a philological tool and more an
aesthetic vehicle for the ritual articulation of a prayer.”

This stylistic deployment of the norms of Indic-vernacular bitexts is common in the Pali-
Khmer Buddhist prose texts that make up the bulk of the surviving manuscript tradition. It is the
dominant compositional style of all thirteen of the sermon texts cited in sixteenth- to eighteenth-
century inscriptions. Its appearance in IMA 32 in 1688 is almost certainly not the first adoption of
this region-wide form in the Cambodian context, but rather the irruption into the epigraphic record
of an already well-developed set of techniques in exegetical and homiletic contexts. Nevertheless,
the distinctive style and secure dating of this inscription allows us to state with confidence that
Pali-Khmer bitexts were part of the toolkit of Cambodian Buddhist writers by the end of the
seventeenth century, if not well before.

QUOTATIONS OF PALI AND KHMER TEXTS

Direct quotations of Buddhist texts are rare in Middle-period inscriptions. All examples
known to me are entirely in Pali or Khmer, with no bitextual examples among them. Though they
were largely ignored or unrecognized in prior studies, such explicit quotes from known Buddhist
texts are extremely valuable for understanding what compositions were current for Middle-period
authors. In this section, I detail quotations of one Khmer and two Pali texts from four documents
inscribed on the walls of Angkor Wat during the late sixteenth to early eighteenth centuries. While
a single quotation cannot prove that a given text was especially popular in this period, the fact that
all three quoted texts continue to be cited and recited up to the present points to their widespread

76 As observed by Saveros Pou, this passage is also composed in a kind of rhyming prose known in Khmer as 7”2y
kaev (Pou, “Inscriptions modernes d’Angkor 26, 27, 28, 29, 30, 31, 32, 33,” 229). In practical terms, this means an
abundance of rhyming syllables in close proximity, such as amnac aj, thiai kraiy, pras nirass, thlai vazy, etc. The use of
rhyming prose is common in Khmer and Siamese bitexts; see Walker, “Unfolding Buddhism,” 363-370; and Walker,
“Indic-Vernacular Bitexts from Thailand,” 694—696.
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appeal in Middle Cambodia.

The first quotation is quite brief and surfaces in the middle of IMA 4. Carved in 1488 of
the Saka era, corresponding to the final months of 1566 CE, IMA 4 is the oldest dated inscription
among all of the IMA texts. In terms of the inscription’s formulaic structure, the quotation in
question is an aspiration in Pali, which appears after the names of the witnesses, the date, the acts
of merit performed, and a series of curses, all in Khmer. In the inscription itself, the Pali aspiration
appears on lines twelve and thirteen of face B. As is typical for the period, no spaces are included
between the Pali words:

12) ... idammevadanam

13) sabbaﬁutaﬁénnampatthividhamsapaccayohotu77

Studies of this inscription by Saveros Pou, Uraisi Varasarin, and Vong Sotheara all
mistakenly follow the spacing first added by Maha Bidur Krassem in his 1938 edition of the IMA
corpus, namely idam meva danam | sabbaintaiannam pathdhividham sapaccayo hotn.”® Not only is this
reading ungrammatical, it also introduces the otherwise unknown Pali word sapaccayo. Pou provides

causes mote problems than it resolves.” Either way, however, the reading of the passage becomes
clear when the proper spacing is restored:

idam me’va danam

sabbafiutafiannampatthividhamsa paccayo hotu

This would read in standard Pali orthography as:

idam me’va danam sabbafifiutafianapativedhassa paccayo hotu.

With the exception of the additional enclitic evz (7a), this is identical to a passage that
first appears in the Jatakatthavanpnana commentary of the Vessantarajataka: idam me danam
sabbafiniutanianappativedbassa paccayo hotsi'ti (“May this gift of mine be a support for the attainment of
omniscience” or “May this gift be a support for my attainment of omniscience”).*! As Pou correctly

" Transcribed from Ang, Inscriptions of Angkor Wat, 91.
78 Maha Bidir Krassem, 1938, 15; Pou, “Inscriptions modernes d’Angkor 4, 5, 6 et 7,” 108-109; Uraisi, Carik nagar vit
samady hldan brah nagar, 37-38; Nong, Silacirik nai prades kambuja samady kantal, 137.

7 Pou, “Inscriptions modernes d’Angkor 4, 5, 6 et 7,” 109. There is one unusual glyph in this passage of the inscription,
namely #thi, which could be read equally plausibly as #hdhi or ththi, as the subscript form of dba in IMA 4 is generally
much more elongated than in this instance.

80 Fausboll, The Jataka Together with Its Commentary, vol. 6, 570.

81 The latter translation is from Appleton and Shaw, 2015, 619. Though the spacing in her edition of the inscription
in incorrect, Uraisi Varasarin’s translation of this passage is nevertheless extremely close: &ba hai> dan ni: pén picedy
hais kha> parriu sibbdsintanan (Uraisi, Carik nagar vat samdy hlin brah nagar, 147). Pou’s translation, on the other hand,
is based on a mistaken analysis of pathdhividbamsa paccayo as pathdbividbam sapaccayo: “Que ces dons soient pour moi la
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Trent Walfker

points out, this Pali passage recalls similar vows found in Cambodian texts from the Middle period
to the present. One such vow is a comparable aspiration for arhatship, as opposed to buddhahood,
that appears several times in the athakatha commentary to the Samyutta- and Anguttara-nikaya:
tdam me danam asavakkhayavaham hotiti (“May this gift of mine be conducive to the destruction of
the cankers”).” This aspiration appeats not only in contemporary chanting books but also in the
colophons of leporello manuscripts.”” Both the Pali vow in IMA 4 and this latter vow are direct
quotations of Pali commentarial material, held up and repeated as ideal aspirations when giving a gift.

The presence of the buddhahood vow in IMA 4 tells us several things. One, it underscores
the importance of aspirations for buddhahood in Middle-period Buddhist literature and practice.**
Second, it suggests that some Cambodian Buddhists from this period were familiar with the Pali text
of the commentary to the Vessantara-jataka, or had at least received a textual tradition conversant
in such commentarial texts. Third, it demonstrates an early instance of a prevailing pattern in
Cambodian Buddhism, namely the borrowing of pericopes from other texts to express one’s own

religious aspirations.

The direct quotations I explore in the remainder of this section conform to this latter
pattern. The first quote is a modified form of a common Pali pericope for confession, found in
both the Suttanta-pitaka and the Vinaya-pitaka:

accayo no, bhante, accagama yathabale yathamulhe yathaakusale... tesam no,
bhante, bhagava accayam accayato patigganhatu ayatim samvaraya’ti.*

We transgressed, O Venerable One, foolishly, in confusion, and unskillfully...
[when we performed such-and-such acts|. For these [acts], O Venerable One, may the
Blessed One accept our transgression as a transgression for the sake of restraint in the

future.

