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EDITORIAL

Welcome to the first part of Volume 112 of the Journal of the Siam Society (JSS), a
milestone edition that underscores our enduring dedication to scholarly
exploration in and cultural preservation of Thai and neighboring cultures. As we
embark on this journey, we carry both a sense of excitement and a touch of
nostalgia, honoring the memory of colleagues and friends recently lost, starting
with an obituary of the late John Joseph Toomey (1945-2021), a cherished life
member of our society. In forthcoming issues, we will honor the legacies of Gérard
Diffloth (1939-2023) and Elizabeth H. Moore (1948-2024), commemorating their
profound impact on Mon-Khmer and Burmese studies, respectively.

This edition is distinctive as we transition to a new era at JSS, introducing a fresh
editorial team and board members. In this transition, we extend our sincere
gratitude to Chris Baker and Paul Bromberg for their remarkable editorial
leadership over the past decade. Their dedication steered the JSS ship with great
success and accomplishments.

In celebrating the 120th anniversary of the Siam Society, we are privileged to
showcase an insightful biographical reconstruction by Volker Grabowsky, shedding
light on the life of Oskar Frankfurter, a founding member, and former President of
the Siam Society (1906-1917).

Diving into a diverse array of research studies, Pia Conti explores Buddhist
tantric art in the 10th-century Khmer empire while Marcus Bingenheimer & Paul
McBain guide us through a revisit of Chinese temples in Bangkok. Terry E. Miller &
Taywin Promnikon unfold a fading narrative of 150 years of musical memory in
Thailand’s Lopburi province. Gregory Kourilsky provides a comprehensive review
article of the Tai-Khmer Buddhist tradition of meditation, often dubbed
kammatthan. Finally, Javier Schnake offers a fresh edition and translation of the
Mahakassapa’s Parinibbana, providing a glimpse into the rich Pali literature
composed locally.

With this issue, we introduce four new sections. First, in “From the Archives”,
Maélle Pennégues brings to light a hidden gem—a newly unearthed travelogue to
Siam in 1685 by a French missionary, enriching our understanding of historical
journeys to the region. This handwritten travel report, accompanied by an
annotated transliteration, is accessible on the web for consultation as supplemental
material on our ThaiJo website.!

! As a reminder, JSS was formerly available through the Siam Society’s main site (https://thesiamsociety.
org/publications/journal-of-the-siam-society/). The general information and back-issues of volumes 1-95
(1904-2008) remain on that site, but new issues from 2009 appear only on the ThaiJo website, accessible here:
https://s006.tci-thaijo.org/index.php/pub_jss.
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Second, in “Literature Escapes”, Emilie Testard explores versions of Lilit Phra Lo,
while Tony Waters delves into the intriguing Nithan Thong-in by King Vajiravudh.

Third, in another fresh addition to JSS, “Museum Spotlights”, Sofia Sundstrém,
Yuyu Cheng & Trent Walker, and Naomi Wang illuminate our pages with discoveries
from various museum collections worldwide, showcasing the richness of cultural
artifacts from Thailand and the region.

Finally, rounding out this edition with glimpses into recent “Events and
Exhibitions”, are Alexandra Green’s exploration of Burma to Myanmar at the British
Museum, and Gomesh Karnchanapayap’s description of a unique Metaverse
performance of Mali Bucha in Singapore.

And, of course as expected, a full panoply of book reviews is available for
consultation. We invite you to immerse yourselves in the diverse tapestry of
knowledge and discovery woven within these pages. Thank you for your support
and interest in the Siam Society’s continuing journey.

Nicolas Revire
Managing Editor
journal@thesiamsociety.org
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IN MEMORIAM:
JOHN JOSEPH TOOMEY (1945-2021)

John Toomey at Ueno Park in Tokyo,
Japan, photographed by his good friend,
Mr Shima Motoi (Fall 2019)

John Toomey, the offspring of Irish
emigres to Illinois, USA, was born on
3 January 1945 in Chicago, and attended
a rural school in Wilmington, Will
County, about an hour’s drive from
downtown Chicago. His father was a
railroad laborer, his mother a
homemaker. John was the eldest, but
his younger brother predeceased him.
One of his father’s avocations was to
breed and raise horses that he rented to
dude riders on weekends. While reminiscing
about feeding the horses oats and water
as a youngster, he acknowledged the
fear they might bite off his fingers.

Eventually, John even broke in young
colts. During summers, he became a
part-time rodeo hand. Although feisty
old steeds threw him off several times,
John never gave up and continued to
teach dudes how to ride and shovel
manure into the compost heap and/or
throw hay into the stalls.

John’s formal schooling took place
in a Catholic parochial environment
where earnest Jesuits drummed
catechism into him. By dint of this
repetitive routine and strict discipline,
John developed a wide repertoire of facts
and figures he could expound at will.

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024, pp. 1-4
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OBITUARY

As a member of the US Department
of Defense Overseas, John qualified
via correspondence courses to teach
world history, art, and the humanities.
Therefore, for twenty-one years, he was
a high school teacher of military
offspring for US Department of Defense
Overseas Dependents Schools in three
locations: (1) Wiirzburg, Germany
(1982-1984); (2) Okinawa and Yokohama,
Japan (1985-2001); and (3) Seoul, South
Korea (2002-2005).

While posted to Japan for sixteen
years, John simultaneously pursued a
master’s degree in art history and
specialized in Far Eastern art at Sophia
University in Tokyo. He studied both
Japanese and Korean. Over time, he
earned a teacher’s certificate in “The
Way of Tea” and Japanese traditional
music, specializing in the koto (5%).

John became a fully certified teacher
of the tea ceremony in Japanese (his
personal tea name: Sofu, 1988), and
Korean tea etiquette (personal tea name:
DaMi, 2000), in the Urasenke (32T %)
school tradition. Thus far, John has been
the only foreigner appointed head of
tea schools in Seoul, 2003-2005, and
subsequently in Thailand, 2005-2021.

On a recent visit to his former house
in Pathum Thani, north of Bangkok,
eight different koto instruments were
counted, each in its individual case.
John’s  musical aptitude probably
stemmed from his father’s second
avocation: playing the guitar at weddings
in a small country-western band on
weekends.

When John opted to take early
retirement at sixty, he scouted around
to identify a less expensive locale than
Japan. After pragmatically assessing
various options, he recognized Thailand’s

benefits. John found congenial accom-
modation in Pathum Thani province
and settled into a three-bedroom
double-storied house in a gated housing
estate.

With the assistance of a Thai friend,
John’s corner plot became an exotic
oasis. Sparing no expense, over the
course of nearly sixteen years in this
exclusive community, John transformed
his spacious, albeit boxy, two-storied
Italianate house into a vibrant museum
that focused on exquisite works of fine
art. John filled its rooms with a choice
collection of original paintings and
sculptures, ceramics and vintage
photographs, handwoven textiles and
wooden furniture from Japan and Korea,
and other locations. John cultivated
interesting people in tandem with
collecting a wide array of artwork.
His outstanding objets d’art gained the
reputation of being a veritable museum
of unique collector’s items. John served
as its sole curator until the COVID-19
pandemic hit Thailand.

Before early 2020, if a visitor asked
John about a certain piece, he would
give a lengthy account of where he
bought it, its original provenance,
perhaps the artistic school or
craftsman that fashioned it, who might
have owned it previously, and more.
Hardly any of this invaluable
information was written down, except
for a few notations scribbled on the
plywood box containing the artwork.
John stored all the details in his head.

As a certified tea master or chajin
(# N\), he converted the driveway and
carport into a custom-built double
chashitsu (#%) or two-part tearoom
with woven tatami mats, wooden alcoves
for hanging scrolls, and shelves for

2 Journal of the Siam Society, Vol. 112, Pt. 1, June 2024
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floral arrangements. He installed the
prerequisite  coal-burning  hearth
sunken deep in the floor to boil the
spring water required for preparing
green tea known as matcha ($£7%%).

The  surrounding  landscaped
grounds were in harmony with the
inner peace of the tearoom. The garden
set the mood for a once-in-a-lifetime tea
ceremony. John guided his art form by
four basic principles: harmony 1 (wa),
respect #{ (kei), purity i§ (sei), and
tranquility ¥ (jaku). His every movement,
step and moment were precisely
defined.

During John’s active retirement, he
devoted himself wholeheartedly to the
study of art. He tirelessly promoted and
disseminated knowledge, news, and
research findings on a wide array of
topics pertaining to Southeast Asia
and the Far East. One of his online
platforms was the website Japan Today
(launched in 2000).

He single-handedly  launched
and wrote for the Thai Textile Society
Newsletter, for which he contributed
knowledgeable articles. John likewise
supported Dr Roxanna Brown (1946-
2008) in setting up the Southeast Asian
Ceramic Museum in 2005 at Bangkok
University, Rangsit campus. Even after
her untimely demise, John continued
to contribute features in its Southeast
Asian Ceramic Museum Newsletter.

John also played a major role in the
National Museum Volunteers (NMV
began in 1969). He delivered lectures
(videotapes of some presentations and
tea ceremony demonstrations are
posted on YouTube) and wrote
prodigiously for its publications,
including the National Museum Volunteers
Newsletter.

He received a special Heritage
Award, comprising an illustrious certificate
and pin, from HRH Maha Chakri
Princess Sirindhorn on 3 January 2014
(his 68th birthday) on the lawn of the
Bangkok National Museum. According
to MR Chakrarot Chitrabongse, a
great-grandson of King Rama IV
and former Permanent Secretary
for the Thai Ministry of Culture,
this Thai award is the highest that can
be conferred on a foreigner in
recognition of achievements in the
conservation, preservation, and
promotion of art and culture of the
Thai National Heritage.

In addition, John delivered lectures
and contributed articles, conducted
study tours, and gave tea ceremony
demonstrations at The Siam Society in
Bangkok (he was a Life Member) and at
his personal tearoom in Pathum Thani.
John also represented The Siam Society
at the 2012 International Conference
organized by The State Museum
of Ethnology in Warsaw, Poland,
entitled, “Korea: Art and Artistic
Relations with Europe/Poland”.

Owing to his association with the
world’s only lacquerware museum
(Der Museum fiir Lackkunst in Miinster,
Germany), in 2010, John initiated the
First International Conference on
Lacquerware in Bangkok; five years
later, he spearheaded the Second
International Conference on the
Study of Oriental Lacquer in Bangkok.
John was also affiliated with the
Southeast Asia Library Group (SEALG)
and The Royal Asiatic Society of Great
Britain and Ireland.

John likewise maintained close ties
with the National Museum of Singapore
and the National University of Singapore.

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024 3



OBITUARY

Of course, his closest associates were
in Japan (such as at the Tokyo National
ResearchInstituteforCultural Properties
[Tobunken]) and South Korea (Cho-Am
Tea Culture Association in Daegu, Seoul).

During his final six years, John
suffered from physical exhaustion,
stress, and what he euphemistically
dubbed “over-volunteering”.  After
John died on 27 August 2021 at the
Thammasat University Hospital in
Rangsit, Thailand, due to complications
from COVID-19, his many friends and
associates  turned to  assisting
Mr Tanarat Luangaphiban, the benefi-
ciary of John’s estate. The latter plans to
convert the Pathum Thani house and its
impressive art collection into a private
museum.

Annual memorial services, featuring
a tea ceremony, are conducted by John’s
devoted friends and disciples. John
Toomey was a remarkable individual,
truly a congenial and generous person
who enjoyed sharing whatever he knew.
If he did not know something, he knew
where he could find the answer, or who
to ask. Few academics possess this kind
of humility.

John often concluded his emails
with, “If one hasn’t time for a cup of tea,
why speak of enlightenment?” He then
would advise: “Put the kettle on and rest
in the mind that abides nowhere”.

Kim Matics
Life Member of The Siam Society
info@thesiamsociety.org
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OSKAR FRANKFURTER: A BIOGRAPHICAL RECONSTRUCTION

Volker Grabowsky'

ABSTRACT—This article reexamines the life of Dr Oskar Frankfurter
(1852-1922), co-founder and president of the Siam Society from 1906 to
1917. Despite his impactful contributions to Thai studies and culture during
his tenure as chief librarian of the Vajiranana National Library, his life
remains shrouded in obscurity. Drawing from recently discovered archival
sources in Thailand, Germany, and the UK, the article explores Frankfurter’s
early years in Hamburg, his influential career in Siam from 1884 to 1918,
and his role in establishing Thai Studies in Germany. The narrative is
structured to cover key life phases, offering a glimpse into the fascinating

legacy of this forgotten luminary.

KEYWORDS: Bangkok; Hamburg; Oskar (Oscar) Frankfurter; Siam Society;

Thai Studies in Germany

Introducing Oskar Frankfurter

In 2024, the Siam Society in Bangkok
celebrates its 120th anniversary. Dr Oskar
Frankfurter (alternatively spelled Oscar),?
a once-renowned German scholar and
co-founder, served as its president from
1906 until 1917, shaping the society’s
trajectory in its formative years more
significantly than perhaps any other
individual. Despite his profound influence,

1 Asia-Africa Institute, Universitit

Email: volker.grabowsky@uni-hamburg.de.

2 The earliest dated documents, such as Frankfurter’s
school certificate (1874), the documents pertaining
to his doctorate (1878), including his signature under
a handwritten curriculum vitae, as well as archival
documents issued by German authorities (German
Embassy, Foreign Office, etc.) write his name as
“Oskar”. Apparently, at some moment during his stay
in Siam, Frankfurter changed the spelling of his first
name to “Oscar”, following English orthography, as
testified in his marriage certificate (1910) and death
certificate (1922).

Hamburg,

Frankfurter has largely faded from public
memory, remembered only by a small
number of specialists.?

Frankfurter dedicated nearly half of
his life to Siam (modern-day Thailand),
serving the Siamese Government as the
chief librarian of the Vajirafiana National
Library from 1905 onwards. He authored
numerous works on Thai (Siamese)
language, culture, and history. However,
details about his life remain elusive,
with only a single, poor-quality portrait
of him being published (Wright &
Breakspear 1908: 251).

Drawing from newly unearthed material
from archives in Thailand, Germany, and
the United Kingdom, as well as private
collections, this article seeks to reevaluate
Dr Frankfurter’s life (1852-1922). It traces

3 Some basic information on his life and work can be
found in Stoffers 2012. An earlier short appreciation
is given in Velder 1962: 52f.

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024, pp. 5-30
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CELEBRATING 120 YEARS

his journey from his early years in Hamburg
to his extended residency in Siam
between 1884 and 1918, his struggles
during Siam’s declaration of war against
Germany in July 1917, and his eventual
passing in his hometown of Hamburg.

Of particular interest is Frankfurter’s
unexpected tenure as a Siamese language
instructor at the newly established
University of Hamburg, a role he held
until his death on 1 October 1922. This
discovery sheds light on his pivotal role
in laying the groundwork for Thai
Studies in Germany.

While this article focuses on
reconstructing Frankfurter’s life, his
multifaceted contributions warrant a more
comprehensive exploration. His founding
role in the Siam Society, tenure as its
secretary and president, and scholarly
achievements merit further in-depth
examination,’ which will be undertaken
in a subsequent issue of this journal.

Childhood, Education and High
School Years

Oskar Frankfurter was born 23 February
1852 in Hamburg, the youngest child of
Dr Naphtali Frankfurter and Amalie Maier.
Naphtali, his father, was born in 1810 in
Oberdorf, Wiirttemberg, southwestern
Germany. He studied philosophy first in
Heidelberg and thereafter in Tiibingen
where he earned a doctorate in 1833.
After his marriage with Amalie, a young
woman from Leimen, near Heidelberg,
Naphtali took over a rabbinate near
Heilbronn in December 1834 and moved
with his young family to Hamburg in
1840. There he became the rabbi at the

4 Brief mention of Frankfurter’s work for the Siam
Society can be found in Warren 2004: 10-12.

New Israelite Temple in the Poolstrafe,
the center of the liberal Jewish reform
church (Wilck 2004). He was closely
connected to influential Jewish person-
alities of the day, including Dr Gabriel
Riesser (1806-1863), a leading pioneer
of Jewish emancipation who eventually
became a Oberlandesgerichtsrat (councilor
in a higher regional court) the first
Jewish judge in Germany (Schoeps 2020:
45), and Salomon Heine, a banker and
notable philanthropist from the Free
and Hanseatic City (Freie und Hansestadt)
of Hamburg (Steckmest 2017: 24). In 1848,
Naphtali was elected to the Hamburg
City Council (Hamburger Konstituante), a
body of 188 members, which granted
legal and economic equality to
Hamburg’s Jews in February 1849.
Oskar Frankfurter had several elder
siblings. His sister Ida, nine years his
senior, was of particular importance,
not least because Oskar would later
marry Ida’s daughter, his niece, Amély
Toni Lefeld, in 1910 (see below).
Naphtali Frankfurter died on 11 April
1866 at the age of 56. Oskar was only 14
years old at the time. We do not know
how the father’s death impacted the
well-being of the family. We may assume
that Naphtali had taken precautionary
measures so that his family could count
on at least some financial and other
support from the Jewish community.
Based on contemporary address books
for Hamburg (Hamburger Adrefbuch), we
are able to identify the area where the
widow, Amalie Frankfurter, lived with
her children. While the Frankfurters
had been living presumably in an
official residence (Dienstwohnung) of the
New Israelite Temple, at PoolstraRRe 12,
from 1846 until 1866, they moved after
Naphtali’s death to a new residence at

6 Journal of the Siam Society, Vol. 112, Pt. 1, June 2024
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FIGURE 1: The Johanneum high school in Speersort street, Hamburg,
in mid-19th century © Kunsthalle Hamburg

Hohe Bleichen 24, Terrasse 2, which, at
that time, was a prominent address in
the city.

In the mid-19th century, compul-
sory schooling did not yet exist in Ham-
burg; it was introduced only in 1871.
The liberal Jewish community had its
own school, the Hamburg Israelite Free
School  (Israelitische Freischule), founded
in 1815. During Oskar Frankfurter’s
childhood and youth, this school
enjoyed a good reputation under its director,
Anton Rée, a reform educationist who
transformed the school from a religious
institution into an interdenominational
school. We do not know for sure whether
Oskar, who was a weak and ailing child,
attended this school. However, there
were only a number of prestigious
private schools in Hamburg and wealthy
parents usually organized private home
schooling for their children as well,
especially for their sons. His father
Napthali had built an impressive library

during his rabbinate in Wiirttemberg.
That library contained not only
theological books, but also the works of
classical Roman writers, such as Seneca,
Ovid, and Tacitus, as well as the German
classics and works of philosophy.
Thus, we may assume that, from early
childhood, young Oskar had access to a
huge body of knowledge through his
father’s books and, presumably, family
discussions (Miiller 1916: 76).

The earliest evidence of Oskar
Frankfurter’s school attendance is from
1872, when, at the age of 20, he enrolled
in the humanist Johanneum Gymnasium
(Gelehrtenschule; high school) near the
mayor’s office and the Petri Church
[FIGURE 1]. Most of his peers in the
Unterprima (Grade 12) were considerably
younger than he was. His late enrolment
was because the young Oskar had spent
five years working in a trade before
discovering his “love for books”. In his
handwritten curriculum vitae, in Latin,
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which he submitted in 1878 with his
doctorate to the University of Gottingen,
he noted that he decided to devote
himself to the study of the “literas”.’

Frankfurter received an excellent
education at the Johanneum, the only
higher education institution in Hamburg
in those days. The school instilled strict
discipline and routine in its students and
teaching emphasized classical education,
with Latin and ancient Greek as the
major foreign languages. In addition, a
broad range of subjects was taught,
including German, French, English, History,
Mathematics, and Physics. Frankfurter’s
Latin teacher was a leading expert on
Roman poet Horace. One of Frankfurter’s
classmates, five years his junior, was
Heinrich Rudolf Hertz (1857-1894), the
famous German scientist who proved
the existence of electromagnetic waves.*
Werner von Melle, the later founder of
the University of Hamburg and First
Mayor of the Hanseatic city, who was
also attending the same school, once
remarked that the Johanneum
emphasized individual freedom and
creative thinking, in contrast to the
Prussian traditional school system,
which was based on regimentation and
enforcement (Richter 2016: 48 ff).
Nevertheless, the extent to which young
Oskar’s education at the Johanneum
profoundly influenced his development
remains unknown.

5 Oskar Frankfurter, “Auctor de vita sua”, in Archiv
der Universitdt Gottingen, Philosophische Fakultit,
Vol. 164, Folio 146, recto. The Latin original reads:
“[...] quinque per annos rei mercatoriae operani dedi. Sed
cum iam dudum literas singulari amore amplexus essem
occasione data his me tatam dedere constitui [...]".

6 “Student directory (Schiilerverzeichnis) 1874” of the
Johanneum, courtesy of the administration of the
Johanneum, Hamburg.

Shortly before the Abitur (or Matura,
final graduation), Frankfurter was
forced to leave the Johanneum school
because of serious health problems. He
went to Kiel, a major industrial town
and population center in Schleswig-
Holstein, situated almost 100 kilometers
north of Hamburg, on the shores of the
Baltic Sea. His departure certificate
(Abgangszeugnis) from the Johanneum,
dated 20 October 1874, states: “Oskar
Frankfurter has visited this school of
high learning since 1872, starting with
the Unterprima class and latterly, since
Easter 1874, he attended the Oberprima
class, but has to leave school because of
his ailing health, to be in Kiel under the
supervision of a medical doctor”.’
According to Frankfurter’s curriculum
vitae, this medical doctor was the
renowned Prof. Karl Bartels (1822-
1878), an internist and pathologist,
known for research on kidney disorders.
Though Frankfurter does not disclose
any details about his illness, it is likely
that it was somehow related to Bartels’
field of expertise.?

Frankfurter’s bad health in his final
high school years may have affected his
performance. The Johanneum certificate
classifies his general attitude to learning
as “good”. Oskar was said to be diligent
and thoughtful and “he made every effort,
although this was not consistently
successful due to interruptions in school
attendance and insufficient prior

7 The German original reads: “Oskar Frankfurter hat die
hiesige Gelehrtenschule seit 1872 von der Klasse Unterprima
an besucht und war zuletzt, seit Ostern 1874 Schiiler der
Klasse Oberprima, aus welcher er jetzt ausscheidet, um
infolge seines krdnklichen Zustandes in Kiel unter Aufsicht
seines Arztes zu sein” (my translation).

8 For a biography of Karl Bartels, see Feiner 1970:
64-65.
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knowledge”.? 1t seems that diligence
and perseverance were the most notable
character traits of the young Frankfurter,
whose attitude towards teachers and
peers was considered positive. In spite of
his rabbinic family background, he did
not participate in the optional Hebrew
language class and, due to his fragile
health, he also did not participate in
physical education. His knowledge of
German language and literature was
evaluated “between satisfactory and
good”, while his Latin and Greek were
considered “not very satisfactory”, and
his performance in mathematics and
physics “hardly satisfactory”. In the two
modern foreign languages, English and
French, Frankfurter’s achievements were
deemed “not satisfactory”.

One may speculate whether Oskar
Frankfurter suffered simply from a
specific, temporary illness or rather
from a general physical weakness. Later
correspondence with Prof. Kuhn (see
below) show that Frankfurter regularly
spent several weeks in the spa towns of
Bad Kissingen (letter dated 14 September
1895) and Karlsbad (letter dated 14
October 1902) during his frequent visits
to Germany from Siam. In February
1902, he even arrived ill in Germany and
had to undergo surgery in Berlin. The
recuperation process lasted until June
of that year. In Frankfurter’s own words,
this “severe operation” was “a conse-
quence of the tropical climate” and “took
away all [he] saved”.’® On 5 February
1908, the Straits Budget (Singapore)

? The German original reads: “[Er war] nach Kréften
bemiiht, wenngleich er infolge der Unterbrechungen im
Schulbesuch und mangelhafter Vorkenntnisse nicht immer
im Erfolg bestindig war” (my translation).

10" Letter of Oscar Frankfurter to HRH King Vajiravudh,
13 June 1917. In National Archives of Thailand, s 11/18.

noted that “Dr Frankfurter, attached to
the Siamese Government, was recently
reported to be in hospital in Berlin,
suffering  from  Bangkok’s  usual
complaint—abscess of the liver” (p. 4).

Student and Young Scholar

We have no documented evidence of
where Oskar Frankfurter went to finish
his final year of high school. He attended
the Kieler Gelehrtenschule, which, at that
time, was the only school to offer a com-
prehensive higher school education in
Kiel. Frankfurter himself mentions “the
highly educated Konrad Niemeyer”,
who was director of the school from
1869 until 1890."" In 1874, Frankfurter
completed high school with the Abitur
(Matura) and embarked on his higher
studies in comparative linguistics—with
Latin, Greek, and Sanskrit—at the
universities of Gottingen and Berlin
under the Indologist Theodor Benfey
(1819-1896) and the linguist August Fick
(1833-1916), respectively. Frankfurter
earned his doctorate in a very specialist
topic of classical Greek philology: the
phenomenon of epenthesis.'? Epenthesis
(“Insertion”) means the addition of one
or more sounds to a word, especially at
the beginning or end of a syllable, or
between two syllabic sounds in a word.
Prof. Benfey, a renowned linguist, and
Sanskrit specialist at the time, wielded
significant influence over the young

' Archiv der Universitit Gottingen, Philosophische
Fakultit, Vol. 164, Folio 146, recto. The Latin original
reads: “cum iterum iterumque in mortem riderem ad
cuniam Bartelsium confugi atque ut auxilio eius uti possem
Kiliae mansi, ibique gymnasium quod Konradus Niemeyer
vir erudissimus moderabatur adii”.

2 Frankfurter, Oskar. Uber die epenthese von j (i) F (u) im
griechischen. G6ttingen, 1879.
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FIGURE 2: Handwritten cover letter in Latin requesting examination for his doctoral
degree in comparative grammar and Sanskrit, Gottingen, dated 14 December 1878,
and signed “Oskarus Frankfurter” © Universit4tsarchiv Géttingen

Frankfurter (Bezzenberger 1902: 358). It
was to Benfey that he dedicated his
doctoral dissertation. Following an
official request penned by Frankfurter
in Latin [FIGURE 2], the oral examination
took place on 19 December 1878.

While Prof. Fick examined Frank-
furter in the field of comparative
linguistics, Prof. Benfey continued the
examination with Sanskrit, allowing the
candidate to translate a hymn of the
Rgveda.”® Oskar Frankfurter subsequently
took his official vows on 20 December
1878 [FIGURE 3].

Frankfurter’s dissertation was pub-
lished as a monograph in spring 1879.
Some time after 1879—not in 1874 as
Otto Franke mistakenly claims in his

13 Archiv der Universitdt Gottingen, Philosophische
Fakultit, Vol. 164, Folio 144, recto and verso.

obituary (1922-1923: 153)—he went to
Oxford to study with Prof. Max Miiller
(1823-1900), one of the greatest San-
skrit scholars of his time. When
Frankfurter arrived at Oxford, Miiller
had already abandoned his professor-
ship and devoted all his energies to
research and publications. In Oxford,
Frankfurter probably deepened his own
studies and may have assisted Miiller in
his work. Robert Childers (1838-1876),
another esteemed Pali and Buddhist
scholar at Oxford University, had passed
away prior to Frankfurter’s arrival, thus
preventing the publication of his Pali
Grammar, for which he had completed a
draft version. It is possible that Miiller
employed Frankfurter to help conclude
Childers’ unfinished projects. In any
event, Frankfurter made Childers’
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FIGURE 3: Oath taken by Oskar Frankfurter after submission of his doctoral
dissertation, dated 20 December 1878 © Universitétsarchiv Gottingen

Classified List of Pali Manuscripts in the
Bodleian Library ready for publication in
1880. Frankfurter also had contact with
another Pali scholar, Thomas William
Rhys Davids (1843-1922), Professor of
Pali at the University of London from
1882 until 1904. In 1883, Frankfurter
published his own Handbook of Pali. He
dedicated his work—in friendship and
respect—to Richard Morris, vice-
president of the Philological Society,
who devoted his later years to studying
the Pali language and literature.

During the final year of his stay in
Oxford, and during the subsequent two
decades, Frankfurter had an occasional

correspondence with Ernst Wilhelm
Adalbert Kuhn (1846-1920), Professor of
Aryan philology and comparative Indo-
European linguistics at the Ludwig-
Maximillians-Universitit in Munich
since 1877. The fourteen extant letters
that Frankfurter sent to Kuhn between
February 1883 and December 1905 are
part of Kuhn's estate, kept at the State
Library of Munich. This most interesting
exchange reveals that Frankfurter had
already begun to learn the Siamese
language while in Oxford. In a letter to
Kuhn, dated 11 February 1883, Frank-
furter claimed not only that his Pali
Handbook would be ready for printing
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“in about fourteen days”, but also that
his study of the Siamese phonetic shift
was “almost finished”. One month later,
on 10 March 1883, Frankfurter lamented
that, “because of manifold reasons”,
Prof. (Albrecht) Weber (1825-1901),
a German Indologist and historian, was
unwilling to send Frankfurter’s study of
the Siamese phonetic system to the
Berlin Academy of Sciences for publica-
tion. Since it was written in English,
Frankfurter should submit it to the Journal
of the Royal Asiatic Society published in
London instead. In a letter dated 15 June
1883, Frankfurter offered Prof. Kuhn
his expertise in “as far as the languages
of Farther India (Hinterindien) are
concerned”, mentioning in particular
Siamese, Burmese, and Khmer (Siamesisch,
Birmanisch, Kambodisch).

We may surmise that Frankfurter
also made during this period the
acquaintance of the Siamese diplomat
Prince Prisdang (Wszouml3NUOWgINe;
1851-1935), who was appointed Siamese
ambassador to England in 1881.
Moreover, according to archives at
the University of Oxford related to
foreign students, Prince Svasti Sobhana
(Wye0uALANaYaR lana; 1865-1935), the
youngest son of King Mongkut (r. 1851-
1868), was enrolled as a student at the
Balliol College from 1883 until 1886."
Due to these obvious personal connec-
tions with Siamese princes at Oxford,
and his at least basic knowledge of the
Siamese language, Frankfurter may have
been recruited, via the Siamese

1 “Farly Thai Students at Balliol College”, notesby Anna
Sander, College archivist and curator of manuscripts,
Oxford University, 2016. See: https://balliolarchivist.
wordpress.com/2016/10/06/early-thai-students-at-
balliol-college/#:~:text=1871%3A%20As%20far%20
as%20can,%5D%2C%200f%20Bangkok%2C%20Siam
(accessed 24 February 2024).

Consulate-General in London, to the
service of Prince Devawongse Varopakar
(NTUNWTEUNIEWAILTUNT; 1858-1923),
who shortly after became Minister of
Foreign Affairs for Siam in 1885, a position
he held until his death. We know from
Frankfurter’s letter to Kuhn, dated 29
November 1883, that he had received
Prince Devawongse’s offer that very
same day. He planned to leave England
in around fourteen days, would make a
stopover in Hamburg for another two
weeks, and then embark on a steamboat
for the Far East. On 26 January 1884, the
steamboat Anadyr reached the Ceylonese
(Sri Lankan) capital Colombo, as we
learn from another letter to Kuhn in
which Frankfurter elaborates on the
genetic relationship between Siamese
and a number of other Asian languages
(such as Khmer, Chinese, and Tibetan).
In mid-February 1884, Frankfurter
arrived in Singapore, as acknowledged
by the Strait Times in a short announce-
ment under the column “News of the
Week”, on 16 February 1884: “Amongst
the passengers by the last French Mail
steamer was Dr Oscar Frankfurter, the
author of the Pali grammar published
last year by Messrs. Williams & Norgate.
Dr Frankfurter is on his way to Bangkok,
to take up an appointment under the
Siamese Government”.

Professional Career in Siam

Oskar Frankfurter had originally planned
to stay in Siam only for a couple of years,
aiming to study the Siamese language
and culture in situ. In the end, he spent
34 years—half of his life—in that country.
As Stoffers (2012) remarks, when
working as an interpreter for Prince
Devawongse, and as a translator for
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various German projects in Siam with a
modest salary equivalent of US$ 20 a
month, Frankfurter was more interested
in furthering his philological and
historical studies. In 1885, after he had
just settled in Siam, he sold a
Buddhist manuscript to the (Ethno-
logical) Museum fiir Vélkerkunde of
Dresden. It would be the only manu-
script that Frankfurter reportedly sold
to institutions in Germany."
Frankfurter was unpretentious,
modest, and a mediator; he was a
networker in the best sense of the word.
These character traits are reflected in
an incident that occurred in the early
years of his stay in Siam. In April 1888,
a significant incident unfolded near the
Lotus Gardens (lan bua; 871uU") of Prince
Svasti, eventually escalating into a
diplomatic crisis involving German
Ambassador Peter Kempermann (1845-
1900), who held the title of minister
resident, and Siamese officials. The
wives of both Kempermann and a
German merchant in Siam were brought
to Prince Svasti by the police for unlaw-
fully plucking flowers in the lotus
garden. Following a brief inquiry, they
were allowed to leave. The German
ambassador, angered not only by the
disrespectful treatment of the women
by the police, but also highly critical of
how the Siamese officials handled the
situation, expressed his dissatisfaction
to the Minister of Foreign Affairs, Prince
Devawongse. Oskar Frankfurter, serving
as the secretary to Prince Devawongse

15 This fairly large manuscript comprised 399 palm
leaves and contained a Pali grammar text titled
Culasaddanitipakaranam written in Khom script, a
Khmer-derived script still widely used at that time for
the writing of religious texts in central and southern
Thailand. See Terwiel 2017: 17.

at the time, played a pivotal role in
mediating between the parties involved.
He demonstrated diplomatic sensitivity
and worked diligently to de-escalate the
tense situation between HE Kempermann
and Prince Devawongse. This effort
was later acknowledged by Kemper-
mann in his letter, dated 15 June 1888, to
German chancellor Otto von Bismarck
(1815-1898): “Dr Frankfurter is a capable
philologist and a good German; he has
done his utmost to mediate between me
and the princes”." The English translation
of an article published in a Siamese
newspaper, done by Frankfurter himself,
was severely criticized by Mr Gould, the
British Embassy’s official translator,
who argued that Frankfurter had
wrongly rendered the Siamese word
phuying ({visgs) as “lady”, instead of
translating it, correctly, as “woman”,
insinuating that the German scholar
intentionally obscured the deprecating
description of the two German women
in the Siamese newspaper article (ibid.).
Arguably, Frankfurter’s mediation skills
rather deserved a note of praise.

In 1895, the general advisor to King
Chulalongkorn (r. 1868-1910), the Belgian
lawyer Gustave Rolin-Jaequemyns (1835-
1902), invited Frankfurter to become his
general secretary. One of the key tasks
that the Siamese Government expected
of its foreign advisor, as David Neuh&duser
(2019) states in his doctoral dissertation
on the role of foreign advisors and experts

16 The original in German reads in full length as follows:
“Dr Frankfurter ist ein tiichtiger Philologe und ein guter
Deutscher, er hat sein Moglichstes gethan, zwischen mir und
den Prinzen zu vermitteln, seine Ubersetzung kann aber schon
deshalb auf Wortlichkeit keinen Anspruch machen, weil sie
zur Vertffentlichung in einer englischen Zeitung bestimmt
war, mithin von der Genauigkeit mangels der Form geopfert
werden miifte” (my translation). In Politisches Archiv des
Auswirtigen Amts, R901/2510, No. 33 (RZ 602/251033).
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in implementing King Chulalongkorn’s
program of reform, was managing rela-
tions with the press. When the monarch
discovered, on return from his first
journey to Europe in 1897, that the
Siamese press had reported details of
the king’s travel route, he asked Frank-
furter to thoroughly inspect all press
reports about royal activities from then
on. Rolin-Jaequemyns persuaded the
king to step back from this idea, arguing
that the government could be made
responsible for the contents of press
reports in the future. Thus, the press
remained free, and Frankfurter was
spared the role of censor (Neuhduser
2019: 154-155).

When Rolin-Jaequemyns resigned
from his position in 1901, Frankfurter
was employed by the Ministry of Interior
under Prince Damrong Rajanubhab
(NTUNTLYIAITY TIBIUNTN; 1862-1943),
who had a personal interest in various
academic fields, such as history, archeo-
logy, literature, and languages. In 1902,
Frankfurter was sent as King Chulalong-
korn’s delegate to the International
Congress of Orientalists in Hamburg."’
Prior to this, he had undergone an
urgent surgery in Berlin in February of
the same year as mentioned above.

The most significant step in Frank-
furter’s career in Siam was his appoint-
ment as chief librarian of the newly
founded Vajirafiana National Library
(MoayANWTEIFTYIU), precursor of the
modern National Library of Thailand, by
royal decree of 12 October 1905. Frank-
furter belonged to a group of seven
personalities who formed the National

17 Letter from Oskar Frankfurter to Prince Damrong
Rajanubhab, dated 13 June 1917. In National Archives
of Thailand, a5 11/18.

Library’s leadership: His Royal Highness
the Crown Prince (and later King)
Vajiravudh was the Library’s president
accompanied by a supervisory council
of four princes and high-ranking
dignitaries, with Prince Damrong Raja-
nubhab as its most prominent figure.
Thus, Frankfurter became the person
responsible for the strategic planning of
the acquisition of manuscripts, books,
and other printed records to be acquired
by the Vajiranana National Library. He
was assisted by a Siamese librarian,
Phra[ya] Vichit Dharma Parivatr (wsg[&n]
AANTSTIUUTING).2® Within a decade,
Dr Frankfurter contributed decisively to
the creation of an internationally
respected institution [FIGURE 4].

This accomplishment was well
expressed in Otto Franke’s obituary,
which summarizes Frankfurter’s work,
from his perspective, and probably based
on information provided by his widow:

The Library, which originally
was designed to contain the
whole of the native literature,
was completely alienated from
that aim, if it ever did anything
for it. It had become a club-
house in which young people
played billiards and read Euro-
pean newspapers. The book-
shelves were filled with liter-
ary trash from Europe;
scholarly works on Siam were
very scanty in number; schol-
arly works on Siam were non-
existent. After Prince Damrong
took over the superintendence

18 “National Library for Siam Established by the King”,
in The Bangkok Times, 14 October 1905.
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FIGURE 4: Sahathai Society Building, the seat of the National Library in the Royal
Palace, in approx. 1905-1916 © National Archives of Thailand

in 1905 and had obtained the
German scholar as director of
the institution, Frankfurter
formed the Siamese National
Library out of this utterly
neglected lumber room; every-
thing in the national literature
that still remained to be hunted
out was brought together and
classified. At the same time
Frankfurter was at great pains
to bring together also all-
important European works on
Siam and on India, the mother-
land of Siamese culture. So
began a scholarly institution
which did not have its equal in
East Asia, apart perhaps from
the great Japanese libraries."

On Sunday, 8 February 1914,
Dr O. Frankfurter celebrated the 30th

19 See Franke 1922-1923 for the German original. The
English translation appeared in Bangkok Times, 12
June 1923.

anniversary of his entry into Siamese
Government service, a period that the
Singapore press praised as “unique for
one man from the West”.”* Half a year
later, in September 1914, German em-
peror William II (r. 1888-1918) conferred
the Fourth Class of the Red Eagle on
him. This prestigious award was not
only recognized by the press in Frank-
furter’s hometown, Hamburg, but also
by the Western community in Bangkok,*
even though World War I had just started
in Europe. During the following two and
a half years, Frankfurter continued his
responsibilities as chief librarian of the
Vajiranana National Library and a month
before his 65th birthday received the
highest order that could be bestowed on
a foreigner by the Siamese king at the
time. Frankfurter’s life-time merits in
the service of Siam were recognized by
King Vajiravudh or Rama VI (r. 1910-

2 The Singapore Free Press and Mercantile Advertiser,
14 February 1914.

2! Straits Echo, 24 September 1914,
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1925) with the Third-Class Order of the
White Elephant.? On 13 June 1917,
Frankfurter asked for retirement, which
was granted to him. His letter of
resignation addressed to Prince Damrong
Rajanubhab and intended to be
forwarded to King Vajiravudh is worth
quoting in its entirety:

I think the moment has come
where I should place my resigna-
tion before Your Royal Highness
[Prince Damrong Rajanubhab]
with the request to very kindly
submit same to His Majesty the
King. I may add that I had the
intention of doing so already
some time ago when 1 hoped
I might close my career in Siam
with the installation of the
Reference-Library. As the
fulfilment of this hope, however,
was prevented by the outbreak
of the war, I feel it incumbent
on me to submit my resignation
to your Royal Highness now.
Your Royal Highness will
readily understand that it is
impossible for me to leave Siam
as long as the war is raging,
and I trust that I am not ap-

2 Among the other German experts present in Siam, only
Luis Weiler (1863-1918), Director General of the Royal
State Railways had since held a higher-ranking order,
namely, the Second Class of the White Elephant. See
South China Morning Post, 11 August 1916; also Hamburger
Correspondent, 7 March 1917. It is interesting to note that
the Siamese Government had originally proposed the
order of the Fourth Class of the White Elephant of Siam
to Frankfurter. See “Letter from HE Phya Nond Buri,
Siamese Minister in Berlin, to HE Baron Marshall von
Bieberstein, Minister for Foreign Affairs in Berlin, dated
April 5, 1892”. In National Archives of Thailand, nm
41/74, Lanmsamumumsiul,aasﬁu, naov 3. The classes I
to IV of the White Elephant Order were introduced in
Siam by royal decree of 1869 (Suphot 2017: 103).

proaching Your Royal Highness
in vain in asking Your Royal
Highness to allow me to con-
tinue my active service as here-
tofore until the end of the war.

It is my intention to settle
in the University of Leipzig, the
chief market for the interna-
tional book-trade, in the hope
that it will be possible for me in
this way to assist in the acqui-
sition of a Reference-Library
which it was long in the inten-
tion of Your Royal Highness to
form. I would, therefore, consider
it a special favor if, after my
departure, I would be allowed
to use my leave, which has now
accumulated during seven
years for this purpose.

As Your Royal Highness is
aware, it was not possible for
me to make any savings as a
severe operation which I had
to undergo in 1902 and which
according to the view of the
physicians was a consequence
of the tropical climate took
away all I had saved. My salary
was only such that it was suffi-
cient for living and the present
war demanded from everyone
he could spare.

It is known to your Royal
Highness that I married in the
year 1910 and I consider it my
duty, as far as it is in my power,
to provide for the support of
my wife after my death. I trust,
considering the kind consider-
ation Your Royal Highness
always had towards me, not to
appeal in vain to Your Royal
Highness if I ask Your Royal
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Highness to submit to His
Majesty the King my humble
request that besides the pen-
sion due to me by law and by
the will of His Majesty, a
further remuneration should
be granted to me for the support
of my wife at my death. [...]

I have the honor to remain
Your Royal Highness’ most
humble and most obedient
servant. O. Frankfurter.”

It is interesting to note from this letter
that Frankfurter had the intention to
return to Germany and attain a position
at the prestigious University of Leipzig
to further his own historical and philological
studies. At the same time, he could still
assist the Siamese Government from afar
in building up a “reference library”, since
Leipzig had been the main center of
printing and publishing in Germany until
1945 and the location of one of the
largest annual book fairs in Germany
and Europe. However, shortly after
sending the above letter, Siam declared
war on Germany and Austria-Hungary
on 22 July 1917, and the life of Frankfurter
took a dramatic turn, as we will see below.

Private Life

Little is known about Oskar Frankfurter’s
private life in Siam. One valuable source
is the diary of Dr Friedrich Schifer
(1868-1914), a German surgeon who
served in the Siamese army between
1909 and 1914. Schéfer’s diary, covering the
period 1909-1912, describes Frankfurter
as a man anyone interested in Bangkok

2 “Letter from Oscar Frankfurter to King Rama VI”,
dated 13 June 1917. In the National Archives of Thailand,
A 11/18, 2453 BE (1910 CE).

FIGURE 5: Front cover of Elements
of Siamese Grammar, 1900 © Open Source

ought to know. It seems that it was him
who introduced the newly arrived
German medical doctor to the social life
in the Siamese capital. After 25 years in
Bangkok, Frankfurter had become “an
integral part” (ein integrierender Bestandteil)
of the city. Schifer praises Frankfurter
as a “thoroughly learned scholar” (ein
grundgelehrtes Haus) who knows the old
scriptures “like the back of his hand”
(wie seine Westentasche) and “reads the
most difficult texts in Pali and Sanskrit
language books”. However, though
Frankfurter had authored “a very valu-
able essay on Siamese grammar”
[FIGURE 5], his fluency in colloquial
Thai is described as less impressive.
Frankfurter “had matured to someone
who must be called a magnificent
elderly scholar. In any case it is justified

to treat him with great esteem”.

24 The original in German reads: “Er hat sich nach und
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FIGURE 6: Oskar and Amély Toni Frankfurter after their marriage, circa 1910
© National Archives of Thailand
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On 3 November 1910, Oskar Frankfurter
married his niece Amély Toni Lefeld,
22 years his junior, in their hometown
Hamburg. Frankfurter was already
58 years old. Witnesses to the marriage
were Amély Toni’s brother Max Lefeld
and the German Consul-General for
Siam, the merchant Martin Ernst
Pickenpack from Hamburg. Frankfurter’s
marriage had caught the European com-
munity in Bangkok by surprise. Two
portrait photos, one of which we
illustrate here [FIGURE 6], showing the
couple together were probably taken in
a photo studio shortly after the couple’s
return to Bangkok.” Schifer writes in
his diary in an entry dated 9 July 1911:

In the last year, he was in
Europe and there he married,
to our general surprise, one of
his nieces. Mrs Frankfurter is
also very clever, even almost
erudite, and gifted. She speaks
quite a number of foreign
languages, though she might
not have gone that deeply like
her husband. After the expec-
tation of a child, following the
initial rush of delight, has
proved to be premature,
Mrs Frankfurter has decided to

search the purpose of life in
the support of her husband in
his profession, and thus she
has now become his secretary.®

Schifer emphasizes that the Frank-
furters were sociable and their spacious
residence a place of “good cuisine and
impeccable wine” (Schifer 1991: 277). In
a photograph provided by members of
the Lefeld family, we see the Frankfurters
in a familiar environment, sitting in the
garden of their residence in Bangkok,
which was situated at Sa Pathum Road
(now Rama I Road) [FIGURE 7]7
Dr Frankfurter’s house must have been
well known among the community of
Western expatriates living in the
Siamese capital at the time. In March
1909, Frankfurter’s spacious residence
was the scene of a “daylight murder”
when a young Swiss resident, Maximilian
Kaiser, who worked for a German-
Siamese trading company, was attacked
and stabbed by some thieves who had
entered the servants’ quarters of the
residence.?

The Frankfurters were likely among
the few German expatriate residents in
Siam who had been living there the
longest when the German Club (Deutscher
Klub) commemorated its 25th anni-

nach zu dem ausgewachsen, was man einen prdchtigen
alten Gelehrten zu nennen pflegt. Jedenfalls ist man
berechtigt ihn mit grosser Hochachtung zu behandeln”
(Schifer 1991: 85; my translation).

» The photos are kept at the National Archives of
Thailand under “persons unknown”, suggesting
that the archivists were unable to identify Oskar
Frankfurter and his wife, which seems rather strange
given his prominent role in establishing the Royal
Library situated next to the Archives.

% The original in German reads: “Im vergangenen
Jahr war er in Europa und da hat er sich plétzlich zur
allgemeinen Uberraschung verheiratet, und zwar mit einer

seiner Nichten. Frau Frankfurter ist gleichfalls sehr klug, ja
beinahe gelehrt und begabt. Sie spricht allerhand fremde
Sprachen, wobei sie freilich durchaus nicht so in die Tiefe
gegangen zu sein scheint, wie ihr Gatte. Nachdem die im
ersten Rausch des Entziickens aufgetauchte Aussicht auf
ein Kind sich als verfriiht erwiesen hat, hat Frau Frankfurter
beschlossen, in der Unterstiitzung ihres Mannes in seinem
Berufe ihren Lebenszweck zu suchen und so ist sie jetzt
seine Sekretdrin” (Schifer 1991: 276; my translation).

%7 Photo courtesy of Sandra and Guilherme Cruz, Sdo
Paolo, Brazil, whose support is gladly acknowledged here.
28 See “Daylight Murder”, in The Singapore Free Press
and Mercantile Advertiser, 19 March 1909.
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FIGURE 7: Oskar and Amély Toni
Frankfurter sitting in the garden of their
home in Bangkok, circa 1910
© Sandra & Guilherme Cruz

versary in 1916. However, the booklet
documenting the founding and develop-
ment of the German Club makes no mention
of Oskar Frankfurter, neither as one of
the forty founding members—though by
April 1891, Frankfurter had already been
living in Bangkok for seven years—nor as
amember of the Club’s board in any of the
years between 1891 and 1916. Thus, on
the one hand, regrettably we are
confronted with a lack of documentary
evidence regarding Frankfurter’s mem-
bership of the German Club and of his
participation in the Club’s activities,
either as member or guest. On the other
hand, there is no evidence that he was

# See Deutscher Klub Bangkok 1916. As for the
founding of the German Club, see also Catthiyakorn
2012: 24f.

isolated within the German community
because of his Jewish background.
Indeed, at some moment between 1878
and 1910, Frankfurter must have
converted from the Jewish faith to Chris-
tianity, since his marriage certificate of
3 November 1910 identifies both Oskar
Frankfurter and his wife Amély Toni as
being of “Lutheran faith”.** However,
religion does not seem to have played a
dominant role in Frankfurter’s life.
The fact that the Frankfurter couple
insisted on cremation in their last will,
which was anathema to any faithful Jew
and still rare among Christians, shows
that the Frankfurters may have opened
themselves, at least in a cultural sense,
to Buddhist ideas and practices during
their long stay in Siam. In any case, far
from being isolated from the German
community, O. Frankfurter was occasionally
consulted by the German Embassy to help
open communication channels to the Siamese
authorities and to give advice in matters
related to his knowledge of the Siamese
language.’’ Nevertheless, he oriented
himself more towards the wider Western
community in Bangkok, as evidenced by
his prominent role in the Siam Society,
the founding of which he very much
promoted and inaugurated at a gathering
at the Oriental Hotel on 26 February
1904 (Warren 2004: 1).

Internment and Return to Hamburg
The quiet and serene life of the Frankfurters

in Siam ended abruptly in July 1917. This
was also the case for hundreds of other

%0 Staatsarchiv Hamburg, 332-5 Standesimter.

3! For example, Frankfurter’s academic advice was
sought whenever the German Embassy was in search
for a new translator.
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FIGURE 8: Central Building (Mittelbau)
in Bangkok where Germans and
Austro-Hungarians were interned
in late 1917 © Sandra & Guilherme Cruz

German and Austro-Hungarian citizens.
After Siam’s declaration of war against
the central powers (Mittelmdchte), these
individuals became “citizens of enemy
nations” (khon chonchat sattru; AUTUYBIH
ﬁl’mg). Men, women, and children were
interned overnight. Little is known
about internment in Bangkok. German
government sources from November
1917 estimate the total number of
German citizens registered in the lists of
the German Embassy in Bangkok at 229,
37 of whom were women and 42
children. Together with German evacuees
from China and Japan, as well as
members of ships’ companies, the total
number of Germans amounted to
roughly 300.%

The internment of German and
Austro-Hungarian citizens was carried
out in a planned and organized manner
within a couple of days. While the
roughly 300 men (190 Germans and
some 100 Austro-Hungarians) were

32 Letter from German Embassy in Stockholm to
Chancellor (Reichskanzler) Georg von Hertling, dated
19 November 1917. In Bundesarchiv, R 901/83626,
No. 183.

detained in two internment camps, in
Bangkok [FIGURE 8] and Ayutthaya,
under difficult but nevertheless tolerable
conditions, according to Stefan Hell
(2017: 99), the 101 enemy women and
children, among them 22 from Austria-
Hungary, were interned at the German
Club and three adjacent buildings on
Surawong Road. Thus, the Frankfurter
couple was separately interned, sharing
their fate with other German and
Austro-Hungarian couples. The Dutch
Ambassador Domela Nieuwenhuis, who
took over the representation of German
and Austro-Hungarian interests in
Bangkok, informed the Siamese Ministry
of Foreign Affairs about Dr Frankfurter’s
deteriorating health, which made it an
urgent task to allow him “to leave the
internment camp to be treated by his
wife” (cited in Hell 2017: 98).

In several letters sent by Max Lefeld
[e.g., FIGURE 9], Amély Toni Frankfurter’s
brother and owner of a food wholesale
company in Hamburg, to the German
Ministry of Foreign Affairs (Auswidrtiges
Amt),”® he referenced excerpts from
correspondence received from his sister
in Bangkok. In these letters, she conveyed
her wish for individuals aged over sixty
to be granted release and repatriated to
Germany. Hell concludes that the
Siamese Government was inclined “to
allow Frankfurter and his wife to leave
Siam for Germany out of respect for his
contributions to Siamese culture, but
the British legation objected, thereby
providing another striking example of
the sway it held over Siam’s foreign
ministry” (2017: 98). Hell’s claim about a

3 See, for example, Letter of Max Lefeld to the
German Ministry of Foreign Affairs, dated 2 February
1918. In Bundesarchiv, R 901/83626, No. 183.
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FIGURE 9: Letter of Max Lefeld to the German Ministry of Foreign Affairs
(Auswirtiges Amt), dated 20 December 1917 © Volker Grabowsky

fundamentally positive attitude of the
Siamese authorities towards Oskar
Frankfurter seems to be supported by a
letter from the secretary of the

Vajirafiana National Library to the
Ministry of Interior, arguing that the
Library Council, led by Prince Damrong
Rajanubhab, expressed reservations
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about urging the retrieval of the royal
decoration from Dr Frankfurter, an
individual deemed an enemy national
currently held in confinement. The
secretary suggested an alternative
approach, proposing that Frankfurter
be subjected to separate control.* This
intervention was to no avail and
Frankfurter had to return his Third-
Class Order of the White Elephant medal
like all other German experts did.*
Finally, in January 1918, Oskar and
Amély Toni Frankfurter were deported
to Sholapur (Solapur), in the region of
Maharashtra, in western India, where
they could live together as a couple
under tolerable conditions. This is
confirmed in a letter Mrs Frankfurter
sent to a female friend in Bangkok, who
forwarded it to the Bangkok Times:
“I am glad to report I am again with my
husband, and we are having a very
pleasant time together. We are allowed
to go everywhere we want, without
police or military supervision. The only
thing is: When shall we Huns be free?”
(9 April 1918). This is also confirmed in
several letters Amély Toni Frankfurter
sent to her brother Max Lefeld in
Hamburg, who reported their content
verbatim to the German Ministry of
Foreign Affairs. We reproduce here one
such example from this correspondence:

3 Secretary of Vajirafiana National Library to the
Ministry of Interior, dated 6 August 1917. In National
Archives of Thailand, @5 070/28/1. The original in
Thai reads: nssun1svoayaiianudndosiiaslUuFuniaTo
s19dASensal inonmosunseimesimesilusuvfidngos
it iauadiegluunasouluonng.

35 As for a list of German experts in the service of
the Siamese government who were obliged to return
their titles and decorations, see “Siam in the War.
Titles and Decorations Gone”, in South China Morning
Post, 11 August 1917.

[Quoted from Amély Toni
Frankfurter] “In February of
this year, German men and
women  were  separately
deported. On the 16th we were
in Singapore, and on the 26th
in Madras. Finally, on the 28th
we arrived here (in Sholapur).
Fortunately, Oscar and 1 are
here reunited. We live in a
small house and our old friends
Mr and Mrs Bremer live next
door. [...] Almost all of us have
arrived here like beggars. Our
money and property are now
with the Custodian in Bangkok.
[...] We are here in good and
just hands, are adequately
nourished, and finally enjoy
good treatment. Therefore, do
not worry about us” (Her
emphasis).*

In June 1918, while still in internment
in India, and five months prior to the end
of the war, Dr Frankfurter filed a claim
against the Siamese Government for the
outstanding balance of pay owed to him
for July through October 1917, along
with additional expenses. The specifics
of these claims are outlined in the
subsequent list:

3 Letter sent by Max Lefeld to the German Ministry of
Foreign Affairs, dated 30 May 1918. In Bundesarchiv,
R 901/83626, No. 183. The original German text reads:
“Am 12. Februar a.c. wurden deutsche Mdanner und Frauen
getrennt deportiert. Am 16. waren wir in Singapore, und am
26. in Madras. Endlich am 28. kamen wir hier an. Zum Gliick
sind Oscar und ich hier wieder zusammen. Wir bewohnen
ein kleines Haus und nebenan wohnen unsere alten Freunde
Herr und Frau Brehmer. [...] Wir sind fast [a]lle wie Bettler
hier angekommen. Unser Geld und Eigentum liegt beim
Custodian in Bangkok. [...] Wir sind hier in guten, gerechten
Hinden, werden anstindig erndhrt, und geniessen endlich
gute Behandlung. Also sorgt Euch nicht um uns”.
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@1,000 ticals a month 4,000
10% house rent 400
Confiscated money in S.C.B. [Siam Commercial Bank] 550
Confiscated fixed deposit & interest thereon up to October 1917 624
Books sold to the National Library 599
Value of books intended for the Princess [sic] Damrong

in hands of Custodian of Enemy Prop|erty] 100
Value of horses sold by Custodian 161
Amounts due to me by Dr O. Schneider, L. Weiler,

and A. Gerber in hands of Custodian 220
20 shares in Bangkok Times, deposited in S.C.B. 1,000
18 shares in Mekhong Rly. do. do. do. 1,800
Inventory of house property confiscated against my wish 7,000
Value of confiscated library 8,000
Curiosities 1,000
Value of manuscripts confiscated 2,000
Compensation of the value of pictures handed

over to Rob. Lenz & Co. Bangkok for sale which were confiscated

by the Siamese Government on [the] outbreak of war 1,500
Pay during leave of fourteen months. Tic. 1,000 per month

plus 10% house rent. Compensation 15,400
Compensation of return journey £100 1,308
Total 45,662

SOURCE: “From ] .E.C. Jukes Esq. to the Government of India, Home Dept. Bombay
Castle, 7 June 1918, Enclosure No. 2”. In National Archives of Thailand,
N6 65.6/10 NaoY 2 ArFovvouuouns s inosuasiusiunomiydn
Fguraninduaz FovvorleUruny

Most important were the claims to
pensions—1,000 ticals (or baht) per
month—which the Siamese Government
had already promised after Frankfurter
had asked for his retirement in April
1917, two months after his 65th
birthday.*’

37 The amount of Frankfurter’s monthly salary is
confirmed in a letter to Prince Damrong, dated
16 June 1917, just a few weeks before the Siamese
declaration of war on Germany. In National Archives
of Thailand, A5 11/18, AonROsUWTIAWDTIROTAsYD
a109n91051%9019 [Dr Frankfurter asks for retirement
from office].

Among the total claims of more than
45,000 ticals were 8,000 ticals that he
estimated to be the value of his personal
library. Frankfurter’s library must have
been impressive indeed. According to a
diary entry of Major Erik Seidenfaden
(1881-1958), one of his colleagues at the
Siam Society, Dr Frankfurter is described
as a “little white-haired and amiable
Jew” and “an excellent philologist”, who
“has a good library on Siam”.*

38 Erik Seidenfaden’s diary, dated 8 September 1914,
I am grateful to Seren Ivarsson for directing my
attention to and translating this entry from Danish
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As Germany and Siam had not yet
restored their diplomatic relations (this
happened in 1925), Germans living in
Siam had to file their claims with the
Siamese Embassy in Copenhagen. The
internal communication among various
Siamese Government agencies show
that direct compensation was rejected
on the grounds that Frankfurter, along
with other interned Germans, having
left India on 29 December 1919, had not
yet arrived in Germany by 10 January
1920, the day when the Treaty of
Versailles came into force, and thus a
Siamese caretaker or Custodian (phu
phitak sap chonchat sattru; HAVNENSTWE
YUYIAAR) had to receive the compen-
sation for the citizens of the former
enemy countries.”

In a rather lengthy process, it was
finally decided that Frankfurter could
no longer be compensated for his
library, which had counted more than
1,400 volumes, because these books
were already sold. The only compensa-
tion that was acknowledged were 31,177
baht and 42 salueng—a salary and a
pension, respectively, for the period
22 July 1917 until his death on 1 October
1922. This final decision was made on
12 March 1923, almost half a year after
Dr Frankfurter’s death.” There is no

documentary evidence of whether or
not compensation was later paid to his
widow, Amély Toni Frankfurter, née
Lefeld. There is no doubt that the loss of
his personal library greatly affected
Oskar, as Otto Franke makes clear in his
obituary.  “Frankfurter = remained
convinced that whatever might happen
to his other property, this library must
be his inviolable”. Franke continues:
“This loss was for him absolutely
unimaginable; he would not for a
moment believe in the deceitful
reservations of the Siamese”.* Indeed,
half a year after his return to Hamburg,
Dr Frankfurter urged the Siamese
authorities to return his personal
library, a rather “unique collection of
Siamese literature, the historic
literature of Siam and Buddhism”, he
had “collected with great care” and the
possession of which was “a necessity” to
continue his studies during the rest of
his life.*

Another disappointment was what
Frankfurter perceived as treachery—in
the words of Otto Franke—by his successor
as chief librarian of the Vajiranana
National Library. Shortly before his
retirement, in summer 1917, a 31-year-
old fellow of the Ecole francaise
d’Extréme-Orient received instructions

for me. On Seidenfaden, see Ivarsson & Sing 2022.

¥ See “Extract of Resolution of Meetings of Controllers
of Allied Clearing Offices”. In National Archives of
Thailand, N6 65.6/10 naeY 2, ANFOIYOILPUNT IS
wosuasfufunangindgulandnduazFosvaifuuiuncy
[Request by Dr Frankfurter and Captain Gétsche to
ask the Siamese Government for a pens‘ion].

* The document says: dglffuntidoil wnc/onéao
avufl @ oulldn newnsenganluse &Y weysIInu
WTEUSUTIE IinTensTpanseasey eRudeuningy
VugusaHesinos susTufl we nsngnAY w.A. wevo v
uil o HAAL b ST Moome UM cb arA U1

va o

Kivind Aguantiu (Bnsauuda. See National Archives of

U

Thailand, ibid. The settling of the liquidation proceeds
of the confiscated private German properties in
Siam was finalized only in 1925 following tedious
negotiations between the German and Siamese
governments. For details, see Catthiyakorn 2012:
36-43.

41 See Franke 1922-1923: 155 (in German). For the

English translation, see Bangkok Times, 12 June 1923.

4 “Letter from Dr O. Frankfurter, 19, Innocentia

Strasse, Hamburg, to His Excellency Phya Visan
Botchanakit, His Majesty’s Minister in Copenhagen,
dated July 18th., and received July 23rd. 1920”.
In National Archives of Thailand, n& 65.6/10 naos 2.
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FIGURE 10: Postcard showing the main building of the Universitit Hamburg,
opposite Dammtor Station, 1922 © Gaby von Malottki

regarding the organization of the
Library. “In unsuspecting confidence,
Dr Frankfurter gave all the information
asked for despite friendly warnings, and
was friendly and helpful to the
Frenchman” (Franke 1922-23: 155). This
young Frenchman was none other than
George Ceedes (1886-1969), who became
Frankfurter’s successor in January 1918
and may have profited greatly from the
elderly German scholar’s gentle advice.

The Final Journey

The Frankfurters were, therefore,
registered in Hamburg once again, from
16 February 1920, at InnocentiastraRe
19, the home of Oskar’s brother-in-law,
Max Lefeld. Frankfurter’s route from his
home in the urban district of Harveste-
hude, to the university near Dammtor

station [FIGURE 10], was rather short.
On 28 August of that year, the Frankfurters
drew up a joint last will, which, as men-
tioned above, stipulated that both wanted
to be cremated. The will also states that
Ms Frankfurter’s sister (Ida) should
receive an amount of 20,000 marks and
that other relatives should be given the
rest of the money.® It is difficult to say
how much this was in terms of present-
day spending power. In any case, it was
a substantial amount of money at the
time. This is even more surprising since
the Frankfurters had to leave their
belongings behind in Bangkok and were
“practically without means” when they

*3 “Testament von Dr Oscar Frankfurter und seiner Ehefrau
Amélie” [Last will of Dr Oscar Frankfurter and his
spouse Amély], opened on 4 November 1922, Found in
Archives of the Amtsgericht Hamburg.
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returned to their hometown, Hamburg.*
However, it is possible that the
Frankfurters still owned property in
Germany and may also had received
material support from Frankfurter’s
nephew and brother-in-law, Max Lefeld.

Beginning in  spring 1921,
Dr Frankfurter taught the Siamese
language at the Universitdt Hamburg,
which had just been founded in 1919,
immediately after the end of World War 1.
The course catalogue (Vorlesungsver-
zeichnis) for the “Seminar for the
Language and Culture of China”
(Seminar fiir Sprache und Kultur Chinas)
included the teaching of “Siamese for
Beginners” (Siamesisch fiir Anfinger)
and “Siamese for Advanced Learners”
(Siamesisch fiir Fortgeschrittene) taught
twice weekly in a private environment,
presumably in Frankfurter’s home. We
do not know who studied Siamese
with him at that time, but it was
certainly a small and exclusive group
of students. Oskar Frankfurter’s death
on 1 October 1922 put an end to this first
attempt of Siamese teaching at a
German university.*

Following his last instruction,
Frankfurter was cremated. Hamburg
had a crematorium since 1891, one of
the first three in Germany. There was a
small cemetery where his remains
found final rest. The crematorium still

4 See source above in note 42.

% The teaching of the Thai language at the University
of Hamburg resumed only in 1958, when Oscar Benl,
Chair of Japanese Studies invited Luang Kee Kirati
Widyolar, who had been Siamese language instructor
at the Friedrich-Wilhelms-Universitit zu Berlin (now
HUB) during the late 1920s and the 1930s under Prof.
Walter Trittel. At the same time the lawyer Klaus
Wenk began his second academic career in the field
of Thai philology at Hamburg.

exists, but the building is no longer used
for its original purpose. Today, it houses
a kindergarten. The cemetery has been
abandoned too, but urns may still
remain underground. The fact that the
cemetery has long been abandoned
makes it difficult to locate Frankfurter’s
grave. However, we (i.e., the author and
Gaby von Malottki) succeeded following
the traces left by his widow, who
survived her late husband by eight
years. Amély Toni Frankfurter spent the
last years of her life in Berlin, where she
died of suicide on 19 December 1930. In
her own last will, she once again
emphasized her wish to be cremated.
Her last resting place was directly next
to her husband. Through the number
assigned to her grave, it was possible to
obtain  confirmation that Oskar
Frankfurter’s ashes were once lying
there as well.

Scholarship and Legacy

Dr Oskar Frankfurter, a prominent and
long-serving German expert in the
Siamese Government during the reigns
of Kings Chulalongkorn and Vajiravudh,
left an enduring legacy that transcended
his national and cultural background.
Despite his German nationality and
Jewish heritage, these aspects were not
central to his reputation among the
Siamese elite or the European expatriate
community in Siam. Instead, he was
widely regarded as an international
scholar, a renowned philologist, and

% Archives of Amtsgericht Berlin, Aktenzeichen
60/6VB82/1931: NachlaR Amély Toni Frankfurter.
I am most grateful to Gaby von Malottki for
having initiated the search for the remains of the
Frankfurters.
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historian who chose to publish the
majority of his academic work in
English rather than his native language.

Beyond his academic achievements,
Frankfurter was a skilled “networker”,
adept at bringing together individuals
from diverse backgrounds for shared
endeavors. His instrumental role in
founding The Siam Society underscores
his commitment to fostering intellectual
collaboration. A more in-depth exami-
nation of his presidency at the society
warrants a separate article.

The tragic turn of events in 1917,
Frankfurter’s final year in Siam,
highlights the interconnectedness of an
individual’s life with the fate of their
homeland. Despite limited knowledge of
Frankfurter’s political leanings, his
minimal involvement in the German
Club suggests a lack of narrow-minded
nationalist ideologies. Intended to
depart Siam after his retirement in the
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latter half of 1917, his plans to take a
position as a librarian at the University
of Leipzig, the center of German book
production at that time, to help build up
a reference library in Bangkok, were
disrupted by World War I. Forced to
return to Germany under unexpected
circumstances, he left behind his
private library, the destiny of which
remains unexplored. Frankfurter’s life
concluded in Hamburg, his native city,
where he pioneered the introduction of
Siamese language instruction at a
German university.

The obituary published in the
Bangkok Times on 1 November 1922,
aptly encapsulates Dr Frankfurter’s
legacy. Described as “essentially a schol-
ar” who had gained the friendship of
influential individuals, his passing was
mourned not only for his scholarly

contributions but also for the loss of a
cherished friend.
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VAJRADHATVISVARI AND VAIROCANA:
MIRROR TANTRIC IMAGES IN 10th-CENTURY CAMBODIA

Pia Conti!

ABSTRACT—This article explores a collection of ten-armed, five-headed
tigures featured in 10th-century Khmer Buddhist miniature shrines. While
traditionally identified as representations of Prajiaparamita, the female
deity embodying “the Perfection of Wisdom”, this article puts forth a new
interpretation, suggesting these images depict the Khmer iteration of two
dual tantric Buddhist deities, Vairocana and Vajradhatvi$vari, linked to the
Sarvatathagata-tattvasarngrahanamamahayanasitra (STTS). The key insight for
this hypothesis stems from an examination of a newly identified shrine
located in the Battambang National Museum featuring mirrored male and
female figures, prompting a reconsideration of their traditional identification.
The link to the mentioned STTS text provides an explanatory framework for

the unique iconographic features of these images.

KEYWORDS: Ancient Cambodia; Buddhist Iconography; Khmer Tantric Deities;
Sarvatathagatatattvasamgrahanamamahdyanasitra (STTS); Vairocana and Vajradhatvivari

Buddhist Tantric Trends
in 10th-Century Cambodia

The 10th century in the Khmer empire
witnessed a notable surge in Buddhist
tantric  practices,  well-documented
through scholarly investigations. For
instance, key tantric texts, such as the
Karandavytihastitra, the Mahavairocanasttra,
and the Compendium of the Truth of All the
Tathagatas or the Sarvatathagatatattva-
samgrahanamamahdyanasitra, abbreviated
as STTS, emerged during this period and
were commented on by Hiram Woodward
(2007; 2015) and Peter Sharrock (2013).
Traditional =~ Mahayana  scriptures,
including the Large Prajfiaparamita Sutra
and the Madhyantavibhagasastra, were
also referenced in inscriptions (Coedes 1954).

! SOAS-University of London (Alumna).
Email: piaconti@live.com.

The era prominently featured repre-
sentations of buddhas and bodhisattvas
such as Loke$vara, Vajrapani, and
Prajiaparamita. Noteworthy Buddhist
temples like Bat Cum and Prasat Phnom
Trap provided insights, with Bat Cum
displaying tantric inscriptions (K. 266-8)
and Prasat Phnom Trap featuring reliefs
of Buddhist deities (Coedés 1908b;
Woodward 2015). Miniature shrines
from Banteay Meanchey province and
the Khorat Plateau, along with a
Buddhist hermitage with a stone
inscription (K. 290; Ccedés 1908a),
underscored the prevalence of monks
and hermits in the region.

My present investigation delves into
the significance of multi-headed deities,
focusing first on the 968 CE inscription
of Wat Sithor (K. 111; Coedés 1937-66:
VI). This inscription, detailing Buddhist
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FIGURE 1: Female deity (Vajradhatvi$vari?),
Kbal Sre Yeay Yin, Phnom Srok, Cambodia,
late 10th c., National Museum Cambodia,
Phnom Penh, H.: 187 cm, sandstone,
inv. no. Ga 1735 © Pia Conti

scriptures introduced by Kirtipandita, a
high official in Jayavarman V’s adminis-
tration (968-1001), includes the STTS.
This tantric text serves as a pivotal
source inspiring depictions of five-
headed and ten-armed figures, a theme
explored in-depth below.

Male or Female Deities?

A brief review of the two images
presented as FIGURE 1 and FIGURE 2
reveals a depiction of a female and a
male five-headed, ten-armed, crowned

FIGURE 2: Male deity (five-headed
Vairocana?), Kbal Sre Yeay Yin, Phnom
Srok, Cambodia, late 10th c., Musée Guimet,
Paris, H.: 230 cm, sandstone,
inv. no. MG 17487 © Pia Conti

deity standing in a tri-lobed niche
surrounded by flowers. These images
embellish the exterior of two four-sided
Buddhist shrines, known as caitya in the
literature, or miniature tower shrines,
originating from Kbal Sre Yeay Yin in
Banteay Meanchey province, Cambodia.
While both figures have traditionally
been identified as representing
Prajhdaparamita, the female deity
embodying “the Perfection of Wisdom”
and often referred to as the “mother of
buddhas”’—a significant principle in
Mahayana Buddhism—this conventional
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attribution prompts a re-evaluation of
the interpretation.

The image depicted in FIGURE 2 is
distinctly male, attired in a monk’s robe
(Baptiste & Zéphir 2008: 166), yet scholars
consistently overlooked this detail.?
Upon closer examination of its upper
body, one observes that the line delin-
eating the upper robe has been deliber-
ately scratched out. It appears that the
act of depicting a five-headed tantric
figure adorned in a monk’s robe (the
fifth head also intentionally chiselled
out) caused discomfort to someone,
possibly a devotee. This discomfort is
evident in their attempt to erase the
hem of the robe. This act of vandalism
diminishes the clarity of the image
wearing a monk’s robe, casting doubt on
whether it truly represents a buddha.

Such an act of destruction may be
motivated by the belief that a depiction
of a buddha should not feature five
heads. Alternatively, if it was a reaction
from followers of Saivism, it might
suggest that only a representation of
Sadasiva, one of the highest forms of
Lord Siva, is permissible with five heads,
not a buddha. Sadasiva holds a central
role as the principal deity in dualistic
Saivism, historically revered in ancient
Cambodia. His five heads symbolize
distinct tantric revelations or agamas. It
is plausible that his five-headed form
could have influenced the imagery
within Buddhism.

An alternative rationale for the
perplexity surrounding the misidentifi-

? For the identification as Prajfiaparamita, see inter
alia Finot (1925: 252-253), Lobo (1997: 244), and
Woodward (2015: 242). Multzer O’Naughten (2016: 38)
points out a problem with the identification of the
male figure as Prajiiaparamita but does not offer any
further clarification.

cation of what I interpret as a multi-
headed buddha may stem from the
presence of a different representation
on the opposite side. On this opposing
side, a more conventional Khmer
buddha image, characterized by a single
head, sits cross-legged in meditation,
protected by a multi-headed ndga
[FIGURE 3]. Instances of two buddhas
depicted on similar shrines or miniature
shrines  are  infrequent, though
exceptions exist’ I will revisit this
observation later, addressing the unique
juxtaposition of two distinct buddha
representations—a traditional naga-buddha
and a tantric buddha manifestation
with multiple arms and heads—both
featured on the shrine now housed in
the Musée Guimet and propose a
plausible explanation.

Miniature Shrines as Devices
for Devotional Meditation and
Transformation?

The shrines originating from Kbal Sre
Yeay Yin on Phnom Srok stand as
miniature stone monuments, barely
exceeding two meters in height.
Comprising various elements meticulously
arranged to form a sacred space, these
structures  differ from conventional
boundary stones that delineate sacred
sites. Rather, 1 suggest that these shrines
were designed as aids for meditation,
guiding devotees in invoking the deities
depicted on them into their hearts.

> One of the exceptions can be seen on the stele
BBK.0071 from the Battambang National Museum
which features a seated ndga-buddha and a standing
buddha with the double gesture of argumentation.
Also, the stele hailing from Khum Prei, Angkor, now
in the Angkor National Museum, features two similar
buddhas. For an image, see Woodward 2015: 229.
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FIGURE 3: Buddha (Sakyamuni?) on the
naga, Kbal Sre Yeay Yin, Phnom Srok,
Cambodia, now in Musée Guimet
(cf. F1G. 2) © Pia Conti

Contrary to boundary stones, which
mark physical borders, the shrine of
Kbal Sre Yeay Yin may have served as
conduits for a profound spiritual
connection. The intention might have
been for devotees to identify with the
spiritual qualities of the displayed
deities, essentially transforming them-
selves into embodiments of these divine
entities. This transformative process,
known as devatdyoga, involves the devotee
selecting a “chosen” or “cherished deity”.

Structured into three distinct parts—
a pedestal, a band adorned with displayed
images, and a mostly empty superstructure

embellished with lotus flower bands—
these shrines hold symbolic significance.
According to Wibke Lobo (1997: 242),
interpreting this tripartite structure
reveals a profound symbolism. The stylized
lotus at the object’s tip symbolizes
nirvana, representing the transcendent
and is devoid of specific representation.
The middle section, adorned with
depictions of buddhas and bodhisattvas,
is suggestive of sarnsara, where individuals
amid life’s struggles find a path to
access nirvana in the form of a deity.
Engaging in the visualization process
of a deity becomes an expedient means
for devotees to embody the qualities
and attributes of these divine entities.
The square pedestal at the base of the
shrine symbolizes the material world or
sammsara, where individuals labor in their
quest for enlightenment. By contem-
plating this representation of the
macrocosm, devotees are guided to
connect with the process of liberation,
thus enriching their spiritual journey.

Iconography and Context
of Four-Faced Shrines

The figures at the center of this
article, featuring multiple heads and
arms, are all depicted on four-faced
shrines which were set up around 989 CE
(Baptiste & Zéphir 2008: 183-185). There
are very few known freestanding images
from this time of multi-armed deities
made in stone! This could be

* One exception is a female figure with sixteen heads
and six arms in the Musée Guimet whose identity has
until now been a mystery (Baptiste & Zéphir 2008:
246). There are, however, more examples of multi-
armed and multi-headed bronze images of Loke$vara,
discussed by Green (2014) and Piriya (2012: 292),
from the 10th century, and there are later, 11th and
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because the images have an entirely
different function from freestanding
images which can be individually
worshipped and are usually housed in a
temple or a shrine. The significance of
these figures appears to derive from
their association with other deities,
forming a mandala, that is, a circle of
deities that requires a distinct interpre-
tation. Given that the figures under
discussion are always presented along-
side others that explicitly contextualize
the STTS, I will interpret them within
this framework.

The stone miniature shrines under
discussion here generally feature four
standing images of buddhas or bodhi-
sattvas facing the cardinal directions.
These monuments are quite unique to
ancient Cambodia. Their closest coun-
terparts in South Asia are the Licchavi
shrines of the Kathmandu Valley,
produced in the 6th to 8th centuries
(Gutschow & Gellner 1997: 175-178).
Whereas in Nepal, the principal
buddhas or bodhisattvas are sitting or
standing, in 10th-century Cambodia,
they typically stand, except for repre-
sentations of a buddha sitting on the
naga [F1c. 3].

Most four-faced shrines hail from
the northwestern region of Cambodia,
namely from Ta Muan near today’s Thai
border, from Thma Puok, from Kbal Sre
Yeay Yin, and the newly identified one
from Prasat Samre Namtaov (Prasat

12th century, representations of multi-headed and
multi-armed Heruka and Prajiaparamita. More
precisely, there are about ten twenty-two-armed and
eleven-headed bronzes of Prajfiaparamita, mirroring
the eleven-headed Loke$vara, known to date from
that later period. For images of the eleven-headed
Prajfiaparamitd, see inter alia, Piriya (2012: 295),
Chemburkar (2022: fig. 27), and Kim (2022: 178-179).

Nam Tau?),’ also on Phnom Srok. The
miniature monuments seem thus essen-
tially localized in time and space.

Two of the shrines discussed in this
article [F1Gs 1-3] hail from a group of
four found originally at Kbal Sre Yeay
Yin, Phnom Srok (IK. 758). The four were
briefly discussed by Louis Finot in an
article on “Loke$vara en Indochine”
(1925). There, he named the objects
caitya for lack of a better word (ibid.:
251).° These ornamented shrines were
later transferred to various museums
such as the Musée Guimet in Paris, the
National Museum of Cambodia in Phnom
Penh, and the Angkor National Museum
in Siem Reap.

According to the archive photos
taken in the 1920s, the shrines seem to
have been arranged in pairs, cordoning
off a sacred space, like a sima or demar-
cating stone [e.g., FIGURE 4]. However,
it is essential to note that the appearance
of potentially enclosing a sacred space
in the photographs may be wrong and
influenced by the angle and method of
photography. Currently, there are no
reported foundations of temples or
monasteries at or near the site and
further information can only be
obtained through excavation. This
absence of archeological information
seems to suggest that these structures
did not function as sima but as protective
monuments, and possibly as visualization
aids for devatdyoga, as suggested by

> Prasat Nam Tau, perhaps an alternative spelling for
Prasat Samre Namtaov, can be located in the vicinity
of Kbal Srei Yeay Yin. This stele has never been
published as far as I am aware.

® Some steles were partly discussed in Lobo (1997:
59), Baptiste & Zéphir (2008: 183) and, recently and
more extensively, in Woodward (2015) and Multzer
O’Naughten (2016).
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FIGURE 4: Two shrines at Kbal Sre Yeay
Yin, Phnom Srok (IK. 758) in situ
© EFEO Archive (CAM00848)

another similar shrine and associated
inscription found on a nearby site at
Thma Puok.

