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Introduction

How should we behave if we want to make ourselves pure?
—Ind, Gatilok

For a layperson, making one’s conduct “Buddhist” means behaving in com-
pliance with the Dbamma-vinay {the Buddhist scriptures}.
—Chuon Nath, Gihivinaya Sankhep

[M]erely chanting Pali is empty if one does not understand its meaning. This
is so because [taking part in ] rituals . . . consists of clear belief and a wisdom
involving right views, for which the measure is true knowing and true and
correct understanding.

—Chuon Nath, Gibivinaya Sankhep

The 1920s in Cambodia saw an exuberant burst of new printed writ-
ings by Khmer Buddhist modernists on the subject of how to behave, as good
Khmer Buddhists and moral persons, and simultaneously, how to purify them-
selves in the context of everyday life in a modernizing world. This book examines
the intertwined ethical and historical questions of what Khmer writers articu-
lated as the Buddhist values most important and relevant to their times, how
these interpretations were produced, and how they represent Southeast Asian
ethical and religious responses to the modern circulation of local and translocal
events, people, ideas, and anxieties. In sum, the book attempts to understand
how ethical ideas are produced in a particular historical moment, in this case the
“moment” of Southeast Asian colonial modernity.

The three passages above, written in the early 1920s in Phnom Penh by
Ukiia Suttantaprija Ind and Brah Sasanasobhana Chuon Nath, suggest the ethi-
cal preoccupations of this self-described Buddhist “modernist” movement with
purification, authenticity, and rationalism. Being a Buddhist and a moral person
in the modern world required a new and different kind of knowing from that
required in the past. This knowledge was based on correct understanding of
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scripture; it was demonstrated through moral conduct in religious ritual and
everyday life.

The ideas that modernists were articulating in Cambodia were resonant with
forms and expressions of religious and literary modernism emerging elsewhere in
Southeast Asia during this same period. Their emphasis on purification and ra-
tionalism as means for achieving “authentic” understanding of the Buddhist
scriptures reflects the religious reformism adopted by Mongkut (later Rama IV)
of Siam and his sons Chulalongkorn (Rama V) and Prince-Patriarch Vajirafiana,
whose Buddhist modernization program has been described in terms of “scrip-
turalism,” the privileging of canonical texts as the definition of religious author-
ity.! Vajirafiana recalled that when he was a young novice studying for ordination
he had determined that “in order to know Dhamma firmly” he needed to learn
Pali and to read the Tipitaka for himself. Equipped with up-to-date grammatical
methods for reading and translating Pali, Vajirafiana came to believe that the
Tipitaka itself advocated rational knowing. “One work which struck me,” he
wrote, “was the Kzlama-sutta, which taught one not to believe blindly and to de-
pend on one’s own thinking.”?

Strikingly, these Khmer and Thai modernist concerns are similar to those
voiced by Southeast Asian Islamic modernists. In his Soz/-Djawab (Questions and
answers), written in the Dutch East Indies in the early 1930s, Ahmad Hussan ar-
gued that the Quran itself contained passages that exhorted readers to “apply
their minds to its revelations” so that they could accurately comprehend its mean-
ing. These verses, he noted, “indicate clearly that the Qur’an is not to be recited
without thinking about it and properly understanding its content.”® Given the
deficiencies in the “traditional manner of gaining knowledge” in Dutch colonial
schools, wrote another Indies modernist, Hadji Agus Salim, in the Fadjar Asia
(Asian dawn) in 1929, “our people simply become imitators,” unable to under-
stand “the essence of the matter.” Instead of learning the Qur’an by rote, they
needed to understand “each word and the meaning conveyed.”* Authentic know-
ing enabled one to perform religious ritual correctly.

Viewed regionally, Buddhist and Islamic modernist expressions in Southeast
Asia were in part shaped by factors joined to imperialism. These included the rel-
atively late arrival of print in the region, the gradual demarcation of national
boundaries; participation in a global market economy, and engagement with dis-
courses of Western science, rationalism, and secularism. But imperialism alone
does not explain religious modernism and the accompanying educational modern-
ization projects, which were also a product of the interactions between colonial
subjects and other non-Western and pan-Asian alliances. Cambodian and Siamese
modernism was influenced by a pan-Theravadin dialogue that reached to Sri
Lanka.’ Similarly, Islamic modernists in Malaya and the Dutch East Indies were in
conversation with their counterparts in the Middle East, just as Confucian and
Buddhist Vietnamese reformers were part of an East Asian discourse in Japan and
China as well as religious developments in mainland Southeast Asia.®



INTRODUCTION : 3

In this book, I argue for the central importance of Theravada Buddhist ethics
as a site for imagining and expressing modernity in Cambodia during this pe-
riod. Among Southeast Asian locales, alternatives to religious education in early-
twentieth-century Cambodia were particularly scarce. Buddhism remained the
primary avenue for educational life as well as the dominant force shaping Khmer
intellectual life until well into the 1930s.” Parallel to similar developments in
other Southeast Asian states, though somewhat chronologically later in Cambo-
dia, the onset of print in the 1920s was marked by the emergence of a zealous
new generation of authors, of new writing styles, themes, and modernist literary
movements. But in Cambodia, unlike in Vietnam and Indonesia, these earliest
print expressions did not take the form of novels, autobiographies, reportage,
newspapers, or secular periodicals.® Rather, the turn to print was focused into
new styles of Buddhist writings—compendiums,’ critical translations, and writ-
ten versions of oral folklore, almost all of which were concerned with issues of
morality, of patiparti, or how to behave in accordance with the Dhamma, as moral
persons'® and good Buddhists in the contemporary world.

These new print writings were the work of a group of Buddhist intellectuals
in Phnom Penh whose efforts to purify current interpretations of Theravada Bud-
dhism began to crystallize into a modernist “movement” around 1914. Broadly
summarized, their religious modernism emphasized rationalism, authenticity,
and purification. They advocated new methods for Buddhist education and for the
translation, production, and dissemination of new versions of Buddhist texts,
which they “purified” from the grammatical and interpretive corruptions and ac-
cretions that had accumulated over time. They viewed these new textual practices
as part of an effort to “modernize” Buddhist understanding itself. They believed
that through a deeper, correct, authentic comprehension of the Buddhist scrip-
tures, the Dbamma-vinaya, Buddhists would learn to purify or discipline the body,
speech, and citta (heart and mind)"' to reflect the Buddhist scriptural vision of
“what is right.” Cultivating bodhi-citta (the thought or aim of enlightenment) and
purifying one’s own moral conduct would consequently result in a stronger, more
purified Buddhist s@sana, the religion practiced by the fourfold parisal, the collec-
tive body of monastic and lay Khmer Buddhists.

The Khmer Buddhist modernism that emerged in Phnom Penh in the first
few decades of the twentieth century, I argue, is best understood in ethical terms
as a rationalist shift in Buddhist intellectual sensibilities about temporality and
purification, a shift that gave a heightened significance to the everyday actions and
relationships of ordinary individuals in the here and now of modern life. Reading
through modernist ethical writings, we can see precursors to the ways in which
these values prefigured the emerging notion of a s@sana-jati (national religion),
although delineating the growth of nationalism is not my primary aim in this
book.'? Rather, I examine the new ways in which Khmer Theravadins articulated
values for living that joined their understandings of what it meant to live in the
contemporary world with interpretations of what it meant to be a good Buddhist.
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Studying ethical values does not mean, of course, that we are seeing all the ways in
which people acted in the real world; but it does give us insight into how they
made sense of the world, how they gave it order and meaning, and how they may
have tried to structure their lives and relationships.

The production of these new values must also be viewed historically. In part,
I examine Khmer Buddhist values as a product of reform movements in mainland
Southeast Asia and the larger regional shift from manuscript to print culture. I
also see them as Buddhist responses to experiences of social change and turmoil
under colonialism and the interactions between colonial discourses on moderniza-
tion and indigenous reforms in religious education. Within these frames, the on-
going translation of Theravadin ideas and symbols across three generations of
intellectuals in the Khmer Sangha (monastic community) sought to produce ver-
nacular idioms that had meaning and relevance for laypeople and monks in struc-
turing their everyday lives.

I also examine the older inheritances that contributed to Khmer Buddhist
modernism. These include the influence of nineteenth-century Khmer literary
understandings of purification and moral development in older jztaka (stories of
the Buddha’s past lives) and other literary texts, as well as the “traditional” Bud-
dhist purification movement that had been put in place by the Khmer king Ang
Duong in the mid-nineteenth century. All of these factors led to the self-
conscious effort by a group of Khmer monks and scholars in the second and third
decades of the twentieth century to put forward a new articulation of Buddhist
values, expressed in new print literary styles and forms.

I'situate the study in the years 1860-1930 for several reasons. This longue durée
enables us to see the complex historical, generational, and ideational underpin-
nings of modern Buddhist values in Cambodia. The death of King Ang Duong in
1860 marked a broad shift from more traditional notions and practices of Bud-
dhist purification and revival to the intensification of new currents of thought
among Buddhist intellectuals. The 1860s also saw the resumption of social unrest
that had temporarily abated during Ang Duong’s reign. The spread of millenari-
anism and the introduction of French administrative reforms—France declared
Cambodia a protectorate in 1863 —increasingly undermined Khmer social order
and the monarchy. These events created a disjuncture between older Buddhist vi-
sions of social order and the lived experience that modernism was attempting to
redress.

The period between 1860 and 1930 also roughly coincides with the lifecimes
of two of the Buddhist intellectuals who figure prominently in this historical nar-
rative: Brah Maha Vimaladhamm Thon (1862-1927) and Ukiia Suttantaprija Ind
(1859-1925). Both were highly respected Pali scholars in the Mahanikay order in
Cambodia who were educated in the established monastic traditions of the late
nineteenth century.”” They were exposed to reformist and modernist discourses
through travels to Bangkok and studies with Siamese-educated teachers. Al-
though trained in older schools of thought, they ended their scholastic careers by
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contributing to the construction of Khmer modernism. Both Thon and Ind were
closely aligned with the highly politicized “modern Dhamma” group in the Bud-
dhist Mahanikay order.

My study culminates in the 12 May 1930 inauguration ceremony of the Bud-
dhist Institute, a scholarly center established in Phnom Penh for the promotion of
research on Southeast Asian Buddhism. Once modernist intellectuals and ideas
became firmly associated with influential Khmer Buddhist educational institu-
tions such as the Sala Pali, the Royal Library, and the Buddhist Institute, the
transformation of their “new doctrine” into a new officially sanctioned religious
orthodoxy was assured. Beginning in the mid-1930s, the Buddhist Institute be-
came emblematic of and instrumental in the intertwining of modern Buddhist
values and national identity in Cambodia, a position it held through the early
1970s until the descent into the chaos of the Khmer Rouge-led Democratic
Kampuchea. Although modernists talked about their visions of social cohesion
and social ethical responsibility in very different ways from Communists, the
trope of “purification” of the individual and community that runs throughout the
development of modern Buddhism during this entire period is one that is perhaps
salient for the interpretation of Khmer Rouge ideologies as well.'

RELIGIOUS MODERNISM IN SOUTHEAST ASIA

Although focused on religious modernism in the Khmer context, this book
situates these developments in a broader regional historical perspective. In differ-
ent parts of Southeast Asia in the late nineteenth and early twentieth centuries,
there was a shared perception of moral decline and the disintegration of the reli-
giously inspired values that were understood to have given cohesion and order to
previous generations. At the same time that the loss of these “traditional” values
was being lamented, however, they were also being critiqued in some arenas as in-
appropriate or outdated in respect to contemporary culture. Southeast Asian
reflexivity about this tension is lampooned in Vu Trong Phung’s satirical novel
Dumb Luck, published in Hanoi in 1936." It portrays the travails of an upper-class
family with the invented surname Civilization as they negotiate between moder-
nity and traditional Confucian values. One episode in the novel highlights the
tension between the family’s efforts to modernize Vietnamese society through the
sale of provocative Western-style lingerie at their Europeanization Tailor Shop
and to protect the chastity of their own wives and daughters against rampant sex-
ual infidelity in modern urban society. “How can one tell what is real these days?”
Red-haired Xuan, the “common man” of the novel, asks sardonically as he surveys
a set of rubber falsies in the Europeanization Tailor Shop. “Everything is so
artificial! Love is artificial! Modernity is artificial! Even conservatism is
artificial!”'® In other less satirical Southeast Asian contexts, the tension between
modern and traditional moral values played out in the form of debates about
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whether or not it was permissible for good Muslims to wear European clothing,
whether sermons should be preached in the vernacular, and whether secular sub-
jects such as science and geography should be taught in traditional religious
schools."”

In Buddhist Southeast Asia, particularly in the late nineteenth century, the
perception of moral decline was sometimes represented in terms of the degenera-
tion of the power of the Buddhist Dharma or Dhamma, the truth about the nature
of the world recognized by the Buddha at his enlightenment and communicated
through his teachings.'® This concern with moral decline in Southeast Asian Bud-
dhist modernity may reflect a wider pan-Asian current as well."” The term
“Dharma” or “Dhamma,” as it is known in the Pali Theravadin literature of South-
east Asia and Sri Lanka, has also been translated simply and eloquently as “what is
right.”” The inevitable decline of the power of the Dhamma to transfigure human
moral conduct is a problem of Buddhist history. Although all human beings are
understood to have the capacity for perfection and enlightenment in the image of
the Buddha, according to various Buddhist textual and oral accounts in circula-
tion in the nineteenth century, the Buddha himself predicted the eventual dwin-
dling of his Dhamma, accompanied by a degeneration among all human beings,
including monks and kings, of their ability to do what is right.

Perceptions of social and religious decline, which scholars have widely associ-
ated with the changes brought about by the political, social, and economic re-
alignments associated with imperialism, flared up in some instances in the form of
religious millenarian movements. They also coincided with the rise of revivals or
purification movements, evident across the Islamic world as well as in many parts
of Buddhist Asia.”!

Shawn McHale has argued that historians of Vietnamese nationalism have
been too reluctant to consider the role and place of religion—particularly Bud-
dhism—in histories of colonial nation building and modernity.*? Part of the ex-
planation for this omission, I think, lies in the fact that religious traditions are not
inherently national. They cross national and regional borders, they manifest them-
selves differently at different points in history, they involve translation of texts
and ideas across linguistic boundaries, and they are not secular, as modern politi-
cal discourses of the nation supposedly are.?* Understanding the development of
Islamic modernism in the Dutch East Indies, for instance, necessitates studying
the influence of Egyptian modernist Muhammad ‘Abduh and Javanese pilgrims in
Mecca;** studying Khmer Buddhist modernism has to be understood with respect
to the regional influences of the Siamese Dhammayut »ié7ya (religious order) and
French fears of Vietnamese-inspired religious movements such as Caodaism. In
spite of the complex networks that the study of Southeast Asian religious moder-
nity entails, as Dipesh Chakrabarty has argued with regard to India, the re-
enchantment of our understanding of the colonial world in Southeast Asia may be
necessary if we are to understand the diverse ways in which people have experi-
enced the shift to modern ways of thinking and being.”” This book seeks to add to
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the investigation of these issues in the fields of Southeast Asian history and reli-
gion and, further, to argue for the analysis of such movements—in this case, a
Buddhist modernist movement that emerged in colonial Cambodia—to help us
understand the contours of Southeast Asian modernity.

Although scholars have only recently begun to turn their attention to the
study of colonial Southeast Asian expressions of Buddhist modernism,* there is
more extensive literature on Islamic religious modernism, and it provides a helpful
comparative frame for examining Buddhist modernist expressions in the region. As
in the case of Theravada Buddhism, reform movements in and of themselves were
not a new feature of Islamic history. But in the mid-nineteenth century, as Muslim
reforms in various parts of the Islamic world became intertwined with attempts to
understand and articulate modern experience, they spawned the religious dis-
courses associated with Islamic modernism. Modernists were not simply respond-
ing to the experience of modernity, which they associated with European ideas,
values, and customs, particularly rationality, Western science, and constitutional-
ism. Often, modernists advocated, to different extents and in different ways, ac-
commodation between Islam and modern values.”’

While scholars have pointed to the variety and sometimes conflicting perspec-
tives of Islamic modernist discourses, several central issues emerge as shared
themes, many of which also parallel modernist concerns in colonial Cambodia.”®
New interpretations of Islam sought to “purify” Islam from older corruptions and
accretions and to situate the definition of what was “authentic” religious practice
and doctrine in the Qur’an itself.”’ Like Buddhist modernists in Cambodia, Islamic
modernists espoused rationalism and showed interest in Western science, but in
other respects they took an inherently critical stance toward modern morality. Yet
Islamic modernists, some of whom were influenced by social Darwinism and the
civilizational discourses of the day, approached the problem of moral decline in a

3 Conse-

highly reflexive way, seeing it as an opportunity for revitalizing religion.
quently, they exhibited a similar zeal to that of Khmer monks intent on moderni-
zation and, like Khmer monks, used the imagery of “awakening” to refer to the
new sense of possibility they saw in their reinterpretations of religion.’!

The focus of Islamic modernization efforts in Southeast Asia on implementing
educational reform is similar in many respects to the Khmer modernist goals for re-
vamping Buddhist education, discussed in chapters 3 and 4 of this book. In colo-
nial Indonesia, for example, the Islamic modernist vision for updating religious
education involved the promulgation of new methods for teaching and learning
Arabic grammar and translation, the introduction of secular subjects into religious
school curricula, and a move toward replacing rote learning with more discursive
methods of teaching.’? Especially as they tried to introduce these new ideas into
village schools, Islamic modernists in Indonesia and Malaysia came into conflict
with proponents of traditional religious practices and interpretations. This conflict
was asserted in disagreements that arose between kaum muda, the “young” or “new
group” of modernists, and the kaum tua, the “old” or “traditionalist group.”*
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LOCAL BUDDHISMS AND “PRACTICAL CANONS”

Along with extending this translocal and regional context to understanding
religious modernism in colonial Cambodia, this book also seeks to contribute to
recent cross-disciplinary scholarship in the intersection of Southeast Asian
studies and Buddhist studies that has begun to reappraise the importance of late
vernacular Buddhist literature and the whole notion of a Buddhist “canon.” This
conscious opening of the field of Buddhist studies to include greater considera-
tion of vernacular texts, particularly in Theravadin studies, is a rather recent de-
velopment, signaled by work such as Gananath Obeyesekere’s seminal essay
“Buddhism and Conscience” and the volume Curators of the Buddha, which raised
the question of the effects of colonial European encounters with Buddhism on the
development of the field of Buddhist studies.** The growing interest in the con-
struction of “local Buddhisms” reflects the influence of wider scholarly attention
to local and global interactions, particularly in according a wider prominence to
local, regional, and subaltern actors and forces.” Orientalist studies of the history
and development of Buddhist literary cultures, including Cambodia, mapped a
kind of core-periphery model of Buddhist history that was both temporal and
linguistic, situating the core in the Indian origins of the religion and the periph-
ery in the vernacular interpretations and practices of later Buddhists. More-
recent scholarship on the processes of vernacularization and the literary regions or
cultures of Buddhist history has increasingly focused on the two-way process of
cosmopolitan-vernacular interactions in the production of religious imaginaries
and on the ways in which these processes are often politicized.*®

The most far-reaching study of Khmer Buddhism to date, Francois Bizot’s ex-
tensive work on Khmer Tantric texts and practices, contests received narratives of
Theravadin history in Cambodia. Bizot argues that Buddhist practice and knowl-
edge in Cambodia before the mid-nineteenth century did not necessarily conform
to the reified scholarly construction of the Theravada in terms of the Pali canonical
sources known as the Tipitaka. His scholarship calls into question the distinctive
development of Theravada, Mahayana, and Tantric forms of Buddhism. If the
Theravada in Cambodia had not always existed in its present-day “scripturalist”
form, where did it come from? Bizot links the development of contemporary
Buddhism to the importation of the Dhammayut order from Siam in the mid-
nineteenth century. Although this expression of Buddhism eventually came to
represent “mainstream” Buddhist thought and indeed even “Khmerness” in post-
colonial Cambodia, it had simultaneous to its own rise suppressed other aspects,
traditions, and lineages of Buddhism, particularly those most associated with
Tantric practice and esoteric forms of teacher-student transmission.”’

In another significant contribution to the dislodging of Orientalist paradigms,
Charles Keyes argued that instead of pointing to the inconsistencies between canoni-
cal Buddhism and Buddhism as practiced by Southeast Asians, we needed to reeval-
uate what we assumed we meant by the contents of the Pali canon. Through a study
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of rituals of merit transference, Keyes observed that the texts owned and used in Thai
monasteries not only vary widely but in fact do not necessarily include Pali canonical
texts at all.”® Instead, he noted, Thai villagers refer to a variety of other noncanonical
texts as Dhamma, held to be sacred scriptures endowed with all of the same effica-
cious powers, such as the production of merit, attributed to canonical texts.*’

Keyes’ ethnographic findings influenced the development of Steven Collins’
persuasive argument that the equation made by earlier scholars between the no-
tion of a preexistent Pali canon and “original” or early Buddhism can hardly be
historically supported. Rather, present-day versions of the Pali canon, he suggests,
are the product of the Sinhalese Mahaviharin sect’s efforts at self-preservation and
legitimation during periodic downturns of royal patronage for the sect in Sri
Lanka. These efforts resulted in the introduction of the concept of the Tipitaka as
a closed and authoritative body of Theravadin scriptures.”’ Sinhalese forms of
Buddhism imported into Southeast Asia maintained the idea of the Tipitaka as a
canon in an abstract sense only, without necessarily conflating the concepts of
scriptural authority and a closed canon.*’ Collins comments that further ethno-
graphic and historical work is needed to fully understand the actual texts that have
commanded scriptural authority in particular Theravadin contexts:

If we wish to delineate the actual “canon” or “canons” of scripture . . . in use at
different times and places of the Theravada world, we need empirical research into
each individual case . . . on the actual possession and use of texts, in monastery li-
braries and elsewhere, and on the content of sermons and festival presentations to
laity, to establish more clearly than we currently can just what role has been played
by the works included in the canonical list.*?

Collins concludes by suggesting that the importance of the Pali canon be under-
stood as an authoritative notion rather than a closed body of texts.

Building on Collins’ argument, Anne Blackburn’s analysis of texts and train-
ing on monastic discipline in medieval and eighteenth-century Sri Lanka includes
a carefully articulated distinction between formal and practical canons in the
Theravada. Blackburn designates Collins’ notion of canon as an authoritative con-
cept as “formal canon,” while referring to the texts in a given historical contexts
that are produced, used, collected, copied, read, recited, interpreted, and under-
stood as expressions of this larger authoritative concept as the “practical canon.”*
Charles Hallisey has further nuanced this discussion by demonstrating that the
scholarly construction by Orientalists of certain texts, values, and ideas as author-
itative was often influenced by colonial Buddhists themselves. His theory of “in-
tercultural mimesis” (discussed in more depth in chapter 4) grants more agency to
Buddhists themselves in the representation of what constitutes Buddhist sources
of canonical authority.*

Drawing on the work of these scholars, my discussion of local, vernacular
Buddhist interpretations of the Theravada tradition in colonial Cambodia exam-



IO : INTRODUCTION

ines not only the outlines of the practical canons current among Buddhist intellec-
tuals in late-nineteenth- and early-twentieth-century Cambodia, but also the ways
in which they drew on the idea of a formal canon as a basis of authority to trans-
form one practical canon into another, interestingly, into one that more closely re-
sembled the Orientalist conception of authoritative scripture.

MODERNITY AND BUDDHIST MODERNISM IN COLONIAL CAMBODIA

Modernity has been associated with certain hallmarks. Among these are
changing modes of production and exchange; changing conceptions of temporal-
ity and of the physical representation of the world; mechanization and bureaucra-
tization; rationalism, disenchantment, or demystification; the demarcation of the
secular; and historicist views about progress and civilizational development.
“Modernism” as it has sometimes been defined in art and literature, is under-
stood to both express and critique these hallmarks and to exhibit reflexivity
about the experience of being caught up in shifts of history. While Buddhists in
many different cultural and historical contexts have been adept at representing
the tensions between the “interiorized” sensations of impermanence and perma-
nence sometimes associated with modernist expression,” Khmer Buddhists dur-
ing the late nineteenth century faced the particular problem of how to give
meaning to the experience of flux and change when older Buddhistic ways of
understanding and representing the world were coming unglued.

This is the context in which I see Khmer Buddhist modernism developing.
In late-nineteenth- and early-twentieth-century Cambodia, Buddhist thought
acted as a cultural medium for response to and critique of the sociopolitics of
modern experiences in ways that parallel David Harvey’s approach to the rise of
modernist art and literature. I follow Harvey’s analysis of modernism in Euro-
American art and literature in supposing that modernism cannot be understood
without reference to the sociopolitical context in which it developed.*® Harvey
sees modernist art and literature in the late 1800s—early 1900s as part of a social
movement that simultaneously interpreted, represented, critiqued, and advanced
new sensations and experiences indicative of modernity. The mood, aesthetic,
and politics of modernism in prewar Europe and the United States were, in Har-
vey’s analysis, a reaction to new factors such as the experiences of mass produc-
tion, mass markets, mass media, new forms of circulation and transportation, and
urbanization.”” An underlying question during this early phase of modernism, he
suggests, was the tension between two perceived qualities of modern life: the
sense of the world as fleeting, ephemeral, and chaotic on the one hand, and on the
other hand, the belief that it contained the “eternal and the immutable.” Emerg-
ing currents of modernist thought in art and literature served as a source for
working out this problem, as well as for providing “ways to absorb, reflect upon,
and codify these rapid changes” and to “modify or support them.”*®
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In his analysis of non-European experiences of modernity, Thongchai
Winichakul explores the shifts between premodern and modern Siamese notions
of cartography and geography. Whereas older maps represented “an illustration of
another narration, be it a religious story or the description of a travel route” and
not a “spatial reality,” the modern map focused on existence in the material world.
The differences in the two kinds of maps reflected not only changing technologies
but also “different kinds of knowledge and the conceptions behind them.”* By
comparison, Dipesh Chakrabarty has suggested that for Indians, the point of refer-
ence for understanding the modern is necessarily different from what it is for Eu-
ropeans, since “being human” in India “involves the question of being with gods
and spirits.”>°

I draw on both these approaches in examining Khmer Buddhist modernism
in terms of the production of different kinds of knowledge and indigenous concep-
tions of ways of being. In colonial Cambodia, being human necessitated living in
a world shaped by action, or kamma.* For modernist thinkers, this construction of
reality necessitated awareness of and responsibility for one’s moral conduct, choos-
ing a road or path to follow, a way of directing the actions constantly being per-
formed by one’s mind, speech, and body. Modernist moral perception also
involved a collective or communal sense of relationship. The actions of one person
affected those of others, and purification thus required collective effort. This was
clearly an “imagined community,” not of a nation but of fellow adherents of a reli-
gion (ganak tam sasana), the fourfold religious community (parisal) comprising
the assembly of all four groups of monastic and lay Buddhists, male and female:
bhikkbu-bhikkbuni-upasak-upasika.’

If modern expression can be said to involve an altered knowledge of reality
and of human ways of being, a revision of values reflecting these changed modes of
imagining oneself in the world, reflexivity about change, and a transformed expe-
rience of temporality, these new ways of knowing and being were articulated
through Buddhist ideas and literature. The Khmer writer and Pali scholar Ukfia
Suttantaprija Ind wrote, “What is Dhamma in these times?”*> He went on to con-
sider the moral values most necessary for living e/izv neb, “right now,”* contrasting
the “old” with the “new,”*> and examining the gatilok tm7 dael koet man loen, “mod-
ern morality that has arisen.”® It is necessary “in these present times,” he wrote,
for “persons who are trying to be good and pure” to be able to clearly recognize
“what is worldly {behavior} and what is Dhammic {behavior}.”*” This framing of
moral conduct in terms of time, delineating e/zzv neh, “right now,” from ‘czs’ or
puran, “past or ancient times,” or mun, “all previous time before right now,” in
combination with his division between the worldly (or secular) and the Dhammic
(or religious) is expressive of the kind of self-consciousness of temporality that
Harvey has associated with modernism.”® Yet at the same time that Ind empha-
sizes the present-ness and even the newness of this time period through references
to what is 7, “new” or “modern,” his transhistorical claims about Buddhist
moral values are also made evident.
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In recent decades, postcolonial studies of modernity and colonial encounter
have moved from the assumption that forms of modernism were imposed as a re-
sult of European colonial influence to considering whether and how they arose
from impulses within the colonial subjects’ own history and culture. In the case
of Sri Lankan Buddhism, these questions have been debated around the label
“Protestant Buddhism.” Anthropologist Gananath Obeyesekere originally coined
the term to refer to a modernist expression of Buddhism that simultaneously
adopted some forms and fashions of Protestant Christianity from Euro-American
missionaries and at the same time rebelled against European political domina-
tion.”” More-recent scholarship on Sri Lankan Buddhism moves away from the
“one-way” examination of European modern influence. Anne Blackburn’s work,
for instance, explores the indigenous scholastic shifts that helped to prefigure
modern Buddhism.® Peter van der Veer’s work considers ways in which encoun-
ters between South Asians and Europeans influenced changes in each other’s reli-
gious understandings.®!

The development of Khmer Buddhist modernity, which past scholarship has
hardly examined at all, requires a careful historical reading. Because of the inser-
tion of colonial politics in the construction of Khmer modernism, it can appear,
from reading French colonial sources, that Khmer Buddhist modernism was a
French invention. Indeed, as will become evident in chapter 4, French accounts of
the stasis and even backwardness of the Khmer religious mentality credit the mzis-
sion civilisarrice with emerging expressions of religious revitalization in Cambodia.
Historian John Tully has commented that the 1920s and 1930s have “often been

62 but in fact this characterization

cast as a politically ‘dead’ period for Cambodia,
of the period (of which Tully is justifiably suspicious) overlooks the productivity
and fertile outpouring of Buddhist ethical writings and translations. Obviously,
the idioms used for understanding social and political change and the construc-
tion of meaning can vary widely, depending on the historical contexts. Novels,
reportage, memoirs, and newspapers—literary forms associated with the articula-
tion of modernity and the imagining of the communities of the city and the nation
elsewhere in Southeast Asia—were scarcely in evidence in Cambodia. But perhaps
this was in part because Khmer Buddhists were busily engaged in articulating
modern experience in their own, heterogeneous terms. In Cambodia, where the
majority of educated Khmer had been trained in Buddhist monasteries, Bud-
dhism remained the primary medium for understanding and articulating a new
self-consciousness of what it meant to be Khmer and a modern person. I think that
the oversight of Buddhist literary expressions during this period as a historical
source for understanding social change has arisen because the production of Bud-
dhist translations is perceived, even by contemporary scholars of comparative colo-
nialisms, as imitation rather than imagining. This misunderstanding could make
it difficult to see how translating the Buddhist canon could serve as a site for articu-
lating new ways of being.
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OUTLINES OF BUDDHIST MODERNISM IN CAMBODIA

Like the broad body of thought referred to as Islamic modernism, Buddhist
modernism, as scholars have begun to describe the accommodation between mod-
ern and Buddhist values, was not a monolithic intellectual development. Cambo-
dia was no exception; different interpreters emphasized different ideas and were at
times engaged in translating varying sorts of authoritative scriptural texts accord-
ing to their own interests. In the discussion that follows, I treat the emerging body
of Khmer modernist thought in terms of its general preoccupations and articula-
tion of ethical values. I draw a distinction between the general currents of modern-
ist interpretation and the more specific tenets outlined by the modern Dhamma
group within the Mahanikay. Modern Dhamma or Dharm-thmt was the moniker
used to designate the monastic group of students and Pali scholars clustered
around Brah Maha Vimaladhamm Thon at Vatt Unnalom in the early 1900s. The
term was used by the group’s early adherents and detractors and was widely em-
ployed in French Siireté and other administrative records after the mid-teens.®’

Designating their interpretation of the Dhamma as #hmiz, “new” or “modern,”
the modernists’ ideology opposed the traditionalism of the Dharm-cas, the “old”
or “traditional” Dhamma advocated by the Sangha chief, which from their stand-
point represented an impure and degenerate practice of Buddhism.** While the
new Buddhist movement in Cambodia shared many of the characteristics of tradi-
tional Buddhist reform and purification movements,” modernism was not simply
a reform of Buddhist ideas or a renovation of Buddhist institutions engineered by
French scholars and colonial officials. Rather, what began in the nineteenth cen-
tury under King Ang Duong as an example of yet another Theravada Buddhist
purification movement was transformed by these later Buddhist intellectuals into
an expression of Southeast Asian religious engagement with modernity.

Modernists did not reject all aspects of older Khmer thought, and in fact sev-
eral of the modernists I study here were among the most erudite products of the
older Khmer Buddhist manuscript culture. In particular, the modernist empha-
sis on purification through conduct was already a part of the Khmer religious
imagination of the nineteenth century, albeit in different forms. Commonly held
perceptions of the relationship between merit and power, generated by individu-
als considered more pure than ordinary people, underlay political organization
and social structures as well as idealized representations of order in literature.
The idea of purification through moral conduct had been central to the doctrine
and practice of the Vietnamese Buu Son Ky Huong tradition as it developed in
the mid-nineteenth century. A similar belief was apparent in the millenarian
movements that sprang up in the border regions between Cambodia and
Cochinchina; the charismatic figures who led them were known as ganak man
puny, “people possessing merit,” who had become purified through means such as
adherence to religious precepts, forms of abstinence, meditational prowess, or the
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transmission of special teachings. In contrast to these older interpretations of
purification, modernists were advocating a new brand of Buddhist purification
that in some ways made Buddhism appear more egalitarian. Purification was
available to everyone, including ordinary laypeople, though it also encumbered
them with the responsibility of being more mindful about their everyday actions
and relationships. Rather than kings and extraordinary figures such as Buddhas-
to-be, all Buddhists had collective responsibility for purifying themselves, and
by extension, for purifying the s@sana, the “religious doctrine.”

The ability to purify one’s own behavior depended on knowledge, which in
turn was dependent on understanding the authentic teachings of the scriptures,
not texts that had been corrupted over time through scribal errors and lack of un-
derstanding. Thus, the new Buddhist understanding necessitated innovations in
pedagogical and textual practices as well that ended up hastening the transition
from manuscript to print Buddhist culture in Cambodia.®® Khmer texts were tra-
ditionally preserved either as inscribed palm-leaf manuscripts or accordion-style
folded paper manuscripts inscribed with ink or chalk.®” Since few opportunities
for education existed outside the monastery, literacy and writing were closely
linked to religious practice. Writing in itself was highly valued and spiritually
potent. Manuscripts were produced with great care, surrounded by rituals for
preparing the palm leaves and ceremonies and regulations that had to be ob-
served by the monks who inscribed them.®® Finished manuscripts were conse-
crated, and the presentation of the manuscript to a monastery required a ritual
ceremony, such as the presentation of special cloth for wrapping the texts or the
donation of robes to the monk-scribe in order to effect the passing of merit to the
donor of the manuscript.®” The quality and efficacy of the manuscript depended
in part on the beauty of its written words, which in turn reflected the mindful-
ness of the monk who inscribed it, since in many cases, written syllables of the
teachings were considered as microcosmic representations of the Buddha.”” The
production of a manuscript was thus an act of devotion whose quality could be
judged according to its clarity, lack of writing errors, and aesthetic character.
Imbued with these elements of the Buddha and the Dhamma, of merit and devo-
tion, manuscripts were venerated as aural texts, meant to be heard, conferring
merit on their listeners and on the monks who read or chanted them, and as writ-
ten texts, venerated in and of themselves for their written nature. Ideologically
committed to new technologies of textual translation and print dissemination,
modernists rejected these traditional methods associated with manuscript pro-
duction as well as other older practices, ritual conventions, and ways of transmit-
ting knowledge connected with the manuscript culture of learning.

In spite of the modernists’ opposition to traditionalism, however, Buddhist
modernism was in many respects a conservative movement. It sought to identify
authentic aspects of Khmer culture, most notably the history and development of
Theravada Buddhism within Cambodia and its moral values and teachings. It also
sought to purify expressions of Khmer culture that had become corrupted: lan-
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guage, rituals, institutions, practices, and most important, everyday moral conduct
and the Dhamma itself, which had been damaged by a decline in Pali knowledge
and texts. At the center of this concern with purification was the Dbamma-vinay
(Pali: Dhamma-vinaya), a “canonical” body of Buddhist texts and teachings, and
particularly the Vinaya, the compendium of prescriptions for monastic behavior.
Following from the insights developed by Mongkut’s reforms in Siam, beginning
in the 1830s, the early generations of Khmer monks who had been trained in
Bangkok, and later, their students in Khmer monasteries, turned their attention to
careful study and articulation of moral conduct based on codes of conduct outlined
in the Vinaya. Consequently, the introduction of new educational methods includ-
ing grammar, translation, and other pedagogical concerns were crucial for the
modernists because they illuminated Vinayaz and other scriptural knowledge. It
was in this sense that the modernist movement most ardently began to challenge
and change traditional textual understandings and practices in Cambodia. In the
older Khmer manuscript culture, the clear delineation of aspects of Buddhist doc-
trine and Buddhavacana, “the words of the Buddha,” was less important than the
larger vision of the possibility of human perfection, represented by the figure of the
Bodhisatta, over vast spans of time.”’

This book combines historical and textual analysis to examine the develop-
ment of these ideas from the mid-nineteenth century through 1930. Chapter 1
provides a literary starting point for the study, not as the repository of traditional
Buddhism, but more as a perspective on the ethical perspectives and anxieties of
late-nineteenth-century Buddhist scholars, who were writing about moral devel-
opment in an ordered universe and about the merit and virtue with which politi-
cally powerful persons were imbued. What these late-nineteenth-century Buddhist
writings omit, however, are explicit references to the destabilized political situa-
tion in colonial Cambodia at the time. In chapter 2, I suggest reading these sorts
of texts as evidence of a disjuncture between ideas about how the world was sup-
posed to be ordered and how living in it actually felt. Chapter 2 offers further evi-
dence of this disjuncture by considering the sociopolitical changes that occurred
during this period, ushered in by French “reforms,” and by examining the devel-
opment of other kinds of Buddhistic responses to social change, including nine-
teenth-century instances of millenarianism, Prince Yukanthor’s short-lived
venture into anticolonial agitation in 1900, and Ind’s modernist work Garilok
(Ways of the world), composed between 1914 and 1921.72

Chapter 3 further charts the changing understandings of Khmer ideas of
purification. It examines how the Buddhist renovation movement put in place by
King Ang Duong to purify the religion was reflected in the state of Khmer manu-
script collections and Buddhist learning at the beginning of the twentieth cen-
tury. Although Buddhist learning had developed in significant ways since 1848,
Bangkok was still the more desirable destination for Khmer monks who wanted
to pursue higher learning. Drawing on funeral biographies and other sources, I ex-
amine accounts of their experiences in Siam, the influence of the ideas they carried
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back to Cambodia, and the initially clandestine growth of modern Dhamma
among a group of young monks in Phnom Penh. Chapter 4 looks at the ways in
which this modernist interpretation developed in monastic circles between 1914
and 1930, bolstered by French colonial religious policies, and the accommoda-
tions between European and Buddhist discourses of modernization.

Finally, chapter 5 returns to reading Khmer ethical writings to examine how
Khmer ideas about how to behave as a moral person had shifted over the course of
several decades. These new writings, as I have suggested, emphasized the themes of
authenticity, rationalism, and purification of moral behavior. These themes were
expressed in new literary forms and styles that reflected the new ways in which the
modernists were interpreting and expressing Theravadin ideas in ways that were
simultaneously expressive of the translocal and transhistorical ethical dimensions
of Buddhism and geographically and temporally situated in the ordinary lives of
Khmer Buddhists. I conclude by briefly considering the transformation of these
ideas from modernist critique to mainstream Buddhist orthodoxy.

SOURCES

The most important sources for this study are modernist writings produced
between 1914 and the early 1930s and funeral biographies of Khmer monks born
before 1900, a type of text that seems to have come into being only in the late
1920s. The modernist writings include compendiums, ritual manuals, transla-
tions, sermons, and folklore compilations; these forms will be discussed in more
detail in the chapters that follow, particularly chapter 5, in which some of these
writings are excerpted. The latter sources contain both biographical and monastic
lineage information about the deceased bhikkhu (or in a few cases, laypeople), often
accompanied by a translation of a scriptural passage. These sources, little scruti-
nized by scholars of Cambodia and Theravada Buddhism, merit even further at-
tention than my study provides.”

T also draw on a range of other types of Buddhist writings from the nineteenth
and early twentieth centuries, some of which have been extensively studied or
translated by others, and to whom I am indebted.”® These include ¢p7p’ (didactic
poetry), a varied body of translations (often in verse) of Pali textual sources, and jiz-
taka. Whenever possible, I tried to use editions of the work from the period in
question, although often they were compiled later, in print form, based on palm-
leaf manuscripts, or reprinted without alteration. The poetry and prose of Ukfia
Suttantaprija Ind, trained as a monk in nineteenth-century Bangkok, runs through
almost every chapter of the book. I have suggested that his writing represents mod-
ern Buddhist concerns at different moments in the time period I examine; his work
also introduces us to one of the most eloquent and original voices of Khmer Bud-
dhist modernism.

Some of these Buddhist sources are early printed texts; others are drawn from
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the first print periodicals introduced in Cambodia in 1926 and 1927, Kambujasuriya
and Ganthamala. The former was introduced for the purpose of publishing, in
Khmer, materials on Khmer culture, and at least initially was devoted almost en-
tirely to religious topics. The latter periodical was intended as a vehicle for pub-
lishing new critically edited vernacular translations of Pali texts being produced
by young monks at the Sala Pali in Phnom Penh.

In addition to two rare individual memoirs treating the nineteenth and early
twentieth centuries respectively,” I make use of French colonial ethnographies,
travel accounts, scholarly articles, dictionaries, and documents and correspon-
dence gained from archival research in Paris and Phnom Penh.

My focus on the scholarly and textual practices of Buddhists in Cambodia is
not meant to preclude the importance of other sites for imagining modern Bud-
dhism. Visual culture, ritual, healing practices, and ecclesiastical law are other as-
pects of religious life that could be examined. But the Khmer scholarly tradition
or gantha-dbura, as it is known among Theravada Buddhists, is one that has re-
ceived little recent attention, particularly in respect to the translocal character of
its development.



I Defending the Jeweled Throne

Khmer Religious Imagination in
the Nineteenth Century

A Khmer vernacular poetic version of a Southeast Asian biography of the
Buddha, composed at the end of the nineteenth century,* depicts the Bodhisatta’s
meditational victory over the temptations offered by Mara, “the enemy of Lord
Buddha.” The culminating episode in the poem is a dramatic contest between
Mara’s army and Nan Dharagi, the earth goddess, who testifies in support of the
Bodhisatta over the ownership of a jeweled throne produced by the merit that the
Bodhisatta generated from virtuous actions performed in countless past lifetimes. In
the Bodhisatta’s defense, the “lovely celestial maiden Nan Dharani” asserts,

“Yes, I am the Lord’s woman witness

and I support that he has cut passion away;
as he gained bodhi-knowledge’ bit by bit,

I knew of each action he made.

“One time, filled to the brim with perfections

he sprinkled water on the earth and solemnly [vowed}
once enlightened, to become a Teacher

and the jeweled throne clearly arose {from that vow}.

“And you, have you not established something

to which any dare testify?!”

Having spoken thus, she untied her long tresses

and taking them up [with her arms upright}, handful by handful, wrung
them out on Mara’s horde.

The power and force of Nan Dharant
flowed out magnificently {from her hair},
arising immense as an ocean,

engulfing entirely the army of Mara.*

This moment of the earth’s testimony is evocative, I think, of the intertwin-
ing conceptions of merit, power, Buddhist virtue, and the moral rendering of the
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physical universe integral to much of late-nineteenth-century Khmer Buddhist
literature. The person of the Buddha received greatest literary consideration dut-
ing this period as the central figure in the past and future narrative of human be-
ings in the world. That is, the Buddha was not simply an exemplary moral figure;
his cosmic biography also demonstrated and made sense of how reality worked.
The moral development of individuals was determined by action or kamma, and
the benefit or harm it created. The physical formation and temporal framework
of the world itself, in this conception, was linked to the moral progress and de-
cline of individuals living in the world and to the rise and gradual purification of
the subsequent buddhas who taught the Dhamma or Truth in different eras.

Reading Buddhist literature from the late nineteenth century allows us to see
both the contrast and continuities with modernist reinterpretations. I examine
prevalent literary conceptions of moral development that were later challenged or
reworked by modernists to reflect their own rationalized values surrounding
purification, modern sensibilities about time and space, and the application of
new scripturalist methods for cultivating Buddhist ethical knowledge. Their new
interpretations deemphasized the ubiquity of the Bodhisatta as moral exemplar,
insisting instead on the need for all Buddhists—lay and monastic, ordinary and
exemplary—to bring their everyday, individual behavior in line with the Dbamma-
vinay, the teachings of the Buddha. By contrast, the prevailing nineteenth-century
literary image of morality was of sentient beings moving through the cosmic space
and time of a universe ordered by moral purification. The representations of indi-
vidual and collective moral development in this chapter are meant to stand in ex-
plicit contrast to the modern writings examined in chapter 5.

In the discussion that follows, I will consider several key texts that were
influential in the nineteenth-century Khmer intellectual milieu, focusing on their
understandings of progress and development in individuals, through time and in
the cosmos. These depictions relay idealized assumptions about individual and so-
cial morality and about how reality is ordered. The coherence and orderliness of
these representations in fact contrasted sharply with the far more turbulent real
world in which nineteenth-century Khmer were living, a disjuncture that will be
explored further in chapter 2.

Through readings of several popular texts of the period, this chapter examines
three prominent themes in this literature. First, in a discussion of the linkage be-
tween the cosmos, temporality, and the history of the Dhamma in the Trai Bbim,
a cosmological text, I point to the prevalent imagining of a morally constructed
universe, one in which the very temporal and spatial structure of the physical world
has moral dimensions. This is the context in which human moral progress must
take place. The second theme is the representation of moral development as indi-
vidual journeys through this morally constructed cosmos. Third, I look at asser-
tions about the relationship between power and merit, the spiritual benefit that
accrues to those who live virtuously and generously support the Buddhist Sangha.
While powerful persons are understood in this literature to derive their power from
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merit, part of their merit lies in their recognition of the limitations of worldly
power, which is always subordinate to spiritual power. This last theme is the most
revealing of the fissures in the viability of the late-nineteenth-century Khmer reli-
gious imagination as a means of making sense of the world. These works were
popular at a time when the real political power of Khmer kings and elites was
being severely curtailed by the sociopolitics of colonial control.

This discussion provides important background for understanding the
changes and transformations that occurred in Khmer religious interpretations
over the course of the next few decades. The contrast between Buddhist manu-
script writings of the late nineteenth century and the new print works produced
by modernists in the second and third decades of the twentieth century help us
see shifts in Buddhist values about how to live as a moral person and how to give
order and meaning to human experience.

THE MORALLY CONSTRUCTED COSMOS

Nineteenth-century literati, trained and educated for the most part in Bud-
dhist monastic schools, studied texts that articulated a Buddhist understanding
of a morally constructed universe existing in a Dhammic time frame. The cosmos,
with its multiple worlds, moved through cycles of decline and regeneration that
mirrored the contiguous decline and regeneration of adherence to the Dhamma
among sentient beings. The identity of individuals was morally derived as well,
determined by their karma as they moved through the hierarchically ordered lev-
els of rebirth known as ga#i, depending on their accumulated stores of merit—
derived from good or beneficial actions in past lives.> The Cambodian literary
scholar LT Dham Ten® has commented on the number of prominent texts from
the nineteenth century that depict similar events and themes concerning

wicked, savage yakkha exacting retribution from humans, and humans who are
righteous individuals constantly undergoing cruel and terrible torments from
those who are evil. But the evil ones do not prevail, because in accordance with
Buddhist theory, adhammic persons always fall prey to the karmic fruits of their
wrongdoing, following the laws of nature that require people whose actions are
good to realize benefit and find happiness.’

Popular religious texts of the period, some of which were best known outside
monastic circles in their oral and visual forms, reinforced and duplicated a vision
of time and the world as morally structured. These included versions of the Trai
Bhiim and of jataka, along with other related accounts of the Buddha and his fam-
ily members such as the Pathamasambodhi and Bimbanibban. After Ang Duong
was placed on the Khmer throne by the Siamese in 1848, he convened a gather-
ing of Khmer religious and literary scholars in an effort to reconstitute the
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Khmer literary heritage.® Since the Trai Bhim (along with many other Khmer
literary works) had apparently been lost in the decades of warfare prior to his
reign, the king reportedly sent to Siam for a copy of it. According to French
sources from the period, it remained a highly influential text for the remainder of
the century.'?

The Trai Bbhiim defines human beings in respect to their place in the morally
and hierarchically ordered crystalline structure of the Buddhist cosmos with its
thirty-one levels of existence and mandala-like map. Likewise, the development of
human communities is described in relation to their inhabitants’ observance of the
Dhamma. Because of their inability to control their cravings and desires, human
beings are forced to organize their societies under a king, the best of whom are
known as cakkavattin, kings who promulgate and uphold the Buddhist teachings.
Implicit in this vision is the notion that the righteousness of kings determines the
prosperity of their subjects as well as the abundance of agricultural production and
the regular, harmonious functioning of the seasons and other natural phenomena.™*

Temporally, the three worlds of the text are situated in a universe character-
ized by continuous cycles of development, destruction, and regeneration, which
are divided into temporal periods known in Khmer as kapp,** an almost immea-
surably long period of time that constitutes the lifetime of the world.® The two
major divisions are referred to in Khmer sources as the £apps of decline and pros-
perity. The kapp of decline, samvatta or kappavinas, is the “devolving” or diminish-
ing kapp, in which the human life span grows increasingly shorter as the ten kinds
of bad or nonbeneficial actions (dasa akusalakammapatha) are introduced. These
ten actions are theft, murder, lying, malicious speech, improper sexual behavior,
harsh speech, frivolous speech, jealousy, malice, and wrong view.* At the kapp’s
end, human life becomes desperately short and violent, all moral values are lost,
and the world is destroyed by means of fire, water, and wind.'® The vivattakapp or
kappacamroen is the period of time in which the world regenerates, just as it was be-
fore. A long while after the destruction of the world, when the universe is still
filled with water, a brabma-being who has escaped the destruction in the highest
levels of the universe looks down into the water. If the being sees one flower, the
kapp will have one buddha, and is called a s@rakapp (excellent kappa); if the being
sees two flowers, the emerging kapp will witness the enlightenment of two bud-
dhas, and is called a mandakapp (superior kappa), and so on.'® Shortly after this,
other luminescent brabhma-beings converge and very gradually evolve (or devolve,
as the case may be) into solid-bodied, gendered humans living in social groups,
who must—as a result of cravings that lead them away from the Dhamma—
develop shelters, communities, agriculture, and a system for designating rulers.

The world in which these beings develop has Mount Meru standing at its cen-
ter, surrounded by a ring of mountains and four continents inhabited by different
classes of humans, of which human beings inhabit the Jambu continent. The
larger universe containing this realm is divided into three morally hierarchical
worlds containing thirty-one realms of varying levels of experience, perception,
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and formlessness. The lowest realms are the experiential ones, in which beings are
reborn into hells, the human and animal world, or the heavens, experiencing the
combinations of pain, sorrow, and happiness that are their karmic due. At higher
levels, more spiritually advanced beings, those with material remains and those
without, advance toward the cessation of the cycle of birth and rebirth. The condi-
tions, events, and places of past worlds are reduplicated, as different bodhisattas
are born, perfect themselves, become enlightened, and preach the Dhamma,
which other beings embrace. Again, in this regenerated world, the ten non-
beneficial actions gradually emerge, with poverty giving rise to theft, theft giving
rise to a need for weapons, the possession of weapons giving rise to murder—until
human life expectancy has devolved once again to an individual life span of ten
immoral, violence-filled years.

Even this brief description makes clear the extent to which the corporeality of
the world, its inhabitants, and its temporal cycles are tied to the moral behavior of
human beings. This interplay is clearly represented, for example, in the image of
the bo tree, always the site of enlightenment for buddhas, which is the first physical
element of the new world to spontaneously regenerate after the frothy waters from
the end of the last £appa gel and harden again into earth. The reemergence of the bo
tree at the beginning of the new £zppa anticipates the perfection of one or more new
buddhas.'” The interidentification between corporeality and morality is also evi-
dent in the physical evolution of the world’s inhabitants from luminescent brahma-
beings into hard-bodied humans, a progression that is clearly correlated with their
development of cravings, first for food and then for sex, and that ultimately moti-
vates them to erect shelters, build communities, and elect a king.

The movement of time is also inscribed in moral terms, with cycles of kappa
that correspond to the establishment and loss of dbammic ideas and values. The
temporal and spatial progress of human beings through the world, as they are born
and reborn into the various realms of existence (gat7),"® is determined by the ripen-
ing of their kamma, the result of beneficial and nonbeneficial actions performed in
the past. Ultimately, what identifies and differentiates individual human beings
from each other and from the many other classes of sentient beings with whom
they share this world—including animals, ghosts, deities, demons, and the more
morally perfected beings who inhabit the other three continents of the universe—
is their capacity to escape the incessant cycle of samsara (the rounds of death and
rebirth), to move beyond morally constructed, conditioned temporality to nibbana
through moral perfection, a state that only humans are able to attain.

This Trai Bhiim conception of individuals and the world is one that has often
been termed “traditional” or “cosmological” Buddhism in Western histories of
Cambodia.’ Leaving aside the thorny question of whether or how we should use a
term such as “traditional Buddhism,” the broad ideas meant to be conveyed under
this rubric are important to this discussion: a vision of a morally structured uni-
verse; conceptions of temporality tied to moral purification (and ritually, to agri-
cultural cycles); an understanding of the law of kamma as the underlying
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determinant of individual identity; a linking of Buddhism and kingship, with the
image of a righteous Dhammic ruler exerting a powerful influence on conceptions
of community and the functioning of power. “Traditional Buddhism,” however
(and here the problems associated with the term cannot help but become apparent),
was never a singular or static vision. An example of the way in which the Theravada
tradition has been continuously created anew in local contexts is the subject of the
second part of this book, in which I trace the development of Buddhist modernism
in Cambodia. Discourses connected with “traditional” Theravada Buddhism in
nineteenth-century Cambodia were simultaneously a starting point for twentieth-
century modernism and an aspect of modern thought in and of themselves.?

MORAL JOURNEYS IN COSMIC SPACE AND TIME

The influence of the Trai Bhim representation of the world is borne out in
other texts of the period that follow its same broad outlines and its assumptions
about cosmology, temporality, and the moral construction of the physical uni-
verse. This literature is concerned not so much with depicting the three tiers and
thirty-one realms of the morally structured universe but rather with the ways in
which the history of the cosmos is joined to the history of human moral progress.
The cosmos serves as the setting or background for chronicling the moral devel-
opment of various righteous and malevolent characters. Many popular stories
from the period were concerned with the theme of individual development as
characters progressed toward greater moral perfection.

Waxing impatient with what he perceived as the redundancy of this theme
in literature of the period, Joseph Guesdon, a French missionary who collected
and studied Khmer literature in the late nineteenth century,?! remarked,

Authors represent only characters in which the Bodhisattva (or future Buddha) is
the hero. Moreover, the Bodhisattva and likewise the members of his entourage
are always the same, whether in past or future existences. Just as historical person-
ages have a well-known, well-defined character, authors cannot depart from these
stock types; they have their hands tied. Not only are the characters the same, but
the corpus of the works must be invariable. It is always a Bodhisattva who is re-
born, suffers, and who triumphs over all with miraculous aid.?

Ignore for the moment Guesdon’s implied Orientalist critiques about stasis (echoed
in other colonial writings and discussed in chapter 4); his observations help to cor-
roborate evidence offered by the texts themselves about Khmer literary preoccupa-
tions with the cosmic depiction of individual moral development in this period.?®
The canonical and noncanonical jztaka to which Guesdon refers—in general, the
best known and most widely collected texts in monastery schools and libraries in
nineteenth-century Cambodia®*—construed morality in terms of the cosmic
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cycle of the Bodhisatta’s rebirths. Especially ubiquitous were the stories of the last
ten births, detailing his cultivation of the ten parami or perfections: generosity or
giving, moral behavior, freedom from passion, wisdom, energy, patience, truth
telling, self-determination, loving-kindness, and equanimity.

Jataka took many literary forms and included recognizable versions of the
birth stories from the Khuddakanikaya of the Suttantapitaka of the Pali canon, ver-
sions of the Khmer Paiiidsa-jataka, and stories only loosely connected to these col-
lections.”® One Paiiidsa-jataka story that was well-known at the end of the
nineteenth century (and probably before, since it was composed at the end of the
eighteenth century) was the Paiiasa Strasd,?® included in Guesdon’s 1906 review of
well-known contemporary Khmer literature. It relates the story of two youths
(one of whom is a prince and bodhisatta) who are banished to the forest and later,
after numerous travails, become the kings of two different kingdoms. As kings,
they visit various realms on earth, in the heavens, and the “majestic” Mount Sumeru
encircled by seven oceans and seven mountain ranges, whose slopes in all four di-
rections are “gilded with gold, studded all over with shining and shimmering
... precious gems” or “shining with the splendor of inlaid sapphires.”?” Outside
the rings of concentric oceans and mountains, the four continents of Jambu, Ama-
koriya, Udarakaro, and Ptudsidr are inhabited by beings of different types.

In the Pafiasi Sirasa, the physical appearances of landscapes, and likewise the
individuals who inhabit them, reflect their moral purity. Aside from the human
continent, Jambu, “Amakoriya, Udarakaro, the continent of Padsidi, are so beau-
tiful they resemble the realms of heaven.” The uniformly lovely visages and long
life spans of the beings who live in them are the attributes of communities in
which all members are equally pure:

[In Pudsidi} the men and women have round faces
like full moons,

clean and pure, without defects,

their life spans are a hundred years.

The faces of the inhabitants of Amakoriya,
the continent to the west,

are like crescent moons,

and they live five hundred years.

The people inhabiting Udarakaro
have vividly beautiful faces

with four equal sides,?®

and they live a thousand years.

Unlike human beings in Jambu, these beings are alike in their beauty and free
from pain because they universally practice virtue:
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All of the sentient beings in these three continents,
men and women alike,

follow the five precepts, always guarded,

never faltering, never taking the lives of other beings.

They are [all} happy,

lacking the troubles associated with farming;

they know nothing of business or trade

[but} only of gathering together for enjoyment and pleasure.

Their bodies never experience pain, illness, or injury;
there are no mosquitoes, wasps, flies, or centipedes at all;
[sincel anger does not exist,

their hearts and minds are free of suffering.”

The text suggests that the beauty, ways of life, and life spans of the inhabi-
tants of the other continents are more desirable than the conditions in the human
world of Jambu, with its conjoined sorrows and happiness. Yet in these worlds of
greater perfection and purity, the absence of suffering is tied to a lack of corre-
sponding moral development. By contrast, human beings in the Jambu conti-
nent, like the heroes of the Paiiasa Sirasa, have to endure exile, countless battles
with magical creatures, mistaken identities, and separations from loved ones be-
fore finding happiness or peace. Along with the entertainment value provided by
these episodes, the struggles of characters such as the Bodhisatta-prince move
them further along on the path toward purification. The other continents provide
a Buddhist vision of felicity, as Steven Collins has termed it, but only through
birth as humans do beings have the opportunity to become enlightened and es-
cape the whole cycle of rebirth altogether.®

While the Pafiasa Sivasa draws on the horizontal spatial landscape of the Trai
Bhiim to depict struggle and purification, the Newmirzj,*! another important jitaka
of the period, vividly depicts its vertical moral hierarchy of graded levels of heavens
and hells. This text makes the karmic determination of human identity particularly
clear.® The Nemirdj story is one of the last ten human rebirths of the Bodhisatta.
According to Adhémard Leclére, a colonial official and ethnographer who wrote on
Khmer Buddhism at the end of the nineteenth century, this story was widely
known by laypeople and literate monks. Besides being read or chanted by monks,
its contents were depicted on one of the gallery panels in the royal palace in Phnom
Penh as well as in numerous temple murals.® This jztzka story depicts the journey
of a virtuous king named Nemi through the hells and heavens, where he graphi-
cally learns the lesson that all actions bear fruit—which eventually ripens.

King Nemi is part of a long line of kings whose custom it was to abdicate
their thrones to their sons and become ascetics on the day that each discovered his
first gray hair. One day, when King Nemi wonders out loud which is more
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beneficial, generous giving of alms or world renunciation, Brah Indra comes to
reassure him that while the latter is ultimately greater, the combination of moral
behavior and generous almsgiving is both meritorious and indispensable to the
well-being and further development of oneself and the Sangha. After Indra re-
turns to heaven, the other gods long to meet this virtuous king. Indra sends his
charioteer Matali to fetch Nemi, and the driver offers to show him the hells and
heavens, the route or “road” belonging to people “who have performed acts of
wrongdoing,”* as well as that belonging to “those who have performed good ac-
tions.”® Nemi’s journey elaborates the hierarchical universe structured by merit
and the imagery of the ripening of good and bad actions, particularly (in the pas-
sages below) in connection with the exercise of power and authority.

The journey begins in the hells, where Nemi witnesses the tortuous ripening
of the fruits of wrong actions:

Matali, Charioteer of the Gods, showed the king a river named Vetarani, which
few beings can cross, filled with painful, boiling, churning water hot as tongues
of flame.

King Nemi watched people falling into the river Vetarani . . . and asked,

« »

.. . what acts of wrongdoing have they performed . . . ?

Matali, Charioteer of the Gods . . . described {the ripening of} the fruit of
wrong actions . . . saying, “They were people who possessed power but whose ways
of exercising it were disgusting.®* They oppressed, criticized, and derided beings
less powerful than themselves. In worldly life, they performed these disgusting

actions, accumulating demerit,” and now they must endure the River Vetarani.”®®

After witnessing more gruesome scenes like this, King Nemi is transported to
the levels of the heavens, where his sensations become markedly more pleasant.
He learns of the wonderful celestial rewards experienced by people who give gen-
erously and create benefits for others:

King Nemi {said}, “This palace with the appearance of meritorious actions,*’
splendid with glittering walls made of diamonds and crystals, divided into sym-
metrical sections! It resounds with celestial music for dancing, with drums and
tambourines, accompanied by such exquisite singing that to hear it transports
one to glad-heartedness. . . . Heavenly Driver, such delight I am experiencing!
... T ask you; what kind of beneficial acts® did these sons of gods perform to
reach this level of heaven and dwell so happily in this palace?”

Matali . . . described [the ripening of} the fruit of meritorious actions, . . .
saying, “These were all people who behaved morally.** During their lives in the
world they were lay people (#pasak) who built gardens, lakes, wells, and bridges;
with pure-heartedness, they supported all serene monks, they respectfully
offered robes, food, beds and chairs, and the requisites of medicine to all genuine
and true monks. These people all observed holy days (#posath), taking eight pre-
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cepts every fourteenth, fifteenth, and eighth days and at celebrations and {other}]
holy days as well. Concentrated in moral behavior, these were individuals who
directed their comportment toward generosity and almsgiving, and as a result,
they now dwell so happily in this palace.*?

With its evocative descriptions of torture-ridden hells and glittering heavens re-
plete with jeweled palaces and celestial handmaidens, the Nemirz; graphically
situates the moral development of individuals within the same hierarchical re-
tributive framework imagined in the Trai Bhiim.

The depictions of moral development that appear in these texts are indica-
tive of the period. Purification is represented as a cosmic journey like King
Nemi’s or a quest filled with struggle against mythical antagonists and larger-
than-life oppressors, as in the Paiiasa Sirasa. The results of good and bad actions
might sometimes be opaque in ordinary life, but in these texts they ripen into re-
wards that are as conspicuously desirable as vivid, glittering mansions.

It is difficult to know exactly how the imagining of morality in terms of cos-
mic rewards and retribution was understood by end-of-the-century Khmer indi-
viduals, whether literally, symbolically, or both simultaneously. The extent to
which the imagery of a multitiered, morally constructed universe and the meri-
torious individual pervaded everyday life, however, is suggested in ritual perfor-
mances that reduplicated the Trai Bhizm cosmology and reenforced the notion of
beings moving through a hierarchically structured moral cosmic time frame
through acts of merit making. Rituals of merit transference at funerals to benefit
the future life prospects of deceased parents, for example, emphasized the percep-
tion that there was fluidity and movement of beings in the moral cosmological
schema, like King Nemi traveling through hells and heavens in a chariot. State
funerals observed and recorded by Lecleére at the end of the century conveyed this
cosmological structure writ large, reproducing in ritual form the cosmological
map of the world. In the case of the cremation of the queen mother in 1899, for
instance, the funeral pyre was made to represent Mount Meru, and ritual ceremo-
nies enacting the rotation of the sun and moon were performed as part of the
transfer of merit to the deceased queen.*® In 1906, Leclére witnessed the corona-
tion ceremony of King Sisowath, which explicitly recreated the cosmology of the
Trai Bhizm through the enactment of a meticulously orchestrated procession that
depicted the king as the czkkavattin of the text.* These rituals, which mirror the
imagery of the texts I have described, suggest the normative importance of these
literary conceptions as a way of understanding individual moral development.

MORAL RELATIONSHIPS IN THE VESSANTAR-]/TTAK

A popular text that was widely recited at funerals and often used in sermons
connected with merit making was the Vessantara-jataka. This jataka exemplifies
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the themes that I have suggested are characteristic of Khmer moral understand-
ing during the late nineteenth century: the moral construction of individual
identity, the equation between physical landscapes and moral development, the
hierarchical nature of moral progress, and a perception of power as tied to moral
virtue. The narrative of the Bodhisatta’s penultimate birth as a human being, the
Vessantara-jataka is one of the best-known products of the Pali literary imagina-
tion and has been important throughout Theravadin Southeast Asia. Its promi-
nence in Cambodia at the end of the nineteenth century was noted by French
ethnographers, whose comments on its usages also give us some sense of how it
was performed and received by Khmer audiences of the period.

Known in Khmer by the title Vessantar-jatak, the story relates the birth of
the Bodhisatta as a prince of the Sivi kingdom named Vessantar, son of King
Safijay and Queen Phusati. A radiant and virtuous youth dedicated to giving
alms, he is married to the almost equally beautiful and virtuous Princess Maddi.
Vessantar and Maddi have two children, variously known in Khmer texts as Jali
and Kanhajina or Juli and Kresna. When the prince gives away his magical rain-
making elephant to the neighboring kingdom of Kalinga, whose inhabitants are
experiencing a drought, his angry subjects banish him to the forest. Because of
their great devotion to Vessantar, Maddi, Jali, and Kanhajina make the fateful
decision to accompany him into exile. Meanwhile, an old Brahmin named Jajak,
who is married to a beautiful, conniving, and much younger woman, is in-
structed by his wife to go and obtain Vessantat’s children as slaves. Jajak travels
to find the Bodhisatta and, making sure that Maddi is absent, asks Vessantar to
give him the children as alms—a request to which Vessantar readily assents.

After giving the gift, Vessantar must struggle to transform his pain over the
suffering of his children into equanimity. He eventually informs Maddi of the gift
and guides her from inconsolable grief to acceptance. Although Vessantar also
gives away MaddT (and she is subsequently returned to him), it is the painful gift
of the children that substantially furthers Vessantar’s moral development. As a re-
sult of the gift, Vessantar is understood to have finally perfected the parami or vir-
tues necessary for future rebirth as a buddha, an enlightened teacher who can
spread his Dhamma to others, and thus lead them to enlightenment and the cessa-
tion of future births.

Writing from the end of the nineteenth century, Guesdon reports that the
Vessantar-jatak® was one of the “most highly esteemed” of all Khmer texts, and
Leclere suggests it was not only the “most important” and “most beautiful” text,
but also “the most popular of Cambodian books,” one that was known by every-
one, through recitations at temples, through murals that filled numerous temple
walls, and through theatrical productions. It was “the text (sz#ra) that the monks
read most often to the laypeople, on certain holidays during the year, and the one
that the Cambodian people like best to hear.”*® Leclere adds that the traits of in-
dividual characters from the story were so universally recognized that they were
used to tease children and as shorthand descriptors: a mention of Jajak-brahmin
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could silence unruly children; a devoted mother was a “Maddi,” a generous per-
son a “Vessantar”; an old man married to a young woman was a “Jjak.”
Leclere’s ethnographic comments on recitations of the Vessantar-jatak provide a

rare and vivid account of how contemporary audiences responded to the text:

The assembled congregations are rarely silent in Cambodia and ... when a
monk reads a satra to the laity, it is not unusual to hear throat-clearing, sneez-
ing, and even talking. . . . [But when the Vessantar-jatak is read} . . . the silence
is profound and nothing can distract the attention of the listeners. . . .

