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756  ON SOME TANTRIK TEXTS STUDIED IN ANCIENT KAMBUJA

The classification, according to the £rantas, is not seen in the oldest
Tantrik texts, for example the Yamalas, as far as | know. On the
other hand, such classification seems to be arbitrary and of late origin.
The names of 64 tantras attvibuted to each of these zrantas seem to
be fictitious to some extent. So they do not throw much light on
the texts introduced into Kambuja in the beginning of the gth cen-
tury A.Cc. It is therefore necessary to go back to older and more
authentic sources,

According to the oldest traditions known to me! the Tantrik litera-
ture is classified according to the Srofas (=current ; tradition), pitkas
and ammayas. The Srotas or currents are three-fold : dakgina (right),
vama (left) and madkyama (middle). These are the three forces (3akss-
¢rayam) of Siva. Besides these three currents which issue from Siva,
we have reference to other currents: like Bhairava-srotas from which
distinctive tantras have issued forth. The classification into pitkas is
four-fold : vidyagitha, mantrapitha, mudripitha and mandalapitha. The
third classification, vzz, that into @mniyas, is more common than the
first two. The numb:zr of a@mmayas varies. But generally they are
accepted to be five in number, issuing from the five mouths of Siva,?
Siva is represented as having four faces turning towards the four
cardinal points and one on the top. The eastern (purva vakira)
spoke the Vedas, the western (padcima), southern (daksine), northern
(uttara) and the upper (Wrddhva) mouths spoke the different kinds
of Tantras, There is no trace of any classification according to the
krantis. The faces of Siva represent his five aspects. They are
known as Viamadeva, Tatpurusa, Aghora, Sadyojita, and Iiana facing
the morth, east, south, west and top and representing the aspects
of Iéa, Isana, Isvara, Brahma and Sadiéiva respectively, The
original Saiva canon, the agamas, are classified according to the
faces which proclainied them. (See Hindu Iconography, 11, pt. 11, pp.
366 ff), We should note 1a this connection that the Sadyosaza mouth

1 This discussion is mainly based on the 3gth chapter of the
Brahmayamala called Syotanirnaya. The Ms, of this yamala which
I have examined is that preserved in the Nepal Darbar Library. It
was copied in the Nepal Sam. 172=1052 A.C.

2 Bhaskara Raya in his commentary on the Vamakesvara Tantra
(See Amandiiram Ed., p. 24) quotes from Bhagavin Paraéurama
" Palicdmnayin paramartha-siraripin praninaya iti
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ON SOME TANTRIK TEXTS STUDIED IN ANCIENT KAMBUJA 757

which represents the Brahma aspect is the western face, and naturally
proclaims the Pabscimamniya.

One of the oldest Tantrik texts preserved in the Nepal Darbar
Library is the Nisvasatattva Samhita written in the Gupta script
of the 8th century a.ct It is a collection of five su¢ras which
form a complete whole but each can be also counted separately
and has its own chapters, These five siitras are (1) Laukika-dkarma,
(2) MTlasutra, (3) Uttarasutra, (4) Nayasutra and (5) Guliyasutra, The
last of these five is more extensive than the others together, and the
first Laukika dkarma is really ignored by the text itself in counting
in folio 27b of the text :

prathamam milasutrantu dvitlyam adisajhitam/
trtiyam prathamam nama caturtham piirvasatrakam//

Thus the four texts are called: (1) Mulastutra, (2) Adisutra=
Uttarasttra (3) Prathama= Nayasutra (4) Plirva=Guhyasitra, The
Uttarasttra contains the names of 18 old Siva-sistras :

vijayam prathamam [hy e]sam ni§vasain tadanantaram/
sviyambhuvam ata$ caiva vathulam tadanataram//
virabhadram iti khyatam rauravamn makutas tatha/

virasam candrahasam ca jiiinam ca mukhavimbal:am//
prodgitam lalitafi caiva siddha-santinam eva ca/
sarvodgitam ca vijiieyam kiragam paramesvaram// (fol, 24a).

The same list with some slight variations is given by the Brahma-
yamala of which a Ms, written in 1052 A.C. is preserved in the Darbar
Library.® In the 39th chapter (fol. 86gb) we find mention of the
following texts :

vijayam caiva ni§vasam sviyambhuvamn atah param/
vathulam [virabhadram ca rauravam makutastatha]//

1 The Exalted Raj Guru Hemarija Sarmi who has handled
these Mss. for a long time is also of the same opinion. Mahamaho-
padhyaya H. P, Sastr1 bas noticed it in his catalogue, Daréar Library
Cat, Vol. I, p. 137, In his introduction to the Catalogue, p. LXXVIL
he also says that this Ms, “is written in transitional Gupta character
which may be a century older than the Paramesvara Tantra copied
in 859 A.C.”

2 See H. P. Sastr, Nepal Darbar Library Catalogue, 11
p- 60.
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760 ON SOME TANTRIK TEXTS STUDIED IN ANCIENT KAMBUJA

of vimamadhyama (Vamamadhyamays caiva coditena tathaiva hi—
Brahkmayamala, fol, 200a). There are reasons to believe that the
classification according to srofas was not very well defined,

The texts already discussed, as we have seen, mention two other
texts viz, the Sammoka and the Sirascheda of the 4 texts introduced in
Kambuja, We should not therefore suppose that the 18 texts mentioned
in the Nisvasatantra list were the only Tantrik texts known in India
in the 8th century A.c. According to the Brakmayimala we are led
to believe that these were the texts handed down'by one tradition
only, that of the madkyasrotas. The same text refers to the Vamalas
coming out from the Bhairava tradition: Bhairava-srotas. These
yamalas are: (1) Rudra, (2) Kands (=Skanda) (3) Brahma, (4)
Vignu, (5) Yama, (6) Vayu, (7) Kuvera, (8) Indra® 1t is true that these
Yamalas are not mentioned in the Niévasa tantra, but in the Brakma-
yamala of which we get a ms, copied in 1052 A.C, So they all had
come into existence long before this last date, But it is possible to
determine the date of their composition more precisely.

