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Preface

An enormous double-sided stela was dug up in pieces in October 1922 by Henri Mar-
cHAL from the Eastern Gopura of the great brick temple to Siva known as the East-
ern Mebon, a temple that covered what was once an island in the Eastern Baray, the
huge tank whose ancient name echoes that of the ninth-century king Yasovarman: the
Yasodharatataka.

The text is entirely in Sanskrit verse, consisting primarily of a long paean of praise
of Rajendravarman (r. 944—968CE), prefaced by elegant and theologically sophisticated
invocations of Siva and Gauri and of other deities (stanzas 1—7), and followed by an
account of the king’s religious endowments, including the installation of a /iziga of Siva
in the Mebon temple (stanzas 201-218).

Louis FINoT, who published an edition and translation of this inscription in the
Bulletin de I’Ecole frangaise d’Extréme-Orient in 1925, was less than enthusiastic about
its merits:

The true object of the deed only covers 10 verses (cci—ccx): the rest of the
stela is filled with laudatory formulae and final curses. The only important
pieces of information that we may glean from the interminable panegyric
of Rajendravarman concern his antecedents.H

Certainly the great Mebon inscription does not provide much material for an event-
driven regnal history of the Khmers in the tenth century; but it is nonetheless a rich
source of cultural history. It alludes, for instance, to the king’s having received tantric
initiation in its punning twentieth stanza, and it attests to an awareness of Indian
literary works and of Indian evolutions in poetic taste that are in marked contrast
with the archaism of pre-Angkorian poetry. Most notable is the prevalence of intricate
word-play, allowing many stanzas to have at least two levels of meaning: such dense
punning had no place in the fifth-century poetry of Kalidasa, whose influence deeply

"Finort (1925:310): “Lobjet propre de 'acte ne comprend que 10 vers (ccr—ccx) : le reste
de la stéle est occupé par des formules laudatives et les objurgations finales. Les seuls renseigne-
ments importants que nous puissions glaner dans I'interminable panégyrique de Rajendra-
varman concernent ses ascendants.”
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imbues seventh-century Cambodian Sanskrit compositions. In effect, we can see that
Khmer poetry in Sanskrit was evolving in tandem with Indian poetry in this period,
and not wholly independently.

One of the consequences of FinoT’s disenchantment, it seems, is that he did not
dwell sufficiently long on the text to remove errors and gaps from his transcription
or to hone his translation.B In general, the standards of transcription, translation and
inventory of the Khmer inscriptional corpus have been extremely high. In this context
of excellence, the treatment in print of the Mebon inscription stands out in contrast.

This is especially odd not only because it is such a self-evidently extraordinary
document — a huge, beautifully prepared sandstone stela coverered in delicate calli-
graphic writing, laid out across the stone with care to reflect the metrical structure of
the composition, and transmitting a sample of extraordinarily erudite poetry that is
the second longest Sanskrit text to survive from all of pre-modern Cambodia. It is
odd also because there have actually been no less than three editions: after FinoT’s first
edition of 1925, Ramesh Chandra MajuMDAR also incorporated it into his 1953 an-
thology of inscriptions, and Mahesh Kumar SHARAN devoted a volume to the Mebon
and Pre Rup inscriptions in 1981. But both of these subsequent editions depended on
FiNoT’s reading of the Mebon inscripiton. The subsequent editors’ primary purpose
was to bring Cambodian inscriptions to an Indian readership, first by printing them
in Devanagari script and, in the case of SHARAN, by furnishing an annotated English
translation. All that SHARAN has done — his edition, his translation, and even the
short introduction that he gives to the Mebon inscription — appears closely to follow
Finot’s work (even down to the remarks about Rajendravarman’s genealogy, although
these are contradicted by C@pts’s later discussion of the same genealogy, which ap-
pears in his introduction to the Pre Rup inscription, which SHARAN has also adopted
and rendered into English later in the same book). MAjUMDAR and SHARAN seem to
offer no improvements.

This edition, besides improving upon FINOT’s text in more than a hundred places,
also attempts to bring the text to a wider readership by means of English translation and
Devanagari, while nonetheless also using Roman transliteration, both for the apparatus
and for transcribing the whole. Using Roman letters, it often proves simpler to convey
with round and square brackets more precisely what is and is not visible on the stone
(or in estampages) than with Devanagari. (Of course this would be not the case if I

*Cf. the remarks of GoobaLL 2015:78—80. Perhaps the most common figures are varieties
of pun-assisted (Slesanuprinita) upama and utpreksa.

3To be fair to FINOT, it should be observed that the text really is in places difficult both to
decipher and to understand, that he worked through it rather fast, publishing it for interested
readers within three years of its discovery, and that he did so before the discovery of many
other inscriptions that could have afforded context and parallels, most notably the inscriptions
of Pre Rup (K. 806, discovered in 1936) and of the Bakong (K. 826, discovered in 1935). [ am
indebted to Christophe PoTTIER for these observations.
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were writing with a pen, instead of attempting to manipulate an arrangement of strokes
and volutes by means of a Roman computer keyboard!). A further reason for keeping
Roman script is that it has been widely used for Cambodian inscriptions for more than
a hundred years, and so readers familiar with this field will find it convenient to have
it maintained.

As for justifying the use of Devanagari too, it simply makes sense to do this in order
to bring the text to a kdvya-reading Indian audience. Of course that audience could
also read from a transliteration. But, just as eating from crockery with metal cutlery is
simply not as delicious, to some, as eating the same dish from a banana leaf with one’s
fingers, so too, savouring kdvya written in roman characters is manifestly less pleasur-
able for some than when it is presented in Devanagari. For those who wish to savour
the poetry without the mediation of any transliteration from the original Angkorian-
period Khmer characters, photographs of estampages have also been supplied at the
back of the book.

An apparatus is often not required in editions of inscriptions, but in this case, as
will be explained below, it seems often necessary to differentiate what Louis Finot
read from what Claude JacQuEs read (in two different unpublished transcriptions),
and from what is visible today. The various small deviations from FINOT’s text that are
found in MAJUMDAR’s text and in SHARAN’s have not gone into the apparatus, since
neither had independent access to estampages or the inscription.

Much has been bettered. Not only were there numerous gaps and errors in the
first published transcription of the portions of the stela that had been unearthed be-
fore 1925, but a couple of further fragments of the inscription came to light in the
1970s and were fortunately transcribed by Claude JacQues before one of them again
disappeared. His more complete transcription was never published. Here, therefore,
a fresh edition and translation has been undertaken that offers a much improved text
and that, through translation and annotation, is intended to reveal and contextualise
more of the riches of this remarkable document.



I2

Preface and Acknowledgements



Acknowledgements

Before going any further, I should like to acknowledge the help I received from many
colleagues in the preparation of the work. First ofall, I should particularly like to thank
Dominique Souttk and Bertrand PorTE, my colleagues from the EFEO, who, as soon
as I had clearly expressed my wish to tackle the Mebon inscription, made arrangements
for the transportation of the enormous and fragile stela from the depot of the “Con-
servation d’Angkor” in Siem Reap to the Stone Restoration Workshop of the National
Museum of Phnom Penh. Once there, the Workshop team, under the leadership of
Bertrand Porte, carefully disassembled the various fragments, which in an earlier at-
tempt at restoration had been patched together with concrete. These were all then
meticulously cleaned and reassembled, in a process that took more than a year. I was
able to see snapshots of the process on sporadic visits to Phnom Penh, first in January
2013, after the end of the International Intensive Sanskrit Reading Restreat held in
Siem Reap, and then when participating in the INALCO’s “Université des Moussons”
at the Royal University of Fine Arts in Phnom Penh in 2014 and 2015. In June 2015, I
had the pleasure of spending most afternoons of my stay poring over every inch of the
stone as it stood in the workshop, while surrounded by the agreeable and stimulating
company of Bertrand PORTE and his team: KHoM Sreymom, CHEA Socheat, Sok Soda
and, at that time, Sophie Biarp. There could have been no better atmosphere for such
work! One set of the magnificent estampages that KHom Sreymom’s patient wizardry
managed to coax from the stela have been used to produce the plates at the back of this
book.

My first encounter with the Mebon inscription, however, was in 2004, when
Kunthea CarOM, who years later received a doctorate from the Ecole pratique des
hautes études in Paris, first came to Pondicherry with a bursary from the EFEO to
spend some months reading Sanskrit. In a reading group comprising S. L. P. ANJANEYA
SarMA, Hari Narayana BHar, S. A. S. SaArMa, R. SaTHYANARAYANAN, Kunthea CHHOM
and myself, we struggled through about half of the text as printed by FinoT, coming
up with many conjectural emendations to the text and improvements to the interpre-
tation, many of which had to be abandoned (indeed, my recollection is that there were

13



14 Preface and Acknowledgements

few stanzas about which we were all in total agreement), but some of which made their
way into this final version.

In the autumn of 2005, at the warm invitation of Gerdi GERSCHHEIMER, I came
to Paris to give lectures every other week in the seminar of the “Corpus des inscriptions
khmeres” (CIK), which Gerdi GErRscHHEIMER and Claude JacQUEs were conducting
together, and 1 expressed my eagerness to work on editing the Mebon inscription,
which I had seen to be so much in need of improvement. Gerdi GERSCHHEIMER pro-
posed instead many other fascinating texts and long discouraged me from taking up
Mebon on the grounds that Kamaleswar BHATTACHARYA was intending soon to pub-
lish a revised edition. But after BHATTACHARYA's A Selection of Sanskrit Inscriptions from
Cambodia was published (2009), it became clear to us that his minimalist approach,
almost devoid of annotation, could not be expected to solve the many problems of con-
stitution and interpretation of the text (see the appraisal offered in GOoDALL 2011a),
and so I began to turn some of my attention back to the Mebon inscription after all.
When I took up the text in the CIK seminar, I had access to no estampage, but Claude
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is offered here. We also read much of the first half in the course of the International
Intensive Sanskrit Reading Retreat held in Siem Reap in January 2013, which included
one memorable reading session in which Manjunath BHaTT declaimed some stanzas
in the Mebon temple itself. Among other participants, Csaba DEzs6, Bill Mak and
Yuko YoxkocHI were present and made several suggestions for improvements.

For a while, the project then languished, but it was reanimated partly because of
an interesting email exchange about the manner in which inscribed stelae were orig-
inally positioned in Khmer shrines with Christophe PorTiER, who kindly furnished
the illustration of Figure [r.1d.

I should also like to thank the two anonymous reviewers appointed by the Collec-
tion Indologie, who in the end revealed their identities, namely Sylvain BRocQuET and
Arlo GrirrrtHs. They read the submitted manuscript most carefully and gave many
useful suggestions and comments.

Finally, while revising the book in 2021, I studied the inscription in biweekly read-
ing sessions organised in the framework of the ERC bHARMA project, sessions that were
chaired by S.L.P. AnjaNEYA SarMA and myself and in which Harunaga Isaacson,
Judit TorzsOk and Kunthea CHHOM also participated. This extremely pleasurable
read-through brought countless further improvements, so many and so important, in-
deed, that this book should really be regarded as a collaborative work, with myself as
the amanuensis noting down the ideas and observations of successive teams of careful
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— for nearly ten minutes in the longest cases. The confection of a book usually seems
a less complex endeavour. But more people contribute to books in various indirect
ways than are customarily acknowledged. Conventions are, in other words, quite dif-
ferent in different spheres, and often somewhat topsy-turvy. Douglas R. HoOrsTADTER
(1997:353—366) marvels at the relative invisibility of literary translators, whose toil is
sometimes not even recorded on title-pages, compared with, for example, concert pi-
anists, whose names on concert programmes often dwarf the names of the composers
whose works they interpret! In this book, in contravention of usual practice, I should
like to offer special thanks to those who help deal with all the administrative work nec-
essary to maintain this series, most particularly Anurupa Naix at the IFP and Prerana
PateL at the EFEO. To Prerana PaTeL I owe an especial debt of gratitude, since she
keeps an uncountable number of administrative tasks under control, while also tak-
ing an interest in the projects and activities of the staff of the Pondicherry Centre of
the EFEO. I am conscious that without her assiduity, sound judgment and invariable
helpfulness over the last two decades, I would not have had many hours left in the
average week to devote to study.
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Introduction

Standing on an artificial island in the Eastern Baray, the vast tank once known as the
Yasodharatataka, inside Angkor’s archeological park is an imposing temple of laterite,
sandstone, brick and stucco surmounted by five towered sanctuaries arranged in quin-
cunx whose images were consecrated in 953 CE. We know this date from the conclusion
of the huge inscribed stela that was unearthed in fragments in the 1920s from where
it had earlier stood in a roof-tiled lateral wing of the cruciform entrance space inside
the eastern gopura of the outer enclosure wall (see Figure [f.1d). That same document,
along with a great deal else besides, for it comprises 218 stanzas in Sanskrit, also tells
us that the temple was constructed by Rajendravarman, the then “emperor” of the
Khmers, and that it housed, presumably in its central tower, a /i7iga called, after its
patron, Rajendresvara, and, in the surrounding four towers, statues of Visnu, Gauri,
Giri¢a and Brahma. The Mebon temple and its inscription is sometimes a little over-
looked in favour of one of its closest neighbours, which was built and consecrated by the
same sovereign just less than ten years later, namely the still larger temple of Pre Rup,
with a much better preserved, more polished and still longer foundational inscription
of 298 Sanskrit stanzas (K. 806), which was edited and translated by George C@pts.
This book, however, is dedicated to the foundational inscription of the Eastern Mebon
temple precisely because it has been relatively neglected. This neglect might be partly
explained by its text being shorter and less magnificent, but it is probably principally
a consequence of its being more damaged and having been, furthermore, edited and
translated somewhat cursorily.

1.1 The literary quality of the Mebon inscription

Although the text may indeed have really very little information to offer about tenth-
century Khmer regnal history (see preface), and although it is perhaps not the most
beautiful tenth-century inscription surviving (such a claim might perhaps be made
for one or other of the inscriptions of the three towers of Bat Chum [K. 268], or
for the longest Cambodian inscription in Sanskrit, namely the one just mentioned of
Pre Rup), it is nonetheless a very remarkable document of intellectual history. It is

17



18 Introduction

the second longest Sanskrit inscription of the Khmer corpus (that of Pre Rup being
the longest) and, perhaps in part because of this great length and paucity of narrative
and of historical information, it is one of the richest in literary games and echoes, of
punning allusions to tantric notions and to Indian works of $istra, and of virtually
everything that one might expect to find alluded to in polished Sanskrit poetry of the
tenth century.

1.1.1  Sound effects

The style is one of dazzling erudition. For as well as a recondite lexis, an extraordinary
range of figures involving elaborate punning (s/esz), and an abundance of literary echoes
and allusions, which will be discussed in the next section of the introduction, a richness
in the texture of sounds is also unmistakable. In other words, as well as various types of
allusions to a broad range of literary, religious and philosophical works, and as well as
the deployment of plentiful figures of rhetoric that ornament the sense (arthilarikira),
attention has evidently also been paid to ornaments of sound (sabdalarikdra), and al-
literative effects (anuprisa) abound. The influential rhetorician Dandin is sometimes
seen to be disapproving of this sort of practice, and particularly of the so-called Gaudi
style, which he connects with traits that include the alliteration of harsh-sounding con-
sonantal sounds that are difficult to pronounce (Kivyidarsa 1:72):

diptam ity aparair bhiimna krcchrodyam api badhyate
nyaksena ksapitah paksah ksatriyanam ksanad iti

The others [scil. the Gaudiyas], thinking that (i#) [the effect created is]
fiery (diptam) generally concatenate even sounds that are hard to pro-
nounce, in this way (iz): Parasurama instantly destroyed the army of
Ksatriyas.

We find similarly “fiery” alliteration of ks in stanzas 126, 153 of K. 5§28, and to a
lesser extent in 65, 74 and 212, and also in the second half of st. 21, where the effect is
tempered, or perhaps highlighted, by the alliteration of the sound pra / pr, which occurs
five times in the first half. Dense alliteration with voiced aspirated stops is perhaps
intended for similar effect, for example in stanzas 122 (b4) and 125 (dh). There are
also some instances that use softer sounds, perhaps to suit a more lascivious mood, as
in st. 28, which is full of nasals (particularly 7) and semivowels.

Stanza 158 provides another example of flamboyant alliteration, but in this case
mostly of a class of consonants, labials:

bhinnebhakumbhanirmukta mukta yena ranangane
rejire vidhavarisrivaspanamiva vindavah
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We first hear a cluster of two instances of 44 and one of mbh in the first quarter, then
nirmuktd echoed by mukzi (an alliterative figura etymologica, or a very simple yamaka),
then several nasals in the second quarter, a cluster of instances of » in the second and
third quarters, and five instances of v in the second half, along with two other labials,
apandam.

But such very pronounced cases of anuprisa are found only here and there, not
thickly deployed throughout the inscription. The less obtrusive sort of density that we
find, for instance, in stanza 133, where a mixture of sounds is alliterated, seems more
typical:

mantraviryyaprayogadhyam prapyananyavareva yam
kreartha kamada prehvi karajamarddamarddavat

In keeping with the marked but not excessive use of alliteration, there seems also to be
lictle use of yamaka, none of it elaborate, nor of the repeated use of only one vowel,
nor of other such lipogrammatic writing (mentioned and illustrated by Dandin in

Kavyadarsa 3:831f).

1.1.2  Verschrinkung or Concatenation

There is perhaps another sound-related effect consciously affected here that we find
attested in high kdvya, even if Indian rhetoricians seem not to speak of it, namely what
ScHUBRING observed and labelled Verschrinkung (1955:333-337), a phenomenon re-
cently returned to — somewhat loosened and redefined — and discussed by SaLomon
(2016), who calls it “concatenation”. In SCHUBRING’s presentation (1955:334), almost
every consecutive pair of stanzas in the Meghadita is, as it were, threaded together by
the repetition of some (often very common) item of vocabulary. Thus stanzas 2 and 3
both contain megha and one has the word slesa and the next slista, a form derived from
the same verbal root. Then 3 and 4 both have the word vr##i, 4 and 6 have arthin, 5
and 6 have prakrti, s and 7 have samdesa, and so on throughout the text. SaLomon
(after discussing related phenomena in other genres and what has been written about
them) slightly widens the criteria for concatenation to include wider leaps, pointing
out for instance (2016:52) that sikharam in 18 may be intended to echo Sikharisu in
13. I have characterised this stylistic feature as “sound-related”, but I should note
that SALOMON (2016:52—53) emphasises that he only recognises etymological or lex-
ical echoes, whereas ScHUBRING allows also some phonetically similar but etymolog-
ically unrelated echoing pairs. As SALOMON goes on to observe (2016:53), however
one defines this Verschrinkung, “there is inevitably a grey area in which the difference
between a meaningful concatenation and a mere random repetition must be a matter
of individual judgment.” So is there “concatenation” in the Mebon inscription? It
seems clear from the above that this is not a simple yes-or-no question. Clearly we
do not find exactly the phenomenon that SCHUBRING observed in the Meghadita, in
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which each tiny cluster of stanzas is interlinked by single repetitions of words through-
out the poem, these pairs functioning like short tendrils or like links of a chain that
cumulatively join the whole structure together. Nonetheless, we do find some words
whose repetitions seem to come in clusters. Consider, for example, the distribution of
occurrences of dvis/dvisat in K. 528:

dvis, dvisat 9, 31, 41, 42, 47, 55, 57, 62, 77, 96, 102, 113, 119, 126, 127,
129, 130, 132, 136, 138, 141, 151, 186, 188, 189

Of course, since the word means “enemy”, we can hardly be surprised at its extreme fre-
quency. And so even if we see a particularly dense clustering from stanzas 126 through
141, we might simply attribute this concentration to the theme of that section of the
text being Rajendravarman’s prowess in battle. And yet on this point SALOMON ob-
serves (2016:53):

Particularly in the case of common words, one could easily assume that
their repetition s statistically insignificant. Yet, a close study of Hultzsch’s
word index to the Meghadiita shows that this is by no means always the
case. For we find there that many, though by no means all of the occur-
rences of common words in the Meghadiita tend to come in clusters, often
quite tightly grouped.

Furthermore, we may note that, while there are of course other common expressions
for enemy, such as ripu (53, 118, 176), vairi (43, 139), Satru (67, 86) and ari (46,
63, 88, 117, 123, 137, 140, 158, 190, etc.), and these too are used in the inscription,
naturally enough, nonetheless, it seems that they may not have been used for “concate-
nation”. One reason for this seems likely to be that the poet was not as interested by the
repetition of those sound-patterns as he was by the sounds in the word dvis. This we
can see, or at least imagine that we can see, if we take into account also the distribution
of similar and related sound patterns in words that are etymologically unrelated to dvis
and that also crop up in low concentration throughout the text, but often in proximity
to clusters of dvis— words such as dvipa (102, 132), dira (18, 42, 67, 91, 102, 119,
132), druta (114, 132, 138, 148, 188, 189), drsti (49, 69, 93,125), digldisah (15, 41,
72,91, 114, 115, 125, 126, 151, 197) and drstvi (5, 28, 141). Another factor is that,
if concatenation emphasises etymological connections, then it is clear that words like
ripu and ari are less useful for concatenation, since they do not belong to obvious and
well-known verbal roots with an easily recognisable sound-pattern.

In any case, another example, one from an entirely different semantic field, might

help:

kantd 3, kanti 17, kanti 26, kintaih 32, kinti 35 (+samkranta), kima
105, kdmatah 107, kimataskara 131, kimadi 133, kanti 134, kanti 135,
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yathikamam +kima 151, kimddayah 177, kimam (the particle) 188, kain-
tyd 196

Here we see that there is clearly a cluster of words derived from the same verbal root in
stanzas 131, 133—135. There is also a single “chain-link” between 32 and 35, under-
lined by the alliterative effect achieved through the use of the etymologically unrelated
expression samkranta®; and there is another single “chain-link” between 105 and 107,
in this case underlined neither by a third instance of the related word, nor by some
expression associated by alliteration, but the passage in question is arguably interwo-
ven instead by the use of other links, namely saundaryya® in 104 concatenated with
atisundarah in 105; vidyd in 106 and 107; prajah and prajipati in 106 concatenated
with prajah and prajecchayi in 108; and perhaps bhuvane in 104 concatenated with
bhuvani® and bhir in 109, which is in turn concatenated with bhuve in 110, where
the word °bhoga® is concatenated with °bhoga® in 111, and so forth. In other words,
there seems, at least in this passage, to be a cluster of tiny links reminiscent of what
ScHUBRING observed in the Meghadiita. And yet one might suspect here that the links
in this case are really the unintended consequence of another stylistic choice, one that
we see in later kdvyas such as the Naisadhacarita, namely that of using two consecutive
stanzas to give two consecutive explorations of the same trope or of two extremely sim-
ilar tropes. In other words, the pair saundarya and sundara may occur together simply
because in those two contiguous stanzas the poet was exploring fancies about how the
creator came to create Rajendravarman’s inconceivable beauty.

In any case, not all passages seem to be threaded together quite so closely and with
quite so many links, and some may feel that, while the above examples are suggestive,
they may not really be enough for us to persuade ourselves of the poet’s use of “con-
catenation” by lexical or etymological means, occasionally assisted by allitteration. Let
us therefore examine a slightly longer and relatively undamaged section and see how
closely the stanzas are “knitted” together by such echoes and repetitions. Here are some
of the word-echoes and repetitions of verbal roots in stanzas 140—160 (with mention
of a few nearby stanzas when useful):

* guhi 130, 139, 160

drutah 138, drutirin anududriva 148, dravyesv 150

* wvairino 139, viryyam 141, virair 146

* vitarigah 139, campidhirdja® 146, rijavidyd 152 rejire 158, rdjamsur 161
* yuktam 141, niyojyo 142

o ganah 141, gunair 145, gunesu...gaunyd. .. ganand 1o
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o dharma 142, dhitri 144, dhrta® 145, bhujoddbrti 147, dhari 157, dharma 159
* addyi 142, dind® 144

* vidadhat 143, nidheh 149, vidhim vyadhat 155, ambudha 156, vidhatd 157
* anala 144, 148, 156, 162

o ambu 144, 156, 159

* diha 144, vidagdhadhiyam 152

o vrstibhibh 144, pravrsi 154, vrsankitd 157

o kirti 145, 149, 157, 159

* nirmald 147, malimasam 154

* °bhayid 148, nirbhayam 151, bhiyi 160

* daksino 148, 153 (ksino 149)

o kalir 148, 153, 162

* tejonala® 148, tejasi 156, tejonala® 162

* niranidher 149, °niradaibh 154

* mukhyati 150, makhasate 154, “vimukho 155, 161

o dhalibhibh 151, dhama® 154

* nililye 151, lino 156

* kulangand 152, ranargane 158

* parasrindm 155, vidhavarisri® 158, rdjyasrih 162

From this sample, I think that we can see that, if we accept SCHUBRING’s Verschrinkung
in the slightly loosened form that is SALomoON’s “concatenation”, where the mutual
echoes of the words may be slightly more widely spaced, and if we posit that loose
clusters of three or more relatively widely spaced repetitions may also qualify (rather
than just pairs), then there seems to be some evidence that this stylistic feature was
deliberately used.

Why does it matter? Firstly, since the authors of Alarikdrasistra seem to have noth-
ing to say about the phenomemon, this is just one more factor, among many, that
demonstrates, as one would expect, that Khmer poets were imitating real poetry and
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not simply following some work of Alarikirasistra as a rulebook. Secondly, we see a
concern with the cohesion of the text, for this is a device which serves to thread the
poem together, providing some continuity in the absence of narrative, and thus some-
what counterbalancing what some see as the disjointedness and structural incoherence
of inscriptional kavyaH

1.1.3 Expectations of readers of kdvya

The style of the poem may not be to the taste of all readers, just as it was evidently not
to the taste of its first editor in modern times, Louis FINoT, but it will certainly interest
enthusiasts of high-flown £dvya, which is why it is being published in India and with a
transcription not only in roman transliteration, but also a transliteration in Devanagari
script. Note that this Devanagari transcription does not include all the round and
square brackets that indicate uncertain or supplied letters, because several of them are
not technically possible for me with this typesetting system. Another difference is
that avagraha-signs, which have not been marked on the stone, are consequently not
included in the roman transcription, but they have been introduced in the Devanagari
transcription to mark the sorts of vowel-elisions that are usually marked with the sign
of an avagraha in modern editions. In other words, the roman transcription, with its
apparatus, is the authoritative one; that in Devanagari is intended to offer a point of
entry to Indian enthusiasts of kivya.

What I have, however, not attempted here, in my attempt to accommodate
kdvya-enthusiasts, is to comment exhaustively on the figures recognised by Indian
Alarikarasistra that have been deployed in the Mebon inscription. This would doubtless
be of interest, and seems only rarely to have been attempted for epigraphical poetry, the
only published work that seems to try to do this for Cambodian compositions being
that of MERTENS, which gives (2005:140-169) a stylistic analysis of the three inscrip-
tions of the three towers of Bat Chum (K. 268), whose literary merits it compares,
favourably, with those of a group of tenth-century copper-plate inscriptions that were
discovered at Bagumra, in Gujarat.

One reason why this has not been attempted is that the ancient authorities differ in
their identification of figures, and we do not know for sure which works of Alarikdrasis-
tra would have been studied by the poets of Rajendravarman’s court. Of course some
certainties are possible. They could not have consulted the treatises that seem most
popular in India today, such as the Pratiparudriya or the Kuvalayinanda and the work
on which that much-taught treatise is based, namely the Candriloka. Using such later

“4For a collection of comments of various scholars about a supposed lack of logical progession
in the Sdok Kak Thom inscription (K. 235), see Au CHIENG's article, recently translated into
English (2020), on the “...Assocation of Literary Ideas in the Sanskrit Stanzas of the Sdok
Kak Thom Inscription...”. (On one of his conclusions, about the re-ordering of one stanza,
however, see GOODALL 2020d.)
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works to identify ornaments in a tenth-century work can of course be done, but it may
lead us to “recognise” ornaments that are very unlikely to have been intended by the
poet, as we have tried to demonstrate in our annotation on st. 21. Conversely, we can
be certain that our poet really did know Dandin’s Kavyddarsa, because we find a couple
of clear instances of borrowed wording from that work, as I shall explain in the next sec-
tion. But what about Bhamaha, Udbhata and others? We do not know. And so for the
moment, although I have identified some ornaments, consciously following Dandin’s
guidance — and although I acknowledge that doing so has sometimes helped me to
refine my understanding of the stanzas that instantiate them —, I have not attempted
to do so consistently, preferring to leave this engaging task to subsequent readers of the
text.

1.1.4 Literary echoes

Of greater immediate interest for cultural history, it seems to me, is to point up con-
scious echoes of Sanskrit works that must once have circulated among the Khmers,
but that have there been lost centuries ago. Echoes of or allusions to the epics and the
Raghuvamsa are of course superabundant in Khmer epigraphy and have long been well-
known, for KIELHORN (1902) drew attention to their presence in the seventh-century
doorway inscription of Han Chey (K. 81), when editing the first inscription on the
Indian mainland to refer explicitly to Kalidasa (that of the Meguti temple at Aihole,
in Karnataka) B The Mahibhirata is echoed even earlier, notably in the fifth-century
inscription of Devanika (K. 365: see JACQUES 1962).

But what other works can we be certain were known at the tenth-century Khmer
court? Instances where we can trace direct literary influences have been touched upon
here and there by Kamaleswar BHATTACHARYA, for instance, when he implies (1991:77,
§ 344) that the term sausnatika may have entered Khmer epigraphic usage (K. 692,
st. L) from Raghuvamsa 6:61, or when he discusses (1991:67, § 263) the use of the
term mahina, in the sense of ‘king’, arising as a result of a misunderstanding by mod-
ern lexicographers (a misunderstanding perhaps shared also by the Cambodian author
of K. 834, st. 55!) in Raghuvamsa 9:5. Recent editions of some Cambodian inscrip-
tions have pointed out literary echoes from a slightly wider range of texts. Leaving aside
plentiful echoes of the epics and the Raghuvamsa, GoopALL 2015, for instance, points
out that the eighth-century inscription K. 1236 draws upon Kalidasa’s Kumarasamb-
hava (201574, fn. 12), and probably upon Bana’s Harsacarita (2015:79, fn. 26). (Fur-
ther identifiable echoes of other Indian literary works in K. 1236 will be pointed out
when the inscription is fully published.) GoopaLL (forthcoming A), as alluded to
above, suggests that K. 570 contains echoes of the Parikhyatantra and perhaps the

SFor a range of examples of echoes of Kalidasa in the epigraphy of the Indian subcontinent
only, without consideration of Southeast Asian epigraphy, see SIVARAMAMURTI 1944.
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Kiranatantra. GoopAaLL and JACQUES (2014) have suggested that there are conscious
verbal echoes of the Mahabhisya in K. 1320, st. 9 (2014:409), of the Sisupilavadha in
K. 1320, st. 42 (2014:421; this echo was pointed out by Harunaga Isaacson), and of
the Kumarasambhava in K. 1320, st. 56 (2014:428) .2

The Mebon inscription furnishes a particularly rich crop of literary allusions, bor-
rowings and echoes. Beginning with kdvya, we of course find plentiful echoes of the
Raghuvamsa (18, 23, 25, 36, 38, 39, 44, 47, 49—50, 64, 76, 92, 102, 108, 111, 114,
158, 164, 1742, 192—194, 199, 203, 212) and a few of the Kumarasambhava (2, 26,
32, 91, 217 and perhaps 186). We also detect numerous traces of knowledge of the
Kiritarjuniya (particularly from the martial sixteenth chapter of that work), which we
might indeed expect to appear plentifully in Cambodia in this period, but which have
not hitherto been pointed out, as far as we are aware; they may be found in stanzas
32, 47, 66, 72, 106, 169, 175, 215, and 217, and perhaps also in 13 and 23. Unsur-
prisingly, Bana too seems to have been a writer whose works the author of the Mebon
inscription had studied, for we see what seems to be the borrowing of puns from Bana’s
Kidambari in stanzas 49 and 190, of an image from the same work in st. 193, and a
faint echo of its opening margala in st. 1, as well as an unmistakable allusion to the
framestory of Bana’s Harsacarita in st. 165, and perhaps the borrowing of a pun from
it in st. 34.'Z

Alarikdrasistra is not an area in which close textual echoes in Cambodia have been
noticed hitherto, but, as recently pointed out (GoODALL 2015:77, fn. 20), a stanza
from Dandin’s Kavyddarsa has been reworked to yield stanza 43 of K. 528. Other
echoes of the Kivyidarsa have since been noticed in stanzas 90 and 189, and rhetorical
figures (alamkira) described by Dandin may have been deployed in conscious echo of
his prescriptions in stanzas 18, 21, 115 and 123. Perhaps this influence should not
come as a surprise, for EPPLING (1989:2—3), noting the existence of early translations
from South India, Sri Lanka and Tibet, has suggested that the Kavyidarsa was

... the single most influential text of the classical Sanskrit tradition — and
perhaps the entire Indian literary tradition — viewed in a trans-cultural

¢This is of course not a comprehensive list of allusions to or echoes of specific works of
Indian Sanskrit literature in Khmer epigraphy. Something of this kind has been attempted
by Carowm, who tabulates Khmer allusions to Sanskrit disciplines and works in her “Tableau
14 : Liste des doctrines, traités et ceuvres littéraires cités dans les sources épigraphiques du
Cambodge ancien” (2018:231-238), her “Tableau 15 : Liste des doctrines et ouvrages in-
férés des sources épigraphiques du Cambodge ancien” (2018:239—243) and her “Tableau 16 :
Liste des auteurs de traités et des fondateurs de doctrines philosophiques cités dans les sources
épigraphiques du Cambodge ancien” (2018:244). Several more have been identified that have
not yet been published, for instance in the twelfth-century inscription K. 1222.

7There is also a fainter suggestion of a nod to Bana in st. 30, and an echo of what may be a
distinctive word-usage in st. 121: see the annotation thereon.
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context — as measured in range of absorption, and literary and specific
commentatorial response.

Display is also made, here and there, of knowledge of recondite details of grammat-
ical lore: one may suspect implicit allusions to the Kasika in 170, 178, 185 and 188,
since the poet there uses rare forms that are given in the Kisika as examples to particu-
lar rules of Panini. The apposite use of certain items of choice vocabulary or rare forms
— lending to the poetry what some theorists (such as Bhamaha, in Kavyilarikéra 1.14)
called sausabdya — may also have been chosen partly to display mastery of vydkarana.
Examples include the rare adjective dzmanina in st. 28, the unusually formed adverb
pratyurasam in st. 62, the use of the dtmanepada form niristhata in st. 152. There
appear also to be implicit allusions to the Arthasistra in stanzas 40, 81, and 82, and
perhaps also in 83 and 106.

Such are the echoes thus far noticed in K. 528 of particular texts. There are also
explicit or implicit allusions to ideas of the Sankhyas in stanzas 25 and 82, to those of
Vaidesikas in stanzas 73, 129, 137, 150, and 177, to Buddhist momentariness (ksana-
bhariga) in stanza 180, and to some form of Yoga in stanza 53. Mimamsa is noticeable
for its almost total absence (see, however, st. 172, which seems to contrast the views
of Naiyayikas, Buddhists and Mimamsakas about the pramidnas). Such absence is not
remarkable in Cambodia generally, but it is in striking contrast to the prominence
of Mimamsa in the Pre Rup inscription a decade later (st. 107 of K. 806 alludes to
Mimamsa in a way that suggests familiarity with Mimamsasitra 1.1.5 and its bhasya,
and st. 239 explains that the king Rajendravarman himself studied Mimamsa under the
brahmin Sri Someévarabhatta). Perhaps Rajendravarman’s Mimamsa studies had not
yet begun or had not yet sufficiently advanced to be mentioned in 953 CE (assuming
that the date of the consecration of the principal /7iga of the Mebon temple roughly
corresponds to the date of composition and engraving of the text commemorating that
event).

1.I.5  Who composed the text of the inscription?

As often with epigraphs, we do not know anything with certainty about its author-
ship. In some foundation inscriptions, one suspects that the founder himself may have
composed the text that he caused to be engraved, as for example K. 604 and K. 1235
(for which see GooDALL 2019), and in some rare cases, the poet’s authorship is re-
vealed within the composition itself, as in the case of K. 1318 (for which see GoopaLL
2000a), or in an appended colophon, as in the case of the three inscriptions of Bat
Chum (K. 268). In the Mebon inscription, no such indications are present, but we
might be justified here in harbouring a suspicion that the author of the composition
may have been the celebrated Yajhavaraha, son of the brahmin Damodaragupta, and
the founder, along with other members of his family, of [§varapura, the architectural
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jewel known today as Banteay Srei, as well as of the two shrines placed in a relation
of shared revenue with it (misrabhoga) that are commemorated by K. 619 and K. 620
(which are in fact two halves of the same text, spread over two doorjambs) and K. 662.

JacqQuEs (1999:84) suggests instead that Divakarabhatta, who married a younger
sister of Jayavarman V, “might have been the author of the exceptionally fine poems
that are engraved on the stelae at the Eastern Mebon and at Pre Rup”. I can find no
evidence in support of this other than that Divakarabhatta belongs, broadly speaking,
to the right period, and that he appears to have been a learned brahmin from a place
near Mathura on the banks of the Yamuna river. In other words, this is perhaps simply
a reflection of JacQUES’ suspicion, which he told me was planted in him by studying
the Mebon inscription with N. R. BHATT in Pondicherry, that only an Indian scholar
could have produced compositions in such chaste and erudite Sanskrit. I do not share
this suspicion — I see no reason why someone born on the banks of the Yamuna should
write better Sanskrit poetry than one born on the banks of the Mekong —, but it may
be pointed out that Yajfiavaraha, although he made no claim to being brahmin himself,
was the son of an Indian brahmin called Damodaragupta, and that he claimed to be
brahmaksatra — both brahmin and ksatriya) by miscegenation — in st. 10 of K. 619
(see BOURDONNEAU 2016:13 5, particularly fn. 49).

From the point of view of timing, Yajhavaraha’s authorship would be equally con-
ceivable, and we can detect a few resonances with the inscriptional corpus of Banteay
Srei. The clearest correspondence is st. 173 of K. 528, which appears identically as
st. 4 of the foundation inscription of Banteay Srei, K. 842 (see note on st. 173 below),
where it is put to service to describe not Rajendravarman, as in the Mebon inscription,
but his successor Jayavarman VB Less obvious, but perhaps more significant, since in-
tricate and arcane religious puns are involved, is the close parallelism between st. 3 of
K. 528 and st. 2 of K. 842 (see annotation on st. 3 below). Another arguably telling
sign is the use of the peculiar adverbial idiom yadupakramam in K. 528, st. 203, thus
echoing st. 21 of K. 842. To these considerations, we may add the close verbal echoes
between st. 4 of K. 528 and st. 4 of K. 570, a hymn-like composition engraved in a
gopura situated along the eastern approach to the central shrine of Banteay Srei (see
BOURDONNEAU 2020 and GooDpALL forthcoming A).

Of course we cannot be certain, in the first place, that Yajhavaraha himself com-
posed the Sanskrit inscriptions at Banteay Srei. But in view of what we learn from them
of his extraordinary learning in numerous disciplines, and his vaunted prowess as a poet

8A similar shared stanza unites three tenth-century inscriptions of the guru Hiranyaruci:
K. 675, st. 30; K. 958, st. 7; and K. 355, st. 13. On the other hand, we find another stanza
that may be by Yajhavaraha (a somewhat riddling marigala-stanza invoking Siva) repeated in
an inscription that seems to have nothing to do with him: the opening stanza of K. 1141, an
inscription which mentions Yajhavaraha’s activity (see EsTEVE 2009:318ff and 520-523) has
been reused as the opening stanza on the south face of K. 706.
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in Sanskrit, it seems likely that he should himself have wished to compose the text that
recorded that it was he who founded this beautiful and politically significant temple.
Most of the stanzas of K. 842 were furthermore also reused for two other foundations
of Yajhavaraha, namely those recorded in inscriptions K. 619, K. 620 and K. 662.
Furthermore, the relative prominence of allusions to the Saivism of the Mantramarga
at Banteay Srei also suggests Yajhavaraha’s involvement in the composition. For it is
not only evident in the punning opening stanzas, but it is also made clear in st. 12
of K. 842, that Yajhavariha was the guru who gave Saiva initiation to Jayavarman V;
furthermore, the Sanskrit portion of K. 570 consists of a hymn to Siva in which some
stanzas appear to echo the theology of scriptures of the classical Saivasiddhanta (see
GoopaLL forthcoming A). Moreover there is another remarkable, if less well-known,
inscription connected to Yajhavaraha, and perhaps also authored by him, which echoes
ideas of the Mantramarga, namely K. 1141. That inscription is extremely interesting
for its account of the history of its site, a history that has clearly been drawn partly from
a much older document, namely K. 1155 of the eighth century, as Julia EsTEvE has
plainly demonstrated at great length, giving an edition and annotated translation of the
relevant portions (2009:311-324 and 518—523). In the preamble to that history, the
seventeenth stanza of K. 1141, describing Yajfiavaraha, seems to be fully interpretable
only if it is alluding to the zattvas of the Saivasiddhanta:

cakrame sarvvavidyasu sadgunesu kalasv api

yadvuddhir yyuktibhedeva vidyagunakalodita //

. whose mind (yadbuddhih) climbed higher (cakrame) in all intellec-
tual disciplines (sarvavidydsu), in the virtues that belong to good people
(sadgunesu), and also (api) in the arts (kalisu), as though (iva) it had a
special connection [with them] (yuktibheda) [in as much as it had arisen]
from vidyatattva, gunatattva and kalatattva (vidyagunakalodita).

This appears to be a Saiddhantika joke: the intellect (buddhi) is an evolute from the
tattva of guna, and thus it ultimately derives, through the intermediary evolutes that
are kalatattva and vidyatattva, from mayatattva. The poetic fancy (utpreksa) is thus that
Yajhavaraha must surely have excelled in knowledge (vidyd), virtue (guna) and the arts
(kald) because his intellect was an evolute of the z#tvas of those names. These particular
three tattvas are taught in works of the Mantramarga, but not in the wrtvakrama of
the Sankhyas.

Bearing all these considerations in mind, it seems rather more likely than not that
Yajnavaraha should have composed the Sanskrit texts that were engraved at Banteay
Sreay. Whether or not he also composed part or all of K. 528 is more uncertain, but
remains a possibility. The evidence is yet more tenuous, but consists in the parallels and
echoes adverted to above, and again a prominence of the Mantramarga, which we find
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not only in the opening invocations, but also, for instance in the punning Saiva touches
discernible in the above-mentioned stanza 20 of K. 528, which alludes to Rajendra-
varman’s having received tantric inititation (dzksd), and in stanza 40, where it seems
likely that the expression mahimandala has both a familiar and a technical tantric sense,
and in stanzas 59, 88 and 117, and perhaps also in 31 and 133. For further discussion
of these tantric resonances, the reader is referred to the annotation on those stanzas.

In attenuation, however, of the strength of this suggestion, it may be pointed out
that a few of the same points could be made also about K. 806, the 298-stanza inscrip-
tion of Pre Rup. There too we find complex opening stanzas that praise Siva as mantra,
as well as numerous allusions to notions characteristic of the Mantramarga. Of course
one could therefore argue that K. 806 too might have been the composition of Ya-
jhavaraha. But the poetry of K. 806 seems to be of a higher style — grander, smoother,
subtler and more elegant — and, although it is also packed with ingeniously riddling
stanzas that require considerable effort to unpack, these tend to seem less crabbed and
more satisfying to “solve”. In K. 806, furthermore, we learn of the importance in
the king’s life of another maitre who might have been the author of that inscription,
namely his teacher Somegvarabhatta.

We should also be aware of the possibility that both long poems might contain
contributions authored or partly shaped by several individuals, one of whom may have
been Rajendravarman himself. Cynical readers may balk at this suggestion, suspecting
the fulsome praise of Rajendravarman’s learning to be the result of pure sycophancy;
but sycophancy would not be enough, I believe, to account for Rajendravarman having
a record of his studies of Mimamsa engraved in stone, nor would it account for his
commissioning such grandiloquent inscriptions in the first place.

1.1.6 Metrics

We have mentioned, both just here and further above, that K. 528 is arguably not
the most beautiful of the tenth-century inscriptions. Heavily freighted with erudite
word-games and allusions, and long, while being so little aided by narrative drive or
by diversity of subject-matter, its text is heavy to digest. The same criticisms might be
levelled at the Pre Rup inscription, and yet, as we have just explained, that work seems
more elegant. But these are inevitably very subjective judgments.

Another, arguably more objective criterion of literariness would be the degree of
metrical variation in the anustubh stanzas. As Jacos1 (1885) pointed out in a cel-
ebrated article that gathers together his observations about the usage of this metre
(some of which appear not to have been recorded by classical or medieval metricians),
great poets writing in anustubh tend to vary the cadence of the odd-numbered verse-
quarters, a feature that leavens the texture of long sequences in this otherwise poten-
tially monotonous metre. A variant cadence of this kind is called a vipula. There are
texts entirely or almost entirely in anustubh with no such leavening vipulis at all, such
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as the Kiranatantra and Svaiyambhuvatantra (see GOODALL 1998:Ixx—Ixxi), but these are
tantric scriptures that do not have high literary pretensions. Such metrical variation
is indeed found here in the anustubh passages of K. 528, even if most of the variant
cadences are of one type, the na-vipuld, as can be seen from the table below:

na-vipuld (v v v =): 1103, 111IC, 1393, 146C, I54a, 166¢C, 1792, 179C,
184c, 185a, 187a, 1903, 204¢C

bha-vipuli (— v v 2): 175a, 193¢, 1972, 198a, 205C

ma-vipulda (— | — — <): 182¢, 151c, 2022

ra-vipula: o

sa-vipulda: o

Given that the total number of odd-numbered pddas in anustubh stanzas is 202 (in
stanzas 104—205), only three of which are damaged in such a way as to make their met-
rical pattern undeterminable, this is a relatively low percentage (10%). Of course we
do not have published statistics for the use of vipulis in any Cambodian inscriptions,
and so this information will fall on most readers” ears without any context. Generally,
the na-vipula is by far the commonest, followed by the bha-vipuli and the ma-vipula;
the sa-vipuld is not well-regarded at all, and is not usually thought of as an accept-
able vipula, but it is found here and there in Cambodian epigraphs (see the remarks
of GOODALL, SANDERSON, IsAACSON et al. 2015:239 [quoting TOURNIER, STEINER and
Bark]); and the ra-vipuli is by far the rarest: JacoBI (1885:443) observed its occasional
presence in epic poetry, but never in the poetic compositions of Bharavi, Magha and
Bilhana, and only once in the entire ceuvre of Kalidasa (in Kumarasambhava 6.73). Ya-
jhavaraha’s K. 842 also has no instance of a rz-vipula (nor of the “incorrect” sa-vipula).
K. 842’s metrical variation in its 43 anustubh stanzas is as follows:

na-vipuld (v v v 2): 7¢, 18a, 21a, 23a, 313, 41, 41C
bha-vipula (— v v =): 12¢, 192
ma-vipuld (— | — — =): 15a, 20a, 38a

There is, however, one rz-vipuld in the eleven-stanza praise of Siva that constitutes the
tenth-century inscription K. 570, engraved on one of the doorways along the eastern
approach to the main shrine at Banteay Srey,

na-vipuld (v v v <): 11a
ma-vipuld (— | — — <): 1a, 1c
ra-vipuld (— v — 2): 8a

The percentage of vipulis in the odd-numbered padas of anustubh stanzas in the tenth-
century inscriptions of Banteay Srei (we may add that there is another na-vipula in
Yajhavaraha’s one-stanza inscription K. 575) is thus close to 15%.
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In the Pre Rup inscription, there are 300 odd-numbered paddas in anustubh stanzas
(K. 806, st. 7, 8, 123—270), of which only one is lost to damage, and the vipulis are
as follows:

na-vipuld (v v v 2): 127¢, 133a, 133C, 140C, I52a, 1574, 170C, 171G,
172C, 1733, 173C, 174C, 1763, 176¢, 178¢, 186¢, 1903, 194C, 1952, 203,
209a, 217a, 217C, 2203, 226C, 2344, 2374, 240C, 243C, 244C, 252C, 2554,
266¢

bha-vipula (— v v =): 214c, 218a, 228c, 2452, 2562

ma-vipuld (— | — — 2): 125¢, 131¢, 138¢, 139¢, 161a, 164a, 184a, 192,
193a, 200C, 207C, 223C, 2353, 238a, 247a

This means that just under 18% of the odd-numbered pddas in K. 806 have vipulis,

a markedly higher proportion than in K. 528. This examination of the use of vipulas

seems to allow no firmly decisive conclusion, but it is clear that their deployment in the

Mebon inscription seems on the low side for such a consciously literary composition.
As for the metres used throughout the Mebon inscription, they are as follows:

Sardilavikridita: 1—4, 9-10, 12

vasantatilakd: 5—7

sragdhara: 8, 11, 13, 218

tristubh 14-103, 206—217, which may be further broken down into:

indravajrd 14, 22—23
upajati 15—21, 24—103, 206—217

anustubh 104—205

1.2 On the discovery iz situ of the stela

The first terse mention in print of the stela of the great temple of Siva now called the
Eastern Mebon is probably that in the ‘Chronique’ of 1922-1923 (BEFEO 23, p. 505),
which simply states that it is one of four inscriptions discovered by Henri MARCHAL
in that year. The report that he sent to the director of the EFEO for October 1922
(kept in Paris, in a handwritten faircopy, and in a typescript at the National Museum
in Phnom Penh) has a little more detail, and seems to suggest that evidence of the stela
had actually been found a little before then by George GRrOSLIER (see Figure .2)):8

°I am grateful to Dominique SouTIE for pointing out the ‘tapuscrit’ of this report in the
National Museum in Phnom Penh and to Christophe POTTIER, for sending me the relevant
page of the fair-copy handwritten report from Paris that is reproduced as Figure B-2 below.
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Jai fait rechercher, avec succes, le reste de 'inscription dont un fragment
m’avait été signalé par Monsieur Groslier (jai situé par erreur ce fragment
a Pré Rup dans mon dernier rapport).

Clest une stele, cassée en plusieurs morceaux dont un manque,
mesurant pour la partie inscrite, 1.7om de hauteur sur 1.20m de large
et 0.13m d’épaisseur. La base est moulurée 4 décor de pétales de lotus, la
partie supérieure est en accolade. Chaque face montre environ 56 lignes
de lettres bien gravées de 0.01m de hauteur. Cette stele fut trouvée dans
le passage central du Gopura Est de 'enceinte extérieure en A; la par-
tie basse d’un seul morceau fut rétablie debout en B dans un endroit olt
le dallage montrait la mortaise correspondant au tenon inférieur, la face
trouvée dessous face au Sud. On a retrouvé parmi les déblais un assez
grand nombre d’épis de faitage en terre cuite ainsi que des fragments de
tuiles, ce qui peut faire supposer que ce Gopura n’était pas couvert par
une voute.1d

In fact, as Christophe PoTTIER pointed out to me, the handwritten notes of Mar-
cHAL that constitute the Journaux de fouilles du Conservateur des monuments d’Angkor
tell a slightly different story, according to which MARCHAL was with GROSLIER at the
moment of discovery (vol. 3, p. 167):&

Mardi 19 [septembre 1922]. [...] Trouvé, en allant accompagner Mr
Groslier dans une visite & PréRup Mebaun oriental, en dehors de
Penceinte extérieure orientale et un peu au nord du gopura d’acces, a
méme sur le sol un fragment de dalle portant inscription sur les deux

faces. 2

'°I had a search made, with success, for the rest of the inscription of which a fragment had

been reported to me by Mr Groslier (I located this fragment by mistake at Pré Rup in my last
report).