In the sad passages, the voice of the monk alters, and one can hear sighs all
around him. But where one must see the behavior of the audience is when he
reaches [the passages} concerning the little children, when, hidden under lotus
leaves in the water, their father calls them in order to give them as alms to
Jajak . . ., when they plead with their father not to give them away, when the
cruel brahmin beats them. Then, there are tears in every eye, and one hears the
sobs; the monk halts to catch his breath, the women dab their eyes with the
edges of their scarves, silently, and the men pass the back of their hands across
their cheeks. . . . The despair of the mother who searches for her children and
who cannot recover them reaches the mammas, and it is not unusual to see one
of them, very emotionally, clasp her child to her bosom in defense against Jajak-

brahmin, the Cambodian bogeyman.*®

The Vessantar story, so well-known to Khmer audiences in its various textual,
visual, and theatrical versions, may have described an act that made mothers pull
their children closer, but it also articulated a vision of a larger world in which this
act could make sense. Vessantar was not understood as an individual father who
loved his children but as a being moving through a cosmic universe and time
frame toward purification and perfection in which he finally achieves perfection of
his last pzrami, generosity, by giving away his children as slaves to Jijak.*® For
those who knew the trajectory of the Bodhisatta’s perfection of giving, as Khmer
audiences of the period would have done, this moment in the text is not simply
the climax of one story, but of many. Other j7taka stories reveal the Bodhisatta’s
gifts of alms, wealth, food, his eyes, other body parts, or his entire body; still
others depict the Bodhisatta giving away his wife and himself as slaves. While
these gifts, in various jataka stories, are often given blithely, the gift of the chil-
dren is by contrast portrayed as far more difficult—because “children are the very
best gift.”® In a Khmer verse version of the story,” the depth of Vessantar’s grief
is conveyed with the single line, “Then, Prince Vessantar the Ksatriya, having
given his gift, went inside the leaf hut, and sad, pitiful weeping could be heard.”?

Another vernacular manuscript of the story’® expands on Vessantar’s grief,
drawing out the description of his pain and detailing the development of his emo-
tions and thoughts before and after he gives the gift of the children. For instance,
in one passage Vessantar is shown caressing his children and saying,
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Oh my precious children, you do not know your father’s heart. If he gives you as
alms to the brahmin, it is for nothing less than the aspiration one day to be the
Lord Buddha himself. Oh my children, if your father can become a buddha, he
will deliver the condemned who are in the hells and he will give them the means
of taking birth in the heavens.*

As he finishes this speech, Vessantar takes the hands of his two children and
stretches them out to place them in the hands of Jujak, the Brahmin. Then he
picks up a container of water and sprinkles some of it on the earth. At this mo-
ment, the earth quakes, trees tremble; the waters of the oceans churn, form into
whirlpools, and rise up in the air; and Mount Sumeru bows down, touching its
summit to the peak of nearby Mount Vongkot.*® As he listens to the laments of
his children being led away and beaten, Vessantar cries,

“Alas! I am like a great fish, caught in a net, like a fish that cannot come or go,
cannot advance or retreat. Now that I have given my children as alms, I can not
take them back. I cannot. . . . The suffering in my heart is immense. I cannot
aspire to become Lord Buddha now, because my suffering is too great. I will
shoot an arrow at this brahmin, I will kill him, and I will retrieve my children

and bring them back here.”

As he considers this course of action, Vessantar reflects on the giving of gifts, and
then recalling the four kinds of gifts that every Buddha in every £app has given—
the gift of his person, the gift of his life, the gift of his children, and the gift of his
wife—he is able to collect himself and calm his mind, finally becoming “beauti-
ful like a true Lord Buddha.”" In this version of the text, the episode ends with
Jali (Jali) telling his younger sister Kresna (Kanhajina),”® as they are led away by
the Brahmin,

“Oh Kresna . . . the ancients have said, and this applies well to us: ‘Children
who have been separated from their mother are like those without a mother.
Those who have a father but are separated from him are like those without a
father.” By going with this brahmin, it is as though you and I have neither father

nor mother.”

Leclere concludes from comparisons with contemporary Sri Lankan and
Siamese versions of the story that this passage represents a distinctive Khmer addi-
tion to the text.” He notes that in the nineteenth century, monk-scribes tended to
stay close to the text of the manuscript they were copying or translating, particu-
larly if it was a Pali text, since few monks knew Pali well, but that a copyist or
translator might choose to develop subjects he found particularly engaging. Gues-
don’s assessments of Khmer translation practices concur, although he concludes
that Khmer copyists had “no scruples” about altering texts, either out of misunder-
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standing of the Pali or because of the “exigencies of Khmer versification,” which
might necessitate changes for the sake of creating harmonious rhymes and meters.
As a result, he writes, it was “very difficult” to find even two identical copies of the
same texts.®! It is not far-fetched to surmise that a copyist’s or translator’s additions
signify a moment in which, from his viewpoint, the image in the text is crucial to
understanding the text but is either insufficiently emphasized in its present form or
is in some sense incomprehensible to Khmer audiences. This kind of elaboration is
thus suggestive of the Khmer religious imagination of the period, both through
empbhasis on points of great interest to Khmer audiences and through the transla-
tion of imagery to the vernacular.

Given the well-documented ritual usage of versions of the Vessantar-jatak in
merit-making ceremonies such as funerals, where merit was traditionally trans-
ferred to the deceased, this latter vernacular rendering of the text contains a ten-
sion that adds to its already compelling literary aspects and perhaps helps to
explain how and why the text acted with such force on its audience. The chil-
dren’s aloneness in the midst of Vessantar’'s merit making seems to emphasize
that each individual is unprotected or alone in the fruition of his or her own
karma. When we step outside the Buddhist logic of the progress of moral perfec-
tion, it appears that not even a virtuous father who loves his children can protect
them from cruelty. Yet when Vessantar sprinkles water on the ground within the
story to signify the merit he has earned by giving the gift of the children, this
mirrors the ritual sprinkling of water by monks in Khmer rites of preaching the
story to signify that merit has been made by those who have listened to the reci-
tation. This is merit that they can transfer to help deceased loved ones who are
alone and unprotected in the fruition of their karma.

Both the literary and ritual dimensions of the Vessantar-jatak suggest that
one person’s actions affect others. The effort to both depict and ritually mitigate
the stark aloneness and lack of protection of the children may reflect the ethos of
the times, a period of unrest and uncertainty in which few people could effec-
tively control their own moral destinies. The way in which individuals’ moral ac-
tions are intertwined in this story to form a kind of cosmic moral community
contrasts with the depiction of moral relationship that is expressed in modernist
writings of the 1920s. In these later texts, the interconnections between the ac-
tions of different individuals for shaping collective experience are represented in
terms of intertwining causal acts and results in the everyday world. By contrast,
in the Vessantar-jatak, the idea that one person’s acts have cosmic moral reverber-
ations is depicted quite literally, in the quaking of the earth, the churning of the
waters, and the act of obeisance performed by Mount Sumeru.

For the parents holding their children, this series of climactic scenes in the
Vessantar-jatak perhaps provided textual and ethical moments in which it was pos-
sible for those in the audience to recognize their own interdependence. When Ves-
santar gives away his children, all beings in the three realms and even the physical
landscape of the earth itself are shown to be joined together. For the characters
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within the story, Vessantar’s act of moral purification triggers a response of awe
and astonishment that the text seems to want to project onto its audience:

Then, the prince, with his heart glad, gave his two children, Jali and Kanhajina,
to the Brahmin, for children are the very best gift. Because of this, you should
feel awestruck; your skin should be crawling and your hair standing on end
because of that moment in which the prince gave his two children as a gift and
the earth trembled and shook.®?

The enormity of this moment, with its cosmic reverberations, is reiterated again
in terms that extend to and include the celestial world of the Trai Bhizm cosmog-
raphy as well, delighting the gods, as Vessantar’s wife Maddi recounts,

My Lord {Brah Ang} has caused the earth to reverberate, your fame®® reaching all
the way to the deva-world, unusual lightning spreading across the sky of the Hema-
vant Forest, an echoing voice resounding as if from the mountains {themselves}.
Gods in both realms, Narada and Pabbata, together with Brah Indra and
Brah Brahm, Pajapati and Soma, King Yama and King Vessavan, all rejoice
because of you; all the gods who were born in the Tavatimsa heaven, together

with Brah Indra, rejoice.®

Again, in this scene, in which Vessantar’s perfection of giving causes the celestial
beings to rejoice and the earth itself to quake and rumble, the images employed
by the text offer a glimpse of its assumptions about the underlying nature of re-
ality: Vessantar’s act has moral reverberations for all other beings because moral
action gives meaning and order to the universe. Because the practice of Dhamma
(the teaching that Vessantar will give once he is a Buddha) shapes the nature and
passing of time, the implications of this moment extend into and influence be-
ings in the future and the past as well.

POWER AND MERIT IN BIOGRAPHIES OF THE BODHISATTA

The depiction of the morally constructed universe and individual progres-
sion through its cosmic spatial and temporal framework in these well-known
texts was joined by a third theme related to moral development: the intertwining
of merit and power. To examine the importance of this theme during the late
nineteenth century, I will return briefly to the Vessantar-jatak and then move to a
reading of portions of a vernacular poem on the enlightenment of the Buddha,
composed at the close of the century by Ukfia Suttantaprija Ind. Its assertion of
the moral construction of world and person at the end of the century coincides
with the decline of the political structures in society that reduplicated similar
hierarchical notions of power, merit, and social organization. By considering the



DEFENDING THE JEWELED THRONE : 33

issue of power, I begin reading the texts as sources for Cambodian political his-
tory, a reading that also allows their ethical themes to be interpreted in a more
nuanced manner.

Returning to the Vessantar-jatak—the prince’s sojourn in the forest had
come about after his angry subjects had banished him for giving away an auspi-
cious rain-making elephant to a nearby drought-stricken kingdom. After the gift
of the children takes place, Vessantar continues to live in the forest with his wife
Maddi. Meanwhile, his children are discovered and redeemed by their grand-
father, King Safijay, who accompanies the children and a large retinue of follow-
ers to the forest to find Vessantar and Maddi. When Vessantar is reunited with
his parents and children, accompanied by the roar of the earth and a rain shower
from the devas, his subjects become aware of his virtue and implore him to come
back and take his rightful place as their king:

When the royal family was reunited, a loud thundering sound arose, all the
mountains made a noise, the entire earth trembled. At that time, the very mo-
ment when Prince Vessantar was reunited with his family, rain was compelled to
fall in a shower. The reunion of the grandchildren, daughter-in-law, the prince,
and the king and queen at that point in time would make your skin crawl and
your hair stand up. All of the townspeople who had come together into the forest
arranged their hands together [in a gesture of respect} toward Prince Vessantar,
weeping, their faces awestruck, and implored the royal Vessantar and Maddt. The
entire populace of the kingdom spoke all together, saying, “Brah Ang, our Lord

and Lady. Please, both of you, rule over our kingdom.”®®

Here again, the earth quakes and the mountains roar (causing everyone’s skin
to crawl) as a testimony to the store of merit required to reunite the royal family.
Realizing their past mistake—their inability to recognize Vessantar’s merit— the
same townspeople who caused him to be exiled beg him to become their king. The
recognizable superiority of his power is clearly linked to his asceticism, purity,
generosity, and merit.

Vessantar is not only filled with merit (signified by the roaring and quaking
of natural phenomena) but is also indifferent to worldly kinds of power. If Ves-
santar can give away both his rain-making elephant and his precious children,
and live serenely in the forest, he is obviously impervious to the means through
which power can corrupt. His indifference, his merit, and his recognition of the
higher truth of Dhamma make him an ideal ruler.

Aspects of this same logic about merit, power, and kingship pervade many
other texts of the period. Ryan_Jinavans (The story of Jinavans)® and Ryan Raj-
akul (The story of Rajakul),”’ for instance, provide models of the kind of highly
vernacular adventure story in which a bodhisatta-prince is lost or exiled or has his
identity otherwise obscured. After many travails in which he is always victorious
because of his merit and virtue, he is returned to his kingdom to take his place as
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ruler. When his life is threatened, he always survives; he always wins the beauti-
ful, virtuous princess; he is always dutiful, respectful, and wise, and furthers the
cause of justice.

Perhaps the most highly idealized vision of the intertwining of power and
merit is found in the biography of the Buddha in his last birth as Siddhattha, born
into the Sakyan Gotama clan, in which he finally attains moral perfection and the
knowledge of awakening. A Southeast Asian rendering of the biography is found
in the Pathamasambodhi, a text composed in Bangkok by the supreme patriarch of
the Thai Sangha in the mid-nineteenth century (though based on older versions of
).% The Khmer translation of this biography had appeared in vari-

ous versions in Cambodia by the end of the nineteenth century. Leclére calls the
69

the biography

Pathamasambodhi “the principal text of religious education” among the Khmer,
and as in the case of the Vesantar-jatak, notes the enraptured silence of the audi-
ence, including children, as they listened to recitations of the text that he ob-
served.” He received a prose manuscript version of the Pathamasambodbi from the
supreme patriarch of the Khmer Sangha, Samtec Brah Sangharaj Dian, which he
found to be in close correspondence with current versions of the text circulating in
Siam and Burma during the same period; his comments indicate that this particu-
lar version of the biography was well-known in Cambodia.”

This prose version of the Pathamasambodhi spans the entire career of Gotama
Buddha, including his moral development as a bodhisatta until the time of his
death and parinibbana. While the text reviews his bodhisatta heritage, including
his life as Vessantar and the next birth in Tusita heaven, it also traces his noble lin-
eage as the son of a king, eventually merging the spiritual and worldly lineages in
the figure of Vessantar. Siddhattha’s noble lineage begins with the founding kings
of Kapilavatthu, is then traced to Vessantar and through Vessantar’s children Jali
and Kanhajina (who in this text, marry), through their offspring and 82,000 suc-
cessive generations to the great-grandparents of King Sudhodan and Maya, the
parents of Gotama Buddha, both of whom are understood to be the direct descen-
dants of Jali and Kanhajina. In this version of the text, the Bodhisatta speaks as
soon as he is born, saying, “I am on the summit of the world . . . no one can be
compared to me; I am in my last birth, I will recurn no more to the world.””? His
father, King Sudhodan, calls at once for a Brahmin, who makes calculations based
on the Trai Phet and other brahmanic texts and then prophesies, “Your holy and
royal son shows all the signs of auspiciousness: if he remains a layperson he will be-
come a king of the earth, a czkra patraraj; if he leaves the world for the religious
life, he will become a Lord Buddha, that is certain.””

The intersection of the two noble lineages of the Buddha emphasizes his pos-
session of both spiritual and worldly forms of power, suggesting the manner in
which these two aspects of power are conceptually merged in the portrait of exem-
plary moral development.™ A virtuous merit-filled person is powerful; a powerful
person must necessarily be meritorious.” The text also details the karmic con-
struction of identity, with every aspect of the Bodhisattva’s biography traceable to



DEFENDING THE JEWELED THRONE : 35

past events. Even the name Siddhattha was determined by moral actions per-
formed in a former birth, in a former £appa. In a birth as the younger sister of the
bodhisatta Dipankara, the future Gotama Buddha offered oil to the future
Dipankara Buddha, vowing to take the name of Siddhat’® when she some day be-
came a buddha.”” Just as the text makes sense of the present life of the Buddha
through past moral action, other characters, too, are depicted traveling through
this cosmic time frame. The Buddha travels to the celestial realms to preach a ser-
mon for the benefit of his deceased mother, who has assumed a new identity as a
deity in the Tusita heaven.” At another point in the story, the Buddha encounters
the levitating figure of Ajita-kumara, a son of Ajatasattu (the patricidal disciple of
Devadatta who later recants and becomes a disciple of the Buddha), and recognizes
him as the future Buddha Metteya.”

These examples suggest a manner of thinking about individuality that
moves fluidly through time, backward and forward through past, future, and
present, intertwining the stories and lives of multiple characters from different
points in time into an entangled, interconnected web of causation from which it
becomes difficult to isolate one or another individual from the lifetimes and
events of others. The conception of individuality found in the Pathamasambodhi is
a web of such intersecting identities, resembling the literary form of the many
Khmer oral and textual stories concerning the cosmic biography of the Buddha
that intersect and elaborate on each other, appearing in many respects as one
massive trunk story with thousands of branches rather than distinct stories about
different, unconnected individuals.

Another venacular version of the Pathamasambodhbi is an epic poem titled the
Ryan Pathamasambodhi (History [or story} of the Pathamasambodhi), probably writ-
ten in the 1880s or 1890s by Ukiia Suttantaprija Ind. The text offers a distinctive
Khmer verse elaboration of scenes from the life of the Buddha. As a text composed
primarily for entertainment, it functioned somewhat differently from Lecleére’s
version of the Pathamasambodhi, which was read to lay audiences assembled in
monasteries. Like some of Ind’s other poems, the Ryan Pathamasambodhi was com-
posed as a literary work but seems to have circulated in oral as well as manuscript
(and later printed) forms. In trying to reconstruct elements of Ind’s biography in
Battambang Province, where he passed much of his life and where many of his de-
scendants remain, I met one of Ind’s grand-nephews who could still recite portions
of Ind’s work from memory. An elderly man when I first met him in 2000, he re-
membered going to the monastery with other youths in his village to memorize
Ind’s poetry for recitation. Working from a manuscript version of the poem stored
in the monastery library, the young men would copy a portion of the poem on a
wooden slate made from painted kapok wood,® writing with a form of locally pro-
duced chalk. Once they had memorized that portion of the poem, they would re-
paint the slate and copy out a new section to learn 8

Although composed primarily for “entertainment” and circulated in this
partially oral form, a poem such as the Ryan Pathamasambodbi still maintained
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religious authority, as did any text inscribed on palm leaf during this preprint
period in Cambodia. In addition to the sacrality connected with writing itself,
the poem concerned the life of the Buddha, and it was known to be translated
from the Pali biography by a well-known Pali scholar and religious thinker.
Thus, although the text circulated somewhat differently and might be heard in
informal settings outside the monastery, its religious authority nonetheless func-
tioned similarly to that of other texts I have discussed in this chapter.

While explicitly concerned with relaying the events leading up to the Bud-
dha’s enlightenment, the poem’s presentation of the intertwining notions of merit,
kingship, and moral perfection—with the imagery of the three worlds cosmogra-
phy as its backdrop—makes it worth exploring as a source for understanding iden-
tity and power at the close of the nineteenth century. Further, the text depicts
idealized notions of power at a time when the real power of Khmer elites in Cam-
bodia and Siamese-controlled Khmer regions was being constrained by the intro-
duction of administrative reforms aimed at centralizing power and effecting other
profound changes in social and political organization. In this historical context, the
poem can be read as a vernacular response to these sociopolitical pressures.

The text opens with a brief description of the kind of magnificent worldly
(lokiya) power possessed by the Buddha in his life as Siddhattha, a prince of the
Sakyan tribe:

We will illuminate from the beginning

the time in which our Lord and King of the World
experienced the peace and wealth of a hartiya

in the great city of Kapilavatthu.

His royal lineage

conferring glorious, noble, and exalted position,
he {conferred} glorious and delightful paternal joy
on the maha purus [king} ruling the city.

Tranquilly, he slept with his concubines,
occupied with playing music;

his royal consort

was a princess called Bimba.

The chief of women was a jewel of a maiden,
her body was endowed with beauty;

she had a flourishing son

whose name was Prince Rahul.

Noble merit, glorious merit without end,
splendid beyond compare in all respects;
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one hundred and one in his entourage
offering tributes to the precious prince.

In ten directions there was awe of his great power,
there were none whose power could rival his;

the prince who ruled from the palace,

little more than twenty-nine years old.*

In the poem, Siddhattha suddenly leaves his royal palace and position behind
after apprehending the inevitable suffering of human existence in the form of ill-
ness, aging, and death. The rest of the text is devoted to a depiction of the Bodhi-

satta’s progress toward attaining “bodhi-knowledge”®

or enlightenment. While
the poem presents Siddhattha as one who never wavers from his goal of “seeking
out the fruit of his own path, a Noble Way / to the peace of nibbana, which is
happiness,”® the jealous god Mara attempts to deter him with threats, force, and
reminders of the wordly pleasures, emotions, and powers he will have to re-
nounce. Once it becomes clear that the Bodhisatta will soon become enlightened,
a crowd of “large and small gods” gather to observe him. Mara, informed of the
Bodhisatta’s impending achievement, vows to prevent him from attaining
purification. He leaves the devaz-realm to confront the prince in the forest and

tries to cajole him to go back to his palace:

“Oh Prince Siddhattha, son of Sudhodan,
don’t be stupid, leading a renouncer’s life!

185

In seven more days, a gem-wheel® will appear

signifying that a wheel-turning monarch® will arise.

“This is why you should return to your kingdom;

don’t go falling in love with the Buddha-wheel .’

It is far more fitting that you love your position and rank;
big wheels® are powerful in the world!”®

At that, Lord Glorious and Splendid Prince of Men,”
He who was to be Enlightened,”

after hearing Mara-maya speak,

gave this reply:

“Hail Mara-maya; do not come here to obstruct me;
I will not follow your advice.

I have no desire to become a big wheel

as [impure] as saliva and urine.”

“I have come here desiring bodhi-knowledge”
as a bridge for other beings to cross over;
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Mara, don’t come here to try and tie me
with a fetter that can never be joined.

“Will you please get away from me, Mara;

my cart of impurities™

has only one broken axle remaining,

I will soon open a pathway for beings to tread.””

Mara’s speech evokes well-known episodes of the Buddha’s biography that are
left out of this poetic version of the story but that the Khmer audience would
surely have known from other accounts. Here, the passage alludes to the prophecy
given to Sudhodan upon Siddhattha’s birth that his son was destined to become
either a world-renouncing Buddha or a wheel-turning world emperor. Preferring
the latter destiny, Sudhodan had, as the well-known story recounts, sequestered
him away behind palace walls and surrounded him with the lavish beauty and
comfort that his son now sought to renounce. The gem-wheel to which Mara refers
in the poem is connected with the iconography of the czkkavattin king. According
to the Trai Bhiim and the Cakkavatti-sihaniada-sutta (from the Digha Nikaya), the
cakkavattin is accompanied by seven signs, including a jewel-encrusted gem-wheel
that rises into the sky glowing like a second moon.% In this latter text, studied and
translated by Steven Collins, the czkbavattin is depicted in alternating terms of his
greatness and righteousness. On the one hand, he is a world-conquering hero, with
his armies, seven emblems of power, and one thousand virulent sons, “crushing
enemy armies.” On the other hand, he will rule the world “without violence,” re-
lying on the power of the Dhamma rather than that of a sword.*’

The righteousness of a wheel-turning king is dependent on his understand-
ing, practice, and propagation of the Dhamma or, as Collins has translated it,

“what is right”:%

depend on what is right (Dhamma), honor and respect it, praise it, revere and
venerate it, have Dhamma as your flag, Dhamma as your banner, govern by
Dhamma. . . . Let no wrongdoing take place in your territory; if there are poor
people in your territory, give them money.”

The sutta goes on to admonish the king to seek out teachings on what is right
from Brahmins and ascetics, and follow their teachings, and then concludes,
“[Alvoid what is bad. . . . You should take up what is good and do that. That is
the noble turning of a Wheel-turning king.”'”

As Collins has pointed out in his analysis of Buddhist felicities, different in-
terrelated texts evoking the cakkavartin imagery make somewhat different claims
about the relationship between cakkavattin kings and the appearance of bud-
dhas.’ In the Trai Bhiim, for instance, a cakkavattin is said to arise only in kappas
in which there are no buddhas.!®® According to the Cakkavatti-sihandda-sutta,
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however, the Buddha Metteya will arise during the reign of the cakkavartin king
Sankha, who, under the influence of the Buddha’s teaching, will give up his
throne and become a world renouncer himself.'®® While kings in Buddhist liter-
ature are often depicted as possessors of almost unlimited power, righteous kings
such as the future Sankha and King Nemi of the Nemi-jatak recognize the intrin-
sic limitations of worldly power and the superiority of the path of world renunci-
ation. Righteous kings, in this idealized conception, always defer to buddhas.

It is this moral contrast between kings and buddhas that the poet of the Ry
Pathamasambodhi wants to convey; kings are powerful because they are meritorious,
but ultimately, what makes them just is their recognition that there is a greater
power that gives meaning and coherence to the world. The struggle between Sid-
dhattha and Mara that forms the poem’s dramatic action is a contest for possession
of the jeweled throne spontaneously generated in one of the Bodhisatta’s past lives
when, already “filled to the brim with perfections,”'* he made a vow to teach others
a path toward nibbina. Yet while the poem takes pains to accentuate the majesty of
kingship, even the immense splendor and power of a great king who is destined to
become a cakkavattin appears as repulsive as “saliva and urine” when compared to
the power generated by a buddha through the cultivation of moral purity.

The full contrast between these two forms of power is strikingly rendered in
the dramatic last stanzas of the poem, which evoke the inexorable connections
among human action, merit, and the landscape of the world itself. In this poem,
the imagery of the three-tiered cosmos is deployed to indicate significant moral
revelations in the texts. When the earth shakes and quakes, the mountains roar,
the earth wrings out ritual water from her hair, or the unseen heavens, hells, or
other continents are on view, the text is working to reveal the underlying nature of
the world: it is morally constructed, shaped by human moral action; its cosmic
temporality is connected with the gradual cultivation of perfection by buddhas;
individuals are reborn in it according to their accumulation of merit. In this case,
Mara appears as a king at the head of his forces, but as a deity, his power as a king
is hyperbolized even beyond that of a human king. His soldiers are not mere sol-
diers, but yakkha'® who have the ability to transform themselves into monkeys,
naga,"® garuda,"" snakes, and savage tigers in order to “display the power of all the
three worlds”;!% their mounts are not mere horses and elephants, but the offspring
of mythical beasts and wild animals.’® As they surround Siddhattha, Mara begins
his campaign to unseat Siddhattha from his jeweled throne:

Thinking, “Siddhattha possesses merit.

Seeing an enemy with merit is very strange indeed;

that being the case, the only course for me is to distort the truth,
to accuse him of seizing my throne.”

Thinking thus, Prince Mara readied his speech,
and advanced to the royal prince named Siddhattha;
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“You there, sitting upon the jeweled throne;
it is not at all suitable for you to be seated there.

“The jeweled throne is mine

and exists to elevate me in the world;

why have you come to take as yours a throne
unsuitable to the level of merit you possess?”!''

At that time, all during that time,

the Lord Buddha endowed with Royal Rank'"!

listened to his enemy Mara-maya accuse him

and lay claim to the Throne reserved for One who Possesses the Qualities
of a Teacher.

Then a smile lit his lovely royal face

and in a friendly manner toward the yakkha, not at all perturbed:
“Greetings, Mara; why are you negotiating,

falsely claiming ‘this jeweled throne is mine’?

“This throne arose by means of the merit
I firmly established in previous lives.
Why, Mara, have you appeared to reprimand me?

I have only to call forth a witness.”''?

Menacingly, Mara draws his forces closer and challenges Siddhatta to produce a
witness. The text continues:

At that time, that very time,
the Lord Prince of Men Supreme in Wisdom'"?
answered Mara so as to bar him from seizing the throne,

“I call upon Dharani as my lovely witness.!**

“When I established holy perfections
I took the earth as my authority,
pouring water to commemorate celestial knowledge,

I then received this very throne.”*"

When Mara realizes whom the Buddha has called as his witness, he switches tac-
tics and begins to make rude insinuations:

Prince Mara spoke derisively,
mocking and leering at the Lord Supreme Master of the Three,'!®
“Hey Siddhattha endowed with moral behavior;'"’

why are you taking a woman as your witness?
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“Aren’t you One who has Established Progress?

And you have a woman as such a very close friend
that you're willing to depend on her as your witness,
to set up a woman as your representative?!”

At that moment, that very moment,

the lovely celestial maiden Nan Dharani,
hearing Mara’s lewd mockery,

to Mara quickly directed her reply. . . .

“Yes, I am the Lord’s woman witness

and I support that he has cut passion away;
as he gained bodhi-knowledge bit by bit,

I knew of each action he made.

“One time, filled to the brim with perfections

he sprinkled water on the earth and solemnly [vowed}
once enlightened, to become a Teacher

and the jeweled throne clearly arose {from that vow}.

“And you, have you not established something
to which any dare testify?!”
Having spoken thus, she untied her long tresses

and taking them up {with her arms upright}, handful by handful, wrung

them out on Mara’s horde.

The power and force of Nan Dharant
flowed out magnificently {from her hair},
arising immense as an ocean

engulfing entirely the army of Mara.

Pity the forces of Mara drowning in the River Ganga;

such suffering and misery is beyond compare.

Some die by drowning, others’ bodies slashed apart by swordfish,

some, contorted and dismembered by the force of the water, simply
disappear.

Others are trampled by horses and elephants,
legs and arms broken off, stomachs pierced through;
some become victims of 7§k, 8 nigas and sharks,

their blood flowing across the surface of Lady Water and Lady Earth.

Flood water reaching up to the level of the atmosphere,
the dead soldiers of Mara spread across the earth’s globe,
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only the king of the aswras himself remained
with Father Mountain and Mother Sea.

During the time these events unfolded

Mara king of the asuras

understood his forces were utterly spent

as he watched the horrible suffering of his army 200,000-strong.

Fearful he grew that the Lady of Water

would unleash the flood against his life {too};

the asura became softhearted toward the Bodhi,

his powerful aggression toward the Teacher all gone.

“Please younger brother I press my hands together in earnest
in front of {Father} Mountain and Mother Sea;

I will write a s7ztra enumerating the qualities

of the Jewel-Lord, the Fully-Enlightened Arahant.”

Thus, Prince Mara, defeated by merit,
established respect for the Buddha-gzzna,*°
accepted going-for-refuge'?’ as {the means} for bringing an end to existence,

and returned to the dwelling place of the gods."!

This scene in the poem, visually well-known from its many artistic represen-
tations in Southeast Asia,'? presents the final test of the Bodhisatta’s single-
minded concentration on his goal of purification. Having already tried and failed
to tempt the Bodhisatta with seductions by his three lovely daughters, Mara, who
is jealous, has turned to the use of force and deception to unseat the Buddha from
the jeweled throne, even though, as the poet has him note, “seeing an enemy with
merit is very strange indeed.” The last portion of the poem, I have suggested, ex-
emplifies conceptions of the two-tiered structure of power, the intertwining of
power and merit, and the nature of the world as shaped by human moral action.

The linking of religious and royal authority in these passages is quite clearly
articulated, first with the dual possibility of world domination or world renuncia-
tion, joined in the figure of Siddhattha, and second, with the contest for power be-
tween the two princes. Like a real, not idealized, worldly king—but again to a
hyperbolized extent—Mara is a morally ambivalent figure who is powerful, po-
tentially malevolent, duplicitous, and selfishly jealous. In Khmer vernacular us-
age, he is understood as an “obstacle to progress or movement” or as death itself;
he is also referred to as “the enemy of the Lord Buddha” and one who actively pre-
vents others from “allowing merit and benefit to arise.”*?® Yet Mara is also clear-
sighted enough to recognize the superior merit of the Bodhisatta, and he is intel-
ligent and merit filled enough to concede defeat and take refuge in the spiritual
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power of the Buddha. The Bodhisatta rejects Mara’s offer to become a cakkavattin
because “it is impure, like urine and saliva.” A buddha’s power, derived entirely
from merit and purification, is far more potent than a king’s power, overwhelming
the kind of violent force (even in its hyperbolized form) that kings are able to gen-
erate. But in spite of the clear hierarchy in this two-tiered conception of power, the
interlinking also ends up affirming the meritorious identity of kings, as scholars of
the Theravada have long noted. Kings may have to undertake some nasty actions
in order to fulfill their duties as kings, but they must still be regarded as meritori-
ous beings or they would not have taken rebirth as kings.

The poem’s depiction of the comparative rankings of worldly and spiritual
power asserts the traditional mores of Theravadin ideas concerning kingship, au-
thority, and merit. Worldly power was supposed to be exercised, albeit reluc-
tantly, by a virtuous prince who ruled according to Dhammic principles. His rule
was just, and created harmony and prosperity for his kingdom’s inhabitants.
Dhammic power, greater than any form of worldly power, was the ultimate au-
thority, giving order and meaning to existence. The harmony and prosperity of in-
dividuals in the world thus depended on the Dhammic linking of merit and power
to create justice.

And yet in light of the sociopolitics of power and authority in a context of
colonial control, it is difficult not to also read the poem’s assertion of this idealized
conception of power partly as a response to the tensions of the times, an expression
of modern self-reflexivity about being caught up in history and in periods of tran-
sition. The poem affirms the image of a world that makes sense according to all the
Buddhist theories of how reality functioned, with the present, past, and future de-
termined by moral actions that ripen and bear fruit, like the spontaneous genera-
tion of the jeweled throne formed by the Buddha’s enormous accumulation of
merit. But the image in the poem of the ephemeral jeweled throne produced by
merit and under siege by strange and violent forces may, like the larger preoccupa-
tion with order, merit, and power as literary themes in this period, in fact repre-
sent its fragility in the face of tumultuous change rather than its solid mooring as
a model of and for social reality.

Khmer Buddhist nineteenth-century literary discourse represented individu-
als, the physical world, and time itself as interconnected, morally charged, and
created by moral action. The texts that I have examined in this chapter were those
that appear to have been among the most widely known texts in late-nineteenth-
century Cambodia. Until the latter part of the nineteenth century, they also func-
tioned as valid mental conceptions of the arrangement of space and power in
Khmer society. But these conceptions of the arrangement and identity of social
communities and individual selves were moored in a political world in upheaval,
in which the moral and hierarchical arrangements of space and power described in
the texts were coming unhinged.

The literary representations of intersecting notions of power, merit, and
moral purity contrast with their historical political context, to which we now
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turn, in which French-initiated administrative reforms were severely curtailing
the real power of Khmer elites. This contrast suggests a conceptual disjuncture
between religious imagining at the end of the nineteenth century and real expe-
riences and perceptions of power and uncertainty. This sense of disjuncture may
have opened up a space for the development of modernist thought in the early
twentieth century. With its critique of old traditions and its sense of urgency
about finding new forms and frameworks for writing about moral purification,
modernism could take hold because the explanatory power of these older concep-
tions was in some respects unsatisfactory.



2 Buddhist Responses to Social Change

The nineteenth century was a difficult and turbulent time in Cambo-
dia. One Khmer official recounted in his memoir that by 1848, after decades of
warfare,

[tthe country was shattered. In every village, [people} struggled to find sources of
income but could not. None of the rice farms or garden crops had been planted
because everyone had been too afraid of Vietnamese and Siamese soldiers coming
into the rice fields. . . . Entire villages were devastated, abandoned, deathly quiet.
It was sorrowful and heart wrenching beyond description seeing the misery of
widows with tiny children, their heads resting in their laps, whom they were
powerless to feed.!

The literary preoccupation with depicting meritorious persons, righteous
kings, and the immutability of karmic law in the latter part of this volatile cen-
tury, I have suggested, might be read as a reaction to the instability of chaotic
times and a growing uneasiness about the viability of these conceptions as de-
scriptions of the world. The previous chapter considered Buddhist representa-
tions of human moral development within the spatial and temporal framework of
a morally ordered, coherent cosmos. But this was not the world in which Khmer
Buddhists found themselves living.

This chapter tries to chart a path through the nineteenth- and early-twentieth-
century Khmer sociopolitical experience of warfare, slavery, colonial occupation,
and political, religious, and social reform. It also examines several modes of
Khmer Buddhist response to those events, particularly to historical events that
caused significant change in Khmer society such as warfare, new systems of taxa-
tion, social reform, and colonial occupation. The responses to these events reflect
the contours of a wider Buddhist discourse of social critique that was incorporated
into Buddhist modernism. I argue in this chapter that the nineteenth and early
twentieth centuries saw a progression of self-reflexive expressions of social change
and criticism articulated in terms that were simultaneously Buddhist and
modern. Thus although modernism rejected or substantially reconfigured many
nineteenth-century Khmer Buddhist values, especially in respect to millenarianism
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and cosmicized notions of moral purification, in other important ways, the experi-
ences of change in the nineteenth century and the critical discourses about them
were part of its underpinning.

My discussion of Buddhist discourses of sociopolitical critique maps the shift
from millenarian rebellions in the early and mid-nineteenth century to turn-of-
the-century and later writings by Prince Yukanthor and Ukfia Suttantaprija Ind
on social and moral decay. As a widespread unifying feature of Buddhist modern
experience throughout Southeast Asia, the extent to which millenarianism of this
period can be seen as traditional is debatable. Although the complex of ideas con-
nected with millenarianism such as the arrival of the fifth Buddha of the £sppz and
the associations between unrighteous rulers and natural calamities were clearly
premodern Buddhist ideas, they came to be employed in historically particular
ways in the nineteenth and early twentieth centuries.? Within Cambodia and
along its borders, millenarian ideas fueled and shaped religious movements and
rebellions that responded to historical currents of uncertainty and change, and
protested against the shifting structures of power and new patterns of administra-
tive centralization that marked this period.® As French colonial social and political
control deepened at the end of the century, Buddhist intellectuals and elites in
Cambodia also began to write critically about a degeneration of morality they per-
ceived in modern Cambodia. Although in some cases they rejected millenarian
ideas as ridiculous, their work implicitly drew on millenarianism’s central ethical
premise that social decay was caused by the movement of human communities
away from practicing the Dhamma and toward un-Dhammic values and actions.

The uneasiness about rapid social change that finds expression in nineteenth-
century Khmer sources in some respects resembles the sensations of anxiety and
“fragmentation” identified in studies of modernity elsewhere that David Harvey
(and others) associate with new modes of production and exchange, an altered ex-
perience of temporality, and new social mores and arrangements.? In broad terms,
these factors were emerging in nineteenth-century Cambodia. Along with the ex-
pansion of global markets linked to colonialism, forms of bureaucratic reorganiza-
tion in respect to religious and governmental institutions as well as efforts to
centralize political administration were introduced at different points in the nine-
teenth century by the various Siamese, Vietnamese, Khmer, and French powers
controlling Cambodia. These reforms challenged the underlying conceptions of
the nature of reality, temporality, moral development, and power considered in
chapter 1.7 But the turmoil and change of the period was also the product of Cam-
bodia’s political vulnerability, which had led to decade after decade of war and vi-
olence. To situate the Cambodian experience in relation to other studies of
modernity, then, it is necessary to look not only for the presence of the kinds of
conditions, values, and aesthetics widely ascribed to modernity, but also to the
particularity of the Khmer context: how Khmer modernity was shaped by the dis-
tinctive sociopolitics of the Khmer situation and how it drew on Buddhist ideas as
a medium for fashioning new social values.
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One significant component of the nineteenth-century experience of modernity
was the geographical, ethnic, and political delineation of states. The century opened
with violence and watrfare precipitated by Siamese and Vietnamese efforts to keep
Cambodia as a vassal state, in the traditional mode of political patronage. From 1848
to 1860, a relatively effective Khmer kingship was reinstated by a monarch who,
with Siamese support, exerted authority in part through the classic Theravadin
mode of renovating and purifying Buddhism. French protectorate rule commenced
in 1863, and for the rest of the century, imperial efforts to rule via reformed central
administrative authority met with continuous unrest in Cambodia. The social tur-
bulence of much of the century contributed to the increasing fragility of the Khmer
monarchy, a condition that intensified in the last quarter of the nineteenth century.

In Mas’ description, it was not just landscapes and villages that were shat-
tered by violence and social turmoil but also families and individuals; “my heart
was broken,” he wrote, recalling his emotional state in 1848.% Preoccupied with
survival, the majority of the populace must have begun to feel the changes
brought about by altered political organization only gradually. By the end of the
century, however, reforms in state, regional, and local governance were making
themselves evident in daily life at all levels of society through changes in tax col-
lection and corvée labor requirements, the legal prohibition of slavery, and un-
precedented social problems such as a steady rise in the level of opium addiction
in the protectorate. The extent to which these changes were perceived as modern
problems by the wider populace is debatable, but they seem to have contributed
to an ethos of political and intellectual disquiet.

SOCIAL ORDER

Graphically referred to by one British diplomat of the time as the “dismem-
bering of Kamboja,” much of the precariousness of Khmer life in the early nine-
teenth century was the legacy of its geographical situation between the two rival
powers of Siam and Vietnam.” Political power during this period in Southeast
Asia was centered in the courts of kings and their vassals, while royally appointed
governors and ministers levied taxes and corvée labor at the local level. The wars
of the period, fought with armies raised by the provincial ministers and officials,
caused massive destruction in many regions of Cambodia. Entire populations fled
into the forest or were captured as prisoners of war and forcibly relocated with the
conquering armies, the survivors destined for slavery.

A Khmer verse chronicle translated by David Chandler describes a Siamese
attack on Phnom Penh in 1833:

They took everything away, and burned what had been people’s houses, until
not one of them remained; they took off everyone’s possessions, masters” and
slaves’ alike, and they carried off all the people until not a man was left.®
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The poem continues with an account of a Vietnamese attack several years later.
Khmer families, including the patroness whose experience the poem chronicles,
were forced to flee into the forest to escape Vietnamese troops:

Their misery was great. There was no food at all, no fish, no rice, nothing normal
to stave off their hunger; instead, they dug for lizards, without pausing to think.
... They hunted szom roots in the depths of the forest, and other roots as well to
make into a kind of soup. . . . They ate like this until their hunger went away,
but it was hard to swallow the food; they sat silently beside the road, intensely
poor, and miserable.’

French and British sources, corroborated by Thai sources as well, indicate the
high toll in human suffering that the relocations of such large populations engen-
dered." In his 18211822 journal of diplomatic visits to Siam and Cochinchina,
John Crawfurd writes of the Siamese,

[Tlheir wars are conducted with odious ferocity. Prisoners of rank are decapi-
tated, and those of the lower orders condemned to perpetual slavery, and labour
in chains. The peasantry of an invaded country armed or unarmed, men, women,
and children, are indiscriminately carried off into captivity, and the seizure of
these unfortunate persons appears to be the principal object of the periodical
incursions which are made into an enemy’s territory.'!

In 1834, a French priest named Father Régereau described the capture of Khmer
prisoners by Siamese troops:

The manner in which the Siamese make war is to seize all of the property that
they encounter, to destroy and set fire to all of the places through which they pass,
to take prisoners and slaves, ordinarily killing the men and seizing the women
and children. . . . If during the journey, they cannot march further, they strike
them, they maltreat them, they kill them, insensitive to their weeping and moan-
ing, without pity they massacre the little children in sight of their mothers."?

The French civil servant and mapper August Pavie recorded an account of a
forced march from Khmer captives he encountered in a Siamese village later in
the century:

Taken away from our fields under the pretext of war, we have lost everything by
forced abandonment, by pillage: harvests, elephants, horses, cattle, all our be-
longings. Carried away here, marching for long weeks, all day, all night, receiv-
ing blows, without rice, we have left the majority of our elders, and likewise our
children, dying or dead on the forest paths, without power to ease their dying
misery, or to honor their remains."
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These accounts from different parts of the century bear enough similarity to con-
vey something of the long-enduring anxieties of the period; warfare engendered
loss and suffering for its victims and contributed to the “atmosphere of threat,
physical danger, and random violence” Chandler perceives in his extensive read-
ing of sources from the period.'*

At the beginning of the nineteenth century, Cambodia’s position relative to
both its neighbors was extremely weak. During the first decades of the century,
both Siam and Vietnam regarded Cambodia as a vassal kingdom and expected
tribute from Cambodia’s rulers.'> Chronicles indicate that the Siamese and Viet-
namese monarchs perceived the Khmer in remarkably similar terms, as an inferior
civilization lacking in “laws and order” and liable to “constantly forget” those they
do hold, “savages whose nature is evil and vicious, {who} as often as they submit,
so often do they revolt.”"¢

In the late eighteenth century, the Siamese, after repeated military incursions,
had incorporated the northwestern Khmer provinces of Battambang and Siem
Reap into their administrative control.'” By the early 1800s, the Vietnamese had
also begun to exert a quasi-colonial control in the southern and eastern regions of
Cambodia, attempting to introduce Vietnamese administrative models, agricul-
tural methods, and cultural forms to the Khmer.'® Khmer resistance to these re-
forms led to uprisings beginning in 1836, as well as larger anti-Vietnamese
rebellions in 1837-1839 and 1840-1841. At the same time, the Thai military
presence in the northwest was increasing. Throughout the 1840s, warfare con-
tinued between Siamese and Vietnamese forces, with neither army able to take de-
cisive control of the Khmer capital in Phnom Penh." Finally, treaty negotiations
between the Siamese and Vietnamese resulted in an agreement that the Khmer
king would send annual tribute to both kingdoms.?” The Vietnamese withdrew,
and a Khmer prince named Ang Duong was placed on the throne in Udong in
1848. With a new emperor coming to power in Hue, Vietnamese interest and
influence in Cambodia diminished, while on the Thai side, “relations between
Siam and Cambodia have continued in a satisfactory manner,” we learn from an
1864 Thai chronicle, making reference to the fact that Ang Duong had spent
many years living among members of the Thai court.”!

When King Ang Duong finally came to the throne, Ta Mas recalls that in
his natal region,

in [Langvaek} Province . . . where there had once been 150 houses, there were
now only 60 or 50 or 25 left, and the population was much smaller than before.
Novices and priests also suffered because the viharas had been plundered. Gold
and silver buddhas had been removed, and soldiers had set fire to many vihiras.
In many places, the remaining vast lacked roofs. Their roofs were sunken down
and broken apart, allowing rain to come in on the monks. The monks had been
unable to find anyone willing to repair the roofs because one war after another
for fifty years had prevented it. . . . I myself was very poor, without any family.



SO : CHAPTER 2

... I knew only suffering and misery. . . . I wanted to ordain in the discipleship
of the Lord Buddha in a va## in the town of Udong in order to have magga-phala
[fruit from attainments on the Path} for my nexct life and to avoid having akusala
[demerit} in this life, and to learn the purity of the Pali scriptures?? and also to
rid myself of @kusala. But in Vatt Sotakorok there were no scriptures left. Fire
and theft had destroyed some. The Siamese took some and the Vietnamese took
some, and in the vzt where I was ordained as a bhikkbu, there remained only
ignorant and backward monks. They had no interest at all in finding the Vinaya-
satra or Abhidhamma or Tipitaka texts.?®

As a child growing up in the midst of warfare, Ta Mas, the son of a local official,
had lost his grandfather, parents, brothers, and uncles to wars against the Viet-
namese. His grandmother was abducted as a prisoner of war by the Siamese.
Once peace was achieved in 1848, his response to the violence of his early life was
to ordain as a bhikkhu and study scripture in an effort to purify himself. But as he
describes it, his effort to turn to the Triple Gem of the Buddha, Dhamma, and
Sangha for solace was complicated by the destruction of Buddhist material cul-
ture during the decades of warfare that preceded the reign of Ang Duong. The
installation of the Siamese-oriented Ang Duong on the Cambodian throne
brought the measure of peace to Cambodia suggested by Ta Mas’ memoir, but
the problems engendered by decades of warfare—such as poverty, loss, and the
disrepair and disruption of social institutions and cultural traditions—left the
monarchy weak and the kingdom vulnerable to further unrest.

Khmer historical sources suggest that Ang Duong regarded the renovation
of Cambodian Buddhism as one of the most important dimensions of revitalizing
and pacifying his kingdom.?* Religious practice and ideology were harnessed at
both individual and state levels as a means of restoring order and creating har-
mony. After more than a century of turbulence, the resumption of religious prac-
tices signaled a return to the rhythms of normal daily life. For individuals, as Ta
Mas’ memoir suggests, ordination was a means of purifying themselves and reori-
enting their lives after the suffering they had experienced. On a larger cultural
scale, the revitalization of religious life was in part a political process, explicitly
enacted to legitimize a new reign and confer charisma on its ruler. But it had a
more practical and spiritual dimension as well. Activities such as the rebuilding
of temples, the reestablishment of temple schools, the recollection and recopying
of texts lost or destroyed during war, and, presumably, merit making for family
members whose deaths could not be commemorated during wartime because of a
lack of monks, ritual materials, and safe circumstances under which to perform
religious ceremonies were part of the reconstitution of social order and meaning
after the turmoil of warfare.?®

Mas’ memoir describes Ang Duong as a king “the inhabitants put their hope
in,” an exemplar of a Dhamma-king, “who keeps the Dhamma, lives a pure and
clean life, and exhibits kindness and modesty.”?® Another chronicles emphasizes
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Ang Duong’s piety and benevolence as a patron of Buddhism in material, spiri-
tual, and educational terms, describing the king as a man who had “a mania for
construction,” personally supervising the erection and renovation of the temples
built under his patronage.?’ In 1859, the French naturalist Henri Mouhot writes
of the extensive construction of temples and palaces in Udong, then the capital of
the kingdom.? Other Khmer and European sources indicate that the interest in
temple repair and construction begun by Ang Duong continued to flourish after
his death. Records of the Garnier expedition (1866-1868) make mention of a re-
cently constructed va#t in a town outside of Udong where “modern Cambodian art
has unfurled all of its magnificence” (which was, however, in Garnier’s eyes, still
just “a pale reflection of what is displayed on the Siamese temples in Bangkok”).?°
In 1861, at French insistence, Ang Duong’s son and heir Norodom moved the
capital to Phnom Penh, where new royal buildings, including Vatt Bodum Vad-
day, the central Dhammayut monastery of the kingdom, were established under
his patronage. In the northwestern province of Battambang, inhabited by ethnic
Khmer but remaining under Siamese political control until 1907, temple and
stupa construction also flourished beginning in the mid-nineteenth century with
the patronage of the Siamese-installed governor and Khmer aristocratic families.®

By the time of Ang Duong’s death in 1860, the peace he had brokered had
come undone. Ang Duong’s son Norodom assumed the throne after his father’s
death, having made himself a vassal to the Siamese court with whom he had close
ties. In the meantime, the French military presence in Cambodia had increased
until finally, in 1863, the French, fearful of Thai expansionism and already in-
stalled in Vietnam, made political inroads in Cambodia through a protectorate
treaty with Norodom. Throughout the rest of the century and especially after
18806, the monarch’s real power diminished gradually as he was increasingly forced
to rely on the French military to protect his interests against civil unrest. In spite of
this arrangement, as far as the majority of Khmer were concerned, French interfer-
ence in their daily lives was minimal since for the most part, the Khmer monarchy
maintained its administration of the kingdom through the 1880s. This perception
began to crumble in the mid-1880s with the introduction of French-initiated gov-
ernmental reforms that sought to diminish the power of Khmer elites to adminis-
ter and raise revenue from villages under their jurisdiction in the countryside.

The upheavals of the nineteenth century, moving from the decades of war
with Siam and Vietnam into a series of rebellions later, were chaotic not only be-
cause of the uncertainty and violence that warfare entailed but also because of the
toll inflicted on the hierarchical sociopolitical order. Although scholars of South-
east Asia have perhaps overstated the extent to which the Trai Bhizm conception of
cosmography alone has dominated the spatial imagination of Southeast Asians,
Khmer social and political relationships during this period were nonetheless hier-
archical and expressive of a map of the moral cosmos with a righteous king at its
center.*? Before the creation of the modern Southeast Asian states around the be-
ginning of the twentieth century, it has been suggested, kingdoms were largely
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unbounded, with vacillating borders and fluid spheres of influence. Termed “man-
dalas” or “galactic polities” by some scholars, these kingdoms were patterned on
the reduplication of the ordered cosmic hierarchies discussed in chapter 1. The
most powerful kingdoms (in terms of military, economic, agricultural, and cul-
tural dominance) served as the centers. Power radiated out and away from the cen-
ters to weaker surrounding principalities that signaled their vassal status by
paying annual tribute in the form of gifts such as trees crafted from gold and sil-
ver, local products such as cardamom and lacquer, and corvée labor.*®

As late-nineteenth-century literary representations asserted, organization in
society was hierarchically arranged, based on the ideal that one’s social standing
and circumstances in life were linked to one’s moral virtue and religious practice.
Although the legitimacy of this notion was perhaps becoming strained, through-
out the nineteenth century Cambodia was a highly stratified “vertical” society in
which a few people wielded power over most of the rest of the population. But the
Buddhist ideal of the czkkavattin necessitated that the king act as the moral ful-
crum of the kingdom as well as its political center. To be king involved the pro-
mulgation of benefit—of merit—for the whole kingdom, largely through acts
that promoted religion such as building temples and collecting Buddhist texts,
acts that were moral imperatives besides being politically wise.

With the king occupying the position of greatest authority, the Khmer court
was divided into departments or houses, in which the highest-ranking members of
the court—the king, the mahai obhayaraj or “second king,”®* the maha oparaj or
“heir apparent,” and the first queen—each had control over a certain number of
high officials and the provinces that fell under their respective jurisdictions. The
provinces were divided into subunits known as sr#£ (districts), consisting of several
bbami (villages). Each province was administered by a royally appointed governor
with lesser officials under him at the district and village levels. These officials were
joined by other ministers with higher and lower grades of rank such as 77z, who
owed allegiance to various members of the royal family and had duties ranging
from tax collection to writing poetry. Each of the titles that might be conferred on
nobility carried with it a certain insignia or degree of honor, huban, that in combi-
nation with the royal house from which the title was issued, rendered one official
clearly “above” or “below” another.®® There were lower-ranking officials as well,
such as judges, who were appointed locally by the governor or one of his under-
lings. Technically, anyone could be appointed to offices, but in reality, officials were
selected largely according to the functioning of what has been termed a “patron-
client system”: as a reward for services rendered or favors done, or in response to
gifts presented to a higher-ranking patron or the king. Although heredity was not
always a factor in the transmission of titles, in many cases sons tended to inherit the
offices of their fathers or were able to gain access to other favorable positions be-
cause they came from well-placed families with court or regional connections.®®

The system held together, observed one contemporary French official, as ten-
uously as all governments on earth, based on a ritual known as bhik-dik-sampath,
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“drinking the water of the oath.”?” Twice each year, members of the court and re-
gional officials gathered in the capital to swear allegiance to the king by reciting
an oath in which they promised loyalty in thought, deed, and military support
and by drinking water that had been sacralized by the king’s brahmanic priests
who soaked weapons in the water to be administered. Just as the behavior of the
king was linked to the well-being of both the state and the Dhamma, the nobles’
duties went beyond supplying armies and corvée labor. They were expected to
behave as moral exemplars, upholders of the Dhamma and Sangha as well as the
king. The politico-moral dimensions of taking the oath, and its reverberations at
all levels of society, are evident in the oath itself:

If enemies make attempts against the kingdom, and if I do not rush to its defense;
if, in the same case, I hide myself, and if by my example, I give birth to senti-
ments of fear, of terror among the people, I will no longer be worthy of being your
servant.’®

The overlapping of politics with the kammic hierarchy of the three-tiered
universe was further evidenced in the oath by the punishment invoked for those
who failed in their duties to the king:*’

I invite the angels of the villages, those of the trees, the good and evil spirits, the
genies of the air and of the wind, the lords of the four cardinal points, the god-
dess of the earth, all of the devils and demons, . . . to take away my life if I am
ever unfaithful. If I break my oath, may I be reborn in a miserable condition and
may I, in this world, be struck with lightning from the sky, bitten by caimans
and other voracious animals . . . may I die wretchedly and without a funeral, or
finally, may I be killed by your weapons, Sire, and may I then plunge into the

hells and stay there for one hundred thousand centuries.*’

The notion that wealth and rank were a kammic inheritance tied to moral and re-
ligious responsibility was also reenforced widely in the ¢pzp’, Khmer didactic po-
etry that formed part of the basic learning of primary education.** For instance,
the Cpap’ Tianman Khluan explains,

The wealth you have is commensurate
to your generosity in previous lives;
now having taken birth in this life,

your wealth is determined by past cause.

If you have a high position,
possessing wealth and slaves,*
keep your thoughts aimed at what is upright

and in futures lives, you will obtain them again.*’
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This conception of rulers was at once an ideal of social harmony and a source of
sociopolitical instability and uncertainty in the period. Although the cau-hvay sruk
(provincial leaders) held enormous moral and political authority over the people in
their jurisdictions, including the ability to levy taxes and labor and to commute or
inflict capital punishment, their hold on power was fragile in the sense that they
could be stripped of their rank and privileges at the will of their own higher-ranking
patrons.* When an official fell from power, his many retainers also lost their posi-
tions, thus potentially triggering the realignment of social networks within an en-
tire locality.” Historians conclude that a certain degree of overtaxing and abuses of
justice were endemic to the system, but the fact that Khmer life was so often dis-
rupted by war and unrest probably contributed to the perception in sources of the
period that the corruption and taxation perpetrated by Cambodian officials was
greater than in the past.®

Since social order was dependent on the smooth flow of the reciprocal
benefits conferred by patron and clients on each other, it suffered when either or
both sides could not fulfill their obligations. Warfare and unrest placed de-
mands upon local leaders to levy armies and laborers, and under these condi-
tions, raising revenues from agricultural and other sectors became more
difficult. This situation caused tension in the relations between elites and peas-
ants, evidenced in the mood of spiritual and material dissatisfaction that led to
several tax revolts and millenarian movements in the second half of the century.
The strain that these forms of turbulence placed on society added to the weaken-
ing of a hierarchically ordered social structure that was undergoing challenges
from the reform-minded administrations coming to power in both Siam and
French-controlled Cambodia. In both kingdoms, these reforms—which will be
considered in greater detail later in this chapter and the next—were intended to
modernize political administration (with the intertwined aim of bringing local
elites under tighter central control), centralize Sangha administration, and abol-
ish slavery. The second half of the nineteenth century saw increasing fragility
and corruption in the Khmer administrative system, which in turn gave French
colonial officials greater opportunities and justification for accelerating their in-
tervention in the kingdom.

At the same time, the disruption of sociopolitical hierarchies during the
latter half of the nineteenth century had wider ramifications for Khmer society
than simply wresting political and economic control from certain elite fami-
lies. The conception of a morally charged, hierarchical arrangement of space
and time had given shape to notions of identity and power, in both idealized
and real contexts, that were harmonious and made sense. The strains on this
vision of reality widened the sense of disjuncture between the ways in which
meaning and order were represented in the Buddhist literature discussed pre-
viously and the sociopolitical turbulence of everyday life. This disjuncture
opened up the possibility for alternative Buddhist visions of order and disorder
to be asserted.
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MILLENARIANISM

The extent of the destruction and poverty described in Mas’ memoir helps set
the stage for understanding the years of social unrest that followed the cessation of
warfare with Siam and Vietnam. Although social reconstruction was begun under
Ang Duong and continued into the reign of Norodom (r. 1864-1904), the cir-
cumstances of life for most Cambodians remained harsh. Unrest throughout the
remainder of the century both contributed to the slowness of the recovery process
and signaled the population’s continuing uneasiness. This dissatisfaction was in
turn exacerbated by the transformations in the social arrangement of power in the
kingdom brought about by French political control. As a tributary king, Ang
Duong had nonetheless managed to imbue the monarchy with some real power.
Norodom, politically weak even before he aligned himself with the French in
1863, was forced to rely on the French military to protect his interests against civil
unrest because the power attached to his monarchy was largely symbolic.

The French presence brought a greater degree of peace to the countryside in
the regions the French controlled, but besides the piracy and banditry that was a
constant problem at the time, revolts and rebellions continued to erupt in both
Thai- and French-controlled Khmer areas. Motivated in part by political consider-
ations such as taxation, the rebellions also reflected millenarian religious ideas.”
While not exactly an expression of early anticolonial nationalism (as it was later
rendered by Khmer intellectuals),’® neither was millenarianism merely religious
thought on the “fringes.”* Millenarian movements did tend to surface on the bor-
ders of emerging central authorities in Siam and French Indochina, but they drew
heavily on current normative interpretations of Buddhist ideas about the moral or-
dering of the world, merit, kingship, and power. Nineteenth-century millenarian
discourses differed from these more mainstream expressions of Buddhism to a cet-
tain extent in that they focused on dissatisfaction in the present rather than moral
development in a cosmic time frame. But even as a form of social criticism and a
medium for expressing the experience of social change and disquiet, millenarian-
ism was a way of making sense of these experiences from a solidly Buddhist per-
spective. Nor was it particularly radical; at the same time that millenarianism
critiqued the moral conduct of particular kings as corrupt and ineffective at creat-
ing prosperity and well-being for the realm, its ideological map of power and so-
cial organization retained the monarch as the moral center of the cosmos.

Generally, the millenarian rebellions were led by charismatic religious leaders
termed ganak man puny™® in Khmer, “those possessing merit,” whose religious au-
thority was linked to prophecies and Buddhist texts predicting the birth of the
epoch of the next Buddha, Metteya, and to the ideal of the czkbavartin, or wheel-
turning Dhamma-king seen as the forerunner of Metteya’s epoch. The Metteya
prophecy, whose Indian Buddhist origins are obscure, has emerged in a number of
Mahayana and Theravada Buddhist historical contexts.>! In various versions, it pre-
dicts cycles of decline of the Dhamma, connected with an unrighteous ruler whose
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errors of judgment engender the proliferation of poverty, violence, and immoral
behavior and diminish the average span of a human life to a few years. Following
the decline, in which only a few people remain, the Dhamma is renewed and grad-
ually regenerates. The human population increases and develops under the guidance
of a righteous ruler until the epoch of the next Buddha, Metteya, when the people
are ready to benefit from the preaching of another buddha. In the late-nineteenth-
century Khmer versions of these movements, their “millenarian” nature® involved
the belief that in the midst of social turmoil producing calamitous death and de-
struction, the arising of a righteous ruler termed a dbammik—a vernacularization of
the Pali dbammika dbammarija (righteous king)—was imminent; the dbammik
would usher in a new golden age of justice and Dhamma, preparing the way (at
some unknown point in the future) for the coming of the next Buddha.

The rise of Khmer millenarian thinking during the latter half of the nine-
teenth century is evidenced by political revolts and by the popularity and circula-
tion of prophetic texts known as damnday, “prophetic sayings,” usually attributed
to a past or future buddha (Gotama or Metteya) or the god Indra.>® In Cambodia,
as in northern Thailand and Burma, bloody confrontations resulted when millena-
rian followers armed primarily with protective tattoos, amulets, and mantras that
they believed would render them invulnerable to harm were slaughtered by con-
ventionally armed government troops. Millenarian leaders, presenting themselves
as figures (or incarnations) of the past and connecting themselves with the dham-
mik and the eventual arrival of Metteya at some point in the future, in many ways
personified and gave expression to a mood of dissatisfaction with contemporary
conditions as well as the effort to make sense of these conditions through current
religious and ethical ideas.

Millenarianism in Cambodia apparently gained its first nineteenth-century
expression in connection with anti-Vietnamese revolts in southeastern Cambodia
during the 1820s and 1830s, probably in response to oppressive treatment of
Khmer workers forced to excavate a canal near Chaudoc.”® In 1820-1821, the
Khmer revolted against Vietnamese military officials under the leadership of a
charismatic monk named Kai who was understood to be endowed with predictive
powers. The Vatt Prek Kuy chronicular account of the event, translated by
Chandler, tells of the eventual defeat of the rebels after Kai broke the Buddhist
precept against killing in a clash with Vietnamese troops. Kai was killed because
“his amulets and charms had lost their power” after he broke the Buddhist pre-
cept.”” Others of the rebels (including Buddhist monks) were arrested and exe-
cuted in Saigon, while incessant rain fell for seven days. With “nature out of
balance” because of the killing of monks, floods and epidemics raged.”® There was
no clear day or night, and the entire Khmer kingdom “was unhappy.”’

Unrest in this border region with Vietnam, populated by both Khmer and
Vietnamese, continued to flare up. The Hue court attempted to subdue the turmoil
by forcing Vietnamese settlers into the region (drawn from convicts and others who
could not refuse) and by trying to assimilate the region’s ethnic Khmer to Viet-
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namese customs.”® These policies only worsened the mood of insurrection. In 1840,
a widespread guerilla-style rebellion erupted, led by Siamese-supported Khmer
nobility against the Vietnamese emperor.”” This rebellion in turn triggered an
1842 revolt within Vietnam, led by a Khmer or Chinese monk named Lam Sam.
Lam Sam, who was attributed with special powers of invulnerability, attracted a
formidable seven to eight thousand followers. In spite of the Vietnamese emperor’s
efforts to quell the revolt, the rebels were able to defend themselves in the moun-
tainous region of Chaudoc until imperial troops finally forced them out.*

In this difficult-to-control border region between Vietnamese- and Khmer-
dominated areas, two further expressions of nineteenth-century millenarianism
arose in the next decades that particularly merit examination in connection with
understanding the links between Khmer millenarianism and later modernist
thought. While Khmer modernists later rejected the mythic dimensions of mil-
lenarianism, they shared its perception that the well-being or turmoil of human
communities was linked to their knowledge of and conformity to the Dhamma
and its emphasis on purification through everyday moral conduct.

Buu Son Ky Huong developed as a primarily Mahayana and Vietnamese reli-
gious doctrine; the later Pou Kombo rebellion was directed against the Khmer
court in Phnom Penh. These two transregional movements drew on established
Buddhist discourses as a medium for expressing dissent—in other words, as the
source of ideas, symbols, and images that animated and gave shape to political ex-
pression and social critique. The broad mood or ethos of these movements was a
sense of uneasiness, disorder, and disharmony—a description that evokes the Bud-
dhist conception of something being “out of joint” (like a dislocated shoulder), the
commonly employed Buddhist metaphor for explaining dukkba, “suffering,” one
of the three “marks of existence.”® In Buddhist understanding, dukkha, although
experienced in many different forms, is generated to a large extent by the human
inability to accept the inevitability of change. Dwkkba is integrally connected
with temporality; all ordinary human experience of time is characterized by it, and
it ceases only with the attainment of nibbana, which is apart from temporality.

Millenarian movements asserted the image of what things should be—but
were not: the feeling that the moral ordering of the realm itself was out of joint
and that the king was not fulfilling his role as moral fulcrum of the kingdom. Like
texts on idealized figures of merit and power, millenarianism articulated a tradi-
tional Buddhist form of social criticism in the sense that it drew on premodern
Buddhist concepts and symbols to respond to the current sociopolitical context.
The prominence of millenarian ideas in this period suggests further the perception
of disjuncture between the expectations and experience of social order considered
earlier, of disorder and disharmony.

The origins of the Buu Son Ky Huong religion have been examined and docu-
mented as part of Hue-Tam Ho Tai’s study of the Hoa Hao sect in southern Viet-
nam. Tai details the manner in which millenarianism became further entrenched
in the Vietnamese-Khmer border region following the 1849 cholera epidemic in
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southern Vietnam. During the cholera epidemic, a millenarian healer called the
Buddha Master of Western Peace began to attract adherents, who followed him to
the mountainous region of Chaudoc to establish new communities. From 1849 to
1856, the Buddha Master of Western Peace disseminated his Buu Son Ky Huong
doctrine among Vietnamese and Khmer settlers. Basing his teachings on sixteenth-
century Vietnamese predictive texts, the Buddha Master preached the imminent
arrival of the next buddha, Maitreya (Metteya). According to these teachings, the
degeneration of the Dhamma had nearly reached the point of apocalypse, an event
foreshadowed, in Tai’s analysis, by the cholera epidemic and harsh conditions of
frontier life. Only those who purified themselves through proper moral action and
self-purification would escape the coming violence and be reborn at the time of
Metteya.®” Drawing on Vietnamese Zen ideas concerning the Buddha-nature in-
herent in all individuals who pursued self-purification, Buu Son Ky Huong advo-
cated that “the Way of the Buddha is not far from the Self: If one does good, one
will become a Buddha; if one does evil, one will become a demon.”®

It is significant, as Tai points out, that the Buddha Master never viewed his
teachings as heretical or contradictory to mainstream Mahayana Buddhism nor as
in any way critical of court-sponsored Confucianism.® Rather, he saw himself as a
purifier and reformer of the Dhamma who was also concerned with spreading his
doctrine to laypeople. He deemphasized monastic withdrawal, suggesting instead
that purification of the mind should be achieved through the development of ethi-
cal action in one’s everyday behavior.®® The Buddha Master’s doctrine probably
combined elements drawn from Zen, Confucianism, and the Theravada Buddhism
practiced by the Khmer inhabitants of the frontier region. His emphasis on
purification through everyday moral comportment rather than monastic with-
drawal and his strong concern with applying Buddhist doctrine to lay life is cer-
tainly echoed in the thought of the later Khmer Buddhist modernists. This is not
to say that Buu Son Ky Huong directly influenced Khmer modernism, but rather
that elements of this doctrine, some of which contributed to the formation of mod-
ern expressions of Khmer Buddhism, were absorbed in Khmer millenarianism.