The various canonical instances of this pericope feature different phrases in the ellipsis.
Towards the end of IMA 17, a similar phrase is inserted into this gap (here marked in bold):

59) ...acca
60) yonobhanteaccagamayathabaloyathamulahoakusalam
61) daharakalebuddhadhammasanghagunammayamnajanantisabvadosa

condition de ’Omnisciene pénétrante” (Pou, “Inscriptions modernes d’Angkor 4, 5, 6 et 7,7 114).

82 Chattha Sangayana CD-ROM (CSCD) edition of the Sariyutta-nikaya-atthakatha, nidanasamyuttam, 1 buddhavaggo,
§3 patipadasuttavannana (https://tipitaka.org/romn/csed/s0302a.att0.xml); CSCD Anguttara-nikaya-atthakatha,
ckakanipata-atthakatha, 5. panihitacchavaggavannana, §42 (https://tipitaka.org/romn/cscd/s0401a.att5.xml).

% For a leporello example, see Walker, “Unfolding Buddhism,” 730.
8 For more on this theme, see Walker, “Unfolding Buddhism,” 592-596.
8 Haskett, Revealing Wrongs, 79; Walker, “Unfolding Buddhism,” 576-577.
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62) khamatthameyamevampikaramhatesamnobhantepiaccayatopatigga

63) nhentuayatimsavaraya...*

The quoted portions in roman type only differ in minor ways from the standard pericope.
Although Pou takes the final akusalam in line 60 as grammatically belonging to the frame that
follows, I think it is best to emend this to yathaakusale (yatha akusale), the form found in every other
instantiation of the peticope.” The distinctive portion about which faults are being confessed thus
begins with dabarakale. 1 would punctuate this added portion as follows:

daharakale buddhadhammasanghagunam mayam na jananti sabvadosa khamattha me yam

evam pi karamha

Or in regularized Pali, with changes notated in brackets:

daharakale buddhadhammasa|n]ghagunam mayam na jan[ama] sab|ba]dosa[m] khama|t|ha

[no] yam evam pi kar[ijmha®

This yields the following understanding of the whole passage:

We transgressed, O Venerable One, foolishly, in confusion, and unskillfully, when
in our youth we did not know the virtues of the Buddha, the Dhamma, and the Sangha;
forgive us for all of our faults that we thus committed. For these [acts], O Venerable One,
may the Blessed One accept our transgression as a transgression for the sake of restraint

in the future.®

We must examine the full context of IMA 17 to appreciate the significance of the inscription’s
citation and modification of the canonical repentance pericope. The preceding Khmer passage is
a long and complex sentence that explains the motivation for enouncing the absolution formula.

8 Transcribed from Ang, Inscriptions of Angkor Wat, 60.
8 pou, “Inscriptions modernes d’Angkor 17, 18, 19, 20, 21, 22, 23, 24 et 25, 165.

88 Cf. Pou’s regularized version of the whole passage: accayo no bhante accaggama yathabale yathamulhe akusalam
daharakale buddhadhammasanghagunam mayam na janama sabbodosam khamatha no yam evampi karimha tesam no
bhantepi accayam accayato patigganhatu ayatimsamvaraya (Pou, “Inscriptions modernes d’Angkor 17, 18, 19, 20, 21,
22,23, 24 et 25,7 165).

89 Cf. Pous translation of this passage: “O Vénérables! Nous avons commis des fautes, stupides et aveugles que nous
sommes. Dans notre enfance, nous n’avons pas su reconnaitre le mal, ni les mérites du Buddha, du Dhamma et du
Sangha. Veuillez nous pardonner toutes ces fautes. Recevez douc la confession des péchés que nous avons commis,
pour nous contraindre a I'avenit” (Pou, “Inscriptions modernes d’Angkor 17, 18, 19, 20, 21, 22, 23, 24 et 25,” 169).
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Again, there are no spaces in the inscription itself, so this crucial form of punctuation must be
supplied by the editor when presenting a romanized text. My reading of this passage differs from
Pou’s and is closer, though not identical, to that of Uraisi Varasarin:

53)... pabitr mayni yen khfium andol dov mok ai ta bva

54) bbh rran chmar bvum sgal ammviy parammajat kren yen khiium thveh gtiy
55) pramat anadar parammmapabitr brah sastacarik kammrataen yen brah

50) sti ratn traiy toy nu kayakafmm vacikafmm manokafmm kamdar toy

57) nu dvadassa-akusal citr babrit nu dvasatthidris tamis citudassa

58) cettasikakusal mul akusalamula pi prakafyy pantal ja

59) saggavaran maggavaran yen khilum sam na brah gatha roh neh...”

Moreover, O Lord, [since] we have transmigrated through wortlds great and small,
ignorantof previous lives, and [in those many lives] may have been heedless and disrespectful
toward the Supreme Lord, the Teacher, Our Master, the Glorious Three Jewels, with acts
of body, speech, and mind, tainted by the twelve unwholesome consciousnesses, directed
by the sixty-two wrong views, darkened by the fourteen unwholesome mental factors, and
rooted in the three unwholesome roots, causing obstacles for both heavenly rebirth and
the [four] paths [that culminate in arhatship|, we pray in accordance with the holy stanzas

as follows: accayo no, bhante...

This reading of the passage evinces how the author of IMA 17 was intimately acquainted
with categories from the Pali suttas and commentaries. The three unwholesome roots (greed,
aversion, and ignorance) and the sixty-two wrong views are explained in the canon, the latter
specifically in the Brahmajila-sutta of the Digha-nikaya.”" The twelve consciousnesses (¢/#fa) and the
fourteen unwholesome mental factors (cetasika) are formulated as such in Anuruddha’s scholastic
compendium, the Abbhidbammatthasangaha.”

The combination of a direct citation of the canonical repentance pericope as well as specific
doctrinal ideas from other canonical and commentarial texts in Pali reveals much about the nature
of Cambodian Buddhism in this period. First, this passage shows that some Khmer monastics
and laypeople were well acquainted with Pali texts, even when not citing them directly. Second,
it demonstrates the specific use of a Pali formula for repentance, one rooted in the canon but
modified in various ways across Southeast Asia, including in later Cambodian manuscripts.” Third,

' Transcribed from Ang, Inscriptions of Angkor Wat, 60; cf. Pou, “Inscriptions modernes d’Angkor 17, 18, 19, 20, 21, 22,
23,24 et 25,7 165; and Uraisi, Carik nagar vit samdy hldan’ brah nagar, 73.

91 On this sutta and its commentaries, see Bodhi, The Al-Embracing Net of Views.
92Bodhi, A Comprebensive Manual of Abbidhamma, 32—40; 83-85.
93 Walker, “Unfolding Buddhism,” 584—585.
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it exhibits how Cambodian Buddhists adapted existing Pali formulae for local doctrinal priorities
not found in canonical texts.