The Brahmayimala has its supplements and two of them are
presc.ved in the Darbar Library (1) Péivgalamata (2) Jayadrathayamala.
The latter is a very extensive work containing about 24000 §lokas divid-
ed into 4 gatkas of 600 Slokas each. The ms. of the Pingalamata was
copied in the Nepal Samv. 294=1174 A.C. There can be no doubt
about the fact that it is a supplement?® to the Brakmayimala and is
connected with the fayadratka®, In the very first chapter of the Péngala-
mata (fol. 26) it is said: asya tantrasya Pivgalimatasamyna, Prati-
gthakalpam Jayadrathidhikiram Brakmnayimalasya anuyiti, Pingala-
bhattarikayah nimittam. The Pingalimata therefore presupposes the
existence of the Jayadrathayamalam and professes to be inspired by the
Brahma’, The Jayadratha® was therefore written long before 1174 A.C.

I Brakmayamala, ch, 39, Srotanirpaya, fol, 169a :
Rudrayamalam anyail ca tatha vai Kandayamala/
Brahmayimalakam caiva visnuyamalam eva caf/
Yamayamalakam canyam Vayuyamalam eva caf
Kuverayamalafi caiva Indrayamalam eva ca/f
Bhairavagtastam eta [*stakam etat] Vidyapighad vinirgatam/
Yamalani tatha cagtau nirgatani na samsayah//
The names of the eight Bhairavas also mentioned in this connec-
tion, are: Sacchanda Bhairava, Krodha®. Unmatts®, Ugra®, Kapilv',
Jhavkara®, Seklmm‘, Vijaya®,
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762 ON SOME TANTRIK TEXTS STUDIED IN ANCIENT KAMBUJA

but in 1915 (Catalogue, 11, p. 114) in connection with the Tattvasad-
bhavatantra he explains them thus, “It is called Bhairavasrotas be-
cause Bhairava is the speaker and his speech began after he had
snatched away the topmost head of Brahma and put it above his four
heads, It is called Vidyapittha (sic. vidyapitha) because it treats
of the geddess Swmdari’” But this explanation is not quite correct.
(i) Bhairavasrotas, as we have already seen, means the Bhairava curr-
ent or tradition. There ‘are 8 Bhairavas from whom emanate the 8
yamalas. So other Tantras of the Bhairavasrotas either must
have been supplements to these 8 yamalas or inspired by them,
The Jayadrathayamala emanates from the same Bhairava (viz. the
Unmatta Bhairava) who narrated the Brakmayimala. Bhairava is
conceived as an aspect of Siva, (ii) We have already discussed the
significance of the 4 pitkas. Vidyapitha is that method of sadkana
which relies on the vidyd or mantras. 1In the case of the Jayadratiia-
yamala it is the Kalasamkarsapi mantra which is of importance.
(iii) The significance of Sirascheda is still unknown to me. I have not
been able to trace the explanation offered by Sastri anywhere in the
texts but some Pandits of Nepal who are acquainted with the Tantras
confirm his explanation. Some of the Purinas indeed preserve the
story of Siva’s cutting the head of Brahma, but in a little different
way. In the Kurmapurana it is stated that Brahma was once boast-
ing himself as the greatest of the universe, Siva appeared on the
scene and claimed that place for himself. Brahma was, however,
obstinate. Thercupon Siva got angry and ordered his Bhairava to
cut off that head of Brahma which was reviling him. Siva thereby
committed a sin of which he got rid by going to Benares, The
story of this rivalry between the Brahma, Siva, and also Visnu is told
also in the the Lingapurana, Kuimapurana, Vayupurina and Siva-
purana, In those texts, however, there is no question of cutting the
head of Brahma but Siva establishes his superiority over the other
two as the greatest architect of the universe and proved that Brahma
and Visnu were only his different aspects, (See Gopinath Rao : Hindu
leonography, vol. 11, part I, p. 105ff. and p. 296ff.). The same story
evidently taken from the Purdnas is told by Alberuni (Sachau IT
p. 147): “Brahman was in shape four-headed, Now there happened
some quarrel between him and Sankara i.e. Mahiadeva—and the
succeeding fight had this result that one of the heads of Brahman was
torn off......Thus the head of Brahman was dishonoured by the hand
of Mahadeva, who took it always with him wherever he went and
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764 ON SOME TANTRIK TEXTS STUDIED IN ANCIENT KAMBUJA

written in Saka 1681=1603 A.C. is preserved in the Darbar Library.

The colophons of some of its chapters are to be noticed in this
connection :

fol. 21b—iti Srimahasrotasi 6iraSchede karavirayoge para-

tantre krama (?) dviddaSasihasrikiiyam kalikramanirpayastitram ;

fol. 25a—iti Sribhairavasrotasi SiraSchede karavirayoge paratantre

paramirthanirpayah ; fol. 3oa—iti $ri bhairavasrotasi iraschede

mahikaravirayoge paratantre kalikulakramah samaptah. On

fol. 1a the following words are put into the mouth of the goddess:

Sarvasrotodbhavam jiidnam tva[m] prasada[t] vrutam maya/

yamalastakapiiravantu tattvany ekavidhanita (?) //

siradchedas ca bahudha maha-santhana-gatkakam/

paratantram ca citkara (phetkara ?) sagarambhamahasanam...//

caturvim$ati vai laksah §rutih sarvena tu dharini//

In this list the Karavirayoga apparently mentions the texts of the
school to which it belongs. It mentions the original Siraécheda : the
mahasanthanagatkakam. The text here referred to seems to be no
other than the Jayadrathayimala containing the extensive galkas.
Thus it is evident that the original Sirascheda text was the same
as the Jayadrathayamala, The Karavirayoga apparently drew its ins-
piration from that text.