Although the Buddha Master died in 1856, his Buu Son Ky Huong doctrine
continued to be influential among the scattered settlements of the Chaudoc re-
gion, promulgated in part by figures who claimed to be his reincarnation. In
1868, for instance, a Khmer peasant who had a miraculous recovery from cholera
reported himself to be the Buddha Master’s reincarnation. He attracted a follow-
ing as a healer until he was arrested and detained by French officials in 1870 for
seditious activities. During the 1870s, another claimant named Nam Thiep be-
came renowned as a healer, hypnotist, and producer of amulets—and also as an
anti-French agitator until his arrest by French authorities. A third claimant
emerged briefly after writing treatises on Buu Son Ky Huong doctrine around
1900 but was almost immediately silenced by colonial officials.®® Although con-
tinued French persecution forced Buu Son Ky Huong followers to envelop their
religion in the outward trappings of mainstream Mahayana Buddhism, the doc-
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trine remained important in the region, interctwined with anti-French resistance
in southern Vietnam in the form of the Dao Lanh sect (in the 1870s and 1880s)®’
and later reinterpreted and incorporated into Hoa Hao—ism.%®

A direct outgrowth of the Buu Son Ky Huong teachings of the Buddha Master
of Western Peace, the Dao Lanh (Religion of Good) sect helped to set in motion the
most significant instance of Khmer millenarian unrest within Cambodia during
the 1860s. On the Vietnamese-controlled side of the border, after the French had
taken control of Saigon in the early 1860s, a disaffected Vietnamese officer from the
imperial army named Tran Van Thanh joined forces with other military rebels and
retreated into the geographically treacherous border region. There he formed Dao
Lanh, a resistance movement based on Buu Son Ky Huong ideologies, practiced
healing, and distributed protective amulets to his followers. Nam Thiep, the rein-
carnation claimant, became associated with the movement by the mid-1860s.* At
the same time in the contiguous Khmer-controlled side of the border between
Caudoc and Tay-ninh, particularly in Ba Phnom Province, a Khmer monk or
former monk calling himself Pou Kombo’® had begun to rally peasant support to
revolt against oppressive taxation policies originating under Norodom in Phnom
Penh. With the French now in power in Saigon and providing the military might
for Norodom'’s tenuous reign in Phnom Penh, Pou Kombo joined forces with Tran
Van Thanh in a series of raids and revolts against French military outposts that in-
tertwined Pou Kombo’s millenarian claims to the throne with unrest over taxa-
tion.”' Pou Kombo’s forces also attacked Catholic settlements, killing a French
priest,”? and ransacked villages that failed to join the rebellion.”

The Pou Kombo movement seems to have grown out of the larger millenarian
milieu already firmly established in the western frontier of Cochinchina and
southeastern region of Cambodia, with both Vietnamese and Khmer antecedents
and influences. Both Buu Son Ky Huong and Khmer millenarianism drew heavily
on Buddhist cosmological ideas concerning the decline and regeneration of the
Dhamma in conjunction with £azppas of decline and prosperity. Both predicted the
arrival of Metteya after a period of catastrophic social turbulence in which a few
people would be saved because of their good actions, but many more would be lost
because of their immorality. Consequently, both millenarian movements drew on
religious teachings that heavily emphasized individual purification and the neces-
sity of exemplary moral conduct in present and previous lives. Both religious
movements also took on significant political connotations, although in the Viet-
namese case, where colonial rule was more direct, the orientation of the rebellions
was more explicitly anti-French than on the Khmer side.

But the differences in the two movements also reflects somewhat different
Confucian-influenced Mahayana and Theravada interpretations of eschatology and
enlightenment. While the Buddha Master of Western Peace was understood to be
an enlightened being or “living buddha” who had been sent to make predictions
concerning the arrival of Metteya, Pou Kombo instead claimed royal blood and
drew more heavily on Theravadin imagery of the just king who would usher in a
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righteous reign and thus create suitable conditions for the birth of the future bud-
dha. Followers of the Buddha Master of Western Peace such as Tran Van Thanh
were not claimants to the Vietnamese throne but rather proponents of the Buddha
Master’s articulation of the Four Debts, which involved the recognition of respon-
sibility and piety toward parents and ancestors; the emperor; the Triple Gem of
Buddha, Dhamma, and Sangha; and compatriots and humankind.” By contrast,
all historical accounts indicate that Pou Kombo presented himself as the ganak
man puy who was the righteous ruler or dhammik of Buddhist prophecy.

It was thus important for Pou Kombo’s legitimacy to claim royal as well as re-
ligious lineage. While one chronicle source indicates that Pou Kombo was per-
haps of highland ethnic minority origins,”® Pou Kombo himself appears to have
either claimed or implied that he was a Khmer prince who had spent several de-
cades in Laos.” The name Pou Kombo itself, according to Leclére, was that of a son
of a previous Khmer king, Ang Chan (r. 1806-1835), who apparently died a few
hours after birth; Leclere reports that this Pou Kombo was the third “imposter” to
have assumed this identity.”” Although Pou Kombo’s precise motives for using
the name are not known, royal lineage would clearly have bolstered the legitimacy
of his claim to be a dbammik or righteous ruler. Since many men of the period
spent time in robes, his status as a monk or former monk would not be unusual in
itself, but the strong emphasis on his Buddhist associations from sources of the pe-
riod suggest instead a perception of him in terms of particular religious prowess, a
ganak man puny or individual possessing such a high degree of meritorious power
that he was understood to possess iddhi, “extraordinary supernatural abilities.”

In contrast to the Buu Son Ky Huong writings produced by the Buddha Mas-
ter’s followers, the Pou Kombo movement does not seem to have spawned any
doctrinal writings. His movement coincided, however, with the rise and circula-
tion during the mid- to late nineteenth century of damndy.” This genre includes
the Buddh Damnay and the Solas Damnay, which contain prophecies spoken by the
Buddha to figures such as his disciple Ananda or to King Pasenadi of Kosala, whose
disturbing dreams prompted him to seek out the Buddha for interpretation.
French sources indicate the wide circulation of these texts in Cambodia through-
out the latter half of the nineteenth century, and Keyes has documented the circu-
lation of four similar texts at least by the late nineteenth century in northeastern
Siam. In the Lao region of northeastern Siam, Keyes’ research suggests, the most
important means of spreading millenarian ideas and news concerning individual
leaders or phii mi bun (in Thai, persons possessing merit) was through the perfor-
mances of traveling troubadors.”

The prophetic texts depict the dhammik as a savior-ruler figure who will ar-
rive to save the good and pure from the social chaos wrought in large part by the
corruption and moral excesses of those in power who have declined to preserve
the Dhamma and thus triggered social ruin.®’ Just kings were those who pre-
served the Dhamma by upholding the “tenfold rules of kingship,” lists of virtues
attached to kingship that are elaborated in Pali and vernacular versions of jataka
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and in the Trai Bhiim and Pathamasambodhi.®* The lists stress liberality and gen-
erosity, as well as the fairness and compassion that kings must demonstrate to-
ward their subjects, slaves, and retainers. The Trai Bhim states that kings who
adhere to these rules will ensure peace, happiness, and prosperity, as well as “sta-
bility and balance”:

Rice and water, plus fish and other food . . . will be available in abundance. The
rain from the sky, which is regulated by the devara, will fall appropriately in
accordance with the season, not too little and not too much. The rice in the
fields and the fish in the water will never be ruined by drought or damaged by
rain. . . . {Tthe days, nights, years, and months will never be irregular.®?

By contrast, kings who disregarded the rules would wreak havoc on their king-
doms and subjects by distorting the natural rhythms and functioning of the rains,
winds, and seasons. Droughts and floods would occur, causing widespread fam-
ine.®® In one Khmer damnay version, as corruption and immorality mount,

[tlhe celestial deity of rain does not permit rain to fall anywhere, causing
drought, causing the grass to wither and the rice to die on the stalks. Because the
people of the earthly realm were inclined away from the Dhamma,! the deity of
the wind® did not permit the fruits of food to ripen.®

Social disorder worsens until hierarchical roles in society become confused.
Not only does the king disregard the rules of kingship, but family relationships
disintegrate to the point that children no longer show respect for their parents,
wives lose respect for their husbands, and the people lose all recognition of appro-
priate social ties and bonds. As the entire society—including kings, monks,
nuns, novices, and laypeople—forget to observe the precepts, the sky turns dark,
and day and night cease to be apparent. Violence increases as a war breaks out in
all directions, and when so many people have been killed that the blood flows as
high as “the belly of an elephant,”®” the dhammik finally makes his appearance to
usher in a new era of peace and prosperity.®*

The circulation and importance of such millenarian representations of the
just savior-dhammik in oral poetry, prose texts, and popular performances in bor-
der regions of the country already influenced by Vietnamese millenarianism help
to explain Pou Kombo’s appeal and power, as well as the threat he represented to
French authorities. Pou Kombo, who in Moura’s explanation was regarded by his
followers as “a sort of god,”® was harnessing this powerful religious imagery. In
political terms, the Pou Kombo rebellion developed during a period of intense
unpopularity for Norodom as he restructured the tax system to increase
revenues—a restructuring that Pou Kombo apparently promised to rescind.”® He
and his followers managed to oppose French and Khmer troops for two years,
spreading the rebellion and attacking French military strongholds, until Pou
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Kombo was finally captured and executed. Even when his troops were defeated,
Pou Kombo at first eluded capture by disappearing into a swamp with some of
his supporters.” He was finally apprehended, and at French insistence, his sev-
ered head was sent to Phnom Penh for display in order to persuade the populace
that the rebellion had been crushed through French military power.”?

Although never as effective or widespread as Pou Kombo’s movement, the
millenarian impetus proved compelling in Cambodia through the end of the cen-
tury, spawning figures and revolts that if not explicitly “millenarian” shared some
t.”2 In the 1860s, a former slave named

Sva laid claim to the Khmer throne and caused unrest in southwestern Cambodia

of the features of Pou Kombo’s movemen

and along the Vietnamese border.”* His efforts were abetted by various Vietnam-
ese mandarins, until his capture in 1866.”° In 1887, in the midst of an insurrec-
tion led by Sivotha, a brother of King Norodom,” a novice and charismatic figure
called Nong claimed to be the incarnation of the protector-spirit of Cambodia. He
incited the population to rebel against authorities in Kompong Svay, an area that
had long been at odds with the throne.”” Another millenarian-type figure claim-
ing royal blood surfaced in Kampot Province at roughly the same time and joined
the tax revolt in progress there. Promising his followers that the lustral water he
sprinkled on them “makes those it touches invincible, and they cannot be hurt by
the bullets of the French,” he conducted several protective rituals for rebel soldiers
near the French garrison and declared himself the true king.”®

Revolts were also occurring in Thai-controlled areas. Ukfia Suttantaprija Ind
wrote a poetic account of a revolt in Battambang in 1898, when Khmer cardamom
pickers rose up against an oppressive tax collector. The leader of the revolt, a peas-
ant named Ta Kae, is described in the poem as a man whose “mind was strong,
stubborn, without fear . . . a kind man such as he one can rarely find.” Ta Kae was
guided—or, as the poem implies, misled—by a Vietnamese monk named Sav who
conferred protective amulets on the rebels. The Thai general who was dispatched to
put down the revolt beat the monk to death with a large pestle, accusing him as
“the main enemy, imagining yourself a great man,” the culprit who had incited the
peasants to revolt.” Another revolt directed against Siamese authorities occurred
between 1899 and 1902, when ethnic Lao villagers in northeast Siam began to cir-
culate prophetic texts about an imminent catastrophe and the arrival of the Lord
Thammikarat, the righteous ruler. The predictions crystallized into a movement
around several different leaders claiming to be phiz mi bun, who attracted thousands
of followers. In 1902, they attacked and ransacked provincial posts of the Siamese
government.’® Keyes, drawing on Thai historical sources, reports that the peasant
army, armed with old muskets, farm tools, and protective amulets, warned the
Thai troops, “Don’t anybody shoot or do anything at all. Sit in meditation and our
side will shoot but a single shot.’ "' Unfortunately for the rebels, the Thai soldiers
began to fire, and the rebellion was quickly disbanded.

This discussion provides evidence of the extent to which millenarian dis-
course was a part of the religio-political imagination of the period. % It tended to
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have its most powerful expression on the peripheries: on frontiers, among peasants
such as the cardamom pickers, among ethnic minority groups. But even this lim-
ited historical survey has made evident that millenarianism was not a uniform
Khmer response to social change. While millenarian ideas surfaced in different re-
gions of Cambodia and on the Siamese borders during the nineteenth century, the
rebellions themselves remained localized; they never attracted enough adherents
to ignite the entire population. Nor were the claims and social ideals put forward
by millenarian adherents uncontested; while members of the royal family lent
support to a millenarian figure during the Kampot uprising, Ind, who was obvi-
ously sympathetic to the aims of the 1898 revolt in Battambang, derided the
monk Sav’s claims to possess the supernatural powers of a meritorious person. In
his later writing, he characterized all the nineteenth-century dbammik claimants
“Iwho} pretend to be ganak man puny” as “wicked persons.”'® Yet even if millena-
rianism was sometimes acted out on the margins, instrumentally adopted by some
and ridiculed by others, the widespread circulation and political assimilation of
ideas, texts, and images concerning the decline of morality and the Dhamma, the
imminent arrival of catastrophe, and the hope for a righteous dhammik savior-ruler
should be regarded as a significant measure of the religious ethos of the time.

Millenarianism, I have suggested, expressed a mood of dissatisfaction, self-
reflexivity, and an awareness of change among Khmer. Along with the immediate
political concerns that gave rise to millenarianism, it seems likely that it expressed
a moral crisis, a way of responding to social unrest that conveyed a longing for the
restoration of idealized conceptions of meaning and order. These idealized concep-
tions asserted a normative Buddhist understanding of the &ammic ordering of ex-
istence, identity, and power. Millenarianism afforded a way of interpreting factors
such as drought or oppression caused by overtaxation in terms of the degeneration
of the Dhamma, which in turn could be linked to past or present moral causes,
such as the unrighteous behavior of a king or the wielding of power by illegiti-
mate or morally suspect individuals. But the utopian nature of the vision seems to
have worked in an even more nuanced way. As literary and cultural historian Ash-
ley Thompson has suggested, Buddhistic assumptions about history went beyond
the conception that the past represented the remembrance of a better, more righ-
teous world; the past was in fact a definitive template for what the future would
become as sentient beings cycled from Buddha era to Buddha era.'*® Besides the
political effects of millenarianism, its religious dimension gave individuals a way
to address problems of the present in ethical terms: to correct problems in society,
one could purify one’s own moral conduct and try to bring it in line with the
Dhamma. This important current of millenarian thought was later rearticulated
in the ethical writings of Buddhist modernists.

While millenarianism during this period was prominent as a Khmer dis-
course for making sense of the world and the experiences of war and violence, op-
pression, poverty, and other aspects of sociopolitical change, it could not halt the
transformations taking place in French Indochina and Siam. The encounters of
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French colonial administrators with millenarian-inspired figures such as Tran
Van Thanh, Nam Thiep, and Pou Kombo during this period colored French per-
ceptions of Buddhist movements and people and had a decided impact on the
policy decisions that emerged later. At the end of the century, at least for the
next several decades, the effectiveness of millenarianism as a form of social dis-
sent seems to have diminished, probably because even minor claims of predictive
or protective powers, whether connected with a larger rubric of millenarianism
or not, brought their claimants under the immediate scrutiny of colonial
officials. It may also be that as the violence and unrest of the nineteenth century
subsided, the perception of social turmoil that had fueled the apocalyptic visions
of the millenarian prophecies receded.

FRENCH REFORMS AND SOCIETAL CHANGE

By the latter part of the century, the Siamese and French governments, the
two political powers that controlled Khmer-inhabited areas, were aggressively
engaged in reforming traditional social structures. These reforms affected Khmer
life in ways that further contributed to the corrosion of the traditional hierarchies
that defined and ordered social identity.

Reformism itself was part of a larger intellectual and political impulse in
Southeast Asia during this period that had both indigenous and foreign sources. Stan-
ley Tambiah and Craig Reynolds have argued that in Siam, the classic Theravadin-
style religious reform that culminated in the mid-nineteenth-century formation
of a new religious sect by Mongkut had its origins in the establishment of the
Chakri dynasty seventy years earlier.'® But as European powers entered into the
contest for leadership in the region, the force of political realignments and posi-
tioning, as well as cultural influences resulting from extended encounters with
colonial Europeans, also contributed to the reformulation of traditional political
administrative styles and structures. In Cambodia, where French control acceler-
ated throughout the 1880s and 1890s, sociopolitical reform was imposed by
French colonial rule, which gained momentum as a result of the civil unrest and
institutional fragility in the Khmer government after Norodom took the throne.

In both Siam and Cambodia, new administrative policies sought to shift the
traditional hierarchical and “galactic” arrangement of power in the kingdoms to
one in which the central government had tighter control over all parts of its ter-
ritory and over all levels of government. The pace of these reforms intensified in
both countries in the 1880s. In Siam, King Chulalongkorn (Rama V) achieved
the political authority necessary for accelerating his governmental modernization
efforts during this period.'* In Cambodia, previous French efforts at administra-
tive reform had met with resistance from the monarchy and hierarchy of elites,
and French authorities had seen little utility in trying to usurp their control.
While in a regional sense Khmer kingship had been weakened throughout the
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nineteenth century by the helplessness of its monarchs in the face of the Thai, the
Vietnamese, and the French, the prestige of the kingship as a political and moral
force remained intact much longer. Throughout the first twenty-five years of his
reign, Norodom, even when he lacked the political and military strength to con-
trol the peripheries of his kingdom, retained his symbolic authority. When the
French were finally able to force more and more administrative compromises on
him in the 1890s, they were careful to protect the status of his position as a
means of ensuring order in the kingdom. With a certainty that Norodom could
be coerced into cooperation, the greater problem for the French lay in taking con-
trol of the Khmer administrative system in which power flowed from top to
bottom—and revenue from bottom to top. Convinced that Cambodia was a po-
tentially rich region that could be made to pay for the costs of maintaining the
protectorate as well as generate revenue for France, French administrators began
in the mid-1870s to turn their attention to understanding and reforming the
Khmer political administration.

In December 1876, with Norodom’s brother Sivotha beginning to agitate in
the countryside, French officials introduced a series of far-reaching reforms that
highlighted the aspects of Cambodian rule they found most frustrating and back-
ward. They demanded the abolition of what they viewed as superfluous high-level
ranks at the palace, such as the “second king” and the other positions that func-
tioned to divide the kingdom into different revenue-producing compartments for
members of the royal family. They also diminished the number of provinces and
their corresponding functionaries, designating a fixed number of titles that could
be awarded in each province, and demanded that the government pay salaries to
all civil servants. These reforms were designed to combat the problems of graft
and corruption, which they perceived as a fundamental flaw in all political struc-
tures in Cambodia, “a country,” wrote one French official, “where the exploitation
of the weakest by the strongest is absolutely consecrated by long practice and sup-
ported with angelic patience by those same who bear it.”'"’

Along with these reforms, the French abolished life-long slavery, restruc-
tured the institution of debt slavery prevalent in the kingdom, and reduced the
monarchy’s tax monopolies on goods other than opium, liquor, and gambling. In
reality, the reforms introduced at this point by the colonial administration were
largely ignored and had little of their intended effect on Khmer life at this time.
During the next decade, however, using the rhetoric of the oppressiveness of cor-
ruption and the inhumanity of slavery as their official justification, French colo-
nial officials renewed their efforts to further enfeeble Norodom.'*®

In 1884, the newly installed governor-general of Cochin China, Charles
Thomson, believing that Norodom was sufficiently weakened by unpopularity
and internal unrest to be forced to make real concessions, confronted Norodom
with a choice between abdication or acceptance of the Convention of 17 June 1884,
which effectively instituted the administrative reforms that the French intended
this time to enforce. The convention put Khmer officials under the jurisdiction of
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French civil servants at all levels of government. Khmer courts and judges, for in-
stance, were placed under the direct supervision of French judicial administrators;
responsibility for most court cases was taken out of the hands of the Khmer. The
convention also introduced land ownership, abolished both hereditary and inden-
tured slavery, and gave French officials ultimate responsibility for collecting taxes.
These last two features of the convention, the abolition of slavery and the restruc-
turing of the taxation system, were specifically designed to dismantle the tradi-
tional power of regional elites by greatly diminishing their access to sources of
labor and revenue. Not surprisingly, the reforms attached to the convention were
viewed with hostility by Khmer officials and were factors prompting the 1885~
1887 rebellion led by Prince Sivotha. Unlike the previous millenarian-style rebel-
lions in Cambodia, the 1885-1887 rebellion was explicitly political and anti-
French, with rebels reacting against the administrative reforms forced on the king
by the French.'” Lasting eighteen months, this war caused many villagers to flee
into the forest to escape fighting and pillaging, and reportedly took the lives of
about ten thousand Khmer and one thousand French.'*

The French reforms that dismantled slavery and promoted opium use in the
protectorate altered Khmer social and economic relationships. Before the enforce-
ment of slavery reform, the social stratification in Khmer society consisted, at the
bottom levels, of free and enslaved classes. The difficulties of agricultural life in this
period, comments historian Khin Sok, meant that well-placed slaves of aristocrats
were often better nourished than free people, termed ganak ji. Despite this reality,
he argues, the class of free persons “took a great deal of pride in claiming the title
{ganak ja},” viewing their own status favorably in relation to the “socially discred-
ited” classes of slaves.™ The enslaved classes were divided into several categories.
Qanak khitum (debt slaves), were individuals who voluntarily sold themselves into
slavery. Although regulations regarding the interest on the debts incurred by this
category of slaves changed over time, the laws tended to favor the masters, and the
debts were often nearly impossible for the £hiium to repay. The khiium were consid-
ered to have a somewhat higher social ranking than ganak nar (nonindentured he-
reditary slaves). Qanak nar divided into several subclassifications: people who
entered into slavery as prisoners of war, as a result of having been sentenced to sla-
very for treason or other grave crimes, or the lowest class of ganak nar, members of
hill-tribe ethnic minority groups captured by slave traders and sold in lowland
markets. All of these types of lifelong slaves were considered hereditary slaves in
the sense that their descendants were also slaves. In the case of criminal or political
prisoners sentenced to slavery, their entire extended family shared the sentence,
along with all of their descendants. Qanak nar were further subdivided into types,
each category of whom bore different titles according to the duties they performed,
such as taking care of military horses or picking cardamom.*?

The French began their reform of slavery in 1876 by gradually abolishing
hereditary slavery and restricting the interest on the loans given to debt slaves in
exchange for their servitude, making the possibility of eventual liberation more
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feasible for the &hiinm.'® The 1884 convention abolished slavery outright, al-
though it continued to exist in Cambodia until the end of the century,"* and the
practice of debt slavery continued at least into the 1920s.™® Similar reforms were
simultaneously being implemented in Siamese-controlled Khmer areas; even be-
fore slavery had become a politicized issue in Cambodia, Chulalongkorn in Siam
had been making gradual attempts to abolish the practice, beginning with a law
that phased out inherited slavery.™® These reforms were undermining the tradi-
tionally elevated positions of elites by diminishing their access to human re-
sources, power, and privileges. For people at the bottom of the social ladder, debt
slavery also had profound implications, since it had long been their only recourse
for ensuring the survival of their families in difficult times.*’

Like slavery reform, tax restructuring affected all levels of Khmer society in a
manner that demonstrates the intertwined nature of economics, politics, and mo-
rality. Following the convention of 1884, taxation became an issue of mounting
political tension. As millenarian discourses of the period suggest, an oppressive or
unfair tax burden implied disorder and injustice in the kingdom, which in the
eyes of the people, reflected immorality on the part of their rulers. Thus, the enfee-
blement of the monarch and Khmer elites through new taxation policies helped
fuel a perception of moral degeneration and added to the mood of social unease
that lingered as a result of the turmoil of the nineteenth century.

One important dimension of tax restructuring was the opium policy intro-
duced as part of the convention of 1884. Designed to give the French more control
over Khmer elites, it became a major aspect of the colonial strategy for increasing
tax revenue in Cambodia. The policy featured a concerted effort to increase the
colony’s import and consumption of opium,''® which before European coloniza-
tion had been confined largely to pharmaceutical use in Cambodia.'” In Cambo-
dia, a limited opium franchise was first created by King Ang Duong, apparently
in response to the introduction of the opium trade by European merchants,
thereby enabling the crown to rent out the right to sell opium.'*’ Beginning in
the 1860s, when Norodom wanted to raise revenue for construction of a new capi-
tal in Phnom Penh, he undertook substantial tax restructuring, including an ex-
pansion of the opium franchise that enabled him to increase his profits from its
import and sale. In 1877, French officials dissolved other monopolies owned by
the crown, leaving the monarch little source of tax revenue beyond the franchises
they granted for liquor, opium, and gambling. The 1884 convention removed
control of the liquor and opium monopoly from the king and gave it to the
French. This action generated anger among many Khmer since it constituted a
significant seizure of power and revenue from the Khmer king and ranks of nobil-
ity. Asa result, opium dens became targets of particular destruction during the re-
bellion led by Prince Sivotha following the 1884 convention.'*!

Following the lead of the British in China, French colonial administrators
began to actively promote opium use in Indochina.'*” For the next four decades,
opium revenue was a cornerstone of the colonial fiscal policy, providing as much as
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25 percent of the Indochinese colonial budget between the years 1899 and
1922."% Imported from India or Yunan and refined in Saigon, opium was bought
and resold in Cambodia by Chinese merchants, selected by the customs division of
the administration, who ran government-licensed opium dens. Norodom and his
successor Sisowath (r. 1904-1927) received allotments of opium for private con-
sumption, provided free of charge by the French officials who oversaw their civil
allowances.'? But opium was consumed by members of all social classes, particu-
larly after 1897, when the new governor-general of Indochina, Paul Doumer,'”
reorganized opium importation and production to make it even more efficient.
Among other initiatives, new, lower grades of less expensive opium were intro-
duced so that workers could afford the drug; these policies increased opium con-
sumption 50 percent between 1897 and 1900,'%° and it continued to grow for the

next several decades.'?’

MODERN SOCIAL CRITICISM

With the reforms of the 1880s, Khmer socioeconomic life had begun to be al-
tered in noticeable ways. The dimensions of these policies that affected Khmer at
many levels of society—the abolition of slavery and new policies on opium fran-
chises that led to a visibly increased opium use in Indochina—are considered in
two early examples of Khmer modern social critique, one written by Prince Yu-
kanthor in 1900 and the other by Ukfia Suttantaprija Ind in 1914-1921. Pub-
lished in newspapers in France, Yukanthot's critical memorandum, which
challenged French colonial rule explicitly, ultimately had little effect as a “line of
action” for further social change.'?® Ind’s more nuanced social critique, embedded
in his lengthy modern work Gazilok, was part of the modernist reinterpretation of
Buddhism in the second, third, and fourth decades of the twentieth century (ex-
plored in the next three chapters) that eventually contributed to the formulation
of Khmer nationalism.

Although different in tone and intent, both critiques are illustrative for
understanding the highly religious and moral terms in which social criticism was
refracted in this early prenationalist and precommunist period. As in millenarian
discourse, problems such as corruption, oppressive government control, and over-
taxation were represented as moral issues; opium addiction was emblematic of the
degeneration of moral values in colonial society. This tendency to reflect on and
pose solutions to the problems of contemporary life through the medium of Bud-
dhist ethical reflection is indicative of the writings of the modernist faction of the
Khmer Sangha, whose work will be examined in the next chapters.

The social critiques offered by Yukanthor and Ind suggest the ways in which
the new French policies were understood to conflict with Buddhist moral values.
In regard to slavery, efforts by French colonials and modern-minded Siamese re-
formists to abolish slavery challenged implicit Buddhistic assumptions on which
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society rested, including the idea that social life was structured by a kammic order-
ing of people based on their moral histories in the cosmos. The French policies
promoting opium use were similarly complex in both political and social terms.
On the one hand, in seizing the opium franchise, the administration deprived
Khmer elites of a lucrative source of income. On the other hand, the policy of pro-
moting opium use was problematic from a moral and religious standpoint; opium,
like alcohol, countered the prescription of the fifth precept—to abstain from the
use of intoxicants. For Buddhists, then as now, breaking the fifth precept was seen
as dangerous because intoxication is seen to exacerbate other degenerate qualities
in human beings and lead to an overall loss of control.

In 1900, Prince Yukanthor, one of Norodom'’s sons traveled to Paris and sub-
mitted a memorandum to the French government condemning the colonial re-
forms. The rhetoric of social order and disorder employed by Prince Yukanthor
reveals the Buddhistic premises of his analysis; he argued that the proper hierar-
chical arrangement of society was morally sanctioned (through the law of karma)
and harmonious.'*’ From a Dhammic perspective, it was clear that French policies
were undermining the preexisting patterns of order, harmony, and compassion
that structured society. In an article for Le Figaro,"*° he responded to the French
abolition of slavery by arguing for its greater humanity in the Cambodian context
than the options of starvation and poverty provided by French policies:

We have slaves. I have them. But I have never understood the horror that you
place on this word, before having come to see the reality it designates. Among
the liberties in which you take glory, it seems to me that many among you still
have the one of starving to death. This is one that we are displeased you have

given to our people. For this is the only one that you have been able to give."!

Yukanthor countered a French characterization of the Khmer as infantile and
barbarous, insisting that the facts of history and climate suggested the opposite.
On the contrary, the antiquity of Cambodia’s social world was quite evident, and
the country’s physical situation, with a tropical climate and abundant resources,
meant that the Khmer had not had to develop the fierce instincts of war evident
in European cultures. He harshly criticized the French government for under-
mining Buddhist law, a law based on justice and love, which was the basis of a
harmonious social order in traditional society:

The King is the absolute master, it is true. But when a mendicant monk passes
near the sovereign, the King will descend from his elephant, from his horse,
from his vehicle, to bow before the trifling monk. . . . He must for there to be
order.

In the celestial system, the movements of the heavenly bodies are regulated,
and that gives harmony. It is the same in our traditional society that you seek to
destroy. Order gives happiness to all. Disorder cannot but give misfortune to all.
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Disorder permits neither justice or love. And [in disorder} the Buddhist law

does not exist.!??

His characterization of colonial society as riddled with moral excess, injustices,
and follies perpetrated by the resident superiors “under the influence of alcohol, of
opium and of the advice given by their indigenous mistresses and secretaries”'?’
contrasted with the image he conveyed of a virtuous, balanced Cambodian society
of the past, prior to French rule. Buddhist society was just not because of abstract
principles of liberty but because the individuals who governed it behaved in accor-
dance with Dhammic values such as loving-kindness and compassion.

The “Yukanthor affair” as well as the earlier rebellion led by Sivotha repre-
sents a rejection by at least some Khmer elites of the administrative system ush-
ered in by the French."** Sivotha had motivated enough social unrest to militarily
and politically seize portions of the country (even to the extent of levying his own
customs service in some areas)'>’ and to exploit general dissatisfaction concerning
the moral legitimacy of his brother the king. Yukanthor employed a more modern
mode of response. He produced a written memorandum that fully captured the
ironies of colonial conceptions of liberty, rights, and justice to criticize colonial
policies, and circulated it in print form in the metropole. In the end, his protest
had even less clear political effect than Sivotha’s, except to further compromise his
father’s authority and to consign Yukanthor to lifelong exile in Bangkok.

It is difficult to gauge whether or not Yukanthor’s memorandum was a rep-
resentative viewpoint in this period. Certainly, some elites, such as those Yukan-
thor criticized in his memorandum as French collaborators, must not have shared
all of his views of the deleterious effects of French policies."*® Cut off from politi-
cal influence, he continued to meet with Khmer monks and students in
Bangkok, a situation that so alarmed colonial officials that he was put under sur-
veillance; fears about his continuing influence on monks helped to prompt later
restrictions on their travels, discussed in chapter 4. In spite of its ultimate inef-
fectiveness, his memorandum helps to further demonstrate the ways in which
Buddhist ideas could be harnessed to respond to social change, simultaneously
advancing and critiquing modern values, and in this sense anticipating later
modernist writing.

Among Buddhist writers, Ukfia Suttantaprija Ind offered a more guarded ver-
sion of social critique in his ethical manual Gatilok. An advocate of the modern
Buddhist interpretations that will be examined in subsequent chapters, Ind em-
ployed new rational textual and discursive methods and ideas while simulta-
neously pointing to an alarming departure in contemporary colonial society from
the practice of authentic Buddhist values. Formerly an official under the Siamese
governor in Battambang, Ind had been brought to Phnom Penh from the prov-
inces and installed in government service to work on Khmer orthographic reform
during the period in which he wrote the Gatilok. In Phnom Penh, his work
brought him into daily contact with other literati, members of the royal court, the
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Sangha, and French colonial administrators. He also had the opportunity to ab-
sorb the larger impact of sociopolitical changes brought about by colonial policies,
as well as to observe the 1915-1916 demonstrations.

From the end of 1915 into the first months of 1916, a spontaneous peasant
demonstration arose, with more than thirty thousand villagers from provinces
around the country streaming into Phnom Penh to air their grievances to King
Sisowath about taxation and particularly about French corvée labor policies.'’’
The demonstration grew more violent in the countryside, as peasants began to
threaten local leaders who were responsible for enforcing the new policies. In Mil-
ton Osborne’s analysis, the affair was not simply an economic matter exacerbated
by the corruption and graft extracted by local officials, as colonial French analysts
—who continued to perceive the peasantry as “timeless” and “changeless”—
insisted, but rather a reaction to the social changes introduced by French policies.
Taxation and corvée service had, under Khmer administration, been a looser mat-
ter. As the French took more direct control of tax collection, the efficiency and
stringency of the new system, along with the abolition of debt slavery, contrib-
uted to a growing feeling of resentment and of loss of traditional means of manip-
ulating the system. Added to this, a major disparity in income and taxation was
becoming apparent. While a French official earning 12,000 piastres a year might
pay 30 piastres in tax, a Khmer farmer earning perhaps 40 to 90 piastres a year
paid about 12 piastres in taxes, along with the taxes required to pay his way out of
corvée labor requirements, taxes on slaughtering livestock, and high prices for
government franchised salt, opium, and alcohol.'*®

These events form the backdrop for Ind’s work written during this period; its
primary focus, however, was on the decay of moral values and the question of how
a “modern” Buddhist is meant to behave. Along with Yukanthor’s memorandum,
it supplies one of the few written social critiques from the period predating the
rise of print culture. Ind’s lengthy manual comments on many issues in contem-
porary Khmer society, including taxation, opium and alcohol use, and slavery.

Ind uses images and stories involving taxation, corruption, and addiction to
represent the degeneration of morality. In one narrative, the “Story of the Minister
Who Was Addicted to Opium,” an addicted official uses his power and rank to
inflict harm on others, extorting revenue from villagers to finance his growing
opium use. In other instances, opium and alcohol use, to which Ind makes repeated
reference in the text, are used both literally and metaphorically to depict the char-
acter of modern society. He describes opium smokers as unrefined, lacking in “shy-
ness and modesty,”"?” and physically and mentally decrepit:

Nowadays, as you have certainly realized already, among those who smoke opium,
there are people who have attractive bodies, people who have pleasing looks, people
who are prosperous. Yet opium, ga7ija, and other such substances are things that in-
variably cause people to become altered and decrepit, leading them to delusionary

states of mind that cause them to perform all types of disreputable behaviors.



72 : CHAPTER 2

Opium and liquor consumption caused intoxication or “drunkenness,”
which aggravated other forms of moral misconduct and was thus prohibited by
Buddhists in the fifth precept:

[Pleople nowadays are already filled with drunkenness. This drunkenness is /obbo,
which means longing to be associated with or wanting something, which is one
kind of drunkenness. Doso means rage and anger, which is one kind of drunken-
ness. Moho means ignorant confusion and not knowing right from wrong, which
is one kind of drunkenness. Manaditthi means stubborn conceit and boasting; this
is one kind of drunkenness. All of these kinds of drunkenness may already exist in
a body, and if you add drunkenness from drinking liquor as well, this new drunk-
enness increases the power and influence of the previous kinds of drunkenness. If
one is greedy, it will lead one to become even greedier; if one is angry or deluded

or arrogant, it will lead one to even greater anger, delusion or arrogance.*

Like Yukanthor, Ind implies that degenerating moral values are particularly
problematic “nowadays.” Ind’s representation of the drunkenness of contempo-
rary society contrasts with and updates Buddhist prohibitions against intoxica-
tion of the past, which depict the punishments for drunkenness in future
rebirths. In the older didactic poem Cpap’ Tinman Khluan, which Ind references
in his work, the dangers of intoxication are explained by a father to his son:

One further word of counsel from your father;
I entreat you to remember—do not drink alcohol.
It leads your heart and mind to wrongdoing,'*?

to grievous ignominy. . . .

In worldly terms,'**

drinkers are rebuked and scorned.
But when they meet with death,
an [even worse} suffering awaits.

. . . 44
There, they experience the consequences [of their actions],'**

their bodies scorched with hot irons,
[even] their livers and spleens within
their stomachs, in a state of agonizing pain.

Flames from the hot irons engulf them,
hissing smoke rises all around,
Yama-guards moreover force them to drink
P 145
glittering red-hot molten copper.

In a demythologizing vein characteristic of his modernist approach, Ind takes up
the present life ethical ramifications of intoxication, while leaving aside its more
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hellish future karmic consequences. He joins the Buddhist logic prohibiting in-
toxication due to loss of moral control with ideas that reflect the international de-
bate over opium: opium use fostered corruption and crime; it led to mental and
physical decline; it signaled depravity and a breakdown of moral values.

Slavery also holds a prominent metaphorical place in Ind’s work, primarily as a
condition of human ignorance.'*® Debt slaves are generally represented as unscru-
pulous, deluded, and unrefined people whose lack of moral clarity has led them to
sell themselves into servitude. One debt slave sells himself to multiple masters and
ends up being apprehended and confined to the house with a chain around his neck,
a deplorable state but one he has brought upon himself.'¥” Another debt slave kills
his master’s rooster under the mistaken impression that he will be able to get more
sleep and ends up working even longer hours as a result.'*® Like debt slaves who
keep finding new masters to redeem them from the old, “individuals who try to ex-
change places to find happiness {only} arrive at dukkha, anger and regret.”'*

It might be possible to read these ambivalent depictions of debt slavery in
the same vein as Yukanthor’s suggestion that slavery represented a better option
than starvation for the Khmer. I think it is more likely, however, that Ind, writ-
ing a decade and a half later and at a greater remove from the initial abolition of
slavery, instead reflects a metaphorical ambivalence about the larger implications
of freedom and subservience in colonial society, comparable to Michael Salman’s
analysis of the rhetoric of slavery in the Philippines during the same period."’
This reading would tend to be confirmed in another passage of the Gazilok. In i,
Ind, like Yukanthor, draws on French ideologies concerning liberty, but in com-
bination with a more derogatory portrait of debt slavery:

This story originates in a French volume.

There was a domestic dog who ran out to play in a forest, where he saw a wild
forest dog with a thin body standing in one place. They went to give each other
a friendly reception according to their own language, and came to be friends.
The domestic dog asked, “Friend, how do you find food? Every day, is there
enough or is it insufficient?” The wild dog answered, “I look for food with all
my energy. Sometimes it’s plentiful and sometimes I can’t find anything.” The
domestic dog replied, “My friend, in the forest you don’t have enough nourish-
ment. It’s too hard to live in this place. But friend, if you want to come live with
my master in the countryside, and live with me there, my master is very kind.
He gives me rice with different kinds of fish to eat as my usual fare.” The wild
dog asked, “What is your master’s work? What kind of things do you do?” The
domestic dog answered, “My master doesn’t have any heavy work for me to do.
They use me to guard the house when they sleep, and whenever they go play in
the forest we must go with them to help catch wild animals by tracking them.
Hey friend, our master’s work consists of only those two things. Then we can eat
delicious food and go to sleep.”
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“Oh! Your master’s work sounds like plenty enough. And that thing tied
around your neck, what do you call it?” “Oh! Do you mean this thing they call a
collar, friend?” “Why do they want to put that collar on your neck?” “Hey
friend, this collar serves as a sign that says I belong to them.” “Yes, but if you
have a master over you and he wants you [to wear} this collar to demonstrate you
belong to him, then friend, is it not common for animals who have a master, in
cases when he is dissatisfied with them, to hit them with a big stick on the head?

“Forget it, friend. I am a wild dog. I don’t have any boss over me. I look for
food happily, according to my own wishes, not to gain favor or to please or out of
fear of someone. I look for food according to my own wishes and strength. I can eat
a lot or a lictle; it’s not the business of any boss but depends on my own pleasure. If
I'want to sleep, I'sleep, and I come and go when and where I want. It’s not necessary
for me to go to the trouble of informing anyone when I leave. No, friend—usually
animals who have someone feeding them are really comfortable physically because
their masters protect them from calamities that happen once in a while. But their
food depends on them. They cannot eat whenever they are hungry. They can’t eat
when they want to—only in the morning and evening. I think that that collar of
yours is way too tight. As for me, I want my neck to be free. From my perspective,
as a member of the race of wild dogs, I don’t want a collar around my neck.”

The wild dog spoke thus and the domestic dog returned home to his

residence.!!

Rather than viewing the protection offered by the master as security against
poverty and starvation, the wild dog looks “for food happily, according to my own
wishes, not to gain favor or to please or out of fear of someone.” It is better to face
starvation than to be someone’s slave, the story suggests. But the commentary that
follows the story points beyond this literal interpretation to the more subversive
possibility that Ind’s appropriation of a French fable about liberty is intended as
an understated critique of the colonial condition:

What [contemporary} parallels do you see in this story? . .. I cannot provide
comparison in all the detail that is possible, but the story parallels the condition
of a person who has a master and a person who does not have a master, like the
wild dog whose speech we have heard and the dog with the collar. It also relates
to all the forms of high status that individuals display, such as symbols or
“medailles” and so forth. A person with glory, authority, and rank has them hung
on his clothes to boast and flatter himself in this world—but the decorations are
like the collar. They are things that cause one to tremble with excitement, that
make one intoxicated with glory. Anyone with wisdom should reflect on the les-

152 153

sons of the Dhamma'>? instead.

It seems from this passage that the story’s condemnation of slavery has a larger
purpose in mind. The “domestic dogs” are not mere debt slaves but officials and
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elites who are “deluded” because they are “intoxicated” with the ranks, insignia,

and “medailles” offered by the colonial government.'>*

Only intoxication can ex-
plain the muddled perception of officials who fail to recognize that the medailles
and collars do not represent actual freedom; this should be as obvious to discern
as the dog’s master wielding a large stick. In an earlier piece by Ind, a poem com-
posed after a 1909 trip to Angkor with members of the Khmer court and trans-
lated by Penny Edwards, Ind painfully observed Khmer coolies laboring to carry

out the French vision of the renovation of Angkor:

Sir Monsieur Commaille, from France,

Takes cement and paints it on like paper as reinforcement.
Wherever moss grows thick enough to block your view
Sir has it swept out clean.

Coolies are hired as labor

Chopping wood and hauling stone slabs to and fro

Or sweeping the paths spotlessly clean;

People come and go but there’s no dust to be seen.

I walk up to the path which Sir {is having} swept

And, seeing our Khmer race as coolies,

Am overcome with pity for the Khmer race, dirt poor,

Working as coolies for somebody else’s money.'>

The mood of the poet’s emotional state watching the restoration of Angkor by a
French “Sir” and Khmer coolies as the king of Cambodia tours Angkor following
the retrocession of Siem Reap Province to Cambodia is more nuanced than the
“Buddhist” fable of the dog with a collar. But both passages share a decisively
negative imagery of servitude. In Phnom Penh, Ind was observing other Khmer
officials like himself, not coolies, in the service of the colonial government. Still,
his ironic use of a French fable lauding the value of liberty to critique the French
restriction of Khmer liberty is carefully indirect, as is his telling of another
French fable about tyranny. The mice who plot endlessly to place a bell around
the neck of their oppressor always fail to achieve their objective. Likewise, Ind
advises, “If you meet together but only discuss, you are like the group of mice.
Meet together and take the bell and tie it around the cat’s neck. People with wis-
dom (paiiiia) will analyze and understand this. 156

These words coincided with a new antitaxation mood among the wider popu-
lace. Throughout the second and into the third decade of the century, tensions
concerning taxes mounted as the colonial administration cut roads through the
jungles and undertook projects such as the construction of a resort complex on the
Gulf of Siam. These projects were paid for by Khmer taxes and built by corvée
workers, numbers of whom lost their lives under the difficult working conditions
imposed on them. In 1924, a new tax on uncultivated land further increased the
tax burden on farmers. Finally, in 1925, peasant resentment toward the taxation
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system erupted briefly: villagers in one province beat to death the French resi-
dent, Felix Bardez, whose administrative zealousness led him to try to circumvent
traditional local practices by collecting taxes himself."”’

These events in the early decades of the twentieth century followed a long pe-
riod in which Cambodians had experienced profound social change marked by
warfare, colonial occupation, and subsequent political and social transformations.
Buddhist thought was an important site for responding to and representing these
experiences. In millenarian movements, in popular vernacular texts and perfor-
mances connected with Buddhist prophecies, and later in Buddhist intellectual
writing such as Yukanthor’s memorandum and Ind’s ethical manual, we see dif-
ferent expressions of modern social criticism formulated in Buddhist terms.

The new social and intellectual milieu in which these critiques were formu-
lated saw the rise of a self-consciously modernist Buddhist faction in the Khmer
Sangha by 1914. For a population experiencing profound social flux, millenari-
anism had perhaps provided a more localized and compelling way of interpreting
reality than the orderly and optimistic cosmic depictions of individual moral
progress discussed in chapter 1. But as in the thought-worlds of the Trai Bhim
and the jztaka, millenarianism gave emphasis to the moral agency of bodhisattas,
kings, and other exemplary, meritorious figures over that of ordinary persons. All
of these Buddhist conceptions were rooted in a narrative of history, time, and so-
cial order that was coming under increasing strain as the real power of Southeast
Asian kings and officials was being diminished, and as some intellectuals were
adopting rationalized, demythologized forms of knowledge.

In the next chapter, I turn to examining the “modern Dhamma,” as Buddhist
intellectuals of the period referred to their new interpretation of Buddhism. This
new religious expression reinterpreted or rejected dimensions of nineteenth-
century Buddhist thought and practice, especially those aspects that conflicted
with its rationalist perspectives. But it also maintained the general nineteenth-
century privileging of moral perception as well as the millenarian emphasis on
purification of moral conduct. This movement was in many respects an outgrowth
of the wider social and political events described in this chapter, especially with
respect to the social change and uneasiness that necessitated new visions of social
order. It also developed within the context of the continuing renovation of Cam-
bodian Buddhism begun under Ang Duong, and the religious reforms that were
being introduced in Siam during this same period.



Vinaya llluminations

The Rise of “Modern Dhamma”

By 1914, a new articulation of Buddhism concerned with the ques-
tion of how to live in the modern world had come to life in Cambodia. It was
shaped by the experiences of social and political change in the nineteenth century
and by the traditions of Buddhist social criticism discussed in the previous chap-
ter. It was also the outgrowth of a long-standing Theravadin impetus toward
purification and reform at times of crisis or dynastic transition.! To a great
extent, it reflected and drew on the more general project of modernization and
reform under way during this period in Siam and colonial Cambodia with respect
to political administration and social and educational restructuring.

This new current of religious thought in Cambodia was known in its first few
decades as “Dharm-thm1” or “modern Dhamma.” In spite of the modern self-
consciousness this name suggests, modern Dhamma proponents were highly
concerned with purification and with establishing the authenticity of their inter-
pretations by connecting them with the time of the Buddha. Modern Dhamma
thus shares many characteristics of a classic Theravadin purification movement, in
the terms suggested by Stanley Tambiah in his historical study of Buddhist re-
forms.? But it also contained modernist dimensions, which included an explicit
rejection of traditional methods and approaches, an embrace of new pedagogies
and technologies, a sense of urgency about articulating new ways of being appro-
priate to the present time, and at the same time, an inherent critique of aspects of
modern life particularly with respect to individual and social moral values. From
the standpoint of modern Dhamma modernism, a purified reinterpretation of
Buddhism would enable individuals to find the right path in the modern world; as
individuals purified their own conduct, they simultaneously purified the religion
and the religious community as a whole.

Huot Tath, one of the architects of modern Khmer Buddhism, suggested that
the origins of the modern Dhamma movement could be traced to the power of
understanding the Vinaya, the Buddhist texts outlining monastic codes of con-
duct. Once a group of young monks at Vatt Unnalom in Phnom Penh had begun
to study and translate the Vinaya, he wrote, they simply could not stop discussing
“right and wrong ways of behaving.” In Huot Tath’s terms, the Vinaya, with its
commentary, was like a seed, and “having once begun to read it . . . , it took root
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in our hearts and minds (¢7##) and continued to grow.”4 His analysis evokes the his-
torical question of how it was possible that between 1848—when the Khmer
kingdom apparently lacked a copy of the Dbamma-vinay—and 1914, when this
incident took place, the Vinaya and its delineations of moral conduct that so pre-
occupied Huot Tath and other young monks became the central concerns of a new
Khmer Buddhist modernism.® And further, how and why did the particular Bud-
dhist values associated with the modern Dhamma movement come to serve as a
contested modernizing terrain, one that was vociferously opposed by the old order
in the Khmer Sangha?

This chapter examines the ways in which Buddhist reforms under way in both
Cambodia and Siam during the nineteenth century contributed to the rise of the
modern Dhamma movement. To begin to understand how traditional Theravadin
reform movements were reconfigured by Khmer monks into a form of Buddhist
modernism requires that we first turn to surveying the state of the reconstituted
manuscript culture in Cambodia at the end of the century, a result of the renova-
tion put in place by Ang Duong beginning in 1848. Second, we must consider the
effect of Khmer monks’ experiences and perceptions of Siamese Buddhist reform-
ism, particularly their encounters with new approaches to Pali scriptural study in
late-nineteenth-century Bangkok. As Khmer monks recounted in their later writ-
ings and oral recollections to students, these experiences led to illuminations that
prompted them to challenge conventional Khmer Buddhist modes of translation
and textual production. These developments culminated in the events of 1914 de-
scribed by Huot Tath, in which new scrutiny of the Vinaya served as the catalyst
for the promulgation of a reinterpretation of Buddhist values.

My examination of this period focuses less on the Vinaya itself than on its
influence and reinterpretation, via Mongkut, through various monastic practices,
vernacular texts, translations, and other modernist discourses, and the changes in
pedagogical methods it inspired. The idea of the Vinaya as a potent text that priv-
ileged a notion of purification through moral conduct was a powerful authenticat-
ing force at the center of this religious movement. In the historical context of
colonial Cambodia, the conditions in which the Vinaya could captivate the hearts
and minds of some Buddhist intellectuals and its subsequent interpretation as a
source for Buddhist modernism grew out of the confluence of the intellectual, po-
litical, and religious discourses and events of the late nineteenth and early twenti-
eth centuries, religious purification movements in Siam and Cambodia, and the
social reforms and critiques examined in the previous chapter.

As Dominick LaCapra has observed, significant texts possess not only a “docu-
mentary” historical aspect that we can examine but also a “worklike” ability to
transform lives in different historical moments, both in their contemporary period
and dialogically, through interactions with readers of later periods, “bringing into
the world something that did not exist before in that significant variation, alter-
ation, or transformation.”® Interpreting the history of Khmer monks’ interpreta-
tions of Mongkut’s interpretations of the Vinaya and his search for authentic and
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transformative truths in the Vinaya is perhaps a case of an amplified or third-order
application of LaCapra’s notion of the documentary and worklike aspects of
“‘great’ texts.”” Yet his characterization is useful in terms of highlighting the
complex historical situatedness of the Vinaya as an ancient great text whose very
antiquity made it capable of giving voice to modern Khmer thought and practice,
in Huot Tath’s words, “like a seed . . . taking root.”

PURIFYING RELIGION IN A MANUSCRIPT CULTURE

One vital aspect of the Buddhist renovation begun by Ang Duong to mark
the start of his reign was the recollection of texts lost or destroyed during wars
with the Siamese and Vietnamese.® The restoration of libraries was a symbolic act
that generated merit for the king and for his kingdom, as well as demonstrating
the king’s moral integrity and commitment to upholding and purifying the
sasana, “religion.” It was part of the king’s duty to safeguard the Dhamma
through his own exemplary behavior, his patronage of the Sangha, and his concern
with Dhamma texts. Texts placed in temple libraries and schools supported the
education and moral purity of monks, but not all texts were intended to be read or
studied. Manuscripts in the royal collection were apparently maintained more for
symbolic and ritual purposes than for scholarly use, although the sacred dimen-
sions of these texts during the nineteenth century remain obscure, as French com-
mentators on manuscript culture had limited access to or understanding of them.
Jean Moura, for instance, writes in the early 1880s of the difficulties involved in
viewing the royal bansavadir (historical chronicles),® and in 1899, Antoine Caba-
ton, who was commissioned to inventory the library of King Norodom, also com-
ments that his inventory was incomplete as he was not permitted to view many of
the manuscripts contained there, “in spite of my best efforts.”

In 1854, Ang Duong is said to have written to Rama IV requesting a copy of
the Tipitaka, “having established that in Cambodia the doctrine of the Buddha
was obscure and feeble because there was neither a Trapitak nor a Sitr for study.”
The absence of Pali canonical texts in Cambodia at this point in time may not have
been simply the legacy of long warfare. In his pioneering work on Khmer Bud-
dhism, Francois Bizot has argued that before this mid-nineteenth-century request
by Ang Duong, the Tipitaka was probably not used or known in Cambodia as an
entire corpus. Although Pali became prevalent in the thirteenth century as a reli-
gious language, and epigraphical references to “Vinaya,” “Abhidhamma,” and
“Sttta” exist in Cambodia, Bizot suggests that Pali scholarship in Cambodia was
“mediocre” at best, and that inscriptions with the titles of the “Three Baskets”
bear other interpretations. He believes it likely that these terms referred to manu-
als for monks containing formulas and summaries extracted from the Pali, which
were intended to be memorized by monks, not necessarily studied and under-
stood. Buddhist rules and prescriptions for living, such as the Vinaya precepts for
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monastic life, based on either canonical or perhaps even extracanonical sources, he
suggests, were written as vernacular language texts.'?

While scholarly investigation has not yet made clear exactly how far back to
extend Bizot’s characterizations of Pali scholarship in Cambodia, the situation he
describes applies aptly to the nineteenth century. Since Buddhist literary collec-
tions at the time of Ang Duong’s reign were apparently extremely limited, monks
who were trying to reestablish Buddhist learning and practices were forced to
travel to Siam to collect religious texts and advance their knowledge of Pali. There
are relatively few sources that supply detailed descriptions of text-collecting trips
in Siam prior to 1900, but the tradition seems to have extended from Ang
Duong’s reign into the early twentieth century. In the 1870s, for instance, a monk
named Duong, who was the abbot of Vatt Brah Buddh Nibban in Kong-Pissey
went to Siam and returned with twenty gambhir, which included the Mangaladi-
pani (a medieval Thai commentary on the Mangalasutta), Saratthasangaha,
Parivaravatth, Brah Abbidhamm, Milakaccayana, Trai Bbim, Buddhagun, several
jataka (including the Vessantara-jataka), several commentaries, and a manual on
vipassana (meditation) practice. The texts were presented to Brah Buddh Nibban
monastery and entrusted to the care of a man named Achary Pol, in order “to per-
mit [Abbot Duong} to undertake the teaching of Pali, of which he had a fairly ex-
tensive knowledge.”*® A monastic biography of Brah Maha Vimaladhamm Thon,
a prominent monk born in Phnom Penh in 1862 who later became the first direc-
tor of the newly created Sala Pali in 1914 and an important mentor of the modern-

14 recounts that he too left for Siam in 1903, at the age of forty-one,

ist faction,
as he desired to have sacred manuscripts for Cambodia, manuscripts that only
Siam possessed, he asked authorization from the Supreme Head of the Sangha to
go to Siam by way of land in spite of the dangers and difficulties. . . . After a stay
of one year in Siam, he returned to Cambodia, bearing with him a number of
manuscripts.

Even for monks who could not undertake the journey to Siam, the work of
textual collection was an important preoccupation, evidenced in the significance
attached to this religious activity in funeral biographies. One biography recounts
that the monk Jha-Lan, born in 1875, felt compelled to leave Kompong Cham
(northeast of Phnom Penh) to find Dbamma-vinay texts. As a young bhikkhu, he
“went off in search of gambhir in order to stcudy Dbamma-vinay. He went away for
training in correct understanding of Dhamma recitation to the samnik [monas-
tery; monastery school'® of Samtec Brah Dian (then supreme patriarch of the
Sangha) in Phnom Penh.”"” The lists of meritorious activities for monks and
others in the biographies suggest that after religious building, contributions of
texts were perceived as the most significant means of making merit in the early
part of the twentieth century. For example, the funeral biography of the abbot of
Vatt Banbas’ in Prey Vang, Brah Candavinay Gan-O (1880-1953) records among
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his accomplishments that he “donated texts of the Brah Traipitak in Pali, and
samrdy of the Vinaya in Khmer.”*® The biography of the abbot of Vatt Krabumbejr
in Koh Dac Province, Brah Suvannakesaro Hu-ray (1889-1954), lists donations of
texts among his meritorious activities. Along with the religious buildings and
Buddha images he erected, he “provided . . . many texts, including a palm-leaf
sanray of the Mangalatthadipant . . . , seven volumes of the Abbidhamma, and a
text of the Pathamasambodhi.”*® Another abbot, Brah Nillajoti Prak U (1890-
1958) of Bodhisat Province, “inscribed palm-leaf manuscripts in order to offer
them, and purchased various texts for observing the szsana of Lord Buddha.”® In a
rare funeral biography of a housewife and laywoman in Siem Reap named So-Suan
(1880-1960), who became a Buddhist nun, the woman is commended not only
for her many generous gifts to the Sangha, but also for her purchase of a Brah
Traipitak for a local monastery.?

By the end of the century, the success of these text-collection efforts is
confirmed in French inventories that document the existence of at least several no-
table collections. In 1899, Norodom'’s royal library contained numerous palm-leaf
manuscripts, including law texts, chronicles, biographies of the Buddha in Pali
and Khmer, ¢pap’, medical texts, vernacular samray versions of Tipitaka texts, the
Ramakerti, and manuals of Sanskrit mantras used for recitation by bakons (Khmer
Brahmanic priests), as well as texts from Bangkok that the inventorist describes as
the “libretti” of dramatic Indian poetic theatrical works, written in Siamese. The
role of the Siamese language during this period was, in his words, “comparable to
that of Italian in Europe in opera of the past.”? But either the library still lacked
Pali canonical texts altogether (in line with Bizot’s argument), or the inventorist
was not allowed to see them, which seems equally possible, since the manuscript
culture that imbued them with preciosity as sacred objects was still largely intact.

Georges Groslier, a scholar of Khmer arts writing in the early part of the
twentieth century, notes the long tradition, prior to the mid-nineteenth century,
of protecting sacred manuscripts in edifices surrounded by water. This practice
shifted between 1870 and 1913, when royal copies of texts were moved to a small
building behind the throne room; though not as dramatically separated, the texts
were still being housed in a distinct sacred space.?® The protective maintenance of
sacred texts is similarly evident in a 1903 incident involving Ecole francaise
d’Extréme-Orient (hereafter EFEO) director Louis Finot, who wrote that he was
frustrated by a lack of access to Khmer manuscripts. He had requested help from
provincial administrators in procuring texts from local elites but had failed, for in-
stance, to obtain a full text of the Khmer Ramakerti, the Khmer version of the Ra-
mayana, of whose existence he was assured. Although he knew that Khmer
mandarins possessed manuscripts of local, family, and monastic chronicles and law
texts, they refused to grant him access to any of these texts, which, he argued, were
essential for the colonial administration’s efforts to understand indigenous Cam-
bodian legal codes.?* Similar episodes concerning texts are apparent in other colo-
nial correspondence.?®
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The reluctance shown by turn-of-the-century Khmer mandarins and monks
to allow their manuscripts to be used for certain kinds of administrative and schol-
arly purposes demonstrates the enduring hold of manuscript culture at that time.
A decade later, tensions over the meaning and value of texts as sacred objects ig-
nited the controversies surrounding the modern Dhamma movement and devel-
oped into a significant fissure between traditional Theravadins and modernists
within the Mahanikay order (described later in this chapter). Although this
conflict over texts had hermeneutic, pedagogical, and orthographic dimensions, at
its heart it involved the perception of texts as physical objects. As in other colonial
contexts where indigenous religion and other aspects of traditional culture were
catalogued and exhibited by colonial officials, scholars, and their native counter-
parts,?® colonial scholars such as Finot regarded Buddhist texts as objects to be in-
ventoried, collected, curated, and used above all for scientific study of history and
religion. In contrast, the Khmer families, individuals, and monks who owned
texts viewed them primarily as sacred objects to be used and maintained for ritual
and religious purposes rather than for conveying or documenting historical and
legal information. Most important was that, in their minds, texts presented to
temples were meant to generate merit; to remove texts donated for this purpose
was unthinkable.?’

By 1912, EFEO scholar George Coedés had succeeded in gaining enough ac-
cess to temple libraries to conduct a more comprehensive inventory of Khmer mo-
nastic collections, commenting that, “the inventory of pagodas that I have made
during my recent visit to Cambodia has convinced me that this country possesses
as much richness as its neighbors and it would require only a minor effort to con-
stitute a library capable of rivaling the Bernard Free Library of Rangoon or the
Vajirafiana [Library} of Bangkok.”® His report includes details of particularly
well endowed libraries in Phnom Penh and Battambang. At Vatt Brah Kaev in
Phnom Penh, for instance, he inventoried the private collection of 150 manu-
scripts possessed by one of its monks, which “contains all of the essential works of
Pali literature.”? The oldest collections of manuscripts he observed, dating from
the end of the eighteenth and the early nineteenth centuries, were in monasteries
in Battambang at Vatt Bodhival and Vatt TamiT Sa; the former had apparently
been assembled at the beginning of the nineteenth century from Siamese sources
and the latter donated by the Siamese governor Phya Kathathan while Battam-
bang was still a Siamese province.*® The manuscript collection at Vatt Bodhival in
Battambang may well have been the most comprehensive collection in Cambodia
before the 1920s. Its Pali collection included three copies of the Masnigaladipani,
eighteen jiataka manuscripts, and other Tipitaka and commentarial titles.>

Most other collections were of later date, Coedés found, and “the vast majority
of the Pali manuscripts have their origin in Siam, where they were copied from
Siamese originals.”*® Among Pali texts, Coedeés noted that the most prevalent
texts, “of which few pagodas in Cambodia do not possess several chapters,” were
the Mangaladipani and the Pathamasambodpi, the Siamese version of the life of the
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Buddha (discussed in chapter 1).33 Other French sources from the period indicate
that monastic collections also contained Khmer vernacular literature, particularly
Khmer versions of the Vessantar-jatak, other jataka of local composition, and ¢pp’.
Monastery collections also contained secular literature, including songs, niras
(travel poetry), and technical manuals (famra or kpuan) on subjects such as medi-
cine or astronomy.>*

The reconstitution of text collections in this period represented a classic Thera-
vadin form of religious reform, which was synonymous with a notion of purifying
Buddhism. A monastery, like the kingdom, was better off—stronger and purer—
if it possessed texts. A prevailing view of texts was of physically potent objects
that affected the spiritual well-being of the individuals who handled them; their
exact contents were of lesser importance. Texts were understood to be sacred in
much the same way as relics, which embodied physical elements of the Buddha.
Being in physical contact or proximity with texts, touching them, seeing them, or
hearing them, connected one with the Buddha and his teachings devotionally.
These acts generated merit first, and led to greater intellectualized forms of under-
standing only as a secondary aim, if at all; rather, devotional acts generated a dif-
ferent kind of insight, more akin to meditational understanding. Until the
modern Dhamma movement emerged, little distinction was drawn between dif-
ferent types of texts, among nonscholarly monks and laypeople at least, nor was an
effort made to attach greater authority to some types of texts than others.

The sacred physical and devotional aspects of textuality were in many respects
diminished and altered with the transition to print culture that occurred during
the 1920s. The nineteenth-century preoccupation with purifying and strengthen-
ing the Buddhist s7sana in Cambodia through text collecting was not simply lost,
however. Rather, Khmer monks began to reinterpret and redirect the notion of
purification itself. This altered understanding arose in large part through the
influence of monks who went to Bangkok to retrieve texts and Pali knowledge.
Ideas about purification that had been connected to copying, collecting, and
maintaining Buddhist texts in general became increasingly intertwined with the
interpretation and study of a particular part of the Tipitaka, the rules and discus-
sions of conduct, and monastic discipline found in the Vinayaz and its commentar-
ies. As these monks returned home, their notions of purification became the basis
for the articulation of a modern Buddhism that sought to separate the idea of the
authenticity of texts from the materials on which they were written and, through
the veracity and potency of authoritative interpretations of texts, to reorient the
conduct of every Khmer Buddhist.

These new currents of thought developed around a multilayered notion of
purification, including purification of Buddhist interpretations and practices,
purified recensions of texts, and purified self-conduct. Stanley Tambiah has de-
scribed the textual and interpretive aspects of this conception as “scripturalism,”
a term he employs to describe Mongkut’s “concern with finding the true canon,
of understanding the truth correctly and discarding false beliefs and magical
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practices.”” Along with the tenets of scripturalism, Khmer monks who studied
in Bangkok imported a sense of the value of education in general and of new, re-
formed Buddhist educational methods in particular. For some Khmer intellectu-
als, the exposure to new representations of the modern geographical and physical
world current in Siam under Mongkut and Chulalongkorn, and the more cosmo-
politan culture they encountered there, seems also to have fostered a heightened
awareness of the distinctiveness of Khmer culture and identity. Finally, as a re-
sult of their studies in Bangkok, the returning scholars had—as their biographies
tend to describe it—experienced an “awakening” or “illumination,” a transfor-

mation in vision and understanding that took hold in their “hearts and minds.”*

BUDDHIST LEARNING IN SIAM AND CAMBODIA

Brah Mas-Kun, born in Kompong Cham in 1872, traveled to Siam in 1892
shortly after his ordination as a bhikkbu in Kompong Cham “to study the Brah
Traipitak.”®" His biographer stresses the difficulty of this journey at the time. He
traveled to Phnom Penh and after some days there found a fishing boat to take him
up the Tonle Sap to the Sangker district of Battambang. Within Battambang, he
traveled from Sangker to Mongkolburi and then Sisophon, walking from village
to village and staying overnight in local monasteries. In Sisophon he was invited
to join the traveling party of a district chief headed for Bangkok. They journeyed
by foot through wilderness and mountainous areas—arduous days of travel that
lasted from early morning until late at night—through Sisophon and the Siamese
provinces of Sa Kaeo and Pradumthani. From Pradumthani, a ship’s kappiten (cap-
tain) who had accompanied them from Sisophon arranged for a steamer passage for
Brah Mas-Kun to Bangkok, where from a pier on the Chao Phraya River, the cap-
tain led the monk to Vatt Jetabhan.® The entire journey from Phnom Penh had
taken more than a month.

To understand why Brah Mas-Kun felt compelled to undertake this grueling
journey requires a regional perspective on Buddhist reforms and Sangha networks
in the nineteenth century. Khmer efforts to renovate Buddhism during this period
were strongly influenced by Siamese reformist ideologies from the Dhammayut
sect introduced by King Mongkut in the mid-nineteenth century, which drew on
a Sinhalese Mahaviharin recension of the Pali canon and Mon monastic practices.
Siamese reformist ideas were circulated to Cambodia by traveling Khmer monk-
scholars drawn to the vibrant Buddhist literary culture of Bangkok created by
Mongkut, his son Chulalongkorn, and their officials. The forces that ushered in
these new currents of thought, it has been argued, were not primarily the result of
knowledge of Western technology and science brought to Siam during this period,
but rather the influence of the modernizing, rationalistic climate of Bangkok intel-
lectualism under Mongkut and Chulalongkorn, a culmination of the reforms ini-
tially put in motion in Siam by Rama I toward the end of the eighteenth century.®
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Mongkut’s religious innovations resulted in the formation of a new order
called the Dhammayut and ushered in a new ethos of demythologizing rational-
ism among some Buddhists in Bangkok.** Mongkut and other Dhammayut
teachers and leaders sought to intellectualize monastic education and to spread
this purified religion to laypeople—to the exclusion of magical ritual practices
and the centrality of narrative texts, such as jztaka, for teaching and interpreting
the tradition.”! Even as they worked to introduce religious and administrative re-
forms and innovations in the kingdom, Mongkut and members of his court were
also interested in Western science. In 1867, one of Mongkut’s officials published
a book (the first Siamese-printed book) called Kizchanukit, which argued for the
reinterpretation of Buddhism away from the erroneous cosmological views of the
world promulgated by the Trai Bbiim and toward an understanding of Buddhism
that emphasized moral conduct in the context of an individual’s present life.*?
Reflecting the “spirit of Mongkut’s movement,” as Thongchai Winichakul has
described it, it also argued for a separation between “worldly matters” and “reli-
gious matters.”*® The publication of Kitchanukit marked the onset of a widening
trend among many Siamese intellectuals to view some aspects of Buddhism with
a demythologizing eye, emphasizing the social ethical aspects of Buddhist texts
and teachings to the exclusion of its cosmologically oriented ways of envisioning
the structure and workings of the world.*

When Mongkut’s son Chulalongkorn came to the throne in 1868 (r. 1868~
1910), he further extended many of his father’s ideas with the development and in-
troduction of policies designed to bring about modernization in religion, educa-
tion, and political administration. Chulalongkorn’s reign has been viewed by
historians as the culmination of a movement toward centralization, bureaucratiza-
tion, and modernization. Craig Reynolds has suggested that this movement had
begun at the beginning of the Chakri dynasty with Rama I's efforts to regain con-
trol of tributary states, consolidate political control, and purify the Sangha follow-
ing a chaotic period that had seen the fall of the Thai kingdom Ayutthaya to the
Burmese in 1767 and the troubled reign of King Taksin (1767-1782).% By the be-
ginning of the twentieth century, Chulalongkorn, with the help of a new genera-
tion of Siamese administrators including his brothers Princes Vajirafiana-varorasa
and Damrong, had begun to extend his new policies and institutions into the prov-
inces in a successful effort to apply uniform religious and educational standards
throughout the kingdom.* These policies also significantly furthered the transfor-
mation of the regional “galactic polities” of which Siam was composed into a politi-
cally, culturally, and linguistically unified modern nation-state.