The latter point is particularly evident in the Pali phrases added to the canonical pericope
and the introductory passage in Khmer. One such added Pali phrase reads, “when in our youth
we did not know the virtues of the Buddha, the Dhamma, and Sangha.” What does “when in our
youth” (dabarakale) mean in this context? We can read it at face value as earlier in the present lives
of the two donors, e Jet and nan Sus, perhaps before they had developed such strong faith in the
Three Jewels. But the Khmer passage that introduces this formula offers a more expansive reading
of daharakale, namely early on in the donors’ multi-life careers as bodhisattas: “[since] we have
transmigrated through worlds great and small, ignorant of previous lives, and [in those many lives]
may have been heedless and disrespectful toward the Supreme Lord, the Teacher, Our Master, the
Glortious Three Jewels.” Canonical versions of the Pali confession pericope are squarely focused
on actions from the present life. IMA 17, perhaps borrowing from Mahayana modes of confession
that explicitly invoke transgressions from previous lives,”* extends the canonical pericope into a
local Khmer context, in which sins from former births are likewise worthy of confession. This
expansive use of Pali quotations highlights how Cambodians of this period skillfully adapted the
translocal resources of the Buddhist tradition to local norms.

The final set of direct citations found in Middle-period inscriptions are in Khmer. These
are several quotations and modifications of a single liturgical poem, which appear in IMA 31
(1684 CE) and IMA 38 (1702 CE). The 39-stanza poem in question is known by various names
in contemporary Cambodia, including Padum thvay phka, “[chant for| offering flowers, [beginning
with| ‘Lotus...
known as Lpok padum, “chanted poem [for offering] lotus [flowers].

2>

ot, less precisely, “Lotus Flower Offering””” In some older manuscripts it is
7% Despite the title, the text is
not about lotus flowers at all, at least not real ones. The opening stanzas use the buds of alotus as a
simulacrum for one’s cupped hands in prayer, a common trope in Middle-period Khmer Buddhist
texts alongside other corporeal offerings such as fingers in place of candles, eyes in place of lamps,
and so on.”” After this initial act of worship, the remainder of Ipik padum articulates an expansive
vow to undertake the path of a bodhisatta and eventually achieve buddhahood.

Since the relationship between Ipik padum, IMA 31, and IMA 38 has been addressed
in considerable detail elsewhere, what follows is only a brief summary.”® Six stanzas from [ pik
padum are directly quoted in the middle of IMA 31, making this inscription from 1684 the oldest

%4 On the differences between Mahayana modes of confession versus those found in the Pali canon, see Haskett,
Revealing Wrongs, 175-176.

% For an audio recording, see Walker, “Stirring and Stilling.”

% See, for example, B.04.03.03 FEMC 95 (Vatt Valukaram, Kampong Cham province) and FEMC 059 (Hun Sen
Library, Royal University of Phnom Penh).

7 See, for instance, Walker, “Unfolding Buddhism,” 401-402.
% Walker, “Unfolding Buddhism,” 624—651.
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Trent Walfker

physical record of rhymed verse in Khmer.” This demonstrates that [pik padum was likely extant
in Khmer by the middle of the seventeenth century, if not before. The vow section of I pik
padum appears to be largely a translation of an eighteen-stanza bodhisatta vow in Pali. While the
origin and dating of this prayer are uncertain, it appears as a colophon in some manuscripts of
the Hatthavanagallavibaravamsa, a chronicle composed in Sti Lanka between 1236 and 1266."" IMA
38, dating to 1702 and previously recognized as the oldest verse inscription in Khmer, contains
numerous stanzas that appear to be modified from or modeled after I.pik padum, namely stanzas
3-8, 16-22, 124, 126, and 141. IMA 31 and IMA 38 record the deeds of two separate figures, the
senior monk samtec Brah Paravida and the high-ranking dignitary Jayanand, respectively; the fact
that both quote from or adopt portions of Ipik padum highlights the importance of this Khmer
liturgical poem in late seventeenth-century Cambodia. As is the case for the two Pali quotations,
the single Khmer text quoted in sixteenth- through eighteenth-century inscriptions continues to
be intoned up to the present. Lpik padum remains a staple of the swztr or Dharma song (dharm
pad) tradition in contemporary Cambodia. Its dramatic, soaring melody was made famous by gifted
twentieth-century performers such as Palat’ Un.'"!

The IMA corpus displays an impressive degree of intertextuality, not all of which is
accessible to us today. In addition to the three texts discussed in this section, there are several
Khmer prose passages that recur across the corpus. Examples include the elaborate statements
of faith found in many Middle-period inscriptions, such as the passage from IMA 32 cited above.
No extant manuscripts or oral texts have yet emerged as possible sources for these pericopes,
however. Without knowledge of such sources, we are blind to the full spectrum of texts available
to Khmer Buddhists of the sixteenth to eighteenth centuries. The brief quotes from Pali scriptures
and Khmer poems discussed in this section open an important but narrow window on this period
of Cambodian religious and literary history. In order to develop a more robust account of Middle-
period Buddhist literature, I now turn to the titles of eighteen different Pali, Pali-Khmer, and
Siamese liturgical and homiletic texts that surface in these inscriptions.

TITLES OF PALI CHANTS, PALI-KHMER SERMONS, AND A SIAMESE POEM

The “acts” portion of Middle-period inscriptions, as discussed above, encompasses a wide
range of meritorious activities. Two of the activities mentioned—copying palm-leaf manuscripts
and inviting monks to chant or recite sermons—ifrequently cite the titles of specific texts, allowing us
to sketch a picture of the most popular Buddhist texts of the mid-sixteenth through mid-eighteenth

Tt is not the oldest inscription of a verse text in Khmer, however; that distinction belongs to the two non-rhymed,
Sanskrit-style Khmer verses found in K. 173 from 974 CE (Chhom, Le 7d/e du sanskrit dans le développement de la langne
khmere, 343-350).

109 For the colophon, see Godalumbara, Hatthavanagallavibharavamsa, 33—34; on the date of this chronicle, see Gornall,
Rewriting Buddbism, 55.

101 \Walker, “Samvega and Pasada,” 271-272.
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centuries. Copying palm-leaf manuscripts, or rather sponsoring (sai’ or san, “to construct”) their
copying, is mentioned in seven Middle-period inscriptions, namely IMA 4 from 1566, IMA 19 from
1633, IMA 30 from 1633, K. 264 from 1684, IMA 32 from 1687, IMA 34 from 1696, and IMA 35
from 1698. Of these, only IMA 4 and IMA 34 mention the sponsorship of specific texts; the other
five simply use a variant of sai kambi (modern Khmer san gambir, “to sponsor [the copying] of a
manuscript”).'” Inviting monks to chant or recite sermons is mentioned in six inscriptions, namely
IMA 12 from 1628, IMA 26 from 1663, K. 264 from 1684, IMA 34 from 1696, IMA 37 from 1700,
and IMA 39 from 1747. With the exception of IMA 26, which only includes the phrase sitr nman
(modern Khmer st mant, “to chant incantations,” typically in the sense of “to recite protective and
benedictive Pali texts”), these inscriptions list between two and eight specific titles. Half of these
titles are mentioned more than once in the corpus; some appear on five separate inscriptions. All
told, the epigraphical record reveals the names of eighteen texts that were likely popular between
1566 and 1747.