We have already seen that the Jayadrathayimala came out either
of the wvamasrotas or the vimamadhyamasrotas, We should rather
consider it to be issuing from the vamamadhyamasrotas which was
spoken by the western mouth Pad:imavakira because the Jayadratha-
yamala itself speaks of its western origin [cf. satka 111, fol. 215a:
tadaksa (?) padcimajanmea jiiatavyam narasattamaik]. We have also
seen that it is the sadyosita face (=Brahma) which turns westward.
Thus we understand why the Jayadrathayimala, communicated by
the paiciimavaktra is called éiradcheda.

As regards the third text Sammoha introduced in Kambuja in
802 A.C. nothing can be definitely stated at the present moment.

cular cremation ground with that name which bhas been wrongly
called a vikara. Some Tantric practices were to be performed only in
the émasinas. Traces of such practices are also found in Buddhist
sources. cf. Lankivatira (Nanjio) p. 308,

Sunyagare §masine va vrkgamile guhasu vi/

palale 'bhyavakase ca yogi vasam prakalpayet/| verse 336.
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We have already discussed the references to this text in the Brakma-
yamala (ms, copied in 1052 A.C.). There is no doubt that the San-
moha (var. Sammolana) mentioned therein was the same as that intro-
duced into Kambuja. So it was known in India long before 802 A.C.
when it was taken to Kambuja. [t is difficult to determine if this Sam-
moka had to do anything with the Sammokanatantra we get at present.
One Sammohanatantra, as has been already pointed out by Dr.
Chatterii, is attributed to the Visnukranta region. A Sammohinitantra
belongs to the Ratkakranta region, (see Avalon, Principles of Tantra
I, Ixv, Ixvi). We have besides a Samriokanatantra preserved in a
late ms. in the Darbar Library, Sastri (Catalogue, 11, p. 183) also
has noticed this ms. as a nuw one. The text is written in incorrect
Sanskrit, All these texts of the Sammohanatantra might have been
inspired by the original Sammokatantra which still remains to be
discovered,

On the last and the 4th text taken to Kambuja in 802 A.C. viz, the
Vinisikha, no light can be thrown at present, In the Jayadratha
yamala (Satta 1) we find a list of Bhairavas who had attained success
through the Kalasamkargani vidyi. Amongst these Bhairavas we
find the names of Si%ka and Vinasikha Bhairavas. There are fantras
issuing from some of the Bhlairavas of this list. There is the name
of Phetkari Bhasrava from whom issued the Phetakara tantra. Conse-
quently we are justified in supposing that there was a Zam¢ra named
Vinasikha tantra which was connected with the name of Vinisikha
Bhairava. 1f this identification is accepted then the Vinasikha tantra
was intimately connected with the Sirascheda, i.e. the Jayadrathayimala,
as the Kambuja inscription also would make us believe,

The texts thus being identified, it remains to be seen which is
the god mentioned as Tumvurs and why are the four texts called
“the four faces of Tumvuru.” Dr, Chatterji says that Tumvuru is
the name of a Gandharva and thinks that he had something to do
with the Gandharva tantra, But the context has no bearing on any
tantra connected with the name of Zumvuru. The inscription
would have us believe that all the four texts were connected with
that god, Tumbaru or Tumburu is recorded in all the lexicons as
the name of a Gandharva but no detailed iaformation is available on
him. It is the name of one of the Yaksa worshippers of the Jina
(See Hemacandra—Abkidhana-cintimani, 1, 41 where the commen-
tator explains the word as fumbati ardati vighnin tumburuh). The
Buddhist texts mention him as the king of the Gandharvas, Thus
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in the Makisamaya Suttanta (Dialogues of Buddha, part 2, p, 288)
amongst the Gandharva chieftains are mentioned Paficadikha and
Suriyayaccasi, the daughter of Timbaru. Then again in the Sakkapatiha
sutianta (ibid., pp. 302, 303) Buddha being enchanted by the music of
Paficadikha questions hin whereupon the latter tells him the story
of his love for Bhadda Suriyavaccasi, the daughter of Timbaru, the
King of the Gandhabbas. In this story Paficasikha ficures as a great
musician who had a lyre of yellow Beluva wood. whe Gandhabba
Timbaru is also mentioned in the Pisadikasuttanta. In the Chinese
translations of those Siitras the name of the Gand.arva is transcribed
as Tan-feow-ly=*tam-bieu~u="fmburu and as Teou-feou-los=*Teu-
bieu-ru="tu(m)buru. [cf. Tripitaka, New Tokio Ed. vol. I, pp. 80, 633].
These forma show that in the corresponding Chinese versions the names
presuppose the forms Tamburu, and Tumburu and not Timburu as pre-
served in the Pili texts. The Mahabharata refers to Tumburu on ceveral
occasions: in Adiparva (65.51): supriya catibahus ca vikhyatau ca hahi
Kahuh| Tumburus ceti catvarah smytih Gandharvasattvamah/[ and again
Adi (150.54) : Gandharvaih sakitah sriman pragayatas ca Tumburuh. In
the first verse Tumburu is evidently used as a general designation of
the four Gandharvas : Supriya, Atibaku, Haha, Hukw, whereas in the
second verse it is used in all appearance, as the name of one particular
Gandharva, who was a musician. Whatever it may be, the number four
seems to have been connected with the name of Tumburu, though
it is difficuit to determine at present whether it was originally the
generic name of the four Gandharvas or the name of a particular
Gandharva with four faces.' But there is no doubt that Tumburu