The Inscribed Shrine of Thma Puok

The inscribed shrine from Thma Puok
was used by Finot to explain the findings
of Kbal Sre Yeay Yin. The two sites are
only a few kilometers apart. The monu-
ment from Thma Puok depicts three
four-armed female figures displayed in
niches on three sides [FIGURES 5a-c]
and a male Lokes$vara displayed on the
fourth side [F1G. 5d]. In the upper registers
in small niches, we find sitting images in
meditation. On the Thma Puok shrine
the female images are clearly represen-
tations of Prajfiaparamita, represented

with four arms and hands, holding the
common attributes of a book, a rosary, a
lotus, and a flask (Bhattacharyya: 1968,
sadhana 156).

The Thma Puok shrine is distinct
from those coming from Kbal Sre Yeay
Yin. It is unique and looks more like un
édifice en réduction, a sort of tapering
temple building with four niches above
the main image. It is conceivable that
the upper levels of these ornamented
monuments suggest the heavenly
realms in which the bodhisattvas
appear to help guide humans in the
earthly sphere. The shrine from Thma
Puok holds significant value, not only
for its aesthetic appeal but also for
providing insights into the function of
similar sacred objects. Additionally, its
pedestal is adorned with a long and
evocative inscription on the four faces.

The inscription of Thma Puok K. 225
has been written in Sanskrit in the name
of a yogin called Padmavairocana who
has erected the shrine and images of the
“mother of the jinas”, of Indra, of
Maitreya, of Loke§vara and of Vajrin
(Vajrapani) in the year 989 CE (911 saka).
The holy man, who has arrived near his
deliverance from existence, has set up
the images in the four cardinal
directions, as well as “in the mind of the
people who suffer from grief and in the
happy hearts of good people”. This
verse is significant because it suggests
that the shrine functions as a
meditation aid for devotees who engage
in devatayoga. By helping to erect the
images in the mind and heart of the
people who seek deliverance the
monument can be read as an expedient
means to liberation.

The inscription also reveals that
Padmavairocana had set up a temple
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b

FIGURES 5a-d: Shrine featuring three Prajfiaparamitas (a-c), four-armed with

d

attributes, and a four-armed Loke$vara (d), Thma Puok, Phnom Srok, Cambodia, late
10th c., National Museum Battambang, H.: approx. 130 cm, sandstone, inv. no. BBK
0064, with inscription K. 225 on the pedestal © Wibke Lobo

dedicated to a female deity (most likely
Prajiaparamita) who seems to be the
sage’s favorite Buddhist deity. The
inscription further states that a female
and a male temple servant, as well as an
elephant, are given to the deity for the
foundation’s upkeep. In its opening
stanzas, the inscription invokes the
Buddha, Prajiiaparamita, Lokesvara,
Vajrin, and Maitreya. I give here my
abridged version of the first five stanzas
translated by George Ccedeés in French
(K. 225; 1937-66: 111, 68-69):

1. May he who is unique, divide
himself into several [entities]
to satisfy the desire of his followers,
just as the moon’s reflection in
several ponds, may the Buddha
protect you!

II. May Prajfiaparamita, the
virtuous mother of the Jinas,
even of those who are not yet
born, protect you from evil,
you who are the best of men!

I11. T honor Loke$vara with devo-
tion [...] elevated like Amitabha.

IV. Victory belongs to Vajrin
[...] circle of the sun.

V. Honor to Arya Maitreya whose
compassion, joy, indifference,
patience, and other qualities [...]

Though the opening verses honor

only two clearly,
and Loke$vara.

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024
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described earlier, Prajfiaparamita is
represented three times and Loke$vara
just once. Finot (1925: 261) suggested
that the absence of other deities on the
Thma Puok shrine implied their possible
representation on different structures,
yet no such objects have been discovered
nearby. Importantly, Finot utilized the
listed deities to tentatively identify the
figures depicted in the Kbal Sre Yeay Yin
set [F1Gs 1-4]. This attempt seems to be
the primary reason why the multi-headed
male deity observed on one of the
shrines [F1G. 2] was subsequently and
uniquely associated with Prajiaparamita,
despite a lack of compelling evidence be-
yond her written mention in the adjacent
Thma Puok inscription.

On the Thma Puok shrine,
Prajfiaparamita is represented as one-
headed and four-armed with the epony-
mous book in her upper left hand. Her
representation is therefore significantly
different from the female images found
in Kbal Sre Yeay Yin which do not hold
books in their hands. This dissimilarity
prompts the question of whether the
female deity depicted on one of the
Kbal Sre Yeay Yin shrines is truly
Prajiaparamita, as Finot suggested, or
possibly  another closely related
Buddhist deity.

The 10th-century Khmer Buddhist
inscriptions offer limited assistance in
addressing this problem since they
make no mention of any female deity
apart from Prajiiaparamita. Without
inscriptional support, identifying the
deities becomes a challenging task,
requiring a methodical approach to
gather circumstantial evidence. In the
following discussion, I contend that the
most probable candidate is a tantric
incarnation of Prajfiaparamita known as

Vajradhatvisvari. The rationale behind
this assertion involves several steps,
acknowledging that certain questions
remain unanswered.” However, a crucial
element supporting this identification is
a newly identified shrine in Battambang.

The Shrine of Prasat Samre Namtaov

On a recent visit to the Battambang
National Museum, I saw a shrine said to
come from Prasat Samre Namtaov which
shows two five-headed, ten-armed figures,
on opposite sides, one male and one
female, linked by a Loke$vara in the
center [FIGURES 6 a—c]. As FIGURE 6a
clearly shows the image is female
with a pleated robe and a flap in front,
similar to the sarong clothing seen on
FIGURE 1. She has ten well defined arms
and hands and five chiselled-out heads.
The figure on the right [F1G. 6c] shows a
five-headed and ten-armed male deity
in a monk’s dress which is like the gar-
ment seen in FIGURE 2. The image is
missing two of its heads.

The ornamented shrine, while incom-
plete, distinctly reveals the Khmer
conceptualization of a ten-armed
buddha and a ten-armed female deity.
Positioned on the same monument
facing each other, it is not possible to

7 One unresolved issue lies in the diversity of
representations on the four shrines from Kbal Srei
Yeay Yin. Among these are a male jina with five
heads (potentially Vairocana?), a five-headed and
ten-armed female deity (possibly Vajradhatvivari?),
a depiction of a female deity with five heads but
only four arms, and a stele featuring a three-
headed female deity alongside a one-headed female
deity (presumably Prajiaparamita?). Each of these
depictions merits individual scrutiny to gain a
more nuanced understanding of their symbolic
significance. For visual references of these figures,
refer to Multzer O’'Naughten 2016: figs 4-7.
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a b

C

FIGURES 6a-c: Shrine possibly featuring Vajradhatvisvari (a), Loke$vara (b),
and Vairocana (c), Prasat Samre Namtaov, Phnom Srok, Cambodia, late 10th c.,
National Museum Battambang, H.: approx. 200 cm, sandstone, inv. no. B54 (old)
or BBK 0158 (new) © Pia Conti

categorize both figures as female. Their
positioning indicates a deliberate mirroring.

The presentation of mirror images
on the same structure suggests that
both female and male elements are
essential for attaining enlightenment.
The concept of the union of a male and
female deity is a foundational aspect
defining many strands of tantric
doctrine. However, in the absence of
inscriptions, identifying these two
images raises questions. What do they
represent and how can we interpret the
multiplicity of limbs? Could these
figures serve as an allegory for enlight-
enment proposed by a specific text or

tantric environment? Further insight
may be gleaned from the STTS tantric
scripture.

Quincunx of Buddhas and the STTS

As discussed above, the STTS—which
introduces a series of mandalas—was
one of the important scriptures brought
to ancient Cambodia in the 10th century.
The most important of these is the
vajradhatumahamandala which presents
a total of thirty-seven deities symbolizing
different aspects of the mind on the way
to enlightenment. Most importantly
this tantra solidified the concept of the
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Five Buddha families (Snellgrove 1987:
196-197). The concept was taken up by
many commentators and became central
to the belief system, signifying the
universality of the buddha principle.

The central figure in the STTS and
the lord of the vajradhatumandala is Buddha
Vairocana. He is conceived as the
sarhbhogakaya of Buddha Sakyamuni
(Kwon 2002: 32). According to the theory of
the trikaya or three bodies of the buddha,
the term sammbhogakaya signifies “a glori-
fied form” of the buddha or his “enjoy-
ment” form. The buddha aspect becomes
transcendent and immortal, as opposed to
the mortal body of Buddha Sakyamuni. In
Mahayana Buddhist doctrine, this mortal
body, called nirmanakaya, is given to a
buddha while he exists in human form on
earth and lasts until he dies.

The origin story of the STTS relates
that the tantra is taught by the enjoyment
form of Buddha Vairocana to all buddhas
and bodhisattvas gathered in Akanistha
heaven, the highest spiritual abode,
whilst his human form, his nirmanakaya,
meditates on earth under the bodhi
tree. The bodhisattvas Lokesvara and
Vajrapani are among the listeners in
Akanistha heaven. Vairocana is also lord
over four directional buddhas: Aksobhya
to the FEast, Ratnasambhava to the
South, Amitabha to the West, and
Amoghasiddhi to the North.

In the system of the STTS, these Five
Buddhas or Jinas (conquerors) are also
seen as homologies of the Five Aggregates,
the Five Wisdoms, and the Five Poisons.
All these correspondences are made
within the STTS or its corpus of
commentaries. The all-important role
of the number five leads me to suggest
that the male five-headed buddhas may
indeed personify the concept of the Five

Buddhas, with Vairocana as the central
character. No other Buddhist concept
evokes such a strong connection.

If the multi-limbed male deity
represents Vairocana, the Buddha’s
sambhogakaya, the naga-buddha, on the
opposite side of the shrine, must be Sakyamuni,
his nirmanakaya. This suggestion is bolstered
by the observation that the naga-buddha
[F1G. 3] is portrayed without a crown, just
with his monkish curls, whereas the
Vairocana on the opposite side is visibly
crowned [FIG. 2]. The STTS states clearly
that buddhas wear a “gem crown” as a
sign of their sovereignty over the triple
world. As Kwon (2002: 44) translates:
“[Vairocana] was bestowed with the
consecration of the Dharma sovereignty over
the three worlds by means of the gem-
diadem of all the Tathagatas”.

My identification of the uncrowned
naga-buddha as Sakyamuni therefore
differs from the interpretations proposed
by Sharrock (2011) and Woodward (2015:
226) which identify the naga-buddha as
representing Mahavairocana.

Using my identification and examining
the Guimet shrine from Kbal Sre Yeay
Yin [F1Gs 2-3], we can account for all
the images. In the origin story of the
STTS, Vairocana in his sambhogakaya
form teaches the tantra in Akanistha heaven
to a group of bodhisattvas including
Vajrapani and Lokesvara, while the naga-
buddha as the nirmanakaya of Sakyamuni
on earth meditates under the bodhi
tree. The Vajrin or Vajrapani on this shrine
[FIGURE 7] is interestingly three-headed
and wearing a Five Jina crown, so the image
is highly infused with the Five Buddha
family system of the STTS.?

8 For a discussion of the elaborate figure of Vajrin, see
Lobo 1997: 244.
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Vajradhatvisvari:
Mirror-Image of Vairocana?

If we accept the proposition that the
five-headed, ten-armed male crowned
figure represents Vairocana [FIGS 2, 6c],
we may look for a solution regarding his
female mirror-image [FiGs 1, 6a]. Here
we have a female form with four extra
heads; we want to enquire what these
heads may stand for. The STTS lists a
second mandala, called the guhyamandala
or the “diagram of secrets”. This
diagram is also called dharanimandala or
“diagram of spells or consorts”. The
diagram represents the mystic knowl-
edges, gestures, and symbols of the Five
Buddhas, in feminine form.” The STTS
relates that each jina of the
mahadhatumandala emits a spell or
gesture. Thus, Vairocana emits the
spell/gesture Vajradhatvisvari, Aksobhya
emits Vajravajrini, Ratnasambhava
emits Ratnavajrini, Amitayus/Amitabha
emits Dharmavajrini, and Amoghasiddhi
emits Karmavajrini (Kwon 2002: 94).
These “spells” also correspond to the
four great paramitas or perfections
(Lokesh Chandra & Snellgrove 1981:30-31).
The perfections are, according to Lokesh
Chandra and Snellgrove, clearly personified
and conceived as “goddesses”.

It should be noted that there is
another mandala in which
Vajradhatvisvari plays a role in the
STTS; this is the padmaguhyamandala, in

® Vidya or mudrd are used interchangeably. Mudra may
be in general rendered as gesture, sign, or seal, but
also as female consort, especially in a tantric context.
In the introduction to the Kriydasamgraha, Skorupski
(2002: 18) states that the “devotee may envisage
the deities or their symbols in a saidhana or mystical
practice”. Furthermore, the Kriyasargraha clearly
calls a woman involved in tantric rituals a dharani or
avidya (ibid.: 124).

which she is accompanied by four
paramitas (Kwon 2002: 226).° This
mandala  also  appears in  the
Sarvadugatiparisodhanatantra, a  text
translated into Tibetan in the late 8th
century and is thus almost contemporary
with the STTS. There, Vajradhatvisvari
is more explicitly part of a sacred circle,
representing the female aspect of
Vairocana (Huntington & Bangdel 2003:
122). She appears as the central deity
surrounded by Vajravajrini, Ratnavajrini,
Dharmavajrini, and Karmavajrini. Vajra-
varman, a Tibetan contemporary com-
mentator, equates in his exegesis “the
mother of the tathagatas” with
Vajradhatvisvari. In this tantric com-
mentary, Prajiaparamita’s epithet
“mother of the tathdgatas” is given to
the female deity Vajradhatvisvari
(Skorupski 1983: 315).

In the Kriyasarmgraha, a ritual manual
relating to the vajradhatumandala
(Skorupski 1998: 187), written a few
centuries later, Vajradhatvisvari is also
visualized as consort of Vairocana,
whereas the other four female deities
are assigned to their usual partners.
Vajradhatvisvari is called by the tantric
master with her mantra, “Ohm
Vajradhatvisvari Hiim, consecrate me!”
(ibid.: 85), and participates in other rituals,
where she is clearly conceived as the
partner of Vairocana.

The 11th-century Indian pandit
Maitripa, who studied at Nalanda and
Vikramasila, explicitly links the Five
Jinas with the Five Goddesses in his
Compendium of the Nondual Vajra (Advaya
vajrasamgraha). He also unequivocally

191 am grateful to one of the anonymous reviewers
for guiding me to this mandala in the STTS, and
for also pointing out Vajradhatvi$vari’s role in the
Sarvadugatiparisodhanatantra.
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FIGURE 7: Vajrin (Vajrapani), Kbal Sre Yeay
Yin, Phnom Srok, Cambodia, now in
Musée Guimet (cf. FIGs 2-3) © Pia Conti

equates  Vajradhatvisvari  with
Prajfiaparamita. The text makes it clear
that the male and female elements work
closely together to form a unity. David
Snellgrove remarks that in this tantric
tradition “a fifth goddess is sometimes
mentioned as a partner of the chief
buddha-manifestation at the center of
the mandala. She may be known as the
Lady (Bhagavati), as suchness (Tathata),
as Voidness (Stinyata), as Perfection of
Wisdom (Prajfiaparamita), as Limit of
Reality (Bhiitakoti), or as Absence of Self
(Nairatmya), for she possesses the true

nature of Vajrasattva and is the Lady of
the Vajra sphere (Vajradhatvisvari)”
(1987: 208-209).

Further evidence for the centrality
of the relationship between Vairocana
and Vajradhatvi$vari is found in
contemporary Java where Vairocana is
frequently mentioned in a Javanese text
called the San Hyan Kamahayanikan
(SHK) or the Holy Scripture Pertaining to
Mahayana. Vajradhatvisvari plays an
important role in this text which has
been dated between the 8th and the
10th century. The scripture comprises
two parts: (1) The Sang Hyang Kamahdyanan
Mantranaya, meaning The Mantra System of
Mahayana, and (2) The San Hyan
Kamahayanan Advaya Sadhana, or The
Mahayana Method for Attaining Non-Duality.

The Advaya Sadhana describes a
four-fold way to liberation which every
practitioner ~ of  this  particular
Mahayana creed must follow. The four
female deities play an important role in
a section of the text which can be
interpreted as a recasting of the
Bodhisattva Path. This section is called
the paramamarga, i.e., the supreme path.
It defines Prajiiaparamita, the highest
principle of the path, as the “insight
that everything considered part of the
world, [everything] found in the ten
quarters of the world [...], along with the
external body as well as the metaphysical
[entities], and all beings, all actions, all
results—[...] whether with form or
formless, are in essence empty (sunya)”
(Lokesh Chandra 1995: 368).

The paramamarga rehearses the
Bodhisattva Path by explaining the
meaning of the six paramitas or
perfections—generosity, morality, patience,
vigor, concentration or meditation, and
wisdom. Prajiaparamita is the essence
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of these paramitas, because, without
wisdom the fulfilment of the first five
perfections does not lead to liberation.
This point is repeatedly stressed in all
Wisdom texts and the SHK stands firm
in this tradition. Prajhaparamita is then
given the name Vajradhatvisvari and
evoked in the following way: “Sri
Vajradhatvi§vari is extraordinary in
wisdom and at the same time very beau-
tiful and exceptional in her service to
lord (Bhatara) Vairocana. She is the
essence of the six paramita-s” (ibid.).
Interestingly, the six perfections and
the four female deities are then
interpreted as the ten stages of the
Bodhisattva Path.

Considering the above discussion,
[ propose to read the female five-headed
and ten-armed figure on the Kbal Sre
Yeay Yin shrine in the Phnom Penh
Museum [F1G. 1] as well as the Prasat
Samre Namtaov shrine in the Battambang
Museum [FIG.6a], as representing
Vajradhatvisvari, the tantric embodiment
of Prajndparamita. Similarly, I read the
five-headed and ten-armed male figure
seen on the Guimet shrine from Kbal Sre
Yeay Yin [FiG. 2] and the Battambang
shrine from Prasat Samre Namtaov as
representing Buddha Vairocana [FiG. é6c].

Symbolism of Five-Headed
and Ten-Armed Deities

The presence of Vajradhatvisvari on
Khmer stone miniature shrines is truly
remarkable, as she manifests as a fully
developed tantric deity adorned with
multiple heads and arms. In contrast,
only two known bronze depictions of
Lokesvara from the 10th century
showcase this bodhisattva with eleven
heads and twenty-two arms. Interest-

ingly, Loke$vara’s eleven-headed form
enjoyed widespread popularity in various
Buddhist regions at the time, possibly
reaching ancient Cambodia from neigh-
boring Campa (Green 2014: 70). Unlike
the familiar and widespread nature of
Lokesvara’s eleven-headed manifestation,
Vajradhatvi$vari stands out as a distinctive
figure within the Khmer tradition of
mainland Southeast Asia.

The female figure from Kbal Sre Yeay
Yin housed in Phnom Penh [Fic. 1]
features five heads with diadems and
heavy earrings. The front face displays a
benevolent smile. The expression of the
faces on the side are harder to read.
These latter faces have sterner
expressions, whereas the ones on top
look almost male. It must be remem-
bered that the small faces are less than
five centimeters in height, so it is quite
difficult to give them a definite
expression. The body of the deity is
clearly marked as female: she displays
breasts with two beauty lines under-
neath and she wears a sarong with the
frontal goffer typical for 10th-century
female attire.

We have discussed the five heads
and their probable meaning extensively
above. As shown, the number five is
frequently used in the STTS and is
central to its theology. Since in this
scripture Vajradhatvi$vari is the queen
of her mandala, T propose to read the
faces as representing the Five Goddesses
and therefore the Five Wisdoms.
Acquiring these wisdoms will lead to
liberation through the tantric path.

The ten arms can be interpreted as
symbolic references to the ten stages of
the Bodhisattva Path, as expounded, for
instance, in the Dasabhiimikasitra (Dayal
1970). In this scripture, each of the ten
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stages corresponds to the mastery of a
specific perfection. The inclusion of ten
arms in the visual representation may
serve to portray the systematic and
progressive  development that a
bodhisattva undergoes on their journey
toward perfection.

The narrative unfolds in a step-by-
step fashion, aligned with the sequential
mastery of perfections associated with
each stage on the Bodhisattva Path. As
the devotee engages in this spiritual
odyssey, the initial transformation into
a bodhisattva marks the beginning.
Dedicated progress across all ten stages
ultimately leads the aspirant to
buddhahood. The significance of the ten
bhiimis or stages resonates deeply in the
STTS, emphasizing the swift achieve-
ment of both the bodhisattva-bhimi
and the buddha-bhami for the earnest
practitioner.

Reflecting upon the depiction of the
multi-headed buddha [F1G. 2], I propose
a similar interpretation. The five heads
could symbolize the Five Buddhas, with
the central head representing Vairocana,
embodying the transcendent essence of
the mortal Buddha Sakyamuni. The
remaining four heads may correspond
to the celestial buddhas: Aksobhya,
Ratnasambhava, Amitabha, and Amogha-
siddhi. Notably, the five heads are
adorned with a diadem and substantial
earrings, deviating from the monastic
aspect of the buddha under the naga,
who is devoid of jewelry and earrings
[F1G. 3]. This intentional use of jewelry
elements in the multi-headed buddha
likely alludes to the tantric enlighten-
ment of Vairocana.

The ten arms, in turn, could symbolize
the Bodhisattva Path. It is only when a
buddha attains the 10th stage or bhimi

of this path that the STTS can be
unveiled to the world. This intricate
symbolism suggests a profound connection
between the physical representation of
Buddha Vairocana and the spiritual
journey encapsulated within the tenets
of the Bodhisattva Path.

Symbolism of the Hand Gestures

A further unusual trait is displayed by
the five-headed and ten-armed figures
displaying a series of unfamiliar hand
gestures. Whereas in early Buddhism
hand positions usually referred to a
specific episode of the historical
Buddha’s legend, with the emergence of
tantrism, hand gestures acquired
esoteric meanings. In tantric rituals,
bending a finger inside, touching another
finger, or forming a fist is often done in
very quick succession to accompany
sacred utterances or mantras or in
order to “seal” (mudra) a particular
meaning. Mudra become “manual signals
indicative of various ideas” and “the
manipulations of fingers work(s) as if to
supplement the power of words”
(Saunders 1960: 5).!

Taking a close look at the ten hands
of Vajradhatvisvari depicted on the
shrine from Kbal Sre Yeay Yin at the
Phnom Penh National Museum, we can
see that they display a series of gestures
which seem to convey esoteric meaning

1 The term mudra has a complicated history, but
became most important in Buddhist tantric literature,
where tantric deities which require visualization use
these ritual gestures. This practice started in the late
8th-century with the Guhyasamdjatantra, see Smith
2015. The terminology used here in the reading of
the gestures is taken from general Indian manuals
on mudras or hastas such as the Abhinayadarpanam by
Nandike$vara (Ghosh 1957), and modern compilation
manuals such as Bunce 2001.
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FIGURES 8a-b (proper right and left):
Hand details of Vajradhatvisvari (cf. FiG. 1) © Pia Conti

[FIGURES 8a-b]. The top proper right
hand has the ring and the index finger
bent, while the little and middle finger
and the thumb are straight [FiG. 8a].
This gesture is called sukatundahasta and
may signal at times an “angry” or
“fierce” mood (Bunce 2001: 220). Bunce

(2001: 220) gives also “shooting an
arrow” as a meaning of the gesture,
which more likely stems from theatre
performances and not tantric ritual. An
alternative denotation given in the
manuals is the “telling of a mystic
secret” (Ghosh 1957: 66-70). This reading
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would fit well with the interpretation
of a spiritual figure such as
Vajradhatvisvari.

The top proper left hand displays a
different gesture: all fingers are straight,
except for the ring finger [FiG. 8b].
This gesture is called the tripataka which
literally means “three parts of the flag”.
It denotes a crown, the vagjra, light
(Bunce 2001: 242), and wisdom
(Nair 2020). The gesture on the second
proper right hand [Fic. 8a] is
undecipherable whereas the second left
hand shows the middle finger bent
[F1G. 8b]. This gesture may be identified
as the sanyahasta or siinyamudra (Bunce
2001: 221). Siinya is the Sanskrit word
for “emptiness” or “voidness”, a key
Mahayana concept. Both deities—
Prajhaparamita and Vajradhatvi$vari—
symbolize emptiness (Sunyata), as
already mentioned (Snellgrove 1987:
208-209). This reading of the “empty-
handed”  gesture enhances our
understanding of the deity’s iconography.

The right third and fourth proper
hands are undecipherable [F1G. 8a], but
the third left hand shows again the
tripataka (possibly symbolizing wisdom),
and the fourth left hand [FIG. 8b], the
Sinya gesture symbolizing emptiness
(Bunce 2001: 221). Finally, the fifth right
hand [F1G. 8a] is in varada, that is, the
gesture of “granting a boon” or
“fulfillment of a vow” (Bunce 2001: 267),
whereas the fifth left hand [Fic. 8b]
shows the gesture of “emptiness” again.

Intriguingly, the Vajradhatvisvari
depiction hailing from Prasat Samre
Namtaov, now in the Battambang
Museum [FIG. 6a], also displays several
gestures which show some similarity to
the relief housed in the Phnom Penh
Museum. Clearly visible on the top

proper left hand is the bent ring finger
which makes it a tripataka gesture. Some
of the hand gestures are more
three-dimensionally worked than on
the Phnom Penh shrine, such as the
third proper left hand which shows the
Suinya gesture. One can see the thumb is
indented to meet the middle finger. The
Vairocana figure, depicted on the rear of
the shrine from Prasat Samre Namtaov,
also exhibits distinctive mudras in the
hands that have remained intact
[F1G. 6c].

Although the presentation of these
ritual hand gestures might not be as
intricate as observed in the Japanese
context, where detailed charts elucidate
their esoteric meanings, we can
reasonably assert that these gestures
convey profound messages. Notably,
Vajradhatvisvari’s bent middle finger in
the third and fifth hands, for instance,
signifies sanyata—the emptiness she
embodies. Additionally, the array of
other hand gestures can be interpreted
as embodying or shaping the very
concepts that lead to enlightenment.

Unlocking Khmer Enlightenment

In conclusion, this article has endeavored
to illustrate that the five-headed and
ten-armed depictions, discovered on
10th-century Khmer shrines from
Phnom Srok in northwest Cambodia,
representing both male and female
figures, embody profound spiritual
entities. Specifically, these depictions
are now identified as Vairocana, a tantric
manifestation of Buddha Sakyamuni,
and Vajradhatvi$vari, a tantric manifes-
tation of Prajnaparamita, the goddess of
Transcendent Wisdom. Within the
intricate tapestry of the vajradhatu- and
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the guhyamandala of the STTS, these
deities assume pivotal roles, symbolizing
a male and female enlightenment
matrix. A notable revelation emerges
when recognizing the interconnectedness
of the “twin” or mirror-image figures
on the Battambang shrine from Prasat
Samre Namtaov, highlighting the
inherent complementarity of male and
female principles in the profound
pursuit of enlightenment.

These intricate images, with their
nuanced details, potentially symbolize a
spectrum of spiritual concepts. From
the Five Goddesses, the Five Jinas, the
Five Wisdoms, and the Five Aggregates
to the ten-staged Bodhisattva Path, each
element within these depictions serves
as a profound guide along the spiritual
journey towards enlightenment. What
further enhances the significance of
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IN THE FOOTSTEPS OF WOLFGANG FRANKE:
REVISITING CHINESE TEMPLES IN BANGKOK

Marcus Bingenheimer' & Paul McBain?

ABSTRACT—In the 19th and early 20th centuries, Chinese immigrants
constituted up to 50% of the population in Bangkok. Beyond their religious
role, Chinese temples served as community centers, fostering social
connections, news exchange, and providing entertainment for newcomers
in the Thai capital. With archival records scarce, the preserved epigraphy
within these temples emerges as a crucial historical source. This article
revisits Wolfgang Franke’s documented sites from the 1970s and 1980s,
finding that the inscribed objects generally remain intact, and indicating
stability in Bangkok’s Chinese temple culture over the last fifty years.
Addressing the lack of a comprehensive listing of Chinese temples and
their locations, the article presents a geo-referenced survey, significantly
expanding previous lists. The survey data are available online as supple-
mental material, contributing to the documentation of Chinese religious
sites in Southeast Asia. The article concludes by reflecting on the historical

evolution of temple construction in Bangkok.

KEYWORDS: Bangkok; Chinese Immigration; Chinese Inscriptions and Temples;
Geo-referenced Survey; Thailand; Wolfgang Franke

The Legacy of Wolfgang Franke

Between approximately 1965 and 1990,
the renowned German Sinologist
Wolfgang Franke (1912-2007) conducted
extensive fieldwork in Thailand, Malaysia,
and Indonesia.® His aim was to record

1 Corresponding author. Temple University,

Philadelphia. Email: bingenheimer@temple.edu.

2 Pridi Banomyong International College, Thammasat
University, Bangkok.

® Franke published his findings regarding Malaysia
in three volumes (1982-1987), followed by three on
Indonesia (1988 and 1997), and one tome on Thailand
(1998). While Franke’s work remains difficult to access,
there has been continued interest in Chinese temple
epigraphy in Southeast Asia and well researched
volumes on Singapore (Dean & Hue 2017) and Hong

the epigraphic traces of overseas
Chinese immigrants to Southeast Asia.
By collecting such data with technology
available at the time—camera and pen—
he created invaluable records of the
inscriptions. Chinese epigraphic mate-
rials, he wrote, contain a wealth of
information on the customs and beliefs
of overseas Chinese individuals, groups,
and institutions “which are often not
visible at first sight, but can only be
picked out and little by little elaborated”

Kong (Li 2023) have appeared in recent years. For an
overview of the spread of Chinese temple networks in
Southeast Asia, see Dean 2019; for a concrete example
of the spread of a temple network from Shantou to
Bangkok, see Yau 2021.
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(Franke 1998: 14). Following in Franke’s
footsteps, this study has been an
attempt to find ways in which we can
document more fully and elaborate
upon this wealth of information.*
Returning to the temples that he
documented several decades earlier, we
record some of the changes that have
occurred since Franke’s visits. We build
on his project by further surveying and
geo-referencing Chinese temples in
Bangkok, to better pick apart those “not
visible at first sight” which can lead us
to better understand the development
of Chinese society and religion there.
After a century of assimilation, it is
easy to forget that in the 19th and early
20th century Bangkok very much “had
the stamp of a Chinese city”, with about
half of the population being first- or
second-generation immigrants (Skinner
1957: 87-88). When King Rama I (r. 1782-
1809) set up the palace of his new
capital on the eastern bank of the Chao
Phraya River, a community of Chinese
immigrants was cleared off the land.
With the traditional Siamese system of
corvée labor barely functioning at the
turn of the century, King Rama III
(r. 1824-1851) instituted a period of
increased immigration of Chinese workers
to build his temples and canals. Chinese
immigration only increased during the
remainder of the 19th century. The
Bangkok Passenger Steamer Company
opened a popular line between Shantou
(ill13%T15) and Bangkok in 1882, and the
arrivals of Chinese immigrants doubled
until, likely due to a surge in Siamese
nationalism and anti-Chinese senti-

4 See Streiter et al. (2019) for a more detailed overview
of Franke’s project and strategies to digitize the
information.

ment, numbers of new arrivals dipped
in the early 20th century (Sng &
Pimpraphai 2015: 191). Chinese immi5
grants were central to the formation of
Bangkok and, hence, central to the
formation of the modern Siamese state
and its culture.®

Despite the importance of temple
life to overseas Chinese and the wealth
of historical information they contain
about these communities, temples are
generally given short shrift in studies of
the Chinese diaspora in Thailand. Of the
pioneering monographic studies on the
Sino-Thai such as Landon (1941),
Purcell (1951: Part III), Skinner (1957 &
1958), and Coughlin (1960), only Landon
(1941: 100-117) and Coughlin (1960: 92-
115) include a chapter on Chinese
religion at all.* Newer overview studies
on the history of the Sino-Thai such as
Sng & Pimpraphai (2015) or Wasana
(2019) hardly mention religion at all.
The lack of interest in Chinese temples
is foreshadowed in the assumptions of
the Protestant German missionary Karl
Giitzlaff (1803-1851) who wrote in the
1830s that the Chinese in Bangkok
tended to rapidly adapt to the religious
customs of the Siamese and that
“within two or three generations” all
Chinese “become wholly changed to
Siamese” (Ho 1995: 26). Yet, over the
course of the century after Giitzlaff
made this observation, the number of
Chinese temples in Bangkok more than
doubled. These temples, then, can

> For the economic impact of Chinese elites, see
Wasana 2019.

® Both Landon and Coughlin underestimate the
number of temples in Bangkok (see below) and were
little interested in them. Temple culture plays even
less of arole in general geographic studies of Thailand
such as Pendleton 1962.
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provide valuable insights into the
resilience of Chinese religion and
identity in Bangkok, highlighting its
strength rather than its decline.

Indeed, Chinese temples and the
epigraphic traces they contain are one
of the few sources we have to
understand the history and develop-
ment of Chinese society, identity, and
religion in Thailand. Questions which
can be investigated by documenting
and collating data on Chinese temples
include the relationship of Chinese
religion and Thai religious art and ritual
and how that relationship compares to
the role of overseas Chinese religion
elsewhere, such as in Indonesia, Malaysia,
or Cambodia.” What were the exact roles
of “speech groups”, such as Teochew or
Hakka, for the formation of temples,
and were these “speech groups” really
as rigid as we suppose?® Temples also
play a role for the Chinese philanthropic
associations, which though less men-
tioned than speech groups became in
many ways more important in the
second half of the 20th century.’” While
this article does not set out to answer all
of these questions, it assesses the
current state of epigraphy and provides

7 Franke (1998: 12) even opines that a “syncretism” of
Chinese religion and Thai Theravada Buddhism is a
“common feature” in Thailand.

8 According to a list of Chinese speech group
associations registered with the government in the
1950s, the main groups were the Teochew (Chaozhou),
Hakka, Hokkien (Fujian), Hainan, Taiwan, Canton
(Guangdong) and Jiangxi-Zhejiang (Skinner 1958:
23). For the term “speech group” (fangyanzu 775 4H)
instead of e.g., “language group”, see Skinner 1957:
35.

% On shantang (F%E) type associations in Thailand,
see Formoso (1996, 2003), and Kataoka 2015; for the
Shantang connections between Chaozhou, Malaysia,
and Singapore, see Tan 2012.

the so-far largest survey of Chinese
temples in Bangkok, as a first step in
uncovering the patterns beneath which
the answers to these questions lie.

Terminology

While the English word “temple” is a
relatively flexible term that encompass-
es a variety of sites, Thai parlance main-
tains a clear conceptual difference be-
tween wat (97) and sanchao (A7aL4N).
Wat is generally translated as “monas-
tery” or “temple” and is used for
Theravada temples as well as monasteries
that are registered with the
Chinese and the Vietnamese Mahayana
Buddhist associations of Thailand. The
expectation is that a wat houses
ordained monastics of some sort. In the
case of Chinese temples, wat generally
translates si (3F).

Sanchao, which in Thailand is often
translated into English as “shrine” is a
compound of the Sanskrit sala “hall”
and the Khmer-Thai chao “deity, lord”.
It is generally used for religious
buildings that house Chinese deities.
Sanchao are maintained by lay people
and may be owned privately or commu-
nally. Usually, the main deity is present
at the central altar, but most sanchao
have additional altars for other deities.
The Chinese name of sanchao in
Bangkok usually ends on miao (&) or

gong (=), sometimes on tang (%) or tan
(8.

10 Another Thai term, rongchae (15wd), might in
English be called a “temple”. This translates to
Chinese zhaitang (5 i) “vegetarian hall”, or, at times,
shantang (3%%). Still other sites in our survey are
located on the premises of religious organizations,
which in Thai may be called samakom (au1au), usually
characterized as huiguan (€7ff), “meeting hall”, or
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For this study, we take a “Chinese
temple” to be a building or annex with
doors that is mainly used for worship
and has at least one altar on which one
or more Chinese deities are enshrined.
Usually, an active temple has a caretaker
present and is closed at certain hours.
This excludes the sometimes elaborate
roadside shrines which are dedicated to
a deity but generally do not have
“opening hours” or a caretaker present.
It also excludes shrine rooms that are
part of an apartment flat. As always,
some borderline cases remain. For
instance, we include the shrine to RamaI
near the Flower Market (Pak Khlong Ta-
lat; Unneaossanm) and the small
Bentougong (4N8HZY) shrine in Ratcha-
thewi at the canal behind the Novotel
Hotel because, although they have no
doors, they are still significant temple-
like structures.'* Where a temple seemed

xiehui 14, “association”, in the Chinese name. There
is also mulanithi (yall§), “foundation”, usually for
jijinghui (34 %) or shantang (%) in Chinese and,
very rarely, the sanskritic wihan (a15), from vihara.
Pornpan & Mak (1994: Ch. 2, and App. 2.2) analyze the
different Chinese terms closely and use a mixture of
architectural terms and deities as the typology for
their most comprehensive listing.

1 The spelling of temple names is not standardized
and can vary quite a bit, reflecting the multilingual
and weakly regulated environment. There is always
at least one Chinese and one Thai name, but many
temples have multiple names, e.g., “official” and
informal names, old and new, or full and abbreviated
ones. Sometimes, the Thai name merely mirrors
the Chinese, some other times it is, to a degree,
independent (see e.g., Table 1b in Ho 1995: 37). The
Thai transcription of Chinese temple and deity names
also varies widely because the pronunciation of the
Chinese names themselves varies according to the
form of Chinese that is transcribed. For instance, the
local protector god Bentougong, the most common
Chinese deity in Bangkok, is found spelled in various
ways, including: Twudang, Tudang, Jading, Yuid
fiv, Yudng, Jeinang, Yawinng, etc. For even more,
see Supakan 2559: 19-26 (esp. table on p. 25 listing

closed during our recent survey, we
were not always able to ascertain
whether it is still active, and some
temples on our list might be closed
permanently. Moreover, some sites on
the list are under threat by real-estate
development and might vanish soon,
like the Tianhou Gong (XJ5&=; bt-mb-
139'?) near Chulalongkorn University."

Past and Present: Chinese Epigraphy
and Culture in Bangkok Temples

During his visits in the 1970s and 1980s,
Franke documented more than 250
Chinese sites all over Thailand with a
focus on recording the epigraphy.’* In
the Bangkok Metropolitan Administration
(BMA), he recorded inscriptions at
twenty temples (miao &, si 5F, gong =),

different spellings for each syllable). For this paper,
wherever possible, we take the Chinese characters as
they appear over the entrance of the temple building
as the main name. We transcribe these in pinyin; of
course, we are fully aware that the modern Mandarin
label often does not reflect what most people who
frequent the temple call it.

12 These references indicate the data provided
independently in APPENDIX 1 and/or 2,
published separately online at: https://doi.
org/10.69486/112.1.2024.4b.

3 Developers built a “copy” of this temple nearby
(bt-mb-141), which was supposed to appease the
community, and perhaps the goddess. As of May
2023, the community of the original temple, the
Mae Thapthim Saphan Lueang (wilviuvinaswiumaos;
WG RIFERFE), was, however, still trying to preserve
the original temple.

4 Franke (1998: 1) reported to have visited Thailand
on multiple occasions in 1971-1976 and 1982-1991.
Short reports of two journeys (1973 and 1982)
provide some insight into his modus operandi (Franke
& Walravens 2005: 285-296, 430-448). His main
collaborators were Pornpan Juntaronanont, Lee
Kheng Teo, and (his wife) Chiin-yin Hu. His research
in Thailand was part of a larger project that aimed
at documenting epigraphic traces of the overseas
Chinese in Southeast Asia.
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six cemeteries (yishan #£LlI), two clan
associations (huiguan & fi§), one hospital
(with a sizable shrine to Guanyin), one
school, and one ancestral temple (zongci
SRAi). Such inscriptions are found on
stone steles, both freestanding or
embedded in walls, on bells, incense
burners, and wooden plaques. Most
inscriptions are monolingual, but there
are some bilingual ones as well in Thai
and Chinese.

As a historian, Franke was interested
in the epigraphic traces of overseas
Chinese in general, not merely inscrip-
tions at religious sites. In this article,
our focus is solely on religious sites. Our
main research question was what changes
had occurred regarding epigraphy in the
forty to fifty years after Franke’s visits.
What was lost, what was added, what
had changed? To that effect, we revisited
nine temples of Franke’s twenty temples
to ensure a large enough sample. The
sample includes one Chinese Buddhist
wat (A 1.1), and a Guanyin temple
(A 1.10), the rest of the sites are dedicated
to various deities. The immigrant group
distribution in the sample is incidental
and not representative.'” More precisely,
three of the nine temples were main-
tained by Hainanese (A 1.5, A 1.7, A 1.8),
two by Hakka (A 1.1, A1.4), two by
Hokkien (A 1.2, A 1.6), and two by
Teochew (A 1.3, A 1.10) immigrants. The
visited temples are as follows:!¢

15 The Teochew were the largest immigrant group in
Bangkok, followed by the Hokkien, Hakka, Hainanese,
and a relatively small community of Cantonese.
Baffie (2001: 257) mentions fourteen Hainanese
“sanctuaries” in Bangkok, based on information
found on a Hainanese internet site (now gone), while
Achirat’s list (CGB) contains only seven Hainanese
temples.

16 Franke’s A 1.9 is the famous and large, but not very

A 1.1 JKHE<F Yongfu Si (Wat Bamphen
Chin Phrot, SaUnReyaunss)

A 1.2 IHBLE Shunxing Gong (Chow
Sue Kong Shrine, Anatinlangon)

A 1.3 KRABAZAFE Da Bentougong
Miao (Lao Pun Thao Kong Shrine, A1a
WA UNg)

A 1.4 FTAGHARA Xin Bentougong
Miao (Sin Pun Thao Kong Shrine, @1ata1
Fuduidng)

A 1.5 /KB IR Shuiwei Shengniang
Giao (Chao Mae Thapthim Shrine,
ANALIMLUNUNL)

A 1.6 {IlI’A= Xiangong Gong (Siang
Kong Shrine, AYALITLNNN)

A 1.7 Z#HEERIR § Taihua Shengniang
Miao (Thai Hua Shrine, @at31{%89)

A 1.8 PFHJER Zhaoying Mijao
(Chiao Eng Biao Shrine, Aaianiaguoaen
or Bang Rak Shrine, A1a137u1§n)

A 1.10 1 & 2 B Guanyjn Shengmiao
(A Nia Shrine, Anata19711lg)

Comparing and contrasting materials
from our visit with Franke’s documen-
tation, our finding overall is that most
objects that he documented in the 1970s
and early 1980s were still found intact.
With a few exceptions, the communities
that maintain the temples have
preserved the inscribed objects well. In
some cases, however, wooden plaques
have gone missing (in A 1.5, A 1.8,
A 1.10). At Taihua Shengniang Miao, we
were unable to locate the oldest donor
list of 1866 (A 1.7.1), and a longer donor
list of 1895 (A 1.7.3) and thus Franke’s
transcriptions of these lists are now the

representative, Wat Mangkon Kamalawat (afansny
a1214), also known as Wat Leng Noei Yi (3naviued;
Ch: Longlian Si, FEF#<F), which we did not include
in the sample. The temples were visited repeatedly

in fall 2022 and spring 2023. See also APPENDIX 2
(online).
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only existing record of these 19th
century actors. With one exception
(A 1.8.4), inscribed bells were all still
present and a good number of 19th
century bells still ring in the temples of
Bangkok. Importantly, at several sites
(inA13,A15,A16,A18,A1.10), new
donor lists have been added. For
example, at the Guanyin Shengmiao
(A 1.10), a large metal donor tablet
commemorating a large renovation in
the early 1990s was installed in the front
court of the temple, which records more
than 240 names. This demonstrates that
the recording of patronage in donor lists
continues as usual, even if some of the
more recent donor inscriptions are now
bilingual, in Chinese and Thai, such as
the one commemorating the construction
of the new Tianfu Dimu KAQHIEE
pavilion at A 1.3 in 2012.

In analyzing Franke’s documentation,
our follow-up study reveals that the
published record of individual temples
is more fragmented than anticipated.”
Franke nowhere promises a compre-
hensive record; obviously the number
of objects he was able to include was
limited due to the constrains of a print
publication.'”® Nevertheless, we found
that at some sites the objects recorded
by Franke are only a fraction of the
material present. At Shunxing Gong
(A 1.2), Shuiwei Shengniang Miao
(A 1.5), and Zhaoying Miao (A 1.8), Franke

7 For an account of how the photos were developed
and the inscriptions transcribed, see Franke &
Walravens 2005: 294.

18 On one journey alone, he took over 1,400 photos
(Franke & Walravens 2005: 287). We made several
attempts to find negatives or original photos, but to
no avail. A former collaborator for the Indonesian
volume confirmed that the originals had not been
archived in any systematic way.

documented only around 20-30% of
inscriptions on display. All three are
Hainanese temples, which seem to have
a particular predilection for a dense
program of calligraphic tablets hung
under curved ceilings. When confronted
with a larger number of inscribed objects
than he could include, Franke sensibly
gives precedence to the oldest dated
inscriptions.

Although our follow-up study
indicates that inscribed objects have
been preserved relatively well in
Bangkok’s temples over the last forty
years, an assessment of the vitality of
Chinese religious heritage overall
requires that other indicators, for
example, the role of literacy, must be
considered. Not captured by an
epigraphic survey, for instance, is the
ability of people to read the
inscriptions. We cannot expect that in
the past all, or even most, visitors to a
temple were able to read Chinese. More-
over, at religious sites especially, in-
scriptions have emblematic and decora-
tive value beyond their content, such as
Latin inscriptions in Christian churches,
which were also often not accessible to
all members of a parish. We noted that
at Yongfu Si (A 1.1), although all items
that Franke documented are still
present, the duilian (7H#; “couplets™)
A 1.1.3a (assuming the order in Franke is
correct) had been mistakenly rehung
with sides reversed. Elsewhere, the right
and left sides of a duilian pair have been
exchanged (A 1.5.7b). This is an indicator
of a loss of Chinese skills since the
correct order is easy to ascertain if one
can read the characters and identify
their tones.” Anecdotal evidence

19 For a detailed overview of duilian prosody, see Yu 2000.
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gathered during our fieldwork points to
a decline both in the ability to speak at
least one form of Chinese as well as in
Chinese reading literacy among the
visitors to the temples. Many caretakers
we encountered were neither able to
read the inscriptions nor speak any
form of Chinese.” This is in line with
what is known regarding the decline of
Chinese skills among the Sino-Thai in
general (Morita 2003).2!

Another aspect of textuality, not
covered by a survey of inscriptions, is the
presence of printed religious literature,
often offered freely to visitors near the
entrance of Chinese temples. These
religious tracts range from canonical
and apocryphal sutras to morality books
(shanshu ¥%3&), hagiographies, booklets
for sutra-copying practice, as well as
laminated cards with a printed gatha or
dharani perhaps with dots by which to
trace one’s progress in recitation. The
free distribution of such printed
material is an important feature of the
text-temple nexus, and the tradition is
very much alive in Chinese temples in
Taiwan, Hong Kong, Singapore, and to a
lesser degree even in Malaysia and
Indonesia. Compared to the communities
in those countries, we found this aspect
of temple culture much reduced in
Bangkok. Again, this must be seen as a
direct result of the lack of Chinese skills

20 There were exceptions to this general impression.
At Shuiwei Shengniang Miao (A 1.5) for example,
there always seemed to be people speaking Chinese.
A dedicated survey probing the remaining Chinese
skills in Thailand would be helpful. 1t would be
interesting to know, for example, whether some
speech groups have preserved their form of Chinese
more successfully than others.

21 For a contemporary account of the repression of
Chinese education in Thailand, see Skinner 1957:
365-372.

among those who frequent the temples.
Some temples provide recitation booklets
in which the Chinese characters are
glossed with Thai letters to clarify the
pronunciation, like the way bopomofo
(Mandarin phonetic symbols) transcription
is used in recitation manuals in Taiwan or
pinyin in Malaysia. However, in Bangkok
comparatively few texts are on display and
religious literature in Chinese for free
distribution is comparatively rare,
especially in non-Buddhist temples. Here
too more studies are needed for a better
overview. Such studies would have to take
the history of Chinese language printing in
Thailand into account.

Still another feature of temple life
that seems to have changed since Franke’s
survey are the temple processions
(youshen Ji#f#) in which (images of) the
deities seated on palanquins are paraded
through the streets. Such processions
are very much part of Chinese temple
life, remaining ubiquitous in Taiwan
and other parts of the Chinese world.
Historically, they were an important
feature in Bangkok as well. Documents
by government officials in 1892 describe
large-scale processions with fireworks
and costumes in which Chinese gods or
“lords” (chao; 141) were invited from
separate Chinese shrines to participate
at a larger shrine, then taken back by
procession. Chinese opera productions
were intended “for” these gods and
there were usually Chinese palanquins
present so that the gods could “leave”
the shrine afterwards (Achirat 2565: 25).
Although most temples in Bangkok have
retained their set of wooden signs and
the wooden replica of weapons, which
are part of the parade, the processions
themselves have mostly lapsed. Caretakers
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usually cite the dense traffic and incon-
venience, but the end of processions
deserves notice.

Yet another aspect of Chinese
temple culture, ritual Chinese opera
performances (choushenxi Pl 5k or
shengongxi fRIfJ§ in Chinese, ngiw 9
in Thai) in the temple yard, seems not to
have diminished in popularity. In our
sample group, both the Shuiwei
Shengniang Miao (A 1.5) and the
Shunxing Gong (A 1.2) have dedicated
stages in their front yards where
performances are staged several times a
year. Anecdotal observation at other
sites too suggests that annual or
biannual performances during temple
festivals seem to continue. Both the past
and present practice of Chinese opera
performances in Thailand deserve
further research.?

Another noteworthy change in
some temples is how religious images
are moved or displaced. For example, at
Shuiwei Shengniang Miao (A 1.5),
Franke’s documentation (1998: 22)
allows us to see that the left altar
hall used to be dedicated to the
Three Great Emperor Officials (= B &R &7,
—'H K7%). However, today this shrine
hall has been taken down and the space
is currently used as a storeroom. In the
altar hall to the right, Bentougong has
been joined by Guan Yu.?

22 perhaps along ethnomusicological lines such as the
dissertation on Chinese Mahayana music in southern
Thailand by Rewadee (2010: 64), which mentions
Teochew opera performances during religious
festivals in the 19th century.

2 The Bentougong (A<FHZY, Yuidane) cult is specific
to the oversea Chinese in Thailand, Cambodia, and
parts of Malaysia, where it has been attested since
the 18th century (Chia 2017: 449). The deity under

At Dabentougong Miao (A 1.3) the
titular Bentougong altar is not in the
center facing the door but to the right
after the entrance on the right. The
deity on the main altar is Xuanwu Z &,
(= Da laoye KEER).” It has been
suggested that the temple dedicated to
Xuanwu was built by the Hokkien
community (an 1824 bell inscription
mentions a Hokkien donor), but later
came to be maintained by Teochew
immigrants and was re-dedicated to
Bentougong.”

Such shifts in the worship of deities
at specific locations are not the primary
focus of this research project. However,
observing how deity statues are
exhibited in each temple can offer
fresh insights into the dynamics of the
“social network” of Chinese deities
in Bangkok.

this name is not worshipped in China, yet there
are records of his cult in Thailand since at least the
Ayutthaya period. Khamhaikan Khun Luang Ha Wat
(FlnnsuraIwndn), “Testimony of the King Who
Entered a Wat”, a chronicle likely from the end of
the Ayutthaya period, mentions that a Bentougong
shrine existed north of a market at Wat Doem (¥ni5iu)
canal in Ayutthaya. Today, more Chinese temples in
Bangkok are dedicated to Bentougong than to any
other deity.

2 The temple website explains that “according to
the hierarchy of the deities, Da laoye ranks above
Bentougong, who is a local deity. Therefore, Da laoye
became the main protective deity of this Puntaokong

temple” (5 F AR AR ! AI K 2 &8 LIS SR A
BT, FTLA; RERA RUR IS HE R AEH 2 i

$EEAMBH). See: http://laopuntackong.org/altar/
index_cn.asp (accessed June 2023). For an extensive
study of the Bentougong cult in Bangkok, see Supakan
2559.

% Ho (1998: 28-29) considers this as an example of
a “temple coup”, by the economically prosperous
Teochew majority group over the Hokkien, though it
could also have been a more benign amalgamation of
communities and interests.
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Survey of Chinese Temples
in Present-Day Bangkok

Revisiting Franke’s sites, we noticed
that there was no comprehensive listing
of Chinese religious sites in Bangkok.
Below, we take stock of previous surveys
of Chinese temples in Bangkok, then
introduce our own, which builds on and
significantly expands on these previous
efforts.

In 1994, Pornpan Juntaronanont and
Lau-Fong Mak published a large and
deeply researched study of Chinese
temples in Bangkok and Singapore, trying
to come to terms with their imagery,
calendar, and rituals. The survey was
published in a monograph series in
Taiwan and remains a foundational,
comprehensive  study of Chinese
temples in the region. Unfortunately, it
was largely forgotten and not cited by
any of the surveys that followed (except
by Franke).? Pornpan & Mak (1994: 5)
mention a list of 227 temples in Bangkok,
of which 118 had a known foundation
date. The exact source for these numbers
is unclear, but they seem to originate
from government sources (ibid.: 4). The
survey itself does not include a com-
plete list, however, perhaps because
many locations could not be confirmed.
The most comprehensive listing of sites
in Pornpan & Mak is found in their
Appendix 2.2 (1994: 132). It comprises
125 temples “organized” in 13 (mutually

%6 pornpan is listed as co-editor in Franke’s Thailand
volume, but according to the acknowledgments
(Franke 1998: 3), she joined Franke’s team only in 1989
to edit the Thai-Chinese inscriptions for publication,
not during the data collection in the 1970s and early
1980s. It is thus possible that her own survey was
inspired by Franke’s work.

overlapping) architectural and religious
categories: tan 3 (6 sites), ma 1 (6),
niang 4 (3), di 7 (3), tang & (2), mu
(4), zu tH (3), shi A (4), gong 2 (12), gong
= (18), miao Jifi (39), qita HAh (12), fosi
#i<F (13). The rather vague addresses
and the fluid naming conventions
provided in this list make it difficult to
confirm whether the sites still exist
thirty years later (2024).”

Only a few months after Pornpan &
Mak’s survey appeared in Taiwan,
another smaller, but still important,
survey appeared. Chuimei Ho’s 1995
article in the Journal of the Siam Society
lists 35 out of 38 Chinese temples the
author visited in 1991, focusing on the
Sampheng quarter, which in terms of
modern khet (W®) or districts
includes all of Samphanthawong, the
south of Pom Prap Sattru Phai, and,
across the river, the northern bank of
Khlong San.”® This region, often
perceived as “Chinatown”, is what
appears in our survey as the main cluster
containing 43 out of all located temples
[MaPs 3-4].» Although Ho’s list is
focused only on this limited area of
Bangkok, it already includes more
temples than Franke documented for all

7 We were only able to confirm approximately 70 of
the 125 entries. We might simply have missed some
sites; others are almost certainly gone (or have been
moved) due to city development in the indicated area.
For instance, of the 13 Buddhist sites, only 6 were still
identifiable. Generally, the smaller and newer a site in
1994, the less likely it is that we can still find it today.
28 The list is somewhat confusing. Items 7, 16 and 17
are missing. A footnote explains that 7 and 17 “are
not used” (Ho 1995: 36). Of the remaining 35 sites, we
were only able to identify and geo-reference 29 sites.
? For an overview of the development of this
area, which was also home to sizable Indian and
Vietnamese communities, see Courtine 2001.
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the capital. Ho’s main aim was to trace
the early geographic spread of Chinese
temples based on their founding dates.
She proposes three phases. In phase
one, the oldest temples were built on
the banks of the Chao Phraya, roughly
along the stretch between the Phra
Pokklao and the King Taksin Bridge.
Next, the temples along the Sampheng
Road (today Soi Wanit 1, ¥0827U% ©)
were established as that neighborhood
became the center of Chinese commerce
in Bangkok. Third, for the last quarter of
the 19th century, Ho finds a movement
north from Sampheng Road into, and
along, its parallel Charoen Krung Road
which was completed in 1864. This
credible narrative corresponds well to
the growth of the main cluster. However,
like Franke and Duan, Ho does not
include the second main cluster of
equally old temples in Thonburi and the
exact relationship between the two
clusters awaits further research.

In 1996, Lisheng Duan published a rich
account of 60 Chinese temples all over
Thailand, complete with floor plans and
images. The descriptions often contain
transcriptions of epigraphy found at the
temples. Of the 60 temples, 24 are in the
Bangkok Metropolitan Region. As the term
simiao (SF/i), “temple”, in the title implies,
Duan does not distinguish between
wat and sanchao.

As MAP 1 illustrates, Ho, Duan, and
Franke provide little information about
sites in Thonburi and Khlong San.
Although there is a considerable overlap
in the Samphanthawong district, there
is little overlap in other districts,
indicating that there are many more
temples outside of Samphanthawong.
How many? Earlier studies by foreign

observers heavily underestimate the
number (and role) of temples.*® Ho (38
temples in Bangkok), Duan (24), and
Franke (20) sampled the field without
intending a comprehensive survey.’!
These researchers did unfortunately
not reference Pornpan & Mak’s earlier
survey (125 temples).

A collaboration between the City
Planning Department of the Bangkok
Metropolitan Administration and Silpakorn
University in the early 2010s updated
city records and published a compre-
hensive list of temples. The project was
motivated at least in part by concerns of
cultural heritage preservation. A deci-
sion was made to narrow down the
scope to sanchao “shrines” within the 50
districts of Bangkok. The results of the
collaboration were published first in
2016 as Chinese Shrines—The Faith of Bangkok
(hereafter CSFB), a lavishly produced,
bilingual = Thai-English ~ hardcover
volume, which provides historical
outlines, descriptions, floor plans, and
color images of 45 temples. An appendix
lists 124 temples (including the 45
described in the main part), sorted by
khet or district, accompanied by a single
thumbnail image for each site. A similar
list of 129 temples, now sorted by deity

3% Coughlin speaks of “about a dozen large and small
edifices scattered throughout the Chinese districts of
the city” (1960: 94) which he found “not rewarding
in appearance [...] nondescript [...] sooty and faded”.
He also presents a statistical comparison of Chinese
and Thai temples and writes that “out of 17 [Chinese
Mahayana] monasteries, 15 were in the Bangkok
area” (ibid.: 97). A generation before him, Landon
wrote “while there are only six Buddhist temples for
the Chinese [in Bangkok], there are countless road-side
shrines where joss paper is burned” (Landon 1941: 100).
31 An even smaller sample is Kulsiri 2053, which
describes the history and ritual practice at nine
prominent Chinese temples.
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MAP 1: Bangkok sites listed by Ho, Duan, and Franke © Marcus Bingenheimer
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group, was included as appendix in
Chinese Gods in Bangkok (hereafter CGB)
by Achirat Chaiyapotpanit (2565). Achan
Achirat, a Professor at Silpakorn who had
been part of the original collaboration
with the City Planning Department
(2559), further enriched the list by iden-
tifying the main deity figure at the sites,
and, where possible, the speech commu-
nity, as well as information regarding
founding dates.*?

These two related lists (CSFB & CGB),
together with the previous studies by
Pornpan & Mak, Ho, Duan, and Franke,
served as the starting point for our own
survey.”® The main problems with the
CSFB & CGB survey are the absence of
Chinese characters, the unnecessary
omission of “temples” referred as wat or
si (5F), a lack of awareness of previous
studies, and a lack of location references
beyond the khet or district. Strangely,
the CSFB & CGB survey omits some
districts such as Rat Burana, Bangkok
Noi, and Suan Luang all of which have a
few older temples. Due to the lack of
clear location indicators, we were

32 Achirat’s bibliography in CGB (2565) contains
relatively few works specifically on Chinese temple
culture in Thailand, and, despite including some
English and Chinese sources, does not mention any
from Pornpan & Mak (1994), Ho (1995), Duan (1996), or
Franke (1998). Especially remarkable is the extra work
he put into researching the dating, speech group, and
iconographic program of a temple, without engaging
with the similar information collected by Pornpan & Mak.
33 CSFB (2016: 44) states that the team worked from a
list of 261 shrines of which they were able to confirm
124 which had “official residence registration” and
were open to the public. Of these 261, 77 temples
came from an early 20th century list created as part
of a registration initiative under Rama VI and which
were included in Sec. 5 of the “Local Administration
Act” of 1914. This list of 77 (or a later iteration) is
reproduced in Jesada (2561: 48-49) and deserves
further study.

unable to locate 18 of the 129 temples
listed in CGB. The CSFB survey also
missed quite a few old and important
sanchao.** The list in CGB includes some
sites missed in its earlier iteration in CSFB.*

Our own survey, created in 2022-
2023, includes, wherever possible,
coordinates and at least one Chinese
name for each site [MAP 2].*¢ As of
January 2024, our list contains 199 geo-
referenced sites.*” That is to say, we were
almost able to double the number of
geo-referenced sites from the CSFB &
CGB survey. Next to site visits, Google
Maps and other online tools played an
important role in data collection. In the
event, it turned out that geo-referencing
via Google Maps was more precise and
more efficient than using GPS apps or
GPS enabled cameras on-site. We did
not try to contribute to the photographic
record, beyond experimenting with
photogrammetry and indoor 360°
panoramic photography. Generally, for
public sites such as our temples, the
benefit of fieldwork photography must

3 For instance, Tathua Shengniang Miao (A 1.7/bt-

mb-144) or Xiangong Gong (bt-mb-143), both of which
were included by Ho, Duan, and Franke. Similarly,
Longwei Gumiao (bt-mb-152), one of the oldest shrines
in Bangkok (with a bell dated 1843) was overlooked.

% The lists are identical. In APPENDIX 1 (online):
Cgb-30, Cgb-31, Cgb-37, Cgb-39, Cgb-119 are not in
CSFB. Csfb-al124 seems not to appear in CGB. Cgb-40
seems identical with cgb-42.

3¢ The Chinese name is generally cited according to
the inscription over the entrance to the main hall.
Coordinates are given to six decimal places (with
0.000001 ~ ca 11cm).

37 The discrepancy consists of the 18 temples in the
CSFB & CGB survey that we were unable to locate.
These are often small, difficult to find, Bentougong
sites. We suspect the “Banyan Shrine” (bt-mb-076) is
the small shrine in Talat Noi at 13.733962, 100.512046.
Also, csfb-a45 and csfb-a45 might be listed separately
but are actually part of csfb-a44 (= bt-mb-44).
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MAP 2: Locations of Chinese temples (2023 survey) © Marcus Bingenheimer

be considered in the context of the large
amount of readily available images on
Google Maps, Instagram, and other
online platforms.*®

As usual, when it comes to what to
include, there are a handful of borderline
cases. Next to wat and sanchao “temples”,
we have included temple-like buildings
at cemeteries, clan ancestral shrines, and
religious buildings at speech group asso-
ciations. We also included the handful of

%8 The FROGBEAR workshop held in Bangkok on 24 May-
2 June 2023, documented some 25 sites from our survey.
Photography from that workshop can be accessed as
part of the FROGBEAR database (https://frogbear.org/).
A related GitHub organization collects GIS data layers
for sites in Southeast Asia at https://nanyang-data.info/.
A large dataset of fieldwork photography taken at
more than 800 Chinese cemeteries has been published
by Oliver Streiter (2017).

“Viethamese” (annam nikai; 9UuLin1Y)
Buddhist temples (e.g., bt-mb-147 or
149), which in Thailand are usually con-
sidered distinct from both sanchao and
chin nikai (Rutin1e) or Chinese Mahayana
Buddhist temples (Liu 2020). However,
the difference of these temples to
so-called “Chinese” temples in terms of
architecture, iconography, and ritual, is
not greater than the difference between
sanchao temples of different speech
groups.

Other borderline cases, without doors
and a mixed program of Thai-style
murals and Chinese inscriptions, are the
shrine to Lord Taksin in Bangkok Noi
(bt-mb-191) and the shrine to Rama I
near the Flower Market (bt-mb-160).
Sometimes, there seems to be no clear
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MAP 3: Heatmap view of MAP 2 © Marcus Bingenheimer

connection to Chinese religion at all, for
instance, with the small shrine to “Father
Chui” (Wody; bt-mb-097) or the shrine
next to the Banyan tree (sanchao
tonsai, AAEY Giulng) in Talat Noi
(bt-mb-076). But such cases are few and
widely dispersed, and Chinese temples
are almost always easily identified
as such.

The heatmap view [MAP 3], a mode
of display that highlights distribution
density, clearly shows two main clusters
of Chinese religious structures, the
better known one in the Sampheng
quarter (including the sites on the

northern bank of Khlong San), and a
second in and around Thonburi, an area
which sees less tourism, but which was
central to Bangkok’s early history.

This relationship is also reflected in
TABLE 1. Even based on modern district
borders, which do not necessarily reflect
historic settlement and building patterns,
Samphanthawong and Thonburi have
the highest number of temples. In this
case, Pom Prap Sattru Phai belongs to
the same cluster as Samphanthawong,
as do the temples on the northern
bank of Khlong San across from
Samphanthawong.
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TABLE 1: Number of Chinese Temples per District

No. of Temples

District (khet)

29

18

11

10

Total: 199

Samphanthawong (FuiNUs29A)
Thonburi (suy?)

Pom Prap Sattru Phai (Jouusaudngnne)
Khlong San (raovanu)

Sathon (8 n9)

Yan Nawa (8711121)

Phra Nakhon (ws2ums), Phaya Thai (weyn(n),
Bangkok Noi (unnentiog)), Chom Thong (0unav),
Bang Khae (u1um)

Bang Rak (un4$n),
Rat Burana (5199 5ysaug), ‘
Phasi Charoen (n1¥1935y), Bang Sue (UN%0)

Pathum Wan (Uuiu),

Bangkok Yai (Unnentvey), Taling Chan (#&#hl),
Bang Khun Thian (unyuiigu),

Suan Luang (87u1a79), Don Mueang (pouiilov)

Dusit (R&#), Min Buri (Juy3),

Chatuchak (a3n5), Prawet (Usetm),

Khlong Toei (Aaouime), Ratchathewi (s7%w7),
Vadhana (3suun)

Phra Khanong (wszlauy),

Nong Chok (#uevaan), Bang Khen (Uaiau),
Bang Kapi (unengl), Nong Khaem (iuoauay),
Din Daeng (AuwAN), Wang Thonglang (3avoamany)

Lat Krabang (a1anseUN), Bang Phlat (Unw&an),
Bang Kho Laem (Unmouuia), Lat Phrao (a1aws17),
Sai Mai (@1#{vw), Khan Na Yao (fuu1e19), Nong
Khaem (viuouuau)
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MAP 4: Temple distribution (2023 survey) in Bangkok (1922 base map)
© Marcus Bingenheimer

MAP 4 illustrates the distribution of
temples within our survey area against
the backdrop of a 1922 city map,*
providing contextual insight into their
density. The largest cluster of temples in
the Sampheng quarter is obvious and
tallies with the most densely populated
area of the city one hundred years ago.
The more interesting cluster is perhaps
along the khlong (canal) Bang Yai in

% printed by the Thai Royal Survey Department. The
digital facsimile used here is made available by the
University of Chicago as part of the “University of
Chicago Map Collection”. See: http://pi.lib.uchicago.
edu/1001/maps/asian-cities/G8029-B3-1922-T5.

Thonburi to the west that takes a south
turn into Rat Burana. This region was,
for most of its history, more agricultural
than commercial. Writing in the 1830s
in Nirat Suphan (UsAgWsT), the poet
Ssunthon Phu (guwss); 1786-1855)
described the area as follows: “On both
sides sprout flowers/Ravishing and
refreshing to behold/I see groups of
people doing farm work/Enticing
ladies all along the canal”.*® Those Thonburi
temples were probably frequented by

0 goNRNWSINONYNADY/INALTY FULOY/UAMANYIIEIU
w1/ iauntiosaaovauay, Cited in Damrong 2549: 211.
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Chinese immigrants who had taken to
intensive farming along the khlongs to
the west of the Chao Phraya, perhaps
the same people whom Sunthon Phu
describes.” It reminds us that, against
modern perceptions, not all Chinese in
early Bangkok were low-wage laborers,
traders, or businessmen.

Historical geography also explains
the prominent absences of temples in
some quarters. That there are virtually
no Chinese temples in Huai Khwang or
Din Daeng and very few in Vadhana or
Phra Khanong is because these districts,
which today are densely built-up urban
environments, were mere rice fields on
the outskirts of Bangkok one hundred
years ago. At the time those fields
became part of the city in the 1930-
1960s, the Sino-Thai were under strong
pressure to assimilate and the founding
of new temples, a hallmark of Chinese
identity, was not feasible.” Also changes
to the immigration law in the 1930s
greatly reduced new immigration from
China, obviating the need to build more
settlements and temples for newcomers.*
This is one of the reasons why there are
more (and larger) Chinese temples
today in Bang Khae, Phasi Charoen, and
other suburban districts which were
developed only in the last 50 years, than
there are in Vadhana, Din Daeng, or
Ratchathewi, which became part of the
urban center in the mid-20th century.

The old cemeteries of the different
Chinese speech groups, but also of

“1 For a mention of these immigrants in the context of
khlong excavation, see Tanabe 1977: 64.

2 The dearth of new Chinese temple construction
between 1925 and 1955 is well illustrated by Pornpan
& Mak (1994: 7, Table 1.5).

* See Landon 1941: 197-214.

Christians, Muslims, and Parsis, used to
be in the southern outskirts surrounded
by fields and well connected to the river
via khlongs. Today they are in busy
Sathon, engulfed, but not obliterated,
by high-rise development.

Two aspects have been set aside for
the time being and are not included in
the survey data. First, studies of Chinese
temple culture in Southeast Asia usually
consider the speech groups (Teochew,
Hokkien, Hakka, etc.) associated with a
site.* Historically, many, probably most
temples used to be associated with one
speech group. However, the current
situation, and indeed a more nuanced
picture of the past, calls for restraint in
employing this mode of categorization
to temples today. While the association
with a speech group is certainly important
for the history, architecture, and
iconography for most of the older
temples, it is difficult to ascertain how
much speech groups are still relevant
for more recent temples. At times,
temples were founded by one group, but
are now maintained by another. Still
other temples were never closely
associated with a particular group.
Doubts about accuracy and heuristic
value apart, the lists provided indepen-
dently by Pornpan & Mak (1994) and by
Achirat (2565) are valid attempts to
approximate what is known today about
the temple-speech group relationship.*

** The most comprehensive list associating Chinese
temples with speech groups is the appendix to
Achirat (2565). Ho (1995), Duan (1996), and Franke
(1998) also associate speech groups to the temples
they surveyed.

5 Adjacent to a discussion of speech groups and their
deities (Achirat 2565: 169-206), Achirat also considers
iconographic differences between speech groups.
Statues in Teochew temples, for instance, tend to
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Second, there is the rather
important matter of deities and their
presence in Chinese temples, which
comes with its own difficulties of
categorization. For instance, the female
littoral deities, that in Chinese are
distinguished as Tianhou XJ5 (or Mazu
FEfH) on the one hand, and the
Hainanese Shuiwei Shengmu 7K 52k}
on the other, are both usually called
Mae Thapthim (Wi#u#iy) in Thai, a
name also used sometimes for Bentouma
(A<HEUE), the wife, or the female form,
of Bentougong. The fluidity of the pan-
theon is one of the reasons we still lack
an authoritative study of the deities of
the overseas Chinese.*® Moreover, the
tutelary deity of the temple is not
always the main deity. As noted above,
in Franke’s A 1.3 (bt-mb-85) Xuanwu sits
on the main altar, not Bentougong.
Thus, identifying the main deity is not
really sufficient to characterize a site.
Most temples have three or more altars
and often the combination of deities is
relevant.” The survey by Pornpan &

have their feet resting below their seat and pointed
symmetrically, whereas in Hokkien shrines the
statues’ feet are in different poses more expressive of
movement (ibid.: 55).

*6 Here too, Franke’s listing (1998: 749-777) of deities
associated with sites in Thailand was pioneering. The
term “fluid pantheon” is borrowed from Faure (2015),
many of whose findings about Japanese deities can be
applied to deities in Southeast Asia.

7 A wide spectrum of iconographic detail remains
to be explored. Achirat notes that in a mural at Wat
Suwannaram, Thonburi, painted in the 1830s, an
image of a Chinese man on a boat worshipping a
riverside shrine is painted in the chawet (13%@) style,
with the flame-like frame of many Thai religious
statues. Indeed, the same amalgamation of Chinese
and Thai artistic style in religious icons can be found
at a Bentougong temple in the Dusit area which
contains a Bentougong statue holding a lotus stem
and framed in chawet style. It was made by a Chinese
craftsman imitating Thai artistic forms to sculpt this
Chinese immigrant deity (Achirat 2565: 87-88).

Mak (1994: Appendices 2.6 and 2.8) is
still the best attempt at mapping this
aspect of the field. Ample room remains
for more research and better
documentation, but we must leave that
to future iterations of the survey.

Beyond the Survey

In the foregoing, we have described our
efforts to build on previous studies to
create a new survey of Chinese temples
in Bangkok. In the first section, we com-
pared epigraphic materials documented
by Franke in the 1970s and 1980s with
the present. This revealed that most
epigraphic material is still in place,
demonstrating a good degree of care for
these sites by the communities that run
them [APPENDIX 2: Online]. We also
noted evidence of a decline in Chinese
literacy, strong indication of the
continuing importance of donor lists
and Chinese opera productions, and a
decline in the significance of processions.
During our study, we realized the need
for a comprehensive, geo-referenced
survey of Chinese temples and shrines
in Bangkok. Such a survey is now made
available in APPENDIX 1 and online.®
The hope is that such a birds-eye view
will help to establish a good basis for
further research. A comprehensive
database of Chinese temples could allow
research into the complex relationships
between speech groups, deity cults,
religious change, and conversations
between Thai and Chinese religiosity in
Bangkok. We extended existing surveys

*8 Mainly as part of https://github.com/nanyang-
temples/thailand-public (visualized: https://nanyang-
data.info/), where the data will be developed in the
future. The dataset on which this article is based is
also archived in a Zenodo repository.
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by adding exact location data which
allows discussion of the distribution of
temple as clusters and visualization of
the historical spread of temple
construction in Bangkok. Such a per-
spective highlights a little discussed
cluster of sites in the Thonburi region
and helps to understand the absence of
Chinese temples in many districts which
are today considered part of the urban
center of Bangkok.

Furthermore, our survey allows for a
better estimate for the total number of
Chinese temples in Bangkok. The
Ministry of the Interior’s Bureau of
Registration registered 675 Chinese
temples in Thailand overall, of which
only 79 are in Bangkok.” This means
more than half of the sites in our survey
are not registered to date. Our survey is
also significantly larger than that of
Pornpan & Mak (1994) which listed 125
temples and that of the City Planning

4 The Bureau of Registration inthe Ministry of the Interior
maintains a registry of Chinese temples in Thailand
(Department of Provincial Administration 2542). The
documents and the respective laws are provided online:
https://www.bora.dopa.go.th/CallCenter1548/index.
php/menu-general/12-service-handbook/general/
41-general-shrine (accessed October 2023). The
numbers cited can be found in the Shrine Registration
Manual (gfomsuguRunzideumiaidn). The registry
is obviously not comprehensive; Jesada concludes: “The
total number of Chinese shrines in Thailand cannot yet
be conclusively determined” (2561: 47; our translation).

Office (2016) which stood at only 124
temples.

The total count of 199 confirmed
sites in our survey can be compared to
the 448 Thai Buddhist wats and the 157
Islamic mosques in Bangkok for which
the city government has published
geo-referenced datasets.® In light of
these numbers and our experiences in
collecting the data, we estimate that
with dedicated effort an additional
20-50 more Chinese sites might be
found. It thus appears that, as of 2023,
there are at least 199 and probably not
more than 250 Chinese temples
(as defined above) in the Bangkok
Metropolitan Region. With these results
in place, we could next take a closer look
at the different deities housed in these
temples, the relationship between
primary and secondary altars, and
analyze donor lists to map communities
over time. This study marks just the
beginning of a collective endeavor to
meticulously uncover the subtle traces
that Franke initiated decades ago,
gradually revealing insights not readily
apparent at first glance.

> Distributed by the Bangkok Geographic Information
Technology Center (BMA GIS Center) at Bangkok
City Hall. See: http://www.bangkokgis.com/modules.
php?m=download_shapefile (accessed September 2023).
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FADING MUSICAL MEMORY:
150 YEARS OF LAO PHUAN SINGING IN LOPBURI, THAILAND

Terry E. Miller' & Taywin Promnikon?

ABSTRACT—ASs a consequence of numerous wars and forced migrations,
the Phuan kingdom, which once flourished on the Plain of Jars in Laos, was
obliterated during the 19th century. Much of the population was force-
marched down to the Mekong Valley and into northeastern and central
Thailand. One of the last contingents settled in central Thailand’s Lopburi
province, in the district of Ban Mi. After nearly 150 years of exile there,
only two living traditional singers of khap phuan, both around 90 years of
age, could be found and were recorded in 2012 and 2013. Since our initial
documentation of them and their khaen mouth organ accompanist, all
have passed away, leaving no one to carry on the tradition. This article
examines these musical fragments and compares them to the living music
found in the old Phuan area. Due to the stark differences between Ban Mi
singing and modern khap phuan, we aimed to identify what was preserved
in Thailand and what this reveals about Phuan history and migration.

KEYWORDS: Forced Migration; Khap Phuan Tradition; Lopburi Province;
Music of Laos; Musical Memory; Phuan Kingdom

Prologue

In January 2012, retired Thai music teacher
and co-author Taywin Promnikon,
of Lopburi province in central Thailand,
suggested that he and I visit the district
of Ban Mi (Urundl) and specifically the
village of Ban Sai (U7uns1g) on the
western side of the province to meet

! Corresponding author. Kent State University (Emeritus).
Email: tmilleri@kent.edu.

% Singburi School (Retired).

two elderly Thai Phuan (w2y; Lao: wow)
singers and their mouth-organ accom-
panist. These musicians were said to be
the community’s last living practitioners
of Phuan traditional singing. The Phuan
are descendants of an historical Lao sub-
kingdom located on the Xiang Khuang
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(9)92079; Th.: Chiang Khwang, 1&g
Y2/ 1@YNYN) Plateau in the area of the
prehistoric Plain of Jars northwest of
Vientiane, Laos. Their repartee
singing genre, called khap phuan
(Yuwaw), is unique in central Thailand
but related to many local singing genres
of other Lao-descended cultures wide-
spread in and characteristic of northeast
Thailand. It is, however, unrelated to either
the unaccompanied repartee songs
known as phleng phuean ban (1wastWou
Unu) of central Thai villages or the elaborate
instrumental and vocal music, “Thai
classical music”, of the Thai/Siamese
court and aristocracy. Intrigued, we
wondered how Phuan living in central
Thailand would have preserved a style
of singing from a remote area of Laos,
hundreds of kilometers to the northeast
across the Mekong River.

Ban Mi district consists of 22 sub-
districts, the latter further divided into
157 villages. The musicians we visited
lived in Ban Sai (Ununs1¥) sub-district,
about 30 km north of Lopburi city. Our
first meeting took place in the local
museum (WiNssTouah (ngwaudnunsae)
where Phuan artifacts have been
preserved, including examples of its
famous mat mi (Tanll; Lowd) style of
weaving cotton and silk. Virtually all
the inhabitants of this district are
descendants of Phuan who came from
Laos in the later 19th century [MAP 1].

At this event, organized expressly
for us, the singers were supported by an
audience of fellow residents and intro-
duced by their most prominent leader
and proponent, Mrs Thongmak
Charoenrat (novunn 1ASYSMY). As an
introduction, the singers and audience
all began by singing several central Thai
songs called ram thon (§11nu), dance

songs accompanied by a small single-
headed drum called thon that had been
adopted over time. Ram thon was the
basis for what became Thailand’s best-
known contribution to social dancing,
ram wong (§19%) or “circle dance”,
thought to have been introduced during
the administration of Prime Minister
Plaek Phibun Songkhram (in office:
1938-1944 and 1948-1957) by his wife,
Lady La-iat (921dyn WyaasAsIy; 1903-
1984).

Following the performance of the
ram thon songs, the two khap phuan
singers, Mrs Sa-nguan Pradapmuk (a49u
Usesiuyw), then 93 years old, and
Mrs Mueang Tonchan (ifos siuduns),
89 years old, sang, accompanied on the
khaen (Au) free-reed mouth organ by
Mr Pho Anthachai (Iw§ &wynzdv),
77 years old. Though of advanced age
and frail, each was able to sing with
clear pronunciation and stable pitch
[FIGURE 1].

We returned the next year, 2013, and
recorded both singers again, this time at
the home of Mrs Thongmak. By our
third and last visit early in 2020, only
Mrs Mueang remained alive, but since
then she too has passed, leaving none of
the original three alive. No one who
attended the first meeting was aware of
any other living traditional singers, in
Ban Mi district or in other nearby Phuan
communities. No one had apprenticed
to these singers to preserve and pass on
their musical knowledge. No one was
aware of any residents who had ever
gone to visit the Phuan area of Laos or of
any visitors from there. According to
these witnesses, the Phuan of Ban Mi
have been cut off from their original
homeland since settling here in about
1876. Thus, these two singers were
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MAP 1: Excerpt of map showing the likely overland journey
of approximately 800km (8 days walking) from the Plain of Jars in Xiang Khuang
to Ban Mi district in Lopburi © Google Maps

amongst the last practitioners of a music
genre that had survived for nearly 150
years: their passing marks the near
extinction of khap phuan in the Lopburi
region and likely in Thailand generally
(see, however, ADDENDUM).