The texts mentioned in these Middle-period inscriptions fall into two categories: 1) texts for
liturgical chanting, including one Siamese poem and four Pali texts based on canonical sources, and
2) scripts for sermons, including thirteen bitextual Pali-Khmer prose texts. All eighteen titles can
be readily linked to texts transmitted on palm-leaf manuscripts during the colonial period. None
of the texts mentioned are particulatly rare, even in the decimated manuscript collections that
survive up to the present. The epigraphical evidence thus demonstrates considerable continuity
for both ritual and homiletic texts between the mid-sixteenth and mid-twentieth centuries. In this
section, I take up each chant and sermon in turn, linking the epigraphic evidence to Cambodian
manuscript collections. To widen the historical and regional scope of my analysis, I also connect
the Cambodian data to relevant parallels in the Lao, LLanna, and Siamese manuscript traditions.

Five inscriptions between the mid-sixteenth and mid-eighteenth centuries mention the
recitation of Pali liturgical texts. In all cases, the primary donor or donors are recorded as having
“invited” (modern Khmer nimant or aradbana nimani) a group of monks to recite texts. This is
understood as an act of merit on the part of the donor for several reasons: 1) the words of the
Buddha are recited for the benefit of living beings, 2) the donors are present for and listen to this
intoning of the Dharma, and 3) the monks involved are offered material gifts for their participation,
including silver coins.'”

The texts mentioned include some broad categories, including paritta IMA 12, 1. 13: brah
paritt) and dibbamanta IMA 12, 1. 13: sit dibbaman; IMA 34, 1. 22: sit brah dibvamutr)."" The first term
clearly means Pali protective texts writ large, including the standard group of protective texts found

102 Bor example, on line 10 of K. 264 we find san brah prak ang 2 phtan 1 kummbi 1 (Pou, Nouvelles inscriptions du Canbodge,
I, 37).

' For instance, IMA 37, 1. 61-63, mentions the gift of one s/ (s, a small silver coin) each for the seventy novice
monks who participate in a chanting ritual: e iss anak sammmner damn’ pamn skl anicea damn® ta*r noh trii sammmer 70 sin pragen
ang 1 slin 1 (transcribed from Ang, Inscriptions of Angkor Wat, 83; ct. Uraisi, Cayik nagar vt samdy hldan’ brah nagar, 143.

Y4 Uraisi, Carik nagar vat samdy blan' brah nagar, 61; 106.
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in short-format palm-leaf manuscripts across Cambodia, Laos, and Thailand.'” These collections
are typically known by a local variant of the Pali term bhdnavara (“portions for recitation”), and
contain a range of paritta and other commonly memorized liturgical texts, including excerpts from
the Abhidhamma.'” The second term, dibbamanta (“divine incantations”), is harder to decipher. It
could simply function as an elevated term for paritta in this context, or it could refer to a specific
five-title collection of protective chants known as Dibbamanta or Mahadibbamanta in Cambodia and
Siam."”" In addition to the broader terms paritta and dibbamanta, the insctiptions also mention two
specific titles of canonical texts used as protective chants, namely the Dbammacakkappavattana-sutta
and the Mahasamaya-sutta (IMA 34, 1. 22)."" Both are populat paritta texts across the contemporary
Theravada world and extremely common in Southeast Asian manuscript collections.

A couple of other Pali liturgical texts are mentioned in the epigraphical record as well. The
terms tar, tar chlan, ot tar matika, along with pansuksnl ot pansukiil anicca, appear numerous times in
IMA 37 and 39."”” Both sets of terms remain in current use in Cambodia today. A tar ritual involves
monks chanting to transfer merit to the deceased; the word chlai (“to cross over”) in both Khmer
and Thai can refer to the same rite.!'” The core texts chanted in the tdr or tar chlan ritual include the
matika of the seven books of the Abhidhamma (sattappakarana).'"' These chants are exceedingly
numerous in Southeast Asian manuscript collections, including both bhdnavara collections on short-
format palm-leaf manuscripts as well as leporellos for funerary rituals.''* A passuksil titual is also a
rite typically performed on behalf of the deceased.'” During this ceremony, as they slowly remove

1% For a Lanna example, see PNTMP (Preservation of Northern Thai Manuscripts Project) 030104046_00 (http://
lannamanuscripts.net/en/manuscripts/4402); for a Lao example, see PLMP (Preservation of Lao Manusctipts
Programme) 06011404050_01 (https://www.laomanuscripts.net/en/texts/2899); for a Siamese example, see PLMP
16100204050_00 (https:/ /www.laomanuscripts.net/en/texts/2954).

106 For details on the content of such bhdnavira collections in Cambodia, see Walker, “Echoes of a Sanskrit Past,”
57-717.

7" T'he latter interpretation requires that we understand phrases such as 5 brah dibvamutr dbammacak mahasnmaiy in line
13 of IMA 34 (Ang, Inscriptions of Angkor Wat, 100; Uraisi, Carik nagar vt samady hlan brah nagar, 106) as referring to the
recitation of three separate texts, the /Mahd|dibbamanta, the Dhammacakkappavattana-sutta, and the Mabasamaya-sutta.
On Mahadibbamanta collections in Cambodia, see Walker, “Echoes of a Sanskrit Past,” 93—-102.

198 Samyutta-nikaya 56.11; Digha-nikaya 20.

YIMA 37, 1. 58-59: miiy sotth n"i kal dhve puny chlairy brah kanlah khae noh sii tar mattika (Ang, Inscriptions of Angkor
Wat, 80; cf. Uraisi, Cdgik nagar vit samdy hlan brah nagar, 115); IMA 37, 1. 70: tar chlan sin brah mattika (Ang,
Inscriptions of Angkor Wat, 80; cf. Uraisi, Carik nagar vét samdy hlan brah nagar, 116); IMA 39, 1. 59: hay ta*r chlan (Ang,
Inscriptions of Angkor Wat, 83; cf. Uraisi, Carik nagar vit samdy blan’ brap nagar, 143); IMA 37, 1. 29 niy‘mundr prasan dran
pan-skil (Ang, Inscriptions of Angkor Wat, 78; cf. Uraisi, Carik nagar vit samdy blian brah nagar, 113); IMA 39 1. 8, nimantr
anak. brah saigh dran pamni®skil anica (Ang, Inscriptions of Angkor Wat, 81; cf. Uraisi, Carik nagar vit samdy hlin brah
nagar, 139); similar phrases occur on lines 52-53, 54, and 56 of IMA 39.

YUOBizot, Le don de soi-méme, 12.

" These texts and the contemporary instantiation of the traditional tar ritual are described in Li Suvir, Puny tar bistar.
The term sattappakarana itself surfaces as the name of a type of cloth banner created for use in rituals for transferring
merit to the deceased in IMA 37, 1. 43: dun sappakar (Ang, Inscriptions of Angkor Wat, 79; cf. Uraisi Varasarin, Carik
nagar vdt samdy blan brah nagar, 114).