It is a stela, broken into several pieces, one of which is missing, measuring for the inscribed
part 1.7om high by 1.20m wide and 0.13m thick. The base is moulded with a decorative motif
of lotus petals; the upper part is shaped like a curly brace. Each face has about 56 lines of well
engraved letters 0.01m high. This stela was found in the central passage of the East Gopura of
the outer enclosure in A; the lower part of a single piece was repositioned standing in B in a
place where the paving contained the mortise corresponding to the lower tenon, the face found
below facing the South. A large number of terracotta crests and fragments of tile were found
among the rubble, suggesting that this gopura was not covered by a [stone] vault.

"I am grateful to Christophe PoTTIER for informing me about journaux de fouilles du Con-
servateur des monuments d’ Angkor, for locating the relevant pages and for sending me scans and
transcriptions of them.

"Tuesday 19th [September 1922] Found, while accompanying Mr Groslier on a visit to Peé
Rup East Mebaun, outside the eastern outer enclosure and a little north of the access gopura,
on the suface of the ground a fragment of a slab bearing inscribed text on both sides.
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MaRrcHAL then returned with a team to search the same spot just over a fortnight later
(vol.3, p. 187):

Jeudi s [octobre 1922] : allé organiser une équipe de recherche a 'endroit
ou fut trouvé le fragment de dalle inscripte [sic] pres du Gopura E et en
dehors de I'enceinte extérieure de Mebaun oriental (cf. p. 167-19)83

Two days after that, the team had the idea of searching in the eastern gopura and their
efforts were crowned with success (vol. 3, pp. 187—188; see also Figure B. 3], which shows
MarcHAL’s first sketch indicating the stela’s original location):

Samedi 7 [octobre 1922]. Léquipe mise a la recherche du reste de
Pinscription du Mebaun apres avoir initialement cherché a la base du
Gopura E ou avait été trouvé le fragment a eu l'idée de chercher a
Iintérieur du dit Gopura de I'enceinte extérieur [sic] et les recherches
amenérent la découverte suivante -4

A 0™20 centim. [sic] environ sous une couche de terre et de quelques
blocs de latérite en A dans la partie centrale, reposant sur un dallage en
briques, une stele cassée en plusieurs morceaux de 170 de hauteur sur
120 de large (dimension de la partie portant inscription) et de 0" 18cm
d’épaisseur [.] A la base une moulure composé [sic] d’un listel, un champ
et une doucine A décor de pétales de lotus surmonté des pistils habituels. 5

Un tenon terminait la base de la stele. Le caporal fit redresser la partie
inférieure de la stele, la face trouvée dessous face au sud et remettre le
tenon dans la cavité qui se trouvait dans le dallage en brique en BC ; les
autres morceaux de la partie supérieure terminée en accolade furent placés
A coté. Un fragment manque et fera un hiatus dans linscription.F

Thursday 5 [October 1922]: went to organize a search team at the place where the in-
scribed stone fragment was found near Gopura E and outside the outer enclosure of East
Mebaun (cf. p. 167-19)

"4Saturday 7th [October 1922]. The team looking for the remainder of the Mebaun inscrip-
tion, after initially looking at the base of the Gopura E where the fragment was found, came
up with the idea of looking inside the said gopura of the outer enclosure and the research led
to the following discovery :

'S At approximately 20 cm underneath a layer of earth and of a few blocks of laterite in A
in the central part, resting on a brick paving, a stela broken into several pieces of 1m 70cm in
height by 1m 20cm in width (dimension of the part bearing the inscription) and 18cm thick.
At the base a moulding composed of a listel, a field and an ogee decorated with lotus petals
surmounted by the usual pistils.

A tenon terminated the base of the stela. The corporal straightened the lower part of the
stela, the face found below facing south, and put the tenon back in the cavity in the brick paving
in BC; the other pieces of the upper part culminating in a curly-brace-shape were placed next
to it. A fragment is missing and will make a hiatus in the inscription.
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Clest une belle inscription d’environ 56 lignes sur chaque face : let-
tres de 0™o1 de hauteur ; la face sud est divisée en deux colonnes de
0"sscm de longueur ; la face nord porte 4 un endroit une division en
quatre colonnes.

En déblayant pour extraire cette dalle on a retrouvé plusieurs épis de
faitage en terre cuite : d’autre part le peu de pierres (latérite) qui consti-
tuait les décombres indique que ce Gopura ne devait pas étre vouté : les
épis de terre cuites [sic] (et des débris de tuiles) concluent en faveur d’une
couverture en charpente.

Almost all parts were thus found in the stela’s original location, attested by a mortise in
the paving, in the northern wing of the cruciform central pavilion of the eastern gopura
that grants entrance through the outer enclosure wall. Given how many inscribed stelae
are discovered in circumstances that make it diflicult now to reconstruct exactly how
they were once positioned and how (if at all) they might have presented themselves to
potential readers in ancient times, it is worth dwelling for a moment on this particularly
clear case.I3

As we would expect, the stela was placed with its edges to the East and West,
perpendicular to the long axis of the wing where it was located. In other words, as
visitors entered the outermost eastern gate of the temple compound, they would have
seen a side of the inscription (presumably Face A) to their right, and they would have
been able to approach and read all of its lines on both sides without discomfort, for
there was not only enough space to walk around it (probably only one person at a time),
but there was also a balustraded window on the eastern side of the northern wing of this
cruciform space, which would have cast a raking light across both engraved surfaces of
the stela.1

The positioning of the stela thus echoes that of doorjamb inscriptions in Cambo-
dia, known from every period of Khmer epigraphy: as one enters, one sees on either
side of the door an engraved text relating to the shrine’s foundation. But whereas

71t is a fine inscription of about 56 lines on each side: letters about 1cm high; the south face
is divided into two columns §5cm across; the north face has in one place a division into four
columns. While clearing to extract this slab we found several terracotta roofing ridge-caps: on
the other hand the few stones (laterite) which constituted the rubble indicate that this gopura
was not vaulted: the terracotta finials (and some tile debris) conclude in favor of a wooden roof
frame.

"8This was impressed upon me by Christophe PoTTIER, who kindly pointed out to me several
details of the positioning of the stela that I had overlooked.

"”Note that exactly such windows, screened from top to bottom with balusters, are com-
monly found in some of the so-called “libraries” of Khmer temples, perhaps to give a filtered
daylight that was not too strong to read by: see GOoDALL [quoting LAJONQUIERE] 2017:143—

144.
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doorjamb inscriptions typically begin on the left of the doorframe as one enters, con-
tinuing if necessary on to the right-hand doorjamb, here the entire text is on the vis-
itor’s right. Being better covered than a doorjamb, because of the tiled roof to which
MarcHAL alludes in his report (see p.[32 above), it would have been better protected
from the extremes of the weather, but sufhiciently well lit in the daytime for reading.
Quite how unusual it was in this period to install a stela in an entrance gopura is not
clear. Christophe PoTTIER (email of 31.vii.2020) has suggested to me that the practice
may have been an innovation of Yasovarman, since, for instance, the stela of Prah Ko
(K. 713) was discovered by TROUVE in a gopura (IC 1, p. 18), and there may not be
any earlier recorded examples. Yasovarman may also have pioneered the construction
of aedicules specially to house stelae, as in the case of the Bakong stela K. 826 (/C I,
p- 31) and several of his digraphic inscriptions. But we may simply be lacking context
for pre-Angkorian stelae, for it is often not clear how or quite where they came to light.
We do not know, for instance, how K. 1236 or K. 1417, both of the eighth-century
reign of Jayavarman I bis, were positioned, and the seventh-century cases known to me
are no clearer. In the case of that of Vat Kdei Ang (K. 53), the state of conservation
seems so perfect that BARTH is led to speculate that it must have been kept in a temple

or other edifice.2d

1.3 On this edition and translation of K. 528

After the discovery of the stela in 1922, the inventory number K. 528 was assigned
and an edition was rapidly prepared and published, along with a French translation, by
Louis Finor, the then director of the EFEO and a Sanskritist scholar of broad interests
(1925:309—352). This edition and translation is the obvious starting point for further
work on the Mebon inscription. But, as explained in the preface, I have had the good
fortune to be able to use also two unpublished transcriptions by Claude JacQues. The
first is an annotated typescript that records ‘lu le 19.5.72’, handwritten in red ink at
the bottom of its 18th and final page (=Jacques'). He kindly lent this to me and
allowed me to photograph it in March 2012. The second is a revised version of this
transcription typed up as an undated Word file (according to the file’s metadata, it was
created on 8th July 1994) that Claude JacQues kindly passed to me in the summer of
2012 (=JacQuEs?). The chief importance of the 1972 transcription is that it was made
at a time when two fragments had come to light that had not been seen at the time of
FiNoT’s edition of 1925, one of which has since disappeared. This means that among
the very many differences between this new edition of today and that of FiNoT, as
well as the more than a hundred small (but often significant) corrections to passages

*°“La conservation parfaite du document fait d’ailleurs supposer qu’il a di écre bien abrité

et que, comme V par exemple [scil. K. 13], il se trouvait placé dans l'intérieur d’un temple ou
de quelque édifice.” (BArTH 1885:64—65)
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that were already known but mistranscribed, there is quite a bit of the inscription that
JACQUES was able transcribe in 1972 for the first time: for instance, FINOT was not able
to transcribe the first two quarters of stanzas 48, 50, 52, and 54, nor the second two
quarters of stanzas 165, 167, 169, 171, 173, 175, 177, and 179.

I was also able to consult photographs of estampages made at some unknown date
and now apparently held in Hanoi, as well as two fresh sets of estampages made by
KuowMm Sreymom of the National Museum of Phnom Penh after the restoration of the
stela by the Stone Restoration Workshop of the National Museum under Bertrand
PorTE in 2012—2014. One of these two sets now hangs framed in the Pondicherry
Centre of the EFEO. Finally, I was able to spend several days examining the stone
itself in the last fortnight of June 2015.

The old estampages of the 1920s that are in the EFEO in Paris, grouped under the
number n. 365 (according to /C VIII, p. 163), appear no longer to be traceable, nor
do those made after the discovery of extra fragments that Claude JacQUEs was able to
transcribe in 1972.

FINOT’s transcription places dandas at the end of half-verses and double dandas at
the end of the stanzas. This is not what was engraved. Instead, we find florets placed at
the end of each stanza on Face A. These differ in shape according to whether they fall
in the middle of a line or at the end of one. On Face B, we find florets when they fall
at the end of the line, but a symbol that is similar to what seems to be used as a double
danda (||) in contemporary Khmer documents. These punctuation-marks can be seen
in the plates at the back of the book. We have accordingly transcribed the three types
differently: ® is used at the ends of lines, and () is used in the middles of lines on Face
A, whereas || is used in the middles of lines on Face B.

The translation offered here is also very different from that of Finor throughout.
Given the hundreds of places in which the Sanskrit text itself has been differently con-
stituted from that of FINoT, it would have been tedious to point up all the differences
of interpretation between the two translations. Instead, occasional references are made
to FINOT’s translation, particularly when his contains the kernel of a possible alterna-
tive interpretation. Often enough, FINOT’s translation does not seem worth dwelling
upon because the text he had before him was simply erroneous or lacunose. It is also
worth recalling that FINOT was not very interested by the bulk of the inscription, as
he effectively admits in a passage of his brief introduction that we have quoted in our
preface.

Expressions or passages of text that are deliberately designed to give two or more
senses pose special problems for any translator. Some may well object to translations of
Slesa in this volume on the grounds that different instances are treated very differently.
In some cases, for instance, it suffices just to print in italics a second translation of a
short phrase after a forward-slash following the first translation in roman, but some-
times larger parts of the text are translated twice, the different versions distinguished
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by italics and indentation, or by a phrase preceded by a forward-slash and delimited by
parentheses, and sometimes an entire stanza may be translated multiple times. In an-
swer to the charge of inconsistency, it should be pointed out that different translations
suit different situations. The use of lesa in literary Sanskrit is very far from uniform. To
start with, it is generally used in conjunction other figures of speech (alarikira), which
means that it is used to achieve a variety of rhetorical effects. It follows that there is no
‘one-size-fits-all” style of translation that can be adopted everywhere. Some puns are
plainly meant to strike readers’ minds with a delay, for instance so that readers fully
see one interpretation of a stanza before they become aware that there is another, or so
that they see a contradictory sense emerge from following the most obvious meanings
of the expressions involved, and this then induces them to search for a further inter-
pretation. In order to attempt to convey something of these effects, different strategies
of translation must inevitably be deployed.

The above might seem to suggest that a highly literary register of translation has
been aimed for here. But, while some pains have been taken to make the English
as smoothly readable as possible, the translation aims also to be literal. Furthermore,
almost all the Sanskrit words of each stanza have been included in italics in parentheses
after each English expression that translates them. The only common exceptions are
instances of proper names, which it seemed often unnecessary to repeat in brackets,
or cases where expressions recur in second or third renderings of punning passages.
This practice does disturb the flow of the text, but it serves to make clear how each
word has been rendered, and this seemed worthwhile because many of the most careful
readers of Khmer inscriptions are not primarily Sanskritists but rather archeologists and
historians, and they may be grateful to be shown as clearly as possible what the evidence
is for the interpretations that the translation presents. In these parenthetical repetitions
of the Sanskrit words, the most widespread orthography used for Sanskrit editions in
India today has been adopted (4 replaces v where required, for instance, forgotten
retroflexions are restored, and stops that were geminated in ligature with semi-vowels
have been degeminated) and the sandhi-final forms of the words have been given. The
inflections, however, have been retained unchanged.

In most documents of the Khmer-speaking region, the absence of a phonolog-
ical distinction between dental and retroflex consonants is reflected by some degree
of confusion. In some cases, this has fossilised what might once have been consid-
ered aberrant forms but that may now simply be treated as orthographically regular
variants used in Khmer-speaking areas: the word usually printed as vrnda in modern
editions in Devanagari script, for instance, seems invariably to be written with retroflex
consonants by Khmer users of Sanskrit. Other words vacillate: sphuta may appear as
sphuta, for instance, or manda may be written manda. This makes it difficult to decide
whether, for instance, cidi (st. 4) or purandara (st. 9) are “errors” or variant spellings.
In these cases, and wherever it seems helpful, I have added in the apparatus remarks
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such as “Understand: cida” or “Understand: purandara”. This is similar to the practice
of CebEs and other editors.

In other documents from the region, it is common to find that the second element
in a ligature that would normally involve two retroflex consonants is not retroflex, or is
at least not transcribed by editors as a retroflex. Thus we find such spellings as mandala,
svarnna or Srestha. In many such instances, however, the script is ambiguous. There
is little difference between a & and a 4 when it is the second member of a ligature
of consonants, and so the choice of transcription may be regarded as open. As for 7
when it is the second member of a ligature, it may look exactly like a subscript dental
n, but this is probably simply because in its subscript form it has retained the central
vertical bar that characterises the retroflex letter in its very earliest pre-Angkorian form.
In other words, it is arguable that an archaic form of the 7 has survived when the
letter is written in subscript form. This means that we may surely choose to transcribe
svarnna (rather than svarnna) if we believe that the engraver intended svarnna, even if
the combination of graphs could also be interpreted as svarnna. There are other such
ambiguous combinations in other Indian scripts, where readers are obviously expected
to use judgment. In the nineteenth-century form of Grantha script that is used for
writing Sanskrit in the Tamil-speaking South, for example, the ligature ccha consists of
a ca with what looks exactly like a sz beneath it. Nobody reads this as the impossible
combination ¢fz. The combination of graphs used for rzna in Angkorian script is
an almost exactly parallel case. What makes it different is that there evidently were
some script-users who knew no phonological distinction between 7 and #, or & and
d, or n and 7, and who consequently sometimes wrote one for the other. Such users
might have believed that there was no need to distinguish between rzra and rnna,
and that the common script convention in words such as kzrnna was actually to write
kirnna. Now there are some instances of isolated consonants that are retroflex when
we expect them to be dental and dental when we expect them to be retroflex (st. 69
furnishes an instance of each), but I think that we can be clear that the engraver of
the Mebon inscription was aware of the difference and is unlikely to have combined
a dental and a retroflex in the same ligature. This not just because K. 528 is in every
respect a consummately careful document, with few instances of error of any kind.
A further consideration is that it has no instances of sz or szh. To be clear, these are
instances of ligatures where the second element is normally a retroflex consonant, but
one whose written form cannot be confused with the written form of the counterpart
dental consonant. Whereas elsewhere in the Khmer corpus such slips (for instance
Srestha for Srestha) are not uncommon, they do not occur in K. 528. In other words, it
seems to me justifiable to transcribe mandala (rather than mandala) and kirnna (rather
than kirnna) when such words occur in this inscription.
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1.4 On the physical properties and condition of the stela

About the stone used for the stela, Bertrand Porrte, relying partly on Christian Fis-
CHER’s observations, kindly sent me this description (email of 31.vii.2019):

Greés compact de granulométrie fine & moyenne et de couleur grise, d’4age
triasique. Le grés a une typologie de ‘grauwacke’ et contient du quartz,
des feldspaths et des fragments de roche. Le gres est riche en chlorite
et contient aussi un ciment a base de calcite. Il y a en effet une belle
inclusion qui affleure sur la face “B” en haut a gauche et qui porte quelques
caractéres gravés.Ed

This ‘inclusion’ had been the subject of some discussion between us: it refers to a patch
on Face B where it looks almost as though a dab of smooth clay or fine-grained cement
had been recently smeared over the surface of the stone and then engraved with letters
that looked improbably fresh. Christian FiscHER then supplemented this description
(email of 1.viii.2019) with the following remarks:

Pour I'inclusion, la description de Bertrand est tout a fait juste, c’est prob-
ablement un galet argileux déformé et un peu métamorphisé, une sorte
d’argilite. Sinon, le grés ne vient pas de Siem Reap, mais vraisemblable-
ment de la région entre Kratié et Sambor sur le Mékong (anciennes car-

rieres de Sandan).2

This compact sandstone from mines a little East of Sambor Prei Kuk has allowed the
engraver to produce finely executed calligraphy in relatively shallowly carved letters.
They are not as shallow, however, as those of some twelfth-century stelae, such as those
of Phnom Bei/Dei (K. 1222) and Prasat Tor (K. 692). The letters are of about 1cm in
height. The first face has 57 lines of Sanskrit text and the second §8. In each case, the
layout reflects the metrical structure, such that, for instance, a full line of text contains
two complete anustubh stanzas, thus giving the impression of two columns of text for
much of the second face. As we have seen from MARCHAL’s report, quoted above (see
p-B2), the inscribed portion is 170 c¢m in height by 120 cm in breadth, and 13 cm
thick. All around the base, on the edges as well as along both faces, is a decorative
moulding of 18.5 cm in height consisting of a band of stylised lotus-petals surmounted

**Compact sandstone of fine to medium grain, gray in colour, of Triassic age. The sandstone
is of Greywacke type and contains quartz, feldspar and rock fragments. The sandstone is rich in
chlorite and also contains a calcite-based cement. There is indeed a beautiful inclusion, which
touches the surface on the “B” side at the top left and which bears some engraved characters.’

*>About the “inclusion”, Bertrand’s description is quite correct: it is probably a deformed
and slightly metamorphosed clay pebble, a kind of argillite. Apart from that, the sandstone
does not come from Siem Reap, but probably from the region between Kratié and Sambor on
the Mekong (the former quarries of Sandan).’



40 Introduction

by a fringe of what may be intended to be anther-bearing stamens (see frontispiece) 23
According to Bertrand PORTE’s measurements, the entire stela, including the tenon,
measures 237 cm X 126 cm X 17.5 cm (height, breath, thickness).

Claude JacQuEs explained to me that he thought that the inscription had been
engraved on the stone using a stencil (“pochoir”) made of a hide of leather on which
the letters were first mapped out, and that the stela was a palimpsest, since he believed
that the traces of earlier engraving could still be seen in places. The first of these ideas
seems to me conceivable but not proven, as explained in the apparatus to st. 207, but
the second is not convincing, as explained below in the apparatus to st. 79.

On side A, as is visible from Figure .1, there is an oddly isolated triangular frag-
ment that corresponds to the beginnings of lines 32—38 which requires some comment.
It should be stated first of all that it is clear that the fragment does indeed belong there
where it is, since its position is determined by the surrounding stone behind and to the
sides of it. This is clear, for instance, from Figure [[.11], when the page is being turned,
and also from a view of the same broken portion as it appears on Face B (Figure [£.6).

What is, however, especially odd about this triangular fragment is that we can now
only see lines 32 and 33 upon it on Face A.B4 Below line 33, a horizontal line seems to
have been faintly traced in the stone, below which the surface seems now to be com-
pletely unmarked, as though it had been rubbed away. This anomaly was pointed out
by Christophe PoTTIER, who suggested (in email correspondence of 9—r10.viii.2019)
the possibility that the stone might have been reused for some other purpose before
being reunited with the other fragments. In the course of further correspondence be-
tween Christophe PoTTIER and Bertrand PortE in July 2020, it was mooted that the
very light attrition that has rubbed away just the very surface of side A of the bottom
part of the triangular fragment is instead consistent with its simply having been at the
surface, exposed to the elements and walked across. It is unlikely, however, that this
fragment was the one lying exposed that MARCHAL first spotted, since it was not seen
by FINOT. As for the horizontal line traced beneath line 33, Bertrand PorTE spotted
that it must after all be the continuation of a hairline crack that we can see further to
the right on the stone, beneath the word pravrddhah in st. 52, on line 32. There is,
furthermore, another hairline crack above the word kumudvativat in st. 48, above line
30. Both of these micro-fissures are just visible in Figure .2, and are clearly apparent
in Figure [L.7.

It was Claude JacQues who read this part for the first time and he gives this note
at the beginning of his transcription of line 32 of Face A:

Ce demi-vers, ainsi que la premiére partie du vers LIV, se trouve sur un

*3Bertrand PorTE suggested that the upper part of the decorative moulding represents sta-
mens, which seems more likely than that they should be pistils, as MARCHAL’s first description

suggests (see p. 3.
*4On Face B, we can see the ends of lines 31-39: see Figure 5.4
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fragment découvert depuis la publication de L. Finot. Il a été remis en
place. Il contenait des fragments de 7 lignes, soit 32 a 38 incluse.2d

It at first seemed to me that Claude JacQuUEs might have read a few letters in the fol-
lowing lines from this same triangular fragment. His notes are difficult to understand,
and it seems clear from them that he had only the now lost estampages in front of him,
not the stela itself. Regarding the 3 syllables that he could read towards the beginning
of line 34, he says:

Elles ne sont lisibles que sur un seul estampage et la partie correspondante
a d1 étre cassée avant méme qu'il ne soit recollé sur la stéle.2d

But for the six syllables he read in this part of line 35, he explains:

Ce fragment de ligne se trouve sur un morceau d’inscription découvert
apres I'édition de L. Finot ; ce morceau a été replacé sur la stele, mais trop
bas : sa place exacte, en 'absence de contours suffisamment précis, est
déterminée par le métre.22

A conceivable explanation for all this at first seemed to me that a very thin layer of the
surface of the triangular fragment survived and was badly glued back on, its impression
then being recorded in an estampage which JacQuUEs transcribed, before the entire
relevant portion was lost (both the thin layer and the estampage). This thin layer
would have corresponded to lines 34—38 and would have become detached below the
horizontal line that is now visible below line 33 of the text. But the layer would have
to have been so very thin that it is impossible to imagine that it could have been peeled
off, let alone glued back on again.

Furthermore, the few letters that JacQUEs transcribed from the beginnings of lines
34—35 are in fact not from the very beginnings, but from a little way in, which means
that there must have been a small fragment, now lost, that fitted in between the trian-
gular one and the large fragment that forms the base of the inscription. Whereas the
triangular fragment covers the left-most column of text, this lost small fragment fur-
nished syllables from the second column, in other words from the second verse-quarters
of the stanzas covered. It must furthermore have been a surface fragment from face A,
since the corresponding part of the surface of face B is not lost. JacQUEs believed the

>5'This half-verse, as well as the first part of st. 51, is on a fragment discovered since the
publication of Louis Finot. It has been put back in place. It contained fragments of 7 lines,
32 to 38 inclusive.

*¢They can only be read on a single estampage and the corresponding part must have been
broken even before it was stuck back on the stela.

*7This fragment of the line is on a piece of the inscription discovered after the edition of Louis
FinoT; this piece was put back on the stela, but too low: its exact position, in the absence of
sufficiently precise contours, is determined by the metre.
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fragment to have been stuck back on to the stela too low, which raises the possibility
that it was simply in the wrong place altogether. Could it even have belonged, for
example, to the conclusions of lines 38—43 of face B? Presumably its shape precluded
this possibility. In any case, the consequences for the interpretation of what remains
are not important, since so few syllables are preserved that little sense can be made of
them anyway.

About the form of the letters, there is little to be added once one has stated that
they are typical of well-carved mid-tenth-century Angkorian court inscriptions. The
two forms of the letter 7 are both in evidence (see, for example, note on stanza 104),
namely the archaic two-barred type (formed of a stroke that descends from the top,
then loops back and turns into a parallel ascending stroke a few milimetres to the
right) and the more modern form consisting of a single downward stroke.

1.5 Genealogy of Rajendravarman

In one understanding of the punning stanza 29, the claim appears to be made that
Rajendravarman’s majesty as crown prince came to him not from his mother’s side
(a-yonija) but from his father (janakopaniti). One purpose, presumably, of employing
such a trope, was to suggest that R3jendravarman’s claim to the throne was more closely
in line with the ideals of Sanskrit literature than was often the case among the Khmers,
who seem from the earliest recorded past to have rather favoured succession from ma-
ternal uncle (mdtula) to sister’s son (bhdgineya). In the Raghuvamsa, that touchstone
of Indian ideals of kingship, it is clear that the paradigm was that the king’s eldest son
should succeed, being first appointed as yuvarija, a Crown Prince, or, more literally,
“Young King”, a status that allowed and obliged him to share the duties of rule. In
other words, succession was patrilineal and ideally one of primogeniture. Thus, for
example, in chapter 3 of the Raghuvamsa, Raghu is declared by his father the king to
be yuvaraja (Raghuvamsa 3.38) and he then plays a role in governance and in the royal
asvamedpa sacrifice conducted by his father. This notion too is reflected here in the
same punning stanza (29), since what Rajendravarman is said to receive from his fa-
ther is yuvarijalaksmi, “the Glory of being Crown Prince”. There then immediately
follows (in stanzas 30—38) a description of his consecration (abhiseka), in which it is
not made clear whether he is being consecrated as yuvardja or as king, an ambiguity
that is reinforced by the fact that he is alluded to as mounting his “lion-throne” nearly
forty stanzas later (75—76).

What all of this underscores is that the manner of Rijendravarman’s accession to
this throne of empire, supposedly in 944 CE, is in fact not clear and has given rise to sev-
eral discussions in secondary literature. FINOT (1925:310) launched the debate by pre-
senting the genealogy of stanzas 8—13 of our inscription as a straightforward matriline,
with no generations skipped (after the gap following the mythical ancestors Soma and
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Hypothesis 3 ( i:}
\ :

Soma = Kaundinya

Baladitya sister

l

Indravarman Sarasvati = Visvarlpa
(r. 877-889) ] (a brahmin)
Yasovarman |
(r. 889-910)
Harsavarman | :': king of Bha’\‘/apura
(. 910-923) :

1$anavarman Il

?
/\ (r. 923-928)
Rajendravarman Mahendradevi = Mahendravarman

Jayavarman IV = Jayadevi
(r. 928-941)

Harsavarman Il

(- 941-944) Rajendravarman
(r. 944-968)

Figure 1.1: Hypothesis 3. On the left, the sequence of Angkorian sovereigns (names
in bold), presented in chronological order and with what is known (from other inscrip-
tions) of their interrelations, beginning with Indravarman and ending with Rajendra-
varman. On the right, the matrilineal genealogy of Rajendravarman as sketched in
stanzas 8—13 of K. 528, beginning with the mythical daughter of the Moon, namely
Soma, and ending with Rajendravarman’s mother Mahendradevi. The dotted lines
indicate unknown numbers of generations. Note that the Angkorian lineage is lunar,
whereas Rajendravarman’s father’s royal line is said to be solar. Note also that Saras-
vati’s descendants are described (stanza 10) as brahmaksatra on the grounds that her
husband was a brahmin. Mahendradevi’s mother belonged to that lineage, but she is
not included here because we do not know whether she was also mother to Harsavar-
man [, I§anavarman II and Jayadevi. For discussion of the different ways in which
Mahendradevt’s lineage may be reconstructed, see VICKERY 1986:106—108 (giving a
genealogical table showing hypothesis 4).
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Kaundinya), culminating in Mahendradevi, wife of a certain Mahendravarman, giving
birth to Rajendravarman. To this family tree, he added the observation (1925:311) that
it seemed reasonable to assume that Mahendravarman was the same as Jayavarman IV
(r. 928—941 CE), who might have borne the name Mahendravarman before he assumed
full control of his territory as sovereign. The reason FINOT gives for this assumption
is that Rajendravarman is presented in the inscription of Baksé¢i C"amkr*ong (K. 286,
stanza 40) as the elder brother of Harsavarman II (r. 941944 cE), whom he succeeded
to the throne and who is everywhere presented (including in K. 286, in stanza 38) as
the son of Jayavarman V.23 We may call this hypothesis 1, that Rajendravarman was
born to the same parents as Harsavarman II and was his elder brother.

CapEs (1928c:134-137) called this into question, pointing out how unlikely it
was that Jayavarman IV would have been referred to after his death and by his own
son by his pre-regnal name of Mahendravarman. C@&p&s’ suggestion at that time was
to understand that Rajendravarman must have been the elder brother of Harsavarman
IT by the same mother, Mahendradevi, but not by the same father. He pointed out
that this hypothesis was consonant with all the inscriptional evidence then known for
Rajendravarman’s genealogy, which consistently presented Harsavarman II as the son
of Jayavarman IV (thus also K. 180, st. 9 and K. 339 st. 12, and also, although not then
mentioned by C@pts, K. 522, st. 12 and K. 686, st. 16) and consistently presented
Harsavarman II’s successor Rajendravarman as the elder brother of Harsavarman II
(K. 180, st. 12 and K. 339, st. 13, and also, although not then mentioned by Cebts,
K. 522, st. 13 and K. 686, st. 17). This is hypothesis 2, that Rajendravarman was
the elder brother of Harsavarman II by the same mother, namely Mahendradevi, who
must have married Harsavarman IT’s father Jayavarman IV after she had given birth to
Rajendravarman by Mahendravarman.

When he came to publish the inscription of Pre Rup nearly a decade later, C@&pgs

*%The two stanzas in question of K. 286 are 38 and 4o0:

$riharsavarmma tanayas tadiyo yo harsadayi jagatam vijeta
tejisthaviryyo yasasa varisthah prajfah prabhavad avikhanditajnah 38

His son was Sri Harsavarman, a victor who gave joy to creatures, of exception-
ally intense valour, excelling in glory, wise, whose commands were not broken
because of his mightiness.

bhrata tadiyo vayasa gunaughair jjyestho jagadgitagunodayo bhit
yo rajyalaksmya jitarajakas $ri-rajendravarmma jagatipatindrah 40

He had a brother, elder to him both in age and virtues, whose good qualities
were lauded by the world, who vanquished other kings by his Royal Fortune: Sri
Rajendravarman, king of kings.
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revised his opinion because of a stanza that records that Rajendravarman made a foun-
dation for the merit of Harsavarman’s mother Jayadevi. For among the several founda-
tions recorded towards the end of K. 806, the following two were made for the benefit
of Harsavarman II and his mother:

$riharsadevajananijayadevyas svarjjayaya janitasrih
jananijaghanyajayas tencha sthapita girija 280

He installed here a Parvati (girijd), generatrix of fortune (janitasrih), so
that the younger sister of his mother, [who was] Jayadevi, the mother of
Sti-Harsadeva, might obtain heaven (svarjayiya).

rajendravarmmadeves$varam i§varam i$varo vanisanam

$riharsavarmmanrpater anujasya sa bhataye krtavan 281

This [same] king of kings (isvaro vanisinim) created an I$vara [called]
Rajendravarmadevesvara for the good fortune (bhitaye) of his younger
[brother,] the king gri—Harsavarman.

This resulted in hypothesis 3, that Rajendravarman, although he repeatedly styles him-
self “elder brother”, was in fact first cousin to Harsavarman II, since he was born to
Mahendradevi, who must have been the elder sister of Harsavarman II’s mother.2d
Both Mahendradevi and Jayadevi were presumably therefore also sisters or half-sisters
to Yasovarman I, perhaps all fathered by Indravarman. This would mean that the San-
skrit term bhritr was used not just for men sharing at least one parent, but also for at
least some first cousins, those linked by having mothers who were sisters.Bd

*There is a potentially confusing slip in C&bis presentation of this hypothesis, on p. 75
of IC'1, since C@&DEs there states that Rajendravarman was hitherto thought to have been the
younger brother of Harsavarman II, whereas, as we have seen, several epigraphs present him
rather as the elder brother.

3°This may surprise some, but it may be perfectly natural given different categories of kin-
ship. By way of comparison, the Tamil expressions annan and tampi are regularly believed to
correspond respectively to the categories of “elder brother” and “younger brother” and are even
typically so defined in dictionaries (even the seven-volume 7amil Lexicon seems to under-define
annan in this way), but these terms also include parallel cousins and thus typically also desig-
nate respectively an elder male cousin who is the son of a paternal uncle or maternal aunt and
a younger male cousin who is the son of a paternal uncle or maternal aunt (but not of a ma-
ternal uncle or a paternal aunt). Just as there are no Indo-European terms that perfectly render
the Dravidian notions expressed in Tamil by annan and tampi, conversely, there is of course
no Tamil term that perfectly translates the Indo-European notion of “brother”, for annan and
tampi include both siblings and parallel cousins (but not cross-cousins). For the referents of the
terms anpan and rampi, see the table on pp. 34—3 5 of TRAUTMANN’s 1981 study of Dravidian
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In addition to the inscriptions considered above, one should also adduce K. 598,
whose 25th and 26th stanzas appear to invite us to return after all to hypothesis 1.
They read as follows:

samkarsanasya tasyapi bhagineyo yah
ravinathahvayo bhrtya$ $restha$ $rijayavarmmanah 25

And the one who was the sister’s son of that Samkarsana was the most
excellent servant of Sri Jayavarman [IV], called Ravinatha.

yas tatah praptasanmano bhrtya$ satputrayor api
$riharsavarmmabhipalasrimadrajendravarmmanoh 26

He was then the honour-receiving servant also of [Jayavarman IV’s] two
true sons, [namely] the king Sri-Harsavarman [I1] and Rajendravarman.

There seems here to be no wiggle-room, for Harsavarman II and Rajendravarman are
not merely presented as “brothers”, which could allow for the possibility that they
shared just one parent or were merely first cousins, but they are instead presented as
“true sons” of Jayavarman IV. But the context here is significant: the focus is a lineage
of courtiers, not of the royal house, and the inscription belongs to the beginning of
the eleventh century, decades later. It is possible, in other words, to imagine this to
be, for instance, a simple error of understanding in the minds of courtiers of a rather
later period for whom the exact relationship between two former royal patrons was no
longer a matter of significance. Also conceivable is that the “error” was the result of a

Kinship, which illustrates how the terms of kinship are used among Nanjilnattu Vellalars (an
example of a particular community is required since there is no single Dravidian kinship system
applied uniformly where Dravidian languages are spoken).

Similarly, the Indo-European terms bhritr (brother) and svasr (sister) when applied to the
historical Khmer world apparently not only designated siblings who share both parents, but
also, according to VICKERY (1986: 107), “half siblings, or even cousins, especially first cousins”.
By this, if I understand him correctly, VICKERY means that they may designate relations who
share either parent and also any first cousins (not excluding cross-cousins, who would be ex-
cluded in the Dravidian world), and perhaps more. Vickery’s hypothesis 4 about Rijendra-
varman’s ancestry, which we shall come to below, assumes that Jayadevi and Mahendradevi
need not have been full sisters. And C@pgs (fn. 6 on p.75 of /C I) mentions the possibil-
ity that they might even have been cousins. If Jayadevi and Mahendradevi were indeed only
cousins (whether cross-cousins or parallel cousins) that would mean that Rajendravarman and
Harsavarman II would only have been second cousins, and it is not clear to me whether or not
they could then still be referred to as “brothers” in such royal genealogies, as Vickery (and tac-
itly also Cepts) assumes. (Among the Nanjilnattu Vellalars they could still have been annan
and rampi with respect to each other, if, for example, Rajendravarman were Harsavarman II’s
mother’s mother’s sister’s daughter’s son.)
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deliberate “rewriting of history”, perhaps to yield a clearer royal lineage, or for some
other purpose. So perhaps this passage does not after all categorically oblige us to
return to hypothesis 1.

There is nonetheless one other potentially confusing data-point to be drawn into
the discussion, namely the evidence of stanza 19 of K. 677, which appears to present
Rajendravarman as the uterine brother of Jayavarman IV, and must presumably be
the source of the following puzzling claim on Rajendravarman’s wikipedia page (as
consulted on 9.vi.2019), which we may call Vickery’s hypothesis 4: “Rajendravarman
IT was the uncle and first cousin of Harshavarman.” Wikipedia is here drawing upon
Charles HigHaM’s generalist work 7he Civilization ofz‘lng/eor,E but we may trace the
hypothesis back to Vickery, although HigHAaM does not mention him explicitly here,
for K. 677 is probably also the source of the related claim on the same page about
Jayavarman IV, about whom it is said that he “was the son of king Indravarman I’s
daughter, Mahendradevi, and was married to his aunt, a half-sister of king Yasovarman
1.7 I say “probably” because one can trace this assertion back to Higram (2001:70),
whose bibliography for that section of his book mentions Vickery 1997, which in
turn refers us back (1997:395), for a demonstration that Jayavarman IV and the king
Rajendravarman were either brothers or half-brothers, to Vickery 1986:1016-107,
where he does not explicitly reveal which are the inscriptions upon which he is drawing.
Here are the last two stanzas (19—20) of K. 677, the second only quoted here because
a few puns in it are not caught in C&DES’s translation (/C I, p. 61).

tena $rijayavarmmana vijayina jyesthasya dharmmasthiti-
praptyai lingam idam §ivasya paratas samkalpitam sthapitam
saudaryyasya dhrtasriyarthayutaya rajendravarmmakhyaya
khyatasyagrasarasya kirttigunadhiviryyadhyatagalinam 19

This same victorious Sri-Jayavarman installed this 47iga of Siva, made
for another (paratah sam/epz/pz'mm),E so that his elder uterine brother,
renowned by the glorious and meaningful name of Rajendravarman, who
runs out ahead among those who possess a wealth of fame, virtue, in-
telligence and heroism, might obtain a continuity of merit (dharmasthi-
tipriptyai).
3'JACQUES seems inclined to assume such a falsification (1977:986): “Il serait intéressant
d’expliquer comment '« erreur » de notre inscription, si peu de temps en somme apres la mort

des intéressés, a été possible, et donc ce qu’elle peut cacher.”

32“In the Byzantine world of dynastic relationships, he [scil. Harsavarman II] was succeeded
by a man who was both his uncle and his cousin” HicaaMm (2001:73).

3Capts (IC 1, p.61) instead construes paratah samkalpitam with dharmmasthitipraptyai
and takes it to refer to another world: “destiné 4 obtenir dans 'autre monde une juste situation
en faveur de son frére ainé”.
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Hypothesis 4 (‘ i}

Soma = Kaundinya

Baladitya sister
Sarasvati = Visvartpa
(a brahmin)

female descendant
Indradevi = Indravarman = of Kanthapasa & (?)
‘ (r. 877-889) Jayavarman llI

Yasovarman |
(r. 889-910)
/

king of Bhavapura

Harsavarman |
(r. 910-923)
I$anavarman Ii
(r. 923-928)

hendradevi = Mahendravarman

daughter = Jayavarman IV = Jayadevi
(r. 928-941)

Harsavarman Il
(r. 941-944)

Rajendravarman
(r. 944-968)

Figure 1.2: Hypothesis 4. This shows the hypothesis outlined by Vickery (1986:107).
His discussion is appended to an exploration of what can be known of Mahen-
dradevl’s family from K. 165. He resumes the epigraphical data that he was trying
to square as follows: “I. Jayavarman married an unnamed sister of I$anavarman’s fa-
ther Yaovarman; 2. Jayavarman IV had a son Harsavarman; 3. Harsavarman’s mother
was Jayadevi, younger sister of Mahendradevi; 4. Rajendravarman was elder brother
of Jayavarman IV by the same mother; 5. Rijendravarman was elder brother (first
cousin) of Harsavarman; 6. Rajendravarman’s mother was Mahendravadevi.” He adds
(1986:108) as alternative possibilities: “1. Mahendradevi and Jayadevi were half-sisters
of different mothers; 2. the sister of Yasovarman whom Jayavarman IV married was not
Jayadevi, but another; 3. [...] was mother of Mahendradevi, Jayadevi and Yasovarman;
and 4. Mahendradevi married succesively two men, one father of Rajendravarman
and another, unknown, father of Jayavarman IV, who would then be half-brother of
Rajendravarman.”
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adita vasusamastam bhaktito smin ive sav

akrta ca $ikharabham saudhavesmadrirajah
aniyatagatim i$an caikavrddhoksam iksyam
dhanisakham iva kurvvann ekavasam dhanadhyam 20

Out of devotion (bhaktitah) he gave (adita) all (samastam) his wealth
(vasu) to this Siva and created (akrta) a temple [covered] in stucco (sau-
dhavesma) comparable to a peak (sikharabham) of the king of mountains
(adrirdjah), [thus] rendering (kurvan) presentable (iksyam) the Lord, who
seemed (iva) of uncertain gait (aniyatagatim), possessing only an old bull
(ekavrddhoksam), [and making him] rich (dhanadhyam) who only had
one garment (ekavdsam) [and who could only call himself] the friend of
wealthy men (dbhanisakham) ...B4

who is the goal [whom we all seek, but] that is uncertain
[of attainment] (aniyatagatim), who represents the one an-
cient Dharma (ekavrddhoksam), who has only one residence
[namely the entire universe] (ekavdisam), and who is a friend

of Kubera (dbanisakham).

Now it is perhaps just conceivable that both Jayavarman IV and the Rajendravarman
who subsequently became king could both have been born to Mahendradevi and that
Jayavarman IV then married his own mother’s “sister” Jayadevi. But it is not partic-
ularly likely. And it seems especially unlikely that the Rajendravarman who became
king should have proclaimed in several of his inscriptions that he was in some sense the
“brother” of Harsavarman II if he had been able to base his claim to succession on being
the elder brother of Harsavarman II’s father Jayavarman IV. Furthermore, the inscrip-
tion K. 677, on which this implausible reconstruction depends, appears, although this
is not made explicit, to commemorate a foundation made for the merit of a Rajendra-
varman who had already died. It seems, in other words, that the Rijendravarman

34There is an echo, in this trope, of Kumdirasambhava s:80:

asampadas tasya vrsena gacchatah prabhinnadigvaranavahano vrsa
karoti padav upagamya maulina vinidramandararajorunanguli

He’s no money, he rides on a bull,

but bull-like Indra, whose mount

is the rutting elephant of the east,

dismounts before him

and reddens his toes with the pollen

from the coral tree lowers

blooming on his crown. (Translation of SmITH 2005:201).
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mentioned in K. 677 was not the Rajendravarman who subsequently became king and
built the Mebon temple, but rather an already deceased elder brother of Jayavarman IV
who happened also to be called Rajendravarman.

In building hypothesis 4, Vickery did not doubt that K. 677 referred to the
Rajendravarman who became king, and the beginning of his peroration suggests that
he was perhaps also somewhat hampered by his overriding commitment to demon-
strating that Jayavarman IV was not a usurper (1986:108):

Whatever the truth about the relationships claimed in the various inscrip-
tions relating to Rajendravarman and Jayavarman IV, and however var-
ied the possible genealogies reconstructible from them, one thing is clear.
Jayavarman IV belonged to the royal dynasty and was not considered an
usurper under the prevailing rules of the time.

There are indeed, as VICKERY has mentioned, yet more permutations that could be or
have been considered possible. But rather than give an exhaustive presentation, perhaps
we may conclude this geneaological discussion with Claude JacQues’ hypothesis s,
which he presents as a family tree whose links are not all fully discussed (2014:32).
Here (as in hypothesis 3) Rajendravarman and Harsavarman II are still parallel cousins
through their mothers, respectively Mahendradevi and Jayadevi, who are still sisters to
each other, but they are not sisters to Yasovarman I. Instead Jayavarman IV is presented
as marrying both an unnamed sister of Yasovarman I and also Jayadevi, upon whom he
fathered Harsavarman II. This is possible, since we only know Jayavarman IV to have
been brother-in-law to Yasovarman I from this stanza of K. 286, which does not reveal
the name of Yagovarman I’ sister:

XXXV.
pitrsvasus tasya patih patisthas $riyojvala$ rijayavarmmanama
$riyam vibhatya bhuvanatrayasya sthanam purl yena krta mahimna

The extremely clever husband of the sister of his [viz. [§inavarman IT’s]
father [namely Yasovarman I, brilliant with [royal] glory, named Sri-
Jayavarman [IV], created, thanks to his greatness, a city that was the resi-
dence of all the glories of the triple cosmos because of its wealth (vibhirya).

The sister of Yasovarman whom Jayavarman IV married might therefore have been
Jayadevi, or she might not. Jayadevi, the mother of Harsavarman II, might have been
a different wife.

I am inclined to adopt either hypothesis 3 or hypothesis s, in which the relation-
ships between Jayavarman IV, Harsavarman II and Rajendravarman remain exactly
the same, and what changes is only the ancestry of Jayadevi and Mahendradevi: in
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Hypothesis 5 ( {}
‘ -

Soma = Kaundinya

Baladitya sister
Sarasvati = Visvarlpa
Indravarman (a brahmin)
(r. 877—889)\ :
Yasovarman |
(r. 889-910)

Harsavarman | .:'. king of Bhavapura
(r. 910-923) :

?
I$anavarman Il
(r. 923-928) Réjendravarman

daughter = Jayavarman IV = Jayadevi
(r. 928-942) ‘

Mahendradevi = Mahendravarman

Harsavarman Il

(r. 942-944) Rajendravarman
(r. 944-966)

Figure 1.3: Hypothesis 5. This is a modified version of the figure showing hypoth-
esis 3, adapted to show the relationships that Claude JacQues tables in his “Schéma
des parentés des rois de la premi¢re moitié du X¢ siecle” (2014:32), and using the reg-
nal dates that he there adopts. It is possible that Claude JacQues has fully unpacked
all parts of his reasoning behind this in some other publication, or that he regarded
his reconstruction of this genealogy as so similar to hypothesis 3 (already defended by
CebEs) as to need little exposition. The text surrounding this “Schéma” is instead
dense with speculation about Jayavarman IV’s spouses and their relative ages. It re-
minds us (2014:33) that we know of another spouse of Jayavarman IV from K. 989,
namely Narapatindradevi (not tabled here), who gave birth to a son called Narapatin-
dravarman. This in turn usefully recalls that, given how many wives Jayavarman IV
is likely to have had, it is something of a leap to assume that the sister of Yaovarman
mentioned in K. 286 happened to be the wife called Jayadevi.
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hypothesis 3, they are sisters or half-sisters of Harsavarman I and I$anavarman II; in
hypothesis s, they are unrelated to them.

We may now return to the questions raised by our stanza 29. Rajendravarman’s
claim to have inherited his royal status from his father is a claim to have inherited
from Mahendravarman, about whom all we know is that he was the son of a king
of Bhavapura and a king in his own right, perhaps also of Bhavapura. If Rajendra-
varman really enjoyed a period of shared kingship, as yuvarija, then it was presumably
not a period of throne-sharing with the immediately previous king Harsavarman II.
This is, in any case, not how the status of yuwvarija is supposed to work: the yuvarija
should be the first-born son of an ageing king who requires assistance and wishes to
assure a “normal” succession by primogeniture. Nor would it have been throne-sharing
with Jayavarman IV, since we can be clear that Jayavarman IV was not his father, and
since the rule of Harsavarman II intervened. Rajendravarman might, however, have
enjoyed a period of throne-sharing with his father Mahendravarman, but the throne
in question would not have been that of an entire empire centred upon Yasodharapura
(Angkor), but rather that of the royal house of Bhavapura, wherever that may have
been (a significant question, as we shall see below).

We may conclude then that there is a possibility that his period of being so-called
yuvardja was a time spent governing just Bhavapura, and that he regarded himself as
acceding to the lion-throne of full power, governing an empire centred on Yasodhara-
pura, a lictle later. This full accession to power is presumably what is dated in (for
instance) stanza 4 of K. 268 A (southern tower) at Bat Chum:E3

asit samastabhuvanakararatnasara-
tarasphurakiranaranjitapadapithah
somanvayo rirasamangalabhadharas $ri-
rajendravarmmanrpatir vvitatangadiptih

There was once a king, Sri—Réjendravarman, born of the lunar race, the
radiance of whose body shone forth all round, whose footstool was tinged
with the corruscating rays of the stars that were the most excellent jewels
from the mines of all the earth [in the diadems of vassal kings], who bore
[the burden of the governance of] the earth from [the szka year marked]
8 (mangala), 6 (rasa), 6 (ari).

In any case, the riddling stanza 29 of K. 528 seems after all only to imply, by way of
punning word-play, that Rajendravarman’s succession followed Sanskritic norms. In
fact, his claim to an imperial throne may have been tenuous. It is moreover possible that
the repeated claims of being Harsavarman II’s “brother” that we find in the inscriptions

35 Another inscription that gives Rajendravarman’s accession date in a similar fashion is K. 70
(in st. 4), produced by a certain Nrpendrayudha.
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of his reign, as well as such rhetorical flights as that of stanza 29 of K. 528, were part
of a conscious strategy of “spin” aimed at blurring the exact nature of his link to the
throne and so creating an impression of greater legitimacy. It is possible that stanza 26
of the much later (early eleventh-century) inscription K. 598, which we examined just
above, is thus a reflection of the success of such a rhetorical strategy.

1.5.1 Where was Bhavapura?

Such considerations can be seen to take on an entirely different light depending on
where Bhavapura may be supposed to have been. It is possible that the Bhavapura
mentioned in Rajendravarman’s inscriptions was an entirely different place from the
pre-Angkorian city Bhavapura, the “capital” of Bhavavarman I, in which case we have
no clue as to its whereabouts. But let us provisionally assume that (as is arguably
suggested by st. 9 of the twelfth-century inscription of Ta Prohm, K. 273, edited by
Capks in 1906) the same place name was maintained through six centuries. VICKERY
(1998 passim) makes several allusions to the pre-Angkorian city of Bhavapura having
been situated near I§anapura (Sambor Prei Kuk), and various other suggestions as to its
localisation have been made over the years. POTTIER (2017:49—60) gives a magisterial
overview of the various theories. Now it might seem that wherever this Bhavapura was
situated, it need not have any bearing on Rajendravarman’s presentation of his geneal-
ogy. But the hypothesis with which PorTiER concludes (2017:60) is that Bhavavarman
I’s “capital city” was in fact centred upon the terraced “mountain-temple” of Ak Yum,
now partly buried in the earthen rampart forming the Southern edge of the Western
Baray in the Angkor archeological park. In other words, Bhavavarman I’s “capital”
might in fact have been part of what became the conurbation that came to be called
Yasodharapura. After establishing that archeological digs have revealed that Ak Yum
was in fact (contrary to early propositions based on stylistic dating and finds of later
epigraphs) founded early enough for this hypothesis to be conceivable, PoTTIER 0b-
serves (2017:49—53) that inscriptions tell us that this was a temple of Siva as Gam-
bhire$vara. PorTIER further adduces the evidence that K. 53 (from Kdei Ang) alludes
in stanza 5 to Gambhire$vara having been the “fruit of the wish-fulfilling tree that
was Bhavavarman’s reign” (Srigambhiresvaro yasya rajyakalpataroh phalam). He further
points out that the various other allusions to a Gambhiresvara do not indisputably
point to there having been also a Gambhire$vara shrine among the temples of Sambor
Prei Kuk. Thus, what appears to have been Bhavavarman’s principal religious founda-
tion, which one might reasonably expect to have been in his “capital city”, might well
have been at “Angkor”.