In 1991 and 2013 we travelled to Laos
around Phonsawan, the largest city on
the Xiang Khuang Plateau, and made
field recordings of and conducted inter-
views with khap phuan singers. These
recordings can be compared to the khap
phuan singers recorded in Ban Mi. But,
surprisingly, even inexperienced ears
would immediately recognize that khap

phuan from Ban Mi in no way resembles
khap phuan as sung today in the
former Phuan kingdom in Laos. This
obviously raises many questions which
we will address below. The most com-
prehensive study of the Phuan, by Snit
Smuckarn and Kennon Breazeale (1988),
provides a highly detailed history of the
Phuan but does not discuss Phuan
singing. The following discussion
attempts to sort out the complex
historical relationships between the
Phuan in Thailand and those in Laos and
address possible explanations for this
musical discrepancy. Understanding this
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FIGURE 1: Mrs Sa-nguan Pradapmuk (left) and Mrs Mueang Tonchan (right)
with khaen accompanist Mr Pho Anthachai in the center, January 2012 © Terry Miller

may shed further light on the journey
of the Lao Phuan to central Thailand.

Musical Context

Numerous local singing genres—
prefixed with either khap (¥U) in the
north or lam (81) in the south—exist
throughout Laos. Some denote a place.
For example, lam khon sawan (J999v
StmdY; #1MOUAITIA) references the
area of Sawannakhet along the Mekong
River and khap sam nuea (2uRacube;
Yugnilo) references the capital of
Houa Phan province near the Vietnamese
border. Others denote an ethnic group,
such as lam phu thai (d9¢63lw; &n) or
the genre under study, khap phuan. Both

terms denote repartee singing in which
male and female singers alternate,
accompanied by one or more instru-
ments. The khaen (cce®) is normal for
lowland Lao genres, although some
performances add other instruments.
Khap thum luang phabang (2uKv
WOIWELIY; VUTIUNAWWTEUN), a genre
of the old court city, uses a small
“classical” ensemble.’

* Some observers also apply khap to upland Tai and
non-Lao/Tai singing, such as khap tai dam (8Llon;
FJulsisin). However, though linguistically related to
Lao and other branches of the Tai family, these latter
genres only vaguely resemble those of the lowland
Lao or Phuan. Singing of the Khmu and Hmong, who
are linguistically Austro-Asiatic, is fundamentally
distinct from all Lao genres.
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Today’s khap phuan in Xiang Khuang
is sung as repartee, that is, the alterna-
tion of male and female singers, each
accompanied by a male playing the
khaen, with fourteen or sixteen pipes.
The khaen is the most typical instrument
of the Lao culture, found in most areas
of Laos and throughout northeast
Thailand. Singers perform memorized
poetry typically in klon (naau; Lao: kon,
nov) form, where a verse has four lines,
each with eight syllables. Some poetry
is constructed to allow for a modest
degree of improvisation to fit circum-
stances. However, while audience mem-
bers may believe that mo khap (vb&v or
nuaYy; lit. “singers of khap”) improvise
their poetry on the spot; this is erroneous.
Few singers have that capability. The
male sings first, then the female,
continuing to alternate in this manner
throughout the performance. The
majority of the poetry relates to
courtship and male-female relations.
The female may respond by speaking
the poetic response, called wao phanya
(K3 or cO9 @rmen; lit. “speaking
wisdom”), which may or may not have a
singsong or heightened speech quality
reflecting the lexical tones of the Phuan
language poetry.

Today’s khap phuan as heard in the
area of the original kingdom is in duple
meter that, if written into Western staff
notation, would be in two-beat
“measures”. The singer emphasizes
the lowest pitch of five, which could
be expressed as A B C D E. Typically, the
rhythm is “slow, quick-quick” (or quarter
note, eighth, eighth). The khaen accom-
paniment for khap phuan is semi-
improvised in a pentatonic mode
expressible as A C D E G; in northeast
Thailand this mode is known as lai yai

(a19lney or 29elme). The first beat of
each measure is a multi-note sonority
(“chord” in Western thinking) followed
by a monophonic, melismatic melodic
phrase in free rhythm.

By contrast, the khap phuan of the
two women we recorded separately in
Ban Mi, Lopburi, had no male counter-
parts, and thus the repartee aspect had
been lost. They performed in non-
metrical speech rhythm. The singers
followed a pentatonic scale encompassing
pitches A € D E G, declaiming the poetry
in separate phrases. Normally both
male and female singers perform simi-
larly, but without male singers, this is
uncertain. Additionally, their khaen
player was minimally skilled, but, as he
was the only living khaen player known
among the Phuan in central Thailand, it
is unclear if he came from a long tradi-
tion or merely learned enough to accom-
pany the two remaining female singers.
If the answer is the latter, then perhaps
someone else had played khaen earlier.
With all three musicians now deceased
as of June 2020 and no known successors,
the tradition has nearly become extinct
(see, however, ADDENDUM).

Possible Explanations

That the khap phuan known today in
Xiang Khuang is clearly different from
the khap phuan documented at Ban Mi
raises numerous questions regarding
why this is so. At least four explanatory
theories are possible:

1. The Ban Mi singers preserve
an earlier form of khap phuan which
underwent change in Laos, making it a
“survival phenomenon”.

2. The Phuan in Ban Mi did not
actually originate in Xiang Khuang and,
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consequently, what is called khap phuan
in Ban Mi is a different genre.

3.The Phuan in Ban Mibecame mixed
with non-Phuan Lao during the forced
migration from their homeland and
absorbed a non-Phuan style.

4. What is known as khap phuan in
Xiang Khuang today is a genre borrowed
from another ethnic group after the
Phuan kingdom declined and the
culture failed.

Testing each of these theories
requires an examination of Phuan
history and of the many forced
migrations from their homeland to
Siam (modern-day Thailand). Snit and
Breazeale detail how the Phuan
kingdom’s location on a relatively
fertile plateau in central Laos made
them the flashpoint for numerous
conflicts in the 18th and 19th centuries
involving two Lao kingdoms—Luang
Phrabang and Vientiane—along with
Siam, Vietnam, and Chinese bandits
called the Haw or Ho. During that
period lesser Southeast Asian kingdoms
customarily paid tribute to more
powerful entities, entering into a
relationship of suzerainty. Because of
the Phuan kingdom’s location, however,
it often had to pay tribute to multiple
powers to remain viable. While the Lao
kingdoms also submitted to Siamese
suzerainty in the 1770s after King
Taksin’s restoration of the Siamese
kingdom in Thonburi, these relation-
ships were rarely stable, with many
attempts on the part of the Lao
remaining in Laos to play one power
against another. The Lao, however,
failed at this and, as aresult, a Siam army
under the future Siamese King Rama I
invaded Vientiane and other parts of

Laos again in the late 1770s and carried
off the royal family and other groups to
Thonburi.

After Siam, from its new capital at
Bangkok established in 1782 by the
successor Chakri dynasty, allowed Lao
Prince Anuwong (141913 or ¢29291)89S;
r. 1805-1828) to return to Vientiane, and
after ascending the throne, he launched
an ill-fated rebellion against Bangkok in
1827 which led to a second invasion of
Laos and the near destruction of
Vientiane. The Phuan were caught in
the middle when Anuwong fled to their
old capital, now Mueang Khun (Lﬁaﬁam
or cJo99v), seeking protection from
the Vietnamese/Annamese Nguyen
court in Hue, who were then involved
with the Phuan. The Siamese captured
Anuwong and took him back to Bangkok
where he died in November 1828. The
unfortunate Pbuan ruler, Prince Noi
(13771joY or ¢@9 Voe), was taken to An-
nam and executed in 1830. During the
1830s and 1840s the Siamese, operating
from Nakhon Phanom on the right bank
of the Mekong, continued to raid Laos
and resettled most of the Lao population
from the left bank of the Mekong into
what is now northeast Thailand
(commonly called Isan). But many of
the resettled Lao remained loyal to
Vientiane, sometimes trying to return.
As punishment, the Siamese forced the
escapees to move deeper into Siam to
live in the provinces surrounding
Bangkok.

Beginning in 1834 the Siamese also
came into conflict with Annam over
territory in what is now Cambodia.
Because the Phuan had also sought
protection from the Vietnamese at
various times, the Siamese punished the
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Phuan by forcing large groups to
migrate to and down the Mekong River’s
right bank. The Siamese continued to
raid Lao villages from 1837 to 1847 and
forcibly moved much of the remaining
population to the right bank. Snit and
Breazeale write, “Entire Lao villages
were forced to move across to the right
bank, so that they could never serve as
sources of food, supplies or transport
labour to any Vietnamese invasion
force” (1988: 18). Indeed, the stated goal
of the Siamese during this period was to
depopulate the Phuan kingdom.

Beginning in 1834, new Phuan
villages spread gradually across
this area [northeast Thailand
below Nong Khai down to the
Chi River] along and near the
Mekong itself and simultane-
ously in some ethnically Thai
towns as well. In April 1834
orders were sent from Bangkok
to the Thai commander at
Nongkhai, instructing him to
continue the depopulation of
the Phuan State and to scour
the plateau region of its people.
‘It would be well if someone can
go up to prevail upon and take
the Phuan families, so that the
Phuan State will have no popu-
lation at all remaining’ (Snit &
Breazeale 1988: 23).

During the following decades, though,
many resettled Lao snuck back to their
home villages in Laos. Under pressure
from the Siamese, Lao officials forced
many of these returnees back to various
left bank locations pending resettle-
ment in Siam. Snit and Breazeale do not

specify whether any Phuan who had
returned to their homeland were again
forced out, possibly to areas along the
Nguem River north of Vientiane.

During the middle years of the 19th
century the Siamese refrained from
further forced migrations from the
Phuan area, but by 1875 the Chinese
Haw had not only occupied various
Phuan villages but were raiding Lao
villages along both sides of the Mekong.
Many Phuan fled further inland in Isan,
away from the river. To counter this
rapid expansion of Haw power, the Siamese
counter-attacked and after killing their
leader, drove the Haw back to the Xiang
Khuang Plateau, the Phuan homeland.
But the Siamese also rounded up the
fleeing Lao and Phuan, sending them to
Bangkok as prisoners. Eventually the
Siamese and Lao armies reached Xiang
Khuang, captured most remaining
people and looted anything not already
taken by the Haw, sending the captives
towards the Mekong.

Though 1876 proved to be the final
year of forced migrations, it was also
among the cruelest. As Xiang Khuang
was depopulated, both Lao and Phuan
were forcibly moved into several areas
of northeast Thailand. Among them
was a group of 5,700 who were force-
marched far enough into the region that
they could board barges to float down
the Chao Phraya River, disembarking
into resettlement camps north of Bangkok.
Having left their homeland with virtually
no provisions, medicine, or possessions,
they suffered on this forced march to
the point that around 3,000 died en route.
For the first time, foreign residents in
Bangkok became aware of this incident,
investigated, even interviewing captives.
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Eventually the prisoners were resettled
over a broad area in the provinces
ringing Bangkok in the central plain,
including one group sent to Phromburi,
a district town of Singburi province
along the Chao Phraya River at today’s
Wat Amphawan (Y99uwdu), one of
central Thailand’s most revered temples.
Some of the Phromburi group moved
east into Lopburi province and founded
numerous villages in today’s Ban Mi
district, the community of the two singers
of khap phuan that we documented.

The early life of the Phuan in the
Lopburi-Singburi area was arduous at
best. Snit and Breazeale write:

Royal paddy fields were
tilled by Mon, Vientiane Lao,
Phuan, Cham, Malay, Khmer
and other ethnic groups seized
during the wars in their
homelands [..]. Phuan, Lao,
Cham, Khmer, and even Viet-
namese peasant units were the
backbone of traditional infantry
and naval forces around Bangkok
up to the end of the nineteenth
century [...]. Captive labourers
were immobile units within
society. Their status was essen-
tially a closed caste, inherited
from generation to generation

78

Non-Thai villagers who were
brought down to the central
plain for resettlement did not
have freemen status. They were
kept entirely separate under
the designation of “captive
labourers” (chaloei suk [L¥ag@n])
[..]. Undistinguishable physi-
cally from the Thai, the Phuan
were integrated into the peas-
antry—but only as labour units.
From time to time, when town
registers were revised, all able-
bodied men were tattooed with
registration numbers, with men
from the captive labour villages
receiving special tattoos to
identify their status. Their
labour was a principal source of
wealth for the royal family and
other senior officials. Phuan
and Lao men, for example,
performed the heavy construction
work for royal villas and
monasteries in the provinces,
including stone cutting and
sculpting for which no skilled
Thai artisans could be mustered.

[...]. Mobility through marriage
was virtually out of the
question for Phuan men,
because of social pressures on
Thai women not to marry
beneath their own status (Snit
& Breazeale 1988: 124-126).

Although Phuan remaining in Laos
were no longer forcibly moved to Siam
after 1876, the situation on the Xiang
Khuang Plateau remained grim for the
survivors. Some researchers estimate
that the Phuan population had been
reduced to just one quarter of its earlier
size (Schliesinger 2001: 66). The Haw
continued their widespread raids and
domination of Xiang Khuang, pushing
the Phuan into near exile in the southeast
corner of their kingdom. In the 1880s
the French began exploring Laos
towards their planned colonization,
sending Dr Paul Neis in 1883 to explore a
possible trade route between the
Mekong and northern Vietnam. While
making the arduous trek up what he
called the Nam Chau (Chau River), today
thought to be the Nam Xong or Song
River (V9999; U1wov), he encountered
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the Phuan royal family fleeing the Haw,
then the Haw themselves, forcing him
to turn back and abort his mission
(Neis 1997[1884]).

The Siamese, fearing encroachment
by the French on territory they had
once conquered, arrested the last Phuan
monarch, King Khamti (w9800,
r. 1876-1880) and exiled him to Bangkok.
A Siamese commissioner then oversaw
the area, notwithstanding the continuing
problems with the Haw, until 1893. In
that year the French established their
protectorate over Laos through a treaty
forced on Siam following the Pak Nam
Incident, when French warships
approached Bangkok in the estuary of
the Chao Phraya River. The few surviving
members of the Phuan royal family were
released, but most had already died,
including King Khamti. In 1899, the
Phuan kingdom lost any remaining
autonomy, when the area was converted
to the Lao province of Xiang Khuang.

Snit and Breazeale noted early in
their study just how reduced the Phuan
population had become by this time.

The earliest census records
(dating from 1889) estimated a
total population of 24,920 for
the Phuan State, of which 49
per cent were Phuan, 30 per
cent Hmong, 14.3 per cent other
hilltribes and 6.7 per cent were
immigrants from Lao towns
[...]. This distribution repre-
sented, however, a situation at
the end of two generations of
devastating warfare, which
had probably reduced the
Phuan population of the plateau
by more than three-quarters
(Snit & Breazeale 1988: 3).

If these figures are at all accurate,
then at the end of the 19th century only
about 12,000 Phuan remained in Laos.
Great numbers of Phuan had been killed
or forcibly moved to other areas,
especially Siam, during the 19th century,
leaving only a rump population to
preserve and restore whatever culture
made the Phuan unique. Were there
enough skilled khap singers among
them to preserve the genre known
today in Xiang Khuang? Add to this that
Xiang Khuang was the most heavily
bombed place on Earth during the
“Secret War” carried on by the United
States, with unexploded ordnance
continuing to kill people even today
50 years after the end of the Vietnam
War. Untold numbers of people, no
doubt including Phuan, were killed
during this period. With the Phuan
kingdom now fully absorbed into the
Lao nation, there is little about modern
life there to separate them from Lao
culture generally except their individual
and often miserable history.

The historical area of the Phuan
kingdom, now Xiang Khuang province
as configured in present day Lao PDR,
has a mixed population totaling,
according to a 2015 census, 244,684
people comprised of five ethnic groups:
Tai Dam (Black Tai), Tai Daeng (Red Tai),
Hmong, Khmu, and Phuan. Thus,
today’s Phuan are but a minority of the
area’s population. Because the former
capital, the town of Xiang Khuang, now
called Mueang Khun, was bombed into
rubble during the Vietnam War, the
present provincial government long ago
moved to a new and more modern city,
Phonsawan. The lead author of this
article visited the province twice with
the goal of documenting khap phuan
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FIGURE 2: Traditional khap phuan with male and female singers accompanied by
khaen free-reed mouth organ, Phonsawan, Laos, 2013 © Terry Miller

among other genres, first in 1991 when
conditions were still extremely chal-
lenging and research strictly controlled
by the government, and again in 2013
when researchers were free to find their
own resources. On each visit the author
was able to record notable traditional
singers of khap phuan [FIGURE 2]. The
form of singing recorded on these trips
has been the basis for comparison with
the singing recorded in Ban Mi; as noted

earlier, each style was distinct and unlike
the other.

Drawing Conclusions about
the Lopburi Singers

Phuan singing in Laos is distinctive
among the repartee genres found
throughout the country. Khap phuan in
Lopburi is different not only from other
khap heard anywhere, but even, and
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especially, different from, khap phuan
heard in Laos. Why this is so? This
requires understanding how the Phuan
in Ban Mi district might be related to their
ancestors still living in Xiang Khuang,

The first clue appears after we
answer the following question: if khap
phuan in Lopburi is unlike khap phuan in
Laos, is it similar to any other genre in
Laos? Understanding that similarities
do not prove a relationship; the lead
author had noted early on in his research
that the singing in Ban Mi strongly
resembled another genre called khap
nguem (¥uUdn) found along the Nguem
River north of Vientiane around the city
of Thulakom (©2:éw), previously field
recorded twice in 1973 and 2006. Unlike
Lao khap phuan today, the khaen in khap
nguem begins in free rhythm while the
first singer, normally the male, also
sings in free rhythm using the same
scale as heard in Ban Mi. The khaen
more or less follows the singer’s contour
and fills in gaps between sung phrases.
The female can respond with singing or
by speaking (waophanya), which was also
true in the modern khap phuan recorded
in Phonsawan. But it was still too
premature to say that khap phuan in Ban
Mi is in fact khap nguem.

Since first encountering khap nguem
in 1973, we had also wondered why it
was so different from the lam genres
found from Vientiane to the south in
Laos, though vaguely similar to lam
thang yao (99199890) heard in nearby
northeast Thailand. Having the prefix
khap raised another question: could it
have originated somewhere further
north among other genres with the
same prefix? If it were true that the Ban
Mi style was equivalent to khap nguem,

might that suggest that at one time the
Phuan had more than one style? While
it is true that most singers in southern
Laos and northeast Thailand can
perform more than one lam style, this
has not been true among khap singers in
northern Laos. Additionally, the northern
khap styles are more geographically
isolated than the lam genres of the
south, many of the latter existing side
by side geographically. Then it is logical
to ask, could the people and the singers
of khap nguem in Thulakom be related to
the Phuan of Ban Mi? Although Paul
Neis encountered Phuan fleeing the
Haw along the Song River, which flows
down from the Xiang Khuang Plateau,
the Nguem River also flows from the
same plateau and could have been
another exit route. If the people of
Thulakom are descendants of the Phuan,
does that mean that khap nguem is also
Phuan? And if this is so, is it also possible
that the Phuan refugees who settled
along the Nguem River might have had
too few practitioners—or even none—of
the original form to keep it alive and
adopted a local genre whose origin is
unknown? Thus, addressing questions
3 and 4 raised earlier, there is the possibility
that khap nguem was originally a non-
Phuan genre adopted by them while
exiled in that area.

In January 2020, while visiting Vientiane,
the lead author had an opportunity to
meet a professional khap nguem singer
living within the city using the
professional name Mo lam Phetwilai
Sainam-nguem (c®0dlo w0V or
w53 (a @1enu). During the interview

*This professional name identifies him as a singer of
khap nguem.
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we asked him to watch a video of the Ban
Mi singers. He immediately, and without
hesitation, said “this is khap nguem”. In
response to further questions, he said
that he and the people living along the
lower Nguem River north of Vientiane
originally came from Xiang Khuang and
were Phuan. He said that his grandparents
still referred to themselves as Phuan,
but after living there, the Phuan inter-
married with the local population, mixing
their language as well, and adopted
(apparently) a local singing style now
known as khap nguem. He said both
genres had come from formal courtship;
that is why the female may respond in
heightened speech called wao phanya.
He mentioned that in khap nguem, the
khaen begins before the singer enters.
Whereas in most Lao cultural areas
courtship was performed in homes,
among the Nguem River Phuan it took
place along the riverbank or on a boat
floating on the river.

We have not been able to document
Phetwilai’s assertions independently,
but they are plausible because the
Nguem River originates in northern
Xiang Khuang and flows from there
southwest towards Thulakom and then
down to the Mekong east of Vientiane.®
When the Phuan were forcibly moved
from their homeland, one of the
possible routes could have followed the
Nguem River Valley, though Snit and
Breazeale note that “It was a hard
journey, on foot most of the way. Peaked
mountains and chaotic forest along the

® The flow of the river is now interrupted, however,
because of the construction of a major dam built to
produce hydro-electric power.

trails gave way eventually to rounded
hills [..] and finally the two central
plains” (1988: 2-3).

Certainly, the people living in Thulakom
also included lowland Lao. This is likely
because the Siamese had been
depopulating the Vientiane plain and
entire left bank of the Mekong over
many years, leaving the area bereft of
population by the mid-19th century. But
the issue is complicated because while
some Phuan might have stayed in
Thulakom, some Lao captives who had
been moved to the right bank in what is
now northeast Thailand escaped back
home to Laos. Some of these escapees
remained there while others were
rounded up a second time and forcibly
moved back to Thailand. Thus, because
of the complicated mixing of people in
this area, it would be risky to assert that
khap nguem was the original khap phuan,
also preserved at Ban Mi. This would
require also arguing that today’s khap
phuan in Laos developed after 1876,
possibly derived from another style
found in that area but unknown today. It
is also possible that at the time of the
forced migration there had been two
separate types of khap phuan, perhaps
one associated with Chiang Khwang and
the other with Chiang Kham, but
because the two styles are radically
different, this proposition seems unlikely.
As noted earlier, other ethnic groups
now share the plateau, but none of their
singing genres is similar to khap phuan
as heard today in Laos. Another
relatively nearby genre, khap sam nuea
from Houa Phan province, in no way
resembles khap phuan. As known today,
khap phuan in Laos is distinct from other
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genres nearby and throughout Laos.
This bolsters the assertion that what we
hear today on the Xiang Khuang Plateau
is indeed the original khap phuan, but
that of the Phuan of Ban Mi instead
reflects singing that developed along
the Nguem River, possibly an adoption
of a genre from a different Lao ethnicity.

Having considered numerous possi-
bilities, we offer the following explana-
tion for why khap phuan in Lopburi,
Thailand, differs from khap phuan in
Xiang Khuang, Laos. The ancestors of the
Thai Phuan in Lopburi evidently came to
Siam from along the Nguem River in
Vientiane province in 1876. Earlier
those same people or their forebears
either fled Xiang Khuang for refuge
nearer Vientiane or were forcibly moved
there during one of the depopulations of
the Plain of Jars. These refugees lived in
these locations long enough to inter-
marry with local Lao and adapt to a
different form of khap singing, either
because there were no skilled practi-
tioners of Xiang Khuang style, or they
found khap nguem more appealing or
accessible. That community, possibly
one that included non-Phuan, was later
forcibly marched and barged to Lopburi
in the mid-1870s but was able to
maintain the khap nguem style. However,
because they were Phuan by memory
and custom, they called it khap phuan.
They managed to pass it from one
generation to the next until it came to
reside in only two elderly singers. Since
no one from the younger generations
found it of interest, it dead-ended in
2020 with the death of the last living
singer. Unless there are as-yet undiscovered
singers of the tradition among Phuan

communities in other provinces,
khap phuan in Thailand is extinct. The
probability of finding additional singers
is low, however, because Ban Mi was the
largest and most intact Phuan
community and no one in Ban Mi was
aware of any other singers. Additional
efforts were made to find any surviving
singers elsewhere in 2023 but to no avail
(see ADDENDUM, however).

What should the Ban Mi community
of Lopburi think of this finding? Their
entire identity as Thai Phuan, distinct
from surrounding central Thai and non-
Phuan Lao descendants, depends on
their having come from Xiang Khuang,
Laos. Culturally, they are primarily
known for their mat mi textiles, not their
now-extinct singing style. Both the
Phuan Cultural Center at Lopburi’s
Ratchaphat University and the Ban Sai
Museum emphasize textiles over other
cultural  aspects. Indeed, their
ancestors did come from Xiang Khuang
originally, though the process was
likely far more complex than they
realize. And the Phuan communities of
Ban Mi district, although having been
borne of tragedy and brutality, now
stand proud of their heritage while
benefitting from the prosperity of
modern central Thailand. It is doubtful
that anyone would be concerned that all
these years they have been calling their
local singing khap phuan when it is only
comparable to contemporary khap
nguem. The Phuan kingdom of earlier
times is little more than a vague memory
even for the Phuan still living there
today. Clearly, the Phuan of both areas
now prefer living in their own time over
that of an imagined and lost past.
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ADDENDUM

On 17 February 2024, as this article was
going to press, the authors learned of
two hitherto unknown singers of khap
nguem living near Lopburi city and
apparently not known to the singers in
Ban Mi district. Retired Thai army
colonel Somyot Phonyiam (dug
waldel), a native of Roi Et province and
descended from Lao wiang (forcibly
removed from the Vientiane area in
Laos), mentioned playing khaen to
accompany them at Phuan festivals.
The singers are Mr Kesom Lasakun
(\Nwu anana), age 77, and Mrs Makrut
Thong (uzngm nov), age 88, both from
the village of Ban Namchan, Khao Sam
Yot sub-district, City district, Lopburi
province (‘U'muwu AR LWIEINYDR
unoLllos awys SnInanwys). They told
us their ancestors had escaped from
the rest of the Phuan captives into
the forests and mountains around
present-day Lopburi and now inhabit

around six villages. Because both male
and female can sing, they preserve the
original repartee format. Otherwise,
their singing is the same as that heard
in Ban Mi. The authors have initiated a
project to document their poetry and
singing as well as encourage younger
individuals to learn and pass on their
musical and poetic knowledge.

REFERENCES

* Neis, P(aul). 1997. Travels in Upper Laos
and Siam: With an Account of the Chinese
Haw Invasion and Puan Resistance, trans.
by Walter EJ. Tips. Bangkok: White
Lotus [1st Edition in French 1884].

« Schliesinger, Joachim. 2001. Tai Groups
of Thailand. Vol. 1: Introduction and
Overview. Bangkok: White Lotus.

¢ Snit Smuckarn & Kennon Breazeale.
1988. A Culture in Search of Survival: The
Phuan of Thailand and Laos. New Haven:
Yale University Press.

84 Journal of the Siam Society, Vol. 112, Pt. 1, June 2024



REVIEW ARTICLE

THE “KAMMATTHAN BUDDHIST TRADITION” OF MAINLAND SOUTHEAST ASIA:
WHERE DO WE STAND?

Gregory Kourilsky®

ABSTRACT—This review article explores the distinctive Tai-Khmer
Buddhist tradition of meditation, so-called kammatthan(a) or yogavacar(a)
tradition in recent literature, initially identified by T.W. Rhys Davids in the
late 19th century. French scholars like F. Bizot and British scholar K. Crosby
have continued to study this tradition, revealing its unique practices and
vernacular literature in mainland Southeast Asia. Crosby’s recent work,
Esoteric Theravada: The Story of the Forgotten Meditation Tradition of Southeast
Asia (2020), is critically examined in this study. The analysis assesses her
new findings, discusses her sources, and offers reflections to enhance
understanding within contemporary Buddhist studies.
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Southeast Asian Buddhism; Tai-Khmer Meditation Practices

More than a century ago, T.W. Rhys Davids,
the founder of the distinguished Pali Text
Society in the UK, published the romanized
edition of a meditation treatise titled
Vidarsanapota (Vid), written in both Pali
and Sinhalese. He freely translated it as
The Yogavacara’s Manual in 1896. Thomas
William Rhys Davids, along with his wife
Caroline Augusta Foley who wrote the
preface to the translation of Vid (F.L.
Woodward 1916), found themselves
puzzled by this Buddhist text. In their
views, it differed in many respects from
the conceptions and teachings con-
tained in the Pali corpus of the
Mahavihara, which is, in principle, the
authoritative source of the tradition of
Buddhism labeled as “Theravada”.
These differences pertained to “spiritual
exercise” or meditation (P., kammatthana),

! Ecole francaise d’Extréme-Orient, Bangkok. FIGURE 1: Book Cover of Esoteric
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while simultaneously relying on Pali
terminology and Buddhist conceptions
found in the Abhidhamma and Buddha-
ghosa’s  Visuddhimagga (T.W. Rhys
Davids 1896: vii-xxx; C.A.F. Rhys Davids
1916: xiv).

Since then, French scholars have
identified a number of texts, most of
which were composed in mainland
Southeast Asia, evidently related to the
Vidarsanapota and seemingly reflecting
a distinctive form of Buddhist practice
(e.g., Leclere 1899: 42-43; Finot 1917:
76-83; Coedés 1956). However, it was
only from the 1970s onwards that this
tradition became the subject of more
in-depth study, thanks to the pioneering
works of Francois Bizot, then a researcher
at the Ecole francaise d’Extréme-Orient
(EFEO). Bizot published a series of mono-
graphs and articles in French on the
so-called kammatthan(a) or “yogavacar(a)
tradition”, relying on related vernacular
literature and distinctive rituals that he
was able to find and observe in
Cambodia, Thailand, and Laos. His work
inspired several other specialists who
have continued to conduct research on

this tradition, such as Francois
Lagirarde and Olivier de Bernon, also
members of the EFEQ.

British scholar Kate Crosby’s keen
interest in the subject emerged later,
and since 2000, she has produced a
number of English publications on this
Buddhist trend, particularly related to
its transmission in late 18th-century Sri
Lanka. Her first book on this topic aimed
to be a synthesis of what she called the
boran kammatthan (see below for a critical
discussion on this term), considering
the reasons for its gradual disappearance,
as its title suggests (Crosby 2013). Her
latest book, Esoteric Theravada: The Story

of the Forgotten Meditation Tradition of
Southeast Asia (Crosby 2020) [FIGURE 1],
under review here, is a new attempt to
outline this Buddhist tradition of medi-
tation, addressing both historical and
analytical aspects. The question of
overlaps and repetitions with her
previous monograph inevitably arises,
to the extent that a significant number
of passages are found verbatim in both
volumes. Crosby acknowledges the
duplications and justifies this by stating
that “both the field and [her] knowledge
have developed”, adding that new
authors have brought to light material
significant enough to justify this new
publication (p. 4). This review article
aims to appraise her new findings in the
book, provide an overview of her sources,
and offer critical remarks on her analy-
sis and avenues of reflection to enhance
the understanding of this not well-
known regional tradition in contempo-
rary Buddhist studies.

What is the “Kammatthan Tradition”?

At the outset, it is crucial to emphasize
that Esoteric Theravada may seem some-
what perplexing to readers unfamiliar
with the so-called kammatthan tradition
or those who are not acquainted with
Bizot’s previous work. In line with the
latter, Crosby introduces this specific
tradition of meditation as “distinctive
from all other forms of Theravada medi-
tation practice” (p. 30). This strong
statement aligns with the labelling of
this tradition as “unorthodox”, which is
indeed how it is perceived by scholars
and some Buddhist practitioners in
Southeast Asia. However, the author
hardly explains at the beginning why,
how, and to what extent this tradition
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can be referred to as such, especially as
the terms “distinctive” and “unorthodox”
repeatedly appear throughout Esoteric
Theravada (pp. 6, 25-34, 60, 63, 197, 234).
Crosby discusses the validity of such
qualifications in later chapters, but it is
surprising that this terminology is not
addressed at the outset. What the “old
kammatthan”—which can more prosai-
cally be referred to as the Tai-Khmer?
method of Buddhist meditation—
consists of will only be gradually and
partially elucidated in her study.

In Chapter 1, Crosby looks “at
attitudes to Theravada Buddhism and
its meditation during the colonial
period”, in order to explain why this
tradition came to be “marginalized and
dismissed as contrived or corrupt”
(p. 5). It is true that Buddhists in French
and British colonies and protectorates
often had to face “expectations of what
Buddhism and religion should and
should not be” (p. 12). One can
nevertheless find curious such a
methodological approach that begins a
study by analyzing the alleged
extinction of its very subject, without
having  previously  provided an
overview. Moreover, one may question
the assertion that this tradition
“disappeared” during the colonial
period. Certainly, the Tai-Khmer
method began to be overshadowed by
Burmese “Vipassana” techniques in the
modern period, but Bizot witnessed and
documented many related rituals and
practices in the 1970s and Bernon as

2 The term Tai here refers to populations speaking
a Tai language, in particular the Siamese (central
Thailand), the Yuon (northern Thailand and northwest
Laos), the Lao (Laos and northeast Thailand), the Lue
(northern Laos and Xishuanbanna State in China),
the Khuen (Shan States of Myanmar), etc.

late as the 1990s. Crosby likewise
extensively addresses the colonization
issue in relation to British Burma and
Europe, which, as we shall see, is not
directly related to meditation.

Moreover, Crosby’s approach amounts
to considering this tradition mainly
from an etic perspective—that of
European scholars and reformist
religious elites—rather than from an
emic point of view, that of the local
people, the Buddhist practitioners of
mainland Southeast Asia. The issue of
European views on the Buddhist
religion that led to a kind of “neo-
Buddhism” has been thoroughly
addressed for the Theravada world,
especially in the last few decades
(Gombrich & Obeyesekere 1992; Dapsance
2018). However, it appears from these
studies that the movement some have
called “Protestant Buddhism” was not
specifically directed towards medita-
tion—even less so to one method in
particular—but more broadly to any
facet of Buddhism that was considered
as irrational such as divination, searches
for supernatural power, spirit cults,
protective spells, apocryphal works,
and other indigenous practices. In fact,
a whole segment of vernacular Buddhist
literature and practice have been
discarded over the last century, to such
an extent that a number of texts and
notions have become hardly compre-
hensible for most people, even scholarly
monks.

The first attempt by Crosby to define
the so-called kammatthan tradition
appears in Chapter 2, but only in a
limited fashion. She first cites an
excerpt (p. 29) from a meditation
instruction given by Luang Pu Sot
Candasaro (vianyanaumals; 1884-1959),
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former abbot of Wat Paknam Phasicha-
roen (1AUINUINTIELRTRY) in Bangkok,
considered by the modern Thammakai
movement (on which, see further be-
low) to have rediscovered an ancient
meditation technique believed to have
been used by Buddha Gotama himself—
a narrative that obviously serves to
legitimize this modern movement.
Luang Pu Sot’s method, called witcha
thammakai® (Th., A3¥¥ISTTUNY; P, vijjd
dhammakdya), is a modernized and
simplified version of the so-called “old
kammatthan” (Newell 2008: 256-257;
contra, Niras 2015: 274-283), with which it
has, moreover, significant differences. It
is thus not representative of the tradi-
tion as a whole. While the first section
of this chapter is supposed to depict the
“distinctive features of Esoteric Thera-
vada meditation”, it only gives a few
hints, both too general and too specific
to be self-explanatory. To say that boran
(sic) (lit. “ancient”) meditation should
start with evoking the five “joys” (P,
piti), which in the Pali commentarial
literature are experienced in the
approach to, and during, the first jhana
or “mental absorption” (pp. 30-31),
although correct, is not sufficient to
define the specificity of this teaching.
This terminology is already well-known
to anyone acquainted with Pali texts
considered today as authoritative with
regard to meditation, such as the (Maha-)
Satipatthanasutta (D 11 290f; M 1 56f), the
Visuddhimagga (Vism) or the Abhidhammat-
thasangaha (Abhidh-s), the latter being
two “exoteric” Buddhist practice manuals.
Crosby rightly identifies the fact that

3 Thai (and Lao) words in this article are romanized
according to the Royal Thai General System of
Transcription (RTGS). Khmer words are freely
transcribed according to the actual pronunciation.

nimittas or “signs” seen in meditation
can appear to the meditator as “spheres
of light” as an original feature of the
tradition. Unfortunately, she only refers
to this specificity and gives little further
information on the subject in the rest of
the book (pp. 56-57).

The concept of the “fetus as a model
for spiritual transformation” (pp. 31f) is
correctly identified, but the explanation
the author gives is so terse that, once
again, readers unfamiliar with this
belief can hardly grasp what this is
about. The same can be said for “the
potency of the Pali language” and
“numerology” (pp. 32f), which are
presented as distinctive features but in
terms too vague to be clear. It should
also be pointed out that “the Pali
alphabet understood as a creative and
potent force” (ibid.) is not a conception
that is specific to the Tai and Khmer
traditions. It was already effective in
Buddhism when practiced by the
ancient Pyu and Mon, as evidenced
in numerous early Pali inscriptions from
upper Myanmar and central Thailand
(5th-10th c¢.) bearing mantras and
apotropaic formulae.* In fact, Vism as
well as Abhidhamma commentaries
already describe Pali as a magical
language (Gornall 2020: 40). Moreover,
Bizot and von Hiniiber (1994: 38) have
pointed out that numerology is not
entirely absent from the Tipitaka.’

4 See for instance Revire 2014. Also worthy of note
is the yantra engraved on an Angkorian stone slab
first found in Bat Chum temple (Cambodia)—and in
other places such as Oudor Meanchey (Dominique
Soutif, pers. comm.)—which represents lotus petals
arranged into 49 squares and containing the letters
of the Sanskrit alphabet (Ccedés 1952). This yantra is
probably not, however, to be linked to those that are
widespread in the Pali tradition of Southeast Asian
Buddhism (see Bizot 1981b: 256).

> In particular, the number of syllables in the verses

88 Journal of the Siam Society, Vol. 112, Pt. 1, June 2024



REVIEW ARTICLE

The following brief section that
examines “similarities with Tantra”
(pp. 33f) rests on ambivalent and rapid
comparison and is thus more confusing
than enlightening. Much more can be
said on this matter (see below). Then
comes a brief overview of the two methods
of meditations that are today
recognized as authoritative for the
Theravada tradition—at least among
the religious elites and most Buddhist
scholars—, that given by Buddhaghosa
in Vism (fl. 5th c. ce), and the Burmese
“Vipassana” technique, which was
introduced in 19th century-Burma and
popularized by Venerable U Sobhana
Mahathera (Mahasi Sayadaw, 1904-1982)
in the mid-20th century, before it spread
to Thailand and Sri Lanka. At this point
in the book, these two methods are
actually described in more detail
(pp. 38-42) than is the “old kammatthan”,
to the extent that Crosby’s discussion
obscures comprehension of the latter
practice.

This late and laconic description of
the Tai-Khmer method of meditation in
Esoteric Theravada is puzzling. For readers
unfamiliar with this tradition, it can be
useful at this point to draw on Bizot and
Lagirarde’s description of the distinctive
traits of the path of the “practitioner of
spiritual discipline” (Kh., MAMIGY,
yukiaveachor; Th., Typas, yokhawachon;
P., yogavacara) towards deliverance:

The yogavacara must (1) recollect
the successive stages of his [or
her?] own embryonic formation

of praise to the Triple Gem—starting with iti pi so—totalize,
by way of an artifice, the auspicious number 108
(Bizot & von Hiniiber 1994: 38).
¢ The practice of kammatthan is also open to women
and a woman can theoretically even be a master, even
though such cases rarely occur.

within the maternal womb; (2)
by means of breathing exercises,
build up a new body, beginning
with generating new organs
made from syllables, which are
encapsulated portions of the
Dhamma; (3) visualize inside
himself, at the level of the
navel, this new body in the
process of being created, which
first takes the form of a
one-inch tall buddha; (4) in the
course of his lifetime achieve
the building of this “body [made]
of Dhamma” (P., dhammakaya),
stripped of impurities, which at
the moment of his death will
take over his current body and
lead him to nibbana (Bizot
& Lagirarde 1996: 38; my
translation).”

From this short passage, one can
already see that this technique primarily
rests on the visualization and internal
mimesis of the development of the embryo
in the mother’s womb, which aims to
make the yogavacara symbolically
reborn in a new existence, deprived of
all impurity. This process of initiatory
regressus ad uterum (Bizot forthcoming),
which the practitioner must carry out
through meditation and breathing
exercises in order to reach spiritual
liberation, is unfortunately not clearly
elucidated in Esoteric Theravada.

During this process, the yogavacara
goes through a series of individual physical

7 Crosby provides an English translation of this
passage in a “Bibliographic essay” of Bizot’s work
along with a list of key features that characterizes,
according to her, this tradition (Crosby 2000: 141-142,
170). Another excerpt of the Saddavimala is quoted
by Crosby in Esoteric Theravada (pp. 105f), but is not
explicitly related to meditation.
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and psychological experiences, following
a pattern presented to him—but never fully
explained—by his “Master of initiation”
(Kh., {AAYINS, kru kammatthan; Th,,
ﬂgﬂ’iiué’lu, khru kammatthan; P., garu
kammatthana). The Master ought to interpret
signs (P., nimitta) of progression and thus
determine whether or not his disciple is
ready for stepping into the next stage or
“topicofmeditation” (Kh., Y RU{f s AYINS,
mul preah kammatthan; Th., YawsensTUsIY,
mun phra kammatthan; P., milakammatthana).
Experienced “signs” and “topics of meditation”
may slightly vary from one master to
another in terms of number, order, and
details, and according to time and place,
but generally follow the same pattern.
Notwithstanding some distinctive features,
this pattern broadly adheres to that given
by Buddhaghosa in Vism (Bizot 1992: 49;
Bernon 2000: 461f; Skilton & Phibul 2014: 92).

In mainland Southeast Asia, the
initiation of the yogavacara takes place
within a highly ritualized framework,
which highlights the intimate relationship
between the disciple and his (or her)
master. One illustrative example is the
“ritual of salutation to the Master”
(Kh., IQI{A{NAY NS, vontia kru preah
kammatthdan), which takes place at the
beginning of the apprenticeship and, in
a simpler form, on a daily basis when
the disciple reports to the Master what
he (or she) experienced during the disciple’s
“meditation watches” (Kh., H{ timi 8N,
angkuy phiaveania; P., bhavana) (Bernon
2000: 416). A number of ritual objects
are necessary for the disciple’s initiation
(e.g., incense sticks, candles, areca nuts,
flowers, different kinds of trays), another
peculiar feature of the Tai-Khmer
method with regard to other meditation
systems. Characteristic of this tradition
is the “ceremony of compression”

(Kh., ffigy 0#, pithi sangkat) during
which the yogavacara reproduces before
the Master the same spiritual exercise
he or she accomplished in his cell, in
order to “generate” (Kh., U [ﬁﬁé{\i i,
bangkaet sthoet) once again relevant
nimittas on defined parts of their body,
viz., just under the navel, two finger-
breadths above the navel, at the center
of the abdomen, at the solar plexus, and
at the level of the heart. This must be
done according to six different schemes
or “entrances” (Kh., GFU, chol; Th., 191,
khao), that is, in different predetermined
orders, for example “in succession”
(Th., @6, lamdap), viz., 1234554321,
“by alternation” (Th., @8y, salap), viz.,
132435534231, “by inching
forward” (Th., Ay, khuep), viz., 142535
241 3, etc. (Bizot 1992: 50f; Mettanando
1999: 210; and Bernon 2000: 492). This
ritual is executed at the pace of the fall
of small lead marbles from a lighted
candle, on which they have previously
been fixed, into a bowl of water placed
underneath. At the sound of the fall, the
yogavacara moves on to the next topic of
meditation (T.W. Rhys Davids 1896: xiii;
Bernon 2000: 511f). In Cambodia, the
making of the “beads of fixation”
(Kh., Ryreud &, luk sangkat) also follows
a dedicated ritual process, which
includes the engraving of magical
diagrams (Skt., yantra) before melting
and shaping. Esoteric Theravada is entirely
silent on this whole distinctive ritual
apparatus. In addition, the book does
not give any detail on the crucial role
the Master plays in the initiation of the
disciple, the yogavacara.

It should be borne in mind that the
so-called kammatthan tradition of mainland
Southeast Asia is not limited to meditation
practice—this fact, by itself, makes the
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designation quite problematic. As rightly
stated by Crosby (pp. 68f), it also includes
cosmogonies, creation myths, and narratives,
which often parallel the yogavacara’s visual-
ization of the individual’s physical and
psychic conception with the genesis of
the universe. In this vein, for example,
the ancient Indian epic Ramayana is
reinterpreted in premodern Cambodia as
if Rama’s action actually takes place
within the human body (Bizot 1989).
The tale of the “Fig tree with five branches”,
recorded in Bizot’s pioneering eponymous
book (1976),% is also significant since it
relates the journey of the “spirit children”
(kh., Uﬁ‘ﬁifli l‘j‘ﬁ‘ﬁ’tﬂi cittakumara
attakumarl Th @ﬂm\ﬁm, luk duang chit).
These children are on leave from Yama’s
realm in search of a new womb to be reborn
in the Land of the Rose Apple tree (P,
Jambudipa), symbolic of the human
sphere. To escape from the endless cycle
of death and rebirth, they begin to
search for a “jewel orb” (Kh., §i1ify,
duang kaeo; Th., anaudausileR, duang
kaeo manichot) Wthh will allow them to
access the “City of Nibbana” (P,
nibbananagara). However, this jewel is
hidden in the “Fig tree with five branches”,
guarded by six birds of prey called “indriya”
(kh., & S entri; Th., UNBUNS, nok insi,

eagle "), which they must kill if they want
to seize it. This narrative is obviously an
allegory for the journey of the individual’s
psycho-physiological principle during
transmigration (P., namariipa, or citta-
vififiana), in which Buddhist principles
are metaphorically signified. The birds
indriya (Th., insi) thus represent, through
a phonic amalgamation, the faculties of
sense (P., indriya).

8 Lagirarde (1994) made a comparative study between
Khmer and northern Thai recensions of this narrative.

This tradition has also developed a
specific cosmogony that depicts the
genesis of the universe from the five
primordial syllables (P., akkhara) NA MO
BU DDHA YA (namo buddhaya), “homage
to the buddha(s)”, which are associated
with the five buddhas, the five elements
(P., dhatu), viz., earth, water, fire, wind,
ether, as well as the five aggregates
(P., khandha) (Leclére 1899: 42; Bizot &
Lagirarde 1996: 39f). The “holy jewel”
(Th., Wsslf9, phra kaeo) in turn creates
the three syllables mMA A U, which
epitomize the three divisions of the
Doctrine, namely, the Vinaya, the
Suttanta, and the Abhidhamma. This is a
Buddhist reinterpretation of the sacred
mantra oM, which in Hinduism can
symbolize—among other things—the
Trimarti, where the three Sanskrit
letters A U M are equated to Brahma,
Visnu, and Siva, respectively (Gonda
1968: 222; Bailey 1979: 153). This cosmo-
genesis of the Tai-Khmer tradition is
meant to serve as an introspective
support to the yogavacara during the
process of the inner creation of a “body
of the Dhamma” (P., dhammakaya, which
can also take the more prosaic sense of
“body of the Doctrine”).’ Similarly, the
yogavacara must find in himself the
“teaching of the buddha”, here
materialized by  “heart-formulae”
(Kh., GRS, bandol; Th, a1, hua chai),
made “of Pali syllables, which
encapsulate fundamental principles of
the Tipitaka such as MaA A U, which gives
rise to the head, the trunk, and the legs
of the embryo, KU SA LA A KU SA LA
(kusala akusala), which conveys his

? The double meaning of the term “body” is evident in
the expression “the Triple Basket within” (Kh.,
S ananmus [trai] peidok knong kay) found in
Cambodian texts (Walker 2018: 531).
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karmic acquisitions, A A11U U E 0 which
produces the organs, the aforemen-
tioned NAMOBUDDHA YA formula
which creates the five constitutive
elements of his body, as well as the five
aggregates and physical components.
These five syllables also link the indi-
vidual with the persons he is in debt to
for their “legacies” (Kh., & AN, kun; Th,,
ALY, khun; P., guna), who define him both
biologically and socially in this world,
namely, his mother, his father, his rela-
tives, his prince, and his master or kru
(Bizot & von Hiniiber 1994: 39f). Not
only the yogavacara, but more broadly
all Buddhist followers are required to
“recollect [their] parents’ legacies” (Kh.,
iﬂ?ﬁﬁ:ﬂﬂfﬁ‘mmm, roluek kun beida
mieda; Th., $3nAuWaRNUY, ruchak khun
pho khun mae), that is, the bodily fluids
and solid organs, which each mother
and father pass on to their offspring
during gestation. These bodily compo-
nents, a total of 12 and 21 in number
respectively, are assimilated to the
water-elements (P., apodhatu) and the
earth-elements (P., pathavidhdtu). These
components actually correspond to the
stereotypical lists found in canonical
and  postcanonical  texts  when
describing the parts of the human body
(P., dvattimsakara, “the 32 components”)
where they are depicted as topics of
meditation for the yoga practitioner.'®
However, the connection established
with the “legacies of the parents” is
specific only to the Tai-Khmer Buddhist

10 See Khp 2; M 11T 90; A TII 323; A V 109; Vibh 82, 193f;
D II 293; D III 104f; Vism 242f, etc. Tai-Khmer tradition
lists 33 components instead of 32, as the last item,
matthake matthalungarn (“the brain in the skull”) is
divided into two components, brain and skull
(Finot 1917: 81).

tradition.”! These concepts are not
explained in Esoteric Theravada.

Until recently, analogies to this
principle of rebirth in the womb could
be observed during specific rituals in
Cambodia, such as the chak bangsokol
(MAUN}HY; P, pamsukila) in which
the practitioner symbolically replicates
the journey of a dead person between
two existences, and simulates, through
a walk in a labyrinth made of white
cloth, his rebirth within and emerging
from the matrix (Bizot 1981a).? Another
example is the “cavern of birth” ritual,
which was also recently still performed
in Cambodia, where village pilgrims
enact their own regressus in the womb
just as does a practitioner of meditation.
As it happens, the ordination ritual
(P., upasampada) in this tradition also
includes this symbolism, as the candidate
is compared to a transmigrant entering
into the womb, who is about to be
“reborn” again, as his status of monk
makes him a new being. The monastery
as a whole participates in this meta-
phorical figuration: the preaching hall
(P., sala) represents the father, and the
sanctuary (P., vihdra) or ordination hall
(P., uposatha), the mother or maternal
womb. The sanctuary’s eight outer
boundary stones (Kh., I& RS Eg 7, koul
seima; Th., luldun, bai sema; P., simd)

1 0n the importance of the “legacies” of parents in
mainland Southeast Asian Buddhism, see Kourilsky
2007, and Kourilsky 2022: 162-166.

12 This ritual is not attested in Buddhist practice in
Sri Lanka and India. However, it can be compared to
Japanese kanjé ritual, where monks simulate the
buddha’s journey towards enlightenment by walking
through white sheets hung up to form a labyrinth
(e.g., Strickmann 1996: 209).

B3 Described in Bizot (1980). This ritual is very similar
to tantric rituals that are performed in Japan and other
parts of East Asia (e.g., Stein 1988).
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constitute symbolically the recipient’s
body openings which are the right and
left eyes, the two nostrils, and so on,
while the central stone (Kh., 85817 £U,
seima kel) acts as his navel (Bizot 1988:
36f, n. 31; Bernon 2000: 210-219).
Furthermore, the different parts of the
monastic cloth—seven in number in the
Tai-Khmer tradition, three in the Pali
Vinaya—are also associated with the
different components of the matrix in
such a way that, for example, the waist
belt is equated with the umbilical cord,
the upper robe (Kh., Gni, cheipor;
Th., 329, chiwon; P., civara/uttardsanga)
represents the placenta, and so on."
Finally, Bizot documented various
other distinctive regional features, with
regard, for instance, to the ordination
procedure and its liturgies, the monk’s
accessories such as the walking stick,
the ecclesiastical grades sanctioned by
dedicated rituals, etc.” The so-called
kammatthan tradition can thus be
described as a cultural bedrock that
encompasses different worldviews,
values, and conceptions, some of which
are specific to this part of Southeast
Asia. Although Crosby acknowledges
that the “[old kammatthan is] part of a
broader culture” (p. 68), she stays
silent—aside from a short section on
narratives (see below)—about any of
these particularities, as the book mainly
addresses meditation practice.

Terminological Issues

A number of terms Crosby uses for referring
to her subject of study—the method of

14 For the full list, see Bizot 1980: 246.

15 For an overview of these distinctive features,
see Bizot 2000.

Buddhist meditation as practiced in
premodern Cambodia, Thailand and Laos,
and, earlier in Sri Lanka as well as related
Buddhist practices and conceptions—
deserve further discussion.

One may first reflect on the term
“esoteric”, which repeatedly occurs in
the book, starting with its title. Other
authors have also used this term to
qualify specific features of Tai-Khmer
Buddhism (e.g., Bizot 1980: 228, 253;
1988: 107; Cousins 1997: 185f; Bernon
2006: 62). More recently, however, some
scholars have been critical of the use of
this term for referring to this tradition
(e.g., McDaniel 2011: 100-109; McGovern
2017: 6-10). Crosby uses this term, first,
because the practitioner needs to
receive an initiation, and there is a close
relationship between the meditator and
his master. On the one hand, initiation
provided by a teacher to selected
disciples is certainly a feature that has
similarity with tantras (p. 34), the
esoteric tradition of Indian Buddhism
and Hinduism. On the other hand, the
Master-student relationship does not,
in fact, drastically depart from the
wider traditional meditation type found
in South Asia, which involves direct
instruction from teacher to pupil. The
qualification of the Master of
meditation in the Tai-Khmer tradition
as a “good friend” (P., kalyanamitta) in
which complete trust and devotion is
advocated is, for example, already found
in Vism.'® Therefore, this way of open
transmission is not sufficient to qualify
the Southeast Asian traditional
meditation as necessarily “esoteric”.

18 vism 1 19, 89, 97-122, and Vism II 43f, 471-480. On
the relationship of the disciple with the Master, see
Gethin 2004: 203, 212. Contra, see Polak 2011.
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At any rate, one may wonder to what
extent the practice of this kind of medi-
tation can be referred to as “esoteric”,
without clarifying it. As is well known,
esoterism first refers to secret teachings,
which in ancient Greece were reserved
only to insiders (¢otepog, eséteros; lit.
“inner”). This term has also been used
in Europe to designate teachings and
trends within Christianity that belong
to restricted groups of people.
Nowadays, it more broadly refers to
marginal currents of thought with a
secret or strange component, which are
accessible only to the initiated; in
Europe, Freemasonry is a contemporary
example of this. Certainly, Khmer
Buddhists use the expression “inner
path” (Kh., §jifii3, phloew knong), refer-
ring to the “practice of meditation in
broad terms, in opposition to the sole
study of texts, which is, conversely,
considered as the “outer path”
(Kh., Bit{71, phloew krau) (Bizot 1992: 33,
247). “This distinction between study
and contemplation as two different
“burdens”’—viz.,  ganthadhura  and
vipassanddhura—in fact corresponds to
one which is also found in the Pali
commentaries (e.g., Dh-a 17, 68) without
involving any kind of sectarianism. As
for Chinese Buddhism, the doctrine of
the buddha as a whole is considered the
only true teaching, precisely because it
is “internal” Py (nei) (Strickmann 1996:
357). Likewise, the Tibetan word for
“Buddhist” is FAr (nang pa), literally
meaning “insider”, i.e., someone who
looks inwards.

The term “initiation” is also worthy
of closer consideration. According to
the definition of esoterism given above,
“the initiated ones” concern only indi-
viduals who have been accepted into a

selected group. As a result, teachings
are deemed “secret” to those who are
external to this group. In China and
Japan, for instance, the masters of tantric
Buddhism or Taoism form a group of
initiates, bound by secrecy, whose rites
and texts remain largely inaccessible
and unintelligible to the layman
(Strickmann 1996: 46). In reality,
“mystery”  (uvothjpilov, mustérion in
Greek) is also part of Christianity and
more broadly of every religion, at least
during their earliest phase of development.
Paul Lévy (1957: 97f) proposed classifying
Buddhism as among the “mystery
religions”, which he said were charac-
terized “by the fact that their principal
rites and revelation are kept secret, [and
consequently] create at least two classes
within the societies in which they
flourish: the initiated and the uninitiated”.
However, in the Tai-Khmer tradition, it
is not only the uninitiated but the
disciple himself who remains a stranger
to the deeper meaning of the teachings
he receives. The Master of initiation
never gives any explanation to the
disciple when interpreting the “signs”
or nimittas during the practical sessions.
However, the reason for this omission is
not necessarily to conceal the details of
his method. It may also be that the
actual basis of this structured technique
is the concrete achievement of all stages
of meditation rather than the intellectual
understanding of this process. If the way
of the yogavacara is locally said to be
“hidden” (Kh., (U, leak), it is because
it rests on personal and solitary
experience which cannot be taught by a
lecture-based course as is the case for
the teaching of the scriptures (P,
pariyatti). Vernacular manuals teach that
the ultimate Dhamma, secret to ordinary
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mortals, lies hidden in the depths of the
mind—i.e., the “Fig tree with five
branches”—and only becomes perceptible,
in the form of a jewel orb, after intense
breathing exercises (Potprecha 2022:
36). The disciple thus receives a method,
rather than a dogmatic teaching, which
enables him to “seek within himself”
(Kh., iAfiAg8, rok knong khluon) the
path to purification (Bizot 1992: 33f). In
other words, the Tai-Khmer tradition of
meditation is a praxis in the Aristotelian
sense of the term, rather than a
theoretical or contemplative activity.
Additionally, Crosby convincingly
argues that the “[old kammatthan] was
visible, sponsored as it was at the highest
levels of court society as well as practiced
at key points in the Buddhist and harvest
calendar among the rural population”
(p. 19). How, then, can its practice still
be regarded as esoteric?”’ Even more
suggestive is her credible assumption
that these practices were known,
supported, and probably regarded as
the conventional meditation system
used by the Thai or Siamese and Lao
religious elites until the late 19th century
(p. 191; also Crosby et al. 2012: 19). In
fact, this is perhaps not surprising if we
look at tantric Buddhism in East Asia—
also often labeled “esoteric”—which
also received royal patronage and
support from ruling elites and whose

7 McGovern (2017: 8) argues the use of the word
“esoteric” is acceptable for qualifying the Southeast
Asian tradition as it “refers not to actual secrecy and
marginality so much as a rhetoric of secrecy and a
program of assigning deeper ‘inner’ meanings to
outward forms”. This is itself certainly not incorrect,
but one could claim that any discipline—religious or
not—includes advance levels of knowledge or practice
that are taught or made accessible to only a limited
number of students or apprentice. Yet not all of these
disciplines are regarded as esoteric.

experts were in direct contact with
emperors  (Strickmann  1996:  40).
Crosby’s convincing presentation of the
“old kammatthan” as a mainstream form
of Buddhist meditation practice in pre-
modern Thailand (formerly Siam) and
Cambodia is arguably—and paradoxi-
cally—the main outcome of her book.

A further argument one could put
forward to support this idea is linked to
related rituals, such as that of the
“Cavern of birth” in Cambodia (Bizot
1980) and distinctive ceremonies sanc-
tioning ecclesiastical grades in Tai Lue
communities of northern Laos (Bitard &
Lafont 1957), in which pilgrims and
villagers openly participate. Moreover,
key notions of the tradition, such as the
five joys or pitis, can be found in learning
contexts other than meditation, such as
the ceremony of homage to the tradi-
tional dance master (Bernon 2000: 232).
Even texts containing these types of
teaching, far from being kept secret, can
be read by the monks to their lay
audience during ceremonies in the
monastery. This is the case, for example,
in Thailand and Laos with the
kayanakhon (N1&umAs, P. kayanagara, “The
body [as a] city”),’® which sets out the
mystical phylogenesis of man, described
by analogy with the development of the
characters of the alphabet and the
“body of the Doctrine” (dhammakaya)
(ibid.: 37). These examples show that
this tradition was not reserved to a
small number of initiated people but, on
the contrary, was part of common
knowledge and local cultural life.

Another argument put forward by
Crosby for referring to this tradition as

18 This text also exists in Cambodia, under the title
Mul nokor (§rusSai).
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“esoteric” is the alleged circulation of a
limited number of related manuscripts
(p. 78). The “nine boran kammatthan
manuals” she identifies at the Digital
Library of Lao Manuscripts (DLLM)
(pp. 81f) —which is indeed very few if
one considers the over 12,000 titles
accessible through this database—
apparently refers solely to texts titled
Munlakammatthan(P., Miillakammatthana).
Unfortunately, these only represent a
tiny proportion of the whole corpus. It
might have been preferable for her to
try to access other titles such as Oost
WV Bualaphantha (P., pavarabandha),
WLV Pha tham sam tai, VIS
0999 Satthavimala (P., Saddavimala),
nrozLreoD  Kanyanakhon, wNLOO
N9 Pha kammatthan, 3ngswe Lakkhana,
U LWeeIeNeSv:  Pathom phanyana
kasina, ®:WHwsDL Aphitham hom, and
so on. In reality, hundreds of related
texts are available on DLLM; the same
can be said with other online or physical
monastic collections found in Thailand.?
As for Cambodia, the scarcity of texts
related to traditional meditation is only
due to the destruction of nearly all
Buddhist manuscripts during the Khmer
Rouge regime (1975-1979), irrespective
of their contents (Bernon, Sopheap &
Kok-An 2004: xx). In the past, no monastic
repositories would have contained only
vernacular texts to the exclusion of
others and, conversely, no monastic
manuscript collections would have been
solely limited to the “orthodox” corpus
of the Mahavihara—providing this

19 see: https://digital.crossasia.org/digital-library-of-
lao-manuscripts/?lang=en (accessed 22 October 2023).
0 See in particular the Digital Library of Northern
Thai Manuscripts (DLNTM): https://digital.crossasia
.org/digital-library-of-northern-thai-manuscripts
/?lang=en (accessed 23 October 2023).

notion had a sense from a local perspective
before the 19th century reforms.?* The
use and circulation of different texts, as
well as the performance of rituals, heavily
relied on personal preferences or the
knowledge of monks rather than serving
as a distinctive mark for belonging to a
particular religious trend. Meditation
practices changed according to time,
context, and opportunities.

Let us now turn to the main termi-
nological issue of Crosby’s book, the
term she uses for referring to the boran
kammatthan (or kammatthana), i.e., “the
old meditation” system.?? This term is
questionable in several ways. A first
issue is purely technical, as it represents
an odd and hybrid combination of words
in transcription and transliteration. An
accurate transliteration in Pali should
have been purana kammatthana, literally
“old meditation practice”, puran(a)
kammatthan(a) in Khmer (UNANAYGS),
poran(a) karmalt]than(a) in Thai (Tussu
nssu[g]s ), and polan(a) kammatthan(a)
in Lao (Qu2awHusonow). In all three
vernacular languages, the original unvoiced
consonant /p/ in Pali becomes voiced,
while, on the other hand, the Pali voiced
consonant /b/ becomes unvoiced—with
an aspiration in Thai and Lao /ph/ and a
particular tone. Oscillating between
transliteration and free transcription,
the term boran kammatthan is thus
inconsistent. The correct (phonetic)
transcription form in Thai, following
the Royal Thai General System of
Transcription (RTGS) and without any
diacritics, is simply boran kammatthan.

1 On the concepts of Tipitaka or “Pali Canon” in the
Theravada traditions, see Skilling 2022.

2 Crosby has been using this term over the last
decade (see, for example, Crosby, Skilton & Gunasena
2012).
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An even more serious linguistic
problem is the association of the two
words together, as boran kammatthan.
This is incorrect with regard to the local
syntax of vernacular languages. In
Khmer, as well as in all Tai languages,
the determinatum always precedes the
determinant or modifier, whereas in
Indic languages like Pali and Sanskrit
the qualifier before the qualified is
generally the standard style for uncom-
pounded words. Thus, the correct tran-
scription and word order for “old medi-
tation [system]” in Khmer, Thai, or Lao
should be kammatthan boran.” 1t is sur-
prising that the author constantly uses,
even imposes, an expression that is just
not accurate in any vernacular.** One
can therefore only question the
assertion, repeated twice by Crosby
(pp. 1, 22 and n. 27), that “boran
kammatthana [...] was applied by early
twentieth-century scholars in Thailand”.”

2 Certainly, we find in Thai and Khmer terms
as gnnng :n\“? 8N (purdnavatthuvidya), “ancient
artefact”, Tusioumd (pordnagati), “archeology”, or
unanmu/Tusiunia (poranakala) “ancient times”.
However, these are neologisms that were implemented
in modern times in academic contexts and elaborated
on the model of Sanskrit and Pali compounds. Should
this method be applied to our case, the correct form
would be puranakammatthana (borannakammatthan in
vernacular transcription), a form which, in any case,
is neither attested in Thai nor Khmer lexicons.

24 Woodward (2020: 109) acknowledges that “the two
words together sound weird to anyone who knows
some Thai”. However, he finds the term “useful
[precisely] because of its artificiality [as] it means
whatever Crosby, Skilton, and Phibul say it means”.
» To support her assertion, Crosby provides a
precise reference to a book published in 1936 by
the Thai scholar Yasothonrat (see her bibliography)
where this expression is supposed to occur on p. 2
(see also Crosby 2013: 129). However, I was unable to
find this association of words either in the indicated
page, or in the entire volume. In contrast, the word
ffuiggulusaey kammatthan boran is widely attested
in Thai publications (see for example, Phra Thep

This expression is neither used in
Cambodia nor in Thailand as far as I am
aware.”

Moreover, to label this tradition “boran”
(“old”) implies accepting the terminology
of reformists, which has a pejorative
connotation.” Use of the qualification
“old” or “ancient” (Kh., unnan; Th,
Tusaa; Skt.—P., purana or porana) is an
expression coined by modernists to
discredit a broad range of texts and
practices especially found in vernacular
Buddhist literature and rituals not recorded
in the tradition of the Mahavihara. By
contrast, the practices and written corpus
of texts promoted by reformists—mainly
printed editions and translations of the
Pali Canon and its commentaries—were
labeled as samai (Kh., 256 tis; Th., afe:;
P., samaya), viz., “[of present-]time”.

To continue referring to this
tradition as the “kammatthan(a)”, or the
“yogavacar(a) tradition”, consistently
with Bizot and Bernon’s usage, is also
problematic. The fact is that both terms
kammatthana and yogavacara are also
widely used in Vism and Abhidhamma
commentarial literature, to refer to
“meditation” and “yoga practitioner”,
respectively. None of these terms, therefore,
is appropriate as a label for an
alternative method to practice spiritual

Nyanawisit 2558; and Sirisak 2559).

%6 This does not mean that it will never become
locally recognized over time after repeated use in
academic circles and scholarly publications. It has
already been recently endorsed by some Thai scholars,
such as Phibul Choompolpaisal, Potprecha Cholvijarn
and Woramat Malasart (see references). One might
assume that this will add more confusion than
clarity in the future, as was the case with the modern
creation of the Theravada category.

%7 This contrasts with Pali texts in Thailand where
references to “ancient” (P., porana/purana) things
generally carry a positive connotation, often used to
legitimize discourse.
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exercises and even less so to denote a
particular form of vernacular Buddhism.

Nowadays, the custodians of this
meditation tradition in Thailand—
particularly at Wat Ratchasittharam in
Bangkok—refer to it as Phra kammatthan
(matchima) baep lamdap (WsENTTUFIY
(Twdiun) wuuaIsu), meaning “the pro-
gressive (and middle way) meditation
method”, or, more descriptively, piti ha
yukhon hok suk song (UBivinepavinguaov),
translated as “[the method] of five joys
(piti), six pairs (yugala), and two wellnesses
(sukha)”—which in this tradition corre-
spond to the first three “topics of medi-
tation” (P., milakammatthana)—(Bernon
2000: 419; Skilton & Phibul 2014: 90). In
this regard, it should be noted that the
Thai term WUUAIAU baep lamdap—as its
Khmer equivalent i thnak signiﬁes—
11tera11y means “in order" “in succession”,
or “gradually”. Thus, it simply means
that the disciple must go through differ-
ent successive stages of spiritual attain-
ment during his initiation cycle. This
does not sound different from the
conception of insight reflected in both
the Pali nikayas and Vism, in which the
different states of mind developed in
successive  jhanas likewise follow
“a gradual progression” (Gethin 2019: 195).
With all this in mind, the question arises
as to whether the broader distinctive
notions and practices depicted by Bizot,
Bernon, and others could simply be
referred to as Tai-Khmer Buddhist
tradition of meditation.

Apart from the problems of terminology
mentioned above, some language
inaccuracies, such as misspellings, can be
noticed in the book, for example
baablumdup (p. 86) instead of baep lamdap
(see above paragraph), bpap srei (p. 221)
instead of chbap srei (Kh., GU{ES,

“morals for girls”), Thammavitjayanusat
(p. 190) instead of Thammawitchayanusat
(Th., sssuiawnymay, lit. “Instructions
on the conquest through Dhamma”),?
etc. The few linguistic explanations
provided by the author are also confused,
as for example those that concern Thai
honorifics (pp. 55f) or the use of the
RTGS. Also lacking is clarification
concerning vernacular words or expres-
sions, central to some key-notions of
this tradition. For instance, Crosby
systematically translates the Sanskrit
loan word garbha (P., gabbha) as “womb”
(pp. 43, 57, 66, 139, 142, 151, 155, etc.),
especially in the context of the spiritual
exercise that consists, for the practitioner,
to visualize a one-inch [approx. 2.5 cm]
tall buddha at the level of the navel.
Although Tai-Khmer tradition uses the
obstetrical metaphor in the context of
this exercise, there are others where the
term garbha takes on the meaning of
fetus or embryo. This ambivalence is
actually also found in Sanskrit, where
garbha can more broadly refer to both a
“container” (womb) and a germ
(embryo). Thus, the yogavacara must
distinguish between two types of visual-
ization: (1) of himself or herself as an
embryo in the mother’s womb, the
process of rebirth equated to the
creation of the universe; (2) of a nascent
new body “made of the Teaching
(dhamma)” that must be built within the
self. In the second case, the term
“womb” is understood metaphorically,
with the idea that any individual
possesses within the self the “essence of

28 This is the title of a book written by venerable Ubali
Khunuppamacharn (W?zqmﬁaﬂéﬂmmﬁ) or Chan
Sirisantho (Juns &5aulwn; 1857-1932), first published
in 1915 (2458 BE), mentioned by Crosby, without
providing references.
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abuddha” (buddhadhatu).” Crosby takes
perhaps the word too literally when she
remarks “the practitioner, whether
male or female, is identified as female, at
least symbolically” (p. 58)—while admitting
that this identification is never
established in the existing teachings.*

Another terminological problem
may concern the general use of the term
“Theravada”. The subtitle of the book
entails that the Tai-Khmer tradition of
Buddhism belongs to this trend. The
issue here is not to discuss the relevance
of the term Theravada, which has been
thoroughly addressed in recent studies.*!
What is significant with Crosby’s book
is rather the requirement to include this
specific meditation technique or some
of its features within the category of
“Theravada Buddhism”. This very
categorization is regarded as problematic,
at least to the eyes of Western scholars
and modernist monks as will be
discussed below.

An Enquiry into “Orthodoxy”

Talking about Theravada as a specific
Buddhist school means that Buddhists
who are believed to belong to this
lineage share similar religious founda-
tions, that of the Mahavihara school of
Anuradhapura in Sri Lanka. It is now
well-known that the use of “Theravada”
to refer to a form of Buddhism was first

% This metaphor is extended when, for example, the
monk’s clothing does not fit regulation standards
and he finds himself metaphorically in the situation
of having a “miscarriage” (Kh., inj5 ralut) (Bizot
forthcoming).

% In fact, Khmer language considers “Buddhist
monk” as a distinct “gender” (Kh., I&i¢ pheit) (Bizot
forthcoming).

31 See in particular Skilling 2009; and Skilling et al. 2012.

coined only in the 20th century by Western
scholars and formally adopted at the
First Conference of World Fellowship of
Buddhism in Colombo in 1950 (Perreira
2012: 454). This label was originally based
on textual usage: those Buddhist
communities which used, even only
partially, the Pali Canon (Tipitaka)—
believed to contain the original teachings
of Buddha Gotama—were considered
“Theravada”. Therefore, the question
arises: What do the canonical scriptures
tell us about meditation and on what
basis could a given form of meditation be
called “orthodox” or, on the contrary,
“unorthodox”, as is the case for the
Tai-Khmer method?

In the same way as in her previous
book on this topic (Crosby 2013: 6), the
author uses two “comparators” (p. 36)
to evaluate the so-called “orthodoxy” of
the technique that was in force in the
Tai-Khmer cultural sphere, namely the
Visuddhimagga (Vism) and the modernized
form of meditation from Myanmar
labeled Vipassana (pp. 61f). The relevance
of considering the Burmese method is
questionable since it was established
recently in the 20th century, even
though supporters of the Vipassana
claim that it rests upon authoritative
texts of the Pali corpus.® As for the Vism,
despite the status that Buddhaghosa’s
work has achieved over the centuries, it
does not make this manual of training
for Buddhist practitioners of meditation
the sole authorized source. Moreover, as
Crosby notes, Vism is actually “a
selective synthesis of canonical material

32 1t comes from mainly the Abhidh-s, a 12th-century
text which is obviously not canonical. For a study
that explores the rise and development of Vipassana
meditation in Myanmar at the turn of the 20th
century, see Braun 2013.
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that discarded some practices described
in the Pali canon” (p. 40); by itself, it
invalidates Buddhagosa as “a useful
comparator”. One can thus question
Crosby’s assertion that Vism “can also be
taken to represent Theravada orthodoxy,
making it a valuable reference point” (p. 35).

Rupert Gethin (2004: 202-207, 217)
has shown that the Pali canonical corpus
does not provide any indication of an
“orthodox” way to meditate.** The few
canonical suttas that address meditation
practice, which are often cited as
references, such as the Samarifiaphalasutta
(D 1 47f), the Mahasatipatthanasutta
(D 11 290f; M 1 56f), or the Andpanasatisutta
(M 111 78f) give only general recommen-
dations, such as searching for a quiet
place, sitting down cross-legged,
concentrating on some object of
contemplation such as the breath, and
endeavoring to attain certain mental
states characterized by distinctive emo-
tions and feelings.** Crosby correctly
states that the issue is not so much a
question of orthodoxy; i.e., correct doctrine,
but one of orthopraxy or “correct
practice” (p. 98). Ultimately, however,
the issue is whether or not a given
method of meditation conforms to the
teachings of the historical Buddha.
Certainly, a number of techniques taught
in the Tai-Khmer tradition, such as
breath retention (Skt., nisvasa), are
absent from the Vism, while they may

3 TW. Rhys Davids (1896: xxviii) also admitted
that passages of the pitakas on meditation “throw
little light on the details and process of the mystic
exercises referred to”.

3% On this, see also Shaw 2006 and Wynne 2007: 63f.

35 One could even argue that Buddhism as a whole is
nothing more than an orthopraxy, as shown by the
many rules laid down in the Vinaya and the high
record of disputes within the Sangha throughout the
centuries.

be found in various Hindu texts (Bizot
1976: 132). This is, however, insufficient
to qualify these techniques as unorthodox
from a Buddhist point of view.

Moreover, it should be borne in mind
that meditation is not an invention of
Buddhism. The historical Buddha, as told
in the scriptures, received instructions
on this matter by several different masters,
who taught him “a form of early [Brah-
manical] meditation” (Wynne 2007: 63).
The criticism the Buddha eventually
made against the spiritual practices he
was taught was directed towards their
mundane purpose, not their intrinsic
technique. In fact, there is reason to
believe that Buddhist meditation has
been from early times connected with
methods of yoga practiced in ancient India,
even some features of the latter are
rooted in the former.

Thus, to describe the Tai-Khmer
meditation tradition as “non-canonical”
or “non-orthodox” has no tangible textual
basis, and can therefore be considered
speculative. Above all, from both the
Sinhalese and Southeast Asian perspectives,
the alleged orthodoxy of Theravada has
always been evaluated through the
purity of its lineage (P., nikaya), which
rests primarily on Vinaya rules related
to ordination procedure. Diverging ideas,
conceptions, beliefs, or different
spiritual practices have never been an
issue as far as meditation techniques are
concerned.” In this regard, the many

3 For instance, recent works have highlighted the
influence Buddhism exerted on Patafijali’s Yogasiitra
(White 2014: 10f). Later texts, such as the Amrtasiddhi
of the Hathayoga tradition, evidently come from a
Buddhist environment (Mallinson 2020: 410f).

37 Bizot (1988) first made this observation by
showing that Southeast Asian Buddhism had
ordination procedures that slightly differ from those
which are defined in the Sinhalese corpus. Although
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occurrences of the word “lineage” in
Esoteric Theravada (pp. xi, 25, 27, 40, 78,
86, 94, 98, etc.), referring to meditation
teachings, is somewhat confusing.’®

A close comparison with the Vism
on the list of topics of meditation
(P., mitlakammatthana) on which the
yogavacara must concentrate shows more
resemblances than differences. Here
lies another main outcome of Crosby’s
study, although the author does not
note that such correspondences have
already been pointed out by Bizot (1992:
48-51) and, more thoroughly, by Bernon
(2000: 235, 282f). However, these two
scholars have highlighted the differences
more than the similarities between the
two systems and inferred that the
Tai-Khmer method must have different
roots. Crosby takes the opposing view
by showing that, despite a different
configuration, almost all of the topics of
meditation as taught in the Sinhalese
Amatakaravannand are found in Vism. In
this regard, the comparative tables given
on pp. 46 and 51-54 are illuminating. It
should be added that a number of meditation
manuals that are found in Siamese, Lan Na
(present-day northern Thailand), and
Lao traditions reflect a close affinity with
Vism, and may even explicitly refer to it.*

these differences led, at times, to controversies, even
to some schisms in the Southeast Asian monastic
communities with the creation of sub-nikayas, it did
not fundamentally revoke the sense of belonging to
one and the same specific lineage of Buddhism, called
Theravada today.

38 Admittedly, initiation in the Tai-Khmer tradition of
meditation links the disciple to a lineage of masters
(P., parampard). However, this lineage is supposed to go
back to Buddha Gotama himself, or, according to other
interpretations, to his disciple Affiata-Kondafifia, or
his son Rahula (Mettanando 1999: 37, 45; Bernon 2000:
405-409, 471; Skilton & Phibul 2014: 109).

3 This is the case, for instance, of the Khmer
Miilakammatthan and the Lao Saddavimala (see Bizot

It is also significant that both terms—
kammatthana and yogavacara—are, as
said above, widely used in Vism, as well
as in other Abhidhamma treatises, while
they do not occur in the Tipitaka itself.
Following T.W. Rhys Davids, Bizot
and Bernon also pointed out that the
terminology used in the vernacular
manuals largely rests on that of the
Vism. In particular, both traditions give
a central place to the nimittas, which are
“signs” that the yogavacara experiences
during his meditation sessions. Both
also make the same distinction between
two forms of sense stimuli: “experi-
enced signs” (P, uggahanimitta) and “signs
of counterpart” (P., patibhaganimitta)
(Bizot 1992: 50f; Bernon 2000: 416).%
Crosby notes that whereas “both the
Visuddhimagga and the Amatakaravan-
nana teach the nimitta as the primarily
visual characteristic of experiencing the
outcome of a meditation, [...] their use in
[kammatthan] texts is far more extensive”
(p. 48). One may find that this difference
is not enough to make it a “heterodox”
method per se. Crosby rightly states that
another dissimilarity between both
systems—here again, already established
previously by Bizot (1992: 47-56) and
Bernon (2000: 246f)—is the preeminent
role given to the five joys, “raptures” or
pitis which constitute the first five topics
of meditation (p. 30). The five pitis also
occur in the Vism but have a different
status, as the fifth and final stage is a
constitutive factor of the first jhana,

1976: 107; Bizot & Lagirarde 1996: 46). Woodward
(2020) also shows that “the program of meditation
[included in an illustrated Siamese manuscript] is
derived from the Visuddhimagga”.