"2 \Walker, “Echoes of a Sanskrit Past,” 60; Walker, “Unfolding Buddhism,” 174-180; 913-916.

31t may be performed for the living as well (parisukil ras), in which case a different core Pali verse is used (Bizot, Le

80



Carved Chants and Sermons on Stone: Epigraphic Evidence for Buddhist Literature in Middle Cambodia

a white shroud from the corpse, monks traditionally intone a Pali verse beginning with anicca vata
sankhara."* Thus the term pansukil anicca refers specifically to the recitation of this verse. In one
passage from IMA 39, we learn that sometimes both the anicca verse and the matikd portions of the
Abhidhamma are recited sequentially in a two-step parsuksil and tarritual.'”® The inscriptions do not
reveal the full extent of the texts recited at these merit-making ceremonies, but we can be confident
that at least the anicca verse and the matika or sattappakarana were included. Thus these two texts
join the Dhammacakkappavattana-sutta and the Mahdsamaya-sutta as four Pali chants for which the
inscriptions provide unambiguous evidence.

The Middle-period epigraphical record also notes the presence of some thirteen different
Pali-Khmer bitexts, all scripts for public sermons that remained current in colonial-era manuscript
collections. Five of these compositions—Abhidhanm 7 gambir, Das jatak, Mahai vessantar jatak, Pathanm:
tras’, and Dhammacakkappavattan sitr—are cited as the titles of manuscripts whose copying was
sponsored by the named donors of the relevant inscriptions.'® Eight additional compositions—
Mealeyyadevatther, Matugmn, Sangayand gre 3, Anisans dan’, Anisans brah, Anisans camlai puny, Anisans
phnuos, and Apnisans brah dbamm gorab—are cited as sermons that were actually recited in rituals
sponsored by other named donors. Three of these bitextual sermons—.Abbidhamm 7 gambir, Das
Jatak, and Maha vessantar jatak—are cited in lists of manuscripts offered as well as in lists of sermons
performed.

The language the inscriptions use to describe the recitation of bitextual sermons is
sometimes identical to that used in reference to Pali liturgical chants. Lines 10—11 of K. 264, for
instance, simply read oy sit mattugun brah abbbidbamm camlon pun (“[the donors] had [the monks]
recite [the following sermons|: Matugin, Abbidbamm |7 gambin, and [Anisans| camilan puny”).'" Other
inscriptions use the word desana (“sermon; to preach a sermon”) instead of si#r (“to chant,” from
Old Khmer svad). For instance, lines 14-16 of IMA 12 read: samtaei dha dessanna brah amvidhanmm

kan 3 mahajat 2 annisd dan nisd brah camlan pin nisd phniss'™® (¢

expounded sermons on the Dharma,
[namely] three fascicles of Abbidhamm |7 gambin, two [fascicles| of Maha vessantar jatak, Anisans dar’,

[Alnisais brah, [Anisans| camlan pmy, and [Alnisais phnnos”)." Lines 59—-60 of IMA 37 use a similar

don de soi-méme, 33). On the contemporary performance of pansuksil rites, see Davis, Deathpower, 147-149.

"The verse appears in the Mahaparinibbana-sutta, among other places in the Pali canon (Rhys Davids and Carpenter,
The Digha Nikdya, V70l. 11, 157).

"IMA 39, 1. 61-62: ¢ iss anak sammner dami® pami°skiil anicca dami® ta*r (Ang, Inscriptions of Aﬂg/éor Wat, 81;
cf. Uraisi, Carik nagar vit samdy blan’ brah nagar, 139). This conforms with modern practice as well, in which there
is considerable overlap between the texts recited for pansukil and tar. See Bizot, Le don de soi-méme, 9-37; Davis,
Deathpower, 147.

HOTMA 4, face A, line 13: san brah abbidbamm mhajat (Ang, Inscriptions of Angkor Wat, 90; Uraisi, Carik nagar vt samady hlin
brah nagar, 36); IMA 34, 1. 11-12: san is sutra dasajatr brah abbbidhamm prathamm brah dhammacakkh phon (Ang, Inscriptions
of Angkor Wat, 100; Uraisi, Carik nagar vt samay hlin brah nagar, 100).

" Pou, Nouvelles inscriptions du Cambodge, I, 37.

Y8 Ang, Tnscriptions of Angkor Wat, 51; cf. Uraisi, Carik nagar vit samdy hlin' brah nagar, 61.

9 Saveros Pou and Olivier de Bernon read this passage differently, each finding only three, rather than four anisans
sermons here (Pou, “Inscriptions modernes d’Angkor 10, 11, 12, 13, 14, 15, 16a, 16b, et 16¢,” 227; de Bernon, “La
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formation: desna ja tanim gi dharnm gurubb ca*pp is brah mattagun mhalazy’ (“the preaching commenced
with [Anisans| brah dhamm gorab and finished with the complete Matugm and Maleyyadevatther”).'”
Another passage in IMA 37 (line 69) emphasizes the act of listening on the part of the donors:
stapp brah abbidbamm mhajat (“‘[they] listened to [sermons of| the Abbidhamm |7 gambir| and the Maha
vessantar jata”)."” Lines 63—64 of IMA 39, by contrast, emphasize the donors’ role in inviting
monastics to give a sermon: nizantr mahdsarigharaj silacaryy desna brah mabajat kan 1 (“[they] invited the

122 to preach one fascicle of the Maba vessantar jatak’”).'> The

mabasanghardja, teacher of the precepts,
combined evidence from these different inscriptions suggests that donors invited monks to recite
specific sermon texts from palm-leaf manuscripts for an assembled group of laypeople to listen to,
including the donors themselves. This picture accords with Kun Sopheap’s account of traditional
preaching rituals in twentieth-century Cambodia, in which sermons are recited directly from a

particular group of palm-leaf manuscripts, rather than being improvised extemporaneously.'*

The thirteen bitextual sermons mentioned in the inscriptions can be linked fairly
straightforwardly to compositions transmitted in palm-leaf manuscripts. Five of the sermons
cited are anisans, compositions that articulate the “benefits” (Pali anisamsa) of performing various
meritorious acts.'” While some monolingual Pali versions exist, these texts are primarily transmitted
as Pali-vernacular bitexts in Southeast Asia. Anisans dan’ details the benefits of preparing various
cloth banners for Buddhist ceremonies.'” Anisaris brah or Anisais brah buddharip extols the rewards
that accrue to those who sponsor the construction of buddha images in different materials.'”’
Apnisais camlan puny describes the benefits of dedicating the merit accrued through the sponsorship
of Buddhist rituals and construction projects.'? Anisans phnuos details the benefits of ordaining

one’s family members or oneself as a monastic.'” A Pali version of this text is preserved in the

littérature des «avantages» (anisans),” 79). On this issue, see Walker, “Echoes of a Sanskrit Past,” 94-95, n. 50.
120 Ang, Tnscriptions of Angkor Wat, 80; cf. Uraisi, Carik nagar vit samdy hlin brah nagar, 115.
2 Ang, Tnscriptions of Angkor Wat, 80; cf. Uraisi, Carik nagar vit samdy hlin' brah nagar, 116.
12201 “[possessed of the monastic title] s#icirya/ sildcariya.”
123 Ang, Inscriptions of Angkor Wat, 83; cf. Uraisi Varasarin, Carik nagar vit samdy hlin brah nagar, 143.
124 Kun, “Les rituels accompagnant les prédications,” 99-103.
125 de Bernon, “La littérature des «avantages» (dnisans)”; Skilling, “Anisamsa.”