Now if Bhavapura had its centre beside what became the Western Baray, then
Rajendravarman’s claim through his father Mahendravarman was to a kingdom beside
the very place that Rajendravarman restored to the status of “capital city”. This would
make the presentation of his genealogy here seem a much stronger claim to wielding
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power, not just within the confines of the historical city of Bhavapura, but to an empire
centred upon the contiguous or enveloping city of Yasodharapura, which he restored
to glory, according to K. 268 A (southern tower), st. 13:

$rimadyasodharapurin cirakalasinyam
bhasvatsuvarnnagrharatnavimanaramyam
bhiyo ‘dhikim bhuvi mahendragrhopamam yo
’yodhyapurim iva kuso ’bhinavan cakara

The glorious city of Yasodhara, which had long lain empty, he once again
made great, delightful because of the jewelled turrets of its houses of

gleaming gold, like a city of great Indra upon earth, just as Kusa renewed
the city of Ayodhya E2

This localisation of Bhavapura within what is now the Greater Angkor Area might seem
to reinforce Rajendravarman’s genealogical claim to power, but it raises other problems.
In particular: how are we then to understand the relationship between Bhavapura and
Yasodharapura? Could Rajendravarman’s father Mahendravarman really have ruled

3Cf. also K. 806, st. 274. Another stanza that might refer to Rijendravarman’s restoration
of Yasodharapura, and further to its fortification, is K. 806, st. 18, if we assume that “giver of
glory” (yasoda) and “bearer of glory” (yasodhara) may be treated as synonyms:

durggabhiyogad viphalikrtarikamksam yasodabhyudayaya daksam
mahendrato labdhamahabhisekam raraja aurer iva yasya valyam

His youth (bdlyam), like that of Krsna (saureh), shone, having frustrated the
desires of his enemies (viphalikrtarikimbksam) because of [the construction of]
fortifications (durggabhiyogir) — [youth] which was skilled in producing happi-
ness for Yasoda [/skilled in restoring the prosperity of Ya$oda-[pura], after receipt
of the great consecration [as king] on the Mahendra[-mountain] [/ after receipt
of a heavy shower from Indra / after receipt of great consecration from Mahen-
dravarman].

In the case of Krsna, the first line refers to his thwarting such enemies as Jarasandha by building
a new capital, Dvaraka, a jaladurga that could not be assailed. In the case of Rajendravarman,
it perhaps refers to the fortification of parts of Yasodharapura. Receiving a heavy shower from
Indra refers to the storm unleashed upon the cow-herding people from which Krsna protected
them by holding up the Govardhana mountain.

For yet another allusion to Rajendravarman’s renovation of Yasodharapura, see stanza 7 of
K. 70, quoted below in annotation to stanza 205.

37This recalls the story recounted in the opening of chapter 16 of the Raghuvamsa, where
the city of Ayodhya takes the form of a woman, appears at night in Kusa’s locked bedchamber,
recounts her sorry abandoned condition and implores him to return to make Ayodhya the
capital of the solar dynasty once again. This emotive allusion thus serves to make the case that
Khmer kings already had an unbreakable family loyalty to this particular place.
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over a small town just outside the confines of the “capital” from which the much
broader Khmer state was ruled by other sovereigns? Assuming once again continu-
ity of this toponym being applied to the same place across the centuries, perhaps this
is not wholly impossible, given that Bhavapura, after being founded by Bhavavarman I
as his “capital”, seems to have been subsequently administered by governors appointed
by seventh-century kings.E3 This might have given it a relatively durable administra-
tive status as a governorship, to which the antecedents of Rajendravarman at some
point acquired an hereditary claim. And this might, by the tenth century, have been a
relatively lowly rank which Rajendravarman’s eulogies exaggerated out of proportion.

In much of the above discussion, it may be noticed that I have tended to put the
expressions “capital” and “capital city” within inverted commas, since it seems rather
likely that at an early stage of “state-formation” the “capital” was simply wherever the
king chose to reside, and that that might often change. By speaking of, for instance,
“Les capitales de Jayavarman II” (the title of an article by Ca&pts [1928b]), we risk
creating in ourselves the illusion of greater stability and centralism than is warranted.
Secondary literature speaks of the “founding” of numerous “capital cities” — Bhavavar-
man I’s Bhavapura (perhaps Ak Yum); I$anavarman Is I$inapura (Sambor Prei Kuk);
Jayavarman I's Purandarapura (location unknown, but perhaps also in the Angkor area:
see SOUTIF 2009b), Yasovarman’s Yasodharapura, Jayavarman V’s Jayendranagari, and
of course the various “capitals” of Jayavarman II discussed by C&pEs 1928b: Indra-
pura (location disputed), Hariharalaya (Roluos), Amarendrapura (perhaps near Ban-
teay Chmar), and Mahendraparvata (Phnom Kulen) — but we should keep in mind
that they may often have been relatively temporary royal residences that drew a courtly
life around them,B and not closed spaces defined by heavy fortifications like Angkor
Thom, which may be quite different from the capitals that preceded it and a reaction
to the realisation that Angkor was no longer invincible.B Notice, moreover, that a few

33We know this from K. 1 and from K. 1150, for a fresh edition of which see GooparL
2019.

39This point is made by C@bpts in conclusion to his article on Jayavarman II’s capitals
(1928b:123):

. s'il est vrai que Jayavarman II fut un grand roi en ce sens qu'il refit 'unité
du Cambodge et régna longtemps, il dut avoir au retour de son séjour en pays
étranger des débuts difficiles, et ses continuels changements de résidence don-
nent 'impression d’une cour nomade, 2 la recherche du site favorable 4 la fon-
dation d’une capitale définitive, et vivant en attendant dans des constructions en
matériaux légers dont rien n’est parvenu jusqu’a nous.

Capts here appears to connect the nomadism of Jayavarman IT’s court with the special diffi-
culties that that particular king supposedly faced, but it seems possible that royal courts in this
period simply were typically nomadic, and that palaces (which is perhaps what we really mean
by “capitals” in this context) were therefore typically constructed of light materials.

4°Thus POTTIER (2003:205):



56 Introduction

of the “capitals” in the above list were in or beside what is now the Greater Angkor
Area: it seems clear (as we have seen from the above-cited stanza of K. 268) that by
Rajendravarman’s time at least, and possibly considerably earlier, this area had acquired
the reputation of being the proper seat of power for Khmer kings. And whether or not
Bhavavarman or Yasovarman or Jayavarman II could be said to have “founded” it, at
least a part of the area in question had come to be known as Yasodharapura.

1.5.2 Sun and Moon, Patriline and Matriline, Brahmin and Ksatriya

A further and less significant caveat should also be mentioned. It is certainly tempting
to assume that the Bhavapura ruled by Rajendravarman’s father was the same as the pre-
Angkorian “capital” established by Bhavavarman I, but it should be noticed that Ma-
hendravarman is described (in stanza 12) as belonging to the solar race (bhdsvadvamsa),
whereas his mother Mahendradevi, and therefore also Indravarman, Yagovarman and
the others, belonged to the lunar line (see the pun on Soma/soma in stanza 11). And
it is only to the lunar race (somavamsa) that pre-Angkorian kings attached themselves.
We see this claim to lunar ancestry made not infrequently from the inscriptions of
Bhavavarman II onwards (e.g. K. 733, st. 3), and there is one allusion (in K. 1142) to
the lunar race having already been that of I§inavarman I and of his antecedent Jayavar-
man, perhaps the unnumbered sixth-century pre-Angkorian sovereign who was the
predecessor of the Rudravarman who appears in K. 40 (see C&pEs 1931:8), who might
also be the same person as the husband of Kulaprabhavati mentioned in K. 875 (pub-
lished in Capis 1937).E So if Rajendravarman’s claim to belong to the royal house
of Bhavapura is intended as an implicit claim to being descended from Bhavavarman,
then it would be odd that he should insist on his father Mahendravarman being of solar
descent. Could the pretention to solar ancestry be a relatively incidental embellishment
added by Rajendravarman and with no antecedence?

It would appear that Rajendravarman’s claim to being of lunar descent, through his
mother, was more important to him than his being of solar descent, for in his peroration

ATopposé, fortement délimitée par son enceinte et sa large douve, Angkor Thom
n’apparait plus guére comme un représentant fidéle de 'urbanisme angkorien.
Elle constitue plutdt une rupture brutale qui sonne le glas des déplacements de
la capitale, et un achévement en se fixant dans son enceinte pour plus de deux
siecles. Si elle reprend des principes employés dans les cités précédentes, elle
invente une nouvelle forme urbaine fermée probablement liée & 'apprentissage
dramatique, en 1177, quAngkor n’est plus invincible.

4I'These identifications would not be compatible with the interpretation of Claude JacQues,
who has published the first seven stanzas of K. 1142 (2007:47—53), but Eric BourRDONNEAU
has shown me (in an email of 13.xi.2006) that the genealogy must certainly be understood
differently and we plan to republish that inscription, including the stray fragments that can be
read beyond its seventh stanza.
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he mentions only his lunar ancestry (stanza 206), and we have seen it emphasised alone
in the stanza of K. 268 quoted just above. Of course this may be because, in spite
of what is implied about his status being paternal in stanza 29, it was through his
mother that he claimed a right to the throne. But it is worth emphasising that even
his mother’s ancestry is presented as a matriline reaching back to the mythical Soma,
daughter (as we learn in K. 1142, st. 1) of the Moon. Why did he not present more
of his mother’s patriline? One is led to suspect that he thought that his own maternal
ancestry was more important, and perhaps that maternal ancestry generally was simply
more important anyway.

His claim to being brahma-ksatra, a blend of both brahmin and ksazriya, also comes
to him through his mother, apparently because her ancestor Sarasvati married the brah-
min Vi$varapa (the claim that Soma married Kaundinya, presumably another brah-
min, seems not to have been pointed up as relevant). Another celebrated Khmer case
from the same period of an important personage claiming the status of brahmaksa-
tra is Yajfavaraha (see K. 619, st. 27), guru of Rijendravarman and then of his son
Jayavarman V. But there is also one earlier royal figure who makes the claim, namely
Jayavarman I bis, the eighth-century monarch whose rule intervened at some time
between that of the late seventh-century Jayavarman I and that of the ninth-century
Jayavarman II (K. 1236, an inscription of the reign of Jayavarman I bis, is dated to 763
CE: see GOODALL 201 5:74—76). The inscriptions where this claim is made are K. 134
(st. 1), the text that first led C@&DEs to suppose the existence of Jayavarman I bis (/C 11,
p-92); K. 1417 (side B, st. Il and side A, st. VI, using the expressions dvijaksatra and
vipraksatra), an unpublished pre-Angkorian inscription with two sides in Sanskrit and
one in Khmer, issued by a Jayavarman, and which seems, on paleographic grounds, to
belong to the eighth century; and K. 1294, an inscription on a silver pot published by
Dominique SouTrr and Julia EsTEVE (forthcoming) that also seems likely to belong to
the eighth century and that describes the king, again a Jayavarman, with the expression
vrahmaksitisa 2

4For further discussion of the way in which several Khmer kings claimed to be both brahmin
and ksarriya, see section 5 of GoopALL forthcoming B. Such claims are well known from the
Indian subcontinent too (see SIRCAR 1966:61, s.v. brahmaksatra), but they appear sometimes
to be based on what Francis (2017:270) calls dharmasambkara (a mixing of the obligations of
brahmins and ksazriyas), rather than on claims of miscegenation, in other words what Francis
calls varnasamkara: see chapter 8, “Les aieux mythiques”, of Francis 2017 (pp. 331-356).
CHATTOPADHYAYA has suggested (2012:74) that brahmaksatra was often a transitional status
enabling kings of bramin descent “to legitimize their new ksatriya role”.



58 Introduction

1.6 Who built the Mebon temple?

This book is not the place for sumptuous photographs and for detailed description
and discussion of the architecture and iconography of the Mebon temple. For such an
account, readers are referred to the many guide-books that have been produced for vis-
itors of the Angkor Archeological Park, and to the handsome illustrated volumes of, for
instance, Claude JACQUES (1999, 2004). But we may briefly present here what we know
about who constructed the temple. As mentioned above, it was commissioned by King
Rijendravarman to house a /iziga of Siva called Rajendresvara in its central tower, and
statues of Visnu, Gauri, Girisa (Siva) and Brahma in the four outer sanctuary towers of
the quincunx (st. 218 and st. 14 of the Southern tower of Bat Chum®), these towers
all being configured in a quincunx arrangement that has precedents in India, where
it is sometimes referred to as reflecting a pasiciyatana scheme of worship.t4 Perhaps
because the ground would have been softened by its being in the middle of the lake,
the height of the terraced mountain upon which these towers sit is considerably lower
than, for instance, that of the Pre Rup temple, and its tightly recessed gateways might
be another concession to the constraints of building upon an island. Such structural
decisions may be attributed to the royal architect, and that architect’s name, exception-
ally, is known to us, since he has left us another monument, Bat Chum, made up of
three sanctuary-towers containing inscriptions on their doorjambs that sing his praises.
He was a skilled craftsman of Buddhist allegiance called Kavindrarimathana, who was
commissioned by the king to build a palace in Yasodharapura and a temple inside the
Yasodharatataka (K. 268, Northern tower, st. 34—35):

yasodharapure ramyam mandiram vibudhapriyah
Silpavid vi§vakarmeva yo 'nenendrena karitah
prerane sarvalokasya yah $ailadikrtau krti
yasodharatatakasya madhye rajia niyojitah

That prince [scl. Rajendravarman] caused him [scil. Kavindrarimathanal],
who was as skilled in crafts as Vi§vakarman, dear to the learned (/to the

K. 268, southern tower, st. 14:

$rimadyasodharatatakapayodhimadhye meros samanasikhare svakrte mahadrau
prasadasaudhagrharatnacite viriicadevisasarngisivalingam atisthipad yah

In the middle of the water-body that is the glorious Yasodhara tank, on a great
hill chat he made, whose peaks are similar to those of Meru, which is set with
jewels that are the stucco[-covered] buildings of a temple, he installed Brahma,
the Goddess, I$a, Visnu and a sivaliriga.

#For discussion of examples of pariciyatana temples on the Indian subcontinent dating from
the eighth century onwards, see REITz 1996 and 1998.
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gods), to create an agreeable dwelling in Yasodharapura. This same (yah)
skillful man (kr#7) was employed by the king to direct (premm) all the
people [engaged] in making the mountain and so forth in the middle of
the Yasodhara-tank.

1.7 On the statuary installed in the Mebon temple?

We do not learn much about the principal sculptures from the inscription, and they
are no longer at the site. Stanza 207 supplies the information that the statues of Siva
and Gauri (sivayoh) were for the benefit of Rajendravarman’s parents, and stanza 208
appears to tell us that the statue of Visnu was of a four-armed form, and that there were
a further eight /lizigas that instantiated Siva’s eight “bodies” (astamirti). HAENDELs
article of 2005 usefully brings together all the textual and material evidence that she
could find that throws light on the images that would once have been worshipped in
the temple. About this last-mentioned set of eight /izigas she explains that they were
ranged in small towers in the cardinal and intermediate directions around the central
platform (HAENDEL 2005:218):

Physical evidence for them is present mainly in the form of pedestals in the
eight small brick towers surrounding the central platform. These pedestals
are 6o centimeters square and 44 centimeters high, with an octagonal hole
in the top piece to fit the octagonal central part of the /i7iga. At present,
these pedestals are in situ in the prasats in the east-south, south-west, and
west-north towers, with four additional ones in the central sanctuary.
Three of them still have a top piece with an octagonal hole (east-south
and south-west towers, and one inside the central sanctuary); in 1935 the
two eastern towers still bore their /7igas.

One might have expected the central /iziga to be a massive object in stone that
could have survived with little damage until the present day, but it is lost (HAENDEL
2005:217):

+CaEpEs (1908:251) appears instead to understand that the king was instigated by every-
body to employ Kavindrarimathana:

A l'instigation de tout le monde, ce serviteur fut chargé par le roi de construire un
rocher, et autres (édifices) au milieu de I'étang de Yasodhara.

Mertens follows him in this assumption but construes the whole slightly differently
(2005:108):

... er wurde als ein (darin) Erfahrener (r#7) auf Betreiben der gesamten Welt vom
Kénig angewiesen, inmitten des Sees von Yasodhara(pura) einen Berg usz. zu schaf-
fen.
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Nothing remains of the central Sri Rajendresvara liziga, and it is prob-
able that it was looted. However, parts of its pedestal were assembled
outside the central sanctuary by the restoration team of the Conservation
d’Angkor in 1935 from pieces scattered around the platform (fig. 3). The
pedestal is 180 centimeters square and 90 centimeters high, and the extant
top piece clearly shows an octagonal hole at the center, once intended to
hold a /iriga. The pedestal would have fit easily into the approximately
190-centimeter-square indentation in the floor of the central sanctuary.

HaeNDEL’s figure 3 indeed shows a fragmented, composite pedestal, whose uppermost
spouted layer — what BRUNNER (1998:xviii—xix, 210212, fn. 82, and 1998bkd) dis-
tinguishes as the pindiki proper — was square and had an octagonal hole in its centre.

Of the four sculpted figures that once stood in the four outer towers of the quin-
cunx, we have no images to show (HAENDEL 2005:217-218):

As for the images themselves, only evidence for the Brahma exists. During
the restoration of the southeast corner prasar a round pedestal was found,
similar to those found in the temples of Phnom Krom, Phnom Bok, and
Trapeang Pong which supported statues of Brahma. The remains of the
pedestal can still be seen today, as well as its round yoni [sic], which lies
broken at the base of the central platform (figs. 4a, b). In addition, the
restoration reports mention fragments of a Brahma head with four faces
found on the platform north of the southeast tower, and fragments of a
male statue south of the east stairs of the central platform. Due to their
proximity to the yoni [sic] these fragments may be parts of the original
Brahma image. Unfortunately, no photographs exist of either the head
or the other pieces, but according to the restoration report of November
1935 the head at least was stylistically contemporary with the temple.
When I visited the Conservation d’Angkor it was impossible to find any of
these fragments, so a definitive identification of the pieces cannot be made
at this point. The inventory of the Conservation d’Angkor also notes that
a standing image of Brahma with four arms was found at the East Mebon.
Unfortunately, no further details are given, but the image, now in Siem
Reap, may have originally been placed in the southeast shrine.

What HAENDEL here calls a yoni is a multi-layered round pedestal, whose uppermost
layer was a spouted collar of stone, like the pindika for a linga, except that the central
hole is round (and not octagonal to accomodate the central octagonal section of the

linga’s shaft).

4 For further discussion of the pindika, see GoopaLL 2017b:ssff.
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Other than these thirteen objects of worship (nine /zgas and four scultpures) ex-
plicitly mentioned in K. 528, there are two other surviving sculptures that may have
been worshipped and which HAENDEL assumes to be contemporary with the founda-
tion, one a statue of Ganesa of 70 cm in height, and the other a block of stone featuring
seven seated sages with bands (yogaparta) round their knees on one side, and with a se-
quence of nine deities and their mounts, of the type sometimes known as navagraha
on the other side (HAENDEL 2005:239) .22

The displaced upper part of one handsome balipitha has also survived. This block of
stone has its flat top carved in delicate shallow relief to show the contours of a pericarp
and eight surrounding petals of a stylised lotus. I owe this information, as well as
the photograph in figure [r.5, to Sophie Biarp, who showed images of this object in
her online lecture on the iconography of the Eastern Mebon temple at the Centre for
Khmer Studies on 21.v.2021. Examples of such balipithas are of course plentiful in
South India (though with very different stylisations of the eight-petalled lotus), and
may be seen, for instance, at Banteay Sreif and in the museum at Vat Phu. There
may once have been several such balipithas suitably disposed outside the entrances to
several of the shrines.#d

Some iconographically intriguing carving can be found on the decoratively carved
sandstone lintels have been preserved, but the tympana above them on the doorways
and false doorways of the five towers of the central quincunx, where one might expect
to see elaborately carved mythological scenes, are blank expanses of brick. Presumably
they were once covered with colourful decoration, but executed in plaster, which has
long since been lost.

1.8 Who maintained the Mebon foundation and for how long?

In contrast with slightly earlier grand royal foundations, such as those of Jayavarman IV
at Koh Ker (see CHHOM 2011 and JACQUES 2014) or those of Lolei (see SouTir 2009a),
we learn nothing here about the team of slaves (ddsa and dasi), distinguished by their
various functions (dancers, singers, musicians, chefs, florists, servants, parasol-bearers,
cattle-herders, cultivators of rice, and so forth) who must have been attached to this

47For further discussion of these “Neuf Devas”, see BHATTACHARYA 1964.

#For the shapes and disposition of the balipithas at Banteay Srei, see BRUGUIER, CHEVANCE
and CUNIN 2020:333-334. In a message of 22.v.2021, Sophie Biarp alludes to another, ap-
parently unpublished, that is to be found “déposé au coin nord-est du trapeang au nord du
groupe des Preah Pithu 4 Angkor Thom”.

#“For such “altar’-like stones intended for leaving out bali-offerings to appease other poten-
tially threatening divine beings and to draw them away from the principal shrines, see TAK4,

s.v. balipitha.
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huge temple for all the innumerable tasks required to keep it running.Ed Such an omis-
sion is of course not abnormal for an inscription entirely in Sanskrit. But there is also
no accompanying Khmer text detailing the endowment, for either of the two most
substantial foundations of Rajendravarman, namely the Saiva temples of Mebon and
Pre Rup. Were such Khmer texts never produced for these temples, or have they simply
been lost? LusTiG and LusTIG observe that there is a generally observable diminution
across the whole Khmer region in the tendency to produce long lists of personnel, af-
ter a peak in the ninth and early tenth centuries (2013:57-58). In any case, we may
assume that Rajendravarman endowed the Mebon temple richly, for he mentions this
in a flowery bitextual stanza towards the end of K. 528 (st. 209), and we may assume
that this endowment included a large personnel. This assumption is arguably further
shored up by stanza 210, which tells us that he laid down the rules of worship in the
temple, which were based upon what is taught in Saiva, Vedic and Smirti literature,
or perhaps by “what is taught in Saiva scripture and in Smrti” (Suivasrutismrtyudita).
The implication is that, like certain other Khmer kings, such as Stryavarman I, he may
have actually composed some sort of ritual manual, a paddhati or kalpa (suggested by
the use of the verb kalpayim dsa) specifically for the conduct of worship in the Mebon
temple.& This sort of arrangement naturally implies that he personally involved him-
self in putting in place the personnel who were to run the temple. Presumably there
must have been lands too, to keep the temple supplied with produce, although they
cannot simply have been lands immediately surrounding the temple, since it occupied
an island.

Nonetheless, it is perhaps worth mentioning another speculative consideration that
might explain the absence of mention of slaves, namely that in the case of the conurba-
tion around Yasodharapura, the lands might all already have received their allotments
of slaves a few generations ago, and so the descendants of those slaves might simply
have been reassigned, without the need for engraving legal declarations, to man the
foundations built in those areas. The great lists of slaves that we find earlier at Lolei
and Koh Ker in the ninth and early tenth centuries are so enormous perhaps because
they were produced at a moment when hereditary slaves were for the first time being

5°There is a considerable secondary literature on “slavery” in ancient Cambodia, but a good
starting point is perhaps VICKERY’s enlightening presentation (1999) of the inscriptions of
Roluos, where some of the longest lists of personnel (he prefers not to call them “slaves”)
are to be found, then, particularly for comparison with the evidence in Sanskrit sources from
the Indian subcontinent, the remarks of SANDERSON (2004:395—401). More recently, there is
the essay of JacQues in his book on Koh Ker(2014:44—77), and the broad analytical survey of
Eileen Lustic and Terry LusTiG 2013.

STSANDERSON (2004:3 53—377) discusses three mentions of Cambodian Saiva paddhatis, two
of them composed by Khmer kings (one of them being that in a famous passage of the Sdok
Kak Thom inscription, K. 235, st. 25—29), which he contextualises at some length with some
exploration of the sorts of paddhatis that were produced in other regions.



The East Mebon Stele Inscription from Angkor (K. 528) 63

apportioned to lands that, although no doubt not all virgin tracts of soil, were freshly
being claimed for cultivation and settlement according to a newly ordered pattern.
Comparable moments of settlement or re-settlement might also have been recorded
even after the reign of Rajendravarman, for instance for Dvijendrapura (Vat Preah
Einkosei, within what is today Siem Reap), but they were perhaps not necessary in
Rajendravarman’s time for the area to the South of the Yasodharatataka, since that
had already been settled and so tied to its teams of bonded labourers.E3 (This line of
speculation was suggested to me in conversation by Charlotte ScamID, who observed
that similar arguments have been made about donations of land to brahmins, in the
form of agrahara-villages, becoming less frequent after the Pallava period because there
was so much less virgin land to be claimed for agriculture and animal husbandry.)
How long the foundation remained active is also not clear. For some sites, we
have evidence, from later epigraphs or from structural alterations, of a lasting occu-
pation centuries after construction. But perhaps these tend to be sites which were
already or soon became magnets of popular devotion. An obvious case is the site of
Siva Bhadregvara at Vat Phu, which was recognised as a numinous mountain already in
the fifth century, as K. 365 bears witness, and its Saiva shrine clearly continued to at-
tract royal patronage in the seventh-century, as the partly pre-Angkorian structure and
K. 367 attest, and was still attracting royal endowments and improvements through-
out the Angkorian period, as for example K. 1320 shows, for the reign of I§inavarman
I in the early tenth century, and K. 1222 (West face, st. 26), for the reign of Tribhu-
vanadityavarman in the mid-twelfth.E3 In the Mebon inscription too (K. 528, st. 203),
the hyperbolic boast is made that it seemed as though it was at R3jendravarman’s ini-
tiative that Bhadresvara could be said to have become truly endowed for the first time.

5>The temple of Pre Rup, according to JACQUES (1999:75), was built on the site of one of
the four dsramas that Yagovarman built around his great tank, whereas Christophe PoTTIER
(2003:199—208) has hypothesised that the Saiva dsrama that had to be destroyed to construct
the temple of Pre Rup did not occupy exactly the same site, but was instead situated on what
is now a slightly raised rectangular platform a little to the east of the temple of Pre Rup. The
“Mission Yasodhararama”, a collaborative archeological project launched in 2010 to clarify
the history of the dsramas of Ya$ovarman, has, however, not found traces that would indicate
the presence of an dsrma of the time of Yasovarman on the site of this low platform: all this
is presented, along with a succinct discussion of the sequence of hypotheses of the various
archeologists and epigraphists about the functions and locations of these dsramas, by CHea
(2018:101-120). Increased density around Pre Rup is in any case certain (POTTIER 2000:104).

53Much has been written about the centrality of Vat Phu to Khmer religiosity: for a brief
but richly detailed discussion, see SANDERSON 2004:409—412. For K. 1320, see GoopaLL and
JacqQues 2014 and, for an English translation, GoopALL 2017. As for K. 1222, a four-faced
stela from Phnom Dei or Phnom Bei (just outside the archeological park of Angkor) that bears
a Sanskrit inscription of the reign of Tribhuvanadityavarman (a successor of Siryavarman II
who tends not to figure in popular accounts of Cambodian regnal history), an edition and
translation have been prepared and will soon be published.
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And Rajendravarman’s great generosity to Bhadresvara is reiterated in the Pre Rup in-
scription (K. 806, st. 270—271, discussed by SANDERSON 2004:417—418). Other than
such sacred sites, one can imagine that some dsramas, since they were constructed to be
self-sustaining socially cohesive communities that supported learning, may have had
long lives. Another enduring establishment, perhaps because it too found social use-
fulness,i4 was evidently Banteay Srei, as the pair of inscriptions K. 568 and K. 569
show, for they date from the beginning of the fourteenth century (1228 $zka) and refer
back to the tenth-century founder Yajfavaraha.

But what of such vast personal projects of the king as the Eastern Mebon tem-
ple, constructed for the merit of Rijendravarman’s parents (st. 206—207), perhaps as
part of a grandiose configuration in which Pre Rup and the Mebon temple were con-
sciously alligned on a North-South axis, Pre Rup being just a few hundred metres to
the South, and the Mebon and the old palace were alligned on an East-West axis, with
the old palace (centred on the structure known today as the Phimeneakas) lying a few
kilometres to the West.Ed Were such personal projects of kings typically as long-lived?

I do not know what evidence there might be for the longevity of the Mebon as a
thriving temple-foundation. In the case of Pre Rup, six extra sanctuary-towers were

54The foundational inscription of Banteay Srei, K. 842, reveals that, far from being “just a
temple”, it had the beginnings of a carefully produced library (st. 30), and that it was to serve
both as a place of hospitality and education (st. 38), and also as the seat of whoever should be
chosen as the Saiva chaplain of subsequent kings (st. 39). Since C&D#s’ interpretation of this
passage is different, it is worth quoting and retranslating stanzas 38—39 here:

kulasya patya kartavyam atithyam bhojanadikam
adhyipakena cacchinnam vrahmasatram atandrina ||
yo matah kamvujendrasya $aivacaryyo ’granir guruh
tadadhinam idan devakulam raksyam yathavidhi ||

The head of the temple (kulasya) should perform the duties of welcoming unin-
vited guests (dtithyam), consisting in offering them food and the like, and there
should be an unbroken festival of learning (brahmasattram) [offered] by an un-
tiring teacher (adhyipakena). This temple (devakulam) should be placed under
the authority of one (tadadhinam) who is highly regarded (marah) by the king
of the Kambujas (kamvujendrasya), a Saiva Master, a prominent guru. It should
be protected according to due rules.

Note that the second of these stanzas has been quoted and translated in a recent discussion of
similar “job-description” stanzas elsewhere in the corpus (GoopaLL 2020d:196-197).

55 According to JacQues’ speculation (1999:70—71), Rijendravarman “doubtless installed
himself in the old royal palace”, but he “abandoned Ya$ovarman I’s capital, perhaps because it
was in too ruinous a state after having been deserted for 20 years”, to build a palace, now entirely
disappeared, on the South bank of the Eastern Baray. That palace may have been sandwiched
between the Mebon temple and that of Pre Rup, as Guy NaFrILyaN’s drawing, printed with
JACQUES’ text, seems to suggest.
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later added to the East but left unfinished.E9 And a three-stanza Vaisnava inscription
in Sanskrit from the end of the eleventh century (at the earliest) proves that at least
the sanctuary-tower of the Northeast corner of the summit was still being used for
worship a century after Rajendravarman’s death.i There is also a later inscription
in the Southeast tower, but of the seventeenth century and recording acts of Buddhist
piety,E which shows that the monument was still being used in 1684 cE, but for socio-
religious purposes unrelated to the intentions of its founder.E3

‘There may be no such strong evidence of the continuity of use of the Mebon tem-
ple. Among the sculpted objects of uncertain date that do not correspond to the thir-
teen iconic and aniconic substrates of worship explicitly mentioned in the conclusion
of the inscription, there were fragments of a statue of Parvati of 155 cm in height, which
was at first taken to be the statue of Gauri mentioned in st. 207 and 218, but which
HAENDEL (2005:240) believes should be dated later, to the Bayon period, on stylis-
tic grounds. If HAENDEL is right about this, then it could be evidence of sustained
maintenance of the temple, since it is conceivable that the original image of Gauri be-
came cracked or damaged and therefore needed replacing, and this might have been
the replacement sculpture. But it is of course also possible that this is an unrelated
later image of a goddess. Indeed, the presence of one or two such artefacts of later date
seems hardly conclusive, since there is a tendency to gather up loose sculptures found
lying about and to bring them into temples.

One line of speculation that offers a possible motivation for the gradual aban-
donment of just the Mebon temple is opened up by STERN (1934:614), who, musing
about why Rajendravarman should have wished to construct, at Pre Rup, a second
great Saiva temple just thirteen years after the first, suggests that the island location of
the first might have been judged inconvenient for certain ceremonies.2d But st. 205

5¢Thus JacQuEs and LAFOND 2004:201: “Aprés la mort de Rijendravarman, on a ajouté les
six tours sanctuaires, a I'est, restées inachevées.”

57'The inscription in question is K. 527 (C@DEs 1943), which is damaged and not dated,
but which begins with praise of Visnu and then of Jayavarman VI, whose accession date is
mentioned, namely 1002 zka (1080 CE). JacQues and LAFOND report instead that the in-
scription in question is in the Southeast corner (2004:201): “Une inscription de la fin du XI¢
siecle montre qu’au moins la tour de I'angle sud-est du sommet était encore utilisée pour faire
le culte.” (There is in fact also an inscription in the Southeast corner, which we are about to
come to.) In spite of the evidence of the eleventh-century Vaisnava inscription, JacQues and
LaroND nonetheless speak of the Pre Rup temple having been abandoned already in the reign
of Rijendravarman’s son (2004:203): “La construction de ce temple d’Etat a été entreprise par
le roi Jayavarman V aprés I'abandon du temple de Pré Rup.”

58That inscription is K. 264, published in NIC 1, pp. 36-39.

59Similarly, the central shrine of the Mebon shrine today now houses what appears to be a
modern statue of the Buddha that some worship. But this is of course not evidence of conti-
nuity of worship from the tenth through into the twenty-first century.

6°‘La position du Méb~on orientale dans une ile, position qui devait géner certaines céré-
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(of K. 528) makes this unlikely, since it seems to refer to the /i7iga and four principal
statues of the Pre Rup foundation as already installed, which suggests that the Pre Rup
temple was not merely planned but was in fact already well underway at the time of the
inauguration of the Mebon. So both temples may have been part of Rajendravarman’s
original conception.

According to Claude JacQuEs (1999:81), Rajendravarman’s “capital city” beside
the Pre Rup temple was soon abandoned by his son Jayavarman V, who constructed
a new one, called Jayendranagari, on the western bank of the same Yasodharatataka.
Here he is thought to have begun a “palace, of which nothing now remains apart from
the sandstone landing stage built exactly in the middle of the western embankment
of the baray” (JAcCQUES 1999:81) and, behind that to the South-West, another “state
temple” in the form of a terraced “mountain”, the Hemasrngagiri, known today as Ta
Keo. Jayavarman V’s own state temple was evidently never finished and appears to
have been only half used for a few decades (JACQUES 2004:203). Perhaps a short life-
span was rather to be expected for such personal royal projects, especially given unstable
politics, uncertain successions and a worldview in which the merit incurred by creating
a fresh foundation seems to have been greater than that of maintaining an old one. The
magniloquent exhortation to future kings of the Kambujas to protect the foundation
at the end of the inscription (K. 528, st. 212-217) suggests that Rajendravarman was
well aware of the fragility of his bid for immortality through his monuments.

1.9 Rijendravarman and the Khmer “empire”

Along with JacQues™ speculations about Rajendravarman’s leaving Bhavapuraf¥ and
shifting the centre of power back to Yasodharapura because of his “admiration” of
Yasovarman,®2 we also find speculation about Rajendravarman’s radical administra-
tive reforms and changes to the empire in a section of his 1999 book Angkor enti-
tled “The kingdoms became provinces”. Basing himself partly on the observation that

monies, le dévéloppement de la cité religieuse dans I'Est de I'Etang, pourraient, tout autant que
des conceptions dogmatiques, fournir des hypothéses tendant 4 expliquer cette construction.’
STERN (1934:6214).

1JAcQUES 1999:70: “The small kingdom of Bhavapura, founded by King Bhavavarman
around Sambor Prei Kuk in the center of Cambodia during the 6th century, seems to have
remained largely independent of the “supreme kings” up till this point. About 940 the king of
Bhavapura, Rajendravarman, a ruler who was clearly full of energy and who had succeeded his
father Mahendravarman some years earlier, decided that he was going to ascend the supreme
throne.”

2JACQUES 1999:70: “A great admirer of Yashovarman I, Rajendravarman planned to rebuild
from scratch the capital of the Khmer empire on the site of Angkor.” Cf. similar assertions in
JacQuEs and LAFOND 2004:20T1.
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“provinces” (visaya) begin to appear in the epigraphical record around this time,F3
JacqQues assumed that their creation was a deliberate policy consciously put in place
by Rajendravarman to help him subjugate recalcitrant rivals (JaAcQuUEs, 1999:71):

[Rajendravarman] was evidently very badly received right from the start
and he had to deal with rebellions throughout his reign. First he had to
gain control of those kingdoms that had separated from the empire during
previous reigns. Presumably it was because this proved very difficult that
he adopted the drastic measure of simply turning all the Khmer kingdoms
into vishaya, provinces. Doubtless this radical reform was not welcomed
by the rulers of these territories, who were formerly his equals.

We do not learn anything specific about any rebellions from the Mebon inscription
(only that Rajendravarman was purportedly strong on the battlefield and fought off
many enemies, claims that are regularly made for almost every Khmer sovereign), and
we learn nothing at all about the administrative units known as visaya. But we have,
since JACQUES’ book of 1999, learnt that the creation of provinces called visaya in fact
predated Rajendravarman’s reign by at least a quarter of a century, since there are five
mentions of provincial administrators in K. 1320, the Vat Phu taxation edict of I$a-
navarman II (GoopaLL and JacQues 2014). There we learn of a record-keeper or
letter-writer of the province known as a visayalekhaka (st. 86) and of “such ofhicials as
provincial governors” (visayidhipidyaib, st. 92). Furthermore, it is clear that that in-
scription is not simply talking of the immediately surrounding region as “the” visaya,
for we hear of provincial governors in the plural (visayidhyaksaib), implying the exis-
tence of a plurality of provinces, in st. 83, a stanza which mandates exactly what visiting
provincial governors should bring as offerings to Bhadresvara on the occasions when
they came to prostrate before him.

JacQuEs (1999:71) goes on to observe that Rajendravarman “also waged war be-
yond the frontiers of his empire”, citing as example the burning of the city of the
king of Campa by soldiers under his orders, which is alluded to in st. 146 of K. 528.
JacQues remarks (1999:71) that this “description is very vague, because most Cham
cities were not far from the sea, but at any rate the city in question was a long way from
Rajendravarman’s base”. Wherever the city was, it now appears that this was not in
fact just an isolated reference to a hit-and-run raid well beyond the frontier, since there
are two other allusions to the Chams in K. 528,64 one to another military encounter

3JAcQUES (1972:199) “...visaya n'apparait pas dans I'épigraphie khmére avant le régne de
Rajendravarman”. In a footnote there, however, JACQUEs signals that he is aware of an occur-
rence of the term in st. 11 of K. 853 (of 811 $#ka), but which he regarded as a non-technical
usage.

%4There are further allusions to Rajendravarman’s harrying of Campa in the Pre Rup inscrip-
tion (K. 806, st. 272) and in that of the central tower of Bat Chum (K. 268, st. 21).
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(st. 182), and the other (st. 108, whose end FinoT had been unable to read), appears to
claim that Rijendravarman had obtained Chams as additional subjects. This seems to
mean that Rajendravarman, at least at the time of the composition of K. 528, boasted
regnal control over at least some part of Campa. Whereas for JacQues (1999:71),
Rajendravarman “certainly seems to have managed, without much difficulty, to regain
control of all the territory Yashovarman I had ruled”, it seems as though here in st. 108
Rajendravarman laid claim to having actually extended the region of control.

1.10 Summary of the inscription

FACE A

1—4 Invocation of Siva (with Gauri in st. 3) as both mantra and god of legend.

s Invocation of Narayana.

6 Invocation of Brahma.

7 Invocation of Ganga.

8—13 Genealogy, culminating in the birth of Rajendravarman from Mahendradevi.
14-19 Praise of Rajendravarman’s solar and lunar qualities.

20 As a youth (kumadra), he took up a spear (punning allusion to Saiva initiation).
21—25 Réjendravarman’s education and martial training.

26—28 His beauty.

29 Rijendravarman inherited the status of crown prince (yuvarija) from the paternal
side.

30—38 Réjendravarman’s consecration [as crown-prince?].

39—45 Rajendravarman is described setting out on military campaign.
46—48 He captures cities and vanquishes his enemies.

49—58 Rajendravarman’s prowess in battle as an archer.

s9 His prowess in battle with a spear (szk).

60—61 His fearlessness in battle.

62—63 His prowess in battle with a sword.
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64 ?
65—67 His skill as a tactician.

68—71 Victorious, he was generous; his enemies were abject in defeat, and their terri-
tories became jungle.

72—74 His fame spread everywhere and he nourished the earth.

75—76 Rajendravarman ascended his lion-throne in majesty.

77—94 His upright and propitious rule fostered prosperity, justice, learning, etc.
95—102 His beauty and virtues.

103 His exclusive devotion to Siva.

FACE B

104-111 His similarity to various gods and figures of legend in beauty and virtues.
112 Dharma leans upon him for support.

113—-120 His valour in battle earned him the Sri of his enemies.

121 Visnu is unfavourably compared to him.

122—123 More on his valour in battle.

124 Siva is unfavourably compared to him.

125—126 His sacrifices.

127-129 Just as he was valorous, so too he was virtuous.

130 His exclusive devotion to Siva again.

131-132 He was irresistibly beautiful to women, while terrifying to enemies.

133-135 Like a gentle bridegroom, he ruled the earth justly and won the hearts of all,
so that the gods could withdraw to rest.

136-141 The glory of his enemies came to him; their cities were emptied and de-
stroyed; they fled to the wilderness.

142 He was generous to brahmins.

143 His good governance is compared to control of correct Sanskrit grammar.
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144 His generosity.

145 His fame.

146 He burnt the city of the king of Campa (cf. 108 & 182).

147-149 His good governance.

150 His attachment to virtue compared to his adherence to Vaisesika thought.

151-181 Further ingenious literary tropes alluding to his virtues and good gover-
nance, and to the trouncing of his enemies.

182 His conquest of Bhrgu [viz. king of Campa] (cf. 108 & 146).
183—184 His generosity to friends and suppliants.

185-191 The terror he caused his enemies.

192 Even Indra’s wife wept from fear.

193—-195 Other kings fell prostrate at his feet.

196 Kima used him as an instrument to torment women.

197 His fame filled the world-lotus like a perfume.

198 Other kings fell prostrate at his feet.

199 He caused even barren trees to fruit.

200 People praised his virtues unceasingly, just as they praise the Mahabhisya.
201—202 He installed /irigas and images at Sivapura for his forefathers.
203 He made rich donations to Bhadresvara.

204 He enriched the foundations of the kings beginning with Indravarman and in-
creased his kingdom (svamandala).

205 Heinstalled Sauri, Gauri, [§a and a linga south of the Yasodharatataka (Pre Rup?).
206—210 He installed and endowed a /i7iga and deities here [Mebon] for his parents.

211—217 Rajendravarman entreats future kings of the Kambujas to protect the foun-
dation.

218 In 874 Saka, he installed the /iriga called Rajendresvara, along with images of
Visnu, Gauri, Girisa and Brahma.
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Figure 1.4: Localisation of the principal sites mentioned, based on the archeological
map of Greater Angkor (published by Evans, PoTTIER et al., 2007, and kindly mod-
ified by CHEA Socheat). In the Eastern Baray (Yasodharatataka) is the Mebon, with
Pre Rup on its South bank. Between the barays is Angkor Thom, the walled “Great
City” of later date. South of that is Phnom Bakheng, the temple-mountain of Coth
Yasodharapura (which was not walled: see PoTTIER 2000). To the NE is the Phnom
Kulen (Mahendraparvata), and to the SW is the vast lake, the Thonle Sap.



72 Introduction

Figure 1.5: The upper part of the balipitha in the Mebon temple. It seems not to
belong to the pedestal on which it rests (photo: Sophie Biarp).

Figure 1.6: Detail of Face B (photo: author).
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Figure 1.7: Detail showing the hairline cracks above line 30 and below line 32 of Face
A (photo: Bertrand PortE).

Figure 1.8: Detail of a page of Claude JacQUES’ typescript transcription of 1972
(JacqQues?).
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Figure 1.9: Location of the Eastern entrance, where K. 528 was installed, on the plan
of the Eastern Mebon temple published by Jacques Dumarcay in 1988 (kindly mod-
ified by Dominique Soutir). The deities that occupied the five central towers of the
quincunx are mentioned in stanzas 206—208 and 218, namely the central /iziga called
Rajendresvara, surrounded by Visnu, Gauri, Girisa, and Brahma, probably in the SE.
The directions in which the other deities were placed are not known, but the arrange-
ment may have differed from that in Pre Rup, where Visnu occupied the SE. The
goddess could have been in the SW, since at Pre Rup the SW tower bears the traces of
eight goddesses in low-relief stucco around it (PETROCHENKO 2017:132), which I was
able to examine in situ with Yuko YokocHr in 2019, who pointed out that they are
probably a set of eight Matrs (a variant of the set commonly known as the Saptamatr),
for we can distinguish Brahmi and Varahi (Fig. 21 in HAENDEL 2005). Indian paral-
lels might lead one to expect female consorts to be to the North, but Cambodian sites
(such as Preah Ko and Lolei) provide parallels for their being in the West.
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Figure 1.10: This
shows the position
of the stela K. 528,
picked out in red. The
upper drawing shows
a cut along the line of
entrance (West to East)
through the Eastern

entrance pavilion of the

outermost  enclosure
wall. If one walked up
the lion-flanked stairs
and turned to look to
the right (facing north-

TRGEATT

wards), one would

have seen Face A of

)

|

.
N V‘.-"‘vi& K2

the stela, its characters

RV TR

picked out by a raking
light falling through

SR

a balustred window
in the outer Eastern
wall.  That balustred

window is visible in the

lower drawing, which
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7

shows a cut running
from North to South
along the centre of the

same entrance pavil-

ion of the outermost

enclosure wall.  The
drawings were kindly
prepared by Christophe
PorTier, based on
drawings of Dumargay
(1988).
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Figure 1.11: CHEA Socheat (left) and Bertrand PortE (right) “turning the page” of
K. 528 in the Stone Restoration Workshop of the National Museum in Phnom Penh
in 2015 (photo: Sophie Biarp).



Text and Translation

L. [sardilavikridital

(1) traigunyadhyasikhindubhaskarakarapradyotanodgithajair
agryaih padmajakanjadrktrinayanair adhyasitai$ $akti(bh)ih
samrodhasthitisambhavatmarataye bhinnas tridhaiko pi yas
tasmai nityacite $ivaya vibhave rajfio rthasiddhyai namah ©

1a traigunyadhya® ] JacqQues; traigunyadhya® Finor 1b $akti(bh)ih ]
Jacques; $akti[bhih] Finor

AT (I (g W 2 T e T 2T -

T TS G (AT A AT dRRT<hf ()
qargtefaaaareay fasrtaree st a-
wqert faaaf=sa e fawe = sdfag) a9 q

1. Veneration (namah) to Siva, the omnipresent (vibhave), who is eternal consciousness

(;'zz'tyazcz'z‘e),E for the sake of accomplishment of the king’s goals (rzj7i0 ’rt/}zzsiddhyai)@

65Tt is conceivable that this pair of attributes alludes to Siva consisting of Janasakti and
Kriyasakti, since “consciousness” (i, caitanya) is conceived of in the Saivasiddhanta as power
which, although ontologically undivided (see TAK 2, s.v. caitanya), may be presented as plural,
its most basic division being into the two powers of knowledge and action. As for the likeli-
hood that such a theological notion should be embedded here, it will become clear that these
opening stanzas are pregnant with veiled allusions to Saiva ideas, as are two of the tenth-century
inscriptions of Banteay Srei, namely K. 842, which we shall be referring to below (annotation
on stanza 3) and K. 570, for which see GoopaLL forthcoming A, and as is the Pre Rup in-
scription, K. 806, whose third stanza, quoted just below in the annotation on this same stanza,
makes use of the Saiddhantika notion of drksakti, “power of consciousness”.

Since every cit is eternal, there is arguably no point to describing Siva as nizyacite, “[who is]
eternal consciousness”, but perhaps the point is that he is eternally in control of his conscious-
ness, and may therefore be described as anddimukza, “eternally liberated”, whereas individual
souls other than Siva have their powers occluded by an innate impurity (mala), according to
the Saivasiddhanta.

% Alternatively this could be interpreted to mean “for the sake of boosting the king’s wealth”.

77
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—, [Siva] who, though he is one (eko i), divided himself into three (bhinnas tridhai)
for the pleasure to himself [to be found] inf2 destruction, maintenance, and creation
(samrodhbasthitisambhava-) 3 as the most excellent [gods] (agryaih)td Brahma, Visnu
and Rudra (padmajakanjadrktrinayanaih), who are presided over by Saktis (adhydsitaih
s’zz/etz'bhi[?),@ born from the syllable ot (-udgithajaih), which shines with the rays of
fire, moon and sun that abound in [each] the three gunas [respectively] (traigunyidhya-
Sikhindubhiskarakarapradyotana-) 2

67Perhaps, since Siva divides himself into three, one could understand “for the pleasure to
his [three] selves [to be found in]”. Alternatively one could instead understand the dtma in °it-
marataye to mean nothing more than that the pleasure “consisted in” destruction, maintenance
and creation; but this alternative seems flatter and so less likely.

8The order of these functions does not correspond to the order in which the associated
gods are given. In fact for the correspondences of the various triads at issue here — saztva, rajas,
tamas; fire, moon, sun; A, U, M; Brahma, Visnu, Rudra; Jyestha, Vaima, and Raudri; samrodba,
sthiti, sambdra —, it seems as though we sometimes have structural parallelism (yathasarikhyam)
and sometimes chiasmus. The reader is expected mentally to restore the expected order from
sense.

%1t is conceivable that rather than meaning simply “excellent” this word alludes to the pos-
sibility of dividing up the prapava (namely the seed-syllable OM) into several more kalis, three
among which are “prominent”, namely A, U, and M.

7°Perhaps these are not the three szktis of Icchasakti, JAanasakti and Kriyasakti, which are
more typical, in an early period, of non-dualist philosophical literature, but rather the cosmic
powers Vama, Jyestha and Raudri, which may be found in the literature of the Mantramarga
(see TAK2, s.v. jyesthd), but whose names derive from the VAMADEVA mantra, and so might
also have been known in the Atimarga. An unspecified triad of powers of Siva figures in two
distinctively Pasupata inscriptions of the pre-Angkorian period, namely in K. 80, st. 2, and
in K. 1352, st. 1, for which see GoopAaLL 2020b. One later inscription, of the beginning of
the twelfth century, certainly does allude to the powers beginning with Vama (vamdadi®), and
that is K. 191. This was obscure to C@pks, who evidently wrestled to produce a plausible
interpretation of its first stanza (/C VI, p. 305): see instead the translation offered by Estive
(2014:177). Another possibility, perhaps, is that a4z also (or instead) means [mantra-]ka/z,
that is to say a mantra-division of the kind alluded to in the previous footnote.