% The role of nimitta in the exercise of the yogin is
actually explained in several other Pali texts—
both older and later than the Vism—especially in
Abhidhamma manuals (Cousins 2022: 7-11).
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while the vernacular corpus includes
them among the topics of meditation.
More significantly, they are considered
the main causative agent (Kh., fxREis0 i,
daoem haet) of all other miilakammat-
thanas (Bernon 2000: 246, 261). Morover,
the pitis—as well as the paramis (“per-
fection”) and the kammatthanas—are
considered “holy [entities]” (Kh., {fz,
preah; Th., Wsg, phra) and have their own
existence. This is attested through their
“invocation” (P., aradhana) by the
yogavacara in order for them to “arise”
in his body, while in the teaching of the
Mahavihara, they are merely seen as
processes or states. But, once again, one
may wonder whether this evolution in
the conception of piti is a feature that is
so significant as to deny the so-called
orthodoxy of the Tai-Khmer system.
Yet Crosby argues that precisely
here lies the main distinctive feature of
the traditional Tai-Khmer method as
opposed to the Visuddhimagga and the
Burmese Vipassana systems. She argues
that “meditation objects, processes, or
states [...] are here all treated as being
akin to subtle objects that can be
physically manipulated inside the body
of the practitioner, in combination with
different aspects of consciousness and
physicality” (p. 47). It is thanks to such
required materiality that the yogavacara,
as Crosby puts it, aims to create “a new
body, enlightened body” (p. 43), which
entails that he is not only psychologically
transformed, but also physically altered.
As “the locus of personal transformation”,
the meditator’s body is not only the
object, but also the subject of his intro-
spection, while other meditation systems
today labeled as “Theravada” focus on
only the transformation of mind (pp. 43,
236). The yogavacara’s quest for the acqui-

sition of supernatural bodily properties
(P, kayasiddhi) with the aim of transforming
his body in the search for deliverance and
making a “one-inch-tall buddha” appear
within himself resonates with Hindu
methods of yoga and tantrism, while high-
lighting the originality of this conception
with regard to Pali texts of the Mahavihara
(pp. 36, 203). In this regard, we can
certainly follow Michel Strickmann (1996:
321) when he states that “tantric ritual
intentionally creates visions, whereas
traditional Buddhist meditation usually
seeks to exclude them” (my translation).

One might add that the yogavacara’s
exercise in producing a “body of the
Dhamma” (dhammakaya) within itself is
no different from that of a tantric
Buddhist practitioner who strives, as
Rolf A. Stein (1988: 74) puts it, “to
become a Buddha in his own body”.In a
manner analogous to the latter practi-
tioner when he perceives the six bodily
elements as identical to those of a
buddha (Faure 2015: 61), the yogavacara
matches the 32 constituent parts of his
new body in gestation with the
“32 specific marks of a Great Man”
or dvattimsamahapurisalakkhana (Bizot
1992: 30).

The observation of rites for “opening
the eyes” (Kh., IGA{N:IS{A{N:DIA,
baoek preah net preah chivit) of statues in
Cambodia, during which a buddha
image is empowered by the recitation of
“dhammakaya verses”, *! reveals the link
between the process of animating religious
images and the ordination ritual,
especially through the obstetrical
metaphor used in both ceremonies
(Leclére 1899:139,152; Bizot 1994:101-135).

*! For a similar practice in northern Thailand, see
Woramat 2021: 84-87.
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This relationship is also visible in East
Asian tantric Buddhism (Strickmann
1996: 192). Moreover, the use of “seed
syllables” (Skt., bija-mantra, Th., %213,
hua chai) in this process is attested in
both traditions.

Other similarities with tantric teachings
can be noted, such as the aforementioned
analogy between the macrocosm—the
universe arising from primordial syllables—
and the microcosm of the practitioner’s
own body, made through visualizations
resulting from breathing exercises
(Strickmann 1996: 46). Such similarities
have led Bizot and others to talk, rightly
or wrongly, about “tantric Theravada”.*

In contrast, some core aspects of
tantrism are absent from the Tai-Khmer
tradition of Buddhism, such as the iden-
tification—or union—of the officiant
with the divinity (Bernon 2000: 384),%
or, as Crosby rightly notes (p. 34), a call
to social transgression and sexual repre-
sentations. Moreover, Crosby makes the
important point that this process of
transformation, that of “an unenligh-
tened individual to an arhat[*] or
Buddha”, already inchoately exists in
the Abhidhamma (p. 34). Therefore, she
establishes a clear connection between
the process by which the yogavacara
“gradually” builds his new body and
that of the substitution of “certain types
of citta [...] by other type of citta”, both
aiming to move the yogavacara on the
path to nibbana described in the
Abhidhamma (p. 43). More specifically,

42 See inter alia Bechert 1988: 10, 12; Bizot 1992: 27-31;
also Crosby 2000. Contra, see Revire 2022: 252, n. 109.
3 Union with the divinity (or a buddha) that
the officiant has invoked is, according to Michel
Strickmann (1996: 25, 85), what primarily characterizes
tantrism.

4 Or an arahant in the Pali tradition.

she relates the practice of gradually
abandoning one set of mental states and
replacing them with increasingly
refined and healthy sets—substituting
one combination for another—with
“the Abhidhamma understanding of
consciousness as composite and
ever-changing” (p. 59). Hence, she
interestingly asks whether the South-
east-Asian meditation technique is a
corruption of an original conception or,
rather, “the only Theravada system of
meditation that seeks to complete the
process of transformation laid out in
Abhidhamma[or later exegeses]” (p. 238).

The idea that the Tai-Khmer tradition
partly rests on the Abhidhamma is actually
not entirely new,* but Crosby is to be
applauded for clarifying this connection
between both traditions. This connection,
however, deserves to be further explored.
First, it is significant that in Cambodia,
Thailand, and Laos, texts related to
meditation are generally included in the
Abhidhamma category, as evidenced, for
instance, in the DLLM and DLNTM
databases. In fact, some of these texts
even include the word Abhidhamma in
their title, such as the Lao 2090
9069w Yot Aphitham chet khamphi,
northern Thai ofisTsuliaRuAsTM
Aphitham chet khamphi ruam, Tai Lue
05T UAuLa Aphitam kanchae, Khmer
HANRY 11 Wi} Aphithoam trai troeng,
etc.”® In this regard, Crosby’s assertion
that the “[Abhidhamma] framework is
not immediately visible” in the
tradition (p. 2) needs revision. This
connection is not surprising considering
that Abhidhamma texts and exegeses or

5 See for instance C.A.F. Rhys Davids (1916: xiv—xv).
% For a complete translation of the Abhidhamma chet
khamphi ruam (“A summary of the Seven Books of the
Abhidhamma”), see Swearer 1995.
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related compendia are locally regarded
to serve as a basis for meditation
(Sumanapada 2008: 271f). The reference
to the Abhidhamma in the so-called
kammatthan technique makes perfect
sense when considering that parts of the
Abhidhamma deal with “training subjects”
or “topics of meditation” (P., kammatthana)
on which the meditator relies in order to
achieve different “states of mind” (P,
jhana). The training subjects, in some late
Abhidhamma treatises, consist precisely
in describing the processes of creation,
both physical and psychical, and the
“active meditator” (P, karakayogin)
(Sacc 1) is prompted to make use of
mental visualizations that are not unlike
the teachings of the Tai-Khmer
tradition.

Descriptions of the development of
the fetus in the womb, which we have
seen to be central to the tradition, are
also partly inspired by the commentarial
literature, including that of the Abhidhamma
(e.g., Vibh-a 21f; Abhidh-av-t 11 172;
Spk 1 300f; Nidd-a I 247), where Buddha
Gotama is said to have enumerated the
initial phases of the genesis of the
embryo by using similar metaphors
such as a drop of sesame oil (P, tilatelassa
bindu), the water having washed meat
(P., mamsadhovana-udaka), the leaden
mud (P., vilinatipu), the piece of flesh,
and then the appearance of branches
(P., sakha) which will give limbs, and so
on. The Kathavatthu also discusses questions
related to the embryonic development
and the congeniality of the organs and
senses (Kv 493f). Again in the Abhidhamma
the seven-day period during which the
embryo is constituted is expounded and
“name and form” (P., namartipa) are defined
in detail. The “32 bodily constituents”
(P., dvattimsakara), the organs contrasted

with the 12 “sense factors” (P., ayatana),
and the four (or five) “elements”
(P, dhatu) (Vibh 82, 193f) are also enumerated.
From what precedes, we can see how
and to what extent the vernacular teachings
are fundamentally connected to the Pali
Abhidhamma and other later exegeses that
rely on it, such as Vism. In addition,
Crosby pertinently observes that ultimately
“all Theravada meditation systems, beyond
the elementary practices of the initial
stages, relate to Abhidhamma”, starting
with Buddhaghosa (p. 236). This again
provides a new perspective on the issue
of the alleged “unorthodoxy” of the
Tai-Khmer tradition of meditation.
Having affirmed this embryology
describing the processes of creation, the
role that the Tai-Khmer Buddhist tradition
assigns to the Abhidhamma is obviously
foreign to the teachings of the
Mahavihara corpus as we know it. This
distinctive role is surprisingly not
addressed in Esoteric Theravada and yet
it is essential. The “Seven books of
the Abhidhamma” (Kh., #86yY o &1,
Aphithoam 7 kompi; Th., 98535y o
PufS, Aphitham 7 khampi)—symbolized
by the first syllables of their respective
titles, viz., SAM VI DHA PU KA YA PAY—
contribute to the development of the
embryo, by making the body, form, and
mind. Indeed, liquid and solid “elements”
(P., akara) provided by parents are only
“the wood” and “the tools”, which are
insufficient to create a complete human
being. Some vernacular texts provide an
alternative description of the role of the
Abhidhamma: ~ the  Dhammasangani,
Vibhariga, = Dhatukatha, and  the

¥ [Dhamma-]Sangani,  Vibhanga, — Dhatukathd,
Puggalapafifiatti, ~ Kathavatthu, = Yamaka and

[Maha-] Patthana.
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Puggalapanfiatti create the “sense
organs” (P., dyatana) of sight, hearing,
smell, and taste of the individual, re-
spectively, together with the corre-
sponding objects of consciousness
(P., arammana); the Kathavatthu creates
his “formal body” (Th., §Us19, rup rang),
which is associated with the sense of
touch; as for the last two books, the Yamaka
and Patthana, they bring to the embryo
spirit and breath, respectively (Bizot
1976: 89-92; Kourilsky 2015: 58-60).

In short, the Tai-Khmer traditional
ontogenesis creates an osmosis between
psycho-philosophical notions of the
canonical Abhidhamma and vernacular
conceptions relating to the creation of
the individual and his relationship with
his progenitors. This syncretism leads
Crosby to ask—as did Bizot and others
before her (e.g., Bizot & Lagirarde 1996:
46, and Bernon 2000: 641)—to what extent
the conceptions underlying this method
are a “corruption” of the original teachings
of Buddha Gotama as recorded in the
Tipitaka and whether the superimposition
of the Abhidhamma terminology is “an
attempt to make non-orthodox teachings
appear orthodox” (p.35). Bizot main-
tained throughout his work (e.g., 1976: 27)
that the specific traits of this Tai-Khmer
tradition were the heritage of a heterodox
“non-Mahaviharavasin” school, coming
from ancient Indian traditions already in
place among Mon-Khmer populations,
which was gradually replaced by the
“orthodox”” Mahavihara school of Sri Lanka.

Given that the Pali Canon and the
commentaries (P., atthakathas) include
no thorough description of an appropriate
way to meditate, nor forbid any kind of
meditation (see above), the question of
the orthodoxy of the so-called kammatthan
method appears of little relevance. As it

happens, very little, if anything, is known
about how monks of the Mahavihara
practiced meditation before the 18th
century. Paradoxically, the Siamese-inspired
Vidarsana is the oldest documented
method found to date on the island of
Sri Lanka. In premodern Myanmar, also,
there is no evidence of the kind of meditation
monks practiced before modern Vipassana
systems arose. On the contrary, there are
hints that suggest that their methods had
common traits with their Khmer and Tai
neighbors, such as the practice of meditation
in caves and tunnels used in Bagan as a
kind of initiatory path (Lubeigt 1998: 268f).

To sum up, from a Theravada or
Theriya perspective, orthodoxy is to be
seen merely with regard to the purity of
the lineage, which relies on the obser-
vance of the Vinaya, and the validity of
ordination rituals and procedure.
Significantly, Buddhist controversies in
mainland Southeast Asia have concerned
only points of Vinaya practice, not
doctrine, such as the issues concerning the
determination of monastic boundaries
(P., sima), the correct pronunciation of
Pali formulae, or monastic cloth, and so
on. What connects the Sangha of
mainland Southeast Asia together with
Indo-Sinhalese Buddhism is its claim to
belong to the same monastic lineage
(Skilling 2009: 63). This connection is
not locally claimed on the basis of
particular worldviews, conceptions,
textual corpus, or orientation in
Buddhist practice, even less so on a
proper method of meditation.

Exploring the Origins of the
Tai-Khmer Tradition of Meditation

Scholars who have previously studied
the Tai-Khmer tradition of meditation
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have been puzzled by the fact that it
rests on conceptions and terminology
shared with the Mahavihara school,
while at the same time having features
that seem to drastically depart from Pali
scriptures and meditation methods
regarded by today as authoritative.’
Some scholars have advanced various
hypotheses to explain this apparent
contradiction by attempting to trace
the origins of its features outside the
Theravada.” However, none of these
hypotheses has yet proven to be more
than conjecture.

Crosby (1999) has addressed this
question, especially with regard to
Bizot’s earlier assumption that this
tradition could be a reminiscence of the
Abhayagiri school of Anuradhapura in
Sri Lanka, supplanted in the 12th
century by the Mahavihara. She
advanced strong arguments that tended
to invalidate this hypothesis. She
investigated further possible roots in
Traditional Theravada Meditation (2013)
and continues in this vein in Esoteric
Theravada (Chapters 4-5). Given the
emphasis she already put on the
connection with the Abhidhamma, it is
surprising that Crosby does not follow
up with her own hypothesis that the
“old  kammatthan” could be *“a
development within Abhidhamma-based
Buddhism that formed organically
within Theravada” (p.35; see also
above). Rather, she prefers to explore
other tracks in order to search for the
“origins” of this tradition.

*8 The late Cousins (2022: 160) points out that scholars
who have so far studied the Vidarsanapota and related
texts found them “rather unusual, if not aberrant”.
% For a good overview of these scholars” hypotheses,
see Cousins 1997: 187, 191-193, and Cousins 2022:
161-163.

Crosby uses a comparative approach
as her main research method, chiefly
with regard to other Indian religions,
but also to broader systems of thought
or technologies. To this reviewer, her
comparisons are more often than not
based on abstract representations and
formal resemblances, irrespective of
any historical or geographical consider-
ation. Incidentally, the book does not
include maps—or any other illustra-
tions**—, which would have helped to
understand better the centuries-long
linkages Southeast Asia has had with the
Indic world as well as the connections
between Southeast Asian cultures
themselves. For example, she highlights
common traits with Ayurvedic medicine,
such as the importance in both systems
of balance or imbalance of the four or
five constitutive bodily “elements” or
dhatus, viz., earth, water, fire, wind, and
ether (pp. 115f). This comparison is, on
the one hand, relevant to some extant
since breathing techniques and physio-
logical representations typical of the
Southeast Asian tradition have a practical
application in traditional medicine.’' On
the other hand, these conceptions are
not phrased in the same terms and the

%% One exception is the book cover [FIGURE 1], which
is extracted from an illustrated Siamese version of the
Three Worlds cosmology (known as Trai Phum {n591),
dated from the reign of King Taksin (1767-1782). This
image, briefly described by Crosby on pp. 178-179,
shows the eight stages of the ariyapuggala on the
supramundane path. The last illustration is the figure
of an arahant-to-be holding a “crystal ball”. The same
picture (coming from the same manuscript,
which is held at the Museum fiir Asiatische
Kunst in Berlin) has already been used as an
illustration in two other recent articles (Terwiel
2019: 6; Woodward 2020: 107).

! This topic has been thoroughly addressed by
Mettanando 1999 and Souk-Aloun 2001 (Crosby refers
only to Mettanando).
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role the Ayurveda assigns to “humors”
(Skt., dosa) mentioned by Crosby (p. 144)
is, as far as I am aware, absent from the
Tai-Khmer tradition of meditation.”
Moreover, they are actually found in the
Abhidhamma literature, where the five
dhatus are related to the five khandhas or
aggregates and akaras or physical compo-
nents, in spite of aforementioned
divergences.

The author also gives parallel
descriptions of embryological develop-
ment in the Tai-Khmer tradition with
Ayurvedic obstetrics (pp. 151-157). She
assumes that “the methods for treating
the unborn fetus in Ayurveda are
applied [in the “old kammatthan”] in
inducing change in the meditation
practitioner as they generate a Buddha
within themselves” (p. 151). She further
states that in both systems “the delivery
methods are applied with the help of
the techniques of substitution and
combination”, the sole difference is that
the Tai-Khmer method replaces
Ayurvedic pharmaceutical substances
by the nimitta that arise in meditation.

Crosby is right to highlight the
prevalence, in the Tai-Khmer medita-
tion method, of a “process of constant
substitution [of different items such as
syllables and experienced nimittas] by
directing it, generating higher states of
consciousness to replace lower states in
a detailed progression from ordinary
mortal to enlightened being, to the
attainment of nibbana” (p. 238). In a
recent article, Potprecha Cholvijarn
(2021: 79-80) shows that the ritual

52 Hippocratic medicine is also grounded on the
correlation between the body’s “humors” and the
elements of the cosmos (earth, water, fire). The
equilibrium or disequilibrium of these factors
determines human health.

reading of the yantras worked on a
similar principle of combinatorial
substitution, applied in meditation
through  exercises involving the
visualization of sequences of characters
of the diagrams in successive orders.
However, it is more difficult to follow
Crosby’s argument when she relies on
the mere presence of this same notion
of “substitution” in Ayurvedic medicine
or in Brahmanical and Hindu rituals to
establish a direct relationship between
the latter and the so-called “old
kammatthan”. Once again, the reader is
left wondering why the author does not
further  explore  the  plausible
hypothesis that this type of process is
essentially an extension of the concepts
set out earlier in the Abhidhamma texts.

Furthermore, Crosby’s statement,
“the use of the intranasal cavity to bring
the nimitta [..] into the body of the
meditator at his or her ‘womb’ is based
on the medical method of using the
intranasal cavity of the mother to
deliver pharmaceutical and alchemical
substances into the body of the baby-
to-be located in the mother’s womb”
(p. 157), rests upon a too literal inter-
pretation of the existence of an alleged
practitioner’s “womb”. Even if taken
literally, the point is that any deduction
from such a general analogy is bound to
be hazardous.

At a more general level, one must
ask if comparisons of this type constitute
a reliable method. Firstly, common
elements may not necessarily involve
transmission or direct connection. One
example Crosby gives is the right
side/left side categorization and their
association in the Tai-Khmer tradition
with male and female—or vice versa—,
which is found in Hinduism and
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Vajrayana Buddhism (pp. 33-34, 152).
Such a common concept says little about
the relationship between these traditions.
Gender-based polarizations are com-
monplace in many societies geographically
and culturally remote from one another,
in which, for instance, the male principle
is linked to the sun, the right side, the
eastern direction, etc., while the female
principle is equated to the moon, the
left side, the western direction, and so
on (Bourdieu 1998: 112). The same
applies to the kammatthan division of
bodily components as to whether they
come from the mother or the father, a
division also found in the Carakasarhhita
composed in Sanskrit (p. 153).” Not only
is this conception found in other Indic
texts such as the Agnipurana (O’Flaherty
1976: 365f), but also in various societies
throughout the world.*  These
descriptions do not reflect positive
ontologies, but metaphors, or “fictions”
(Godelier 2010: 165), which act as
symbolic representations of filiation
and heredity, and more broadly of
hierarchies, ideologies and social
organization.

3% In this regard, Bizot (1976: 132) pointed out more
relevant common features with sarhitds, such as
the description of the body as a microcosmic replica
of the universe or the awakening of the kundalini,
the spiritual energy coiled at the base of the spine,
through an initiatory process that must lead to the
awakening of the yogin which is reminiscent of the
possession of a “jewel”, based at the navel.

" The idea according to which parents transmit
defined bodily components (e.g., flesh, bones, skin,
blood, breath, etc.) is found, for example, in China,
Vietnam, Tibet, Assam, Siberia, and even in ancient
Greece (as evidenced in Aristotle). It is also shared
by several minority populations such as the Inuits
(North America), Na (China), Trobrianders (Papua-
New Guinea), Baruya and Telfolmin (New Guinea)
peoples, and so forth. See Godelier 2010: 324, and
Kourilsky 2015: 41-50.

Secondly, elements of comparison
may not always be significant, especially
when dealing with representations such
as symbols or allegories. Comparing a
symbol or allegory with another symbol
or allegory amounts to placing two
mirrors face to face, scarcely helping
meaning. An exemplary case is the
parallel Crosby makes between the
practice of “old kammatthan” and
alchemy (pp. 157-161), in particular the
“purification of mercury used in turn
in the purification of gold”. The
purification process that the yogavacara
follows would be, according to her
views, comparable to “the purification
of gold and silver in a furnace or
crucible” as described in Indian treatises
of alchemy (p. 158). This chemical
process, she tells us, is presented in
some Saiva tantras as analogous to that
which leads, through an inner transfor-
mation of the practitioner, to immortality.
Arguments given for such a parallel
include the use of a common allegory—
viz., the creation of a new being through
the union of male and female elements”
(p. 60)—and vocabulary, such as “womb”
(Skt., garbha, which, as written above,
can refer to a “container” in its broader
sense), and the significance given to
“repetition”. In this connection,
Crosby’s strongest argument is an excerpt
froma Sinhalese litany, Vakkapprakarana,
in which the requestor asks to become
“pure like silver or gold burnished in
the mouth of a furnace” (p. 161).

Presented in this manner, it might
seem no more than an unremarkable
metaphor. The fact that it appears in
two distinct corpora of texts, which are
neither historically nor doctrinally
related, restricts our ability to draw
meaningful conclusions. To strengthen
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her argument, the author could have
underscored that this parallel finds
resonance in early Mahayana texts. In
these texts, the metaphor involves a
goldsmith purifying gold, removing
impurities repeatedly until pure gold is
obtained, symbolizing the effort to
purify one’s mind when receiving teachings
(Gémez 1987).* Similarly, Tibetan
Buddhist tantras draw a comparison
between the transformation of the
“contaminated” body into a pure
essence—taking the form of a bejeweled
buddha image—and the alchemical
process of turning iron into gold
(Bentor 2020: 79-80). Noteworthy is the
presence of this metaphor in the
Ghanavyuihasitra (“Sutra of the Dense
Array”), a significant text in the
Yogacara tradition. In this context, the
“buddha-embryo” (Skt., tathagatagarbha),
inherent in all sentient beings, is equated
to pure, luminous gold hidden in rock,
revealed only through the practice of
meditation.*®

In this regard, it is surprising that
Crosby does not attempt to connect the
embryological representations of the
Tai-Khmer tradition with the conception
of tathagatagarbha (“matrix/embryo of
the one who has thus gone [i.e., a buddha]”)
developed in a number of Chinese and
Tibetan schools of Buddhism. This
conception rests on the idea, present in
many Mahayana texts, according to
which all living beings have in themselves
the nature or essence of the/a buddha,

% The metaphorical use of gold also appears in the
Pali scriptures, but in a different form: the “true
Dhamma” is associated with pure gold, and the
corrupted Dhamma with counterfeit gold (S 11 224).
On this notion, see Eltschinger 2020: 155-156.

% See: http://tibetanbuddhistencyclopedia.com/en/
index.php?title=Ghanavy%C5%ABhas%C5%ABtra
(accessed 25 October 2023).

that is, have the potential to attain
buddhahood. These Mahayana schools
have elaborated contemplative practices
through which the meditator aims to
develop an embryonic buddha to which
he can—metaphorically—give birth.
In the two short paragraphs Crosby
dedicates to “similarities with Tantras”
(pp. 33-34), the core conception of
“buddha within” is not mentioned. Only
later in the book (p. 43) does she men-
tion the existence of this very notion
among certain practitioners of the “old
kammatthan”, without, however, making
any parallel with the Mahayanist views.

While these similarities among
various Buddhist trends are noteworthy,
caution should guide us against hastily
concluding direct connections between
them. It is plausible that the Buddhists
in mainland Southeast Asia, akin to
those in East Asia, might have devel-
oped ideas latent in early Buddhist
writings, including those associated
with the Mahavihara. A concept akin to
tathagatagarbha is buddharkura (literally,
“sprout of enlightenment”). In Pali
commentaries (e.g., Dhp-a183,Ja VI 56),
it metaphorically refers to one destined
to become a buddha but locally took on
the more literal meaning of “embryo of
the/a buddha”. In Thailand, this term
evolved into a title for kings, signifying
their future enlightenment (Potprecha
2022: 36).

In early canonical writings, the
lower ordination symbolizes a “depar-
ture [from the family]” (P., pabbdjja),
followed by an “entry into [the
Buddha Gotama’s] lineage” (P., gotrabhi).
The metaphorical expression of this
lineage change is the term “son
(or child)” (P., putta) of the [historical]
Buddha, used in early texts and contem-
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porary religious life to denote monks
and sometimes lay followers.”” The
upasampada rite, as traditionally con-
ceived by Tai-Khmer Buddhists, materia-
lizes this metaphor by assimilating the
candidate to a transmigrating being in
the state of a fetus, ready to be born
again with a new and pure body. This
belonging to the new lineage is reacti-
vated or reaffirmed monthly by monks
during uposatha ceremonies, which have
transformed into rites of purification in
most Buddhist communities, deviating
from their original collective confession
purpose in the Vinaya (Faure 2015: 69).
The qualification of a meditator as “one
in the lineage of the yogavacara” (P,
yogavacarakulaputta) in certain medita-
tion texts, particularly those addressing
the notion of dhammakaya (Walker 2018:
351; Woramat 2021: 84), is likely to be
understood in this light.

Similarly, the notion of “body [made]
of Dhamma” (dhammakaya), although
reminiscent—but not identical—to that
of tathagatagarbha in Chinese and
Japanese tantric Buddhism, is meta-
phorically present in canonical scrip-
tures (Bizot 1992: 29; Woramat 2021: 85).
Buddha Gotama often alludes to the
“Doctrine as [his own] body” (dham-
makdya) and claims that “whoever sees
the Dhamma sees [him]” (e.g., Dhp 381).

Grammar, Words and Letters

Considering the important place that
the Tai-Khmer Buddhist tradition gives
to language, letters, and syllables,
assigning them creative power in the
genesis of the human being and

57 See S'1 192, It 101, J III 21; Faure 2015: 95; also
Kamala 2007.

universe, Crosby takes the generative
grammar of Sanskrit as a basis of
reflection. She notes the traditional
grammars of Sanskrit and Pali teach
that an “entire language can be
generated from a set of roots and
formulae” (p.110). Taking Panini’s
Astadhyayi (ca. 500 BCE) and the
Sivasiitras as references (pp. 111-120),
Crosby emphasizes how generative
grammar can make use of code letters
that “just as in algebra, requires an act
of substitution”.”® This is similar,
according to her, to the mechanism that
“underlies momentariness and change
in Abhidhamma” (p. 120).

Crosby is indeed correct in pointing
out that the manipulations of letters
and syllables in Buddhist practices in
Southeast Asia trace their origins back
to the earliest Indian grammatical
treatises. However, establishing a direct
link between these two traditions
requires a significant leap, considering
the nearly two-millennia gap and the
absence of evidence suggesting the
circulation of works such as the
Astadhyayi in ancient Tai or Khmer
realms. Ignoring historical and
geographical data, the comparative
method swiftly encounters its limita-
tions and risks drawing overly broad
connections between disparate
elements. This applies, for example, to
Crosby’s statement that permutation
and combination are found in “both
generative grammar and the method of
memorization applied to learning
Vedic hymns”, as well as in mathematics,

%% In fact, the connection between basic algebraic
structures or computational models and Panini’s
Astadhyayi is well established (see, for example,
Subbanna & Varakhedi 2010, and Kompella 2018).
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medicine, Abhidhamma and, eventually,
the Tai-Khmer tradition of meditation
(pp. 113f).

In reality, there might be no need to
delve as far back as ancient India, the
Angkorian period, or the “pre-Sinhali-
zation” era, as Bizot did (1976: 27; 2000:
525-527). Despite Myanmar being
relatively overlooked by scholars inves-
tigating the origins of the so-called kam-
matthan tradition, it stands as the focal
point to which most paths lead. Since
approximately the 11th or 12th century,
when direct contacts with Sri Lanka
occurred, Mon-Burmese cities of Bagan
(Pagan), Thaton, Bago (Pegu), and
Mottama (Martaban) were important
centers of Pali scholarship. In particular,
a significant number of scholarly works
dealing with grammatical and philological
matters were written in these locations,
inspired by Pali and Sanskrit grammars
(Bode 1909: 36; and Ruiz-Falqués 2017: 1, 4).
It so happens that the Kaccdyana-
vyakarana or Kaccayana’s grammar (Kacc)
and its exegesis are evidently sources
for meditation texts circulating in
Thailand and Laos. In particular, the
Saddavimala includes a narrative that
can be found only once in the whole Pali
corpus, and that is in the
Kaccayanasuttaniddessa (Kacc-nidd), a
commentary on Kacc ascribed to the
Burmese scholar Chapata (12thc.).”
Even though, to this day, the traditional
Tai-Khmer form of meditation has not
been attested in Myanmar yet, a
number of its specific features bear the

%9 See Bizot & Lagirarde 1996: 67-72. Curiously, these
authors only briefly mention this Burmese connection,
and prefer to focus on the Milasarvastivadin corpus,
where this narrative also exists, albeit in different
forms and languages (Sanskrit and Tibetan).

mark of the Burmese medieval corpus.
Abbreviation or syllable-reduction of
title or notions, numerical sequencing
of syllables and their reordering
according to different schemes, palin-
dromes, riddles, and so forth, are at the
core of several Burmese treatises such
as the Saddabindu (Sadd-b), the
Paramatthabindu, and the Vidaddhamukha-
mandana, all written in Pali circa the
13th century.®® Pali texts composed or
used in 15th-16th century Lan Na such
as the Saddabinduvinicchaya (Sadd-v),
and the Vajirasaratthasargaha (Vss) and
its tika (Vss-t), have evidently been
inspired by these Burmese models
(Skilling 2014: 360-361; Schnake 2018: 98).
Cyphering techniques and linguistic
manipulations taught in these texts are
borrowed from the Sanskrit literary
genre known as citra, to which tantrism
gives an esoteric dimension (Schnake
2018: 140-141). In this connection,
epigraphy attests that various Sanskrit
Sastras and tantras circulated among
Mon-Burmese Buddhist communities
in the 15th century;” some traces can
even be found in Lao legal texts.*? Some
of these texts have been localized into
Pali and must have played a key role in the
regional diffusion of these techniques.®

% On the Saddabindu and its sub-commentary, see
Lottermoser 1987.

81 1 am thinking in particular of an inscription dated
1442 ce found in Bagan (Bode 1909: 101-109) listing
nearly 300 texts given to a temple, some of which can
be traced to Mahayanist or tantric trends. See also
Ray 2002: 41-46.

52 This is the case of the Rajasavant, partially studied
by Louis Finot (1917: 84-85).

8 Manavadharmasastram and Amarakosa are examples
of Sanskrit texts that have been localized into Pali—
i.e., Manusaradhammasattham, Amarakosa(-vinicchaya)—
during the medieval period in Myanmar.
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Also connected to medieval Burmese
Buddhism is the interplay between
performative use of letters, grammar,
and the psycho-physiological notions of
the  Abhidhamma found in the
Saddavimala, for example the correlation
established between linguistic categories
defined in Kacc with internal and external

“phenomena” (P., dhamma). A number
of Pali Mon-Burmese texts analogously
fuse Pali and Sanskrit grammar with
theories contained in the Abhidhamma.
In particular this holds regarding
phonetics and sound articulation, for
instance, by recognizing the word
(P., sadda) as both meaningful sound and
material phenomenon (P., ripadhamma)
(Ruiz-Falqués 2017: 36-39, 45-46). In
Burmese texts of this period, Abhidhamma
teachings are also mixed with methods
of “coding” letters, such as the katapayadi
system of ancient India (Schnake 2018:
290). Finally, Burmese tradition attributes
a mystical role to letters and syllables,
for example by equating groups of
consonants to days of the week, planets,
cardinal directions, and great disciples
of the buddhas (Maung Htin Aung 1959:
10-18; Robinne 1998: 97-99). A number
of medieval Mon texts belonging to this
tradition have been identified in
Myanmar, in particular the Anisamsa
Kamma(t]than and the Lokasamutti,
which are related to the Thai-Lao Buala-
phantha (Lagirarde 1998: 51f). Moreover,
death rituals described in these texts
are practiced in Burmese Buddhist
communities to this day (Halliday 1922:
28-35; Lagirarde 1998: 51-52).

The evident influence of Mon-
Burmese Buddhism on the Tai-Khmer
tradition does not negate the possibility
of other influences, nor does it diminish
the potential for local Buddhist scholars

112

and practitioners to introduce significant
innovations. In retracing the origins of
this tradition, one might locate its
source  along the  Ayeyarwady
(Irrawaddy) Valley and trace the path of
reformers from Mottama, spreading to
Sukhothai, Ayutthaya, Lan Na, and
eventually reaching Laos in the early-
to-mid second millennium. Cambodia
likely represents a later stage of this
transmission, given that Khmer texts
associated with this meditation
tradition bear the imprint of subsequent
Siamese influence, evident in lexical
borrowings, explicit translations, and
mentions of translations from Thai *

Recent History and
Epistemological Reflections

The systematic comparative approach
used by Kate Crosby leads her to take
unexpected paths, some of which can be
regarded as fascinating but off-topic.
This is the case with her consideration
of medical modernization during the
colonial period, in particular her long
sections  dedicated to  smallpox
prevention and vaccination campaigns
in French Indochina (pp. 162-168). Here
one may find a bit far-fetched Crosby’s

% This is the case for the Phloew preah thamma langka
(“The Path [leading] to the Teaching of Lanka™), the
meditation manual studied and translated by Bizot
(1992: 222). As for lexical borrowings, the Khmer
title for the “Seven Books of the Abhidhamma” (+& hYy
£l ﬁ’gi i, Aphithoam 7 kompi) is an illustrative example, as
it is phrased with the Thai numeral chet (15),
“seven”, instead of the Khmer term {Mfli prampil.
In addition, formulae used in Cambodia by the
yogavacara for “inviting” (P., aradhana) the piti and
other holy entities are of Thai origin (Bernon 2000:
231). Trent Walker (2018: 403) also mentions a
Khmer “poem on kammatthana”, which explicitly
acknowledges that it was translated (in 1713) from a
Tai language original.
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comparisons between vaccination and
the making of protective amulets or
yantras, with the latter requiring “the
implantation of a smaller dose of the
dangerous enemy (or the power of the
enemy), [for ex.] a smaller ‘dose’ of a
lead bullet, both against and through
whom the device offers protection”
(p. 164). The intrusion of Western
medicine among local populations of
these colonial dominions is in itself a
subject of great interest, which Crosby
approaches in much detail.

On the one hand, it is true that the
coming of Western medicine unavoidably
caused traditional healers to fall into
disfavor—not only their treatments but
also related conceptions of existence
and worldviews—including masters of
meditation (pp. 145-147). On the other
hand, supporters of modernization
targeted traditional means of healing
as a whole, not meditation practice per
se, let alone a given kind of meditation.
Thai, Lao and Khmer bhikkhus tradition-
ally practiced medicine because they
were capable of writing and reading
medical treatises. Just as with Christian
monasteries in medieval Europe, before
the modern system of schooling the wat
was, in this part of Southeast Asia, the
only place where men could receive an
education. The banning of traditional
medicine correlates to European-
inspired processes of specialization and
secularization. To European eyes, monks
had to confine themselves to religious
activities in the narrow sense of the
term, while other fields such as
medicine and astrology were the
responsibility of dedicated institutions
and professionals (Kourilsky 2008: 116).

Moreover, it is well established that
the intrusion of European views in the

late 19th century considerably altered
the way tradition became viewed by
local populations, in particular among
the ruling elite. In this regard, the
examination of the ways in which
modernity broadly impacted vernacular
forms of Buddhism is perhaps the most
elaborated, as well as the more innovative,
part of Esoteric Theravada. Crosby shows
that a number of meditation related
practices and notions started to be seen
as different when compared with
“mainstream Theravada” and therefore
became problematic only relatively
recently. While Bizot and his followers
tend to consider that two Buddhist
traditions had coexisted for centuries in
Tai and Khmer cultural areas (Bizot
1976: 27f; Bizot & Gabaude 1997: 1619),
Crosby convincingly asserts that the
ancient form of Tai-Khmer kammatthan
“was the dominant practice [of meditation]
established and promoted by royalty
and by the supreme patriarchs of the
Buddhist Sarigha in the countries that
would become Cambodia, Laos, Sri Lanka,
and Thailand” (pp. 173f). The author had
stated this in her earlier book (2013: 14),
which was more clearly directed
towards the cause of the “suppression” of
traditional meditation, as suggested by its
title. What was said above regarding
whether the question of orthodoxy also
concerns meditation practices supports
this hypothesis.

Crosby’s main argument is based on
the historical sequence during which
Thai or Siamese Buddhism exerted
significant influence in Sri Lanka, by the
royal house of Ayutthaya, responding to
a request of the Kandy court, sending
three important missions of monks in
the mid-18th century (p. 174). These
missions first brought about the
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establishment of a new ordination
lineage in Sri Lanka, the Syamanikaya,
since no viable lineage existed anymore
on the island, a situation that
threatened the survival of the Sinhalese
Sangha. Although these events are
well-known (e.g., Jayatilaka 1916: 143-150;
Malalgoda 1976; Blackburn 2001),
Crosby’s approach is innovative since it
highlights the role these missions had
on meditation practice in Sri Lanka. In
this way, Crosby brings new consider-
ations on the place the kammatthan
tradition had in local Buddhist commu-
nities. That monks who belonged to the
religious elite of Ayutthaya introduced
this method of meditation in Sri Lanka
shows not only that the kammatthan was
regarded as the conventional meditation
system in Siam at the time, but also that
the Sinhalese Sangha did not regard it
as deviating from their orthodoxy. On
the contrary, in 1782 cE, the Sinhalese
king promulgated a “disciplinary edict”
(katikavata) which made it compulsory
for all Sinhalese monks to practice
meditation by conforming to the
teaching given by the Siamese monks.*
One may add that these Siamese
missions brought to the island canonical
and post-canonical texts of the
Mahavihara tradition,® suggesting that
both Pali scriptures and traditional
kammatthan practice did not belong to
different religious schools or trends, but
were, at the time, both parts of a single
whole. Although the sources the author
relies on must be treated with caution,
Crosby suggests that the situation was
not much different in Laos, where the

% This is highlighted by Bernon 2000: 458.

% For a list of books sent to Sri Lanka in 1756, see
Supaphan 1988.

tradition could have been known and
supported by the highest-ranking
monks of Vientiane as early as the 16th
century (pp. 74, 85, 191). This
hypothesis is entirely credible.”

The same can be assumed for the
Lan Na kingdom, which, unfortunately,
Esoteric Theravada does not talk about,
despite its importance in the history of
regional Buddhism. In contrast to
Bizot’s assumptions (1976: 27; 2000:
526), a number of hints indicate that
certain characteristic traits of the “old”
tradition were conveyed through
“reformist Sinhalese” trends in 14th-
15th centuries, which arguably came
from lower Myanmar rather than
directly from Sri Lanka (Kourilsky 2021:
114). Indeed, the aforementioned works
of Vss, Vss-t, and Sadd-v, which focus on
distinctive features such as the
apotropaic use of syllables and
encrypting methods of words, were
precisely written in the 15th-16th
centuries by scholarly monks affiliated
to the reformist “Sihalagana” of Wat Pa
Daeng, who opposed the Wat Suan Dok
lineage previously established in Chiang
Mai.®® High-ranking Lao monks who are
believed to have practiced the ancient
form of meditation also resided in
monasteries affiliated to the Pa Daeng
lineage  (Chotipanno  2538:  [x];
Mettanando 1999: 8, 28). Bizot is
certainly right in saying that one or
several “Sinhalese” trends gradually

7 In her 2013 study, Crosby assumed that only in
Myanmar was the “old kammatthan” not “the
dominant meditation tradition among the Sangha
hierarchies” (p. 132). She is less assertive in Esoteric
Theravada. Indeed, and as we have shown above, this
tradition probably has some roots in the Ayeyarwady
Valley.

% On this narrative, see Coedés 1925: 31-33.
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imposed themselves on the Buddhist
communities of mainland Southeast
Asia from the 11th century onwards,
competing with the older schools. But
contrary to his claims, most distinctive
features of the so-called kammatthan
tradition likely result from the
development of the former, rather than
are remainders from the latter.

Crosby argues that the way tradi-
tional Tai-Khmer meditation was
regarded did not change during the
following periods in the history of Siam.
There is evidence that King Taksin
(r. 1767-1782), who re-established the
capital in Thonburi after the Burmese
sack of Ayutthaya in 1767, was familiar
with this method and himself commis-
sioned related manuscripts (pp. 178f).%
Even the first kings of the Chakri
dynasty, Crosby demonstrates, did not
act against the “old kammatthan”,
although their “engagement [...] with
global modernity would have later
significant impact on the shape of
meditation promoted as part of future
reforms of Buddhism” (p. 179). She also
recalls—although not always acknow-
ledging existing sources on this topic’—
the important role played by a
meditation master from Ayutthaya
known as Suk Kai Thuean (gninifiou),
lit. “Suk, the wild cock”, from the reigns
of Rama I (1782-1809) to that of King
Mongkut (Rama 1V, 1851-1868), when he
was appointed head of meditation
instruction (Th., wszeu1ude25L09, Phra

% This was already assumed by Bernon (2000: 426)
who relies on the Siamese chronicles according to
which King Taksin practiced meditation beginning
with the invocation of the five pitis. For a more recent
study, see Potprecha 2022.

7® For example, Taylor 1992: 116; Mettanando 1999:
15; also Bernon 2000: 441-452.

Nyanasangwon Thera; P., Nanasanvara-
thera) and Supreme Patriarch (&3LA9
Wedw2s1Yy, Somdet Phra Sankharat;
P., mahdsanghardja). He was also the
preceptor and meditation instructor to
Rama III (r. 1824-1851) and Rama IV
before they acceded to the throne.
During his long career, Suk Kai Thuean
mainly stayed at Wat Phlap (Tawau),
known today as Wat Ratchasittharam
(Ins198NS197Y) in Bangkok. This is one
of the few monasteries left in Thailand
where the “old” method is still taught
and which holds an important collec-
tion of related manuscripts, some of
which may come from the Ayutthaya
period (pp. 85, 98, 148, 178-182).”* King
Mongkut was apparently the first
monarch to have explicitly rejected the
traditional meditation system for the
benefits of the new Burmese Vipassana
method, allegedly more rooted in
canonical scriptures (pp. 182f). His
views, however—realization of this is
another outcome of Crosby’s study—
were not unanimously shared. One of
his sons, Prince Wiwitthawanpritcha
(WTSAUTUWNALSD NTUNIUFISITTUUTY:
1860-1932), published a book on medi-
tation that included kammatthan
elements. Even the members and
supporters of the reformist Thammayut
(Th., s35ueiBinlin"g; P, Dhammayuttikanikaya),
founded by Prince Mongkut before his
reign and highly promoted after he
acceded to the throne, did not system-
atically stand against the traditional
practices; some of them, such as Somdet
Sa Phussathewo (a1 Qaam‘[a; 1812-1899)
and venerable Ubali (Chan Sirisantho,
see note 28, supra) (pp. 184, 189), even
undertook to copy and publish texts

7! See also Bernon 2000: 426, 441; and Ong 2014: 2.
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related to this method. Crosby also
identifies some common elements
between the forest Thammayut medita-
tion practice and that of the tradition,
such as the iterative recitation of the
syllables Bu DDHO and the visualization
of a sphere of light (p. 264, n. 40).

Similarly in Laos, Crosby shows that
the “old kammatthan” method was
considered the ordinary meditation
practice in the Lao Sangha as late as
1974 (p.97), that is, to the eve of the
Communist Revolution. In conclusion,
all of these elements indicate that what
is nowadays referred to as “the old
method” was neither exactly considered
old nor a distinctive form of meditation.
As Crosby puts it, “this practice was just
kammatthana, ‘meditation” (p. 23) and
that was it. This is further corroborated
by vernacular related texts, which
systematically refer to meditation as
samathavipassanakammatthana. The fact
that no other method of meditation is
attested in premodern Southeast Asia
supports this hypothesis.

Primary Sources

Written primary sources naturally
provide the most consistent informa-
tion for those who aim to study the
nature or the history of the Tai-Khmer
Buddhist tradition of meditation.
Accordingly, Chapter 3 of Esoteric
Theravada provides an overview of
related corpora of texts originating
from Southeast Asia and Sri Lanka.
Therein, Crosby first identifies two
main genres of kammatthan texts,
“exoteric and esoteric narratives” and
“practice manuals”. This division is
important, although both “genres” can
be present in one and the same text, as

is the case, for instance, with Tai-Lao
Ua9sWuse Pavarabandha (Bualaphantha
according to northern Thai and Lao
pronunciation) and &»iuas Sadda-
vimala (Bizot & Lagirarde 1996). One
example of narrative Crosby gives is the
story of a princess named Citta, which is
actually a Sinhalese adaptation of the
aforementioned allegory of the “Fig tree
with five branches”, formerly recorded
in Cambodia by Bizot (1976) and in
northern Thailand by Lagirarde (1994).
Unfortunately, the account Crosby gives
for this narrative is too terse to be fully
coherent for readers unfamiliar with
these allegorical figures. This brevity is
surprising as she subjected the Sinha-
lese version,namely the Maranafianasutta
(“Discourse on the Understanding of Death”),
to a thorough study (Crosby, Skilton &
Gunasena 2012). She then takes the
Nibbanasutta as the second example of
the “narrative” genre. This is an apocry-
phal sutta in Pali, probably of Tai origin.”
In reality, its “narrative” nature only
relates to its formal appearance as a
sutta, beginning with evam me suttam
(“Thus I have heard”). Its main content,
however, is a depiction of the “City of
Nibbana”, here used as a metaphor for
delivering a variety of doctrinal items
and practices of the Buddhist teaching.
In fact, a number of texts from Thailand,
Cambodia and Laos equate the “city of
Nibbana” with the meditator’s own
body, establishing a relationship of
equivalence between bodily elements
and the constituent parts of the city
(Walker 2018: 531-537).

More illustrative of this “genre”
would perhaps have been the “Discourse

“«

2 This text has been studied and translated by
Hallisey 1993.
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of Mahakala” (Mahakalasutta) included in
the Tai-Lao Bualaphantha, an apocry-
phal sutta that relates the story of a thera
who comes to a cemetery to practice
meditation on what is foul (P., asubha).
There, the venerable sees a young
woman’s funeral and gives instruction
to King Pasenadi on the performance of
death rituals (Lagirarde 1998). The
Saddavimala, another text from Laos and
Lan Na, also includes a narrative about a
meditating monk repeatedly uttering
the sentence “the herons eat the fish”,
which is the prelude to the teaching of
salvation through grammar, which
forms the heart of the text (Bizot &
Lagirarde 1996: 222f).

The second genre identified by
Crosby is “practice manuals”, basic sets
of instructions for meditation masters.
She correctly describes these as
“technical and minimalist rather than
evocative” (p. 71). She mentions
different kinds of practice manuals
which can take different forms, from
concise to long, written in Pali or in
vernacular, in verse or in prose. Crosby
gives as an example the Sinhalese
Amatakaravannana (“Account of the Mine
of Immortality”), composed in Pali, which
is a record of 18th-century Siamese
teachings. The author offers an in-depth
study of this text (pp. 45-62), including
an interesting comparison between
listed topics of meditation contained
therein and those found in Vism.”
However, surprisingly, Crosby does not make
any mention of the Cambodian [i{f1: Gy
PUIN  Phloew preah thammd langka
(“The Path [leading] to the Teaching of
Lanka”), previously studied and

73 This parallel between both texts is already found in
Crosby 2013: 48f.
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translated by Bizot (1992). This
important text records the different
somatic signs the yogavacara experiences
across different initiatory stages. The
failure to mention this text is surprising
since she already summarized it in her
aforementioned “bibliographic essay”
of Bizot’s work (2000: 156-160). Even
more perplexing is the exclusion of the
“Manual for Interpreting Signs” (Kh.,
Ajsun S 81, Kbuon bok nimit). This text
has been extensively examined and
comprehensively translated into French
by Bernon in his monumental doctoral
dissertation (2000, 2 vols., 828 p.), a work
of which Crosby evidently has knowledge,
as it is referenced elsewhere in Esoteric
Theravada.

Although a number of texts that can
be labeled kammatthan belong to one of
these two “genres”, many other works
could hardly be classified in either of
them. Many texts are of a hybrid or
composite nature and cannot be
categorized solely as “manuals” or
“narratives”, despite their inclusion of
didactic components, cosmologies,
mystico-biological descriptions, mythical
elements, or even short stories. We also
have to keep in mind that, overall, our
knowledge of vernacular Buddhist
literature of the Tai and Khmer worlds
is too limited to draw clear-cut
classifications. In particular, a huge
number of vernacular meditation
treatises are waiting to be studied or,
even, discovered. This is yet another
reason to pay particular attention to the
Thai, Lao, and Khmer texts already
accessible through Bizot’s and his close
collaborators’ analyses or translations
in French. Unfortunately, Crosby refers
sparingly to this extensive corpus. Only
the Khmer Milakammatthana and the
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Tai-Lao Saddavimala are alluded to a
couple of times, while The Path [leading]
to the Teaching of Lanka, the Ratanamala,
the Bualaphantha, and the Dhammatrai,
to name just a few,” are not mentioned
in the general index. This is all the more
surprising since this scarcity of infor-
mation is not due to the author’s lack of
knowledge of this rich corpus originally
published in French. Equally surprising
is the absence of reference to Donald
Swearer’s study and translation of a
vernacular Abhiddhamma text of Lan Na
that is clearly related to this tradition
(see note 46, supra). Esoteric Theravada is
also totally silent on Pali works
originating from Myanmar and Lan Na
that have evidently constituted textual
sources for later kammatthan texts
written in vernaculars. Besides the
aforementioned Vss, Vss-t, Sadd-b,
Sadd-v, and so forth, mention should
also be made of the Jinapafijaragatha
(“Verses of the Cage of Victorious One”), a
protective paritta, probably composed
in northern Thailand in the 15th-16th
century, which links buddhas of the
past—or the great disciples—with
cardinal directions, bodily components,
and letters of the Pali alphabet (Bernon
2000: 339; Woodward 2020: 110-111;
Revire 2022: 238-244).7

In fact, Crosby does not rely on any
primary sources from Southeast Asia at
all, but only refers to secondary sources
written in English or French.”* The
Sinhalese corpus is only lightly

7t Walker (2018: 15-16, 110f, 490f) also provides analysis
of several Khmer texts related to traditional kammatthan.
75 The text is also found in modern Sri Lanka as an
expanded pirit or parittta (Jackson 1994). For a recent
edition and translation, see Kieffer-Piilz 2018: 233-239.

76 Some significant works are surprisingly not
mentioned by Crosby, however, such as Cousins 1997.

examined. Beside the Vidarsanapota
already studied by T.W. Rhys Davids,
only two other Sinhalese texts related
to the kammatthan tradition are referred
to in Esoteric Theravada, the Amataka-
ravannana and the Maranafiana-sutta.”
Yet many other titles exist in Sri Lanka
that would also be worthy of study or at
least mention. A number of these texts
are listed in the Hugh Nevill collection
(cited in Bernon 2000: 240) such as the
the Vimuktisangrahanamvividarsanabhavana-
sangrahaya, and so on.

Looking at these manuscripts is
important for a historical perspective.
In this regard, Crosby relies on a couple
of Thai and Lao publications that sug-
gest the existence of copies dating back
to the 17th century, for Ayutthaya, and
even as far back as the 16th century for
Laos (pp. 97, 102; see also Phibul 2019: 6).
Even though these records must be
considered, they must not always be
taken for granted, especially as we are
accustomed to a certain level of fantasy
for dating in Southeast Asian scholar-
ship.” The most reliable method would
be to scrutinize manuscript collections
of Thailand, Laos, and Cambodia, some
of which are nowadays easily accessible
via digital databases.”” Unfortunately,

77 Another Sinhalese text, entitled Vakkapprakarana, is
also referred to. However, this text is “a litany [...] to
be used in conjunction with the Amatakaravannana”
(p. 55) and thus apparently not a kammatthan text.

78 In particular, the mention of 1501 c as the date given
for a Lao manuscript (pp. 97, 100) is questionable. So far,
the oldest Lao manuscript—a fragment of the Vinaya
in Pali—is known to date to 1520 cE. Only a couple of
copies, among over 12,000 recorded in the DLLM, date
from the 16th century.

7 Beside the aforementioned DLLM and DLNTM data-
bases, many digital libraries of manuscripts have been
made accessible by Thai institutions or universities
such as Chiang Mai University (https://library.cmu.
ac.th/digital_collection/digitalheritage/), Chiang Mai
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very few kammatthan manuscripts bear
a date and, when a date does appear, few
go back earlier than the 19th century.
The oldest copy available so far—a frag-
mentary Lao version of wrhuganlo
Pha tham sam tai (Kh., Dhammatrai)—is
dated 1077 of the Little Era, i.e., 1715 CE,*
predating the Siamese missions to
Lanka by several decades; it thus gives
us a new terminus post quem for this
tradition.

Furthermore, the epigraphic corpus
of Thailand attests to the spread, not of
this meditation tradition itself, but of
some of its features in preceding
centuries. In this connection, one short
section of Esoteric Theravada is dedicated
to inscriptions (pp. 74f). First mentioned
is an inscription from Phitsanulok
(upper-central Thailand), dated 1549 cE,
which includes the Dhammakayagatha.
These Pali verses, which are found in
several related manuscript texts,
equates doctrinal elements—related to
supramundane knowledge and virtues—
to parts of the buddha’s physical attri-
butes or monastic cloth (Cham 2504;
Coedeés 1956; Bizot 1992: 293-300;
Woramat 2021: 79f; Skilton & Phibul
2022). Crosby gives a brief account of
this inscription, but without
explaining the notion of dhammakaya,

Rajabhat University (http://www.culture.cmru.ac.th/
manuscript_database), Mahasarakham University
(www.bl.msu.ac.th/2554/bailan.htm), Princess Maha
Chakri Sirindhorn Anthropology Centre (www.sac.
or.th/databases/manuscripts/), etc. In Cambodia,
the Fonds pour Iédition des manuscrits du Cambodge
(EFEO) has inventoried and microfilmed hundreds
of manuscripts (http://khmermanuscripts.efeo.fr/).
Morerecently,theBuddhistDigitalResource Centerhas
included a significant number of Khmer manuscripts
in their collection as well (http://library.bdrc.io/).

8 previously available online at the Digital Repository
of Lao Manuscripts, PLMP Code: 01012910002_73.

which renders the connection with the

kammatthan =~ meditation  technique
unclear. Mention is made of other stone
inscriptions  from  Sukhothai and

Ayutthaya, but no details are given
regarding their content, except the
vague statement that “they contain Pali
formulae of the qualities of the Buddha
and the contents of Abhidhamma,
condensed down to representative
syllables” (p. 74). For the sake of
completeness, one must add to these
examples the epigraphic corpus of the
Lan Na kingdom, which includes not
only heart-syllables but also yantras
dating from the 15th-16th centuries.
While these inscriptions do not
represent “direct evidence of [old]
kammatthana”,  the  characteristic
combinations of syllables or “heart-
formulae” they contain, for example,
NA MO BU DDHA YA, MA A U, NA MA BA
DA, ITI PI SO, I SVA SU,’! SAM VI DHA PU
KA YA PA, etc.,’? make them more than a
sign “of the attitude to language as a
potent force” (p. 74). Interestingly, a
number of these inscriptions are
written on  buddha  footprints
(P., buddhapada), an iconographic habit
that is of Sinhalese origin, but which
probably arrived in Sukhothai from
Bagan (Lorrillard 2000: 48-53). This
constitutes an additional argument in
favor of a hypothetical connection of
the Tai-Khmer Buddhist tradition of
meditation with Myanmar.

8 The first syllables of the praise to the Buddha
(1ti pi so bhagava araharn [...]), the Dhamma (Svakkhato
bhagavata dhammo [...]), and the Sangha (Suppatipanno
bhagavato savakasargho [...]).

8 Ontheseformulae,seeLorrillard 2000:50-52; Skilling
2012: 4-7, and Skilling 2018: 162f; also Revire &
Schnake 2023.
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Secondary Sources

On multiple occasions, I have emphasized
the significance and enduring impact of
earlier French scholarship in the region,
particularly Bizot’s groundbreaking
research on the Tai-Khmer tradition of
meditation. His work is also of crucial
importance as it opened access to the
study of texts hitherto unknown to
scholars which were still encountered
frequently in Cambodia before the
Khmer Rouge regime.

Following Bizot’s lead, Bernon was
able to observe complete initiation cycles
in Cambodia and Thailand more recently,
and which he could then compare to
vernacular textual sources. Unfortu-
nately, there are few practitioners left of
the kammatthan meditation technique
and only a small number of temples in
Thailand and Cambodia have kept this
tradition alive, sometimes not without
adaptation. In this vein, Crosby was likewise
able to make visual observations at two
temples where this kind of meditation is
still practiced, namely at Wat Damrei Sar
6) ‘gﬁ?ﬁj) in Kandal province, Cambodia,
and at Wat Ratchasittharam (In51280ns15%)
in Thonburi (Bangkok), Thailand. Some of
her endnotes also suggest she conducted
a number of interviews with practitioner
masters (pp. 90, 99-100, 221, 226). However,
in Esoteric Theravada, she does not give
an extensive description of the medita-
tion cycle or technique practiced in
these monasteries (pp. 54f). 1t is frus-
trating that an entire volume dedicated
to a given method of meditation gives so
little information about it. For this
reason, the aforementioned dissertation
by Olivier de Bernon (2000), regretfully
still unpublished, remains the fullest
account to this day of the initiation of

the yogavacara transmitted in Cambodia
in the late 20th century. In addition,
Bernon gave a complete description of
the teachings delivered at Wat Ratcha-
sittharam of Thonburi (2000: 426),
which he was among the first to identify
as the place where the memory and
teaching of Suk Kai Thuean has been
maintained (see also Mettanando 1999).
In this connection, Bernon highlighted
differences with the Khmer method
such as the notion of parents’ legacies
(Kh., &inN, kun) which is absent from
the Ratchasittharam instructions. It is
surprising that Esoteric Theravada does
not appropriately acknowledge its debts
to this work.®

On a broader scale, Esoteric Theravada
falls short in acknowledging the
contributions of EFEO scholars, despite
extensively relying on their previous
research. While Crosby does make a
general reference to Bizot’s work, it is
worth noting that he is inaccurately
labeled as an “archaeologist” on p. 96.
Moreover, she frequently appropriates
his work and discoveries without due
credit. Among many cases, we can
mention Crosby’s identification of the
preeminent role assigned to the first
five topics of meditation, namely the
pitis or “joys” as a distinctive feature of
the Tai-Khmer meditation technique,
which she presents as her new finding
(pp. 30-31). Yet this identification was
repeatedly emphasized by Bizot (1992:
47-48) and later by Bernon (2000: 246,
539f), who, moreover, clearly distin-
guished between the pitis in the
kammatthan tradition, considered as

8 However, Crosby refers to a later English article by
her colleagues Skilton & Phibul 2014, which merely
replicates, albeit in less details, Bernon’s thesis.

120 Journal of the Siam Society, Vol. 112, Pt. 1, June 2024



REVIEW ARTICLE

entities to be invoked (P., aradhand) and
visualized in precise parts of the body,
from those in the Sinhalese Mahavihara
teachings which are merely seen as
processes or states. The same can be
said for the numerical symbolism Crosby
gives (p. 33) equating the five pitis, the
five candles offered to the yogavacara’s
master, the five primordial syllables
NA MO BU DDHA YA, the five elements,
the five aggregates of individual
personality, the five colors or “lights”,
etc. (Bernon 2000: 270). The continuous
repetition of distinctive rhythmic
formulae or gathds, such as A RA HAM, as
a breathing exercise, in order for the
yogavacara to cease any “active thought”
(P, citta), is presented by Crosby as a
first-hand discovery (pp. 54, 243, n. 1),
although it had already been described
a great many times in Bizot’s (e.g., 1992:
228) and Bernon’s (e.g., 2000: 496)
earlier works.

Comparisons between the topics of
meditation in the Southeast Asian
tradition and those taught in the
Sinhalese Vism have also been under-
taken previously by Bernon (2000: 461f).
Even though Crosby does bring some
new genuine findings of her own, it
would have been fair to mention these
as well. In the first instance, she
attributes the understandings of
cosmogenesis as giving a generative
role to the three syllables MA A U, from
which the universe arises, to a recent
publication from Kitchai Urkasame
(p. 32), while it was first recorded
almost fifty years earlier by Bizot in Le
figuier a cing branches (1976: 132) and
repeated in his subsequent publications,
albeit only written in French (e.g., Bizot
1989: 21; Bizot & von Hiniiber 1994: 39).
Admittedly, Crosby makes this reference

later in the book (p. 128, endnote), but
in the meantime does not attribute the
recognition to him, as she should, of
these syllables as “an inversion of the
components of the Sanskrit syllable om,
to which similar cosmogonic potency is
attributed in Hinduism” (p 32.). Another
example concerns various “somatic
signs” or nimittas the disciple must
experience during successive medita-
tion sessions, from simple tremors to
the vision of the dismemberment of the
body itself. These nimittas have been
enumerated and described at great
length by Bizot (1992: 51-56) and
Bernon (2000: 507f). Yet again, Crosby
chose to only report the more recent
work of Phibul Choompolpaisal (2019)
who, she writes, has “provided a
detailed survey of the varied types of
nimitta” (p. 56). Further, Crosby’s long
section on the impact of printing on the
kammatthan tradition (pp. 88-92),
although interesting, makes no mention
of Bizot’s earlier reflections on this
issue, especially on the related
abandonment of traditional scripts such
as Khom or Tham and their mystical
function in modern Cambodia and
Thailand (Bizot 1992: 17-21; Bizot &
Bizot 2001: 149-153; also Kourilsky 2005:
45-49). Finally, the identification of the
aforementioned story of the meditating
monk in the Saddavimala with the
Burmese Kacc-nidd is wrongly ascribed
by Crosby to Aleix Ruiz-Falqués (p. 134,
n. 47), while it was already pointed out
many years earlier—and in English—by
Ole Pind in Bizot and Lagirarde’s study
(1996: 671).

Crosby’s lack of recognition of this
extensive, foundational scholarship is
unexpected given that she has, in the
past, acknowledged the understandings
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of the Tai-Khmer Buddhist tradition she
owes to Bizot and his colleagues.
Moreover, she has even contributed to
making them more accessible via
English summaries and overviews (e.g.,
Crosby 2000). Admittedly, the original
writings of Bizot are not always easy to
grasp, even for a native speaker. In this
regard, more recent studies written in
English, on which Crosby preferably
relies, are helpful. However, some of
them must be studied with caution. This
is especially the case for those produced
by Thai scholars linked with the
Thammakai movement based originally
in a temple ground at Wat Phra
Dhammakaya in Pathum Thani, north of
Bangkok. This Thai sect teaches a method
of meditation, called witcha thammakai,
which claims to be in line with the “old
kammatthan” tradition. As it happens,
members of Wat Phra Dhammakaya
invest much energy and resources in
highlighting the alleged connection
between its own meditation system and
the supposed ancient kammatthan
tradition. While there is some truth to
this assertion, it is undeniable that this
connection is often exaggerated and, to
some extent, constructed for the
purpose of legitimation.*

It should also be mentioned that a
significant part of Esoteric Theravada
traces the history of the Dhammakaya
temple and examines the roots of its
meditation lineage. As Crosby rightly

8 An illustrative example of this phenomenon is
found in the work of Mettanando [Mano Laohavanich]
(1999), a former senior monk at Wat Phra Dhammakaya,
who later disrobed and subsequently emerged as a
staunch critic (2012). In addition, Phramaha Niras
Ruangsan (2015) strongly relativizes the influence of
the “old kammatthan” as taught by Suk Kai Thuean on
Sot Candasaro’s method.

recalls, Thammakai officially takes as a
basis the witcha thammakai method
developed earlier by Luang Pu Sot, the
former abbot of Wat Paknam Phasicharoen
(pp. 96-99). Witcha thammakai, is a
modernized and simplified form of the
traditional practice taught earlier by
Suk Kai Thuean at Wat Ratchasittharam.
Luang Pu Sot’'s method became
gradually widely known in Thailand and
beyond after World War II and even
reached some Western Buddhist circles
who participated in its promotion
(pp. 230-232). Witcha thammakai also
met with critiques from the mainstream
(Mahanikai) Thai Sangha, as did another
modern method, the anapanasati, taught
in the Thammayut forest lineage of
Achan Man Phuritthatto (fu 36 ls;
1870-1949) (p. 229). However, a number
of Luang Pu Sot’s students were able to
transmit his method to several temples,
which then inspired the Thammakai
movement.* While it is indeed interesting
to highlight that the traditional kam-
matthan meditation practice has found
its way into modern trends of Buddhism
in Thailand, Esoteric Theravada does not
expose new findings in this matter. The
Thammakai  movement and its
meditation method have been the
subject of numerous studies in recent
decades (Bowers 1996; Mackenzie 2007;
Newell 2008), and have generated

8 There are actually several temples claiming
lineagefromtheoriginalteachingsof LuangPuSot.The
primary contenders, engaged in a rivalry, are Wat
Phra Dhammakaya (3pwsesssunie) located in
Pathum Thani (north of Bangkok), and Wat Luang
Pho Sot Thammakayaram (JpnanwoansssunIgn
§11) situated in Ratchaburi province. Notably, in
Esoteric Theravada, Crosby appears to exclusively
reference the former, which exercises control over
the Dhammakaya Foundation, acknowleged and
thanked by the author (p. x) for their financial support.
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well-informed  dedicated ~ Wikipedia
webpages.®® Comparative studies of the
witcha thammakai method of meditation
with the traditional kammatthan have
also recently emerged (e.g., Niras 2015;
Potprecha 2019: 103f).

Concluding Remarks

To conclude, in Esoteric Theravada
Crosby leans toward a historical rather
than an anthropological or philological
approach. The author expresses an
intent to present a holistic view of the
nature of the traditional meditation
system and to explain how change
happens and its relation to other
technologies of transformation (p. 2).
While the latter ambition appears to be
achieved, the former is not entirely
successful. Crosby’s primary interest
lies in how the so-called “boran
kammatthan” (a misnomer, as discussed)
was and still is perceived, and how this
perception evolved over the centuries.
The author might have been better
served by openly focusing on this issue,
rather than attempting to provide an
overview of this tradition throughout
the centuries in Southeast Asia and Sri
Lanka.

The decline of influence of the
traditional form of Buddhism in Cambodia
and Thailand was already the subject of
Crosby’s earlier book (2013). While
Esoteric Theravada adds little more to
that earlier study, it still makes a
significant contribution to this subject.
Bizot previously outlined historical and
sociological reasons that led to the

8 See for example: https://en.wikipedia.org/wiki/
Wat_Phra_Dhammakaya, and https://en.wikipedia.org/
wiki/Dhammakaya_tradition (accessed 8 October 2022).
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discrediting of traditional Buddhist
conceptions in  French  colonial
Cambodia in his introduction to Le
figuier a cing branches (1976). Crosby
broadens the perspective geographically,
including Thailand, Myanmar, and Sri
Lanka. She also reflects on broader
aspects of modernization impacting
worldviews and conceptions. These
changes affected religious practices,
such as the emergence of Western
medicine, the rise of the Burmese
Vipassana method, and the rivalry
between various Buddhist nikayas
(pp. 223f). However, some topics loosely
related to the book’s subject, like
Buddhist reforms in 19th-20th century
British Burma and Sri Lanka, are
overdeveloped and not directly related
to meditation (pp. 203-210).

Crosby’s major breakthrough lies in
arguing that the description of the
traditional Tai-Khmer meditation as
“non-orthodox” or “non-Theravadin”
results more from a modern perception
of Buddhism than from an actual
peculiarity in terms of conception and
practice. She provides compelling
arguments, such as the similarity
between the terminology related to
meditation topics in the yogavacara
method and the Abhidhamma, and the
historical evidence of religious elites
practicing the kammatthan method.
Crosby also highlights how kammatthan
teachings have found their way into
modern Buddhism and experienced a
revival among certain practitioners,
especially in Thailand. While she does
not directly question the notion of
orthodoxy, her arguments support the
idea that this notion is not relevant for
addressing meditation matters.
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In summary, readers’ evaluation of
Esoteric Theravada may depend on their
expectations. Those  wanting a
descriptive in-depth overview of the
Tai-Khmer tradition of meditation
might be disappointed. The method is
lightly described, and vernacular sources
are infrequently quoted, making it
challenging for uninformed readers to
grasp its essence. Additionally, some
hypotheses about its origins are
stimulating, while others are less
convincing. =~ The  book  lacks
consideration for regional geography
and religious history before the late
18th century, and some relevant sources
are not explored.

Informed readers with access to
French-language scholarship may find
little additional information compared
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to Bizot’s or Bernon’s earlier work. They
might also be surprised by the important
omissions and lack of proper attribution.
However, the book’s real value perhaps
lies in providing information for Thai
and international scholars who cannot
read French at an academic level. When
considered for what it is—an exploration
of how Buddhist studies and scholars
have come to regard a given meditation
tradition through the prism of modernity
—Esoteric Theravada offers new and fresh
perspectives. While it may not unveil all
the mysteries of the Tai-Khmer tradition,
it provides valuable information on its
late history, original interpretations,
and challenging hypotheses, offering
new grounds and avenues for reflection.
Progress has been made, but there is

still a long way to go.

ABBREVIATIONS

Abhidh-s Abhidhammatthasangaha

Abhidh-avt  Abhidhammavataraabhinavatika

Dhp Dhammapada

Kacc Kaccayanavyakarana

Kacc-nidd  Kaccayanasuttaniddessa

Nidd-a Saddhammapajjotika
(Mahaniddesa-atthakatha)

Sacc Saccasarkhepa

Sadd-b Saddabindu

Sadd-v Saddabinduvinicchaya

Spk Saratthappakasini
(Sarmyuttanikaya-atthakatha)

Vibh-a Sammohavinodani
(Vibhanga-atthakatha)

Vism Visuddhimagga

Vss Vajirasarathasangaha

Vss-t Vajirasarathasangaha-tika
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THE GREAT DISCIPLE MAHAKASSAPA AND HIS PARINIBBANA

Javier Schnake!

ABSTRACT—The 80 great disciples (asiti mahdsavakas) are a conceptual
category found in Pali commentarial literature dating from the 5th to the
10th century. Various forms of evidence, including archeology, epigraphy,
and iconography, demonstrate the enduring popularity of these characters
within mainland Southeast Asian Buddhist traditions. This popularity
spans from the end of the 1st millennium to the present. The focus of this
work lies in the Pali texts, which have been largely overlooked in
comparison to the well-preserved accounts in vernacular languages. The
study partially aims to address this gap by presenting a critical edition and
new translation of a Pali text centered around the parinibbana (final
demise) of one of the most esteemed disciples, Mahakassapa.

KEYWORDS: 80 Great Disciples (Asiti Mahdasavakas); Mahakassapa; Pali Commentaries;

Parinibbana; Southeast Asian Buddhism

Introducing the Great Disciples

The asiti mahasavakas, commonly known
as the “80 great disciples” or “hearers”,
represent a conceptual category within
Pali Buddhist studies that has received
limited attention. Notably, Francois
Lagirarde (2000, 2001, 2006) is the sole
scholar to have extensively explored
this field, primarily focusing on the
Southeast Asian context, particularly
the Thai vernacular Buddhist tradition.
While Lagirarde sheds some light on
this subject, information about these
great disciples, sourced from Pali

! Ecole Pratiques des Hautes Ftudes, Paris.
Email: javier.schnake@ephe.psl.eu.

literature, is scattered across various
other published works, including
Toshiichi Endo’s (1997), which explores
the evolution of some key concepts
such as bodhi, bodhisatta, parami, etc., in
commentarial literature. Additionally,
the bilingual Paramidipani (ed. Pesala
2015), originally composed by the
eminent Burmese monk Ledi Sayadaw,
must be referenced. The latter work
consistently mentions the great
disciples in discussions presented in the
form of questions and answers,
specifically focusing on enlightenment
and the attributes necessary for
embracing a bodhisatta’s career.
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The popularity of the great disciples
has achieved considerable success within
Southeast Asian Buddhist traditions,
making distinctive contributions to
regional Buddhist narratives and
literature. This popularity has played a
crucial role in fostering a strong and
enduring local religious history (Skilling
2009: 57-59). The lives and final
moments of the 80 great disciples
became a significant literary genre,
preserved in vernacular languages.
Although absent in Sri Lanka and
central Myanmar, these texts persist
today in Thailand, Laos, Cambodia, and
the Shan State (Lagirarde 2000: 58; 2001:
304).

Molded tablets found in U Thong’
(late 1st millennium) and Saraphi,
Chiang Mai province (12th-13th c.), as
well as footprints of buddhas during the
Sukhothai period demonstrate the
lasting impact of the great disciples in
ancient Thailand (Bauer 1991: 61-63;
Lorrillard 2000: 41-45, 53-55; Skilling
2013: 77-79). References to them
continue in later Burmese epigraphy, as
seen in an Ava inscription from 1778 CE
recording the enshrining of 80
statuettes (Taw Sein Ko 1899: 170).
Another Burmese tradition details 40
disciples sitting to the right of the
historical Buddha and 40 to his left (Tin
Lwin & Tin Oo 1996: xiv-xv). The
Rattanakosin  (Bangkok) period in
Thailand ~ (1782-today)  witnesses
continued interest, marked by new
inscriptions during the installation of
monumental group of statues in various

% The inscriptions found on the back of seven tablets
give the names of “foremost disciples” (etadagga)
which are also present in the list of mahdsavakas (see
thereafter).

monasteries in Bangkok (e.g., Wat
Suthat and Wat Phichai Yat). Official
recognition of these great disciples is
evident in the Anubuddhapavatti (ed.
Vajirafianavarorasa 1974), composed by
Prince Vajirafianavarorasa (1859-1921),
alongside publications like Brah
asitimahdasavakanibbana  and  Brah
savakanibbana (ed. Anonymous 1972),
focusing on the final moments of these
great disciples (Lagirarde 2000: 61; 2001:
304, 314).

Mahasavakas or great disciples are
absent from early Buddhist scriptures
and the Mahayana literature, suggest-
ing their specificity to the late Theriya
school (known as Theravada today).
Their origins trace back to Pali com-
mentaries (atthakathas),’ notably those
collected and composed by Buddhaghosa
(fl. sth ce) and later by Dhammapala
(fl. between the 6th and 10th c.),* who
succinctly defined their characteristics.

Buddhaghosa refers several times to
these mahasavakas without defining in a
coherent and articulated whole their
nature and specificities. He mentions
few names,’ while their definitive number—

 Later literature makes sporadic references to
these great disciples, but they do not take center
stage in narratives and lack significant conceptual
development. See, for instance, in the Mahavamsa
(Mhv XXX 80) and its “Extended” version (Ext Mhv
XXX 218c), the Thiapavarmsa (Thip 233, 29), the
Chakesadhatuvarisa (Cha-k 10), the Rasavahini (Ras 78,
21), the Asitimahasavakavannanagatha mentioned in
the Gandhavarisa (Gv 66, 5-6), etc.

* While not strictly a commentary, I include here
Buddhaghosa’s Visuddhimagga for convenience, as it
serves to synthesize the entire conceptual framework
of the Theriya tradition. The dates concerning
Dhammapala are still subject to discussions; see
Gornall & Ruiz-Falqués (2019) for a recent synthesis.
5 For instance, ““Where is the Teacher? Where is the
Thera Sariputta? Where is the Thera Moggallana?
Where is the Thera Bhaddiya? Where is the Thera
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eighty (80)—appears several times® and
seems normal and already integrated into
these different literary developments.
Their important status is testified by
their repeated mention in sequences
including prestigious characters;” by the
specific marks (lakkhanas) they hold;® by
their faculty to recollect past lives
among six kinds of people, as well as
being considered as peculiar savakas,
alongside aggasavakas (“chief disciples”)
and pakatisavakas (“ordinary disciples”).’
This threefold distinction can probably
be understood from a conceptual frame-
work in which the “bodhisattva or
bodhisatta ideal”*® has been elaborated.
Notably, distinct perspectives on the

Anuruddha? Where is the Thera Ananda? Where is
the Thera Bhagu? Where is the Thera Kimbila?’ So
saying, they went about looking at the places where
sat the 80 chief disciples” (Dhp-a 1138, 19-23).

® The 80 great disciples (asiti mahasavakas) are
mentioned, for instance, at Vism 98, 26 and Vism 411,
14 and 24; Sv I 420, 4; Sv II 429, 24-25; Sv III 792, 17;
Dha-a I 94, 11; Dha-a II 97, 14; Dha-a Il 174, 11-12; Pp
1 357, 21; Mp 1 127, 13-14; Mp 11 126, 5 and 11; Mp I
262,1-2; Mp 11 65, 23; Pj 11 51, 9; Pj I1 511, 23.

7 For instance: “For in this place, buddhas,
paccekabuddhas, the chief disciples, the 80 great
disciples, the different wheel-turning monarch
possessing great powers, the khattiyas, the brahmans,
the householders with immense wealth arise” (Sv 1I
429, 24-25). See also, “Sariputta, Mahamoggalana,
as well as the 80 great disciples penetrated the
supramundane Dhamma through energy” (Sv I1I 792,
16-18 and Mp II 65, 23-24).

8 «...] On account of that, for them these distinctions
are to be known: the buddhas are endowed with
these marks; the paccekabuddhas with these [other
marks], the two chief disciples, the 80 great disciples,
the buddha’s mothers, the buddha’s fathers, the
buddha’s attendants, the buddha’s female attendant,
the wheel-turning monarch are [endowed with other
marks]” (Mp II 261, 30-262, 3).

?“There are sixkinds of people whorecollect these past
lives. They are: other sectarians, ordinary disciples,
great disciples, chief disciples, Paccekabuddhas, and
Buddhas” (Vism 411, 8-10; trans. Nanamoli 1956: 405).

19 0n this point, see Samuels 1997.

terms bodhi and bodhisatta, marking
crucial stages in the evolution of the
bodhisatta’s doctrine, signify that disci-
ples (savakas) can also aspire to attain
enlightenment (Endo 1997: 283-284)."
Buddhaghosa’s classification of savaka
bodhi (“enlightenment of disciples”),
paccekabodhi (“enlightenment of pacceka
[buddhas]”), and sammasambodhi/
abhisambodhi (“highest/perfect enlight-
enment”), along with Dhammapala’s
later differentiation between mahabo-
dhisatta (“great-bodhisatta [i.e., the
Buddha]”), paccekabodhisatta (“pacceka
[buddha]-bodhisatta”), and savakabodhisatta
(“disciples-bodhisatta”), reveals a more
intricate nature of the bodhisatta. It is no
longer merely an appellation for the
previous existences of any buddha.

The late Paramatthadipani (Dhamma-
pala’s commentary on the part concerning
the Theragatha-atthakatha) brings some
elements clarifying the nature and iden-
tity of this peculiar group of disciples, in
addition to some Buddhaghosa’s views.

First, we have the names of these
mahasavakas:

Venerable, among them, the 80
great disciples by names are
Anfiakondafina, Vappa, Bhaddiya,
Mahanama, Assaji, Nalaka, Yasa,
Vimala, Subahu, Punnaji, [10]
Gavampati, Uruvelakassapa,
Nadikassapa, Gayakassapa,
Sariputta, Mahamoggallana,
Mahakassapa, Mahakaccayana,
Mahakotthika, Mahakappina,
[20] Mahacunda, Anuruddha,
Kankharevata, Ananda, Nandaka,
Bhagu, Nanda, Kimila, Bhaddiya,

1 0On the evolution of these complex doctrinal
aspects, see Endo 1997: 228-238.
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Rahula, [30] Sivali, Upali, Dabba,
Upasena, Khadiravaniyarevata,
Punna Mantaniputta, Punna
Sunaparantaka, Sona Kuti-
kanna, Sona Kolivisa, [40]
Radha, Subhiti, Angulimala,
Vakkali, Kaludayi, Maha-udayi,
Pilindavaccha, Sobhita, Ku-
marakassapa, Ratthapala, [50]
Vangisa, Sabhiya, Sela, Upa-
vana, Meghiya, Sagata, Nagita,
Lakundakabhaddiya,
Pindolabharadvaja, Mahapan-
thaka, [60] Clilapanthaka, Bakula,
Kundadhana, Daruciriya, Yasoja,
Ajita, Tissametteyya, Punnaka,
Mettagi, Dhotaka, [70] Upasiva,
Nanda, Hemaka, Todeyya, Kappa,
Jatukanni, Bhadravudha, Udaya,
Posala, Moghar3ja, Pingiya [80]
(Tha-a I1I 205, 27-206, 6).

The composition of this list is similar
in the South and Southeast Asian
recensions of the Paramatthadipani,
although the spelling of some names
sometimes varies according to the edi-
tion.”? Interestingly, among these 80
disciples found in the commentaries,
16 are not mentioned in the earlier Pali
Canon (Rhys Davids 1913: xxxvi).?
Additionally, this set of mahasavakas

12 For instance, the Syamarattha (Thai) edition gives
Afifiasikondafifio for Affiakondafifio, Nalako for
Nalako, Punna Sunaparanta for Punna Sunaparantaka,
and Kolivisa for Kolivisa, Lakundakabhaddiyo for
Lakuntakabhaddiyo, Bakulo for Bakkulo, Mettagi for
Mettagu, Posalo for Posalo (Tha-a II (Sy): 871, 1-15);
similarly, the Chattha Sangayana (Burmese) edition
proposes Afifiasikondafifio for Afifiakondafifio, Nalako
for Nalako (Tha-a (ChS) 541, 20-542, 11). Additionally,
these editions also include various variants presented
in the footnotes.