1 There seems to have been a time when Siva was four faced. The
Mahabharata preserves its traces (Anudisana 141. sl. §{f, Umamahesvara-
samvada). Siva tells Ums that it was sitnply to see her that he be-
came four-faced through yogic power :

tam didrksur aham yogac caturmirttitvam agatah/
caturmukhas ca samvytto darSayan yogam uttamam//
pirvena vadaneniham indratvam anu$ismi ha;

uttarena tvaya sairdham ramamy aham anindite//
pascimam me mukham saumyam sarvapranisukhavaham/
dakgipam bhimasarikasam raudram samharati prajaly/

In the Adiparva (216, 6ls, 22-28; Cal, Ed.) Mahesvara is stated to
have done the same thing e, assumed four faces through yoga to
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was par excellence a musician, He is mentioned as an authority on
the musical science,

The Samgitiloka, while mentioning the oldest authorities on
music cites the name of Tumburu, These authorities are : (1) Brahma,
(2) Siva, (3) Nandikesvara, (4) Siva, (5) Rambha, (6) Tumburu,
etC, (cuo...Stvanandikesvara  Sivirambhasthati tumburuh-----ct. Sastri,
Catalogue, vol. 11, p. 72 and also Introduction, xxxv). These are the
names of gods who revealed music to the mortals, Nandikefvara is
another name of Siva; Tumburu is the Gandharva, A stringed
musical intrument, Zamburi is connected with his name. Though
there is no definite text to fall back on, still it seems probable that
Tumburu was no other than Siva himsclf. Both of them are repre-
sented as having four faces, and both of them are authorities on music.
If this identification is accepted then a new light can be thrown on the
text of the inscription of Sdok Kak Thom. The four tantras: Sira-
Scheda, Vinasikha, Sammohe and Nayottara are said to be Tumvuror
vakiracatugkam, riot because they constituted the four faces of that
god but because they issued forth from or were communicated by,
his four mouths (vaktra). Besides we should note that vakira really
means mouth and not face. The four Tantrik texts therefore seem
to have represented four different ammiyas, connected with the four

see the newly created Tilottami from all sides—‘‘evam caturmukhah
sthanur mahadevo'-bhavat pura.” In the sculptural representation also,
though Mahiadeva should have according to comparatively late texts
five faces, the figures of the four-faced Siva are not rare, Gopinath Rao
in his Hindu Iconography (vol. 1l, part 11, pl. cxv and p. 373) repro-
duces the image of a Sadasiva-mirti coming from Ellora. The image
has four faces. Mr. Rao for making it agree with traditional form
of Siva says that. “The figure has four faces and since all its arms
are broken, it is not possible to say how many it originally possessed.”
But there is no mark of a broken face and there is no difficulty in
admitting that it was from the beginning four faced. At Yun Kang
in North China, the Buddhist sculpture which was directly inspir-
ed by Indian art there is a representation of Mahcévara with
four faces. It belongs to the s5th and 6th centuries A.C. Mahevara
is sitting on a bull. The four faces are turning to four directions.
Somebody is standing near him carrying a trident (/7/é%la). See
Siren— Chinese sculpture, vol. 11, Pl. 34.
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faces of Tumburu, who was in all appearance, an emanation of Siva
himself like the Bhairavas,

The introduction of the four texts throws some light on another
problem viz. that of the relation of Kambuja with northern India, Dr,
Chatterji has already tried to trace some of the elements of Kambuja
culture to North Indian origin (Indian Cultural Influence in Cambodia
p. 253 ff.). Now therc are reasons to believe that the four Tantras
brought to Kambuja by Hiranyadima were of North Indian origin,
The Pingalamata which we have seen to be a supplement to the
Brakmayamala and to be connected with the Sz’raéc/zeda-jnyadmtlza-
yamala is very clear on this point. On folio 5b we find mention of
the country where the Siva-sidhani was in vogue. It is no doubt
the country of the Aryas—the Arydvarta:

Vindhyottaragatenaiva Magadhicciparena tu
Himadre daksine bhage paificalit purvatas tathi
Aryavarta iti khyitas tadbhaviciryasadhakau
Agrajanmakulodbhiitah sarvasadhirano yatah
ViSesanaii ca tatha brumi agranisaktivacakah
Saktyantam janitam janma janmagrety abhidhryate
Ka-pirvastavinirmukt[a] anyadeSodbhavivapi
Kamaripaiica kadmirau kalingan korikanodbhavau
KaficikoSalakaverya-rigtrajivapi varjayet
Kimartham cet tatsidhyartham-moksartham sarvajau $ubhau,
Sivavratadharaciryo natidirgho’tihrasvakah etc,

This passage mentions the countries of which the people are unfit for
Sivasidhana on account of their physical deformitics. These countries
all begin with £a: Kamariapa, Kismira, Kalinga, Korkana, Kaiicr,
Kosala, Kaveri-ragtra (?), This shows that the oldest Brihmanical
tantras which included the 18 texts mentioned in the Nivasetattva-
samhita, the 8 yamalas and their supplements, all originated in Northern
India. The four texts, the Nayottara, Sirascheda, Vinasikha and
Sammoha, taken to Kambuja in the beginning of the gth century
A.C. would therefore be of North-Indian origin,