7' Treating Siva as permeated by the three gunas of the Sankhyas may have largely passed out
of fashion by this time in Indian theistic discourse, where we expect to find God characterised
as transcending the gunas, but it has old precedents, and there might here be a conscious echo
here of the opening margala-verse of Bana’s Kadambari:

rajojuse janmani sattvavrttaye sthitau prajanam pralaye tamahsprse
ajaya sargasthitinasahetave trayimayaya trigunitmane namah

Veneration to the Unborn One, who is full of the Three [Vedas], who, in as
much as He consists of the three gunas, is the cause of creation, maintenance
and resorption [of the universe], being full of rzjas at the birth of creatures, of
the nature of saztva during their maintenance, and touching famas at the moment
of their resorption!
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1. [$ardilavikridita)

(2) ripam yasya navendumanditasikhan trayyah pratitam param
vijam vrahmahari§varodayakaram bhinnam kalabhis tridha
saksad aksaram amananti munayo yogadhigamyan namas
samsiddhyai pranavitmane bhagavate tasmai $ivayastuZ2 vah

2b saksad aksaram ] saksadaksaram Finor 2d pranavatmane | JACQUES;
pranavatmame FINOT

=Y qET AdegH etz a2l Taid 9%
AT AL ALETTE THe FoTierdT
AT TAA . qAAT TR -
TG TUETHT Wiad aed fFEmamwg a@ 2

The parallel in stanza 3 of K. 806 reveals that we should identify Brahma with rzjas, Visnu with
sattva and Rudra with tamas (as is no doubt implicit in Bana’s stanza):

vrahmim indau savitrim savitari vitatam vaisnavim palanim yad
raudrim samharahetum hutabhuji ca kalam arppayat triprakaram
drstan drksakeidrgbhis trisu racitavapus siksmam apy esu tasmai
tattvajianam parasmai parihrtarajase vrahmane stan namo vah

3d namo vah] JacQues; namo va C&DEs

Let there be veneration by you (vah) to that (tasmai), brahman, supreme for those
who know the truth (tastvajiinam),

—[brahman] from which all stain is far removed (paribrtarajase),
which offers up (arpayat) its three parts (kalam. .. triprakaram) —
[placing] the creative one (s@vitrim) of Brahma in the moon, the
expansive protective Vaisnava one in the sun, and the Raudra one
which is the cause of resorption in the fire—,

—[brahman] which, although subtle (sizksmam api) is seen by those
who see with the eyes of [liberated] consciousness (drksaktidrgbhih)
as incarnate in these three [gods, namely Brahma, Visnu and Rudra]!

For the Saiddhantika notion that God can only be seen by liberated souls who use directly their
power of consciousness (literally, pace CEpts, “those whose eyes are their power of conscious-
ness”), unmediated by faculties of sense, the scriptural locus classicus is Rauravasitrasangraha
4:42—43, which is paraphrased in Moksakdriki 109—110b (see GOODALL 2022:337—338).

7*In his typed transcription JacQUEs adds a note here: “Accroché en quelque sorte au signe
du #, on a un signe de fin de stance, ne correspondant A rien : cette stéle avait-elle déja servi 2”
We suggest rather that this extra volute is a flourish added as decoration, partly because this is
part of the grand sequence of invocatory stanzas, where extra decoration is not out of place, and
partly because this stanza fills more horizontal space than those nearby, and so the zx dangles
above a temptingly empty expanse of stone margin.
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2. May there be (astu) veneration (namah) to the Lord (bhagavate) Siva as OM
(pmgmwitmane)ﬂ for your (vah) success (samsiddhyai), whose (yasya) form (rapam) is
one whose top is adorned by a new moon (navendumanditasikham),[ which is under-
stood to be (pratitam) the supreme [essence] (param) of the Three [Vedas] (tmyyd[a),ﬂ
the seed[-syllable] (bijam) divided (bhinnam) into three (#ridhd) [mantra-]divisions
(kaldbhih), that gives rise to Brahma, Hari and I§vara (brabmaharisvarodayakaram),
which the sages (munayah) teach (@mananti) to be the directly accessible (siksit) sylla-

73We find Siva as pranava venerated at the beginning of the Pre Rup inscription as well, in
its second stanza, which is worth quoting here since there are a couple of small but significant
slips in C@&pEs’ transcription which have been corrected in an unpublished transcription made
by Claude JacqQues that he kindly passed to me (K. 806, st. 2):

omkaraditanus tanoti jagatam eko ’pi janmasthiti-
vyastir vyaktasamastasaktinilayo yo yogiyogatmakah
bhayo nirajajanmakanjanayanasrikanthamarttir vasi
$avdantasthitaye $ivaya vibhave $antaya tasmai namah

2a ombkaraditanus] JacQues; omkarad atanus C@&DEs e 2b ‘vyastir]
Jacques; °vyastir C&pis (who proposes that we should understand °vyastir).

I pass over C@&DES’ translation, because the text he was interpreting was not quite right. Here,
instead, is a translation that reflects how I understand the stanza:

Who, having as his first body the syllable OM, even though He is one, per-
forms the creation, maintenance and destruction of creatures, [since] He is the
repository of all Powers made manifest,

— whose nature is the [state of] yoga attained by yogins,
— who, self-controlled, is in a further sense (bhizyah) embodied as
Brahma [=A], Visnu [=U] and Siva [M],

— to that Siva, who resides inside the sound [OM], who is immanent (vibhave),
[and yet] at rest ($@ntdya), veneration !

For another instance of the veneration of Siva as the pranava, see the opening of K. 842, quoted
in the annotation to stanza 3 below.

74This attribute, coming at the beginning of the stanza, invites the reader to assume that this
is the cliché of an anthropomorphic form of Siva bearing the crescent moon on his head; but
in fact, when one reads on, one sees that this must describe the graphic representation of OM,
well known from several Cambodian inscriptions, such as K. 1049, for instance, in which there
is an ascending crest (sikhd) above a candrabindu surmounting an o engraved in the pointed
top of the stela. We could therefore translate, without too much awkwardness, “for whom a
crest adorns the new moon [that is his candrabindu]”.

75Perhaps this could instead mean “which is understood from the Three”, or, as S.L.P.
ANJANEYA SARMA suggests, “which is understood to be beyond the Vedas [in its power]”. As
BuarTACHARYA remarks (1961:69), K. 806 and K. 528 both seem to accept the authority of
only three Vedas, excluding the Atharvaveda.
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ble (/indestructible entity) (aksaram) 8 accessible through yoga (yogadhigamyam).

7We could instead perhaps have construed saksat with yogadhigamyam and translated
“whom the sages always revere as indestructible/ who is a syllable (aksaram), who is directly
approachable/understandable through yoga”. But we have preferred to take siksit as an inde-
clinable adjective, since this makes this use of dmananti closely parallel to Kalidasa’s use of the
same verb-form with a predicate in Kumdrasambbava 2:13 and 5:81 (but not 6:31), as has been
pointed out to us by Harunaga IsaacsoN. Kumidrasambhava 2:13 reads as follows:

tvam amananti prakrtim purusarthapravartinim
taddar§inam udasinam tvam eva purusam viduh

They say you are primordial matter
evolving for the sake of spirit,

and they know that you alone

are spirit, looking on matter

with indifference. (trans. SMITH 2005:65)

And 5:81:

vivaksata dosam api cyutitmana tvayaikam i$am prati sadhu bhasitam
yam amananty atmabhuvo ’pi karanam katham sa laksyaprabhavo bhavisyati

Though you wished to find fault,

depraved as you are,

one thing you said about the Lord

was well said. He whom they honor

as cause of Self-born Brahma,

how can his origin be determined? (trans. SMITH 2005:203)

Also possible, perhaps, would be to understand “whom they directly contemplate as syllable
(/indestructible)”. Note that the opening of the Vikyapadiya (1:1—2) may also have influenced
the poet here:

anadinidhanam brahma $abdatattvam yad aksaram
vivartate rthabhavena prakriya jagato yatah

ekam eva yad amnatam bhinnasaktivyapasrayat
aprthaktve ’pi $aktibhyah prthaktveneva vartate

Ce Brahman sans commencement ni fin, Parole principielle, Phonéme (impériss-
able), qui se manifeste sous la form des objets et d’ol procéde le monde anime,
Lui qui, révélé comme un, est le support de pouvoir différents et parait divisé
sous effet de ses pouvoirs, quoiqu’il soit indivis,... (trans. BIARDEAU 1964:25
and 29).

Rather than plunging deep into exegesis of this richly complex passage, I will only comment
that it uses some of the same vocabulary (aksaram, brahma, amndtam), that sakti and kala
may be used synonymously, and that, although the pranava is not explicitly mentioned, such
a layer of meaning suggests itself, and is indeed mentioned in what may be Bhartrhari’s auto-
commentary, for he there adduces this hitherto untraced quotation: pranava evaikas tredhi
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1. [sardilavikridita

(3) eka prak kalahamsavibhramagatih kantonmana ya sati
bhittvangam gaganodgatatmarataye yata navatvam punah
padmam manasasambhrtan nijaruciprojjrmbhitam bibhrati
sa $aktis $ivasangatodayakari gauri para patu vah ©

3a eka prak | Jacques; eka .. .. prak Finor 3a kantonmana ] JACQUES;
kantonmada Finor 3b gagano® ] Understand: gagano®. 3b yata na-
vatvam ] JACQUES; ya tanavatvam FinoT 3c °sambhrtan ] JACQUES; °sam-
bhrtam Finot 3d Sivasangato® | JACQUES; $ivas[ya]ngato® FINOT (unmetri-

cal)

UT RS SHI: FHTed P 7T T T
GRS IR CIC CIC I G

ER GRS G S P | R E RS

T aTThRar g el TN 97 q1q = 3

3. Formerly (prik) alone (¢kd), longing for her beloved (kintonmand), [she became]
Sati,Z broke forth from her body (bhittvarigam), rose into the sky (gaganodgati) for her
own pleasure (d@tmarataye) and then (punah) renewed herself (yita navatvam) [as Par-
vati]; may that Sakti, [now become] Gauri [and now no longer alone but] in union with
Siva (Sivasargatd), protect you (paru vah), she who is propitious for success (udayakari)
and who holds (bibhrati) a lotus (padmam) that she culled by lake Manasa (mdinasa-
sﬂmb/}_rtam)—@ [a lotus] that has unfolded beneath the [sun-like] radiance of her
beauty (nijaruciprojjrmbhitam).

vyabhajyata. 1f this is indeed an allusion to the Vikyapadiya, then it may be the earliest palpable
trace of the study of that work among the Khmers. Other traces may be found in the twelfth-
century inscription K. 1222, as I shall show in my forthcoming edition and translation of that
stela.

77This follows the suggestion of Harunaga Isaacson that we should take kdntonmana as
a compound. Earlier, we had proposed the following interpreation: “Formerly (prik), the
beloved [of Siva] (kdntd), Sati, who was alone (ekd), whose gait has the grace of the swan
(kalahamsavibhramagatih), becoming beside herself (unmand) [with rage when her husband
was not invited to the sacrifice of Daksa],...”

78The nexus of images and puns deployed here (involving the heart and the lake called 74-
nasa, lotuses, and the soul or the female water-bird known as Aamsi) is of course widespread in
Indian poetry from at least the works of Bana. Here, for example, is a stanza of Sriharsa’s Razna-
vali that speaks of Vatsarja falling in love with the eponymous heroine of that play (Ratndivali
2.8 (32)):

lilavadhaitakamala kalayanti paksapatam adhikam nah
manasam upaiti keyam citragata rajahamsiva

(CappeLLER’s edition has °dhitapadma kathayanti, but °dbitakamali kalayanti is the reading
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Being (sati) at first (prak) alone (eka), [pervading the body] up to the
head (kanta), the Sakti [of the individual soul], whose graceful movement
is that of the sweet-sounding hamsa[mantra] (kala-hamsavibhramagatih),
[transformed into the most subtle form of sound, which is called] Un-
mand, 3 after bursting forth from the body (bhittvangam), rises into the
sky (gaganodgata) [where she rests in the dvadasanta/ for the pleasure of the

given in the quotation of this stanza in the Rasirnavasudhikara (2:369) of Simhabhipala.)

Playfully waving a lotus, very much cajoling us into partiality, who is this woman
who approaches our heart (mdnasam), like a royal goose [approaching lake Ma-
nasa] in a painting?

In our stanza, further layers are added, as we shall see below, because the heart may also be the
heart-lotus, and the hamsa is also a mantra constantly produced in respiration.

7For Unmana (or Unmani) as the name of the most subtle level of sonic energy, see for
example the meditative enunciation (uccira) of the pranava according to the twelfth-century
JAdnaratnivali, a ritual manual of the Saivasiddhanta (Madras GOML MS 14898, pp. 94-95),
which here quotes the Svacchandatantra:

akarokaradimatravacya*prthivyadisamanantapasajalam atikramya unmanasaktya-
titaparamasivaparyantam uccarayet. uktam ca—

akara$ ca ukira$ ca makaro bindur eva ca

ardhacandro nirodhi ca niado nadinta eva ca

gakti§ ca vyapini caiva samana unmana tatha

samanantam pasajilam unmanyante parah $ivah | iti

* °karokaradimatravacya®] conj.; °karekaradimatravacya® MS

One should enunciate [OM] traversing the entire network of bonds beginning
with Earth and ending with Samana, these being expressed by the elements [within
the mantra] that are A, U, and so forth, culminating in Supreme Siva who is just
beyond the Sakti Unmana. This is taught [in the Svacchandatantra): The sounds
A and U and M, the anusvira, the half-moon, the cessation, the resonance, the
end of the resonance, the Vyapini Sakti, and [the Saktis of ] Samana, and Unmana.
The mesh of bonds ends at [the subtle sonic level called] Samana. Beyond Unmani
is Supreme Siva.

The quotation is Svacchandatantra (4:255—256), where the second stanza appears differently in
the edition of the Kashmir Series of Texts and Studies:

$akti$ ca vyapini caiva samanaikadasi smrta
unmana ca tato 'tita tadatitam niramayam

BHATTACHARYA (1991, pp. 40—41, € 81) also quoted this stanza of the Svacchandatantra, among
other passages, to suggest that such a sense of unmand was intended in the opening of the
roughly contemporaneous K. 842 (quoted in the following footnote), as well as in the first
quarter-verse of K. 232 (of 1007 cE), which reads sivo jayaty unmanayaikadhama, “Siva is vic-
torious, sharing a single effulgence with Unmana”. Other passages that could be adduced
attesting to this sense of Unmana include Netratantra 21:59—60 and the description of the



84 Text and Translation

soul (atmarataye) and then (punah) having become nine (yata navatvam)
[as the 9 Saktis of Siva’s lotus-thronéd] and, [being now] reunited with Siva
(Sivasangata), [re-Joccupies (bibhrati) the lotus (padmam) that is held in
the heart (manasasambhrtam), [a lotus] that has opened because of her light
(nijaruciprojjrmbhitam)—may she protect you (patu vah), she who brings
about [ultimate] success ( udayakari).E

meditative annunciation of the MULAMANTRA in the post-twelfth-century Prabhavyikhyi of
Nirmalamani (pp. 102—-103).

$°For the nine suktis of Siva’s throne, beginning with Vima and ending with Manonmani,
see for instance GOODALL 2004:180-181, fn. 143 and GoopALL et al. 2005:130

$1Judit TorzsOk points out that udayakari could instead (or as well) refer to the role of
Sakti in the “rising” of the mantra (mantroccira). Indeed this second translation assumes that a
second tantric sense lurks beneath the surface involving the practice of mantroccira, a contem-
plative enunciation of a mantra in which the sddhaka imagines his soul, fused with his breath,
ascending through his central channel, being held in the space twelve finger-breadths above
the body, joined with Siva, and then returning to the heart. Here, the mantra in question is
presumably Siva as the pranava, who was venerated in the preceding stanza. Some readers may
at first be suspicious of the need to read such a second meaning, and so it may be useful to ad-
duce the parallel to be found in the opening stanzas of Yajfiavaraha’s foundation inscription of
Banteay Srei, K. 842, engraved about sixteen years later, whose first two stanzas read as follows:

namas $avdagunayastu vyatitendriyavartmane
vi§vato vyasnuvanaya vyomariipaya Sambhave
unmana ya sati kanta nitantasivasamgata
jagaddhitaya $asaktu sa saktir acalatmaja

Now Capss interprets this without assuming any second sense (/C 1, p. 152):

I. Hommage & Cambhu qui posséde l'attribut de la parole, qui est au dela de la
perception, qui remplit tout, qui 4 la forme de I'espace.
I1. Que la Cakdi, fille de la montagne ('Himalaya), épouse ardente et fideéle, unie

étroitement a Civa, contribue au bonheur des créatures.

But when one sets this beside the opening of the Mebon inscription, it seems to me that the
shared vocabulary (unmana, sati, kanta, Sivasamgata, sakti) indicates that a version of the same
trope is intended, and so I would rather translate as follows:

1. Veneration to Sambhu who is Vyomarapa* (/whose form is [like] that of ether
in as much as): His nature is sound (s2bdagundya); He is beyond the reach of the
senses; He fills the universe.

2a. May His beloved Sakti, who [once], longing [for her beloved], (unmand) be-
came Sati, and on becoming closely united with Siva, is [now] the daughter of
Himalaya (acalitmajd), be intensely powerful for the benefit of [all] creatures !
2b. May [the soul’s] Sakti, who is born from the immovable [OM] (acalitmajd),
becoming Unmana, [and pervading the body] up to the head, [once she is] closely
united with §1va be intensely powerful for the benefit of the universe.

Here too Siva is venerated as ether, in other words in mantric form; but here it seems likely
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IV. [$ardilavikridital

(4) yenaitani jaganti yajvahutabhugbhasvannabhasvannabhah-
ksityambhahksanadakarais svatanubhir vyatanvataivastabhih
uccaih karanasaktir apratihata vyakhyayate naksaram

jiyat karanakaranam sa bhagavan arddhenducadamanih ®

4a °nabhasvannabhahksitya® | JacQues; °nabhahsvannabhahksitya® Finor
4d arddhenductidamanih ] Jacques; ardhenduciidimanih Finot. Understand:
arddbenducidimanib.
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4. May the Lord (bhagavin) be victorious (jiyar), Cause of causes (/edmmz/edmguzm),E
whose crest-jewel is the crescent moon (ardhenducidimanib), who (yena) proclaims
(vydkhydyate) loudly (uccaib), [though] without syllables (anaksaram), his untramelled

that a particular Saiva mantra is intended, for describing him as vyomaripa is probably a way of
saying that his nature is the vyomavydpin mantra (which is an 8 1-word mantra that incidentally
also contains the word vyomaripdya). Of course one could also or instead understand that
vyomaripa refers to him as “a body made of [supreme] ether [vyoma = paramaikaisa, the sonic
matter out of which the sonic forms of mantras are made]” and therefore refers generically to
any mantra that expresses Siva, or to the commonest mantra of all, namely the pranava, for it
is once again the pranava (rather than the hamsa-mantra) that appears to be spoken of in the
second stanza, since acala, “immoveable”, is probably intended (as in st. 1 of K. 449, whose
first word is probably [s7ipral(na)vesvaram) to recall the synonym dhruva, which is used as a
name of the pranava both in Saiva and Paficaritra sources (see TAK3, s.v. dhruva [4].)

In short, there are several possibilities, but while stanzas 2 and 3 of K. 528 explicitly refer
to the pranava and hamsa mantras respectively, my translation of K. 842 provisionally assumes
that its stanzas 1 and 2 refer respectively to vyomavydpin and the pranava.

82This recalls the Pasupata category (padartha) called kirapa, “the Cause”, which refers to
Siva, a terminology echoed in later Saiddhantika scriptures: see, for example, Parikhyatantra
3:2 and the note to the translation thereon (GooDALL 2004:205, fn. 221). Following classical
Saiddhantika theology, we do not expect Siva to be the material cause of other causes, so we
could perhaps understand “Cause among causes”, since he may be regarded as the Cause par
excellence, among other causal factors, such as karman or maya. This is, however, not regarded
as good usage, because of Panini’s rule 2.2.10 na nirdharane, which deprecates compound-
formation in such cases. Alternatively, we could understand that he is the essential cause
since he is the instigating cause (nimittakirana), without whose instigation the material cause
(upadinakirana) cannot act. In other words, he may be the Cause that causes the other causes
to act.



86 Text and Translation

(apratihatd) power as Cause (karanasaktih) B3 in as much as he sustains (vyatanvatad)
[all] these (etani) creatures [that make up the universe] (jaganti) through his eight
(astabhibh) “bodies” (svatanub/]i[o),@ [namely] sacrificer, fire, sun, wind, ether, earth,
water, moon (yajuahutabhugbhisvannabhasvannabhabksityambhabksanadikaraih) B

83 For this sort of language, cf. the stanza attributed to Avadhiita that Yogaraja quotes in his
commentary on Paramdrthasira 9 (p. 30):

badhnati kacid api $aktir anantasakeeh ksetrajiam apratihata bhavapasajalaih
jfianasina ca vinikrtya gunan adesan anya karoty abhimukham purusam vimuk-
tau

A unique, untramelled power of Him of infinite powers binds the soul with nets
that are the bonds of worldly existence; another one cuts away all the strands
with the sword of knowledge and turns the soul towards [Him].

An extremely close parallel to this stanza of the inscription is to be found in K. 570, which,
given that it is at Banteay Srei and appears to be in lettering of the tenth century, might well
be the composition of Yajhavaraha, in st. 4 (quoted here in the revised edition of GoopaLL

forthcoming A):
ksityadibhih prasiddhabhis tanubhis tanvata ja[gat]

uccaih karanata khyata yenanaksara(m) atmanah

Who, sustaining the universe with his well-known “bodies”, consisting of earth
and the others, has proclaimed loudly, [but] without syllables, the fact of his
being the Cause.

84Here, as elsewhere in the Cambodian epigraphical record (cf. e.g. K. 561, st. 1; K. 733,
st. 1; K. 14, st. 1; K. 218, st. 3, and, of course, the just quoted stanza 4 of K. 570), a figura
etymologica involving ranu and the verb ran is deployed when referring to these eight cosmic
aspects of Siva (astamirti). In this case, however, the verb has the prefixes vi- and 4-, which
mean that we could perhaps understand the sense to be “pervades”.

85'The names of the eight miirtis are here chosen and ordered for alliterative effect. Among the
many parallels that could be mentioned, compare K. 356, st. 3, in which we propose to restore
the first pada to read as follows: yasyitmendunabho[nabhasvadalnalaksityamvutiksnarnsubbir.
One inspiration (perhaps indirect in several cases) is probably the opening stanza of Kalidasa’s
Abhijaanasikuntala:

ya srstih srastur adya pivati vidhihutam ya havir ya ca hotri

ye dve kalam vidhattah $rutivisayaguna ya sthita vyapya visvam
yam ahuh sarvabijaprakrtir iti yaya praninah pranavantah
pratyaksabhih prapannas tanubhir avatu nas tabhir astabhir i$ah

May God, kindly disposed, protect us with eight manifest bodies: the first cre-
ation of the creator, [namely water,] that which drinks the oblation offered in
accordance with injunction, the sacrificer, the two which regulate time, that
which pervades the universe, audible to the ear, that which is called “the source
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V. [vasantatilaka)

(5) narayanan namata yo vibhutam vitanvan
lokatrayan tripadalanghitamatram eva

drstva turiyapadam aptum ivadhunapi
nidricchalena vidadhati samadhim abdhau ©E4

sc aptum ]| JacQues; apt[u]m FiNoT
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s. Bow (namata) to Narayana, who (yah), in spreading out (vitanvan) his all-
pervasiveness (vibhutdm), having seen (drstvd) the triple universe (lokatrayam) to have
an extent (-mdtram) that could be crossed (°larighita®) in three strides (¢ripada®) only
(eva) B is even now (adhundpi) practising (vidadhati) meditation (samddhim) upon
the ocean (2bdhau) while appearing to sleep (nidricchalena)®d as though (7va) in order
to attain (dprum) the fourth [transcendent] state (z‘urz'yapzm’&zm).E

of all seeds,” and that which gives living beings their vital energy!” (Transla-
tion adapted from VASUDEVA 2006:51, who interprets as though water were not

listed.)

Here, they follow this order: water, fire, sacrificer, sun and moon, ether, earth and air. Kalidasa
also alludes to them, but without listing them, in the opening invocation to his Malavikagnim-
itra.

8¢None of these florets are mentioned in FINOT’s transcription (see discussion of puncuation
on p.g@). As in the line below, this one falls in the middle of the line because that is where
the stanza ends. The florets tend to fall at the end of the lines, but this is clearly because that is
where stanzas end: at the end of line 5, which falls in the middle of a stanza, there is no floret.

87'This translation assumes the use of the suffix matrac by Astadhyayi 5.2.36. FiNoT instead
renders this “A peine eut-il vu les mondes escaladés en trois pas”, but this temporal flavour can
probably not be expressed by the Sanskrit.

88Visnu's “feigned sleep” refers of course to his yoganidra, a state of magical sleep in which
he is in fact vigilant. The choice of the word chala might be meant to recall to the reader’s mind
that the three steps of Vamana were already part of a trick.

89'The implication of this seemingly jocular stanza (involving the ornaments known as phalot-
preksa and kaitavipabnuti) is that Visnu has still not achieved omnipresence in the universe.
The ‘joke’ depends on the use of pada to refer both to the strides of Trivikrama and to the
fourth state of awareness that transcends those of wakefulness (jagrad-dasi), dreaming sleep
(svapna), and dreamless sleep (susupti). This fourth state may be regarded as liberation or as the
liberated state attained by someone still embodied (jivanmuksi). We shall see later instances



88 Text and Translation

V1. [vasantatilakai)

ambhojabhir jjayati yo vadanais caturbhir
onkaravaridaravam samam ujjagara

(6) ksetrahitan tribhuvanodayapuranartham
utsiinatim iva nayan nijavijam adyam ©bd
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6. Victorious is (jayati) the Lotus-born [Brahma] (ambhojabhih), who (yah), with his
four (caturbhih) faces (vadanaih) simultaneously (samam) intoned (ujjagara) the thun-
der (°varida-ravam) of the sound OM (omkara °) b1 as though (iva) bringing (nayan)
to swollen [fullness] (utsiznatam)P2 his own primordial seed (nijabijam ddyam) that has
been placed in the field (ksetrihitam) with a view to filling it (*pirandartham) with the
flourishing of the triple world (¢ribhuvanodaya°) 3

that purport to show up Visnu unfavourably beside Rajendravarman (see st. 121), and even
comparisons that seem to set Rijendravarman above Siva (see st. 124), but it is odd that even
such an invocatory stanza should seem hardly to praise Visnu. Perhaps Rijendravarman wished
to signal that he really was exclusively devoted to Siva.

2°This mid-line floret is not mentioned in FINOT’s transcription.

9'Or perhaps “by the sound from the cloud that is OM”.

9>We assume that this is a variant form of uechinatim and not, as FINOT supposes, for uzsi-
tatdm. BHATTACHARYA, apparently following Finor, lists the word as a Cambodian neologism
(1991:40, € 78), for he connects it (quoting WACKERNAGEL-DEBRUNNER, Altindische Gram-
matik, 11, 2, p. 728) with the root that produces prasina. He therefore translates uzsiina with
“fructifi¢”. This derivation might seem conceivable, and would require understanding uzsina
to mean “made to flower/flourish”, but the many instances in Sanskrit literature of wechina
qualifying bija make it seem unlikely.

93]t is not entirely clear what the image is here. Is Brahma’s seed his semen, fancied as like
plant-seed that will be caused to swell by the rain announced by the rumbling cloud? Or is the
rumbling of the cloud itself already supposed to cause seeds to swell? It is possible that there is
an implicit allusion to Mundakopanisat 1.1:8:

tapasa ciyate brahma tato ‘nnam abhijayate
annat prano manah satyam lokah karmasu cimrtam

By asceticism brahman grows larger, and from that food comes into being. From
food comes breath, mind, truth, the worlds and nectar in works.

Cf. Vidyaranya’s comments on this utterance, which begin with Anubhitiprakisa 6:22—23:

brahmano jagadutpatteh kramo ’yam avagamyatam
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VII. [vasantatilakai)
mandansumandalavinirggatavaridhara
mandakini jayati dharjjatina dhrta ya
murdhna nagendratanayarddhasarirasandheh
premanuvandham iva dar§ayitum prakrstam ©

7a mandansu® ] Understand mandamsu®. 7¢ The syllable ya of °tanaya’,
which was visible to FinoT and JacQues, is no longer visible today (June 2015).

o
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7. May Ganga (mandikini) be victorious (jayati), who (yd) is borne (dhrtd) by
Siva (dhiirjatind) on his head (mardhna), her floods of water having issued from

vaksyamanena tapasa brahmadav upaciyate
ankurotpadakam bijam ucchiinam syad yatha jalat
stjyasya buddhya samyuktam syad brahmopacitam tatha

Let this order of the creation of the world from brahman be understood. Brah-
man at the first stage comes to be endowed with zapas which is described later on
and thereby it becomes efficacious in creating the world. Just as a seed, which is
productive of sprout, becomes swollen because of water, in the same way, Brah-
man associated with the knowledge of the world to be created becomes effective
(to bring forth the world). (Translation adapted from MisHRrA 1992, pp. 190—
191.)

Vidyaranya is presumably echoing Sankara’s Mundakopanisadbhisya on 1.1:8, where we read
(p- 133): tapasd jranenotpattividhijiatayi bhistayonyaksaram brahma ciyate upaciyate utpipai-
dayisad idam jagadarikuram bijam ucchinatim gacchati, putram iva piti barsena.

For another instance of the image, FINOT refers forward to stanza 159. For the sowing of
the primordial seed in the waters, cf. K. 806, st. 236 and the annotation thereon. For similar
language used of Brahma’s creation, cf. Sarvajaatmamuni’s Pramdinalaksana, bottom of p. 13:
avyikrandmaripavisayo brabhmano jadasakter ddyo vikaro bijasyevocchinatd caitanyavyapto brah-
mana iksanam ucyate, “The primordial transformation, in which sense-objects have not yet de-
veloped their names and forms, of the insentient Power [viz. Maya] of Brahma, like the swelling
of a seed, [but] accompanied by [Brahma’s] awareness, is what we call Brahma’s ‘act of seeing’.”
After quoting from works of Vedanta, it is worth observing that in fact the image equally suits
the purposes of the Sankhyas, as this sentence of Vyomasiva’s Vyomavati attests (p. 102): tatha
ca samkhyib pradhinasyadyo vikiro buddbir bijasyocchinateva. “And so say the Sankhyas: the

first transformation of primordial matter, like the swelling of a seed, is the buddhi.”
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the orb of the moon (manddm’umdgfzdalauinz'rgamvdrz’dhdrd),E as though [he wished]
(iva) to show (darsayitum) his bond of love [for her] (premanubandham) to be su-
perior (prakrstam) to his bond with half the body of the daughter of the mountain
(nagendratanayirdhasarirasandpeh) 23

VIIL. [sragdhara)

(7) asid a niraraser avanipatisiroratnamalarccitanghrir
vvaladityabhidhano py arikulakamalopaplavakhandacandrah
somakaundinyavan$amvaratalatilako bhapatir bharikirttir
ddorddandoddyotitaninditapurabharitam rajyalaksmim vahan yah ®

8a avani® | JACQUES; avani® FINOT (unmetrical) 8b vvaladitya® ] JacqQues;
valaditya® Finor 8c somakaundinya® | JacQues;  S[o]makaundinya®
Finvor 8d ddorddando® ] Jacques; ddordando® FinoT
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8. There was once (dsit) a lord of the earth (bhupatih) whose feet were worshipped
by the crest-jewels of kings (avanipatisiroratnamalarcitanghrih) up to (4) the ocean[’s

94For mandarsu in the sense of “moon”, see the remarks of BHATTACHARYA 1991:66, € 258.

95If this interpretation is right, the notion is that the head is higher than the rest of the
body and therefore superior to the parts of the body where Uma and Siva are conjoined as
Ardhanari$vara. Gerdi GERSCHHEIMER suggested that the moon is simply the source of all
water and therefore here the source of the water in the Ganga. The point here could simply be
that the Ganga comes into contact with the moon of Siva’s diadem and so the moon appears
to be the point from which the Ganga flowed. What is strange about this is that Siva’s diadem
should usually be a digit of the crescent moon and not its full orb. Nirajan KarLE, however,
suggested that we might understand that the expression is parallel to kbandendumandala, but
that khanda is elliptically not expressed. But Judit TOrRzsOK suggests instead that the full moon
is perhaps intended because the idea might rather be to make clear that it is the celestial Ganga
flowing forth before she reaches Siva’s matted locks (where the crescent moon resides).

The conceit here is presumably that Siva is supposed to be showing to Ganga that his bond
of love with her is not inferior to his bond of love with Parvati. He does this because Ganga
and Parvat are typically supposed to be jealous of each other. As BHATTACHARYA, citing st. 103
of K. 528, remarks (1961:93), Siva, Uma and Ganga form a sort of trinity in Cambodia. (See
also st. 202 below.)
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shore] (nirariseh), who, although (api) called “Rising Sun”, Baladitya (baladityabhidhai-
nah), was a full moon that resulted in the destruction of the lotuses that were enemy
houses (arikulakamalopaplavikhandacandrah), a beauty-mark on [the face of] the sky
that was the lineage of Soma and Kaundinya (somakaundinyavarnsimvaratalatilakah),td
rich in fame (bharikirtih), who (yah) bore (vahan)’d a royal glory (rdjyalaksmim) that
was full in/by the city of Anindita, [a city] which had been made brilliant by the efforts
of his bolt-like arms (dordandoddyotitininditapurabharitim) B3

9¢The earliest version of this myth is narrated at the beginning of K. 1142 (and of K. 483,
which shares the same opening, but illegibly damaged), which Claude JacQues has partially
edited (in IsHIZAWA, JACQUES and SOk 2007:47—53). Those two inscriptions give the genealogy
of a Bhavavarman (whom JacQUEs takes to be a Bhavavarman III, but who, as Eric BourRDON-
NEAU has pointed out to me — and as we hope to show in a forthcoming publication — must
in fact be Bhavavarman II), and this genealogy begins with a certain Candravarman who was
born into the lunar lineage of Soma, daughter of the Moon, and chief wife of Kaundinya,
whose name is presumably meant to suggest that he was a brahmin from “India”. The first
stanza is this:

asit somasya duhita soma nama yasasvini
$rikaundinyasya mabhisi ya daksasyeva virani

There was once a daughter of the Moon called Soma, renowned, who became
the chief wife of Sri-Kaundinya, as Virani [was the chief wife] of Daksa.

97Strictly speaking, we require this present participle to be the main verb of the relative
clause, or we must mentally supply a verb-form such as dse.

98The last quarter could instead be understood to mean “who bore a royal glory rendered full
in/by Aninditapura, [a city] which had been made brilliant by the efforts of his bolt-like arm”.
Such an interpretation would imply that Aninditapura had been made splendid by Baladitya,
but not necessarily founded by him. Nevertheless, C@&bts (in the introduction to the Pre Rup
inscription) observes that no king earlier than Baladitya is associated with Aninditapura. The
parallels in K. 806, st. 6b (rjyasrimanditaninditapuravikasanmatrvamsidbipatyah) and K. 263,
st. sd and K. 669, st. 6d (daurdandadyotitininditapuravilasadrijyalaksmin dadhinah) are not
of decisive help in resolving the question. The interpretation of FiNoT (1925:332) seems less
likely, for he wrongly supposes bharita “full” to be an irregular form for bharita “caused to
be carried”, whereas in fact it is commonly used in the sense of “full” (cf. ReNou 1961:199,
§ 153b), for instance in nirvacana-analysis of the name Bhairava, as in this example: ...bhairavo
visvabharitasvabhavatvit pirnah, ©.. . [he is known as] Bhairava [in as much as he is] full, since
his nature is filled with the universe” (commentary on Bodhaparicadasiki 15, p. 18. The same
form recurs in st. 110, where the neighbouring words bibhrat and bhara playfully suggest the
derivation that FINOT supposed, but it is not used in such a way there either.

Given that the king Baladitya and his cities are located in quasi-mythical time, sandwiched
between Soma and Kaundinya on the one hand, and Vi$vartpa and Sarasvati on the other,
it is perhaps in any case not wise to attempt to prise historical conclusions from this and the
following stanza. Accordingly, no fresh speculations are offered here on the location of the
“kingdom” centred on a “capital city” called Aninditapura. For Claude JacQues, who has
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IX. [$ardilavikridital

(8) proddrptadvisatan dadhad yudhi vadhavaidhavyadiksavidhim
vaddhnan yas $iSiran$urasmivisadam satkirttimalam gunaih
svarggadvarapure purandarapuraprasparddhisamvarddhane
sarvvas$ §arvvam atisthipat savibhavam lingam vidhananvitam ©

9c purandara® ] Understand: purandara®. 9d sirvva$ ] JacQUEs; sarthvas
Finot
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9. Baladitya (yah), performing (dadhat) in battle (yudhi) the rite of initiation into
widowhood for the wives (vadhivaidhavyadiksividhim) of his overweening enemies
(proddrptadvisatiam), making (badhnan) a garland of his great glories (satkirttimalam)
that was white as the beams of the cool-rayed [moon] (Sisiransurasmivisadam) out of
the threads that were his virtues (gunaih),2d being beneficial to all (sérvah)/a devotee of
Siva (sdrvah)/a universal emperor (sirvah),Fd in Svargadvarapura,E3 a city whose pros-

gathered the epigraphical evidence together in his 1972 article “Sur 'emplacement du royaume
d’Aninditapura”, it was a pre-Angkorian kingdom that covered the Angkor region. The casura
after Anin reflects the way the name may be abbreviated in Khmer sources, as a note in JaAcQUES’
second transcription (JaAcQUEs?) recalls: “On remarquera, aprés BARTH [4 propos d’une stance
analogue de K. 263, cf. ISCC, n° X1V, p. 84, n. 5], que, dans cette stance sragdhari, la premiére
césure semble n'étre pas observée ; or elle couperait dans tous les exemples aninditapura® apres
anin® et on peut se demander si, placée ici, la césure n'est pas volontaire. Il faut en effet se
rappeler qu'Aninditapura est souvent abrégé en khmer en Anin”.

As for Baladitya, on the basis of the name-ending, C®DEs has suggested a link with the
lineage of the otherwise isolated king Nrpaditya mentioned in K. 3 from the Mekong river
delta (1936:11), but this is of course highly speculative.

99The word gunaih is effectively translated twice, since it is used punningly both in the sense
of “threads” and “virtues”.

19°As Harunaga IsaacsoN has pointed out, because of Aszddhyiyi s.1.10, the word sirvah
might most naturally be understood to mean something like “beneficial to all”, “who benefits
all”. The word is used (presumably in this sense; so certainly both Vallabhadeva and Mallinatha)
in Sisupdlavadha 14:4. We assume that it also stands for sarvabhaumah, as well as being a
possible synonym of Saiva (because Sarva may mean Siva).

19T As far as I am aware, no place has been identified with this toponym.
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perity rivalled that of the city of Purandara (purandarapurapraspardhisamvardhane) F3
installed (atisthipat) a Saiva (sarvam) liriga, along with rich endowments (savibhavam),
according to the rules [of revealed literature] (vidhananvitam).

X. [$ardilavikridita)

(9) vrahmaksatraparamparodayakari tadbhagineyi sati
punyan nama sarasvatiti dadhat khyata jagatpavani
nanamnayagiram gabhiram adhikam patram dvijanim varam
sindhanam iva sindhurajam agamad ya visvarapam priyam ©

10c nanamnaya’ | JACQUES; nanammaya® FINOT

AT AATLILETHRLT TGIRIHT ||

T FLEAA T AT SATAT SETCATa]|
AT T e qTd gt a2
faeemToe faesasraraa favaed foo 9o

1o0. His sister’s daughter (mdbhdgineyi)@ was a good woman (satz), who gave rise to
the lineage that was both brahmin and ksatriya (brahmaksatraparamparodayakari) Fo3
bearing (dadhati) the meritorious (punyam) name (nima) of Sarasvati, famed (khyiri)
for purifying the world (jagatpivani), who (ya) obtained (agamat) as her husband
(priyam) Vi$varupa, most excellent (varam) among brahmins (dvijanam), a deep (ga-
bhiram) and large (adhikam) receptacle (patram) for the teachings of various traditions

(nanamnayagiram), like (iva) the ocean (sindhurdjam)|, a deep and large receptacle] for
the rivers (sindhianim).E3

192The city of Svargadvarapura is of course compared here to the mythical city of Indra (Pu-
randara), often called Amaravati; but it is possible that it is also compared to a now unlo-
calisable historical Khmer city called Purandarapura, which Claude JacQues, among others,
thought might have been the capital of Jayavarman I, a possibility very tentatively acknowl-
edged by VICKERy (e.g. 1998:239). For a thorough discussion of the evidence and hypotheses
advanced to date concerning the occupancy and localisation of a Khmer Purandarapura, see
SouTir 2009b.

193] have alluded above to the importance in Khmer genealogies of a sister’s children, in other
words to the privileged nature of the relationship between a maternal uncle (mdrula) and his
uterine nephews (bhdgineya | svasriya) and nieces (bhagineyi): see p. |42 of the introduction.

°4In non-Khmer contexts, the offspring of a brahmin and a ksatriya would in theory not
be so regarded. For some discussion of the special status brabmaksatra among the Khmers, see
p-7 of the introduction.

TOSFINOT translates: “comme [la meilleure] des riviéres va vers 'Océan”; but this would
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XI. [sragdhari]

(10) somadye sarabhiite nijakulanivahe bharidhamni vyatite
rudropendramarendraprabhrtisuravarais sangate nandanartham
tadvansaksirasindhoh pravikasitayasahparijacabhijaca

lebhe janmavadatam bhuvanahitakari ya dvitiyeva laksmih ®

11a nijakulanivahe ] FinoT; nijakulinivahe Jacques. There is indeed the trace
of some hesitation beside the upper final node of the /z, as though the engraver
had either written and then effaced the vowel-marker for an 7, or as though he
had begun to write it and then stopped. But it seems as though /z was what
he intended to leave marked upon the stone, and not /. 11a °dhamni ]
Jacques; °dhammi Finor 11c The stone has been deeply worn away so
that the letters 7asi are not visible, and it seems that they were already illegible
when the old Hanoi estampage was made, which suggests that Fixot might not
actually have been able to read them, but supplied them from context. IIcC
pravikasita® ] JACQUES; pravikarita® FINOT 11d janmavadatam | JACQUES;
janmavadata Finot

(& (&
T T (Aegefrag ety s
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11. When a multitude of [members of] her own family (nijakulanivahe), who were
its core (sdrabhite), whose glory was great (bhiridhamni) and whose origin was Soma
(/the moon) (somddye), had passed away (vyatite) and been joined [variously] (sazigate)
with the [heavens of the] greatest of the gods, with Rudra, with Visnu, with Indra and
with others (rudropendrimarendraprabhrtisuravaraib) F9 so that they might there take

involve troubling asymmetry between wupamdna and wupameya (for which see Vimana’s
Kavydlankarasitra 4.2.8 and 4.2.12). More likely is that her husband Vigvaripa is the deep
receptacle of the teachings of various scriptures just as the ocean is the receptacle of the rivers.
The word patra also refers to a “suitable person”, and thus here the sense that he is a “suitable
groom” is also present. Cf. the different but related image of Raghuvamsa 10:28:

bahudhapy agamair bhinnah panthanah siddhihetavah

tvayy eva nipatanty ogha jahnaviya ivarnave

All the paths that are means to realisation, although they are numerous because
they derive from different traditions, go to you alone, just as all the streams of
the Ganga go into the ocean.

1°6This is reminiscent of the Khmer practice of giving posthumous names such as Paramaru-
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their pleasure (nandandrtham) 22 there took (lebhe) pure (avaditam)t birth (janma)
a lady as noble as the Parijata tree [but] blossoming with fame [for flowers] (pravika-
sitayasahparijatabhijatd), who had a disposition for bestowing good upon the world
(bhuvanabitakari), who was like (iva) a second (dvitiyd) Laksmi,

noble kin (-abhijata) to the famous (pravikasitayasah®) Parijita tree L3

[produced] from the ocean of milk that was the lineage of that [Sarasvati] (radvarisa-

ksirasindhob).

X1L. [sardialavikridital

(11) ya namnapi mahendradevyabhihita bhabhrtsutaivesvari

devi divyavilasinibhir asakrt sangiyamanastutih
bhasvadvansasamudgato [bhava]puradhisavanisatmajo

yam samprapya mahendravarmmanrpatis sartham adhad i§atam ©

12¢ °samudgato [bhava]® ] JacQues;Ed « — v — « v FinoT. None of these letters
is visible today (June 2015). 12d yam | JacQues; yam Finot

AT ATATIT HgrgaoA A gaT L d o<l
[N & (& [ N e [aN (&
<ol feeafae e oy A TEq
ATEAgSRIIHRAl | e | Rrsfremas ees
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draloka to deceased kings (Jayavarman III, for example, is referred to in posthumous inscrip-
tions as Visnuloka, Iéanavarman IT as Paramarudraloka, and Rajendravarman as Sivaloka: see
JacqQues 2001), but it is perhaps not necessarily a reference to this practice.

97One could construe nandandrtham with tadvansaksirasindhoh, “[she was born] in order to
give pleasure to the milk-ocean of her lineage”, but I have decided not to do so because we later
rather require the milk-ocean to be ablative.

198 have translated “pure”, but the word also means “white”, and the colour white is indeed
suggested also by the words ksirasindhu and parijita.

199 Alternatively, perhaps one could understand pravikasitayasah parijatibhijati to mean “was
born after the Parijata, in such a way as to cause fame to blossom”. For the emergence of
Laksmi from the milk-ocean after the Parijata tree emerged (thus making her its sister), see
Brahmandapurina 3.9:70ab and 76¢d: mathyamane tato bhiyyah parijato mabadrumah... ut-
thitd padmabasti Sris tasmat ksiramahdrnavat, “As it was churned, futher [there emerged] from
it the great tree Parijata ... From that ocean of milk arose Sri, holding lotuses in her hands.”
Another conceivable possibility, if we understand pravikasita to mean “flowers”, is that she was
“kin to the Parijata, with fame as her blossoms”.

% Aside from being in JacQuEs’s unpublished transcriptions, this restitution also appears in
JacqQues 1971:172, note 3. It is supported by the mention of Bhavapura in st. 17 of K. 806.



96 Text and Translation

12. Even (api) by name (ndmnd) [and not just because she was Mahendravar-
man’s Queen] she was called Mahendradevi, a veritable (eva) Sovereign/Parvati (is-
vari) 2 the daughter of kings (/daughter of the Mountain [Himalaya]) (bhiabhrisuti),
a Queen/Goddess (devi) whose praises were repeatedly sung (asakrtsarigiyamanastu-
tih) by heavenly ladies (diuyavi[dsinibbik). On attaining (sampripya) her (yim) [as
his wife] the king Mahendravarman, the son of the king who was lord of Bhavapura
(bbavapurddbz‘s’dmnz's’dtmajaf;), born of the solar line (bhdsmdmm'ammudgamb),
became in a full sense Sovereign/ Siva (sartham adbad isatim).

XIL. [sragdhari)

(12) laksmin tiksnetaransor adhikam adharayan dhvastadosandhakaro
vaddhnan padmanuvandham prakatitatapasa tena patya prajanam
devyan tasyam [adi]tyan divasakara ivotpaditah kasyapena
$rimadrajendravarmmavanipatir abhavat tejasam akaro yah ©

13a °dosandhakaro | JacqQugs; °dosandhakaro Finot

A B UG R EI R B E R RU B L AR IGCE AR
TG THCTTTET dF TAT TSTTHTH
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13. By this (tena) Lord (patyd) of subjects (prajinim), whose fieriness was plain to see
(prakatitatapasa), was engendered (utpdditah) in that royal lady (devyan tasyim) a mine

T Alternatively, following FINoT, we could take 4pi as being out of its natural sequence
(bhinnakrama) and understand “Although by name she was called Mahendradevi, she was a
veritable Sovereign (/I$vari),...”.

"2As S. L. P ANJANEYA SARMA has pointed out, it is conceivable that the mention of her being
“praised” by celestial ladies is intended partly as a nirvacana of devi, since one of the many
meanings of the root div is “praise”, according to Dhdtupitha 4.1: divu kridavijigisavyavahira-
dyutistutimodamadasvapnakantigatisu. It goes without saying that the description fits both the
queen and Parvati, who is habitually praised not by merely by ladies who are so beautiful that
they may be described as “heavenly”, but rather by true celestial ladies.

"3 This may be the same as the pre-Angkorian city Bhavapura, the “capital” of Bhavavarman
I, which may have had its spiritual centre, the temple of Gambhiresvara, beside what became
the Western Baray. If so, then Rajendravarman’s claim to Bhavapura through his father Ma-
hendravarman was a claim to a kingdom in the very place that Rijendravarman restored to the
status of “capital city”: see the discussion in the introduction on pp. [ 3ff.

""4From henceforth, the lineage is thus luni-solar: the moon was mentioned with the expres-
sion somdedye in 11a above.
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of fiery light (¢¢jasam dkarah) by whom the darkness of all faults was dispelled (dhvas-
tadosindbakirah), who, while surpassing (adharayan)E3 utterly (adhikam) the beauty
(laksmim) of the moon (tzksnetarinsoh), 22 [and] while forging (badhnan) a bond [of
affection] with Laksmi (padmanuvandham), became (abhavat) the king (avanipatih),
the glorious Rajendravarman,

just as (iva) the sun (divasakarah), by whom the darkness of night is dis-
pelled (dhvastadosandhakarah), who utterly occludes the lustre of the moon,
and who engages the affection of lotuses (padmanuvandham),E3 was en-
gendered (uspiditah) in Aditi (adityam) by Kasyapa, who was a Prajipati
(patya prajanam), and whose ascetic power was manifest (prakatitatapasa).

XIV. [indravajri)

(13) dugdhamvuraser iva parnnacandras
candansuratnad iva citrabhanuh
$uddhanvayad yo nitaram visuddhah
pradurbabhavakhilabhiipavandyah (8

14b candinsu® ] Understand: candarisu®.

THTFRRINT [ACARERATEd (FaT:
g Tl At fazrg: TeagETasqaaT: 9%

"5This is the present participle of a denominative formed from adhara. As pointed out to
me by Harunaga Isaacson, the same form is used, for instance, by Bharavi in Kiritarjuniya
16:24.

116This expression is recorded as a neologism by BHATTACHARYA (1991:51, € 163). The sun, as
we shall below in the second sense of the pun, defeats the moon because it is obviously brighter,
but Rajendravarman presumably defeats the moon because he is simply more beautiful. Of
course other ways in which he defeats the moon could be imagined. He defeats it, for instance,
in that he is consistently bright, without waxing and waning in successive fortnights, or in
that he is spotless, whereas the moon is marked; but since these are not allusively suggested by
the context, it seems simplest to assume that Rajendravarman simply defeats the moon by his
greater loveliness.

"7FiNot takes this to be “nouant une guirlande de lotus”, which seems a curious thing for
the sun to do, unless perhaps it is simply understood to mean that the sun creates “strings”,
which is to say “large numbers” of lotuses.

"8From here on, a different flourish is used to mark the ends of stanzas that occur in the
middle of a line.
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14. Like (fva) the full moon (parnacandrah) from the ocean of milk (amburiseh), 23
like (iva) fire (citrabhinub) from the sun-stone (canddﬂs’umtndt), he (yah) came
forth (pradurbabhiva) exceptionally (nitarim) pure (visuddhah) from a pure lineage
(Suddhianvayit), revered by all kings (akbilabhipavandyah).