13 These are Bhaddiya, Assaji, Nalaka, Punnaji, Tissa
Metteyya, Punnaka, Mettagu, Dhotaka, Upasiva, Hemaka,
Todeyya, Jatukanni, Bhadravudha, Udaya, Posala, and Pingiya.

must be distinguished from the 74
“foremost disciples” (etadagga)* listed
in the Anguttaranikaya (A 1 23, 16-26,
28), which comprises only 43 of these
“great disciples” (ed. Pesala 2015: 86).
Furthermore, 1 should mention that
the number of great disciples is, strictly
speaking, not 80, but 78. The two chief
disciples (aggasdavakas), Sariputta and
Moggallana, due to the excellence of
their personal qualities, are already
encompassed within the larger category,
despite their substantial distinctions
from the other great disciples.”® To
summarize, the construction of this list
of 80 disciples prompts two observa-
tions: (1) certain names within the list
were entirely unknown before its
compilation and will continue to
linger in obscurity thereafter, and (2),
this compilation fails to identify any
distinctive conceptual developments
or narratives centered around these
illustrious figures.

Second, the main Dhammapala’s
contribution to the mahasavaka con-
cept distinguished these higher disci-
ples through the quality of their reso-
lution (abhinihara). The passage in
question notes:

Why are these Theras called
“great disciples” (mahasavaka)?
Because of the greatness of
their resolution (abhiniharassa).
Surely in this way, the two
chief disciples (aggasavaka) are

4 Which are the most distinguished ones in a
particular field, i.e., 41 among monks (bhikkhus),
13 among nuns (bhikkhunis), 10 among laymen, 10
among laywomen.
13See Tha-alll207,22-31andalso the Aggasavakavatthu
at Dhp-a183-114.
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included among these great
disciples. They are then called
“great disciples” (mahdsavaka)
because they obtained the
highest knowledge regarding
perfections for the disciples;
they have the highest knowl-
edge of the highest Dhamma
among disciples; they stay in
the highest place among disci-
ples, because they conform
with their great resolutions.

And their resolution is
superior to that of the ordinary
disciples (pakatisavakehi). For,
in the time of the Blessed One
Padumuttara, they made their
aspiration (panidhana). There-
fore, their mastering and de-
velopment of analytic knowl-
edge in the attainment of
direct knowledge is superior.
All the arahants surely accom-
plished the purification of vir-
tues and so on, their minds
established in the four estab-
lishments of mindfulness, they
developed the seven factors of
enlightenment as ought to be,
they destroyed the defilements
without any remainder [fol-
lowing] the succession of the
paths, [then] they establish in
the highest fruit.

Likewise, as they are liber-
ated by faith, they have
obtained right view, they are
liberated by both ways, and are
liberated by wisdom, they have
accomplished distinction in
previous mental development
through the desired distinc-
tion, then by the greatness of
the resolution, the greatness of

the former connection, having
accomplished virtues superior
to others, in that lineage, great
disciples (mahasavaka) are ven-
erable disciples (mahantasa-
vaka) through their resolution,
their virtues and so on (Tha-a
111 206, 7-22).

This passage also highlights the
name of Buddha Padumuttara who met
each great disciple during their previous
lives. Padumuttara was the tenth buddha
of the past given by the Buddhavamsa
(Bv XI 12), said to have lived 100,000
eons ago. This past buddha had a central
role in the career of the great disciples
since he gave each of them the
prediction (vyakarana) that they will
one day become enlightened beings.
This precondition for all candidates to
enlightenment was made possible
beforehand by the acquisition of certain
factors or things (dhamma)'® such as
resolute will (chandata) and performing
acts of devotion (adhikdra) for the great
disciples. It is also the starting point of
the long period during which the latter
candidates acquire their perfections.”
Finally, the prediction must be impera-
tively coupled with a higher resolution
(abhinihara), as illustrated by the case of
the Thera Adhimutta who met this
buddha and received his prediction,
withouthoweverbecomingamahasavaka
(DPPN, s.v. Adhimutta).

16 As explained at Tha-a 111, 21-12, 11, there are eight
factors (dhamma) expected for the buddhas, five for
the paccekabuddhas, and two for the chief disciples
and great disciples. See ed. Pesala 2015: 22ff for
further details.

17 “For those [wishing] the enlightenment of great
disciples (mahdsavakabodhi), it is 100,000 eons, just
like the parents of a buddha, the attendant, and the
son” (Tha-al11,19-21).
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In summary, mahdasavakas appears to
be seamlessly integrated into Pali com-
mentaries. Their existence, however,
surely predates the compilation of the
atthakathas, though the extent of their
preexistence remains unclear. The lack
of detailed character development of
the mahasavakas suggests that the
emphasis lies more in the concept itself
and their large number rather than the
specific identity of each disciple. While
pinpointing the reasons for the popu-
larity of these great disciples in main-
land Southeast Asia is challenging, it is
likely that these revered figures symbolized
the potential for embracing the
bodhisatta’s path, attaining enlighten-
ment, and subsequently becoming
advocates of the bodhisatta ideal for all.

The Parinibbana of Mahakassapa

The surge in popularity of vernacular
texts detailing the lives of the great
disciples is evident in the region.
Lagirarde translated two notable exam-
ples from Thai to English (2000, 2006).
However, this scholarly discourse
continues to overlook important Pali
texts. My study endeavors to fill this gap
by presenting a Pali text intricately
linked to this literary tradition, specifi-
cally delving into the concluding chapter
on the life of the revered Thera
Mahakassapa, whose widespread acclaim
in the broader Buddhist community is
indisputable (Silk 2003).

Critical Edition and Translation
Pali texts related to these 80 disciples

are found in Thai and Cambodian libraries,
collected in anthologies such as the

Pali Savakanibbana (MS EFEO PALI 64)%
or available as individual works, e.g., in
the Mahakassapatheranibbana (cited in
Lagirarde 2006: 82-83). A comprehensive
exploration of these Pali manuscripts
provides a more precise understanding
of their contents and assesses their
similarities and differences. For
example, a detailed analysis of the Pali
Savakanibbana reveals that it contains
few stories of disciples listed in the
Paramatthadipani (see above). Further-
more, not all the narratives are dedicated
to a mahasavaka.® Moreover, most
sections consist of compilations of literary
materials extracted from canonical,
commentarial (atthakatha), and sub-
commentarial (tika) literature, chosen
for their depiction of the distinguished
qualities and final moments of a specific
disciple.

The parinibbana of Mahakassapa
stands as an exception. As an original
composition, conspicuously absent
from almost all Western sources listing
Pali works,? it lacks a specific date and
is attributed to an unidentified author.
The text does not have a specific title
and the names associated with this
manuscript in collections such as
Mahakassapatheranibbana, etc., are likely
derived from the concluding sentence,

18 The manuscript contains 6 bundles and 174 folios.
It is located at the EFEO library in Paris.

¥ Only 13 individuals are granted a dedicated
section here, and it is not limited to men
alone; this group also encompasses several
women: Sariputta, Cunda, Moggallana, Bakkula,
Bahiya, Kundala, Mahabaggha, Buddhapita,
Mahapajapati, Sanusamanera, Dabbamallaputta,
Gotami, Nabbamallaputta.

% L ouis Finot stands among the few Westerners who
have discussed this text and referenced a manuscript
housing it within a Lao monastery (1917: 66, 190, no. 354).
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simply stating, “This story about the
parinibbana of the Thera Mahakassapa is
finished” (ayarh Mahakassapattherassa
parinibbanakatha nitthita).

The Pali text presented here is a
revised version of an editio princeps
prepared over 15 years ago by Jacqueline
Filliozat and the late Peter Masefield
(2007), accessible at the EFEOQ library in
Paris, but which remained unfinished
and unpublished. It is based on the
following manuscripts,” all written in
Khom script and presumably originating
from central Thailand:

(1) MS A included in a collection of
different great disciples’ nibbanas, BnF
PALI 298, bundle no. 3/folios ga to gai,
Bibliotheque nationale de France, Paris.

(2) MS B included in the Sampindita-
mahanidana, BnF PALI 624, bundle no. 15/
folios ve to su, Bibliotheque nationale de
France, Paris.

(3) MS C included in the Pali
Savakanibbana, EFEO PALI 64, bundle
no. 2/folios ga to garh, EFEO library, Paris.

MS A served as the base text for
reconstructing the narrative and
folios have been inserted accordingly,
with other variants found in MS B and C
juxtaposed in the footnotes. These three
copies exhibit a substantial number of
variants and scribal peculiarities,
illustrating the challenges inherent in
stabilizing the text across multiple

21 The photographs of each manuscript can be found as
supplementary material in the ONLINE APPENDICES at:
https://doi.org/10.69486/112.1.2024.7b.

transmissions.” The presentation of the
text in a readable and comprehensible
form was rendered difficult by these
variations. While the overall progres-
sion of the text is similar in the three
versions, certain passages required
reconstruction or deduction from
manuscript readings and borrowed
literary sources.

In their unpublished work, Filliozat
& Masefield included an extensive
critical apparatus detailing all errors
and variants in a somewhat raw manner.
I have opted here to condense and
organize this information, retaining only
data deemed useful for the reader.
Although some words may have spelling
gaps, they can still provide valuable
insight. Spelling discrepancies, pronun-
ciation variations, vowel length differences,
and shifts in consonants were addressed.
Additionally, I have reorganized the text
and footnotes, occasionally selecting
variants from the two other manu-
scripts B and C over proposed words,
arranging compounds, and incorporating
textual references when possible.

I made efforts to adhere closely to
the meaning and syntax of the text.
However, I thought some adjustments
were necessary to enhance the ease of
reading and prevent monotony. For
instance, I reorganized the additions of
absolutive forms, shortened sentences
for readability, and alleviated systematic
repetition of words, especially verbs
indicating actions that just occurred
(e.g., “having said”, “having thought”,
etc.), as well as coordinating conjunc-
tions (tadd, atha, pana, etc.).

22 For a summary of these commonly found idiosyn-
crasies in so-called “Indochinese Pali”, see Masefield 2008.
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Synopsis

The narrative of Mahakassapa’s
parinibbana starts with an episode not
directly linked to his final lifetime but
to his gathering and enshrining of the
historical Buddha’s relics—an episode
mostly associated with the Sumangala-
vilasini (Commentary on the Dighanikaya
by Buddhaghosa)—thus ensuring the
enduring presence of Buddha Gotama.
Subsequently, Mahakassapa’s awareness
of his remaining life forces prompts him
to choose the three Kukkutasampata
mountains as the site for his final
nibbana. This announcement unsettles
both laypeople and monks, but their
distress is alleviated by Mahakassapa’s
Dhamma sermon. This sermon mirrors
the emotional shock experienced by
King Ajatasattu, who is personally
informed by Mahakassapa about the
place and time of his parinibbana. The
arrival by air of the Thera at his funeral
site is depicted in an extraordinary
manner reminiscent of Buddha Gotama.
Mahakassapa, after making two predic-
tions—the arrival of the future Buddha
Metteyya and the mountains closing in
on him upon King Ajatasattu’s arrival—
enters meditation and attains parinibbana.

Comparing this Pali text with the
Thai  version of Mahakassapa’s
parinibbana found in the Brah savaka-
nibbana (Anonymous 1972) and trans-
lated by Lagirarde (2006: 93-105),
reveals points of convergence. Both
versions share the same narrative
progression, except that the Thai
rendition does not include the
introductory segment borrowed from
the Sumangalavilasini. Notably, Pali
keywords punctuate the Thai text,

aligning with words present in the Pali
version, suggesting that the latter was
composed first and may have influenced
the Thai narrative.

Additionally, Lagirarde (2006: 88-90)
identified texts from northern Buddhist
traditions that exhibit remarkable
similarities with the Thai version but
are absent in ancient Pali sources, such
as the arrival of the future Buddha
Metteyya and Mahakassapa blazing in
the palm of the hand of the Blessed
One.” This observation is also applicable
to the Pali version presented here.
A late Pali text, the Vamsamalini,
composed during the 15th-16th century
in the Lan Na kingdom (present-day
northern Thailand), narrates the final
moments of Mahakassapa in a concise
and versified form (Varhsam 4, 61-107).
Currently, there is no evidence estab-
lishing the relationship connecting
these two Pali texts, nor to guess which
one was composed first, but it is
noteworthy that the last moments of
Mahakassapa presented below is an
expanded version of the relevant
section in the Vamsamalini.

Pali Edition
[cf. ONLINE APPENDICES]

[1] <ga> vandami sirasa pade buddho

loke ca uttamo pavakkhami
pararh puffiarh tarh nisametha
sadhu vo.

[§1] amhakarh sammasambuddho loke
udapadi. lokahitarh savetva nirindhano
viya aggikkhandho anupadisesaya

2 For the Mahakasyapa’s connection with Maitreya in
Mahayana Buddhism, see Silk 2003 and Huard 2020.
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nibbanadhatuya parinibbayi. *parinib-
bute bhagavati lokanathe ath’ ayasma
Mahakassapo paficasatamattehi Satta-
pannarn guhadvare dhammavinayasangitirn
katva tasmim  yeva Rajagahe
Veluvanamahavihare® bhikkhusarhghena
vihasi. tada Ajatasatturaja’® Maha-
kassapattherarn  tathagatarn  viya
mafifiamano  therarh  sabhikkhu-
sarhgham? catiihi paccayehi sakkaccam
eva upatthapesi. ekada?® kira samaye
dyasma  Mahakassapo  dhatiinarh
antarayarn disva cintesi “sace?” kho
pandharh dhatunidhanarh na karissami.
na cirass’ eva® dhatuyo antaradha-
yissanti. handahar bhagavato
dhatunidhanarh  karissami. dhatasu
pana thitasu buddha* thita nama honti”
ti* cintetva ca pana® thero* Ajatasat-
turajanarn upasankamitva “maharaja
ekam® dhatunidhanarm katurh vattati”
ti aha.

raja* “sadhu bhante” ti therassa
vacanarh sirasa sampaticchitva “nidhana-
kamman tava¥” bhante mama* hotu.

24 B starts here with tato pararh mahakassapattherarn
parinibbanarn vannayissama instead of parinibbute
bhagavati lokanathe.

5 A Veluvanamahavihdre Gyasma Mahdkassapatthero.

%6 B sa aggardja.

%7 A not mentioned (n.m.).

28 B ekasmirh.

B ce,

30 B cirass’eva is cirassa va.

3B nm.

32 A, C honti ti is honti.

33 B ca pana is n.m.

3 From here until 84 the text refers with slight
modifications to Sv II 611, 5-613, 11 and Thap 181,
3-183, 4.

35 B evarh.

% Anm.

7 Aca.Bva.

38 B mama bharo.

sesadhatuyo pana katharh aharissami”*
ti aha.”“na kho maharaja dhatu-ahara-
nath tuyharh* bharo. amhakam eva
bharo” ti. “sadhu bhante tumhe dhatuyo
aharatha aharh nidhanarh karissami” ti.
Mahakassapatthero® tesam tesarh rajaku-
lanarh paricaranamattam® evathapetva
sesadhatuyo 3hari. Ramagame pana*
dhatuyo naga pariganhimsu. tasarn®
antarayo natthi “anagate Lankadipe
Mahavihare Mahacetiyangamhi® nidahis-
sant1” ti tasma thero tasarh na aharitha.”
sesehi sattahi nagarehi dhatuyo aharitva
Rajagahassa pacinadisabhage thatva®
“imasmim thane yo pasano atthi so
antaradhayatu,” pamsurh visuddha
hotu, udakarh ma utthahatd” ti
adhitthasi.

[§2] atha raja tarn thanarh manusse
khanapetva tato  uddhatapansuna
itthaka karetva asitimahasavakanam
cetiyani kareti.”® “idha raja kirn kareti”
ti pucchantanarh pi. mahasavakanarnh

cetiyani” ti vadanti®® na koci
dhatunidhanabhavar ja<ga>nati.
asitihatthampamane gambhire

tasmirh® padese jate asitimahasavakanarn
cetiyani karapetva® hettha lohasantha-

B, C harami.

OB nm.

1B tumha.

42 B Mahakassapatthero atha.

3 B paricaranarh mattam.

“Bn.m.

3 A tesarn.

6 B mahdcetiyamhi.

7 B tasarh na aharithd is tani naharimsu.

8 A thapetva

4 A antaradhatu ti parmsu viya visuddha hotu.

%0 A asiti mahdsavakdnarn cetiyani kdreti is n.m.
I B n.m.

>2 B imasmin.

>3 B asitimahdsavakdnarh cetiyani kardapetva is n.m.
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rarh santharapetva tattha Thiparame
cetiyagharappamanar® tambalohamayarn
geharh karapetva attha attha haricanda-
namaye* karande ca thiipe ca karapesi.

ath’ assa bhagavato dhatuyo harican-
danakarande pakkhipitva tarh harican-
danakarandarh anfiasmirn haricandana-
karande pakkhipi. tarh pi affiasmin ti
evarh attha haricandanakarande ekato
katva eten’ ev’™ upayena te attha
haricandanakarande atthasu® haricanda-
nathtipesu pakkhipi. **attha haricanda-
nathtipe attha ca haricandanakarandesu
pakkhipi. attha lohitacandanakarande
atthasu™ lohitacandanathtipesu [pakkhipi].
[attha lohitacandanathiipe] atthasu
dantakarandesu pakkhipi. [attha danta-
karande] atthasu dantathtipesu pakkhipi.
[attha dantathTpe atthasu sabbaratana-
karandesu pakkhipi.] attha sabbaratana
karande atthasu sabbaratanathtipesu
pakkhipi. attha sabbaratanathiipe atthasu
suvannakarandesu pakkhipi.

attha suvannakarande atthasu suvan-
nathtipesu pakkhipi. attha suvanna-
thipe atthasu rajatakarandesu pakkhipi.
attha rajatakarande atthasu rajatatha-
pesu pakkhipi. attha rajatathtpe atthasu

3% A thitpdramacetiyappamanar.

%% B haricandanadimaye.

% An.m.

7B attha.

% The passage that follows is incomplete in A

until sabbuparimaphalikamayacetiyari: atthasu
haricandanathtipesu.  attha  lohitacandanakarande
atthasu  lohitacandanathiipesu  pakkhipi.  atthasu

dantakarandesu pakkhipi. atthasu dantathiipesu pakkhipi.
atthasu  sabbaratanakarandesu  pakkhipi.  atthasu
suvannakarandesu pakkhipi. attha suvannakarande
atthasu suvannathtipesu pakkhipi. attha rajatakarandesu
pakkhipi. atthasu rajatathupesu pakkhipi. atthasu
manikarandesu pakkhipi. atthasu lohitangakarandesu
pakkhipi. attha lohitangathiipesu pakkhipi. atthasu
masaragallakarandesu pakkhipi. atthamasaragallathiipesu
pakkhipi. atthasu phalikakarande pakkhipi.

9 B attha.

manikarandesu pakkhipi. attha manika-
rande [atthasu] manithGpesu pakkhipi.
attha manithipe atthasu lohitankaka-
randesu pakkhipi. attha lohitankaka-
rande attha lohitankathipesu pakkhipi.
attha lohitankathtipe atthasu masaragal-
lakarandesu pakkhipi.

attha masaragallakarande atthasu
masaragallathipesu pakkhipi. attha
masaragallathiipe atthasu phalikamaya-
karandesu pakkhipi. attha phalikama-
yakarande atthasu phalikamayathtipesu
pakkhipi. sabbuparimaphalikamayaceti-
yam Thiparamacetiyappamanarn® hoti.
upari® sabbaratanamayarn geharh karesi.
tassa®? upari suvannamayarn geharh.
tassa upari rajatamayarn geharh tassa
upari tambalohamayar geharh karesi.®
tattha® sabbaratanamayabalukarh okiritva
jalajathalajapupphasahassani® vippaki-
ritva.*addhacchatthani  jatakasatani
asitimahathere ca” Suddhodanamaharajari
ca® Mahamayadevifi ca satta sahajate
thapeti® sabbani tani suvannamaya-
neva’ karetva paficasate paficasate
suvannarajatamaye punnaghate thapesi.
paficasate  suvannadipe’ paficasate
rajatadipe’ karetva sugandhatelarh
pariptiretva” tesu dukdlavattiyo thapesi.

60 B thiipdrame cetiyappamanari.
81 B tattha upari.

82 B tattha upari.

83 B kdretva.

B n.m.

% B jalajalapupphanari sahassani.
% B kiritva.

7 An.m.

%8 B suddhodhanamaharajanafi ca.
9 A, B thati.

7% A suvannamayani evam akdsi.
1 A suvannadipake.

72 A paficasate rajatadipe is n.m.
73 B sugandhatelarh paripiiretva is sugandhatelassa piiretva.
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[§3] athayasma Mahakassapo “mala ma
milayantu, gandha ma hayantu, dipa ma
vijjhayanti”” ti adhitthasi. suvannapatte
akkharani likkhapesi “anagate Piyadaso
nama kumaro chattarh ussapetva Asoko
nama” dhammaraja bhavissati. so ima’
dhatuyo vittharika kari<gi>ssati” ti”".
atha r3ja Ajatasattu”™ r-attano”
adhikaramm disva pitibharitahadayo
ativaddhamanasaddho® sabbapasadhanehi®"
pUjetva paficapatitthitena vanditva
utthahitva adito patthaya dvararh
pidahitva nikkhami.® so tambalohadvararh
pidahitva avifijanarajjuyarh kuficika-
muddikarh  bandhi.®*  tatth® eva®
mahantarh  manikkhandharh  upari
thapesi.® “anagate daliddaraja imarh
manirh gahetva dhatunarh sakkararh
karonti” ti akkharar chindapesi.®
atha Sakko devaraja dhaturakkha-
nattham® Vissukammarh amantetva
“tata Ajatasattuna dhatunidhanam
katarh, tattha arakkharn patthapehi” ti
pahini. so agantva valasarhghata-
yantam® yojesi. katthartpakani tasmirn
dhatu gabbhe phalikavannakhagge®

7% B dipa ma vijjhayanti is n.m.

75 Anm.

76 An.m.

77 A ti va suvannapattafi ca thapesi.
8B n.m.

7% B attano.

80 A ativadhamanasaddha. B abhivadhaméanasaddho.
81 B °ppasadhanehi.

82 A nikkhamitva.

8 B bandhitva.

8 B tato va.

8 B vikaritva.

8 A, C likkhapetva thapesi.

87 B dhatuparirakkhanattharn.

8 A, B read balarh sarhghdtayantari. It should probably
refer to valasamghatayantam as in the Sv IT and Thap
editions. Emend.

8 B phalikavanne khagge.

gahetva vatasadisena vegena
anupariyayantarm® yojetva ekaya aniya
bandhitva sakatthanam eva gato”
samantato ginjakavasathakarena”
silaparikkheparh katva tassa® upari
ekaya silaya pidahitva parhsum
pakkhipitva bhiimisamarh katva* tassa
upari pasanamayarhn thiiparh
patitthapesi.

[84] evarn nitthite dhatunidhane
*3yasma Mahakassapo tasmim yeva
Veluvanarame viharanto kalarh
vitinamesi. evam® gate kale thero
ekasmirh rattibhagasamaye® phalasama-
pattito vutthaya attano ayusarmkhararnh®
olokesi “aharh kho dani visavassasata-
kayuko kittako me ayusarnkharo”
pavattissat” ti vicarento'® attano
ayusarnkharassa parikkhinabhavarn natva
“kada nu kho parinibbayissami” ti. “ajj’
eva pabhataya rattisamaye'® parinib-
bayissami” ti. “tasmirh'® kattha
parinibbayissami” ti'® yeva Rajagaha-

% B anupariydyanti yantar.

%! B sakatthanam eva gato is n.m.

%2 A bhittivasathdgdrena.

% Bn.m.

% A parisurh pakkhipitva bhiimisaman katva is parisu
okiritva bhimiyari sammarn katva.

% C starts here.

% C inserts just before appamadena satthu sasane
patipajjatha ti ovadati.

%7 C rattibhdge samaye.

% A ayusarmkharam olokesi aharh kho dani
vissavassasatikayuko kittako me ayusamkhara pavattisati
ti vicarento is n.m.

% A, B ayusarikhard.

100 ¢ yicresi.

101 B C carattiya.

102 ¢ nm.

103 A tasmim kattha parinibbdyissami ti is tasmir. B
kattha parinibbayissami ti.
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nagare'® parivattake bhimipadese!®
olokento “Kukkutasampatanarn'® tinnam
pabbatanarh antare parinibbayissami”
ti. so'” evarn cintetva pabhataya'®
rattiya sarirapatijagganarn'® katva
bhikkhusarngharh sannipatetva etad avoca
“avuso tumhe appamadena satthu
sasanarh  patipajjatha, appamadena
sampadetha.® aharh  hi  avuso
parikkhinayusarkharo,'"! ajj’ eva sayanha-
samaye Kukkutasampatanarm'? tinnam
pabbatanarh antare parinibbayissami” ti.

atha ye puthujjanabhikkhii therassa
parinibbanam'® sutva'* attanarn santha-
returh asakkonta paridevirhsu “aho anatha
vata mayarh bhavissama.'® sattha pa-
rinibbuto pi samano'°ayyassa dharamane
dharamanam'’ iva satthararh mafifiama'*®
etarahipana'®ayyopari<gi>nibbayissati.
ko nu kho amhakarh ovadanusasanarn
dadeyya” ti. khinasavanarn pana'®
dhammasarhvego udapadi. yatha aha'*":

104 C rdjagahe.
1058 C °ppadese.

106 Manuscripts read °sampdta and °sapdta. I maintain
°sampata (PED =“falling together, concurrence, collision”)
whose meaning fits with the development of the text.

07 ¢ num.

198 ¢ vibhatdya.

198 C patijagganan.

10 A gppamadena sampadetha is n.m.
1A nm.

12 A nm.

113 ¢ parinibbanabhavar.

14 C Aiatva

115 phrase is B anathd vata mayarn, C andthd va
bhavissama.

116 ¢ samdno pi.

17 B dharamane dharamanam is dhammanam.
18 C mafiamano.

19 ¢ nm.

120 ¢ nm.

121 B yathda dha.. vupasamo sukho ti is aho anicca
sarkhara addhi(?)va parinama dhamma ti. C yatha aha

[2] “aniccavata sarhkhara

uppadava yadhammino

uppajjitva nirujjhanti

tesarn vipasamo sukho”'? ti,!%
[D11373,8-9;S1158,31-32; Th 1168; etc.]

thero bhikkhusarhgharh aniccatadipati-
sarhyutaya'” dhammakathaya'?® samas-
sasetva aha:'*

[3] “anicca sabbasarhkhara
sabbabuddhehi desita

‘sayam eke na dissanti

dpato dittha baht jana

*pato n-eke na dissanti

fsayarn dittha bahd jana.

[<fTa TV 127, 5-6%; Ja VI 28, 4-5*]

[4] ajj’ eva kiccarh atapparn
ko janfia maranarh suve

na hi no sarngaran tena
mahasenena maccuna.

[Ja VI 28, 6-7*]

[5] ma balharh paridevatha
esa lokassa dhammata
anicca [sabba]sarnkhara
sabbabuddhehi desit3”

tl 127

is bhikkhu aharnsu.

122 ¢ adds aho anicca sabbasamkhard dyundparindma
hoti.

53¢ nm.

1248 n.m.

125 8 dhammiya kathdya.

126 A, B samassdsetvd aha is samassdsetvd puna
bhikkhusarighari etad avoca.

127 Stanzas 3 to 5 are only found in C but I assume they
were also present in A as they are introduced by aha.
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[§5] “sace®® pana'®” tumhe mama
parinibbanarh passitukama Kukkutasampa-
tapabbatabhiimibhag'®  sannipatitva
passatha” ti vatva™ thero pindapata-
samaye®? utthay’ asana dupattam
nivasetva vijjulatakarasadisarn'** kayaban-
dhanarh bandhitva tikkhaturh™* pathavi-
kampanasamattharh jinacivaradattiyarn
meghavannam'* nirantara-aggaphalada-
napupphaphalatthirukkharh parhsukdla-
mahacivararh parupitva®* vikasitanilup-
palam iva bhamarapakkhavannar patta-
vararn'” adaya. damatho viya mahanago
stho viya'*® dhiragamano santindriyo'*
santamanaso yuggamattapekkhamano
sabbajitasiriya'* sobhamano Rajagaham
pindaya pavisi.'*!
thero'*?sapadanapindaya vicaritva'*
pindapatapatikkanto bhattakiccam akasi.

128 B sabbe.

129 C nm.

130 B kukutapabbata®. C kukkutasampatabhiimibhage.
131 A nm.

132 B, C pindapatasamaye sampatte.

133 B vijjulatakarari.

134 B navakkhaturn.

135 nirantararh aggaphaladanapupphaphalatthirukkharn

parsukilamahdcivaram is B nirantarattam laddanam
puthulagurukam pamsukialamahdcivaram. C nirantara-

aggadanam pajularakari parmsukulacivarari.

Bbyikasitaniluppalamivabhamarapakkhavannaris Avika-

sitaniluppalapattabhamarapufijavannam. B  vitasitako-
malalitasuvannakandalasubhakarehi bhumarapufijavanna.

137 B pattacivaram. C pattarn.
138

mahandago siho viya is A dhammakd dhammiko
mahandgo viya. B manidhammacammito viya mahandgo
stho.

viya

139 Cnum.

140 ¢ pabbajitasiriya

ML A, C pavisitva.

1425 Cnm.

3 B sapadanapindaya vicaritva is sapadanam pindaya
caritva.

tada bhikkhusamgho pi'* “bhattakiccarh
katvatherassaparinibbanarh passissama”
ti afifilamafifarn amantetva sakkaram
adayaitocito'*°nikkhamitvasannipatimsu.
afine  pi  devamanussa  therassa
parinibbanarm sutva gandhamaladini
pijasakkarani'* adaya Kukkutasampata-
pabbatabhiimibhage'*” sannipatimsu.
Mahakassapatthero pi bhattakicco
hutva **evarh samacintesi'* Ajatasatturaja
amhakarn bahtipannakaro™ samghassa
catupaccayadayako™ buddhasasanam
paggahito anapaloketva'®? [na] tava
parinibbayissami” ti cinteva thero'
utthay™* asana sunivattho suparuto
majjhantikasamaye Rajagaharh pavisi.
therassapavisanakale!*® Ajatasatturaja’*
sirigabbharn pavisitva seyyarh kappesi.'
atha rajamacca therarh pavisantarn
disva “ayyo™ amhakarh rafino'
upajjhayo divase'® agato, kinnu'®' kho

144 B n.m.

%5 B jto ca.

146 B pirjasakkaradini.

17 ¢ Kukkutasapatapabbatassa.

148 A is na tava parinibbdyissami ti from here until
cintetvd thero.

1499 B evarn samacintesi is cintetva.

150 B pahiipakaro.

151 B paccayaddyako ratanattayamdamako.
152 B gameva apaloketva.

133 A cintetva thero is n.m. B tava parinibbayissami ti
cinteva is n.m.

134 B cinteva thero utthdy’. C thero utthdy’.
135 C therassa pavisanakdle is n.m.

156 B rajabhutto hutva. C rajabhutta hutva.
157 B kappeti.

138 A, C ayarh.

B9 Cnm,

160 B divadivasseva. C divadivase yeva.

181 C ki nu.
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karanan” ti cintetva'®? asana vutthaya's
therarh paccugantva vanditva attharhsu.'**
thero amacce pucchi **“upasaka kuhirh
raja” ti. “sayanam upagato bhante” ti
vatva te'® therassa agatakaranam'®’
pucchirhsu “kena karanena bhante
agatattha™® ti. “ama upasaka aharn
rajanarh apucchitva ajjeva sayanhe'®
parinibbayissami” ti. “kuhirh bhante'”
parinibbayissatha”ti.“Kukkutasampata-
pabbatanarn antare” ti.

[86] etta<gukam eva vatva nikkha-
mitva'”? thero  vihare agamasi.'”?
sammajjanirhgahetva'”’samajjanadikam
karanlyarh  vattarh katva mahata
bhikkhusarhghena  parivuto  yena
Kukkutasampatapabbato tena payasi. so
tattha gantva tatth’ eval’
parinibbanattharn'” tasmirh kale'”® gagana-
talam abbhugantva”’ sattatalamatte
bhiimitale  dissamanakaye  thatva
pathamarn dakkhinakayato'” aggijale'”
vissajjesi. vamakayato jaladhara®® vis-

162 A B n.m.

163 B athasand vutthd. C asana vutthdya is n.m.
164 A gtthasuri. C n.m.

165 C the text is n.m. from here until pucchirmsu.
166 B n.m.

187 B therassa agatakaranar is therass’ dgamanakaranar.
168 B qgata.

169 C sayanhasamaye.

170 C bhante tumhe.

171 B nikkhami,

1728 n.m.

BB n.m.

174 B so tattha gantvatatth’ eva parinibbanatthar is so tam
thanam patva gato tatth’ eva parinibbanadassanatthar.

175 ¢ nibbananattharn.
176 B tasmirn kale is n.m.
177 B abbhugaccha.

178 B dakkhinam kayato.
179 B aggijala.

180 ¢ jaladharani.

sajjesi. puna®®' vamakayato'® analarn'®
visajjesi.’® puna dakkhinakayato toyarn
vissajjesi.  ekada'®  uparimakayato
udakarn®® ¥hetthimakayato pavakarh
puna hetthimakayato vari vissajjesi.
uparimakayato pavakarh vissajjesi. **ekada
sakalasarirato kanhavattanijala vissajjesi.
ekada  sakalasarirato =~ ambudhara
vissajjesi. *ekada samuggaratansankin-
narh vividhasamthamm mahasagararn'®
virajitaphalajalasagarartipam  dassesi.
ekada supupphitajalitatarunataruviraji-
tarh™ Himavantapabbatarparn'®
dassesi. ekada sabbajalaphullarh'® pan-
cavannapadumasafichannar  salilata-
larh™* satta'® mahasarartipar dassesi.'*
ekada dvadasayojanaparimandalacatu-

181 B tato. C puna tato.

182 A bamakayato.

183 C aggijalari.

1848 n.m.

18 B tatha.

186 B udakarn puna.

187 B is puna hetthimakdyato from here until the end of
the phrase.

188 okada sakalasarirato kanhavattanijald visajjesi is A
ekada sakalasarire aggijalamh  visajjesi. C  ekada
sakalasarirato kanha-aggijalarm vissajjesi.

18 ekada samutaratanasankinam  vividhasamuho
mahdsagaro virdjitaphalajalasagarariipari dassesi is B
ekada muddasamiranasamiranasamigagaratigaphe
nalivirgjitajalam ~ sagararipam  dassetva dhammam
desesi. C ekada samuddhaggataram gate sarmkinnarm
vividhavicittasamuha oghataravirajitatalam sagararaparn
dassesi.

190 All the manuscripts read vividhasamitho
mahdasagaro in the nominative case. I assume that
these compounds should be in the accusative case
and amend them.

Y1 B supupphitaphalatatarunataruvaravirdjitar.
C supuppitaphussitatarukataruvirajita.

192 ¢ himavantarh pabbata°.

193 A sabbapari°. B sabbapari°. C sabbajalaphulla.
194 C salilatalamahdsagarariiparn.

195 B n.m.

196 B dasseti.
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rangaya'’ senaya parivutarm'® sattarata-
nasamannagatarh mahacakkavattirtiparn
dassesi.' ekada tigavutappamanarn®
nanabharanapatimanditarh ~ Tavatirn-
saganaparivaritarh®  devarajaripam
dassesi.?® ekada tiyojanattabhavasa-
mannagatarm’®brahmaganaparivuttarm®
Mahabrahmartparn® dassesi. evarn thero
nanavidha-iddhibalena  patihararh?®
dassento®” dhammarh desesi.?®

[§7] akasato®  otaritva  bhikkhu-
samgham?® apucchitva tinnarn
pabbatanarhantare pavisitva“etthevaharn!
parinibbayissami” ti cintesi. ath’ assa
cintitasamanantaram eva?? devasarngha
sayanamaficarn attharisurh.?"® maficassa
samantato parivaretva niluppalakama-
lakumudapundarikabharite punnaghate
patitthapesurh. mafcassa catsu konea
su?* #cattaro dhiipakappalle cattaro
padipe thapesurh. anekani pajasakkara-

197 A ecaturanganaya. B, C “parimandalarh caturanginiya.
Emend with °parimandalacaturangaya.

198 A parivutto.

199 B dasseti,

200 ¢ tigavuttappamanabharanamanditar.

21 ¢ tavatimsabhavane
devarajartaparn.

202 B dasseti.

203 A tiyojanabrahmavesarh. C tiyojanabrahmabhavana®.

devaccharaparivaritarm

204 B brahmaganaparibyuha®. C brahmaganaparibyithari.
295 B mahdbrahmariipari. C brahmariiparh.

26 A iddhipatiharar.

207 C dassetvd.

208 B desetva. C desento.

209 B gkdse thatva akasato.

210 B °sanghari ca.

2L A etthafi cahar. B etthavahar.

#2 C is devasarnghd sayanafi ca mafidpetvd maficassa
samantato parivaritaniluppalakamudapundarika-
punnaghathe from here until punnaghate.

U3 B gttharimsu.

214 C kannesu patva

215 C the section from here until thero pi kho is n.m.

nianagghacelavitani’'* pupphaparagadi-
ni?’ karisurh.?® thero pi**® kho sayana-

maficarh  abhirfiyhitva®®  nisinno
atthasamapatti® samapajji.”*  so
sama<gl>pattito? vutthaya evarn®

adhitthanarh?® adhitthasi. “yada me
ayusarnkharo ossattho,”® ime tayo
pabbata anfiamafinena?” nikkujjita-
patitakara®® gabbhasayanam me®”
ganhantdi” ti “imani ¢’ eva®® pupphani ma
milayantd” ti “ime?! sabbe gandhadipa-
dhiipadayo ma nibbayanta” ti.

yatha®? ito®* ca manussanarh vassa-
satato®  ayu parihayitva® dasa-
vassayukale antarakappe®® bhavissati.
antarakappe vivatte®” manussa uddharm
ayuna vaddhitva asarhkheyyayuka?®
bhavissati.”®® tato tesu manussesu

16 A C, °celavitanar.

217 A pupphaparadini. B pupphamahadipan.

218 B pupphamahadipani.

298 n.m.

220 C Gruyhitva.

221 A phala®. C samapattirh.

222 C samapaijjitva.

223 B phala®.

24 Cnum.,

5B C nm.

226 C osattho.

227 C afifiamarifiar samagantva.

228 A, C nikujjitapattakard. B nikujjitapattd akara.

229 C m-eva.

20 C eva.

2L B ime cattaradipa ca dhupd ca ma nibbayanti ti. C
ime sabbe gandhadipadhiipadayo ma nibbdyanti ti is
ime cattaro padipd ca ma nibbayantu ime dhupda ca ma
pahayanti ti puna adhitthasi.

B2 A, Cyada.

23 C nm.

234 B yassanarh vassatato.

235 B pariharitva. C parihayati.

236 B °kappa.

237 B atite.

238 B gsarhkheyyar.
239 B bhavissanti,
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parihdyitva  asitivassasahassayukesu
vattesu®® yojanamattarn abhirtyhaya
mahapathaviya tenaha porana.”*' tada’?
Ariyametteyyo buddho?” loke uppajjissati
so?** dhammacakkarh pavattetva*® dva-
dasayojanaya® parisaya parivarito™" ti.
imath thanarh patva sayam eva so
bhagava?® mama sariram ukkhipitva
cakkalakkhanabhiranjitasurattamudu-
talunadakkhinahatthatale?® patitthape-
tva bhikkhusamghe?® mama sarirarh
dassesi®! “passatha tumhe imarh therarm
eso  jetthabhatu-Gotamasammasam-

240 B jatesu.

241 B tendha pordnd is n.m. C dasavassayukdle until here
the manuscript reads dasavassayuko yeva manussanam
avaho ca vivaho ca tesarn dvinnari bhavissare afiamariarn
miggasafii sattanafi ca bhavassare tada satthagarakappo
sattanafi ca bhavissati hatthena gahitam kifici avudhafi
ca bhavissati te afiamafiam vadhitva na vinassanti
ca manussaniliyinavaye ca patva gavisu ekika te
thapetvd vasesa ca vinassisanti ghatino sattaheva
atikkante mettacittdya panino panati’gaviratd kusalam
dcarim  ste  dasavisatikanampitimsacattalissavassika
pafiasasatthikam pi sattati asitivassika asitinavuttanam
pi ayuvassasatani va bhiyyo dhammarh carantesu
honti dvevassasatayuka bhiyyo dhammam carentesu
vassasataahassaka atirekarn carentesu kotisatasahassaka
bhifio dhammarh carentesu asamkheyyayukd pa?
puna sattana’anti jaramaranamattano puna pi te
pamajjhitvd na tesari ayu ca pamayati astnkheyyayuka
sattakotisatasahassaka tato pi parihdyitva asiti pa
sahassaka tada so jambudipo ca sabbatthe vasamiddhiko
yada mahisamam hoti bherisanaddaka viya akandaka
agahana.

2 B tathd.

23 B Ariyametteyyo buddho is Ariyametteyyo nama
sambuddho. C n.m.

244 A yppajjissa. B adds ti so.

25 A inserts manussanarh sadevakarh.

6 ¢ dvadasayojanaparisaya.

247 B, C parivutto.

28 C 50 bhagavd is n.m.

249 A, B cakkalakkhanabhilaficite surattamudutalunadak-
khinahatthatale. C °surattamudutaladakkhinahatthatale.
20 B esarghamajjhe pade va manussanam majjhe pa
mama.

1B dassesati. C bhikkhusarnghe mama sarirari dassesi is
bhikkhu sarhghamajjhe va dassessati.

buddhakale®? mahasavako Mahakassapo
nama terasadhutangadharo. ayam?®3
parhsukiliko parhsukalikassa — ca?*
vannavadi. ayarn tecivarako®® tecivara-
kassa® ca vannavadi’ ayarh sapa-
danacariko  sapadanarn  carikassa®®
vannavadi. ayarn ekasantiko®® ekasani-
kassa vannavadi. ayarn pattapindiko
pattapindikassa vannavadi. ayam khalu-
pacchabhattiko khalupacchabhattikassa
vannavadi. ayarh arafiniko araffiikassa
ca vannavadi. ayarh rukkhamilikassa
vannavadi. ayarn abbhokasiko abbhoka-
sikassa vannavadi. ayarm sosaniko
sosanikassa vannavadi. ayarh yathasan-
thatiko yathasanthatikassa vannavadi.
ayarh nesajjiko nesajjikassa vannavadi.
so pabbajitakalato patthaya yava pari-
nibbanato maficapitharh na pasaresi.?®

atha dhutangadharo®' appiccho
santuttho araddhaviriyo asarmsattho
kulena®? va ganena va alaggamanaso®*
parisuddhajivo. gaganatale punna-<ge>
cando® viya buddhasasane pafinato
pakato®® ahosi iti. bhagava®® Mahapa-

52 A mama jetthabhata gotamasammasambuddhakale. B
mama jjhetthabhatuno Gotamasammasambuddhassa kale.
C mama jhetthakabhataragotamakale.

3 nthefollowing development A gives systematically
ayar, B almost systematically, C gives always sayarn.
B4 Cnm,

55 B civariko.

26 B civarakassa. C ticivarassa.

7 C vannavadi sayam pindipatiko pindipdtikassa
vannavadi.

28 C sapadanam carikassa is sapadanacarikassa.

29 C ekgsaniko.

260 B pasdreti.

261 A, B a-ukattha dhutarigadhari. C dutarngadharadi.

262 A kulesu va ganesu. B kule vd ganesu vd.

263 ¢ glabbhamanaso.

264 B paripunnacando.

5B n.m.

26 A B so.
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thavirh®’ tanurh®® katva mayharh gunarn
bahalarn®® pakasessati. Mahasamuddarn
uttanarm?® katva mayharh gunarh ati-
gambhirarh pakasessati. Sinerupabba-
tarajam?' nicam?? katva mayham?”
gunam uccatararh pakasessati.

tasmirm khane mama sarirato aggi-
jala utthahitva tathagatassa karatale
yeva mama sariram dahanti”* ti puna
evarh?® aditthasi”® “yada?”’ ca?® Ajata-
satturaja mama parinibbanam?® sutva
marn vanditukamo imarh?° thanam
papunissati. tada®' ime tayo pabbata
apakkantu.?? rafifio pUjitavasane puna
ime tayo pabbata samagacchantd” ti.
evath thero adhitthanarn adhitthaya?®
sayanamafice® nipajjitva anupadisesaya
nibbanadhatuya parinibbayi.

tasmirh khane tayo? pabbata the-
rassa adhitthanubhavena®° samagantva
nikujjitapattakara hutva ekaghana®’

267 C Mahapathavi.
268 B pathavitanu.

29 B the text is num from here until gunam
atigambhirar.

270 ¢ uttanakarn.
771 B Sinerupabbatargjanan

272 A, B, C niccarh. Emend with nicarh which fits with
the meaning of the text.

3 B mama.

274 A, B dahantii. C dahantu. Emend.

75 B evaii ca.

276 C puna evar aditthdsi is n.m.

77 B yatha.

278 C nm.

79 C parinibbanabavarh.

80 C idarh.

281 B tatha.

282 A add ti. B apakkarontii ti. C upasarnkamantu.

283 C adhitthahitva.

284 C °maricake.

285 B n.m.

286 C therassa adhitthanubhavena is therassanubhavena.
287 A, B ekagand. C ekaghata. Emended with ekaghand.

atthasurn.?®® atha sabbe te bhikkhu-
sarhghadevamanussa?® ca pabbatapatic-
chaditam®® therassa sariram adisva
ekappaharen’ eva ca®' rodirhsu.?”? ba-
hibhage pujasakkararh akasurh. anekani?®
acchariyani® patur ahesurh.?

[§8] tada pana® rajamandire amacca®’
tasmirh there parinibbanagate*® man-
tayisurh?” “sace raja pabuddho therassa
parinibbanabhavam sutva therassa*®
dalhasinehavasena balavasokasantapena®”
cittahadayo®? kalarh karissati. handa
mayarh upayena rafifio jivitarn rakkhis-
sama” ti.

te evarh mantetva®” tava devavejje
amantetva tarn pavuttirh vejjanarn®
acikkhipitva**  “kim katabban” ti
pucchisurh. atha te*® vejja “tena hi osa-
thappayogani®” sajjema” ti ahasurh.’®®

288 B C attharmsu.

289 B °sarmghadayo deva®. C bhikkhii ca devamanussa.
20 “ditatta.

#1B,Cnm.

22 B rodirsu paridevirsu.

2B add. ca.

294 A, B acchiriyani. C patihara-acchariyani.

295 B paturahesun ti.

2% C n.m.

27 B amaccd gate.

298 B there parinibbanagate is atha macca.

99 C mantayirsu.

300 C there.

301 A balavasokasantapenta.

302 A pitahadayo. C balavasokasantapena cittahadayo
is  balavasoko  sokam  sandharetum  asakkonto
santappitahadayo kalam karissati.

303 A cintetva. C samacintevd.

34 Cnm,

395 B gcikkhimsu. C dcikkhitva.

3% A nm.

307 A, C osathapayogani.

38 B C dharhsu.
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te’” tava-d-eva ekarh donirh®® gahetva
uccharasassa’'! pliresurh. *'?ekarn donirh
khirassa piresurh. ekarh donirh dad-
himandassa piiresurh. ekarh donirh sap-
pimandassa puresurn. ekarh donirh
gandhakalalassa  piiresurh.  *“ekarh
donirh mattikakalalassa ptresurn. ekam
donirh situdakassa piresurn. *“evam
sattadoniyo osathappayoganarn piresur.
Safinani’’®  osathappayogani sajjetva
rafifio pavuddhakale’” agamayamana
nisidisurh.

atha raja pabujjhitva sayanato
vutthaya gabbhato®®  nikkhamitva
mahatale®® samussitasetachatte rajapal-
lanke®* nisidi. atha®* amacca ***therassa
gamanarh®® rafifio arocayimsurh <gau>
“deva tumhakarh uppajjhayo
Mahakassapathero idhagato™? ti. “kena

-

karanena”ti.“tumhakarh apucchanaya™?»

309 Bnm
310 A, B ekarn donim is ekadoniri.
311 B madhurassa.

312 A the text is n.m. from here until sappimandassa
puresuri. B the text is ekakhirassa ekam dadhimandassa
ekassappimandassa ekam gandakalassa ekamatikalassa
ekasitodakassa puresurn from here until situdakassa
puresur.

313 C the phrase is n.m.

314 ekam donim osathappayoganarh pitresur is A ekar
donirh osathappayoganarm piresuri. B evarh sattadoniyo
osatham payogdnam puretvd. C evam sattadoniyesu
osathappayogani piiresuri.

35 C the phrase is amaccd rafio pabuddhakakari
dgamayamand nisidimsu.

316 B afiani pi.

317 B pabuddhakalarh.

318 A pasadato. C gato.

319 A mahdsayane. C mahatala°.

320 A nm,

321 B gtha te.

322 C the section is tumhakarh dpucchanatthaya ther idha
dgatato ti rafio arocesurn from here until kuhirh gato.

323 B gatabhavarh.

324 A, C agato.

3% B Gpucchanatta dgaya.

ti2e  “kuhih  gato  s0”% i
“parinibbayitukamo®”® deva” ti. “kada
parinibbayissati®® deva™* ti. “idani
sayanhe deva” ti. tarh®*' sutva raja ther-
assa®? dalhasine-havassena®®® vissaritta-
khattiyamano® attanarn upathambheturh
asakkonto balavasokasantapena unha-
kayo visafini hutva**® nipatati. atha te
vallabhamaccadayo®® rajanarh ukkhipitva
ucchurasadoniyarh nipajjapesurh **puna®
rajanam  ukkhipitva  khiradoniyarh
nipajjapesurn. raja khirodakena pati-
laddhassaso®® puna therassa gamanaka-
ranari**® pucchi*' tath’” eva te*? amacca
tarn®® karanam nivedesurn.’* *eten’
eva niyamena sappimandadoniyam
nipajjapesur. tato gandhakalaladoniyarn®®
nipajjapesurh.

atha rajamandire devisatasahassani
paridevamana urarn paharanta mahapa-
ridevarh  paridevanta rajamandirarh

326 C ti thero idha dgatd ti rafio arocesur.

327 B the question is kuhir so gamissami. C n.m.

328 A parinibbayiturh icchati.

329 A parinibbayiturh icchati.

$0B Cnm.

BB n.m.

332 C there.

333 C dalhasineha®

334 A vissaritakhattiyapiti. C saritakkhalo yeva.

35 B n.m.

336 B vallabhamacca. C n.m.

337 the passage is n.m. from here until sitodakadoniyarn
nipajjapesurh.

338 B raja ucchurasadoniyarh nipujji that’ eva te amacca.
3% A, C add. hutva.

340 A, B, C gamanakaranarh.

341 A pucchitvd.

2 A, Cnm.

3 A, Cnm.

34 A, C nipajjapesur.

35 B here raja puna pi visafii hutva khiradoniyari nimujji
amacca rajanar ukkhipitva dadhidoniyam nipajjhapesurn.
346Bthetextisn.mfromhereuntilmattikakalaladoniyari
nipajjapesurh.
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khobhayisurn. sakala-Rajagahanagare
sabbe nagaravasino manussa nagara-
majjhe sannipatitva rafifia saddhirh
paridevisurh. amacca rajanarn ukkhipitva
gandhakalalato mattikakalaladoniyarn
nipajjapesurn tato  sitodakadoniyarh
nipajjapesum.
raja*”osathappayogavasena*®puna*®
patiladdhassaso hutva amacce*° pucchi:
“kuhihn ~ bhonto me*'  upajjhayo
parinibbayissati”**’ti.“Kukkutasampata-
pabbate deva” ti. tato®*® raja sakala-
Rajagahanagararn®'  ugghosapetva®®
chattadhajjapatakabheri sarhkhapana-
vadini vividhapiijipakaranani*® adaya
caturanganiya senaya saddhirh nagara-
to nikkhamitva Kukkutasampatapab-
batatthanarh®’ gantva®® so** tayo pab-
bate ekaghane disva mahajanam*® pucchi
“kuhirn  bhonto me*! upajjhayassa
sariram thitan”** ti. “imesarn tinnarm®®
pabbatanamantare®*deva” ti.rajatam’*®
sutva cintesi**® “kena nu kho upayena

37 B raja samma.

348 B osathappayogaviriyena. C osathapayogena viriyena.
*B,Cnm.

30 B amacca.

351 B mari.

332 B parinibbatukamo. C parinibbayitukamo.

33 C tada.

34 C Rajagahe.

355 B ghosapetva.

3% B vidhapiija upakaranani.

337B kukkutasampatathanar.Ckukkutasampatapabbatam
eva.

338 B sampatto. C gato.

39 A n.m.

30 C mahajananari.

361 B C bhonto me is bhane.

32 C  upajjhdyassa sariram thitan s

parinibbayitukamo.
363 C nm.
3%4 B abbhantare.

365Bnm

upajjhayo

3% rgjd tar sutvd cintesi is A rd@ja tar sutva. B raja sutva

me*” upajjhayassa®® sariram pijeturn
sakkhissami”® ti vicaranto yeva
sattadhabhijjamanahadayoviyasokena®®
thapetva “saccakiriyarh®™ me upayena
atthi”™” ti cintetva®® janumandalarn®”
pathaviyarh patitthapetva paficangapatit-
thitena®” vanditva afjalirh paggayha®’
sirasmirn <gai>  patitthapetva
saccakiriyarhakasi“bhonto®’devatayo®®
sunantu me vacanarh. yadi saccarn
upajjhayo®” me balasineho®* atthi ime*®
tayo pabbata apasakkantii”® ti.’

ath’ assa®® rafifio ca adhitthanaba-
lena’®® mahakassapattherassa®® ¢’ eva®®”
adhitthanabalena®® tayo pabbata®®

cintesi. C rgja cintesi.

367 B n.m. C mama.

38 C upajjhdyo.

389 A pujjitur labhissami.

370 A yeva sattadhabhijjamanahadayo viya sokena is n.m.
B sattadhabhijjamanahadayo viya sokena is rafio.

371 B saccakiriyari rafio.

372 C the phrase is saccakiriyarh me afio me upanissayo
natthi.

373 C cintetva yena tayo pabbatd tena gantvd.
374 B raja yena pabbatd tena janumandalarh.
375 A, B paficapatitthitena.

376 A n.m.

377 A bho. B bhontiyo.

378 A, C devasarhghdyo.

39 B upajjhdyassa balavami ti me saddhd atthi. C
upajjhdyassa balavami ti.

380 B n.m. C sada
381 A nm.

82 A asakkonti. B amasakkarontii. C upasarhkamantii. [
suggest appasakonti that fit with the meaning of the
text.

383 A ti adhitthasi.

384 B, C indavajira®.

385 C adhitthanubhavena.

8 A adhitthanabalena mahakassapattherassa s
adhitthanamahakassapattherassa.

387 A ¢’eva is n.m.

38 C mahdkassapattherassa ¢’ eva adhitthanabalena is
nm.

389 A tayo pabbatd is te pabbata.
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indavajirabhinna viya apasakkasurn.>®
atha mahajanakaya®! tarh®” acchiriyam
disva*? celukkhepam®* suvannarajatama-
nimuttaharani anekasatasahassani sadhu-
karani pavattayisurn.>® sabbe mahajana
pitibharitahadaya afijali paggayha “aho
acchariyarh,** aho abhiitan” ti sadhuka-
rarn pavattisurh.

[§9] atha raja*” sayanamarfice*® nipannarn
devatahi pajitarh samanarn®® therassa
sarirarh disva acchariyacittabhitajato*®
safjatapitipamojjo lambhitasiso vimhaya-
samanaripo pavattanayanasalilo®!
rodamano upasankamitva therassa pade
sisarh*? nipatitva punappunarn vanditva
samussitachattadhajapatakacamaraga-
hitabandhitavicitavitanadidhiipagandha-
maladihi®® suvannarajatapupphehi
candanacunnehi pujjetva gandhatelapun-
nath  suvannarajatakumbhasahassehi

390 B apasakkirisu. C upasarmkamanti,

91 B mahdjanakayo.

2B tam,

393 B acchiriyabhiitajata.

394 B celukkhepangalivipphatanadini.

35 From celukkheparn until here the text is C
celukkhevapituliyo pappotanadini  sadhukarasahassani
pavattayimsu. A celukkhepangulivipphotanadini
sadhukarasatasahassani vattayimsu r@ja pi sayanamarice
nipannam devatahi katapija sakarasammanam therassa.

3% A, B, C acchiriyan.

397 C from sabbe mahdjand until here the text is n.m.
3% C maricake.

399 C pijitarh samanar is katapiija sakkaramanar.

40 B from celukkheparn suvannarajatamanimuttahdrani
until here the text is n.m. C puna tayo pabbata.

1 A C anapavatanayanasalilo. B from safijatapitipdmojjo
until here the text is acchaggitalisasamuddandayamana
tanuruddo anupavatantitanayasaliladharaparidasitavad
anamandalo.

2B n.m,

93 A samusitachattadhujjapatakacamaragahitabandhita
vicitavitanadinidhusugandhamaladhihi. B samusitachat-
tadhajjapatakadipadhupagandhahaladihi. C samusitasat-
tadhajjapatakadipadhupagandhahaladihi.

anekanaggharatanehi therassa sariram
pUjesi. raja tatth’ eva thane sattaharn
mahapljarh  akasi. tatha  sabbe
devamanussa pi te sabbe sadhukaram
kilarh kilisurn.**

sattahavasane tayo*® pabbata puna®®®
samagantva®”’ ekaghana ahesurh. “*®atha
raja saha mahajano*” pabbatachannarm®?°
therassa sariram*' atthangatasuriya-
mandalarh viya apassanto ativiya
vilinahadayo safijatasoko paridevitva
nirasako’? ahosi. sabbe te mahajana
paridevisurh. mahakolahala ahesurn.
atha raja pujam katva abhivadetva
khamapetva mahajanena saddhirh
nagararh pavisi.*"

therassa sarirarh yavajjatana pi
tatth’ eva atthi."* yava Metteyyo
sammasambuddho®® loke na uppajjati,

9 B from suvannarajatapupphehi candanacunnehi until
here the text is pajehi raja attho vacane sattaharh sadhu
kilakili from here until kilarn kilisurh.

05 B tayo puna.

406 B n.m.

07 C from safijatapitipamojjo lambhitasiso until here the
text is acchariyapattajato safijatabalavasokakayasam-
bhitalomahariso dharayamanaripo anuparivattanigga-
tanayanasaliladhara paribyulhasitavacanaca rodamano
upasarnkamitva therassa pade sirasa nipatitvd sattadhajja-
pattakadipadhupagandhamaladihi pajesi raja ca tatth’ eva
tthane sattaham sadhu kilarn kilisattahavasane.

8 C the text is pavisi is atha rdja attham gamitam
sinerupavittharn  suriyam  vatherassasariram  disva
safijatabalavasoko  disva abhivadetvda mahdjanakehi
saddhim nagararh pavisi from here until nagaram.

0% We would have expected saha mahdjanena instead
of saha mahajano.

410 B saha mahdjano pabbatachannam is raja mahdjanehi
atthangamitacalasikharappavitthasuriyam viya therassa
sarirar.

41 B sariram adisva.
412 A B, C nivasako.

13 B from atthangatasuriyamandalarn viya until here
the text is safijatabalavasoko roditva abhivadetva
mahgjanakehi.

414 C phrase is therassa sarirarm jjhapessati.
15 B ariyametteyyasammasambuddho.
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na tava vinassati na vikirlyati*® na
putibhavam apajjati.?” anagate Ariyamet-
teyyo sammasambuddho®*® loke “*upaj-
jamano hatthatale therassa sarirato
aggijala utthahitva ghayissati. Metteyyo
sammasambuddho pana tasmirh yeva
thane therassa dhatuthtiparh sabba-
lokehi pajitam karapessati.

ayarn Mahakassapattherassa parinibba-
nakatha nitthit3.*?°

Pali Translation

[1] I bow down with my head at [his]
feet, the Buddha, the best in the world.
I will relate what is meritorious,
higher, do listen well!

[§1] Our Perfectly Enlightened One
appeared in the world, spoke what is
beneficial to the world, and attained the
final nibbana-element without residue,
like a mass of fire without fuel. When
the Blessed One, the leader of the world,
attained final nibbana, then the venerable
Mahakassapa conducted the communal
recitation of the doctrine and the disci-

416 C vikirayyati.

417 A from na tdva vinassati the phrase is tava therassa
sarirarh na vissati na kiriyati na putibhdvam apajjati.
C phrase is yava Metteyyo sammasambuddho loke
upajjissati na tava vinassati na vikiriyati na putibhavam
apajjati.

8 B C ariyametteyyasammasambuddho.

“19 From here until the end B is uppajjitva buddhassa
hatthatale yeva sayarh therassa sariram jhayissati
metteyyalokanayako pana tasmirh yeva thane therassa
dhatathapamn lokaptjitam karessati. C uppajjitva attano
hatthatale yeva sayam therassa sariram jjhapessati
metteyyalokandtho pana tasmir yeva tthane therassa
dhatuthupari lokehi pujitabbar karissati.

420 B phrase is ti ayam mahakassapattherassa
parinibbanakatha nitthita. C phrase is ti ayam
mahakassapatherassa parinibbanakatha samatta.

pline at the door of the Sattapanna cave
with 500 [bhikkhus = monks] and lived
with the assembly at the Veluvana-
mahavihara in Rajagaha.

At that time, King Ajatasattu attended
respectfully with the four requisites the
Thera [Elder] Mahakassapa with his
assembly of bhikkhus, considering him
as the Tathagata. At the same time, the
Venerable Mahakassapa foresaw the
danger to the relics [of the Buddha
Gotama] and thought: “If 1 don’t
enshrine the relics, they will certainly
disappear in a short time.*?* Well then,
I will enshrine the relics of the Blessed
One, and as long as the relics last, the
buddhas will surely last”. When the
Thera had thought this, he came near
King Ajatasattu and said: “Majesty, it is
proper to make a single enshrining of
the relics”.

The King nodded with his head to
the Thera’s words saying: “Very well,
Venerable!” He continued: “Venerable,
let the [work] of enshrining be mine.
But how will I bring back the other relics?”
“Majesty, bringing the relics back is
not your affair, it is our affair”. “Very
well, Venerable, bring these relics back!
I will make the enshrining”.

The Thera Mahakassapa left what
was sufficient for the worship of the
various ruling families and brought the
rest of the relics. The Nagas, however,
took possession of the relics at
Ramagama. There was no danger to
them, therefore he did not bring them,
[thinking]: “In the future, they will be
enshrined in the Great Cetiya of the
Mahavihara in Lankadipa”. He brought
the relics from the other seven cities,

421 Literally “these relics will certainly not disappear
in a long time”.
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placed them in a region east of R3jagaha,
and made a resolve: “Let the rock which
is in this place disappear! Let the soil
become clean! Let no water spring up!”

[§2] Then, the King had men dig this
place, had bricks made of the soil, which
was dug out from there, and built cetiyas
for the 80 great disciples. Even for those
questioning: “What is the king building
here?” they replied: “Cetiyas for the 80
great disciples!” No one was aware of
the presence of the enshrined relics.
When they made a place with a
depth of 80 cubits, [the King] had cetiyas
built for the 80 great disciples, got a layer
of iron spread underneath, and had built
upon it a house made of copper the size
of the Cetiyaghara at the Thiiparama.
He had eight urns and eight thiipas made
of yellow sandalwood built. Then, he
placed the relics of the Blessed One in a
yellow sandalwood urn, placed that yellow
sandalwood urn in another yellow san-
dalwood urn, and that in another. Thus,
he placed eight yellow sandalwood urns
together and, in the same manner,
placed the eight yellow sandalwood
urns inside eight yellow sandalwood
thupas; he placed the eight yellow san-
dalwood thiipas inside eight red sandal-
wood urns; the eight red sandalwood
urns inside eight red sandalwood thiipas;
he placed [the eight red sandalwood
thipas] inside eight ivory urns; he placed
[the eight ivory urns] inside eight ivory
thiipas; he placed [the eight ivory thipas
inside eight urns made of all sorts of
jewels]; he placed the eight urns made
of all sorts of jewels inside eight thipas
of all sorts of jewels; he placed the eight
thiipas of all sorts of jewels inside eight
golden urns; he placed the eight golden

urns inside of eight golden thiipas; he
placed the eight golden thipas inside
eight silver urns; he placed the eight
silver urns inside eight silver thapas; he
placed the eight silver thipas inside
eight urns made of gems; he placed the
eight urns made of gems inside [eight]
thipas made of gems; he placed the
eight thiipas made of gems inside eight
urns made of rubies; he placed the eight
urns made of rubies inside eight thipas
made of rubies; he placed the eight
thipas made of rubies inside eight urns
made of cat’s-eyes stone; he placed the
eight urns made of cat’s-eyes stone
inside eight thipas made of cat’s-eyes
stone; he placed the eight thiipas made
of cat’s-eyes stone inside eight urns
made of crystal; he placed the eight urns
made of crystal inside eight thiipas made
of crystal.

The uppermost cetiya of crystal was
the size of the Thiiparama’s cetiya. Over
it, he had a house made of all sorts of
jewels built. And over it had a golden
house built; over it, he had a silver house
built; over it, he had a copper house
built. He had the dust of all sorts of jewels
sprinkled there and thousands of land
and water flowers scattered. He had the
following fashioned out of gold: the 500
Jatakas, the 80 great elders, the great
King Suddhodana, Mahamayadevi, the
seven of simultaneous births. He had
500 vessels full of gold and 500 full of
silver placed there. He had 500 gold
lamps and 500 silver lamps made, had
them filled with perfumed oil, and had
wicks of soft cloth placed in them.

[83] Thereupon, the Venerable
Mahakassapa made a resolve: “Let the
garlands not wither! Let the perfumes
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not dissipate! Let the lamps not be
extinguished!”, and had letters
inscribed on a gold plate [saying]: “In
the future, a young prince named
Piyadasa having raised the parasol will
be a righteous King named Asoka. He
will have these relics widely dispersed”.

Then, King Ajatasattu saw his duty.
His heart full of joy and his faith growing,
he honored [the relics] with all the
ornaments and saluted them with the
fivefold prostration. He got up, closed
the doors commencing with the first,
and departed. Having closed the bronze
door, he tied the seal keys on the cord to
pull the latch. At the same place, he
placed a large pile of gems above and
had engraved: “In the future, let the
indigent kings take these gems for the
worship of the relics”.

Then, Sakka, King of deities,
addressed Vissukamma in order to
protect the relics, [saying]: “My dear,
Ajatasattu has made the enshrining of
the relics. Do prepare protection for this
place!” And he dispatched him.”? He
came and set up a device with an
array of wild beasts. He brought
inside the thiipa the wooden figures
[bearing] swords of crystal color, set up
[another] device winding round as fast
as the wind, and fixed it with just one
nail. He built a stone fence in the form
of a brick house, covered it with a single
rock on top, spread soil on it, did the
same on the surface, and had a thipa
made of stone erected upon it.

[§4] When the enshrining of the relics
was finished, the Venerable

422 For a description of this valasamghatayanta
(“a device with an arrayed of wild beasts”), see
Woodward 2014: 20-22.

Mahakassapa spent time residing in the
Veluvanarama. So, as time passed, the
Thera emerged during one night from
the attainment of the fruit and consid-
ered his life force: “Being now 120 years
old, for how long will my life force be?”
Reflecting on it, he realized the decaying
state of his life force and thought: “So,
when will T attain final nibbana? 1 will
attain final nibbana today when the
night will dawn into day”. He consid-
ered the places surrounding the
Rajagaha city, and thought: “Where will
[ attain final nibbana? I will attain final
nibbana in  between the three
Kukkutasampata mountains”. Having
reflected in this way, he took care of his
body when the night had dawned into
day, gathered the assembly of bhikkhus,
and said this: “My friends! Follow dili-
gently the teaching of the Master! Strive
diligently! My friends, as my life force is
decaying, today in the evening time
I will attain final nibbana in between the
three Kukkutasampata mountains”.

Then, people and monks who heard
about the parinibbana of the Thera could
not restrain themselves [from crying]
and lamented: “Alas! We will be helpless!
Although the Master [i.e., the Buddha
Gotama] has already attained final
nibbana, we are convinced that in
the life of the present Lord
[i.e., Mahakassapa], the Master is living.
But now, the Lord will attain final
nibbana! Who could give us advice and
instructions?” And a religious sense of
emergency arose for those whose taints
were destroyed [i.e., the Arahants].
About this, he said:

[2] Impermanent are formations
indeed, their nature is to arise and
vanish.
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Having arisen, they cease: their
appeasement is blissful.

The Thera reassured the assembly of
bhikkhus with a speech on the Dhamma
connected to the impermanence and so
on, and said:

[3] All aggregates have been taught by
all the buddhas as being impermanent,
Many people do not realize in the
evening what they saw in the morning,
Many people do not realize in the
morning what they saw in the evening,

[4] Right now, diligence should be done,
who knows if death will come tomorrow?
There is no bargaining with Death

and its great armies.

[5] Do not lament too much!

This is the nature of the world,

[All] aggregates have been taught
by all the buddhas as being impermanent.

[85] When he had said: “And if you wish
to see my parinibbana, get together at a
place [located] on the Kukkutasampata
mountains to see it!”, the Thera stood
up from his seat at the time for collecting
alms. He adjusted his two clothes
joining them together, attached his
girdle which had the appearance of
lightning, wrapped in a great robe made
of rags, cloud-colored and [which was]
the robe given by the Conqueror,*” [an
offering that] was able to cause an earth-
tremor instantly three times, a gift that
is always the best fruit as flowers, fruits,
and seeds are for the tree.*?* He took his

423 It refers to an episode evoked at S II 221.

24 The compound corresponding to this sequence
remains difficult to understand and translate

excellent bowl which was the color of
the wings of a bee, like a blue-lily in
bloom. With self-control like the great
Naga, firm like the lion, the senses
appeased, the mind appeased, seeing
only the distance of a plough, and
shining with the splendour of having all
subdued, he entered for alms in
Rajagaha. The Thera wandered for
successive alms and took his meal once
returned from collecting. At that time,
the assembly of bhikkhus addressed each
other: “We will see the Thera’s
parinibbana once he has taken his meal”.
They paid him homage, departed from
there, and got together. Different men
and gods heard also about the
parinibbana of the Thera, took perfumed
garlands and so on, things for worship
and homage, and got together at a place
[located] on the Kukkutasampata mountains.
When the Thera Mahakassapa had
taken his meal, he thought in this way:
“Our King Ajatasattu is a supporter of
the Buddha [Gotama]’s dispensation, a
giver of the four requisites and presents
for the assembly. I will not attain final
nibbana without informing [him]”. He
stood up from his seat, well-dressed and
well-covered, and entered Rajagaha at
midday time. At the instant he entered,
King Ajatasattu was penetrating his
royal bedroom to prepare his bed. The
royal ministers then saw the Thera
entering and thought: “Our Lord who is
the King’s preceptor, arrived during the
day. What can be the reason?” They
stood up from their seats, went out to
meet the Thera, saluted him, and
waited. The Thera asked the ministers:

(nirantara-aggaphaladanapupphaphalatthirukkham).
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“Laymen, where is the king?”

They said: “Venerable, he went to his
bed”, and asked about the reason for
his coming:

“Venerable, for what reason did you come?”
“Laymen, well, I take leave of the King.
Today, in the evening, I will attain final
nibbana”.

“Venerable, where will you attain final
nibbana?”

“It will be in between the
Kukkutasampata mountains”.

[§6] When he had said this, the Thera
departed and returned to the vihara. He
grasped a broom, did his duties, swept,
and so on. [Then], followed by a large
group of bhikkhus, he went toward the
Kukkutasampata mountains. He arrived
at the place for his parinibbana and at
that moment he rose to the vault of the
sky. His visible body stood on a ground
surface the size of seven sugar palm-
trees. He first emitted blazes of fire out
of the right [side of his] body, he emitted
a flow of water out of the left [side of
his] body. Again, he emitted fire from
the left [side of his] body and emitted,
again, water from the right [side of his]
body. At one time, he emitted water out
of the upper part of his body, fire out of
the lower part of his body, again, water
from the lower part of his body. He
emitted fire from the upper part of his
body. At one time, he emitted blazes of
fire out of his whole body. At one time,
he emitted streams of water out of his
whole body. At one time, he appeared
having the shape of the ocean with the
water that is his shining fruit,"® the
great sea [containing] a multitude of
different caskets full of jewels. At one

425 The translation is here conjectural.

time, he appeared to have the shape of
the Himavant mountain, brightening
like a young tree with shining flowers.
At one time, he appeared to have the
shape of the seven great lakes, with the
surface of the water covered with
lotuses of five colors, all fully opened on
the water. At one time, he appeared
having the shape of the great
wheel-turning [monarch], endowed with
seven jewels, followed by a four-division
army of twelve yojanas perimeter. At
one time, he appeared having the shape
of the King of devas, followed by the
assembly of the Thirty-three [gods],
ornamented with various decorations,
the size of three gavutas. At one time, he
appeared having the shape of the Great
Brahma, followed by an assembly of
Brahma [gods] possessing bodies of
three yojanas. So, the Thera showed a
miracle thanks to his many supernatural
powers and expounded the Dhamma.

[§7] He descended from the sky, took
leave of the assembly of bhikkhus,
entered in between the three moun-
tains, and thought: “Here, I will attain
final nibbana”. Immediately after his
thought, the assembly of gods prepared
a couch. Around it, they installed full
pitchers filled with blue lotuses, white
lotuses [i.e., kumuda and pundarika], blue
lotuses [niluppalakamala). In the four
corners of the couch, they placed four
potsherds with incense and four lamps.
They made many homages and offerings
of invaluable awnings, pollen, flowers,
and so on. So, when the Thera climbed
on his couch, he sat down, and entered
upon the eight attainments. He arose
from them and formulated a resolve in
this way: “When my life force [will be]
exhausted, three mountains [will] fall
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down and fit into each other. May they
contain my couch within it! And may
these flowers never wither! May the
perfume of all the lamps and incense
never cease!”

Starting from now, the lifespan of
men having dwindled from 100 years
will be during the interim eon for a
period of ten years. During a renewed
interim eon, for men having increased
their lifespan, it will be lifespans of
uncountable [time]. Then, during the
evolution lifespan having dwindled for
men to 80,000 years [...]."? For this was
said by the elders:

“At that time, when he had set
in motion the wheel of the
Dhamma, the Buddha Ariya-
metteyya will arise in the
world, surrounded by an
assembly of 12 yojanas [peri-
meter]”. Having reached this
place, taken up my body,
deposited it in the palm of his
right hand tinted with the

426 This paragraph refers to Pali cosmology depicting
the shape and evolution of the universe, where three
kinds of kappas are described: antarakappas (interim
eons), asarikheyyakappas (uncountable eons) which
are 20 antarakappas, and mahakappas (great eons)
corresponding to four asarikheyyakappas. Here is
described the interim eon period when the age-limit
of human beings rises from ten to an indefinite time
and then falls to ten again. I assume that there are
omissions in the transmission of information in all
the manuscripts used, as the end of the paragraph
(yojanamattarn abhiriayhdaya mahdpathaviya) remains
unclear and does not allow a coherent meaning. The
description given in the Thai text (Lagirarde 2006:
98-99) is much more detailed and gets closer to the
description provided by Sv III 73, 3-376, 21. The
manuscript C seems to describe the process at work,
i.e., the dissolution of the universe before the arrival
of Buddha Metteya, but remains too difficult to grasp.

marks of the wheel, well dyed,
soft, and tender, [this] Blessed
One will show my body to the
assembly of bhikkhus [and will
say]: “Look at this Thera, at the
time of the  Perfectly
Enlightened One Gotama he
was his elder brother, the great
disciple named Mahakassapa,
holder of the 13 ascetic
practices (dhutangas). He wore
discarded rags, spoke in praise
of the wearing of discarded
rags. He wore the three robes,
spoke in praise of the three
robes. He was not selective
while going for alms-food,
spoke in praise of not selecting
while going for alms-food. He
had one meal session, spoke in
praise of having one meal
session. He ate only from the
bowl, spoke in praise of eating
only from the bowl. He
abstained from eating after the
normal time, spoke in praise of
abstaining from eating after the
normal time. He lived in a
forest, spoke in praise of the
living in a forest. He spoke in
praise of living at the foot of a
tree. He lived outside, spoke in
praise of living outside. He
lived in a cemetery, spoke in
praise of living in a cemetery.
He accepted whatever seat,
spoke in praise of accepting
whatever seat. He slept seated,
spoke in praise of sleeping
seated. From the time he was
ordained until his parinibbana
he did not stretch out on beds
and chairs. Also, he is a holder

156 Journal of the Siam Society, Vol. 112, Pt. 1, June 2024



EDITION & TRANSLATION

of the ascetic practices
(dhutargas) with few longings,
satisfied, with energy aroused,
unattached to a family or a
company, without a clinging
mind, with a pure way of life.
He was known and famous in
the dispensation of the Buddha
[Gotama] like the full moon in
the celestial vault”. The Blessed
One [Metteyya] will make
known my dense virtues, having
rendered the Great Earth thin.
Having rendered the Great Sea
shallow, he will make known
my very profound virtues. Having
rendered the Sineru, King of
mountains, low, he will make
known my virtues which are
higher. At this moment, blazes
of fire [will] ignite from my
body, and [will] burn it in the
palm of the Tathagata’s hand.

And he made another resolve:
“And when King Ajatasattu had heard
about my parinibbana, desirous to pay
me homage, he will reach this place.
At that time, may these three
mountains step aside! At the end of the
King’s veneration, may these three
mountains meet together again!”

So, when the Thera had made his
resolve, he laid down on the bed and
attained the final nibbana-element
without residue. At this moment, the
three mountains met together by the
power of the resolve of the Thera, fell
down and fit into each other, and
became one mass [of rock]. Then, all the
assembly of bhikkhus, gods, and men
did not see [anymore] the body of the
Thera which was concealed by the

mountains and cried all at once. Outside
[the mountain] they made homages and
offerings and many wonders appeared.
[§8] At that time, in the King’s palace,
the ministers deliberated about when
this Thera would come to final nibbana:
“If the King wakes up and hears about
the Thera’s parinibbana, because of his
strong affection for him, his mind and
heart will be affected by strong sorrow
and pain, and he will die! Well! We will
preserve the King’s life by some means!”
When they had deliberated in this way,
they consulted all the King’s physicians,
explained to them what was happening,
and asked: “What should be done?” So,
the physicians said: “For that, we should
prepare a medicinal preparation”.
Instantly, they brought one basin and
filled it with sugar-cane juice. They
brought one basin and filled it with
milk. They filled one basin with very
clear curds. They filled one basin with
very clear clarified butter. They filled
one basin with perfume sesame oil.
They filled one basin with residue of
earth. They filled one basin with cold
water. Thus, they filled seven basins
with medicinal preparations. When the
different medicinal preparations were
prepared, they sat down waiting for the
moment the King woke up.

When the King woke up, he arose
from his bed, departed from the inner
chamber, and sat down on the royal
couch which was on a large flat roof [at
the top of the palace] where was elevated
a white umbrella. Then, ministers
announced to the King about the
coming of the Thera:

“King, your preceptor, the Thera
Mahakassapa, has come here”.
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“For what reason?”

“To take leave of you”.

“Where did he go?”

“King, he wishes to attain final
nibbana”.

“When will he wish to attain final
nibbana?”

“King, now, in the evening”.

Listening to this, the King became
unable to stay firm by himself because
of his strong affection for the Thera,
forgetting the dignity of a khattiya
(warrior).”” Tormented with great grief,
he lost consciousness with the body
warm and fell down. Then, the favorites,
ministers and so on, held up the King
and made him lie down in the basin with
the sugar-cane juice. Again, they held
up the King and made him lie down in
the basin with milk. The King regained
his breath with water and milk and
asked again about the reason for the
Thera’s coming, so the ministers made
him know about it. Continuing their
method, they made him lie down in the
basin with very clear clarified butter.
From there, they made him lie down in
the basin with the perfume of sesame oil.

Then, in the royal palace were
100,000 goddesses lamenting, hitting
their chests, wailing with great lamen-
tations, and disturbing the royal palace.
In the entire city of Rajagaha, all inhab-
itants and men were assembled in the
city-center and lamented with the King.
The ministers held up the King and from
the basin with the perfume of sesame
oil they made him lie down in the
residue of earth. Then, they made him
lie down in cool water. The King recov-

*27 This translation is conjectural.

ered again his breath thanks to the
action of the medicinal preparation, and
asked his ministers:

“Venerables, where will my preceptor
attain final nibbana?”

“King, it will be in the Kukkutasam-
pata mountains”.

When the King had proclaimed this
in the entire city of Rajagaha, he took
the umbrellas, the flags, the banners, the
drums, the conchs, the cymbals, and so
on, and various things to make devotional
offerings, departed with his four-division
army, and went to the place which was
[located] in the Kukkutasampata moun-
tains. He saw the three mountains as one
solid mass [of rock] and asked people:

“Venerable, where does the body of
my preceptor lie?”