Thus we see that the four Tantrik texts mentioned in the Inscrip-
tion of Sdok Kak Thom as having been introduced in Kambuja
in 80z A.C. duiing the reign of Jayavarma II are partly preserved in
old mss, in the Nepal Darbar Library, The Nayottara was probably
the same as the Naya- and Uttara sitras which form a part of the
Nidvasatattvasamhita now preserved in a ms, of Gupta writing of the
8th century A.C. It was composed much earlier than the date of
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canon which contained the 18 Agamas was of North-Indian origin
as according to them, the best Sivc‘iciiryas were the Brahmins of Atyi-
varta, But the people of the surrounding countries, Kamaripa,
Kasmira, Kalinga, Koikana, Kaiici, Kofala, Kaveri and Ristra were
not cligible to that position for their physical deformities. By physi-
cal deformities we have to understand that their statures did not
follow the prescribed standard and were either too tall or too short
(atidirgha atihrasvaka). Such a conclusion is also substantiated
by other evidences, The Zantrasira which is a famous compendium
of Bengal Tantrism says on the authority of Kyiyasirasamuccaya,
Yamala and Vailampiyana-samhiti that persons with physical defor-
mities of various description, and persons who are diseased, immoral
etc, cannot be gurus (1bid, p. 3)—atha nindyagurumaha—

Kriyasara-samuccaye—Svitri caiva galatkugthi netrarogi ca vimanah/

kunakhi §yavadanta$ ca strijitas cadhikangakah//
hirangah kapati rogi bahvist bahujalpakah/

etair dosair vihino yah sa guruh Sisgyasammatah//
Yamale—abhisaptam aputraii ca kadaryam kitavam tatha/
kriyahinam §athaii cipi vamanam gurunindakamf/
jalaraktavikdrail ca varjayen matiman sadi/

sada matsara-samyuktam gurun tantrena varjayet//.
Vaisampayana-samhitayam—

aputro mrtaputra$ ca kusthi ca vamanas tathd......//

The same compeundium again says on the authority of /ibila
(quoted by Vidyadharacirya) that the quality of the gurus differ
according to the countrics in which they are born., According to it
the best gurus are found in the countrics of Madhyadesa, Kuruksetra,
Nata and Konkana (or Nata-Koinkana ?), Antarvedi, Pratisthana, and
Avanti, The Madhyade$a is Aryavarta. The gurus of the second
quality are found in Gauda, Salva, Sura (?), Magadha, Kcrala, KoSala
and Dasarna. The worst gurus are those who belong to the countries
of Karnata, Narmada, Ristra,® Kaccha, Kalinda, Kalamba and Kam-
boja® ([&id. p. 10-11) ; tatha Vidyadharacaryadhytam fibilavacanam—

1 Itis evidcntly.thc same namc as quoted in the list of the
Piigalamata., Through mistake I connected it with Kiveri and
took it to mean Kavers-ragtra. It seems to be a different country and
probably is meant for Surastra.

2 Konkana which is amongst the forbidden countries in the
Agama list here is placed in the first rank, Nata Koikana may however
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Madhyades$a-Kuruksetra-Natakoinkanasambhavah/
Antarvedi-Pratisthania Avantya$ ca guriittamah//
Madhyadesga Aryavartah/

Gaudah Salvah Surds caiva Magadhih Keralas tatha/
Kosalas ca Dakirnaé ca guravah sapta madhyamih//
Karnata-Naramda-Rastra-Kacchatirodbhavis tatha/
Kilindaé ca Kalambas ca Kambojis cadhama matah//

This list was certainly drawn up at a time when the authority
of the orthodox Agamas was a little undermined by the rise of the
heterodox schools; But it still shows the old tendency according to
which the acaryas of North Indian origin were given the first place.

This throws some unexpected light on the recruitment of Sivaciryas
in different countries including ancient Kambuja, We have seen that
Hiranyadima came with the new Sastras from a janapada, which was
most probably a janmapada in India, The family of Sivakaivalya, who
was initiated to these Sastras, was long established in Kambuja. The
history of this famjly,recorded in the inscription of Sdok kak Thom
is of great interest. The members of this family enjoyed the priest-
hood of the king through succession since the time of Bhivavarman
(middle of the 6th century a.D.). They were Siviciryas and were
guardians of /fga established in different places, The succession of
the priests was determined according to the matrvaméa “ie, maternal
lineage” (fammatyvamée yatayss siviyo va jata vidya-vikrama-yukia-
blaval| tad-pajakas syuby......... BEFEOQ, 1915, p. 62) which implied that
the succession was to go to the children of the sisters (bkagineya) or to
those of the daughter of the sisters, or the elder brother. There arc
several cases of such succession recorded in the inscriptions (/éid,,
p- 54) It is difficult te explain the necessity of such an arrangement.
Barth in 1901 thought that such an arrangement was necessary becapse
the royal priests used to take the vow of celebacy and thercfore they
had to choose their successor from the line of their sisters. But M,
Finot (Ibid, p. §6) says that it is difficult to admit this explanation as