126 1MA 12, 1. 15; de Bernon, “La littérature des «avantages» (anisans),” 89; Gabaude, Les cetiya de sable, 142—167. Three
such manuscripts are found in published FEMC catalogs: 002-PP.00.04.02.111.6; 040-PP.02.06.02.111.6; and b.124.
I11.6.

2TIMA 12, 1. 15; IMA 39, 1. 66; de Bernon, “La littérature des «avantages» (dnisans),” 89. Five manuscripts appear in
published FEMC catalogs: 113-A.04.03.02.111.6; 114-A.04.03.02.111.6; 048-A.10.09.02.111.6; b.267.111.6; and b.347.
I11.0.

281MA 12, 1. 16; K. 264, 1. 11; de Bernon, “La littérature des «avantages» (anisans),” 87. Twenty-six manuscripts of this
text are found in FEMC catalogs, with dozens more cited in unpublished catalogs.

291MA 12, 1. 16; IMA 39, 67; de Bernon, “La littérature des «avantagesy» (anisans),” 92. Manuscripts in published
FEMC catalogs include: 020-A.02.08.02.111.6; 026*-PP.03.03.03.111.6; 108-A.04.03.02.111.6; 072-A.04.07.01.111.6;
003-A.07.01.03.111.6; d.147.111.6; d.580.111.6; d.757.111.6; d.758.111.6; b.354.111.6; and d.144.111.6.
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Paramatthamangala;>

its content is also almost identical to the oldest surviving physical Pali-Lanna
manuscript on this theme, dating to 1660, thirty-eight years after the first epigraphical citation of a
Pali-Khmer version in IMA 12."! The fifth anisans discourse cited, Anisais brah dbamm gorab, extols

the merits of those who listen attentively to Buddhist sermons.'*

Another four titles cited in the inscriptions are best described as narrative sermons. Unlike
the five anisans compositions, which are all just one fascicle in length, these four narrative sermons
tend to be longer, up to sixteen fascicles each. As cited above, a few of the inscriptions indicate that
one, two, or three fascicles (modern Khmer £and, here acting as a synonym for £hsae) of a given
text were recited. In each case it appears that these numbers do not indicate the full length of the
texts in question, but rather how many fascicles were selected to recite on the particular occasion
commemorated by the inscription. The most frequently cited narrative sermon is the Maha vessantar

Jjatak, a Pali-Khmer version of the Pali VVessantarajataka, which appears in four inscriptions.'” Just
as in Laos and Thailand, this narrative is usually referred to in Khmer inscriptions as simply the
“Great Life” (mabajati). Manuscript versions in Cambodian collections range in length between
twelve and sixteen fascicles; copies of this text are exceptionally abundant throughout the country.'*

Another common narrative sermon, mentioned in IMA 34 and 37, is the Das jatak, likely an
abbreviated Pali-Khmer version of the last ten jatakas trom the Jataka-atthakatha. Manuscripts that
survive today sometimes consist of ten fascicles, one for each jataka narrative."” It is also possible
that the Das jatak cited in the inscriptions sometimes refers to a longer, non-abbreviated version of
each of the ten tales; such manuscripts are particularly numerous in colonial-era collections.

Lines 59—60 of IMA 37 mention a text called #halazy’. This is an old spelling for Mabhaldgy or
Maleyyadevatther, an abbreviated, one-fascicle Pali-Khmer version of the Pali Maleyyadevattheravatthn.'>
This narrative assumes a prominent place in Lanna, Lao, and Siamese Buddhist traditions, but is
little known in contemporary Cambodia.”’ Its inclusion in IMA 37 from 1700 confirms the long-

130 Cicuzza, “The Benefits of Ordination.”
BUPNTMP 030306004_05 (http:/ /lannamanuscripts.net/en/manuscripts/4990).

BZIMA 37, 1. 59; de Bernon, “La littérature des «avantagesy» (anisans),” 94. A Pali version, Dhammasavananisamsakatha,
circulates in Siamese manuscript collections (Skilling and Santi, Pali Literature Transmitted in Central Sian, 92, §2.92).
Lanna versions are extant as well (Skilling and Santi, Pali and Vernacular Literature Transmitted in Central and Northern

Siam, 325, §18.24).
IS IMA 4 (face A, 1. 13), IMA 12 (1. 15), IMA 37 (. 69), and IMA 39 (1. 64).

3% One hundred and forty-one manuscripts of this text appear in the FEMC’s published catalogs, with at least a
hundred more in unpublished material.

135 Manuscripts of this abbreviated collection in the FEMC’s published catalogs include: 035-A.03.08.02.I11.5; 012-
A.04.07.01.111.5; 013-A.04.17.02.111.5; 011-A.10.10.01.1I1.5; and d.573.111.5.

136 Eor the Pali version, see Collins and Denis, “Brah Maleyyadevattheravatthu™; and Collins, “The Story of the Elder
Maleyyadeva.” On Pali-Lanna, Pali-Siamese, and Siamese versions of the text, see Brereton, Thai Tellings of Phra Malas.
137 Pali-Khmer manuscripts of this text do not appear in published FEMC materials. In their unpublished catalogs, the
following manuscripts of Maleyyadevatther are known: 0117-B.01.06.01.111.1; 136-PP.03.03.03.111.5; 044-B.01.03.01.
II1.5; 057-B.06.01.04.111.1; and 058-B.06.01.04.111.1. It is cited, along with the Anisans brah dbamm gorab, the Brah

matugmn, the Mahosath jatak, the Maha vessantar jatak, and the Patham sambodbi, as a sermon to recite for buddha image
consecration rites in some leporello manuscripts (i Suvir, Bidhi dbvo pumy buddhabhisek, 39).
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standing presence of this text in Khmer traditions as well.