Bangkok consequently became an important center of monastic training for
Khmer monks and novices during the nineteenth century. In Bangkok, Khmer
monks pursued opportunities for obtaining higher education in Pali and finding
and copying texts that were currently unavailable in Cambodia. When they re-
turned to Cambodia, they took back not only the texts Khmer monasteries lacked,
but also the reform ideas current in Bangkok.
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The extent of Siamese influence is made evident by the biographies of both of
the leading Khmer monks of the nineteenth century, Samtec Brah Sangharaj Dian
(1823-1913) and Sugandhadhipati Pan (c. 1824 —1894), who received their ordi-
nations in Bangkok.*” Samtec Brah Sangharaj Dian, the Sangha chief who oversaw
most of the Buddhist renovation in Cambodia, was captured as a prisoner of war
by the Siamese army as a young boy and sent as a slave to Bangkok, where he be-
came connected to the entourage of Prince Ang Duong. He was ordained as a nov-
ice at the age of eleven, and by the time he ordained as a monk in 1844, he had
already won notice from Rama III for his brilliance. According to his funeral biog-
raphy, his reputation as a scholar and monk-scribe was well established in monas-
tic circles in Bangkok by the time he was twenty-five. Probably at the request of
Ang Duong, he translated a Khmer version of the T#z; Bhiim from the Siamese,*
as well as the Patimokkha, a section of the Vinaya regularly recited by monks.*® He
apparently also composed a number of poetic works during his life, including a
version of the Khmer satri lpaen (verse-novel) Jinavans (popular in Cambodia at
the turn of the century) on a past life of the Buddha.*

In 1849, after Ang Duong returned to Cambodia and was installed on the
Khmer throne by the Siamese, he requested that Dian be sent to him in Udong to
head up the restoration of Buddhism in the kingdom. Working under the author-
ity of the king, Dian began undertaking the first of several reorganizations of
Sangha administration that would occur during the next half-century.® Ap-
pointed to the high monastic rank of brah mabavimaladhamm in 1853 at the age of
thirty, within a year he had moved up to a rank of brah mahabrahmamunz:? in
1857, he was appointed samtec brah sangharaj (supreme patriarch). One of his early
acts as supreme patriarch appears to have been the institutionalization of monastic
exams in Pali, three-month-long exams offered first in 1858. Dian retained his
close connections with the Khmer throne during Norodom’s reign and was vener-
ated by the general populace until his death in 1913.%

Another high-ranking monk educated in Bangkok was Samtec Brah Sug-
andhadhipati Pan. Although his social origins are not clear from biographical
sources, Pan’s parents had been relocated from Kompong Thom to Battambang as
prisoners of war by the Siamese during a period of “turmoil,”* which suggests
they may have been captured slaves; Pan was later uncertain of his parents’
names.*® Born in Battambang, Pan was ordained as a novice in 1836 at Vatt Bodhi-
val in Battambang; in 1837 he went to Bangkok to study Pali, “in light of the de-
plorable state of Buddhist education in his [natal} pagoda."56 He began his studies
at a Mahanikay monastery, Vatt Saket, where he “studied the Brah Traipitak,” and
was ordained as a bhikkhu at the age of twenty-one. In 1848, according to one bi-
ography, a lay supporter arranged for him “to study siékhavinay” (Vinaya training
or discipline) at Vatt Paramanivas® under its abbot, Chauv Ghun Brah Nanarak-
khit Sukh. Another biographical source suggests that he also studied Pali “trans-
lation” under the direction of Mongkut, who was still in the monkhood at this
time.*® He reordained as a Dhammayut bhikkhu in 1849 with Mongkut, Sukh,
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and Chauv Ghun Brah Amarabhirakkhit Koet (a respected Vinaya scholar and
later abbot of Vatt Paramanivas in Bangkok) presiding at the ceremony.*® He con-
tinued his monastic duties and studies at Vatt Brah Kaiv Luon, and after sitting
for Pali examinations, began to climb the Thai Sangha hierarchy.

The date of his return to Cambodia and founding of the Dhammayut sect in
Cambodia has been attributed to the reigns of both Ang Duong and Norodom,
either in 1854 or 1864.%° While the exact date is uncertain, it is clear that in sym-
bolic and political terms, the erudite monk Pan—and with him, the establish-
ment of the Dhammayut sect—emanated from the highest court circles in
Bangkok. Pan was accompanied on his return to Cambodia by a number of
Siamese monks, including Koet, by then a high-ranking Sangha official, who pre-
sented the kingdom with a collection of eighty Siamese texts (presumably the
Tipitaka requested by Ang Duong).®*

Under Norodom, Pan constructed the seat of the Dhammayut order in an
ancient monastery in Phnom Penh that was renamed as Vatt Bodum Vaddey and
dedicated to the new order.®? In the mid-1880s, he sent a delegation of Khmer
monks to Ceylon to obtain relics and a bo tree seedling, which was planted in
front of the newly reconstructed monastery in 1887.% He died in 1894, with the
title samtec brah sugandhadhipati, the chief of the Dhammayut order and the second-
highest monastic rank in the kingdom.®* Leclére describes him as “certainly the
most highly educated, most respected and most consulted man in the kingdom,”
adding that he “appears to have raised the teaching of ethics” to higher levels.®®
He was apparently literate in Pali, Sanskrit, Thai, Lao, Burmese, and Mon and
could also read ancient Khmer inscriptions.®® Dhammayut sources suggest that
he was an important compiler of Vinaya commentaries, monastic training manu-
als, and manuals on merit-making rituals.5’

Samtec Brah Sangharaj Dian and Samtec Brah Sugandhadhipati Pan were both
widely respected and well-educated monastic leaders. From the 1850s onward,
they were able to foster the renovation of Buddhism envisioned by Ang Duong and
to introduce reforms in Pali studies and Sangha administration. But in spite of
their work, the number of educated monks in Cambodia with a high degree of Pali
knowledge appears to have remained fairly modest throughout the nineteenth cen-
tury, necessitating the continued flow of Khmer students to Bangkok. In addition,
their own close ties to Bangkok perhaps contributed to its continuing attraction
and prestige as a site for higher education. Khmer monks educated in Bangkok car-
ried back texts and curricular traditions from their own studies. At better-
equipped monasteries such as Vatt Unnalom in Phnom Penh, where Dian taught
until his death, and at Vatt Bodum Vaddey, the Dhammayut center, monastic
learning reduplicated current Bangkok curricula. After the 1890s, when monastic
curricular reforms were being introduced in Bangkok, Khmer Buddhist learning
continued to follow the nineteenth-century curricula until the advent of Khmer
modernist reforms in the 1920s, discussed in chapter 4.

In spite of the introduction of some Sangha administrative reforms by Samtec
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Brah Sangharaj Dian, Khmer monasteries remained highly decentralized until
about 1910.% It is nonetheless possible to draw some conclusions about the gen-
eral education received in monasteries in the late nineteenth and early twentieth
centuries. At the primary level, most young boys became literate in Khmer, learn-
ing to read, write, and compute;®® they were also given instruction in vernacular
religious literature such as didactic poetry and verse narrative versions of jztaka"
and in manuals or technical treatises’* on astrology, medicine, and ritual proce-
dures.” Some funeral biographies report young boys studying s##77, and certainly,
students were exposed to the preaching or recitations of various texts by their
monk-teachers. These texts varied from monastery to monastery depending on the
skills of the particular monks who lived there and the contents of the monastery’s
text collection. An abbot in Kompong Speu, for example, who was born in 1883,
had a repertoire of texts that included both secular and Dhammic genres (phliv
lok, phlizv dharm), which included meditation texts, a commentary on the Ab-
hidhamma, and in particular, the Dasa-jataka, which “he preached in a strong,
clear voice.”” This source explicitly differentiates between the texts the abbot
“knew” (ceh), “preached,” or “recited” (desana, sitr) and the texts he was “able to
speak and explain.”’* The significance of this distinction will emerge more clearly
in the discussion following, since the manner of “knowing” texts became one of
the central issues involved in modernist reforms—and monastic tension in the de-
cades following this period.

Young men who were able to continue their education often ordained as nov-
ices between ages thirteen and fifteen. Funeral biographies suggest that few of
these young sa@maner could remain in their village monasteries; more often, they
were forced to move to seek out qualified teachers.” Novices generally spent six to
seven years studying religious literature and Pali, with some biographies also re-
ferring to meditation practice.”® Some funeral biographies suggest merely that
novices spent their seven years studying the Brah Traipitak or Buddhavacana,
“words of the Buddha”;"" others offer more detail on the texts they studied. For in-
stance, Brah Mahabrahmamuni Deb-U, who was born in 1891 and later became
the abbot of Vatt Svay Babae in Phnom Penh, spent seven years (1905-1912) as a
novice in Cambodia’s leading Dhammayut monastery of the day, Vatt Bodum
Vaddey. His stay there took place before its renovation as a “model” vazt school,
but it still must have contained among the best educational resources available at
the time, including Samtec Brah Sugandhadhipati Pan’s library from Siam.”® Fol-
lowing Pan’s death, his successor as head of the Dhammayut order and abbot of
Vatt Bodum Vaddy, Samtec Brah Mangaladebacary Iam (1829-1870) also do-
nated a substantial collection of palm-leaf manuscripts to the monastery.”® Tam
had had the scholarly Pan as his preceptor, and Tam himself was Deb-U’s preceptor
—although it is not clear from the biography how closely he was involved in
teaching Pali.®

The records of Deb-U’s monastic curriculum at Vatt Bodum Vaddey suggest
the influence of Pan’s training in Siam. By the time Deb-U had finished his novi-
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tiate at Vatt Bodum Vaddey, he had learned to “recite and #ranslate” (emphasis
mine) six Pali texts.! These included Milakaccayana, Atthikathadbammapada,
Margaladipani, Saratthasangaba, Visuddhimagga, and Pathamasamant.®* In the tra-
ditional form of monastic training at this level in Khmer monasteries, monks were
normally trained merely in recitation of Pali through rote memorization—which
did not guarantee that a monk understood the meaning of the text or words he was
reciting. The titles in this list reflect the curricula being used for samdnera educa-
tion in most Siamese monasteries up until the 1890s.23 Thus Deb-U’s education
was probably among the most advanced and rigorous levels of training a monk
could receive in Cambodia at this time.

Yet in spite of this, his biography continues, at the conclusion of his seven
years of study Deb-U found that

he could not quell the yearning in his heart and mind for more; he was not yet sa-
tiated and could not compel himself to feel satisfied with this end {to his
studies}—for he was certain that he did not yet understand the essence {of Bud-
dhist teachings}. The method of teaching the words of the Buddha (Buddhava-
cana) in the Pali texts was to consider everything, in a precise and exhaustive
manner. But most [Khmer} teachers at that time were unable to provide their
students with explanations that would allow them to gain clear or deep compre-
hension, or to illuminate all subjects. Most often, their teaching consisted merely
of having students repeat after them as they recited the scriptures (gambhir).3

KHMER MONKS IN SIAM

Like other Khmer monks who wanted to pursue further Pali study, Deb-U
decided to go to Bangkok. He applied to Samtec Brah Mangaladebacary Iam for
a travel permit, and left Cambodia. By 1913, colonial improvements in roads and
seaports (undertaken with Khmer corvée labor), had made the trip to Bangkok
considerably easier than in the past.?® He spent his first year in Bangkok at Vart
Bunnasiriamatyaram learning Thai, and then began his Pali studies at Vatt Pava-
ranives under Vajirafiana (1860-1921), Mongkut’s son and by then supreme pa-
triarch of the Thai Sangha.®® He spent nine years in Bangkok, returning to
Cambodia in 1921 where he taught Dhamma-vinay®” and Pali grammar at Vatt
Bodum Vaddey for several years, before being invited to assume the abbotship of
Vatt Svay Babae.®

In addition to the details of his monastic exams and teachers in Bangkok,
Deb-U’s biography relays an account of the most striking intellectual and spiri-
tual experience of his studies in Bangkok:

During the time that he was a student in Bangkok, he experienced a brilliant il-
lumination in respect to the Brah Dhamma-vinay. This occurred because the



90 : CHAPTER 3

monks who were his teachers supplied their students with thorough and detailed

explanations.®

If the biography is read in the context of other monastic sources from the pe-
riod, Deb-U’s “brilliant illumination” might be understood to concern the inter-
pretation and understanding of the Vinaya in both a narrow and broad sense. The
phrase “Dbamma-vinay” (or “Dharm-vinay”) is used in Khmer sources from the pe-
riod to refer to the Tipitaka, as opposed to Buddhist texts and teachings as a
whole.® But the term is also employed more broadly in period sources to delineate

"9 and ways of living that

“ways of behaving according to what is right and wrong
lead to the “happiness of freedom and purity.”% While in this broader sense the
phrase might be translated more succinctly as “morality” or “ethics,” this transla-
tion fails to convey the sense in which, for monks, it was simultaneously tied to
knowledge of specific Vinaya-pitaka teachings such as the siékbapada-sila (pre-
cepts). The phrase “Dbamma-vinay” invoked notions of authenticity, legitimacy,
and purification tied to new ways of interpreting Buddhist teachings.

A Khmer biography of Mongkut helps to demonstrate how Khmer monks ex-
perienced and represented their new illuminations about the Dbamma-vinay. Their
empbhasis on Dbamma-vinay had its origins in Mongkut’s own early monastic expe-
rience. As a young man, he observed troubling behaviors among his fellow monks
that directly contradicted the sikkbapada (precepts for monks), such as those re-
garding celibacy, and prohibitions against handling money, taking part in enter-
tainment, or eating after noon. In his confusion, he turned to the Dbamma-vinay:

[He}l made an effort to learn Brah Dhamma-vinay from the Brah Tipitaka {in or-
der} to know and understand correct and incorrect behaviors. He had observed
bhikkhus and novices in his monastery perform actions that were in many respects
contrary to the Dbhamma-vinay. Some monks preached the Mahi-jatak as verse-
lakhon with musical accompaniment. Other monks rented themselves out to
chant the Malai [sutta]. Still others came dancing in and shrieking out theatrical
performance (yzker) lyrics. Some of them worked as goldsmiths, artists, or cement
layers, accepting payment. Others were imposters who “ordained” every morning
and “disrobed” every evening [in order to} go out for women; they ate food after
noon and handled money, buying expensive goods in the market from the mer-
chants, consuming food or medicines that had not been offered to them as alms,

working as physicians.”

This disillusionment led to a crisis of faith for Mongkut. But as he turned to
the Tipitaka for confirmation of the inappropriateness of what he observed, he
made a vow “in front of the Buddha who is the Master and all of the devada” that
when he had ordained, his “heart and mind were free of impurities toward the
Triple Gem. I did not ordain with a desire for any kind of gain in profit or pres-
tige or any kind of fame or praise at all.”® On the basis of this purity, he vowed
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that if he could not find clarification to the questions of monastic behavior and
the authenticity of the Theravadin lineages in Siam within the next few days, he
would leave the monkhood and live instead as a devout layperson. Mongkut
feared not only that the behavior of individual monks violated Vinaya precepts
but also that monastic ordination procedures themselves were illegitimate. Soon
after his vow, the biography continues, he encountered a teacher named Brah
Sumedhacary, who had come to Bangkok from the Mon country “to illuminate

and propagate Brah Dhamma-vinay in Siam.”%

When Samtec Brah Paramakhau {Mongkut} observed his comportment® and
heard his Dhamma-preaching concerning the paths of monastic conduct, a pure,
unblemished faith arose in him giving him the clear perception that here was a
teacher whose lineage was authentic.”” He undertook to practice {this form} of
monastic conduct® and began to study Vinay Brah Traipitak under the tutelage
of Brah Sumedhacary.*

For Mongkut, the issues of proper monastic conduct and authentic lineage
became clarified within the Mon tradition. Along with his concern about ordina-
tion procedures, he had questioned the authenticity of the most basic daily mo-
nastic behaviors: the wearing of the robes and the carrying of the alms bowl, or
bat. Mon monks did not wear their robes in the same manner as Siamese and
Khmer monks. The robes for all Buddhist monks consisted of three separate
robes (ticivaram): one covered the lower part of the body, the second, the upper;
an additional robe was placed around the shoulders when the monk went out in
public. The difference in style concerned the question of how to properly fasten
the two upper robes around one’s body.'® Since the Vinaya passages on this topic
were difficult to understand, different interpretations had emerged; two were
current in Siam at the time—the mainstream style and the Mon style. As the
Thai supreme patriarch Vajirafiana has described it, the different styles of wear-
ing the robes centered on the question of how bhikkbus could manage to accept

alms while remaining appropriately covered:'%

(B }hikkhus had to roll the robe like a loofah-gourd and then pull it up, putting
the edge over the shoulder and holding the loofah-roll with the left hand as
Mahanikaya bhikkhus wear it. Later, bhikkhus put the loofah-roll over the shoul-
der without pinching it, thus loosening and opening the loofah-roll to bring the
right hand out as Mon bhikkhus do.%

Mon monks also observed regulations concerning the attire of s@maner (nov-
ices) that made them more equivalent to those followed by bhikkbus; rather than
keeping one shoulder bare in public, Mon novices were expected to cover both
shoulders with their robes. They also carried their alms bowls in their hands rather
than suspended from a strap or bag slung around their shoulders. And finally, they
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pronounced Pali differently, with respect to the pronunciation of nasal consonants
and by adding a final “a” to words such as “Vinay” and “samaner,” sounds that were
normally dropped in the pronunciation of Pali adopted by most Thai and Khmer
monks of the day.'®® By the time Mongkut established his new order in 1836, he
had adopted Mon interpretations concerning monastic practices such as the man-
ner of wearing robes, the carrying of the bat, and the pronunciation of Pali. He had
also imported twenty-seven monks from Sri Lanka whose lineage he considered
pure and authentic for a reordination ceremony in Bangkok, to ensure the legiti-
macy of his own ordination line.'*

While all of his reforms focused on ascertaining the authenticity and purity
of monastic conduct, the most far-reaching of his innovations were in the area of
monastic education. Mongkut’s own experiences had taught him that many of
his compatriots in the Sangha had only a limited understanding of the authentic
teachings of the Buddha. With the establishment of his new order, he began to
introduce new, more vigorous standards for Pali education in the Sangha to make
certain that monks not only understood the Pali they were chanting, but also
that texts were accurately copied, edited, and translated and that laypeople be in-
troduced to the authentic meaning of the Pali words and texts they heard. He
sought to downplay the influence of texts such as the jazaka and instead increase
the centrality of Tipitaka texts such as the Vinaya.'®

Even though Mongkut left the monkhood in 1851 to become king, his ele-
vation to the throne ensured that his influence on the future direction of Siamese
Buddhism was profound. With the succession of his son Chulalongkorn as king
and the appointment of another son, Vajirafiana, as supreme patriarch of the Thai
Sangha, Mongkut’s monastic educational reforms were promoted and deepened.
By the time Khmer monks of Deb-U’s generation arrived in Bangkok, the re-
formed educational agenda introduced by Mongkut had become established in
Mahanikay as well as Dhammayut centers of learning in Bangkok.’® From the
perspective of Khmer monastic experience, they were startling innovations. Deb-
U’s biography describes the pedagogical methods he encountered at Vatt Pava-
ranives in some detail:

[The Thai teachers} had developed a grammar method that was conjoined to the
teaching of the Pali commentaries. This replaced the {older} Milakaccayana
grammar, which was too long and took forever to learn, and in addition, was
difficult to understand. By contrast, the new method of grammar was organized
in a manner that made it possible to learn quickly, and it was easy for students to
grasp its broad concepts. The method that was most frequently used for explain-
ing and teaching textual translation was grammatical. As far as the method of
translation went, once a section was close to translated, they taught {students to
use a combination of} the grammatical method of parsing a sentence along with
the “blotter” {or absorption} method in order to give the structure and mean-
ing and not to alter the grammatical style.
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The system of parsing a sentence, they derived from the commentaries.'"
For example, in the commentary to the Dbammapada, which scholars have previ-
ously translated, there are long and short passages of grammatical parsing in
order for students to understand what is already clearly known and which words
are supposed to be connected with other words. This style of teaching by using
explanations of this sort is one that students appreciate. They understand more

clearly how to translate Pali, in a more thorough manner.'%

Although Deb-U’s biography is more detailed than most, the terms in
which his experience in Bangkok is presented, from his “brilliant illumination”
in respect to Dbamma-vinay to the epiphanies caused by grammatical parsing, are
echoed in other biographies as well, including those of monks who studied in
Mahanikay monasteries. The biography of Brah Mas-Kan (1872-1960), who ar-
rived in Bangkok even earlier than Deb-U, recounts similar experiences. As a
young monk who was studying at a provincial monastery in Kompong Cham,
Mas-Kan—like Deb-U—realized that he was not going to be able to progress
any further in his knowledge of scripture if he remained in Cambodia. In 1892, a
year after his ordination as a bhikkhu, he left for Siam.® Mas-Kan’s studies at
Vatt Jetabhan, a Mahanikay monastery in Bangkok, also involved grammatical
and translation training.”™* Although his studies were interrupted for several
years by illness, he spent ten years altogether as a monastic student in Siam, re-
turning to Kompong Cham in 1901 to serve as a teacher.

His biography recounts the insights he had gained as a result of his educa-
tion in Bangkok in this way:

His heart was filled with joy toward the Dhamma-vinay that he had learned and
studied in Siam, and that he had come back to train other monks, novices, and
young boys to understand. He wanted to teach them to recite and translate from
the Three Refuges, the five, eight, and ten precepts (sikkhipada-sila), to trans-
late Pali homages (namassakar) on the qualities of the Buddha, Dhamma, and
Sangha for morning and evening worship at the vazz.

At this point in time, the Sala Pali in Phnom Penh had not yet begun edu-
cating people about the Dhamma-vinay in this manner. Thus, the laypeople on
the whole had yet to achieve freedom and purity because they lacked opportuni-
ties for hearing and truly understanding the { Dhamma-vinay}. Since the practice
of translating Pali into Khmer was not yet widespread, they had never been able
to achieve the happiness that came from the freedom and purity of understand-
ing [the Dhamma-vinay}. Monks and laypeople of the time merely transmitted
the same traditions that they had themselves been taught, such as asking for

blessings and protection (vatt jayanadi), and so on.'?

In addition to the training in Pali grammar, textual translation, and monas-
tic conduct that these young Khmer monks received, Bangkok introduced them
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to an active literary world in which print was being popularized and, simulta-
neously, disseminating new views of Buddhism. Even before the publication of
Kitchanukit in 1867, Mongkut had introduced a press for printing and circulat-
ing Pali works favored by the Dhammayut 7ié7y, including the Patimokkha and
other works used in Dhammayut education.™® Under Chulalongkorn, the new
print culture continued to flourish, with seventeen different newspapers and
forty-two periodicals appearing in print during his reign, including one intro-
duced in the 1880s by the staff of the newly constituted Vajirafiana Library.™* A
full printed version of the Tipitaka appeared in Bangkok in 1888, while a new
Siamese translation was completed in 1893 and available in print by 1896.*° In
the 1890s, Sa, a Dhammayut monk who was supreme patriarch at the time,
wrote a new “rationalized” version of the Pathamasambodhi, which was serialized
in a periodical called Dbammachaksu and later reedited and printed as a single
volume by Vajirafiana in 1905.1'® Chulalongkorn himself wrote and published
an influential essay on the necessity of reinterpreting the j#taka from a demythol-
ogizing perspective in 1904."" Although the j7tazka may have been discredited
among Siamese Buddhist intellectuals as literal representations of Buddhist his-
tory, a popular series of periodicals, gazettes, and newspapers that incorporated
translations from the jataka and hitopadesa in translated prose versions circulated
in the latter decades of the nineteenth century in Bangkok; these translations led
to the growth of modern fiction genres in Siam."®

These influences are particularly evident in the work of Ukifia Suttantaprija
Ind, who spent the years 1881 to 1888 studying in Bangkok, probably in a
Mahanikay monastery, and then returned to Thai-controlled Battambang. His
earlier monastic training in Phnom Penh at Vatt Unnalom perhaps also contrib-
uted to his appreciation for Siamese Buddhist intellectualism. Literate in Thai,
French, and Pali in addition to Khmer, by the years 1914 to 1921, when he was
collecting and compiling Khmer, Thai, and French folklore into his highly origi-
nal modernist work Gatilok, he wrote, extolling literary life, that “literacy is
equivalent to possessing a celestial eye and a celestial mouth.” The “celestial
eye” was an image used in the jataka for depicting the Buddha'’s ability to see his
own and others’ past lives; Ind gave it a highly rationalized interpretation:

All types of texts—geographical texts, historical texts, and so forth—are things
that go way back in time. Those of us who are literate can read them, understand
their contents, and discuss them together. In this sense, it is as though we pos-

sess a celestial eye.'?

The course of Ind’s written work from his late-nineteenth-century Ryasn Patha-
masambodpi to his turn-of-the-century “Battle of Ta Kae” and Niras Nagar Vatt to
his 1921 Gatilok shows an increasing attention to the history, acts, and conduct of
his own countrymen and countrywomen, whom he terms “yoez Khmaer” (we
Khmer) or “jati Khmaer.” “Jati,” a Khmer word of Pali origin meaning “birth, race,
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kind, or category,” was later inscribed with the meaning “national,” but in Ind’s
1921 writing, it assumed the connotation of something akin to the current Euro-
pean usage of “civilization” or “culture,” which tended to incorporate racial over-
tones, a comparative outlook on religion, and a sense of civilizational progress or
development.'?

In the Gatilok, he articulates the linkages among culture, language, religion,
authenticity, and purification that seem to characterize the new ethos of emerg-
ing modernism. For example, he admonishes Khmer Buddhists not to take part
in the worship of Brah Go (Lord Ox or Cow), a legendary black bull venerated in
northwest Cambodia. After dissecting the elements of the Brah Go legend as too
preposterous to be taken seriously, he attacks cults of this sort on the further
basis of their inappropriateness to “jati khluan” (our kind).!?®> “By contrast,” he
asserts,

[Tlhere are cultural groups (jati) of people who do hold cows as sacred . . . {such
as various} religious groups (ja#Z) . . . in India. . . . But what about {those of} us
Khmer who venerate the fully enlightened Buddha Gotama as the Foremost
Teacher? Why should we venerate a cow? Why should we take the name “cow”
(go) as holy . . . ? We Khmer have never venerated the cow as the vehicle (yana)
of Lord Siva as Hindus do. When we feel an attachment to “Brah Go” or uphold
the {sound of thel word “go,” it should be for the name of Lord “Gotama,”
because the Lord Buddha is our master from the lineage of “gotama-gotra,” and
this is what we should rightfully associate with this sound “go.” . . . Khmer use
cows as domestic animals. They are “vehicles”—but only for pulling carts and
plowing rice fields. And we also allow them to be killed and eaten. It seems evi-
dent nowadays that one cow is pretty much like another.!?

Of another spirit cult surrounding the figure of Yay (grandmother) Daeb that he
likewise views as inauthentically Khmer and Buddhist, he comments,

People who worship Yay Daeb know nothing about her history. . . . When she
was alive, did she possess some manner of merit and virtue enabling her to help
free Khmer from suffering, or to defeat the enemies of the Khmer, or to protect
against disease? Did she perform good deeds associated with our land in some
manner? Is Yay Daeb’s history found in chronicles or in any Pali religious scrip-
tures that tell us why we should believe in and worship her and make the claim
that she has special powers? For example, we can take the figure of Joan of Arc in
French history, whom the French respect and venerate because when she was
alive, she helped save her king. She became a general who raised an army and
went to war against the enemy, capturing back territory belonging to her
people. Later, when she had exhausted her merit, she fell into the hands of her
enemies, who burned her alive. All of the people in her kingdom remember the
good deeds of this girl who helped save their land. They erected a statue of her
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as an extraordinary woman so those of her same j7#i could honor and venerate her
as one of their own, right up to the present time.

Returning to Yay Daeb, when she was alive, in what manner did she free
our Khmer ja#i from suffering, causing ancient people to want to build a statue
for all Khmer to worship and venerate her . . . ?

... Did you know that the word “daeb” is a translation of the Sanskrit

)

“daitya,” meaning “demon” . ..? How did people come to believe that they
should worship her or that the word “daeb” isn’t really the word “daeb” at all, but
is a transformation of the sound “deb,” referring to Nan Debdhita, which alludes
to Nan Umabhagavati, the consort of Lord Siva? . .. Out of respect for Nan
Umabhagavati as the wife of Lord Siva, {ancient followers of Siva] erected a
statue . . . and called her “Yay Deb” . . . which over a long period of time, came
to be pronounced as “Yay Daeb.” . . .

But even if we recognize the statue as Nan Umabhagavati, it is not right
that we who are followers of the Buddhist s@sana worship and venerate a statue
of Yay Daeb. Doing so causes us to become troubled, to lose the Going to the

Three Refuges that is our heritage, to be bankrupt and naked.*?*

This passage suggests the welding of new perspectives on Khmer religious
practice with ideas of purification and authenticity current in Dhammayut-
influenced Siam. This new approach derived its authority from education in Pali
and new scriptural translation practices, including knowledge of linguistic ety-
mology or philology. From a modernist viewpoint, existing religious practices,
even those that appeared to be rooted in ancient tradition, had to be reevaluated
for their textually based doctrinal authenticity.

The influence of a Siamese education on individual monks must have of
course varied, but the overall effect was that of producing an elite coterie of mo-
nastic teachers and scholars who returned to Cambodia not only with new ideas
about monastic conduct, pedagogy, and practice, but also with the more-subtle
acquisitions that are represented in the monastic biographies and other writings
excerpted here: an inspired sort of zeal to transform their countrymen and coun-
trywomen, a deep interest in matters of authenticity and purification, a self-
consciousness about the value of education, and a new self-consciousness about
Khmer language, ethnicity, and “culture.” As Ind’s example suggests, these values
were central to the rise of the modern Dhamma movement in Phnom Penh of
1914, whose history we can now consider.

THE KHMER SANGHA AND THE MODERN DHAMMA GROUP
Outwardly, the Dhammayut influence in Cambodia seemed to French ob-

servers at the end of the nineteenth century to be primarily a matter of monastic
practice. Writing in 1899, Adhémard Leclere (a colonial official and ethnogra-
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pher) observed the differences between the Mahanikay and Dhammayut in terms
of procedural matters:

The doctrine is the same, the costume is absolutely the same, the discipline is
identical and the interpretation of texts has never divided nor troubled Cambo-
dian monks. . . . [The new sect} does not differ from the old church except for
the manner of carrying the bat or wooden bowl, the receptacle for alms. In the
great congregation {the Mahanikay}, there is a manner of carrying the bat sus-
pended from the shoulder by a cord; in the Dhammayut, the bat cannot be sus-
pended, it must be carried in the hand.

The original cause of this reform, I am told, is that the custom of carrying
the bat suspended from the shoulder is brahmanic, and the custom of carrying it
in the hands is of Buddhist origin. One monk told me that the Buddha, before
becoming Buddha, carried it suspended from the shoulder like the other ascetics
of his time, but he ceased to carry it thus after he had discovered the Four
Truths. I do not know where this monk has found this detail, but I observe that
it is known by a great number of religious Cambodians and given as the cause
for the reform introduced in the Buddhist church in Cambodia by Louk Préas

Saukonn {Sugandhadhipati Pan}.'?

While it is possible that Leclére did not understand the deeper ideological per-
spectives tied to the interpretation of monastic procedural matters, it also seems
possible that the divisive debates that emerged in the early twentieth century
around Dhammayut interpretations of Vinaya rules had not yet developed. The
perceived differences between the two sects might well have centered primarily on
the bat issue alone.'*®

By the early decades of the twentieth century, however, the issues of robe style,
the rules for novices, and the issue of Pali pronunciation appear to have become more
widely perceived as the crucial differences between the two sects than the manner of
collecting alms.*?” In addition, perceptions about the strictness of the two orders
were being voiced. For instance, a 1916 French surveillance report suggests that
while Khmer monks in general were “peaceable, hospitable but very formal,
haughty, little educated” and generally possessing a “vagabond humor,” monks of
the two orders could be distinguished by the “stricter observance of religious regula-
tions” among the Dhammayut.!?® By the 1930s, this perception seems to have been
cemented; a 1937 administrative report on the history of the two sects in Cambodia,
apparently drafted by the Khmer minister of the interior, Chea, suggested that the
major difference between the two sects was that of strict adherence to the Vinaya: the
Dhammayut sect “observes the Buddhist codes of conduct strictly” while the
Mahanikay “is not very rigorous in its observance of the codes.”* It may be that the
shift from Leclére’s observations about the carrying of the bat to these later percep-
tions of difference reflects the stormy controversies that emerged concerning mod-
ernist interpretations of the Dhamma-vinay during the intervening decades.
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There is also little indication in French sources of problematic disputes be-
tween the Mahanikay and Dhammayut orders in Cambodia during the late nine-
teenth century, particularly while the widely respected Samtec Sugandhadhipati
Pan was still alive. By 1880, a second reorganization of the Sangha hierarchy had
been enacted by the king and the supreme patriarch along the lines of the
French-initiated reform of the civil administration.’* The reform of the religious
hierarchy was evidently intended to introduce a more centralized control of the
Sangha, just as the civil reforms assured closer control of Khmer mandarins. The
abbots of individual monasteries were under the control of a megan (head of a gan
™),13! who in turn reported to a higher official placed at the level of the
apanage (a subprovincial unit), who reported to the highest-ranking Sangha

or “diocese

officials, including the heads of each order, in the capital.**? In the nineteenth-
century reorganization, some gaz were given over to Mahanikay control while
others were put under Dhammayut control, reflecting the older Khmer pattern
of administration still partially in place, in which authority was linked to patron-
age.'®® This system of control tended to create conflicts, since Mahanikay monks
resented being placed under the jurisdiction of Dhammayut officials, especially
given the disparity in the numbers of monks and monasteries.*** These problem-
atic features of religious administration were finally wholly abolished with the
later 1919 reorganization of the Sangha. The apanage system was eliminated, and
the Dhammayut and Mahanikay orders were each given their own channels of
higher authority, with their own officials installed at the level of megan.*®

In spite of the appearance of a formalized central hierarchy, French sources in-
dicate that before 1900-1910, monastic authority remained largely decentral-

136 1 jke the civil reforms, these administrative reforms seemed to take hold

ized.
slowly, but by 1910, the new channels of Sangha authority appear to have finally
crystallized. Following this period, significant rulings on procedural matters, dis-
ciplinary actions, and disputes were also reviewed by the minister of religion and
the Council of Ministers, as well as the king and the résident supérieur. As this
tighter system of control became more entrenched, resentments between adher-
ents of the two sects—which may have existed even before—seem to have surfaced
more visibly.

In addition to the differences previously noted in Dhammayut styles of wear-
ing the robe and carrying the ba#, Dhammayut monks followed a somewhat differ-
ent almanac of holy days from that used by the Mahanikay, thereby irritating
some Mahanikay followers since it seemed to them to devalue the sanctity of their
own calendar.®®” The Dhammayut manner of pronouncing Pali was also offensive
to some laypeople and monks, who regarded it as foreign and “Burmese,”**® or as
Ind satirized it, arrogant and affected, causing people to have an urge to “punch

[the speakers} in the mouth”:**¥

[Slome groups of students . . . have learned Pali and memorized it by heart, and
argue for only one kind of [pronunciation} . . . putting in all eight of the final
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vowel sounds, so it sounds like “sukba, mukha, . . . pada . . ., jati, dbatu . . . and
so on, and no longer resembles the pronunciation of our Khmer language. . . .
Speaking in this manner follows the correct {pronunciation} of Pali, but it
sounds wrong to people in the kingdom. Whenever they hear it, it offends their
ears. . . . Those with wisdom ought to reflect on this further.'*

These problems, however, were not the most urgent of the tensions dividing
the Khmer Sangha. Imported by the court, the Dhammayut order had remained
relatively small, elite-oriented, and urban. As one Khmer court official observed
in his report on the internal politics of the Sangha, perhaps because of its smaller
size and the value it placed on discipline and austerity, the Dhammayut rarely
exhibited signs of internal feuding.**! By contrast, the Mahanikay order became
increasingly caught up in a state of internal strife as a result of the reformist ideas
brought back from Siam.

As monks of both orders returned from Bangkok, I have suggested, they
brought with them not only new ideas and forms of education, but also something
of a reformist zeal, firm ideas about the value of a new kind of education in Pali and
translation, a heightened sense of cultural difference, and a deep interest in mat-
ters of authenticity and purification. Some Mahanikay monks returning to Cam-
bodia from Siam insisted on wearing their robes in the Dhammayut manner, and
also tried to enforce Dhammayut-style regulations concerning the attire for nov-
ices.’? The controversy that developed around this practice became one of the pri-
mary means of circulating new Buddhist viewpoints. For Mahanikay monks
wearing robes in the new Dhammayut style, the vociferousness of the resistance
they encountered forced them to articulate and justify their reformist agendas. Al-
though the majority of Mahanikay monks did not join them in this practice, the
effect was to introduce new attention to the Vinaya in order to clarify the debates.
This turn to scripture crystallized into an antitraditionalist movement.

Mas-Kan’s biography provides an illustration of a Mahanikay monk involved
in the robe controversy. By the time of his return to Kompong Cham in 1901, his
awakening to the Vinaya had prompted him to adopt the Dhammyut regulations
concerning robes. He recognized that Khmer Buddhists were entrenched in tradi-
tion, but his early success with monastic building and renovation projects con-
vinced him that “if one’s heart and mind is dedicated to a purpose with great
effort, there is nothing one cannot accomplish.”**® “At this time,” his biography
recounts,

his main focus in regard to {promoting} conduct according to the Vinaya was
teaching both novices and monks how to arrange and fold the robe correctly,
according to the Buddhist precepts, and on the part of novices, to arrange the
outer robe to conceal the body, to discontinue pleating the outer robe over the
shoulder and wrapping the cloth around from the outside, as they were accus-
tomed to doing in the past.'*
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He “dedicated himself to trying to help bhikkhus, novices, and laypeople achieve
right conduct,” his biography continues, because

he recognized that the country was not yet modern. Vatts, too, needed to modernize
—and the Dbamma-vinay that was inscribed in the texts, and learned and recited
at that time, was not yet very pure. This is why he made such a strong effort to

exhort them directly, from his own lips, on every possible opportunity.'®

Like other Mahanikay monks who advocated the Dhammayut style of wearing
robes, however, Mas-Kan eventually found himself in the midst of growing con-
troversy.**® According to Huot Tath, turmoil within the Mahanikay began to
mount steadily after 1914, but individual cases could not be brought to religious
courts until after October 1918, when a new royal ordinance went into effect that
legally prohibited monks in the Mahanikay order from observing Dhammayut
practices.*’ Within a few months of the issuing of the October 1918 ordinance,
seventeen Mahanikay monks in Kompong Siem had been tried and charged with
violating the ordinance; they were ordered to either change their robe style or
leave the monastery.’*® By 1937, an administrative report on religious affairs
gives a list of over forty “robes” cases, spread through nearly every province in the
country, that had reached the level of the Ministry of Cults for adjudication.'*

The disparate Mahanikay viewpoints on the robes debate were clearly pas-
sionately felt by both monks and laypeople, but in a sense, these controversies
were only the outward manifestations of a deeper ideological split within the
Mahanikay concerning the interpretation and translation of the Vinaya. Related
to this issue was also the emergence of differing perspectives about texts as sacred
objects and receptacles of sacred ideas. One effect of these debates was to give rise
to a modern Dhamma faction within the Mahanikay. The group that resisted re-
formist innovations came to be known as the “traditionalists” or “old Dhamma
group” (Dharm-cas’). A second effect of these debates was the rapid demise of the
traditional Buddhist manuscript culture in Cambodia.

By the time of the death of Samtec Brah Sangharaj Dian in 1913, even
monks who had not traveled to Bangkok for study were being exposed to the new
currents of thought concerning the Vinaya. For instance, the funeral biography of
Brah Cin-Ja (1883-1958), an abbot of a monastery in Kompong Speu, states that
soon after his appointment as abbot around 1913, he was “among the first to
wake up to the Dbamma-vinay. He then introduced his students to this text as
well, and stirred them into action to study it.”**® In addition, French efforts to
bolster Buddhist education in the protectorate (considered in chapter 4) began
around 1909. By 1912, the Sala Pali in Phnom Penh began—very gradually—to
promote an approach to Buddhist education crafted largely by monks and schol-
ars associated with the modern Dhamma movement. Monks who studied there
were engaged in more-extensive studies of Pali grammar and translation of
Tipitaka texts than had been available in the past, and the list of texts that they
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encountered was significantly expanded beyond (although still including) the
Miilakaccayana, the Mangalatthadipani, and the commentary on the Dbammapada
that had been the standard texts for the previous generation of monks trained in
Cambodia.'*

Two of the primary actors in the modern Dhamma movement were Chuon
Nath and Huot Tath, two young monks who had been trained in Phnom Penh
rather than Bangkok. As their new Buddhist interpretations developed, Chuon
Nath and Huot Tath came to champion the understanding and practice of a ratio-
nalistic, scripturalist, demythologized religion, similar in many respects to the re-
formed Buddhism of Mongkut. Their approach emphasized the importance of
Pali study, and particularly of the Vinaya. Their rationalized interpretations, like
Mongkut’s, also deemphasized the role of cosmological texts and particularly of
the narrative accounts of the Buddha’s past lives depicted in the jztaka. They re-
acted against the pedagogical tradition of rote memorization and recitation of
texts, instead emphasizing the translation and interpretation of texts and sermons
between Pali and the vernacular, so that both monks and laypersons not only took
part in a performance of texts, but more important, understood the content of
what was being read, preached, or recited.

Born in Kompong Speu and ordained as a bhikkbu at Vatt Bodhi Priks in the
Kandal Stung district of Kandal in 1904, Chuon Nath (1883-1969) was edu-
cated as a novice first at Vact Bodhi Priks and later at Vatt Unnalom. He re-
turned to Vatt Unnalom after his ordination as a bhzkkbhu, where he continued his
Pali studies.™ Influenced by the currents of Siamese reformism that were part of
the intellectual climate of Cambodia around the beginning of the twentieth cen-
tury, Chuon Nath was drawn to scriptural language study, and lacking any for-
mal resources for studying Sanskrit in the monastic educational context of
Phnom Penbh, initiated his own Sanskrit studies with an Indian peanut vendor
who came to his monastery, inviting Huot Tath (1891-1975?), who had also
been born in Kompong Speu, to join them. Although in these early years Chuon
Nath and Huot Tath developed their ideas independent of French influences,
they pursued French language study as well, an unusual undertaking for young
monks. %

In his biography of Chuon Nath, written decades after these events in the
early part of the century, Huot Tath recalls that soon after his ordination at Vatt
Unnalom in 1912, a royal official commissioned the preaching of Vinaya texts
throughout the period of vassa, the annual retreat. As young instructors at the
Ecole Supérieure de Pali, Huot Tath, Chuon Nath, and Um-Sar (1881-1939)
were recruited by the supreme patriarch to carry out the lengthy sermons:

The sermons did not last the entire vassa, however, because the preaching of the
Vinaya and its explication led the bhikkhus and novices at the vatt to develop
understanding and to become awakened; for days, they could not stop talking
about right and wrong ways of behaving.!>
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These discussions about the Vinayaz worried and ultimately infuriated Supreme
Patriarch Samtec Brah Dhammalikhit Tae Uk, who had been appointed in 1914
as Dian’s successor, according to French reports, largely because of his seniority in
the Sangha rather than his merits as a scholar.’® Dissension among Uk’s faction
grew to such an extent, Huot Tath recounts, that the older, high-ranking monks
began to mock them by “observing that those young monks are speaking of ways
of behaving that are different from tradition (¢7s’) and from previous times
(mun).”*® The Vinaya sermons were halted, but a faction of monks emerged that
began to seriously study Vinaya texts and commentaries. “Even though few dared
to express it openly in light of the opposition of the monks with high monastic
ranks (maha-thera),” Huot Tath wrote, “there were many monks during this time
who loved the Dhamma-vinay.”*>’

The modernist movement emerged out of the clandestine Vinaya study
groups that formed in response to this incident. As in Mongkut’s Dhammayut
nikaya in Siam, Chuon Nath, Huot Tath, and the other young monks favored a
more demythologized presentation of Buddhism. They worked urgently during
this period to edit and translate versions of Vinaya texts drawn from palm-leaf
manuscripts, and secretly circulated them. Of this period, Huot Tath recounted,

The three of us {Chuon Nath, Huot Tath, and Um-Sur} united together to lead
all the other bhikkhus, urging them to try to make the effort to read the Buddhist
scriptures, commentaries, and manuals on conduct (gambhir-tika-kpuon-cpap’) and
to extract the exact meanings, which before this time, monks often did not under-
stand, or if they did, only in a superficial or faltering way. . . . The work of orga-
nizing the true conduct according to the teaching of the Vinazy was extremely
time consuming. . . . Brah Gr Sanghasattha Chuon Nath read through some of
the chapters (kbandhaka) of the Vinay, along with their commentaries. I did this
also, reading different kbhandhaka with their commentaries. When we were
finished reading, we made extracts that we composed as books. . . . The task of
reading texts and commentaries during that period was extremely difficult, not at
all easy, for all of them were inscribed on palm leaf, and all of them were in Pali.

We read not only the Vinay in this manner, but also various other scriptural
texts and commentaries . . . {including} texts concerning ordination ceremo-
nies. We carried out this work at night, from 8:00 to midnight, in Brah Gra
Sanghasattha Chuon Nath’s room, along with Brah Gra Rimalapafifia Um-Sar,
who met with us to help with this work. . . .

At that time, nearly all of the monks and novices at Vatt Unnalom had
experienced awakening. They wanted to know right and wrong, and we could
not remain quiet and unresponsive any longer. Even some monks and novices
associated with monasteries where all of the {other} monks belonged to the fac-
tion that remained hard-hearted toward the Dhamma-vinay studied secretly, to
gain competence in Dharm-vinay in order to gain knowledge along with all the

rest of us.'%®
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Huot Tath’s description of this work illustrates the self-conscious process of
modern scripturalist methods as they developed in Cambodia. In contrast to the
older scribal practices that had predominated among Khmer Buddhists, Chuon
Nath, Huot Tath, and Um-Sar were approaching the texts in an entirely new
manner. Their methods were akin to those described by Deb-U, who later joined
their efforts to produce a new print recension of the Khmer Tipitaka. They used
commentaries and subcommentaries to grammatically analyze and extract “exact
meanings,” which monks of the past, with their “superficial or faltering” knowl-
edge of Pali could not successfully negotiate. In addition, whereas monk-scribes of
the past had not been concerned with producing complete volumes of a particular
text, the young modernist monks were collecting various palm-leaf texts, consult-
ing related works, and compiling systematic treatments on particular topics such
as ordination procedures. Furthermore, at least as far as Huot Tath’s memoir
makes evident, they were copying and disseminating texts without observing the
same kind of ritualistic treatments of textual materials that were observed in the
past. While the production and financing of the printed translations and compila-
tions produced by the modernist monks did become closely associated with merit-
making ceremonies, particularly cremations, and were distributed as means of
making merit, the devotional and ceremonial aspects of manuscript preparation
were clearly diminished. By the mid-1920s, with the introduction of the Bud-
dhist periodicals Kambujasuriya (1926) and Ganthamala (1927), the ritualistic di-
mensions of textual production were even further dispensed with, as edited
versions of Buddhist texts were printed and serialized.

In their work of producing Vinaya editions and extracts, the only available
sources for the monks to use, Huot Tath’s memoir tells us, were older recensions of
Pali texts inscribed on palm leaf. These samray texts were not strictly “canonical”
in the formal sense of the term,® and took different forms: Pali versions of texts
rendered in verse, Pali gazha or verses interspersed with translation and commen-
tary from various sources, and vernacular renditions loosely based on Pali texts.
The problem with these texts from the modernist perspective was that they did
not differentiate between Buddhbabhdsita (words spoken by the Buddha) and other
kinds of words. Added to this difficulty was the habit of the Khmer public of
viewing anything at all inscribed on palm leaf as efficaciously sacred. Thus, in his
preface to an early version of the Sigaloviada-sutta, Huot Tath writes that “in order
to correct the comprehension by the populace” he had edited and translated the
text in a form that would make evident “which verses are actual Buddhabhdsita.”*®
That way, whether the reader knew Pali or not, he or she would be sure to know
which words were authentic Dbamma-vinay.

In the traditional manuscript culture that modernists were seeking to
supplant, merit would have been produced simply through the physical acts of
pronouncing or hearing Pali verses or gatha. By contrast, in Huot Tath’s under-
standing, it was first necessary that this Pali text be #nderstood in order to be mean-
ingful and authoritative, and second, that it be disseminated to a “wider
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populace,” who, through new print formats, would be able to determine which
parts were more authoritative than others. In Cambodia, this position represented
a transformed notion of sacred authority, different from the vast and undifferenti-
ated designation of nearly all texts as scripture or sacred texts apparent from late-
nineteenth-century sources.

In spite of its clandestine nature, the movement had begun to spread, split-
ting the Mahanikay. References to the two factions by the names buak-Dharm-
thmi (modern [new} Dhamma group) and buak-Dharm-cas’ (traditional {old}
Dhamma group) began to appear more widely.®* But as the modern Dhamma
movement spread from Phnom Penh to the provinces, the traditionalist faction
sought royal support to have it censored. Huot Tath’s memoir continues,

At this same time, all of the monks in the capital and in the provinces who had
awakened were exerting themselves to study scriptures (sztra) to gain knowledge
of the Vinay precepts (Vinay-sikkhi), the Buddhist codes of conduct (¢pzp’), and
ethical ideas (Dharm-vinay), which they had not been accustomed to understand-
ing in the past. They tried hard to explain and disseminate {what they learned} so
that all Buddhists could be exposed to this knowledge, so they could hear and
understand, and spread it from one to another, all over the kingdom of Cambodia.
For Buddhists who were serious in their convictions, {this knowledge] delighted
their hearts and minds,*® for it caused their hearts and minds to be cleansed,
purified, and oriented even more firmly toward the ethical principles of the Dhamma
{-vinay}, which are so clearly elucidated in the sacred texts and commentaries.

For Buddhists whose religious orientation was superficial, and who held ob-
stinate, narrow-minded convictions, {this knowledge} hardened their hearts and
minds, making them hostile and angry. As far as they were concerned, they were
accustomed to one manner of behaving, and now they were being asked to turn to
another instead. They would not agree to accept these beliefs, and furthermore,
they felt hatred and bitterness toward those who taught the Dbamma, calling any-
one who introduced modern Dhamma “dissenters,” [accusing} them of corrupt-
ing the conduct inherited from the past. Not only were these monks enraged
individually, but they also gathered together others with the same attitudes and
met to draw up formal complaints against those teaching the Dbamma-vinay,
joining Samtec Brah Dhammalikhit Uk, the Sangha chief at Vatt Unnalom, who
was displeased, and who was mounting {a campaign of} insults and criticism to-
ward those monks engaged in reforming ways of behaving.!6®

These passages represent a succinct distillation of the modern Dhamma view-
points that most infuriated the traditionalists and that from their perspective were
undermining the notions of sanctity associated with the older manuscript culture.
The emphasis on ethical behavior advocated by the modernists was not in itself
new, but it had been articulated before in a different manner, in the form of teach-
ings about the exemplary figure of the Bodhisatta and his behavior and perfection
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of virtues as he progressed through different births. The new, modern zeal to pro-
duce understanding through the promotion of Vinaya texts and to disseminate it
“all over the kingdom of Cambodia” necessitated changes in patterns of monastic
education and practice, as well as a transformation of vision with regard to what
was important and meaningful from a Buddhist perspective.

Further, the modernist claim that some monks were being “awakened” by the
new doctrine and methods of study is not one that can be made lightly in the context
of Buddhist soteriology. While the modernists framed their realizations in terms of
having become “awakened” —as opposed to the sense in which the Buddha'’s nibbana
or enlightenment was understood to be an “awakening”—the claim still carried
with it the suggestion that there were different levels of knowledge and experience
one could possess. In the traditionalist framework, special status was associated pri-
marily with meditation prowess, which was understood to endow monk-adepts
with extraordinary powers or iddhi. Supreme Patriarch Uk’s own status in the
Sangha hierarchy and the high regard in which he was held by many traditionalists
may well have been linked to his meditational attainments rather than his scholarly
background.'® Instead of privileging the vocation or dhura of meditation, the mod-
ernists maintained that correct understanding depended on modern scholarly prac-
tices. While traditionalist practices were labeled as corruptions or distortions, the
new practices would bring monks to correct knowledge of the Dbamma-vinay, which
in Huot Tath’s words led to “delight” and “awakening” through the cleansing or
purification of the “heart and mind,” which in turn led monks to adjust their con-
duct to reflect the authentic (and implicitly, older, truer) ways of being Buddhist.

In 1918, Huot Tath recounts, the conflict between the modernists and tradi-
tionalists came to a head.'®® Chuon Nath and several other modernist monks were
summoned to a meeting with an angry supreme patriarch and other officials by
King Sisowath himself, to confront the issue of jztaka interpretation that was
causing an uproar in provincial monasteries.'®® Petitions sent in from provincial
Sangha officials alleged that the modernists “preach that the s@straz-Mabdajatak {the
Vessantara-jatakal is false. This sastra is one that has been upheld by our ancestors
as correct and true.”*®” Chuon Nath and Huot Tath were called into a meeting
with the king, Council of Ministers, and Sangha officials. Chuon Nath’s response
(recalled in Huot Tath’s memoir) illustrates the demythologized interpretations
characteristic of the Khmer modernists:

The monks are not preaching that the entire {text] is false. When they preach
about “falsity,” they are referring to segments of the text that were added later,
such as the part describing how Ta Jujak resorted to eating an entire pot of rice
and curry leading his stomach to burst open with such a deafening noise that it
caused all the elephants in the pavilion to stampede. The monks are not saying
that these words are false, but rather that they were added in later for the amuse-
ment of listeners. They are not really the holy words of the Lord Buddha. Those

who listen to the Dhamma must learn how to examine it closely.'®®
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The reason for the urgency of their translations lies in this last statement. For
Chuon Nath, Huot Tath, and the members of their faction, the possibility of
purification was based on the ability to understand definitively and authoritatively
what the scriptures said and then transform one’s behavior based on this authentic
understanding. Vinaya texts were central to the revitalization of Khmer Bud-
dhism because they revealed true and correct ways of behaving, or patipatti. The
problem faced by Khmer Buddhists of this period, in Huot Tath’s account of
Chuon Nath’s beliefs, was that too much Vinaya knowledge had been lost by the
Khmer in previous periods of war and destruction, thus resulting in a weakened
Buddhism. With the current modernist focus on the Vinaya, it was only now
being rebuilt.'®°

In spite of the favorable impression Chuon Nath'’s speech made on the king—
Sisowath awarded Chuon Nath a prize of 20 riel for his brilliance!™—Uk’s faction
was still too powerful for the court and colonial administration to disregard.
Shortly later, Royal Ordinance 71 of 2 October 1918 was promulgated. It ordered
all monks and laypeople connected with the Mahanikay to respect the precepts
and rituals “continuing from the past” that represented the “methods established
and put into place by the deceased Samtec Brah Maha Sangharaj Dian”;'"* monks
connected with the Dhammayut were likewise to observe the traditions associated
with the past, as established by Samtec Brah Sugandhadhipati Pan.'”> Monks or
lay followers who disregarded the ordinance were subject to prosecution by the re-
ligious court (composed of high-ranking Sangha officials). Of special reference, at-
ticle 1 singled out the manner of wearing robes as confined to the traditions of
each order; article 2 ruled out the teaching or dissemination of any reforms of these
traditions; article 3 required all texts used in Buddhist education to be submitted
for approval to the minister of interior, the Council of Ministers, and the king.}™®

By the time Ordinance 71 was introduced, Chuon Nath had completed a
new edited version of the Patimokkha and Huot Tath had written Karhi-
nakkhandhaka. According to Huot Tath’s memoir, they dutifully applied to the
minister of the interior for permission to use their new compilations for teaching
purposes. To their disbelief, they received a letter denying permission to circu-
late their books. As Huot Tath recalls, it read,

Permission will be granted only for study of Vinay written on palm-leaf; Vinay
written on paper in the manner of a book is considered to be “new Vinay,” which
is not in accord with the traditions established during the time of Samtec Brah
Maha Dian. '™

The phrase “new Vinay” was a clear reference to the modern Dhamma move-
ment. The matter of textual writing material, which to Huot Tath’s later memory
at least had never struck them as a problem, demonstrates how far they had moved
away from the traditional manner of viewing textual production as a sacred and
devotional act. Stunned and disappointed as they were, Huot Tath recalls, the let-
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ter merely caused them to redouble their clandestine work. Copies of the banned
books began to circulate widely, causing modernist-leaning monks to give consid-
eration to the difference between the content of scripture and the materials on
which it was inscribed or written.'”

In the meantime, Huot Tath finished a book he considered to be of vital im-
portance for clarifying Vinaya interpretation, a volume on monastic regulations
for novices titled Samanera-vinaya. Conscious that the book would infuriate the
supreme patriarch, Chuon Nath and Um-Sar added their names to Huot Tath’s
as coauthors of the volume. A lay supporter with connections to the throne
named Ukfia Adhipatisena Keth interceded to convince the résident supérieur to
print the book, thus circumventing the normal channels of authority. When Uk
tried to prosecute the three modern Dhamma monks under Ordinance 71, Prince
Monivong intervened with his father on their behalf, and the book (and its au-
thors) survived any further efforts to halt its circulation. After 1922, when
Chuon Nath and Huot Tath became closely associated with Louis Finot, then di-
rector of EFEO in Hanoi who undertook supervision of their further training in
Sanskrit, philology, Buddhist history, and other subjects, he helped to clear the
way for the further publication of Buddhist texts in Cambodia, particularly
through the institution of the Royal Library and later, the Buddhist Institure.!’®

The other translations produced during this period by the modernists were
nearly all concerned with conduct or behavior. Chuon Nath, Huot Tath, Um-Sur,
and another modern Dhamma advocate named Lvi-Em translated numerous ab-
breviated versions of Vinaya texts—all considerations of monastic regulations—
including the Patimokkha (Disciplinary code)'’’ and the Kathinakkhandhaka
(Chapter concerning the making of robes), as well as texts intended to serve as
“Vinaya” for laypeople, such as Gihipatiparti (Conduct for laypeople) and Gihivi-
naya (Vinaya for laypeople), compendiums of regulations for lay conduct, and the
Sigalovada-sutta (Advice to Sigal) on ethical guidelines for the householder. These
texts (considered in chapter 5), Huot Tath wrote, “were brought into being one
after another, for the purification of ordained and laypeople who wanted to be-
come free from impurity, so that they could study scripture and practice accord-
ingly.”*"® In Huot Tath’s recollection of the events, the modernist concern with
understanding and disseminating texts on “ways of behaving” during this period
emerged as a result of the power of the texts themselves; once they had begun to
study Vinaya “we could not stop ourselves,” and thus the modern Dhamma
project stemming from the Vinaya “took root in our hearts and minds (citt).”*"®
For Huot Tath and the other modernists, being able to encounter and truly under-
stand authentic Dhamma was enough to transform one’s bearing in the world.

The controversies within the Mahanikay regarding modernist reforms con-
tinued for another two decades, and monks continued to be disciplined for infrac-
tions of Ordinance 71.%° The publication of Huot Tath’s S@manera-vinaya marked
the beginning of the traditionalists’ gradual slide from power and the end of an or-
thodoxy defined by practices associated with Samtec Sangharaj Dian. A compromise
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(and perhaps revisionist) position began to emerge that Dian had deliberately re-
fused to rule on the interpretation of the Vinaya, accepting both the modernist
and traditional Mahanikay interpretations as valid.*®" By 1937, internal docu-
ments indicate that the minister of the interior and the Council of Ministers had
acknowledged that the ordinance prohibiting deviation from nineteenth-century
Sangha conventions was a problem, for the most educated monks in the protector-
ate were most solidly behind the innovations. While the traditionalist faction was
still “numerous enough that it is impossible to eliminate them,” Khmer and
French authorities sought a means of bringing together the two sides and abolish-
ing Ordinance 71 without igniting the population.’® The method proposed was
to produce a definitive “commission for the verification of the Tipitaka” composed
of members drawn from all factions (Dhammayut, modernist, and traditionalist
Mahanikay) to examine the Vinaya and produce an abbreviated and definitive
compendium of monastic rules drawn from the Vizaya. The methods to be used
by the commission involved the techniques of scholarly translation and study of
the Pali texts—borrowed from the reforms introduced by Mongkut in Siam a cen-

tury earlier.'®

Before we look more closely at modernist ethical writings, it is necessary to con-
sider how the modern Dhamma was promoted during the 1920s through the es-
tablishment of new Buddhist institutions. As I have suggested in this chapter,
the modernist zeal for purifying Khmer Buddhism was persuasive, energetic, and
ultimately appealing and powerful. But the modernist project was also aided by
its resonance with French colonial plans for Cambodia. The next chapter exam-
ines how colonial administrators and scholars contributed to the rise of modern
Buddhism, particularly its demythologizing and scripturalist tenets, to further
their own political and ideological agendas.



Colonial Collusions

Cambodia is “a country of profound faith . . ., [its religion} natural
and spontaneous like our parishes of the Middle Ages,” observed a French admin-
istrative report from the mid-1930s. It was thus regrettable that “in a domain
where the calm of meditation, the serenity of philosophical discussions are the
normal ways of religious conviction and thought,” a “discipline rather different
from traditional conceptions” had recently arisen. Bolstered by its ties to the
administration itself, the report asserted, this “new doctrine” was spreading
widely among the population, producing both “enthusiastic converts” and
“others resolutely hostile in the name of teachings received in the time of their
youth.” The report’s author feared that the tensions surrounding the “new doc-
trine” might “one day degenerate into political difficulties,” for “all proselytiza-
tion and all propaganda engenders violent discussion and gives human passions
occasion to penetrate a domain they should not.”*

The various claims about change, stasis, and tradition embedded in this re-
port serve as a useful starting point for considering the influence of French policies
and colonial discourses on modern Buddhism in Cambodia. As the report sug-
gests, by the mid-1930s, the new doctrine promulgated by the modern Dhamma
movement was already becoming established as a religious and intellectual force.
Its primary mouthpiece was the Buddhist Institute, which, along with the Sala
Pali and the Royal Library, had been created with administration support. The re-
port thus pushes several questions that I have not yet considered to the forefront of
this study. In what sense did the colonial context of Khmer modernism matter?
How did French colonial discourses enter into the production of Buddhist mod-
ernist values?

Although Chuon Nath and Huot Tath were among the most brilliant and
well-educated men of their generation, it is doubtful that their ambitious agenda
could have taken hold as rapidly as it did without French patronage. Chuon
Nath’s and Huot Tath’s attempts to find the true path of Vinaya interpretation re-
sulted in such severe dissension and acrimony within the Mahanikay that at vari-
ous points, they became targets of both verbal and physical attacks, with bricks
lobbed into their £zti (monastic cells).? But in spite of the turmoil they helped to
fuel within the Mahanikay, the tone and direction of their innovations coincided
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with visions of Buddhist modernization held by some French colonial scholars.
Although French influences were less crucial ideologically to the intellectual di-
rections of modern Khmer Buddhism than Siamese ideas, the French regime in
both intended and unintended ways provided a political context conducive to the
development of a modernist movement in Cambodia.

The idea of fashioning a more modern (from a European perspective) scientific
and historical outlook among Buddhists served to allay the apprehensions held by
some members of the colonial administration about the powerful and potentially
disruptive hold of other competing currents of Buddhist thought: millenarianism
in its Vietnamese-influenced, anticolonial incarnations, and Dhammayutism,
which came to be perceived by the French administration as an extension of
Siamese cultural and political influence. As a result, the ascendancy of the new
doctrine became connected to efforts by some French officials to modernize Bud-
dhism, while it also benefited from the French effort to control the potentially dis-
ruptive powers of native religion. Both Khmer and colonial modernizers became
convinced that they could achieve their different but often complementary aims
through the transformation of indigenous religio-cultural bodies and forms into
modern institutions for Buddhist education.

In this chapter, I turn to examining the development of modern Buddhism in
Cambodia through the lens of colonial policy. As much as French policy makers
might have wished otherwise, this was never a one-sided encounter in which
“Khmer Buddhism” was reshaped to reflect colonial aims. The relationship be-
tween colonial policies and ideologies and the emergence of modern Buddhism
was part symbiosis, part subversion, part a war of wills and deep ideological com-
mitments, and part collaboration. Colonial administrators such as Frangois-
Marius Baudoin, the long-time résident supérieur of Cambodge; scholars from the
Ecole francaise d’Extréme-Orient Louis Finot, George Coedes, and Susanne Kar-
peles; and modernist monks and scholars including Brah Maha Vimaladhamm
Thon, Samtec Brah Dhammalikhit Lvi-Em, and Ukfia Suttantaprija Ind, along
with the younger coterie of monks around Chuon Nath and Huot Tath, contrib-
uted to the production of a new articulation of Buddhism that, for a variety of rea-
sons, suited their different purposes.

To understand this collusion requires charting the prolonged interaction
between French colonial fears of subversion; discourses on science, religion, and
education; declining Khmer traditionalism; and emerging Khmer Buddhist mod-
ernism. The interactions between French ideologies, administrative strategies,
and shifts in Khmer religious thought and pedagogical practices served as the im-
petus for the development of several new Buddhist institutions in Cambodia in
the relatively short span of three decades, between 1900 and 1930: two new Pali
schools, the Royal Library, and the Buddhist Institute. These institutions in turn
fostered the circulation and growth of the new discipline.

The relationship between emerging modernism and the formulation of
French colonial religious policy is a version of what cultural historian of religion
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Charles Hallisey has termed “intercultural mimesis.” In an influential essay on the
construction of Buddhist studies, colonial scholarship, and Orientalism, Hallisey
defines “intercultural mimesis” as “occasions where it seems that aspects of a cul-
ture of a subjectified people influenced the investigator to represent that culture in
a certain manner.”® His study suggests how indigenous ideas shaped scholarly rep-
resentations of Buddhism created by “curators” of Buddhism such as T. W. Rhys
Davids, Adhémard Leclere, and other colonial-era scholars and “amateur” Bud-
dhologists.* The Khmer case I examine illustrates the complexity and significance
of the process that Hallisey has identified. It involved regional flows of ideas and
influences as well as the translation of scholarly representations into policies and
practices. The growth of local, modern Buddhist values in Cambodia in the early
twentieth century, [ argue in this chapter, developed out of a sometimes ironic and
sometimes unintentional intercultural mimesis between a translocal circulation of
ideas drawn from the Buddhist modernization project taking place in Siam,
French imperial ideologies and policies in Indochina, and Khmer religious intel-
lectual absorption with the problem of how to live as a modern Buddhist in au-
thentic Theravadin terms.

THE SANGHA AND COLONIAL RELIGIOUS POLICY

Much of French policy toward Buddhism in Cambodia was baldly political.
Most colonial administrators involved in orchestrating cultural policy in the pro-
tectorate seem to have recognized the political efficacy of patronizing the Khmer
Sangha, and certainly, there never appears to have been a concerted effort on the
part of the French administration to convert Cambodians to Catholicism.” To
make indirect rule feasible in the eyes of the Khmer public, it was necessary for
the administration to back the king in his role as Dhamma protector. In addi-
tion, colonial religious policy was marked by two other prominent concerns.
First, the religiously inspired millenarian nature of the revolts of the nineteenth
century in various parts of Indochina, including Cambodia, had given colonial
officials reason to fear traditional cosmologically oriented Buddhism. From an
administrative standpoint, highly educated, respected monks and scholars who
advocated a demythologized Buddhism and were trained in a modern scientific
worldview and pedagogical methods were more reliable religious leaders than
the powerful dhammik of the nineteenth century.

Second, French fears of both Vietnamese and Siamese influence in Cambodia
became pronounced after the turn of the century—considerably diminishing the
desirability of allowing the free circulation of monks within Indochina or of send-
ing young colonial subjects to Bangkok for higher education. Although from an
administrative standpoint this fear was justified by the unrest in Cambodia and
Cochinchina particularly after 1916, other aspects of the motivation to tighten con-
trol over circulations in and out of the protectorate may have had more intangible



II2 : CHAPTER 4

sources. The gradual restriction of monk freedoms after the turn of the century
supports historian John Tully’s analysis that Frangois-Marius Baudoin, résident
supérieur in Cambodia from 1914 to 1922 and again from 1924 to 1927, “was de-
termined to seal the country off from overseas subversion, which was viewed as
contagion.”®

The Buddhism that the French first encountered in nineteenth-century
Cambodia was a complex and diverse tradition that featured not only the kinds of
textual and monastic practices singled out in these chapters for consideration and
designated by Theravada Buddhists as the gantha-dbhura (scholarly “burden” or
“vocation”),” but also deeply entrenched traditions of spirit and meditation prac-
tices.® Some colonial-era sources that provide accounts of spirit rites at village,
provincial, and court levels give a sense of French official atticudes toward these
practices. For instance, a 1903 letter describes a ganak 7 (spirit) ceremony to be
conducted in Kompong Cham in honor of the appointment of a new governor.
The elaborate ceremony, which included food, music, temple flags, and a proces-
sion of specially clad persons transporting the ganak 2, was to center on the
sacrifice of a male buffalo in his prime to the local tutelary spirit. Were local
Khmer officials to ignore any aspects of this ceremony, they feared the resulting
discord and dissatisfaction among the populace, and also the likelihood that the
spirit would wreak havoc. Problematically, the letter continues, the French rési-
dent had so far provided only enough funds to purchase a sickly female buffalo
for the ceremony. The résident’s office promptly agreed to provide more funding,
on the grounds that “local custom must be respected.”®

As French administrators tried to respect some local customs, early-twentieth-
century records also give clear evidence of the extent to which they feared others.
After the experience of the nineteenth-century rebellions (discussed in chapter 2),
French apprehensions centered in particular on the kind of religiously potent
figures connected with these movements and on any local practices associated with
the creation of power and invulnerability. These fears on the part of colonial ad-
ministrators mirror developments in Siam, where Chulalongkorn’s efforts to
spread Sangha education reforms to the provinces were intended in part to combat
the spread of similar movements, especially on the Lao border."