“King, he is in between these three
mountains”.

The King listened to this and
thought: “By what means will it be
possible for me to honor my preceptor’s
body?” Walking with sorrow as if his
heart had broken into seven pieces, he
stood and thought: “It is by means of a
solemn declaration”. He put his knee on
the ground, paid homage with the fivefold
prostration, held the salutation gesture
(afijali), placed it [above] his head, and
made a solemn declaration: “My friend,
devatas, listen to my words! If my strong
affection for my preceptor is true, may
these three mountains go aside!”

Then, by the power of the King’s
resolve as well as by the power of the
Thera Mahakassapa’s resolve, the three
mountains went aside as if they had
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been split by the thunderbolt weapon of
Inda. People saw this wonder and made
waving of garments [like] strings of
pearls, gold, silver, and jewels, and several
hundred thousand applauses. All the
people held up the afnjali with their
heart full of joy, [shouting]: “How
wonderful, how incredible!”, and
applauded.

[89] Then, the King saw the Thera’s
body, which had been laid on a platform
and was being honored by deities, and
approached, his heart full of wonder
and surprise, with joy and delight arising,
the head bowing down, with a disappointed
appearance, with tears in the eyes, and
crying. He prostrated his head at the
feet of the Thera, paid him repeated
homages. He made offerings of garlands,
of smelling incenses, with awnings and
so on, raising umbrellas, flags, emblems,
and whisks, collected and united, flowers
of gold and silver, and sandalwood powder,
and fully honored the Thera’s body with
perfumed oil, with 1,000 waterpots of
gold and silver, with many priceless
jewels. At this place, the King paid great
homages for seven days. Likewise, all
men and gods enjoyed and approved.

After seven days, the three moun-
tains met again together and became
one mass [of rock]. The King with the
people, no longer seeing the body of the
Thera [which] was concealed by the
mountains as the disk of the setting sun,
had his heart dissolved, had sorrow arising,
he lamented, and had no appetite. All
the people lamented; there was great
tumult. So, the King made offerings,
bowed down, asked his pardon, and
entered the city with the people.

Till today, the body of the Thera is
right there. As long as the Perfectly
Enlightened One Metteyya has not
appeared in the world, then, he does not
disappear, he does not fall into pieces,
he is not altered. In a future time, when
Ariyametteyya the Perfectly Enlightened
One appears in the world, blazes of fire
[will] rise from the body of the Thera
[standing] on the [Metteyya’s] palm-
hand and he will be consumed. And at
this very place, Metteyya the Perfectly
Enlightened One will also have offerings
made by all the world at the thiipa where
the Thera’s relics are.

This story about the parinibbana of
the Thera Mahakassapa is finished.
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A NEWLY UNEARTHED TRAVELOGUE:
RELATION TO SIAM IN 1685, BY JEAN BASSET

Maélle Pennégues!

ABSTRACT—This notice introduces a newly discovered travelogue by Jean
Basset, detailing his 1685 journey to Siam as part of the French embassy led
by Chevalier de Chaumont. Preserved in Lyon, the manuscript offers fresh
insights into the young missionary’s experiences, complementing existing
accounts of 17th-century diplomatic relations. Basset’s narrative, marked
by factual detail and occasional personal reflections, sheds light on the
challenges of maritime travel and diplomatic encounters. Furthermore,
his portrayal of Siamese culture, particularly Buddhism, invites nuanced
exploration. This rediscovery not only enriches our understanding of
historical maritime voyages but also offers a raw, unfiltered glimpse into
the experiences of a young missionary navigating foreign cultures.

KEYWORDS: Diplomatic Relations; History of Siam (Thailand); Jean Basset;
Missions étrangeres de Paris (MEP); Travel Literature

A Newly Discovered Manuscript

In Lyon, France, a recent discovery
has brought to light the meticulous
account penned by Jean Basset (1661-
1707) chronicling his journey to Siam
(modern Thailand) in 1685. The 98-folio
manuscript, titled Relation de ce qui s'est
passé de plus remarquable dans le voyage de
Mr le chevalier de Chaumont, ambassadeur
de sa majesté trés chrétienne vers le roy de
Siam, de France a Siam et des honneurs qu’on
luy a faites a Siam, is housed at the
Bibliothéque municipale de Lyon (BML,
MS 817; view separate reproduction
and annotated edition in the ONLINE
APPENDICES) [FIGURE 1]? This

! Sorbonne Université, Paris.
Email: maelle.pennegues@etu.sorbonne-universite.fr.

2 This study is derived from my Master’s thesis
(Pennégues 2020). T extend my gratitude to Jérome
Sirdey, curator at the BML, for granting permission
to publish the complete manuscript online. See:
https://doi.org/10.69486/112.1.2024.8b.

manuscript, a result of his participation
in an embassy dispatched by King
Louis XIV of France (r. 1643-1710),
opens up a fresh perspective on the
missionary activities of the Missions
étrangeres de Paris (MEP) in Siam.

The preserved diary from Lyon
exclusively covers Basset’s voyage to
Siam, starting with his departure
from Brest in early March 1685 and
concluding  with  the embassy’s
culmination at Ayutthaya and Lopburi
in December 1685. 1t is likely that Jean
Basset entrusted the account to a fellow
traveler returning to France, who, in
turn, passed it on to Basset’s superior.
This diary might have been intended for
Gabriel de la Roquette, Bishop of Autun
(1666-1702), the primary recipient of
Basset’s letters, or for Louis Tronson, who
oversaw the Saint-Sulpice seminary in
Issy-les-Moulineaux (1676-1700), where
Basset trained from 1677.
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The mystery remains regarding
how this account found its way to Lyon.
Gabriel de la Roquette’s archives in the
Céte d’Or departmental archives show
no traces of Jean Basset or missions to
Siam. The other letters from Basset are
housed at the MEP headquarters.* The
plausible hypothesis is that Gabriel de
la Roquette initially received the diary,
forwarding it to Jean Basset’s family in
Lyon. Alternatively, the account should
logically have reached the MEP to aid in
the training of future missionaries.

While Jean Basset’s missionary
endeavors in China are well-documented,
thanks to the publication of his
correspondence by Frangois Barriquand
and Joseph Ruellent (2012), his sojourn
to Siam remains largely obscure, with
minimal published sources, mostly from
the 19th century, collected by Adrien
Launay. Siam marked a pivotal step in
the young missionary’s spiritual and
intellectual journey, serving as his first
missionary post in Asia and the site of
his ordination in January 1686 by Louis
Laneau.! For MEP missionaries, Siam
appeared to be a primary mission and
training ground before venturing into
China—a trajectory shared by other
missionaries like Etienne Manuel,
ordained concurrently with Jean Basset.

This previously unpublished diary
offers fresh insights into the 1685 French
embassy to Siam, absent from the
extensively studied court accounts of
Louis XIV, such as those by the Abbé de
Choisy (1687) or the memoirs of Comte de
Forbin published much later (1730).

*128 rue du bac, 75007 Paris. The online database may
be consulted at: https://irfa.paris/.

* AMEP [Archive des Missions étrangéres de Paris],
vol. 859, Letter from M. Manuel to M. Baudon,
Bangkok, 30 September 1686, folio 409.

164

Various articles in the Mercure galant
dedicated to the 1685 embassy provide
an exclusive glimpse into the event.’
Analyzing Basset’s perspective along-
side those who received royal orders
sheds light on the differing interests
within the embassy. Considering this as the
inaugural voyage of a young man with a
worldview distinct from experienced
travelers like Chevalier de Chaumont
(1640-1710), we acknowledge that Basset’s
outlook was shaped by both reading and
personal experiences. This diary, focusing
on the Siamese segment of Basset’s
journey, complements existing studies
on his later life in China (Barriquand
& Ruellent 2012), presenting an
alternative viewpoint from a younger
and less seasoned traveler. Furthermore,
the diary contributes valuable insights
for the study of diplomatic relations
between France and Siam in the late 17th
century, offering a grassroots perspective
on the rumors surrounding this embassy.

Early Years of Jean Basset

Details about the formative years of
Jean Basset remain elusive, with sparse
information available about the second
son among at least five siblings. Born
on 2 February 1661 in Lyon son of
Claude Basset (1626-1688), lawyer at
the parliament and secretary of the
archbishopric of Lyon, and Lady Jeanne
Terrasson (?-1710), the scant details
come to light through his birth
certificate (baptéme) preserved at the

3 Issues for June 1686, July 1686, September 1686 (Part 2),
November 1686 (Part 2), December 1686 (Part 2), and
January 1687 (Part 2) are exclusively dedicated to this
event. See: https://obvil.sorbonne-universite.fr/corpus/
mercure-galant/.
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FIGURE 1: Incipit, MS 817, folio 1 © Bibliothéque municipale de Lyon
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FIGURE 2: Birth Certificate of Jean Basset. Registres paroissiaux et d’Etats civils
de Sainte Croix, 1659-1666, cote 1GG0399, folio 41, verso
© Archives municipales de Lyon

Lyon municipal archives.® His godfather
was Jean Henasson, also a lawyer at the
parliament of Lyon and the uncle of
Jean Basset, while the godmother was
demoiselle Anne Rossan, the wife of
noble Vespasien de Bolozon, an alderman
of the city of Lyon [FIGURE 2].

His father, Claude Basset, held the
esteemed position of alderman in Lyon,
playing a pivotal role in organizing the
city’s justice system and police force.
His influential standing translated into
a substantial financial income, as shown
by the notarized deed following his
demise in 1688. Claude Basset’s will, a
testament to his financial affluence and
civic commitment, outlined various bequests:

¢ 200 livres to the Récollets of the

convent of Bellegreéve in Lyon.

+100 livres to the Grand-College of Jesuits.

« A life pension of 30 livres each to

the RR. PP. Patouillet and Colonia.

© 1 Place des Archives, 69002 Lyon. The register may
be consulted online at: https://www.fondsenligne.
archives-lyon.fr/v2/ac69/visualiseur/etatcivil.
html?id=690007187.

* 100 pistoles to the archbishop of Lyon.

* 11,000 livres to Gabriel Basset, his

eldest son, an esquire and advocate

in Parliament.

* 8,000 livres or a life pension of 600

livres (at his choice) to Jean Basset,

his second son, then on a missionary
journey in Siam.

+ 8,000 livres to Jean-Baptiste Basset,

his third son.

+ 4000 livres to dame Marianne

Basset, his eldest daughter, the wife

of the noble Claude Duguet, an

advocate at the Parliament and king’s
advocate at the Bailliage of Montbrison.

* 20,000 livres to Geneviéve Basset,

his youngest daughter.’

The early life of Jean Basset beyond
this familial context is shrouded in
obscurity. However, we do know that he
pursued studies at Saint-Sulpice, a detail
gleaned from letters he later sent from

7 Archives du Département du Rhoéne, cote 1E/82
Basset (Claude), lawyer at the parliament. See: https://
archives.rhone.fr/media/9a92bdb3-2656-4985-8366-
1b9a2a4cbf8b.pdf.
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Siam and China. We will now delve into
the defining characteristics of missionary
travel accounts in the 17th century.

Defining Features

Travel writing inherently assumes an
autobiographical tone, with the author
recounting their exploits and encounters.
In certain narratives, like Choisy’s,
individuals met along the journey are
elevated to hero status, creating a
captivating narrative, especially during
perilous ocean crossings. Chaumont
and Choisy lean heavily on storytelling,
intertwining numerous details and
anecdotes. In contrast, Basset remains
reserved about himself, prompting
readers to seek insights from alternative
accounts, such as Choisy’s, which sheds
more light on the young missionaries
than Basset’s own narrative.

Overall, Basset’s account maintains
a predominantly factual narrative,
diligently describing events as they
unfold [TABLE 1]. Missionary narratives,
including Basset’s, prioritize facts,
leaving little room for emotional
expression, except during critical
moments like the onset of illness among
sailors (folios 29-30). Basset’s narrative
diverges from official records like
Chaumont’s but aligns with travel
accounts from missionaries (Wolfzettel
1996). Notably, he consistently provides
the embassy’s location, facilitating the
reconstruction of the journey’s itinerary
[MAP 1]. This information was crucial
for France given its lag in cartography
compared to Iberian and Dutch
counterparts.

Since the 16th century, Jesuits
have been mandated to send reports
to the Society of Jesus in Europe, with

excerpts often published to garner
support for missionary work. The Pope’s
instructions in Propaganda Fide in 1659
emphasized the need for missionaries
to document local people, geography,
and religion to aid their missions and
those that followed (Pizzorusso 2011:
32). While not official accounts, these
narratives adhered to a codified genre
and served as educational tools within
religious congregations. The genre’s
codification explains the detailed
nature of missionary accounts like
Jacques de Bourges’ in 1666 (Smithies
1993), and Nicolas Gervaise’s in 1688,
the latter providing extensive insights
into Siam’s climate, political structure,
and religion.

Basset’s letter to Gabriel de la
Roquette following the travel account
(folios 1-7bis; ONLINE APPENDICES)
attests to his familiarity with travel
reports before departure, likely drawing
from the rich repository of missionary
accounts at the MEP. In this context,
Basset’s account stands as a typical
representation of missionary narratives
of the time, systematically exploring
various aspects of the voyage in
chronological order.

Voyage to Siam

JeanBasset’sinvolvementinthe embassy
was aboard two ships. The primary
vessel, L'Oyseau, a relatively new ship
constructed in 1671 (Dessert 1996: 308),
carried the two ambassadors, Chaumont
and Choisy, with Basset likely on board
in a religious capacity. The second ship,
La Maligne, slightly smaller, received less
attention in Basset’s account regarding
accommodations and daily life. Despite
limited information on where passengers
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MAP 1: Itinerary of the 1685 embassy after Jean Basset,
based on an earlier French map by Pierre Du Val, 1666 © Naphatsnan Revire

slept and details about food, Basset did
describe fishing scenes and stops at
locations like Cape Town and Batavia
(modern Jakarta). Basset’s daily entries
during the crossing were infrequent, as
he focused less on the journey and more
on the embassy members.

In the 17th century, a ship repre-
sented a highly masculine, hierarchical
micro-society mirroring the embassy’s
composition. Each member had a
defined role, but personal records from
officers and sailors were scarce. Naval
officers left some sources, such as
certificates,butfew personal detailswere
recorded. Basset mentioned a crew of
around 140, including 90 sailors (folio 1;
see FIGURE 1), with limited names
provided [TABLE 2]. Captain de
Vaudricourt and second-in-command
Monsieur de Coryton were likely of

noble origin. Conflicts with the Dutch in
Bantam and on-board illnesses, including
scurvy, added challenges to an otherwise
happy voyage for Basset.

Scurvy was a pervasive issue during
long sea voyages in the 16th and 17th
centuries. Basset vividly described the
sailors’ lives, marked by illness and
death (folio 30). While the Dutch had
discovered the effectiveness of lemons
against scurvy in 1598, Basset
highlighted the insufficient quantities
of these fruits picked up in Cape Town.
His account underscored the sailors’
suffering as a divine judgment.

Basset’s narrative also shed light
on diplomatic relations in 1685. While
relations with the Dutch in Cape Town
were friendly, the situation in Bantam
(Java) turned tense, impacting the
embassy’s plans (folio 28). Despite
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known challenges, the request to leave
Bantam, especially with numerous sick
sailors, posed a significant difficulty for
the embassy members.

The Perspective
of a Young Missionary

In Jean Basset’s concise portrayal
of Siam, we gain a glimpse into the
Siamese culture of his time. Here, we
delve into the intricacies of Buddhism,
a pivotal consideration for French
missionaries aspiring to convert the
Siamese to Catholicism.

The missionaries’ primary objective
was to provide a comprehensive
description of Buddhism, aiming to
streamline the conversion process.
Basset employs the term “Samanacodom”
(derived from samanera, signifying the
Recluse, and Gotama in Pali) to de-
note the historical Buddha, identifying
three key aspects of the religion: (1) the
creation of statues in homage to
Samanacodom; (2) adherence to the
Buddha’s commandments; (3) sustaining
a community of “priests”, essentially
monks called talapoins (folio 96).

Buddhism (the term had not even
been coined yet), with its diverse
characteristics and manifestations, may
have contributed to some of the
youthful traveler’s misconceptions.
Basset expresses profound awe at the
numerous buddha statues, particularly
marveling at their size and grandeur.
Notably, he recounts encountering a
colossal ~ buddha  standing  at
approximately 18 meters height (folio
78). It seems that he is talking about
the giant buddha image of Ayutthaya,
currently at Wat Phanan Choeng
(Yawtloyt®).  Basset’s focus  lies

predominantly on material attributes,
such as the gold leaf adorning the
statues, while neglecting the intricate
hand gestures and poses of buddha
images.

Invitation to Further Exploration

Jean Basset’s recently discovered
travelogue, nestled in Lyon’s archives,
unfolds as a captivating account
interweaving personal narratives, cultural
encounters, and the geopolitical
landscape of the late 17th century.
Beyond its role as a historical document,
it serves as a portal into an era where
maritime voyages teemed with both
peril and promise.

The manuscript unveils a trans-
formative period in Basset’s life and
the broader French missions in Asia.
In contrast to the polished accounts of
his contemporaries, Basset’s narrative
provides a raw, unfiltered look into the
experiences of a young missionary
navigating foreign cultures. This bottom-
up perspective invites a nuanced
exploration of individual experiences
within grand diplomatic endeavors.

In conclusion, the rediscovery of Jean
Basset’s travel account is not merely
a historical revelation but an invitation
for  scholarly  exploration.  The
introduction to this newly discovered
manuscript beckons historians and
researchers to delve into Basset’s
experiences, the historical context, and
the interplay of cultures during this
enthralling journey. The manuscript
stands as an echo from the past,
inviting us to unravel its treasures and
weave a richer tapestry around the
remarkable journey of a young
missionary to Siam in 1685.
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TABLE 1: Key Events in 1685 according to Jean Basset

Date Event

2 March Arrival at Brest

3 March Embassy departure

6 March Ships reach Finistere point

10 March Ships are at Madere

16 March Ships enter the southern hemisphere

29 March Description of tropical climate and local wildlife

7 April Ceremony to welcome first-time crossers

26 April Calm night, L'Oyseau loses sight of the frigate

1 May Crossing the Tropic of Capricorn

30 May Land in view

31 May Arrival at Cape Bay

1June Chaumont requests officers to negotiate port stay at Cape [Town]
7 June Departure from Cape [Town]

16 June Storm puts the expedition in danger

7 July Chaumont requests novena for favorable weather

8 July Wind becomes favorable

18 July Crossing the Tropic of Capricorn

4 August Unidentified island in Java region in view

5 August Java Island in view

9 August Prince’s Island in view

11 August Between Java and Sumatra

12 August Javanese bring food on board

15 August Access to Bantam prohibited

18 August Docking 5 miles from Batavia

19 August Dutch general sends supplies. Sick sailors sent ashore
20 August Basset describes religion in Batavia

24 August Decimated Dutch ship arrives. Basset explains Batavia history
26 August Departure for Siam with Dutch pilot

29 August L'Oyseau arrives in Baka Bay (Phuket)

22 September
23 September
27 September
29 September

30 September

3 October
8 October

170

Arrival at Bangkok

Benigne Vachet announces French embassy’s arrival

Forbin returns to ship with supplies

French chief of Siamese factory explains local history and
traditions

French receive supplies from Constance Phaulkon

Frigate La Maligne arrives at Siam

Metellopolis’s Bishop (Laneau) and de Lyonne meet embassy members
Siamese boats ambassadors to land
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Date Event

9 October Ambassadors dine with Governor of Bangkok. Description of
welcome ceremony

12 October Description of ambassador’s houses

13 October Constance Phaulkon summons representatives to welcome
Louis XIV’s embassy. Constance thanks Vachet for organizing
ambassadors’ arrival

14 October Local missionaries and Siamese seminary members greet
ambassadors

15 October Ambassadors receive gifts from King of Siam

16-17 October French prepare Louis XIV’s gifts for King Narai of Siam

18 October Audience of French ambassadors by King of Siam
Long protocol description

19 October Laneau, de Lionne, and Vachet translate Louis XIV’s
letters into Siamese in long ceremony

20 October Chaumont visits seminary and sings prayers

22 October Chaumont receives new precious gifts

23 October Mr du Carpon arrives in Siam

26 October Mr Charmot and another missionary arrive

30 October Chaumont witnesses elephant fight. Description of Buddhist
statue. Siamese cannons described. The exact origin of these
cannons, which are also described by Choisy, is not known
They were either European cannons or cannons built in Siam

3 November Siamese student defends thesis in honor of Louis XIV

4 November King Narai moves to city, triggering grand ceremony on river

15 November
19 November

23 November

27 November
28 November
2 December

Night of 10-11
December

12 December

14 December

Chaumont goes to Louvo (Lopburi)

Chaumont and Choisy, with Laneau and de Lionne, have
private audience with the King

King Narai and French ambassadors present at elephant fight
Narai offers saber to Captain de Vaudricourt

New audience with the King displeases French ambassadors
King Narai offers beautiful gifts to Choisy

14 people from Siam and Pegu (Bago) baptized in
ambassador’s chapel

Jesuit fathers observe lunar eclipse

Final reception of ambassadors by King Narai

Chaumont returns to ship. Choisy eats at seminary
Description of brief history of Siam by Basset
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TABLE 2: French Embassy Members to Siam in 1685 according to Jean Basset

Name Age Noble Function Official
Alexandre de Chaumont 45 Yes Ambassador Yes
Francois Timoléon de Choisy 41 Yes  Second Yes
Billy ? No Maitre d’hétel No
De Jully ? Yes  Chaplain No
D’Herbouville ? No Gentleman No
De la Mare ? Yes Engineer Yes
Jean Basset 23 No *MEP No
Joachim Bouvet 29 No Jesuit No
Frangois du Chayla 38 Yes  Missionary No
Jean de Fontenay 42 Yes Jesuit No
Jean-Francois Gerbillon 31 No Jesuit No
Louis le Comte 34 No Jesuit No
Etienne Manuel 23 No *MEP No
Guy Tachard 37 No Jesuit Yes
Bénigne Vachet 44 No *MEP No
Claude de Visdelou 29 Yes  Jesuit No
Chevalier de Cibois ? Yes Officer No
De Coriton ? Yes Officer No
Claude de Forbin 39 Yes Officer Yes
Du Tarte ? No Officer No

*MEP: Missions étrangeéres de Paris
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D’UNE VERSION A UNE AUTRE DU LILIT PHRALO :
AUDACE ET IMPUISSANCE DU TRADUCTEUR

Emilie Testard!

ABSTRACT—This literature notice reviews two recent English translations
of the poem Lilit Phra Lo, offering non-Thai readers access to this
significant piece of Siamese literature. Through an examination of the
translations by Robert Bickner and Chris Baker & Pasuk Phongpaichit, the
comparative analysis investigates their interpretations of the plot,
vocabulary, and style. While both translations effectively convey the
narrative, their distinct creative choices and approaches towards the text
and its audience reveal intriguing strategies and perspectives.

KEYWORDS: Comparative translation; Lilit Phra Lo; Metrics; Siamese literature; Poetry

Les traductions d’ceuvres classiques
siamoises en langues occidentales sont
rares et d'un acces difficile; le plus
souvent ne donnant a lire que de brefs
extraits traduits dans des publications
scientifiques, travaux universitaires,
anthologies et présentations de la litté-
rature thaie. En 2010, I’éditeur Silkworm
publia The Tale of Khun Chang Khun Phaen
proposant enfin aux lecteurs non-
initiés a la langue thaie d’avoir acces par
cette édition commerciale a une ceuvre
classique dans son intégralité en langue
anglaise. Cette méme maison d’édition
renouvela I'expérience avec deux
traductions du poéme Lilit Phra Lo (386
WSead) proposées d'une part par
Robert Bickner [FIGURE 1] et d’autre
part par Chris Baker & Pasuk Phong-
paichit en 2020, accompagnée de la
traduction d’'une autre ceuvre poétique :
le Thawathosamat (NIMMAUIR) ou Poéme FIGURE 1 : Couverture de la traduction
des douze mois [FIGURE 2]. de Bickner © Silkworm Books

LINALCO, Paris. Email: emilie.testard@inalco.fr.

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024, pp. 173-190
https://doi.org/10.69486/112.1.2024.9 © The Siam Society Under Royal Patronage



LITERATURE ESCAPES

FIGURE 2 : Couverture de la traduction
de Baker & Pasuk © Silkworm Books

Les deux traductions du Lilit Phra Lo
permettent pour la premiere fois aux
lecteurs anglophones d’apprécier cette
ceuvre majeure de la littérature
classique siamoise? relatant en quelques
six-cent soixante strophes (ou quelques
3 870 vers) la quéte amoureuse et la fin
tragique du roi Phra Lo et des princesses
Phra Phuan et Phra Phaen. Nous
tacherons de mettre en valeur chacune
de ces versions, les comparant I'une et
l'autre mais aussi au regard du texte
original et des extraits, épars, traduits
dans d’autres publications en langues
occidentales.

2 1a date et I'auteur de I'ceuvre ne sont certains, mais
il est possible que celle-ci ait été composée vers la fin
du XVe ou au début du XVle siécle, par un certain
Phra Yaowarat. Voir Delouche 2000 et 2017.

Bickner, professeur émérite a
I'université de Wisconsin-Madison,
spécialiste de la littérature classique
thaie et du Lilit Phra Lo est américain
tandis que le couple Chris Baker, qui
enseigna a l'université de Cambridge et
Pasuk Phongpaichit, professeure a I'uni-
versité de Chulalongkorn et surtout
éduquée a Cambridge, sont tous les deux
dans un anglais plus britannique. Les
deux traductions en anglais de cette
ceuvre de la fin du XVe sieécle, dont la
version originale qui nous servira de
référence est proposée en ligne par la
bibliotheque Vajirayana®, relatent fort
bien les actions et concordent en tout

3 Voir : https://vajirayana.org/%E0%B8%A5%E0%BS
%BA%E0%B8%A5%E0%B8%BA%E0%B8%95%E0%B8%9
E%E0%B8%A3%E0%B8%BO%E0%B8%A5S%E0%B3%AD.
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point dans leur interprétation de l'intrigue,
chacune mettant I'accent sur certains
aspects du vocabulaire, du style, de
I'atmosphere.

Chris Baker et Pasuk Phongpaichit
ont donné une touche toute shakespea-
rienne qui convient parfaitement a une
adaptation du Lilit Phra Lo dans un
imaginaire littéraire occidental. Pour
relater de I'histoire d’amour tragique du
héros, le roi Phra Lo, avec les princesses
du royaume ennemi, histoire qui par
bien des aspects peut évoquer Romeo
and Juliet. Baker & Pasuk confient en
introduction et dans de nombreuses
notes de bas de page cette inspiration
shakespearienne* : le couple de traducteur
a choisi le vers libre et un vocabulaire
désuet ayant une touche élisabéthaine
tels que befall (strophe 1), content/ment
(strophe 89), draw®, heavy® (strophe 79),
mien’ (strophes 10 et 236), morn® (strophe
81) o'er’, oft-time (strophe 2), rapt®
(strophe 415), retire'* (strophes 110 et
368), tryst'2, wont®® (strophe 30), des
préfixes fore-** (strophe 226), etc. Les rois
sont nommés Sire et les héroines sont

4 Entre autres références : les sorcieres de Mac Beth
(1623) et I'expression « lack-love » inspirée du Songe
d’une nuit d’été (1600).

> Dans le sens de faire venir (strophes 117, 144, 318,
331, 487, 492 et 599).

® Dans le sens de triste : « their hardship’s heavy as the
sky ».

"Dans le sens d’apparence, mine.

8 Abréviation de morning : « they had us hasten here
since morn ».

?Pour over, peut étre aussi trouvé en strophe 251 : « all
kings whose power o’er land and sky is like the sun [...] » et
strophe 641 : « your troops o’er spread the earth [...] ».

10 « Rapt with joy ».

"Dpans le sens d’aller au lit ou de battre en retraite.
120y rendez-vous amoureux.

13 Dans le sens d’accoutumé, habitué.

“Dans fore-strap.

des gentle lady (strophes 11 et 570), mais
le terme désuet de wench pour désigner
les soubrettes apparait également :

Sometimes for lust a wench’s a
must when lacking else

Not eating when you crave,
how can you live? (strophe
246)

Les métaphores et traits d’esprits du
texte original se prétent aisément aux
rythmes shakespeariens. Ainsi des vers
sonnent familiers a [loreille et
permettent les traits d’esprits si
caractéristiques des jeux de mots du

dramaturge anglais :

I ache without my fount of
fortune fine

who quicked my lust, aroused,
enraptured me (strophe 54).

Young folk who hear can only
yearn, made mad (strophe 14).

Le Lilit Phra Lo comporte par bien des
égards des aspects pouvant étre
comparés aux pieces du dramaturge
anglais et certaines strophes résonnent
comme des proverbes pleins de
sagesse bouddhique. Ainsi dans la
strophe 215 en khlong, nous avons :

avlalulandau  oflads
ANLAUIUYSYEN e
AOLNBIARINTY  MTSUUU 9gun
AULAYYUIULE  fowfiaFne o
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Cette strophe est rendue différemment par trois auteurs comme suit :

Seni (1986 : 13)

All sentient beings pass away
What they’ve done to stay
Hereafter

Like Shadow, so do they
Follow

Good, Evil deeds forever
Till time does end.

Baker & Pasuk
(2020 : 71-72)

Impermanent are all
things in this world.

The only lasting ones are
merit, sin,

which stick to people
tightly, shadow-like.
From sin and merit made
come succor, care.

Bickner (2020 : 94)
[Phra Lo replied,]

All things of this earth are
transitory.

Only one’s deeds, both the
evil and the meritorious,
are truly lasting.

As a shadow follows the
body, so do they cling to us.
In accordance with our
merit and evil we find
succor and aid.

Voici la lecture inédite du regretté Gilles Delouche (cours de versification 1999) :

Toutes les choses
Les actions passées
Comme une ombre
Mérites et péchés

Sont impermanentes.
Restent inscrites,

Dont on ne peut se défaire.
Vous suivent éternellement.

D’autres vers plus métaphoriques rappellent les jeux de mots équivoques aux conno-
tations grivoises. Ainsi dans la strophe 537 :

agflouRiniudy ATNAITTA
NULNURULAYTT veou (4
ANATARUDNDTT UNWOY WU
waA ¥ lvd Tyagosdrassy 4

Delouche (1995 : 51)

La terre est ébranlée, et le
grondement va jusqu’aux
cieux, Le sol est agité
comme s’il allait se briser.
Leau dans le bassin se
hérisse de vagues violentes
et bruyantes, Dans tous
les sens le tronc d’arbre est
mii de facon extraordinaire.

Baker & Pasuk (2020 : 138)

Loud thunder blasts the
heavens, shakes the skies.
Earth quakes, is almost
wrecked; and bellies churn.
At sea, the roaring waves
are whipped to foam.
What wonders here!

Trees yaw and sway

all ways.

Bickner (2020 : 155)

The sound of thunder
reverberated throughout
the heavens.

The earth was left limp
and shrank back.

Great waves stirred the sea,
and the ocean turned to foam.
And in every direction the
trees swayed wondrously.
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Et dans la strophe 539 :

Aunsnginefien BNV
UUUIUUNER e
UTNUTI ) LNYTIU Uun
BoUUaNTUNAUNAT NAUNAUNAT

Baker & Pasuk (2020 : 139) Bickner (2020 : 155)
A lotus, struck by sunny rays, stays
closed, unblooming, wary of the bee,
the bee that, lotus bathed and bleary
drunk, probes pollen-perfumed petals
out and in.

The sun rose above the trees, gazing
down upon the lotus.

The lotus would not open, fearing the
repeated striking of the bee.

The bee, intoxicated, pressed in upon

the lotus, immersing itself within the
petals, wallowing in their pollen.

Nous proposons pour I'occasion la strophe suivante :

Le Soleil de ses rayons caresse
Qui reste close et craintive

Le bourdon la pénetre, la butine,
Enfouit dans les pétales,

Il est intéressant de constater que
pour la derniere strophe, I'ordre d’appa-
rition des mots, la structure des énoncés,
le sens véhiculé dans chaque portion de
vers et le souci de respecter les diffé-
rentes versions en langue siamoise
varient d’'une traduction a une autre.
Ainsi dans le premier vers de ce quatrain,
nous avons le substantif /thina?ko:n/
(Aung) désignant le soleil qui apparait
deés les premieres syllabes tandis que le
lotus /bua/ (U) clos le vers. Bickner se
montre généralement plus respectueux
du déroulement de I'énoncé et méticu-
leux dans le choix des éléments

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024

Une fleur de lotus

Quand, le bourdon persistant attaque.
Ivre de nectar de nénuphar,

Enduit de parfum de pollen.

syntaxiques le composant®. Au vers 3 de
ce méme quatrain par exemple, /maw/
(kUN), étre ivre ou étre soul, apparait a la
césure dans le texte original et Bickner
veille a ce que sa traduction par intoxi-
cated soit a une position comparable
dans le vers traduit tandis que Baker &
Pasuk le placent en toute fin de vers.

Il est par ailleurs troublant de
comparer les différentes versions du
dernier vers de ce quatrain. Dans la

111 justifie par exemple I'emploi du mot trees au
regard de nombreux manuscrits du Lilit Phra Lo dans
la note 152. Voir Bickner 2020 : 212.

177



LITERATURE ESCAPES

premicre portion du vers wouuonlu
naunan ou /soin/ (wou), fouiller,
ramper, est suivi des directionnels /
n:k/ (Won) et /nai/ (1u), dedans dehors,
est traduit par Baker & Pasuk par
«probes [..] out and in» tandis que
Bickner choisit de le traduire par
« immersing itself within ». Delouche,
quant a lui, choisit « se cachant parmi ».
Cette premiére portion de vers se pour-
suit avec, a la quatriéme syllabe, /kli:p/
(nAu: pétale), suivi du verbe /klam/
(n&1 : combiner, joindre), verbe pouvant
tout a la fois se rapporter au bourdon
fouillant et aux pétales de lotus dans
lesquelles il se baigne avec ivresse. Ce
verbe qui du fait de sa position méme
résonne puissamment dans la strophe
est relié a seconde portion de ce vers
final. Sont-ce les pétales ou le bourdon
qui sont joints, combinés au parfum +
mélé + pollen (ﬂaunmma?) ? Dans les
sens multiples permis par la structure
de la langue, Baker & Pasuk traduiront
par le néologisme pollen-perfumed alors
que Bickner n’évoque pas le parfum.

Les deux traductions en anglais du Lilit
Phra Lo sont proposées sans la version
originale en thai. Toutefois, un riche
appareil de note apparait chez Bickner
en fin d’'ouvrage tandis que Baker &
Pasuk qui se réferent a plusieurs
reprises au travail de Bickner, proposent
des notes en bas de page. Ces notes
savantes permettent au lecteur intéressé
d’avoir les références bibliographiques
pour une étude plus approfondie.
Bickner donne des noms aux différentes
parties de I'ceuvre comme « Invocation ;
The story of King Lo, etc. ». Baker & Pasuk,
quant a eux, optent pour une précision
utile en donnant des titres aux passages
en fonction de leurs thématiques faisant

ainsi un résumé efficace des moments
clefs de I'intrigue : « Invocation ; The two
cities and their rulers ; Introducing Phra Lo ;
The princesses fall in love, etc. ».

Le Lilit Phra Lo est rebaptisé Story of King
Lo par Bickner tandis que Baker & Pasuk
gardent le titre original. Les variantes
orthographiques dans les transcriptions
n‘ont pas de conséquences majeures
dans la compréhension du texte. La
transcription différente des toponymes
comme Si Ayodhaya ou Ayutthaya, ou
encore les noms des divers protago-
nistes n’entament en rien la compré-
hension de I'histoire. Le héros Phra Lo,
monarque de Suang, fils du feu roi
Maensuan (Maen Suang) et de la reine
Bunluea, a une épouse (Laksanawadi) et
deux écuyers nommés Kaew/Kaeo et
Khwan. Le roi Phra Lo part alarecherche
des princesses du royaume ennemi de
Song, ou le roi Phichaiphitsanukon
(Phichai Phitsanukon), fils du défunt roi
Phimphisakhonrat/Phimphisakhon, a
épousé Darawadi qui lui a donné deux
filles, les princesses Phra Phuean et
Phra Phaeng (Lady Phuean et Lady
Phaeng). Celle-ci chargent leurs deux
confidentes Ruen et Roy/Roi d’avoir
recours a des moyens occultes pour
assouvir leur amour interdit avec Phra
Lo. La mort du roi Phimphisakhonrat/
Phimphisakhon, tué par le peére de Phra
Lo lors d’une bataille, laisse une veuve
(belle-meére du roi de Song), nommée
grandmother chez Bickner et dowager
chez Baker & Pasuk, aspirant a venger la
mort de son mari. Lunion interdite des
princesses Phra Phuean et Phra Phaeng
avec Phra Lo est facilité par I'interces-
sion d’'un magicien (practitioner chez
Bickner) dont le nom differe radicale-

ment d’une traduction a une autre:
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/pl: cAw sa?miy phra:j/ (Yidnaiiewse)
chez Bickner est appelé « Old Lord Tiger
Spirit » chez Baker & Pasuk. Les astrolo-
gues, sorciers, sorcieres et magiciens
jouent un réle non négligeable dans
I'intrigue et sont dans les deux traduc-
tions désignées comme tels mais
certains mots sont spécifiques aux
traducteurs. Ainsi Bickner fait appa-
raitre a plusieurs reprises les mots
(spirit) practitioner, ou encore chief physi-
cian qui produira charmes et antidotes
sur Phra Lo. Tandis que Baker & Pasuk
adoptent les termes de adept, doctor et
plus particulierement doctor weird en
faisant encore référence a Mac Beth. Le
mot master quant a lui n’est pas utilisé
pour ceux ayant la maitrise des arts
occultes mais pour désigner un supé-
rieur hiérarchique, et magic est présent
en tant qu’adjectif mais jamais pour
désigner un magicien. Enfin Bickner
indique entre crochet le nom des
personnages s’exprimant, information
absente mais déduite par le contexte
dans la version originale et suggérée
chez Baker & Pasuk par des guillemets.
Au niveau de la forme, le Lilit Phra Lo
est en premier lieu une ceuvre appartenant
au genre /lilit/ (38m) et ce genre poétique
qui impose une forme impliquant une
alternance de strophes composées en
/ra;j/ (§7¢) (ou prose rimée) et de strophes
en /khlom/ (Iav), cette derniére se distin-
guant des autres formes poétiques
classiques par des contraintes tonales a
emplacements fixes. La mise en parallele
des strophes les plus connues de cette
ceuvre adaptée par Baker & Pasuk d’'un c6té
et par Bickner de I'autre nous permettra
d’apprécier au regard de I'ceuvre originale,
les tactiques adoptées de part et d’autre
pour mener a bien leur mission, souvent

qualifiée d’impossible (Delouche 2020).
Les strophes extraites des traductions
anglaises seront par ailleurs toujours
présentées en miroir avec d’autres proposi-
tions de traduction du Lilit Phra Lo. Les
contraintes formelles du genre /lilit/ ne
sont pas absentes des traductions mais
n’ont pu étre appliquées dans leur intégra-
lité dans la langue cible. Ainsi les auteurs
indiquent des informations formelles telles
que le numéro des strophes selon leur
ordre d’apparition et adoptent une présen-
tation qui permet d’apprécier qu'il s’agit
d’une ceuvre poétique et non d’une ceuvre
en prose. La convention siamoise veut que
la forme soit précisée'® a la maniere d’'une
didascalie or les versions anglo-saxonnes
font I'économie de cette information et si
visuellement le nombre de vers dans
chaque strophe est respecté et que la forme
peut étre déduite, les traductions en
langues occidentales produites a ce jour
sont systématiquement en vers libres.

La premiere strophe du Lilit Phra Lo,
strophe conventionnelle de louange de
la capitale victorieuse, composée en
/r&;j/, ou prose rimée, répond aux
contraintes métriques de cette forme
poétique relativement libre. Les vers,
dont le nombre de syllabes les compo-
sants sont variables, sont reliés entre
eux par une rime entre la derniere
syllabe dun vers avec l'une des
premieres syllabes du vers suivant. Le
nombre de vers composant une strophe
est indéterminé. Le schéma ci-apres
n’est qu'un exemple pour illustrer cette
forme.

000000
00B00C

A000B
0C000000D, etc.

16 par exemple : rai ou khlong de deux, trois ou quatre vers.
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Les adaptations suivantes de la premiére strophe du Lilit Phra Lo nous permettent
ainsi de faire quelques remarques quant a la forme initiale et son traitement.

AsANSanSlve Insngvonuasieiln wdrsFandaudiunsen
9N UTIUNNTIA NSTNTIY WAIYWTSUAT TOUAIINII
ANIFRWY FINANNAIPAIYAITL  ANYTNYIULWNNIY ANy
anuselay dredninelaess Audsusemmaima dsiey
FIUYTAUGNS  ARSTIAUUR  AWuuNAR  @swanadun
UTeyInsinyuaey aunmssm WIEUATATO lYSHT UNIAANANW

‘L!‘WS’G]U?"I‘ZiS']NUS‘?ELIEJ QQIJEJ?I([EJFIEJ\W

Y4 QJd 2

a WﬁWuWnU?m Y

Delouche (2001 : 14)

Glorieuse de tant de
prospérités et d’énergie
victorieuse, ville puissante
dont la valeur emplit les
cieux, le monde tremble
et te craint grandement, il
est effrayé par ta majesté ;
tu as, par ta force conqué-
rante, subjugué les quatre
orients, détruisant les
capitales, brisant les Lao
de Vientiane que tu as
décapités, écrasant et
dispersant tes nombreux
ennemis : les Thai du nord
ont été défaits, les Lao ont
été vaincus et les Siamois
ont remporté la victoire !
Tu es devenue un
immense royaume, les
peuples sont heureux de
tes succes, les dons
innombrables de tes
monarques ont permis de
mener a bien leurs
desseins glorieux ; tu
brilles universellement
dans les limites de tes
marches, tes habitants
jouissent de leur bonheur,

Baker & Pasuk (2020 :17) Bickner (2020 : 49)

May fortune, victory,
power, success befall

the city great whose
peerless power spans

the skies.

The world does quake in
awful dread

and cower ’fore its might,
which subjugates direc-
tions all,

attacking forcefully,
destroying cities great,
dispatching Lao and Kao,
heads lopped by sword
and writhing bodies
strewn around.

The Yuan face defeat!
The Lao are killed!

The Thai, with victory won,
return to their great land.
The people celebrate success.
The royal wealth is swelled
by more auspicious
properties in every region
of the earth.

The populace is joyful
and content.

The world entire exults!
The city, Si Ayodhaya,

the acme of the world,

Glorious! Triumphant!
Supreme! Oh mighty city,
towering on high, reaching
the lofty firmaments!

All the earth, awed by
your grandeur, trembles
in fear of your power,
conquering all in every
direction.

Attacking, laying waste to
royal capitals, you put to
the sword the Lao Kao,
severing their heads,
scattering their corpses.
You crush the Yuan,

and the Lao you destroy,
sending all fleeing

before you.

Victorious, the Thai
return in glory to

their vast territory, the
populace exulting in the
triumph and the great
royal treasury growing in
glory.

Throughout the far-flung
frontiers the subjects
rejoice, and happiness fills
the earth. Oh great royal
city, Ayutthaya, ornament
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Delouche (2001 : 14)

heureux dans ce monde.

0O Ayuthaya, capitale prospere,
maitresse du monde, riche et
fertile, plus belle que les neuf
joyaux, la plus glorieuse de
"'Univers, comblée des
bienfaits du ciel !

made anew.

the nine-gem royal seat,
abode of joy, utmost in
rank across the earth, is
perfect as the heavens

Baker & Pasuk (2020:17) Bickner (2020 : 49)

of all the world,
nine-jeweled capital,
city of splendor,
standing above all,
your merit overflows
the sky!

Dans la strophe ci-dessus, Bickner et
Delouche conservent la forme linéaire
de la prose mais la rime permettant de
relier chaque vers, ou proposition, n’est
pas maintenue tandis que Baker & Pasuk
optent pour la forme du vers libre en
sautant de ligne a chaque portion
d’énoncé. La mise en perspective de ces
trois propositions de traductions
souleve le dilemme quant aux caracté-
ristiques de la langue source et des
langues cibles. La langue thaie est a
tendance monosyllabique et cette ten-
dance est particulierement exploitée
dans son expression poétique puisque
les contraintes poétiques imposent le
plus souvent un nombre fixe de syllabes
ordonnées dans un ordre précis.

A cette premiére strophe en /ra:;j/
succede une strophe en /khlo:p/, et plus
précisément en /khlo:y si: su?phé:p/
(Tnavdgnin), une forme obéissant a
trois types de contraintes : nombre de
syllabes, rimes a emplacements fixes et
contrainte tonale écrite a emplacement
fixe. Le terme suphap qui est appliqué a
la désignation de ce type de strophe,
s’oppose aux /khlo:y dan/ (Tnavau), et
les distinctions en deux familles de
/khlo:y/ reposent sur l'emplacement
des tons imposés. Or les langues
occidentales étant dépourvues de tons,

cette contrainte tonale ne peut pas étre
appliquée dans les adaptations de cette
forme dont le nom /khlo:n/ est aussi un
verbe signifiant « rouler, tanguer (pour
un bateau) » en méme temps que
« rimer ». Le contraste tonal marqué
par un signe diacritique devait originai-
rement reposer sur une opposition dans
la modulation tonale des syllabes
comparable d’une certaine maniere a
une opposition perceptible de deux
notes entrainant un rythme.

Les traducteurs cités ont tous gardé
le nombre de vers pour les différents
types de /khlo:iy/ (distique: /khlo:y
soy/ (Imavaon) ; tercet : /khlo:y sim/
(Tﬂa\iam) ; quatrain: /khlop si:/
(Tmavd) ; quintil : /khlo:y ha/ (Taain).
Mais dans la forme en quatrain /khlo:py
si: su?pha:p/,la division en deux ou trois
groupes inégaux de chaque vers n’est
pas matérialisée. Delouche, Baker & Pa-
suk tout autant que Bickner transcrivent
cette césure dans le vers parfois par la
ponctuation, parfois par un groupe
grammatical identifiable, mais la pause
rythmique n’est pas systématique dans
leurs traductions. Ni le nombre de
syllabes (symbolisées par 0) dans
chaque vers, ni les contraintes de rimes
(figurées par les lettres A et B dans le
schéma ci-dessous), ni les contraintes
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tonales (figurées par ! et ?) qui sont
irréalisables aussi bien dans la langue de
Moliere que celle de Shakespeare n’ont
pu étre misent a l'ceuvre de maniere
systématique par les traducteurs.

0 00 0'0? O A (0 0)
O0'00A O' B?

O000'0A 0 0'(0 0)
0 0'0 O B? 0'0*0 0

Ainsi dans une strophe /khlo:y si:
su?phi:p/, quatrain composé de vers
eux méme divisés en deux groupes, le
premier groupe est invariablement

composé de cinq syllabes et le second
peut compter deux ou, sur le dernier
groupe du quatrain, quatre syllabes. Des
ornements (mots enfilés, figurés entre pa-
renthéses) conventionnels et facultatifs,
de deux syllabes figurent dans les vers 1
et vers 3. Auregard du canevas métrique
du /khlo: si: su?phé:p/ ci-dessus, nous
procédons maintenant a I'analyse de la
strophe 2 du Lilit Phra Lo :

yeyinaaulanides  Tana
TLTOUNYUFUNA oy
uauaynaSolosen g fuae
NNUTEMABUADYADY  NANIDINEULDY

Delouche (2001 : 14)

Les mérites du plus grand
des princes du monde
soutiennent l'univers,
accroissant sans cesse et
hautement la joie comme le
bonheur. Le plaisir d’Ayu-
thaya est connu de tous et
partout : toutes les nations
la chantent et 'admirent,
disant ses louanges.

By merit made the sovereign
king sustains the world
with lasting joy and
happiness in large degree.
The pleasures of
Ayodhaya exceed what’s told.
All lands admire and
oft-times sing its praise.

Baker & Pasuk (2020 :18) Bickner (2020 : 49)

Your meritorious king
enlivens all the world,
Multiplying exhilaration
and bliss.

Oh joyous Ayutthaya,
incomparable and beyond
description,

All nations admire you,
singing your praises.

La langue anglaise, plus riche en
monosyllabes que la langue francaise, a
sur ce point un avantage certain pour
respecter le nombre de syllabes imposées.
Ce caractére monosyllabique fut plus
largement exploité par Baker & Pasuk.
Bickner quant a lui, opte régulierement
pour un vocabulaire anglais dun
registre supérieur et de ce fait souvent
emprunté au latin et polysyllabique.
Ainsi il préférera traduire dans la
strophe 1, vers 2, vu plus haut le mot

/fé:/ (W) par firmaments" et non skies
(cf. Baker & Pasuk) alors que feu
Delouche a rendu le terme par « cieux ».
Ceci marque le choix d'utilisation de
synonymes  plus  soutenus®, ou
d’expressions exprimant la grandeur et
la pompe du contexte (multiplying exhila-
ration). En outre, le siamois étant une

17 Du latin firmamentum.

18 « Grandeur » plutét que might 2 la strophe 1 ou
encore le choix du verbe to determine a to think pour
le verbe d’action khit (7n) dans la strophe 30, vers 4.
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langue isolante, les mots ne changent
pas de formes en fonction de leur genre,
leur nombre, leur nature ou leur
fonction dans l'énoncé tandis qu’en
anglais et en francais, le morpheme
subira des modifications signifiantes
(nine-jeweled/nine-gem ; meritorious/merit").
Le choix d’'un vocabulaire monosylla-
bique plus conforme a la typologie de la
langue siamoise est particulierement
important pour les strophes en khlong

qui peuvent compter deux, trois ou
quatre vers, invariablement brefs, avec
des portions de cinq syllabes pour les
plus longues et de deux syllabes pour les
plus courtes.

Lastrophe 30,en /khlo:ysi:su?pha:p/,
esta cet égard fameuse. Citée des le XVIle
sieccle dans la Cindamani (3upudi)
comme « parole des anciens », elle nous
donne a voir les écueils formels auxquels
le traducteur est souvent confronté.

\@easmdeaandg Juln Wiog
\Fendougourlng VIAnAn ,
aoToivdulva Aubiu i
A0NWARLDNDN agn{finuio

Delouche (2001 : 6)

0 sceurs, quelle est cette

The news that’s talked

Baker & Pasuk (2020 : 26) Bickner (2020 : 55)

[Phuean and Phaeng;:]

rumeur partout répandue ?
De qui chante-t-elle les
louanges par toute la terre ?
Seriez-vous endormies ?
Auriez-vous oublié de
vous éveiller, O sceurs ?
Trouvez la réponse vous-
mémes et ne nous venez
rien demander !

about is news of what?
The news is praising who
across the land?

Were you asleep, not wont
to wake, you two?

Go think it yourselves.

What are all these tales and
rumors about?

Who is everyone praising
throughout the earth?

Have you two slept so
deeply that you've forgotten
to awake?

Determine for yourselves
what is wrong—don’t ask us.

Ma propre tentative de traduction de cette strophe en frangais donnerait :

De quoi parle cette rumeur,

De qui chante-t-elle la louange,

Vous étes-vous endormies ?
Trouvez par vous-méme,

Dites-nous ?

Oubliant de vous

De par le monde ?

O sceurs !

Réveiller ?

Ne nous demandez rien.

¥ Voir strophe 2.

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024

183



LITERATURE ESCAPES

Les éléments métriques du /khlo:p/
n‘ont pu étre retranscrit dans les
langues cibles et de ce fait la scansion
des vers, a la maniére thaie, est rendue
impossible, et voue de ce fait ces traductions
al’échec. Cette strophe 30 qui est considérée
comme parfaite et est la plus réguliere-
ment récitée, encore de nos jours,
nous rappelle que la poésie siamoise

UANATWANARNTHIUY

ANNAIINADUNTEAD

e

¢

n’est pas faite pour étre lue a la lueur de
la chandelle mais pour étre chantée, ou
tout du moins scandée selon des airs
dits harmonieux : /tham no:p sa?nd?/
(vinuoNLaung), ou cantiléne, attachés a
chaque genre et chaque forme. Ainsi la
poésie siamoise est-elle faite pour étre
appréciée a loreille ainsi qu’il Test
clairement énoncé dans la strophe 3 :

WYY
\Aey

Ig1BFgUUTTYIEINTISEN INTIEUN

aulgidesg

aotan Taula

Delouche (2001 : 14)

Ses habitants, hommes et
femmes, sont habiles en
tous les arts. Je vais
maintenant raconter, dans
ce poéme, phra Lo, le
héros, en une histoire
composée, la plus harmo-
nieusement de toutes,
douce au son de la fl{ite, et
qui enchante le cceur.

On man and woman
knowing all the arts,
here’s told in verse of
excellent Phra Lo

more sweetly than has
e’er been told before,
alike a flute that soothes
and snares the heart.

Baker & Pasuk (2020 : 18) Bickner (2020 : 49-50)

Fully versed, oh men and
women,

[ will regale you with the
poem of Phra Lo,
surpassing man,

A euphonious narration of
the utmost beauty.

Fit for the lilting pipe and
beguiling to the heart.

Pour notre part nous proposons I'adaptation suivante :

Pleins de sciences,

Voici le récit de Phra Lo,

Femmes et hommes,
Lincomparable.

Récit aux belles sonorités, Agréable et superbe,

Adapté pour étre joué a la fliite

De méme, dans la strophe 4 :

asalduNduausu
Waauzlayu
LNAINADUNEIINANIT
agUNsoNin v
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Et pour séduire les coeurs.

Uy
Wsauls
nanaoulaun
S99riiyey
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Delouche (2001 : 15)

Tous les chants qu’on dit
harmonieux, quels qu’ils
soient, ne se peuvent
comparer a ce poeme. La
composition de ces vers
agréables, bercant le coeur
qu’ils captivent, est
destinée a sa Majesté,
dont les mérites sont les
plus grands.

The sound when sung,
none can compare.

Just hear its music—rivals
none are known.

This verse, well-buffed to
lure and lull the heart,

is offered to Your Majesty,
king meritful and great.

Baker &Pasuk (2020:18-19) Bickner (2020 : 50)

Felicitous recitation, what
could be its equal?

Feel its rhythm—what
could compare?

A polished poem, told
with artistry, soothes the
heart.

Oh royal meritorious one,
to you I present my tale.

Strophe que nous avons adaptée ainsi :

Ecoutez les sons
Les rythmes harmonieux

De ce poéme poli avec art

Précieux présent offert

La poésie classique siamoise est
appréciée comme la musique dans son
exécution et sa performance. Toutefois,
le plaisir auditif issu du rythme, des
rimes, du contraste des tons, des récur-
rences de phénomeénes sonores (asso-
nances et allitérations) qui constituent
ce qui est apprécié dans la composition
en /khloiy/ peut-il étre retranscrit
pleinement dans les traductions ?

Le Lilit Phra Lo offre des strophes ou
les euphonies systématiques sont 'objet
méme de la composition. Ces passages
ou le poete met a l'ceuvre toute sa
virtuosité sont conventionnels et le plus
souvent ce sont lors des passages de
contemplation de la nature que les
prouesses a la fois poétiques et musi-
cales pousseront le langage ordinaire
dans ce qu'il considére comme étre sa
plus haute expression. Les contraintes
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Inégalés,
Incomparables,

Pour réjouir les coeurs,
Au roi trés méritant.

formelles exacerbées pourront par
exemple imposer des correspondances
de sons vocaliques, consonantiques,
accrues ou mieux encore la répétition
d’une seule ou méme syllabe.

Dans la strophe 259, par exemple, la
syllabe /ka/ (n1), pouvant signifier
« corbeau, théiere » et entrant égale-
ment dans la composition de noms de
plantes®, est largement reprise et les
sons vocaliques /a:/ et /a?/ reviennent
comme en écho. De fait, on semble
entendre les corbeaux coasser dans les
cocotiers.

2 /ka : fak/ (nwWn) est un terme générique utilisé
pour des arbustes hémiparasites dont le kafak
mamuang (nNWnusiiav), sorte de gui de manguier
(L. dendrophthoe pentandra). 1l y a aussi le tumka (0 ;
L. strychnos nux-blanda) ; 'arbre de Damoclés ou kala
pheka (n1a1 w1 ; L. oroxylum indicum) ; ou encore
I'arbre aux orchidées blanches ou arbre aux papillons
dit kalong (n1%av ; L. bauhinia acuminata).
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NNAUNIHINAY AN
N189ANIAINT Fouoy
WNIULNIUN JuoY
nuhgdnnidos fedunivas

Testard (2004 : 369)

Corbeau des cocotiers,
Coco,

Cherche autre coco
Copain

Pour copuler
Copieusement.
Corbeau coquet

Au coquelicot.

Baker & Pasuk (2020 : 85) Bickner (2020 : 104)

Crows grab cawvines that
twine round cawnut trees.
Crows swoop through
cawrush, cawing loud.

On cowpod trees, crows
crowd to perch.

Crows quit cawferns for
cawflower boughs.

The ka alighted in the
vines of the tumka tree.
The ka passed through the
kala tree. The ka soared,
calling out.

Flocks of ka came to alight
on the pheka tree.

The ka turned away from

the matka tree, brushing
the twigs and branches of
the kalong tree.

Ces strophes ol le poete s’évertue a
montrer son talent, tel un orfevre qui
ciséle avec des mots une piéce musicale,
sont un exercice auquel le traducteur de
littérature classique siamoise ne pourra
éviter de se confronter. U'adaptation de
cette strophe que nous avons proposée
personnellement ci-dessus s’éloigne du
sens originel de la strophe pour se
concentrer sur le jeu de répétitions de la
syllabe /ko:/ au lieu de /ka:/ et cet
extrait fut adapté afin d’exemplifier ce

ANEAIAR (1
wAANANANR
Avauldauiv
uagnaNANvd

golt tout particulier pour la contrainte
formelle dans I'esthétique poétique
siamoise. Il en fut de méme pour la
strophe suivante 261 ou la syllabe /lin/
(89) revient huit fois pour parler de
diverses variétés de singes et de
plantes?. Les allitérations de /1/ et les
assonances en /-in/ (plus facilement
réalisable avec l'anglais) donnent a
cette strophe en «L» et en finales
nasalisées un air de chanson.

ANAN

anld

avlan
ADALRYIANEAN

WHUN

2Le lang ling (an9&v) désigne une espéce de liane
(L. bauhinia scandens) communément appelée
« échelle de singe ».
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Testard (2004 : 228)

Petit ouistiti sautille

De branche en branche.

Ce ouistiti voit un fruit

Et le mange.

Ces jolis primates gigotent

Sans répit.

Gribouillis acrobatiques

Des polissons ouistitis.
vines.

Some monkeys monkey
round in monkey vines,
and watch their young
below who fight for fruit.
Wind monkeys race the
wind and leap away,

and monkey kids chase,
play and swing in monkey

Baker & Pasuk (2020 : 86) Bickner (2020 : 105)

Monkeys swung through
the “monkey’s ladder”
and watched the young
monkeys climb down to
pluck fruit.

The “breeze monkey” chased
the breezes, leaping about
playfully.

Young monkeys chased
and jumped and cavorted
in the “monkey’s ladder”.

Mais c’est la strophe 262, composée
en /ra;j/, qui permet de voir les stratégies
divergentes choisies par les traducteurs
pour se confronter a ces écueils insur-
montables. Le /ra;j/, rappelons-le, est une
prose rimée, et dans I'ceuvre originale
il s’agit d’'une énumération de noms de
plantes.

AFBINAWALTY Funiiang
FJuniuasan Useuseuinug
Us N AewARNAoLAR 1y lTinén
eiwaoa vy {diwo W (W in
1w (imeTnmzy (ddrgauma
nylduaaldeu (Fauwuanss
[uunsvnsyu quriguriieu
lnunurdovany [idhanenduun
Inmnsndnau aougivgld
nauswWaI {8 ndrTudaundo
WA 4

/htia:t hia:p ha:t h&mn han

can cua:n can ce:y cik prin
proy prik pru: pra:n khuj khe:
kha:p kh3: khét mt: maj pha?
1ét m4j phlo:py mu: méj fo:y
mdj faj méj phaj phaj méj pho:
maj ta? ko: ta? ku: mii: méj
de:n maj dan maj sém phan

sa:rd? phi: m4j non si: tha? ra?
bu:n khu:n kam ku:n kam ja:n
maj phi? ma:n khl3: khla;j

maj kam ca:j ca?cap bok

maj ka? tok rék sak sén kha?
na? na: mi: mu: maj

kla:w t&: pho: cam d4j kwa: nén
jan Itha le: na:/

La transcription phonétique de cette
strophe montre que chaque vers de ce
/r&:;j/ est une suite de vers construits
chacun a partir d’'une allitération: en
/h/ aspirée pour le vers 1, en /c/ pour le
vers 2, en /pr/ au vers 3, et ainsi de
suite. Chaque vers est composé de noms
de plantes ayant les sons consonan-
tiques convenant a la contrainte. Or ces
plantes ont un nom dans la nomencla-
ture scientifique qui a sa part de poésie
(et parfois d’'un nom en anglais) mais
donner ces noms ne peut pas rendre
I'effet sonore de leurs noms en thai
juxtaposés. D’une autre maniere, et c’est
la stratégie que les traducteurs ont
choisie, I'accumulation des syllabes
pour reconstituer I'allitération de chaque
vers ne peut guere rendre compte de
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I’énumération de noms de plantes et des
connaissances botaniques du poéte.
Pour illustrer cette contrainte, nous
nous saisirons du premier vers de cette
strophe :

NIA? WgN? MIe unu® s
/huia:t hia:y ha:t hé:n han/

Une traduction littérale de ce vers de
cing syllabes (les noms polysyllabiques
ayant été tronqués) donnerait le
résultat suivant :

Lepisanthes rubiginosa, Diptero-
carpus obtusifolius, Artocarpus
lakoocha, Azolla, Knema globularia.

Face a cette difficulté insurmontable, les
traducteurs ont 'un comme I'autre opté
pour rester au plus prés du son évoqué
sans que le lecteur ne puisse deviner
quelconques plantes dont les noms en
thai, préservés pour leur son, ne font
pas sens pour le lecteur non-initié.
Subséquemment ni la forme, ni le fond
ne peuvent étre révélés complétement
dans les versions proposées.

Baker & Pasuk (2020 : 86-87)

huat hiang hat haen han
Jjak juang jan jaeng jik
pring prong prik pru prang
khui khae khang khae khet
tree groups phlet phlong
tree groups fong fai

tree groups phai pho

tako taku

lamphu lamphaeng

tree groups daeng dan
somphan saraphi

nontri trabun

khun kamkhun kamyan
phiman khlo khlai

kamjai krajap-bok
katok-rot sak son

So many types of trees.
Above are those recalled,
but there are many more.

Bickner (2020 : 105)

The huat, hiang, hat, haen, han. The
chanchuang, chanchaeng, chik. The pring,
prong, prik, pru, prang. The khui, khe,
khang, kho, khet. The stands of phlet
trees and phlong trees. The groves of
fong trees and fai trees. The clusters of
phai trees and pho trees. The tako trees
and the taku. The lamphu trees and the
lampheng. The stands of daeng trees and
the dan. The somphan trees and the
saraphi. The nonsi and the tharabun. The
khun, kamkun, and kamyan. The phiman
trees, the khlaw, and the khlai. The
kamchai and chambok. The kathokrok, the
sak, and the son. And all these trees are
only those that come to mind. There
were also many others.

2 gz : /m4? htat/ désigne un arbuste

(L. Lepisanthes rubiginosa).

2 e : /hiamy/ désigne un grand arbre sempervirent
(L. Dipterocarpus obtusifolius).

# yevinm : /ma? hait/ est une espéce d’arbre tropical
a feuilles persistantes de la famille des Moraceae

(L. Artocarpus lakoocha), aussi connu sous le nom de
« fruit du singe ».

B ynu : /h&n/ désigne un genre de fougeres
aquatiques (L. Azolla).

2 9fu[&p] : /han [14t]/ désigne une espéce de plante
de la famille des Myristicaceae (L. Knema globularia).
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Les transcriptions dans une phoné-
tique non standardisée, n’évoquant pas
la chose signifiée au lecteur si ce n’est
par la référence a un appareil de note
rendant la lecture morcelée, ne permettent
pas d’apprécier les vers. Le parti-pris du
son proposé dans I'une comme l'autre
des traductions ne peuvent que nous
laisser dans une perplexité qui a, certes,
sa part dans I'’émotion esthétique, mais

Ananas anacardiers
Kalopanax kolkwitzia

Bois d’hoya hamamélis
Massif de dragonier davinia
Claqueminier et cocotiers
Caramboles en farandole

Jujubier jasmin insolent
Bosquet de palmiers parasols Futaie de frangipaniers filaires
Teck et thuya torreya
Sapotillier des Sycomores
Phellodendron physodis
Toutes ces essences,

en tentant de rendre le plaisir musical-
phonétique de cette strophe, les auteurs
ont sans doute sacrifié le sens pourtant
présent. Par défi, nous proposons ce
/réj/ fantaisiste et encore plus infidele
que les précédentes adaptations, qui
s'attache aux contraintes formelles
tachant d’en restituer l'esprit et au
theme de Iénumération botanique
chére aux poetes siamois :

Pyracanthe propolis

Latanier et lianes liquidambar
Niaouli et nopal opalin
Callistemon camphier
Au-dela de ma mémoire

Si nombreuses que nous ne pouvons toutes les nommer.

Pour conclure et finir sur une strophe
qui résume les démarches si différentes
de nos traducteurs audacieux, nous
confronterons les propositions de la
strophe 297 qui, placée a peu pres au

afunanselowsih
IAULIRAILANNA

o Ingsnanu
alpeNTifoudou

centre de l'ceuvre, concentre en un
quatrain une grande intensité tragique.
Phra Lo demande ici un présage aux eaux
de lariviere Kalong qui forme la frontiere
imaginaire entre les royaumes ennemis.

RyUIU agun
\Hondou

NN viey NaUN
WinTinaiung e o

Cholada (2001 : 26)

Upon his words, the
stream whirls in a frenzy,
red as if coloured with
blood, before his eyes.
His mind is full of
suffering as if a hundred
trees fall on his chest.

Upon his words the
waters swirl around.
His own eyes see them
dyed blood-red.

He trembles in his heart
in great distress, as if a
hundred arm-span tree
fell cross his breast.

Baker & Pasuk (2020 : 94) Bickner (2020 :112)

As soon as his words had
passed his lips, the waters
circled and then turned
red, as though stained
with blood. His heart

was beset with a terrible
suffering as though crushed
beneath a tree trunk a
hundred spans in girth.
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Pour notre part, nous traduirions comme suit en frangais :

Ces mots prononcés, I’eau de la riviere

Et de ses yeux, il la vit de rouge
Son coeur fut alors pétri
Comme si cent arbres

Bickner, dont les propositions sont
généralement plus longues que celles
des autres traducteurs anglophones,
nous donne a lire des traductions qui
semble plus méticuleuses. Dans la
strophe ci-dessus par exemple, il n’omet

nolngsnany  ndivg

Ceeur + endurer

La concision et l'ingéniosité de la
version trés shakespearienne de Chris
Baker et Pasuk Phongpaichit comme la
précision et la fidélité de Robert Bickner
apporteront non seulement aux futurs
traducteurs du Lilit Phra Lo en particulier,
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Inversa son cours,

Sang se teinter.

De souffrances et de douleurs
S’abattaient sur son sein.
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BaINuUI
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THE “CONSULTING DETECTIVE”
NITHAN THONG-IN BY KING VAJIRAVUDH

Tony Waters'

ABSTRACT—This short study explores detective stories by Crown Prince
Vajiravudh, later King Rama VI, in early 20th-century Siam. Compiled in
Nithan Thong-in, these tales provide insights into Siamese society, culture,
and history. Despite multiple reprints, an English translation is currently
unavailable. This notice introduces the cultural richness of Mr Thong-in’s
adventures, along with brief summaries of each story.

KEYWORDS: Crown Prince Vajiravudh; Early 20th-century Bangkok; Nithan Thong-in;

Siamese detective fiction; Thai Literature

Unraveling Mysteries
in the Heart of Bangkok

This study provides a concise overview
of the detective stories about Mr Thong-in
authored by Crown Prince Vajiravudh
(1881-1925) who wrote popular litera-
ture in early 20th-century Siam. In
1904-1905, he published the first
Mr Thong-in detective stories—under
the pen names “Nai Kaeo” and “Nai Khwan”
(e weYdey) in his Bangkok literary
review, Tawipannya (W3Usysyn). He did
this following his return from a nine-
year sojourn in England which was
capped with a world tour (1893-1903).
Influenced by the “consulting detective
and a sidekick” genre popularized by Sir
Arthur Conan Doyle’s (1859-1930)
characters Sherlock Holmes and Dr John
Watson, Crown Prince Vajiravudh
published a total of 15 detective tales
of Mr Thong-in. He would go on to

! Leuphana Universitit, Liineburg.
Email: anthony.waters@leuphana.de.

FIGURE 1: King Vajiravudh, circa 1920,
author of Nithan Thong-in
© National Archives of Thailand

succeed his father as King Rama VI in
1910, and reign until 1925 [FIGURE 1].
The volume titled Nithan Thong-in
(Gnunowdu), first published in 1912,
compiled 11 previously released stories.
In 1921, a second edition surfaced,
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FIGURE 2: 1964 Reprint of Nithan Thong-in

on the occasion of the 39th anniversary

of King Rama VI's demise © Mahamakut
Buddhist University Press

encompassing 15 stories that were initially
published individually in Tawipannya. Note-
worthy is the presence of Mr Thong-in’s
companion, Mr Wat (Wo3), a lawyer, who
is the narrator of each story. Additionally,
the 1921 edition features a quartet of stories
that collectively form a short novella
recounting Mr Thong-in’s encounter with
the rural bandit known as Mr Man Iron
Hand (Sneifuflowifin). Despite minor
variations in content between the two
editions, the enduring character dynamics
add a consistent thread to the narrative
tapestry.

Nithan Thong-in has undergone multiple
reprints, notably in 1964 to commemorate

the 39th anniversary of King Rama VI's
demise [FIGURE 2]. More recently, in the
2000s, reprints were again published in Thai
(Vajiravudh 2549 and 2554). Rattanachai
Luangwongngam (2549) who republished
the 1921 edition, included both an
introduction to the tales and endnotes to
clarify terms and adjustments made to the
stories. Rachel Harrison (2009), Thosaeng
Chaochuti (2009), Samson Lim (2012),
Panida Boonthavong (2557), and Thak
Chaloemtiarana (2018), have all commented
recently on the prominence of the
Nithan Thong-in in early Thai detective
fiction.

At present, a comprehensive English
translation of Mr Thong-in’s anthologized
tales is still unavailable. This modest literary
note endeavors to provide a concise
overview of the 15 stories within the Nithan
Thong-in collection, aiming to assist readers
who may not be proficient in the Thai
language.

Original Stories Republished by King
Vajiravudh in 1912

1. “The Second Ghost of Phra Khanong”
(urnwszloushigov): The series begins
with this ghost tale where retired Colonel
Choti (Wula#) is haunted by disturbances
believed to be caused by the spirit of his
late wife, Mrs Nak (1129u1n). Local beliefs
connect the apparitions to Nak’s ghost,
creating community unrest and making it
unlikely that Colonel Choti can find a
bride. Mr Thong-in steps in to investigate,
challenging the dismissive stance of the
farang Police Commissioner” Mr Wat

% Bangkok’s Police Commissioner at the time was
Mr Eric St John Lawson (in office 1903 or 1904, until
1913). Lawson was the fourth Western police officer
hired in Siam since 1862, when the office was created
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played a spirit medium, helping
Mr Thong-in to unveil an elaborate hoax
orchestrated by Colonel Choti’s son and a
friend.> The resolution brings closure to
the family and allows Colonel Choti to
move forward with seeking a new bride.*

2. “Mr Suwan Suffers a Theft” (u1g
qfas's'cugnszf[uel): The narrative revolves
around Mr Suwan, a jewelry store owner,
facing a theft of 7,500-baht worth of
jewels. The police hastily arrest Mr Kon
(W1eng), Suwan’s assistant, Mr Thong-in
believes though Mr Kon is innocent.
Investigating further, Mr Thong-in
exposes Mr Suwan’s severe gambling
addiction, which led him to orchestrate
the theft. The story delves into themes
of deceit, addiction, and the conse-
quences of one’s actions.

3. “A State Secret” (AIMUAULHWUAL):
This tale takes readers into the high-
stakes world of international diplomatic
intrigue. A high-ranking official loses a
crucial treaty draft, prompting the Per-
manent Secretary to suspect Mr Plian
(WeUasu). Mr Thong-in, known for his
keen investigative skills, goes into
disguises, creates a clever two-step
subterfuge by staging a burglary, and
then fakes arson. This is done with the
assistance of both Mr Wat and the young
leader of a street gang, Mr Chaem

by King Mongkut (r. 1851-1868). See Lim 2016.

> Agatha Christie (1890-1976) would use a very
similar trope in her novel Peril at End House (1932),
where Hercule Poirot’s sidekick Colonel Hastings was
a medium at a séance that Poirot staged.

* The ghost Nak used by Prince/King Vajiravudh has
been prominently featured in no less than 30 Thai
films, with one notable example being Pee Mak (2013),
considered among the most popular film in recent
Thai movie history.

(W), The story unfolds as Mr Thong-in
exposes the traitor, ensuring the safety
of the Siamese kingdom.®

é
4. “Mr Sawat, Patricide” (u1adan
“Ur219m”): The police encounter a flood
of counterfeit money in Bangkok. Mean-
while, Mr Wasat is facing charges for mur-
dering his father with morphine.
Mr Thong-in investigates, revealing a
sinister plot, exploring themes of
inheritance, family dynamics, and most
importantly the counterfeiting ring.
Mr Sawat’s reputation is restored.

5.“The Horse Bungalow and His Medicine”
(v8irUens1a): A story based on the
world of horse racing, with Chinese Yi’s
(3ud) prized horse unexpectedly losing
a race. Mr Thong-in is called by Chinese
Yi to investigate the mysterious turn of
events. He unravels a complex plot
involving manipulation of race results
and financial gain committed by
Chinese Yi himself. The story highlights
the intersection of business and crime. In
the end Mr Thong-in discreetly manages
the potential racing scandal.

6. “The Long Needle” (19usosnonid):
Mr Thong-in is drawn into a mysterious
death involving Mr Bunkhong (Ungiysya),
an important civil servant. The police
are baffled, but Mr Thong-in’s keen
observation leads to the discovery of a
long needle, the sort used to make flower
garlands, stained with blood. Unraveling
the intricate details, he exposes a plot

> This story evidently uses plot devices from two
earlier Sherlock Holmes stories, respectively “A
Scandal in Bohemia” (1891) and “The Adventure of the
Naval Treaty” (1893), which in turn are adaptations
from Edgar Alan Poe’s “The Purloined Letter” (1844).
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involving a cruel husband, family tensions,
discreet murder, and ultimately suicide.
The story explores themes of domestic
strife, revenge, European medicine, and
the lengths people go to protect their
secrets.

7. “Kamnan® Khong of Yokhi Village”
(fiiupsUauled): This is the first story
set outside Bangkok. The infamous bandit
from Saraburi province named Mr Man
Iron Hand terrorizes villages, leading
the District Commissioner of Thap
Kwang (¥7un?) to seek Mr Thong-in’s
expertise. The story explores the
dynamics of power, fear, and magical
beliefs. Mr Thong-in’s strategic
approach challenges Kamnan Khong’s
loyalty, leads to a gunfight in which one
man is killed, and Kamnan Khong jailed.
Thus, the stage is set for subsequent
encounters between Mr Thong-in and
the notorious bandit (see infrq,
stories #13-15).

8.“The Murderer of Bang Khun Phrom”
({¥e2inAuitunegunwsy): Reminiscent of
Edgar Allan Poe’s “Murders in the Rue
Morgue” (1841), this narrative showcases
Mr Thong-in’s deductive skills and the
influence of Western detective fiction on
Thai literature.” Mr Thong-in is called in to
investigate the murder of Mr Rot (W1&/506)
who is in a locked room of a high tower
with his throat slit. The story introduces a
police theory implicating a sailing man and

¢ Kamnan (fintfu) is a local Thai official overseeing
several villages, usually hired locally and, unlike
higher officials, not sent from Bangkok.

7 In Sherlock Holmes, the use of exotic creatures to
kill is also found, for instance in “The Speckled Band”
(1892), in which a snake is used, and less exotically
a starving dog, in “The Adventure of the Copper
Beeches” (1892).

a child as suspects. Mr Thong-in’s meticulous
examination leads to a surprising revela-
tion involving a murderous orang-utan.

9. “The Millionaire Mr Charun” (u1g
gYLATYF): Mr Charun’s fortune
becomes a source of contention after he
dies suddenly of poisoning. Under the
law, who will inherit: the surviving brother,
who is being tried for murder, or the new
father-in-law? Mr Thong-in’s investigation
reveals the truth behind the schemes,
exposing the machinations of the new
father-in-law Mr Phun (wewu). Themes of
inheritance, betrayal, and murder are
explored. Mr Phun is found guilty by the
court and sentenced to be executed.

10. “Raden Landai” (ssiauduln): A
young bride seeks Mr Thong-in’s help
uncovering the mysterious activities of
her husband, Mr Wong (u1&79). The
narrative unfolds as Mr Thong-in, along
with Mr Wat and their street-savvy ally,
Mr Chaem, investigates Mr Wong’s double
life. The tale evidently draws inspira-
tion from two Sherlock Holmes’s
stories, including both the fraudulent
beggar character, and then has a romantic
ending when Mr Wat marries the
abandoned bride and finds true love.’

11. “The Hundred-Chang Necklace”
(a¥oumaFoudy): Love, loss, dementia:
Mr Thet’s (unemn@) generosity leads to
tragedy when his valuable necklace,

® Raden Landai is a reference to a classical Siamese tale
from the early 19th century telling the story of two
Malay, a beggar, and a cowkeeper who fight for the
hand of a woman.

® These stories are respectively, “The Man with the
Twisted Lip” (1891), and “The Sign of Four” (1890),
describing Dr Watson’s marriage to a client of
Sherlock Holmes, Mary Morstan.
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costing 100 chang,” is stolen from his
deceased wife’s grave. Mr Thong-in’s
uncovers both the real necklace and a
fake necklace in a complex web of events
involving grave robbery and fraud. The
story sadly ends as Mr Thet’s declining
mental state leads to his death under
the care of Mr Wat who becomes his
conservator.

Additional Stories Republished by King
Vajiravudh in 1921

12. “Letter from Perak” (2a%u1g31n
1599UsE): Mr Thong-in is called in to
foil a plot to purchase guns for rebels in
British Malaya. This purchase would under-
mine the terms of the 1909 Thai-Malaya
Treaty which formally established the
border between Siam and British Malaya.
As with any such treaty, there are con-
cerns for national security, and
Mr Thong-in is hired due to the trust
the Siamese government has in his
discretion.

13. “Mr Man Iron Hand” (S1eifuilo
&n): Following the events in “Kamnan
Khong of Yokhi Village” (story #7), Mr Man
Iron Hand of Saraburi sends a threatening
letter to the District Commissioner,
demanding compensation for the death
of his follower and the release of the
captured Kaman Khong. Mr Thong-in’s
attempt to negotiate leads to a confron-

19 One chang (%) was approximately the equivalent of
80 baht in the 1910s.

11 See also the discussion in Rattanachai (2549: 358-360,
n. 1) which points out the existence of two published
versions of this narrative. The initial version unfolds
within the backdrop of the Shan Rebellion of 1902,
while the second, discussed here, emerged in the 1921
edition with the new narrative fabric of the potential
rebellion among the Indians of Perak, Malaya. On the
1909 Treaty, see Paget & Devawongse 1909.

tation in the distant forest. The story
ends with the sounds of gunfire and the
failure of Mr Thong-in to return. Two
bodies are found, but both are not yet
conclusively identified. Mr Wat must
return alone to Bangkok without his dear
friend, unsure of what has happened.

14. “A Close Call!” (wq@¥3m): Upon
returning to Bangkok, Mr Wat finds out
that Mr Chaem, the street urchin who
frequently assists Mr Thong-in, is facing
accusations of theft. The story has a
splendid courtroom scene where the
skills of the lawyer hired by Mr Wat
demonstrate Mr Chaem’s innocence.
Despite the successful result, both conclude
that they miss Mr Thong-in very much.

15. “The District Commissioner of
Thap Kwang” (41gdnn97un29): This
concluding tale revolves around the
arrival of the District Commissioner of
Thap Kwang following the mysterious
disappearance of both Mr Thong-in and
Mr Man Iron Hand. The Commissioner
informs Mr Wat that two bodies were
discovered—one is confirmed as Mr Man
Iron Hand, while the other remains
unidentified. The possibility exists that
the second body is Mr Thong-in, yet
confirmation is elusive, leaving room
for hope that the clever and playful
detective may have survived.