be a mistake for some othér country, Thc countries of Kalinda
and Kalamba are not known. Kalinde (certainly not Kalindi) seems to
be a mistake for Kulinda. Kamboja does not seem to be the ancient
country of the Kamboja-Giandhira group. It may be the country
of the people called Kam-po-tse in the Tibetan sources and located
in Assam, These people seem to have been the predecessors of
the modern Kéch,
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we hear of priests (though of very late times—iIth century A.D.)
who were married. It is however clear that the intention was to avoid
difficulty in finding a successor because when the branch lines are count-
ed the family has an unlimited scope. But what was the necessity
of sticking to a particular family for the selection of priests ? The only
explanation that occurs to my mind is that according to the Agamas
the S7viacirpas had to be chosen preferably from the Brahmanical
families of North Indian origin, Such families were not numerous
in Kambuja, The family of Sivakaivalya was probably a rare one
and priests had to be chosen from that family and its branch
lines, as the members of them alone were fit to be ﬁizvﬂcﬁryas.
In the inscriptions of Kambuja we have several other references
to the familics of North Indian origin, of which the members
attained the position of royal chaplain. Thus we hear of the royal
chaplain Bhatta Divikara who came from the banks of the Kalindi
(Yamuna) and was thus an expert in the Vedic sacrifices (Ber-
gaigne—/Inscription 1, p, 81ff,) In an inscription of Angkor vat we
are told that the royal priest Sarvajiamuni who was a special
adept in the Saivite rites came from the Aryadesa, (Bergaigne—
Inscriptions etc, 1xv. 9. p. 388. Aryyadese samntpannas Sivaridhana-
tatparal] yo yogemagatah Kamovudese...). In the same inscription
we hear that a descendant of Sarvajiiamuni filled the country
called Madhyade$a (here a part of the ancient Kambuja) with
Brahmins versed in the Vede and Vedanga (Ixv. 22. cakara desam
namneman, madkyadeiam janakulam| vedavedavgavidvipram...). There
seems to be a reference here to the immigration of Brahmins from
India. In the inscription of Prah vat we find mention of a Brahmin,
named Agastya related to the royal family, who originally came from
the Aryadefa. (Bergaigne—Inscriptions ctc. xliv. 5 ; p. 184—atha dvijo’
gastya iti pratito, yo vedavedangavid aryyadese...). Such practices were
known in India too. The great Cola king Rajendra Cola who built the
Rijarajesvara temple at Tanjore is stated to have “appointed SarvaSiva
Pandita- Swacarya as the priest of that temple and have ordered that
thenceforth the b:syns and their bzqyas alone, belonging to the Aryadeéa,
the MadhyadeSa and the GaudadeSa shall be eligible for the office of
chief priest,” (Sowth Indian Inscription 11, 1, p. 105, wrongly referred
to as I, 2. p. 153 in Hindu lconography 11, 1, pp. 5-6). We also know
that the Malla kings of Bhatgaon (Nepal) had Brahmins from
Bengal as their priests. These Brahmin families used to come to
Bengal from time to time to contract their marriages in order to
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n° 45 kaladkautadeki), erected by king Indravarman. This shows
that both gold and stone was used in the construction of the images
of deities in Campa. Another inscription is more explicit on the
point. The Vang Ttkuk Inscription of Indravarman I (dated 721 faka
=799 A.D,) contains two stanzas which have not been correctly inter-
preted till now. The stanzas in question are (See Majumdar, II,
n° 23, viii and ix) :—

qafy qifed fas @nfud fzada |

sEwEEQ Aa aagg @ waary | VI

a¥ia wifya « 74 st |

grEa@i i wd afmfzaa [ 1X]

Dy, Majumdar translates the stanzas thus : “Indravarman also ins-
talled an earthen %y 7a of the Gad, which therefore came to be known
as Indrabhadresvara, He also established in the year of the Sakas
Sasi yam adri (721), two trcasures for the god, the one composed of
moveable and immoveable property, and the other moveable and with
a mouth (pricsts ?).”* The last part of the translation is evidently
unintelligible. There is no question of *property” in the text and
“a moveable treasure with a mouth (?)"” does not convey any meaning.
Kosa here, as in many other cases in these inscriptions, should be
taken in the sense of Jfiga-kosa. Kosa was apparently an outer cover-
ing of the /ifiga, and was used probably for decorative purposes,
The inscriptions of Campa very often record the gifts of 40sa made
by the kings to the /Jiigas. These ZoSas were often golden and
decorated with costly gems, The Aofas had sometimes faces and
koba with six faces are twice spoken of. We find mention of [rddlua-
kosa which was most probably a detachable one (See Majumdar,
Campa 1, p.182). If in the present case we take Zode in the sense
of linga-koa, the text becomes clear, It should then be translated :
“Indravarman also installed an earthcn—parthiva-linga—of him (the
god) which therefore came to be knowun as Indrabhadre$vara. He

1 Bergaigne—/Inscriptions etc. I, p. 33 et 37—VIII-IX “Sri-Indra-
varman a érigé aussi un /inga terrestre de ce dieu, qui a été appelé
désormais d’ un autre nom Indrabhadre§vara. Il «a aussi constitué
pour lui deux trésors: l’'un composé de biens meubles et doué d’elo-
quence” (les prétres du temple—DBarth),

2 Cf 14d. 1, Inscr. 11, 10, XV, B- 26, XVII. B. 26, XVIIL D, 27,
B. 24 and II, Inscr, LXI, C. 11,
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also established, in the Sita year &adi-yama-adys (721), two kodas, one
cara i.e. moveable and the other stkira ie. immoveable. The move-
able (cara) kosa had a face (or faces).” The /iga was an earthen
one (parthiva) which corresponds to the msnmaya-linga mentioned by
the Agamas and it had two kofas, of which one was moveable
and the other, probably a simple cylindrical one was a fixed one. The
cara koda, had a face (or faces) and thus when fixed to the /figas used
to convert them into mukhalingas. 1he two words cara and sthira
naturally remind us of the two types of /fga, cala, moveable acala,
immoveable, also called sthiva or sthiavara in the Agamas.