XV. [upajati]

tejahprakasas tamasam vinaso di$am prasadah sphutata kalanam

yat tigmatejastuhinansukrtyam yenodaye tan nikhilam vitene ®

15a °prakaas tamasim ] °prakasas tamas[o] JacQues; °prakasas tamaso

Finor  (unmetrical) Isc  yat tigmatejastuhinan$u® | yattigmatejas
tuhininéu® FinoT

TS SeRTRTEqHET TR fa=r THTe: TgadT ForH
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15. 'The shining of light (zgjabprakaisah), the destruction (vindsah) of darkness
(tamasah), the serenity (prasidah) of the directions (disam), the clarity (sphutari) of
all the digits/arts (kalanam)—all (nikhilam) these (yat ... tat) tasks (°krtyam) of sun
and moon (tigmatejastuhindrnsu®) he accomplished (vitene) when he rose (udﬂye).

19 As Harunaga Isaacson has pointed out to me, this opening would surely have been ex-
pected to remind readers of Raghuvamsa 1:12:

tadanvaye $uddhimati prasitah $uddhimattarah
dilipa iti rajendur induh ksiranidhav iva

In his pure lineage was born, even purer, a very moon among kings, called Dilipa,
as the moon was born in the ocean of milk.

2°This expression is recorded as a neologism by BHATTACHARYA 1991:48, € 141. See also his
p. 26. Both Rajendravarman’s lunar and solar properties are thus hinted at.

2'FINOT's translation (1925:333) is muddled here, in part because he decided to introduce
a word-break after tigmarejas:

Son ardent éclat dissipait les ténébres, tandis que la clarté de ses kalds (talents
ou parties du disque lunaire) apaisait horizon : ainsi, soleil, il remplit dés son
apparition tout le réle de la lune.

The first two activities are perhaps easier to associate with the sun and the second two with
the moon, but all can be associated with Rajendravarman. Whereas the moon spreads clarity
across the sky in all directions, Rajendravarman spreads serenity and peace across the world in
all directions. Whereas the moon shows brightness in its digits, R3jendravarman evinces skill
in all the arts. Harunaga Isaacson has kindly pointed out a stanza (of Panditaraja Jagannatha,
and therefore much later) that speaks of disam prasidah as one of the effects of the rising of the
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XVL. [upajati]
(14) ramyo pi samyak prasavena somyah santanakas santatam udgatena
mahaphalam yam samavapya bhiimna ruroha kotim ramaniyatayah ()

16a samyak pra® ] samyakpra® FINOT, JACQUES 16a somyah ] JACQUES;
saumyah Finot. Understand: saumyah. 16¢c bhimna ] JacqQues; bhim-
nah Fivot

THT 0 FErETEe T " Sed e dHgd
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Although (api) [already] propetly (samyak) lovely (ramyah) because of its offspring
(prasavena) that constantly (santatam) arises (udgateml) this dynasty (santinakah)
derived from the moon/Soma (saumyah), on reaching (samavipya) Rajendravarman
(yam) as its great fruit (mabaphalam), tully (bhamna) 3 climbed (ruroba) the pinna-
cle (kotim) of loveliness (ramaniyatayib). ..

— a [veritable] kindly (saumyah) Santanaka tree, although [already] prop-
erly lovely because of its constantly evident and full ﬂowerz'ng, on producing

moon. It may be found numbered 216 in a section called Avasistanyoktayah of a collection of
his poetical works (SHARMA 1958:147):

yasyodayenaiva di§am prasadas tapapanodo ’pi jagattrayasya
cakoracaficiiputaparane tu candrasya tasyasti kiyan prayasah

On the part of the moon, which clears the quarters and lifts the heat of the triple
universe merely by its rising, how much exertion is there to feed the beak of the
partridge (cakora®)?

(The partridge, curiously not mentioned in what survives of Sanskrit produced by the Khmers,
is said to subsist only on moonbeams, and the rhetorical question is presumably to emphasise
that the moon does all these things without any effort.)

It is conceivable that all activities in the stanza could be intended to be associated both with
the moon and the sun. The idea of sphutati kalinim when applied to the sun could reflect that
it renders every tiny thing (k2/z) plainly visible.

>?Perhaps one could instead translate “by its constantly renewed instances of pure birth”.
23Here FiNOT has read bhiamnah, which he takes to be “earth”. His translation does not,
moreover, bring out the full sense of the stanza, for he does not render the double meanings:

Le bienfaisant Santanaka, bien que charmant par sa fructification propre et
réguli¢re, quand il eut obtenu de la terre [ce roi] comme un fruit magnifique,
atteignit au plus haut point du charme.

>4Perhaps one could also add “by ultimate generosity that is constantly in evidence”.
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its great fruit, fully climbs the pinnacle of loveliness. 23

XVIL [pajiti)
vivarddhamano nvaham iddhakantir vvapurvvi§esena manoharena
yas sarvvapaksodayam adadhanas tirascakaraiva himansulaksmim ©®

17a nvaham iddha®] JacQues; nvaha[m i]ddha® Finor 17b  vva-
purvviesena | JACQUES; vapurviSesena FINoT
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17. Waxing (vivardhamaénah) daily (anvaham), being of a lambent loveliness (id-
dhakantih), engendering (ddadhinah) success on all sides (/achieving growth in ev-
ery lunar fortnight) (mrmpaksodayum), he outshone (tirascakira) indeed (eva) the

>5This could be regarded as an instance of dhvani of a simile (upamailankiradhvani). As
Harunaga Isaacson has suggested, it is just possible that there is a faint echo of Raghuvamsa
10:79, where Kalidasa writes that a celestial rain of precisely santinaka lowers on Dagaratha’s
palace celebrates the birth of Rama:

santanakamayi vrstir bhavane tasya petusi
sanmangalopakaranim $obhadvaigunyam adadhe

The rain of santinaka flowers that fell on his palace rendered its auspicious deco-
rations doubly beautiful.

126 A5 FINOT observes (1925:334, note 1), there is a contrast intended with the moon, which
grows only in the bright fortnights, not in the darkening ones. FINOT’s note reads: “Le roi
croissait sans cesse, tandis que la lune croit et décroit ; il avait une beauté flamboyante, tandis
quelle n'a qu’un éclat froid ; il suscitait en méme temps tous les paksa (partisans), tandis qu’elle
n’a que des paksa (quinzaines) successifs : pour ces trois raisons, il était supérieur  la lune.”

There is no doubt also a suggestion that Rajendravarman, unlike the moon, waxes not only
every day (anvaham), but also “all day long”. For such conceits, cf. Kumarasambhava 7:35
and 7:69, Meghadita 7 and Raghuvamsa 6:34 (in the reading known to the tenth-century
commentator Vallabhadeva). The stanza thus furnishes an instance of vyatirekilarikira, which
is defined by Dandin in Kavyddarsa 2:180 thus:

$abdopatte pratite va sadréye vastunor dvayoh
tatra yad bhedakathanam vyatirekah sa kathyate

Where similarity exists between two objects — either stated in words or implied
— expressing a distinction is called vyatireka. (Translation adapted from that of
ErrLING 1989:863.)
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loveliness of the moon (himansulaksmim) with his particular beauty (vapurvisesena), 22
which captivated hearts (manoharena).

XVIIL [upajiti]

(15) ya$ $aisave py asu tatha kalabhih
parnno nvaham $abdagune tidiptah
yatha kalavattvam apindulabdhan
jadyanvitan daram adhascakara ()

18d jadyanvitan | Understand: jadyanvitan.
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18. Even (api) in his infancy (szisave) he became so quickly (dsu) filled (piarnpah) with
(all the] arts (kalabhih), [and] daily (anvaham) grew so (tathd) exceptionally brilliant
(atidiptah) in the qualities of his rhetoric (s'abdagune), that (...yathd) he eclipsed
(adhascakara) by far (diram) even (api) the moon’s quality of being possessed of kalds
(kalavartvam), which is accompanied by coldness/stupidity (jadyanvitam) 23

The figure vyatireka is a particular favourite with eulogists, who seek favourably to contrast the
king they praise with personages of myth, planets or the like. We shall see many other instances
below.

127As S. L. P. ANjaANEYA SARMA and Judit TOrzsOK have observed, we can also understand
this to mean that he had a very special body that conformed to all the ideals of Samudrikasistra
(cf. st. 25 below).

28These are perhaps not formally puns in the first half of the stanza, given that there is no
masculine word for the moon to which these attributes could be attached as adjectives; but since
the comparison with the moon is implicit (and will be explicitly touched upon in the next half-
verse), the reader is expected at once to understand a punning second sense that would apply to
the moon: the moon becomes “full with digits” (even if it does not do so at once when it is new
and therefore “in its infancy”) and it “shines very brightly (atidiptah) in the ether (szbdagune)”,
but not every day (anvaham). For the use of sabdaguna to mean “having the special property
of sound” and therefore “ether” (a detail that escaped Finort), see Raghuvamsa 13:1.

29The well-known watery “coldness” (jilya / jidya) of the moon is contrasted with Rajendra-
varman’s intelligence because the word chosen to express it here, jidya, also expresses “stupid-
ity”. FINoT (1925:334, note 2) instead supposes the coldness of the moon to be contrasted
with Rajendravarman’s being ardent (atidipta) in the pursuit of beautiful language.

The rhetorical figure, achieved with the help of slesa, could be regarded as vyatirekilasikira,
but it seems probable that Dandin would have regarded it as an instance of what he called
pratisedhopami, and this stanza might even be a conscious riff upon Dandin’s definition of that
figure (Kavyadarsa 2:33):
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XIX. [upajati]
nirasya dosavasaram sphuranti prakasitartha bhuvane $nuvana
vidyanavadyena mukhena yasya prak samgatainiva dinasya diptih ®

19a dosavasaram ] JACQUESs; dosa[n pra]saram FinoT. Today (June 2015), one
can read only dosdva ... (ra)m.

e SruTaE TpTedt TRTtRranEt A ggarn

fTaTa=e qe= T8 TTFTaeid (e aite: 98

19. Knowledge (vidya) early (prik) was united (sazigata) with his faultless (anavadyena)
mouth (mukhena), just as (iva) the radiance (diptih) of the sun (aini) [earlym joins
the mouth of] the day (dinasya) —

— [knowledge] which shines (sphuranti) having dispelled (nirasya) all op-
portunity for faults (dosavasaram), which reveals meaning (prakdisitirtha)
and which pervades [every text’s meaning] (asnuvind) in the world (bhu-
vane).

— [radiance] which shines after pushing aside the nighttime (dosavasaram),
which illuminates [all] things (prakasitartha) and which pervades [every-
thing] in the world .

XX. [upajaiti]
(16) asadya Saktim vivudhopanitam mahe$varim jhanamayim amogham
kumarabhave vijitarivarggo yo dipayam asa mahendralaksmim ()

T 2Tfeh fageoeial ATesa<l STaadHAE

FHTATS fafSrarfas a7 S derEe=H A 2o

na jatu $aktir indos te mukhena pratigarjitum

kalankino jadasyeti pratisedhopamaiva sa

The power of the moon, blemished and cold/insentient can never rival your face.
This is a comparison of “prohibition”.

Gerow (1971:160) distinguishes this from similar figures thus:

This figure differs from nindi in that here the mood is the indicative rather than
the “optative”. In vyatireka, the virtue of the subject, rather than the vice of the
object, is usually alleged as prohibition.

139 Alternatively, we could take prik punningly here to refer to the East.
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20. As Crown Prince (kumarabhave), after attaining (dsddya) the invincible (amoghim)
power (Saktim) of Great King (mdahesvarim), transmitted to him by pandits (vibudhopa-
nitam)—Ia power] replete with knowledge (jz@na-mayim)—, Rajendravarman caused
the [royal] splendour of [his father] Mahendra (mahendralaksmim) to shine (dipayam
dsa) after vanquishing his [father’s] enemies (vijitarivargah).

Being [a veritable] Skanda (kumarabhave), after attaining (asadya) the in-
vincible [spear-like weapon called] Sakti from Siva (mahesvarim) that is
impregnated with mantras (jianamayim) and that was transmitted to him
by the god [Indra] ( Vibudhopanitém),@ he caused the splendour of Great
Indra (mahendralaksmim) to shine after vanquishing the enemies [of the
gods].

In youth (kumairabhave) [itself], having attained Siva’s (mdihesvarim)
Power (saktim) of Omniscience (jianamayim) transmitted through [an
initiating] Guru (vibudhopanitam)—I[a power] that never fails [to grant
salvation] (amoghdm)—, he vanquished the [internal] enemies [that are
the passions] (vijitdrivargah) and caused the glory of his great kingship
(mabendralaksmim) to shine. 32

31 According to the account of Skanda receiving his weapons from the gods that is given
in the salyaparvan of the Mahabhirata, it is Indra who gives him the weapon known as Sakti
(Mahibhirata 9.45:41):

tatah $akeyastram adadad bhagavan pakasasanah
guhiya rajadardila vinasaya suradvisam

Then the Lord Pikasasana gave to Guha the weapon called Sakti, O tiger among
kings, for destroying the enemies of the gods.

132 As we have explained elsewhere (see GoopaLL and GRriFrITHS 2013), we believe this stanza
to convey, in a fashion that is veiled by s/esa, that Rajendravarman received a salvific initiation
(diksd) into the Mantramarga. For a brief sketch of initiation and its central importance in the
Mantramarga, see TAK3, s.v. diksi. For other such oblique references to royal initiations in
inscriptions, see GOODALL 2004:xix—xx, fn. 17. Receiving a “descent” of Siva’s salvific power
(saktipita) is often presented as a necessary prerequisite for the performance of a salvific ini-
tiation (see GOODALL 1998:xxxii—xxxvi), but another aspect of Siva’s szk#i is also at work in
the initiation itself, and thus initiation is sometimes even described as that “power of Siva that
is called initiation”. See, for example, Rimakantha’s commentary ad Moksakdriki 44c—46b,
where we read tasya ca karanam svasaktir diksakhyaiva, “And His instrument [for liberating
souls] is nothing other than the Power of His called ‘Initiation’ ”. Cf. also Ramakantha’s com-
mentary on Matarigapiramesvara kriyipdada 7:40—41. It is this sort of usage that is alluded to
in this third level of meaning, which is, somewhat unusually, not a second non-contextual
reading, but an extra contextual one, describing Rajendravarman and not some figure of myth,
but in terms perhaps intended to be incomprehensible to non-initiates. This initiation did
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XXI. [upajati]

prthupratitam prathitam gunaughais
sadvansajatam prathane pradhanam
dhanur mmahat ksatrakulaf ca tulyam
ya$ Siksaya namayati sma tungam ©

21a prehupratitam prathitam ] JacQues?; prthupratita[pra]thita® Finot (un-
metrical); prthupratitaprathita® JacQues® (unmetrical) 21c mmahat ]
JacQues; mahat FinoT

ERERIER IR LR I C I FEREIG IR E R CID R
JIFgcadd®d qod T(earwaT A9afd & TEY 21

21. Thanks to his training (s7ksayd), he bent (namayati sma) a great (mahat) bow
(dhanuh),

which was tall (zurigam), broad (prehu), trusted (pmtz‘mm),m spread wide
(prathitam), with [a string of] numerous strands (gunaughaih), made of
good bamboo (sadvamsajitam), excellent for dispersing [arrows] (prathane

pradhanam),

and (ca), similarly (tul)/czm),m [he caused] the great ksarriya race (ksatrakulam) [to
bow],

not serve “only” for liberation, as the last quarter of the stanza indicates, for we shall see be-
low, for instance in stanza 40, that Rijendravarman also went on to use his access to the ritual
technology of the Mantramarga to further glorify his kingship.

Other stanzas that appear to allude to notions familiar from the Mantramarga are: 31, 40,
59, 88 and 117.

133 This assumes a sabhargaslesa, the suggestion of Harunaga IsaacsoN, which enables us to
take pratitam to mean “trusted”. There are of course other possibilities. We could, for instance,
keep prthupratitam as a compound and understand “widely known”.

34]dentifying the ornament here is tricky. We could treat this as an instance of the ornament
called tulyayogita, as described in Jayadeva Piytsavarsa’s Candriloka s:51c—52:

kriyadibhir anekasya tulyata tulyayogita
sankucanti sarojani svairiniivadanani ca
pracinacalacidagracumbibimbe sudhakare

Equal connection with verb and other[ qualifier]s of more than one thing is
[known as] tulyayogita: When the moon’s orb kissed the tip of pinnacle of the
mountain in the East, the lotuses, and the faces of willful ladies, contract.

S.L.P. Anjaneva SarMA further pointed out that tu/yam might also mean “simultaneously”,
and this would allow us to see a further ornament. Normally, we would expect that the warrior
would first bend his bow, and then, after he had begun to shoot, various rival ksazriyas would be
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which was lofty (susigam), famed from Prthu onwards (p;’t/aupmtz'mm),

bowed. Here, however, both actions, one the cause of the other, are miraculously simultaneous,
which means that we could also regard this as an instance of the figure akramatisayokti, for
which see Candrilokas:41:

akramatisayoktis ced yugapat karyakarane
alinganti samam deva jyam $aras$ ca paras ca te

If both the effect and the cause are simultaneous, that is [called] akramatisayokti:
Your arrows, Your Majesty (deva), and your enemies simultaneously embrace the
bowstring/earth (jyam).

However, the use of zulyam to mean “simultaneously” is not obvious or certain, and the orna-
ment akramdtisayokti is perhaps not one that is distinguished earlier than in Jayadeva’s Can-
drdloka, which appears to allude to the Kavyaprakaisa (see MELLINS 2004:11—14), which in turn
means that it is too late for it to have influenced the composition of K. 528.

If the poet was indeed trying to produce a specific alamkdra according to some rhetorical
precept, then it makes more sense, if we wish to identify it, to turn to the definitions of a
rthetorician whom we know to have influenced the composition, and that leads us back to
Dandin (see st. 43 below).

Both senses are contextual here and both meanings are not only compared and connected
by the use of the same verb, but one is arguably “lower” (that concerning the bow) and the
other “higher” (concerning ksatriyas), which means that we could regard this as an instance of
what Dandin calls tulyayogopama (Kivyidarsa 2:48—49):

adhikena samikrtya hinam ekakriyavidhau

yad bruvanti smrta seyam tulyayogopama yatha
divo jagarti raksayai pulomarir bhuvo bhavan
asuras tena hanyante savalepas tvaya nrpah

Equating the inferior with the superior in the performance of the same action
— this is considered the Upama of Equalization.

Indra (pulomarih) watches in heaven’s protection, you in the earth’s. He destroys
asuras; you [destroy] arrogant kings.

(Translation, with suppletions and adjusted punctuation, of EPpLING 1989:553
and 556.)

35 For Prthu as the first ksatriya, Harunaga Isaacson has pointed out that in Harivamsa 2:22
he is described as ksatrapirvajah, “first-born among ksatriyas”. Compare also, for example,
Yasastilaka (dsvisa 2, st. 14, p. 204):

tatravantisu vikhyata prthuvamsodbhavatmanam
asti viSvambhare$§anam rajyayojjayini puri

There, among the people of Avanti, there is the city of Ujjayini, famous for
sovereignty among/over/of (?) kings of the earth born of the lineage of Prthu.

Here the commentator explains the compound with prthuvamse iksvikvidiksatriyakulesu udb-
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Text and Translation

spread wide (prathitam) because of its numerous virtues (gunaughaib),
born of excellent stock (sadvamsajatam), excellent at spreading [itself]

(prathane pradhinam).

XXII. [indravajra]

(17) Sistopadistam pratipadya sadyah
ksetram yam utkrstam akrstapacyam
$raddhambhasa siktam aruksad uccais
§astrasya castrasya ca vijam agryam ()

fereTafes gfqa=r g=r:

WA TFTALTTHH
AR N RS R A K
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22. Upon attaining (pratipadya) him (yam), [who was] an exceptional (uzkrstam) field
(ksetram) recommended / trained by experts (sistopadistam) that gave fruit without be-
ing tilled (akrstapacyam), 39 the excellent (agryam) seeds (bijam) both of sastra and (ca)
of weaponry (astrasya), watered (siktam) by the waters of faith (sraddhimbhasa), at once

grew (aruksat) tall (uccaib).

hava utpattir dtmandm jivandm yesim te, implying that all families of ksatriyas belong to Prehu’s

lineage.

13¢The form krstapacya is taught in Astadhyayi 3.1.114, apparently with the sense “that ripens
[without further effort simply] after ploughing” and used of crops. The word is so used, with
an alpha privative, in Kirdtarjuniya 1:17:

sukhena labhya dadhatah krsivalair akrstapacya iva sasyasampadah
vitanvati ksemam adevamatrkas ciraya tasmin kurava$ cakasati

Under his nurturing rule, the well-irrigated land of the Kurus prospers, no longer
dependent on rainfall, and yielding abundant grain, harvested with ease as if it
had never been cultivated by farmers. (ViswANATHAN PETERSON 2016:7)

One might therefore expect that here too this adjective should be taken with the crop (bijam),
but MoNIER-WiLLIAMS records of akrstapacya that it may by used of the earth and means “giving
fruits without having been ploughed”. Indeed we find the quarter-verse akrstapacya prehivi used
in Rimdyana 7.75:8, in Harivamsa s:31, a few times in the sabbiparvan of the Mahibhirata,

as well as in several Purinas.
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XXIII. [indravajri)
yas sarvvatas sarvvagunan patimna ruces sada dharavisesam ujjhan
upadade lokahitaya bhasvan rasan iva pratyaham astatandrih ©

23a sarvvatas sarvvagunan | JACQUES; sarvatas sarvagunan FINOT

TE e A [T CHT FAEEaT HTL RIS
JITES BIHR(EAT ATEATSTHT A TAgHEqafes: 23

23. Tirelessly (astatandrib)@ Rajendravarman (yah) constantly (sadd) drew to himself
(upddade) from all sides (sarvatah) all virtues (sarvagundin) because of the acuity of his
taste (patimna ruceh), in order to release (u#jjhan)38 [them again in] a special torrent
(dhiravisesam) for the benefit of the world (lokabitaya),

just as the sun does liquids (bhdsvan rasin iva) every day (pratyaham) be-

cause of the sharpness of his light (patimna ruceh). 39

37 The use of the unusual expression astatandri here might be influenced by its use by Bharavi
in Kiratarjuniya 1:9.

1385, L. P. ANJANEYA SARMA takes ujjhan to be used in the manner envisaged in Astidhyayi
3.2.126 (laksanahetvoh kriyayih), which prescribes the use of the present participle to express
purpose. The expression thus echoes uddharisyan in Raghuvamsa 4:68:

tatah pratasthe kauberim bhasvan iva raghur disam
$arair usrair ivodicyan uddharisyan rasan iva

Then Raghu set out for the region of Kubera, intending to root out the north-
erners with his arrows, as the sun moves north to draw out the waters with its
rays

39The use of dhdra in the sense of “flood” or “torrent” might seem unfamiliar, for MONIER-
WiLLiaMs leads us to expect this sense to be borne only by dhari; but see Visvaprakisa, rin-
tavarga 89cd dhirah kvacid ghandsaravarsane syad rne pi ca. H.N. BHAT suggested that we
accept a sabhangaslesa and that, in the Rajendra-paksa, we understand: saddadharavisesam (a
kriyavisesana), “in order to give in such a way that the particular recipients are good”. In the
case of the sun, however, it is always (sada) [indiscriminately] giving out a special flood [of
rain] (dhiravisesam). 1f we accept such a sabhangaslesa, which is of course not indispensable,
then the stanza is yet a further step away from its probable models, namely such stanzas as
Raghuvamsa 4:68 (quoted in the previous note), and Raghuvamsa 1:18:

prajinam eva bhutyartham sa tabhyo balim agrahit
sahasragunam utsrastum adatte hi rasam ravih

He levied taxes from the people, but only for their own prosperity; for the sun
draws up moisture only to pour it down a thousand-fold.
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XXIV. [pajiti]
(18) udyanabhagasya vasantasampad ivamrtansor iva paurnnamasi
apusnati yasya viSesasobham samujjajrmbhe navayauvanasrih ()

24c¢ apusnati yasya visesasobham ] amusnati yasya visesasobha FinoT; apusnati
yasya viesasobha JacQuEs

SATTARTE AT <d TRAHTET
TS T RIS e aadiaqs=T: 3%

24. As (iva) the glory of spring (vasantasampat) [nourishes the special beauty of] the
good fortune of a garden (udydnabbdgasya),@ as (iva) the full-moon day (paurnamasi)
[nourishes the exceptional beauty of] the moon (amrzamsoh), so too the beauty of fresh
youth (navayauvanasrih), nourishing (dpusnati) his (yasya) exceptional beauty (visesaso-
bhim), blossomed forth (samujjajrmbhe) 23

XXV. [upajiti]
yatrapi pumso mahatah prakrtya nirapitam laksanam astasesam
kenapy asamkhyagamavad vibhavyam prakasayam asa mahesabhavam ©

25a pumso mahatah | JacQues; pumlomahatah FinoT

T GET AEd: TheaT el s=arHedeay
FATTH AT [ ATHFIHTRIATHTH He2lWTaH 2 Y

25. [He was someone] in whom (yatra) all the characteristics (laksanam),
without exception (astasesam), of a Great Man (pumso mahatah) 4 natu-
rally (prakrtyd) observable (nirapitam) for some rare people (kenapi), eas-
ily conceived of (vibhivyam) in a manner not [requiring philosophical

Instead of being about taxes, here the stanza concerns rather “good qualities”, which, because
of the acuity of his taste, he draws from all sides, only to give them back in great quantity,
perhaps indiscriminately, perhaps not.

14°] have taken bhiga to mean “good fortune” (bhigadheya), but only after hesitating about
whether to take it as “part”, either because spring might be said to nourish certain plants in a
garden and therefore only certain parts of it, or because the gardens encircling a city might be
regarded as forming a “part” of that city, its “garden part”.

Note that pdda b begins with what is normally an enclitic particle, namely iva; the same
anomaly occurs in 27b below.

"4 FiNoT read dmusnati (literally “stealing”, rather than “nourishing”), which he took without
an object, and so semantically weakened to “ravissante”.

" FiNnoT was misled here by a misreading of these words.
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knowledge beginning] with the tradition of the Sankhyas (asamkhyiga-
mavat), proclaimed (prakdsayim dsa) that he was a great king (mahesab-
hiavam).

[He was someone] in whom all the characteristics of the Great Soul [viz.
Visnu] without exception,7 naturally observable, somehow (kendipi)
proclaimed his nature as Mahesa (Siva/a great king), which is to be con-
ceived (vibhavyam) not in the manner [taught] by the tradition of the
Sankhyas (asamkhyigamavar) 4

[He was someone] in whom all the characteristics without exception
of the soul (pumsah), not discerned (aniriapitam) because of the nature
(prakrtyd) of the Buddhi (mahatah), when judged (vibhivyam) by certain
particular persons [of rare understanding] (kendpi), [but] not in the man-
ner taught by the tradition of the Sankhyas (as@mkhyigamavat), revealed
(prakdsayam dsa) his [ultimate] Siva-nature (mahesabhivam)

43]n this second interpretation, perhaps one could instead understand that he had all the
characteristics of Visnu “excepting the [serpent] Sesa (astasesam)”, or “having cast aside the
snake”.

"#Following Judit TOrRZSOK’s suggestion, we take asdmkhyigamavat as a free-standing adverb
in each interpretation. Alternatively, if we were to ake a-samkhyigamavadvibhavyam as a single
compound in this paksa, then we could perhaps render it with “[a nature] inconceivable to
someone possessing [knowledge only of] the tradition of the Sankhyas”. Although theistic
versions existed, the tradition of the Sankhyas is usually regarded as atheistic (nirisvara), a
duality of souls and matter without a presiding deity. The use of mabatah pumsah and mabesa®
to refer respectively to Visnu and Siva recalls Raghuvamsa 3:49:

harir yathaikah purusottamah smrto mahe$varas tryambaka eva naparah
tatha vidur mam munayah $atakratum dvitiyagami na hi $abda esa nah

Just as Visnu alone is remembered as “Best of Souls” and the three-eyed Siva is
Mahesvara, noone else, so too sages know me to be Satakratu: this expression of
mine applies to no other person.

This sense contains the figure of virodha or virodhibhdsa, an apparent contradiction: all his regal
qualities make Rajendravarman appear like Visnu, and yet paradoxically these very qualities
somehow make him appear like Mahesvara, in other words like Siva, except that the reader
must then reflect and realise that Mahe$vara may also mean “great sovereign”.

' From among the many different translations proposed, we have for the moment retained
only three, offering three senses of pumdin: man, Visnu, and soul. The first alludes to the
marks of a great man (mabdapurusalaksana) of Samudrikasistra, usually said to be thirty-one,
thirty-two or thirty-three (for a recent book-length study, see Zysk 2015); the second sug-
gests that he was paradoxically both like Visnu and Siva; and the third alludes to his having
adopted the Saivasiddhanta (cf. stanza 20) and therefore embraced a doctrine that builds upon
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XXVL. [upajati]

(19) valyat pravrddham prabhrtiprabhaitam
yad yasya saundaryyam ananyalabdham
dhruvam vidhatavayavicakara

tad rafijayan yauvanakantim rddham ()

26a prabhrtiprabhtitam ] prabhrti prabhiitam FinoT

ATCATT TS TATATHT TIET HIrZ HAT o
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26. Surely (dhruvam) the creator (vidhatd), in order to give colour to (ra7ijayan) his
youthful beauty (yauvanakaintim) [so that it would become] rich (rddhim), made as
a part of it (avayavicakira) that same (yat ...tat) beauty of Rajendravarman’s (yasya)
that had been abundant from the start (prabhrtiprabhitam), that had been growing
(pravrddham) since his childhood (bdlyit), and that was unobtainable by anybody else
(anany;zlabd/mm).@

but transcends Sankhya ontology, and according to which each soul is innately identical to
Siva, being composed of omniscience (Jaanasakti) and omnipotence (Kriyasakti). Because this
arcane meaning is perhaps only interpretable to those who have studied Saiva scripture, it has
been placed last, but most readers will arguably first “see” parts of this level of the pun, for
the sequence of words pumso mahatah prakrtyd, all technical terms of the Sankhyas, suggests at
once that a Sankhya sense is intended, and they are followed by asamkhyigamavad, which it is
natural to read as an admonition (“not in the sense natural to the tradition of the Sankhyas”),
like part of a cryptic crossword clue. Other hidden intended meanings (as well as some that
were probably not intended) may lurk here. All three readings of the pun proposed here are
contextual (prakrtaslesa).
146 Perhaps one might consider other translations, for instance:

Surely (dhruvam) the creator (vidhiti), in order to give colour to (rasijayan)
Youthful Beauty (yauvanakintim) [such that she would become even more] rich
(rddbam), divided up [and redistributed] (avayavicakira) that same (yaz ... tat)
beauty of Rajendravarman’s (yasya), which was abundant from the start (prabbyrti-
prabhitim), had been growing (pravrddham) since his childhood (balyar), and
was unobtainable by anybody else (ananyalabdham).

The stanza would then be a somewhat closer variation upon the well-worked topos that there
is just not enough beauty to go around when the creator has to create beautiful things.
Kumarasambhava 1:35 illustrates this idea in a more familiar form, for there, after creating
Parvati’s calves, the creator must make an effort to produce enough loveliness for all the rest,
whereas in the case of Rijendravarman, his growing beauty is such that the creator must
borrow from it in order to create Youthful Loveliness herself. The stanza in question of the
Kumarasambhava reads:
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XXVIL. [upajiti]
n(i)rugnamanas satatam manobhar yyasya sphute natanayauvane pi
saundaryyasandarsanajatalajja ivantikan nopasasarppa darppat ©

277a n(i)rugnamanas | nirudhnamanas FiNoT; [ni]rugnamanas JacQues. Un-
derstand: nirugna®. 27d nopasasarppa | JACQUES; nopasasarpa Finot

(f)TeoHT=add AarEaer ¥5e aaarad st

HlrasdHraR s des] ZaTfraha [THaT T01d 2\

27. Even though (api) Rajendravarman’s (yasya) fresh youth (nitanayauvane) had bro-
ken forth clearly (sphute), the god of Love (manobhiih), his pride broken down (nirug-
namdanah) constantly (satatam), did not (na) approach (upasasarpa) nearby (antikam)
out of vanity (darpdt), as though (iva)E42 shamed by the sight of his beauty (saundarya-
sandarsanajitalajjah) 23

vrttinupurve ca na catidirghe janghe $ubhe srstavatas tadiye
$esanganirmanavidhau vidhatur lavanya utpadya ivasa yatnah

When the Creator had created

her beautiful legs,

not too long,

round and symmetrical,

it was an effort

to produce sufficient beauty

for fashioning her remaining limbs. (trans. SMITH 2005:41)

Finot has both the yauvanakinti and the saundarya belong to Rajendravarman, but takes
avayavicakdra to mean “divided up”:

Développée depuis I'enfance, riche dés le début, sa beauté, que nul autre ne
posséda, a été stirement morcelée par le Créateur pour embellir le doux éclat de
sa jeunesse parfaite.

Among other difficulties, avayavicakira could be the cvi-sufhix added to the word avayava or
to the word avayavin. Did the creator make this beauty into an englobing whole or into parts?
"47For the odd position of this iva, which introduces an uspreks, at the beginning of a pida,
cf. 24b above. The idea is of course that when a man reaches the peak of youth he naturally falls
in love, whereas in this case Love could not come near Rajendravarman because of his moral
superiority, but the cause is fancied to be Kama’s feeling shame before so much beauty.
“8Here Claude JacQues had proposed reading nirugnamanah, which, as Yuko YokocHr has
pointed out to us, could be intended to mean “with pride unbroken”. But while the prefix nip
has a negative force when attached to nouns (e.g. niruj, “free of disease”), we are not sure that
it can have such a force when prefixed to verbs. We have therefore preferred to assume that the
first (partly) readable syllable here is 7:° and not ni°. If we did follow YokocHTr’s suggestion,
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XXVIIL. [upajati]
(20) yasyangalavanyam ananyaradhan drstva ratih premanimilitaksi
manye na mene patim atmaninam pinakinetragnisikhavalidham ()

28a °lavanyam | Understand: °/lgvanyam. 28a ananyarudhan ] JACQUEs;
ananyaruadham Finot
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28. When Rati beheld (drstva) the loveliness of Rajendravarman’s body (yasyarigali-
vanyam), shared by no one else (ananyaridham), she closed her eyes out of love (pre-
manimilitd/e;i),@ I fancy (manye), and did not believe (7a mene) that her husband
(patim), who [alone] was compatible with her (@zmaninam), had been licked by flames
(°Sikhavalidham) of fire from Siva’s eye (pindkinetrigni °) Isd

then we could understand:

Even though Rajendravarman’s fresh youth had broken forth, the god of love,
his pride constantly unbroken, did not approach him, as though...

Perhaps also conceivable would be to take api as a coordinating conjunction and not as a con-
cessive particle:

And (api) once Rajendravarman’s fresh youthful beauty had broken forth, out
of vanity Kama, his pride broken, would not ever (satatam) come near him, as
though shamed by the sight of his beauty.

"#9This translation assumes that she closed or half-closed her eyes as though in order to shut
in the beautiful vision that she had of him. Harunaga IsaacsoN instead suggested that she
might have been so overwhelmed with emotion that she closed her eyes. He further suggested
that, for whatever reason she closed or half-closed her eyes, the result was that she could not
then recognise that Rajendravarman was not Kama. Perhaps an alternative understanding is
possible, namely that she only blinked in order to check that what she was seeing was real.

15°Cf. Kuttanimata 202:

pasupatinayanahutaganabhasmitam avadhirya yam vapusmantam
aparam iva kusumacapam ratirataye nirmame dhata

... Whom the creator made to be

Another god of Love, in flesh,

To pleasure Pleasure (Kama’s wife),

Hearing of Love reduced to ash

By fire from Pasupati’s eye. (trans. DEzsé & GOODALL 2012:99)

Numerous other stanzas of this nature could be quoted: cf., for example, K. 70, st. 6, also
about Rajendravarman:
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XXIX. [1paati]
dhanurvvikarsapratatorusaktir yyuvapraviro yuvarajalaksmim
ayonijam yo janakopanitam sitam satim rama ivoduvaha ©®

29b yyuva® ] JacQues; yuva® Finot
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29. Just as Rama, a hero in youth (yuvapravirah), his great powers proclaimed by
bending [Siva’s] bow (dhanurvikarsapratatorusaktih), married (uduviha) the faithful
(satim) Sita, who was born of no human mother (ayonijim), led up to him by Janaka

(janakopanitim), 53

so too Rajendravarman, a hero as a youth, his power made broadly famous
by the drawing of his bow (dhanurvikarsapratatorusaktih), “married” the
faithfults2 Glory of being Crown Prince (yuvardjalaksmim), which did not

yan kantavapusam viksya kimakanta pura yadi
nanam i$varanetragnidagdhan naicchan manobhavam

If the beloved of Kama had seen Rajendravarman (yam), who had the beauty of
her beloved, surely she would not have considered Kama to have been burned
by the fire from the eye of I§vara.
157Sita was the daughter of a furrow in the earth and of king Janaka, and Rima married her
after breaking Siva’s bow (as described in Raghuvamsa 11:371F).

A second contextual sense, whose translation now follows, seems intended to convey that
Rajendravarman was also a yuvardja, which, in the Kalidasan ideal expressed in many places in
Kalidasa’s Raghuvamsa, meant a crown prince who shared the burden of ruling with his father
the king. The tortuous manner in which Rijendravarman’s claim to this status is conveyed
here reflects the oddity of this claim, since we have seen that it is really from his mother’s side
that Rajendravarman claims lunar descent and thus sovereignty over the Khmers, whereas what
he could inherit from his father was solar ancestry and the kingdom of Bhavapura. We have
discussed Rajendravarman’s ancestry at length in the introduction (see pp.[g2 f), and so we
will here content ourselves with observing that this seems to be one of those instances where
the presentation of the king is deliberately so contrived as to appear to fit the Indian ideal of
kingship as epitomised in Kalidasa’s literary epic, even though the facts do not neatly fit the
ideal. For futher discussion of the impact of Kalidasa’s ideals on Cambodian presentations of
kingship, see GoopALL forthcoming B.

152 The conceit here is that royal laksmilsri is usually fickle, but having found such an extraor-
dinary “husband” she becomes faithful. For the same idea similarly expressed (again involving
the word sati), see K. 908, st. 8. Instead of understanding “he married” we could take udu-
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come to him from his mother’s side (ayonijam), but which was presented

to him by his father (jdﬂd/eapanitdm).m

XXX. [upajati]
(21) yadarkkavimvad iva hemakumbhad ambhomrtenagalatabhisekah
tatahprabhrty eva vivrddhibhaja bhitam himansor iva yasya laksmya ()

W%MT%H aH@wlqwljddHMdllHu%
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30. When (yadd), by means of ambrosia-like water (ambhomyrtena) falling (dgalatd)@
from a golden pot (hemakumbhait) that was similar to (iva) the orb of the sun (arkabim-
bat), his consecration (abhbisekah) [took place] 53 from that very moment onwards

védha in this paksa to mean “he lifted up”, in the sense of “he took possession of”. Harunaga
IsaacsoN points out (electronic message of 19.v.2021) that the form is rare:

It is in Buddhabhatta’s Ratnapariksa, a Buddhist work on gemmology, which is
thought to be pre-Varahamihira (mainly because of the inflation in the price of
jewels which is visible when one compares the two). For what it’s worth, in the
Ratnapariksi the meaning seems clearly to be “bore” (the subject being Saci and
the object garvonnatam Sirah, or, if as I suspect Finot’s word-division is not the
best, virapatnigarvonnatam sirah).

The passage in question is in Ratnapariksi 3 (FINOT 1896:3).

'53]n this interpretation, it is the paternal inheritance that is being underlined, thus point-
ing up the commonness in Cambodia of a certain “matrilineal” inheritance pattern (a man’s
sister’s son may be his heir). But Charlotte Scumip has suggested to us that yuvarijalaksmi is
typically the glory of military victory (it being the rdle of the yuvarija to be the king’s military
general), and that such glory cannot come from the distaff side. On such an interpretation,
no allusion need be made to typical Cambodian inheritance patterns. In further support of
this observation, S.L.P. ANJANEYA SARMA points out that yuvarijalaksmi, since she is a per-
sonified abstraction, could simply be described as “not born of a human womb” (ayonijim).
But, as discussed in the introduction in the section on “The Genealogy of Rajendravarman’, it
seems likely that Rajendravarman did indeed claim to have inherited from both his father and
mother.

154\We have assumed that the construction requires dgalati (instrumental present participle),
whereas FiNot has assumed agalata (imperfect third person singular). But agalata is not a
natural choice of verb if the subject is abhiseka, for it should rather be the water that falls.

'55Whether Rajendravarman is described here (stanzas 30-38) as receiving consecration as
crown-prince (as suggested by stanza 29) or as king, is unclear. Accounts of the transfer of
power in the Raghuvamsa do not lead us to expect the performance of an abhiseka for becoming
yuvardja, but the invention of such a ritual is perhaps not inconceivable. We shall return to
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(tatahprabhrty eva) Rajendravarman’s (yasya) splendour (laksmyd) increased (vivrddhi-
bhaja bhitam), like (iva) that of the moon (himdamsoh) [which receives ambrosia poured
from the orb of the sun].E54

XXXL. [upajiti]
snanamvubhis tivram amantravandhyais tejonalo yasya samedhate sma
tatsparddhayevasrujalaih patadbhir ddvisam samam $okahutasano pi ®
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31. The fire of his vigour (¢¢jonalah) flared up (samedhate sma) with intensity (sivram)
[paradoxically] because of the waters of the consecratory bath (sninambubhih), which
were not barren of mantras (amantravandhyaip), just at the same time as (samam) also
(api) the fire of grief (Sokahutisanah) of his enemies (dvisam) [flared up] because of their
talling (patadbhib) tears (asrujalaib), as though (iva) rivalling that [fire of his vigour/
those waters] (mtspard/myd).m

the question, without resolving it, once again ad stanzas 75—76, where Rajendravarman is once
again spoken of as ascending or re-ascending the throne after military exploits, either because
he has just reinforced his regal status and returned to his “capital”, or because it is only at that
moment that he becomes fully king.

15¢There is an implicit allusion here to the ray called the susumna (or susumna) that funnels
nectar between the sun and the moon. Bana refers to this ray in his Harsacarita, p. 30, in
FueHReR's edition, where there is also a remark on this ray in Sankara’s commentary. Another
influence in the poet’s mind here is probably Raghuvamsa 3:22, which also makes allusion to
the replenishment of the moon in this way:

pituh prayatnat sa samagrasampadah $ubhaih $ariravayavair dine dine
puposa vrddhim haridasvadidhiter anupravesad iva balacandramah

Day by day, because of the efforts of his father, who possessed all riches, the boy
grew, with every part of his body auspiciously bright, just like the moon growing
with its bright digits, because of the entry into it of the rays of the sun with his
chestnut steeds.

As Eric BOURDONNEAU has pointed out to us, it is likely that the stanza is intended to allude
again to Rajendravarman’s having a claim to the throne though both lunar and solar ancestry,
a theme frequently reiterated in stanzas 8 through 19 above.

'57The suppositious rivalry could be between both the fires and the waters. Note that
amantravandhyaih could also be taken to qualify asrujalaih: “futile [because of] being deprived
of counsel”.
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XXXII. [upajati]
(22) alamkrtenakrtakais §rutadyair hrdyair nnijangais$ ca nisarggakantaih
agramyabhiisopacayena yena vibhiisanam mangalam ity upattam ()
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32. Rajendravarman (yena), since he was adorned (alamkrtena) with learning and the
like ($rutddyaib), which are non-artificial [adornments] (akrtakaih) 58 and that are
appealing (/located in the heart) (hrdyaih)E3 and (ca) with his own body parts (ijai-
gaih), which were naturally lovely (nisargakintaib), had a wealth of adornments that
were not vulgar (agramyabhbisopacayena), [and he] took up (updittam) ornaments (vib-
hisanam) [only] with the idea that (i) they were auspicious [and therefore a necessary
part of the ceremony] (man'gﬂlam).@

58 As S. L. P ANJANEYA SARMA points out, it is possible that there was the intention to suggest
also that he learned Vedic scripture (s7uza), which had no human author (akrtaka).

'59His appealing (brdyaih), non-artificial ornaments, such as learning are presumably the
atmagunas of the king, of which a common list appears to be learning, valour and nobility:
Sruta, Saurya and auddrya (see Vallabhadeva’s commentary on Raghuvamsa 1:29). But prasama
or sama seems often also to be included: see, e.g., Kiritarjuniya 2:32, which is perhaps con-
sciously echoed here:

$uci bhusayati §rutam vapuh pragamas tasya bhavaty alamkriya
prasamabharanam parakramah sa nayapaditasiddhibhiasanah

Pure knowledge adorns a man’s body, acquired by the study of the sacred texts;
a calm spirit is the ornament of learning; decisive action adorns the calm spirit;
success achieved through policy based on right conduct is action’s ornament.
(trans. VISWANATHAN PETERSON 2016:29)

hrdya could be taken with nijangaib, or only with srutddyaih, and it could be taken to mean
“seated in the heart” as well as “appealing”.

160The idea expressed here, as well as the last three words of the stanza, are drawn from
Kumarasambhava 7:20:

tasyah sujatotpalapatrakante prasadhikabhir nayane niriksya
na caksusoh kantivi$esabuddhya kalafijanam mangalam ity upattam

The women who were adorning her,
seeing plainly that her eyes

had the beauty of full-grown lotus petals,
picked up the black collyrium

not with any thought

of adding beauty to her eyes,

but because, as they said,
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XXXILL [pajiit]

navam navasyanamahabhiseko

yo bhuktaratnabharano babhara
pitambhasah kumbhabhavena laksmim
ambhonidher udgataratnaraseh ©

33a navam navasyanamahabhiseko ] JacQues; navam navam dhyanamahabhi-
seke Finot 33c pitambhasah ] JacqQues; pitambhasah FinoT
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33. [Since he was] wearing jewelled ornaments (bhuktaramdibharanah), Rajendravar-
man (yah), on whom the fresh[ly] poured lustral waters were only partly dried (navasyai-
namahabhisekah), bore (babhira) the fresh (navam) beauty (laksmim)ES of the ocean
(ambhonidheh) when its waters had been drunk up (pitambhasah) by Agastya (kumbha-
bhavena), [and] its heaps of jewels [in consequence] stood out prominently (udgata-
ratnariseh) F2

it was auspicious. (trans. SMITH 2005:259)

11'The beauty (laksmi) is fresh for the ocean, because the ocean usually has water, and it is
fresh for Rajendravarman because he has just attained the status of king.

162There is perhaps a conscious echo here of the wardress of the harem’s description of the
Pandya king in Raghuvamsa 6:61:

vindhyasya samstambhayita mahadrer nih$esapitojjhitasindhunachah
prityasvamedhavabhrthardramirteh sausnatiko yasya bhavaty agastyah

When this king is still wet from his bath at the end of a horse-sacrifice, it is
Agastya who, out of affection, plays the ritual role of asking “Have you bathed
well?”—that same Agastya who once immobilised the great Vindhya mountain
and drank up the ocean to the last drop, then spewed it out.

S.L.P. ANjaNEYA SARMA further suggests that there may be a deliberate suggestion (dhvani)
of a comparison of Rijendravarman with Visnu, who may described as bhuktaratnabharanah
because he enjoyed the Kaustubha gem, and because he lifted (babhira) Laksmi, both hav-
ing emerged from the milk ocean (ambhonidheh) when it gave forth its treasury of jewels
(udgataratnariseh) after being churned. At that moment, he would have been dripping from
being splashed with milk and so describable as navasyinamahbibhbisekah. One could further
imagine that the ocean could be qualified as drunk up by Agastya, albeit at another moment
in mythological time.

The principal rhetorical figure here could be said to be what Udbhata defines as vidariana
in his Kavydilarikarasirasarigraha (s.10, with illustration in 5.*9), in which “a similitude is sug-
gested by attributing to one subject a property which is characterized as really belonging to
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XXXIV. [upajati]
(23) uccavacair uccapadadhiradhair grahair bhiyevakrtavigraho pi
aropito yas svayam apy akamksas simhasane hatakasailatunge ()

34b bhiyeva® ] Jacques; bhiyeva FinoT (unmetrical) 34c akamksas ]
Jacques; akanksas Finot
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34. Even though (api) the various (uccivacaib) planets (grahaib) had engaged in no
strife [with him] (akrtavigrahah),

even when he had not yet [been born and so] taken on a body,

[once they had] climbed to their points of exaltation (uccapadidhiridhaib) [and there-
fore risked appearing to set themselves above him], as though (7v4) out of fear (bhiyd),
had [effectively] raised him up (dropitah) on to the lion-throne (simhdsane) that was as
high as the golden Mount [Meru] (hitakasailatunge) [and therefore as themselves] ,E
although (4pi) he himself (svayam) had no desire [for this] (akdmk;ak).@

another” (GErROW 1971:263): the king is praised for having a beauty that cannot belong to
him, namely that belonging in fact to the ocean. But it is of course not clear whether the
poet would have known Udbhata’s account of this figure (a figure apparently not described by
Dandin).

163'The planets are held to revolve around Meru and so are upon the same level.

164The planets were elevated at Rajendravarman’s birth, thus designating him as one who
would inevitably one day become a great king. For the idea that certain planets should be high
at the time of a great person’s birth, cf. Raghuvamsa 3:13:

grahais tatah pancabhir uccasamsrayair astryagaih stcitabhagyasampadam
asiita putram samaye $acisama trisidhana $aktir ivartham aksatam

Then, at the perfect moment — the five planets were in the ascendant and did not
join the sun, portending good fortune in full measure — the queen, SacT’s equal,
gave birth to a son, as threefold power gives birth to prosperity undiminished.

Cf. also Bhojas Campiramayana 1:29; Adbyitmaramayana, balakinda 3:13c-15; and
Harsacarita, ucchvisa 4 (p. 6 of Kang’s first edition). As Harunaga IsaacsoN has pointed out,
the pun on the word akrtavigraha is used also by Bana in his Harsacarita (ucchvisa 4, p. 11),
when the brothers Rajyavardhana and Harsa are described as “having contempt even for the
Wind, who, [though] strong, did not make war (/had no body)” (balavantam akrtavigraham
marutam api nindantau). It is possible that our poet borrowed the pun from there. There
is however some slight awkwardness in akrtavigrahab referring to the moment of Rajendra-
varman’s birth, since it properly refers to him as having no body yet made for him, whereas
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XXXV. [upajiiti]
yasyangakanteh kva tathanavadyam vidyeta manye py upamanam anyat
samkrantam adaréatale pi vimvam anarham adharavasan nijam yat ©

35a tathinavadyam | JacQues; tathanavadyam Finor
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35. Where (kva), I wonder (manye), might one find (vidyeta) another (api... anyat)
so (tathd) faultless thing with which to compare (anavadyam upamanam) Rajendravar-
man’s bodily beauty (arigakinteh), given that (yat) even (api) his own (nijam) likeness
(bimbam) transferred (samkrantam) onto the surface of a mirror (@darsatale) cannot be
worthy [of him] (anarham) because of [defects in] the support [in which the likeness
is reflected] (ddharavasit)2S

XXXVI. [upajati]
(24) yatrabhisikte patatambhasardra vasundhara varidhicarukafci
ardhvicakaraikam ivatapatram yasas sphuraccandrakalavadatam ()
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36. When Rajendravarman (yatra) was consecrated (abbisikte), the earth (vasundhari),
who has as her lovely girdle the ocean (viridhicirukainci), being wet (ardra) with the
falling (patata) water (ambhasai), raised aloft (ardhvicakira) his glory (yasah), as though

of course he has a body when he is born. Perhaps in this paksa we could therefore understand
dkrta®, which might allow us to understand that it refers to when “a body for him was formed”.