In Cambodia, early-twentieth-century French administrative reports demon-
strate a growing wariness of the potentially disruptive nature of millenarian be-
liefs and practices.!' By 1914, Khmer monks demonstrating even minor displays
of religious power were placed under surveillance. The more careful scrutiny of
monks seems to have had several causes: first, the resumption of explicitly anti-
French magical and millenarian-related unrest in Cochinchina and more general
unrest in Cambodia, and second, growing suspicion about the activities of Khmer
monks in Bangkok. After 1914 a reported increase of “anti-European sentiment”
among Indochinese exiles in Siam magnified the administration’s anxiety about
monks’ political activities.'” This sentiment coincided with a new perception of
French vulnerability among Thais and Indochinese subjects after the onset of



COLONIAL COLLUSIONS : TI1I3

World War I."* A confidential report from Battambang in 1914, for example, re-
veals that surveillance was being carried out to determine provincial inhabitants’
views of the war. The author of the report noted that most peasants seemed “indif-
ferent to the {current] affairs of the Occident” and that all the various monastery
chiefs professed their absolute cooperation with and allegiance to the administra-
tion. He had been alerted, however, to a sudden resurgence in the region of “ritual
ceremonies of invulnerability” that involved “sprinkling water specially conse-
crated with magical prayers all over the bodies of rebels” to render them invulner-
able to bullets."* When he confronted the abbot at one of the monasteries where
the rituals had been performed, he was reassured of the “loyalty of the population
and the devotion of all monks.” The abbot commented that “starting from this
very day, he planned to say daily prayers in his pagoda for the success of the French
army” because “of all the Occidentals, the French were certainly the best, the
mildest, and the most humane.”"

The years 1913-1916 in southern Vietnam marked a reemergence of the kind
of religio-political activity that had been associated with Buu Son Ky Huong in the
nineteenth century, discussed earlier, which the French administration thought
they had suppressed. Hue-Tam Ho Tai understands these developments as both a
continuation of older apocalyptic thought and a prelude and transition to the rise of
Caodaism and the secular political movements of the mid-1920s."° In 1913, for the
first time since the millenarian preaching of the Potato-selling Monk at the turn of
the century, a young Vietnamese man who took the name Phan Xich Long (Red
Dragon) harnessed millenarian religious ideas to lead an anti-French revolt in
Saigon. Although it was quickly suppressed, it spawned other more overtly politi-
cal disturbances—-in part reflecting the tense economic conditions for peasants in
Cochinchina and, as Tai suggests, the lack of other channels for protest."’

Phan Xich Long’s revolt followed the general pattern and even the geography
of the nineteenth-century movements discussed in chapter 2. Wearing Buddhist
robes, Phan Xich Long sought out magical and religious training in the Seven
Mountains region between Cochinchina and Cambodia and made his way to the
southwestern Cambodian port city of Kampot and later to Battambang. He estab-
lished his first temple in Battambang where he began to recruit followers before
returning to Cochinchina to found an anti-French religious movement. An elderly
“living Buddha” associated with his movement prophesied Phan Xich Long’s
right to the throne, and after being crowned as emperor, he called for a strike
against the French. Two revolts followed, in 1913 and 1916. Although the unrest
was short-lived, it severely panicked the administration, prompting investiga-
tions and purges of secret societies and other organizations, and resulted in the ar-
rests of more than fifteen hundred colonial subjects suspected of subversion.' In
fact, secret societies were just beginning to organize networks of anti-French resis-
tance during this period in various parts of Vietnam, sometimes using Buddhist
monasteries as covers for fund-raising and other seditious activities."

Reading through French surveillance records of monks in Cambodia during
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the period between 1913 and 1917, the fear that the same sort of subversive reli-
gious discord could ignite Khmer areas is palpable. Protests, riots, and general un-
rest on a much larger scale than in Hanoi, and of an economic and political nature,
had occurred in Cambodia at the beginning of 1916. These outbreaks were part of
a larger pattern of rural discontent and violence among peasants in Cambodia—
which became particularly fierce around 1913.%° In 1916, demonstrations drew
hundreds of thousands of peasants to seek out the king in Phnom Penh to protest
corvée labor laws, taxation, and general economic distress. The administration
began to allege that monks were organizing the peasants, which, Tully argues,
was probably true.?! Although relations between members of the administration
and the Sangha were not uniformly tense, a warier French attitude toward monks
began to develop. A new law regulating monk cross-border travel was promul-
gated scarcely a month after the February 1916 riot of Phan Xich Long’s followers
in Saigon, and following closely on the atrest of two monks in Sithor Kandal
charged with producing seditious amulets.”? An April surveillance report indi-
cates that about the same time, “several very localized movements of unrest” had
been discovered in Vietnamese monasteries in Cambodia, and meetings of Viet-
namese secret societies had been observed as well. Several “suspects” had also been
caught on the Cochinchinese border, trying to cross into Cambodia.”

The exhaustively documented 1916 case of the two monks from Sithor Kandal
suggests the seriousness and severity with which the possibility of monk involve-
ment in the 1916 affair and the general disquietude around the region was being
viewed. In the panicked aftermath of the 1916 demonstrations, these two monks
were among the suspected agitators. They were arrested and initially sentenced to
corporal punishment for producing tattoos that conferred invulnerability, thereby
“pushing the inhabitants to revolt.”** Although they were eventually exonerated of
most of the charges (after it was revealed they had been violently coerced into per-
forming the invulnerability rituals), the amount of scrutiny devoted to their case
signaled the further intensification of surveillance on monastic activities.

In a letter to provincial Sangha officials and abbots, Samtec Brah Mangalade-
bacary Iam, the head of the Dhammayut order, explained new restrictions on
monks’ travel and residency, asking that provincial officials aid the administra-
tion in preventing the production of lustral water and tattoos for rendering in-
vulnerability, along with all other “seditious” activities.”® In another, more
candid letter to the minister of the interior, however, lam commented that al-
though he would comply with the order to restrict monk activities, he was dubi-
ous about its success:

I have received from his Majesty the order . . . to instruct all monks in provincial
monasteries to observe the Buddhist precepts, to refrain from involvement with
malevolent forces who show themselves to be hostile toward the administration,
and not to give them cabalistic signs and charms allegedly possessing the prop-
erty of rendering one invulnerable. . . . I can well send the agreed-upon message



COLONIAL COLLUSIONS : TI1I5

... but I fear the possibility of obtaining the results with anything like the ur-
gency the administration would want.?

Besides the tendency toward magical and millenarian activity that the ad-
ministration wanted to bring under control, another local custom contributed to
Tam’s fears that the Sangha would not submit quickly or easily to the articles out-
lined in the new ordinances: the traditional fluidity of Khmer monastic life in re-
1. Unlike monks in some
Buddhist cultures, Cambodian boys and men moved in and out of monasteries
and the monkhood at different points in their lives. The length of time they
spent at pagoda schools and in the monkhood in general depended on factors

spect to ordination, monastic identity, and trave

such as family resources (for supporting education and ordination) and personal
inclination. Most boys did ordain at several points before adulthood, as novices
and at least briefly as bhikkbus. A 1916 surveillance report notes that “Cambo-
dian society does not have any regard for those who have not lived in a monas-
tery. . .. [Wlith very few exceptions, all Cambodian {men} spend some greater
or lesser amount of time in pagodas.” Ordination was also, the report continues,
a necessary precursor to marriage, since “parents . . . refuse the hands of their
daughters to any suitors who have not given evidence of their recognition of the
Buddha . . . by taking robes.”*®

During the nineteenth century, the only formal documentation of monk
identity was bestowed at ordination, in the form of a ¢h7ya, the record of the mo-
nastic name given to a bhikkbu at ordination, along with the date and time of his
ordination ceremony.?® The information was recorded by an elderly monk on a
monastic registry. It was then copied onto a strip of palm leaf that was wound up
into a roll the size of a thumb, tied with thread, rolled up in a protective cover,
and threaded on a string.*® The resulting ch7yd, as one administrative report

31 and was obviously intended

notes, was “of the sort that can never be opened,
for ritual rather than administrative and identification purposes. Monks traveled
freely between monasteries, where they could break their journeys for long or
short periods of time, crossing regional and ethnic borders as they pleased.
Under the protectorate, even as early as the late nineteenth century, Khmer
monks were supposed to obtain passports for travel, but they often did not comply
with this regulation.’” After the turn of the century, French officials became in-
creasingly convinced that the mobility granted to monks had to be curtailed. Be-
sides its fears of millenarian agitators on the Cochinchinese border, the
administration was becoming anxious about the possibility of Siamese influence.
Concerns about Khmer monks in Siam were connected in part with Prince Yu-
kanthor, whose venture into anticolonial journalism (discussed in chapter 2) had
earned him exile to Bangkok at the beginning of the century. Surveillance reports
clearly indicated that some monks in Bangkok were in regular contact with Yu-
kanthor, who was suspected of continuing anti-French machinations.?> But the
dangers posed by monks traveling to Bangkok also reflected a more generalized
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anxiety about the political and cultural influence of independent Siam in the wake
of the Russo-Japanese War of 1904-1905. Siam did serve as a safe haven for some
other Indochinese dissidents. Inspired by the idea of an Asian state defeating a Eu-
ropean power, Phan Boi Chau (1867-1940) had gone to study in Japan. Phan au-
thored a highly influential anticolonial manifesto, Viet-Nam Vong Quoc Su (History
of the loss of Vietnam), which circulated widely back in northern and central Viet-
nam. By 1909, disillusioned with Japan’s collusion with Western powers, Phan
was expelled from Japan and gradually made his way to Siam, where from 1911 to
1912 he continued his anticolonial activities among Vietnamese exiles who had
established themselves in a rural community near Bangkok.**

This political context inflected a new, more threatening cast onto the older
tradition of Khmer Pali studies in Siam. In particular, French feared Siamese po-
litical and intellectual influences taking hold in Cambodia through the organ of
Dhammayutism, the sect originated by Mongkut and still closely associated
with the Thai royal family. Intelligence reports from the period tend to represent
the “exodus of Khmer monks to Siam” as though it were a deluge rather than a
steady trickle. This exaggerated perception probably reflects the fact that monks
returning from Siam often achieved greater prominence and influence in the
Sangha than their counterparts of the same generation who had been educated
within the country.®* As these Siamese-educated monks become #pajjhay (monks
in robes for at least ten years who could serve as preceptors in ordination ceremo-
nies), their monastic networks afforded their own students a greater possibility
for undertaking the journey to Siam.*® Sangha connections had been forged be-
tween the elder generation of Khmer and Siamese monks, and travel routes were
increasingly easier. It seems probable that the number of Khmer monks going to
Bangkok after 1900 did grow, though there is no obvious means of determining
the numbers of individuals involved before 1908.

Restrictions imposed on monk travel to Siam intensified between 1907 and
1916. In 1907, an ordinance requiring all monks to carry identity cards was insti-
tuted, mirroring regulations already put in force by Chulalongkorn in Siam.%
Monks traveling outside the protectorate were required to carry passports as
well,® and by 1908, in Phnom Penh at least, monks had begun to comply.*® In the
provinces, however, these tighter restrictions seem to have been ignored by many
monks and were not uniformly enforced by Sangha officials and the colonial ad-
ministration until 1916, with the introduction of another new law.*’ This ordi-
nance required monks to carry a chazya of a new sort: a certificate de bonne vie signed
by their preceptors, ascertaining the legitimacy of their ordination.* All monks
were required to obtain and carry passports across borders, even within Indochina,
and the dchary (chief lay teacher) at each monastery was made responsible for
checking monk documentation and reporting visiting foreign monks to local au-
thorities within three days of their arrival.*?

The motivations for the new law are made abundantly clear in administrative
reports from the period 1915-1916, which are filled with allegations against
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monks. The “great respect traditionally accorded to the clergy” afforded them pro-
tections and freedoms well-known to the population, which “miscreants put to
their own profit” by adopting the saffron robes without ordination and using the
monasteries to escape detection from the police.”’ “A considerable number of Cam-
bodian monks go to Bangkok under the pretext of Pali studies, where they stay in

»4 another report alleged. The issuing of passports

pagodas in the capital of Siam,
for Pali education had to be brought to a halt, another urged, “to let the monks
know that the Administration is not a dupe to the pretence of studies or the objects
of study [texts} that they invoke in order to obtain this authorization.”®

In official correspondence, the heads of the two orders justified the new ordi-
nance by insisting that it was introduced as a means of protecting Buddhism. In a
letter to provincial Sangha officials they warned that an escaped prisoner had “dis-
guised himself as a monk and the public celebrated ceremonies with him,” and
that in another instance, a criminal disguised in robes had cheated individuals out
of 400 piastres, maintaining that the money was to be used for religious pur-
poses.’® Whatever private views of the new law the Sangha leaders’ letter fails to
reveal, it does reflect the religious preoccupations of the period with authenticity
and purification, discussed previously. For Khmer recipients of the letter, the in-
jury of these acts would be obvious; the merit accrued in religious ceremonies,
which were often expensive or even required a subscription fund in a particular
village to which all inhabitants would contribute, was rendered invalid because
the celebrants were not authentic monks able to act as “merit-fields.”¥” All told,
the letter continued, “a large number of individuals disguised as monks, guilty of
misdeeds, have been found in pagodas by the Administration.” This disheartening
state of affairs, which led to “the dishonoring . . . of true monks,” also created the
necessity of identity papers “for establishing the authenticity of monks.”*

From an administrative viewpoint, these new colonial policies in combina-
tion with the administration’s program of renovating Buddhist education in
Cambodia (discussed below) were fairly successful in stemming the movement of
Khmer monks to Bangkok. By 1922, in an inspection report to the résident
supérieur evaluating the Pali school policy in Cambodia, George Coedes and his
colleague Sylvain Levi commented that Ecole Supérieure de Pali was filling a cru-
cial need, since “for a long time, there had been a custom {among monks} of going
to Bangkok in order to find the knowledge they were missing here. They returned
with a foreign imprint, which for obvious reasons, was not very desirable.”*’

On the Vietnamese border of the protectorate, however, the French attempt to
control the movements of monks and to hamper their ability to foment millenarian-
type activities was not entirely halted.®® By the mid-1920s, a Vietnamese mille-
narian-type sect known as Cao Dai (Supreme Being) or Dai Dao Tam Ky Pho Do
(Great Way of the Third Era of Salvation) began to attract hundreds and then thou-
sands of Khmer adherents during a bleak economic period for Khmer farmers that
preceded the worldwide depression.>! Caodaism, which sought to synthesize doc-
trinal aspects of Buddhism, Taoism, and Confucianism as well as spiritist practices,
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predicted the arrival of the Buddha Metteya in the Tay Ninh Seven Mountains re-
gion. As in nineteenth-century versions of Buddhist millenarianism, the imminent
appearance of a dbammik in the Khmer-Vietnamese border area would usher in a
new age of prosperity. For the French, the associations between millenarianism and
anticolonialism as well as the fear that Vietnamese and Khmer rebels might join
forces prompted the use of increasingly brutal tactics of arrest, fines, and imprison-
ment to discourage the spread of Caodaism.>? French efforts were aided by condem-
nations from Sangha leaders and from the new Khmer monarch, King Monivong
(r. 1927-1941), who, in his role as defender of the Buddhist sdsazna, issued a 1927
decree prohibiting Khmer from participation in the cult.>®* Added to the adminis-
tration’s policies, these responses furthered the decline of Cao Dai potency within
Cambodia.**

French policies restricting the cross-border and domestic travel of monks, as
well as attempts to clamp down on the production of what the Dhammayut chief
had referred to as the “cabalistic signs and charms allegedly possessing the prop-

> coincided with the rise of the modern

erty of rendering one invulnerable,”
Dhamma movement and its notions of moral, textual, and ritual purification. In
some instances, the aims of the movement and the French administration’s reli-
gious policy reflected each other closely, although they were not always motivated
by the same concerns. Purification, the broadest trope of modernist thought, was
echoed in Résident Supérieur Francois Baudoin’s defensive efforts to close Cambo-
dia off from outside magico-political influences.”® John Tully’s reading of Bau-
doin’s security policies in Cambodia as motivated by a fear of “contagion™’ is
redolent of late-nineteenth-century social debates about hygiene, “contagion,”
and immigration in France. Andrew Aisenberg has demonstrated how, through-
out the nineteenth century and particularly after Louis Pasteur’s pathbreaking
1878 introduction of germ theory as the basis of contagious disease, “contagion”
became a central cultural metaphor for French thinking about the tensions be-
tween individual liberty and social control. Some contagious diseases such as in-
tectious “cholera asiatique” were perceived to have originated in the East, and by the
end of the century, homeless immigrants within France were being viewed as po-
tential sources of disease-spreading germs.’®

From the administration’s standpoint, then, in addition to the political efficacies
involved in keeping monks from traveling, the view that merely one or two mobile
and “homeless” politically “infectious” individuals could contaminate large popula-
tions was not without its metaphorical bases in French social policy.® Likewise, the
certificate de bonne vie and other identity papers required by monks established their
connections to particular monasteries, mitigating their status as free agents, who,
like living microbes, lived off one host body and then moved to “infect” another,
transmitting subversive ideas such as millenarianism or overt anticolonialism and
conferring the power to perform protective spells and amulets. Modernist monks and
scholars, on the other hand, were in general dismissive of the same sorts of magically
oriented Buddhist practices that the colonial administration feared most. But while
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the administration was involved in authenticating legitimate ordination and issuing
new forms of chaya for security reasons, modernists’ interest in ascertaining the au-
thenticity and legitimacy of ordination and ordination procedures stemmed from a
quite different set of preoccupations, related to correct Vinaya interpretation.

These similarities suggest the broad strokes of a Franco-Khmer intercultural
mimesis that contributed to the construction of modern Khmer Buddhism. This
mimesis was never, as I suggested earlier, an entirely bilateral process; both the
Khmer modernists and the French administration were borrowing ideas from reli-
gious reforms in Siam, where King Chulalongkorn had been simultaneously try-
ing to effect a religious purification and extend his government’s authority to the
outlying provinces of his kingdom. Perhaps because the French administration in
Cambodia was trying to control Buddhism rather than replace it, they found it
easiest to work within the existing framework of ideas. Issuing a new kind of
chaya, for instance, was an example of an attempt to slightly revise Sangha tradi-
tions for their own purposes, drawing on the model of the Thai Sangha Act of
1902 that had already been implemented in Siam. The administration’s larger ef-
fort to defuse the magical, cosmological, and millenarian elements of Khmer Bud-
dhism, however, probably could not have succeeded to the extent it did if
demythologization and concern with the authenticity of Buddhist rituals were not
already powerful currents of thought associated with modernism. Thus, while
administrative officials were intentionally and perhaps also unintentionally appro-
priating contemporary Buddhist discourses regarding legitimation and authentic-
ity for controlling the Sangha, it is important to underscore that their motivations
for the reforms were entirely different from those of modernists.

French efforts to control the Sangha served to bolster the modern Dhamma
movement, though it was not until the mid to late 1930s that this became fully
evident. From 1915 on, administration officials were aware that the dissenting
modernist faction within the Mahanikay was making it difficult for the newly ap-
pointed traditionalist Supreme Patriarch Tae Uk (discussed in chapter 3) to con-
trol his own order.®® This had consequences for colonial security, for if the
Mahanikay was in disarray, individual monks were less likely to respect the au-
thority of the supreme patriarch whom the administration regarded as crucial to
its efforts to thwart potential subversion within the Sangha. Initially, the admin-
istration tried to bolster the supreme patriarch by censuring modernists such as
Chuon Nath and Huot Tath with the 1918 ordinance that had so disheartened
them in their early attempts to modernize by editing and printing Vinaya compi-
lations. In 1929, when another similar edict was issued forbidding innovation in
regard to Sangha practices, it was too late to have any real effect and was probably
intended merely as a gesture to placate the traditionalist faction. By 1929, injunc-
tions against print had largely dissipated, and members of the modern Dhamma
faction were gradually moving into positions of prominence. Over the next de-
cade, it seemed apparent that the traditionalist faction was losing its hold on the
religious imaginations of Khmer monks and intellectuals.
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Thus, after 1900, growing security fears on the part of the colonial adminis-
tration served as one of the motivations for developing Buddhist education in the
protectorate. The institutions designed to advance Pali studies—funded by the
administration to help counteract millenarianism on the Cochinchinese border,
to stem the “exodus” of Khmer monks to Siam, and to promote a modernized,
demythologized education for monks—inadvertently lent support to what some
administrative officials later characterized as the “regrettable” spread of the “new
discipline.”®!

MODERNIZATION AND BUDDHIST EDUCATION

While French discourses about modernization and Buddhist education were
not as integral a source for the intellectual and religious directions of Khmer
Buddhism modernism as Siamese Buddhist reforms, they represented an impor-
tant aspect of current ideas about modernity on which Buddhist intellectuals
could draw. Further, these perceptions were an extension of the larger colonial
ideologies that informed French policy decisions connected with France’s under-
standing of its mission civilisatrice in the colonial world, as well as with European
scholarly discourses about religion.®? As French administrators became per-
suaded that they had to turn attention to the renovation of Khmer Buddhist edu-
cation, both for political security reasons and out of the ideological motivation of
improving and developing the “Khmer mind,” one of the most pressing prob-
lems was that of introducing a modern scientific worldview into Buddhist learn-
ing. While the modern Buddhism that developed in Cambodia shared some
common characteristics with what contemporary scholars have dubbed “Protes-
tant Buddhism”—a Buddhist modernism that emerged in colonial Sri Lanka, as-
pects of which explicitly mimicked Christian missionary practices (such as
catechisms, Sunday schools, and missionary schools)—French administrators did
not draw widely on Christian forms as models for Buddhist renovation.® Rather,
the French approach to modernizing Buddhism grew out of contemporary Euro-
pean scientific and historicist approaches to religion as well as ideas and practical
programs of educational reform and innovation introduced under Mongkut,
Chulalongkorn, and Vajirafianavarorasa in Siam, where French scholars con-
nected with the EFEO had close ties. These ideas worked in tandem with the
Khmer modernist thought taking shape in Cambodia.

By the beginning of the twentieth century, educated Khmer were coming
into contact with French colonial perceptions and characterizations of Khmer civ-
ilization that emphasized its glorious past, decline, and current stagnation and its
urgent need for modernization. Henri Mouhot’s “discovery” of the Angkorian
temples in 1859 had led to a profound French fascination with the ruins of the an-
cient civilization that in many ways also colored French colonial attitudes toward
the Khmer.*® Late-nineteenth- and early-twentieth-century colonial writers
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expressed incredulity that the contemporary Khmer were the descendants of the
great Angkorian civilization.” Indicative of this attitude, one colonial official
wrote,

Heredity has developed the sentiment of his [the Khmer} powerlessness and
weakness to such a degree that in the presence of the work of his ancestors he sin-
cerely doubted it was their [creation]. What a lot of times we have heard Cambo-

dians imputing the construction of the Angkorian monuments to genies!*®

Colonial writers also lamented Khmer “backwardness,” particularly in re-
"7 and com-
plained that “even the most erudite Khmer are completely ignorant in this

regard.”®® Scientific knowledge, such as knowledge of physical phenomena, was

spect to scientific knowledge, which had been “frozen in place,

subsumed under religion, and, from a French perspective, was represented in re-
ligious teachings in frustratingly archaic and mythical terms. Despite the range
of religious writing including j7faka, doctrinal writings, and scriptural compila-
tions and commentaries that were being steadily produced in Cambodia
throughout the nineteenth and early twentieth centuries, it did not appear to
colonial observers to represent original thought, capable of serving as a vehicle for
modern development. The Indochinese languages, wrote the governor-general of
Indochina in 1918, “had not given birth to any modern literature worth retain-
ing; and it is known besides that they are imperfect, lacking technical vocabu-
lary, for the exposition of scientific knowledge coming from the West.”®°

Such perceptions undergird Leclere’s 1899 Le Bouddhisme au Cambodge, in
which Leclére relayed his conversations and correspondence with leading monks of
the day, including Brah Samtec Sangharaj Dian and Sugandhadhipati Pan. Leclére’s
respect for the moral doctrines of Khmer Buddhism was complicated by his dis-
tress over the scientific views it contained. In regard to Buddhist representations of
conception and the development of the fetus in the womb, for example, he com-
mented apologetically,”” “You would think I could dispense here with explaining a
doctrine that is more physiological than religious, but as it is included in what is
taught to monks at the two great monasteries in Phnom Penh, I guess that I can
hardly fail to mention it in a work on Buddhism.”"* The problem with the classical
version of conception’® taught in monasteries, Leclére argued, was that from a
modern scientific perspective, it suggested that “the masculine seed is unnecessary,
human reincarnation is the work, not of the carnal act between a man and a woman,
but of a woman and a principle of life (the prézs ling) come from the outside.”"
While this view of conception was in fact rejected by many Khmer monks, who
viewed conception as the result of sexual union though guided by the natural forces
of karma, Leclere reported, they did debate about the extent to which karma
shaped the attributes of the fetus in the womb. While aspects of the classical theory
were rejected, Leclere commented, there was a widely believed “superstition,” for
instance, that “one can know if the infant that the mother carries in her womb
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comes from hell or from heaven” depending on the suffering experienced by the
mother in the course of her pregnancy.™ Leclére, trying to present Buddhist sci-
entific views in the most sympathetic light possible, explained:

Whereas occidental science teaches that we are always the product of the human
series to which we are born, more or less advantageously developed by the social
milieu in which we have been raised, in which we live, Buddhist metaphysics
teaches that the being is his own product alone, and that the new being has re-
ceived nothing from his father and mother, aside from their care, and that their na-

ture, their character has no influence on either his physical or moral organization.”

Viewpoints such as these were troubling to Leclére in that they threatened the
continuing viability of Buddhism in the modern context. The archaic scientific
understandings embedded in Buddhist teachings and texts that continued to be
taught in Khmer texts and monasteries represented the “dangerous” success of
Buddhism’s “domain of sacred errors,” “dangerous” in that it could “ultimately
destroy Buddhism.”’® Like all religions, Leclére philosophized, Buddhism con-
tained a tension between its moral doctrine and the views of the world it had ab-
sorbed from the ancient culture in which it had developed. While the Buddhist
views of the world that had developed in India 2,440 years ago were in Leclére’s as-
sessment more scientifically advanced than those that developed in early Judeo-
Christian contexts, later Buddhism had not been subjected to the same kind of sci-
entific scrutiny as Christianity. The scientific misconceptions apparent in contem-
porary Khmer Buddhism turned out, in Leclere’s analysis, to have a racial cause.
While Buddhist doctrine was morally and philosophically “elevated,” the “pov-
erty” of its archaic notions of the universe were perpetuated by

the intellectual weakness of the masses it [Buddhism} has morally governed. . . .
[Tlhey are excessively contemplative, slack, without initiative, very imaginative;
they seem always to have had for their sacred domain absolute respect for their an-
cestors, even the most barbaric.”’

These comments are representative of French perceptions of the Khmer
rooted in European intellectual concerns during this period with social Darwin-
ism and racialized eugenic theories.”® From this perspective, the difficulties in-
volved in introducing modern ideas and projects into Cambodia, according to
colonial writings, had as their source the Khmer lack of civilizational develop-
ment, which was in turn pegged to the racial characteristics of the Khmer. They
were, in short, “not innovators but imitators.””®

The broader colonial ideologies concerning educational reform in Indochina,
intended to address the problem of Khmer backwardness, also reflected these ra-
cialized perspectives. A report on Khmer education from the 1880s, for instance,
suggested that “the situation of schools, from an intellectual point of view . . .
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clamored for a number of modest but urgent modifications.”® The problems
were caused in part by a “deplorable” lack of resources but they were, again,
rooted in indigenous traits and qualities. Khmer traditional education was taught
by rote methods, through which “native instructors . .. attempt to transmit
their vague knowledge to their students, without methods, without principles.”
This seemed to compound the deeper characteristic observed by the administrator-
author, that “[tlhe Cambodian is, it seems to me, rather indifferent by nature.”
One of the most urgently needed modifications in schools was thus to urge native
instructors

to call the attention of their students to the phenomena that take place around
them, of arousing their curiosity, of developing in them the habit of observation,
in short, of adorning their minds with practical and helpful knowledge.®'

Beginning in 1905, a Council on the Improvement of Native Education,*
consisting of French civil servants along with several French-educated Khmer
members of the Council of Ministers,* was convened to consider problems and
policies relating to the improvement of native education. During their initial
meetings in 1905 and 1900, the council agreed that the insufficiencies of tradi-
tional education provided in monastery schools were disquieting. But as French
official Charles Bellan pointed out, pagoda schools were somewhat beyond the
jurisdiction of the administration:

In Cambodia, all children must pass through the pagoda. They learn to read and
write there and that is the extent of it. . . . But will the monks accept following
and dispensing a new [form of} education? The monks remain completely out-
side of the influence of the administration. On this independent body our in-

fluence must be as discreet as possible so as not to awaken sensitivities.**

At this point, the council recommended interjecting some “discreet” materials
for teaching local geography and other beginning scientific perspectives into pa-
goda schools. By 1907, however, the council had begun to advocate reforms
drawn from the Siamese model. Echoing the Siamese government’s deployment
of religious and educational inspectors into the provinces to report on conditions
and compliance to new regulations, the council recommended bringing monk-
teachers under tighter supervision by introducing French and French-educated
native educational inspectors.®® “In Siam,” Bellan noted, “the clergy teach read-
ing, basic sciences, arithmetic, geometry, geography, etc.”® The Siamese model
was invoked again in a 1910 meeting, when one official commented almost wist-
fully that even though pagoda schools remained the most financially expedient
means of raising levels of indigenous education in Cambodia and that change
would inevitably occur slowly, “without wanting to hold out hope for an
influence on the monks analogous to that existing in Siam,” he thought it might



124 : CHAPTER 4

be possible to hasten change somewhat by providing “modern educational man-
uals” to the pagoda schools.!” These modern manuals, written in French and
Khmer, were to introduce basic scientific perspectives, as well as new methods
for teaching morality, ostensibly to counteract the traditional dominance of the
¢pap’ in primary education.®

By 1910, the council had concluded that although “the education of monks
is absolutely insufficient,” there were some grounds for optimism:

The Cambodian wants to improve himself; he comes to us slowly, but surely. It
behooves us to not discourage him and to facilitate for him the means of receiving
our education by creating schools in the pagodas, where all classes of society con-
gregate, drawn by traditional religious and secular sentiments, and where their
frequent attendance is assured.*

A new kind of education in the old setting of the monastery would “replace the
one that the people recognize as insufficient, and which was one of the principal
causes of the degeneration of the Kingdom of the Khmers.””°

In 1913, a renewed effort was being made to study the situation in pagoda
schools. A report by Henri Russier, who had been appointed head of educational
services, urged that in order to continue to “utilize monks” as teachers in the pa-
goda schools, it was important “to supplement their traditional religious educa-
tions with more modern forms of knowledge.””" The council concluded that
“with diplomacy, with patience, with perseverance, the monks will be led to pro-
fessing certain scientific truths themselves that are not arrived at through the
teachings of the Buddhist religion.” By providing simple examples of the useful-
ness of “modern science” (“for example, the Supreme Patriarch is ill and is cured
through French medicine”), the monks could be persuaded to accept more mod-
ern and scientific educational principles.®?

The language of the council’s policy report suggests the need to more closely
consider what “modern” signified, from French administrative and scholarly view-
points, in relation to Buddhist education. In a broader sense, two interconnected
historicist perspectives dominated the European scholarly approach to the study of
Buddhism: first, a trend toward demythologizing, and second, an effort to identify
and translate the authentic Buddhist canon—as opposed to the hodgepodge col-
lection of late-vernacular myths and stories that Buddhists themselves understood
to be sacred. Both of these aims were crucial to the scholarly construction of Bud-
dhism as a rational religion that reflected Victorian sensibilities. Influenced by so-
cial Darwinism and also by the theoretical work of scientifically minded scholars
of religion such as Friedrich Max Miiller, who sought to identify the “origin” or
“essence” of religion, Victorian translators of Buddhism were trying to reconstruct
“original Buddhism”— a Buddhism based on those texts considered to be the au-
thentic words of the Buddha, interpreted through a filter of post-Enlightenment
rationalism. The translators, an amalgamation of scholars and colonial civil ser-
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vants, many of whom had lived for years in Buddhist cultures, found contempo-
rary Buddhist practice to be at odds with the canonical doctrines they were
translating and thus labeled these practices as degenerations of the original.”?

In late-nineteenth-century Cambodia, as in the Buddhist cultures of Sri
Lanka, Burma, and Laos, European scholars seeking a systematic textual and doc-
trinal account of the religion encountered local Buddhisms represented and domi-
nated by fragments of narrative texts such as the jitaka. These texts seemed to
Europeans to reflect the unscientific, mythological perspectives of a corrupted
Buddhism. Colonial-era writings tended to characterize them as “crude” and

"% writ-

“childish,” full of “inconsistencies . . . [and} many distortions in ideals,
ten for the purpose of rendering subtle philosophical writings “palatable” to the
uneducated masses.”® While the prominent scholar T. W. Rhys Davids’ first
translated work was a volume of jitaka, he understood its importance primarily
as an unspoiled record of a primitive stage in human history.*® Responding in
1878 to the work of evolutionists such as Herbert Spencer and E. B. Tyler, Rhys
Davids suggested that while “the accounts of modern travelers among the so-
called savage tribes are often at best very secondary evidence” based on the pos-
sibly misleading cultural interpretations of native informants and passing

through the “more or less able” medium of a European mind,

in the Jataka we have a nearly complete picture, and quite uncorrupted and un-
adulterated by European intercourse, of the social life and customs and popular
beliefs of the common people of Aryan tribes closely related to ourselves, just as
they were passing through the first stages of civilization.

The popularity of the J7taka as amusing stories may pass away. How can it
stand against the rival claims of the fairytales of science, and the entrancing, man-
sided story of man’s gradual rise and progress? But though these less fabulous and
more attractive stories will increasingly engage the attention of ourselves and of
our children, we may still turn with appreciation to the ancient Book of the Bud-

dbist Jataka Tales as a priceless record of the childhood of our race.%’

In this European formulation of Buddhist studies, then, the jitzka and other re-
lated narrative texts were to be viewed as sources for sociological research. The
Tipitaka was the true sacred canon of Buddhists, and could be viewed as a source
for authoritatively understanding what Buddhist doctrine was meant to be.

These general perspectives were dominant in Buddhist studies during the
same early-twentieth-century period during which the three EFEO scholars who
most influenced the development of French-patronized Buddhist education in
Cambodia began their Indochinese careers. All three—Louis Finot (1864-1935),
George Coedes (1886-1969), and Suzanne Karpelés (c. 1890-1969)—were bril-
liant, accomplished Indologists with an impressive knowledge of Southeast
Asian cultures, languages, and history.”®

Louis Finot, already an established Indologist when he came to Indochina in
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1898 to direct an archeological institute, founded EFEQ, shifting its mission from
the conservation of ancient monuments to a more wide-ranging scholarly institute
dedicated to the study of Indochinese civilization, past and present, and its con-
nections to the cultures and histories of other regions of Asia, such as India and the
rest of the Far East.”” He was instrumental in helping to shape EFEO’s philoso-
phies and to orchestrate its influence on the colonial administration’s policies on
indigenous culture and religion.'” Described as a calm, reserved, quiet, and schol-
arly man, “devoid of any egotism,” and preferring meditative surroundings, he
also possessed “the talents of an organizer.”'** He served as director of EFEO from
its beginnings to 1904 and during much of the period between 1914 and 1929.'%
During these years, he helped to establish and later to reorganize the Pali School in
Phnom Penh, including the training of Chuon Nath and Huot Tath in Sanskrit
and European scholarly methods—through which he developed a strong bond
with both men.'” As Huot Tath related later, these studies had a profound
influence on their intellectual development at the time and gave rise to a twelve-
year correspondence between the two, until Finot’s death in 1935.'%

George Coedeés also influenced the development of Khmer Buddhist institu-
tions, particularly the day-to-day work of planning and implementing ideas. His
training in France was as a classicist, but his early comparative textual work on
Greek, Roman, and Oriental cultures led him to Indochina, and much of his career
was spent in Southeast Asia. Between 1900 and 1918, he was associated in differ-
ent capacities with EFEO in Hanoi, but much of that time was spent either in
Cambodia or preoccupied with Cambodian studies and cultural policies. From
1918 to 1929, although retaining his role as an adviser to reforms in Buddhist
education in Cambodia, he became the director of the national Vajirafiana Library
in Bangkok at the request of Prince Damrong, who had been a close friend of his
in France.!® With many of the Chulalongkorn-era innovations already well estab-
lished in Bangkok, the reign of Chulalongkorn’s successor, King Vajiravudh (r.
1910-1925), was a period associated with the linking of Buddhism and national
identity in Siam. Coedes’ close associations with the Vajirafiana Library, one of the
intellectual centers of modernized Buddhism in Bangkok, and his extensive
knowledge of Siamese Buddhism help to explain why and how many French reli-
gious policies concerning Sangha reform, Buddhist education, and textual pro-
duction appear to be modeled on Siamese precedents.'®

Coedes’ influence in Cambodia continued during the years 1929 to 1946,
which he spent in Hanoi as director of EFEO. It is difficult to determine how
Coedes’ long marriage to a Khmer woman and his six children with her might
have affected his perspectives on the colonial project; to colleagues, he appeared
devoted to his wife, and she was thought to have exerted a strong influence on
him.®” He also wrote fondly and respectfully about “my Khmer friends,” particu-
larly in respect to his involvement with a small group of Khmer scholars with
whom he worked closely on the production of a Khmer dictionary, from August
1915 to early 1917.1% One of these men was Brah Maha Vimaladhamm Thon,
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whose key role in shaping modern Buddhist institutions in Cambodia will be
considered shortly. Coedes wrote that he admired Thon for his “science and his
competence,” describing him as a “handsome and intelligent figure of a bhikkbu
whom I am honored to count among my teachers.”*”

The effect on Khmer Buddhism and Buddhist institutions of a third EFEO
colleague of Finot and Coedés was particularly enduring. Suzanne Karpelés had
trained as an Indologist under Louis Finot and two other scholars who spent part
of their careers in Indochina, Albert Foucher and Sylvain Lévi. She was recruited
into EFEO in Hanoi, where she arrived in 1923, apparently to take up the work of
editing and translating critical editions of Buddhist texts. After a few months in
Hanoi, her research took her to Bangkok, where she learned Thai and worked on
editing and translating a portion of the Dbammapadatthakatha. Like Coedes, her
scholarly work brought her in contact with leading Thai religious reformers. Dur-
ing a stint at Angkor in 1924, for instance, she and Henri Marchal, the archeolo-
gist who led the EFEO monument conservation effort, met with Prince Damrong,
Mongkut’s son and Chulalongkorn’s half brother, who was a key adviser and pol-
icy architect during Chulalongkorn’s and Vajiravudh’s reigns. 't

Administrative records indicate that Karpelés was subsequently brought to
Phnom Penh explicitly because of her knowledge of the Vajirafiana Library in
Bangkok." She went on to become the first librarian at the Royal Library in Cam-
bodia after its founding in 1925. Her rapid absorption into the work and politics of
textual production in Cambodia led her, in 1929, to propose the establishment of
the Buddhist Institute, which was founded in 1930. She helped to found the first
Buddhist periodicals in Cambodia and oversaw the work of the Commission for the
Production of the Tipitaka, which commenced in 1929. As historians David Chan-
dler and Penny Edwards have observed, Karpeles’ recruitment and encouragement
of such men as Pach Chhoeun and Son Ngoc Thanh into the activities of the Bud-
dhist Institute not only contributed to their development as prominent Khmer na-
tionalists, but probably also contributed to the associations that emerged between
nationalists and Khmer religious leaders such as Chuon Nath and Huot Tath.'?
Penny Edwards has argued that Karpelés’ work at the Buddhist Institute
significantly aided the “crystallization” of the “ethnically discrete rubric of nation”
in Cambodia.™® In spite of the novelty she presented to Khmer Buddhists as an un-
married woman educated in Buddhist languages and literature, she was both
highly regarded and beloved by many members of the Sangha.'**

I include these biographical sketches because the process of intercultural mi-
mesis, as Hallisey employs it, is in part personal, and depends on individual per-
ceptions and relationships. If we are to understand the roles of these EFEO scholars
vis-a-vis the creation of new Buddhist institutions in Cambodia, we need to recog-
nize that they all found Buddhist texts and learning intrinsically meaningful.
Trained in Sanskrit and Buddhist textuality in Europe, all three received their on-
the-ground knowledge of Buddhism in Southeast Asia. Finot, Coedes, and Kar-
pelés patronized and supported various monks including Chuon Nath and Huot
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Tath, but it is not clear that their personal relationships with Khmer monks were
limited to patronage. Coedes’ reference to Thon as one of his “teachers” suggests,
rather, that influences and ideas about modernizing Khmer Buddhist education
ran both ways. Of the three, Finot was perhaps at the greatest distance from native
influences; both Coedes and Karpeles, through their own textual research and work
as librarians, were immersed in the Siamese and Khmer Buddhist intellectual and
literary cultures of the day and had regular daily involvement with Buddhist col-
leagues. The idea of Pali education was inherently compatible with their own scho-
lastic experiences, and the educational system they promoted to members of the
administration was drawn from Khmer and Siamese design. Their correspondence
indicates that their interest in promoting Pali education in Cambodia probably
had as much to do with their own personal perceptions of its importance as with
their arguments concerning the use of Pali education as an instrument for stem-
ming Dhammayut influence and assuring colonial security. Their letters over the
years, particularly between and by Coedes and Karpeles, including some of the
hand-scrawled drafts of royal ordinances they wrote on behalf of King Sisowath,
show that their own perspectives did not always coincide with the rhetoric they
presented to the résident supérieur. They had devoted their entire lives to studying
the Buddhist production of meaning, and it hardly seemed necessary to explain
why it was important—except that they had to find ways to elicit support and
funding from an administration with competing claims for its resources.

Finot’s own scholarship on Buddhism provides an illustrative model for what
he and other European scholars of the day understood as a modern approach to the
study of Buddhism. His work is also instructive for viewing the effect of the colo-
nial context of Buddhist studies on European understandings—Khmer influences
on Finot are apparent. The historicist impulses that shaped his own scholarship on
Buddhism were deeply resonant with Siamese and Khmer modernist aims of
purification and practices connected with authentication, translation, and scrip-
turalism. During the same years in which he was busy advising the administration
on Buddhist educational policies in Cambodia, Finot also authored two works that
became intertwined with the development of modern Khmer Buddhism.

In 1914 he began research on the Southeast Asian Paiiiigsa-jaiaka (Fifty ja-
taka), collecting Lao-Siamese, Burmese, and Khmer versions of the text, which
were all quite different.’® He systematically compared the versions of the texts,
charting their literary variations and examining the interconnections in the Bud-
dhist literary cultures of Southeast Asia. Finot’s study followed on the voguish cir-
culation and reinterpretation of texts such as the jaraka and the Indian hitopadesa
as cultural works rather than sermons and sacred texts in Bangkok at the turn of
the century.™® When Thon proposed the addition of Khmer vernacular literature
in the Sala Pali curriculum in the early 1920s, Finot wrote back, affirming that
“an educated man should know his national literature,” referring to works such as
the Paiifidsa-jataka.r" According to Lvi-Em, who later edited the first print ver-
sion of the Khmer Paiifidsa-jataka, Finot’s comparative study spurred the publica-
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tion of new printed Siamese and Burmese versions of the text in 1924 and 1925, as
well as a new Khmer palm-leaf manuscript version in 1926.28 In 1926, the newly
introduced Kambujasuriyi began to serialize jitaka, which Karpeles classed as lit-
erature “belonging to the domain of the profane” or as “national folklore” and
sought to publish because of their high popularity with the populace. These
works, she believed, would help to widen the reach of the press as well as bolster
its funding.™® Finot’s “scientific” literary analysis of the Paitiidsa-jataka contrib-
uted to the shift in its reappraisal and reappropriation as “national literature.”
Finot’s other influential work in Cambodia, Le Bouddhisme, son origine, son evo-

120 exemplified his approach to Buddhist studies even more dramatically

lution,
than the Pafiiiasa-jataka study. The book, which contained a map of India and
photos of Buddhist Indian art, presented Buddhism in terms that were scientific,
historical, and academic, emphasizing the origins of Buddhism in Indian culture
and history and tracing its development and eventual disappearance there. Much
of the book centered on the reign of King Asoka—not in the form of the legendary
stories known in Cambodia and Siam through such texts as the Trai Bhiim, the
Lokapaiiiiatti,*** and “many other narratives in which it is at times difficult to dis-
tinguish the truth from fabrications,” Finot wrote, but through the “very certain
historical record (bansavatar)” left by the Asokan inscriptions that had been deci-
phered by a nineteenth-century Scottish archeologist.® Finot’s history also in-
cluded a biography of the Buddha depicting him solely in terms of his lifetime as
Gotama Buddha—in contrast to the more usual Southeast Asian biographical ren-
dering of the Bodhisatta that emphasized his rebirths, the prophecy at his birth,
and his victory over Mara, as depicted in nineteenth-century narrative poetry such
as Ind’s Ryan Pathamasambodhi, discussed in chapter 1. Finot divided Siddhattha
Gotama’s life into four stages: his departure from the palace, his enlightenment
and the truths he realized, his subsequent preaching, and his death. The work as a
whole drew extensively on archeological and epigraphical evidence.'®

As a Buddhist history, Le Bouddhisme, son origine, son evolution was markedly
different from the Buddhist chronicles, jztaka, and commentarial texts known to
Khmer monks; rather, it exemplified the kind of historical approaches that Finot
taught to Chuon Nath and Huot Tath in Hanoi in the early 1920s. The work was
translated at the request of Suzanne Karpeles by a librarian at the Royal Library,
Jum M”au,'® with the assistance of Brah Grii Vimalapafifia Um-Siir, the mod-
ernist colleague of Chuon Nath and Huot Tath, who was then working at the
Royal Library.*® In his introduction to the Khmer version of Le Bouddhisme,
titled Qambibrahbuddhsasana (Concerning Buddhism), Jum underscored the nov-
elty of Finot’s history from a Khmer scholarly perspective. He confessed that the
translation, which he undertook in 1925, was a task of “exceedingly difficult and
burdensome proportions” because of its foreign vocabulary—French, Pali, and
Sanskrit—and because it used an academic vocabulary for which there was some-
times no Khmer counterpart. The work was serialized in Kambujasuriya in twelve
parts, beginning in 1926. Jum claimed that it was of “wide interest” to “all who
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were followers of the Buddha’s teaching.”*?® While it is difficult to know how
wide a segment of Khmer Buddhists it actually reached, Le Bouddhisme was
clearly influential among educated Buddhists. After its initial serialized publica-
tion, it was reissued as a book in 1928, with eight thousand copies printed in its
first run.'?’

As their own writings suggest, the European scholarly methods and ap-
proaches exemplified by Finot’s work were well-known to Khmer modernist monks
and were to varying degrees integrated into their own modernization agenda for
Buddhist education. Individual modernist monks must have had their own differ-
ing perspectives on the extent to which European science should be incorporated
into Pali education. What they shared, however, was a perception that the study of
the Vinaya and its teachings on moral conduct were the heart of an authentic ex-
pression of Theravada Buddhism. It is important to emphasize that modernism
constituted a “movement” only in this respect, not as a unified political front ad-
vocating modernization in all respects. This new interpretation of Buddhism was
a form of modernism in the sense that it came to represent a Khmer Buddhist ar-
ticulation and simultaneous critique of modern experience. Designating their
interpretation of the Dhamma as #hmiz, “new” or “modern,” modernist ideology op-
posed traditionalism but was in many respects conservative, reflecting a tendency
to valorize ancient knowledge and practice as purified and authentic, and thus
modern. For modernists, new educational methods including grammar, transla-
tion, and other pedagogical innovations carried to Cambodia from Siam were cru-
cial for the extent to which they illuminated Vinaya and other scriptural
knowledge, not simply because they became conflated with modern scientific
methods in the European sense.

On their side, EFEO scholars preferred to supplant traditional Khmer meth-
ods of study with current European pedagogy and a curriculum that included ge-
ography, Buddhist and Indochinese history, Sanskrit grammar, and French.'®
Initial French attempts to use Buddhist education for modernizing Khmer intel-
lectual culture, in 1909 and 1914, met with limited success. By 1922, the newly
revised curriculum that was put into place in the Sala Pali in Phnom Penh
reflected many Khmer traditional sensibilities regarding monastic education, but
it was increasingly dominated by a modernist agenda focused on Dhamma-vinay
study that also promoted some European scientific methods of study.

DEBATES ON THE CURRICULUM OF THE SAZA PALI

The curricular plans for Buddhist education between 1909 and 1930 reveal
the extent to which colonial religious policies represented a negotiation between
French views of modernization and differing Khmer perspectives about how to
conduct monastic learning. French conceptions of “modern” scholarship privi-
leged historicism and rationalism, with a resulting emphasis on reconstructing
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“original Buddhism” through scientific method. While Khmer traditionalists
upheld the methods attached to manuscript culture, including the rote recitation
method of learning Pali, they based the authority of this tradition on venerated
nineteenth-century Khmer monastic figures such as Pan and Dian. Khmer mod-
ernists advocated a break with older textual traditions, yet like European schol-
ars, they were highly interested in the period of early Buddhism as a source of
authenticity and purity. Their view of history was somewhat different, however,
in that it was connected with the vitality of the Dhamma. In the modern age, the
Dhamma was marked both by moral degeneration and by the inherent possibility
for improvement and progress. As a result, modernists wanted to purify religious
understanding in order to reconstitute Buddhism correctly and authentically as a
way to live in the present world. The French and Khmer modernizing aims were
deeply complementary but different. Put simply, the French wanted (for them-
selves and their Khmer colleagues) to be modern in their understanding of Bud-
dhism; the Khmer wanted to be Buddhist in a modern world.

The early debates over modernization at the Sala Pali shaped prominent Bud-
dhist institutions that to a large extent retained their characters through the early
1970s. The new pedagogical ideas that were introduced at the Sala Pali, together
with the advent of prin, led to the establishment of the Royal Library, the Bud-
dhist Institute, and the Commission for the Production of the Tipitaka. I conclude
by considering how new reading and writing practices centered at the Royal Li-
brary brought an end—in a vital sense—to Khmer manuscript culture. This dis-
cussion simultaneously charts the further progress, during the 1920s, of the
modernist faction of the Mahanikay over their traditionalist detractors, whose loss
of significant political influence was signaled by the end of manuscript culture and
the establishment of the Buddhist Institute in 1930.

The first French effort to renovate Buddhist education in Cambodia followed
closely on the retrocession of the ethnic Khmer provinces of Battambang, Siso-
phon, and Siem Reap (also known as Angkor) to the colonial administration in
1907."* Important to the Khmer monarchy and to the colonial administration for
symbolic and political reasons, the retrocession of the region containing Angkor
Vatt back to Cambodian control after a century and a half of Siamese domination
was also immensely exciting to French scholars and others in Indochina. Even be-
fore the retrocession, French scholars had been highly engaged in studying the his-
tory and archeology of Angkor, and travelogues and other accounts of the ruins had
excited a wide popular interest in France.'*°
of the French colonial regime in Cambodia, the French lavished attention and re-
sources on the restoration of Angkor Vatt and the surrounding temple complexes.

After the retrocession and for the rest

In the euphoria attached to the retrocession of Battambang and Siem Reap,
the first (and ultimately unsuccessful) Pali school, the Ecole Supérieur de Pali
d’Angkor Vatt, was established in August 1909."! Intended in part to stem the
influence of the Siamese over monks, it also represented an initial French effort to
take traditional Buddhist learning in hand. In a letter to the résident supérieur,
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Paul Luce, the inspector of civil services proposed that the school should be estab-
lished at Angkor, the site that represented “the greatest manifestation of the
Khmer genius at the time of its dominance.” The loss of the provinces to Siam had
constituted “a terrible misfortune for the Cambodian people” and a “continual
sorrow” to its kings. As King Ang Duong had extracted a “sacred promise . . .
from his sons on his deathbed, that they would recover the lost provinces,” the es-
tablishment of a center for Buddhism—the “roots” of Khmer culture—in this
place would be a highly symbolic commemoration of the return of the provinces.
“This is why we should plunge the roots of the Cambodian tree in the soil of Ang-
kor,” Luce waxed passionately.'*?

The ordinance establishing the school decreed that “in consideration of the
honorable antiquity of the Pali language in Cambodia,” the school (and its counter-
part to be opened later in Phnom Penh) must be established in order to further the
learning of this “indispensable” language and to “elevate the intellectual and moral
level of our subjects.”'?* Since the Pali scriptures would be reproduced “on palm-
leaf and with printing” and “these texts will be more refined than those of Bang-
kok,” Khmer monks were henceforth forbidden “to go to study in Siam.”"**

Except for the promise to provide palm-leaf and print scriptural texts for
monastic study—a provision that failed to materialize—the school’s curriculum,
designed at least in part by members of EFEO, offered little innovation from the
traditional monastic education current in Cambodia.”®® But the plan for the
school had the effect of standardizing higher monastic education in a more sys-
tematic manner than in the past, mirroring the earlier overhaul of monastic cur-
ricula that Vajirafiana had initiated in Bangkok in the 1890s. Students were to
study the traditional Kaccgyana grammar, Dhammapadatthakatha, Mangaladi-
pani, and Saratthasangaha, texts that formed the monastic curriculum imported
from Siam during the nineteenth century.’®*® Regularized, yearly examinations,
which did entail a number of pedagogical innovations, were also introduced. The
exams were largely written rather than oral, and they involved not only the reci-
tation of designated sutta but also the translation and explication of selected pas-
sages. Included as well were the requirements of an essay on the history of the life
of the Buddha for first-level students and a sermon on a topic chosen by the ex-
amination commission for the second-level group.®” A commission to oversee
the exams was to include a “French functionary,” designated by the résident
supérieur, as well as a Khmer member to be chosen by the Council of Ministers.
Reports on all of the proceedings would be presented to the résident supérieur.

More significant than any changes in the curriculum, however, was that the
exams were intended to carry new administrative implications. As in Siam, an in-
centive for monks to pursue higher education and sit for the exams was incorpo-
rated: monks who elected to leave robes would be allowed to transfer their ranks
to commensurate civil service posts.’® In addition, the ordinance decreed that
henceforth, only monks who had taken part in the examinations could be ap-
pointed to higher monastic ranks, including the posts of megan (heads of dioceses)
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and mevart (heads of monasteries).'%® Although these rules were not uniformly en-
forced, the general effect was to introduce a movement toward knowledge of Pali
as a criterion for administrative posts, a criterion that obviously favored the grad-
ual upward movement into the Sangha hierarchy of educated monks and those
engaged in textual study. Although not all scholarly monks were members of the
modernist faction, most modernist monks were scholars. Thus, under these new
regulations for Sangha promotion, well-educated modernist monks gained an ad-
vantage in contests for Sangha promotion.

In its first year, 1909, the Angkor school initially enrolled forty-seven stu-
dents. Within six months, however, it was clear that in spite of being the “roots
of the Cambodian tree,” Buddhist education was having serious difficulties sus-
taining itself in the “soil of Angkor.” The king and provincial officials had pro-
vided some initial funds for the school, but the administration had anticipated
that donations and offerings from local inhabitants would otherwise support it.
By February 1910, however, it was clear that the monk-students at the school
were starving and ill. The school’s director, Brah Buddhavans M,
ingly of the “urgency” of the situation: “the inhabitants of Angkor are not very
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generous, the cause of which is their poverty.”**! Because of the “difficulty of ma-
terial life” at the school, half the students left within the first year, and several
others died from illness.**? Equally problematic for the school’s enrollment was
that ambitious young monks, as well as prominent teachers, were reluctant to
isolate themselves in the provinces, away from the advantages of the capital. Fur-
ther recruitment proved impossible, and the school was closed in June 1911.14

Perhaps because the administration’s dramatic vision for the Angkor school
had proved so misguided, officials were willing to cede more control over plans for
the second school to EFEO scholars and Phnom Penh-based Buddhist intellectuals.
In December 1912, EFEO’s director in Hanoi forwarded a report to the governor-
general of Indochina that contained George Coedés’ arguments for establishing a
second Pali school in Phnom Penh. Besides the importance of developing the in-
tellectual culture of Cambodia, for which “I do not know studies more proper for
developing the germs of a very real intelligence in them, impotent for want of an
object, than the study of Pali and of the literature for which it is the key,” Coedes
suggested,

[flrom a political point of view, the existence in Cambodia of a Pali school will
present the advantage of stemming the annual exodus of young monks who go
to Siam, in search of an education which they would certainly prefer to receive in
their native land.**

The establishment of a new Khmer Pali school, Coedeés argued, would help to
counterbalance the growing influence of the Dhammayut, “who are reserved, if
not outright hostile” to the colonial administration.'® In spite of Coedes’ warn-
ings about the urgency of this situation, it took two more years (and escalating
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security concerns) for him to orchestrate the founding of the new Ecole de Pali.'*

Both the résident supérieur and governor-general were finally persuaded by these
arguments, but objected that the EFEO plan to place the school “under the con-
trol of its personnel, who were to be purely native,” be augmented by installing
Coedes in Phnom Penh. He knew Pali, the résident supérieur commented, and
would be “good at controlling the school.”'*

The original plan for the new Pali school curriculum was similar in many re-
spects to the curricular reforms that had recently been introduced in Siam sev-
eral decades earlier.* It made canonical Tipitaka texts—including the Vinaya
—central, while relegating the two prominent, noncanonical commentarial
texts, Dbammapadatthakatha and Mangaladipani to a more secondary status. It in-
cluded elementary grammar and translation in the first two years; Vinaya and
Suttantapitaka studies, along with key commentaries, in the middle years; Ab-
hidhamma studies and “modern” (in the European historical sense) Buddhist bi-
ography and history in the final years.!*® The program admittedly represented “a
tenuous thread tying the Ecole de Pali to occidental science,” but it was prudent
to let such transitions occur slowly, and there was no doubt that “the education
offered here {would} become increasingly open . . . to the methods and results of
French Indology.”** If this curriculum plan seemed conservative from a Euro-
pean point of view because it was still devoid of sciences such as archeology, it
was seemingly as modern—in terms of its emphasis on grammatical methods of
Pali learning, Tipitaka study, and historical biography—as the monastic climate
of Phnom Penh could bear, especially in view of the exacerbation of antagonisms
between the modernist and traditionalist factions in the Mahanikay. In the end,
it took nearly another decade before even this modestly modernized curriculum
could in fact be introduced.

Although the hopes of EFEO scholars that the new Pali school could rapidly
introduce modernizing influences into traditional Buddhist education could not be
realized in 1914, the appointment of Brah Maha Vimaladhamm Thon (1862~
1927) as director remained a clear indication of the direction that the school was
meant to take. Described in his 1927 obituary by Finot as a man whose “liberal and
enlightened thought was manifested in the establishment of a program that per-
mitted the first glimmers of European science to penetrate the Cambodian
clergy,”® Thon was a brilliant linguist and highly venerated Mahanikay monk. He
was educated primarily at Vatt Unnalom by Samtec Brah Sangharaj Dian but had
the opportunity to travel to Bangkok to collect texts at the beginning of the cen-
tury. Along with his mastery of Pali, Thon was apparently one of the few Khmer
scholars of the day who perceived Sanskrit study to be integral to the understanding
of Khmer Theravadin texts and ideas. He was an instigator of the orthographic re-
form project that coincided with the opening of the Pali school, and as a scholar,
had devoted himself to studying the Vinaya. He composed eight texts on the Vi-
naya, including works reviewing the Vinaya regulations for monks and a Vinaya for
laypeople; a text titled Pabbajjakhandhaka-sankhepa, on entrance into the Sangha;
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and the Uposathakatha, on regulations for laypeople on thnai sil (holy days).’ A
more established and less controversial figure than his younger colleagues Chuon
Nath and Huot Tath, he nonetheless lent his reputation to the promotion of their
modernist aims and strategies and provided the corrections for all of their early
translations of Vinaya texts and commentaries.™ In the anxious, carefully worded
introduction to the print edition of his controversial 1918 work Samanera-vinaya,
Huot Tath invokes Thon in nearly every sentence. The work was composed,

at the invitation of the Venerable Brah Maha Vimaladhamm Thon, director of
the Sala Pali of Phnom Penh, who requested that the Szmaneravinaya be com-
piled, edited, and made ready for printing. {The work} was carried out accord-
ing to his {Thon’s} wishes in order to benefit all students. It was he who invited
Brah Gri Samsattha Nath, Brah Gri Vimalapafifia {Um-} Str and me to be the
compilers of this work, and it was brought to completion in accordance with his
request.'**

Although Thon had achieved a high monastic rank, his modernist orientation
may have cost him promotion to head of the Sangha following the death of Samtec
Brah Sangharaj Dian in 1914. During the highly contested selection of a new su-
preme patriarch that year, King Sisowath helped to engineer the elevation of
Samtec Brah Dhammalikhit Sanghanayak Uk to the post over Thon.™

Plans for the school were being developed during this same year, also the year
that Huot Tath’s and Chuon Nath’s Vinaya sermons ignited passionate debate at
Vatt Unnalom. In spite of the earlier plan to introduce the modernized curricu-
lum described above, the atmosphere of internal controversy in the Sangha made
this impossible to achieve. In its initial term, students were following the monas-
tic curriculum of the late nineteenth century: beginning students were studying
the Kaccayana grammar, while middle- and upper-level students were devoting
themselves to the Dbhammapadatthakathi and the Mangaladipant.*

In a published EFEO report written for European scholars, Coedeés was can-
did about the slow pace of modernizing Buddhist education:

These two texts [the Dbammapadatthakatha and the Mangaladipani} constitute the
foundation of traditional education in Cambodia and Siam. It is important, for the
establishment of the school, to respect this tradition. Premature innovation would
certainly be poorly welcomed by the monks, for whom all reform is @ priori sus-

pected, and who could unfortunately compromise the success of this institution.™’

At the school’s highly public inaugural ceremony, however, Coedés was intent on
allaying possible misperceptions about the school on the part of the administration.
In his address, he stressed that the potential for modernization at the school was
masked by its traditional program of study. Speaking to the high-ranking French
officials present, including Résident Supérieur Baudoin and the governor-general of
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Indochina attending from Hanoi, Coedés explained Pali as “that Indian dialect that
is the close parent of our European languages . . . often compared to Latin.” “In
Cambodia,” he suggested, “where Pali studies thus properly constitute classical
studies . . . this school is destined to become an intellectual center like those already
possessed by Siam and Burma.”**® He elaborated the modernizing vision behind it:

Do not believe, in seeing this large assembly of monks, that it is merely a matter
of a theology school, where a purely religious education must be given. In this
country, where the [monastic} vows are not eternal, it is also the custom that for
young men desirous of undertaking the study of Pali, they must take up the
robe that assures their material subsistence for a time and seek it out in the calm
meditation of the pagoda. {Dluring its initial years, this education will be
obliged to take recourse to traditional methods. But it will be our constant con-
cern to disengage, little by little, this education from the theological and scho-
lastic apparatus that shackles and hinders it from developing into all that it can

be: a marvelous instrument of intellectual culture."

By 1922, curricular revisions, crafted largely by Thon,®° Coedes, and Finot,
were presented to the administration as the outline of a new Buddhist curricu-
lum that would promote a “rational education” in religious languages, as well as
all other sciences “indispensable to the understanding and explication of reli-
gious texts.”*® The administration was sensitive to the ongoing problems be-
tween the traditionalists and modernists, problems they did not want to further
enflame. Yet once the proposed revisions were codified by royal ordinance, they
had the effect of placing the school’s curriculum almost completely under mod-
ernist control. Traditionalist monks, trained in old-school pedagogical methods,
would have little possibility of participating in the school’s new program. Ad-
ministratively, the school was also placed under the supervision of the FEcole
frangaise d’Extréme-Orient, which meant that Finot was able to intervene in all
curricular issues and personnel decisions at the new school.*®? He used this power
to promote young monks such as Chuon Nath, Huot Tath, and Lvi-Em to teach-
ing and administrative posts within the school.

Finot’s view of the problems attached to traditional Khmer translation prac-
tices echoed those of young modernists such as Chuon Nath and Huot Tath, dis-
cussed in the previous chapter. While Finot’s desire for introducing new
pedagogical methods seemed to stem more from a perception of Khmer limita-
tions rather than (like Chuon Nath’s and Huot Tath’s) a zeal for illuminating the
Vinaya, he had nonetheless arrived at the same conclusion as they: students at the
Sala Pali should be made to learn to translate and analyze rather than memorize
and recite. In a 1918 report on the Phnom Penh school, Finot observed,

If you ask a student at the Ecole de Pali how Buddhism envisages the origin of the
universe and of life, the nature of mental operations, transmigration, the sacred,
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salvation, et cetera . . . [his} response will be furnished by the Canon that he has
been made to study, but without giving him any comprehensive idea of what it
contains. It is essential to liberate the students from this perpetual recitation of
texts that only encourages memorization, at the cost of thinking, and thus aggra-
vates the original tendency of the native mentality.'®®

Thus on the one hand, Finot defended the pace of modernizing reforms at the
Sala Pali to the résident supérieur, arguing that “in some countries, the religious
conscience is easily frightened” and that in order not to “compromise the success of
the new school,” it had to be allowed to “utilize its original, traditional physiog-
nomy to reassure all these susceptibilities.”*® Simultaneously, however, he looked
for ways to speed up the introduction of scientific methodologies at the school. In
1922, when Thon proposed the addition of improved Sanskrit instruction as well
as a course to instruct Khmer monks on their “national literature and the origins of
their language,”™® Finot seized the opportunity to push the administration for
funds for scientific training. After traveling to Phnom Penh to seek out an appro-
priate new teacher for these subjects, he wrote excitedly to Baudoin that on a recent
trip to Phnom Penh, he had met an extraordinary young monk named Chuon
Nath, who was “remarkably intelligent, . . . strongly intuitive and full of desire for
learning. . . . It would be a great service to Cambodian studies,” he continued, “to
constitute a small group of elites . . . possessing a good traditional culture as well as
a familiarity with the uses and methods of European science.” He proposed to edu-
cate him in archeology, inscriptions, and editing critical editions of texts and sug-
gested that he would henceforth “occupy myself with Nath’s education.”*®® Thon
agreed, and decided to dispatch Huot Tath for instruction as well.’” Baudoin, who
had already received Coedes’ reports about advances in Pali education in Siam,
agreed that in order to “liberate {Khmer} institutions” from the influence of meth-
ods being introduced in “the neighboring country,” Chuon Nath and Huot Tath
should be allowed to travel to Hanoi.'®® In June of 1922, they commenced their
study of Sanskrit and European scientific methods with Louis Finot in Hanoi. They
returned in late 1923 and took up their new teaching posts under Thon in 1924.

As director of the Sala Pali during its first decade, Brah Maha Vimaladhamm
Thon had begun the welding of monastic learning to new modernist interpreta-
tions and methods. Thon’s vision for the Sala Pali is laid out most clearly ina 1918
annual report in which he suggested to Baudoin that the existing curriculum
needed to be supplemented with other kinds of texts and approaches. The existing
curriculum was effective in that it led students to “know how to write in Pali, how
to read and explicate the Brah Sutt, Vinay, and Brah Abbidbamm. . . . In short, they
know perfectly how to distinguish right from wrong.”** But in addition to what
they were learning already, Thon suggested, the students should be exposed to
more Buddhist history and Sanskrit studies, and he asked that instruction in
French be added to the curriculum (a request enthusiastically forwarded by Bau-
doin to the governor-general for approval).
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Thon saved the most ardent part of his letter, however, for advocating a much
greater role for Vinaya studies in the Sala Pali curriculum. “In my opinion and to
ensure that Pali education progresses,” he suggested that the Vinaya be taught
“more than the other pifzkas, because the Vinay is the fundamental basis of the Bud-
dhist religion.”*™® His letter went on to explain why the moral conduct clarified in
the Vinaya was essential knowledge for Khmer monks and for the Khmer kingdom:

The Brah Vinaya defends against doing wrong and ordains the doing of good. Until
recently, because of a lack of adequate instruction, monks and novices have not
competently learned the Buddhist regulations. They ignored these regulations be-
cause they have had too much freedom. They performed wrong actions, according
to their inclinations, and this caused disorder in the religion and in the Kingdom.
In consequence, it would be appropriate to remedy this problem by augmenting
the education in the religious regulations that are the fundamental principles of the
religion dictated by the Buddha. If this is accomplished, the task undertaken by the

Protectorate to protect the Kingdom and the religion will not be in vain.'"*

He argued that monks leaving the Sangha who had been well versed in Vinaya
studies would become better “private citizens” upon leaving the order since they
would better understand how to regulate their behavior, the lessons and “habits
of doing good” having been “engraved in their hearts.” Further, he proposed that
the administration contract with a number of recent graduates from his school to
spread the Vinaya message, to “send them out into the pagodas of the provincial
seats in the interior to teach the Vinay there”—in other words, to become Vinaya
ambassadors or missionaries to the population at large.'””