In ancient Kambuja the /i7iges used to be made of metal as well as
precious stones, We have references to lingam haimasobham, suvarna:
mayalinga, svarpalinga, kiladhanta-linga, sphatikaliiga and manilinga.
The materials used for the construction of these /ingas therefore were
chosen in accordance with the prescription of the Agamas. They all
were of the type known as calalinga and fell under its subdivisions :
$atlaja, lohaja and ratnaja,

The four faces of Tumburu—I1 have already tried to establish that
the four Tantrik texts éirascheda, vinasikha, sammokana and mayottara
mentioned in the inscription of Sdok Kak Thom were authentic
Saivagastras being studied in India in the 7th and 8th centuries A,D. if
not earlier, These texts constituted the “vakzracatuskam™ of the god

1 We have now a definite text before us which supports the identi-
fication of Tumburu with Siva. In the Yogavisistha-Ramiyana
(Nirvana-prakaranpa, 1. xvilt 23-26), compiled hefore the gth century
A. D, we find the following verses :

ity astaiSvarya-yuktds ta mataro raudra-cesthitah/
kadacinmilita vyomni sarvah kenapi hetuni//
utsavam paramam cakrul paramarthaprakasakam /
vimasrotogata etis Tumburum Rudram asritah//
piijayitva jagatpiijyau devau Tumburu-Bhairavau/
vicitrirthih kathas cakrur-madiri-madatositah//

These things are spoken of the eight matykds who were one day
out for amusement. They are here characterised as the followers of
the left current (vamasrotogata) and related to Rudra who is Tumburu
ie. the Tumburu aspect of Rudra (Zwmburum Rudram). The eight-
matykas are here made to worship the two gods Tumburu and Bhairava.
This passage clearly mentions Tumburu as an aspect of Rudra.
It should also be noted that Sfva is often referred to in the inscrip-
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Tumburu and were introduced in Kambuja for establishing the mystic
rites known as devarija (siddhil......devarajibhikhya), Tumburu
evidently had some sort of connection with the Devaraja cult. Deva-
rija was a phallic representation (/ingarija) of Siva—and we have
already seen that Tumburu was an emanation of Siva himself. The
inscription of Sdok Kak Thom tells us that the first temple of
Devarija was built by Jayavarman II (802 A.D.) in his new capital
Mahendraparvata (Phnom Kulen), and the royal chaplain Sivakaivalya
was appointed priest. The deity was subsequently taken to Hari-
haralaya where the capital was shifted, Afterwards when the king
Paramasivaloka (i.e.,, Yagovarman 889-g1o A.D.) built his capital at
Yosodharapur (Angkor Thom) he brought the deity to the new capital
and placed him in the temple of Vmam lramtal (ht. the central
mount) which was built in the centre of the city for receiving the deity,

This central edifice erccted by YaSovarman was for a long time
believed to be the Bayon which is situated just in the centre of
Angkor, But M. Finot in his recent studies (E¢udes Asiatiques, vol, I
p. 245ff) has tried to show that the inscription of Sdok Kak Thom has
told a lie. A detailed examination of the sculpture of Bayon has
led M. Finot to believe that Bayon could not have” been originally a
Saiva temple. He thinks that the newly built capital of Yaso-
varman was not placed under the protection of the /nga Devaraja, the
national deity of Kambuja, but under that of the Bodhisattva Ava-
lokite§vara. Necessarily he was led to conclude that Angkor Thom
and Bayon were not built by king YaSovarman, as the inscription
would have us believe, because he was a Saiva, Lat by his predecessor
Jayavarman II who was a Mahiiyanist. YaSovarman according to
him played the part of a vandal and changed Bayon into a sanctuary
of the /nga. The principal reason for starting this theory was that
the sculpture of Bayon is almost entirely Buddhist. But it might be
argued that the temple was begun as a Buddhist one and finish-
edasa Saiva one. Dut to this objection M, Finot answers that even in
several mzckes of the towers the central figures were originally those
of Buddha. They were later on deliberately destroyed and replaced
by linga. Another serious difficulty remained to be expliined away.
Each tower of Bayon is decorated with four colossal faces turning
towards the four cardinal points. In 1911 M. Finot intcrpreted them

tions of Kambuja as Caturanana, Caturmukha etc, Cf. Bergaigne Ins-
criptions etc, 11, n° LXIV (p. 377); n® XLIV (p. 183); n° LV (p, 213).
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as the architectural translation of a caturmulhaliiga. He, however,
gives up that explanation in the light of later researches and now
thinks that they represent the faces of the Avalokitesvara, He is aware
of the fact that no such architectural representation of Avaloki-
te§vara is at present available but he still supposes that the architect
wanted to represent AvalokiteSvara as looking in the four directions
and thus protecting the city on all sides. M. Finot would there-
fore conclude that the inscription of Sdok Kak Thom has distorted the
facts. Bayon was not originally a Saiva temple and YaSovarman,
who was a staunch Saiva, could not be its founder. It was founded
in the time of Jayavarman Il (302-869 A.n.) who was a Buddhist
king.

But M. Phillip Stern in his study on the evolution of the Khmer
Art (Le Bayon d' Anghor et I'Evolution de P’ Art Khmer, 1927) has ques-
tioned the hitherto admitted chronology of the monuments of
Angkor on grounds of style. According to him, Bayon did not exist
in the time of YaSovarman. Therefore, the central mount (Vaam
kantil) of YaSovarman has to be searched for elsewhere. He thinks
that it should be identified with the Phimanakas, which in all appear-
ance, occupied the central position in the old city. The city developed
in course of subsequent centuries and its centre was naturally removed.
According to the chronology proposed by him, Bayon could not have
been built before the time of Udayadityavarman 1I (1049-1052 A.D.)
or that of his predecessor Stryavarman I (1002-1049 A.D.). The outer
walls of the city would belong to this period.