The poet seems not to be giving us an account of the actual confiiguration of the planets at the
moment of Rijendravarman’s birth. Bill Mak has pointed out that simbdsane hitakasailaturige
could conceivably mean when Mercury (fuziga) was at the golden mountain [viz. exalted] in
the house of Leo (simbdisane). But it seems likely to us that it was sufficient to the poet to allude
to the planets having heralded Rajendravarman’s greatness at his birth, without explaining how
they were aligned.

165 As Yuko YokocHr has suggested, the idea is probably simply that there will inevitably be
flaws in the mirror which will mean that his reflected image there will not be perfect. Mirrors of
the time were perhaps highly polished (and often slightly domed) discs of metal, which would
invariably have small defects, and which might distort because of being convex.
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it were (iva) a single (ekam) parasol (@tapatram), white as a coruscating digit of the
moon (sphumcccmdm/ea/dwddmm).@

XXXVIL. [upajati]
svalaksane laksitasarvvasampat phalam samakhyati purovipakam
yasyasiso vipraganaprayuktah krtanuvada iva sambabhavuh ©

37a svalaksane ] JACQUES; svalaksana® FINOT (unmetrical)
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37. It being the case that his features (svalaksane) announce (samdikhyati) the fruit
(phalam) whose maturation lies ahead (purovipikam) and in which success in all things
is indicated (laksitasarvasampat), the benedictions (asisah) uttered by groups of brah-
mins (vipraganaprayuktih) for Rajendravarman (yasya) became (sambabhivub), as it
were (iva), [benedictions] that had performed [the rhetorical solecism of] repetition

(krtanuvidih) 52

16¢The image may be that an arc of light reflected off the wet and shiny earth like a parasol.
candrakalivadatam, though it refers to brightness, might be intended to suggest shape too: the
gleam had perhaps the form of a digit of the moon, thus making it cupped like a parasol. The
earth, being grammatically feminine, is thus like an affectionate (drdri) lady wearing a girdle
as beautiful as the ocean (vdridhicirukarnci) and holding a parasol over the king. But perhaps
the idea is rather that steam from the hot, wet earth took the white or transparent form of
his yasas, and formed, as it were, a single moon-digit-white parasol, a conventional symbol of
unchallenged sovereignty. Cf. Raghuvamsa 8:3, which the poet may have had in mind:

anubhiiya vasisthasambhrtaih salilais tasya mahabhisecanam
visadocchvasitena medini kathayam asa krtarthatam iva

Having experienced Aja’s great consecration with water brought by Vasistha, the
earth seemed to express her contentment with clear sighs.

"671n this analysis laksitasarvasampat seems an unexpected qualifier for phalam, since one
expects the phala simply to consist of sarvasampaz. Alternatively, one could take purovipikam
as the substantive, or vipdkam (with purah) as an adverb qualifying “maturation”. In that
case, one could take laksitasarvvasampatphalam as a bahuvribi qualifying it: “Given that his
features announce the ripening, having a fruit consisting of all successes that can be known,
in the future.” But we have not followed this line of interpretation, because of a parallel for
purovipika as a bahuvribi pointed out by Harunaga IsaacsoN in Kumdrasambhava 6:89:

ipsitarthakriyodaram te ’bhinandya girer vacah
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XXXVIIL. [upajati]
(25) dvirephamala iva parijatan dhiyo muninam iva catmayogam
vyaparam anyaf jagatim vihaya dréo dviti[yam] pratipedire yam ()
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38. Like (iva) swarms of bees (dvirephamalih) upon the Parijata tree, and (ca) like
(iva) the minds (dhiyah) of sages (munindm) upon [the goal of] union with the Self
(@tmayogam), the eyes [of all creatures] (drsah) left (vibdya) [all] other (anyam) pre-

occupation([s] (vydpdram) and fell upon (pratipedire) Rajendravarman (yam), who was
without a second (advitiyam).

agirbhir edhayam asuh purahpakabhir ambikam

Rejoicing at the mountain’s speech, which nobly expressed the fulfillment of
their wishes, they blessed Ambika, the Mother Goddess, with benedictions soon
to bear fruit. (trans. SMITH 2005:243)

Similar tropes are found elsewhere, for instance when brahmins bless king Atithi after his con-
secration in Raghuvamsa 17:18:

te pritamanasas tasmai yam asisam udairayan
sa tasya karmanivretair diram pascatkrea phalaih

Greatly pleased, the blessing which they proclaimed to him was far surpassed by
the fruits [already] determined by his past acts [in previous births].

S.L.P. ANjaNEYA SARMA pointed to another instance, namely Rima’s reaction to Vasistha’s
blessing in Bhavabhuati’s Ustararamacarita 1:10:

laukikanam hi sadhinam artham vag anuvartate

rsinam punar adyanam vacam artho ‘nudhavati (/’nuvartate)

The speech of good people of the world corresponds to facts (artham); but facts
run to keep up with the speech of primal sages.

168, Raghuvamsa 6:6, where Aja is compared to a Parijata tree, and 6:7, in which all eyes
fall upon him:
tesaim maharhasanasamgérayanam udittanepathyabhrtam sa madhye

rarija dhamna raghusinur eva kalpadrumanam iva parijatah

In their midst, as they sat on priceless thrones, bedecked with splendid orna-
ments, only the son of Raghu shone out with his lustre, like the Parijata among
the heavenly wish-fulfilling trees.

netravrajah paurajanasya tasmin vihaya sarvan nrpatin nipetuh
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XXXIX. [upajati]
itas tato vidyud ivadyutac chris tavan nrpanam pracala prakrtya
ramya $arat pradurabhiin na yavad yadiyayatrasamayo nirabhra ©

Taead! aefeara=gedTae I =T ThedT
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39. Like (7va) lightning (vidyut), the fortune (s72h) of kings (nrpandam), fickle (pracala)
by nature (prakrtyd), flashed (adyutar) hither and thither (izas tatah), until (zavar ...
na ydvat) lovely (ramyd) Autumn (sarat) appeared (pradurabhit), cloudless (nirabhrai),
the time of Rajendravarman’s military campaign (yadiyayitrasamayah). 53

XL. [upajati]
(26) tivrastranirajanarajitasrir ddipto mahamandaladiksaya yah
vidyangamantrai ca krtatmaguptir asa[dhaya]t siddhim udarabhatim ()

40d asi[dhaya]t ] JacqQues; asi[dhiya]t Finot. Today (June 2015), even the
letter sd has worn away.
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40. With his glory made to shine by the lustration of his fierce weapons (tivristra-
nirdjanardjitasrip), aflame (diptah) with [what was effectively] an initiation to [re-
ceive] a vast kingdom (mahimandaladiksayi), and (ca) protecting himself (krzitma-
guptih) by means of his knowledge, by the [four] forces [of his army], and by counsel

madotkate recitapuspavrksa gandhadvipe vanya iva dvirephah

The rows of the townsfolk’s eyes passed over all the other kings and fell on him,
as bees leave the blossoming trees and alight upon a rutting forest elephant richly
covered with musth.

169For the notion that autumn — immediately following the monsoon in North India (which
abounds in storms and therefore of course lightning) — is the time for setting out on military
campaigns, cf., e.g., Raghuvamsa 4:21—24. For the oddity of the perpetuation of this trope
about autumn in Cambodia, where the monsoon ends in November and where the sequence
of six seasons of North Indian convention cannot really be observed, see GoopaLL 2016.
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(vidyarigamantraih), he accomplished (asidhayat) success (siddhim) that brought illus-
trious wealth (udiarabhitim) 23

With his [innate] glory made to shine by his being illuminated by the
intense weapon-mantra (¢ivrdstranirdjanardjitasrih), aflame because of his
initiation into the mahimandala 7 and having protected himself (kreiz-

17°This interprets the stanza on the level of Arthasistra: he protects himself by means of vidyi
(=dnviksiki, trayi, vartd, dandaniti), anga (= the fourfold army, or caturariga, or the sevenfold
citizenry saptirga) and good counsel (mantra), and accomplishes success that brings him great
wealth, as he shines because of the performance of an autumnal rite of lustration of weapons
that effectively serves as an initiation performed as a preliminary to winning a great empire
(mahimandala). But there is an equally conspicuous tantric layer of meaning here, which we
shall now also translate.

"7'The mahamandala is the first mandala to be taught in the Matarigapiaramesvara (kriyipida
1:25—43, followed by the navanibhamandala as, apparently, an alternative), and it features in
some other sources, e.g. in the list of eight mandalas given in the Brhatkailottara at the beginning
of a chapter on the subject NGMPP B 24/59, f. 67v):

mandalani Sivasydstau vaksye "ham te Sikhidhvaja
sarvatobhadrasamjnan ca navanibbam tatah param
mahdamandalasamjiiam ca pamciksam sarvakimadam
vighnavidhvamsanam nama aristaghneti kathyate
aghonirmocanam kiryam buddhyidhéiram tathistamam

I shall teach you the eight mandalas of Siva, O Skanda: the one called sarva-
tobhadra (1), then the nine-naveled (navanibham) (2), and the one called mahi-
mandala (3), the paniciksa (4), the All-wish-bestowing (sarvakimadam) (s), the
one that destroys enemies and is called by name Destroyer-of-dangers (aristaghneti)
(6), the one that must be performed [for] liberation from sins (aghonirmocanam),

and the eighth, [namely] buddhyidhira.

It is referred to implicitly as a salvific mandala for diksa in Prayascittasamuccaya 414cd: maha-
mandalayagesadarsanid va visuddhyati, “Alternatively, he will be purified by seeing the lord of
the pantheon of the Mahamandala”.

We may note also that the mabamandala is mentioned in Bana’s lengthy description of the
Bhairavicirya’s body, each element of which underlines the man’s power acquired by Saiva
practices (FUEHRER’s edition, p. 155):

... Isatkdcarakaninikena raktipanganirgatamsupratinena madhyadhavalabbasendri-
yudhenevatidirghena locanayugalena parito mabamandalam ivaneckavarnarigam
alikhantam sitapitalohitapatikivalisabalam sivabalim iva diksu viksipantam, ...

...with his two eyes, which were extremely long and like rainbows, in that they had
slightly yellowed pupils, they sent out a mesh of rays from their reddened corners,
and they shone white in the middle, he seemed to be drawing a multicoloured
mahdmandala all around, [and] scattering, as it were, bali-offerings to Siva that
were dappled with white, yellow and red flags, ...
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maguptih) by means of the w'dydrlgamantms,@ he achieved success (sid-

7> The vidydrigamantras are a second group of body-part mantras. The primary mantra-set
for a major tantric deity typically comprises a Root-mantra, five brahmamantras, which are his
five faces, then five (or sometimes six) body-part mantras or arigamantras. (To these may also
be added a gagyarri. To this primary set may be added a second group of argamantras called
the vidyangamantras . 1f these are added, then the first set of argamantras may be called the
Sivanigamantras. The distinctions seem often to be muddled even in the primary literature (for
a discussion, see BRUNNER 1986). What is expressed in this stanza is that by imposition (nydsa)
of these vidyarigamantras , in other words by placing each of these body-part mantras onto the
appropriate part of his own body, the king protected himself.

Judit TorzsOx has advanced the theory that the vidyirigamantras may have been used specif-
ically for body-protection, whereas the other asigamantras were used for transformation into
the deity (see GoopaLL and Isaacson 2015:13—14 and 45—47). Such a notion might be al-
luded to in the following account of the consecration by inundation of a sidhaka, that is to
say of one who seeks particular goals (siddhi) through propitiation and master of a particular
mantra (mantrasidhana) (Svayambhuvasitrasarigraba 16):

tantrarthajham jitakrodham sidhakam hy abhisecayet 34
vidyangais ca susannaddbam sidhyaikagatacetasam
aucopavasasampannam gurubhaktam drdhavratam 35
praguktakalaéambhobhih sadhyamantrabhimantritaih
nirdjanakapirvais ca kaiscit pitaih sthitais tatha 36
daksinayam sthito mirter uttarabhimukho guruh
pujayet purvavad dhiman sakalikrtya saidhakam 37
pradaksinam athavrtya pravisya bhavanam guroh
janubhyam avanim gatva sadisyo desikottamah 38
dhyatva Sivam tatha mantram afjalau sadhakasya hi
dadyan mantram samudgirya kusavaritilaksataih 39
tato vijhidpayed devam siddhir astv asya $ankara
avighnena yathasastram pravrttasya $ivecchaya 40

One should inundate to consecrate (abbisecayet) as sidhaka one who knows the
meaning of the Tantra, who has conquered anger, who has girt himself well with
the protection of the vidyirga-mantras, whose mind is focussed exclusively on his
goal, who has been observing purity and fasts, who is devoted to his guru, who is
firm in his observances. [One should do so] using waters that come from pots that
have been described above, over which the mantra over which mastery is sought
has been recited, after they have been lustrated with lamps, after a certain quantity
(kaiscir) has been drunk, [and a certain quantity] left to stand (?). The guru should
situate himself facing north in front of the south side of the [deity’s] image. He
should first worship [the deity], transform the sédhaka into the embodied deity [by
imposition of mantras] (sakalikrtya), then lead him in clockwise circumambulation
and cause him to enter the guru’s house. Getting to the ground on his knees, along
with his disciple, the excellent teacher should visualise Siva and His mantra. Into
the cupped hands of the sidhaka he should give the mantra by pouring [it] with
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dhim) characterised by noble power (udirabhitim) 3
XLI. [upajati]

yasmin vitatya pracalatpatakim patakinim digvijayaya yati
dvidrajalaksmih pracacala pirvvam urvvi tu pascad valabharagurvvi ©

4Ia vitatya pracalat® ] JacQues; vidhaty apracalat® Finor 41c dvidra-
jalaksmih | Understand: dvidrijalaksmib. 41d purvvam ] JACQUES; purv-
vam FINOT
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41. As Rajendravarman (yasmin) set off (yati) for his conquest of the directions (digvi-
jaydya), spreading out [behind him] (vitatya) his army (patakinim) with its quiver-
ing standards (pmazlzztpafdkdm),m first (parvam) the glory of his enemies (dvidri-
Jjalaksmih) trembled (pracacila), but (su) afterwards (pascir) the earth (urvi), heavy
with the weight of troops (balabhiragurvi) i3

kusa grass, water, sesame seeds and unhusked rice. Then he should address the god
[saying]: ‘Let there be success, O Sankara, for this man, without obstacle, when
he is engaged in accordance with Siva’s will [and] following scripture.’

1731n this tantric interpretation, there are perhaps two ways of understanding siddhim udirab-
hatim. The author could be recalling the fundamental dichotomy of tantric ritual goals into
liberation and the attainment of supernatural powers. In that case, “success characterised by
noble power” would refer to liberation, since the pursuit of supernatural powers was typically
considered less noble, notably by the exegetes of the Saivasiddhanta. Alternatively, the impli-
cation could be that Rijendravarman achieved supernatural powers (before being ultimately
liberated), but used them only for noble ends. It is commonplace, in Saiva tantras, to hi-
erarchise supernatural powers in this way, and to declare that certain practices or substances
employed in ritual are for lofty or lowly aims. The Kirapatantra, for example, states that, while
lirigas made of stone may lead to liberation or supernatural power, those of metals (eight types
are distinguished) are to be made for lowly supernatural ends (51.7ab): dhitujam ksudrasid-
dhyartham kalpyam astaprakirajam, “One of metal is to be fashioned for the purpose of lowly
powers; it may be of [one of] eight types [of metal].”

74The word patika, and related words (such as patikini) have been lexicalised only with
dental # but they occur consistently with a retroflex ¢ in Khmer records: cf. K. 568, st. 22 and
26; K. 1222, st. S 23; K. 1297, st. 41.

175 There are echoes here, unsurprisingly, of the digvijaya of Raghu described by Kalidasa in
chapter 4 of the Raghuvamsa, perhaps particularly of 4:26-33.



126 Text and Translation

XLIL. [upajati]

(27) niamya saumitrim ivabhiyane
bhigarjjitan nirjjitameghanadam
tiryyadhvanim yasya dasasyatulyair

darad dvisadbhir vvibhayam babhiive {§

42d Where FiNotr has transcribed dirid dvisadbhir, what remains visi-
ble on the stone today could be transcribed thus: [d]a[rad dvi]sadbhir.
e vvibhayam | Jacques; vibhayam Finor

frerer HifafataeTtom shrrsrafefsaaeamey
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42. Hearing (nisamya) from afar (dirit) the sound of his martial instruments (#rya-
dhvanim), which defeated the thunder (nirjitameghandidam), roaring (abhigarjitam) at
his approach (abhiyine), his (yasya) enemies (dvisadbhih) were frightened (bibhayam
babhive),

— [his enemies who] like Ravana (dzzs’dsyamlyaib)m [were frightened

hearing from afar the sound of his martial instruments that sounded] like

176¢There are two indicators of comparison here, since this iva is used in addition to °tulyaih.
Dandin allows such a possibility and displays it in his second illustration of what he calls
vakydrthopamd, which is a simile that revolves around the meaning of the whole sentence and
involves the verbal action. It may contain lower-order similes embedded within the overarch-
ing simile, exactly as is the case (with dasisyatulyaih) here. Dandin’s illustration, using three
instances of va, is Kavyidarsa 2:43:

nalinya iva tanvangyas tasyah padmam ivananam
maya madhuvrateneva payarm payam aramyata

I, like the honey-loving [bee], took pleasure repeatedly drinking from the face,
which was like a lotus, of the slender-bodied [girl], who was like a lotus-plant.

This use of multiple markers of similes embedded in what can be regarded as a single simile
seems to have become less fashionable over time, for we find that the tenth-century Kash-
mirian commentator Vallabhadeva felt the need to defend Kalidasa’s use of three instances of
iva in Raghuvamsa 4:68, adducing parallel instances from the Kumarasambhava, the Kiratir-
juniya and the Sisupalavadpa. Vallabhadeva refers forward to his defence in his commentary
on Raghuvamsa 4:43 (which is quoted below in the annotation to stanza 47 of this inscrip-
tion), where Kalidasa’s text has two instances of 7va. In the case of 4:43, however, subsequent
commentators either reflect a variant from which the first 7va has been removed, or they drop
the stanza altogether. (We may infer that 4:43 nonetheless reached Khmer readers of the tenth
century, since it appears to have inspired the description of Rijendravarman given in stanza
47.) The usage recurs in 6:67, a stanza so famous (for its image of the flame of a lamp illumi-
nating mansions as it passes them in the night) that the transmission has left it untouched, and
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Laksmana (saumitrim), roaring as he approached, by whom Meghanada
was defeated (nirjitameghandidam).

XLIIL. [upajati]
pratapavahner iva dhiimajalam valoddhutam yasya rajah prayane
apy aspréad vairivilasininam udasrayam asa vilocanani ®
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43. Even though (api) it was not touching them (asprsat), the dust (rzjah) thrown up
by Rajendravarman’s (yasya) army (baloddhutam), [looking] like (iva) a screen of smoke
(dhimajilam) from the fire of his valour (pratdpavahneh) when he went on campaign
(prayane), caused the eyes (vilocanini) of the wives of his enemies (vairivilasininam) to
fill with tears (udasrayam dsa) 22

in 15:75, where once again the text commented on by Vallabhadeva has two instances of iva,
but the first instance has been replaced by another word (asau) in the text commented upon
by subsequent commentators.

177 Although the mood is entirely different, this stanza was clearly inspired by the following
stanza illustrating a type of virodha (“contradiction”), about travellers thinking fondly of their
distant wives, by the poet and rhetorician Dandin (fl. c. 700 cE) in his Kavyidarsa (2:338):

udyanamarutoddhiita$ ctitacampakarenavah
udasrayanti panthanam aspréanto ’pi locane

Even though it doesn’t touch them, the dust of mango blossom and of Campaka,
thrown up by the wind that sweeps through gardens, causes the eyes of travellers
to fill with tears.

As EppLING explains (1989:1288—1289), this is an instance of contradiction of cause and effect:

The irritating “pollen” of the Mango trees and Campaka flowers “kicked up
by garden breezes” is a perfectly plausible cause of “tears” appearing in “the eyes of
travellers.” Yet when we are told that this result occurs “without touching”[,] the
element of contradiction — how would pollen generate tears without contact?
— is introduced.

And again contradiction leads us to infer a more subtle reality. For the pres-
ence of pollen indicates the blooming of the Mango and Campaka flowers in all
their beauty and the erotic season of spring. For travellers at this time, distant
from their lovers, such beauty can only remind them in comparative reflection
of their separation and bring tears to their eyes in sadness.

For other echoes of Dandin, see stanzas 21, 90, 123, and 189.
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XLIV. [upajati]

(28) ksaman nipidya prathamam pravrttah
srota 'msi kalusyam atho rajobhih

yane nayan yasya samutpapata

samgha$ camiinam iva vaddharosah ()

44a nipidya | Understand: nipidya. 44b srota“msi | JacQuEs!; srotamsi
FiNoT, JACQUES? 44d samghas$ | Finot; sam(gha)$ JacQues. What I
would transcribe today (June 2015) is rather this: sa[m](gha)s.

AT TIH TG JQT (7 HIGERAT TS
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44. The congregation (sarighah) of Rajendravarman’s (yasya) armies (camindim) as it
first set out (prathamam pravrttah) crushed (nipidya) the earth (ksamaim), then (atho)
brought (nayan) the rivers (srotamsi) to dirtiness (kdlusyam) with dust (rajobhib) as it
marched (ydne), [then] attacked (wmutpapdm),@

like (7va)Ezd an angry man (baddharosah) who, when first engaged (pravre-
tap) suppresses (nipidya) his patience (ksamam), then (atho) when in
motion (yine) leads (nayan) his senses (srotamsi) into befuddlement
(kalusyam nayan) because of his passions (rzjobhih) [and then attacks].

78For the environmental destruction wrought by the vijigisu, cf. Raghuvamsa 4:30—31, in
particular 4:31 (text of Vallabhadeva; this stanza is omitted by the commentators Hemadri,
Mallinatha, Arunagirinatha, Narayanapandita and Sarvajhavanamuni):

purogaih kalusas tasya sahaprasthayibhih kréah
pascatprayayibhih pankam cakrire marganimnagah

With his vanguard, he sullied the rivers along the way; with the forces that ac-
companied him, he rendered them thin; with those who followed after him, he
turned them to mud.

It is indeed conceivable that this stanza of the Raghuvamsa, omitted in most editions but pre-
served in the earliest surviving commentary, might have inspired the composition of this stanza
about Rajendravarman. For a parallel case, sce st. 47 below.

179'This assumes that an upama is intended, but it would be possible to take 7va as marking an
utpreksd instead, in which case we could understand that the congregation of armies behaved
in this way,

as though it were angry (baddharosa iva) [and thus,] when first engaged suppressed
its patience, then when in motion led its senses into befuddlement because of its
passions [and then attacked].
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XLV. [upajiti]

kirnnah kvacid bhafjitabhamibhrdbhir
anvasyamanah paravahinibhih

kvacic ca yasya pratatah prayatuh
svarvvahinimargga ivasa marggah ©

45b anvasyamanah ] JacqQues; anvasyamianah Finor 45d svarvvahini® |
JacQues; svarvahini® FinoT
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45. His broad (pratatah) path (mdirgah) as he marched forth (prayitub), which was
sometimes (kvacit) thronged (kirpah) by vanquished kings, sometimes (kvacit) joined
(anvisyamanah) by other armies, was (452)E%9 like (iva) the path of the celestial river
(Ganga] (svarvahinimargah),

sometimes thronged by broken mountains (bhafjitabhamibhrdbhih), some-
times joined by other rivers (paravihinibhih) E

8oNote that the use of sz as an independent verb-form is frowned upon by some (e.g.
Vamana in his Kivyilarkirasitra s.2.27), but that it is used by no less a poet than Kalidasa
in Kumarasambhava 1:35 (quoted above in the annotation on st. 26). Less famous instances
occur in Raghuvamsa 11:80 and 14:23. We find it also in stanzas 80 and 203 below.

1This stanza no doubt consciously echoes Raghuvamsa 4:33—34:

sa senam mahatim karsan piirvasigaragiminim
babhau harajatabhrastaim gangam iva bhagirathah
tyajitaih phalam utkhatair bhagnai$ ca bahudha nrpaih
tasyasid ulbano margah padapair iva dantinah

Leading his great army as it headed toward the eastern sea, he resembled Bhagiratha
leading the Gangi fallen from Siva’s matted hair. As the path of an elephant is
clearly visible from the trees stripped of their fruits, or uprooted or broken in
various ways, his path was clearly visible because of the kings forced to hand over
their wealth, dethroned or vanquished in various ways.
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XLVL. [upajiiti]
(29) visvak prasahyavaranaf jananafi cestasv asaktim vihatam prakasam
yad yat pradosas tanute tamobhis tat tac cakararipure valair yyah ()

46a visvak prasahyi® ] JacQues!; viyat v — — FinoT; vi§vak prasahyi® JacQues?.
The bottom halves of these letters are on a fragment unknown in 1925 and now
(June 2015) missing again, rendering the letters hard to decipher. Today, one
might transcribe: vis[va](k) [p](ra)sah(ya)°. 46d cakararipure ] JACQUES;
cakararisu FiNnoT (unmetrical)
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46. Whatever (yad yat) nightfall (pradosah) brings about (zanute) with its shadows
(tamobhib), that (tat rat) he (yah) accomplished (cakdira) in his enemy’s city (aripure)
by means of his troops (balaip): surrounding (dvaranam) people (jandnam) forcibly
(prasahya) on all sides (visvak), rendering them bereft of power (aszktim) to accomplish
their tasks (cestdsu), destroying (vihatam) the light (prakisam).

XLVIL. [upajati]
vitatya paksadvayam attanadam yasmin rayat tarksya iva prapanne
dvinnagavrndam hataviryyasampad gantavyatamadhatayavatasthe ®

47b tarksya | JacQues; tarksya FinoT 47¢ °vrndam | Understand: °vrn-
dam. 47d gantavyatamiidhatayavatasthe | gantavyataim tdhatayavatasthe
Finor

forde T=gaHTATE A=Y 39 909
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47. When Rajendravarman (yasmin) arrived (prapanne) speedily (rayat), noisily (dtta-
ndadam) spreading (vitatya) out the two wings [of his army] (paksadvayam), just as
(iva) Garuda (zdrksye) [arrives speedily, noisily stretching out his wings], the horde of
enemy elephants (the horde of snake-like enemies / the horde of snakes inimical [to
Garudal) (dvinndgavrndam), robbed of their abundance of heroic vigour (hatavirya-

sampat), stood there (avatasthe) in a state of puzzlement as to where to go (gantavya-

ramidhatay) 3

820nce again, as in the case of st. 44 above, it seems possible that a stanza of Kalidasa’s that
has been excluded from most editions of the Raghuvamsa influenced the poet in the composi-
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XLVIIL. [upajati]
(30) yatraiva samvarmmayati pragalbham
uttejasi vraddhna iva [prabhate]

tion of this stanza. For cf. Raghuvamsa 4:43:

vayavyastravinirdhatac paksaviddhad ivodadheh
gajanikat sa kalingam tarksyah sarpam ivadade

[Raghu] snatched up the king of Kalinga from amongst his horde of elephants,
which had been roiled by his weapon of wind, just as Garuda might a serpent
from an ocean whipped up by his wings.

Another stanza that seems to have been consciously echoed, pointed out by Harunaga Isaac-
SON, occurs in the Kiratdrjuniya and describes Siva (14:31) using the expression vitatya paksad-
vayam:

udiidhavaksahsthagitaikadinmukho vikrstavispharitacipamandalah
vitatya paksadvayam dyatam babhau vibhur gunanam upariva madhyagah

Blocking one of the quarters of the sky with his chest thrust high, drawing back
and twanging his rounded bow, deploying the two extensive wings [of his army],
as the Immanent Lord (vibhub) stood in the midst of his Ganas, he appeared to
rise above them.

As is typical of Kalidasa, there is no pun in his stanza on the word paksa, but such a pun certainly
might seem to be hinted at, just as it is certainly hinted at, in reverse, in that of Bharavi, and
this pun is made explicit in the stanza describing Rajendravarman. In Kalidasa’s stanza, the
wings belong to Garuda, who is compared to Raghu on military campaign, and thus flanked,
although this is not stated, by the wings of an army; in Bharavi’s stanza, Siva is flanked by the
wings of his army of Ganas, but since he appears to soar above them, the reader spontaneously
imagines him to be spreading wings that support him in flight.

We have assumed dttanddam to be an adverb meaning “loudly”. It would perhaps be con-
ceivable to take it as an adverb or adjective meaning the opposite “from which noise had been
taken”, but this would be unidiomatic and Garuda’s attack is elsewhere said to be noisy, as for
instance in this description of an attack by Arjuna in Mahdibhdrata 8.55:22 (pointed out by
Harunaga IsaacsoN):

tasya $abdo mahan asit paran abhimukhasya vai
garudasyeva patatah pannagarthe yatha pura

As he faced his enemies, the sound he made was great, just as it was once upon
a time of Garuda when he flew down for the sake of [seizing] a serpent.

As for the expression in the last quarter, it appears modeled on the common idiom kimkartavy-
atamidha, “confused as to what to do”, which we find used, for instance, by Dandin towards
the end of the 2nd ucchvisa of the Dasakumaracarita (p. 98): ... kimkartavyatamidhah ksanam
atistham, “.. .1 stood there for a moment, confused as to what to do”.



132 Text and Translation

» — v — (la/ya)fi [ca] vile vilil(y)e
~ (v/t/k/g/$/th)apy asidac ca kumudvativat ()

48 ] FiNot proposed no transcription of this stanza, since it falls on a fragment
unknown in 1925 and lost since JACQUES’s transcription, as JACQUES? explains in
a note: “Ce demi-vers, ainsi que la premiére partie du vers L, se trouvait sur un
fragment découvert depuis la publication de Louis Finot. Replacé sur la stele, il a
disparu depuis.” 48b iva [prabhite] ] conj. Harunaga Isaacson. A note added
with a different pen in JacQues! suggests ivindajiatam, a conjecture not adopted
by JacQues?. 48cd » — v — (lalya) [ca] vile vilil(y)e » (t/k)apy asidac | = — v
— — 11 [ca] vile vilil(y)e k..apy asidac JacQuEs? ; ¥ — v — — yan [ca] vile vililye
[ek]apy asidac JacQues!
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48. When he was merely (eva) boldly (pragalbham) donning armour (samvarmmayati),
emitting radiance (uztejasi), like the sun (vraddhna iva) [[at dawn (prabhate), [[dark-
ness]] and [[his enemies]]E3 disappeared (zzz'lz'lye@) into crevices (vile) and [[their
army?]] slumped down (asidac ca), like a pond of water-lilies. 53

XLIX. [upajati]
vanasanam bibhrati yatra yuddhe suddhe $aratkala ivabhidrste
itas tato linatayasu mogha megha ivasan laghavo narendrah ®

ararrad faafa 99 48 T8 Tehe zarfge
SAEAAT ST HIET HAT SATHe@Hal gl 98

49. When Rajendravarman (yazra) was seen (abhidyste) bright (suddbe) in battle (yud-
dbe) carrying (bibhrati) his bow (bandsanam), the lightweight (laghavah) [enemy] kings
(narendrih) quickly (dsu) became ineffectual (moghah),

"3Harunaga IsaacsoN has suggested that some such words may be missing here. Rijen-
dravarman’s girding himself with armour is compared with the sun at dawn. When the sun
appears, dark shadows hide themselves in nooks and crannies, just as his enemies do.

"84Here vililye (not vililye) is the expected third person singular form of the perfect of vi-/1.

85Convention has it that water-lilies are enlivened by the moon, whereas the sun, their en-
emy, causes them to close. Rajendravarman’s enemies fold just at the knowledge that he was
preparing for war, just as water-lilies, by convention, fold at the advent of the sun.
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like (iva) the clouds (meghih) when bright autumn (szratkale) appears,
bearing the rainbow (/bearing [the flowers of] reeds and Asana trees)
(bandsanam),E28

in as much as they disappeared in different directions.E*2

186 As Yuko YokocHt has pointed out to me, bandasana is used, probably with these two layers
of meaning, in the Kidambari (p. 39). The Vindhya forest (vindhyitavi) is there described as:
samarodyatapatikiniva bandsandropitasilimukha vimukrasimbandda ca, “like an army ready for
battle, arrows fitted to bows, and voicing battle cries, it has bees on its bdna and asana trees, and
lions’ roars are emitted” (trans. SmrtH). The implication of SmrTH’s translation is that bdna
refers to a type of tree, which indeed it might, but it is in any case used to refer to reeds, whose
tall flowering spikes might well be associated with autumn. As for asana, MONIER-WILLIAMS
identifies it as Terminalia tomentosa, which appears now to be called Terminalia elliptica, but the
Pandanus website (iu.ff.cuni.cz/pandanus/database/|, consulted 18.iv.2021) instead
identifies it as Pterocarpus marsupium.

"87'This stanza and the next contain echoes of Raghuvamsa 4:15-16, in which Raghu sets out
on military campaign in autumn, with the result that Indra has no need to show his bow, the
rainbow, which appears at the end of the monsoon and is thus a distinctive feature of autumn:

nirvrstalaghubhir meghaih savitus tasya cobhayoh
vardhisnavo di$am bhagah pratapayeva recitah

It seemed that heaven’s unfolding quarters were emptied of clouds, light after the
rains, so that both the sun and [Raghu] could spread their fieriness.

adhijyam ayudham kartum samayo ’yam raghor iti
svam dhanuh $ankiteneva samjahre $atamanyuna

“This is the time for Raghu to string his bow.” As if the god of hundred-fold

anger had suspected this, he laid aside his own bow.

We have followed an interpretation suggested by Harunaga Isaacson, but one could perhaps
assume a different rhetorical structure, for instance:

When Rijendravarman (yatra) was seen (abhidyste) bright (suddbe) in battle (yud-
dhe) carrying (bibhrati) his bow (bindsanam), the [enemy] kings (narendribh)
quickly (dsu) became light (laghavah) and vain (moghih), in as much as they
disappeared (/inatayd) in various directions (izas tatah),

justas (va) when bright autumn (szratkale) is seen, bearing the rain-
bow (/bearing [the flowers of]] reeds and Asana trees) (bdndsanam),
the clouds (meghah) become light and vain, disappearing in differ-

ent directions.


iu.ff.cuni.cz/pandanus/database/
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L. [upajiti]
(31) dadhad dhanu$ $akradhanurnnibham yo
vinad(y)a varsann isuva[rsam] — &

v — v — — v v (3)bhimanam ()

soab FinoT has transcribed nothing for the first half of stanza so0: see
note on stanza 48 above. sob isuva[rsam]] conj. ; iSuva*** JacQues® ;
isuva[rsam] JACQUES?. sod (@)bhimanam ] JacqQues'; abhimanam Finor;
[a]bhiminam JacQues?

TR A1 faae aufea|dy] - «
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so. Wielding (dadhat) a bow (dhanub) that was like the [rain]bow of Indra (Sakradha-
nurnibham), he thundered (vinadya), pouring down (varsan) a rain of arrows (isuva-

rsam).. 8

"88Harunaga Isaacson and, independently Yiming SHEN (to whom Harunaga Isaacso sent
the broken stanza), felt that what is preserved is enough to let us conclude that Rajendravarman
was compared in this stanza to a cloud, and to suggest that the enemy kings were probably
compared to mountains, most likely by means of a pun using a word such as mabidbara, bhibhrt
or the like, and that what their abhimana was compared to may have been a forest-fire (davigni
or divinala).

Just to show how this might work, here is one of three possible reconstructions that have
been suggested (this one being the second one produced by Harunaga Isaacson after seeing
the reconstruction independently proposed by Yiming SHEN):

[meghayamanah $amayam cakara mahibhrtam davam iv]abhimanam

Harunaga Isaacson further tentatively suggested that the final word of the first half-line might
be ugram (Yiming SHEN proposed instead gjau). The resulting stanza might be translated as
follows:

Wielding a bow that was like the [rain]bow of Indra, thundering, and pour-
ing down a fierce (ugram) rain of arrows, acting like a cloud (meghayaminah),
he quenched (Samayim cakara) the pride (abhiminam) of enemy kings (mahid-
haraniam), as though it were (iva) a forest fire (divam) in the mountains (mahid-
haranam).

Yiming SHEN alluded to the following parallel for the comparison of the fighting king with
a cloud, his bow with the rainbow, his arrows with rain, and his enemy with a mountain
(Ramayana 5.45:18):

tatah sa banasanasakrakarmukah $arapravarso yudhi raksasimbudah
aran mumocasu hari$varacale balahako vrstim ivacalottame
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LI [upajati]
satyam vimadhasya patangasamyam sametya sananda ivarivarggah
yad(v)ahudandaranijan jvalantan tejonalam yad vipade bhipede ®

stab The vi of vimidbasya has disappeared from the stone (June 2015), as
have the syllables sametya sinanda i, but they are visible on an estampage

kept in Hanoi. sIasatyam | JACQUES; satya® FINOT (unmetrical) sIC
yad(v)ahu® ] JacqQues; yadvahu Finot s1d bhipede ] Jacques; bhisede
Finot

T taies Tagans qieq AT gal<ai:
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It is quite true (sazyam) that a foolish person (vimidhasya) is like a moth (paran-
gasamyam) B For (yar), flocking together (sametya), his enemies (arivargah) have joy-
ously (sanandah) approached (abhipede), for their own destruction (vipade), the blaz-
ing fire of his valour (¢¢jonalam), born from the fire-drill formed by Rajendravarman’s

staff-like arms (yadbihudandaranijam)F23

LIL. [wpajari]
(32) rayena yena prahito hitorvv(i)ruhannadan — vv — v — »
¥ —v——vv—v—yvv—v—nan nabhasi pravrddhah

s2 FinoT has transcribed nothing for the first half. JacQues? notes: “Ce demi-
vers, ainsi que la premiére partie du vers LIV, se trouve sur un fragment décou-
vert depuis la publication de L. Finot. Il a été remis en place. Il contenait des
fragments de 7 lignes, soit 32 4 38 incluse.” This fragment survives today (June
2015), but is now very worn. Only parts of lines 32 and 33 can now be read
from it. s2ab rayena yena prahito hitorvv(i)ruhannadan ] JacQues?; raye
v yena prahito hito * hannadan(ai) JacQues*

89The foolishness of moths flocking to a flame is of course proverbial. Among the examples
pointed out to me by Harunaga Isaacson, this stanza from the Kamandakiyanitisira (5:85) is
similar in sentiment:
svalpam apy apakurvanti ye papah prthivipatau
te vahnav iva dahyante patanga miadhacetasah

Such wretches as act to the detriment to the king, even in a small degree, are
burnt, foolish-minded, like moths in a fire.

19°0r perhaps “the fire-drill that had his arms for its sticks”.
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~ ~ [
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Sent off (prabitah) by him (yena) with speed (rayena) ... grew (pravrddhah) in the

sky/monsoon (nabhasi) ...

LIIL [upajiti]
nijasanam prapya ripan nirasya ruddhva marudvartma manorayan ca
vijitya yasyabhyasato vatasthe py atindriye yo(ga i)vesuvarsam ©

53d atindriye yo(ga i)vesuvarsam ] JACQUES; atantra *** FiNot. The letters seem
legible today (June 2015).

o 2 o —
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53. The rain of arrows (isuvarsam) of Rajendravarman] (yasya) as he merely (api) prac-
tised [archery (abhyasatah) = once they had been set to his bow (nijasanam pripya),
destroyed (nirasya) his enemies (ripin), blocked (ruddhva) the sky (marudvartma), sur-
passed (vijitya) the speed of thought (manorayam) and came to rest (avatasthe) in a place
that was beyond range of the senses (atindriye);

just as (iva) his Yoga, as he practised it, once the appropriate posture had
been adopted (nijasanam prapya), destroyed the [internal] enemies [that are
the passions], blocked the passage of his breaths (ruddhva marudvartma),
overcame the flightiness of the mind (manorayam vijitya) and came to rest
even (api) in that [ultimate reality] which is beyond the senses (atindriye).@

91\We have assumed this to be used as the genitive singular of the present participle, which
we might expect should rather be abhyasyatah, and that would not fit the metre. Alternatively,
we could understand abhyisatah (the noun abhyisa with the suffix zasi), but that too would
be unmetrical. The form abhyasatah intended as genitive of the participle occurs, however, in
various Saiva tantras, for instance in Parakhyatantra 4:79 and in Matarigapiramesvara, yogapida
7:40. Such a usage assumes that it derives from the verbal root as belonging to the first class.

920n the restraint of the senses by the king (a prerequisite for prosperous and effective rule),
see, e.g., Arthasistra 1.6 and Manusmyti 7.44. (I am grateful to Emmanuel Francs for pointing
out these passages.) Louis FINOT was unable to make sense of what he was able to read here.

His interpretation (BEFEO 25, p. 337) could be rendered as follows:
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LIV. [upajati]
(33) [$liramsi teja[m](s)i samun(n)atani dhanam picayam v v — v — =
¥ — v — —vv—v—(sa) vanais samam samyati safijahara ()

54 Finort has transcribed nothing for the first half of this stanza: see note on
stanza 52 above. s4a [$]liramsi teja[m](s)i samun(n)atani | conj.; . iramsi
teja[m](s)i samun(n)atani Jacques?; [tlira I/s i te va . i simunnatini JACQUES"
54b dhanam picayam ] JacqQues?; dhanam p/s i caya JacQues!

fzr =it astif(er) sgerart o =i e o - v -
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54. By means of his arrows (bdnaih) in battle (samyati), Rajendravarman took away
(sanjahdra) simultaneously (samam) the lofty (samunnatini) heads (siramsi) and the
[lofty] glories (zejamsi) ...E23 [[of his enemies]] ...

After having obtained his throne, dispersed his enemies, filled the atmosphere and
mastered the violence of the heart, while he tirelessly fired his arrows, there stopped

Our understanding of the stanza assumes a discrepancy in gender between the two entities com-
pared in the upama, namely isuvarsam and yogah. This sort of discrepancy came to be regarded
as more and more problematic by readers and transmitters of poetry over time (see GOODALL
2009, in particular pp. 67—71), but it is clear that Bhamaha regarded it as unproblematic to
juxtapose masculine and neuter entities, as he tells us in Kavydlarikira 2:57, and he offers, for
instance, this line as an example (Kavydlarikira 2:51ab): pusjibhitam iva dhvantam esa bbati
matangajah, “This elephant appears like darkness congealed.” And Dandin too could tolerate
some instances of discrepancy in gender (Kavyidarsa 2:51):

na lingavacane bhinne na hinadhikatapi va
upamadisanayalam yatrodvego na dhimatam

Neither a difference in gender or number nor in inferiority or superiority are suf-
ficient to spoil an upamai where there is no distaste among the discerning. (Trans-
lation of EPPLING 1989:560.)

It is odd, however, that the poet did not choose to use the masculine isuvarsah, since varsa
can be either masculine or neuter. Perhaps Cambodian poets regarded varsa as a neuter noun.
Unfortunately, it is difficult to find evidence for them regarding it as being of either gender,
since only nominative usages can tell us, and I find only one other, namely in K. 1320, st. 48,
where it is again neuter.

93 Here, instead of dhanam pi, one is tempted to assume, as S. L. . ANjaNEYa SARMA and
Harunaga Isaacson have suggested, that what was written was dhandini, and that Rajendravar-
man simultaneously took away his enemies’ heads, their glories and their wealth.
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LV. [upajati]
$§ilimukha marddhani capamukta jhamkararamya dvisatan nipetuh
svassundarihastalatavimuktamandaragandhanugatas tu yasya ©

ssb jhamkara® ] jhamkara® Finor, JacqQues s5d °mandara® ] Under-
stand: °mandira®.

~ ~ o . ~ —~
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55. Thrumming agreeably (jhamkararamyah), the arrows (silimukhih), released from
the bow (cipamuktih) of Rajendravarman (yasya), fell upon (nipetuh) the heads (mi-
rdhani) of his enemies (dvisatam), but (zu) followed by the scent (°gandhinugarih)
of the coral-blossom (°manddra®) dropped from the creeper-like hands (°hastalara-
mukta®) of celestial beauties (svassundari®) .24

94For the topos of celestial ladies choosing dying warriors as husbands, see, for example
Raghuvamsa 7:51 and 53:

kascid dvisatkhadgahrtottamangam sadyo vimanaprabhutam upetya
vamangasamsaktasuranganah svam nrtyatkabandham samare dadarsa 51

A certain warrior, his head lopped off by an enemy’s sword, suddenly found
himself master of a flying palace, with a celestial lady at his left side, looking
down upon his torso dancing upon the battlefield.

parasparena ksatayoh prahartror vyutkrantavayvoh samakalam eva
amartyabhave ’pi kayos cid asid ekapsarahprarthitayor vivadah 53

Even though they were now divinised, a fight broke out between two soldiers
who had struck each other and had at the same instant breathed their last, for
both had been chosen by one and the same celestial maiden.

In our current interpretation, ## is used to mark the contrast between the disagreeable fall of
arrows and the agreeable descent of garlands: “arrows fell, but followed by the fragrance of
mandira blossom”. In Kirdtarjuniya 16:11, there has apparently been some evolution of the
topos, for the selection of dying warriors as husbands there would have been effected by the ce-
lestial maidens casting down garlands specifically of mandira on them, and this of course would
have had a cooling and soothing effect, which perhaps lends some support to the interpretation
we have given to the particle 7

pariksate vaksasi dantidantaih priyankasita nabhasah patanti
neha pramoham priyasahasanam mandaramala viralikaroti

In this battle, wounded heroes are not revived by garlands of heavenly coral
flowers falling from the sky, cool as a beloved girl’s embrace, on chests gored by
elephant tusks. (Translation of ViswaNATHAN PETERSON 2016:321.)
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[They were veritable] bees ($ilimukhah), humming agreeably, following
the scent of the coral-blossom (°mandaragandhanugatah) dropped from the
creeper-like hands of celestial beauties 23

LVL. [upajati]
(34) x—v——vv—v—vyo..d........ ca nigu.........
» — v — — v v — tu vandhaf cakartta bhiibhrnnivahottamangam ()

56 FINoOT transcribes nothing for the first half. About the three syllables ca nigu,
Jacques? notes: “Elles ne sont lisibles que sur un seul estampage et la partie
correspondante a dii étre cassée avant méme quil ne soit recollé sur la stele.” In
fact, the surface of this fragment still survives here, but that surface is now so
very worn that no letter is discernible for this and the following lines up to and
including 38.

VR VRV VIV | - SR T
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56. ... he cut through (cakartta) the blockage (bandham) that consisted in the heads
of a mass of [enemy] kings (bhubhrnnivahottamangam).

LVIL. [upajati]
Sastravranasrasrutidharayadrau ruddho py arindrair yyudhi yo didipe
dvitchayayacchadita eva bhanur bibhrat tanutran tyajati svadiptim ©

AU [THTLATAT &gl o teazdfer a7 fadi
feeormaT=oriad Ua AT faydarasiid Fa a9y Y.

For remarks on further passages, including some from the epics, relating to the theme of apsaras
and dying warriors, see Hara 2001.

95Instead of tacking on a punning translation which would make this an instance of ripaka,
we could instead assume that 7z marks a contrast between what fell on the enemies” heads and
what fell on Rijendravarman’s head (thus resulting in an instance of the figure vyatircka):

But on Rajendravarman’s (yasya) head fell bees ($ilimukhah), humming agreeably,
Jollowing the scent of the coral-blossom (*mandaragandhanugatah) dropped from the
creeper-like hands of celestial beauties [to form a celebratory rain of flowers].

In this interpretation, however, the position of the #u is arguably peculiar, and it is perhaps more
disturbing that there is no alternative sense that can be assigned to cipamuktih. Furthermore,
there is no indication that we must understand a rain of flowers on the victor, which means
that the reader is still left with the lingering thought that the celestial maidens’ flowers mark

death.
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57. With a flood of streams of blood from weapon-inflicted wounds (Sastravrandsra-
srutidbdrayi), Rajendravarman (yah) shone (didipe) in battle (yudhi) upon a moun-
tain (adrau), 22 although (api) hemmed in (ruddhah) by mighty enemies (arindraih);
lin contrast,23] the sun (bhanuh), when hemmed in by the shadows of his enemies
(duifchdyﬂydcc/?zidita[o)@ abandons (zyajati) his brightness (svadiptim), even though
he wears (bibhrat) a breastplate (tanutram) 23

LVIIL [upajati]
(35) ¢ —v——vv—v—yx v —vn(e) samgarasamgha — »
» — v (d)[o]rvv[i]ryyavikirnnakirttir ddaginanan durhrdam unninaya ()

58 FinoT transcribes nothing for the first half of 58. JacQues? adds the following
note: “Ce fragment de ligne se trouve sur un morceau d’inscription découvert
apres édition de L. Finot ; ce morceau a été replacé sur la stele, mais trop bas :

196This might be standard royal praise, but one could perhaps suppose there to be an allusion
here to a particular battle; cf. stanza 120 below. It is possible that Rajendravarman was often
drenched with blood from the wounds of his enemies, but it sounds as if this might be alluding
to a particular occasion when he was drenched in his own blood.

97The figure here seems again to be vyatireka involving comparison with a planet. Cf. st. 17.

198The enemies of the sun could simply be clouds, but perhaps here the reference is rather to
Rahu, credited with causing the eclipse of the sun. We could take dvitchiyaya as a tatpurusa,
“the shadow of his enemies”. But we may note that Rihu is described as a “shadow planet”
(chaydgraha), for instance in Bhavisyapurina 1.125:40:

adityas caiva somas ca dvav etau mandalagrahau
rahus chayagrahas tesaim $esas taragrahah smrtah

The sun and the moon — these two are orb-planets. Rahu is a shadow-planet.
The rest are held to be star-planets.

However, we find other evidence for the “shadow of” Rihu. For instance in 930cd of the
Ayodhyékinda of Ksemendra’s Rimayanamanjari we read the following about the sorrowing
Dasaratha: ribucchayopagiidhasya vahann amsumatah prabham, “he wore the lustre of the sun
when it is covered by the shadow of Rahu.”

99There are various hymns that are known as siryakavaca, “breast-plate of the sun”. There
is one that is attributed to a Brahmaydimala, for instance, in the compilation known as the
Sakaligamasirasangraba (IFP T. 351, pp.280—281), and there is another, attributed to the
Rudrayamala, occupying chapter 33 of the Devirahasya. It seems possible that the poet had one
or other of such siryakavacas in mind. The ending kavaca suggests that the work in question
was also regarded as an aziga-mantra or “body-part-mantra”, since the basic set of five ariga-
mantras includes a kavaca (also called tanutra), and since there is another famous stotra/mantra
dedicated to the sun that bears a name that also could indicate its role as a body-part-mantra,
namely the Aditya-hrdaya, “the heart of the sun” (mentioned in passing by WAarson et al.
2013:262).
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sa place exacte, en 'absence de contours suffisamment précis, est déterminée par
le metre. La derniére voyelle peut étre autre que 4.” In other words, the let-
ters n(e) samgarasamgha might actually belong elsewhere. The small fragment
in question has not survived, but there is indeed space for a fragment here be-
tween the triangular fragment covering the beginnings of lines 32—38 (which is
illegiblly worn for lines 34—38) and the large fragment that is the base of the
inscription, covering lines 32 to the end (as well as a tiny portion of line 31).
s8¢ (d)[o](r)vv[ilryya® ] (d) . r vvirrya® JacQues? ; (d) . r vvaryya® JacQues® ;
[du]rvaryya® Finot 58d ddasananan ] JacqQues; dasananan Finor. Un-
derstand: ddasananan.

e —vev—v— vy — T ETET -
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58. ... host of battles (samgarasamgha) ... inferred (unnindya) ... whose fame was

scattered wide by the heroism [of the feats] of his arms (dorviryavikirnakirtih) ... the
bad-hearted (durhrdam) Ravana (dasinanam) B4

LIX. [upajiti]
na svicikirsur yyudhi cakricakram bajraf ca no bajrabhrto pi jisnuh
ya$ $aktiyukto nu mahesvarastram sudussaham prapya jitarivarggah ©

s9a yyudhi ] JacqQues; yudhi Finot 59b bajrafi ca no bajra® ] Under-
stand: vajrazi ca no vajra®. Although the letter 4 is rarely used in Khmer epig-
raphy after the pre-Angkorian period, it is used several times in this inscription,
and it is commonly used both here and elsewhere for vajra and related words.
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59. [Naturally] prone to victory / a [veritable] Arjuna (jisnub), he did not desire to
appropriate (na svicikirsub) the discus of Visnu (cakricakram) in battle (yudhi), nor the
thunderbolt (vajram) of Indra (vajrabhriah),

*°°We can discern that there must have been some allusion to the Rimayana, perhaps a
Rémayana-related pun involving Ravana, but because of damage we cannot determine much
more than that.