Thon’s 1918 report is useful in that it lays out the Khmer case for further
modernizing the Sala Pali curriculum. Thon was not uncomfortable with modern
scientific methods of studying Buddhist grammar and history, and like Finot, he
advocated the inclusion of Sanskrit in the curriculum. But his clear priority,
which takes up most of his report, was the spiritual awakening of Khmer monks
and more widely, the Khmer populace, to the powerful message of the Vinaya so
that its “habits of doing good” could be “engraved in their hearts.” Like Baudoin,
he thought that Khmer monks had been used to having “too much freedom,”
which he wanted to control, although obviously not in the same manner as the ad-
ministration. Rather, the knowledge of the Vinayaz would help them to restrain
and control their bodies, thoughts, and speech, and such control would ultimately
lead them to spiritual liberation.

There is no indication that Thon ever received administrative support to send
students out to the provinces as Vinaya “ambassadors”; Baudoin in fact scrawled
“abstain from entering into the quarrels that appear in this report,” on the bottom
of Thon's letter, suggesting his wariness of the modernist-traditionalist battle that
had continued to escalate. In 1918 Baudoin also sent his own report on the
school’s functioning to the governor-general, expressing his view of the results
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that had been achieved there. He assured the governor-general that he had
achieved a “tightened control” over monks as a result of the new school. The re-
port, in fact, features a completely different kind of “control” being realized at the
Sala Pali than the purifying self-restraint Brah Maha Vimaladhamm Thon under-
stood to be attached to Vinaya studies:

The high degree of control our Administration has attained over students in Pali
as a result {of sponsoring} the official School of Pali assures us in the future, of
the disposition of minds of elite intellectuals in Cambodia and in the pagodas,
especially the day when it is decided that the monk dignitaries and abbots must
obligatorily be chosen from among those certified by this school.'”

This control had already been utilized, Baudoin’s report continued, in the sense
that the director of the school, Brah Maha Vimaladhamm Thon, had intervened
to “defuse” the tensions between traditionalist and modernist factions over the
school’s curriculum. The more conservative curriculum for the school had been
adopted in 1915 to ensure that the “opinions of monks and faithful Buddhists”
were “not aroused.” In Baudoin’s assessment, this justified the funds that the pro-
tectorate was using to support the school.}™

Baudoin’s report suggests that although in private correspondence Thon was
advocating a more modernizing agenda for Buddhist learning, in public he was
trying to appease both factions. This approach broke down to a certain extent,
however, after about 1920, when the modernist and traditionalist factions again
clashed over an issue to which Thon was deeply ideologically committed. Like
other modernists, Thon’s viewpoints grew out of the larger aim of purification.
In connection with his desire to help the Khmer Sangha and populace achieve
purification through knowledge of the Vizaya and through proper conduct,
Thon was also concerned with a different sort of purification: that of language.
Khmer intellectual interest in language reform was linked to the notion of puri-
fying texts. The scribal practices of Khmer monks who had scant knowledge of
Pali and who were merely copying texts without necessarily possessing the abil-
ity to read and analyze them lent themselves to the production and reduplication
of errors. Monks such as Thon, Chuon Nath, and Huot Tath who were trying to
compile authoritative new editions of texts from a multitude of manuscript
sources constantly confronted the problem of scribal errors and inconsistencies.

As the new Sala Pali began to function in 1915, Thon and several other
Khmer intellectuals urged Coedes to ask EFEO to petition for administrative sup-
port of work on the first Khmer dictionary.'” Coedés wrote to Finot that Cambo-
dian scholars had long been asking for a commission to address the problems of

the “odiously disfigured Khmer language”:*'®

The Cambodian language, in effect, does not yet possess an official orthography.
All those who have had the opportunity to study and read manuscripts . . . know of
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the orthographic fancies indulged in by the scribes, through ignorance or through
false science: employment of so-called etymological final consonants, frequent con-
fusion between simple consonants and aspirated consonants. . . . It is time to rem-

edy this state of affairs, which the Cambodians are the first to deplore.'”’

Finot agreed and the administration was willing to underwrite the effort finan-
cially. Early French efforts to develop a system of romanization like that of Viet-
namese had never materialized,'”® and frustrated by the lack of a coherent, unified
way of spelling and transliterating the Khmer language since the advent of the
protectorate, French civil servants engaged in mapping and recording the names
of villages, towns, and provinces had long been calling for a standardization of the
spelling system.'”” A dictionary commission, composed of the “Cambodian lite-
rati knowing their language best,” who were charged with “fixing once and for all
the orthography of their language,” was formed by royal ordinance in June
1915."% Work on the orthographic reform and dictionary commenced in August
1915, with Coedés as an “honorary member and advisor” to the working group.'®!

From Coedes’ description, the work of the commission was a labor of love for
those most closely involved, a small group of men that included Thon, Ukfia Sut-
tantaprija Ind, Minister of War and Minister of Public Instruction Ponn (named as
president of the commission),’®? Brah Silasanivar Hak (a monk from Vatt Unnalom
who was a long-time compatriot of Thon,'®® apparently a modern Dhamma advo-
cate and later a faculty member at the Sala Pali),'* Brah Maharaja Dham-Suas (a
Dhammayut monk and abbot of Vatt Brah Yoravan), and two elderly palace
officials, Ukfia Piphit Eisér Mei and Ukfia Dhammanikar Kong.’® Chuon Nath
eventually joined the group as well. The active members of the commission met
every day at the Ecole de Pali for nearly a decade. Their lively discussions and pas-
sionate disagreements over the meanings and uses of words, Coedes recalled later,
often required a vote in order to reach resolution.

As Sanskrit and Pali scholars, the men on the commission were particularly
concerned with purifying the Khmer language in order to show its Sanskrit and
Pali roots and to bring it more in line with the Khmer appearing on ancient in-
scriptions. Acary Ind*® in particular, Coedés commented, although educated in
Siam, was an “ardent patriot,” and it was at his insistence that the silent final “r”
appearing in many Khmer words be maintained. The final “r” was still pronounced
in some western dialects and conformed to ancient usage.'® Likewise, the other re-
forms they proposed,’® which featured the usage of three key diacritical marks,
were not so much an innovation, Coedés pointed out, “but more . . . a return to an
ancient Cambodian tradition abandoned without reason in a recent epoch.”*#

By 1920, however, the commission’s work had become caught up in a partic-
ularly ugly phase of the struggle between traditionalists and modernists. Conset-
vatives brought some members of the Council of Ministers over to their side by
charging that in adopting diacritical reforms—in particular, the new usage of the
three diacritical marks—the dictionary commission had overstepped its authority
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and acted without proper sanction from the king and Council of Ministers. Fur-
thermore, traditionalists charged that these reforms flouted the orthographic ren-
ovation established by Sugandhadhipati Pan in the nineteenth century'® and thus
circumvented Royal Ordinance 71 of 2 October 1918 requiring that the two sects
refrain from innovation and observe the traditions established by Samtec Brah
Sangharaj Dian and Sugandhadhipati Pan.'%
by the traditionalists against the new orthography and the dictionary resulted in

the suppression of a spelling primer authored by Thon, Ind, Nath, and Hak for
192

The “savage opposition” mounted

distribution in pagoda schools,™ as well as the new dictionary they had pro-
duced.’ The Résidence Supérieur, which had been supporting the work of ortho-
graphic reform at the recommendation of EFEO scholars without anticipating the
fury it would unleash, turned its attention to ensuring that the outraged tradition-
alist monks and their supporters would not riot in the streets.’® Baudoin issued a
statement that “the usage of the signs advocated by the reformists is strictly for-
bidden.”% In May 1926, just as they were about to be printed, the proofs for the
original dictionary were literally and dramatically pulled from the presses.'*®

It would “always be regrettable that a simple procedural error had condemned
[a project} recommendable for its intrinsic merits,”**’ Finot wrote of the work of
the original dictionary commission. As the furor died down, Thon and a number
of his compatriots, including Hak, Chuon Nath, Huot Tath, and Um Sur, were
appointed to a second commission in 1926 that was charged with reworking the
dictionary and orthography utilizing most of the elements of the more traditional
orthographic system.*® Thon died before the work was completed, and Chuon
Nath became its primary author. In spite of the controversy, the dictionary had
been crafted primarily by modernist-leaning monks and scholars. Although the
original efforts at language purification could not be salvaged, the highly politi-
cized process of the orthographic reform and dictionary production had contrib-
uted to the development of an alternative conception of the role of language and
writing as part of the newly emerging discourse of cultural identity rather than as
a primarily sacred activity.'*

By 1922, through his collaboration with EFEO scholars, Thon had managed
to effect many of the changes in the Sala Pali curriculum that he had voiced in his
1918 report. Reorganized in 1922 as the Sala Pali ja khbas’, or Ecole Supérieure de
Pali, the new curricular changes included Khmer history and archeology, Asian
geography, Buddhist doctrinal philosophy, the general history of Buddhism, San-
skrit, and French.?® After 1922, the traditional monastic choice of texts such as
the Mangaladipani and even the Pathamasambodhbi continued to be taught, but the
2 also grew in importance.?”? By 1928, with the proclama-
tion of another royal ordinance, further curricular innovations emphasizing San-

study of Vinaya works

skrit studies and the teaching of Khmer literature, “profane as well as religious”
were introduced.”%
Brah Maha Vimaladhamm Thon had died the previous year, but his young

modernist colleagues Chuon Nath and Huot Tath were professors at the school,
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with Lvi-Em, another modernist monk, named as his replacement. The school’s an-
nual reports from the mid-1920s through the mid-1930s demonstrate continual
experimentation with the arrangement of texts and other kinds of studies, such as
Buddhist history and archeology, but in general, the modernist emphasis on trans-
lating the Tipitaka and especially the Vinaya appears as its central aim. Increas-
ingly, the school’s curriculum took on an arrangement reflecting the three sections
or “baskets” of the Tipitaka: after an initial year of grammar, second- and third-year
classes focused on the Suttantapitaka, Vinayapitaka studies commenced in the fourth
year, Abhidbammapitaka texts were introduced during the final year.?* In 1929, for
example, fifth-year students began studying the Abbidhammapitaka as well as the
Patimokkha (the Vinaya compilation of monastic precepts) and were required to
compile and edit portions of texts containing “explications of the Vinaya.”*®

The new discursive methodology that was being implemented at the Sala Pali
was tied to the emergence of print culture in Phnom Penh. As new pedagogical
methods superseded the traditional methods of education and memorization that
had been based on the use of verse and sung according to a highly complex system
of metrification, so were manuscripts being increasingly supplanted by printed
texts. As I will suggest below, as a result of policies introduced by Suzanne Kar-
pelés at the National Library, even those manuscripts that were still being main-
tained and copied were assuming a meaning more equivalent to that of printed
books than to devotional, sacred objects. The beginning of the end of manuscript
culture that had been signaled by the publication of Huot Tath’s Samaneravinaya
in 1918 fell into place rapidly after the establishment of the new library in 1921.

PROSELYTIZING MODERN BUDDHISM

Producing Khmer versions of Buddhist texts had been an implicit part of the
policy of retaining monks within the protectorate since the 1909 ordinance pro-
hibiting monks to travel to Bangkok for study. Between the resistance of tradi-
tionalist monks to print and lack of exertion on the part of the administration,
little had been achieved, however, in the task of supplanting Bangkok as the king-
dom’s primary repository for Buddhist texts. As late as 1914, Brah Maha Vimala-
dhamm Thon had been forced to return to Bangkok to acquire texts needed for the
Sala Pali.?*® Throughout the decade preceding the establishment of the library,
beyond the fear of Siamese influence, French officials were also concerned (at least
rhetorically) with establishing Cambodia as a Buddhist center able to rival Burma
and Ceylon as well as Siam, and as an effort to boost the prestige of their colonial
possession vis-a-vis Britain.?” With Coedes “lent” to the Vajirafiana Library in
Bangkok, the publications program of the newly expanded Siamese institution
became the model for the Khmer library and its activities. It reflected poorly on
the French administration that while Coedés was sending new editions of Thai
publications to libraries all over the world from Bangkok,?®® Cambodia of 1918—
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where Chuon Nath and Huot Tath were suffering vicious recriminations for at-
tempting to print the Samanera-vinaya—appeared as a backwater colonial posses-
sion in respect to Buddhist literary culture. Finot pointed this out to the résident
supérieur in 1922, emphasizing the need to raise the standards of indigenous Bud-
dhist scholarly writing, “in order to call attention, in the scholarly world, to the
work accomplished in Cambodia by the Administration for the improvement of
local clergy and Pali studies.”?®

The establishment of the National Library in 192121 was crucial to these ef-
forts. As a repository of texts, it held great symbolic importance for the kingdom
in the cultural terms examined in the previous chapter, but its policies also irrevo-
cably ended the traditional practices of manuscript production—in spite of ap-
pearances otherwise. Although part of its original mission was to “acquire and
conserve manuscripts” as well as to collect printed books, its larger aim was “to
publish texts and works in Cambodian and French . . . relating to the history, re-
ligions, literature, art, institutions, and customs of ancient and modern Cambo-
dia, as well as to the political, artistic, and religious history of countries adhering
to the Southern Buddhist doctrine,”®* and in particular, to publish the new works
being produced by students and professors at the Sala Pali.?? Manuscripts became
collectible items to be copied and preserved as cultural documents, while new,
corrected, printed critical editions of texts contained the authentic Dbamma-vinay
interpretations.

By the mid-1920s, Karpelés had been sent to Phnom Penh to run the library
and spearhead the publication of Buddhist texts. After an inspection tour of mo-
nastic libraries throughout the country she wrote of her fear that texts were rapidly
disappearing or becoming damaged. Among monks in the countryside, whose
command of Pali was limited or nonexistent, Karpeles noted what she saw as an
appalling lack of access to vernacular versions of canonical texts. Furthermore, she
reports, in many libraries the majority of texts were written in Siamese or in
Siamese Pali characters. “Printing the sacred books in Cambodian characters or
language is, as you can see, a veritable necessity from a double point of view, first
for erasing the last influences of the Siamese, and second, for aiding the culture of
rural monks.”?** She began to collect texts from all over the country for the library,
an effort that met with wild success and support from the Cambodian population,
at least in part because of Karpeles’ success at staging spectacles. Aided by the
growing public prestige of professors at the Sala Pali, Karpeles’ efforts to promote
the library included personal tours of monasteries by monks such as Chuon Nath,
sometimes with Karpelés accompanying; journalistic interviews with monks; a
“bookmobile” library that traveled to remote areas; cinema screenings; and distri-
bution of tracts and images.?* In Karpelés' words, enthusiastic villagers often
formed “veritable crusades” to collect manuscripts, and organized festivals and
processions to present them to the library: “hundreds and hundreds of bonzes,
women, young girls, and old people came down the river in junks adorned with
the sacred colors or arrived in auto trucks decorated with pennants.”?!®
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As manuscripts were donated to the library’s collection, Karpeles hired
monks and lay scribes to produce copies of the manuscripts on palm leaf, probably
to satisfy traditionalist monks and gain their support for the library. This way of
producing manuscripts undermined rather than preserved the sacred dimension of
these texts, however; copies produced by Karpeles’ scribes were often hurriedly ex-
ecuted, lacking the meticulousness and aesthetic beauty of earlier texts, more like
mass-produced printed books than devotional objects.?'®

In political terms, the collection and production of texts, and particularly
the production of a Khmer version of the Tipitaka, were viewed as prime means
of winning over the Sangha.?*’ By the end of the 1920s, Karpelés wrote that her
most important work was the printing of the Khmer dictionary and a Khmer-
Pali version of the scriptures, which she regarded as “the sole means of defini-
tively attaching the Buddhist clergy to the Protectorate.”?'® In educational and
moral terms, the development of the library’s publication program was also a
means for developing the Khmer mentality by promoting the work of Sala Pali
students and professors, whom Karpeles viewed as “having lost confidence in
themselves, for no one had ever published the manuscripts which they had
offered.”?!®

The writing and reading habits of educated Khmer Buddhists changed dra-
matically during the 1920s. In 1922, the curricular revisions introduced at the
Pali school added the requirement of an “individual work,” which was to consist
of a critical edition of a text.?® This requirement led to a burst of new printed
editions of Buddhist texts by the mid- to late 1920s, with young monks coming
out of the Pali school trained to conceive of their translations as printed texts. In
1926, the (now-renamed) Royal Library proposed a literature contest, for which
the three best essays in the categories of eighteenth- and nineteenth-century
Khmer history, Khmer sociology, and a translation of a previously untranslated
Pali work would receive a cash award and be published by the library.??! Two
popular Buddhist periodicals were also introduced in 1926 and 1927, Kambiuja-
suriya and Ganthamala. Alchough both periodicals printed translations of Bud-
dhist texts, Ganthamala was intended primarily as a vehicle for publishing the
new critical editions produced at the Sala Pali.??? Kambujasuriya had a more di-
verse mission, and in addition to Buddhist literature and scholarship, it pub-
lished “national literature” such as collections of Khmer oral folklore.

To better track her constituency, Karpeles had introduced a register at the li-
brary and requested that monks and other visitors leave a record of their names
and the titles of books and texts they wished to read. From this record, she re-
counted, “[Wle were able to discover that the Cambodians were avid for learning;
that all of them wanted translations of their sacred books printed in Cambodian
characters and bound in volumes that could be easily handled.”??* These readers
included not just monks but laypeople, who were requesting Pali texts translated
into Khmer, particularly the translation of the Vinaya, which was the “book in
greatest demand.”?** During 1926, the library had a total of 3,782 readers. By the
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next year, there were 4,371, which Karpelés attributed to the growing confidence
of “a large part of the Cambodian population in this institution.”””> By 1930,
there were 5,437 annual readers, who borrowed 334 manuscripts and 1,118 printed
books and reviews.?*°

The sales of printed books in Cambodia also grew. In 1926, the Royal Li-
brary reported sales of several thousand volumes of the Gibipatipatti, a book writ-
ten by Chuon Nath on lay Buddhist conduct. In 1927, the Gibipatipatti was still
the biggest seller, but the library had sold more than 5,000 copies, and other vol-
umes were being printed in lots of one thousand to five thousand copies. In 1929
the library sold 12,660 volumes in all; a year later, the publications program was
printing and reprinting editions of individual books numbering in the tens of
thousands. These books were primarily Vizaya-related volumes such as the
Samanera-vinaya and the Gihipatiparti, but the library had also begun to print
and distribute “national literature” such as the Paiifidsa-jataka and Ind’s Gatilok,
as well as Finot's translated Le Bouddbisme.?*’ Requests were also coming in from
individual villagers to edit and print Buddhist texts. For instance, in his intro-
duction to A#tanusasni (Teachings on the self), a compilation of teachings on self-
conduct drawn from Pali texts, the translator and author, Chap-Pin, explains
that the book was written at the instigation of a layman named Dham and other
laypeople from the village of Brae Katagan in Kandal Province, who asked the
Buddhist Institute to print the text for the purpose of “dedicating the fruit of the
offerings to all #pasika (laywomen) who are mothers {and} who have died.”??®

When the Buddhist Institute was inaugurated on 12 May 1930 in Phnom
Penh, it was an outgrowth of the revitalized Buddhist education and institutions
put into place in the previous decades. Its mission was to respond to the needs of
the Pali schools, libraries, museums, and other programs that had been established
to promote and study Theravada Buddhism. Its major task was to organize and
oversee the work of editing, translating, and producing the Pali-Khmer version of
the Tipitaka, a task that had been set into motion with a new royal ordinance in
1929 that charged the commission with producing both a new palm-leaf and a
printed redaction of the entire “84,000 verses” of the Tipitaka.?®® The dual pro-
duction of both a palm-leaf manuscript and print version of the text signifies po-
litical clout still held by traditionalists in 1929, but the T7pitaka commission,
which involved a large number of Khmer savants in the enormous task of compil-
ing and editing the Pali version of the Tipitaka as well as translating the edited
texts into a side-by-side Khmer version, was led by the inner core of modern
Dhamma monks: Lvi-Em, Um-Sir, Chuon Nath, and Huot Tath.?*°

The project of producing and printing the entire Pali-Khmer Tipitaka took
forty more years to achieve. By the time it was finished in April 1968 —quite un-
believably from the standpoint of 1918—Chuon Nath was the supreme patriarch
of the Khmer Sangha. He had been appointed to the position in 1948, and follow-
ing his death in September 1969, Huot Tath assumed the position as Sangha
chief. Unsurprisingly, the first volume of the Tipitaka that was printed, in 1931,
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was a volume of the Vinaya.?®' In a ceremony commemorating the occasion, a
young Franco-Khmer woman offered a poem she had composed in French that ex-
pressed a decidedly different version of what it meant to be a Buddhist from what
one could have found in nineteenth-century Buddhist writings.?*? It integrated
being Buddhist, Khmer, ancient, morally pure, spiritual, and modern. “Who are
the Khmer?” she asked in her poem:

Oh Modern Asia,
Oh Modern Europe.
This people! Ho! Ho! Which people?

This is the people, son of the people who raised Angkor Vat, the
Bayon . . .

And one hundred thousand other temples. . . .

They are the children of the Angkorian people,

They are the children of the great Khmer people,

Oh Europe, Oh Asia,

Who have risen up to renew the Word of the Buddha. . . .

Oh people with souls, the few Khmer people,
You who have pulled from the ashes the only Word
That can free the world
And dry up the tears of gods, spirits, and men,
Of demons, beasts, trees, and stones,
Oh my Khmer people,
Oh my people with souls,
Oh my people full of grace . . .
Continue to rise up in the ecstasy of your faith and your humility;
Go, my people, walk without fear between Orient and Occident,
Go with your sampot rolled around your loins
And the Jewel of the Triple Basket that shines upon your heart;
Spread out, Khmer people, over Europe,
Spread out, Khmer people, over Asia,
The Light for which yearn
... gods, men, giants,
Beasts, rocks and plants;
Oh universe full of tears,
This is the Light . . . of Buddhist Peace and Love.?*

With this view of colonial policy and the development of Buddhist institu-
tions in the early twentieth century, a history of Khmer Buddhism from 1848 to
1930 has emerged here. However, one significant religious discourse relevant to
the construction of modern values remains to be examined. The encounters, mi-
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mesis, collusions, and other local and translocal currents of ideas and events from
which modern Khmer Buddhism emerged included the important interaction
between Khmer vernacular renderings of the Theravada and the cosmopolitan
Pali tradition. The ideological and pedagogical innovations introduced by mod-
ernists altered and dominated the nature of that interaction, as Khmer Buddhists
underwent a shift from a manuscript to a print culture.



How Should We Behave?

Modernist Translations of Theravada Buddhism

“Nowadays,” Ukfia Suttantaprija Ind observed in the Garilok, his
primer on moral conduct, “people are not the same as they {once} were.” Alchough
they intend to behave in accordance with the Dhamma, more often they end up
being “swayed by the ways of the world instead.”* Thus, it was necessary to give
scrutiny to the question of moral conduct: “how should we behave if we want to
make ourselves pure?”?

Ind’s comments prelude my return in this chapter to reading Khmer Bud-
dhist representations of moral development, the bookend to the nineteenth-
century ethical literature I examined in chapter 1. Returning to a close reading of
Khmer Buddhist vernacular works written from 1918 to the early 1930s makes it
possible to see how Khmer ideas about moral development shifted during the
course of several decades, and how they inscribed a Buddhist modernism. Moral
development, in the literature of the nineteenth century, was dominated by the
cosmic biography of the Bodhisatta cycling through rebirths in a quaking, awe-
struck world shaped by the purification of successive buddhas. Modernism, which
explicitly rejected the literary excesses of nineteenth-century representations of
moral landscape, nonetheless refashioned the trope of purification and melded it to
a new complex of values surrounding issues of authenticity, rationalism, moral be-
havior, and a broadened application of Buddhist aims and ideals to laypeople as
well as bhikkbus and bodhisattas. The vernacular writings produced in the early
twentieth century suggest the outlines of a Khmer Buddhist approach to moder-
nity that combined elements of a critique of contemporary moral degeneration
with an “authentic” Buddhist vision of how to live a purified life, even amid the
temptations and confusions of the modern world. As in other modernist religious
movements of the period in Southeast Asia, religious rationalism was an attempt
to recapture the true essence of the original religion—freed from improper rituals
and faulty knowledge—rather than a total rupture with the past.

My reading of ethical writings in this chapter allows us to consider one further
historical factor in the development of modern Buddhist values in colonial Cambo-
dia. In addition to understanding the rise of modernism in the context of socio-
political events, regional influences, and nineteenth-century Khmer Buddhist
preoccupations, we need to see modernism also as an aspect of the long ongoing
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interactions between the vernacular and cosmopolitan literatures of Theravada
Buddhism. A close reading of several modernist ethical texts will allow us to see
the content of modern values as well as how the new forms in which they were pro-
duced and expressed were shaped by the textual and ethical interactions between
new vernacular translations of Buddhism and normative notions of authenticity
and authority in the Theravada tradition. Khmer expressions of modernity were in-
separable from this interaction, which helped to give shape to the thought-world of
Buddhist monks and Pali scholars within the modernist faction as well as the tradi-
tionalists whom they opposed.’

For modernists, the awakening to the Viznaya in the late nineteenth and early
twentieth centuries had at first focused on regulations for monastic behavior and
on assuring that monastic behavior was authentic and pure. From Vinaya compi-
lations on monastic ritual procedures, their attention turned more generally to
the question of how Buddhists, especially Khmer Buddhists in the modern era,
should conduct themselves. Their translations and other writings on this subject
suggest a system of moral values in which the individual actor is represented in
terms of his or her conduct, understood as the actions and interactions performed
with body, speech, and thought. Purification was predicated on rational knowl-
edge; implicit in their writings is the assumption that there are clearly discern-
ible grounds for knowing what is true and false and right and wrong, as well as
rules for how to conduct one’s self. These could be apprehended through proper
study and understanding of the Dhamma-vinay. For Buddhists who wanted to be-
come pure, the cultivation of awareness, perception, recognition, and understanding
—as well as scholastic knowledge in general—was the most important pursuit
for achieving purification of the self, which in turn led to purification of the reli-
gion and the community of adherents. At the same time, as I have suggested in
previous chapters, older traditionalist methods for textual production and study
were regarded as corrupt and in need of updating with new modern methods and
techniques such as critical translation and print dissemination. The trope of
“purification” permeated every aspect of modernism; texts, like understanding,
conduct, language, and orthography, had to be made pure.

Writings produced by the modern Dhamma group and Ukfia SuttantaprTja Ind
from the second decade of the century to the early 1930s reveal the contours of the
modern Buddhism emerging in Cambodia. The new focus on the purified individ-
ual, the s7sana, and the religious community that appears in these writings is linked
to nineteenth-century constructions of exemplary moral figures traversing through a
hierarchical moral cosmos. But as I have suggested, in modern understanding, these
conceptions were visibly altered—demythologized, less bodhisatta-centric, and
more concerned with lay social ethics. They feature the development of new tempo-
rally and geographically localized imagery of the individual moral agent, the s@sana,
and the collective body or community of Buddhists. They also begin to evoke no-
tions of a distinctive Khmer society, culture, and “national religion” that became
more pronounced in Khmer thought and literary production after this period.*
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Modernist monks of the 1920s and 1930s were most interested in studying
and disseminating translations of Tipitaka texts and their commentaries that dealt
with codes of conduct and purification of conduct through close practice and under-
standing of the Dhamma-vinay. This emphasis on texts about conduct was integral
to their project of delineating authentic, purified values appropriate for modern
Buddhists, notably for lay Buddhists as well as clergy. Through the establishment
of authoritative translation methods and texts, these values became the basis for
the new discipline that spread rapidly in Cambodia during the 1920s and 1930s.
Yet the process of vernacular translation involved more than simply the promo-
tion and dissemination of certain texts over others. In addition, it necessitated the
development of new textual forms and literary styles, new modes of textual pro-
duction and translation, the transformation of ideas of textual authority, and
finally the translation of the Theravadin religious imagination into locally reso-
nant tropes and values.

I turn first to a discussion of the relationship between textual purification and
self-purification in the two most prominent forms of modernist writing from this
period: sankbep (abridgments) and samray (vernacular translations), literary forms
that modernists reshaped to fit their new ideologies and translation methods. Sec-
ond, to suggest the ways in which Khmer writers localized their interpretations of
Theravadin values, I turn to a reading of purification and moral agency in Ukfia
Suttantaprija Ind’s primer Gatilok. Ind coined still another new literary style in
the Gatilok. He referred to his work as a “tamra” or “manual” for its combination
of abridgements and vernacular translations of Pali canonical verses, which he
interwove with Buddhist stories, translations of French fables, and Khmer oral
folktales. In a marked departure from his own previous literary compositions and
from the styles that dominated the nineteenth century, Ind composed this new
work almost entirely in prose.

PURIFYING TEXTS, SELF-CONDUCT, AND S4AS4NA

On 12 May 1930, at the inaugural ceremony of the Buddhist Institute, Brah
Nﬁr_lapavaravij ja Lvi-Em preached a sermon titled “Sasanahetukatha” (Verses on
the foundations of the doctrine) to the assembled audience of dignitaries, colonial
officials, Buddhist clergy, and laypeople. It highlighted the central modernist
values concerning authenticity, rational knowledge, and moral conduct associated
with the new doctrine. The sermon also revealed how notions of moral develop-
ment were being melded into a new view of the ethical intersections between the
self and others, or in other words, why and how everyone’s individual behavior de-
termined the purity of the collective body of the religious community.

The “authentic doctrine” had been realized by the enlightened Buddha, “who
elucidated it,” Lvi-Em explained pointedly to the assembled European and Khmer
audience, “as a torch for all beings in the world.”®
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We can take up this torch of Dharm and Vinay to shine as a light for seeing causes
and intentions’ that are true and not true, actions that are good and evil, rewards
and punishments that are just and unjust, and in order for us to discern clearly
how to transform and reorient our hearts and minds away from causes and inten-
tions that are not right and away from actions that are evil. Endowed with . . .
[these teachings,} we can act in accordance with what is beneficial and good in
this world and the next.®

How is it possible to recognize the difference between authentic and inau-
thentic doctrine? Drawing from a variety of scriptural sources, Lvi-Em suggested
that “the true and authentic Buddhist Dbamma-vinay” could be understood
through the means elucidated in detail in the Dbamma-vinay itself, in short, by
“making an effort to ponder, think, analyze, and reflect on teachings in Pali and
to let them penetrate one’s heart and mind deeply.”® Thus, through clear under-
standing of the authentic Dhamma-vinay, Buddhists could purify their conduct
and bring it in line with the Buddha’s Dhamma; purifying one’s own individual
conduct simultaneously purified and strengthened the religious community as a
whole. “Whether performed by a householder . . . or a bhikkhu,” Lvi-Em empha-
sized, this form of purification represented the “highest kind of homage or wor-
ship to the Buddha.”*°

Offering good conduct (patipatti-piija) is the highest homage, higher than offer-
ings of food, because it is the means for making the Buddhist religion resplen-
dent, the means for ensuring that the purest forms of behavior practiced by the
Fully Enlightened Buddha become firmly established and endure for an epoch of

five thousand years.™

The goal of Buddhists was purification, both for individuals and for the reli-
gious collectivity, described in the sermon as the “fourfold parisal,” referring to
the assembly of all four groups of monastic and lay Buddhists, male and female:
bhikkbu-bbikkhuni-upasak-upasiki. For monks and laypeople alike, purification
was to be achieved by bringing one’s moral conduct in line with the true teach-
ings of the Dbamma-vinay. Purification raised questions of authenticity. To be-
come pure necessitated developing the ability to distinguish between what was
authentic and inauthentic Dhamma-vinay, the ability to recognize whether others
truly knew the Dbamma-vinay or whether they did not, the ability to judge
which behaviors were in line with the Dbamma-vinay and which were not. Im-
plicit in this agenda was the perception that discerning the underlying nature
and authenticity of persons, ideas, values, and teachings was not obvious; it re-
quired education, awareness, mindfulness, and above all, knowledge of the world
attainable only through correct grounding in the Dbamma-vinay. Although it re-
quired discipline, moral purification could be attained by ordinary people through
rational means rather than in the elusive and mythological sense in which it
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attached to the bodhisattas, czkkavattin, and millenarian leaders discussed in
chapters 1 and 2.

These modern values, as I have suggested, were closely connected to new
modes of translation, learning, and textual production, which I will discuss below.
“Sasanahetukatha” explicitly suggests the centrality of these new methods for cul-
tivating purification through moral conduct. Being knowledgeable about the
Dhamma, according to Lvi-Em, required at least five kinds of “respectful practice”:

making an effort to understand the Dbarma . . . ; making an effort to study Pali
and learn it by heart so that one knows it thoroughly . . . ; making an effort to
support the remembrance of Pali . . . ; making an effort to ponder, think, ana-
lyze, and reflect on teachings in Pali and to let them penetrate one’s heart and
mind deeply and clearly . . . ; knowing the teachings through explanations and
through Pali, and behaving in accordance with them."

These practices led to the kind of true understanding of Dhamma-vinay that re-
leased its transformative potential in individuals and in the fourfold religious
community and thus led “the Religion of the Tathagata [the Buddha} to become
resplendent with a brilliance that outshines even the brilliance of the moon at its
brightest, when it is round and full in the middle of the sky.”*

The new canon that emerged in colonial Cambodia privileged texts that of-
fered prescriptions for purifying one’s conduct, imparted advice about the proper
and improper ritual procedures and behavior, and clarified false and authentic
Dhamma. As I have suggested, a zealous devotion to the Vinaya lay at the heart of
the modernist textual world. But modernists were also interested in a variety of
other literature drawn from the Tipitaka, as well as in the Tipitaka commentaries
that had been central to monastic education in the nineteenth century, such as the
Mangaladipant, Samantapasadika, and Visuddbimagga. Other prominent nineteenth-
century texts such as the Paitiidsa-jataka, Trai Bhim, Pathamasambodhi, and cpap’,
while never disregarded, tended to take on altered significance or were relegated to
a more secondary status. Because of their more tangential relationship to the
Tipitaka (they were neither Tipitaka nor commentaries or subcommentaries on the
Tipitaka), they were not understood to be expressions of authentic Dhamma-vinay.**

The literary forms, styles, and strategies modernists employed reflected their
own ideological aims and the larger shift between manuscript and print textual
production that they had helped to effect. Modernists used prose instead of the
metered verse that had been popular in nineteenth-century literature. They often
rendered their texts as sankbep, “abbreviated” or extracted texts that distilled the
“essence” of a longer Dhamma-vinay passage into a single abridged text or com-
pendium. Their translations of suttas were quite different from the older tradi-
tion of samray composition in Cambodia. Not only was the choice of texts
different, favoring texts other than jataka, but the methods and style of transla-
tion were altered as well. Instead of the loose, rambling translations that had
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been common in the nineteenth century, described previously, the modern
samray were produced as “critical editions.”*® The editor of a given text compared
different versions of the same su#ta or Vinaya portion and corrected any mistaken
Pali words or grammar he discovered in palm-leaf versions. Drawing on the
grammatical method of translation described in chapter 3, he produced a vernac-
ular edition of the text containing Pali verses followed by a succinct and gram-
matically close Khmer translation and commentary.

Texts composed in the brief, extracted sankhep style were particularly well
suited to introducing new concepts and teaching beginners. Huot Tath wrote in the
introduction to his controversial 1918 work Samanera-vinaya that the entire Vinaya
was simply “far too long” for young novices and “for this reason, trying to learn it
would cause them to become weary, short-winded and scatter-brained.” Thus, he
had “extracted the essence . . . to enable them to study it more easily.”*® The dis-
tilled nature of this style of writing matched the modernists’ concern with purifying
texts, language, and rituals; in the sankbep style, only the most essential elements
were presented to the public, exposing them to a redaction of a text purged of the
mistakes and commentarial asides found in the old palm-leaf sanray and thus en-
abling them to more clearly understand the message of the Dbamma-vinay.

The abbreviated format of the sankbep was perhaps also a feature of the recent
introduction of print technology and print dissemination strategies. The produc-
tion of sacred texts in Cambodia was, for the first time, being tied to market mech-
anisms, one of the features of the new production of texts that marked the demise
of a devotion-based manuscript culture and the rise of print.}” Brief volumes were
more appropriate to the initial establishment of a new technology and the avail-
ability of funding for print. The Royal Library budget for printing was based in
part on its previous book sales, which were constrained by the limited number of
volumes that could be printed. The production of texts was still motivated in
many cases by a desire for making merit, but the funding for these printed merit-
making volumes was dependent on donations from individuals and subscriptions
raised by temple communities who commissioned particular works to be trans-
lated, edited, and printed; the quality and quantity of the print text produced for
merit making were thus now dependent on the amount of money that could be
generated to underwrite the production and distribution costs. Longer translated
works were published first in serialized form rather than as self-contained vol-
umes. The Royal Library’s periodical Kambujasuriya provided one venue for serial-
ized works and translations, with lengthy works such as Um-Sur’s 1930
translation of Milindapaiiha published over the course of more than a dozen issues.
Ind’s Gatilok was serialized over a five-year period, from 1927 to 1931, and subse-
quently published by the Royal Library in ten volumes, one at a time.

Beyond the exigencies of funding, the literary style of sankbep and serialized
translations reflected and responded to the mood of urgency and transition that
marked emerging Buddhist modernism in Phnom Penh.'® If lengthy narratives
about merit and power from the end of the nineteenth century no longer seemed
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to convey the essence or authentic words of the Buddha, these short, thematically
explicit excerpts of Dbamma-vinay, painstakingly distilled from a variety of palm-
leaf samray,*® could be more quickly and easily disseminated to a public whose
hearts and minds modernists believed to be in urgent need of awakening. The
Khmer sasana could not be purified until the authentic teachings were spread
among the whole populace, as Brah Maha Vimaladhamm Thon had argued in
1919 with his proposal to send Vinaya teachers out into the countryside.?’ While
modernist efforts at proselytization were initially hindered by a shortage of monks
properly trained in new methods of Pali translation, the texts—as long as they
were carefully translated, with accompanying explication—could stand in for
teachers. The rapid spread of the modern Dhamma doctrine attests to the success
of this translation effort.

The core modern Dhamma proponents— Um-Sar, Lvi-Em, Chuon Nath, and
Huot Tath—were among the most prolific writers and translators in the modern-
ist idioms. All four directed their written work to the emerging new print media.
Probably stemming from Thon’s influence, their early writings gave attention to
issues of monastic ritual performance such as robe styles and ordination proce-
dures. Later, this focus expanded to include considerations of lay ritual participa-
tion and moral conduct, which they approached in the same meticulous manner
they had applied to monastic codes and rituals. By the early 1920s, they began to
enlarge their focus on the mechanics of Buddhist ritual to broader considerations
of how to live as a moral person in the modern world, through knowledge of the
authentic teachings of the Dbamma-vinay.

Beginning in the 1920s, the most prodigious of the translators, Um-Sar,
translated Milindapaitha along with portions of commentaries such as Visud-
dhimagga, Abhidbammatthasangaha, and Dasaparamikatha.”* Lvi-Em’s sankhep writ-
ings were concentrated on the Vinaya and clarifications of ordination procedures for
monks and novices.?? Along with an updated Pali grammar for use at the Sala Pali,
Chuon Nath first translated Vinaya works and then moved to producing a number
of works directed at clarifying Buddhist rules of conduct and ritual procedures for
laypeople.?® Huot Tath authored a wide variety of works, ranging from a guide-
book on the history of various temples at Angkor to translations of Pali sutta com-
missioned by lay Buddhists.?* Inspired by Louis Finot’s earlier comparative work
on the Paiiiidsa-jataka, Um-Sur and Lvi-Em also began collaborating to compile
and edit a critical Khmer edition of the text, a project that took a number of de-
cades to complete.?

Like Huot Tath’s 1918 work Samaneravinaya, Pabbajakhandhaka-sankbepa by
Lvi-Em (translated, edited, and printed in the early 1930s at the request of King
Monivong) is representative of modernist interests in authenticity and ritual
purification that grew out of the original preoccupations of the modern Dhamma
movement. Lvi-Em’s monastic training had included a novitiate at Vatt Unnalom
during the 1890s under Dian’s abbotship,?® and he returned to Vatt Unnalom
again later as a young monk to study Pali Vinaya commentaries under Brah Maha
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Vimaladhamm Thon.?” Pabbajakhandhaka-sankbepa is intended to serve as a con-
cise manual for young men seeking ordination as novices. It introduces them to
Pali pronunciation and grammar, providing a glossary of key terminology used in
the ordination ceremony and clarifying the ritual roles and procedures necessary to
correct performance of the ordination ceremony through reference to rituals de-
tailed in the Vinaya.

Likewise, Gihivinaya-sankbep is representative of the modernist effort to make
moral purification accessible to laypeople as well as bhikkbus. Translated and criti-
cally edited by Chuon Nath “from the Pali version of a number of scriptures,
including Masigaladipani-atthakathi, Mangala-sutta, and other texts,”? it was prob-
ably composed during the early 1920s; it appeared in a print version by 1926.%°
The text was written specifically with the aim of providing a reference on Buddhist
comportment for traders “so they can take this book with them easily, even during
their frequent journeys.”® It contained lists of right and wrong behavior as well as
descriptions and translations of ritual procedures for laypeople. The text detailed,
for example, how to seek forgiveness from the Triple Gem of the Buddha,
Dhamma, and Sangha by speaking clearly “toward the direction of the face of the
Brah Buddha image . .., toward the stipa, the cediya that holds relics of the
Buddha . . ., toward the face of an individual who is a bhikkhu.”** Having begged
pardon in this manner, the petitioner “must demonstrate with clearly annunciated
speech . . . that he or she has taken refuge as a lay adherent in the s@sana of the Lord
Buddha, and must profess commitment to continual observance of the precepts.”?

Chuon Nath’s instructions included an insistence that the words spoken by
lay ritual participants must follow correct Pali grammatical forms: “If the [peti-
tioner} is a man, he chants ‘yobam tha tassa me,” and if a woman, she chants ‘yzham
tha tassa me,” following the correct Pali gender forms.” After meticulously detail-
ing each grammatical case that might be necessary for the ceremony, Chuon Nath
concludes, “Once men and women have spoken words committing themselves as
those who have taken refuge (Brah trai savana gaman), a refuge and awakening re-
sults, and thus they have 7n that moment achieved the designation of a lay adherent
(upasak-upasika).”* The text emphasizes the modernist insistence that knowledge
and understanding are essential to ritual efficacy:

Whether one has never learned how to chant in Pali or to chant the translation
(samray) in one’s own language, or whether one knows how to chant both the Pali
and the translation accurately, as it has been spoken here, merely chanting the
Pali is empty if one does not understand its meaning. This is so because the ritual
of asking forgiveness and committing oneself toward gaining faith consists of
clear belief and a wisdom involving right views (sammdiditthi), for which the mea-
sure is true knowing and true and correct understanding.®

Similarly, Trayapanam-sankbep, edited by Chuon Nath and Um-Sur, is a
brief text aimed at monks and laypeople who lacked rudimentary knowledge of
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Pali.® It was compiled at the request of monks in provincial monasteries to help
“villagers who want to study scriptures often,” with the aim of “giving them suc-
cess in obtaining an orientation toward enlightenment (bodbi-citta).”® The text
provides translations of the Pali phrases spoken in the most common rituals of re-
spect and homage performed in monasteries. It begins, for example, with a seg-
ment titled (in Pali) “Ratanattayaptja” and translated into Khmer as “Paying
Homage to the Triple Gem.”*” The Pali words to be spoken in the ceremony al-
ternate with the Khmer translation:

Imehi dipadbipadisakkarehi Buddbam-Dhamman-Sangham abhipiijayami matapita-

Jinam gunavanta naiica mayhaiica digharattam attaya hitaya sukhaya.

This translates as follows: I pay homage to the Buddha/Dhamma/ Sangha who is
the Master, with all of the things for offering, candles, incense, and so on, for the
purpose of obtaining prosperity, for the purpose of obtaining benefit, for the
purpose of obtaining happiness far into the future for all those possessing merit,
including my mother and father, and myself.?®

The text continues in this vein, with ritual phrases for paying homage to the
Buddha, Dhamma, and Sangha respectively, including instructions on when and
how to prostrate oneself, as well as clarifications regarding common mispronunci-
ations of Pali words. For instance, the authors caution, the word vizeyyo (vanquish-
ing) is commonly mispronounced in ritual ceremonies, rendering its meaning
unclear. Although “people have become accustomed to pronouncing this word
‘vijjayo’ when they chant,” Chuon Nath and Um-Sar write, “close scrutiny reveals
that the correct grammatical form is in fact {the gerundive form} ‘vijeyyo,” a variant
of ‘vijetva.”"*® With the insertion of brief comments such as this, Chuon Nath and
Um-Sir obliquely critique traditionalists for allowing incorrect forms of language
to be transmitted.

Trayapanam-sankbep concludes with another abbreviated ceremony for hom-
age to the Triple Gem. The vernacular translation and commentary carefully ex-
plain not only the Pali phrases but also how merit-making ritual works. The
exemplary conduct of monks enriches the soil in which bodhi-citta can take root
and grow. By accepting homage and alms, monks serve as sites of purification for
laypeople, transforming their gifts into benefit:

Supatipanno bhagavato savakasangho
anuttaram puitiiakkhettam lokassati . . .

The translation of “supatipanno bhagavato savakasangho” is “The Sangha consists of
the disciples of the Enlightened Lord,” and thus their conduct is excellent, mean-
ing that their conduct is in accordance with the Path of the nine higher attainments
(lokuttaradbamma).*® “Anuttaram puiiiiakkhettam lokassa” means “These [monks} are
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unsurpassed merit fields,” meaning sites or destinations in which seeds, meaning
the merit performed by beings in the world, can grow. Sentient beings are always

in need of such fields, which they do not necessarily possess on their own.*

Again, the interpretation of the ritual phrases enables the authors to press for
a subtle rejection of traditionalism and simultaneous reorientation of Buddhist
understanding. Whereas past tradition allowed the ritual words to be spoken
without comprehension, in their updated text of the ritual the authors not only
provide a literal translation of the Pali ritual phrases to be spoken but also add a
clarification that moves the participant toward a fuller understanding of the rite
with each act of taking refuge. A final blessing asking for “care from all the gods,
through the influence and power of all the buddhas, all parts of the Dhamma,
and the entire Sangha”*?
participants—accustomed to frequent interaction with the spirits or deities of

ends the ceremony. These ritual words remind Khmer

ancestors, the earth, rice, and places—of the proper Buddhist implications and
orientation of the ceremony. Care “from all the gods” is mediated through “the
influence and power of all the buddhas” and other aspects of the Triple Gem.

A final example of the interwoven ethical themes and stylistic issues in mod-
ern Dhamma writing is evident in Huot Tath’s translation of the Singalovida-
sutta. Compiling a critical edition required different kinds of strategies from
those required for abridging sankhep, since the editor was seeking to present an
entire vernacular Dbamma-vinay text, “purified” of scribal errors. Singalovadasutta
was among the first of the suttas to be critically edited; based on Huot Tath’s
comparison of various manuscript sources, it was translated and printed in
Khmer in the first edition of the Buddhist periodical Ganthamali in 1927.* The
choice of this sutta for the inaugural issue of Ganthamala is not surprising given
the text’s thematic focus on purification through right moral conduct and its de-
lineation of Vinaya-like rules for lay conduct. Huot Tath’s translation helps us
understand the new views of textual authority as well as evidence of the kinds of
choices and interpretive strategies that could render an ancient text as a valid site
for expressing new, modern values.

The Singaloviadasutta situates and defines the individual in the context of his
or her social relationships. It lists the proper ways in which a good Buddhist lay-
person should purify and orient him- or herself in terms of six relational direc-
tions: toward mother and father, teachers, spouse and children, friends and
companions, servants and subordinates, monks and Brahmins.** The setting for
the preaching of the sutta is the Buddha'’s discovery of a young man named Singal
performing a ceremony of ritual obeisance to the six cardinal directions, according
to the last wishes of his dying father. The Buddha admonishes Singal that he is
performing a false ritual and offers him a new, up-to-date interpretation of the
ritual based on Buddhist doctrine. The thematic parallels to the modern Dhamma
project are all too obvious here. In tone as well as content, the Singalovadasutia res-
onates with modernist investigations of authentic codes of conduct in the
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Dbamma-vinay and with their efforts to reverse the degeneration of Buddhist ritual
practice inherited from previous generations. After the Buddha inquires about
Singal’s actions and hears his explanation, he responds:

“All sons of householders, the Discipline (vinay) of the Noble Disciples is not
one of paying homage to the six directions as you are doing.”

Singal respectfully replied, “Master, then how is homage paid to the six
directions in the Discipline of the Noble Disciples? Please explain so I will also
understand very clearly. ...~

The Master replied, “All sons of householders should please pay careful at-
tention to this {teaching} and safeguard it in their hearts and minds. Listen and I

will explain it to you now.”

In his introduction to the s##tz, Huot Tath recounts an explanatory story
taken from Buddhaghosa’s fifth-century commentary on the sutta, one of Huot
Tath’s sources for the critical edition.* The story explains how it had come about
that Singal’s father had given false counsel to his son about whom and how to
worship, counsel that the son had obeyed but the Buddha had contradicted. This
tension concerning filial piety might well be troubling for a Khmer audience.
Huot Tath seems intent on introducing Buddhaghosa’s explanation for this
problem as quickly as possible, in order to head off any perception of a contradic-
tion within the sutta that follows. The vinay or regulations for parent-child rela-
tionships in the Singalovadasutta include papanivarenti (parents must prevent
their children from performing immoral actions), dayajjam patipajjami (children
must resolve to establish a good character in deference to their parents), and
dakkbinam anuppadassami (children must resolve that when their parents die,
they will make merit for them).*” If a parent is supposed to look out for his or her
child’s well-being and a child to respect his or her parents by conforming to their
expectations and by carrying out appropriate rituals at their deaths, how could
Singal’s father lead him so far astray and how could Singal, after encountering the
Buddha, so readily cast aside his father’s religion, even if it was a false doctrine?

As it turns out, the introductory story advises, Singal’s father was not (as it
would appear if one read from the Pali text of the Singalovadasutta without the
aid of the commentary) an unenlightened Brahmin admonishing his son to prac-
tice a false doctrine. Rather, the father was a devout Buddhist who had attained
the high spiritual level of stream-enterer. The dying father had surmised cor-
rectly that when the Buddha was out walking on his morning alms round, he
would see the son performing an empty ritual of homage to the six directions and
preach a sermon to him on the true meaning of worship, not as obeisance but as
proper conduct in regard to one’s relationships with others.

Huot Tath’s strategy of incorporating the commentary into his introduction
puts the contradiction concerning filial piety to rest, shaping a definitive inter-
pretation of the text as the story of a father’s wise and compassionate effort to
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help his son find the proper path to purification. For a Khmer lay audience used
to learning about moral conduct through vernacular ¢@p’ sung by parents to
children, the conflation of the Buddha’s advice with the father’s wishes further
strengthens the ethical authority of the text. The father’s complicity makes the
sutta’s enumeration of how and how not to behave with respect to others assume
the tone of a ¢pap’, as in Cpap’ Tanman Khluan:

My children, listen to your father
recount another series of guidelines
for you to learn and imitate precisely,
to guide your body and your senses.*

Likewise, when the Buddha preaches to Singal that “false friends who are trying
to flatter you . . . will only lead you to ruin. Wise people readily recognize from
their behaviors that they are not real friends at all, and disassociate from {them],”*°
the advice recalls the ¢ap’ lines

Do not join together with malevolent people,
do not associate with thieves;
they will seize you from behind
and torture you with blows: see how vile they are!™®
In these contrasting passages we can see evidence of the modernist transformation
of ideas of textual authority. The new critical translation draws on the familiar
Khmer vernacular imagery of the father advising the child in order to help establish
an authoritative textual voice for a modern version of a grammatically translated ca-
nonical sutta. The older genre of ¢pap’ literature drew on the idea but not precise
translations of “precious, Dhamma scriptures” as the source of its moral authority.>
Huot Tath writes that he wanted to translate and edit the Singalovadasutta be-
cause it was a gihipatipatti and samanapatipatti (a text clarifying how to behave ac-
cording to the Dhamma-vinay for both laypeople and monks): “In my estimation,
[the Singalovadasuttal is splendidly useful for the wider populace. They would be
pleased to learn it if it were translated out of Pali and edited, together with its com-
mentary,* into a Khmer version.”*® Huot Tath visually arranges the print text so
that the verses spoken by the Buddha are “clearly indicated” for the edification of
the wider reading public. His intent in the critical edition is “to give the Pali along
with its vernacular translation (samray) . . . in order to ensure correct comprehen-
sion.” It was important for readers to encounter the s##ta in this textual format;
whether a reader wanted to study and learn both the Pali and the translation, or just
the translation alone, the reader needed to know exactly which words were original
Pali verses spoken by the Buddha and which were later commentarial additions.
“This is the only method for learning the translation properly and with satisfac-
tion,” he concluded.>
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These comments illustrate another dimension of modernist transformations
of assumptions about textual authority. In the past, samriy were sometimes only
loosely connected with the Tipitaka but were nevertheless regarded as sacred and
authoritative by virtue of their mode of production as palm-leaf or mulberry-
paper manuscripts. The content of samray had varied widely: some contained both
Pali and Khmer, others either Pali or Khmer. By contrast, Huot Tath is highly
concerned with the nature of the relationship between the Pali and Khmer words
and meanings in the text. In his usage, the term samriay no longer refers to a broad
category or genre of scriptural texts but to a close translation of a portion of the
Tipitaka produced by someone with Pali knowledge and according to new transla-
tion practices.

His comments also suggest new assumptions about how the Pali language is
spiritually efficacious: as a vehicle for conveying the spiritually beneficial knowl-
edge of authentic Dbamma-vinay rather than in and of itself. Although the modern-
ists championed the learning of Pali, Huot Tath acknowledges here that true
understanding might also take place through the medium of vernacular transla-
tion, as long as the translation was correctly produced. Huot Tath and his faction
had disparaged traditionalists for viewing Pali garha as authoritative simply be-
cause they were words spoken or written in Pali, with understanding of the words
as not strictly necessary. He insists here that what makes Pali words meaningful
and authoritative is understanding them correctly. Further, through the printed
format of indented Pali verses alternating with translation and commentary, even
those Buddhists without Pali knowledge could learn to recognize the distinction
between what was original Dbamma-vinay and what was later interpretation. These
interpretations could then be evaluated for their accuracy, for in the final analysis,
some interpretations of the Dhamma-vinay could be seen to be more “true,” some
monks more knowledgeable, and some practices more authentic than others.

This emphasis on correct understanding reflects the same imperative about
Dhamma knowledge evident in Lvi-Em’s sermon, discussed earlier. Correct un-
derstanding went beyond merely listening to the Dhamma, which was only the
first stage or step to the stage of “making an effort to ponder, think, analyze, and
reflect on teachings in Pali and to let them penetrate one’s heart and mind
deeply.”” The highest stage of understanding was manifested in conduct, for true
understanding required that the teachings had penetrated the heart and mind,
causing a transformation that led one’s behavior to become pure. Encountering an
accurate translation thus enabled those Buddhists who made themselves receptive
to the powerful impact of the Dbamma-vinay to hear and study it, and as they
learned and internalized it, their own effort in combination with the transforma-
tive qualities of the words of the would lead to purification.

Huot Tath’s translation of the Singalovadasuita helps to demonstrate how the
notion of the Pali canon as authoritative idea and the modes and strategies of tex-
tual production in a local literary culture interact to shape distinctive interpreta-
tions. The editing strategies that modernists employed enabled them to emphasize



HOW SHOULD WE BEHAVE? : 101

particular ethical values in the texts they translated, values that included, in partic-
ular, the need for laypeople as well as monks to purify their conduct according to
the teachings of the Dhamma-vinay and for all Buddhists to understand and recog-
nize what were the authentic, pure, original, uncorrupted teachings of the Buddha
and what were not. These values were expressed in the very forms in which the
texts were written and organized,® as in the Singzlovadasutta’s alternation of Pali,
translation and commentary to demarcate words spoken by the Buddha.

The modern Dhamma writings surveyed above exemplify the shift away from
the production of religious texts for purposes of entertainment, performance, de-
votion, and merit making toward the edification and reorientation of Buddhists’
conduct according to correct understanding of the Buddha’s authentic teachings.
Their translation techniques are meant to render these teachings accessible and
clear and to supply the necessary interpretive grounds for further study and inter-
nalization of a path for proper conduct. These texts also illustrate the ways in which
new translation strategies and the literary formats in which they were embedded
served as vehicles for expressing different and emerging modes of Buddhist
thought during this period, formed through interactions between local, vernacular
literary imaginings and a cosmopolitan Pali tradition. The Pali Tipitaka func-
tions, in Steven Collins” words, as “the very idea” of authority by which a local
Buddhism defines itself, but with a shifting meaning and content depending on
the ways in which it is edited, excerpted, interpreted, and translated.”” Huot
Tath’s translation of the canonical Singalovadasutta, set in the time of the Buddha,
renders it into a recognizable, contemporary idiom by connecting Singal’s actions
with what people continue to do:

Generally, children carry out the instructions their parents have issued from their
death beds . . . and so it was that Singal respected the instructions given by his
father and rose at dawn. He wrapped a sambat’ around himself and with his hair
still wet, left from the city of Rajagrih and raised his head to namassa {pay hom-
age] in all six directions, to the east, to the south, to the north, to the west, to the
nadir, to the zenith.%®

The locus for moral development in Huot Tath’s translation is not the exemplary
moral figure of the Bodhisatta of nineteenth-century jztaka, perfecting virtues in
some far-away eon, but the ordinary person who is like Singal, wrapping himself
in a sambat’ (sarong), the everyday form of Khmer dress. Like Singal, the ordinary
person is involved in a complex web of relationships that require him or her to
practice the Buddhist path toward purification while still fulfilling social roles
and responsibilities.

Modernist writings from this period also reflect a concern with the localized
religious collective. While the concept of Khmer sangam (society) that developed
later in the Khmer language does not yet appear in the Buddhist writings from
the second decade of the century to the early 1930s, the writers employ other
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more Buddhistic phrases that evoke the collective image of Khmer people.*
These include references to yoernr Khmaer (we Khmer), to ganak tam sasana (follow-
ers of the {Buddhist} doctrine), and to the community or assembly of the four
kinds of parisal or disciples of the Buddha, consisting of monks, nuns, and men
and women lay followers.®® In these conceptions of collectivity, the actions per-
formed by individuals have moral implications for many others; they determine
the purity of the s@sana and religious community as a whole.

LOCAL TROPES, LOCAL VALUES

The vernacular-cosmopolitan translation process developed not only in rela-
tion to contemporary sociopolitical events and currents of thought such as the in-
troduction of modernist ideas of authenticity and purification but also in the more
elusive, dreamlike interactions between local interpreters of Buddhism and the
amorphous, moving ideas and images of Theravada Buddhism that scholars have
termed the Pali imaginaire. Collins suggests that the term “imaginaire,” drawn
from French scholarship, is not easily translated inasmuch as it does not refer to
what is “imaginary” in the sense of “unreal,” but rather “what is imagined,” such
as the worlds of texts, which are social facts.®! He defines the Pali imaginaire as “a
mental universe created by and within Pali texts.”® Similarly in his study of the
Zen master Keizan, Bernard Faure understands the imaginaire as “the way beliefs
are rendered in images,” which in the case of Keizan included a “constellation” of
images organized “around poles like awakening, dreams, places, gods and their
icons, Chan/Zen masters and their relics”—in other words, images and ideas that
constitute a mental universe or system of thought.®®

To examine these vernacular-cosmopolitan interactions as a factor in the
shaping of Khmer Buddhist modernism, I turn to a reading of a portion of Ukfa
Suttantaprija Ind’s Gatilok, representative of the development and integration of
a body of distinctively Khmer literary renderings of the Theravadin imaginaire.
Explicitly composed as a tamra (manual) to examine and compare the “ancient”
(which might be read here as “authentic”) Buddhist ways of behaving with the

"84 the Gatilok expresses the themes of moder-

“modern morality that has arisen,
nity and moral development at a number of levels. In historically particular ways,
it moves between discussions of authentic and inauthentic Theravadin practices
among Khmer Buddhists to notions of false and true monks, corrupt and good
officials, the “fakery” of particular nineteenth-century millenarian figures in
Cambodia, and the degradation of opium addiction. But while the ethics of the
text responds to these particular historical issues, the text was also clearly in-
tended as a universal ethical teaching on living the moral life. Its primary focus
is on how to recognize whether people are moral and pure or malevolent. This is
a tricky business in the modern world, the text suggests. As a result, mature
moral agency is not fully achieved except by the person who has cultivated care-
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ful moral discernment or satisampajaiiia (mindfulness and discrimination) as the
basis for his or her perception, actions, interactions, and relationships with other
people.

The ethical reflections on moral development and agency in the text are
laid out in narrative form, giving the text’s audience insight into the circum-
stances, characters, and behavior of the moral actors in the Gatilok. Living in
the world, as the Garilok narratives make clear, involves living with others. Ac-
tions bear fruit; their consequences are felt not just by oneself but by many
others, most notably one’s immediate family members, neighbors, and loved
ones. The self of the Garilok is not at all autonomous, but intricately intercon-
nected with those around him or her. As in the Singalovadasutia, the self or
moral agent is defined by the moral quality of his or her actions and relation-
ships with others. In the analysis of the text, moral identity is part Dhammic
and part lokiya, “worldly.” The parts of a human being that arise (or are born)
and die, such as the body and feelings or reactions, are of the “world,” which
Ind refers to with the Khmer word /ok. Worldly or “causal” aspects define human
beings just as the amount and grade of copper in a gold alloy determines its
overall color and appearance.

All beings are different from each other because Dhamma and /o& {world} are
combined in them differently. . . . {This is} analogous to the way in which tex-
tures of gold alloys are varied because the copper element is combined with the
gold element in larger or smaller amounts.®

Whatever knowledge or truth possessed by the individual never dies because it is
“of the category (jati) of Dhamma.” Like gold in an alloy, its brilliant pure color
shines forth from whatever individual possesses it. A person’s unique identity is
thus determined by the combination of Dhamma and /o& that he or she con-
structs through thought, speech, and actions:

How do moral people behave? And with regard to those who are said to be
“immoral,” how should we characterize their behavior?

It has been said that moral people are endowed with three kinds of piety:
right body, right speech, and right thoughts. They effortlessly conduct them-
selves according to the teachings [of the Dbamma-vinay}. They have shame and
fear concerning wrongdoing, which serves them like a wall or fence surrounding
their bodies, preventing what is nonbeneficial from entering in and troubling
them. In this manner, they are recognizable as moral persons. People endowed
with the three kinds of impiety—wrongdoing with the body, wrongdoing with
speech, and wrongdoing with thought—fail to conduct themselves according to
the teachings. They lack shame and fear . . ., they spread evil-heartedness and
lead others astray with their wrong and malicious behaviors. These people are rec-

ognizable in our world as immoral persons. ®



164 : CHAPTER 5

The world of the Garilok is represented quite differently from the moral cos-
mos of nineteenth-century religious imagination, which saw it as a reified moral
geography (evident in some of the texts discussed in chapter 1). Ind’s usage tends
to emphasize a social world defined by contemporary behaviors, gatilok (worldly
ways, or more literally, “ways of behaving in the world”). For Ind, /o0& is every-
thing that is not Dhamma, meaning everything that is causally conditioned,
“that arises by the power of the rebirth of aggregates (khandha), . . . all beings on
earth, on the surface of the sky and throughout the atmosphere . . . that normally
act in the world,” all thoughts, words, and actions that come into being.®’ In this
causally connected world, the greatest problem for moral agents is the unavoid-
able interpenetration of the actions or karma of one’s self and others, a situation
Ind illustrates with a story drawn from Khmer oral folklore.

In the story, a basket weaver climbs a tall sugar-palm tree to cut leaves for
weaving baskets. He finds exceedingly good leaves for his purposes, and as he
cuts them from the top of the tree, he begins to think about the profits he is cer-
tain to reap from the baskets he will weave with these leaves. He thinks that he
will have enough profit to buy a hen, and from selling the eggs produced by the
hen, he will earn enough to buy pigs, and with the piglets, a cow, and so on, until
he has enough profit to buy a rice farm and then plant fruit trees—at which
point, he will have earned enough to support a wife. The wife will have a son, and
the basket weaver will be wealthy enough to redeem a slave girl to take care of
the son, and when the slave rebukes his son too harshly, the basket weaver will
kick her.

Caught up in his fantasy at the top of the sugar-palm tree, the basket weaver
reaches out with his foot to kick the slave girl, loses his balance, and begins to fall.
In the next instant, he is able only to catch onto the end of one of the palm leaves
and hold on for dear life.

Hanging from the tree and fearful that he will fall to his death at any mo-
ment, he suddenly spots an elephant driver coming toward him through the forest
and calls out to the man for help. The elephant driver stops the elephant right
under the basket weaver but still can not quite reach him. Standing on the ele-
phant’s back to reach up for the basket weaver, the elephant driver moves his feet
carelessly on the elephant’s back and inadvertently gives him the signal to go.
When the elephant takes off, his driver has only enough time to reach up and grab
onto the basket weaver’s foot.

The two men hang, one clinging to the other’s foot, from the leaf of the sugar
palm, shouting and blaming each other, both fearful of death. The basket weaver
yells to the elephant driver to let go of his foot or they will both fall. The elephant
driver refuses, imploring the basket weaver to tighten his hold on the palm leaf.
Suddenly, they see four bald men coming toward them with a fishing net. They call
out for help, and the four bald men eventually take up their net at each of the four
corners and tie it around their necks. The basket weaver and elephant driver jump
down—and survive—but the weight of their fall causes the net to tighten, and the



HOW SHOULD WE BEHAVE? : 1065

four bald men at the corners are thrown together with such force that their heads
collide and they all die.*

This grimly humorous story reveals Ind’s definition of the social world in ac-
tion, with causes leading to actions leading to results leading to further actions
and so on. Like the elephant driver holding onto the foot of the basket weaver
grasping a thin sugar-palm leaf with one hand, suspended above the net of the
four hapless bald men, this is a world in which one person’s careless, ignorant, or
malevolent actions produce the conditions in which others must survive. It is
also a world in which the individual exists, inescapably, in relationship with and
to others; from the moment of birth, the individual exists in a set of relationships
that continue even after he or she dies.*’

Thus, within Ind’s text, ethical primacy is placed on the ability to recognize
the moral nature of one’s own and others’ thoughts, words, and deeds through
the cultivation of a form of moral discernment known in Pali as satisampajaiiiia.
Satisampajaiiiia can be translated in its compounded sense in terms of sz# (mind-
fulness and clarity) and sampajaiiiia (discrimination or attention or awareness).
Ind defines the Pali term by drawing on a portion of the canonical Samaitiiaphala-

sutta (Sermon on the fruits of the homeless life):"®

People [who possess} satisampajaiiiia to analyze the circumstances and occasion
... do not falter when they are in charge of some activity; whether they are
walking, sitting, sleeping, standing, lifting their arms, lifting their feet, urinat-
ing or defecating; whether eating food that is soft or tough, when chewing and
when swallowing food into the stomach. If you do not have {satisampajaiiiia}, if
you do not think first, then in all of these actions, you will falter by falling down
or getting stuck on thorns, and so on. While eating, you might choke on a fish
bone or encounter a hot pepper. Individuals without {satisampajaiiiia} are known

in everyday language as “careless persons.””!

Ind’s examination of satisampajaitiia continues by weaving together Pali and ver-
nacular stories to explain the concept and to demonstrate its importance for ordi-
nary Khmer.

In the Samarniaphala-sutta, satisampajaitiia is explained as one of four kinds of
concentration, which is one of the benefits of the homeless life led by the monk.
This discussion of satisampajaitiia takes place in the sutta when Prince Ajatasattu
visits the Buddha in an effort to find relief from the turmoil of his remorse for
imprisoning and torturing to death his own father, the righteous King Bim-
bisara. The Buddha uses the occasion to preach this su#tta on the “fruits of the
homeless life.”

In the Gatilok, Ind also draws on a portion of the story about Ajatasattu and
King Bimbisara to explain satisampajaitiia. But for Ind, satisampajaiiiia is not ex-
plained as one of numerous by-products of world renunciation, but as a necessary
moral possession for all people. Here as in other instances, Ind takes religious



166 : CHAPTER 5

ideas connected in canonical texts with asceticism and recasts them as values nec-
essary to ordinary people.