A Siamese Cultural Tapestry

The detective stories of Mr Thong-in are
a testament to the intersection of
Siamese culture, history, and literature,
as written by the future King Rama VL.
This detective fiction provides access to
compelling explorations of Siamese
society in the early 20th century, and its
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collision with the broader world brought to
Bangkok by English, Chinese, Indians, and
others. Mr Thong-in’s adventures—whether
unraveling supernatural hoaxes, exposing
financial schemes, protecting the reputa-
tion of the Kingdom of Siam itself, or con-
fronting bandits—offer readers a captivat-
ing journey through the complexities of
early Bangkok and beyond.

As a literary work, the 15 tales of
Mr Thong-in transcend the “detective
and a side kick” genre because they are
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A MISIDENTIFIED IMAGE OF BHRKUTI
IN THE NATIONAL MUSEUM BANGKOK

Sofia Sundstrém?

ABSTRACT—This study delves into the misidentification of a seated
female figure in meditation, displayed at the National Museum Bangkok,
now identified as Bhrkuti. The statuette, dating back to approximately
750-850 CE, showcases unique attributes, such as a distinctive stiipa on the
deity’s hair topknot. Analyzing its iconography, the notice traces the evolution
of Bhrkuti’s representation from South to Southeast Asia, highlighting her
diverse forms and roles in Buddhist art history. The study challenges established
norms, proposing a potential import hypothesis, and emphasizes the
intricate interplay of regional influences, artistic diversity, and the evolving

roles of Buddhist female deities.

KEYWORDSs: Bhrkuti; Buddhist Iconography; National Museum Bangkok; Southeast Asian Art

One of the numerous metal statuettes
displayed in the National Museum Bangkok
shows a seated female figure in medita-
tion with six arms [FIGURE 1]. While
information on this statue’s original
location is unknown, the image came
from the Royal collection; it was
presented by HM King Prajadhipok
(Rama VII, r. 1925-1935) to the National
Museum on 17 December 1926. This
image has been previously published on
several occasions and was first identified
as a Tara (Bowie & Griswold 1960: pl. 36).
The statuette was later identified as
Tara or Cunda in an exhibition
catalogue for the Gemeentemuseum
(Kunstmuseum) in the Hague in 1963,
with a possible date to the 9th century ce
(Lohuizen-de Leeuw et al. 1963: 20, pl. 20).
By 1980, the image was identified as

! Leiden University (Alumna).
Email: Ls.sundstrom@umail.leidenuniv.nl.

the Buddhist deity Cunda, presumably
because two of her hands display the
dhyanamudra or meditation gesture
(Piriya 1980: 180; Subhadradis 1980: pl. 35).
However, the bowl, one of Cunda’s
main attributes, is absent, and there are,
in fact, more compelling arguments to
propose a different identification.
Although the present image under
discussion is a little worn, some of the
attributes of the deity’s hands can be
tentatively identified as (1) a rosary, (2)
a manuscript, (3) a jewel (cintamani).
Seated in a cross-legged position on a
double lotus seat resting on a square
base, the lotus appears to lack the pearl-
rimmed pod that commonly belong to
such seats. This female figure wears a di-
adem with a front triangle and earrings.
She is also adorned with a necklace, arm-
bands, and bracelets. The large round-
ed-shaped mandorla at her back exhib-
its intermittent flames along the rim
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and is further decorated by a layer of
gold, similar to the figure’s lips. The
style of the backpiece mandorla and seat
is reminiscent to that seen in northeast In-
dia during the Pala-Sena period from
the 8th through the 12th century
(Sundstrém 2020: 1, 45-46). The deity’s
hair is assembled in a tall, ascetic hair-
style on the top of her head in a manner
similar to that seen on stone carvings in
the Ellora caves, in western India, and in
some statues from northeast India
produced during the Pala-Sena period.
Perhaps one of the most significant
iconographic features is the stipa
positioned at the front of the deity’s
hair topknot. The miniature stapa
appears to sit on three rings, braids in
the hair ensemble. The stiipa has a broad
round base, with another smaller rounded
piece on top; it is completed with a pole
or chattra.? The profile silhouette of the
miniature stipa is similar to that of a
pear. This symbol is commonly associated
with male images of the Bodhisattva Maitreya.
Nevertheless, some iconographic texts
mention that the stipa is also used in
images of the Buddhist deity Bhrkuti.? In
her Introduction a l'iconographie du tantrisme
bouddhique, de Mallmann notes Bhrkuti's

% Subhadradis Diskul (1980: 34) noted the possibility
of a stiipa, but was uncertain. Additionally, he dated
the statuette to the 9th or 10th century cE.

® There are also sddhands that describe Bhrkuti as
including a miniature effigy of the Buddha Amitabha
at the front of her hair topknot (Bhattacharyya 1958:
152). Conversely, Bhrkuti is not the only Buddhist
deity to have been depicted with a miniature stipa
in this location. Stone statues of Marici from Odisha
show her with the same iconographic attribute.
However, Marici can be easily identified with her
three heads. Marici has also been depicted with a
miniature buddha figure in front of the hair ensemble
at the top of her head. See for example: https://
id.smb.museum/object/796196/marici (accessed 8
November 2023).

connection to Amitabha but based on
Sadhanamald number 15 describes the icon-
ographic symbol of a caitya as part of the
hair ensemble (de Mallmann 1975: 118).

The rounded mandorla or backpiece
for this statuette is somewhat anoma-
lous. A filled or solid backpiece with a
smooth rim and intermittent flames is
common in northeast Indian bronzes,
but the additional pearl-rim seems
absent as far as we can ascertain from
the present state of the figure and from
available photographs at our disposal
(kindly shared by Nicolas Revire). Similar
known examples with the missing pearl-
rim are a few Avalokite$vara statuettes
from Indonesia as well as bronzes from
Bangladesh and Odisha (Mitra 1978: fig.
112; Sundstréom 2020: 11, pls 43, 51-52,
56).* The lotus seat is unusual in that the
top is flat. More commonly, a pearl-
rimmed pod or something similar cov-
ers the top of the seat. Additionally, the
base of the statuette has feet, rare in
Southeast Asia, but frequent in north-
east Indian bronzes, leading to hypoth-
esize that the statuette was an import
from this region and not a local product
from peninsular Thailand.

While Bhrkuti may not be the most
famous of the Buddhist deities, her first
known appearance in a text may be in
the Aryamarjusri(ya)milakalpa (1.50), in
which her name is mentioned among a
longlistof “Wisdom Queens” (vidyardjfiis),
including a certain Tara.’ Her role as one

* For an almost complete example showing a seated
buddha with the rounded mandorla and intermittent
flames on the rim, see: https://dsal.uchicago.edu/
cgi-bin/huntington/show_detail.py?0bjectiD=7367
(accessed 6 November 2023).

5> See the translation from Tibetan here:
https://read.84000.co/translation/toh543,
html#translation (accessed 2 October 2023). This text
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FIGURE 1: Six-armed Bhrkuti seated in meditation, possibly imported from northeast
India, approx. 750-850 CE, National Museum Bangkok, H.: 18 cm, copper alloy with
partial gilding, inv. no. @1 » (SV 3) © Nicolas Revire
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of many female deities continues in other
Buddhisttextssuchasthe Sarvatathagata-
chintyadharmadhatumudrapatala, in which
we find the first written iconographic
information about Bhrkuti. This text
also describes a mudra (lit. “seal” or ritual
hand gesture) named after her (Ghosh
1980: 150).°

According to Mallar Ghosh, the oldest
known appearance of Bhrkutl in Indian
art may be found at the main temple of
Nalanda in stucco reliefs (Ghosh 1980:
154) dating back to the early 7th century.
Unfortunately, the stucco is now missing
the heads of all the accompanying
figures of Avalokitesvara. While it is likely
that one female figure represented
Bhrkuti, the evidence is now lacking. We
do find, however, surviving depictions
of Bhrkuti in the Ellora caves of Maha-
rashtra. The earliest image there shows
her with Mahamay{iri in the antechamber
of Cave 6, dating back to the early 7th
century as well (Malandra 1993: 92).
In these representations, Bhrkuti is
depicted with two arms. An antelope
skin rests sometimes on her left shoulder
and arm, similar to depictions of the
standing ascetic Avalokite$vara found in
the same cave complex of Ellora. She
also possesses a tall ascetic hairstyle, in
front of which a miniature stipa is
depicted, allowing us to clearly identify
her (de Mallmann 1975: 118). Over time,
Bhrkuti became a fixed companion
of the Bodhisattva Avalokite$vara. For
instance, in Cave 12 at Ellora, she is por-
trayed on the viewer’s right hand side as

dates approximately to the 8th century cg; however, some
parts may have been composed at an earlier date.

¢ Bhrkuti is mentioned in the Sarnipdtaparivarta,
Mandalavidhanaparivarta, Rajavyakaranaparivarta and the
Hevgjratantra in different configurations of characters
without iconographic information (Ghosh 1980: 149-150).

part of a triad flanking Avalokite$vara in
the center together with a seated Tara
on the left hand side. The miniature
stipa at the front of her tall hairstyle is
again clearly visible [FIGURE 2]. In this
depiction, she holds the water vessel
(kamandalu) as one of her attributes.

A transition from a two-armed to
four-armed form of Bhrkuti occurred in
northeast India. Marie-Thérése de
Mallmann (1948: 166), in her monograph
on Avalokite$vara, included a table of
Bhrkuti’s iconography in association with
Avalokite$vara. Her examples were for
Bhrkuti alongside Avalokite$vara, not as
a solitary figure. A common set of icono-
graphic features for her form with four
arms usually consists of a rosary in the
upper right hand and the lower right
hand displaying the varadamudra. The
upper left hand holds a three-pronged
staff and the lower left hand a water
vessel. A second variation would be
that the two lower hands display the
“salutation” hand gesture (anjalimudra).”

The four-armed form of Bhrkuti is the
version predominately seen in Odisha. The
majority of the Bhrkuti images from eastern
India are also found in connection with
Avalokitesvara stone statues. In images
dated to the 8th century and onward, as
well as the bronze statuettes from the
Achutrajpur hoard, dated to the 10th cen-
tury cg, Bhrkuti is shown with four arms.
The most common iconographic combina-
tion of attributes is a rosary in the upper
right hand with the lower right hand in the
“boon-receiving” gesture (varadamudra).
Her upper left hand holds a three-pronged
staff and the lower left hand holds a water
vessel. The miniature stiipa is consistently
present at the front of her hair ensemble.

7 For example, see Banerji 1933: no. 3860.
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FIGURE 2: Triad with a seated Avalokitesvara at center, flanked by seated Tara
(viewer’s left) and Bhrkuti (viewer’s right), wall panel relief, Cave 12, Ellora,
Maharashtra, India, approx. 700-730 cE © Nicolas Revire

However, the six-armed form of
Bhrkuti appears not to have originated
from the Indian subcontinent. Although
six-armed Bhrkuti images are depicted
in Tibet, the iconographic attributes for
this form are weapons such as sword,
club, or bow (Ghosh 1980: 171, 179).
Alice Getty (1914: 110) described
another six-armed Bhrkutl as being the
Blue Tara, but that form would have
three heads, rather than just one. This is
certainly different from the six-armed
statuette of Bhrkuti at the National
Museum Bangkok.

Bhrkuti is not the only female deity
from insular Southeast Asia who has
been depicted with six arms. There are
examples of other female figures with
six arms from the region, but they have
not yet been identified (Mechling 2020:

11, fig. 6.82 and 6.189). The more common
number of arms for these female deities,
however, are two, four, or eight. A
frequent iconographic attribute for the
female deities with multiple arms is that
the frontal right hand displays the
varadamudra and holds a jewel in the palm
of the hand. We see this for a four-armed
and eight-armed figures, also in the
National Museum Bangkok, as well as in
several others from Indonesia including
the Buddhist deity in the Sambas hoard
(Subhadradis 1980: pl. 36; Piriya 1980: pl. 50;
Mechling 2020: 11, fig. 5.88).

Stylistically the Bhrkuti statuette located
in the National Museum Bangkok has
close ties with the art of northeast India.
The statuette might once have been part
of a triad featuring Avalokitesvara at
the center flanked by another Tara as a
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FIGURE 3: Triad with a standing Avalokite§vara at center, flanked by seated Tara
(viewer’s left) and Bhrkuti (viewer’s right), from Central Java, approx. 825-850 CE,
The Metropolitan Museum of Art, H.: 19.2 cm, bronze with silver inlay,
acc. no. 1987.142.22 © The Met

companion, although surviving images
do not corroborate this hypothesis. If
indeed this statuette under discussion
was produced as a solitary image, it
would be relatively unique. As we have
seen, Bhrkuti is typically depicted
alongside other Buddhist figures, male
and female. However, in Javanese art, a
greater number of images depicting
Bhrkuti have survived. Some of these
images remain integral components of a
triad with Avalokite$§vara and a Tara
[FIGURE 3], while others appear as
stand-alone figures, though they might
have originally been part of an
ensemble.

One Javanese example of a stand-alone
Bhrkuti also shows the lips highlighted
in gold [FIGURE 4], which is fairly

202

reminiscent of our statuette from the
National Museum Bangkok. This
two-armed form, originally found in
Bumiayu district, Brebes regency, Central
Java, wears an elaborate diadem.
The miniature stipa at the front of her
hair topknot once again confirms
identification as Bhrkuti.

With open eyes and a gold-
highlighted @irnd and lips, this Bhrkuti is
adorned with a necklace, earrings,
armbands, and bracelets. A sash
(yajfiopavita), crosses her body just
below her natural waist, decorated with
a line and dot pattern. Here, she sits in
the half cross-legged position on a
single lotus seat, unlike our specimen
from the National Museum Bangkok.
Additionally, she lacks a mandorla or
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FIGURE 4: Seated, two-armed Bhrkut1
from Bumiayu, Brebes, Central Java,
approx. 800-850 CE, Museum Nasional
Indonesia, H.: 16 cm, bronze
with gold inlay, inv. no. 6590
© Kern Digital Library, 0D-13995

halo. Her lower garment is decorated
with lines and dots, as is the sash, as
well as a floral pattern. This particular
statuette has been named a Tara by both
the Kern Digital Library and the
Huntington Digital Library® however,
due to the presence of the miniature
stipa in front of her hair topknot, we
feel quite confident to identify it more
precisely as the Buddhist deity Bhrkutl.

8 See: http://hdl.handle.net/1887.1/item:5153, and
https://dsal.uchicago.edu/cgi-bin/huntington/
show_detail.py?ObjectID=30126861  (accessed 10
October 2023). Additionally, the figure was identified
as Tara in exhibition catalogues (Fontein 1990: 192;
Sedyawati 1997: 93).

The Javanese bronzes have been
dated to approximately 775-850 CE.
However, peninsular Thailand likely had
a different development than Java in
terms of local artistic language, even
though there are similarities between
the two areas. Piriya Krairiksh (2012:
252) hypothesized that the statuette
was imported from Odisha and dated it
to 800-850 CE, primarily based on its
similarity with another statuette found
at Achutrajpur. Mathilde Mechling
(2020: I, 195) also noted that the
backpiece was similar to those found in
Odisha and Java. While there are indeed
some obvious stylistic similarities with
statuettes from Odisha, there are also
stylistic links with other areas, such as
Bangladesh as mentioned above.

skskskskskskskskok

In conclusion, the examination of the
seated figure statuette in the National
Museum Bangkok reveals a fascinating
evolution of BhrkutT’s iconography from
South to Southeast Asia. This transition
spans multiple regions and time
periods, reflecting the dynamic nature
of Buddhist art.

Starting with the portrayal of Bhrkuti
with two arms and the distinctive
presence of a miniature stiipa at the front
of her hair topknot, we see her emer-
gence in early texts and her role among
the centuries, she evolves, acquiring
jewelry and four arms, frequently found
alongside a certain Tara, flanking the
Bodhisattva Avalokite$vara.

Unexpected aspects of the Bangkok
statuette, including the atypical
backpiece of the rounded-mandorla and
a potential import hypothesis, challenge
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our understanding of BhrkutT’s regional
and historical spread. Intriguingly, the
flat top of the lotus seat deviates from
the norm, where a pearl-rimmed pod
typically covers it. This anomaly adds to
the statuette’s uniqueness. The number
of arms for the deity may be a local
development or influenced by external
factors. All of these factors influence
the dating of the piece to approximately
750-850 CE, a slightly broader date than
given by Piriya Krairiksh. It is likely
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A SINO-THAI BLUE-AND-WHITE PORCELAIN AT UMMA

Yu-Yu Cheng' & Trent Walker?

ABSTRACT—A blue-and-white porcelain lidded bottle housed at the
University of Michigan Museum of Art stands as a significant representative
from a collection of late 19th-century tea sets crafted in China for the
Siamese court. This brief examination delves into crucial visual cues, such
as the bottle’s distinct ringed-neck shape, incorporation of typical Chinese
auspicious motifs, depictions of Siamese coinage and royal monograms
from the Rama V period in its decorative patterns, and the presence of a
Chinese-language hallmark on its base. These visual elements and inscriptions
collectively unveil insights into the bottle’s purpose, origins, and its broader
significance within the realm of Sino-Thai ceramics.

KEYWORDS: Blue-and-white Porcelain; China; Jingdezhen; Rama V (Chulalongkorn)

Period; Sino-Thai Ceramics

Introduction

The University of Michigan Museum
of Art (UMMA) in Ann Arbor has an
important blue-and-white porcelain
lidded bottle. Standing 31.5 centimeters
tall and reaching a maximum of 14
centimeters wide, the bottle is adorned
with blue underglaze in a variety of
patterns. The primary decoration,
situated at the bottle’s widest bulge,
features pairs of painted disks in the
shape of Siamese coins. For each pair, the
left circle represents the obverse side of
the coin, while the right side represents
the reverse. The royal monogram of King
Chulalongkorn or Rama V (r. 1868-1910)
of Siam appears on the obverse side, and
the denomination and date—equivalent
to 1874 CE—appears on the reverse.
The coins are framed by a bat design

! Corresponding author. University of Michigan-Ann
Arbor. Email: yuyuc@umich.edu.
2 University of Michigan-Ann Arbor.

on top, a ribbon pattern around and
beneath, and a meander motif on the
sides, the lattermost motif being a
stylized version of Rama V’s initials.
The relatively narrow neck of the bottle
features additional patterns framed
by three rings of identical size. The lid
features a fourth ring around its bottom
edge, mirroring the rings on the neck.
The lid also includes miniaturized
versions of the main patterns on the
bottle [FIGURE 1]. What do these
visual clues—shape, decoration, and
inscriptions—tell us about the bottle’s
purpose, origins, and context within the
wider world of Sino-Thai ceramics? In
this short notice, we look at these three
elements in turn to show that the UMMA
object is a significant representative
from a group of late 19th-century tea
sets produced in China for the Siamese
court.

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024, pp. 205-216
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FIGURE 1: Blue-and-white lidded bottle, approx. 1888-1910, University of Michigan
Museum of Art, H.: 31.5 cm, W.: 14 cm, porcelain with blue pigment under clear glaze,
acc. no. 2005/1.461A&B © UMMA
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Origins and Provenance

Before examining the visual clues
in more detail, we first discuss the
bottle’s provenance, its likely place
of production, and its connection to
similar published objects. The bottle
in question was originally part of the
private collection of Ms Doris Duke
(1912-1993). Duke was an American
tobacco heiress, philanthropist, and
enthusiast of Southeast Asian art.
Duke purchased the bottle between
the late 1950s and early 1970s through
dealers in Bangkok as part of her plan to
construct a Thai village in Hawai‘i. She
likely acquired the bottle through her
friend Baron Frangois Duhau de Bérenx
(1932-2018), a Belgian aristocrat,
decorator, and art dealer in Thailand
who acted as a middleman in her
purchase of Southeast Asian artifacts
(Tingley 2003: 10-21). The piece was
then likely moved to Duke Farms in New
Jersey when the Thai village project in
Hawai'‘i failed to come to fruition. After
her death, the Doris Duke Charitable
Foundation donated many pieces of
Duke’s collection to various museums.
In 2005, the Foundation donated this
bottle to UMMA, where it has remained
since. The bottle was recently on display
in UMMA’s small gallery of Southeast
Asian art.

The distinctive blue underglaze of
the bottle connects it to the famous
Chinese kiln site of Jingdezhen (5= {&$H)
in Jiangxi province. The blue underglaze
was the result of an advanced technical
process that in the late 19th century
was only available at Jingdezhen. The
locally mined kaolinite (gaolingtu,
%8 1) was first molded into different
models and left to dry. The blue was

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024

probably made from a cobalt pigment
as the key element painted directly on
the unfired clay, which was then coated
with transparent glaze. The final stage
entailed placing the ware into a kiln
and subjecting it to temperatures up
to 1,300 degrees Celsius. Through high-
temperature oxidation, the mixture of
compounds with cobalt in the painted
pattern reacted with the silicon in the
glaze, resulting in a blue hue known as
smalt in pigment mineralogy (Li 2015).
These sophisticated processes led
many clients outside of China to
specifically request Jingdezhen wares
for their recognized quality (Jorg 1982:
113). Exporters in harbor cities such
as Canton (present-day Guangzhou,
&M, in Guangdong province) often
collaborated with kilns in Jingdezhen
to fulfill these orders (ibid.: 123). The
UMMA bottle would have entailed
a similar mode of production in
Jingdezhen and subsequent export to
Siam. Siamese courtiers were closely
involved in this process (see below).
With regards to similar objects that
have been previously published, several
blue-and-white lidded bottles of this
period appear in museum and exhibition
catalogues as well as on auction websites.
For instance, there are two lidded
bottles at the Asian Art Museum in San
Francisco (McGill & Pattaratorn 2010:
213-214, cat. nos. 138-139), which have
the same shape but different decorative
patterns and different examples of
Rama V monograms [FIGURES 2a-b].
Another bottle belongs to the Freer
Gallery of Art collection within the
National Museum of Asian Art in
Washington, DC, which likewise has
identical dimensions and form but not
the same decorations as the UMMA
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FIGURES 2a-b: Two Blue-and-White lidded bottles with monogram of Rama V, approx.
1888-1910, the Asian Art Museum of San Francisco, H.: 31.7 cm, porcelain with blue
pigment under clear glaze, acc. no. 2006.27.99.a-b (a)
and 2006.27.100.a-b (b) © AAM

bottle [FIGURE 3]. Like the UMMA
object, these bottles came from the Doris
Duke collection. Several more bottles
have appeared at auction houses such
as Christie’s, where they have been
misidentified as being for the Tibetan
market, despite featuring the monogram
of Rama V. A very similar bottle to
one of the Christie’s sets is housed at
the Jim Thompson House [FIGURE 4].
Presumably many more such objects
still survive in private collections in

® See Christie’s London, auction 9177, dated 16 August
2001, lot 498 [https://www.christies.com/en/lot/lot-
2392350] and auction 9246, dated 8 November 2001,
lot 268 [https://www.christies.com/lot/lot-3807729].

Thailand and beyond. As far as we know,
however, the UMMA specimen is the
only lidded bottle with this particular
decoration inaNorth American museum
collection; as such the object warrants
further scrutiny.

Unique Shape and Auspicious Motifs

The shape of the UMMA bottle and
similar objects produced for the Siamese
court is curious from the perspective of
Chinese ceramics and typology. The
UMMA website describes the object as a
carafe. Since carafes usually lack a lid,
here we follow the lead of the Asian Art
Museum in describing this form as a
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FIGURE 3: Blue-and-white lidded bottle,
approx. 1888-1910, National Museum
of Asian Art, H.: 31.4 cm, porcelain with
blue pigment under clear glaze,
acc. no. F2004.35a-b © NMAA

lidded bottle (McGill & Pattaratorn 2010:
cat. nos. 138-139). Yet the precise shape
and dimensions of such lidded bottles
are not, to the best of our knowledge,
found in the history of Chinese ceramics
produced for the domestic market. We
are likewise not aware of a specific
Chinese term to describe the bottle’s
exact form. For instance, it is not
quite in the shape of a calabash gourd
(Ch.: hulu, #i&; Th.: nam tao, UILEN),
long used in East and Southeast Asia for
crafting water bottles. Porcelain wares
with gourd-inspired forms were com-
monly produced as well. But the gourd-
shaped ceramics produced in China for

FIGURE 4: Blue-and-white lidded bottle,
approx. 1888-1910, Jim Thompson
House, H.: 30.5 cm, porcelain with blue
pigment under clear glaze,
inv. no. 0334 © JTH

the Siamese market in the 18th and 19th
centuries were typically vases (chaekan
nam tao, WATWUEN). These wares feature
a second bulge at the neck, just like a
real gourd, and lack a lid. The UMMA
object in question has only the main
bulge in its lower half, with a slender,
ringed neck, so is not best described as
gourd-like in form,

In the Thai context, we argue that
the closest term to describe the lidded
bottle’s shape would be khontho (pulw),
a term for a water bottle or ewer related
to but distinct from Thai khonthi (peud),
Malay kendi, and by extension the Indic
terms kundi (used rarely in Thai as
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FIGURE 5: Detail of two types of borders,
(1) exotic-cotton-leaf pattern seen at the
top and bottom, (2) five-petaled flowers
and leaves pattern seen in the middle
(cf. F16. 1) © UMMA

kunthi, )ou#) and kundika. While only
the khontho is close in shape to the
UMMA object (the kendi and its relatives
have an extra sprout emerging from
the side), what all of these terms
have in common is that they describe
bottles crafted to hold cold water,
whether for ritual or everyday use. For
instance, a set of ceramic khontho with
the royal monogram of King Rama X
(r. 2016-present) were produced to hold
sacred water from rivers from each of
Thailand’s provinces to be used in his
coronation (Dusit 2562). The UMMA
khontho, if we dare to adopt this term,
was not necessarily produced for a ritual
purpose. Other blue-and-white export
wares for the Siamese court that share
the same identifying patterns and marks
are clearly tea sets (McGill & Pattaratorn
2010: 213, cat. no. 137), so the lidded
bottle was presumably for carrying,
storing, and pouring cold water in a
tea-making context. The series of rings
on the neck appear to be both a
decorative and ergonomic feature, as
they would aid in gripping the otherwise
slippery bottle while pouring water.
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What about the decorative patterns
on the bottle? What do they tell us
about the history of the object? Two
distinct types of borders adorn the neck
of the bottle. The first features the
exotic-cotton-leaf pattern (lai bai fai thet,
aneluilngme; Robinson 1982: 218-303).
This is a highly versatile floral pattern
frequently observed in Siamese ceramics,
characterized by its three-pointed leaves
(Habu &Rooney 2013:41). A second motif
of uncertain name is characterized by
five-petaled flowers and leaves [FIGURE 5].
A third type of border appears at the
bottom of the bottle, consisting of a
golden fish and waterweed pattern.
Beyond their decorative function, it is
difficult to ascribe specific meanings to
these borders and their placement on
the bottle.

For the primary patterns on the
bottle, however, including the coins
surrounded by upside-down bats and
flowing ribbons [FIGURE 6], we assert
that these were selected for their
auspiciousness on the basis of Chinese
wordplay. Auspicious symbols are an
influential tradition within the Chinese
context. Such a tradition stems from
the fact that many Sinitic languages,
including modern Mandarin, are
abundant in homophones. Thus, the
pronunciation of the word for “bat”
(&, fu) is identical to “fortune” (18, fu)
in Mandarin. Ribbons also represent
good fortune in Chinese culture. The
pronunciation of the term for a knot
of ribbons, hudiejie (WiME%E), contains
similar sounds to fu (f&, “fortune”) and
ji (&, “luck”). Ribbons, along with coins
and other precious objects, appear in a
traditional Chinese pattern known as
zabaowen (JEEE 4X),or the “miscellaneous
treasures pattern”, which has been
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FIGURE 6: Detail of flying bat and flowing ribbons encircling two sides
of a Siamese coin (cf. F1G. 1) © Nicolas Revire

popular in ceramics since the 12th-13th
centuries (Song & Bian 2020: 88-94).
Thus the use of the bat and the ribbons
on the bottle are informed by a Chinese
aesthetic, witnessed in both artistic
and ritual spheres, that incorporates
objects selected for their auspicious

homophones.
Auspicious Coin Pattern

On the UMMA lidded bottle, one addi-
tional specific miscellaneous treasures
pattern is the use of the coin. The
auspicious meaning of the word for
coin—gian (£%) or quan (Y&)—is similarly
based on its homophonic association
with quan (4%), which means “complete”.
Indeed, the two sides of the same coin
symbolize a complete whole and that
good things must always come in pairs
(Teng & Chen 2015). Though the

arrangement and selection of the above
patterns follows Chinese conventions,
the depiction of coins themselves and
the meander patterns that flank them
are clearly Siamese.

The main coin used as a model was
one at (95, from Pali attha, “eight”) coin,
valued at one eighth of a fueang (tWov).
This particular coin was minted in mid-
to late-19th century Siam (Ronachai
2012: 253-254, F505-F506) [FIGURES
7a-b]. The inscription on the reverse
side of the coin confirms this dating: at 8
an fueang (85 & dWo3), meaning “[one]
at, 8 per fueang”, followed below by the
calendar year [cs: cialasakardja] 1236,
which fell between April 1874 and April
1875 CE. The inscription around the
obverse side of the coin reads clockwise
from left to right krung sayam ratchakan
thi 5 (ngeagusy¥nN1ah &), meaning “The
Kingdom of Siam, Fifth Reign”, referring
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b

FIGURES 7a-b: The obverse (a) and reverse (b) of an at coin dated 1236 cs
(= 1874 cE), private collection, Bangkok © Ronachai Krisadaolarn

to King Rama V. In the middle of the
obverse face, Rama V’s royal monogram
appears, with a crown on top and his
initials below (choporo, aUs, abbreviated
from his full title as wwIgWIAINTA]
Usu3191559%, mahachulalongkornporomara-
chathirat; P., mahaculalankaranaparamara-
jadhiraja). These same cho po ro initials
also appear in an extremely stylized form
in the meander pattern to the right and
left of each appearance of the primary
bat-ribbon-coin pattern seen above [F1G. 6].

Thai-language sources are not in
agreement as to the name or meaning
of the combined bat-ribbon-coin and
royal monogram pattern. One possible
name is simply lai at (81995, “at-coin
pattern”), though this name does not
appear in most published lists (Damrong
2460: 93-94; Pariwat 2539: 151). The
meaning of the combined pattern is thus
best explained by the Chinese trinity
known as the sanxing (=%, “three
stars”), which encompasses the terms
(1) fu (&, “fortune”) for the bat and
ribbons, as explained above; (2) lu (¥,
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M7«

“prosperity”, “salary for a government
official”) for the coin; and (3) shou (&,
“longevity”) forthe meander pattern of the
choporo monogram.* This interpretation
requires that we understand the
particular shape of the monogram as an
imitation of the character shou. While
the shapes are not an exact match, other
stylizations of shou—based on Chinese
aesthetics rather than Thai letters—
are found interspersed with bat motifs,
symbolizing fu, in Qing-period ceramics
from Jingdezhen (Chen 2017).

Why was this particular coin chosen
for the pattern? Here we assume that
Chinese wordplay once again guided
this design. The monetary value of an
at was relatively low. For the period in
question, an at was a copper piece with
a value equivalent to 22 times its weight
in silver (Bangkok Times 1996: 31-33).

* See the “Guide to Jor Por Ror Porcelain” created by
River City, Bangkok, and available online: https://
www.rcbauctions.com/a-guide-to-jor-por-ror-
porcelain/ (dated 1 February 2022).
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When converted to modern metrics, one
at weighs 0.23313 grams. Multiplying
this by 22, a single at is equivalent to
5.129 grams of silver or 0.0005 English
pounds during the relevant historical
period. Why would one depict such a
modest coin on this fine porcelain bottle
bearing the king’s initials? We argue that
the at coin, which features the Siamese
numeral for eight—long considered
lucky in China—on its reverse face,
was chosen for its auspicious value.
In many Chinese dialects—including
Mandarin and Cantonese, though less so
in Teochew—the number eight, ba (/\),
sounds similar to fa (%), which bears
the meaning of prosperity and wealth.
The notion of fa here is quite close to lu
in the sanxing trinity, as discussed above.

Despite the use of a Siamese coin
model, the craftspeople involved in
the production of the porcelain bottle
in Jingdezhen were clearly Chinese.
Indeed, the Siamese language ins-
criptions found on the two faces of
the coin motif are not well executed,
likely reflecting the work of a Chinese
craftsperson who was not literate in
Siamese script. The selection of the
coin, drawn from the miscellaneous
treasures pattern, along with the bat
and ribbon, reflect a Chinese sensibility
for what designs are most appropriate
for elegant blue-and-white ceramics
to convey a sense of fortune and
prosperity. When coupled with Rama
V’s monogram in Siamese script, crafted
in imitation of the Chinese character for
longevity, the combined pattern reads
as a Siamese twist on the traditional
fu-lu-shou trinity.
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Chinese Hallmark

A final inscription appears at the
base of the lidded bottle [FIGURE 8].
This four-character Chinese hallmark
corresponds to the name of a trademark
used by Thai-Chinese aristocrats who
had obtained royal permission to import
porcelain production from China to
Siam during this era. However, this
phrase also makes logical sense within
a Chinese context. The characters
read top to bottom and right to left as
jintang faji (8 # % 3L, lit. “Grand
Hall Wealth Company”).

The origin of the idea of jin tang,
grand hall, lies in the name of a hall
that the esteemed prime minister of
Northern Song, Han Qi (¥ ¥4, 1008-
1075), built in his hometown, Xiangzhou
N (present-day Anyang ZF%, in
Henan province). Han named his hall
Zhou Jin Tang (F#fi &, Daytime Grand
Hall), with the literary citation coming
from the Xiangyu benji TEFIALL
section of Sima Qian’s (7] 51, 145-86
BCE) massive historical work, the Shiji
§15C, in which he quotes: “not bringing
home wealth and rank one earned
is just like wearing embroidered
clothes at nighttime; who would even
know?” (& 8 A B A U BT TRIEAT
Z#; Sima 1878: 9; Zhang 1936: 127-
128; our translation). The idea of
returning to one’s hometown with glory
from afar has long been celebrated in
Chinese thought. Since jin tang fa ji
refers to a company run by a Siamese
aristocrat of Chinese descent, the name
jin tang is likely in reference to these
ideas.
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FIGURE 8: The Jin Tang Fa Ji hallmark

found at the base of the lidded bottle,

University of Michigan Museum of Art
(cf. F16. 1) © UMMA

The history of this company in Siam
requires further explanation. After King
Mongkut or Rama IV (r.1851-1868)
stopped sending tribute missions to
China in 1853, Chinese porcelain orders
were no longer managed by the Siamese
state trading monopoly. Instead, they
were primarily overseen by merchants
of Chinese descent based in Bangkok,
who acted on behalf of the King. Phraya
Boribun Kosakon (wsganuiysallnwins;
also known as Li Fazhou, ZEZEW, son of
Phraya Choduek Ratchasetthi (wss&n-
Tygns1oAsvs; Li Fu Z24H), was one of
the leading Chinese merchants in
Bangkok, who changed the name of the
family company from Jin Tang Fu Ji
($ L EL; Teochew pronunciation as
rendered into Thai script: kim tueng
hok ki, fiumvenf), to Jin Tang Fa Ji
(kim tueng huat ki, fudNg2a0; Sng &
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Pimpraphai 2015: 208). King Rama V
assigned him the responsibility of
ordering the blue-and-white tea sets
with the King’s monogram from China.
Prince Prawit Chumsai, nickname
Tong (MiouanUssds Yuany, 6N),
designed up to twelve different kinds
of cho po ro monograms, including the
ones seen on the UMMA bottle
(Pariwat 2539: 150-151). Subsequently,
the Siamese courtier and master
artisan Phraya Wisawakam Sinlapa
Prasit (WSg&NIAINTSUAIUUSTLANS) was
sent to Jingdezhen around 1888 to
oversee the fabrication of porcelain tea
sets with similar decorations to those of
the UMMA bottle (Sanur 2529: 11-13).
The original sets of the cho po ro
porcelain are identifiable by a different
mark, known as a po seal (#511U), which
includes the fabrication year of 1250 cs
(= 1888 CE), marked at the base of each
ware [e.g., FIGURE 9]. These sets were
soadmired in late 19th-century Bangkok
that Phraya Boribun Kosakon secretly
placed another order with the same
patterns, which bears the Jin Tang
Fa Ji hallmark. The date of this order is
uncertain, but most likely took place
between 1888 and King Rama Vs passing
in 1910. This action displeased the King,
and the second batch of the cho po ro
wares inscribed with Jin Tang Fa Ji was
confiscated and stored at the Tax Office
warehouse until the middle of the 20th
century (Pimpraphai 2014). The UMMA
lidded bottle, along with its sister
objects worldwide, likely come from this
once-confiscated batch of tea sets. Like
other similar pieces in these sets, the
UMMA bottle would have originally come
with a saucer, now unfortunately lost.
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FIGURE 9: A saucer base from the original tea set with the royal
“po seal” (751U), dated to 1888, private collection in Thailand
© Bhujjong 2015: 177

Sino-Thai Fusion

Crafted in Jingdezhen as an exquisite
piece of export porcelain for consump-
tion by the Siamese elite, this ware
exemplifies a masterful blend of Thai
and Chinese design elements. While the
bottle’s shape exhibits a distinct Siamese
influence, the inscriptions at the
base and primary decorative patterns
unequivocally reveal the involvement
of Chinese craftsmen in its production
and embellishment, a process guided by

a Siamese official. These skilled artisans
seamlessly integrated familiar Chinese
motifs such as the bat, golden fish, and
miscellaneous treasures with royal
Siamese symbols such as a coin with
King Rama V’s monogram. The UMMA
object is thus an important witness for
how exported blue-and-white ceramics
from Jingdezhen in the late 19th
century integrated Chinese and Siamese
influences.
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A MALAY QUEEN’S SIAMESE SILVER BOWL AT THE V&A
Naomi Wang'

ABSTRACT—This notice examines a nielloware silver bowl at the V&A
Museum, originally from southern Thailand. Using Jawi inscriptions, the
notice unravels the bowl’s significance as a royal Malay heirloom. The
bowl’s intricate scenes depict Hindu-Buddhist mythical creatures and
celestial beings. The royal seal found on the base is attributed to Queen
Tengku Ambung Fatimah (r. 1883-7). Another Jawi inscription traces a lineage,
identifying two other royal women, Engku Besar and Engku Lebar as previous
owners. The bowl was eventually dispersed from the Riau-Lingga court,
likely after the sultanate was dissolved in 1911, before reaching Singapore
and London. This artifact serves as a symbol of lineage, power, and
transnational movement in a 19th-century maritime court.

KEYWORDS: Jawi Inscriptions; Maritime Court; Riau-Lingga Sultanate;
Silver Nielloware; Tengku Ambung Fatimah; Transnational Exchange

FIGURE 1: Bowl, Nakhon Si Thammarat and Riau-Lingga Sultanate, 19th century,
Victoria & Albert Museum, H.: 12, W.: 25.5 cm, inv. no. IS.360-1950 © V&A Museum

! Asian Civilisations Museum & Peranakan Museum,
Singapore. Email: naomi_wang@nhb.gov.sg.
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FIGURE 2: Detail of a praying celestial in leaf-shaped cartouche
and flanked by garudas © V&A Museum

On permanent display in the Southeast
Asia section of the Victoria & Albert
(V&A) Museum in London is a sizable
Siamese nielloware inlaid silver bowl
adorned with depictions of mythical
animals and celestial beings from Hindu
and Buddhist mythology [FIGURE 1].
However, the bowl!’s distinctive status as
a family heirloom is unveiled through

two Jawi (z's) script inscriptions
discovered on its underside, a topic we
will delve into shortly.

Upon close examination, the bowl’s
remarkable journey unfolds, passing
through the lineage of three royal
Malay women from the Riau-Lingga
Sultanate (Jawi: Skl )l sLiS Kesultanan
Riau-Lingga; 1824-1911). As we explore
further details, the bowl emerges

not only as a transnational artifact,
illustrating the dynamic interplay of
commercial and ideological exchanges
that characterized maritime polities
such as the Riau-Lingga court.

Contrary to a perception of a uniform
court style, such cherished objects
exemplify a hybrid material culture,
underscoring the esteemed status
attributed to imported goods in a complex
network of cultural interactions.

Siamese Nielloware: Prestige Objects

The term niello derives from the Latin
word nigellus, an indication of some-
thing “black” or “dark”, and a reference
to an inlaid alloy made from copper,
lead, silver, and sulphur (Choo 1984: 21;
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Bromberg 2019: 50). In the case of the
bowl described here, the inlay is on a
silver base. Siamese nielloware is historically
produced in Nakhon Si Thammarat on
the east coast of the Thai-Malay Peninsula.
As observed by Paul Bromberg (2019: 44),
the first known literary reference to
nielloware is found in the royal laws
from the reign of King Boromtrailokkanat
(1448-1488) of Siam which states that
“the nobleman of a certain high rank
with 10,000 rai of land at his disposal
was entitled to govern a city and to
demonstrate his exalted position by
owning a nielloware pedestal and tray”.

From the date of this decree, the
ownership and use of nielloware records
a long history of noble association in
Siam. This knowledge was well understood
by the three royal Malay women of the
Riau-Lingga court who, in succession,
claimed ownership of this bowl as we
shall see further below.

Mythical Animals
and Celestial Beings

The V&A bowl consists of two alternating
scenes. One, a theppanom (MWL),
a celestial being in worshipful posture,
flanked on each side by a khrut (agn) or
garudas, identified by human bodies
with heads and talons of a bird; it is also
enveloped by a leaf-shaped cartouche
known as lai phum (a1ewu) [FIGURE 2].
Two, Lord Visnu, clearly recognizable
by the discus or cakra in one of his hands.
Visnu stands atop his Garuda’s mount
and is further surrounded by four
theppanoms [FIGURE 3].

Beyond serving as an allegory for
mythical creatures and celestial beings
from Hindu and Buddhist mythology,
the Siamese monarch’s commissioning

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024

of theppanoms, for example in temple
murals, goes beyond allowing celestial
beings to partake in religious activities.
According to Alexandra Green, this
practice is pivotal in enabling the Siamese
royalty to fulfill its crucial role as the
“patron and protector of Buddhism”
(2013: 138), establishing a connection
between the divine and their rule.

The Garuda, representing Siamese
royalty with each monarch a reincarnation
of Visnu, becomes a potent symbol.
The aftermath of the Burmese sacking
of Ayutthaya in 1767 prompted the
Siamese monarchy to intensify the com-
missioning of Buddhist images, seeking
to reclaim their status as divine rulers
through Buddhism. The incorporation
of royal symbolism in a prestigious
object such as this silver nielloware
bowl further underscores its signifi-
cance in this narrative.

A Royal Seal and Inscription
from the Riau-Lingga Sultanate

In 2008, Annabel Teh Gallop from the
British Library, at the behest of the late
John Clarke, then curator of Himalayan
and Southeast Asian Art at the V&A Mu-
seum, transcribed and translated the
Jawi script and ownership seals on sev-
en silver objects, attributing their royal
provenance to Malay Queen Tengku
Ambung Fatimah (r. 1883-7).2 Included in
the V&A group of seven inscribed ves-

% This pioneering epigraphic study first appeared in
Gallop’s unpublished paper, “Malay Silverware with
Jawi Inscriptions”, presented at the international
conference on Southeast Asian art organized by the
Manggha Museum of Japanese Art and Technology,
in Krakéw, on 29 September-1 October 2011, and
subsequently at the “Malay Silver Study Day” held at
the V&A Museum on 1 November 2013.
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FIGURE 3: Detail of Lord Visnu mounting Garuda and flanked
by four praying celestials © V&A Museum

sels was this nielloware bowl, contain-
ing both a royal seal and an inscription
on its base [FIGURE 4].3

First, a rectangular seal with cham-
fered corners was stamped on the
underside of the bowl. It contains an
inscription which reads in Jawi script
Tengku Ambung yang punya, that is,
“Tengku Ambung owns this” (Gallop
2019: 43, 336) [FIGURE 5].

Tengku Ambung Fatimah was a Malay
princess, and eventually regnant queen,
from the Riau-Lingga Sultanate.

Gallop (2019: 10) observed that the
inclusion of tengku in the title elements
serves as an indication of royal lineage
descent in Sumatra and the Malay

3 For a fresh study of this group of inscribed
silverware, see Wang 2022.

Peninsula. Indeed, Tengku Ambung
Fatimah’s royal status is affirmed by her
unique position as the only child of
Sultan Mahmud Muzaffar Syah (r. 1841-
1857). Further affirming her lineage,
her mother and queen consort, Raja
Maimunah, was the granddaughter of
Sultan Husain of Singapore (Matheson
1972). The use of the title tengku thus
serves as concrete proof of her descent
from the prestigious Malay line.

Tengku Ambung’s great uncle, Sultan
Sulaiman Badrul Alam Syah II (r. 1857-
1883) succeeded to the throne from her
father and died on 17 September 1883
without a male heir (Andaya 2003: 90).
Bugis-Malay elites of the Riau-Lingga
court chose Tengku Ambung Fatimah
over three male contenders, “T[engku]
Said, T Husin and T. Mahmud” (Hijjas
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FIGURE 4: The royal seal and Jawi
inscription on the underside of the
nielloware bowl © V&A Museum

2011: 25), making her the first female to
break the male monopoly of Malay
rulership in about two centuries (Wee
1985: 214).

In the Malay world, the use of seals
to indicate ownership of objects is largely
absent, making Tengku Ambung’s seal
unusual and likely an innovation by its
owner.

FIGURE 5:
Detail of Tengku
Ambung’s royal

seal © V&A

Museum

Second, beneath Tengku Ambung’s
royal seal, another Jawi inscription
sheds light on the bow!’s previous
owners. The engraving reads
as Ini batil Engku Lebar diberi
Engku Besar, “This is the
bowl of Engku Lebar, given
by Engku Besar” (Gallop

2019: 336) [FIGURE 6.
According to the
inscription, the first
known female owner of
the bowl was Engku
Besar Raja Siti who gifted
it to her cousin and
sister-in-law, Engku Lebar.
The subsequent transmis-
sion of this heirloom through
two subsequent generations,
culminating in its possession by
Tengku Ambung Fatimabh, is likely
due to Engku Lebar’s grandson, none
other than Raja Muhammad Yusuf. He
held the esteemed position of the 10th
Yang Dipertuan Muda or Viceroy of Riau
from 1858 to 1899 and was also Tengku

Ambung’s husband (Gallop 2011: 2).*

Far from being classed as domestic
artifacts, royal heirlooms carry profound
symbolism in the realm of ritual and
ceremonial practices. “[I]Jn Southeast
Asia, the notion of genealogy applies as
much to objects as to persons” (Bennett
2005: 50). Objects passed through
generations become tangible symbols
of lineage, infused with supernatural
power. As a personal possession of a
head of state, this bowl serves as a

* Gallop identified these royal women from the
Tuhfat al-Nafis (&g 1do—ss0+ “The Precious Gift”), a
historical chronicle of Malay and Bugis kings from the
Riau-Lingga Sultanate, written around 1866 by Bugis
scholar, Raja Ali Haji bin Raja Ahmad (fl. 1809-1873).
See also Matheson & Andaya 1982.
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FIGURE 6: Detail of Jawi inscription identifying Engku Besar and Engku Lebar
as previous owners of the bowl © V&A Museum

powerful emblem, publicly expressing
Tengku Ambung’s authority and her
unmistakable claim over territories and
resources under her rule.

Object in Movement: From Nakhon
Si Thammarat to Riau-Lingga

Two plausible scenarios shed light on
the potential journey of this bowl from
its place of origin in Nakhon Si
Thammarat to the court of the
Riau-Lingga Sultanate situated in the
South China Sea. Within the dual
governance structure of the kingdom,
Lingga Island served as the seat of the
Malay royal court, while Penyengat
Island, located off Bintan Island, fell

under the jurisdiction of the Bugis
viceroys [MAP 1]. The Tuhfat al-Nafis
recalls an account attributed to around
1778, presenting a glimpse into the
material world of the Riau-Lingga
Sultanate:

The decorations on the palaces
of the Yang Dipertuan Besar
and the Yang Dipertuan Muda
were of gold and silver, even
down to the chains of the
lamps. Most of the trays and
salvers were made from China
and the betel boxes and
decanters for rosewater, made
in Manila, were also of gold and
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Riau Islands

Bintan Island
* Penyengat Island

Lingga Island

(Y

MAP 1: The territories of the Riau-Lingga Sultanate in dark blue, consisting
of many islands in the South China Sea and enclaves in eastern Sumatra

© Naphatsnan Revire
silver and embossed and of foreign goods, no doubt a reflection
studded with polished diamonds. of the seafaring environment brought
Most of the plates, bowls, on by intensive trade and the migration
coffee, and teacups had been of peoples. Indeed, the Tuhfat al-Ndfis
made in China (Matheson & describes shipping vessels from Arabia,
Andaya 1982: 160). Bengal, China, Java, Siam, and Sulawesi

so numerous in quantity that they were

The emphasis on prestige goods “crammed like sardines” on numerous

imported from “China” and “Manila”  occasions in the Riau River (Matheson &
reflects the maritime court’s consumption ~ Andaya 1982: 90, 117, 126, 161).
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In addition to trade, the potential
route for the movement of this Siamese
bowl could have been through royal
diplomacy. The Tuhfat al-Nafis contains
accounts that affirm the close relations
between the Malay and Siamese courts.
An example is found in the year 1856
when Tengku Ambung’s aunt, Tengku
Safiah, known in Thai as Chao Chom
Tonku Subia (197190URUNFLUY), became
a part of King Mongkut’s (r. 1851-1868)
harem of foreign consorts. This arrange-
ment was made in exchange for the
Siamese king’s protection over Tengku
Ambung’s father, Sultan Mahmud, who
faced a decline in favor with the Dutch
(Matheson & Andaya 1982: 306, 410).

Dispersal of Courtly Possessions:
From Riau-Lingga to London

According to the V&A Museum’s records,
the Siamese bowl was gifted to the
museum in 1950 by Richard James
Wilkinson (1867-1941), a British colonial
administrator and Deputy Governor of
the Straits Settlement between 1911
and 1916. In 1911, Tengku Ambung’s
son, Sultan Abdul Rahman II, was
deposed by the Dutch, resulting in
the displacement of Riau-Lingga royal
members as they sought exile in
Singapore (Gallop 2019: 303). During
this period Wilkinson amassed a
collection acquired in Singapore and the
Federated Malay States which he first

% These are inventoried as 1S.250 to 451-1950 and IS.
1 to 7-1952. For example, a silver betel box with
a cover (IS.268&A-1950), featuring a similar Jawi
inscription within a rectangular seal stamped on
the base, serves as a distinctive marker of Tengku
Ambung’s possession. See: https://collections.vam.
ac.uk/item/0429231/betel-box-and-unknown/.

loaned to the Indian Section of the V&A
Museum on 23 June 1919. On 26 October
1950, an additional 209 objects were
bequeathed to the V&A after the
passing of Mrs Edith Sinclair Wilkinson,
his widow.?

Tengku Ambung’s bowl thus repre-
sents one of many royal heirlooms
dispersed from the Riau-Lingga court
after its dissolution in 1911. The dispersal
of royal material over an extended
period and undertaken by multiple
parties is given further credence by an
annual report excerpt from the Raffles
Library and Museum in Singapore,
attributing a substantial volume of
silver acquisitions from Riau-Lingga:

The purchases include several
valuable acquisitions, especially
in silver ware, native rulers
of some of the neighbouring
islands in the Dutch possession
bringing in consequence of
political changes, such ware for
sale to Singapore. There were
a fine Table Service, of solid
silver, consisting of 24 pieces,
from Rhio; a Chutam sirih box,
inlaid with gold, and a gold
brooch and several smaller
items of silver from the same
locality (Annual report 1912).

skekokskskskokk sk

The Jawi seal and inscription found
on this Siamese silver nielloware bowl
bear the indelible marks of three royal
Malay women from the Riau-Lingga
court, offering valuable insight into female
rulership and expressions of power.
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This object symbolises gift-giving
and inheritance as an expression of
legitimacy through lineage. As a
Siamese-Buddhist object in an Islamic
court, the bowl reflects a syncretic and
cosmopolitan  environment  where
objects of different faiths and cultures
not only circulated within the court but
also were accorded high status. On no
less than two occasions, this nielloware
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BURMA TO MYANMAR: A RECENT EXHIBITION AT THE BRITISH MUSEUM,
LONDON (2 NOVEMBER 2023-11 FEBRUARY 2024)

FIGURE 1: View of the exhibition © The British Museum

Since its 1962 military coup, Myanmar
has become a country focused on
itself. This isolation connected with
the “Burmese path to socialism” and
seemingly endless civil wars. Yet,
historically, isolation has not been the
norm for this landscape as, culturally
and artistically, Myanmar’s many
peoples engaged with the world around
them from early times.

! Edited by Alexandra Green and published by the
British Museum Press, 2023. For product details, see:
https://www.britishmuseumshoponline.org/burma-
to-myanmar.html,

The exhibition, Burma to Myanmar,
held recently at the British Museum
in London from 2 November 2023 to
11 February 2024 [FIGURE 1], and
accompanying book of the same
title,' both produced in conjunction
with scholars and communities from
Myanmar, explore the region’s history
through the lens of cross-cultural
encounters and their material impacts.
However, the project sought to do
so without privileging the Burman
Buddhist majority; both the book
and exhibition were experiments in
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presenting Myanmar’s histories in a
balanced way. The region is historically
diverse, home to different kingdoms,
empires, principalities, chiefdoms, and
kinship ~ networks  that,  until
independence from British colonial
control in 1948, had never been a single
political entity. In both the exhibition
and book the histories of the five main
areas—Arakan (Rakhine), Shan States, the
highlands, central Myanmar, and lower
Myanmar—were assessed separately. It
was particularly appropriate to launch
this study in 2023 to mark the 75th
anniversary of Myanmar’s indepen-
dence from British colonial control.
Although Myanmar was an important
colony for the British, it is little known
in the United Kingdom today, with news
focusing on conflict, poverty, and former
State Counsellor and Nobel Peace Prize
Laureate Aung San Suu Kyi (b. 1945).
To counterbalance these emphases and
lack of general knowledge, both the
exhibition and book begin with a
panoply of objects to demonstrate
Myanmar’s many sources of wealth.
Rich natural resources, such as teak,
jade, gems, ivory, rice, cotton, silver
and gold, and an excellent location
connecting trade routes via land and sea
along the northern curve of the Bay of
Bengal and between China, India, and
Thailand made the polities of Myanmar
wealthy. Kingdoms, principalities, and
kinship networks based in the Shan
States, lower Myanmar, Arakan, the
highland regions, and central Myanmar
traded, taxed, fought, and collaborated
over the resources and strategic loca-
tions that facilitated the movement of
this wealth. Since Southeast Asia has
historically been underpopulated, such
resources included people; the forced

228

relocation of people was a common
phenomenon during warfare and raids,
enhancing cultural exchange, though at
significant human cost. In this notice,
I focus upon connections with present-
day Thailand.

The kingdom of Ayutthaya in what is
today central Thailand (Siam) was sacked
by the central Burmese army in the
1560s and 1760s. Lan Na (now northern
Thailand) was colonized by the Toungoo
and Konbaung dynasties of central
Myanmar for over 200 years from the
late 1500s until the end of the 1700s.
Even after that, military incursions
by central Burmese armies into Lan Na
took place in the early 1800s. Warfare
at the time was not about claiming
territory, but about forcing other
polities to pay tribute and removing
people back to the conqueror’s land.
This forcible movement of people
was particularly important in cultural
transfers and is visible in Burmese
art. Siamese theatrical troupes were
relocated to central Myanmar in 1767
and resettled in their original profession,
in this case performing for the
Konbaung court, where they became
extremely popular. Their fame rapidly
spread around the country, in part
through itinerant troupes. Michael Symes
(1761-1809), who worked for the East
India Company, recorded that “the best
actors were natives of Siam [central
Thailand]” in his publication recording
an embassy from the Governor General
of India to King Bodawpaya’s court in
1795 (Symes 1995 [1800]: 176-177). Siamese
performers were also incorporated into
displays of state power and demon-
strations of the extent of Burmese con-
quests, as visible in numerous parabaik
(('_)el(cé(rg; folding-book) manuscripts
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FIGURE 2: Crowned buddha image, central Myanmar or the Shan States,
approx. 1800-1880, British Museum, H.: 82.50 cm, W.: 30 cm, wood, glass, gold and
lacquer, inv. no. 1919,0717.1, purchased in 1919 from Rev. William Kidd, who was a
Presbyterian pastor in Rangoon in 1881-1887 © The British Museum
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showing court processions. In such images,
Siamese troupes are dressed for perfor-
mance, including with masks on top of
their heads (the usual placement) and
sometimes almost completely hidden
under lion costumes.”

Additionally, adaptations from Siamese
theatrical costumes became part of
formal Konbaung court dress. New
elements included the cloud collar,
epaulette-like additions to jackets
modelled on the Siamese kranok pattern
(angnsenun) or flame motif, and elaborate
swag elements worn at the front of an
outfit. Siamese embroiderers and other
skilled craftspeople were incorporated
into court workshops to facilitate these
additions. Since clothing at the central
Burmese court was governed by
sumptuary laws, the use of such
additions was carefully regulated.
People coming to present tribute were
also required to wear outfits with
similar elements. This new style of
court dress also began to appear in

% See for example the Bodleian Library Burmese MS 7:
https://digital bodleian.ox.ac.uk/objects/38fdf59a-4f37-
4a37-95e8-54915403d625/.
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other media, such as the repre-
sentations of kings, deities, and high-
ranking figures in wall paintings of
the late 18th and early 19th centuries,
as well as on crowned buddha images
(referencing the close connection
between kingship and Buddhism that
emerged during the Bagan period of
the 11th to 13th centuries). A lacquer
image in the British Museum’s per-
manent collection [FIGURE 2], acquired
by the Reverend William Kidd in the
1880s while he was pastor of the
Presbyterian church in Yangon (Ran-
goon, 1881-1887), displays the new
style clearly. Instead of a pronged
crown with extensive ribbons flaring
to each side, smooth robes, and necklaces
hanging in a loop, the buddha wears a
Siamese-style crown with a broad base
surmounted by a stiipa-like form with a
tapering finial. Flanges, pointed above
the ears, curve upwards in a flame
shape, and the buddha’s robes are
embellished with wing-like projections
at the knees, cuffs, elbows, and
shoulders; all of these features come
from Siamese models. Silver-wrapped
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FIGURE 3: Shwe-chi-doe (kalaga) illustrating scenes from the Ramayana,
possibly Mandalay, approx. 1900-1930, British Museum, H.: 53.5 cm, L.: 290 cm,
cotton, flannel and sequins, inv. no. 1999,1103,0.2, donated in 1999 by Henry
Ginsburg, former curator of the Thai, Lao and Cambodian collections
at the British Library © The British Museum

buddha images produced for less-
wealthy people did not necessarily
show such features but were often
embellished around the base with
Siamese motifs seen on lacquer and
textiles, as well as paintings.

At the Ayutthaya court, theatrical
performances of the 18th century
focussed on the Ramayana epic, an Indian
tale that arrived in Southeast Asia many
centuries earlier and was adapted to
suit a wide variety of local contexts.
While the narrative was known in Myanmar
prior to 1767, it blossomed after the
popularization of the Siamese theatre
and was replicated in many formats.
Itinerant troupes travelled around the
region performing the Ramdyana. It was
illustrated on shwe-chi-doe (aeqléo% lit.
“gold and silver thread”), also known as
kalaga (oo%%co%ooo; lit. “curtain”) textile
hangings. Scenes of the epic appeared
on silver items and lacquerware, and

other objects. The length of the epic
meant that only select scenes could be
portrayed, but on textile hangings a
greater variety could be shown as they
often came in sets displaying events
over several pieces. Two parts of a set
are in the British Museum collection;
they illustrate some of the exploits of
the white monkey Hanuman, present
the activities of demons including those
of Ravana (Dathagiri), and show Prince
Rama demonstrating his martial prowess,
holding court, and fighting a demon
[FIGURE 3].

Yet, Ayutthaya was not the only
source of inspiration for the varied art
forms of Myanmar. The colonization
of Lan Na for over 200 years saw the
incorporation of new motifs and nar-
ratives into art in central Myanmar.
For instance, an important motif seen
in both regions is a dense floral

. . C C
patterning, called zinme (ecsowd), the
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Burmese name for Chiang Mai. It is found
on lacquer objects and was also replicated
on textiles in a layout that resembles
Indian trade textiles (patola) and Siamese
textiles. In the British Museum, a black
betel box displays the zinme pattern in
red and, although this example was
probably produced in northern Thailand,
strong links between central Myanmar
and Lan Na are apparent in the shape
and size of the box, as well as the coloring,
pattern, and the incised production
method [FIGURE 4]. Connections between
central Myanmar and northern Thailand
were intensified when the British
established lacquer schools in Myanmar
and encouraged the exploration of new
patterns, including those from northern
Thailand, during colonial times.
Cultural transfers also occurred when
numerous people were forcibly relocated
from Lan Na to central Myanmar. This is
particularly seen in Burmese wall paint-
ings that have incorporated events
from the life of the historical Buddha
Gotama found in a text called the

FIGURE 4: Betel box with

the zinme design, Chiang Mai,
Lan Na (northern Thailand),
ca. 1890s, British Museum,
H.:19.4 cm, diam.: 23.2 cm,
bamboo and lacquer,

inv. no. 1998,0723.153,
donated by Ralph H. Isaacs
and Ruth Isaacs in 1993,
acquired by exchange at Mata
Hari, Tanglin Centre, Singapore,
in Feb. 1992 © The British
Museum

Pathamasambodhi in Pali (UguauIws or
pathomsomphot in Thai), which is not
found in central Myanmar, The most
prevalent scene was the representation
of the eve of Buddha Gotama’s
enlightenment when he called the
earth goddess to witness his good deeds
and she wrung all the water that he
had poured on the ground to mark his
good deeds in previous lives out of her
hair. As a marker of merit, the image of
the earth goddess squeezing her long
hair became a common representa-
tion in narrative scenes, but also at the
entrances to temples where she indicated
the meritoriousness of the donors. She
was further integrated with a pillar that
symbolized the spread of Buddhism.
Originating in India around the 3rd
century BCE, the practice of raising
pillars among Buddhists in central
Myanmar developed later into an
ornamented column called a tagundaing
(oég%o%f:). These pillars were constructed
on a large-scale in temple compounds
as well as reproduced in miniature
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for use inside temples. In some
instances, the earth goddess was
represented on the base, emphasizing
the centrality of the Buddha Gotama’s
enlightenment, but also marking the
good deeds of donors to the religion.
The example at the British Museum is
studded with glass mosaics that became
a major element of religious art from
the mid-19th century [FIGURE 5].

Yet, the kingdoms based in central
Myanmar were not the only ones that
interacted with those in present-day
Thailand. Bago (Pegu) in lower Myanmar
was attacked by Ayutthaya in the late
16th century and had trade connections
with Lan Na. One of the examples of
such links in the exhibition is a crocodile-
shaped zither. Associated now with Mon
peoples, who call it the kyam (oqf)), the
form is also found in other parts of
Southeast Asia, but the crocodile-
shaped string instrument is primarily
found in lower Myanmar, central Thailand,
and Cambodia. While in Thailand and
Cambodia the instruments are both
called “crocodile” (known as chakhe, derived
from chorakhe 9519, and krapeu /187,
respectively), they are highly stylized;
only in lower Myanmar do these zithers
have clearly zoomorphic appearances.
The crocodile-form zither was used in
musical ensembles, and it was popularly
collected, as seen in museums around
the UK. A painted example was gifted as
part of an ensemble to Queen Victoria

FIGURE 5: Tagundaing (standard),
approx. 1800-1899, British Museum,

H.: 185.8 cm, wood, lacquer, glass and gold,
inv. no. 1915,1020.1, bequeathed in 1915
by Mary Sale © The British Museum
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FIGURE 6: Zither in the form of a crocodile, probably central Myanmar,
approx. 1860s-1890s, British Museum, H.: 15.5 cm, W.: 25.5 cm (widest point),
L.: 106 cm, wood, lacquer, glass, metal, animal gut, inv. no. As1901,0605.29,
donated to the museum in 1901 by the Indian Section, Paris Exhibition
1900 Committee © The British Museum

by the residents of “Margai” (probably
Mergui [Myeik]) upon her Golden
Jubilee celebration in 1887. The British
museum’s zither, which arrived after
display at the Paris World Exposition in
1900, is gilded and inlaid with glass
[FIGURE 6].

The British colonized Burma in three
phases over the 19th century. Colonization
caused radical cultural, religious, social,
political, and artistic changes, which
are revealed through new art forms,
designs, technologies, and materials.
The advent of the colonial period
and expanding industrialized trade
networks brought synthetic dyes, which
were enthusiastically adopted by local
craftspeople. The rapid expansion of
synthetic dyes across the highlands

indicates that such places, although
considered remote today, were once
closely connected with global trade,
a situation facilitated by markets that
rotated around villages and towns. A
series of six Karen textiles produced
over the course of the 19th century
were tested for synthetic dyes and
fibres by the British Museum’s Scientific
Research Department. One tunic,
probably made by a Pwo Karen woman
between the late 1880s to the begin-
ning of the 20th century, combines
natural dyes, such as indigo blue,
and synthetic ones, including diamond
green B and chrome yellow. The
piece displays circular embroidery that
became a feature of tunics produced
by Karens in Thailand in the 20th
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FIGURE 7: Tunic (hse), Myanmar or northern Thailand, approx. 1880s-1920,
British Museum, L.: 75 cm, W.: 84 cm, cotton, coix seeds, inv. no. As1966,01.481,
purchased from the Church Missionary Society in 1966 © The British Museum

century, indicating interactions among
Karen peoples across modern borders
[FIGURE 7].

The imposition of different forms
of rule over varying parts of the region
by the British, coupled with the British
categorization of peoples, led to a
solidification of ethnic boundaries and
territories that had not previously
existed; these ideas helped set the stage
for 20th century conflicts. World War II
and the Japanese occupation hastened

the end of colonial rule, but left the
region devastated.

In 1948 came independence. After
a brief democratic and international
period, the military stepped in, putting
the country on the “Burmese path to
socialism”. This entailed severe isolation
to prevent foreign meddling. Lack of
exposure to the outside world and
extreme repression have affected the
country at all levels, including the
artistic. Yet, at the same time, many
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of Myanmar’s prominent personages
have loomed large on the international
stage. From General Aung San (1915-
1947), who negotiated independence
from the British, to UN secretary-
general U Thant (in office 1961-1971),
who negotiated with US President
Kennedy (in office 1961-1963) and
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Alexandra Green
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agreen@britishmuseum.org
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THE METAVERSE FOR MALI BUCHA: DANCE OFFERING,
A HYBRID STAGE PERFORMANCE IN SINGAPORE (13—15 OCTOBER 2023)

“All the world’s a stage, and all the men and women merely players”.
Shakespeare, As You Like It, 1623 (Act 2, Scene 7)

FIGURE 1: Promotional poster for the Mali Bucha: Dance Offering
© The Esplanade Co Ltd

The world of performing arts is con-
stantly evolving, embracing innovative
technologies and pushing the bounda-
ries of the possible. In the realm of dance
and theater, choreographers and artists
explore new ways to engage audiences,
creating immersive and participatory
experiences. Mali Bucha: Dance Offering,
a hybrid stage performance that com-
bined dance, virtual reality (VR), and the
ram kae bon (57uAuUL) ritual dance was
one such recent performance premiered
at the Esplanade Theater Studio in
Singapore on 13-15 October 2023

[FIGURE 1].! In this production notice,
we delve into the behind-the-scene
world of Mali Bucha and the role of the
author, as the computer graphics (CG)
supervisor and visual effects (VFX)
director, in creating the “metaverse”
that was an integral part of the show.

Ram kae bon is an ancient votive
dance that has been performed at shrines
and temples across Thailand and mainland

! The official information is listed on the theater website:
https://www.esplanade.com/whats-on/festivals-and-
series/series/dans-focus/events/mali-bucha-dance-
offering (accessed 31 Dec. 2023).
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FIGURE 2: The Mali Bucha metaverse created in OpenBrush
© Gomesh Karnchanapayap

Southeast Asia for centuries. Even today,
this traditional dance continues to grace
certain Thai shrines, such as the renowned
Erawan Shrine in Bangkok.? Devotees
engage traditional performers, compen-
sating them to dance before the shrine,
believing that this act will lead to the
fulfillment of their prayers. The dance
therefore serves as a tool for negotia-
tion between humans and higher beings,
a means to make wishes come true.
The central concept is the belief that
a skilled dancer—a messenger—enhan-
ces the likelihood of wish fulfill-
ment. Thus, individual humans can
communicate with higher beings,

% Dr Paphutsorn Koong Wongratanapitak recently
discussed the adverse impact of the COVID-19
pandemic on performers at the Erawan Shrine and how
they have navigated through these challenges in their
careers. For more details, see: https://seaartforum.
nafa.edu.sg/archive/2021/dr-paphutsorn-koong-
wongratanapitak (accessed 16 January 2024).
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convey their desires, and
express gratitude, all through the
medium of dance. The title for the
performance, mali bucha (41AY),
literally translated as “paying respect
by offering flowers”, reflects the
importance of garlands (usually
jasmine) used in these rituals.

Mali Bucha: Dance Offering is an
immersive, modern, participatory itera-
tion of ram kae bon, bringing elements of
the physical and digital worlds together.
In this iteration of the dance, audience
members were invited to enter a digital
shrine using VR technology [FIGURE 2].
The digital shrine represents a metaverse
or virtual reality space, providing
users with the ability to engage with a
computer-generated environment and
interact with other wusers. Duality
is the central concept motivating
Mali Bucha, weaving together various
opposing elements such as economics
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FIGURE 3: The author (standing)
created the choreographer’s
headdress digitally using Open Brush
© Gomesh Karnchanapayap

/ecology,  image/sound,  old/new,
mundane/transcendent. The fusion of
tradition and technology permeated
the performance, hopefully leading
to the creation of a unique and unfor-
gettable audience experience.

In the creation of Mali Bucha, the
author of this notice acted as CG
supervisor and VFX director of the
team of “virtualizers”. The “virtua-
lizers”, as the word connotes, brought
the digital metaverse to life, using
computer-generated elements and im-
mersive technologies to create the
audience’s experience. Upon entering
the metaverse, participants can opt for
one of four primary wishes: wealth,
health, family, and freedom.

Onceawishischosenandarticulated,
the avatar receives a virtual flower,
allowing them to virtually stroll and
place it in front of a large animal

FIGURE 4: Virtual headdress
created in OpenBrush
© Gomesh Karnchanapayap

statue symbolizing each wish. A success-
fully placed wish manifests as a doll-
size statue of the corresponding animal.
Simultaneously, within the metaverse,
the dancer has the option to select
a specific dance sequence aligned with
the chosen wish. For instance, if someone
wishes for a happy family, the dancer
will execute a monkey dance, conveying
the message to the celestial realm.

The metaverse in Mali Bucha was
designed and developed using Open-
Brush, a virtual reality program that
allows artists and creators to craft
digital 3D elements. This enables artists
to work in virtual space, shaping and
sculpting their visions in ways analo-
gous to traditional sculpting or painting
[FIGURES 3-4].
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FIGURE 5: The rooster scene created in OpenBrush © Gomesh Karnchanapayap

Using OpenBrush, the author crafted
the digital shrine and its surroundings,
infusing them with the aesthetics and
symbolism of the ancient ritual. Sacred
animals used as votive sacrifices in the
digital shrine are symbolic: the rooster
symbolizes wealth [FIGURE 5], the monkey
represents family and consciousness,
the zebra signifies health and safety
[FIGURE 6], and the crane stands for
freedom. These symbols were carefully
chosen to align with the core concepts
of ram kae bon and the audience aspira-
tions as described above. The metaverse
thus became a canvas for these symbols
to come to life. During the performance,
the audience could connect with the
symbolism on a personal level as they
made wishes and offered flowers,
imbuing these digital creatures with
meaning and significance.

Once the 3D models were created
in OpenBrush, they were exported and
assembled in Unity [FIGURE 7], a widely
used game development platform ideal
for creating interactive experiences.
Unity allowed for the integration of these
models into the VR experience, enabling
the performer and audience to interact
with and explore the digital shrine.

FIGURE 6: The zebra scene
created in Open Brush
© Gomesh Karnchanapayap

FIGURE 7: Digital elements
were assembled in Unity
© Gomesh Karnchanapayap
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FIGURE 8: The choreographer, Ko-
rnkarn Rungsawang, leads a participant
through the Mali Bucha metaverse
© Gomesh Karnchanapayap

The metaverse in Mali Bucha was
not a passive digital backdrop, but an
integral part of the performance. The
audience were not mere spectators but
active participants in the ritual. Using
augmented reality (AR) and virtual
reality (VR), they were transported into
thedigital shrine, where they could make
wishes and offer flowers or animals,
just as they would in a physical temple.
To visually present the metaverse to
the entire audience, the view from the
VR headset was projected in parallel
on the backdrop [FIGURE 8].

Kornkarn Rungsawang, the main
performer and interface between the
material plane (the real-time audience)
and the digital realm (the virtual shrine),
played a crucial role in communicating
the wishes and thanksgiving of the
audience to higher beings through
dance. Thus, using the power of
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FIGURE 9: The choreographer,
Kornkarn Rungsawang, performs
the monkey dance in the Mali Bucha
metaverse © Gomesh Karnchanapayap

technology an attempt was made at
enhancing an ancient ritual, offering
an innovative approach to reinventing
tradition [FIGURE 9].

The metaverse in Mali Bucha served
multiple purposes in the performance.
It acted as a bridge between the past and
the present, offering a fresh perspective
on ancient rituals and traditions.
It also provided a platform for audience
engagement and participation.

The metaverse is a testament to the
power of technology in the arts.
It demonstrates how digital tools can be
used to create immersive and trans-
formative experiences,blurringthelines
between reality and the virtual realm.
In Mali Bucha, the metaverse was not
just a gimmick but also an integral
part of the storytelling, enhancing
the ritual performance and its signifi-
cance.
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Mali Bucha exemplified the effective
utilization of modern technology within
the realm of performing arts, demon-
strating its cultural significance. It
celebrated the rich regional tradition
of votive dance and the deep-rooted
beliefs in the power of dance to
communicate with higher beings.

In a rapidly changing world, such
performances might help preserve and
propagate cultural heritage, making it
accessible to new generations.

Moreover, Mali Bucha served as a
bridge between cultures. It introduced
a global audience to the beauty of
ancient regional rituals and traditions
from Southeast Asia while embracing
the universality of human desires and
aspirations. Within this context, the
metaverse emerged as a tool for facili-
tating cultural exchange, fostering a
collective experience among diverse
audiences.

Additionally, Mali Bucha stood as
evidence of the continuous evolution of
the performing arts. The integration of
technology, particularly the creation of
immersive  metaverse  experiences,
opens up new possibilities for story-
telling and audience engagement.
By blurring the lines between reality
and the digital realm, this performance
pioneered a new genre within stage
productions.

As technology continues to advance,
we can expect to see more innovations
in the realm of the performing arts.
The metaverse offers a limitless canvas

for creativity, where artists and creators
can craft unique and transformative
experiences. In essence, Mali Bucha:
Dance Offering serves as a tangible
illustration of the possibilities that
arise when traditional art forms inter-
sect with cutting-edge technology.

PRODUCTION CREDITS

¢ Concept, Choreography and Dance:
Kornkarn Rungsawang (Thailand)

* VR/AR Design: The virtualizers (Thailand)
* CG Supervision/VFX Direction: Gomesh
Karnchanapayap (Thailand)

* Technical Direction/Lead Program: Siwat
Suksri (Thailand)

* 3D Scanning/3D Animation/Rigging:
Piyanon Somboon (Thailand)

* Assistant Technical Direction: Wijittra
Prasatkaew (Thailand)

» Sound Design: Zai Tang (UK/Singapore)
* Lighting Design: Asako Miura (Japan)

* Dramaturg: Tang Fu Kuen (Singapore/
Norway)

« Costume Design: Manit Theppatimaporn
& Kanapoot Viruttanachai (Thailand)

¢ Production Stage Management: Yap Seok
Hui (Singapore)

¢ Technical Direction: ARTFACTORY
(Singapore)

* Production: Sojirat Singholka (Thailand)
* Residency supported by: Kinosaki
International Arts Center (Japan)

Gomesh Karnchanapayap
Silpakorn University, Bangkok
karnchanapayap_g@silpakorn.edu
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Charles Higham, Digging Deep: A Journey
into Southeast Asia’s Past, Bangkok:
River Books, 2022, 256 pages, B850,
ISBN 978-6164510586 (Paperback)

Digging Deep, the autobiography of
emeritus professor Charles Higham,
begins with a recollection of his first
childhood home in Wimbledon, UK.
This anecdote—perhaps intentionally—
foreshadows a career specializing in
the investigation of Southeast Asia’s
prehistoric settlements. The fourteen
chapters roughly cover two aspects of
Charles’ life, the first part (Chapters
1 to 5) recounts his personal growth,
educational trajectory, and sporting
prowess, while the second part (Chapters
6 to 14) describes his extensive archeo-
logical experiences in Southeast Asia. The
publishers should be commended for
the inclusion of the numerous color
photographs of key figures, field sites
and the author’s own personal evolution.

The sheer volume of images adds
nuance to a text that is unmistakably
written in Charles’s voice. Self-con-
fident, exacting, and with dashes of
humor and bite, the author’s 242-page
record presents the life of a “Constant
Archeologist” who worked near-ceaselessly
in dozens of countries beginning in
the 1960s. More broadly, it is an often
entertaining and honest report about
what it is like to do archeology and
highlights how it is often exhausting,
dirty, and uncomfortable work, traits that
are overshadowed by the more “glamorous”
aspects of archeology in the public eye.

The specificity of Higham’s memoir
points to the collection of detailed
field notes that together frame his
role in establishing the baselines of
mainland Southeast Asian prehistory.
For those unfamiliar with its regional
archeology, the turbulent political
history throughout most of the 20th
century greatly restricted the amount
of local and international fieldwork in
Vietnam, Laos, Cambodia, and Myanmar.
Due to Thailand’s unique geopolitical
position,  Anglophone archeologists
including Higham were able to work
almost  continuously  during this
period and greatly expanded regional
understanding of its early settlement
history. In contrast to his mentors and
contemporaries such as Gorman,
Solheim, Glover and others, Higham
focussed on transforming his exhaustive
field experiences and regional knowledge
into a series of books, such as Early Cultures
of Mainland Southeast Asia (2003), which
today remain the primary texts for teachers,
students, and lay scholars interested
in the subject. Digging Deep is essential
metadata for these books, providing
insights into the events that lead to
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selection of each site, the efforts torecord
excavations, as well as the mid-20th
century European intellectual milieu
that would come to shape the archeologist
and the questions he sought through
decades of fieldwork in Southeast Asia.

Digging Deep also provides useful
insights into his archeological style,
namely the use of large excavations—
indicated by the book’s title—as well
as the necessity for “chronometric
hygiene” (p. 145) and publication.
Higham is known for selecting sites that,
until a recent excavation by the Franco-
Myanmar project, produce the deepest
records of occupation in mainland
Southeast Asia. The vast numbers of
burials and associated mortuary assem-
blages are on clear display throughout
the book and form his primary bases
for understanding how people lived,
interacted, and died at each
settlement. His unflinching dedication
to chronological certainty is clearly
stated throughout the book as well as a
call to action that failure to produce full
site reports is akin to looting. Both are
lessons that any archeologist should
heed to ensure solid foundations for
future work. This idea of legacy is
apparent in the numerous individuals
who worked with him, including
his irreplaceable Thai collaborators
and numerous Western students
and colleagues. While he ends
the book writing “There remains,
indeed, much more to do” (p. 242), he is
clearly satisfied that this new generation
of scholars is continuing to expand our
understanding of this dynamic region.

Professor Higham’s book provides
behind the scenes access to the
person we experience through his books,
articles, and conference presentations.

While autobiographies may not be to
everyone’s taste, they have, as with
the need to produce full site reports,
inherent value by providing details that
shape the overall character and ethos of
an archeologist. Regardless of any
unanswered questions, notably his long
search for connection to the origins of
Angkor, the book is a testament to a life
dedicated to Southeast Asian archeology.
And for that, you cannot help but to
thank Charles for his continuous efforts
to dig deep.

Mitch Hendrickson
University of Illinois at Chicago
mjhend@uic.edu

Bérénice Bellina, Roger Blench & Jean-
Christophe Galipaud, eds, Sea Nomads
of Southeast Asia: From the Past to the
Present, Singapore: NUS Press, 2021, 400
pages, $36 SGD, ISBN 978-9813251250
(Paperback)
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Sea Nomads of Southeast Asia is a
welcome addition to a growing body of
publications concerned with Southeast
Asia’s seafaring population. In their
introduction the editors inform us that
the object of the volume is to explore
the “longue-durée historical trajectory”
of Southeast Asia’s sea nomadic societies
and “their role in regional historical
developments” (p. 2). Sea Nomads thus
focuses not only on contemporary sea
nomadic societies, their origins and
development, but also on “the prehistoric
period before the emergence of the
earliest trade-related polities” (ibid.).
Hence, the book brings together the
work not only of anthropologists, histo-
rians, and linguists, but also, to a degree
that makes it unique, that of archeologists.