Given what is visible today, dorviryya® seems the only possibility, as Harunaga Isaacson has
pointed out to us. (FINOT’s suppletion is not possible, since we clearly see the bottom of the
letter 4 and the vowel # is not attached to it.) Harunaga Isaacson suggested that one possible
completion of the quarter might be yadiyadorviryyavikirnnakirttir.
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for surely (nu), equipped with his spear (Saktiyuktah), [Arjuna] attained
(prapya) the invincible (suduhsaham) weapon of the Lord (mabesvaras-
tram) and conquered his enemies (jitdrimrga.h).@

for surely (1) Rajendravarman (yah), filled with [the divine] power [that
is initiation] (Saktiyuktah), attained the invincible weapon[-mantra] of the
Lord [as mantra for his sddhana] and conquered the group of [six internal]
enemies [that are the passions) (jizdrivargah) B3

LX. [upajati]
(36) « —v — — v v — v — » ~ — hinim vitabhayo niva[ry]y[a]
~ —v tan tv asya vilasininim abhidyatarad dhrdayam svayan ca ()

60 FiNoOT transcribes nothing for the first half of this stanza. Once again, the
letters of this half of the stanza belong to a fragment that he did not see: see note
on 58 above.

Ic
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... fearless (vitabhayah), he warded off (nivirya) an army ([aksaulhinim | [vilhinim)

...and (ca) far away (drit) the hearts (hrdayam) of the beloveds (vildsininam) of that
[enemy] (asya) broke (abhidyata) of themselves (swzyam).@

**'The nu marks either an uspreksa, implying that these other weapons were not desired be-
cause of the reason that is presented in the second half, although that was not actually the
reason, or the ornament known as /etu, in which a striking relation of cause and effect is pre-
sented. Arjuna’s obtaining an all-powerful weapon from Siva (pasupatdstra) is the culmination
of the narrative in Bharavi’s Kiratirjuniya.

*°>Cf. stanza 20 above, in which we find the first allusion to Rajendravarman having received
initiation, and also to stanzas 40 and 88. Here it seems that initiation is again obliquely alluded
to, but along with some form of AsTRaAMANTRA that Rijendravarman received, perhaps as a
mantra for pursuing a s@dhana of a martial kind.

>°3One could assume that the final cz means that the hearts broke not only “far away” but
“also” (ca) “of themselves”. But I have instead assumed that the first half expressed some action
of Rajendravarman, probably involving the slaughter of his enemies” armies (we should proba-
bly assume that the second quarter had either vahinim or aksaubinim, for aksauhinim), and that
the final ca linked the breaking of his enemies’ wives hearts as something that happened simul-
taneously. For instance, the first quarter might have expressed the idea that he forcibly killed
an enemy king directly, having fearlessly warded off that king’s army ([tadvi) hinim), whereas
the hearts of the graceful ladies of that [enemy king] broke at a distance, and of themselves.
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LXI. [upajati]

yo mathyamanas samare rivirair
ggambhiryyayogan na jahau prasadam
hrado hi kalusyam upaiti bhogat

stamveramair amvunidhir nna jatu ©

61b ggambhiryya® | JacQues; ggambhirya® Finot
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61 Because he possessed great depth (gambhiryayogit), Rajendravarman (yah) never
lost (na jahau) serenity (prasidam) when being churned about (mathyamdinah) in battle
(samare) by enemy warriors (ariviraih). For (bi) a lake (hradah) may become turbid
(kalusyam upaiti) when enjoyed (bhogir) by elephants (stamberamaih), but the ocean
(ambunidhih) [because of its great depth] never does (na jdtu)!@

LXII. [upajati]
(37) « —v — — v v — v — » [muhu]r dd[v]isam praty[u]rasam bibhe[da]
(v)[i]didyute vidyud iva sphuranty a-jihmapi jihveva bhujoragasya ()

62 Finor transcribes nothing for the first half, which was on a fragment that
he did not see: see note on 58 above. 62b rdd[v]isam ] conj.; rddisam
JacqQues. JacqQues? adds this note: “Ou : rddipam bibhe[da] ] L‘Oi’l_],
bibhe[ti] JacqQues 62c (v)[]dldyute] JacqQues?; (va)didyute JacQues';
didyute FinoT (unmetrical) 62d °jihmapi ] Jacques; °jihvapi Finor

e [ s (e
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62. [[His sword-blade]]23 ... repeatedly (mubub) cut open (bibheda) his enemies

*°4The word prasida is commonly used to speak of both the “clarity” of liquids and the
“serenity” of the mind, and kdlusya can be its antonym in both contexts. The figure here
is arthintaranydsa, “introduction of another matter”, which GErRow defines (1971:118) as “a

ure in which a proposition or remark is justified or substantiate e adjunction of a
fig hich a proposit k is justified bstantiated by the adjunct £
relevant moral or rationale”.

>°5'The blade of Rajendravarman’s sword seems to be the subject required. As for the word-
ing, Harunaga IsaacsoN has suggested that the first syllables of the stanza might have been
yasydsidhira.
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(dvisam) in the chest (pratyurasam) ...E%8 shone (vididyute), flashing (sphuranti) like
(iva) lightning (vidyut), as though it were (iva) the tongue (jihva) of the serpent that
was his arm (bhujoragasya), although (api) not curved [/deceitful] (ajihmd).@

LXIII. [upajati)
snigdhasipatapratighatahaner mmuster llaghutvat smrtivibhramad va
punahpraharena krte ripate bhujapavadam bubhuje bhréam yah ®

63a “haner mmuster | JacQues; *hane muster Finot

—
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63. When the fall of an enemy (aripdte) was caused (krze) [only] by a second
blow (punahprahirena), either because of the failure (°bdneh), due to a parrying blow
(°pratighdta®), of the thrust of his slippery sword (snigdhaisipata °),298 o1 because of his
hand being [too] light (muster laghutvit), or (vi) because of a slip in his concentration

206\ cannot see today the fragment that JacQues transcribed, but on the basis of the sense,
we see that we need dvisam (and not disam) and bibheda (rather than bibheti). Even more
convenient would be a form such as vibhidya, since we would then have an absolutive that
could be smoothly coordinated with the main verb vididyute (rather than a second finite verb
and no connecting particle), but the syllables bibhe are what JacQuEs read, and this engraver
often clearly distinguishes 4 from v.

The form pratyurasam is an adverb of unusual form that has a sizra of Panini dedicated
to justifying it, namely Astidhydyi 5.4.82 (prater urasah saptamisthar). Its use draws further
attention to the poet’s use of choice grammatical forms (sausabdya). We find the adverb used
also in Sisupalavadha 20:48 and in Kiratarjuniya 16:9. The latter stanza is worth quoting as a
possible source of inspiration since it contains also a verb of cutting, the adverb mubup and is
about wounds to the chests of enemies:

asmin yasahpaurusalolupanam aratibhih pratyurasam ksatanam
miurcchantarayam muhur ucchinatti nasarasitam karisikarambhah

In this battle, men hungry for fame as war heroes, wounded in the chest by enemy
soldiers, are not constantly revived from fainting — a hindrance to feats of war —

by cool water showered like steady rainfall from the trunks of elephants. (trans.
VISWANATHAN PETERSON 2016:321)

>°7'The break between the third and fourth quarters of the stanzas falls somewhat awkwardly
after the first syllable of the word ajihma.

28Thjs interpretation assumes that Rijendravarman’s sword is slippery because it is covered
in the blood of his slain enemies. Sylvain BRocQUET has suggested to me that snigdha might be
intended to mean at the same time that the sword was “brilliant”. A similar expression occurs



The East Mebon Stele Inscription from Angkor (K. 528) 145

(smrtivibhramat), then he intensely (bhrsam) felt (bubhuje) blame for [the failings of
his] arm (bhujapavidam)...

he very markedly (bhr$am) experienced an exception [to the usual efficacy] of
his arm (bhujapavidam) ko3

LXIV. [upajiti]
(38)z_v__uu—u—zz—V——vv—V—[rg]g.
divyangananim avataranartham saupanasampattim ivakarod yah ()

64ab FINoT transcribes nothing for the first half of this stanza. The subscript
g recorded here (perhaps belonging to some form of the word svargga) belongs,
however, to the large fragment that is the base of the inscription and it must
therefore have been visible to him. 64d saupana’® | Understand sopina°.

!—u——uv—u—gg—u——uv—u—qﬁ_
(\
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in st. 87 of K. 806:

snigdhasipatanakarena yathavakasam yena sthitam vidalitam svatanum pra-
pasyan
$anke nivarttanabhiya dvisato 'ntaratma pretasya samparivrto bhréam apsarobhih

Beholding his own body wherever it happened to lie after being cut into pieces
by Rajendravarman (yena), who caused blows with a sword that was slick [with
blood], the inner soul of a deceased enemy [soldier], was densely thronged by
celestial damsels, I suppose because of their fear that he might [elude them and
attempt to] return [to the battle] (nivarttanabbiya).

Judit TorzsOk (email of 30.vi.2021) has suggested that snigdhisipatapratighitahiner might
instead mean “because he failed to counteract the blow of a slippery sword”, in which case it
would be the sword of an enemy that was slippery, so that it was difficult for Rajendravarman
to counteract, which meant that he had to deliver a second blow.

*°9Without this extra sense (suggested by Harunaga Isaacson), playing on the (usually gram-
matical) notions of uzsarga (“general rule”) and apavida (“exception”), the stanza would seem
flat and without point. The “general rule” implicit here would be that Rijendravarman felled
his enemies with a single blow. FINOT suggests that Rijendravarman would be reproached by
his own arm (1925:338):

Quand son épée humide [de sang] tombait sur 'obstacle pour le briser, si, par suite
de la légerté de son poing ou d’une distraction de sa pensée, un second coup était
nécessaire pour abattre son ennemi, il encourait les vifs reproches de son bras.

Sylvain BROCQUET has suggested to me the translation “he would intensely blame his own arm”,
which is perhaps what is intended. But I have hesitated to adopt this because bubbuje suggests
to me that he passively suffered the blame for the failing of his arm.
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64. He (yah) created (akarot), as it seemed (iva), an opulent staircase (saupinasam-
pattim) to allow celestial women to descend (divydriganinim avatirandrtham) from

heaven ([sva]rg[az]).. .B19

LXV. [upajati]
randhre bhiyogam nijapaksaraksam vibhajya yo disanasidhanabhyam
hrtottaraprakramam atatana kurvvan patur nnispratibham vipaksam ©

6sc °prakramam ] JacqQues; °prikramam Finor 6sd kurvvan patur
nnispratibham ] JacqQues; kurvan patun nispratibham Finor
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65. Discriminatingly (vibhajya) B3 the sharp-witted [king] (patuh) deployed (dratina)
attacks (abhiyogam) on [his foe’s] weak spots (randhre) and protection of his own

*'°Virtual staircases are a topos already in the poetry of Kalidasa; see, for example, Raghu-
vamsa 3:69:

iti ksitiSo navatim navadhikam mahakratinam mahaniyasasanah
samaruruksur divam ayusah ksaye tatana sopanaparamparam iva

Thus the king, whose commands were to be honoured, performed ninety-nine
g p

great sacrifices, like a series of staircases, being desirous of climbing up to heaven

when his life’s breath was spent.

Cf. also Ramayana 4.27:4:

$akyam ambaram aruhya meghasopanapanktibhih
kutajarjunamalabhir alamkartum divakaram

They could climb up to the sky by flights of stairs formed by clouds, to decorate
the sun with garlands of kutaja and arjuna flowers.

For a Khmer example, cf. K. 806, st. 109. As Harunaga IsaacsoN observes, the restitution
svargat is possible, but the ablative is not certain, for it could have been an accusative if it
was said, for instance, that the king by releasing a series of arrows which one after the other
ascended to heaven (or by building a pile of corpses, or whatever, that rose up to heaven)
“seemed to make many stairs [i.e. a stairway] to let the celestial women come down [to the
battle-field].” Moreover, we might be seeing a trace of the end not just of the word svargga but
of some longer alliterative compound such as svarggamidirgga.

*'For this semantically weakened, adverbial use of vibhajya, without necessarily requiring a
direct object, compare Bharavi’s usage in Kirdtirjuniya 1:9, 1:11, and 1:15.
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side (nijapaksaraksim), using both destructive and constructive means (disanasidha-
nabhyam), thus rendering (kurvan) his dim-witted (nispratibham) enemy (vipaksam)
robbed of [any possible] course of action in response (rtottaraprakramam) B3

LXVI. [upajati]
(39) v« —v— —vv—v—y v —v—(rak)tataya phalatvam
vidher vvidheye viparitavrtter vrettam krti yo nucakara yuddhe ()

66b (rak)tataya ] JACQUEs; ...tataya FINoT. Only the syllables taya seem visible
today.

covo—vv—vo vy — o - THAAT HEEAH
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66. ... creative / accomplished (krzi), in battle (yuddhe) he imitated (anucakira) the
conduct (vrttam) of a Creator (vidheh) [but one] whose mode of activity was reversed
(viparitavriteh) in respect of what he had to create/accomplish (vidheye). . B3

LXVIL [upajiti]
sakhyanunitapi sadabhimukhye pragalbhyam icchaty api Satrusena
paranmukhi viksya babhiava dirad vadhir nnavodheva samidratau yam®

**Compare Kiritdrjuniya 16:23, pointed out to us by Harunaga Isaacson, which must have
inspired the poet here:

parasya bhiiyan vivare ’bhiyogah prasahya samraksanam atmarandhre
bhisme ’py asambhavyam idam gurau va na sambhavaty eva vanecaresu

Not even grandfather Bhishma, or our guru Drona, could match the skill with
which this hunter attacks the enemy’s weak spots, all the while protecting his
own. No mere hunter could command such expertise. (trans. VISWANATHAN
PETERSON 2016:325)

What further decorates our stanza is that the poet has deliberately used words which, though
they are mainly to be applied to Rajendravarman’s battles with enemy kings, naturally suggest
the verbal conflict of debates between scholars.

*13The expression viparitavriteh occurs in Raghuvamsa 2:53 (quoted below in the annotation
to st. 212), in a context that is not parallel, but it is perhaps enough to suggest that the sense
here is that in battle Rajendravarman performed the reverse of the expected activity of a Creator,
namely that he brought about destruction. Sadly, we cannot guess what the first half of the
stanza might have contained.
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67. Although (api) won over by [their leader’s] friendship (sakhyinuniti) and wishing
(icchati) to be consistently (sadd) bold (pragalbhyam) in the face [of battle] (abhimu-
khye), the enemy army (satrusend), upon catching sight of him (viksya) at a distance
(durat), turned away (pardrimukhi) from their desire for battle (samidratau),

just as (iva) a newly married (navodhd) bride (vadhih), although (api)
wishing to be bold when brought along (anunita) by a female friend (sakhya)
into the presence of a worthy man (sad-abhimukhye), upon catching sight of
him at a distance, turns away in the face of the battle that is the act of love
(samidratau) 214

LXVIIL. [upajiti]
(40) ¢ — v — — v v — v — » §dl[i]ste mahajau vijayasriya ca
naparthako vikramasampadeti yo yuktam uktah khalu yuktividbhih ()

68b vijayasriya ]| JacQUEs; vijayakriya[m] FinoT
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68. ... he was plainly (khalu) appropriately (yuktam) declared (uktah) “not use-
less” (ndpdrt/m/mb...iti) by logicians (yuktividbhih), [because of] being embraced
(fli;;a[a) by Abundant Valour (vikramasampadi) and Victorious Splendour (vi-
Jayasriya) in battle (mahdjau)... (?)

*14Note that courtesans in literature, like Vasantasena in the Mrechakatika, typically have
names ending in °sena (for examples from Khmer epigraphy, see K. 600, commented on by
GOODALL 2018:99-103), and that it is therefore possible that Satruseni is intended, in the
punning second sense, to suggest the idea of a courtesan of that name, although we would
rather expect such a lady to be bold, not shy.

*!SHarunaga IsaacsoN suggests that we expect a pun here, partly because of the use of the ex-
pression s/iste, and perhaps the expression apdrthakah could be intended also to mean “without
Arjuna” or “not like Arjuna” (by the rule ive pratikrtau, Astadhyayi 5.3.96). In other words, at
one level, Rajendravarman could be described as “not unlike Arjuna”.

21Here we can clearly see s/iste, but the stone is broken just above, so it is just conceivable
that there was an ascending line emerging from the top left-hand corner of the letter, making
this slisto. Kunthea CHHOM has however pointed out that the line of the vowel-marker for ¢
would probably have had a slightly different shape if it had been combined with a rising line
above the letter.
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LXIX. [upajiti]
durggabhisamparkkavivarnnadeho guhananalocanaloladrstih
yasyarisamgho mrgakrttivasa vane sthitah sthanusamo py anisah ®

69b guhanana® ] Understand:  gubdnanai®. 69d sthanusamo | Under-
stand: sthanusamo.
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69. The group of Rajendravarman’s (yasya) enemies (arisamghah), although (api) they
seemed just like Siva (sthanusamah) k22

who wears a tiger skin (mrgakrttivasah),

whose eyes are filled with desire at the sight of the face of Skanda (guha-
nandlocanaloladystib),

whose body changes colour from being conjoined with that of Parvati
(durgibhisamparkavivarnadebah) =3

they were in fact powerless/not Siva/deprived of a master (anisah), immobilised like posts
(sthanusamah),2

*170f course it could also be said that “they seemed like posts”.

218 Alternatively “whose body is [often] discoloured from the contact [with the sandal that
has rubbed off the breasts] of Parvati”. But S. L. P ANjANEYA SARMA suggests that a reference to
Ardhanariévara seems not unlikely here, since Siva is often a crystalline white (suddhasphatika-
samkdisa is a standard expression used to qualify him), whereas as Ardhanari$vara he is multi-
coloured. The expression abhisamparka arguably gives further support to this interpretation, as
Harunaga Isaacson has pointed out, since it recalls the use of samprktau (from the same verbal
root) in the opening of the Raghuvamsa (1:1):

vagarthav iva samprktau vagarthapratipattaye
jagatah pitarau vande parvatiparame$varau

For mastery of word and meaning I venerate the parents of the world, who are
entwined together (samprktau) like word and meaning: Parvati and Paramesvara.

With the prefix abhi®, the word may, incidentally, be a hapax legomenon and it does not appear
in our dictionaries. It is, however, unproblematic both in formation and sense. It appears not
to have been commented upon by BHATTACHARYA in his remarks on Sanskrit vocabulary in
Cambodian inscriptions (1991).

*9As S.L.P. ANJANEYA SARMA points out, this is in some respects similar to the following
much quoted stanza (which appears for instance as 1472 in the Subbdisitaratnakosa):

janasthane bhrantam kanakamrgatrsnandhita(er.; °nvita® Ed.)dhiya
vaco vai-dehiti pratipadam udasru pralapitam
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[in as much as they had been reduced to a condition in which they were]
living (sthitah) in the forest (vane), clad in animal skin (mreakrtivasah),
their eyes roving as they looked out from the mouths of caves (guhinana-
locanaloladystib) 29

and their bodies were pale from being constantly constrained to inacces-

sible [hiding] places (durgibhisamparkavivarnadehah) k23

LXX. [upajati]
(41) ¥ — v — — v v — varasya manoratho yasya vrtha babhiva
norvvi yad urvvi vijigisutayam vadanyatayam api nalam arthi ()

7oc urvvi vi° | urvvivi® FINoT

© - - - oo - T ARG T AT T
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krta-lan-kabhartur vadanaparipatisu-ghatana
mayaptam ramatvam kugalavasuta na tv adhigata

I have wandered in places frequented by people (janasthine), my
mind blinded by desire for gold which proved a mirage (kanakams-
gatrsnandhitadhiyi); 1 have indeed (vai) muttered tearfully the
words “Please give!” at ever step; I have thoroughly (alam) per-
formed my business [of begging] (krt ... ghatand) in front of rows
of faces (vadanaparipatisu) of worthless masters (kibhartub),

and I have [thus] become Rama,

who  has wandered [the part of the forest lknown as]
Janasthina, his mind blinded by desire to obtain a golden deer
(kanakamrgatrsnandhitadhiya), has muttered tearfully the word
“Vaidehi!” at every step, has shot his arrows (krta ... isughatana)
at the row of faces (vadanaparipatisughatana) of the Lord of Larika
(lankabhartuh),

but I have not attained prosperity (kusalavasuta) (unlike Rama, who regained Siti
(kusalavasuti)].

The pun on the final word is possible because we can understand it as a bahuvrihi meaning “she
whose sons were Kusa and Lava”. The figure here is perhaps again an instance of what Dandin
would call samanopama, for which see annotation on st. 189 below.

*2°Perhaps less likely: “their eyes roving in the hope of glimpsing the mouths of caves”.

2! Alternatively: “their bodies were discoloured from being rubbed against in tight spots”.
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70. ... Rajendravarman’s (yasya) desires (manorathah) were (babhiva) frustrated
(vrtha), since (yat) the earth (urvi) was not (na) broad (urvi) in the face of his desire
for conquest (vijigisutayam), and (api) suppliants (arthi) were insuthcient (na alam) in
the face of his generosity (vadanyatiyim).222

LXXI. [upajiti]
prenkhatpraradhasphutavidrumaugho hares samakrantinimagnanagah
antarvvanair durggatayabdhitulyo yasyarideso pi jahati laksmim ©
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71. Rajendravarman’s (yasya) enemies’ country (aridesah), although (api) it is like the

ocean (abd/aitu/)/ﬂb)

in that it is [now] impenetrable (durgataya) with forests (vanaih) within
(antah),

in that one cannot penetrate inside it because of its waters

(vanaih),

being full of a wealth (-aughah) of swaying (prerikhat®), full-grown (°pra-
ridha®), bright (°sphuta®), sprouts (°vidruma-),

in whose floods (-aughah) the well-rooted (°prarudha®), bright

coral (°vidruma®) sways (prenkhat®),

***For the usage vadanya (rather than the better-known form vadinya), see the remarks of
BHATTACHARYA (1991:71, € 294). To justify the use of the word arthin in the sense of “suppli-
ant”, in spite of it being formed with what is usually a possessive suflix, there is a Virttika on
Astadhyayi 5.2.135 (namely arthic casannibite).

As for the damaged first quarter, S. L. P ANJANEYA SARMA first suggested that it might have
been something like: jaye ca dine ca bhrsam varasya, “of [the king] who was especially ex-
cellent in conquest and generosity”. Harunaga IsaacsoN pointed out that varasya was likely
to be preceded by a genitive plural and accordingly suggested for instance mahipater dbarma-
vatam varasya or ksonipater danavatim varasya, “of the king, most excellent among men of
Dharma/generosity”.

>»3This interpretation, suggested by S.L.P. ANjaANEYa SARMA, assumes that the api, as in
st. 69 (another instance of samdnopama), has concessive force: “even though the enemies’ ter-
ritory was like the ocean, it lost its wealth”. For the ocean never loses its riches (it is, after all,
commonly called ratnikara) and, as Harunaga Isaacson points out, would never abandon its
daughter Laksmi. For this interpretation, we need to take api with abdhitulyah. But we could
instead take it with aridesah, following the word-order, and understand it to convey that the
enemies’ territory, just like the enemies themselves, also (#pi) lost its wealth.
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in which the elephant [now] hides (°nimagnanigah) at the approach
(samakranti®) of the lion (bareh),

in which the serpent [Sesa] sinks when mounted wupon
(samakranti®) by Visnu (hareh),

renounces (jahbati) its wealth (laksmim).
LXXIL. [upajati]

(42) ¥ — v — — v v — rthasiddhim udyogayuktas triganasya vrddhyai
disa$ catasro viditaprayama jagraha vidya iva valabhave ()
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72. ... the attainment of wealth/meaning (arthasiddhim)

. engaged in effort (udyuktayogah) for success (vrddhyai) in the three aims (#7i-
gdgmsya), he seized (jagriha) the four (catasrah) directions (disah), whose extent is
unknown (avz'dz'mpmydmdk), just as (iva) [he had grasped] in childhood (bilabhdve)
the [four] sciences (vidyih) [whose extent is also unknown].222

LXXIIL [upajiti]
krtavakasam bhuvane vibhutvad asprstam anyair gunibhir mmahiyah
samvyasnute $abdagunanuvandham yaso yadiyam kham ivakalankam ©

?24We cannot confidently construct the missing syllables, but the following suggestion for a
possible sequence of syllables that would yield a plausible sense was made by Harunaga Isaac-
SON: [pirnnam cikirsur ya ihdlrthasiddhim. We could then translate: “Rijendravarman (yah),
being desirous of achieving (cikirsubh) complete (pirpdm) mastery of wealth/meaning (arthasid-
dhim) in this world (iha),...” Here the word 7ha might seem weak in sense, and indeed, al-
though the letter immediately before r#hasiddhim cannot be read, from its right shoulder it
looks as though it was not followed by a long 4 and might rather have been a 2, ga, ka or .

»>5'The use of trigapa for what is more often known as the #rivarga, namely dbarma, kima
and artha, may not be common, but it is parallelled in Kirazarjuniya 1:11.

226Because of the sandbi, one could instead follow Finot and understand viditaprayamab,
“dont il connaissait la portée”.

>*7'The four sciences (vidyd) could be understood to be the four Vedas, but it is more probable
that these are the four branches of knowledge mentioned in Arthasistra 1.2.1: anviksiki trayi
varttd dandanitis ceti vidyah. As we saw above in st. 3, the author of this inscription seems not
to recognise the authority of the Atharvaveda. For other allusions to this group of four, see
st. 40 and 106.
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73b mmahiyah ] JacQues; mahiyah FinoT
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73. His spotless (akalarikam) fame (yasah),

which has made space for itself (krtdvakisam) because he is overlord (vib-
hutvar) throughout the world (bhuvane),

which is especially great (mahiyah) because it cannot be attained (aspr-
stam) by other men of virtue (gunibhib),

which is rooted in fine rhetoric (s’abdﬂguﬂdnuband/mm),

pervades [the universe] (samvyasnute), just as does the ether (kbam iva),

which is pure (akalankam), which is that [element] which creates space [for
all else] ( kgtivakés'am), because it pervades the world (bhuvane vib-
hutvat),

which is greater [in dimension] (mahiyah) [than the other elemens],
which cannot be touched (asprstam) by other property-possessing [substances]
(gunibhih) B39

which is the basis for the property “Sound” ( s’abdagul}énubandham).@

LXXIV. [upajati]
(43) 2 — v — — ksayakarsitangim prak susrutacaravicaranabhih
ni$§esadosaksapane tidakso yas sadrasingair dharanim puposa ()

74a JacQues? fills the gap at the beginning of the line with a conjecture
suggested by N. R. BaarT: [dosanuviddham]. 74d sadrasangair ] Under-
stand: sadrasangair.

228 Perhaps his fame is “connected with the qualities of [the fine] words [of eulogies]”, or per-
haps “the continuity of [knowledge about his] virtues [is maintained] through [poets’] words”.
Or perhaps one could take szbdaguna as a babuvrihi meaning effectively kivya.

»29'This function of ether is often characterised as avakisadina, perhaps under the influence
of Nyayasitra 3.1.30.

*3°Presumably this alludes to the Vaidesika view that something formless and all-pervading
cannot have contact with something else in the way that a thing with shape and limits can. Cf.,
e.g., Bhatta Vadindra ad Vaisesikasiitra 7.2.12 (IsaacsoN *1995:73 and 127-8). The play on
Vaidesika ideas throughout this stanza seems unmistakable, but it is not commented upon by
Finot, who suggests instead (1925:339, fn. 1) that there is a play on the grammatical notions
of sabda, guna and anubandha. There may be such word-play, but I do not see how it could be
made to work.

*3'Sound is the peculiar property (visesaguna) of ether (dkdsa) for Vaisesika thinkers.
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74. Being extremely skilled (atidaksah) in destroying all ills (nisSesadosaksapane), he
nourished (puposa) the earth (dharanim), whose parts had previously (prik) wasted with
dissipation (ksayakarsitirgim) ..., because of his reflections ( °vicirandbhih) upon
good conduct, about which he had learned thoroughly (susruticira®), Rajendravarman
(yah) nourished (puposa) the earth (dharanim) using factors conducive (-azgaih) to
obtaining the six flavours (szdrasa-),E3

Just as one who is skilled in destroying all ills [of the body] nourishes one
whose body is emaciated by consumption (ksayakarsitangim) by [enjoining
certain] behaviour (-acara®) and by medical preparations (vicaranabhih)
[recommended in the teachings] of Susruta, in which [foods having] the six
flavours are constituent parss (sadrasingaih).234

»3*N.R. BHATTs restitution dosinuviddbam could be rendered “[and] penetrated by dis-
eases”. But, although this resticution would make sense and fit the metre, we are not con-
vinced that it is particularly likely to be close to the lost text, partly because dosa appears in
the third quarter. Another possible restitution, suggested by Harunaga Isaacson, is kaliprab-
hivaksayakarsitangim, “wasted with the consumption that is the power of Kali”.

*33This interpretation of this phrase is the proposal of S.L.P. AnjaNeva SarMaA, who sug-
gested that such factors as compost might have been intended, since that is conducive to pro-
ducing good crops with all the richness of taste that may be attained.

*34The term vicdrand refers to an oil-based medicinal preparation that a patient is to drink.
Commenting on 13:4d (kati kis ca viciranih, “How many and what are the vicdranis?”) of
the sitrasthina of the Carakasambiti, Cakrapanidatta defines the term thus: vicirani dravyin-
tardsamyuktasnehapianam varjayitva snehopayogah, which perhaps means “vicirand is the use of
oil [in a preparation] while avoiding drinking oil that is not combined with other substances.”
(The drinking of pure oil uncombined with other substances is also possible, but it is explicitly
stated that it is not considered to be a vicirana 13:26.) The text of the Carakasambiti con-
tinues with an enumeration of types of oil (13:9ff), and eventually mentions that, when we
factor in all the various differentiating factors and permutations, there are sixty-three varieties
of vicirand (13:27—28). In order to arrive at this number, an important differentiating factor is
combination with the six 7zsas, which fits with the above interpretation given of the compound
sadrasangaib.

Finot (1925:339) understands instead that Susruta’s treatments have contributed to the
earth’s ill-health. Such a jaundiced view of medical expertise seems unlikely to have been in-
tended here by the poet. Earlier allusions to Susruta in the Cambodian corpus are known from
the ninth-century inscriptions of Yasovarman (K. 323, st. 27), and doctors with Sanskritic
learning, of course, are mentioned much earlier, for instance in the pre-Angkorian inscriptions
K. 132, K. 53 (st. 3). Butalthough Su$ruta is mentioned here by name, this stanza may perhaps
instead be regarded as evidence that the Carakasambiti was also studied among the Khmers in
the tenth century, since the particular technical sense of vicirand that is required to allow the
pun to work seems to be attested only in the Carakasambiti and not in the Susrutasambita.



The East Mebon Stele Inscription from Angkor (K. 528) 155

LXXV. [upajaiti]

tad eva tejo vijitanyatejah

purvvam mahan mandalam eva tac ca
bhrsan didipe mahad adhipatyam

yah prapya bhasvan iva madhyam ahnah ®
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75. It was the same (tad eva) fiery energy (tejah) that conquered the fieriness of all rivals
(vijitanyatejah); and (ca) it was the same (eva. .. tat) great (mahat) territory (mandalam)
as before (parvam) RET)

It was the same radiance (tejah) that conquered the radiance of all other
things (vijitanyatejah); and it was the same great orb (mandalam) as in the
East (purvam);

[and yet] when Rajendravarman (yah) attained (prapya) the great (mahat) sovereignty
[of being king, rather than merely prince@] (@dhipatyam), he shone (didipe) [even

more] intensely (bhrsam),

*35'There is an echo here of Raghuvamsa s:37:

ripam tad ojasvi tad eva viryam tad eva naisargikam unnatatvam
na karanat svad bibhide kumarah pravartito dipa iva pradipat

The same strong build, the same heroic spirit, the same inborn loftiness — the
boy did not differ from the cause that made him, any more than one lamp lit
from another.

That stanza emphasises that Aja has the same strengths as his father Raghu. The point in our
context, however, is that Rajendravarman retained the same strengths as those he had possessed
earlier. But perhaps that stanza of the Raghuvamsa is expected to echo in readers’ minds as they
digest this one, with the intention that they are thus led to recall that Rajendravarman shared
the qualities of the sun because the sun was his ultimate progenitor.

23¢The earlier description of a consecration, in stanzas 30-38, was perhaps of Rajendra-
varman’s consecration as crown-prince (yuvardja), a status he is mentioned as acquiring im-
mediately before that passage, in stanza 29, whereas here he is now fully king, and his attain-
ment of the throne is spoken of still more plainly in the following stanza. But perhaps it is
also possible that, although stanza 29 speaks of him as becoming yuvarija, stanzas 30-38 are
meant to describe his consecration as king, and this passage (stanzas 75—76) is meant to refer
merely to his enhanced status as an even greater king (mabad adhiparyam) after his return from
military campaigns. And yet we learn that the territory (mandala) is unchanged. The absence
here of any explicit reference to consecration makes it less likely that this is the moment when
he formally became king, but perhaps the allusion to mounting the throne immediately below
(st. 76) could be taken to be such a reference.
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like (iva) the sun (bhdsvin) [when it reaches] the middle (madhyam) of
the day (ahnah).

LXXVL [upajiti]

(44) [simha](sa)nadrindram udirnnasi’mham
yatradhirtdhe sati tivradhamni

na tarakah kevalam astabhaso

patan nrpanam manimolayo pi ()

76a [simha](sa)nadrindram udirnnasi’'mham ] JacQues; — — v nadrindram
udirnnasimham Finvor. But Finor adds: “Il faut probablement restituer
simhdsanddrindram”. 76d °molayo pi ] JacQues; “maulayo pi Finot. Un-

derstand: °maulayo pi. For this spelling, cf. 147, 195, 198, 218.

o ~ R J oI o c_n —
| 2T | (7)) ATies e I § TaTeee qid a9
T AT FAGHETATET ST HOTHTAT 5T 0

76. When Rijendravarman (yatra), [a veritable sun] whose effulgence was intense
(tivradhamni)B33 climbed upon (adhiridhe) the lordly mountain that was his lion-
throne (simhasandadrindram), upon which lions reared proud (udirnasimham) B33 not
only did the pupils [of the eyes] (#drakih) of [other] kings (nrpandam), their light [now]
dimmed (astabhisah), dip down (apﬂmﬂ),@ but also their jewelled diadems (mani-

*37'The expression is recorded as a neologism for “sun” by BHATTACHARYA (1991:52, € 165).

238\When describing the throne, this may refer to its lion-feet or to its prominent lion-symbols,
or to rampant lions framing the back-rest; when it describes the mountain, it may refer to its
lions that roam there proudly. Cf. Raghuvamsa 4:75, alluding to Raghu upon the Himalaya
mountain:

prasamsams tulyasattvanam sainyaghose ’py asambhramam
guhagatanam simhanam parivrttyavalokitam

He praised how the lions in the caves, whose courage matched his own, turned
back to look after him, unperturbed even by the din the army made.

Mountains may be humbled by conquering kings, but not the lions that inhabit them, for
their equality with the king is mutually recognised. The mountain with which the throne is
here compared is of course the udayagiri in the East above which the sun rises.

It is perhaps just conceivable that there is again an allusion here, as in stanza 34, to the choice
of August, or “when Leo was in the ascendant”, for a consecration ceremony.

391t would be possible to take apatan only with mapimaulayah, as Finot does (1925:339):
“non seulement les étoiles perdirent leur éclat, mais les tétes diamantées des rois tombérent”.
(Of course it is not literally the heads that “fall”, but it is clear that the heads would bow with
the diadems that they bear.)
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maulayah) B9

LXXVIL. [upajati]
ekatra $ubhre pi asankasobhe samuddhrte yasya mahatapatre
mahim adesam pravihaya tapas samasasada dvisatam mana msi ®

77c adesam ] JACQUES; asesam FInoT 77d mana“msi ] JACQUES; manamsi
Finot
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77. Even though (ap7) Rajendravarman’s (yasya) [one] great bright parasol (mahatap-
atre) that had the radiance of the moon (sasirnkasobhe) was raised up (samuddhprte) in
[just] one place (ekatra) B4 heat / torment (tdpah) lett (pravihaya) the whole (asesam)
of the earth (mahim) and resorted (samdsasida) to the hearts (mandmsi) of his enemies
(dvisatam).

*49We assume a pun on tdrakih, which must refer both to the “pupils” of the eyes of other
kings, and also to the “stars”. The above interpretation is the suggestion of Judit TORZSOK,
assuming an instance of the contrastative figure vyatireka in which the king is first identified
with the sun (abhedidhyavasiya) and then contrasted with the sun, since in the case of the sun
only the stars (zdrakah) are dimmed and sink, whereas in the case of Rajendravarman, the eyes
(tarakah) of rival kings are dimmed and drop down, but so do their crowns as they prostrate
themselves. Harunaga IsaacsoN pointed out that st. 57 is another case in which we suspect
the figure to be vyatirckilarkira even though there is no particle to mark the contrast, such as
a tu. (Of course the contrast could be considered to be marked here by the presence earlier of
na kevalam.) Harunaga Isaacson further suggested that, instead of assuming an instance of
vyatireka, we might treat this as a case of Rajendravarman being juxtaposed with the sun with
complete parallelism. In other words, we might translate thus:

When Rajendravarman, whose effulgence was intense] (tivradhimni) climbed
upon his great mountain-like lion-throne, upon which lions reared proud, not
only did the pupils [of the eyes] (zdrakih), of [all other] kings, their light [now]

dimmed, drop down, but also their jewelled diadems,

[just as] when the sun (tivradhamni) climbs upon the throne that is his
lordly mountain [in the East], upon which lions rear proud, not only
do the stars (tarakah), their light [now] dimmed, dip down, bur even
the jewelled diadems of kings [as they perform their daily veneration of
the sun].

4% Alternatively, as Harunaga IsaacsoN points out, one could understand ekatra as com-
pletely equivalent to ekasmin and qualifying mabatapatre: “Even though just the one parasol
of Rajendravarman was raised, ...”.
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LXXVIIL. [upajati]

(45) cli]raya yadrapanirapaneccha-
saficodita nanam asesalokah

makhair asamkhyair animesabhtiyam
bhiyo bhyavafchan nijavanchitaptyai ()

78a c[i]raya ] JacQues?; [ci]riya Finor, JacQues! 78cd JacQuES? notes:
“Au-dessus de °yam bhi°, ily a des traces d’anciennes lettres.” I am not persuaded
of this: I can detect no such traces today (June 2015), just a certain unevenness
here in the surface of the stone.E43
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78. Surely (ninam) all people (asesalokih), impelled by the wish to gaze (°niripanec-
chasancoditi) at Rajendravarman’s beauty (yadripa®) for ages (cirdya), yearned (abhya-
vdnchan) to become unblinking [gods] (anime;abhﬂyam)@ by means of countless
(asamkhyaih) sacrifices (makhaib) in order thereafter (bhﬁyﬂb)@ to attain this wish
of theirs (nijavanchitiptyai) B8

LXXIX. [paati]
laksmin didrksus sahajam suhrtsu yathakramam samkramayan cakara
sadarppanam yo manidarppanesu cchayam iva svam paribhuktabhasah ®

79b °kramam samkramayan cakira ] JacQues; °kramam sa kramayaficakara
Finot 79d svam ] JacQuEs; svim FINOT. JacQues? notes: “Au-dessous
du ha de sahajim et du kra de paribhukia®, il y a des traces ' anusvara provenant
probablement de I'ancienne inscription.” As mentioned above, I am not con-
vinced that the stone was used for an earlier inscription.

*#My colleague Bertrand PorTE, to whom I showed the places where JacQues suspected
traces of an earlier inscription (here and in the following stanza), was also not convinced and
suggested that JacQUEs must have been looking at an estampage, because it seems unlikely that
he could have based such a judgment on an examination of these places on the stone.

*43This expression may not be attested elsewhere, but it paraphrases devabhiiya, which we find
used, for instance, in the Harsacarita (ucchvisa 7, FUEHRER’s edition p. 302), and it is parallel to
the widely used form brahmabhiya (“the fact of being a brahmin” or “being Brahma”). These
forms, equivalent respectively to devatva and brahmatva, are justified by Astidhyayi 3.1.107.

*#4Perhaps the sense could be that they now wished to become gods “even more” (bhizyah)
than they usually wished to become gods.

*45'This poetic fancy (utpreksd) involves indirect praise of him in that it implies that the sub-
jects in his realm were all involved in conducting Vedic sacrifices. It is, in other words, more
specifically an instance of phalotpreksa.
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79. In order to see (didrksub) his own natural (sahajim) fortune / beauty (laksmim)
in his friends (suhrtsu), the offering of which should only be made to excellent persons
(sad-arpandim), he caused it, in due order [of their merits] (yathdkramam), to be trans-
ferred [to them by conferring gifts on them] (samkramayan cakira), just as (iva) he,
being dressed in jewels (paribhuktabhiisah), caused his own reflection (cchayim),

which can only be offered to those [surfaces] that are true (sad-arpanam),

to cross over onto jewelled mirrors (manidarpanesu) B4

LXXX. [upajiti]
(46) yasyatitejisthatayasa nitir nnitantam rjvi na yatha paresam
muktvarkkacandrau na gatir grahanam pratipavakranyatamasya kasya ()
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80. Because of his exceptional fieriness (atitejisthatayi) 241 Rajendravarman’s (yasya)

2460r: “in the mirrors that were the jewels [that his friends wore]”. FINoT (1925:339) instead
understands paribhuktabhisah to mean that Rajendravarman first enjoyed the jewels before
giving them away:

Aimant  voir chez ses amis sa propre Fortune comme dans un miroir, il la leur
faisait passer successivement, tel quun reflet de lui-méme, dans le miroir des
joyaux [quil leur donnait] apres les avoir portés.

There is perhaps a suggestion of an echo here of the second illustration that Dandin gives of
the figure that he calls uditta, a figure consisting of a conceit that emphasises an unsurpassed
greatness of either character or wealth (here wealth) as the thematic focus (Kavyidarsa 2:302):

ratnabhittisu sankrantaih pratibimbagatair vreah
jiato lanke$varah krechrad afjaneyena tattvatah

Surrounded by hundreds of reflections on walls of gems, the lord of Lanka was
identified with difficulty by Afjaneya. (trans. EppLING 1989:1182)

47 BHATTACHARYA (1991:53, € 168) observes that r¢jistha is a superlative of zigma found oth-
erwise only in Vedic literature, in the (consciously archaising) Bhigavatapurina, and in another
inscription of the reign of Rajendravarman, namely K. 286 (st. 38). Whether or not the word
was uniformly regarded as a superlative of tigma (rather than of tejasvin), it seems indeed rare,
but there are in fact a few other attestations, for instance in Abirbudhnyasambita 2:37 and
Laksmitantra 29:42. For the use of dsa as an independent verb-form, see the note on stanza 45
above.
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political conduct (nitih) was (dsa) uttetly (nitantam) upright (rjvi), unlike (na yatha)
that of his enemies (paresim); other than (muktva) the sun and the moon (arkacan-
drau), who (kasya) among the planets (grahindam) does not have (na) a course (gatih)
with unpropitious retrogression (/that is hostile and crooked) (pmtz‘paw/erd)?@

LXXXL. [upajii]
sanmantramilais catura$ caturbhis samadibhir yyo vividhaprayogaih
apayasamrodhibhir abhyupayair vvedai$ ca samsadhayati sma siddhim ©

81d vvedais§ ] JacQues; vedai§ FinoT
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81. Skilled (carurah), Rajendravarman (yah) attained (samsidhayati sma) the [three-
fold] success [taught in the Arthasastral (siddhim)e4d by means of the four (caturbhib)
political means (abhyupayaih)

beginning with conciliation (sézidibhih)E9 that have their roots in good

*8FINOT (1925:340) translates “une marche oblique ou rétrograde”, in other words he per-
haps assumed pratipavakri to be a dvandva of two adjectives. This is no doubt possible as a way
of describing, implicitly, the conduct of Rijendravarman’s enemies, which was “contrary” or
“hostile” (pratipa) and “crooked” or “deceitful” (vakra). In jyotihsiistra, planets seem often to
be described as vakrin. We see this usage, for instance, in the Aryabhatiya (1:11), and the com-
mentator Bhaskara observes (p. 39): vakram yesam te vakrinah. vakrinab iti anena sasisavitrob
agrabanam, yena tayoh vakri gatip ndsti. vakrinas ca budha-bhrgu-kuja-guru-sanayah. “Those
which possess retrogression are [described as] retrograde (vakrinah). By saying “retrograde”, [it
is clear that] moon and sun are not referred to, since they do not have retrograde movement.
And Mercury, Venus, Mars, Jupiter and Saturn can be retrograde.” Furthermore pratipa seems
widely used of omens to mean “unpropitious”. With these considerations in mind, I am as-
suming that pratipavakri is a bahuvribi describing the course of other planets as one in which
“instances of retrogression” (vakra) are “unpropitious” (pratipa).

*Y Arthasastra 6.2.34: evam siddbis trividhaiva: mantrasaktisidhyd mantrasiddhbih, prabhusatk-
tisadhya prabhusiddhib, utsihasaktisidhya utsihasiddhib. “Success, likewise, is threefold: suc-
cess of counsel to be achieved through the power of counsel, success of might to be achieved
through the power of might, and success of effort to be achieved throught the power of effort.”
Translation of OLIVELLE 2013:275. Faintly similar to this stanza is Raghuvamsa 17:67, about
king Atithi attaining his goals, although that refers to six stratagems, six types of troops and
compares the king to the six-faced Skanda.

*5°The others being dana (gifts), bheda (sowing dissension) and danda (military force). These
are the translations of OLIVELLE 2013:81 when the terms occur in Arthasistra 1.13.25. Sima
is naturally first in this list, whereas the Sdman is of course not usually the first of the Vedas to
be mentioned, a detail which helps to alert us to the other puns in the stanza.
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counsel (sanmantramiilaih), that have various applications (vividhapra-
yogaih) and that guard against calamity [to the state] (apdyasamrodhibhib)

and (ca) be attained success (siddhim) [in other domains] through the Vedas (vedaih),

which are [also] four (carurbhih), including the Samaveda (samaidibhib),
whose foundations are the excellent mantras (sanmantramilaib), that
are involved in various rituals (vividhaprayogaih), that resist destruction

(apdayasamrodhibhih).

LXXXIL [upajiti]
(47) sadapi mulaprakrtih pratitas citram mahat karmma ca dar$ayan yah
sadgunyayogat trigunam pradhinam atulyam acasta vinapi vaca ()

82c sadgunya® | JacQues; sadgunya® Finot. Understand: sddgunya®.
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82. Although (api) consistently (sadai) recognised (pratitah) as the principal element
of the state (milaprakrtih)], and (ca) displaying a various (cizram) and great (mahat)
activity (karma),

Although recognised as primal matter (mulaprakrtih), and displaying
greatS3 and various activity, ... B3

*51One could perhaps instead understand a compound, mahatkarma, and take mahbat in one
of the technical senses of Sankhya thinkers, namely that of buddhbi, in which case one might
translate “displaying (darsayan) the various (citram) effects produced out of the buddhi (mahat-
karma)”.

>5*Thus far, the poet has shown that the king can be described in the same terms as primal
matter. In this interpretation, we assume that the concessive api governs the entire first half of
the stanza, whose attributes describe both prakrti and the king. Only with sadgunyayogar in the
second half is the contrast between the two introduced, for prakrti has only three gunas to the
king’s six. But one could instead understand a contrast to be introduced already with the second
attribute. We could, in other words, understand that Rajendravarman already distinguished
himself from matter “by displaying a great and (ca) various activity”, since the prakrii of the
Sankhyas is incapable of any independent agency.
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because of his possession of six properties (sidgunyayogar),E53 he declared (dcasta) pri-
mal matter (pradhanam), which has [only the] three properties [of sattva, rajas and
tamas), to be unequal [to himself] (azulyam) without even speaking (vindpi vica) B4

LXXXIIL. [upajati]
prayena jihmo pi vidhir vvidheye mantraprabhitsahavisesasaktih
apayadrsteh pratikiilapakse nukilayam asa bhiyeva yasya ©

83b °aktih | Jacques; °$aktih Finor
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83. Fate/Brahma (vidhih), although (api) generally (prayah) wayward (jibmah) with re-
spect to what should be performed (zzz'a’/ﬂeye),m favoured (anukitlayim dsa) Rajendra-

*53'These are presumably the six “properties” taught in Arthasistra 7.1.6—12: tatra panaband-
habh samdhib. apakiro vigrahah. upeksanam dsanam. abhyuccayo yanam. parirpanam samsrayah.
samdhivigrabopidinam dvaidhibhavab. iti sad gunih. OLIVELLE (2013:277) translates as fol-
lows:

Of these, peace pact is a negotiated agreement; initiating hostilities is harmful ac-
tion; remaining stationary is awaiting patiently; marching into battle is strength;
seeking shelter is surrendering to another; and double stratagem is pursuing a
peace pact and initiating hostilities at the same time. These are the six strategies.

Collectively, these six form good statecraft. This is clear, for instance, from Vimana’s auto-
commentary on Kdvydlankarasitra 1.3.9, in which he speaks of naya “good statemanship”,
as the correct application of the group of these six strategies: sddgunyasya yathavat prayogo
nayah; tadviparito panayah, “Good statesmanship is the correct application of the group of six
strategies; the opposite is bad statesmanship.” In the light of this passage, perhaps one could
understand °yogit not simply as “possession”, but as prayogaz, “because of [correct] application”.

*$4Perhaps a conceivable, if somewhat forced, alternative translation of vindpi vica might be
“excepting in name”.

*55For the waywardness of Fate / Brahma (the two are indistinguishable here), compare for
example the following stanza attributed to Bhartrhari (Nitisataka 93):

srjati tavad asesagunakaram purusaratnam alankaranam bhuvah
tad api tatksanabhangi karoti ced ahaha kastam apanditata vidheh

First it creates a jewel among men, a mine of all good qualities, an ornament
upon the earth, and then it makes even him subject to destruction in an instant:
oh how wretched is the stupidity of Fate!
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varman’s (yasya) special powers (°visesasaktih) of mantrasakti, pmblms’akn@ and uz-
sahasakti, as though (iva) out of fear (bhiyd) because of having observed the calamities
(apayadysteh) that befell those on the enemy side (pratikilapakse) 53

LXXXIV. [upajati]

(48) trivarggasamsarggasuhrdbhir arad
rastre gunaughair avabhartsyamanah
dosa rusevasu vipaksapaksam

asisriyan yasya gunasrayasya ()

[ECRIE G R A E-R R AR U EE R ORI TR
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84. Since they were being threatened (avabhartsyamanah) from close by (drit) [when]
in his kingdom (7istre) by the large numbers of his virtues (gunaughaib), which were
propitious to the converging of the group of three [human goals, namely dharma, artha
and kama) (trz'vﬂrgﬂmmmrgﬂsuhm’bhib),@ the vices (dosah), as though (iva) in anger
(rusa), quickly (dsu) betook themselves (asisriyan) to the side of the enemies (vipaksa-
paksam) of Rajendravarman (yasya), to whom the virtues resorted (gundsrayasya).