The fourth narrative sermon in the inscriptions is likely the text known today as Pathanm
tras’. 'The evidence for this text appears on lines 11-12 of IMA 34: san is sutra dasajatr brah
abbhidhamm prathamm bran dhammacakkh phor'*® (“sponsored [the copying of manusctipts of] Das
Jjatak, Abbidhanm |7 gambir|, Patham |tras’|, and Dhammacakka|ppavattana sitr]”). The term prathamm
has posed interpretative problems for other scholars. Saveros Pou reads it as a modifier to brah
abbbidbamm (“du supréme Abhidhamma”), whereas Urasri Varasarin and Vong Sotheara append
it to the beginning of brah dbammacakkh, without hazarding a translation into modern Thai

Y In my view, prathamm is not a modifier but the abbreviated name of a common

or Khmer.
manuscript text. Compositions beginning with prathamm ot patham that appear frequently in the
manusctipt cotpus include Patham tras’, Patham sambodhi, Patham vin Sun, and Patham jjhan.'* The
latter two are challenging, esoteric texts on cosmogony and meditation, not intended for use as
public sermons. The thirty- or thirty-one-fascicle Patham sambodhi is widespread in Cambodia and
would be a likely candidate, but this particular version was not translated from Siamese into Khmer
until the nineteenth century.'*' This leaves the four- to seven-fascicle Patham tris’, a pre-nineteenth
century translation of an older recension of the Pali Pathamasambodhi narrative.'* This text is widely

distributed across Cambodia'* and is a frequent subject for sermons in consecration rituals.'**

In addition to these four narrative sermons, the inscriptions also provide evidence for four
additional sermons that bridge the realms of narrative and doctrine. One such text is a bitextual
version of the Buddha’s first discourse. The same passage from IMA 34 cited above in connection
with the Patham tras’ also provides evidence for a sermon version of the Dbammacakkappavattana
satr (brah dhammacakeh). This is likely not a reference to the short Pali text found in the canon—the
same text used as a protective paritta chant—but rather to a four-fascicle Pali-Khmer homiletic
composition that appears in manuscript collections throughout Cambodia.'*

Another hybrid doctrinal and narrative text cited in Middle-period inscriptions is Matugun

38 Ang, Tnscriptions of Angkor Wat, 100; Uraisi, Carik nagar vit samdy hlan’ brah nagar, 106.

139 pou, “Inscriptions modernes d’Angkor 34 et 38, 286; Uraisi, Carik nagar vt samdy hlan brah nagar, 167; and Vong,
Sildcarik nai prades kambuja samay kantal, 190.

"0 Some manuscripts of the Saigayand gré 3 and the Sangayand gro 5—scripts for sermons to be preached by multiple
monks in question-and-answer format—bear the titles Patham sangayana gré 3 and Patham: sangayana gré 5. It is possible
that the prathamm in IMA 34 refers to one of these manuscripts instead. I think this is less likely, since, as discussed
below, the sermon text of the Sangayand gré 3 is referred to by quite a different phrase in IMA 37.

M Santi, “Court Buddhism in Thai-Khmer Relations,” 420.
42 The older Pali rescension is reflected in Ceedés and Filliozat, The Pathamasanbodbi.

"3 Thirty-two manuscripts of this Pali-Khmer sermon appear in published FEMC materials, with at least as many
more known in unpublished catalogs.

4 Giteau, Le bornage rituel, 40; Kun, “Les rituels accompagnant les prédications,” 100; and Santi, “Court Buddhism in
Thai-Khmer Relations,” 420.

> Manuscripts in published FEMC catalogs include: 005-A.05.13.02.111.2; 001-A.10.08.01.111.2; b.235.111.2; e.4.111.2;
b.176.111.2; b.177.111.2; c.2.111.2; d.448.111.2; 040.111.2; and 010.11L.2.
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ot Matugun sitr."*® Despite the title, this one-fascicle text is not a discourse from the Pali canon at all,
but a popular Pali-Khmer bitextual retelling of how the Buddha journeyed to the heavenly realm
of Tavatimsa to preach the Abhidhamma in order to repay his debt (gzm) to his mother."” The basic
outline of this story is provided in the A#thasalini, a Pali commentary attributed to Buddhaghosa on
the first book of the Abhidhamma, the Dhammasangani.***

The opening verses of the A#thasalini are also used as the frame narrative for the most
popular and important Pali-Khmer bitext on the Abhidhamma in Cambodia, the Abbidhamm 7
gambir. Found in hundreds of copies across the country, this seven-fascicle composition presents
some of the core themes of the Abhidhamma, along with other narratives and themes, in a
homiletic format. Similar manuscripts are found throughout Lanna, Lao, and Siamese contexts.'*
Five inscriptions between 1550 and 1750 mention a sermon text by a name variously written as brah
abbidhamm (IMA 4), brah anwidbamm (IMA 12), brah abbbidbam (K. 264), brah abbhidhamm IMA 34),
ot brah abbidhanm (IMA 37). In all likelihood, these inscriptions are all referring to the same bitext,

namely the Abbidhanm 7 gambir.">

The fourth doctrinal/narrative sermon mentioned in the inscriptions is a text known
today as Sargdyana gre 3 (““T'hree-chair [sermon on the first] recitation-council”). The term sangayana
appears in multiple passages in the inscriptions, including IMA 34 (1. 7-9; 14). However, the only
unambiguous reference to the Saigayana gre 3 appears on lines 50-51 of IMA 37: sarighaiyyana
pucchavisuccand brah abbidhamm brah sit brah vinaiy’ (“recitation-council [with] questions and answers on
the Abhidhamma[-pitaka], the Sutta[-pitaka], and the Vinaya[-pitaka]”)."! This is an apt desctiption
for the Sangayana gre 3, a four- to six-fascicle sermon script in which three monks, each sitting on a
different chair, take on the roles of Kassapa, Upali, and Ananda at the first recitation-council after
the Buddha’s passing into parinibbina, with Kassapa asking Upali about the Vinaya and Ananda
about the Sutta and the Abhidhamma.'

The final text mentioned in Middle-period inscriptions has so far escaped the attention of
epigraphers. The passage in which it appears, on line 61 of IMA 37, is straightforward enough:
nimantr anak sammner sitr dbaimmatiyok ang 2 pragen pad 1 (“invited two novice monks to chant
the dharmmatiyok, |offering] one pad of silver to each”). However, the unusual term dbaimmatiyok

Y61, 264, 1 11: mttugun; IMA 37, 1. 59: brah mttagmm.

"7 Thirty-two such manuscripts are cited in published FEMC materials; dozens more appear in their unpublished
catalogs.

Y8 Miiller, The Atthasalini, 1; 11.
W See, for example, PLMP 01012903006_00 (https://wwwlaomanuscripts.net/en/texts/12556).

10The relative dating of the Abbidbamm 7 gambir and other bitextual Abhidhamma sermons in Cambodian manuscript
collections has not yet been established. It is possible that the inscriptions are referring to another Abhidhamma
sermon, such as_Abbidbamm traitrins. The overwhelming presence of Abbidhamm 7 gambirin Khmer monastic libraries
suggests otherwise, however.

Y Ang, Inscriptions of Angkor Wat, 79; of. Uraisi, Carik nagar vét samdy hlin’ brah nagar, 114.
152 Kun, “Les rituels accompagnant les prédications,” 101-102.