Ind’s laicization of satisampajaiiiia is evident in a passage comparing the re-
sponses of three groups of officials who are guards belonging to the retinue of King
Bimbisara. After apprehending Ajatasattu in an attempt to assassinate his father,
the guards meet to discuss what should be done next. Two of the groups of guards
advocate executing Ajatasattu on the spot, but the captain of the third group ar-
gues that under the circumstances—because the assassin is the king’s own son—
the case should be brought to the king. He prevails, and the king richly rewards the
guard because he was “a person possessing satisampajaiiiia, knowing how to analyze
correctly according to the circumstances and according to the occasion.”’?

Whereas in the canonical Samaiiiaphala-sutta, satisampajaitiia is a moral pos-
session connected with monks who have attained high levels of skill in medita-
tion, in the Gatilok it is a moral necessity for anyone who wants to live as a good
person in the complex world of social relationships, and even more baldly as a
survival skill for the contemporary world, necessary for anyone who does not want
to be swindled or deceived at the hands of others. For ordinary people, it is culti-
vated through life experience and education rather than meditation:

The knowledge possessed by newborn babies and little children is like very shal-
low water; satisampajaiiiia has not yet arisen to any great extent. Young children
can be deceived by adults, who say “Don’t cry or the scarecrow will come and bite

you” ...or...“Ta Breng” will pour rice water on your head.” . . . Babies lack
satisampajaiiia . . . and are thus ignorant of adults’ deceptions.”

The problems of day-to-day life are compounded by the fact that “there is a
whole category of people who are ignorant because, like babies, they do not pos-
sess satisampajaiiia.””’ The cultivation of satisampajaiiia through education is
thus imperative, for without it, the world is full of characters like the basket
weaver whose carelessness and lack of discernment leads to absurd and sometimes
tragic consequences.

In a more technical Pali canonical sense, as Ind also explains, satisampajaiiiia
also involves the development of a complex of specific virtues. These are the
sappurisa-dhamma, the sevenfold “forms of ethical recognition” that enable their
possessor to recognize such things as good and evil intentions of others, truth, re-
sults of actions, and the nature of the self.”® Thus, through the development of
these virtues, the cultivation of satisampajaiiiia leads one to becoming a sappurisa (a
good or moral person). The larger aim of the sappurisa is to become pure,’” devel-
oping the Dhamma aspect of one’s identity—which requires a twofold obligation
toward others: the absence of spreading harm and injury to others along with “in-
creasing the well-being of others.”"

For Ind, these more technical ideas drawn from Pali texts are inherently
translatable into Khmer terms. Although people are born into differing circum-
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stances, the person with satisampajaiiia is able to discern an appropriate response
for the circumstances and occasions, including the ability to perceive the inten-
tions of others. Everyday Khmer life—as reflected in folklore—becomes a me-
dium for expressing the truth of the Dbamma-vinay. Conversely, this idea also
suggests that ordinary Khmer life can be translated into a universally recogniz-
able idiom: it is a potential medium for achieving purification. This idea is devel-
oped in one of the most localized narratives in the text, the “Story of Bhikkhu
Sukh from a Phnong Family” (hereafter “Bhikkhu Sukh”).

The story is striking in part because it does not appear to have been drawn
from oral folklore. It seems likely that it is either a true account of a monk’s life,
collected by Ind, or an allegory that he composed specifically for the Gatilok. The
ethical themes of moral development and the relationship between self and
others in the story are overlaid with allegorical implications about the “civiliza-
tional” capacities of Khmer Buddhism.” The protagonist in the story is a “sav-
age” who is rescued and transformed into a literate and “civilized” person
through his association with the Triple Gem of the Buddha, Dhamma, and
Sangha. In its colonial context, the allegory suggests the capacity of Buddhism
for defining and elevating Khmer civilization, an idea also articulated in Lvi-
Em’s 1930 sermon and Makhali Phal’s 1931 poem for the Vinaya ceremony (ex-
cerpted in chapter 4).%

The rich interaction in “Bhikkhu Sukh” between central metaphors of liber-
ation drawn from the Pali imaginaire and the local, vernacular tropes of ethnic-
ity, language, geography, and family and social relationships, as well as the
clearly allegorical nature of the story, make it an explicit and useful site for
undertaking a historically situated Khmer reading of the Theravada path to lib-
eration. This story helps to demonstrate how Khmer intellectuals of the period
understood contemporary experience through the lens of Buddhist thought and
how Buddhist ethical literature served as a medium for working out their new
ideas. The text exhibits modern concern with authenticity and purification of
conduct. It also offers a critical appraisal of what it takes to live as a Buddhist in
this world. While it draws on symbols and imagery that are well established in a
variety of Pali texts, it simultaneously offers its own local formulation of norma-
tive Buddhist values. For Ind, this formulation involved a critical appraisal of
what it meant to live as a Buddhist. He turns his attention, on the one hand, to
assumptions about monastic conduct. Rejecting the older literary convention of
using the figure of a king or bodhisatta or even the bhikkhu for his sappurisa
(moral person), he turns instead to the lowliest figure he can find to represent the
human capacity for transformation and purification on the Buddhist Path: the
image of a non-Buddhist, tribal orphan. For Ind, living authentically as a Bud-
dhist was measured by conduct according to the Dhammic teachings, not by
one’s social role or standing. Just as chanting Pali words with no understanding
of their meaning was useless, taking robes as a monk was worthless without
purified conduct.
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THE IMAGE OF AN ORPHAN

The story begins with a brief preface that explains the circumstances and con-
text in which the story takes place, a situation that Ind regards as highly unjust,
highlighting the conditions of the social world, in which human beings live en-
tangled in a web composed of the imperfect and reverberating results of the ac-
tions of others. It is also a context of religious and cultural irrationality, which Ind
describes with the same sense of incredulity that some French writers applied to
their descriptions of Khmer culture (see chapter 4). Ind tells us, by way of preface
to the story, that

the law in the highland region . . . states that if someone knows sorcery and
witchcraft for invoking spirits, and if someone else accuses him, the chieftain
must . . . seize the accused to come for a deliberation. If at the deliberation it is
decided that the accusation is true, then according to law, the entire extended
family®" must be killed. From the smallest newborn baby at a mother’s breast,
they must all be killed.

Furthermore, if any member in another family threatens either to be a traitor
or obstinately refuses to go along with the judgment ordered by the chieftain, ac-
cording to law, that entire family must be executed and their relatives must be-
come slaves for the military, cutting grass for the horses and elephants. This is
sealed for all time. Everyone born into this family will be known as slaves and
numbered as a tribute, no matter how many there are. None of them can ever es-
cape to become free citizens. Whosoever is born into this family, even those who
are knowledgeable in some area or who possess particular intelligence, cannot
claim freedom. They are known in this world as unfortunate beings. The law that
is spoken of here is a lasting weight on the part of certain inferior people
(dap).®? . . . This is the background for the legend Lok Tz Sukh the Phnong.8

The notion of enslaved families who cannot escape to become “free citizens,” even
if they are “knowledgeable,” is challenged by the story that follows. Cau Sukh
does escape, and he does become knowledgeable. Again, the possibility of Thera-
vada Buddhism as a means of liberation from oppression and slavery is raised. It
is difficult to ascertain whether Ind’s intentions with this preface go beyond the
strictly spiritual to carry a political or even anticolonial sentiment. In any case,
the preface to the story reveals the “inferior” origins of the story’s protagonist,
Sukh, from the perspective of lowland Khmer, the dominant ethnic group, as a
member of an ethnic minority group living in the highlands.

The story continues with a “certain Phnong man” who made his living “in
the manner of forest dwellers.” As time passed, a group of other highlanders “be-
gan to hate this man.” They accused him of witchcraft and of causing the deaths
of many other villagers. At the trial, the chieftain ordered his men to kill the ex-
tended family of the accused.
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Both the husband and wife were killed, along with their entire extended family,
with none left alive—except one young boy named Cau Sukh. This boy was
about ten or eleven years old. He had been sent to guard the rice in the forest
field when he found out that by the chieftain’s order, his father and mother,
brothers and sisters, aunts and uncles, and grandpa and grandma had all been
killed in this way. Terribly afraid, he ran up a tree and hid himself at its top,
among branches entangled with creepers, and remained still and quiet. When
the chieftain’s band had killed the rest of the family, they realized that one child
still remained. They went to look for the child in the rice field in order to kill off
and utterly eradicate the entire family.**

The story tells of the boy’s efforts to remain hidden in the tree “tangled with
creepers” and his narrow escape from the chieftain’s band.

When night arrived and everything was quiet, the young boy climbed down
from the tree and ran away from the garden, cutting straight through the forest to
the lower village. He entered the village and pleaded with a certain household of
Phnong at the front edge of the village to hide him. The occupants of the house
took pity (anit) on the boy and gave him something to eat and drink, and led him
inside their house to hide him. The chieftain’s band walked around looking for
the boy but failed to find him. When morning came, they came to search for him
in the lower village.®

Convinced that the boy was somewhere in the village, the chieftain’s men searched
every house, “in the beginning . . . in the middle . . . and the end of the village.”*
But since the house in which he was hidden was next to the headman’s house they
neglected to search it thoroughly. The inhabitants of this household urged Cau
Sukh to escape:

“We cannot continue to protect you because our house is right next to our chief-
tain’s. Once it gets quiet, surely he cannot fail to realize you are here. If you want
to escape with your life, you have no other option but to go down to the land of
the Khmer. Earlier this morning, there was a Khmer merchant’s cart returning
to their country. If you try to run after that Khmer cart and catch up with it, you
can plead with them to take you to Sruk Kraceh.” The boy listened and under-
stood. He took leave of the inhabitants of the house and ran after the Khmer cart
until he caught up with it in the middle of the road. Utterly exhausted from
going after the cart, he could walk no longer so he reached up to grasp the wheel
frame under the cart and hung on to it.

The boss of the merchants turned around and saw the young boy hanging
under the cart. He got down to ask him in his own language, “Who are you,
lictle child, hanging on to our cart?” The boy then told his story from beginning
to end. The merchant boss listened, and having learned it, was filled with a
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horrific grief and pity (seckti-sanveg-anit). He said, “Ah—if it’s like this, you
must come and live with us. We don’t have any children. We will take you as
our adopted child (kun dbharm). If anyone tries to harm you, I will protect you.
You need not suffer anymore.” Having spoken, he let the boy ride in the wagon
and drove forward to the lowland until he reached Sruk Kraceh. The merchant
boss drove the cart without stopping until he reached his own house. The boy
was thus freed from suffering at the hands of his chieftain.

The merchant boss loved Cau Sukh, maintained him as his own son, and dil-
igently taught Cau Sukh how to speak Khmer. Cau Sukh was also diligent and
complied with the instruction of the merchant boss. They never had a single quar-
rel. When some time had passed, the merchant boss sent Cau Sukh to study at the
temple and learn how to read and write in Khmer. Cau Sukh studied and recited
diligently until he achieved his aim. When he was fifteen, the merchant boss al-
lowed him to be ordained as a novice, at which time he was called Nen Sukh. At
the age of twenty-one, his adoptive father (pita dharm) had him ordained as a
bhikkhu, and he was called Lok Bhikkhu Sukh. He remained contented and happy,
with the profits from offerings that arise in the s@sana of the Lord Buddha.®

The story’s introduction sets out the conditions of tribal society in terms that
also recall the /o£ in Ind’s analogy of the gold alloy, described above. Things “of the
world” are corrupted and corruptible because, like copper, they contain too much
of an “inferior” element and too little of Truth, of Dhamma. The circumstances in
which Cau Sukh’s innocent family is accused are doubly unjust and absurd because
even by the standards of tribal law, the accusation is false; the motivation for the
slaying is hatred, not sorcery. Yet in spite of these circumstances, Cau Sukh is able,
with the help of others, to fashion a good and beneficial life. He demonstrates that
the circumstances and occasions in which human beings must try to act morally are
always imperfect, entangled, attached, corrupted. There is no pure moral context
in which human beings can perfect themselves, yet even in this reality of social en-
tanglement, it is still possible to achieve moral purification.

Allegorically, the narrative also draws heavily on recognizable metaphors of
spiritual development found in a variety of Pali sources. The image of the boy
guarding the rice field evokes both the imagery of the fruition of karma and the
“guarding” of the sense-doors, a common description applied to bhikkhus in Pali
texts such as the Samasfiaphala-sutta.®® Cau Sukh’s name is potentially allegorical,
referring to sukha, “happiness” or “peace,” understood as the existential condition
opposite to dukkha, “suffering.” The oddly phrased description of the “beginning

.. middle . . .and end” of the lower village, which the chieftain’s men search,
must refer to the Dhamma or Teaching, which is good or lovely in its beginning,
middle, and end® and which gives refuge to the young boy Cau Sukh, just as Bud-
dhists take refuge in the Buddha’s Dhamma. The spiritual allegory continues with
the householders (a Buddhistic reference for laypersons) in the village telling Cau
Sukh “if you want to escape with your life, you have no other option but to go
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down to the land of the Khmer.” The Khmer word for “escape” (rxoc) used in this
passage is fraught with significant religious connotations. It appears in the phrases
“to escape from dukkha” and “to escape from kamm” (karma) and can also mean “re-
leased,” “liberated,” or “finished.” The boy runs after the “cart”—an image often
used to refer to Buddhism itself—and finds it in the “middle of the path or road,”
or the Middle Path. He grabs onto the “wheel frame”—as in the imagery of the
“wheel of Dhamma,” another metaphor for Buddhism.

The boss of the merchants, a common incarnation of the Bodhisatta in jiztaka
stories, speaks to the boy “in his {own} language,” like the Buddha himself who
always knows how to speak so that others will understand. He “listens to and
learns” the boy’s story “from beginning to end”—evoking the image of someone
listening to this and other Buddhist stories and benefiting from them. With
pity, grief, and compassion for the orphan’s situation (which stands in for the
dukkha-filled plight of all unenlightened beings), the merchant boss then offers
to release him from suffering and oppression and take him as his “Dhamma
child,” driving the cart without stopping until he has “freed him from suffering,”
again an image of someone who once on the Path—often as a result of encounter-
ing the Buddha—moves forward, bent on liberation or release from the suffering
of samsara. The merchant has him ordained as a novice and later as a bhikkhbu,
ritual acts undertaken to produce merit for parents and relatives. While merit
making for parents is always important, its urgency is compounded in the con-
text of violent deaths as a means of mitigating the suffering for all concerned,
both living and dead. Bhikkhu Sukh “remained contented and happy, with the
profits from offerings which arise in the s@sana of the Lord Buddha” through
which his family’s grief could be transformed into spiritual benefit.*

The movement in “Bhikkhu Sukh” between the images of homelessness and
householder in the narrative suggest that Ind is explicitly contrasting these two
types of individuals. The contrast in virtue between the householder and the
bhikkbu is a common way of exalting the merits of the homeless life in various tex-
tual sources that Ind cites in the Gatilok. The Dhammapada, for example, provides
vivid depictions of these two ways of living in the world:

Just as in a heap of rubbish

Cast away on a roadside,

A lotus there could bloom,

Of sweet fragrance, pleasing the mind,

So amid the wretched, blinded ordinary folk,”!
Among them who have turned to rubbish,
The disciple of the Fully Awakened One
Shines surpassingly with wisdom.??

In the Sutta-Nipata, another of Ind’s textual sources, the bhikkhu who wants to be
pure must cut himself off completely from the life of the householder. Here, the
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ordinary person is portrayed as one who from attachment to friends and family
members is mired in dissatisfaction and who, because of “sympathizing with
friends and companions . . . misses one’s goal, being shackled in mind.”% Most
companions, the text states, are like “shining bracelets of gold” which, when
“two are on one arm,” can be seen “clashing against each other.” Only by leaving
aside affection toward family members, which are “like a very wide-spreading
bamboo tree entangled with others,” can one hope to live a pure life:

Leaving behind son and wife, and father and mother, and wealth and grain, and
relatives, and sensual pleasures to the limit, one should wander solitary as a rhi-
noceros horn. . . . Having discarded the marks of a householder, like a coral tree
whose leaves have fallen, having gone out (from the house) wearing the saffron

robe, one should wander solitary as a rhinoceros horn.”!

In “Bhikkhu Sukh,” the symbiotic relationship between monk and layperson
in the story is far more evident than the detachment. The ascetic ideal of the “rhi-
noceros horn” appears nearly impossible in the Gatilok framework since the com-
munal life of the monks and abbots in the text and their interactions with the
world appear to be just as complex and socially attached as those of their lay
counterparts. Bhikkhu Sukh, who (unlike other monastic characters in the Ga-
tilok) does achieve a level of moral purity and who thrives as a bhikkhu,” moves
toward monkhood as a result of his relationships with others, particularly with
his adoptive father. Being cut off from his family and abandoning the world of
his own people does not make him a monk. Rather, he becomes a monk through
the relationships he cultivates with virtuous laypeople, first with the household-
ers who give him refuge and urge him to escape, and second, with the compas-
sionate merchant boss who raises and educates him.

The overlapping in the narrative between the image of the bhikkhu and the
image of the orphan is revealing of the ambivalence the text attributes to the idea
that one can detach oneself from society. The abandonment of family life ideal-
ized in certain Buddhist texts is achieved here by being an orphan, a status that
frees one from the bonds of society, but in the worst way.” In the Khmer literary
context, being an orphan is not only a bad fate; it is a morally precarious one. An
1859 Khmer verse chronicle translated by David Chandler links the imagery of
orphanhood with violence, misery, and the fruition of past misdeeds:

Sometimes people have merit, high status, possessions, more than anyone else, for
sure, and on other occasions people are small and low, their lineage and descendants
insignificant, like poor orphans altogether. This is . . . karma; suffering comes as a
result of what we have done; merit and demerit are all mixed up together.”

This kind of fate, the poet continues, is “like being in the middle of the sea, with
no islands and no shore in sight, with no one to help.””®
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In a variety of other Khmer texts, the image of the orphan is represented as
suspect, compromised, or even dangerous to him- or herself and others.*® “True
solitude is being an orphan” reads a line from Cpap’ Trineti, a Khmer religious
poem intended to instruct children in proper moral behavior. The image is a
strongly negative one, indicative of a way of life that is unbeneficial to others, ex-
plicated with illustrations such as “possessing learning, but not teaching others”
or “not having children to love you.”*® The ¢p@p’ poetry in general highlights the
moral relationship between parents and children; parents serve as moral exemplars
for their children to emulate and are reminded that “the fruit grows not far from
the tree.”*% For children, the strong implication of the ¢p7p’ is that those who lack
exposure to the moral guidance sung by parents to children through the ¢pap’ lead
lives that are morally unrefined and immature. A proper parent-child relationship,
then, in the view of these texts, is fundamental to mature moral agency.

In several other well-known folk stories—and these are clearly gendered im-
ages of orphans—girls are abandoned in the forest by a parent or parents and as-
sume new morally ambivalent identities in which they are incapable of achieving
full agency.'% Lost and alone in the forest in a defenseless state, these orphaned
girls become animalistic. In one story, three young girls abandoned by their
mother transmorphize into birds with a cry of &z lok, “child of the world.”*® In
another well-known story, the Rathasena-jataka, twelve young orphaned sisters
(after various travails and twists of fortune at the hands of an ogress they meet in
the forest) are imprisoned in a pit in the ground where eleven of the twelve must
eventually resort to eating their own infants.'® In a somewhat different vein, Nz
Maranamata tells the story of a young girl whose beloved mother is murdered by
her father and his minor wife. The mother, in her various rebirths, takes the form
of animal, plant, and spirit to try to help her daughter. Even though the daughter
remains a good person who is respectful toward her cruel stepmother, her exist-
ence as a kambra-miay, a child orphaned of her mother, is fraught with violence
and danger. She is eventually murdered by her stepmother and reborn as a bird.*®®

The image of the vulnerable orphan surrounded by and susceptible to harm
and violence surfaces in the larger political landscape as well. Chandler points to
the use of family-related imagery in the diplomatic correspondence surrounding
tensions between states. Cambodia itself was depicted in nineteenth-century
chronicles as an “unruly child” in need of a mother and father. The Vietnamese
emperor was alleged to have written, “We will be its mother; its father will be
Siam.”'% David Wyatt has observed the theme of orphanhood both in temple mu-
rals at Vatt Phumin in Nan Province of northern Thailand and in late-nineteenth-
century chronicles connected with the fate of the Nan kingdom, a formerly auton-
omous Thai kingdom that repeatedly lost its protective allegiances with larger
kingdoms and patrons. Wyatt suggests that in this case, the orphan trope is em-
ployed to develop the “absence of paternal authority and protection” as a theme in
the history of the Nan kingdom.'” In Wyatt’s analysis, Khatthana, the main char-
acter depicted in the murals, is always seeking a paternal relationship to protect
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him from “a dangerous world, peopled by many evils.” The image of this orphan
in the Vatt Phumin murals suggest that “human existence cannot be happy with-
out some sort of patron or protector because {of} the evils and dangers that lurk in
the world.”'*®

The figure of the orphaned Bhikkhu Sukh is unique as a representation of a
bhikkbu in Ind’s Gatilok. Every other monk in the narrative collection is mired in
the ways of the world (gatilok) instead of reaping spiritual profits from the path of
the Dhamma. Several stories feature abbots who become so obsessed with material
ambitions such as building a new vihara (monastery building) or choosing a silk
robe that they fail to recognize that the supposed patrons for these projects are in
reality conning them out of the funds diligently raised by their lay followers to
support the ongoing work of their monasteries.!® In another story, an abbot im-
plicates himself in a vile murder when he finds a corpse propped up against a jack-
fruit tree in his monastery. Fearful of false accusations against himself, he shaves
off the dead man’s hair and dresses him as a novice. In the morning, he tells the
gathered monks and laypeople that a novice “without relatives or friends” passed
through the monastery during the night and died. In truth, the corpse was the
lover of a woman who murdered him and then tricked her husband into believing
he had inadvertently killed an intruder. Although the abbot eventually surmises
the truth about the corpse, he quickly burns it anyway to cover up his own wrong-
doing.™? Several other stories make reference to abbots who engage in sexual mis-
conduct, and one abbot’s lover hires a gambler to murder her husband.™*

The stories of other bhikkhu drawn from Pali literary sources also show
bhikkhu who are corrupt and corrupting of others. Dhaniyathera, a bhikkhu who
lived at the time of the Buddha, is shown “taking what is not given” in clear
violation of the Buddhist precept concerning theft. He misrepresents an edict is-
sued by King Bimbisara allowing monks to collect wood in the forest in order to
requisition lumber from the royal foresters for a new hut. The Buddha himself
chides Dhaniya for this action.*? Kapilabhikkhu, a monk under Kassapa Bud-
dha, is described as “a bhikkhu who knew all 84,000 {lines} of the Brah Tripitaka
but did not know how to behave in accordance with the Dhamma and the Vinaya
and . . . twisted the Brah Buddbavacana to mean something else.” His wrong-
doing and consequent punishment in Avici hell (the lowest level of hell) was
later explained by Gotama Buddha to fishermen who encountered the former
monk Kapila in a rebirth as a beautiful fish with a putrid stench emitting from
his mouth.™® Devadattathera (the Buddha’s heretical cousin) emerges as the ulti-
mate symbol of evil within the text, one whose sins were so great that “the entire
planet has taken note of this story.”* Although Devadatta’s many efforts to dis-
tort the Buddha’s Dhamma and to harm the Buddha himself are not narrated in
the text, they are examples of the kind of stories that need no telling for Khmer
Buddhist audiences. Ind’s references to figures such as Dhaniyathera, Kapila-
bhikkhu, and Devadatta, interwoven with the narratives of more-ordinary
bhikkbu drawn from vernacular literature, however, seem to suggest that even
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Pali textual accounts of the Buddha’s time represent monastic life as fraught with
the failures of monks to live according to the Dhamma.

Ind’s efforts to define the true meaning of Buddhist identity are a reaction to
what he sees as a tendency among many Khmer Buddhists to understand
monkhood in cultural rather than spiritual terms: “when we see a shaved head and
the clothing of a monk, we surmise that he is holy and righteous . . . and we trust
and believe in him.”'"” The problem with complacency toward the designation of
monks, Ind explains—perhaps alluding to the allegations that circulated about
116__is that it enables wicked
persons to impersonate monks, easily deceiving and cheating people who assume

“false monks” in early-nineteenth-century Cambodia

they are authentic because of their manner of dress. Rather, a “true” monk is ap-
parent in an utterly different way, as “one who strives toward virtue in respect to
the four kinds of morality”'"” and who is “endowed with the virtues belonging to
the recluse.”''® Then,

he can be called a “monk” in the sd@sana of Lord Buddha. But if we take shaved
heads and yellow robes as signifiers of monks, the group of wpdsak-upasika (lay-
people) young and old, men and women, can have shaved heads too, and they can
wear yellow robes as well. Could this group not be called by the name of monk as

well?119

Although the social roles and responsibilities of monks and laypeople are
different—and therefore the exact behaviors, occupations, and mental attitudes
that constitute virtue are different for them—the imperative for both groups to
purify their conduct is equally forceful. This is not to say that the monastic life as
a whole is devalued in the Garilok. For Ind, on the contrary, monasticism is tied
to education, which he sees as an essential component of the moral life. Rather,
monks who are not living as true monks are as pitiable and blinded as ignorant
laypeople, and laypeople have as much need as monks for the cultivation of the
satisampajaitia that enables them to know how to live. Because detachment from
society is impossible, the monk, like the layperson, must draw on moral discern-
ment in order to live virtuously in relation to others and improve the purity of
self and others at the same time.

One of the most necessary moral attributes for achieving purification, then,
is moral discernment or satisampajaiiiia, presented in the Bhikkhu Sukh story as
the quality that allows the boy Sukh to survive and prosper. First, he recognizes
what has happened to his family and understands the intentions of the chieftain’s
gang toward him. He has the foresight to climb and hide in the tree “tangled
with creepers,” exactly the same image of an entangled bamboo that is used so
derisively in the Sutta-nipata to describe a life lived among others. Then, he is
able to escape to the lower village, and by some combination of instinct and per-
ception, to appeal to a compassionate family who will risk their own lives to shel-
ter him. When they ask him to leave, he quickly understands his plight and
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theirs and runs away, grabbing and hanging on to the right “vehicle,” the cart of
the merchant, who introduces him to the vehicle of Theravada Buddhism. Like
other morally good protagonists in the Gatilok, Sukh exhibits the kind of dis-
cernment that causes moral people, possessing satisampajaiiiia, to be able to re-
spond to situations of harm in a way that avoids injury to themselves and others.
Although Bhikkhu Sukh could not avoid the massacre of his family, he did live
in such a way that ended rather than perpetuated the enmity associated with
their deaths. What is striking here is the way in which the narrative of an orphan
born into a jari with little or no knowledge of the Buddhist sa@sana is able to
transform violence, loss, and disadvantage into wisdom, well-being, and purity.
This contrasts with the threads of the Ajatasattu story running through the text,
in which the son of a powerful Buddhist king with every advantage manages to
transform advantage and benefit into violence and impurity.

Bhikkhu Sukh’s story is morally powerful not because he is the only true
bhikkbu in the Gatilok but because, within the worldview of the text, he represents
the fundamental ethical problems confronting each and every person. First, all be-
ings born into the world have to live in relationship to others. Although Cau Sukh
loses his natal family, he must still learn to construct appropriate and beneficial re-
lationships in order to survive. Second, all individuals living in the world experi-
ence dukkha and must respond to it as they are able, given the combination of
knowledge, abilities, personality, relationships, and other factors that determine
their identities as beings. Bhikkhu Sukh is presented as someone who lacks every
social advantage in the world that could bring him power or benefit, but he pos-
sesses the moral resource of discernment that allows him not only to survive but to
achieve spiritual development. As feminist ethicist Katherine Canon has observed
in another context, because this “least-advantaged” member of society survives
and prospers, it is apparent that others can as well.'*

Bhikkhu Sukh, however, is not the only moral person of the story. Equally im-
portant as a moral figure is the merchant boss who becomes his adoptive father.
Confronting the little boy hanging on to his oxcart, he heard his story with
“horrific grief and pity”?
embedded in the Khmer description of the merchant’s initial response to the boy’s

—and then responded compassionately. Etymologically

story as seckti-sanveg-anit is the Pali word samwega (anxiety). In this highly allegori-
cal context, this emotion bears religious analysis. Samvega, in various Pali contexts,
refers to the kind of emotional anxiety one feels as a result of the “contemplation of
the miseries of this world,”*?? a deep distress based on the recognition of suffering
and its causes.’® One prominent context for samwega is the contemplation—
presumably by monks—of decaying corpses in cemeteries, which leads them to
recognize the nature of reality in terms of anicca (impermanence).’?* The mer-
chant’s response to the orphan’s story, then, is the kind of realization that can lead
one onto the Path, signifying the merchant’s morally advanced and exemplary sta-
tus. Samvega seems to be leading the merchant to metta-karuna (loving-kindness
and compassion).
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In contrast to the image conjured up by samwvega of a monk contemplating a
corpse, the merchant’s realization is represented in relational terms: he takes the
orphan as his own child, accepting responsibility for his welfare. This moment of
emotional response by the merchant seems to highlight a tension recognizable in
many Theravada Buddhist writings between the values of renunciation and fa-
milial responsibility, most notably in the Vessantara-jataka and the Buddha’s
own biography (discussed in chapter 1). Ind’s narrative breaks away from this
more traditional template of moral development, instead portraying a moral
figure who takes on, rather than giving up, family responsibilities. In the imag-
ery and language of the story, the purity and strength of the s@sana, the religion
itself, seems to deepen through his care for the suffering of another.

When the passage is read not allegorically but historically, the merchant boss’
compassion takes on another kind of heightened significance, since he might have
either sold the orphaned boy into slavery or kept him as his servant, both of which
would have been seen as acceptable and even appropriate responses. Instead, he
adopts him as his own son and then, displaying further generosity, has him edu-
cated and eventually sponsors his ordination. The relationship between this adop-
tive father and son is exemplary of the Buddhist conception of a kalyana-mitia
friendship, a relationship with a “virtuous friend.” This type of friendship repre-
sents the best possible kind of social attachment, as it leads one to and keeps one
on the Path. Because of the deceptiveness of so many people in the world, satisam-
pajaiiiia is particularly important as the moral virtue that enables one to discern
who is a virtuous friend and who is not.

The story suggests that just as the world consists of networks of causation ex-
emplified by the basket weaver’s daydream and the events that triggered Cau
Sukh’s escape or “liberation” through grabbing onto the wheel frame of an oxcart,
individual purification is inseparable from one’s interactions with others. For the
individual, purification depends on the ability to live within a complex web of so-
cial interactions but not become tainted by the desires and imperfections of others.
In Ind’s modern, vernacular interpretation, a Buddhist sappurisa has the qualities
of both the orphaned Cau Sukh and the Khmer merchant: discerning of causes and
results, aware of his or her social responsibilities and relationships, compassionate,
kind, grateful, and disciplined. Ind’s Buddhist modernist reading of this Therava-
din ethical category suggests a vision of moral development and progress, located
in the translation and understanding of Dbamma-vinay into the ordinary lives of
Khmer villagers.

CONCLUSION
The imagery of moral persons in the “Story of Bhikkhu Sukh” returns us to the

illumination of Dbamma-vinay in Lvi-Em’s sermon “Sasanahetukatha” that began
my analysis of Buddhist modernist writings. An authentic Buddhist is one with
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pure moral behavior, which also shapes the nature of the szsana and the religious
community as a whole; good moral conduct involves disciplining the body, words
(including the articulation of the Buddha's teachings through text and translation),
and the heart and mind through a deep understanding of the Dbamma-vinaya.
These ideas formed the framework of the Buddhist modernism that was in place by
1930 and quickly rose to prominence during the following decade, putting for-
ward a new expression of Buddhist modernity and tradition in Cambodia and sup-
planting an older orthodoxy connected with manuscript culture.

A curriculum compiled in 1951 for teaching children at the Dbamma-vinaya
school at Vatt Unnalom—where Chuon Nath and Huot Tath had preached their
contentious Vinaya sermons thirty-five years earlier—demonstrates how modern-
ist ideas had become absorbed:

The aim of the Dhamma that is found on the pages of the Brah Suttantapitaka and
the Brah Abbidhammapitaka is that one should adopt it as rules of conduct for
teaching and guiding one’s heart and mind toward purification. The aim of the
Vinaya is that one takes the rules of conduct found on every page of the Brah
Vinayapitaka as rules of conduct for training and disciplining one’s body and
speech to have an appropriate manner, to have order and discipline, to have mod-
est and seemly conduct.

.. . Buddhism is illustrious, prospers and endures for a long time because
the whole community of Buddhists comes together to diligently listen to
Dhamma, study Dhamma, support and uphold Dhamma, examine Dhamma,
and act in accordance with Dhamma out of respect for it by agreeing to carefully
apply it. But when the community of Buddhists does not come together to lis-
ten to the Dhamma, to study Dhamma, to support and uphold Dhamma, to
examine Dhamma, and to act in accordance with Dhamma, that is when Bud-

dhism will fall into decline, become corrupted, useless, and degenerate.'®

This brief, clear distillation of modernist values hardly seems to evoke the
complexity of the forces and interactions through which it arose: purification and
reform movements, millenarianism, arduous travels to Siam, controversies over
loofah-gourd rolls in robes, orthography battles, clandestine Vinaya study cells,
epiphanies caused by grammatical parsing, modern pedagogies, and the introduc-
tion of print. Added to these factors, the interactions between a changing cosmo-
politan body of ideas, symbols, and notions of authority (the Pali canon) and local
interpreters, acting within a colonial context in which Buddhist texts and knowl-
edge were highly politically charged, helped to give rise to the modern Dhamma
movement that intertwined modernity with notions of moral purification. During
the 1920s and 1930s, modern Dhamma teachings were increasingly incorporated
into classes and curricula at the Sala Pali and pagoda schools and disseminated
through the publications of the Royal Library, through funeral volumes and biog-
raphies of monks, through Dhamma tours to the provinces undertaken by mod-
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ernist monks beginning in the early 1930s, by the text “fetes” organized by
Karpeles, and through the Buddhist Institute’s new traveling “bookmobile.”

The 1951 Vatt Unnalom curriculum provided Chuon Nath’s answers to com-
mon questions about Buddhism. His explication for the meaning of Buddhism in-
corporated interconnected notions of Khmerness, purification, moral conduct, a
historicity situated in a this-worldly temporality, and antiquity. According to the
curriculum, “Buddhism” (which in Khmer is expressed as a compound word), was
composed of two words, Buddh and sdsana. Taken together, the phrase referred to
the “teachings and discipline, the words of counsel or advice of the Lord Buddha,
he who was enlightened and came to know the Truth.”*?® The first word in the
compound was Buddh, which, Chuon Nath explained,

refers to the name of an extraordinary human being who attained enlightenment
through insight into the Dhamma. This is the same Buddha whom we respect
and revere today, the Lord who is the Foremost Teacher, who came from the
Sakya family, who was born as a ksatra in the Middle Country, known today as
India. If you think about the number of years between our time to his, it is a
span of 2,573 years since the lifetime of this extraordinary person.'?’

The curriculum went on to recount not the cosmic lifetimes of the Bodhisatta of
the jataka or Prince Siddhat’s duel with Mara in the Pathamasambodhi, but the
historical life and circumstances of Prince Gotama, who renounced his luxurious
life in the palace, took up the life of a wandering ascetic, and went on to discern
the true origin of suffering, or dukkha.'?®

The second word, s@sana, the curriculum continued, referred to teachings, dis-

30 s Zsana had certain characteristics:

cipline, and advice.’®® In a comparative sense,’
Its teachings and discipline are directed at people in the entire world to exhort
them to make their behavior right and good and to refrain from wrong actions
with body, speech, heart and mind. SZsana exhorts its followers to lift them-
selves up from inferiority to self improvement,’® from ignorance to wisdom,
from discontentedness to contentedness, from living in blindness to living in

132 and for those who have not

virtue, from living in virtue to becoming Noble,
yet achieved compliance with {these teachings}], it exhorts them to follow the

[teachings} carefully in order to attain these [fruits}.'*

In these passages, sa@sana, and by extension Khmer Buddhism, is infused with
values of purification and moral conduct, rationalism, and a historicist sense of civ-
ilizational progress and development. The writings suggest the comparability be-
tween Khmer Buddhism and other religions, in terms of the universality of its
ethical principles and its historical emergence as a world religion.

Writing still another decade later, in 1961, Huot Tath represented the antiq-
uity of Khmer Buddhism in empirical terms that could be historically proven
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through the study of Buddhist scriptural texts and inscriptions. The origins of
Khmer Buddhism, he wrote in his 1961 history Brahbuddh-sasani nan Prates Kam-
buja Sankhep™* (An abbreviated account of Buddhism in Kampuchea), could be
traced nearly to the origins of the Buddhist religion itself. According to Buddhist
commentaries such as the Samantapasadika-atthakatha-vinaya-pitaka (a commen-
tary on the Vinaya), Huot Tath wrote, right after the Third Buddhist Council in
India, “a great thera named Mahamoggaliputtissa arranged to send the theras
Sonatthera and Uttaratthera...on a mission to disseminate Buddhism to
Suvannabhiimi, during the realm of the great king named Dhammasok.”*®
Suvannabhumi appears to have included all or part of the region now called South-
east Asia, Huot Tath continued. Although every country in Southeast Asia now
claimed to have been the location of Suvannabhtimi, looking closely at scriptural
and epigraphical evidence led one to conclude that the establishment of Bud-
dhism among the Khmer coincided with the time frame of this early mission.*®

Having established the antiquity of Khmer Buddhism, Huot Tath summa-
rized its further development:

From that period on, Buddhism in Kampuchea became established and never at
any point suffered annihilation or disappearance, but merely {periods of} decline
alternating with [periods of} growth and prosperity. This was caused by the fact
that in certain periods, Buddhism was strongly supported by its adherents,
while in other periods, it was only weakly maintained. Throughout its long his-
tory, the kings, elites, and populace of Kampuchea have not always followed just
one type of Buddhism. At some points, they were Theravadins, at other points
Mahayanists, and at still others, Brahmans. As a result, Buddhism has been sub-
ject to continual adaptation, depending on the power and influence of its adher-
ents, which in turn has depended on the particular period of history. Indeed, it
is striking how Buddhism in Kampuchea has endured up until the present time.
But because its essence was maintained, even when its material means of sup-
port was sometimes diminished, it never dwindled away.

At the present time, Buddhism in Kampuchea is in a period of strong
growth, progress, and prosperity. Why is this? Because Kampuchea has estab-
lished itself as an independent country,"?” observing neutrality in political mat-
ters, with abundant rights and liberties; because Kampuchea is fortunate in
possessing a king . . . at its head who is a protector of Buddhism, and who leads
our nation’s people to freedom from fear and danger. . . . As the country develops,
so does Buddhism—because Buddhism and country are inextricably intercon-
nected; if the country suffers, so does Buddhism; if the country experiences peace
and prosperity, so does Buddhism.'*®

This strong identification between Khmerness, Buddhism, and modernity
clearly represented in these writings from the 1950s and 1960s, I have suggested,
began to emerge in the second decade of the century with the establishment of
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new Buddhist institutions, new textual and pedagogical practices, and the rise of
a modern interpretation of Buddhism.

My chronological narrative of the growth of Khmer Buddhist modernism
ends in 1930 with the creation of the Buddhist Institute because it seems to me
to mark another shifting point. After 1930, the forces were in place to ensure
that modernism would cease to function as a modernism in the sense of an oppos-
ing critique, ethos, or movement but increasingly as the dominant religious dis-
course. The complex nature of the processes and interactions shaping Khmer
Buddhist modernism up through 1930 and the creation of the Buddhist Insti-
tute are evident through my preceding discussion. Even though there is still
more to learn about the particular individuals and ideas involved, it is already ap-
parent that it was more than simply an outgrowth of the colonial presence. Nor
was Buddhist modernism a strictly national or nationalist project, although it
did provide an intellectual space for the expression of a heightened awareness of
Khmer culture, history, language, and literature, as well as for discontents about
social organization under colonialism to be voiced.

As in Malaya and the Netherlands East Indies, the nature of religious mod-
ernism shifted as other ideologies became more prominent. In Cambodia and
elsewhere, religious modernism as a critical discourse was fused to anticolonial
nationalism, and among some factions of society, supplanted by secular ideolo-
gies.””” Among Southeast Asian Muslims, the sharp divide between modernists
and traditionalists began to fade during the 1920s, when a new generation edu-
cated in Dutch-sponsored secular schools came of age; the tensions between
Islam and secularism became a more pressing concern to many Muslims than
those between traditionalist and modernist camps.'* In colonial Cambodia, the
dynamics between traditionalists and modernists played out somewhat differ-
ently. While Buddhism continued to play a central role in imagining national-
ism and the modern nation, the religious establishment, led by the modernists
who had assumed positions of authority in the Sangha, increasingly suppressed
traditionalism.'"!

Although the political and nationalist implications of religious modernism in
the Islamic and Theravada Buddhist worlds of Southeast Asia display some strik-
ing parallels, what is also striking—and almost wholly unstudied by scholars of
Southeast Asia—are the similar ethical values constructed by colonial Southeast
Asian Muslims and Buddhists concerning how to be modern. Debates between
modernists and traditionalists in both Islamic and Buddhist contexts centered on
how to behave, ritually and ethically, as moral persons in a rapidly modernizing
environment. Modernist movements connected with the two religious traditions
stressed an ethic of purification and a complex of related values that aided the ar-
ticulation of new forms of knowledge and new ideas about how to live that were
oriented toward modernity. Gayo modernist poetry from highland Sumatra, for
example, proselytized about “prayers that are ineffective” because of lack of earnest
concentration:
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If the heart is roaming,

even though worship has begun.

The mouth is reciting, the heart is figuring all sorts of matters, up and
down.

In the middle of worship, thoughts are flying
like a kite no longer held down.

So the heart is long gone:

“there are the hills, the knoll is in view,

»142

there is the field’s edge, with every little row . . .

Comparable ethical ideas in Khmer modernist thought about how to con-
duct oneself during religious ritual are obvious from the discussion in this chap-
ter. Not only was the crucial importance of rational understanding similarly
stressed, but the particular ethical value of attentiveness underscored in this ex-
cerpt of Gayo poetry is similar to the ethical priority placed on the cultivation of
satisampajaitia in Ind’s work. In both contexts, modernist conceptions of authen-
tic ritual performance demanded rational knowing and correct performance but
also the ethical quality of keeping one’s mind focused and attentive—rather than
flying off “like a kite” or tumbling out of a sugar-palm tree. Closer study of the
comparisons and interactions between Southeast Asian Islamic and Buddhist
modernist ethics could lead us to recognize regional resonances in the ways that
Southeast Asians constructed their distinctive conceptions of modernity.

Setting itself in opposition to traditionalism, Buddhist modernism in Cam-
bodia incorporated currents of thought that had originated with King Ang
Duong’s efforts to renovate Khmer religion in the 1850s along with notions of
purification and conduct inherited from other religious reforms in Siam and Cam-
bodia, from local millenarian movements, and from the discursive and pedagogi-
cal collusions between colonial French and Khmer officials and scholars. But
although modernists had absorbed older Khmer intellectual assumptions about
the moral construction of reality, the nineteenth-century literary preoccupations
with merit, power, and the cosmic biography of the Buddha were deemphasized
in their writings. In contrast to the older representations of moral development,
modern renderings of purification reflected a temporal and spatial shift, locating
meaningful Buddhist values in the here and now of the colonial world.

Thinkers such as Chuon Nath, Huot Tath, Um-Sir, Lvi-Em, and Ind contrib-
uted to the articulation of a transformed Buddhism in Cambodia whose values
reflected Khmer conceptions of modern ways of being. The result was an array of
new translations and compendiums of the Buddhist Dbamma-vinay that circulated
widely among a population that had become receptive to new forms and articula-
tions of how to behave. They reflected a “demythologized” view of reality charac-
teristic of modern perception elsewhere—but not a “disenchanted” one in the
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sense of being secular.}*® Associating the purity and health of the s@sana and its
disciples within the everyday behavior of ordinary Khmer living “right now” in
“these present times,”*** they had begun to construct an understanding of them-
selves as belonging to an authentic Buddhist moral community defined by their
scriptural knowledge, moral development, and purity of conduct. In Buddhist
modernism in the 1920s in colonial Cambodia, modernity is perhaps best in-
scribed not in European terms such as “nation” or the sensation that “all that is
solid melts into air,”***but by the ethics of moral purification and in the image of
an orphan, clinging to the frame of the right vehicle, whose driver can speak to
him in his own language.
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CHAPTER ONE: DEFENDING THE JEWELED THRONE

1. The date is uncertain, but the theme, versification, and language of the work sug-
gest late-nineteenth-century composition, prior to other dated works by the author,
Ukiia Suttantaprija Ind, including Nirds Nagar Vatt and Gatilok.

2. Among the entries for “Mara“ in the Buddhist Institute Khmer dictionary (of
which the author of this poem was one of the early architects) are “death”; “impediment” or
“obstacle,” “one who obstructs,” and “obstructing or preventing the arise of merit and
benefit toward others”; the “name of a devaputra (K. ‘male deity’) who is the enemy of the
Lord Buddha.” As either abstract qualities or beings, maras can exist in the plural (Bud-
dhist Institute {BI1{1938} 1967, 883). Mara is also referred to in the poem as an asura and
a yakkha, both designations for types of beings that can be malevolent, but also used meta-
phorically to refer to malevolence. An asura is often understood as a kind of lower-level
deity living on Mount Sumeru; as a group, asuras are generally antagonistic toward the ce-
lestial deities. A yakkha ot yaksa is a kind of demon or ogre. In Khmer stories, yakkha are
usually although not universally hostile toward human beings.

3. Le., the knowledge of awakening.

4. Ind 1934b, 36-38 (stanzas 254-263).

5. On modern usages of the Pali and Khmer word ga#/, see chapter 5 and Hansen
1999, 128-132.

6. Sometimes transliterated as Ly Théan Teng.

7.L11961, 121.

8. Ibid., 147.

9. Jacob 1996, 49; I refer to the Reynolds and Reynolds translation of the Thai text
(1982).

10. Guesdon 1906, 92, 94-96, 101-103; Leclere 1899, 5-204. See also Khing 1990,
47, 205; Jacob 1996, 36-41, 49; Coedes 1957, 349-352; Reynolds 1976; McGill 1997,
200-202.

11. Reynolds and Reynolds 1982, 135-172. A version of the story is found in Sun S'iv
Siddhattho {Brah Palat’ Uttamalikhit} 1952 (hereafter Sun S'tv 1952), 24-34, which was
composed in the 1940s, using older versions (apparently) of the Visuddhimagga, the Cakka-
vatti-sutta, and other unspecified sources. See also Thongchai 1994, 20-36; Collins 1998,
357-375,414-496.

12. P. kappa.

13. A complete listing of the divisions of a kzpp into categories of two, three, four,
and six are found in Sun S'tv 1952, 17-19.
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14. Adinnadana, panatipita, musavada, pisunaviaca, kamesumicchacara, pharusavica,
samphappalapa, abhijiha, byapada, micchaditthi. Sun S'1v alternates uses of Khmer and Pali in
his list of the dasa akusalakammapatha and in his narrative; I have given the Pali here. Sun
S'1v 1952, 40-42. In most cases, I follow Collins’ translations of the terms, which appear in
different order in Collins 1998, 488 (which he describes as the “normal order” of the list),
but in the same order as 1998, 606-609, in his translation of the Cakkavatti-sihanida
Sutta. Sun S'iv refers to the “Cakkavatti-sutta” from the Dighanikaya (1952, 34, 44) as one
of his sources.

15. Sun S'tv 1952, 17, 19-24; Reynolds and Reynolds 1982, 305-327.

16. Varakapp (splendid kapp) with three buddhas, s@ramandakapp (superior and emi-
nent kapp) with four buddhas, bbaddakapp (auspicious, glorious, fortunate kapp) with five
buddhas. An epoch with no buddha at all is termed a su@iakapp. Sun S'tv 1952, 25-26;
Reynolds and Reynolds 1982, 312-313.

17. Reynolds and Reynolds 1982, 317.

18.Le., in the gati or realm of hell-beings, animals, ghosts, humans, asu#ras (a category
of lesser, somewhat malevolent deities), or dev (celestial beings). Rhys Davids suggests
that earlier texts delineate five gati (omitting the asuri), while later texts differentiate six.
Rhys Davids and Stede {1921-1925} 1986, 242-243. See also Feer 1884a and 1884b.

19. Baumann 2002, 55.

20. I follow Ingrid Muan’s argument that Khmer “modernity” begins in the nine-
teenth century (her dating coincides with the declaration of the protectorate) and that “cul-
tural responses to modernization” are what constitute the “modern” (2001, 5-6).

21. Chigas 2000, 136.

22. Guesdon 1906, 101.

23. Khmer scholars of the period, like those gathered around Ang Duong in mid-
century and those who studied in Bangkok later on, including Ind, tended to write poetry,
manuals on poetic meter, or translations of Pali or Thai texts rather than analytical treatises
on literary themes, while French colonial officials and scholars, involved in documenting
and displaying Cambodia’s cultural difference, inventoried and in some cases translated
the texts they encountered.

24. Guesdon 1906, 101-103. Lecleére’s presentation of Khmer Buddhism gives great
prominence to the Trai Bbiim in particular, but he refers to the jataka as the most valued,
popular, and well-known texts to Khmer monks and lay audiences. See Leclére 1899, 188-
189, 193, 213-214, and 1906, 117. The extent to which versions of j7taka and the Bud-
dhological biography dominated the Khmer literary imagination is also made evident in
Jacob 1996, 36-41, 148-181; Cone and Gombrich 1977, xv.

25. This text (or texts, since it existed in multiple versions) was connected with the
Paiifidsa-jataka found in Laos, Siam, and Burma, but by the nineteenth century, the texts in
all of these regions had developed into distinct versions, and these versions also developed
variations. A Khmer prose samray version of the first twenty-five of the Khmer Paiiiiisa-
jataka, drawn from a palm-leaf version of a text that had been previously deposited in the
Buddhist Institute library, was edited and published by Brah Dhammalikkhit Lvi-Em,
Brah Uttamamuni Um-Siir, and Brah Nanaviriya Lun, apparently beginning in the early
1940s (Lvi-Em, Brah Dhammalikkhit and Brah Uttamamuni Um-Siir, and Brah Nana-
viriya Lun 1961, 1-12). A Khmer Pali version was edited by Acary S'uman at the Sala Pali
in 1942 (BI {1942} 1952). Still other variations of the stories were published separately,
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also copied from earlier manuscript texts, such as the 1968 poetic version of the Ryasn Brah
Sudhanakumar. The editor of this latter text explains that it was copied from a manuscript
found in 1962 at Vatt Nigrodharam in Kampong Cham province (BI 1968, vi-vii).

26. Guesdon’s manuscript gives the title above, but Jacob cites other manuscript
titles: Pusifiasar Sirsa and Sastra Puitiiasar Sirsa (Jacob 1996, 122).

27. Guesdon 1906, 280-282. Guesdon reproduced the Khmer text of the manu-
script. See also Jacob 1996, 167-168; Khing 1990, 166-171.

28. Here, the Khmer text is obscure, suggesting both that they have triangular faces
and square faces: “3 jruncaturas.”

29. Each stanza in the Khmer manuscript is divided into seven strophes, which
translates too awkwardly. My translation is literal rather than poetic. Guesdon gives a
French translation that differs from mine in some details (Guesdon 1906, 283-285).

30. Reynolds and Reynolds 1982, 135.

31. P. Nimi. BI 1960a, 67-101.

32. In notes to his translation of a nineteenth-century manuscript version of the
story, Leclére reports that he compared the manuscript he used to a version of the Trai
Bhim. He found its descriptions of various levels of hells to be identical to those in the
Trai Bhizm, while its accounts of the heavens were more highly embellished (1906, 221).

33. Leclere 1906, 120, 221. See also Jacob 1996, 51.

34. K. papakamm.

35. K. pustiiakamm. BI 1960a, 73 (stanza 143).

36. K. man kamlamn man t'a lamak.

37. K. pap.

38. BI 1960a, 74 (stanzas 146-148).

39. K. puiiiakammn.

40. K. kusalakamm.

41. K. man sil.

42. BI 1960a, 90-91 (stanzas 184-185).

43. Leclere 1900, 368-376.

44, Leclere 1916, 46-47.

45. P. Vessantara; K. Vessantar.

46. Leclere 1902, 3.

47. Guesdon 1906, 103. Leclere 1902, 3-4. According to Li, a version of the Maha-
jatak was composed by King Ang Duong, though the date of composition is uncertain.
This version was later redacted and printed by N”am Thaem (a.w. Nhok-Thaem). Jacob
discusses this attribution (with further references) in 1996, 116.

48. Leclere 1902, 3-5.

49. P. Jujaka; K. Jujak.

50. Cone and Gombrich’s translation (1977, 74).

51. The Khmer Tipitaka, containing Pali and Khmer on alternate pages, was pub-
lished in its entirety in the 1960s, but many of the editions and translations were produced
much earlier, beginning in the 1920s. The printed Tipitaka was based largely on Khmer
palm-leaf manuscripts carried from Bangkok beginning in Ang Duong’s reign and
throughout the nineteenth and early twentieth centuries and edited and translated under
the auspices of the Royal Library and later the Buddhist Institute from the 1920s through
1960s. Many of the jataka texts were edited and printed as separate texts prior to the 1960s.
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52. BI 1960b, 166 (stanza 338).

53. This was a nineteenth-century manuscript version translated by Leclere (1902).

54. Leclere gives only the French translation of this text (1902, 62).

55. Leclere 1902, 63. The earthquake appears in other versions of the text as well,
one of which I quote later.

56. Leclere 1902, 65. A similar passage appears in the Khmer canonical version of
the story. Leclére’s manuscript version of the text is similar to the canonical version of the
story, but often expands on the canonical verses.

57. Leclere 1902, 66.

58. In other Khmer texts, Jali and Kanhajina, Krishnajina, or Krasanar. See Leclere
1902, 22nn7, 8.

59. Leclere 1902, 66.

60. Ibid. The samray, a vernacular genre important in the nineteenth and early twen-
tieth centuries generally consisted of a few lines of Pali followed by a Khmer translation
that transmitted the ideas of the passage but not necessarily its literal wording. Commen-
tary and canonical verses might be intertwined in the text, not always with clear demarca-
tions, and in some cases, the Khmer translation might be significantly longer than its
corresponding Pali passage (Jacob 1996, 50-51).

61. Guesdon 1906, 96-98; Leclere 1906, 147-148. The Vessantar-jataksamray in
particular, because of its popularity, was found (in the 1960s) to exist in numerous ver-
sions, containing many variations.

62. BI 1960b, 166 (stanza 338). In this passage I use the standard Khmer transla-
tion, part of the corpus of work discussed in note 51.

63. Note that the Khmer word £irisabd, “fame” or “good repute,” contains the word
sabd, “sound,” “voice,” or “word.” This type of poetic allusion appears often in Khmer lit-
erary writing but is not easily translated.

64. BI 1960b, 188 (stanzas 367-368).

65. Ibid., 210 (stanza 424). I am grateful to David Chandler for pointing out the
parallels between this imagery and similar descriptions of King Eng’s restoration of the
Khmer throne in 1794 in the Cambodian chronicles (Chandler 2000, 118).

66. Jacob 1996, 37, 156-59; Khing 1990, 121; L1 1961, 118. Li says the story was
composed in 1856; he includes it among a list of well-known literary works of the late
Middle Period in Khmer literature.

67. Guesdon suggests that it was a popular story, “particularly in the north of Cam-
bodia” (1906, 813). He gives a French version at 804-813. See also Khing 1990, 121,
193-195; Jacob 1996, 170.

68. The text evidently existed in much older versions, but its history has proved
difficult to trace. Swearer suggests it was connected to an older northern Thai biography of
the Buddha, probably composed in the fifteenth or sixteenth century (1995, 182n70).
Coedes 1967, 215-227; F. Reynolds 1976, 51-3; Guthrie 2001, 10.

69. Leclere 1906, 7-8.

70. Ibid., 9-10.

71.Ibid., 7-10. Dian is variously transliterated as Tieng, Dien, and Teang.

72.Ibid., 30.

73. Ibid.

74. My analysis of the text is indebted to F. Reynolds 1997.
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75. Hanks 1962, 1247-1261.

76. P. Siddhattha.

77. Leclere 1906, 31.

78. Ibid., 93-100.

79. Ibid., 81-82.

80. The paint was made from a mixture of water from boiled rice and the black res-
idue from the bottom of the rice pot or sometimes from charcoal. Once it was painted on,
it dried and became hard enough to write on.

81. From interview notes, Battambang, 2000 and 2001. I am indebted to assistance
from Phon Kaseka in carrying out the 2001 interviews. The poems circulated in a partially
oral-partially textual fashion well into the twentieth century; others of Ind’s descendants
could recite portions of his poetry when I met them in 2000.

82. Ind 1934b, 5-6 (stanzas 1-6).

83. K. bodhiiiana.

84. Ind 1934b, 6 (stanza 9).

85. K. cakr-ratan.

86. K. cakr-batr, P. cakkavattin.

87. K. Buddha-cakr.

88. K. maha-cakr, “great kings.”

89. lokiya.

90. Brah camanarind rjan ransi.

91. Cakri ka' tras’.

92. Le., with the connotation of “necessary but impure.”

93. bodi-iiana.

94. asuba. 1 take this as P. asubba, “impurities,” or possibly more specifically, asubba-
kammatthana, “subjects of meditation-impurities,” which may refer to meditation exer-
cises on decomposing bodies in a cemetery.

95. Ind 1934b, 11 (stanzas 45-50).

96. Reynolds and Reynolds 1982, 140, 160-170; Collins 1998, 612. It remains
difficult to document how well individual Tipitaka texts such as this latter were known
during this period, but I include this text under the general rubric of Trai Bbiim cosmology
that becomes evident in other texts. A version of this text is later used by Sun S’1v in the
1940s (1952, 34, 44).

97. Collins 1998, 612.

98. Ibid., 604.

99. Collins’ translation. Ibid.

100. Ibid.

101. Ibid., 373-374.

102. Reynolds and Reynolds 1982, 139.

103. Collins 1998, 612-613.

104. Ind 1934b, 36 (stanza 255).

105. Demons or ogres.

106. A kind of water serpent.

107. A kind of giant, mythical bird.

108. Ind 1934b, 31 (stanza 210).

109. Ibid., 31-32 (stanzas 206-211).
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110. P. puiiriadhikara or K. puiifia-adhikar.

111. Brah Buddba pains damran sakti.

112. Ind 1934b, 34-35 (stanzas 235-240).

113. Brah camanarind bin muni.

114. Literally, yana, “vehicle” or “means of transport.”

115. Ind 1934b, 36 (stanzas 244-245).

116. Le., the three worlds. Brah Ang Cam Trai.

117. 81

118. A kind of sea creature that feeds on human blood. Headley 1977, vol. 2, 455.
119. The qualities of a Buddha.

120. Sarana-gamana.

121. Ind 1934b, 36-38 (stanzas 250-252, 254-264).

122. Guthrie 2001, 7-12.

123. Buddhist Institute {19381 1967, 883. See note 2 in this chapter.

CHAPTER TWO: BUDDHIST RESPONSES TO SOCIAL CHANGE

1. Ryan Padam Ta Mas {19082}, BN, 4-5 (hereafter Mds). I follow Khin Sok’s trans-
lation of the last sentence (1991, 106).

2. Collins 1998, 396, 408.

3. Keyes 1977, 283-302.

4. Berman 1982, 6-7,15-23; Anderson 1983, 22-36; Hobsbawm 1987, 8-10, 50—
55; Harvey 1990, 10-30, 201-225, 260-275; Smith 1993, 15-40; Harvey 2003, 23—
57, 267-279; Bocock 1996, 150-183; F. Thompson 1996, 396-403; K. Wilson 2000,
157-160.

5. Harvey 1990, 260.

6. Mas, 6.

7. Crawfurd {1828} 1967, 447.

8. Chandler 1996, 87. The chronicle was composed in 1859.

9. Ibid., 90.

10. Bowie 1996, 114-126.

11. Crawfurd {1828} 1967, 347. Terwiel notes that heightened military activity by
Siam on its borders beginning at the end of the eighteenth century seems to have resulted
in a corresponding increase in Siam of the number of chaloei, the type of “absolute slaves”
captured as prisoners of war who were unable to buy their freedom and whose descendants
were also absolute slaves. Rama I instituted a legal change in 1805 that allowed such slaves
to redeem themselves by reimbursing their owners for their services (Terwiel 1983, 131-
132).

12. Translated from Khin 1991, 239.

13. Pavie 1898a, xx. Pavie does not give a date or location for this encounter, nor de-
tail the events that led to the capture of this village of Khmer prisoners. He describes
warfare that he witnessed in Pavie 1995, 68. For other accounts, see Khin 1991, 239,
269; Bowie 1996, 114-126.

14. Chandler 1996, 76-77, 86-92, 102, and 2000, 121.

15. Chandler 2000, 117-136; Crawfurd {1828} 1967, 425.

16. These are Osborne and Wyatt’s translations of French translations from the
Siamese and Vietnamese (1968, 192).
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17. Tauch 1994a, 1-12.

18. Chandler 2000, 123-132; Khin 1991, 78-98; Leclere 1914, 406-429; Craw-
furd {18281 1967, 447.

19. Chandler 2000, 132-36; Osborne and Wyatt 1968, 199-200.

20. Osborne and Wyatt 1968, 200.

21. Ibid., 201.

22. Dhamma-attha-sastra-pali.

23. Mas, 5-7.

24. Leclere, using chronicles as his source, describes the religious undertakings of the
king, commenting as well on the extent to which his efforts were limited by his lack of
financial resources. Leclere states, for instance, that in order to construct new temples in his
capital, Udong, Ang Duong had the fort of Phnom Penh demolished and the bricks trans-
ported to Udong for the new buildings (1914, 434-440; Chandler 1996, 104-105, 108).

25. Chandler 1996, 96-97, 102-112. I also make this assumption based on the work
of French observers dating from the 1870s onward. Aymonier, stationed in Cambodia
starting in 1879, records the performance of phjam pind, a ceremony for honoring the dead
(119001 1984, 46); Leclere observes transference of merit to the dead at the end of the cen-
tury (1900, 369); Ind lists offerings to the dead as important religious responsibilities in
Ind {19211 1971, vol. 1, 34.

26. Mds, 5-9.

27. Jean Moura, a French naval officer who served as representant du protectorat au
Cambodge from 1871 to 1876, received permission from King Norodom to read and
translate the royal chronicles, which, he states, were normally kept locked away from view.
His translation of the chronicles appears in his Le Royaume du Cambodge. He explains in his
introduction to the volume that he worked in collaboration with a Khmer scholar (un-
named) to produce the translation (1883, vol. 2, 4, 135-136).

28. Mouhot 1989, 202.

29. Garnier 1885, 61.

30. Tauch 1994a, 9-10.

31. Thongchai 1994, 20.

32. Heine-Geldern 1956; Tambiah 1976, 102-131, and 1985, 252-286;
Thongchai 1994, 16-18; Schober 1995, 307-325; Chandler 1996, 58-59, 79, 98-99;
Wolters 1999, 27-40. This schema is vividly represented in a chronicle description of a
ceremony conducted by Ang Duong shortly after his coronation, translated and studied
by Chandler, in which he elaborately renames and arranges his nobles in a mandala-like
configuration around him (1996, 108-111).

33. Crawfurd {1828} 1967, 425, 447-448; Osborne and Wyatt 1968, 200; Chandler
2000, 113-114.

34. This title was given to kings who abdicated in favor of their heirs or, in some
cases, was used to designate highly ranked princes (Khin 1991, 174-175).

35. Khin 1991, 163-236.

36. Ibid., 216-217; Moura 1883, vol. 1, 248-250.

37. Leclére transliterates the name of the ceremony as “phok tuk Prah Vipheak
Sachar.” Maspero tells us that starting in the reign of Sisowath, the ceremony was per-
formed only once each year, on the king’s birthday. It continued to be celebrated into the
1960s (personal communication from David Chandler, March 2003). Leclére 1904, 735~
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741, and 1916, 220; Moura 1883, vol. 1, 248-256; Khin 1991, 202-206; Porée and
Maspero 1938, 152.

38. Moura 1883, vol. 1, 252. As in much of Moura’s translation of this chronicle, it is
difficult to determine where it is a direct translation and where a paraphrase of the oath.
Coedes, however, compares Moura’s translation to a version of the oath sworn to Suryavar-
man I, noting many similarities in content and wording (1913, 16-17).

39. For another example, see the discussion of 1859 and c. 1880 oaths translated and
analyzed by Chandler (1996, 25-42).

40. Moura 1883, vol. 1, 252.

41. Guesdon 1906, 91-92, 99.

42. Kizum and bal re (debt slaves and hereditary slaves). See Pou 1988, 330-331n23.

43.Ibid., 66, 316-317.

44. Khin 1991, 215, 239; Chandler 2000, 105-106.

45. Such realignments are evident, for example, in the 1859 chronicle translated by
Chandler (1996, 86-95).

46. Chandler 2000, 109-113; Khin 1991, 239.

47. Collins 1998, 346-413; Keyes 1977, 283-302; Ishii 1986, 171-187; Tambiah
1984, 293-320; Tai 1983; Adas 1979, 34-40, 88-89, 99-102; Sarkisyanz 1965; Her-
bert 1982; Leclére 1914, 457; Collard 1921, 81-82; Porée and Porée-Maspero 1938, 49—
52; Reddi 1970, 33-39; Moura 1883, vol. 2, 159-171.

48. Qym Num 1974; Khing 1993, 149-150.

49. Edwards (1999, 266) suggests that in the French colonial viewpoint, millenarian-
ism was “dismissed as the workings of fringe elements.” It is difficult to document Khmer
petceptions of millenarianism during this period, but there must have been a range of
viewpoints. Ind’s turn-of-the-century poem (discussed later) disparaged a monk claiming
the power to grant invulnerability, and his early-twentieth-century work Garilok dis-
missed millenarian figures of the nineteenth century as ignorant and criminal ({1921}
1971, vol. 1, 77-79).

50. For the non-Khmer speaker unfamiliar with the Huffman transliteration system
(found in Huffman and Proum 1978), the pronunciation of this terms is along the lines
of “neak mien peun.”

51. Holt 1993, 1-17; A. Thompson 2004; Sponberg and Hardacre 1988.

52. Collins 1998, 346-347, 378-383, 395-413.

53. My research on damnay texts in Cambodia has been carried out in collaboration
with Judy Ledgerwood, for our forthcoming translation, and I am indebted to her many in-
sights on these sources. I am also indebted to discussions with Olivier de Bernon concern-
ing his research on the texts in colonial and contemporary Cambodia.

54. Chandler 1996, 61-75, and 2000, 120.

55. Chandler 1996, 71.

56. Chandler notes an account of floods and epidemics in the royal chronicles, attrib-
uted to the year 1818 (1996, 71-72).

57. This is Chandler’s translation. The chronicle was composed in the 1850s. Chand-
ler 2000, 121.

58. Tai 1983, 6-7; Chandler 2000, 123-132.

59. Osborne and Wyatt 1968, 199; Chandler 2000, 130-132; Tai 1983, 7.

60. Tai 1983, 7.
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61. Carter 1993, 59.

62.Tai 1983, 27-33.

63. Tai’s translation. Ibid., 24.

64. Ibid., 20.

65. Ibid., 20-27.

66. Ibid., 40-43.

67. Ibid., 44-59.

68. Ibid., 115-167.

69. Ibid., 44.

70. Borkarhpor, but I follow the more commonly used transcription used by Chandler
and others (2000, 141). The name also appears in some French sources as “Poukambo,”
“Pokambo,” or Pu-Kombo.

71. Leclére 1914, 457-458; Collard 1925, 81-82; Porée and Porée-Maspero 1938,
49-52; Taboulet 1956, 644-646, 649-650; Reddi 1970, 33-39; Moura 1883, vol. 2,
159-171. Moura’s history is from the Cambodian Royal Chronicles.

72. Edwards 1999, 265.

73. Osborne 1969, 187.

74. Tai 1983, 25.

75. Moura 1883, vol. 2, 159.

76. Qym Num, who composed a nationalistic historical novel about Pou Kombo,
published in 1974 but written a decade earlier, states in his introduction that he inter-
viewed “many villagers in Kompong Thom and Stung Treng” about Pou Kombo’s ethnic-
ity, but heard competing claims that he was Lao, half-Lao and half-Khmer, or “pure
Khmer.” Qym also heard reports that Pou Kombo was a respected healer with a variety of
skills, including predictive powers and mixing and administering traditional medicines
years (1883, vol. 2, 155).

77. Leclere 1914, 457n.

78. The dating of the texts is not certain, but based on evidence in the texts, I accept
Olivier de Bernon’s arguments for situating the translation or composition of the texts in
Khmer in the 1860s (1994, 2-3, 92, and 1998, 44). Some current Khmer scholarship on
the texts attributes them to much earlier composition, probably the Angkor period (Dhan’
Hin 2543, 39-40). The Khmer texts that circulated in the nineteenth century seem to
have been translated from Siamese texts that could in turn have been based on much older
Khmer texts, so these theories are not necessarily in opposition.