But M. Coedés in a recent study (BEFEO, XXVIII, pp. 81 ff)
has tried to prove that Bayon was built still later during the reign
of Jayavarman VII (1182-rzor A.n.). According to him the outer
walls of Angkor Thom and some other buildings, which is of
the style of Bayon, were constructed in the same period. Thus both
M. Stern and Coedés agree in placing Bayon and the outer walls of
the city in the same epoch though they do not assign the same date to
their construction. Both of them disbelieve in the testimony of the
inscription of Sdok Kak Thom which clearly attributes the foundation
of Yasodharapura (i.e. Angkor Thom) and Vnam Kantal, “the central
mount,” to Yasovarman,

This inscription, we have alrcady seen, was composed in Saka
974 (=1052 A,.D.). The date of its composition therefore falls in the
period to which M. Stern would attribute the construction of Bayon. It
scems strange that a contemporary inscription would mean by Vnmam

L.H,Q., MARCH, 1930 14
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Kantal any other edifice except the Bayon, What is possible is that
the traditional history of religious foundations, which it records, is
confused. Its attribution of the foundation of Bayon to Yasovarman
may therefore be easily questioned but Bayon was certainly consider-
ed as a sufficiently old edifice in the middle of the rith century for
affording scope for confusion about its real founder to the author
of the inscription,

According to M. Coedés and M. Stern, the construction of Bayon
and the outer walls of the city would fall in the same period. The
towers of Bayon and those of the five city-gates are all decorated with
four colossal faces. \Vhat do these four colossal faces represent ? Are
they the representations of the faces of Avalokite§vara, as M. Finot
thinks ? Even admitting that Jayavarman Il, if not directly but
through his tradition, influenced the construction of Bayon, it is
difficult to believe with M, Finot that he was a Buddhist king.
M. Finot takes him to be a Buddhist—firstly, because he came from
Java or from Srivijaya which was a great centre of Mahdyiana Buddh-
ism in this period and—secondly, because he founded the city of Ama-
rendrapura, formerly identified with the ruins of Bantay Chmar which
is completely a Buddhist city to judge from the sculptures. But the
identification of Amarendrapura with Bantay Chmar has been reason-
ably doubted by M. Stern (loc. cit.). We should also bear in
mind that the posthumous name of Jayavarman 1l is Paramesvara
(the Supreme Lord::Siva). The cities which he built—Mahendra-
parvata, Haribarilaya and Amarendrapura are all connected with
the names of Siva. The last name seems to be only a different form
of Devarija, The priest whom he chose as his chaplain, Sivakaiva-
lya was a Saiva and came from a Saiva family. It was again he who
authorised Hiranyadima to introduce the texts of Saivigama along
with the Saiva cult of Devardja into Kambuja. He really made it
the religion of the state, erected its temples and granted lands to
the priestly family for its maintenance. Besides it would be wrong
to say that the sculptures of Bayon have no trace of Saivism, An im-
portant basrelief of the first gallery of Bayon (See Comaille, Guides
aur Ruines d'Angkor p. 135, n. 36) represents three temples in one
row, of which the towers bear tridents (¢7i3%a) and the deity in the
centre is a b;z'valz'iaga. In the face of these facts it is difficult to admit
that Jayavarman II was a Buddbist king and that he introduced
Mahiyana from Srivijaya into Kambuja, There is no reason to
suppose that the four Tantrik texts brought by Hiragyadama had
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anything to do with Mahayina, Jayavarman Il was a Saiva, If
any of the edifices (for example Bantay Chmar, Bayon, etc,) containing
some Buddhist sculptures can even be proved to have been construct-
ed in the time of Jayavarman II, the only possible explanation is
cither that he was a tolerant king and allowed Mahiyana to flourish
in the country, or that he had employed artists who had come from
the neighbouring territory of Srivijaya and had Mahayanist training.
It will be wrong to suppose that Mahiyana Buddhism of the
8th-gth century A.D. was very much Tantagonistic to Tantrik Saivism.
Though the sculpture of the temples partly seem to be Mahayanist, the
indwelling deity was no doubt Siva,

It seems difficult to admit that Bayon was not originally a Saiva
temple. The state religion of Kambuja was always the cult of Deva-
raja. A temple like Bayon, which is situated just in the centre of the
city, could not therefore have been meant for any other deity except
Devardja, If in some of the niches of the towers of Bayon the
figures of Buddha have been deliberately destroyed and substituted
by limga we must attribute that work of vandalism to a period
when the king was a very orthodox one and did not even tolerate
the sculptural representation of Buddha in the temple of Devarisa,
as his predecessors used to do, It is therefore necessary to go
back to the older theory of M. Finot that the four faces
of the towers of Bayon (as well as those of the towers of the
city gates) are the sculptural representation of the four faces of Siva,
Devarija was in all probability a mukhaliige and it was quite natural
that the towers of its temple and those of the city-gates construct-
ed in the same period would bear the mulhalinga symbol. This
explanation secems to have a strong support in the inscription of
Sdok Kak Thom which says that the four &is¢ras which prescribed
the cult of Devaraja constituted the four faces of the Tunburu. 1t
may not be therefore improbable that the four colossal faces on the
towers are architectural translation of thc four faces of Tumbury,
Tumvuror vaktracatuskam, mentioned in the inscription, because, it
is through those four faces that the god originally communicated the
four fundamental texts which prescribed the religious rites of the
king and his people. They are the symbol of the different amnayas
of the Saivite Canon.,

P, C, BaccHr
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