153 Ang, Inscriptions of Angkor Wat, 79; cf. Uraisi, Carik nagar vét samdy hlin’ brah nagar, 114.
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has been misread by Maha Bidur Krassem, Saveros Pou, and Uraisi Varasarin as dbarmm gi yok."™*

Neither these three scholars nor David Chandler attempt a translation.'” Pou correctly notes that
the phrase dhaimm gi yok must function as the subject of the verb s#r, “to chant.”'** In my reading of
the inscription, the aksara others read as ga is in fact 7a. This produces the term dharmmatiyok, which
1 understand as dbarmmalpajtiyok or dbammapatiyog. This is the formal name, cited in the final stanza
of the textitself, of two verse chants still recited in Cambodia today for buddha image consecration

157

rites.”” The most popular of these is generally known as Dhar yog (often spelled dharm y’ok), and
consists of seventy-one stanzas in the Khmer bamno/ meter."”® A late nineteenth- or eatly twentieth-
century leporello includes an authorial colophon to this Khmer poem, noting that it was translated
from Siamese by a monk with the rank of Brah Dhammalikhit in 1869." The original they worked
from still circulates in Cambodia, typically under the common name Dhar yog siem. Like its Khmer
translation, the Siamese text is a poem in seventy-one stanzas.'® Since the text IMA 39 was carved
in 1747, some 122 years before a Khmer translation was available, the reference to dharmmalpal
tiyok in the inscription must refer to the original Siamese poem. Ritual instructions found in some
leporello manuscripts indicate that the Dharw yog text, whether in Khmer or Siamese, should be
intoned by two young boys with beautiful voices.'”! The textual identity of the term dbaimmalpa)
tiyok is further confirmed by its context in IMA 37, which records that two novice monks (anak

sammner sitr dharmmatiyok ang 2) were invited to recite it.

Though the references to each text are often sparse, the epigraphical record of the mid-
sixteenth through mid-eighteenth centuries furnishes the titles of eighteen Buddhist texts that
remain current in Cambodian manuscript collections and in the ritual practice of traditionalist
monasteries. These texts include four liturgical chants in Pali and one in Siamese, as well as thirteen
different Pali-Khmer sermons, among them five anisans titles, four narrative sermons, and four
that combine narrative and doctrinal elements. The wide proliferation of these texts in colonial-
era manuscript collections suggests that their popularity continued throughout the Middle period,
fading only with the dominance of printed books and new homiletic styles in the mid-twentieth
century.

154 Maha Bidar Krassem, Inscriptions modernes d’Angkor, 116; Pou, “Inscriptions modernes d’Angkor 35, 36, 37 et
39,7 321; Uraisi, Carik nagar vat samdy hlan’ brah nagar, 114.

155 Chandler, “An Eighteenth Century Inscription from Angkor Wat,” 24.
136 Pou, “Inscriptions modernes d’Angkor 35, 36, 37 et 39,” 321.
7 For an audio recording, see Walker, “Stirring and Stilling.”

158 Giteau, Le bornage rituel, 73—79; Bizot, “La consécration des statues,” 111-114; Walker, “Unfolding Buddhism,”
1349-1358.

159 Walker, “Unfolding Buddhism,” 417—420.
10\alker, “Unfolding Buddhism,” 1063-1080.
VUL Suvir, Bidhi dhvi puny buddhabhisek, 50-51.
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CONCLUSION

Inscriptions carved on the walls of Angkor Wat and other locations in Cambodia between
1550 and 1750 were not made for the purpose of recording Buddhist textual history. Each of these
stone records is at once a legal document that signals the benefaction of property and a testament
to the faith and religious aspirations of the donors who commissioned them. These inscriptions
nevertheless reveal much about Buddhist ritual life in Middle Cambodia, particularly the sacred
texts that supported, inspired, and accompanied religious ceremonies.

Most of the texts mentioned are transmitted as Pali-Khmer bitexts, and the witness of
IMA 32 from 1688 confirms that the distinctive style of Indic-vernacular bitexts was already well
established among Cambodian writers of this period. This information corroborates the hypothesis
that the thirteen sermon texts mentioned were almost certainly written in this style, the same
style in which they were recopied onto palm-leaf manuscripts that survive from the colonial era.
While direct quotations from only three texts can be positively identified in the epigraphical record,
these nevertheless provide a welcome glimpse into the intertextual landscape of Middle Cambodia.
Buddhist authors freely incorporated material from the Khmer and Pali chants that circulated
during this era, including the vernacular poem I pik padum and pericopes drawn from canonical and
commentarial Pali literature.

The most telling records are those that mention the titles of specific texts that were either
donated, chanted, or read aloud as sermons. The contextual information provided in the inscriptions
is just detailed enough to allow for a reasonably secure identification of all eighteen titles with texts
found in palm-leaf and leporello manuscripts today. Since authorial colophons are hard to come
by for most Buddhist genres in Cambodia, the epigraphical evidence for these texts provides an
extremely helpful tool for establishing a timeline of how Buddhist literature developed in the
country. Many of the texts cited in the inscriptions also have parallels in Lanna, Lao, and Siamese
manuscript traditions, making cross-linguistic comparison possible and furnishing the essential
basis for writing a regional history of Buddhist texts in mainland Southeast Asia.

Much work remains to be done before such a history can be written. Paratextual clues in
the manuscripts themselves—colophons, annotations, ritual instructions, and the like—shed light
on how Buddhist texts were actually used. Tracking down these paratexts, particularly when some
texts are found in hundreds of separate copies, is a huge task. More challenging still is the work
of detecting semantic, syntactic, and orthographic patterns to discern the relative dating of texts
in the corpus. The precisely dated epigraphical record provides a secure point of departure, but
manuscript texts—almost all of which have passed through many generations of copying—are full
of uncertainties.

Given these difficulties, is a robust timeline even possible? Can we imagine an in-depth
chronology for Cambodian and other mainland Southeast Asian Buddhist literature between the
fifteenth and nineteenth centuries? The epigraphical evidence considered in this article is only
a start. The inscriptions force us to break down the atemporality of Buddhist discourse and
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sharpen our analytical tools against the hard edges of historical events. Only with great care can
our implements tease out the Middle-period temporal layers hidden in colonial-era manuscripts.
Moreover, as Grégory Mikaelian reminds us, the written literature of Middle Cambodia, in prose
and in verse, cannot be properly understood apart from its oral dimension, including the melodic

12 The manuscripts themselves—

forms of recitation practiced by preachers and scribes alike.
products of a vocally infused tradition of copying—provide traces, both textual and paratextual,
of their performance. Though more distant in time, the Middle-period inscriptions are equally
alive with this inherited orality, and we would be remiss to neglect the sonic and ritual contexts that

brought chisel to stone.

As Cambodia’s diverse manuscript archives gradually become more accessible to local and
international scholars through cataloging, preservation, and digitization initiatives, more researchers
will hopefully be drawn to the literary heritage of Middle Cambodia. Khmer authors between the
mid-sixteenth and mid-eighteenth centuries wrote with stylistic prowess, a flair for multilingual
prose, an appreciation for Buddhist scholastic norms, and a regional awareness that connected
them to the rest of mainland Southeast Asia. Their voices, whether carved on rock pillars or fragile
leaves, are worth straining to hear.
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