79. Leclere 1906, 1-2; Maspero 1929, 299; Keyes 1977, 295.

80. Yang Sam 1987, 50-53; De Bernon 1994, 86-87, and 1998.

81. One such list of virtues elaborated in Pali j7zaka texts is the dasa rajadbamma, which
Collins translates as “Almsgiving, Morality (keeping the Precepts), Liberality, Honesty,
Mildness, Religious practice, Non-anger, Nonviolence, Patience, and Non-offensiveness”
(Collins 1998, 460-461). Other lists can be found in Reynolds and Reynolds 1982, 151~
153, and Leclere 1906, 19-20.

82. Reynolds and Reynolds 1982, 153.

83. Ibid., 153.

84. K. Dhwoe lam ian bum toy nitv dharm, “inclined away” or “not following after the
Dhamma.”
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85. K. ramcual.

86. Khemarapannakar 1952, 16-17, from a translation in progress with Judy
Ledgerwood.

87. De Bernon 1994, 86.

88. Ibid., 45-46, 86-87; Khemarapannakar 1952, 5-9; Dan’ Hin 1999, 74-75.
Similar motifs are apparent in the Andgatavamsa Desand, a Sri Lankan sermon based on a
much older Pali extracanonical text (Meddagama and Holt 1993, 26-27).

89. Moura 1883, vol. 2, 168.

90. Osborne 1978, 227.

91. Moura 1883, vol. 2, 169.

92. Moura states that the Khmer were to blame for Pou Kombo’s death since at night
when he was chained, the “foolish imaginations of the Khmer” took over and prompted
fearful guards to cut off his head (ibid.). This explanation is improbable, however, as ac-
counts of French executions and display of rebellion leaders with imputed powers of invul-
nerability appear elsewhere as well. When Tran Van Thanh was killed in battle, for
instance, his body was displayed for three days in an effort to discredit the claims of invul-
nerability surrounding him. Unfortunately for this French strategy, as Tai points out, “the
French had not counted on the potency of the idea of reincarnation” (1983, 48).

93. From the historical records available, it is sometimes difficult to know to what ex-
tent these other figures and movements put forward an explicitly millenarian vision invok-
ing the arrival of the dbammik or the future Buddha (ideas that were not always well
understood in French sources); but on the basis of the claims to invulnerability and reli-
gious potency they contain, I connect them with the broad rubric of nineteenth-century
millenarianism.

94. Or “Assoa.” Moura 1883, vol. 2, 151. Ind {1921} 1971, vol. 10, 27; Taboulet
1956, 646-648. He called himself Ang-phim, using the name of a grandson of King
Ang-chan who had died in Bangkok.

95. Moura 1883, vol. 2, 151.

96. Leclere 1914, 465-467; Taboulet 1956, 666-667; Osborne 1969, 206-230.

97. Osborne 1969, 189. The urgency of the situation finally receded when Sivotha
agreed to withdraw and seek ordination, and Nong’s rebellion apparently died down of its
own accord. The Cambodian chronicle claims that Sivotha ordained (Moura 1883, vol. 2,
184-185). Osborne gives a somewhat different account of Sivotha’s life following the re-
bellion (1969, 225-227). For another account of the rebellion, see Collard 1925, 82-86.

98. He also claimed to be Ang-phim (see note 94) but was later discredited by rumors
challenging the legitimacy of this claim. Leclere, c. 1900, NAC RSC F.65 b.542 5181.

99. Tauch 1994a, 13-22. The epic poem, composed by Ind during his government
service under the Thai administration in Battambang, was translated by Hin Sithan, Carol
Mortland, and Judy Ledgerwood. According to Tauch (personal communication, July
2000), no intact version of the poem survives. For excerpts in Khmer see Tauch 1994b,
28-37.

100. Keyes 1977, 291-300.

101. Ibid., 298.

102. This is not an exhaustive list of rebellions. For instance, Ind’s reference to “evil
persons . . . who incite poor people and forest people to raise up as an army” also lists the
name of Achary Jram (119211 1971, vol. 10, 27), and Leclere refers to an “insurrection”
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in Kratie in 1905 involving a former monk named Au-Bach, who distributed “yazn:”
(yantra; religiously efficacious verses and syllables), protective amulets, and tattoos to an
army of three hundred rebels “to render them invulnerable to bullets” (1908, 83-85).

103. Tauch 1994a, 20-21, and Ind [1921} 1971, vol. 10, 27.

104. A. Thompson 2004, 16-18.

105. Tambiah 1976, 179-199; C. Reynolds 1972, 34-62.

106. Chulalongkorn’s reforms, as well as those initiated by his father, Mongkut, are
well documented in scholarship on their reigns. See especially Wyatt 1969; C. Reynolds
1972; Tambiah 1976, 219-241.

107. Moura 1883, vol. 1, 179.

108. For example, see Collard 1925, 151.

109. It is not entirely clear whether Norodom himself was a co-instigator of this re-
bellion. Milton Osborne considers the evidence for this possibility inconclusive but com-
pelling (1969, 212-227).

110. Leclere 1914, 465-467.

111. Khin 1991, 235. He transliterates ganak as anak.

112. Moura 1883, vol. 1, 329; Janneau 1914, 617-632; Aymonier {1900} 1984,
98-102; Taboulet 1956, 638.

113. Moura 1883, vol. 1, 178-180.

114. Collard 1921, 116; Taboulet 1956, 671.

115. Forest 1990, 337-357.

116. See Wyatt’s discussion of similar reforms in Siam, introduced before the French
promulgation of these measures in 1876 and 1884 in Cambodia (1969, 50-52).

117. This point is raised by Thanet 1998, 174-176.

118. As in the case of slavery, the opium monopoly was concurrently an issue of con-
tention in Siam, where Chulalongkorn publicly condemned the evils of opium use but
wrote that he was powerless to stem its use because of the large amount of revenue it pro-
vided for the state (Wyatt 1969, 50; McCoy 1991, 100-106).

119. As late as 1877, a French colonial report investigating opium use in Indochina
suggests that among the majority of the population employed in agricultural work, the
nonmedicinal use of opium was rare, with occasional smoking attributed to certain festi-
vals (unspecified in the report). Report dated 5 October 1877, in Groeneveldt 1890, 52
(appendix 36).

120. For a discussion of the development of the opium franchise in Cambodia, see
Descours-Gatin 1992, 21-22, 67-72.

121. Reddi 1970, 43-44; Descours-Gatin 1992, 81. There may also have been as-
pects of anti-Chinese sentiments in these actions, a response to social turmoil and discon-
tent that emerged in later periods of dissatisfaction. For more on this suggestion, see
Osborne 1978, 224n.

122. Groeneveldt 1890, 52 (appendix 36). Forest 1990, 215-216. Aware that most
people couldn’t afford opium, they initiated their new policy by lowering its price and
forbidding the import of Indian hemp (hasheesh, probably what Ind refers to as gaiija).

123. Descours-Gatin 1992, 223.

124. Chandler 2000, 149.

125. Doumer was governor-general of Indochina between 1897 and 1902
(Descours-Gatin 1992, 181-190).
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126. McCoy 1991, 110-111.

127. In 1918, French Indochina had 1,512 opium dens and 3,098 retail shops; by
1930, it had 3,500 licensed opium dens, one for every 1,500 adult men (Descours-Gatin
1992, 209-222; Willoughby 1925, 109; McCoy 1991, 90, 111; League of Nations
1921-1938). Vociferous French writings on opium from Cambodia in the early twenti-
eth century suggest that it was as contentious an issue internally as it was worldwide
(Reddi 1970, 62-63; Collard 1925, 269-279; Ind {19211 1971, vol. 8, 16-17).

128. Harvey 1990, 23.

129. On the Yukanthor affair, see Lamont 1989; Forest 1980, 65-68; Osborne
1969, 243-246. The memorandum, “Mémoire adressé par S.A.R. le Prince Héritier
Tukanthor a Monsieur le Président du Conseil des Ministres et a les Membres du Gou-
vernement de la République Francaise,” is reproduced in Lamont 1989, 228-234.

130. The article, “Deux Civilisations,” Le Figaro 8 September 1900 is in Lamont
1989, 225-227. Yukanthor’s concerns were championed by the French journalist Jean
Hess, a critic of French colonialism.

131. Lamont 1989, 227.

132. Ibid., 226.

133. Ibid., 230.

134. Milton Osborne argues that the Khmer protests represent a “traditionalist”
rather than “nationalist” stance, since national borders still had little meaning for most
Khmer of this time (1969, 227-228).

135. Ibid., 221.

136. Edwards 1999, 120.

137. For details on how this system worked, see Osborne 1978, 218-220.

138. Chandler 2000, 155.

139.1nd {1921} 1971, vol. 2, 19.

140. Ibid., 42.

141. Ibid., 39.

142. K. bala.

143. K. lokiya. Literally, “in the world.”

144. “ranvipak.” Pou notes the literal translation as “endurer la maturation de ses
actes.” Pou 1988, 332.

145. Ibid., 68, 323.

146. Ind [19211 1971, vol. 2, 47-51.

147. Ibid., 14-15.

148. Ibid., vol. 8, 6-11.

149. Ibid., 9-10.

150. Salman 2001, 4-20.

151.Ind {1921} 1971, vol. 4, 50-54.

152. gatidhamma.

153.1Ind {1921} 1971, vol. 4, 55-56.

154. See Edwards’ discussion of Son Diep, a Francophile intellectual who earned nu-
merous medailles for his contributions to Khmer intellectual life (1999, 139).

155. This translation is by Edwards (1999, 201). Her discussion includes a more de-
tailed analysis of Ind’s emotions at Angkor and more translated excerpts of the poem
Nirds Nagar Vart. See also Ind 1934a.
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156. Ind {19211 1971, vol. 5, 70-71.
157. Chandler 1982, 35-49.

CHAPTER THREE: VINAYA ILLUMINATIONS

1. Tambiah 1976, 5-6, 162-178, 198-199.

2.1bid., 211-212.

3. K. phliw pratipasii kus trizv. This phrase could be translated more literally as “paths of
conduct according to what is right and wrong.” Kus trizv carries the connotations of “moral
right and wrong,” as well as “true and false,” “correct and incorrect.” Huot Tath 1993, 8.

4. Ibid., 9. The translations included of Huot Tath 1993 are mine, but I am in-
debted to portions of Penny Edwards’ translated version of this memoir in Edwards
1999, 395-407.

5. My analysis draws on my reading of approximately fifty monastic funeral biogra-
phies and memoirs of monks born between 1820 and 1910. Most of the biographies were
written by close students or ordinands of the deceased monks and draw on the oral accounts
and intimate knowledge that monks living in long and close proximity had of each others’
lives. Coedés comments that funeral volumes were originated in Siam in 1904 by Chula-
longkorn, in part to raise funds for the Vajirafiana National Library (1924, 10-11; see also
Bee, Brown, and Chitakasem, 1989, 31). The funeral biographies surveyed in this chapter
were generally composed in Cambodia in the 1930s or later, printed and distributed on the
occasion of merit-making ceremonies in honor of the deceased monk. Most were found
either in the NAC or NLC, where they were not yet catalogued when I used the collections
(June-August 2000). I am grateful to the directors of both institutions for allowing me to
examine unclassified materials.

6. LaCapra 1983, 30.

7.1bid., 25.

8. On uses of the Tipitaka in Burma and Siam in this sense, see Tambiah 1976, 83—
84, 183-188; on purification and order, see Hinton 2002, 71-77.

9. Moura writes about the secrecy in which the royal chronicles were maintained,
suggesting that in his estimation, the kings had purposely let Khmer history be obscured
so that the people would not realize the grandeur of their past and accuse the kings of
bringing about such a momentous decline of their society (1883, vol. 1, 4-5).

10. Cabaton 1901, 1.

11. Translated by Francois Bizot from the Institut Bouddhique version of the Chro-
niques royales (1976, 7). The letter is referred to in Meas-Yang 1978, 38; Dhammayuttipra-
vatti  {Dbammayut-nikaya), “compiled from texts found in the library of Vatt
Padumavatirajavararam {Vatt Bodum Vaddey},” 1960, NLC 920.71, hereafter DP. Khin
Sok refers to a delegation sent by Ang Duong to request the return of Pan and a copy of the
Tipitak (1991, 134).

12. Bizot 1992, 25-27.

13. Deliberation du Conseil des Ministres, 3 January 1922, NAC RSC R.91 b.908
10174. See note 82 in this chapter for further description of some of these texts.

14. Edwards 1999, 297.

15. “Karpeles to Finot, 9 Septembre 1927,” AEFEO 23 K2, “Bibliothéque du
Phnom Penh,” no. 495; Finot 1927, 523.

16. Craig Reynolds has pointed out that in the Siamese context during the nine-
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teenth century, the term (as it is also used in these sources) generally refers not simply to
a monastery, but to a monastery school with students working under the direction of a
particular monk-teacher (1972, 196).

17. Jwapravatti vapas’ Brahtej Brahgun Jha-Lan nyn Saradharm [Biography of His Ex-
cellency Jha-Lan and the meaning of Dhamma}, 1959, NAC 16 b.25, 4.

18. Jwapravatti nai Brahtej Brahgun Candavinay Gan-O {Biography of His Excel-
lency Candavinay Gan-O}, 1954, NAC 16 b.25, 4.

19. The title of a fourth text is unclear. Brah Suvan nakesaro Hi-Lay nyn Pravatti
Brah Sivijoto In Lun [Venerable Suvannakesaro Ha-Lay and the life history of Venerable
Sivijoto In Lun}l, 1955, NLC 920.71, 5; hereafter HLIL.

20. Akkbarabbidbanabuddbappvattisankhep, Ghyn-Duc (Khum chief in Sdyn, Sruk
Kragar, Bodhisat Province), 1959, NAC 16 b.25, vii.

21. Her gifts included the presentation, on one occasion, of twenty robes. Jvapravat-
tisankhep nai upasika So-Suan” [Biography of laywoman So-Suan}, Sun-Siv, 1960, NAC
16 b.27, 2-3; hereafter JSS.

22. Cabaton 1901, 1. The contents of another collection, amassed by EFEO scholars, is
described in Finot? 1902, 387-400. Most of these were inscribed on palm-leaf or accordion-
style (kramn) manuscripts; a few of the manuscripts had been composed on modern
European-style paper and folded into books, referred to in the inventory as siavphau (400).

23. Groslier 1921, 7.

24. Finot to De Lamothe, 16 February 1903, NAC RSC R.91 b.1213 14615.

25. Coedes to Ministre de I'Instruction publique, 15 March 1915; Ministre de
Guerre to Résident Supérieur, 20 April 1915; Ministre de I'Instruction publique to Rési-
dent Supérieur, 9 June 1915; Coedes to Résident Supérieur, 18 June 1915; a// in NAC
RSCR.91 b.798 9077.

26. Prakash 1999, 18-48; Burris 2001, 7-13, 45-49; Abe 1995, 64-69.

27. This attitude is evidenced, for instance, in a long-running court case in the
1920s documenting the ownership and removal of texts donated to Vatt Brah Buddh
Nibban in the 1870s. Deliberation du Conseil des Ministres, 3 January 1922, NAC RSC
R.91 b.908 10174.

28. Coedes to Résident Supérieur, 16 December 1912, AEFEO 23 K3, “Ecole de
Pali, 09, 18,” no. 1031.

29. Coedes 1912, 176.

30. See note 25.

31. Jacqueline Filliozat, personal communication. An undated inventory of the Pali
manuscript collection at Vatt Bodhival, which may have been conducted as late as 1925,
lists 180 Pali manuscripts, including three copies of the Mangaladipani and eighteen jiz-
taka manuscripts (the largest group of titles). The inventory shows numerous copies of
Tipitaka texts, commentaries, and subcommentaries, although it is impossible to ascertain
from manuscript titles alone exactly what the manuscripts contain. AEFEO 37, “Inven-
taires,” “Vat Po Val.”

32. Coedes 1912, 177. Georges Maspero’s characterizations of these collections are
similar, although he may be relying on Coedés’ reports rather than his own knowledge of
the collections (1929, 297-307).

33. Coedes 1912, 177. Maspero concurs with this characterization of the importance
and prevalence of these texts as “the most widely-known” texts of the period (1929, 298).
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34. Pavie 1898a; Guesdon 1906; Maspero 1929, 297-305. According to Maspero,
locally composed jataka commonly included vernacular versions of the Dasajitaka [Ten
birth storiesl, Paiiiidsa-jataka {Fifty birth stories}, and the Satra Racha Chali, a jataka
concerning the life of Chali or_Jali, the son of Vessantar (1929, 298).

35. Tambiah 1976, 211; see also 212, 401, 405-406.

36. K. cirt. See Introduction, note 11.

37. Jwvapravatti nai Brabtej Brahgun Mds-Kan [Biography of His Excellency Vener-
able Mas-Kan}, Maen-Suy Saddhammappafifia Bhikkhu, 1961, NAC 16 b.27, 3, here-
after JMK.

38. Now more commonly known as Vatt Po. JMK, 3-6. On Vatt Jetabhan during
this period, see Tambiah 1976, 205-207.
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1994, 39-40; Keyes 1989, 49-50; Kamala 1997, 5-7.

41. Tambiah 1976, 208-219; C. Reynolds 1972, 81-112; Griswold 1961, 23; Ka-
mala 1997, 33-34.
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tion may well prefer to attribute the founding of the sect to the reign of Ang Duong, con-
sidered a period of Buddhist piety and purification rather than the more troubled reign of
Norodom. Osborne cites a “continuing oral tradition” of the founding of the sect in Ang
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Pathama Samantapasadikadi Pafica Vinayatthakathi among a list of manuscripts brought
from Siam to Sri Lanka in 1756 (2001, 217).

83. C. Reynolds 1972, 178-180. Reynolds notes that Mon monasteries used a more
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1906 and 1910 respectively. Both of these monks studied with the modernist monk
Samtec Brah Dhammalikhit Lvi-Em at Vatt Lanka in Phnom Penh as novices, and later
were admitted to the Ecole Supérieure de Pali (the name of the Ecole de Pali was changed
in 1918). Their biographies make clear that even in the 1920s, the kind of monastic edu-
cation offered there was still rare and difficult to obtain in Cambodia. Jrvapravarti Ukiia
Suttantaprijacary Mi-Nan, Acary Vatt Upnalom {Biography of Ukfa Suttantaprijacary Mi-
Nan, Acary at Vatt Unnaloml, 1965, NAC 16 b.28, 11-15; Jwitakatha nyn Sinnasid knus
Gambhbir Lokanay {Biography and extract of the Lokanay scripture}, 1959, NAC 16, i-iii;
Jwapravatti Brah Dhbammavinay Bum-Ji [Biography of Brah Dhammavinay Bum-Ja},
Bhikkhu Sya-Saman, n.d., NAC 16 b.25, 3-5.

152.BI 1970, 1-4.

153. Huot Tath 1993, 3-5.

154. Ibid., 8.

155. French surveillance reports indicate that Uk was a controversial choice within the
Sangha because “the majority of dignitaries [within the Sanghal” did not respect him, but



210 : NOTES TO PAGES 102—109

that Sisowath had pushed for his appointment. Gouverneur Générale, “Etat d’esprit des
bonzes Mohanikays du Cambodge,” 1916, NAC RSC F.94 b.908 10172 (hereafter “Etat
d’esprit des bonzes,” 1916); Conseil des Ministres, “Au sujet de I'affaire du bonze Chakeyvong
Khuon,” 18 April 1917, NAC RSC F. 94 b.903 10126. See also Huot Tath 1993, 8.

156. Huot Tath 1993, 8.

157.1bid., 9.

158. Ibid., 9-11.

159. Blackburn 1999, 283-284.

160. Huot Tath 1927, 7. See also Chuon Nath 1935, 50-51.

161. Huot Tath 1993, 11-13; JSS, 3; Chea, 28 June 1937 and 2 July 1937. Huot
Tath states that Chuon Nath later observed that this terminology was unfortunate, as it
gave the erroneous impression that there could be more than one Dhamma (1993, 13).

162. These phrases could be translated less literally (i.e., “they were delighted by
this knowledge”), but I am emphasizing the pathway of “hearts and minds” conveyed in
the Khmer as Huot Tath’s explanation for the rise of modern Buddhism.

163. Phliiw pratipatti. Huot Tath 1993, 14-15.

164. Gouverneur Générale, “Etat d’esprit des bonzes,” 1916. The perception of the
importance of the vipassana-dbura in the traditional Khmer Buddhism of the late nine-
teenth and early twentieth centuries is noted in Chea, 28 June 1937.

165. A French surveillance report from 1916 refers to “internal anarchy” within the
Mahanikay, especially at Vatt Unnalom. Gouverneur Générale, “Etat d’esprit des bonzes,”
1916.

166. Huot Tath 1993, 15-19; Edwards 1999, 397-399. Several other issues con-
cerning modernist interpretations of monastic practice were also at issue.

167. K. sastratrymrizv. Huot Tath 1993, 15.

168. Ibid., 17.

169. Ibid., 18.

170. Ibid.

171. Sisowath, “No. 7 . . . Ordonnance Royale,” 2 October 1918, NAC RSC F.942
b.2791 23609.

172. Ibid.

173. Ibid.

174. Huot Tath 1993, 23.

175. Ibid., 23-24.

176. Ibid., 51-53; Nepote and Khing Hoc Dy 1981, 63.

177. See note 49 in this chapter.

178. Huot Tath 1993, 31.

179. Ibid., 8-9.

180. Chea, 28 June 1937 and 2 July 1937.

181. Chea, 28 June 1937.

182. Ibid.

183. Chea 28 June 1937 and 2 July 1937.

CHAPTER FOUR: COLONIAL COLLUSIONS
1. “Note sur I'Institut bouddhique au Cambodge: son organization, son action, des
difficultés qu'il rencontre ou suscite,” 1934-1937, NAC RSC F.942 b.2791 23609. This



NOTES TO PAGES 109—113 : 211

undated report was apparently compiled between 1934 and 1937. Probably written for
intelligence purposes, the report lays out the history of the Buddhist institutions, begin-
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Chauféa Véang Thiounn, Premier Ministre a la viste de M. le Résident Supérieur Lavit a
la Bibliothéque royale 2 Phnom Penh,” 15 October 1929, AEFEO 23 K2, “Bibliothéque
royale du Phnom Penh, 1925-"; Chea, 28 June 1937.
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211. “Réorganisation de la Bibliothéque royale cambodgienne,” L’Echo du Cambodge
(January 1925), AEFEO 23 K2, “Bibliothéque royale de Phnom Penh, 1925-1943";
Chea, 28 June 1937.

212. Karpeles to Finot, 30 July 1925, AEFEO 23 K2, “Bibliothéque royale du
Phnom Penh, 1925-1927.”

213. Karpeles, “Extraits du rapport de I'assemblée générale,” 9 November 1925,”
AEFEO 23 K2, “Bibliothéque royale du Phnom Penh, 1925-1927.”

214. “Note sur 'Institut bouddhique au Cambodge, son organization, son action,
des difficultés qu'il rencontre ou suscite,” 1934-1937, NAC RSC F.942 b.2791 23609.

215. Ibid.

216. Jacqueline Filliozat, personal correspondence, November 1996. I am indebted
to Jacqueline Filliozat, an expert on Southeast Asian manuscripts, for this analysis of
Karpeles’” impact on manuscript culture in Cambodia.

217. This view shifted later, when Karpelés, who was described in a surveillance re-
port as a woman “with a rare talent for propaganda,” had raised the prominence of the
Royal Library to such a high level in the protectorate that administrative authorities had
begun to fear the ramifications of her work as well as the influence of the coterie of monks
who “always accompanied” her. See the report cited in note 1 of this chapter.

218. Karpeles, “Rapport annuel sur le fonctionnement de la Bibliothéque royale du
ler juin 1927 au ler juin 1928, 8 janvier 1929,” 1929, AEFEO 23 K2, “Bibliothéque
royale du Phnom Penh, 1928-1934.”

219. Karpeles 1933, 72; “Réorganisation de la Bibliotheque royale cambodgienne,”
L’Echo du Cambodge (January 1925), AEFEO 23 K2, “Documents scientifiques.”

220. Louis Finot (?) and M. Sylvain Levi to Résident Supérieur, 21 December 1922,
AEFEO 23 K3, “Ecole de Pali, 1922-1929.”

221. Saint-Mlieux, Conservateur de la Bibliotheque royale to Résident Supérieur, 7
September 1926, AEFEO 23 K2, “Bibliothéque royale du Phnom Penh, 1925-."

222. Royal ordinance of 8 April 1924, AEFEO 23 K3, “Fcole de Pali, 1922-1929.”
Volume 1, for instance, consisted of the translation and commentary of Singalovadasutta
by Huot Tath (1927, 9-63), discussed in chapter 5.

223. Karpeles 1933, 72.

224. Suzanne Karpelés to Résident Supérieur, 30 July 1925, AEFEO 23 K2, “Bib-
liothéque royale du Phnom Penh.”

225. Karpeles, “Rapport annuel sur le fonctionnement de la Bibliothéque royale du
ler Juin 1927 au ler Juin 1928,” 1928, AEFEO 23 K2, “Bibliothéque royale du Phnom
Penh, 1925-1927.”

226. Karpeles, “Assemblée du 20 mars 1931,” 1931, AEFEO 23 K2, “Bibliothéque
royale du Phnom Penh, 1925-."

227. Annual reports from 1926 to 1937, all found in AEFEO 23 K2, “Bibliotheque
royale du Phnom Penh, 1925-."

228. Chap Pin {19321 1970, i. This custom of making merit through sponsoring
the production of printed texts, introduced as a means of merit making and fund raising
by the National Library in Bangkok, also became widely popular in Cambodia (John
Marston, personal communication, November 2000, Denver). The funeral biographies of
monks that I examined also often contained a translation and excerpt of a Pali text.

229. Royal ordinance no. 106, 14 December 1929, NAC RSC F.942 b.2791 23609.
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230. Samtec Brah Dhammalikhit Lvi-Em (then Brah Sirisammativans), Brah Utta-
mamuni Um-Str, Samtec Brah Mahasumedhadipati Brah Sangharaj Chuon Nath (then
Brah Sasanasobhan), and Samtec Brah Mahasumedhadipati Sanghanayak Huot Tath (then
Brah Visuddhivans). The leadership also included Brah Mahabrahmuni Deb-U. Lan Hap
An 1970, 3-8.

231. The Vinaya was the first pitaka produced. Its five sections were translated and
published in thirteen volumes between 1929 and 1936. Work on the Swttanta pitaka com-
menced in 1936 (Krumjamnum Prae Brah Traipitak 1940, 16-17).

232. I am grateful to Penny Edwards for sharing her findings on Makhali Phal’s
Franco-Khmer identity (personal correspondence, April 1999).

233. Makhali 1937, 6-8, 19-24. I am grateful to Jeffrey Merrick for editing my
translation of this poem and for rendering it into actual poetry.

CHAPTER FIVE: HOW SHOULD WE BEHAVE?

1.Ind {19211 1971, vol. 1, 10.

2. Ibid., vol. 1, 20.

3. Collins 1998, 18-19, 58-64.

4. See the Buddhist writings discussed in the concluding portion of this chapter.
Edwards 1999, 11-13, 18-20, 383-389.

5. This word might also be translated in this context as “primer.”

6. Lvi-Em 1930, 58.

7. K. betn. “Intention” falls short of conveying the full implications of hetu here,
which refers not just to intentions but more generally to “causes,” which give rise to ac-
tions (kamma) and which bear results or “fruits” (phala).

8. Lvi-Em, 1930, 58.

9. Ibid., 67; see also Huot Tath 1958, 58-59.

10. K. patiparti-pizja, “offering good conduct.” Lvi-Em 1930, 66.

11. Le., the Dhamma is predicted to endure for only five thousand years, but the ob-
servance of patipatti-piija would ensure that the Dhamma endures and is strong (rather
than in decline) for the entire five thousand years.

12. Ibid., 67. Similar admonishments are evident in Huot Tath’s Dbammasangaha,
translated and edited for use in a merit-making festival in Kandal Province (Huot Tath
1958, 58-59).

13. Lvi-Em 1930, 67.

14. As I have suggested, from the 1920s on, the Paiiiasajataka and cpap’ (along with
Khmer oral folklore) increasingly took on the status of “national” rather than Dhammic
literature; following independence, they were absorbed into secular school curricula as
such. In Royal Library reports, these works are assigned to the category “national litera-
ture” (see chap. 4, n. 117). A 1966 catalogue of Khmer works published by the Association
of Khmer Writers assigns works to the “genres” of Pali, Dhamma, “didactic and diverse,”
and “mores and customs.” Volumes of Pa/iiidsa-jataka and cpap’ are assigned to the “didac-
tic and diverse” genre, along with translations of The Arabian Nights (Dik 1966, 3-6).
While this represents one view of these texts promulgated by modernist intellectuals, I am
not trying to argue it is true for all Khmer Buddhists.

15. See chapter 1, n. 60.

16. Huot Tath et al. {1918} 1928, 2.
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17. I owe this observation to Angus Lockyer. See also Roy 1995, 30-32.

18. As a point of comparison in modern Shanghai, see Des Forges 2003, 805.

19. Described in Tath’s memoir excerpted in chapter 3, n. 158.

20. Brah Maha Vimaladhamm Thon, Directeur de I'Ecole du Pali to Ministre de la
Guerre et de 'Instruction publique, 18 February 1919, NAC RSC R.57 b.428 16473.

21. Um-Sar {1930} 1963, 1930, 1927, 1928.

22. Lvi-Em 1969 (this work was probably commissioned in 1932); Chuon Nath and
Lvi-Em 1970 (this work was written prior to 1932, possibly in the early 1920s).

23. Chuon Nath 1935; Chuon Nath and Um-Siir 1926 and 1935.

24. Huot Tath 1926 {19571, 1926 {19281, 1927, 1935, 1958. (The latter text was
apparently translated in the 1930s).

25. Lvi-Em, Um-Siir, and Lun, 1961.

26. Lvi-Em 1950, i.

27. According to a biography of Um-Sar, Lvi-Em studied under Thon (together
with Um-Sur) at least during the period 1908-1910 (Um-Str 1940, xix). In 1915, Thon
recruited him as a professor for the newly established Sala Pali (Lvi-Em 1950, i).

28. Chuon Nath 1935, 35.

29. Chuon Nath and Um-Sir 1926.

30. Chuon Nath and Um-Sar 1935, i.

31. Chuon Nath 1935, 37.

32. Ibid.

33. Ibid., 41.

34. Ibid., 50-51.

35. The text was apparently first printed in Phnom Penh by A. Portail in 1926. It
was later printed by the Royal Library.

36. Chuon Nath and Um-Siir 1935, i-ii. “Bodhi-citta” is a complex term to translate
since it refers to a multistage awareness of and movement toward enlightenment. Here it
signals the turning of one’s “heart and mind” toward enlightenment.

37.1Ibid., 1. The “Triple Gem” refers to the Buddha, Dhamma, and Sangha.

38. Ibid.

39. Ibid., 29.

40. In more technical terms, the nine lokuttaradhammai represent the four paths and
their fruitions plus #zbbina. Nyanatiloka translates the term as “9 supermundane things”
(1972, 91).

41. Chuon Nath and Um-Sir 1935, 29-30.

42.Ibid., 30-31.

43. Huot Tath 1927.

44. The translation refers to samana-brahman, “monks and Brahmins,” but the refer-
ences in the translation and commentary are to Buddhist vz## and merit-making rituals.
Ibid., 55-57.

45.1Ibid., 12.

46. See chapter 3 for Huot Tath’s descriptions of his translation process (Huot Tath
1993, 9-11). The Pali portions of Huot Tath’s translation do not appear to follow the
Siamese printed translation from the period. Nor does it follow the Burmese printed ver-
sion. This is evident from Carpenter’s 1911 Pali Text Society edition, which makes use of
and notes the variations between six different versions of the text, including the king of
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Siam’s printed edition (Carpenter 1911, 1). From what I can determine, Siamese printed
texts appear to have been available only to a limited degree in Cambodia through the
1920s, in the collections of individuals or through exchanges between the Royal Library
and the Vajirafiana Library (Coedes 1924, 11). Buddhaghosa 1971, 941-959.

47. Ibid., 43-44.

48. Stanza 3 (see other excerpts in chapters 1 and 2). I closely follow Pou’s transla-
tion to French (Pou 1988, vol. 2, 314-315). See also BI 1974, 95.

49. Huot Tath 1927, 35. The characteristics of such false friends are enumerated on
pages 29-35.

50. Stanza 1. Pou 1988, vol. 2, 314-315; BI 1974, 95.

51. Stanza 44 from Cpap’ Ditnmén Khluan, Pou 1988, vol. 2, 322; BI 1974, 99.

52. P. atthakatha.

53. Huot Tath 1927, 7.

54. Ibid.

55. Lvi-Em 1930, 67; Huot Tath 1958, 58-59.

56. Blackburn 1999, 281-309; 2001, 130-136, 178-185.

57. Collins 1990, 104.

58. Huot Tath 1927, 11.

59. Tandart 1935, vol. 2, 2125; Chandler 1996, 78, 317.

60. Bhikkhu-bhikkbuni-upasak-upasika.

61. Collins 1998, 61.

62. Ibid., 41.

63. Faure 1996, 3, 12.

64.1nd {19211 1971, vol. 1, 1; vol. 10, 73-74.

65. Ibid., vol.1, 7-8.

66. Ibid., 20-21.

67.1bid., 2-3.

68. Ibid., vol. 7, 38-44.

69. Bloechl 2000, 3.

70. D, vol. 1, 70-71.

71.Ind {19211 1971, vol. 3, 20-21.

72. Ibid., 20.

73. The name apparently refers to a local village or regional ganak ta, “spirit” (Forest
1992, 22-24; Ang Choulean 1986, 201-231; Porée-Maspero 1962, 6-12).

74.1nd {19211 1971, vol. 3, 27-28.

75. Ibid.

76. Also included among the sevenfold sappurisa-dbamma are mattaiiiinta (knowing
appropriate ways to make a living), kalaiiiinta (knowing appropriate times or circum-
stances), and parisaiiiiuta (knowing appropriate ceremonial behavior). Compared to com-
mentarial sources, Ind’s interpretation of the sappurisa-dhammai appears to be
reinterpreting the concepts for application to laypersons. Whether Ind himself reinter-
prets the concept or whether he is drawing on other texts is not clear. Huot Tath gives
similar (though more abbreviated) definitions in Dbammasangaha (1958, 107-108). In
various commentaries, the understanding of dhammaiiiin, for instance, “one who knows
the dhamma,” is of a person who knows the Pali texts and commentaries. Azthaiiiiu is
glossed as “one who knows the meaning of that which has been spoken,” with an addi-
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tional note in the subcommentary that this means understanding not just the words but
also the meanings of sutta-geyya, a reference to texts. Astaiiiiu is interpreted as one who
knows one’s self, through means of meditation. By contrast, Ind explains dbammaiiiiuta
as the “condition of one who recognizes causes and results, who recognizes that ‘this
thing is the cause [that} is the origin of this result. This result is the result that arose
from this cause,” and so on.” This recognition refers to the perception of the nature of
reality, not to the knowledge of texts. Atthaiifiuta in Ind’s usage refers to the ability to
make moral evaluations of actions, and a#fafifiutd to being able to situate oneself morally
in relation to others in the social world (Buddhaghosa 2463 (1920), 301; de Silva 1970,
333-334).

77. K. parisuddh.

78.1Ind {19211 1971, vol. 1, 20.

79. 1 use this term, following Collins (1998, 18), who draws on Niccola Tannen-
baum’s use of the term by Shan villagers as a marker of “civilizational identity” (1995, 10),
as well as Hallisey and Reynolds’ historical use of the term to refer to Buddhism in its
“international” or cosmopolitan phase in which “a monastic elite interacted with imperial
elites in urban cultures”(1989, 15).

80. In this sense, the story recalls Partha Chatterjee’s analysis of the “inner domain”
of spirituality “bearing the ‘essential’ marks of cultural identity” claimed by anticolonial
nationalists (1993, 6).

81. K. santan, “family.” This term may be used here as a synonym for juor, “line,”
which occurs later in the narrative, referring to the “extended family” of the accused, includ-
ing siblings (possibly on the paternal side only), parents, and offspring. My thanks to both
Sophea Mouth and Vincent Her for help in translating these two words in this context.

82. This description must refer to the sale or trade of ethnic minority members into
lowland slavery.

83. Ind employs the ethnonym “Phnong,” which in Khmer writings of this period
was used as a generic term for highland peoples and carried the pejorative connotation of
“savage” or “primitive.” In the mid-twentieth century, the term “Khmaer Loe” was in-
troduced to designate highland Khmer. BI {1938} 1967, 784. I am grateful to
Thongchai Winichakul and Vincent Her for help with understanding Thai, Lao, and
Hmong usages of similar terms. Ind {1921} 1971, vol. 2, 47-51.

84. Ibid., 51-52.

85. Ibid., 53-54.

86. Ibid., 54.

87.Ibid., 55-59.

88. D, vol. 1, 63, 70.

89. D, vol. 1, 62.

90. My reading of the ritual themes in this narrative is indebted to Charles Keyes.

91. P. puthujjane.

92. Carter and Palihawadana 1987, 144-145. In these verses, the commentary em-
phasizes that “the disciple of the Fully Awakened One” (sammdasambuddhasavako) is “the
monk with influxes extinct, though born among ordinary persons . . . shines surpassing
the ordinary folk who have ‘become blind’” (Carter and Palihawadana 1987, 145).

93. Norman 1994, 4.

94. Ibid., 5-7.
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95. It is apparent that Bhikkhu Suk stayed in the monkhood for a long time, per-
haps for life, since he is referred to at one point in the text as Lok Ta Suk, indicating ad-
vanced status and age.

96. Chandler 1984, 274.

97. Chandler 1996, 85.

98. Ibid., 85-86.

99. Judy Ledgerwood observes this theme as well, in literature as well as in contem-
porary narratives of diasporic experience (1990, 313-315).

100. Chandler 1984, 274; Pou and Jenner 1981,152. The ¢pap’ were part of Ind’s
own literary and religious influence, and the thematic and pedagogical interconnections
between the Gatilok and the Cpap’ Tiinman Khluan in particular are evident.

101. Hansen 1988, 32.

102. The Khmer word kambra, “orphaned,” refers not only to having lost both pat-
ents but is also used when a child has lost mother (kambra-miay) or father (kambra-obuk).

103. Chandler 1982, 55-57.

104. This story, which I have heard in oral forms, is also referred to as “Buddhisaen-
jataka” or as “Nan Kanri.” These variations are well documented in Jacob 1996, 123,
168-169, and BI 1969, 1-39.

105. The story does not end here, but the versions I have encountered in oral form
vary widely. In one oral version I heard from a Khmer woman in Boston in 1986, Nan
Maranamata, falsely accused of adultery, turns to gold as she is about to be put to death.
Her mother (who has taken the form of a bo tree) drops down a swing to her daughter and
the two “flew to heaven . . . and got enlightenment.” See also Jacob 1996, 164-165.

106. Chandler 2000, 114-116.

107. Wyatt 1993, 17. I am grateful to Leedom Lefferts for directing me to these his-
torical and political uses of the trope of orphanhood.

108. Wyatt 1993, 17, 33-34.

109. Ind {19211 1971, vol. 2, 30-41.

110. Ibid., vol. 10, 57-73.

111. Ibid., vol. 1, 46-7; vol. 3, 55-56.

112. Ibid., vol. 3, 21-24.

113. Ibid., vol. 2, 60.

114. Ibid., 61.

115. Ibid., vol. 1, 57.

116. Discussed in chapter 4.

117. This is followed by references to the “patimokkha-samvara-sila and the rest” (Ind
{19211 1971, vol. 2, 106). It appears that he is making a reference to the catu-parisuddbi-sila
(four kinds of morality for monks): pitimokkha-samvara-sila (morality of restraint with respect
to the disciplinary code), indriya-samvara-sila (morality of restraint with respect to the senses),
ajwa-parisuddhi-sila (morality of the purification of livelihood), and paccaya-sannissita-sila
(morality in regard to the four requisites, i.e., of robes, food, dwelling, and medicines).

118. Ind goes on to define and gloss these as “having the virtue of very little desire,
meaning having few wants, a kindly disposition, and so forth” (vol. 2, 106). Here, Ind’s
translation may be a Khmer rendering of the Pali ariya-vamsa. These are translated by
Nyanatiloka as the “noble usages”: contentedness with any robe, any food, and any dwell-
ing and delight in meditation and detachment (1972, 2).
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119.1Ind {1921} 1971, vol. 2, 106-107.

120. Canon 1988, 2-5.

121. K. seckti-sanveg-anit. In Khmer, sanveg connotes suddenly feeling an apprehen-
sion of evil or a realization of the suffering of others that causes emotional distress or anxi-
ety. Anpit is more easily translated. It means “to have pity on” or “to feel compassion.”
translate the noun form of the compound here as “horrific grief and pity” in an effort to
convey the compounded emotions and realizations conveyed by the phrase without em-
ploying a cumbersome and lengthy translation. The merchant’s elevated moral status is
seemingly signaled linguistically by the related but different words employed to describe
reactions to the orphan’s story; the merchant’s seckt7-sasnveg-anit is contrasted with the
simpler @it felt by the householders in the lower village.

122. Rhys Davids and Stede {1921-19251 1986, 658.

123. Coomaraswamy 1977, 179.

124. L. Wilson 1996, 15-17.

125. The curriculum was composed in 1950-1951 and published in 1953. Dhan’
Van’ 1953, 22-23, 49-50.

126. Ibid., 14.

127. Ibid., 14-15.

128. Ibid., 15-18.

129. Ibid., 1-3.

130. The curriculum discusses the “different types of s@sana” or religions.

131. attamabhab.

132. kalyanaputhujjan, ariyajan.

133. Dhan’ Van’ 1953, 1-2.

134. Huot Tath {19611 1970.

135. Ibid., 1.

136. Ibid., 2.

137. prades.

138. Huot Tath {19611 1970, 2-4, 6-7.

139. Kiernan and Chanthou 1982, 114-126; Kiernan 1985, 3-7, 18-33; Yang
1987, 7-47; Edwards 1999, 301-314, 339-345; Harris 1999, 59-65; Chandler 2000,
163-172; Noer 1973, 101-161; Anderson 1983, 116-131; Bradley, 2004, 73-81.

140. Roff 1985, 125-127; Radjab 1995, 271.

141. Recent ethnographic research by John Marston suggests that these tensions
have resurfaced with the revival of Cambodia Buddhism 1989 (n.d., 10-30; for the pub-
lished version, see Marston 2000b).

142. Bowen 1997, 168-169.

143. Chakrabarty 2000, 16, 72.

144. K. elizv nep or nau smay nep. See Ind 192111970, vol. 1, 1, 8; vol. 4, 2, 5; vol. 5,
14.

145. Berman quoting Marx (1982, 15); Harvey 1990, 10-11.
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See also Gatilok; Singalovada-sutta

fables, French, 73-75, 150

Faure, Bernard, 162

Finot, Louis, 110, 125-130, 134, 136-137,
139, 143, 154; Le Bouddhisme, son
origine, son evolution, 129-130, 145;
Qambibrapbuddbsasana, 129; text col-
lecting, 81

Foucher, Albert, 127

French colonial administration: declaration
of Cambodia as a protectorate, 4; in-
tensification of colonial control in
Cambodia, 54, 64; perceptions of mil-
lenarianism, 64; reforms, 46, 51, 64—
68, 98, 120-124; religious policies of,
109, 111-120, 130-137, 139-140,
142

funeral biographies, 15-17, 80-81, 88

funeral rituals, 27

gan (diocese), 98, 132

Gan-O, Brah Candavinay, 80-81

galactic polity, 51-54, 64, 85

gambbir (scripture), 80, 89

gantha-dhura (scholarly tradition), 17, 112

Ganthamala, 103, 144, 157

gati: as destinations for rebirth, 20; as ways
of behaving, 164

Gatilok (Ind; ways of the world), 15, 68, 70—
75, 94-96, 148, 150; basket weaver,
164-165; gati, 164; individual in,
163, 166, 176; kalyana-mitia (virtuous
friend), 177; karma, 164, 171-172;
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laicization of monastic concepts, 165—
166, 172, 175-177; literary form,
150, 167; localization of Theravadin
ideas, 167, 170-177; moral agency,
162,165,167, 175-176; printing of,
145, 153; purification (parisuddh),
148-149,167,171-172,175-176;
samvega, 176-177; satisampajaiiiia,
163, 165-166, 175-176; simile of the
alloy, 163; social attachment, 163~
166, 171-177; true and false monks,
167,174-176

Gayo poetry, 181-182

genres: of Buddhist literature, 81, 83; of
modernist writing, 16, 150; secular
and Dhammic (phliv lok, phliv dbarm),
88

geography, 84, 123,130, 141

Gibipatipatii, 107, 145

Gihivinaya, 107

Gihivinaya-sankbep, 155

Go, Brah, 95

Groslier, Georges, 81

Guesdon, Joseph, 23-24, 28, 30

Hak, Brah Silasanvar, 140-141

Hallisey, Charles, 9, 111, 127. See also inter-
cultural mimesis

Harvey, David, 10-11, 46

hells and heavens, 26-27

hierarchy: as ideal of order in upheaval, 43—
44; as sociopolitical structure, 51-55,
64, 67, 69; in the three-tiered cosmos,
19-21, 23-32. See also galactic polity

history: of Khmer Buddhism, 179-180; as
modern scientific discipline, 128, 132,
134,137-138, 141-142, 144; mod-
ernist views of, 131

Hitopadesa, 94, 128

hunger, 48

Huot Tath, Samtec Brah Mahasumedhadhi-
pati Sanghanayak, 77-79, 100-110,
119, 126-127, 135-136, 182;
Brahbuddh-sasani nan Prates Kambuja,
180; dictionary commission, 141; ethi-
cal writings, 153-154, 157-161; in
Hanoi, 129, 137; history of Khmer
Buddhism, 179-180; Kathinakkhand-

haka, 106-107; Samanera-vinaya, 107,
Singalovida-sutta; as supreme patriarch,
145

Hu-Ray, Brah Suvannakesaro, 81

Tam, Samtec Brah Mangaladebacary, 88-89,
114-115

iddhi (extraordinary powers), 60, 105

illumination, 78; of Deb-U, 89-90

imaginaire, 162, 167

immoral persons, 162-163

Ind, Ukfia Suttantaprija (Achary Ind), 1, 4,
11, 16, 32, 35, 46, 62-63, 68, 70-75,
110, 148-150, 182; in Bangkok, 94;
“Battle of Ta Kae,” 62, 94; “Bhikkhu
Sukh,” 167-177; influence of Thai re-
formism on, 94-96; Nirias Nagar Vatt,
75; and orthographic reform, 140~
141; satire of Dhammayut Pali pro-
nunciation, 98-99. See also Gatilok,
Ryan Pathamasambodhi

individual (conceptions of): in Gatilok, 163,
165-166, 176; in modernist ethical
writings, 149; in Pathamasambodhi, 35;
in Singalovada-sutta; in Trai Bbim, 22—
23; in Vessantar-jatak, 29, 31-35

intercultural mimesis, 9, 111, 118-119,
126-127,130-147, 182

intoxication: in Cpap’ Tinman Khluan,72;in
Ind’s writing, 71-73; in Yukanthor’s
writing, 69-70

inventory (of texts), 82

invulnerability, 56-58, 62, 112-114, 118

Jali (Jali), 28-34

jataka (stories of the Buddha’s past lives), 4,
16, 20, 23-34, 76, 80, 82-83, 152;
colonial European scholarly views of,
125, 128-129; controversies over in-
terpretation of, 105; reinterpretations
of as cultural and national works, 94,
128-129; views of by religious reform-
ers, 85,92, 94, 101

jati, in Ind’s writing, 94-96, 163, 176

Jha-Lan, Bhikkhu, 80

Jinavans, 86

Joan of Arc, 95-96

Jujak, 28-30, 32, 105



Jum-M"au, 129

Kaccayana, 132, 135

Kalama-sutta, 2

kalyana-mitta (virtuous friend), 177

Kambujasuriya, 17, 103, 129, 144, 153

kamma (karma): defined as actions of mind,
speech, and body, 11, 164; imagery,
170-171; and individual identity, 22—
23,25,34-35,172; law of, 45; in
Nemiraj, 26-27; and social order, 53,
63, 69; in Vessantar-jatak, 31; wealth,
and rank, 53-54

Kanhajina (Kresna), 28-34

Kapilabhikkhu, 174

kappa (kapp, kalpa; temporal cycle), 21-22,
59

Karpeles, Suzanne, 125, 127-129, 142~
145,179

Kathathan, Phya, 82

Kathinakkhandhaka, 106-107

Keth, Ukfia Adhipatisena, 107

Keyes, Charles, 8-9, 60, 62

Khin Sok, 66

Khmer Rouge, 5

kings, 52-54; contrasted with buddhas, 39—
43; Mara as symbol of, 37-43; in mil-
lenarian discourses, 55-56, 59-63;
tenfold rules of, 60-61; in Tra: Bhiim,
21; in Yukanthor'’s writing, 69-70.
See also cakkavattin; court, Khmer;
dhammik; hierarchy; monarchy, Khmer

Kitchanukit, 85, 93

Koet, Chauv Ghun Brah Amarabhirakkhit,
87

Kong, Ukfia Dhammanikar, 140

kpuan (technical manuals), 83, 88. See also
tamra

LaCapra, Dominick, 78-79

laicization (of monastic concepts), 148-151,
154-156,159,165-166,172,175-177

language (new perceptions of), 141

Leclere, Adhémard, 25, 27-30, 34-35, 60,
87,96-97, 111, 121-122; Le Boud-
dhisme au Cambodge, 121-122

Levi, Sylvain, 117, 126

Li Dham Ten, 20
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liberation, 167-168, 171

liberty: in Huot Tath’s history of Khmer
Buddhism, 180; in Ind’s writing, 75;
in Yukanthor’s writing, 69

literature: Buddhist genres of, 81, 83; cur-
rent in Bangkok, 84-85, 93-94;
French perceptions of Khmer, 23, 121;
in nineteenth-century Cambodia, 18-
43; in Norodom'’s library, 81

localization (of Theravadin ideas): by Huot
Tath, 148-149, 161-162; by Ind,
167,170-177

Lokapafiiiatti, 129

Luce, Paul, 132

Lvi-Em, Samtec Brah Dhammalikhit, 107,
110, 128, 136, 145, 182; appointment
as director of Sala Pali, 142; ethical
writings, 152, 154, 160, 167, 177;
Pabbajjakbandbaka-sankbepa, 154;
Pafiiidsa-jataka, 154-155; Sasana-
hetukatha, 150-152

Maddi, 28-33

Mahi-jiataka. See Vessantara-jataka

Mahanikay (Buddhist order), 4, 82, 91, 93;
conflicts within, 99-109; differences
from Dhammayut, 96-99; relations
with Dhammayut, 96-100. See a/so
tensions (between traditionalists and
modernists)

Mahavihara (Sinhalese Buddhist order), 84

Makhali Phal, 146, 167

Mdalai-sutta, 90

mandala, 21

Mangaladpani (Mangalatthadipani), 80-81,
89, 101, 132, 134-135, 141, 152,
155; importance of, 82

manuscript: collection at Vatt Bodhival, 82;
culture, 13-14, 78, 79-83; decline of
manuscript culture, 100, 131, 142—
144; editing practices, 30-31, 139-
140; and modern Dhamma, 78, 82—
83, 103; in Nordom'’s library, 81; pro-
tection of, 81-82; recitations of, 35—
306; sacred qualities of, 82-83, 103~
104, 106. See also textual production

Mara, 18, 37-43

Maranamata, Nan, 173
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Marchal, Henri, 127

Mas, (Ta, uncle), 45, 47, 49, 55

Mas-Kun, Brah: illumination of, 93; jour-
ney to Bangkok, 84, 93; and robe con-
troversies, 99-100

McHale, Shawn, 6

meditation, 80, 112

Mei, Ukqa Piphit Eisor, 140

merit: making, 27, 31, 80-81, 83, 117,
153, 156-157, 161, 171; and power,
19, 33-34, 45, 53-54, 182; power,
and kingship in Pathamasambodhi and
Ryan Pathamasambodbi, 34-43; in the
Vessantara-jatak, 28-31

metta-karuna (loving-kindness and compas-
sion), 176

Metteya (Maitreya), 39, 55-56, 58-59, 118

Mi, Brah Buddavan, 133

Milindapaiiha, 153

millenarian movements, 6, 13, 54; in Bat-
tambang, 62; Buu Son Ky Huong, 57-
60; on Khmer-Vietnamese border, 56—
60, 62,113-114,117-118; on Lao-
Siamese border, 60-62; Pou Kombo,
57,59-62

millenarianism, 4, 55-64; French fears
about, 110-116, 118; Ind’s critiques
of, 63, 162; and modernism, 45-46,
57,67-68,76,118-119, 152

mission civilisatrice, 12, 120

modern Dhamma (Dbarm-thmi), 5, 13, 16,
76-78,82-83,95,99-110, 118-119,
130, 145, 149, 154, 157, 161; distilla-
tion of, 177-178; views of European
scholarship, 130

modern: in context of colonial policies, 124,
130; in Ind’s terms, 11, 162; institu-
tions, 109-111, 126-127, 130-147;
nation, 181

modernism: definitions of, 13, 77; ethos in
Cambodia, 95-96; Islamic, 2, 6-7, 13,
181-182; and millenarianism, 45-46,
57; religious, 2, 5, 148, 181; and social
criticism, 77, 130, 181. See a/so mod-
ern Dhamma

modernity: in Cambodia, 46-47, 120;
definitions, 10-11; Southeast Asian
debates about, 5-6

Mon monastic interpretations, 84, 91-92

monarchy, Khmer, 51, 55, 64-65; enfeeble-
ment of, 64-68

Mongkut (Rama IV), King, 2, 15, 64, 78,
83-86, 94, 106, 120; Khmer biogra-
phy of, 90-91

Monivong, King, 118, 154

monks: and civil service posts, 132; colonial
restrictions on, 111-112, 114-119,
132, 142; suspicions about political ac-
tivities, 114; true (and false), 117, 162,
172, 174-176

moral agency. See Gatilok

moral decline, 6,46, 55-64, 67-68, 178; in
colonial society, 70-73

moral development: in millenarian dis-
courses, 55; in modernist ethics, 148—
149, 162, 167, 176-177, 183; in
nineteenth-century literature, 19, 23—
29,32,34,45,177,182

moral order, 55. See a/so social order

moral persons (sappurisa), 163, 166-167,
176-177

Mouhot, Henri, 51, 120

Moura, Jean, 61, 79

Mitlakaccayana, 80, 89, 92, 100

Miiller, Friedrich Max, 124

Nam Thiep (anti-French resistance of), 58,
64

National Library. See Royal Library

national literature, 128-129, 137, 144

nationalism, 3, 6, 127, 181

Nemiraj, 25-27, 39

nirds (travel poetry), 83

Nirds Nagar Vart (Ind), 75, 94

Norodom, King, 55, 59, 61, 64-65, 67; li-
brary of, 79, 81

novices. See samaner

nun, Buddhist, 81

Obeyesekere, Gananath, 8, 12

opium, 47, 65-70, 162; as metaphor for
moral degeneration, 71-73

Ordinance 71 of 2 October 1918, 100, 106-
107,119, 141

ordination, 50, 86, 102; colonial regulation
of, 116-119; modernist concern with,



154-155; Mongkut’s concerns about,
90-92; as rite of passage, 115
orphans: in Khmer literature, 172-174,
176-177; in Southeast Asia political
imagination, 173-174, 183
orthographic reform, 134, 139-141

Pabbajjakbandbaka-sankbepa, 134, 154-155

Pach Chhoeun, 127

pagoda schools, 122-124, 178

Pali, 2; canon in nineteenth-century Cam-
bodia, 79-80; cosmopolitan tradition,
147, 161; examinations, 86-87, 132;
importance of correct understanding,
152,155-157, 159, 161; and Khmer
language, 140; literature collection at
Vatt Bodhival, 82; manuscripts from
Siam, 82; methods of learning, 89, 92—
93, 96; pronunciation differences be-
tween Mahanikay and Dhammayut,
91-92, 97-99; study in Bangkok, 78,
83. See also education, Buddhist; Sala
Pali

Pan, Samtec Brah Sugandhadhipati, 86-88,
96-97, 121, 131; library of, 88; and
orthography, 141

Panasa-Strasa, 24-25

Pafiiidsa-jataka, 24, 128-129, 145, 152,
154

parami (perfections), 24

Partvaravatth, 80O

parisal. See community

Pathamasamant, 89

Pathamasambodhi, 20, 34-35, 81, 94, 141,
152, 179; importance of, 82

Patimokkha, 86, 106-107, 142

patipatti (behaving in accordance with the
Dhamma), 3, 106; -pija, 151

Phan Boi Chau, 116

Phan Xich Long, 113-114

phii mi bun (those possessing merit), 62. See
also ganak man puny

Dphlizv Lok, phlizv dbarm. See genres, secular and
Dhammic

Pol, Achary, 80

Ponn, Minister of War and Public Instruc-
tion, 140-141

Pou Kombo, 57, 59, 61-62, 64
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power: of elites dismantled, 66-68; protec-
tive, 56, 58, 60; religious, 112. See also
iddhi;, merit; ganak man puny

Prak U, Brah Nillajoti, 81

preaching (desana), 88

print: in Bangkok, 85, 93-94; controversies
about, 82, 106-107, 119; culture, 83,
142; genres, 3; introduction to South-
east Asia, 2-3; serialization, 153-154;
strategies in Singalovadasutta, 159-
161; transition to, 14, 83, 147, 152—
154, 160

prophesies, Buddhist, 55-56, 59-62, 64

Protestant Buddhism, 12, 120

purification,14-15; aim of sappurisa, 166; in
Buu Son Ky Huong, 58; as central
value of modernism, 1-3, 77, 118,
131, 148-150, 178; of the collective,
149-152, 161-162; of community,
149, 178; Huot Tath on, 160; Ind on,
166, 170-171, 175-177; of language,
139, 156; Lvi-Em on, 150-152; in
millenarian discourses, 58-59; of
monastic conduct, 90-92, 102; of
moral conduct, 76, 177-178, 183; and
problem of social attachment, 165-
166, 170-177; reinterpretations of,
83; of religious practice, 95-96, 154~
160; and scripturalism, 83; in South-
east Asian religious modernism, 181;
and text collecting, 83; through tex-
tual study, 107; and Vinaya, 77-78,
89-92

purification movement: of King Ang
Duong, 4, 13, 15, 47, 50-51, 76;
Theravadin, 47, 77-78, 83

Qambibrahbuddhsasana (Finot), 129

qganak ji (free people), 66

qanak khiium (debt slaves), 66-67

qanak man puny (those possessing merit),
13,55, 59-63. See also millenarian
movements

qanak nar (nonindentured hereditary slaves),
66-67

qanak ti (spirits), 112

qanak tam sasana (followers of the doctrine),
162
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Qur’an, 2

Ramakerti, 81

Ramayana. See Ramakerti

Rathasena-jiataka, 173

rationalism: as central value of modernism,
1-3, 148; in colonial European schol-
arship, 124, 130; in Islamic modern-
ism, 7; in Mongkut’s thought, 84

rebellion, 55; against French, 113-114;
against Norodom, 59; against Siamese,
62; of Sivotha, 65-67, 70; against Viet-
namese, 56-57. See also anti-French re-
sistance; millenarian movements

recitation (s7tr), 88

reform: administrative, 46, 64-65, 98; Bud-
dhist, 4, 7, 15, 76, 78; educational,
120-124; influenced by Mongkut, 84~
85, 89-92; Islamic, 2, 4, 7; in Siam,
78, 84-85, 120, 123, 126; sociopoliti-
cal, 46, 54, 64-68. See also Chula-
longkorn; Dhammayut; education,
Buddhist; Islamic modernism; modern
Dhamma; orthographic reform;
purification movement

relics, 83, 87

religion: colonial European scholarly under-
standings of, 120, 124-125; as sdsana,
179

religious building, 51, 80-81, 99, 174

revolts. See millenarian movements; rebellion

Reynolds, Craig, 64, 85

Rhys Davids, T. W., 111, 125

robes, monastic (ticzvaram), 91; controversies
over, 97, 99-100, 106; style in Cam-
bodia, 97-98

Royal Library, 5, 107, 109-110, 127, 129,
131, 142; changing reading habits at,
144-145; founding, 142-143; print-
ing press, 129, 142-146, 153, 178

Russier, Henri, 124

Russo-Japanese War, 116

Ryan Jinavans, 33

Ryan Pathamasambodhi (Ind), 19, 32-33,
35-43,129

Ryan Rajakul, 33

Sala Pali, 5, 80, 93, 100, 109-110; colonial

administrative control, 138-139; cur-
riculum, 130-131, 134-138, 141-
142, 154, 178; founding, 133-134;
and publishing, 142-143. See also
Ecole Supérieure de Pali; Ecole
Supérieur de Pali d’Angkor Vatt

Salman, Michael, 73

samaner (samanera; novice), 88-89, 107

Samanera-vinaya, 135, 142-143, 145, 153~
154; and printing controversy, 107

Samanfiaphala-sutta, 165, 170

Samantapasadika, 152, 180

samnak (monastery; monastery school; lin-
eage), 80

sanway (vernacular translation), 81, 103,
150, 152-153, 155, 157-161

samuvega, 170, 176-177

Sangha (monastic community): Pali knowl-
edge as criteria for promotion, 133;
networks, 84, 116; reorganization, 54,
86-88, 98, 132

sankbep (abridgement), 150, 152-153, 157

Sanskrit, 101, 127, 129-130, 134, 137~
138, 141; and Khmer language, 140

sappurisa. See moral persons

sappurisa-dbamma, defined, 166

Saratthasangaha, 80, 89, 132

Sasanahbetukatha, 150-152

satisampajaitiia (mindfulness and discrimina-
tion), 163, 165-167, 182; necessary
for purification, 175-177

satrd lpaen (verse novel), 86

science, 85, 110, 124; knowledge of, 120~
122

scientific methodologies (in education), 123,
128-130, 134-138, 142

scripturalism, 2, 83-84, 102-103; in mod-
ernist practice, 102-103

secret societies, 113-114

Sigalovada-sutta, 103, 107. See also
Singalovada-sutta

sikkbapada-sila (precepts), 90, 93

Singalovada-sutta: Buddhaghosa commen-
tary on, 158; contrast with older form
of samray, 159-160; filial piety in,
157-159; individual in, 157; localiza-
tion of Theravadin ideas, 161-162;
moral purification, 160; and Pali



canon, 160; ritual purification, 157~
158; textual authority in, 157, 159-
161. See also Sigaloviada-sutta

Sisowath, King, 68, 105, 128, 135

Siva, 95-96

Sivotha, Prince, 62, 65-67, 70

slavery, 45, 47-48, 53-54, 65-68; fable
about, 73-75; metaphorical uses of by
Ind, 73-75, 168, 177; as possible so-
cial origins of Dian and Pan, 86. See
also ganak khitum; ganak nar

social attachment: in the Gatilok, 165-166,
170-172, 175-177; in Singalovada-
sutta, 157, 161

social criticism, 45-46, 55, 57, 64, 68-76;
of Ind, 70-76; and modernism, 77,
130; of Yukanthor, 69-70. See 2/s0 mil-
lenarian movements

social Darwinism, 7, 124

social order, 47-51; in millenarian discourses,
55-57, 59-61, 63; in nineteenth-
century Cambodia, 76; Yukanthor’s
views of, 69-70

sociopolitical organization (in nineteenth-
century Cambodia), 51-54

Solas Damnay, 60

Son Ngoc Thanh, 127

So-Suan, nun, 81

Spencer, Herbert, 125

spirits, 157. See also ganak ta

Sukh, Bhikkhu, 167-177

Sukh, Chauv Ghun Brah Nanarakkhit, 86

Sumedhacary, Brah, 91

Supreme Patriarch of Khmer Sangha, 86-88,
98, 102, 145; contest for in 1914, 135

surveillance: of Khmer monks, 97, 112-
117; of Khmer provincial views on
war, 113; of Yukanthor, 70, 115

Sutta-nipata, 171-172, 175

Suttantapitaka, 134, 137, 178

Suvannabhtmi, 180

Tai, Hue-Tam Ho, 57-59, 113

Taksin, King, 85

Tambiah, Stanley, 64, 77, 83

tamrd (technical manuals), 83, 88, 150, 162.
See also kpuan

taxation, 55, 65-68, 71, 75-76, 114
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temporality: and dukkha, 57; and moder-
nity, 11, 76, 182; in Trai Bhiim, 19—
22; in the Vessantar-jatak, 30-31

tensions (between traditionalists and mod-
ernists), 13-14, 78, 82, 88, 97, 138,
181; about jitaka interpretation, 105—
106; methods of translation and tex-
tual production, 103-105; Ordinance
71, 108-109; orthography, 140-142;
Pali school curricula, 134, 136;
printed texts, 106-107; robes, 99—
100; about Vinaya sermons, 101-102

text collecting, 79; by Finot, 81-82; by
Karpeles, 142-144; in reign of Ang
Duong, 79; at turn of twentieth cen-
tury, 80-83

textual production, 3, 14, 30-31, 78, 127;
by modern Dhamma group, 102-103,
106-108, 131, 149-150, 153-161; at
Royal Library, 143-145, 153

Thai Sangha Act of 1902, 119

Thamikarat (righteous ruler), 60. See also
dbhammik

Thompson, Ashley, 63

Thomson, Charles, 65

Thon, Brah Maha Vimaladhamm, 4, 13, 80,
110, 126-128, 134-142, 154-155

Thongchai Winichakul, 11, 85

Tipitaka (Brah Traipitak), 2, 50,79, 81-84,
86-88, 90, 92; colonial European
scholarly views of, 125; first Thai
printed version, 94; Khmer printed
version, 113, 144-146; in Sala Pali
curriculum, 134, 142; Thai vernacular
translation of, 94. See a/so Commission
on the Production of the Tipitaka

traditionalist (as opposed to modernist):
commonalities with modernists, 149;
decline of influence, 107-108, 119,
131; Islamic, 7; Khmer Buddhist, 13-
14, 100, 102-106, 145, 149; modern-
ist critiques of, 156-157, 160

Trai Bhiim, 19; cakkavattin and kings in, 37,
61, 76, 129; compared to other ethical
texts, 23-27; importance of, 23-24,
51; and Kitchanukit, 85, 129; mod-
ernist views of, 152; moral develop-
ment in, 27; notions of individual,
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community and cosmos in, 20-23; in
textual collections, 80; translated by
Dian, 86

Tran Van Thanh, 59, 64

translation: of Arabic, 3, 7; critical edition,
143-145, 153-155, 157, 159; Finot’s
views of, 136; Khmer manuscript
practices of, 78; for Khmer modernists,
3; misperceptions of, 12; modernist
methods of, 101-104, 106-107, 152—
161; new methods of, 92-93, 96, 106,
143-145, 150; in nineteenth-century
manuscripts, 30-31; vernacular, 143,
149, 160. See also samray

Trayapanam-sankhep, 155-156

Tully, John, 12,112, 114, 118

Tyler, E. B, 125

Uk, Samtec Brah Dhammalikhit (Tae), 102,
104-107, 119, 135

Um-Siir, Brah Uttamamuni, 101-104, 107,
129, 145, 182; dictionary commission,
141; ethical writings, 154-156; Mil-
indapaitha, 153; Pafiidsa-jataka, 154;
Trayapanam-sankhep, 155-156

Uposathakatha, 135

Vajirafiana Library of Bangkok, 82, 126-
127,142

Vajirafiana (varorasa), Prince-Patriarch of
Siam, 2, 85, 89, 91, 94, 120, 132

Vajiravudh (Rama V), King, 126

van der Veer, Peter, 12

vatt (monastery), 49; Banbas’, 80; Bodhi
Priks, 101; Bodhival, 82, 86; Bodum
Vaddey, 51, 87-89; Brah Kaev, 82;
Brah Kaiv Luon, 87; Brah Buddh

Nibbag, 80; Bunnasiriamatyaram, 89;
construction, 51; Jetabhan, 84, 93;
Krabumbejr, 81; Paramanivas, 86-87;
Pavaranives, 89, 92; Phumin, 173;
Saket, 86; Sotakorok, 50; Svay Babae,
88; Tamri Sa, 82; Unnalom, 13, 77,
94, 101, 104, 134, 154, 178-179

vernacular religious literature, 88

Vessantar, 28-34

Vessantara-jataka (Vessantar-jatak), 27-34,
80, 83, 105; contrast with modernist
ethics, 31, 177; importance of, 28-29;
parami of generosity in, 29; as political
history, 32-34; recitation of, 29

Vinaya (Vinaya-pitaka), 50, 77-79, 81, 86,
152; ambassadors, 138, 154; clandes-
tine study groups, 102; controversies
about, 100-108; interpretations of
monastic rules, 90-91, 97, 104; mod-
ernist interpretations, 99-109, 119,
130, 154-155, 178; and purification,
77-78, 83, 87, 89-92; at the Royal Li-
brary, 144; in Sala Pali curricular re-
forms, 135-139, 141-142; scholarship
of Thon, 134-135; sermons of 1914,
101-102, 135,178

vipassana (insight, meditation). See medita-
tion

Visuddhimagga, 89, 152

Vu Trong Phung, 5

warfare, 45-51, 61, 63
Wyatt, David, 173

Yukanthor, 15, 46, 68-70, 115

zeal, religious, 7, 96, 99, 105-106, 136
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