The editors tell us that this volume
had its origin in a pair of conference
panels: one at the 20th Indo-Pacific
Prehistoric Archaeological Congress in
Siem Reap (2014), the other at the 15th
International Conference of the European
Association of Southeast Asian Archaeolo-
gists in Paris (2015). In the Borneo Research
Bulletin (Vol. 52, 2021: 295-306), I have
reviewed this book at greater length; here
I focus mainly on the individual chapters
that are likely to be of most direct interest
to the readers of this journal.

Following the highly informative
Introduction (pp. 1-27), the first three
chapters focus on the prehistoric past.
This “past” begins with the Pleistocene
arrival of the first fully modern humans
in island Southeast Asia and ends with
the region’s emergence as a major hub
of East-West trade. Recent archeological
research has established that early
fishermen-foraging populations were
present in the offshore islands of
Southeast Asia by some 45,000 years

ago, long before the introduction of
agriculture and a Neolithic way of life.
In Chapter2 (pp.28-50),archeologists
Sue O’Connor, Christian Reepmeyer,
Mahirta, Michelle Langley, and Elena
Piotto describe some aspects of these
late Pleistocene fishermen-foragers,
specifically those of Timor-Leste and
the eastern Lesser Sunda Islands of
Indonesia. The authors focus not on
these groups generally, but on their
shell-working technologies and on their
use of shell in the manufacture of
fishhooks, beads, pendants, and other
ornaments. Tracing the distribution
of these technologies over time and
from island-to-island, they identify
long-enduring networks of inter-island
communication and exchange. The
authors term these linkages “communi-
ties of practice”: groups sharing similar
patterns of manufacture and use. They

note that archeologists formerly
regarded shell-working and the use of
shell ~fishhooks and other shell

implements as a unique hallmark of later
Malayo-Polynesian-speakers who began
to spread south and westward
throughout island Southeast Asia
sometime around 4,000 BP. However,
as these researchers show, not only
were shell implements fashioned
much earlier in eastern Indonesia,
but these tools and the ways in
which they were made also differ
from those identified with early Malayo-
Polynesian-speakers. Indeed, even the
taxa of the shellfish used differ (p. 43).
In Chapter 3 (pp. 51-101), “Late
Pleistocene to Mid-Holocene Maritime
Exchange Networks in Island Southeast
Asia”, David Bulbeck presents a major
tour-de-force, a systematic synthesis of
nearly all available archeological evidence
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regarding the existence of early exchange
networks in maritime Southeast Asia. This
evidence consists of material cultural
traits, such as cave art, shell and bone
tools, mortuary practices, pottery, and
inter-island trafficking in obsidian, and
takes in all of island Southeast Asia,
including not only the Lesser Sundas,
but also the Philippines, coastal Borneo,
Sulawesi, and the Malukus. The Holocene
transition that followed was marked by
a further proliferation of these networks,
now accompanied by rising sea levels.
Bulbeck tells us (pp. 84-85) that these
findings are in general agreement with
recent genetic research thus pointing to
substantial population dispersals during
the terminal Pleistocene and early
Holocene. These dispersals overlap and
interconnect with interaction networks,
but do not exactly coincide, suggesting
to Bulbeck that rather than closed
societies fleeing rising sea levels, as some
have suggested, the communities engaged
in this interaction were open communities
receptive to external contacts, novel
technologies, and to “social connections”
that “assist outbreeding and periodic,
small-scale transmigration” (p. 85). By
the mid-Holocene, these networks not
only expanded, but also consolidated. In
addition, they now reached the coastline
of mainland Southeast Asia, southeastern
China and Taiwan, where Neolithic
cultures were already well established.
Bulbeck thus argues that, in addition to
advances in sailing technology, the prior
existence of these exchange networks
contributed to the subsequent rapid
dispersal of Malayo-Polynesian speakers
from Taiwan throughout the whole of
island Southeast Asia.

Concluding his chapter, Bulbeck
notes that this dispersal was also the

likely source of new maritime-dependent
populations, including the ancestors of the
present-day Sama-Bajau (p. 87). Supporting
archeological evidence comes from a
pottery-making site at Bukit Tengkorak
on the eastern coast of Borneo. Here
pottery shards include those of ceramic
stoves similar to stoves still used by
Sama-Bajau sea nomads (Sama Dilaut)
who have long inhabited the region.
More directly relevant to the readers
of this journal, Bérénice Bellina, Aude
Favereau, and Laure Dussubieux examine
in Chapter 4 (pp. 102-141) the role of
“minorities”, or “marginal” people,
including sea nomads and other
seafaring groups in the rise of early
trading polities on the Isthmus of Kra,
beginning in the 4th century BCE. The
isthmus itself, a narrow stretch of the
Malay Peninsula separating the Bay of
Bengal from the Gulf of Thailand,
acquired strategic economic significance
with the rise of what the authors call
the “maritime Silk Road”. Signaling this
rise was the appearance of ports-of-
trade at river mouths and along the
Peninsula coastline. The chapter describes
in some detail the trade goods and
other archeological material recovered
not only from the sites of these ports-
of-trade, but also from their much less
studied “hinterlands”. Over time, the
growth of trade stimulated economic
specialization, with local communities
and newcomers to the region taking up
complementary roles in an increasingly
complex and interdependent economy.
A few emerged as politically hegemonic
groups, others assumed subordinate
positions, or lived in relative autonomy
in areas distant from centers of state
power. Among these latter groups,
specialized seafarers engaged in the
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transport of goods, supplying trading
centers with maritime commodities, and
acting as intermediaries in trading
relations between ports-of-trade and
their hinterlands. The economic and
political matrix in which these seafarers
emerged appears to have been strikingly
like that which, centuries later, gave rise
further south to the Orang Laut, and
further east to the Sama-Bajau.

The Isthmus of Kra, as a point for the
overland transport of goods between
the Indian Ocean and the South China
Sea, flourished for a time, but a long
decline began by the first centuries CE,
with the rise of Malay trading states to
the south, in Sumatra and the Straits
of Melaka. Although no surviving sea
nomadic communities appear to have
been left behind, these developments
nonetheless, the authors argue, “laid
the foundation of”, or, perhaps, more
accurately, provided “a template for the
historical sea nomads[...] further south”,
notably the Orang Suku Laut (p. 132).

All of the individual chapters that
follow deal with contemporary sea
nomadic societies and their historical
development since the appearance of
the first maritime trading states in
Southeast Asia. Today, these societies are
divided between three main groups,
each culturally and linguistically distinct,
with separate origins and largely
independent histories: (1) the Moken
and related Moklen of the offshore
islands of southwest Myanmar and
Thailand; (2) the Orang Laut, or Orang
Suku Laut, of the Straits of Melaka, the
east coast of Sumatra and the islands
of the Riau-Lingga Archipelago of
western Indonesia, plus a small offshoot
group, the Urak Lawofi’, living further
north along the west coast of the

Malay Peninsula; and (3) the diverse,
but predominantly sea-oriented Sama-
Bajau of the southern Philippines,
east coast of Borneo, Sulawesi, and much
of eastern Indonesia. The members of
these three groups all speak Malayo-
Polynesian languages, and so, in linguistic
terms at least, are inheritors of the
Malayo-Polynesian diaspora.

Anthropologist Cynthia Chou in
Chapter 5 (pp. 142-156), “The Orang Suku
Laut: Movements, Maps and Mapping”,
examines contemporary Orang Laut notions
of place and territoriality. Chou tells us
that, although they identify themselves
as “sea people”, the Orang Laut are not
aimless wanderers lost in their sur-
roundings, but rather, even while on the
move, live within well-defined lanscapes
comprised of islands, estuaries, and
shoreline. As with the sea nomadic Sama-
Bajau, the Orang Laut view the sea as
“an inalienable gift from the ancestors”
(p. 146). “Places represent pauses in
movement” and different local groups
speak of “possessing different networks of
kin-based territories” (p. 148). “Places and
territories are collectively owned” and,
Chou tells us, “ownership” is constantly
validated by stories of the past and shared
knowledge kept alive by lived experiences
in the present.

Chapter 6 (pp. 157-176) deals with the
“linguist background” of sea nomadism,
Chapter 7 (pp. 177-197) with a “genetic
perspective” on Bajau origins in Indo-
nesia, Chapter 8 (pp. 198-213) with ship
construction and navigation, and Chapter 9
(pp. 214-235) with Sama-Bajau relations
with the Makassarese Kingdom of
Gowa-Talloq in eastern Indonesia.

In Chapter 10 “Nomads in the
Interstices of History” (pp. 236-253),
anthropologist Jacques Ivanoff describes
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in general terms the strategies by
which the semi-nomadic Moken have
attempted over time to preserve their
independence and the ritual integrity
of their distinctive way of life. Their
survival appears to have always been
under threat. In precolonial times, the
primary threat came from pirates and
slave-raiders intruding from the neigh-
boring Malay world into the Andaman
Sea where the Moken then lived. Later,
during the colonial era, the threat
became a monetized world economy,
and today, the threat is from tourism
and a massive influx into their homeland
of Burmese fishermen. Much of the Moken
way of life may thus be read as a response
to external threats, and today the group
is responding with a resurgence of rituals
during which scattered communities
gather at ritual centers to re-engage with
their collective past.

Chapter 11 fits somewhat uncom-
fortably with the rest of the book.
Titled “Ethno-archaeological evidence of
‘resilience’ underlying the subsistence
strategy of the maritime-adapted
inhabitants of the Andaman Sea”
(pp. 254-281), Ayesha Pamela Rogers and
Richard Engelhardt apply “Resilience
Theory” to the present-day situation
of a population on Phuket Island that
they refer to, using a vernacular Thai
label, as the Chao Le (¥17t8). This
population is composed of Moken,
Moklen, and Urak Lawoi. The situation
this population faces is a familiar one
in much of present-day maritime
Southeast Asia, i.e., rapidly growing
populations on small islands and coastal

strands trying to eke out a living in
over-exploited waters while at the same
time competing with newcomers drawn
to their island homes by a burgeoning
tourism industry. In contrast to other
chapters, this is primarily an essay in
theory-building and  methodology.
The method the authors employ, an
“ethno-archaeological approach”, involves
collecting ethnographic information
about artifacts and practices that leave
an imprint on the environment and
thus survive the passage of time.
This method, they argue, serves as a way
of linking present-day Chao Le
settlements to past archeological sites
so as to reconstruct a regional history
of past and present patterns of
resilience. Regrettably, they say little
about the results of this research.

The last three chapters (pp. 282-357)
deal with maritime communities in
Timor-Leste and with Sama-Bajau groups
in eastern Indonesia.

To sum up, Sea Nomads of Southeast
Asia, owing, perhaps, to its origin
in conference presentations, is a
somewhat uneven volume that never
quite succeeds in bringing its often-
disparate chapters together within a
unifying perspective. It opens, however,
with an excellent introduction and
contains a number of valuable
chapters that, nonetheless, provide
much to challenge and inform serious
students of maritime Southeast Asia.

Clifford Sather
University of Helsinki (Emeritus)
cliffordsather@hotmail.com
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Frangoise Fauconnet-Buzelin, Un évéque
au pays des talapoins : Louis Laneau,
1637-1696, Paris: Les Editions du Cerf,
2021, 396 pages, €25,00, ISBN 978-2-
204-13846-8 (Hardback)

Ce livre propose une biographie de
I'évéque Louis Laneau (1637-1696),
premier vicaire apostolique du Siam
de 1674 jusqu'a sa mort'. Lauteure,

! Léglise catholique est organisée en paroisses,
communautés territoriales elles-mémes regroupées
en dioceses dont le supérieur religieux est I'évéque.
Une regle implicite est que les dioceéses doivent
étre dirigés par des évéques issus du pays ou ils
exercent. Le but que se donnent les missionnaires
francais est donc de former des clergés autochtones
qui pourront finalement diriger les communautés
locales. En attendant, les communautés sont confiées
a des évéques non-autochtones missionnés par le
Pape et appelés vicaires apostoliques, terme qui
montre que leur présence ne sera pas permanente.
En réalité, ces vicaires apostoliques ont les pouvoirs
et le titre (Monseigneur) des évéques mais, toujours
pour signifier que leur mission est transitoire, ils
recoivent la charge d’'un diocese lui-méme fictif
(souvent un diocése du lointain passé mais qui a été

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024

Francgoise Fauconnet-Buzelin, a déja
consacré d’importantes études aux
premiéres décennies de présence et
d’action de la Société des Missions
Etrangeres de Paris (MEP) en Asie.
Mentionnons notamment son ouvrage
sur Mgr Pierre Lambert de La Motte,
premier vicaire apostolique pour la
Cochinchine, dont 'apostolat se déroula
principalement a Ayutthaya et qui
exerca une influence considérable sur
Laneau, son jeune confrére (Fauconnet-
Buzelin 2006).

Le traitement chronologique et
factuel de la présente biographie offre
une synthese des études accumulées
depuis les travaux de E.W. Hutchinson
(Aventuriers au Siam au XVIle siécle,
1947) et surtout depuis les années
1985, avec le tricentenaire des relations
officielles entre la France et le Siam
et les premiers travaux de Michel
Jacg-Hergoualc’h. Lauteure exhume de
nombreux documents d’archives de la
Société des Missions Etrangeres, tous
dignes d’intérét pour saisir comment les
premiers missionnaires francais
tentaient de comprendre - ou non - et
de s’intégrer aux sociétés d’Asie.

F. Fauconnet-Buzelin retrace donc les
pérégrinations, obligations et activités
de Louis Laneau depuis son engagement
pour les missions d’Asie vers 1660
jusqu'a sa mort a Ayutthaya en 1696.
1l fit partie de la premiere génération
de missionnaires frangais accueillie
au Siam, au terme d'un long voyage
de la France, quil quitta en janvier 1662
avec un groupe de compagnons sous

abandonné) : Lambert est ainsi évéque de Bérythe
(Beyrouth), Laneau est évéque de Metellopolis (ville
disparue de I'actuelle Turquie). Louis Laneau est donc
a la fois vicaire apostolique pour le Siam et évéque de
Metellopolis.
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la direction de I'évéque Frangois Pallu,
pour atteindre Mergui en octobre 1663.
L'auteure décrit avec précision comment
ce jeune homme, plutét effacé et d’'une
grande candeur mais travailleur et
régulier, sut a la fois faire preuve
d’'une grande disponibilité face aux
diverses taches que la situation exigeait,
et ne pas perdre de vue son propre
objectif qui était de convertir les Siamois
au catholicisme. Il se concilia ainsi
la confiance et le soutien de I'évéque
Lambert de la Motte jusqu’a la mort
de celui-ci en 1679. Surtout, en 1673
a Ayutthaya, c’est Laneau que les évéques
Lambert et Pallu choisirent pour étre
vicaire apostolique du Siam apres que
Rome décida d’ériger ce pays en vicariat
apostolique.

De 1663 a 1679, Laneau partagea
avec ses quelques confreres les joies
et difficultés de l'installation. Le bon
accueil du roi de Siam, Phra Narai
(r. 1656-1688), incita les missionnaires
francais a de grands projets : faire
d’Ayutthaya un centre de repli et de
repos en méme temps que de distribution
des hommes et des ravitaillements
pour les différentes missions (Cochin-
chine, Tonkin, Chine, Siam), créer a
Ayutthaya un college pour accueillir
et former des éléves de ces missions.
Laneau fut alors désigné pour la
mission des Siamois et commenca a
apprendre la langue siamoise avant
de s’intéresser a la religion du pays.
Mais les difficultés surgirent vite et de
maniére inattendue puisque les com-
munautés portugaises et leurs peres
religieux refuserent de reconnaitre
les évéques envoyés par Rome et non
reconnus par le roi du Portugal. Au
nom du padroado (Patronage) et en

ayant parfois recours a I'lnquisition de
Goa, ces religieux s’engagerent dans une
sévere résistance aux missionnaires
nouveaux venus. Bientdt aussi, ces
derniers durent faire face a un manque
endémique d’hommes et de moyens, qui
menagait régulierement la survie du
college. Devenu évéque et privé du
soutien de Mgr Lambert apres 1679,
Laneau vit ses responsabilités augmenter,
notamment a partir de 1684 lorsqu'il
assuma la supervision générale des mis-
sions francaises en Asie. Les difficultés
allerent de pair.

Monseigneur Laneau se trouva ainsi
confronté au déroulement inattendu
des  ambassades  franco-siamoises
(1685-1688) censées sceller 'amitié des
rois Phra Narai et Louis XIV, mais qui
s'acheverent dans la confusion et le
drame, en raison des jeux d’ambitions et
d’ignorances. Emprisonné a Ayutthaya
en 1688, avec quelques missionnaires
et avec les éleves du college, puis tenu
en liberté surveillée, il fit I'objet en
France d’une terrible entreprise de
dénigrement de la part des peéres
jésuites qui espéraient obtenir la
responsabilité des nouvelles missions
francaises d’Asie a l'occasion des
ambassades. Les mensonges distillés
a I'époque contre les prétres des MEP
imprégnent encore trés fortement les
interprétations historiques de leur rdle
en Asie. Quant a Laneau, a 1’écart des
passions versaillaises et romaines, il fut
libéré et quasiment réhabilité par le
nouveau roi du Siam, Phra Phetracha
(r. 1688-1703), jusqu’a sa mort par
épuisement en 1696. Il aura réussi a
maintenir un vicariat apostolique au
Siam et, malgré d’énormes tourments
et efforts, a assurer le maintien d'un
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college général pour toutes les missions
a Ayutthaya.

A la lecture du livre, on retient la
disponibilité de Laneau : lorsqu'une
responsabilité lui est confiée, il n’hésite
pas a lassumer. Surtout, il demeure
indéfectiblement attaché a la mission que
la « Providence », pense-t-il, lui a confiée :
obtenir la conversion des Siamois. C’est
ainsi qu'il se laisse entrainer, presque
malgré lui, dans ce funeste jeu
d’ambassades franco-siamoises qui se
termine en catastrophe. Mais cela ne
saurait occulter ses autres efforts
mission dans les campagnes, visites des
malades ou des prisonniers. En cela, il
s’affirma ouvertement disciple du jésuite
italien Roberto de Nobili (1577-1656)
en Inde, développant toute une réflexion
sur la perfection des moines bouddhiques
(les talapoins pour les Européens de
I'époque) et sur la nécessité de sen
inspirer. 1l fut ainsi 'un des premiers a
tenter de comprendre le bouddhisme
siamois et son institution, et le
principal inspirateur d’ouvrages majeurs
pour la connaissance du Siam de la fin
du XVlile siécle, notamment ceux de
Guy Tachard, de Simon de La Loubeére et,
surtout, de Nicolas Gervaise. Lorsque
Mgr Maigrot, le vicaire apostolique de
Chine, interdit en 1693 la vénération des
ancétres et la participation au culte
de Confucius, Mgr Laneau trouva la
mesure dommageable et recommanda
la prudence a ce propos.

Le défi de la non-conversion des
Siamois ne manqua pas de susciter des
interrogations chez celui qui s'était
engagé dans leur évangélisation. C’est
I'apport principal de I'ouvrage : il met
en valeur le travail de réflexion,
souvent teinté d’anxiété, de Laneau.

Nous prenons donc connaissance de ses
textes plus apologétiques - sous forme
de Dialogues notamment -, ainsi que de
ses exhortations apostoliques, et d'un
ouvrage qui est une méditation sur le
dessein divin pour les humains.
Fauconnet-Buzelin insiste sur I'admiration
que suscitent ces textes chez les théo-
logiens d’aujourd’hui, mais on aurait
aimé plus d’analyse et de confrontation
aux pensées occidentales ou boud-
dhiques de son temps : car ces textes
susciterent une certaine hostilité au
XVllle siecle et méme de nos jours de la
part des Siamois.

Je terminerai par un léger reproche.
Bien que l'auteure, en tant qu'historienne
quasi officielle des MEP, évite de trop
orienter la biographie de Mgr Laneau
vers I'hagiographie, elle a tendance a
rejeter toute critique de l'évéque. Le
destin peu ordinaire de Laneau, son
exceptionnelle charité, son refus de se
mettre en avant et son refuge dans
la Providence peuvent ainsi porter a
une excuse trop facile des faiblesses et
contradictions du personnage - que j’ai
relevés pour ma part dans différents
travaux®.

En conclusion, cet ouvrage contribue
a conforter une nouvelle lecture de
I'histoire des missions catholiques en Asie,
c’est-a-dire une lecture qui ne soit pas
asservie aux seuls récits de quelques peres
jésuites et de la plupart des universitaires
occidentauxaleur suite. Les limites dulivre
résultent de son projet essentiellement

? U'intérét suscité ces derniéres années par la figure
de Laneau ne se dément pas. Il a récemment donné
lieu a un ouvrage de Simona Somsri Bunabunraksa
(2018). On notera aussi, de Laurent Bissara, une étude
plus centrée sur la spiritualité et la théologie de
I'évéque (2020).
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biographique et missionnaire : aussi la
société siamoise n’y apparait guere alors
qu’elle est la premiere concernée.

REFERENCES

» Bissara, Laurent. 2020. Louis Laneau :
Prisonnier et mystique. Itinéraire spirituel a
travers son traité sur la divinisation. Paris:
Parole et Silence.

+ Fauconnet-Buzelin, Frangoise. 2006.

Christof Renauer, Pierre Dieulefils:
Cambodia in Postcards, Munich: White
Elephant Books, 2022, 216 pages, 492
illustrations + maps, €35, ISBN 979-
1039608343 (Paperback)

In addition to the lavish publication,
Indo-Chine pittoresque & monumentale.
Ruines d’Angkor, Cambodge (1909), French
photographer Pierre Dieulefils (1862-
1937) published picture postcards of
Cambodia, some of which are very rare

Aux sources des Missions étrangeres : Pierre
Lambert de la Motte, 1624-1679. Paris: Perrin.
» Somsri Bunarunraksa, Simona. 2018.
Monseigneur Louis Laneau, 1637-1696 : un
pasteur, un théologien, un sage ? Paris:
L’Harmattan.

Alain Forest
Université Paris-Diderot (Emeritus)
alain.forest@sabouraud.net

today. By their nature, these picture
postcards are smaller and less elabo-
rately produced than, for example, the
full-page heliotypes in the monumental
publication cited above. However, this
slim volume is an extremely valuable
resource. Unlike other compendia of
Cambodian picture postcards, this book
is not concerned with whether a
serial number or caption was printed
in red or black. Rather, it is based on an
extraordinary amount of field research,
placing each postcard in its precise
location and providing comparative,
contemporary photographs of the same
site with the same view. Based on the
previous work by Thierry Vincent (1997),
Christof Renauer reproduces here for
the first time all 232 of the picture
postcards on Cambodia issued by
Dieulefils, in their original size, two per
page. While the great majority of these
were collected by Renauer himself,
a few cards were selected from the
collection of Thailand-based publisher
Diethard Ande.

Renauer, a stone mason by profession
who worked over a year at Angkor,
begins his volume with a biography of
Pierre Dieulefils followed by a brief
overview of the history of Cambodia
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up to 1905. But the important con-
tribution of this volume is that the
view of each postcard is precisely
located. Renauer maps where Dieulefils
set up his tripod and the direction in
which the camera faced so that the
viewshed of each postcard becomes
precisely evident. This, coupled with
Renauer’s contemporary photographs of
each site from the same vantage point
as the original postcard, make these
postcards a unique reference to the
Cambodia of that time as well as the
present. Thus, the description and iden-
tification of individual buildings not
only goes far beyond the titles given
by Dieulefils, but also introduces us to
old Phnom Penh with its main sights
(e.g., French quarter, Wat Phnom, the
Royal Palace & Silver Pagoda), as well as
today’s view. For instance, and quite
importantly, the “then and now”
juxtapositions of the “Rian Reamkerti
frescoes” illustrating the Khmer
Ramayana are particularly thought-
provoking, as large areas of these murals
have disappeared.

The chapter “Angkor Wat—then and
now” is also subject to the same
extraordinary research and presentation,
resulting in one of the volume’s most
informative contributions. Using a detailed
ground plan of Angkor Wat, Dieulefils’s
viewpoints are shown and then con-
trasted with Renauer’s photos and
Dieulefils’s picture postcards. The same
process is done for Angkor Thom, the
Bayon, the Baphuon, the Phimeanakas,
the Elephant Terrace, the Victory Gate,
as well as other monuments such as
Ta Keo and Bakong.

Further chapters, illustrated with
Dieulefils’s picture postcards, deal with
topics such as “Khmer Music”, “Dance
Apsaras”, “Elephants”, “King Sisowath”,
“Court and Courtesans”, and the monu-
ments from Siem Reap to Angkor, to
mention just a few. A short chapter
is dedicated to the history of the
production of the picture postcard in
Cambodia using the collotype process,
along with their postal stamps, all of
which are illustrated. As mentioned
above, all these spectacular postcards
are reproduced in their actual size,
along with each printed French
descriptive text and a translation into
English and at times also a necessary
correction to their identification.

Although limited to 103 numbered
copies and despite occasional repetitions
of text passages and evident misprints,
the book should achieve widespread
distribution. The detailed comparisons
between Dieulefils’s printsand Renauer’s
corresponding photographs alone make
this limited edition highly worthwhile.
The book deserves a place in all
important Southeast Asian research
libraries.

REFERENCE

« Vincent, Thierry. 1997. Pierre Dieulefils,
photographe-éditeur de cartes postales
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Independent scholar
joachim@bautze.com

Journal of the Siam Society, Vol. 112, Pt. 1, June 2024 253



BOOK REVIEWS

Sok Udom Deth, A History of Cambodia-
Thailand Diplomatic Relations: 1950-2020,
Glienicke:GaldaVerlag,2020,231 pages,
€73, ISBN 978-3962031299 (Paperback)

Sok Udom Deth is Associate Professor
of International Relations and Rector of
Paragon International University (formerly
Zaman University) in Cambodia, as
well as a member of the Board of
Academic Advisors of Future Forum
and a Senior Fellow at the Cambodian
Institute for Cooperation and Peace
(CICP). He has done a great service in
providing a comprehensive analysis of
Cambodian-Thai relations from the
end of World War 1I to the present.
The book endorses the view that
Cambodian-Thai relations are tied to
domestic issues. This is the approach
pioneered by Charnvit Kasetsiri,
Sothirak Pou, and Pavin Chachavalpongpun
in their book, Preah Vihear: A Guide to the

Thai-Cambodian Conflict and Its Solutions
(2013).

The author’s book convincingly
demonstrates how domestic issues
can stir “embedded nationalism” and
“historical animosity” and turn relations
between neighbors into conflicts. The
narrative is gripping and moves at a
fast pace. There is hardly a dull moment
frombeginningtoend. AsaThaidiplomat
for nearly 40 years knowledgeable of
the described events, I can testify to the
veracity of most of the facts. Reviewing
this volume is similar to revisiting old
friends and acquaintances, many of
whom have passed away.

In my experience from the Thai
side, Thai-Cambodian relations were
out of the control of people at head-
quarters. On both sides of the border,
issues were generated by local people
with power, influence, and interests.
When they reach dangerous levels, these
issues become political issues in the
national capitals. Governments then
get involved. The issues are considered
at the highest levels and each Ministry
of Foreign Affairs is instructed to deal
with the problems and resolve them, in
other words, to clean up the mess. This
pattern repeated itself again and again.

Khao Phra Wihan or Preah Vihear
was the exceptional issue. This surely is
a valid case of “embedded nationalism”
and “historical animosity”, but it also
responded easily enough to the domestic
situation in either country at crucial
moments, for the grievance of territorial
loss in both countries cannot be denied.
The issue was mishandled from the
beginning on the Thai side for domestic
reasons. In 1959, “Cambodia suggested
two possible solutions to the Preah
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Vihear problem: the joint administra-
tion of the temple by the two countries,
or the submission of the case to the
International Court of Justice (ICJ) at The
Hague. The proposal did not receive any
concrete response from Thailand” (p. 27).
It was a missed opportunity. When the
Thai side raised the possibility of the first
solution during the first Thaksin
government (2001-2005), it was Cambodia’s
turntobeunresponsive. Since 1962, there
has been another ruling in Cambodia’s
favor at the ICJ. The issue remains on the
Thai-Cambodian agenda to this day.

The outlook for Thai-Cambodian
relations is fair. Professor Deth’s first
two Appendices (pp. 195-205) provide
useful reminders of work to be done:
the survey and demarcation of land
boundary, including the area of their
overlapping maritime claims to the con-
tinental shelf. This should keep the two
countries busy for years to come if their
neighborly spirit is up to it. Appendix 4,
Joint Communique, dated 18 June 2008
(pp. 207-208) on Preah Vihear shows
another opportunity sadly missed; due
to that lamentable fiasco, I was called
upon to be Minister of Foreign Affairs
of Thailand for 39 days from the end
of July to the beginning of September
2008. It was too short a time to follow
up on what I had been doing before with
like-minded Cambodian colleagues and
friends. This is how Professor Deth ends
his very useful book on p. 191:

still, in the long run, enmity
between the two countries
can be further reduced if
peace studies and objective
history with a focus on
regionalism become the norm

inboth countries, so that future
politicians have no pretext to
invoke nationalism to serve
domestic interests.

That is what people of goodwill on
both sides of the border have been doing
and will continue to do in order to
prevent manipulation and exploitation
of “embedded nationalism” and “historical
animosity”.

Tej Bunnag
Thai Red Cross Society
tej@redcross.or.th

Yves Goudineau & Vanina Bouté, eds,
From Tribalism to Nationalism: The Anthro-
pological Turn in Laos—A Tribute to Grant
Evans, Copenhagen: Nordic Institute of
Asian Studies, 2022, 409 pages, 950,
ISBN 978-8776943035 (Paperback)
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From Tribalism to Nationalism: The
Anthropological Turn in Laos is the third
volume dedicated to the memory of
Grant Evans and impressive testimony
to his reputation as a scholar (in par-
ticular his contribution to Lao studies),
and as a generous colleague and friend.!
This latest volume is edited by Yves
Goudineau and Vanina Bouté, professors
at the Ecole francaise d’Extréme-Orient
(EFEO) and Ecole des hautes études en
sciences sociales (EHESS) respectively.
The volume comprises an Introduction
by the editors and 12 chapters by linguists,
anthropologists, and historians.

In the Introduction (“In the Field
of Laos”, pp. 1-24), Goudineau provides
a useful history of early anthropological
research in Laos from the work of
Karl Izikowitz in the 1930s, Charles
Archaimbault and George Condominas
in the 1950s, Joel Halpern in the 1960s,
and post-1975 research, including
that of Grant Evans beginning in
the 1980s and regarded as “the
first to carry out real field studies”
(p. 4). Goudineau endorses Evans’ call for
in-depth linguistic and cultural research
based on extended periods of fieldwork,
as does NJ. Enfield in the following
brief Chapter 1 (“Language and Culture
in Laos: An Agenda for Research”,
pp. 25-29). Goudineau also credits
Evans with pioneering an “anthropological
turn” in Lao studies, that is, a more
theoretical and critical analysis of Lao
society.

! The earlier volumes are Peter Cox & Boike Rehbein,
guest editors, Journal of Lao Studies 3, 2016, “Special
Issue: Devoted to the work of Grant Evans”, and Paul
T. Cohen & Olivier Evrard, guest editors, The Australian
Journal of Anthropology 30(2), 2019, “Special Issue:
Grant Evans and Tai Studies: Political Engagement and
Intellectual Legacy”.

In his work, Evans’ critical eye was
focused on the Lao PDR construction
of national identity through Buddhism
and Laos as a multi-ethnic state. Evans
(1998: 8) argued that the failure of
agricultural collectives after 1980 and
the utopian vision of creating a “new
socialist man” forced the Lao PDR
government to search for “new symbols
of legitimation”. Buddhism came to
fill the void, given the historical close
relationship between the Buddhist Sangha
and the state. When the Pathet Lao
assumed power in 1975, it did not
suppress Buddhism but attempted to
“reorganize Buddhism and to bend it to
the will of the state” (Evans 1993: 14).
According to Patrice Ladwig’s later
Chapter 4 in the volume under review
(“The Genesis and Demarcation of the
Religious Field: Monasteries, State
Schools and the Secular Sphere in Lao
Buddhism”, pp. 82-102), one form of state
control of Buddhism was to gradually
separate religious and secular spheres
of education by replacing monks as
school teachers with secular teachers,
so that Buddhist monks became respon-
sible only for “religious” matters and
Buddhism was restricted to a religious
“field” (in Pierre Bourdieu’s sense).

Boike Rehbein (“Sociolects, Differentiation,
and the Integration of Lao”, Chapter 2,
pp. 30-48) also uses Bourdieu’s concept
of “field” with reference to the use of
language in diverse social spheres or
“social cultures” of the royal court, the
village, the Buddhist monastery, the
market, etc. One dimension of the public
sphere is “Thai-ization”, related to the
media influence of Thai language,
especially on the young urban middle
class in Laos.
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Chapter 3 by the late Grant Evans
(“Lao  Peasant Studies: Theoretical
Review  and  Perspectives  for
Anthropology”, pp. 49-81), originally
written in 2008, relates more to his
formative work on the Lao peasantry
in Lao Peasants under Socialism, 1990. It
examines the nature of peasant society
in general, and in Laos in particular.

Taking his cue from Alexander
Chayanov’s demographic model of social
differentiation among the Russian peas-
antry in Theory of Peasant Economy (originally
published in German in 1923), Evans
argues that there are no real long-term
inequalities within Lao rural villages.
“This is because a key dynamic of the
village economy is the domestic cycle
of household groups, which means that
over time there is a wave-like undulation
of family fortunes” (p. 68). He claims
that the main poverty differences are
between villages, not within villages—a
poverty induced by the government policy
of resettlement of upland minorities
in the lowlands. He was also aware of
other changes that were beginning to
undermine the natural economy of the
Lao peasantry: various forms of commercial
farming (including plantations), new
forms of technology, road building,
etc., prompting him to conclude somewhat
wistfully that “we can probably say that
Laos has begun its irreversible march
towards the end of the peasantry” (p. 65).

However, most of the following con-
tributions (Chapters 7-12) are concerned
with issues of ethnicity and ethnic
minorities, with an emphasis based on
prolonged field research on the fluidity
of ethnic identification. These studies
provide critiques of the Lao PDR
“obsession with classification” (p. 9),

influenced by Chinese and Vietnamese
precedents, and the essentialist attri-
bution of fixed cultural traits to named
ethnic groups. This critical approach is
consistent with Evans’ earlier study of
the process of Tai-ization in relation to
the interethnic relationship between
the Black Tai and Sing Moon (Ksing Mul)
of Huaphanh province (Evans 2000).
Yves Goudineau, in a wide-ranging
analysis of the history and ethnic make-up
of southern Laos (“The Anthropology of
Southern Laos and the Origin of the Kantu
Issue”, Chapter 6, pp. 131-165) argues
that the Kantu (Katu) people have an
“emblematic status” in the imagination
of the French and Lao of the incomplete
“Lao-ization” of the region. The Kantu
of the Upper Sekong were noted for
their fierce independence, the authen-
ticity of their customs and their large,
well-fortified circular villages as well as
their backwardness and danger. Notably,
despite the devastation caused by the
Lao Civil War (in which Kantu fought on
the side of the Pathet Lao), Goudineau
discovered during fieldwork in the 1990s
that up-dated versions of the circular
village model were rebuilt, which he
claims were an “obvious and visible
expression of an ideology that is in
competition with—though progressively
marginalised by—‘Lao-isation’ (p. 165).
This marginalization is reflected in the
government resettlement of many Kantu
villages to the plains and the consequent
disappearance of the circular villages.
Village spatial conceptualization was
also a significant cultural marker for
the Brao ethnic group who inhabit areas
further south in Champassak and
Attapeu provinces and in northeast
Cambodia. This is expounded by Ian
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Baird in Chapter 7: “The Case of the Brao:
Revisiting Physical Borders and Social
Organisation in the Hinterland of
Southern Laos and Northeastern
Cambodia” (pp. 166-196). Here, Baird
highlights the Brao spatial concept of
huntre which refers to spatial taboos
affecting the location of pathways,
swidden fields, and physical borders
between villages (and protection of
communal land rights). However, Baird
notes that his research in Pathoum-
phone district of Champassak province
revealed that the concept of huntre was
no longer relevant to most Brao, a change
which he attributes to “Lao-ization”.
A more striking example of the fluidity
of ethnic identification is that of the Brao
of Ratanakiri province, in Cambodia,
who, in response to Khmer Rouge
labelling the Brao as “traitors”, adopted
the autonym of “Kreung” (p. 180).

The other studies in this volume of
ethnic fluidity are from northern Laos,
in the provinces of Luang Nam Tha,
Houesai (Huay Xay), and Phongsaly. In
their study of legends of the origin of
Viang Phu Kha (“The Ruins, the
‘Barbarians’ and the Foreign Princess:
Heritage, Orality, and Transethnic
Imaginary in Northern Laos”, Chapter 8,
pp. 197-230), Olivier Evrard and Chiem-
sisouraj Chanthapilith relate the legends
that comprise a narrative shared by Tai
Lue, Khmu, and Samtao derived from
alternating phases of depopulation and
repopulation. One popular and inclusive
legend is that of a beautiful Lue princess
who, according to one version, marries
a Khmu chief. Another example of
cultural sharing is that of the Khmu
Khwaen sub-group whose propitiation
of “outside” spirits invokes ancestor

spirits who are identifiably of Tai Yuan
origin. These protective spirits possess a
Khmu medium, speak in Lao, and are said
to come from Nan in northern Thailand.
Oliver Tappe also addresses the
issue of shared culture through the
concept of “mimetic appropriation” that
characterizes interethnic relations in
upland Laos. In “Huaphanh: Revolutionary
Heritage and Social Transformation in
the ‘Birthplace of Lao PDR’”, Chapter 11,
(pp. 277-301), Tappe compares this
process to “asymmetric assimilation”, a
concept which he attributes to Evans’s
analysis of interethnic contact between
the Ksing Mul and Tai Dam. Mimetic
appropriation is exemplified in the case
of the Austroasiatic Phong of Huaphanh.
The Phong converted to Buddhism in
pre-colonial times. They have borrowed
aspects of language, material culture,
and “socio-political structures” from the
Tai/Lao and increasingly call themselves
“Lao Phong”. However, Tappe argues
that Phong cultural borrowings (such
as Buddhism and silk weaving) have
been “vernacularised” and that “their
oral history suggests a creative process
of cultural appropriation that aims to
strengthen Phong identity” (p. 297).
Likewise, the Rmeet (Lamet) of
northern Laos interpret lightning strikes
as punishment from aggrieved ancestors,
traditionally requiring buffalo sacrifice
and demanding taboos for the affected
householders. The Lao PDR government
has long condemned buffalo sacrifice as
superstitious and economically wasteful.
According to Guido Sprenger (“The End
of Rituals: A Dialogue between Theory
and Ethnography in Laos”, Chapter 9,
pp. 231-255), the Rmeet since the 1970s
have not completely abandoned the
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lightening ritual but have modified it
to comply with Socialist rhetoric (e.g., a
pig is sacrificed instead of a buffalo). He
concludes that “the impulse to abridge
the ritual originated with the state, but
the specific form of the abridging was
created through the creativity of some
Rmeet leaders” (p. 249).

Vanina Bouté (in “Buddhism and the
Spirit Cults in Northern Laos”, Chapter 10,
pp. 256-276) is similarly concerned with
ritual changes in response to Pathet Lao
attacks on costly sacrifices to spirits,
here in the case of the Phu Noi of
Phongsaly province. She examines the
modified roles of two ritual celebrants
under religious reforms imposed by
government authorities since the 1960s.
The village medium (chao cham) conducted
rituals for the guardian spirit of the
community. She observes that the role
of the chao cham has become strongly
Buddhicized. The other main ritual
officiant is the maphé, in charge of
collective rituals related to agriculture
and dangerous spirits that demand
animal sacrifices. Bouté concludes that
these non-Buddhist officiants have
not completely disappeared, but their
functions have been depleted and partly
assumed by Buddhist monks and achan
(former monks and lay leaders of the
temple) in relation to misfortunes
attributed to spirits.

Another contribution by Goudineau
(“The Ongoing Invention of Multi-Ethnic
Heritage in Laos”, Chapter 12, pp. 302-327)
concerns the creation of a multi-ethnic
national culture which is firmly grounded
in Lao majority culture and perpetuates
the process of Lao-ization. He high-
lights the state promotion, since 2009,
of “cultural villages” (ban watthanatham)

as part of the discourse on multi-ethnicity.
These selected villages are conscripted to
reject irrational beliefs and promote
“good customs” and display these in
village festivals. The paradox is that the
exhibition of ethnic diversity is taking
place in the context of “accelerated
standardisation” due to social and
economic changes, in particular the
regrouping of villages caused by
government resettlement policies.

Finally, Vatthana Pholsena explores
a rather different aspect of Lao-ization
in the early establishment of revolutionary
bases in southeast Laos (“The Early
Years of the Lao Revolution [1945-1949]:
Between History, Myth, and Experience”,
Chapter 5, pp. 103-130). Lao-ization in
this context refers to the “mythologisation”
in  state-sponsored  historiography
(exemplified in the book Pavat Khet
Thai Lao [History of the Thai-Lao Border],
published by Cheuang Sombounkhan
et al. in 2004) enhances the status of
Lao revolutionary leaders and downplays
the role of the Vietnamese.

A word of caution to conclude, most
of the chapters presented in this volume
in memory of Grant Evans were originally
published more than ten years ago.
The editorial rationale for this
reproduction is the need to reach a
wider readership, limited in the past by
books or journals difficult to obtain, or
publication in French (such as essays
found in Recherches nouvelles sur le Laos,
EFEO, 2008). As such, the editors, to their
credit, have made accessible to Lao and
foreign scholars a wealth of in-depth
ethnographic research that demon-
strates an anthropological turning
point in Laos towards more critical
analysis of social facts.
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sources are in European languages) and
many anthropologists,whocanread Thai.
However, this is true for political
scientists, some of whom do not
specialize in a single country but prefer
to compare political systems of a number
of Southeast Asian countries.

The editors are two well-known
academics interested in the Thai political
landscape. Australian Michael Connors
is Associate Professor at Monash
University Malaysia. His interests in
Thailand began around 1998-1999 when
he was a visiting lecturer at Thammasat
University in Bangkok. Connors is known
for his numerous articles in academic
journals and for his book, Democracy
and National Identity in Thailand (2003).
Specializing initially in international
relations (degrees from Ramkhamhaeng
and Chulalongkorn universities), Professor
Ukrist Pathmanand is now a special
researcher at the Institute of Asian
Studies at Chulalongkorn University. He
is particularly well known for his volume,
co-authored with Duncan McCargo,
The Thaksinization of Thailand (2005).

The volume under review consists of
an Introduction (pp. 1-17) and Chapter 1
(pp. 18-39) written by the two editors,
then follow a collection of seven essays
by Thai scholars, all published earlier in
Thai between 1983 and 2016 as journal
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articles, unpublished but widely available
reports, book chapters, or short monographs.
While the subtitle of the book should
be understood literally—democracy as
framed by the Thai monarchy and the
supra-Constitution,  which  means,
indirectly, royal power—the Introduction
precisely pinpoints the book’s intention
and scope. It deals specifically about the
King Bhumibol era, particularly the last
decades of his long reign, from the 1980s
to the 2010s, when the King’s power
exceeded that of all other institutions.
I will review each chapter sequentially.
Somchai Preechasilpakul’s essay, “The
Thai Supra-Constitution” (Chapter 2,
pp. 40-63) was originally published in
2007 asabooklet for the PridiBanomyong
Institute. Following the award of
Bachelors and Master of Law degrees
from Thammasat University, Achan
Somchai began his career as lecturer at
Chiang Mai University. His chapter intro-
duces the concept of supra-Constitution
(089g855UYsy;  aphiratthathammanun).
He suggests that the Constitution is not
the highest law in governing the King-
dom of Thailand since the phrase
“Democracy with the King as Head of
State”, which is integral to that document,
seems to place the King above it.
Chapter 3, “Political Discourse on Thai
Democracy”, by Nakharin Mektrairat
(pp. 64-93) was initially published as a
book chapter in 1990 and republished
in 2003. Achan Nakharin received a
Bachelor’s degree from the Faculty of
Political Science of Thammasat University,
a Master’s degree in history at Chula-
longkorn University, and a PhD in
international studies from Waseda
University in Tokyo. He has been a
lecturer at the Faculty of Political Science
of Thammasat University, and a dean

of the same Faculty from 2004 to 2009.
In this chapter, he first presents the
“traditionalist school of thought”
proposed by kings Mongkut (r. 1850-
1868), Chulalongkorn (r. 1868-1910),
Vajiravudh (r. 1910-1925), and Prajadhipok
(r. 1925-1935), and then developed by
some princes and other members of
the royalty (Prince Damrong, Prince
Wan, MR Seni and MR Kukrit Pramoj,
etc.), as well as some academics
unrelated to royalty such as Chai-Anan
Samudavanija and Kramol Thong-
thammachart. This “traditionalist school
of thought” evolved into the “Thai-
style democracy” theory, promoted
as the non-participation of the people
in the governing process. Achan Nakharin
then presents Thai representatives
of the “Western school of thought”
on democracy, starting with Pridi
Banomyong and Kularb Saipradit,
followed by Seksan Prasertkul, Puey
Ungpakorn, Saneh Chamarik, and Kasian
Tejapira. He questions both of these
approaches the same way: Is democracy
a universal and immutable concept, or
is it adaptable depending on the cultural
context? And, when it is modified, is
democracy still “power by the people”
or just “power for the people”?

The late Kramol Thongthammachart
first published his “National Ideology
and the Development of the Thai
Nation” (Chapter 4, pp. 94-106) in 1983
in a book distributed by The Office
of the Prime Minister. Achan Kramol
(1935-2017) received a Bachelor’s degree
in political science from Chulalongkorn
University, and another degree in Law
from Thammasat University, before
obtaining a Master degree in government
studies, and a PhD in government and
foreign affairs in the US. Besides a
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career at the Faculty of Political Science
of Chulalongkorn University, he has had
governmental functions, including a minis-
terial position from 1983 to 1986 and was
appointed President of the Thai Consti-
tutional Court from 2003 to 2005.
Unsurprisingly, his national ideology
can be subsumed as loyalty toward the
three fundamental Thai institutions: the
Nation, the Religion, and the Monarchy.
Achan Kramol uses the expression
udomkan trai phak (Qmummﬁm%‘ﬁ'ﬂﬁ;
“the ideology of the three loyalties”),
forged by Professor Chai-Anan Samuda-
vanija, as the foundation for his chapter.

“Thai-style Democracy: Concept and
Meaning” by Chalermkiat Phiu-nuan
(Chapter 5, pp. 107-142) was first
published in 1992 in a book about the
Thai Military. Achan Chalermkiat was a
lecturer at the Department of Philosophy
at Thammasat University. In this chapter,
he wrote a well-balanced study on Thai
military thought, particularly during the
1970s and 1980s. The editors indicate
that he had close connections with the
democratic soldiers’ clique, a group of
young military officers influential during
General Prem Tinsulanonda’s Premiership
(1980-1988).

Chapter 6, “Civilising the State: State,
Civil Society and Politics in Thailand”,
by Pasuk Phongpaichit (pp. 143-164) is
the only essay originally published in
English, in 1999 in Amsterdam. Educated
in Australia and the UK, Achan Pasuk is a
well-known Thai academic, particularly
for the many books her and her English
husband, Dr Chris Baker, wrote or trans-
lated in English, on the history, politics,
economy, and ancient literature of the
Kingdom of Siam. Published before the
“Thaksin phenomenon” that was to be

262

followed later by two coups d’Etat and
more than a decade of political power
confiscated by the generals, this chapter
is brilliant but relatively outdated; it
corresponds to a very special period
when many scholars thought the military
would definitely stay out of politics.

Pramuan Rujanaseri’s book, of which
extracts are published here under the
title “Royal Power” (Chapter 7, pp. 165-
186), originally published in 2005, is
probably the best known of the texts
republished in this collection, but also
the least scholarly written. Pramuan
Rujanaseri is not an academic but a civil
servant in the Thai Ministry of Interior
and a politician. Elected as a Member of
Parliament for the Thai Rak Thai Party,
he held the post of Vice-Minister of
Interior from 2002 to 2004. When first
published, his book was a great event.
The late King Bhumibol revealed that
he read and appreciated it very much.
Because the content of this monograph
benefited the royalist side, Pramuan
became viewed as a quasi-renegade of
his Party.

“Historical Legacy and the Emergence
of Judicialisation in the Thai State”
by Saichon Sattayanurak (Chapter 8,
pp. 187-216) was originally published
in 2016 in Warasan Nitti-sangkhomsat
mahawitthayalai chiang mai [31587515
ApuAEns WrnInenduduslng; CMU
Journal of Law and Social Science].
Achan Saichon, a lecturer at Chulalongkorn
University and later at Chiang Mai
University, is one of the most prolific and
appreciated Thai historians of these last
decades. She explains that the (Sino-Thai)
middle class is more interested today
in protection by the King than by
any form of Western-style democracy.
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She writes that this middle class and
the judiciary share similar social and
political values. That appears a little odd
when we know the tradition of corruption
among Thai judges (p. 191). In addition,
it is peculiar to maintain that—under
Thaksin’s  premiership (2001-2006)—
uneducated villagers were bought and
deceived by politicians when, in fact,
that was an even more common practice
before the political advent of Thaksin
Shinawatra. Rather, we now know that
poor villagers and town-dwellers simply
voted for Thaksin’s Thai Rak Thai Party
because of his “populist” policies that
effectively improved their daily lives.
For a better contextualization, the
editors in notes or in the Introduction
should have given additional and
updated information about the contents
of all of these chapters and extracts.
For example, Achan Chai-Anan is
undoubtedly the Thai academic most
often mentioned in the volume. There-
fore, some data on his political life should
have been given to appreciate better
his opinions. He was twice nominated
as a senator (1992-1997) and selected
as a judge at the Thai Constitutional
Court (1998-2000). He was very close to
Sondhi Limthongkul, the press mogul
who contributed to destabilize the
Kingdom, opening the way for the 2014
military coup. In October of the same
year, Chai-Anan was one of 250 personal-
ities selected by the military as members
of the National Reform Assembly. He
cannot be considered a completely
neutral scholar, at least for this period.
Quite often, these essays see the
middle class as a major actor during
these last decades of Thai history.
This pseudo concept of “middle class”

looks scientific, but is never clearly
defined. It was extensively used to
describe the 1992 mobs against General
Suchinda Kraprayun. These mobs were
also popularly designated as mop mue
thue (floufiofio; mobile phone mobs),
because eyewitnesses reported many
protesters holding mobile phones, quite
rare and expensive items some 30
years ago. Back in 1979 already, two
young French philosophers wrote,
“Nobody presents himself as bourgeois:
the universal class became middle class”
(Bruckner & Finkelkraut 1979: 200; my
translation). However, in 2018, a Crédit
Suisse report estimated the Thai “middle
class” at only 3.7% of the population,
that is, less than 2.6 million people
(Anonymous 2018).!

Since they usually belong to this
small (and elitist), urban Sino-Thai
“middle class”, many academics of the
King Bhumibol era were suspicious about
the broad concept of democracy since
the poorly-educated, Thai lower-class
(96% of the population according to the
same Crédit Suisse report) usually voted
for corrupt politicians, inevitably leading
to a parliamentary dictatorship.

Overall, the quality of the trans-
lations from Thai into English seems
acceptable for this collection of essays,
but I did not systematically compare the
original with their translation. I did find,
however, some inaccuracies in the
English text. I will just mention one in
this review. While Sarit Thanarat and
Thanom Kittikachorn are correctly given
the grade of Field Marshall in the

! In contrast, a Thai advertising agency estimated the
local middle class at 72% of the population in 2015,
but it seems that only Bangkok had been considered
in this survey (Anonymous 2015).
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text and index, Phibun Songkhram is
sometimes called General. In fact, Phibun
was never a full general. On 1 April 1939,
he received the grade of Major General
(Wams; phon tri). Less than two years
later, on 28 July 1941, after his success
in the so-called Indochina War with
colonial France, he was directly
promoted to the highest grade of Field
Marshal (aauwa; chomphon).

Another difficulty with this publica-
tion is that several essays mention the
same concepts or the same persons but
with differing spelling or orthographies.
A central concept is that of anekka-
chonnikonsamosonsommot (LOUNFUUNT
aluasauuf), also known as aneknikonsa-
mosonsommot (vouUnnsaluasauui), or
mahachonnikonsamosonsommut (WASUUNT
Aluasauys), meaning, approximatively,
“accepted by an assembly of a large
number of persons”. This concept is
supposed to validate the theory that,
in ancient times, the population
legitimately chose the King of Siam. The
bibliography provided at the end
exhibits several issues, suggesting that
individuals not proficient in the Thai
language assembled it. A few names have
been arranged in the list according to
their nobility title (e.g., ¥a23; luang),
royal title (e.g., nsuwidly; krommin), or
directly as Prince, e.g., for Dhani Nivat.
On the other hand, Sulak Sivaraksa
always signs his books and articles as
“S. Sivaraksa”. Boonmee is also given as
Bunmi (p. 232). Kularb Saipraidit usually
wrote his first name in English Kularb
instead of Kulab (p. 224). In Japanese, the
family name should be given first, so it
should be Murashima Eiji rather than Eiji
Murashima (p. 220). European and Chinese
authors are appropriately cited, as are

Thai names (first name listed first), but
some Thai family names differ from
the owner’s preference, for example,
Arphaphirom, Arpornsuwan, and so on.
Finally, it would have been helpful to
clarify for the general readers that
“Kromamun Bidayalah Brdihyakorn” is
none other than Prince Dhani Nivat, and
that Naradhip Bongsprabanh is
simply known as Prince Wan in English.
There are also occasional errors in
the Romanization of Thai words, such
as kabot and not khabot for nug) (pp. 144,
240), according to the Royal Thai General
System of Transcription (RTGS) of the
Royal Society of Thailand. The name of
the first “Prime Minister” in Thai modern
history is usually given as Phraya
Manopakon Nitthithada rather than
Monopakorn Nithithada (pp. 197, 242).
The editors and the translators seem to
have chosen to freely adapt the official
system (RTGS), possibly to facilitate
the pronunciation by English-speaking
readers, for example, using the letter
“j” for @ instead of “ch”, “ar” for -1
instead of “a”, “or” for -0 instead of
“0”, etc. They should have explained
their choice in a technical note at the
beginning or in the Introduction.
Despite a few nitpicking issues that
may frustrate scholars, the collection
of essays successfully accomplishes its
overarching goals by introducing the
writing tendencies of Thai political
scientists over the last four decades
to a broader audience, particularly
non-Thai specialists. Although con-
tributors frequently provide valuable
insights into the reign of King Bhumibol
(1946-2016), it is essential to recognize
that this era is now a part of history.
Therefore, future discussions should
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pivot towards exploring the current
reign of King Vajiralongkorn (2016-
present) and delve into the contempo-
rary positioning and roles of key actors
such as the military, judiciary, middle
class, intellectuals, and others.
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Giuseppe Bolotta, an Italian anthropologist
with extensive fieldwork experience on
Bangkokslumchildren, providesacritical
exploration of Thai cultural politics and
its impact on the formation of self in
childhood. The book is a revised com-
pilation of findings from his PhD field-
work conducted between 2010 and 2015,
complemented by an additional four
yearsofethnographicresearch duringhis
postdoctoral fellowship at the National
University of Singapore.

Comprising six chapters organized
into two parts, the book addresses two
key themes. Firstly, it delves into the
institutional socialization and construc-
tion of the childhood experiences of
slum children through various social
spaces, including Thai schools, Catholic
organizations, international NGOs, and
Thai Buddhism. Bolotta terms these
institutions collectively as “the cultural
technologies of childhood” (p. 5),
highlighting their role in shaping
and perpetuating an unequal social
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structure in Thailand. Secondly, the
author explores how slum children
develop their sense of self amid
the influence of multiple social
spaces and cultural contexts.

In the initial section of the book,
Bolotta illuminates how the childhood
and self-identity of slum children are
shaped by both national and interna-
tional perspectives. On the national
scale, Thai school teachers perceive
slum children as insufficiently Thai,
undisciplined, and lacking in self-
awareness and mindfulness. The
correction for these perceived deficiencies
involves continuous training by Theravada
Buddhist monks, focusing on meditation
and other Buddhist practices. The author
underscores the significance placed on
moral development, particularly in
cultivating ~ gratitude  (A2MUNFTYY;
khwam katanyu) towards parents and
benefactors.

Despite variations in the specifics of
children’s self-construction, both Thai
schoolsand monasteriesshareacommon
orientation grounded in a hierarchical
social structure, characterized by the
concepts of “big people” (iway; phu yai)
and “small people” (Kilog; phu noi).
Public schools instill in slum children
the recognition of themselves as “small
people”, inferior to figures such as the
King, their parents, monks, and teachers
who hold the position of “big people”
(p. 23). This hierarchy dictates that
“small people” must display respect,
obedience, and gratitude to “big people”
due to their younger age or lower social
status. Similarly, the author’s survey
of two monasteries, Wat Saphansung
(Tpagwiugs) and Wat Suan Kaeo
(9paquufn) in Bangkok, reveals the
socialization of poor children and

some orphans within the same stratified
social structure of “big people” and
“small people”, with the highest
emphasis on  children showing
gratitude and reverence to adults, in-
cluding the King, monks, and parents.

Remarkably, the process of children’s
socialization extends beyond traditional
realms such as schooling and Buddhist
activities, encompassing military
activities as well. This occurs within the
classroom, gradually instilled through
discipline and the three pillars of Thai
national ideology, namely Nation, Religion,
and Monarchy. The public school, regarded
as a national institution, the temple as
a religious institution, and the King as a
monarchical institution, collectively
reinforce this ideology, particularly
gaining momentum after the Siamese
Revolution of 1932 and further solidified
during the government of Phibul
Songkhram (1938-1944, 1948-1957) and
Prime Minister Sarit Thanarat (1959-1963).
Sarit Thanarat amalgamated military
governance with the reinstatement of
the monarchy at the pinnacle of the
new Thai social structure.

On the international front, Catholic
missionary organizations and non-
governmental organizations approach
slum children from a standpoint of
morality and humanitarianism. Parallel
to Thai schools and temples, the Catholic
missionary organization contributes
to shaping the self-identity of slum
children. While Catholicism has not
extensively converted Thais to Christi-
anity, its historical alignment with the
monarchy has influenced the secular
development of the Thai modern state
across various domains like the school
system, art, architecture, medicine,
and printing techniques. The author
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sheds light on two activist missionaries,
Father Nicola, founder of the Saint
Jacob’s Center, and Sister Serafina,
an Italian nurse and missionary of
the House of the Little Ones. They
reinterpret slum children distinctively
from normative Catholicism, portraying
them not as bearing negative karma or
intrinsic sin, as defined by Thai
Buddhism or Thai Catholicism, but
rather as the marginalized “last” (the
poor) within an unequal socio-eco-
nomic structure. The structural sin
of slum children, according to this
perspective, should dissipate or find
liberation through religious and
humanitarian frameworks, epitomized
by being viewed as “God’s most beloved
children” (p. 77).

Built on the same humanitarian
ideology, Western non-governmental
organizations (NGOs) perceive Thai slum
children as innocent victims in need of
protection from adverse environments
like drug trafficking, illiteracy, and child
labor. Consequently, vulnerable slum
children transcend their status as mere
victims, gaining inward symbolic capital
as they strive and empower themselves
for improved opportunities and well-being.

In the book’s second segment, the
author elucidates that the prevailing
models of childhood and citizenship
propagated by the four aforementioned
social organizations fail to shape distinct
self-identities for slum children. Notably,
these children do not fully conform
to the various selves constructed by
diverse social agencies. Their expre-
ssions of identity range from compliant
adherence to Thai cultural politics to
reactions against their socially inferior
positions, occasionally manifesting in
deviant behaviors like breaking school

rules or forming gangs. However, it is
crucial to note that juvenile delinquency
is not a universal characteristic of all
slum children; some harbor aspirations
of becoming Thai officials, akin to their
non-slum counterparts. The notion of
being “belittled citizens”, as emphasized
by the book’s cover photo, underscores
their diminished subject position deter-
mined by the three pillars of Thai social
structure, further influenced by the
military and additional factors from the
international context.

In my perspective, Giuseppe Bolotta’s
book gains additional insight when
considered alongside recent work by
Sirima Thongsawang, Boike Rehbein,
and Supang Chantavanich (2020). These
scholars, employing Pierre Bourdieu’s
concept of habitus, synthesize their
fieldwork to elucidate the development
of seven habitus types in Thailand,
shaped by dual hierarchical social
structures: the sakdina (AnAwN) pre-
Capitalist and the Capitalist. By
engaging with Bolotta’s research,
readers can grasp the broader landscape
of Thai social morphology that both
structures and perpetuates the disparity
between “big” and “small” people—a
fundamental theme woven throughout
this book.

In conclusion, Giuseppe Bolotta’s
insightful exploration of the intricate
dynamics shaping the self-identities of
Thai slum children presents a compelling
narrative that transcends traditional
perspectives.  Through  meticulous
research and nuanced analysis, Bolotta
unveils the complex interplay between
nationalized and internationalized
influences, shedding light on the
multifaceted journey of these children
in navigating societal expectations. The
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book not only challenges prevailing
models of childhood and citizenship
but also offers a poignant reflection on
the resilience and agency demonstrated
by slum children within an unequal
socio-economic structure. Bolotta’s work
not only contributes to our understand-
ing of Thai social morphology but also
prompts broader discussions on the
universal themes of identity, agency,
and societal structures. In its entirety,
this book stands as a noteworthy
and thought-provoking addition to the

Pamela N. Corey, The City in Time:
Contemporary Art and Urban Form
in Vietnam and Cambodia, Seattle:
University of Washington Press,
2021, 240 pages, US$65, ISBN 978-
0295749235 (Hardback)

scholarly discourse on childhood studies
and socio-cultural dynamics.
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In The City in Time, Pamela Corey’s
approach embeds theoretical insights
into empirical analyses rather than
present these separately and then to
reflexively position the works using a
range of interpretations. She wishes to
avoid the singular narratives of historic
rupture (p. 4) and to examine “how
these artists individually and collec-
tively developed critical and influential
practices derived through experiential
material and affective relationships
with urban form” (p. 11). She considers
how urban form—by which she probably
means “the reflexive form of the city”—
served as a catalyst for contemporary
art because, “The city shapes artistic
practices while art simultaneously
consolidates the city as image” (p. 8).
Clearly, Corey wishes, and by-and-
large succeeds, in separating the forms
deployed by contemporary artists from
the traumatic and tragic gaps, which the
recent history of these two countries
produced. Some contemporary artists
have intentionally excavated archival
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materials which instantiate those
gaps—such as Dinh Q. Le’s use of old
wartime Vietnamese photographs seen
at documenta 13 in 2012, or of Vandy
Ratana’s images of vestigial bomb
craters now filled as ponds seen at
Asia-Pacific Triennale 6 in 2009. They
mark their works as habitual to a
diasporic view of recent history subjects
from which contemporary art should
be allowed to escape. Corey wants to
avoid this imposition of an external
interpretation forced by the diasporic
perceptions of the émigré communities
who left Vietnam and Cambodia after
the wars. Their demands are as
anathema to Corey as those of inter-
national NGOs. Her view is that history
or the diasporic identity (p. 11) are just
perspectives from which the generation
of contemporary art can be seen; more
important are the reaction of artists to
their local, urban environment which
provides their formal and formative
discourse, whether they directly
survived or have indirect experience
of the recent horrors. As Corey notes:

[...] these art works, though
topically rooted in the
legacies of war, urban form
and present-day experience
of urban sites and spaces have
been crucial to their [these art-
ists’] development, whether
in terms of shaping artistic
method, medium, or as a
dialogical means of counter
expression (p. 11).

The city forms a residue and
urban legacy onto which
collective memory and national
aspiration are mapped (p. 16).

Whatever the viewer’s differences in
interpretive mapping, there is no doubt
that Corey valuably describes many
actual works, which become clear viaher
analyses. This is true with her interpre-
tation of a work by Brian Doan Thu Diic
(2009), which figures a young woman
wearing a T-shirt with the star from a
Vietnamese flag.

[The artist is quoted] “Ho Chi
Minh is next to her, but com-
munism is no longer in her”.
This entanglement of affects
deployed through the use of
symbol, materiality, and com-
position is a strategy historically
shared—with varying degrees of
subtlety—by artists across global
contexts commenting on the
post-socialist condition. Many of
these works reproduce symbols
as multivalent and spatiotem-
porally layered, imparting both
a critical stance but also a sense
of affective haunting due to feel-
ings of generational belonging
to the pre- and the post- of
socialism as a historic era and
an ideological project (p. 28).

Of course, here a serious problem
arises. Many of the artists chosen, whether
they return to Vietnam or Cambodia,
actually lived a diasporic childhood
usually in the USA and studied in
American art schools. Thus, many works,
using local realia or references for
their subjects, are easily seen as
examples of this or that art school
direction or art world formal discourse
in the USA. Without a very penetrating
and historically extensive examination
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of how art in Vietnam and Cambodia was
produced and conceived before these
artists’ return and how it was integrated
or refused integration after the transfer
of their works to Phnom Penh or Ho Chi
Minh City, we are looking at a top-down,
vertical external transfer. This sits ill
with the artistic autonomy premised for
the artists’ creativity after their return.
A slightly different problematic
arises with Corey’s later extremely
persuasive interpretation of the fate of a
painting on a building called the White
Building. A large painting some ten
meters high of a woman seamstress
was painted on the side of the building.
Corey provides us with a rich description
of how the work was sited and painted
by a visiting artist from California, but
then whitewashed with a statement,
paraphrased by an Anglophone journalist,
as inappropriate since it was “unworthy
of such amplified public view, in a manner
that did not speak to Khmer artistic
tradition” (p. 139). Earlier, Corey argued
for a positive use of enhanced scale where:

[...] national urban forms are
established as rooted in a post-
colonial, internationalist past,
yet the encroaching diffusion
of these “local” forms promised
by neoliberal development is
to be interrupted by individual
and collective voices on the
ground (p. 137).

Scale thus enables an ordering
of the world as “the global”
increasingly presses on us, while
leveraged as a potent term that
unveils its application by hege-
monic apparatuses to exercise

relations of power. This seem-
ingly top-down process none-
theless finds fuller reification
through acts of social reproduc-
tion, consumption, and contes-
tation. In this instance[,] the
notion of jumping scales often
focuses on collective activism
as well as mediation and
reproduction of scale through
individual acts of agency,
largely in the urban area (p. 138).

Corey usefully cites several recent
texts which examine “scale” and the
notion of “jumped scales” in her end-
notes (nn. 5-12, p. 195), but could have
helped the reader understand better
if the context of development studies
in which these terms arose had been
explained. Other terms were appropriated
from financial operations, such as
“leverage”, defined online as “the use of
debt (borrowed funds) to amplify returns
from an investment or project” (see:
investopedia.com/terms/l/leverage.asp).
This term could have been detailed
rather than abruptly used as a technical
descriptor. The reader would have been
better prepared for their use if the
author had more clearly and separately
adumbrated them  before their
application to art creation, production,
and reception. Their undefined embed-
ding is a consequence of Coreys’ approach.

In Chapter 2, Corey looks at art and
the urban order and at artists’ spatial
interventions in Ho Chi Minh City. Many
of the works “attempt to interpellate a
historical consciousness constructed
through and yet against the spectre of
socialism” (p. 61). In an illuminating
comparison, this chapter notes the
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absence of “de-ideologisation” found
in contemporary Chinese art after the
Cultural Revolution (p. 62), and notes
that there are less enactments of public
performance in Vietnam as compared
with China or Cambodia. For Corey the
artist Tuan Andrew Nguyen’s works for
Proposal for a Vietnamese Landscape “are
composed as though to be read, to be
decoded through a semi-directed visual
exploration of forms” (p. 71). Only at this
point does Corey mention the French
colonial art school and its successors
because the legibility—for critical
purposes—of propaganda art, like the
manipulation of modern product images
in commercial advertising, requires an
image discourse known to both artist
and public.

Public space becomes a transitory
or intermittent reference in a kind of
visual diary confronting the time of
urban change with the actual conditions
under whichlifeislived. The “disoriented
sense of time deliberately directs the
viewer towards the real circumstances
in which such artistic statements
are necessary and more penetrating
questions need to be asked” (p. 82).

Space had to be re-constituted by
the artist since Phnom Penh urban space
was subject to a sense of prolonged
crisis around the turn of the 21st
century. In Chapter 3, in a mini summary
of many parts of her book, Corey notes:

[..] urban transformation
increasingly rendered the
hollowness of the social con-
tract between citizen and state,
[and] steered a number of
artists toward a documentary
orientation in their creative

practices, multiplying the forms
through which the desire to
address and record the exigen-
cies of the present could be
realized (p. 97).

Artists need independence from the
many forms of intervention or state
interposition, which can affect their
works. This canbe provided by increasing
use of photography and video. Artists
could then be:

[...] autonomous from the studio,
from the curatorial or NGO
didacticism, from the necessity
of academic training, and
[photography] as a medium [...]
could evade quick judgements
based on the dating of artistic
styles invited by work in painting
or sculpture (pp. 105-106).

Photography allows separation from
the art object with its public space
controls provided by the museum or the
state cultural apparatus and entry into
private space, which can constitute
“an alternative route of protest for the
artist” (p. 119). These views were
expressed by the artist and photogra-
pher Vandy Rattana:

[Corey quoting Vandy] “I have
a conflict with the art object—
I've opposed it for a long time,
resisting this abstract work
which doesn’t talk. I have to
admit I don’t understand work
I see in the big museum—they
don’t say anything about the
world, the universe, life—it’s
too arrogant in a way. I'm
looking to have a conversation
in another way” (pp. 122-123).
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Vandy Rattana did a public photo-
graphic portrait of the exceptionally
rare survivor of the Tuol Sleng execu-
tion center in Phnom Penh, the painter
and photographer Vann Nath, asking the
viewer to interrogate the image, free of
narrative grounding.

Neither interested in the
illumination of “truth” nor in
the larger notion of documentary
exposure, the artist instead
hails the viewer to both ques-
tion and share the experience
of meaning making (p. 126).

Vandy Rattana composed his earlier
images into a filmic trilogy Monologue,
based on his photographic investigation
of bomb crater ponds. Here the dilemmas
of the artist are made clear by direct
quotation.

[Corey quoting Vandy] “When
I encountered this landscape,
it was too immediate for me;
I became hopeless, a bit lost,
because this graveyard has
become a rice field again, of
course, as it was. People cul-
tivate rice on top of people’s
remains. This was the moment
I started to write my poem,
perhaps to console myself, to
negotiate with such absurdity.
It was also the moment
I accepted the existence of
this absurdity” (p. 131).

The last Chapter 4 examines “Jumping
Scales” as a theoretical metaphor for the
way, as mentioned earlier, the postcolo-
nial landscape is performed in Phnom
Penh. Corey is, in effect, arguing the
interpenetration, that is the intermedia-
lity of photography and performance.

To do so she mobilizes part of the
extensive repertory of Euro-American
media theory which argues for:

“[a] temporary conjunction of
text and context” in the precise
combination of image, site, and
object that ultimately over-
whelms the space of encounter,
whether on the street or in the
gallery (p. 155).

Corey further argues in the context
of Cambodia:

[...]asimilar effect was achieved
through artworks—often con-
stituted through a dialectical
affinity between photography
and performance—that posi-
tioned the author of the image
within the pictorial field, typi-
cally constituted by identifi-
able spaces of the city, many
of which are now transformed
beyond recognition (p. 156).

A hint at the basic intent behind this
interpenetration follows:

[...] repetitions of self-immersion,
[...] documentation rather than
liveness was the priority, with
the series’ efficacy located in
the interdependency between
two mediums. Here the notion
that the art of photography is itself
an irreproducible event parallels
understandings of performance’s
ontological constitution as ephe-
merally inscribed through a
conjunction of site, action,
audience, and temporality that
[...] removes it from the economy
of reproduction (p. 158).
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Whether this is feasible without
the functioning of a certain type of
inculcated audience remains to be
ascertained. Perhaps Pamela Corey will
elsewhere discuss the kinds of spectator
and spectatorship which have developed
in Cambodia (and Vietnam) to allow this

Philip Constable, The Cycle of Life in the
Paintings of Thai Artist Pichai Nirand,
Chiang Mai: Silkworm Books, 2020,
166 pages, B750, ISBN 978-6162151552
(Paperback)

The Cycle of Life in the Paintings of Thai
Artist Pichai Nirand is a monograph on
the modern Thai artist Pichai Nirand
(W T5us); b. 1936). The volume, writ-
ten and compiled by Philip Constable,
senior lecturer in the history of South
and Southeast Asia at the University
of Central Lancashire in the United
Kingdom, is a rare find. Pichai was a

art to function properly, free from the

demands of reproduction, the spectators

easily absorbed into the rhetoric of the
developmental state.

John Clark

University of Sydney (Emeritus)

john.clark@sydney.edu.au

student of Silpa Bhirasri (Aad Aszas;
born Corrado Feroci; 1892-1962), an
Italian sculptor who migrated to Siam
and founded Silpakorn University in
1943. Pichai earned multiple accolades,
including medals from a highly
esteemed National Exhibition, and
was honored with the prestigious
National Artist of Thailand award in
2003. However, he is hardly known
outside Thailand. Constable’s book is
an excellent examination of artistic
practice by a modern Thai artist by
grounding Pichai within the context of
Thai studies. In my view, the book sets
out to achieve two primary objectives.
Firstly, Constable endeavors to position
Pichai as a prominent figure among the
modern Thai masters of the 1960s-70s,
skillfully ~ harmonizing  traditional
elements with an international outlook.
Secondly, the author strives to delineate
Nirand’s artistic approach from neotra-
ditionalism, a burgeoning artistic
movement in Thailand that held sway
during the 1980s. Nonetheless, the
volume would have greatly benefitted
from engaging with the discourse on
modernity in Western art as well as
connecting with traditional art from
which Pichai’s work is derived.
Following the first objective, the
author establishes two key traits in
Pichai’s artistic practice: “traditional
spirit” and “afflux of intellectual and
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artistic ideas”. Silpa strongly believed
that Thai artists should showcase their
artistic  excellence not  through
“traditional art” but by embracing
“traditional spirit”. This was achieved
by disregarding the stylistic approach
of Western modern art, focusing on
the “abstract quality” that conveys the
essence of Thai “traditional spirit” (p. 4).
Thus, Silpa’s teaching was designed to
allow students to transcend the essence
of Western modern art, often associated,
in Thai eyes, with styles.

Constable applies the concept of
“traditional spirit” to analyze Pichai’s
artistic journey, which started with
surrealism in the 1960s and transitioned
into abstract symbolism during the
1970s. This concept proves instrumental
in elucidating the sustained essence
in Pichai’s artistic practice. It empowers
viewers to delve deeply into the
artwork, allowing for a comprehensive
exploration of its essence without
being confined to a formal analytical
approach.

Constable argues that Pichai
successfully manifests this traditional
spirit through the utilization of Buddhist
concepts and the subsequent application
of their symbolism. Chapter 3, titled
“A Geology of Knowledge: A Circle of Life”,
serves as a strong example of traditional
spirit. Although Pichai’s early works are
not well-documented, The Circle of Life
(1963; p. 24 fig. 5) is the only artwork
from the 1960s in the book. The paint-
ing showcases the characteristics of
Pichai’s early works, applying the Bud-
dhist world view of sarisara, depicted
as a circle of fossilized remains that
Pichai observed in a pond in Kanchanaburi
province. The same chapter suggests

that the artist revisited the fossil form
intermittently throughout his life
(pp. 23-33). In my personal view, this
concept opens the door to examining
Pichai’s work from an environmental
perspective, a theme that extends
beyond the current book’s scope.

The second prominent trait running
throughout the book is the “afflux of
intellectual and artistic ideas”, a concept
Constable borrowed from Silpa’s
writings. Constable asserts that this trait
is more “international” when compared
to “traditional spirit” (p. 11). The author
makes an effort to position Pichai
Nirand alongside his contemporaries,
including Thawan Duchanee (0788 Fest;
1939-2014) and Pratuang Emjaroen
(Useiiow  LowlaSey; 1935-2022), who
played significant roles in the development
of modern art during the 1970s. Pratuang,
amidst the political turbulence of
1970s Thailand, skillfully blended surrealist
style with a realist perspective, positioning
artists as catalysts for socio-political
transformation. His art resonated with
themes of collectivism and the struggle
against social injustice. Constable asserts
on pp. 6-7 that Pichai shared a common
aspiration with Pratuang, both being
members of the Dhamma group
(NAUsTTY; est. 1970). The book faces the
formidable task of demonstrating that
Pichai’s artistic expression is on par
with Pratuang’s in delivering poignant
social commentary to society. This
challenge is particularly daunting given
that Buddhism, the overarching theme
of Pichai’s work, is already well-
established and extensivelyexplored.

Pichai’s figurative realism of the 1960s
and early 1970s transitioned into a more
ambivalent symbolic abstraction by the
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decade’s end. Chapter 4, titled “The
Buddhapada: Lord Buddha’s Footprint”,
delves into a significant shift in Pichai’s
artistic practice (pp. 34-44). The artworks,
namely Lord’s Buddha Footprint(s) (1979a,
p. 35, fig. 12, and 1979b, p. 39, fig. 13),
exemplify Pichai’s retreat from the
social realm to the supramundane.!
However, this chapter falls short by
omitting an iconographic analysis and
failing to demonstrate the relationships
between these symbols and the realm of
“traditional art” from which they were
borrowed. In essence, a more compre-
hensive understanding could be achieved
by interpreting the artworks in asso-
ciation with knowledge of Thai art from
pre-modern times. This approach would
bridge pre-modern symbols with the
modern, transforming them into a form
of social commentary.

The second objective of the book
is to defend Pichai’s artistic practice
against the emergence of neo-
traditionalism in the 1980s, led by
figures like Chalermchai Kositpipat
(10dudy Ta@niwei; b. 1955) and Panya
Vijinthanasarn (Usysyn 33usuans; b. 1956).
Constable argues that Pichai differs from
“neo-conservative” artists because he

! We wish to bring to the attention of readers a recent
controversy reported in Thai news. Pichai Nirand
currently faces allegations of fraud. It is claimed that he
borrowed an artwork showcased in the book, namely
Lord’s Buddha Footprint (1979b), which he had previously
sold to a private collector. Subsequently, he is alleged
to have sold the same artwork again, this time to the
Office of Contemporary Art and Culture (OCAC), Thai
Ministry of Culture. The disputed artwork is now in
the national collection. While this matter has not yet
escalated to a court case, the private collector has
lodged a complaint with the Committee on Corruption
Prevention and Suppression. For further details,
refer to: https://prachatai.com/journal/2023/12/107320
(accessed 7January 2024).

employs tradition as spirit rather
than simply adopting traditional stylistic
forms (p. 13). The author highlights
that “Pichai Nirand has offered both
alternative stylistic expressions and
continued to explore themes related
to Thai urban commercialization, the
transformation of Thai cultural values,
Southeast Asian iconography, and the
evolving nature of Thai national
identity” (pp. 14-15). I find Constable’s
argument somewhat problematic, as it
appears that, to him, Pichai’s style
remains a crucial element in artistic
expression. Moreovet, if neo-traditionalism
stems from politician and statesman
Prem Tinsulanonda’s reintroduction of
“Nation, Religion, and Monarchy”
as the prevailing ideology of the era,
it raises questions about whether
this shift might have influenced Pichai’s
adoption of Buddhist symbolism during
the same period. Constable, however,
fails to provide convincing evidence
that Pichai maintained his engagement
with the socio-political struggles of
society beyond the 1970s. Chapter 7,
titled “The Buddhapada: Artistic
Template for a Changing Society”,
discusses Pichai’s involvement with
the late King Bhumibol Adulyadej’s
interpretation of the Mahajanakajataka
as a means of “restoring balance and
order through following Buddhist
moral virtues of perseverance, moderation,
and sufficiency” during a time of rapid
economic growth that eventually led
to a massive economic collapse a few
years later (pp. 73-76). To this reviewer’s
mind, Pichai’s work in The Story of
Mahajanaka (1995) stands out because
he wholeheartedly embraced figuration,
making his ideological stance evident
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despite benefitting to some extent from
the burgeoning art market prior to the
1997 Asian financial crisis.

There is no doubt that Philip
Constable successfully covers a wide
range of works that Pichai Nirand
developed throughout his life. While the
book may not necessarily place Pichai
among his peers, it does illustrate
the challenges faced by Thai artists
in navigating between traditionalism
and internationalism. Artists may not
adhere to Silpa Bhirasri’s rejection of
style as an essence as rigidly as previous
scholarship has argued (pp. 4-6). In
Pichai’s case, surrealism may have been
a shell, but it is a shell he meticulously

maintains. It is unfortunate that he has
shifted towards the traditional pole since
the 1980s, relinquishing international
tendencies in intellectual and artistic
ideas to conform to the power of the
state. The return to Buddhist symbolism
thus requires knowledge of Buddhist
philosophy to decode and Constable
adeptly provides an exquisite reading
of it. The challenge of Pichai’s transition
liesinremainingrelevantinternationally
as the world becomes more global. How
long can the “spirit” endure?

Vipash Purichanont
Silpakorn University
purichanont_v@su.ac.th
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