25¢Por the widespread use of prabhu in this context, where parallelism with the nouns mantra
and wu#siha might have led one to expect prabhiva, see Emmanuel Francis 2014.

*7'The conceit here (an instance of hetitpreksd) is that Fate / Brahma is scared by seeing
the disasters that Rijendravarman inflicts upon his enemies and therefore decides to favour
the king’s special powers of statecraft, in other words to support the side of Rajendravarman.
For this use of anukiilayam dsa, clearly chosen to contrast here with pratikilapakse, compare
Kumarasambhava 2:39:

tatkrtanugrahapeksi pratyaham duataharitaih
anukilayatindro ’pi kalpadrumavibhiisanaih

Expecting favours that he would dispense, even Indra is propitiating [the demon
Taraka] with ornaments from the [celestial] wish-fulfilling tree, brought daily by
ambassadors.

258G, L. P. ANJANEYA SARMA has pointed out that one could also understand: “...the large
numbers of virtues, who were friends to the kingdom (rdstre) because of the convergence there
of the group of three...”. Judit TOrZsOK observes that it is conceivable that the three social
groups of brahmins, ksatriya and vaisya are referred to punningly by the expression #rivarga.

This is a further instance of betiitpreksa, and the stanza is ornamented by plentiful anuprisa,
particularly of the sounds 7, g and s.
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LXXXV. [upajiti]
nirbhidya sadyah svam avadyam udyan yo nyayino nyan vininaya yuktya
tama’msy api ghnan sakalam kalankam upeksate svam ksanadakaro hi ®

85c tama msy api ] JACQUES; tamamsy api FINOT
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85. At once (sadyah) breaking free from (nirbhidya) his own (svam) blem-
ishes (avadyam) as he rose (udyan), he justly (yuktya) disciplined (vinindya) oth-
ers (anyan) who were offenders (anyayinah). [Remarkable!] For (hi) [even] the
moon (ksanaddikarah) overlooks (upeksate) his own (svam) blemish (kalarikam) entirely
(sakalam), even (api) as he destroys (ghnan) darknesses (z‘a;mi;_'mz')?E

LXXXVL [upajiti]
(49) susasanad avyasanac ca yasya prajasu jata na vipattisanka
ajatasatror api rajaputri dus§asanat prapa param purarttim ()

86b prajasu jata | JacQUEs; praja sujata FiNot 86d purarttim | JACQUES;
purarttim FINOT

TRTAATIH AT T8 TS a1 A faafargy
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86. Because he governed well (susdsanat) and (ca) was free of vices (avyasandt), no fear
of disaster (na vipattisarka) arose (jatd) among his subjects (prajdsu);

»59S. L. P. ANJANEYA SARMA preferred taking the particle /7 here in the sense of 7. Such a
usage may not be common, but Harunaga Isaacson has pointed out that the commentator
Parnasarasvati understands the particle /7 in such a way (bis twarthe, p. 169) when it appears in
Meghadiita 109:

etasman mam kugalinam abhijAanadanad viditva
ma kaulinad asitanayane mayy avi$vasini bhih
snehan ahuh kim api virahe hrasinas te hy abhogad
iste vastuny upacitarasah premarasibhavanti

MALLINSON’s translation follows this interpretation of 47 (2006:97):

Now that you have learned from this token of remembrance that I am well, don’t
let idle talk make you distrustful of me, O dark-eyed girl. For some reason people
say that affections diminish in separation, but frustration makes them hungtier
for what they want, turning them into a store of love.
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even Draupadi (rdjaputri), who belonged [as wife] to Yudhisthira (ajitasa-
tro_b),@ formerly (pura) suffered (pripa) great (param) suffering (artim)
because of Duhsasana /

even Vaidehi (rgjaputri) [the wife of Bimbisara] once received great
suffering from [her son] Ajétas’atru,@ because of his evil command

*6°Instead of taking ajatasatroh as genitive here, in parallel with yasya in the first half, one
could instead take it to be ablative, as Sylvain BRocQUET has suggested, since that would be
parallel with the interpretation required for the next level of the pun, while still being perfectly
consistent with the narrative of the Mahabharata, where the responsibility for Draupadi’s down-
fall lies primarily with Yudhisthira, since he engaged in the rigged dice game and agreed to bet
a wife who was not his alone, an act for which she bitterly reproached him. Thus one could
instead translate: “even the princess [Draupadi], because of Ajatasatru, earlier endured great
suffering from Duhsasana”.

261'The allusion to this (usually) Buddhist story in a brahminical context may seem surpris-
ing, but this Ajatasatru appears also in the twelfth-century inscription K. 692, st. 52, when
describing a Saiva guru who received the title Bhapendrapandita:

rudransajatas Sitike$abhag yo bhagyo bhavopasakavrddhaputrah
ajatasatruh kuladiptadipas sute pi samanyasamanadosah

Born as the partial incarnation of some fearsome being (rudrizsajitah), having
black hair (sizikesabhaik), being of evil fortune (2bhdigyah), the son of an aged man
[Bimbisara] who was a worldly lay disciple (bbavopisakavrddhapurrah), a lamp
[only] because he was brightened by his family (kuladiptadipah), [he was a verita-
ble] Ajatasatru [/one for whom no rival has been born], having in common [only]
the fault that is the shared property (simdinyasamanadosah) [that is found] in every
son (sute pi),

_____

white-haired [sages] (sitikesabhik), he was of good fortune (bhdagyah),
the son of an old man who was a devotee of Siva (bhavopisakavrddha-

putrah), a flaming lamp in his lineage (kuladiptadipah).

For the second understanding of rudrisisa, see SANDERSON 20034:354—355, fn. 16. I assume
that the descriptions, taken in one sense, describe the king Ajatasatru, but taken in another
describe the Saiva guru, who in fact has nothing in common with that violent, parricidal and
Buddhist king, other than the fact that he was also a son. This interpretation, particularly of
the last quarter, is however quite uncertain, and C@&pis’ translation of this difficult stanza (/C
L, p. 247) differs in several particulars.

N¢é d’une portion de Rudra, fréquentant les [sages] & cheveux blancs, fortuné, fils
d’un viellard devenu updsaka, sans ennemi [Ajatacatru], brillant comme une lampe
dans sa famille, en tant que fils, il présentait un défaut dans son identité (avec le
roi Ajatagatru).

Nonetheless, what seems clear is that the Buddhist king Ajatasatru is alluded to there. Even
so, one might choose not to understand an allusion here to this story, and one might adduce
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(dubsisandt) [to imprison and starve his father Bimbisara to death] 282

LXXXVIL [upajiti]
chidrapratiksapragamartasilas
sudurdharah khanditadhamabhis ca
yam parthivam patram avapya laksmyas
sthestha ivapas suvidagdham asan ©

87a °pragamatta’ | JacQUES; °prasamatta® FiNot 87b sudurdharih ]
Jacques; sudurddharah Finot
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87. The [Royal] Fortunes [of rivals] (laksmyah), having obtained (avipya) him (yam),
the exceptionally sophisticated (suvidagdham) king (parthivam), as their fitting vessel
(patram), became (dsan) utterly stable (sthesthih) B3 although they have the tendency

in support of not understanding such an allusion the fact that in st. 83 of K. 806 Ajatasatru
appears as a name only of Yudhisthira.

262A third and general sense of the second half is excluded because of the use of puri with the
past-tense form pripa in a figure that is intended to be vyatireka. Nonetheless it is clear that the
stanza is intended to convey that it is not enough for the king to have no enemies (zjitasatru),
for he needs also to be someone who rules his kingdom well (susisana as opposed to dusiasana).

263This superlative form of sthira is taught by Astadhyiyi 6.4.157 and so lexicalised by
MonIEr-WiILLIAMS, but it is not common outside grammatical commentaries and lexicons.
We find it in one other inscription in the Khmer corpus (st. 29 of K. 287) and in st. 11 (line
11) of a sixth-century stone inscription from central India known as the “Haraha inscription
of Stiryavarman” (most recently published in siddham.uk/inscription/in00142). The
latter instance was pointed out by Harunaga IsaacsoN in a chat-exchange of 4.viii.2021, along
with an instance in the Durgavilisa (an unpublished mahikivya by one Ramakrsna, based like
the Surathotsava on the story famous from the Devimahitmya, surviving in MS Chambers 428
in the Staatsbibliothek in Berlin):

dréyase tridivavasavidhayisthesthapunyaparihananipatah
devavarya iva kantibhir adyah* svestalabhavirahad atidinah
* 1 find this word slightly suspect, and wonder if it should be adya.

This is part of questions asked by king Suratha, who has lost his kingdom, to a
vanik, attired like an ascetic sage, whom he has met in the forest. The long com-
pound means something like “one who has fallen because of the loss/being used
up of very firm/stable/strong merit which brought about habitation in heaven”;
he is politely saying that the man looks like a very eminent god (devavaryah) who


siddham.uk/inscription/in00142
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to quest for faults and to move on further (cchidrapratiksipragamairtasilih) [towards
other kings], and are [therefore] extremely diflicult to hold (sudurdbarib) by those
whose glory has been damaged (kbanditadhimabhib),

just like water (dpah), which, having obtained an extremely high-fired
( suvidagdham)@ clay (parthivam) vessel (patram) becomes absolutely sta-
ble, [although] having adopted the tendency to seek holes and flow away
(chidrapratiksapragamattasilah), and is [therefore] difficult to hold in vessels
the sheen of whose glazé®®3 is damaged (khanditadhamabhih).

LXXXVIIL [ipajiti]

(50) ya$ $aktisi’mhim parita$ carantim
vidravya hi’msram arivarggamargge
vrsena yogad uditaprajam gam
puposa laksmim mahisim avapya ()

88a daktisi'mhim ] JacqQues; $aktisimhim FinoT 88b vidravya
hi*msram ] JacQues; vidravyahimsram Finor 88c gam ] JACQUEs;
tam Finot

(eIl S e\ o [aN A e N, o (o) n ol
TRRTfhid gl Tl fagrer fg amiEsiam
(& d : [a\d [ AN
JUAT ARG AT T [T Tl FEHHATH &5

88. Having driven off (vidrivya), in order to hunt down his enemies (arivargamarge),

has fallen from heaven after the longlasting merit that brought about his being
a god, dwelling in heaven, had at last been exhausted.

264Could this be a reference to high-fired glazed South-East-Asian pottery? Perhaps. Accord-
ing to Coline LErrRANCQ (personal communication and email of 22.ii.2018), high-fired pottery
(stoneware) was not produced in India in this period, and slip was used rather than glazing; but
some glazed earthenware pottery had been reaching India, from the Arab world. In the South
East Asian peninsula, however, East Asian high-fired stoneware and celadon glazes would have
been well-known. The stanza seems to have been composed by somebody who understood the
difference between ubiquitous low-fired unglazed earthenware, which is no doubt always to
some extent porous, and glazed ware, which is comparatively watertight. Of course such an
understanding would also have been possible even if high-fired glazed pottery (or even glazed
earthenware) was only known from imports.

265'This interpretation of °dhama® fits neatly, but is not entirely certain. Perhaps one could
instead understand it to refer to “strength”, or to the “body” of the pot, in this paksa?
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the violent (himsram) lioness that is the Spear [of warfare] (Saktisimhim) B8 which had
been roaming everywhere (paritas carantim), Rajendravarman (yah) nourished (puposa)
the cow-that-was-the-earth (gim), [such that she became] one in whom offspring arose
(uditaprajam), because of union with (yogaz) the bull-that-is-Dharma (v7sena), after he
had attained (avdpya) Laksmi as she-buffalo (nmhz';z'n’z).Eﬂ

Having driven off the fierce lioness that is [Siva’s] all-pervading (paritas
carantim) Sakti [transmitted to Rajendravarman in initiation], so that she
might hunt down the [internal] enemies [that are the passions],@ he
favoured (puposa) a discourse (gam) by which his subjects were raised up
(uditaprajam) because it involved Dharma (vrsena yogar), after marrying
[Narendradevi,28 a veritable] Laksmi, as his chief wife.

LXXXIX. [upajiti]

—e =

yada tada sarvvagunair aniine ninam katha ka punar eva yasmin ©®

266 Perhaps this should rather be “the lioness that is [his own] spear”. In that case, we could
perhaps take °mdrge to refer neither to a “path”, nor to “hunting”, but to a “herd of deer” (a
sense recorded by ApTE). Rajendravarman could have “driven the lioness that was his roving
spear against the herd of deer that were his enemies”.

267This seems odd and it is possible that it is not correctly understood. S.L.P. ANjANEYA
Sarma suggested that perhaps, after he attains the she-buffalo that is Laksmi, he uses her for
milk while keeping and nourishing the cow only for offspring. Of course we could instead
understand that he attained Laksmi as his “chief wife” (mahisim). But since a lion, a cow and a
bull all play réles in this level of meaning, it seems likely that 7abisi must refer to a she-buffalo,
since that is arguably the primary meaning of the word mahisi. Driving off a lioness to protect
a cow calls to mind the tale of Dilipa protecting Vasistha’s cow from an apparent lion, narrated
in the second chapter of the Raghuvamsa, but there is no parallel there for the she-buffalo.

Judit TorzsOkx and Harunaga IsaacsoN made numerous other suggestions, but no single
interpretation convinced everyone. Harunaga Isaacson, for instance, suggested that Rajendra-
varman might here be likened to a cowherd who chases away a harmful lioness which roams
all over on the path(s), obtains a she-buffalo, mates a cow to a bull and thereby lets it calf, and
nurtures it. Similarly Rajendravarman put to flight the harmful Power which coursed all over
among the group of his enemies, obtained kingly Fortune[/a princess called Laksmi as his chief
queen?], united the Earth with Dharma and let it thus be fruitful/have prosperous subjects
dwelling on it, and nurtured it.

268 Here we assume that °nargge refers to “hunting”, rather than to “a path”, but perhaps one
could understand that by driving the lioness that is Siva’s (or perhaps his own soul’s) power “on
to the path” of the internal enemies that are the passions, he effectively directs that power to
destroy those enemies. But there is in any case something odd in this expression, since vidrivya
usually refers to “driving away” and not to “directing”.

269He may have had other wives, but Narendradevi is described as the chief wife (mahisi) of
Rajendravarman in st. 16 of K. 56 (/C VI, p. 8).
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89. Given that (yada) a host of sages (siriganah) counted (ajiganatr) Kartavirya at the
head (dhuri) of outstanding kings (atz'nijﬁdm),@ [although] possessed of a thousand
faults (/possessed of a thousand arms) (sﬂbasmdo_sﬂm),@ then surely (ninam) what
(ka) need be said (kathd) on the other hand (punah) about Rajendravarman (yasmin),
who was replete (anine) with all virtues (sarvagunaih)?

XC. [upajati]
(s1) divahprthivyor api giyamanaf jisnor yyaso py arjjitaviryyasampat
karnnasukham $rotrasukhasya anke yasyopamarham yasaso na jatam ()

90b yyaso ] JACQUEsS; yaso FinoT

[EERIRRIRERIREIC IS U R RIS G|

T ATTEE g, TEATTHATE TAET T ST S o

90. Although (api) the fame (yasah) of Arjuna (jisnoh), in which the acme of heroism
is attained (arjitaviryasampar) E2 is sung (giyamanam) both in heaven and upon earth
(divahprhivyor api)B23 it is not pleasing to Karna (/not pleasing to the ears) (karnd-
sukham). 1 suspect (sarike) that it has not become (na jatam) worthy of comparison

*7°Once again the poet’s choice usage (sausabdya) is in evidence, for we might expect the
genitive plural to be atirdjinam, since rijan is typically declined as a thematic stem when at the
end of a compound (by Astddhyiyi 5.4.91), but it retains its standard endings after sx° and az°
when used to express praise of the king or kings in question by Astddhyayi 5.4.69 (na pijandt).

*7'Kartaviryarjuna received as a reward for penance the gift of having a thousand arms (dbs):
see, e.g., Brabmandapurina 2.69:9—11.

*7* Alternatively, we could take this bahuvribi to mean that it is a fame “by which the acme
of heroism is attained”, assuming this to suggest that fame is necessary for heroism to reach its
acme.

*73As S.L.P. ANjJANEYA SARMA points out, this form could be regarded as a solecism be-
cause Astadhyayi 6.3.29 and 6.3.30, with anuvrsti of 6.3.26 (devatidvandve ca), lead us to
expect either dydviprthivyoh or divasprthivyoh when a dvandva referring to deities is intended.
Here sky and earth are not really intended as deities and so perhaps we should rather expect
dyuprthivyoh. In fact the forms divasprthivyau and dyivaprthivyau are given, apparently not
referring to deities, in a nineteenth and final stanza in the bhimivarga (towards the beginning
of the second kdnda) that is found in some editions of the Amarakosa (for instance in the Adyar
edition with the commentary of Appayarya), but most commentators do not include or com-
ment upon that nineteenth stanza. It seems possible, however, that the forms divasprthivyau
and dyaviprihivyau were regarded as normalised even when not referring to deities, and it fur-
ther seems likely that the engraver, and perhaps also the poet, regarded divahprthivyoh as simply
a variant orthography of divasprihivyau.
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(upamdrham) with the fame (yasasah) of Rajendravarman (yasya), which is pleasing to
the ears (s'rotmxu/e}nzsyd).@

XCI. [upajiti]
akrantadigvyomni payomuciva pragarjite yasya yasasy udattam
na kevalam ratnam upayanan drak pradad gajadyan ca vidarabhamih ®

91b udittam ] JacQues; a[n]attam FinoT
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91. When the fame (yasasi) of Rajendravarman (yasya), like (iva) a cloud (payomuci),
filled the directions and the sky (@krintadigvyomni) and roared (pragarjite) loudly

*74For this figure of “contradiction rooted in double entendre” (slesamitla-virodha) that in-
volves play on the rivalry between Karna and Arjuna, cf. this stanza of Dandin, which illustrates
one variety of the figure he calls simply virodha (Kavyidarsa 2:339):

krsnarjunanurakeapi drstih karnavalambini
yati vi§vasaniyatvam kasya te kalabhasini

In whom can your eye, O sweetly speaking lady, inspire confidence, [given that
it is] black [/Draupadi] (krsnd), white and reddened [/attached to Arjuna] (ar-
Jjundnuraksd), and stretches up to your ear [/relies upon Karna] (karpavalam-

bini)?

Note, furthermore, that another stanza of Dandin’s that clearly influenced this poet earlier (in
the composition of stanza 43) was the immediately preceding one (2:338) in Dandin’s text.
Another variation on this trope is found in K. 806, st. 22:

yasyastrasiksafi caratah prasamsa loke karot karnnamanahprasidam
karnnapranita mahati tu nindanusriiyate dyapi dhananjayasya

The fame (prasamsi), as he practised his training in weapons, caused pleasure
to the ears and minds [of those] in the world [/caused pleasure to the mind of
Karna], ...and yet (#) great censure is still heard even today produced in our

ears of [this] Victor of Wealth....
and yet great censure of Arjuna still resounds today, caused by Karna

Capts there writes that this is an allusion to Mahabharata 7.148, which seems to be the cel-
ebrated scene of the death of Arjuna, but S.L.P. ANjANEYa SArRMA has suggested that this
refers instead to the episode in which Karna vanquishes Arjuna in a competition of weaponry,
whereupon Krpacarya questions Karna’s right to participate on the grounds that he is neither a
ksatriya nor a ruling king. Duryodhana then names him king of Anga, so that he has the right
to participate. This appears to be narrated in the Adiparvan in chapters 124 ff.



The East Mebon Stele Inscription from Angkor (K. 528) 171

(uddttam) B3 the earth upon Mount Vidara / distant lands (vidirabhimib) at once
(drag) gave forth (pradat) not only (na kevalam) jewels (ratnam) as gifts (updayanam),
but also (c2) elephants and such like (gajda’yﬁzm).m

*75 Alternatively, we could take this not as an adverb, but as an adjective to updyanam. In either
case it is conceivable that the poet is winking at his readers / listeners by using the name of an
ornament recognised by Dandin that is used here, namely udizta, for which see annotation on
st. 79 above.

276“Distant lands” (vidirabhiamih) furnished him with elephants and presumably other pre-
cious animals and products of the forest. The surface earth of the mountain Vidira, which is
also known as Vidira- and Vaidirya-parvata, and, according to Vallabhadeva ad Kumdarasamb-
hava 1:24, as Valavaya (the editor has mistakenly chosen the reading Valavayaja, “beryl”), is
said to split open to reveal shards of jewels, often beryl in particular (the English word “beryl”,
like the German “Brille” (“spectacles”), is thought to reach us, through Greek and then Latin,
from the Sanskrit vaidirya), at the sound of the thunder of monsoon clouds. The source, for
our author, of this trope is presumably Kumdrasambhava 1:24:

taya duhitra sutaram janitri sphuratprabhamandalaya cakase
vidirabhimir navameghasabdad udbhinnaya ratnasalakayeva

Giving birth, the mother shone

all the more with that daughter

encircled in shining luster,

like the place where beryl is found,

with a sliver of the precious stone

splitting off at each fresh burst of thunder. (trans. of SMITH 2005:35)

The popularity of tropes about beryl is no doubt also due in part to the allusion to the formation
of the word vaidirya in Astadhyayi 4.3.84. Some stanzas of Ratnakara’s Haravijaya also take
up and develop this image, e.g. 36:10:

akarnitena vacasa bhavato bibharmi yat satyam utpulakapiirabharam svamirtim
ko ’py esa $abdamahima jaladasya yena ratnankuraprasavam eti vidirabhamih

Since (yat) from hearing your voice I truly bear a body covered with an abun-
dance of horripilating hairs, this is [clearly] some special (ko pi) splendour of
sound, belonging [normally] to clouds, which causes the ground of Mount
Vidara (vidisrabhimih) to bring forth jewels [of beryl] as sprouts.

(The commentator Alaka glosses Vidira with the name Valavaya.) Another play on the same
trope occurs in K. 806, st. 75:

mandradhvanau garjjati yasya cape muktesuvrstav abhavaj jigisoh

arad ivarad api ratnasir bhar vvidirabhir eva tu meghabhare

Capis was not familiar with this trope or did not recognise it here, but we may translate as
follows:



172 Text and Translation

XCIL [upajati]

(s2) laksaddhvarotthaih sthagayadbhir asa
dhamair nniruddharkkakarakarair yyah
divan ca $atakratavin ca kirttim
malimasatvam yugapan ninaya ()

92b nniruddharkkakarakarair ] JacQues; niruddhvarkakarakarair FinoT

Q. — < [ c
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92. With the pall of smoke (dhimaib) that rose up from his hundreds of thousands of
sacrifices (laksidbvarotthaih), which choked up (sthagayadbhib) the directions (asih)
and blocked the mass of rays of the sun (niruddbarkakarikaraib), Rajendravarman
sullied (malimasatvam ...nindya) both the sky (divasn) and the fame of Indra / Him of
a hundred sacrifices (Sazakratavisi ca kirtim) at the same time (yugapar) B2

XCIIL [upajiti]
yad dhimasandar$anato numanam agnes tad evavyabhicaram uktam
navan tu tad yanmakhadhimadrstau vrster vvasinim anumanam eva ®

93a vvasiinam ] JacQues; vasinam Finot. In Finor’s edition, we find yad-
dbima® and yan makha®°.

TGHHERAAl STATTHAEd AT T HATLH R,
T TAHELAGST A GATHIHTHT & 3

When the deep-rumbling (mandradhvanau) bow (cape) of this conquering king
(yasya ... jigisoh) thundered (garjati), resulting in a rain of fired off arrows (muk-
tesuvrstau), the earth (bhih), pouring forth jewels (ratnasih) even from far away
(arid api), as though from close by (4rid iva), was truly distant ground / the
ground of Mount Vidira (vidizrabhih) [which pours forth jewels of beryl] when
the mass of [deeply rumbling] clouds (meghabhaire) [roars, resulting in rain].

*77As we learn from Raghuvamsa 3, Indra fiercely defended his claim to be the only per-
son to merit the epithet satakratu, “one by whom a hundred sacrifices have been performed”.
SANDERSON 2004:383, fn. 121 sees in this one of the numerous references in epigraphs of the
Angkorian period to the practice of offering a Laksahoma (see for instance st. 236 of K. 806)
or a Kotihoma (see for instance K. 418, published in C@&bEs 1929, and stanzas S6 and O24 of
K. 1222 and notes), consisting in a hundred thousand and ten million oblations respectively,
a consideration which, as SANDERSON remarks (2004:383): “makes the frequent references in
the Khmer Sanskrit inscriptions to their kings blocking out the light of the sun with the smoke
of their countless sacrifices seem less like poetic exaggeration.” Cf. st. 154 below.
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93. Only (eva) that sort of (yar ...rat) inference (anumdanam) of [the existence of]
fire (agneh) from seeing smoke (dhimasandarsanatah) has [of old] been taught (uk-
tam) to be [one of] invariable [concomitance] (avyabhiciram); but (zu) this one (zaz)
is new (navam), namely (eva) the inference (anumanam) of a deluge (vrsteh) of riches
(vasindam) from seeing the smoke (°dhimadystau) of Rajendravarman’s sacrifices (yan-

makha®) B8

XCIV. [upajati]

(53) svayamprapannabhir ayacamanam
puarnnam susampadbhir ivadbhir abdhim
rikto pi yam prapya yathestapirnnah
punar vvavarsabhra ivarthisarthah ()

. o : > R S U cn S e
CALANAHLATAHIA Tﬂf LA AT e H

ot st o e T Heaaury At &%

94. A caravan of suppliants (arthisarthah), although (api) empty-handed (rikzah), on
reaching (pripya) Rajendravarman (yam), who is full (parnam) with great riches (su-
sampadbhih) that have come to him spontaneously (svayamprapannibhip) without his
asking for them (aydcamdinam)

— like (iva) an empty cloud (abhrah) reaching the ocean (abdhim), which
is filled with waters (adbhih) that came spontaneously without the ocean
asking —,

has become as full as it desired (yathestapiirnah) and has then in turn (punah) rained
forth [upon others] (vavarsa).

XCV. [upajati]
caksurmmanoharyy api darsayac ca karagrasobham api sadrasardram
yasyenduvimvam $ubharangavrtter nrttopamarhan na kurangadustam ©

9sa °haryy ] °haryy FiNoT, JacQues

TR T2 = HIURTATAT HLEATRH
TEIeg e AT I T THTe o FLgaed &Y

*78Historically speaking, the inference of rain from clouds is in fact also old, for we find
it, as Harunaga Isaacson has pointed out, in the Nydyabhdsya (on Nydyasitra 1.1.5): yatha
meghonnatyd bhavisyati vrstir iti.
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95. It was Rajendravarman’s (yasya) moon-[like] body (indubimbam) 23

in that it not only (api) pleases the mind with its [beautiful] eyes (caksur-
manohari), and (ca) displays (darsayat) grace with its fingers (karagraso-
bham) and is also (api) suffused with positive dramatic emotions (sadrasi-
rdram),

that was worthy of comparison with a dance (nr#topamdirham)ed because of its move-
ment across a bright stage / because it was its nature to have a beautiful complexion
(fubhﬂraﬂgavrtte[a),@ [and] not (7a) that [lunar orb (indubimbam)] which is disfigured
by [the mark of] a deer (kurarigadustam)

— although (api) [that orb] pleases the eyes and mind, and displays loveliness
in the tips of its beams (darSayac ca karagraSobham), and although (api) it
is moist with ambrosia (sadrasirdram) 52

XCVLI. [upajiti]
(54) chayasrito py anyanrpo vijetum drptadviso lam kim uta svayam yah
astam ravis samkramitorutejas candro na kim santamasany udasyet ()

@Iqllﬂdljw"q'iw I°|\*1<1 %HIQNIJE I%‘i(‘l =
e (IQ{“H*IHCIIQCINIZEI"S\I qﬁFHdeHIFﬂQ{“Q‘Id 5%

*79'This follows Harunaga IsaacsoN’s suggestion, since if we take the expression to mean “the
moon’s orb [of his face”, it is more difficult to explain the presence of fingers (karigra®).

28]t is perhaps conceivable, if unlikely, given the absence of parallels, that the poet intended
instead n7#ta as a masculine agentive noun, “dancer”, rather than as a neuter action noun.
Comparing a thing (the body/face/lunar orb) with an action (dancing) may seem odd, but it
is not without parallel. Harunaga Isaacson pointed out that Ksemendra uses a comparable
image in Darpadalana 2:2:

suraksitam tisthati nirnimittam araksitam tisthati daivayogat
sthitam kadaryasya na copayuktam unmattanrttopamam eva vittam

[Sometimes] it stays well protected pointlessly; [sometimes] it remains by chance
though unprotected; [sometimes] it belongs to a miser and is not used — money
is like the dance of a madman.

281 Burther senses are also conceivable here, for instance: “because of his conduct in the realm
of pious action” or “because of his bright actions on the battlefield”.

*82This translation reflects one possible rhetorical structure (this one suggested by Harunaga
IsaacsoN). One could instead understand that Rajendravarman’s body, although describable
in a series of epithets that can equally fit the moon, was, unlike the moon, “not disfigured
by a deer / not disfigured by bad complexion” (kurargadustam). None of the interpretations
discussed seemed entirely compelling.
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96. Even (api) by relying on his eftulgence (chayasritah), other kings (anyanrpah) were
capable (alam) of defeating (vijerum) proud enemies (drptadvisah); how much more so
then (kim wuta) is he himself capable (svayam yah)? Leave aside (dstam) the sun (ravih);
does not (na kim) the moon (candrah) dispel (udasyet) darknesses (santamasini) because
it has had transferred into itself the broad-spreading radiance [of the sun] (samkrami-

torutejih) B3

XCVIL. [upajati]
sandar$ayam asa tathanyabhisa na bhariobham manidarppanan ca
rajidm yathajAa nijakarnnaparikrea yadiya nakhadarppanasrih ©

97c¢ rajiam yathajfia | JACQUES; [r]ajiam yathajfia® FiNoT (unmetrical)

TR ATHTE TATET 7 qEIT AEearsg
TS AT TR IhaT T T TaaHarHT: S

97. Neither (na) their other ornaments (anyabhisa), nor (ca) their jewelled mirrors
(manidarpanam) could show (sandarsayim dsa) rich beauty (bhirisobham) in the same
way (tathd) as (yathd) Rajendravarman’s (yadiyi) commands (4j7d) and the lustre of
the mirrors of his nails (rakhadarpanasrih), which had [both] been made the natural
ear ornaments (nijakarnapirikrtd) of [his vassal] kings (Vdjﬁdm).@

XCVIIL. [upajati]
(s5) anyo pi san kenacid eva tulyo gunena no yanmahimanam apa
nrttavrato yati hi nilakantho na tavataive$varatim mayirah ()

e T gehdf=red qeat O 91 T/ gAY
Tadr a1t g Fiehtar T aradeasaar 7998 &a

98. Others (anyah), although being (api san) similar to him (zulyah) in just some
particular (kena cid eva) qualities (gunena), could not (no) attain (dpa) his greatness
(yanmahimdnam). Indeed (hi) the peacock (mayirah) is wont to dance (nretavratah)
and has a blue throat (nilakanthah), but by just this much (#gvatd) alone (eva) he is not
transformed (na yati) into Siva (isvaratam).

%3 For the monthly replenishment of the moon with nectar from the sun, see stanza 30 and
our annotation thereon.

84His commands became their most natural (ija) ear ornaments (karnapiira) because they
always listened to and obeyed him; his mirror-like nails could also be said to have become
natural ear ornaments, since they were constantly prostrating at his feet.
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XCIX. [upajati]
sadagatih snehakari vibhutvam bibhraty adabhran dadhati prakasam
prthvi yadiya racanan jagatsu dhatte mahabhatamayiva kirttih ©

99b adabhran ] JacqQues; adabhram Finot 99c¢ jagatsu ] JACQUES; javatsu
FinoTt

FaWTfa: ®agawl faqca fasaayrasdt Thre
AT AT AT I HgaAa &l &8

99. Rajendravarman’s (yadiyi) fame (kirtip) takes on (dhatte) shape (racanim) in the
world (jagatsu) as though (iva) it were made of the gross elements (mahibhitamayi):
it is constantly in movement [like the wind] (sadigatip); it creates affection / cohesion
(snehakari) (like water] (snehakari); it is all-pervading [like ether] (vibhutvam bibhrati);
it wears (dadhati) no little (adabhram) radiance [like fire] (prakasam); it is broad [like
the earth] (p_rtbw').

C. [upajiti]
(56) vadanyatasauryyavapurvvilasagambhiryyamadhuryyadayadayo ye
tesam ivaiko nilayah prayatnadhiyadhiko yo vidadhe vidhatra ()

2 (el [ans [a) (el (o
dard iRz [eqd@ I FH A H A 2dcd (<4 D)
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100. With the intention of making a [special] effort (prayarnadhiya) k28 the creator
(vidhatrd) made (vidadhe) Rajendravarman (yah) extraordinary (adhikah), as though
(iva) he were the sole (ekah) receptacle (nilayah) of such qualities (-ddayah ye tesam)
as generosity (vadanyatd®), heroism (°Saurya®), beauty (°vapur°®), grace (°vildsa®), pro-
fundity (°gambhirya®), sweetness (°mdidhurya°®) and compassion (°daya-).

285'The principal conceit is that fame, which is usually relatively insubstantial, was in this
case so extraordinary that it seemed to take on physical structure (racana), as evidenced by
the fact that it seemed to have the properties that one associates with the five elements. But
pethaps racandn jagatsu dbatte is intended also to suggest the idea that his fame inspires poetic
compositions that circulate among creatures.

The expression adabhra, used to mean “plentiful”, is not common, but we find it in Kirizir-
Juniya 1:38.

2860nce again, as in stanzas 26 and 238, there seems to be a conscious echo of Kumarasambhava
1:35 (quoted ad st. 28).
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CL. [upajiti)
pratitaviryyo bhuvi karttaviryyo viryyam yadiyam dvibhujorjjitam prak
vikseta ced atmabharaya janye manyeta manye svasahasrahastan ©

JATaa Al g a2t el a1 fgysiitsa I

A d ARTHATT T T q7Y tddgegtdid 909

1o1. If (cer) formerly (prik) Kartavirya, who is famed for his heroism (pratitaviryah) on
earth (bhuvi), had seen (vikseta) Rajendravarman’s (yadiyam) heroism (viryam), great
[even] with [only] two arms (dvibhujorjjitam), he would, 1 imagine (manye), have re-
garded (manyeta) his own thousand arms (svasahasrabastian) as creating a burden to
himself (@tmabhariya) in battle (janye).

CIL. [upajati]

(s7) darat pratapair ddvisatam vijetur
yyasya svayuddhan nitaran durapam
gandhadvipasyeva madotkatasya
vitrasitanyadviradasya gandhaih ()

102b yyasya ] JACQUES; yasya FINOT

gIrearatguar fasiqeien Taggfaaagay
(& (& o (&
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102. It was very (nitarim) hard for Rajendravarman to find (duripam) battles for
himself (svayuddham), since he vanquished (vijetuh) his enemies (dvisatam) from afar
(durat) by reports of his valour (pmtépai[a),@ like (iva) a scent elephant (gandha-
dvipasya) B2 dripping with musth (madotkatasya), who drives aways all other elephants
(vitrasitanyadviradasya) by his odours (gandhaib).

87Such a sense, “report of valour”, appears not to be recorded by MoNIER-WiLLIAMS, but
compare Vallabhadeva’s standard gloss of pratipa, found, for instance, in his commentary on
Raghuvamsa 4:30: aribhayajanani varttd pratipah, “pratipa is a piece of news that creates fear
in the enemy”.

%8The trope in this stanza appears to have been borrowed from Raghuvamsa 17:68 (thus
Vallabhadeva; 17:70 in the numbering of NANDARGIKAR, who reads gandhabhinninya® in the
fourth quarter):

prayah pratapabhagnatvad arinam tasya durlabhah
rano gandhadvipasyeva gandhabhagnanyadantinah

Because his enemies were generally broken by reports of his valour, it became
difficult for him to find battles, like a Gandha elephant by whose smell other
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CIIL. [upajati]
vihaya sangam paradevatasu sraddha ca bhaktis ca para yadiya
$rikantham utkanthataya prapanne gangabhavanyav iva devadevam ©

(g A TEREdTy 8T o Wik T TET
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103. Abandoning (vihdya) attachment (sazigam) to other deities (paradevatisu),
Rajendravarman’s (yadiya) faith (sraddha) and (ca) his great (pard) devotion (bhaktih)
eagerly (utkanthatayd) gave themselves over (prapanne), like Ganga and Bhavani, to
Stikantha, the god of gods (devadevam) EX3

FACE B

CIV. [anustubhS]
(1) saundaryyasarggamalr](y)y[adam] vidhata (da[r]$aya)nn iva
jatariipamayastambham yam ekam bhuva[n]e [vyadhat] ||&22

104ab °malr](y)yladam] vidhaca (da[r]saya)nn iva ] °ma[r](yy)[adam] vidhata
[darsa](ya)nn iva JacQues?; °(ma)[ryyadam] vidhata [krtava]nn iva JacQues';
...... vidhata . . v — v — FiNot 104cd °stambham yam ekam

elephants are broken.

Cf. also Kirdtarjuniya 17:17. “Scent elephant” is EDGERTON’s translation (1931:53) of gand-
hadvipa when this superior type of elephant is defined in Matarigalili 1:40. These are elephants
born in the spring whose scent (not only when in musth) agitates other elephants.
289Speaking of this trinity in Cambodia (for which see also stanzas 8 and 202 and the notes
thereon), BHATTACHARYA (1961:93) cites this stanza. He correctly observes that FINOT is wrong
to take Srikantha to refer to Visnu, but BHATTACHARYA’s summary correction of pard yadiya to
the dual pare yadiye (in order to make pard qualify not just bhaktih but also Sraddhd) seems an
unnecessary intervention. Apart from this detail, his translation seems also possible (ibid.):

Sa Foi et sa Dévotion Suprémes, rejetant tout attachement aux autre divinités,
s'étaient tournées passionnément vers Srikantha (Siva), comme Gariga et Bhavani

(Uma) vers le Dieu des dieux (Siva).

»9°The use of metre in the case of anustubh stanzas will not be remarked upon hereafter,
except in the case of any deviation from the regular parhya cadence.

»'On this face, the ends of stanzas that occur in the middles of lines are marked with a
flourish that seems like the conventional form in Angkorian inscriptions for a double danda.
Note that all the instances of 7z in this line of the inscription are of the old-fashioned sort
formed of two vertical lines, not one: the engraver (or perhaps engravers?) vacillates throughout
the inscription between the two types!
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bhuva[n]e [vyadhat] ] conj.; °stambham yamekam bhuva[n]e [$ritam] JacQuEs;
°stambha[m] yam eka[m] bhuva — v — FinoT. The bottom right-hand vertical
stroke of what appears to be a # or a 7 is visible as the last letter of the word that
has been restored as vyadhat.

HreasdasiH | ziar| faamar (=)=

STAETATETFH THE A [T | qo¥

104. The creator (vidhata) set the unique (¢kam) Rajendravarman (yam) down (vya-
dhit)E2 on earth (bhuvane) as a golden (jararipamaya®) column (°stambham), as
though (iva) intending to show (darsayan) the upper limit (°maryidam) [of what was
possible] in the creation of beauty (saundaryasarga®).

CV.
ittham krto maya kamo dagdhah kila pinakina
itive$varatan nito vidhatra yo tisundarah ®

105b dagdhah ] Jacques: dagdha[h] FinoT

Zcof FdT TAT FHHT T T faafa
SterATaTa il fagmar a1 sfaegea: qo¥

105. ‘Kama, whom I made (krzah mayad) like this (iztham), has been burnt (dagdhah),
it seems (kila), by Siva (pindkina)” With this in mind (¢#), the creator (vidhditri) made

(nitah) the exceptionally beautiful (atisundarah) Rijendravarman (yah) into an I$vara
(ifvaratim) B3

CVIL.
(2) (cata)srsv a(pi) vidyasu (ca)turam menire prajah
(ca)tussastikalidhyam yam caturasyam praja[pati]m ||

106ab (cata)srsv a(pi) vidyasu (ca)turam menire prajah ] JacQues?;. . . . vidya.
..... FivoT; U vidya sa (ca)turam me - re prajah JacQues! 106¢ (ca)tu-
ssastikaladhyam yam ] Jacques'; . . . . FNor; (ca)tussastikalidhyam yam
JacQuEs? 106d caturasyam | JacQuEs?; [ca]turasya® FINOT; caturasya®
JacqQues! e praja[patilm ] The bottom right-hand vertical stroke of the
¢ of the last syllable of prajapatim is visible.

9> Ex conj. Also possible, instead of the conjectured vyadhar, might be nyadhit, akarot or the
aorist akrra. But vyadhar seems the most likely, because of the etymological echo of vidhiza.

293 The idea may be that as a second Iévara (“sovereign” / “Siva”) he would simply be inde-
structible, or it may be that as a second I$vara, he would not be subject to attack by the first
Tévara, namely Siva.



180 Text and Translation

(=) gea () foramy (=)qE AfTe oo
(=) qewfeFeres o =aqared g afd|q qo &

106. His subjects (prajih) considered (menire) Rajendravarman (yam), who was skilled
(caturam) in all four (catasrsu api) branches of knowledge (vz’dydsu),@ and enriched
with the sixty-four accomplishments (catussastikalidhyam), as a veritable Brahma (/
father to his subjects) (prajapatim) with four faces (/ having an eloquent mouth)
(caturdsyam) A2

*94As in st. 72 above, this could be taken as a reference to the branches of knowledge men-
tioned in the Arthasistra 1.2.1, namely anviksiki, trayi, varttd, and dapdaniti. These are what
are meant in Kirdtarjuniya 2:6, which uses the same expression:

catasrsv api te vivekini nrpa vidyasu niradhimagata
katham etya matir viparyayam karini pankam ivavasidati

King, how can your discriminating intellect that has mastered the four knowl-
edge systems — critical reasoning, study of the Vedas, economics, and govern-
ment — now behave in this contrary fashion, like an elephant sinking in mire?
(translation of VISWANATHAN PETERSON 2016:21).

But the reference to Brahma, shows that the four Vedas are also intended. We may compare
this stanza with st. 10 of the historiated stela K. 534, which describes Jayavarman II thus:

caturbhujacalorvvi[bhr]c caturbhuja ivaparah
caturvidyasv adhiti ya$ caturvaktra ivivabhau

Holding the earth [such that it was] unshaking with his four arms (/ruling the
earth from 724 [Saka]), he was like a second Four-Armed [Visnu]; versed in the
four branches of knowledge, he shone like a second Four-Faced [Brahma].

There FiNoT (1925:303) interprets caturvidydisu to refer to the four Vedas, whereas it proba-
bly, as here, refers to the four branches of knowledge in the case of the king, and the four
Vedas in the case of Brahma. Incidentally, Finor also reads only the date from the first quar-
ter, without alluding to the other intended sense, and he supplies dhr as the missing syllable
(1925:300) rather than bhr, whereas it seems to me unlikely that the poet would have missed
the opportunity of enhancing the alliteration of 64 here.

»95For this sort of alliterative pattern, in which each pdda begins with the first two syllables
of a word that can refer to a number, compare Raghuvamsa 8:30, 10:23, 10:24 (using words
echoing the numbers ten, seven and four respectively). Compare also K. 1049, stanzas 1 and
2; K. 534, st. 10 (quoted in the preceding note); and K. 371 [=K. 431], st. 2. Perhaps the use
of what appear to be numbers would be regarded as incidental from the perspective of Dandin,
who might treat it simply as a type of yamaka in which the first syllables of each quarter are
(nearly) the same. He illustrates such a yamaka with Kavyidarsa 3:29:

kam aleh samake$am te kamalersyakaram mukham
kam alekhyam karosi tvam kamalevonmadisnusu
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CVIL

laksmim vaksassthale ksiptva kirttim pare payonidheh
vidyaya kamato reme vrddhayaiva yuva pi yah ©®
Sl Taeede freaT Ff 9T 9

for=raT FTHar ¥ 98949 JaTa I: 9o

107. Rajendravarman (yah) cast (ksiptvd) Laksmi on his ches22d (vaksahsthale) and his
Fame (kirtim) upon the further shore (pare) of the ocean (payonidheh), and then dallied
(reme) in pleasure (kdmatab)@ only (eva) with aged (vrddhaya) Knowledge (vidyaya),
though (api) young himself (yuva).

CVIIIL.
(3) (ju)gopa gam vasisthasya dilipah prak prajecchaya

labdhva prajas svaviryyena bhargavim yas t[u medi]nim ||

108a (ju)gopa | JacQuEs; jugopa FiNoT 108b dilipah ] JacqQues;
dilipa[h] Finot. Understand: dilipah. 108d bhargavim yas t[u medi]nim ]
bhargaviyas t[u] — v — m ] JacQues; bhargaviyas t. . . . . m FiNot. The

anusvira of bhargavim is clear, but was missed by earlier transcribers because it
is engraved above the pendent loop of the y of cazurisyam in the line above.

()7 w7 Ffemer fafed: g
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,Dein Kopf [glinzt] mit seinen einem Bienen[schwarm] gleichenden

[schwarzen] Haaren, [und dein] Gesicht macht den Lotus eifersiichtig;
wen bringst du, der Kamala [d. h. der Goéttin des Reichtums] gleichend, nicht
dahin, zu denen gezihlt zu werden, die [aus Liebe zu dir] verriickt geworden
sind?“ (Translation of DimMITROV 2011:257.)

But perhaps that is considered as yamaka because three consecutive syllables are repeated,
whereas our stanza only repeats the first two in the second, third and fourth quarters.

296 Clearly this makes Rijendravarman comparable to Visnu, who wears Laksmi as the Srivatsa
on his chest, but is it meant to mean that he was carelessly beautiful, or that he threw riches
in the form of ornaments on his breast in a disinterested fashion? In either case, the conceit is
that Laksmi and Kirti were beautiful women whom he neglected, favouring instead the aged
lady Vidya. Formally, this is perhaps an instance of virodha, for we take a moment to realise
that the intended sense is that he paid little regard to fortune and fame, but took pleasure in
scholarship.

*97 kdmatah may of course also mean “deliberately”, a sense often used when speaking of
transgressions.



182 Text and Translation

108. Dilipa formerly (prik) [only] protected (jugopa) the cow (gam) of Vasistha out
of a desire for progeny (prajecchayd); whereas (tu) Rajendravarman (yah) [protected
Campa,] the land (medinim) of Bhrgu (bhirgavim), after obtaining (labdhva) its sub-
jects (prajih) by his own strength (svaviryena) k23

CIX.
bhuvanaplavanodvele yatkirttiksirasagare
chayavyajena bhar bhitya ninam indum upagrita ©
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109. When the milk-ocean that was Rajendravarman’s fame (yatkirtiksirasigare)
swelled beyond its bounds to flood the earth (bhuvandaplivanodvele), surely (ninam)

298The first half of the stanza refers of course to the story recounted in Raghuvamsa 2. For
another Cambodian trope involving Dilipa and the cow, see st. 199 of K. 806:

prajarddhir adhika yasya surabhijyam anujjhatah
prajalopo dilipasya prag abhat projjhatas tu tam

His subjects (/progeny) thrived because he did not abandon fragrant sacrifice
(surabhijyam); once upon a time (prik), Dilipa lacked progeny because he ne-
glected that [worship of Surabhi] (zm [surabhijyim]).

The word gam immediately conveys the sense “cow”, but a further sense, “land”, opens the way
for the trope that is developed in the second half.

Claude JacqQues (during the CIK seminar in February 2014) suggested that bhirgava might
here be used as an adjective for what belongs to Campa. It is clear that Bhrgu was held to have
founded the city of Campa from, for instance, the third stanza of C. 67, namely what FinoT
calls the “seconde stele de Dong-duong” in BEFEO 4 (FINOT 1904:105—112) and from st. 15§
of C. 142, the stela of Hoa Qué, in BEFEO 11 (HUBER 1911:285-298). The form bhdirgava is
used to refer to the king of Campa in st. 29 of K. 908 and to his subjects in st. 169 of K. 908.
(Capis (1941:300) takes that second instance too to refer to the king, but since that stanza
speaks of a “lake of blood” (raktahradasya), it seems more likely that we should understand the
qualifier bhargavabhavitasya to mean “created by [slain] Bhargavas”.) For a further allusion to
Bhrgu in connection with the king of Campa, see st. 182 below. Cf. also bhrguja in K. 692,
st. 45.

The claim of this stanza is thus that Rajendravarman extended his rule over territory that was
at the time associated with Campa, “traditionally” ruled over by descendants of Bhrgu, thus
enlarging his empire. The claim that Rajendravarman burned the city of Campa (which city
has not been determined) will be made in stanza 146, and that he vanquished the descendant
of Bhrgu (and so king of Campa) at the head of an army in 182.
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the earth (bhih), in fright (bhityd), betook herself (updsriti) to the moon (indum)
seemingly in the form of a shadow (chayavyijena) 223

CX. [a. na-vipula: « — v — v v v —]
(4) sahasrabhogabharito bibhra[d bha]ra[m] bh(u)vo pi yah

anantagunayukto pi vinatarttiharo bhréam ||

110b bibhra[d bha]ra[m] bh(u)vo ] conj.; bibhra * * bhavo JacQues; va . . . .
bhavo FinoT 110d °haro ] JacqQues; °hlito] FiNoT

Farrarar fas| gT]T war sfo
A rhl 5T famarfagr 2| 990

110. Abounding in thousands of coils (sahasrabhogabharitah) and (api) bearing
(bibhrat) the burden (bhdram) of [holding up] the earth (bhuvah), although (api)

»99FINOT’s interpretation, according to which the earth became like the moon, does not seem
to be an idea that could be expressed by the Sanskrit. One conceivable possibility, suggested
by Harunaga Isaacson, is that the inscription might here be alluding to a lunar eclipse that
took place during Rajendravarman’s reign. But most likely is that this instead reflects one of
several fanciful notions about the nature of the mark on the moon that are alluded to in this
stanza quoted in the Kuvalayinanda (p. s1) illustrating the rhetorical figure of apahnuti (and
also quoted, with variants, in the Subhdsitivali of Vallabhadeva as st. 1982):

ankam ke "pi asankire jalanidheh pankam pare menire
sarangam katicic ca samjagadire bhacchayam aicchan pare
indau yad dalitendranilagakalasyamam daridréyate

tat sandram nisi pitam andhatamasam kuksistham acaksmahe

Some people have suspected that the thing as dark as a broken shard of sapphire
that one always sees on the moon is a mark; others have thought it to be mud
from the ocean; yet others have said that it is a deer; others again have taken it to

be the shadow of the earth. We consider it to be the thick black darkness drunk

at night that remains in his stomach.

What makes this interpretation seem particularly likely is that the same notion is referred to in
the Raghuvamsa, when Rama is deciding to abandon Sita because the citizens are calumniating
her (14:40):

avaimi cainim anagheti kin tu lokapavado balavan mato me

chaya hi bhiimeh $asino malatve niriipita Suddhimatah prajabhih

And I do know that she is faultless; but the reproaches of the people weigh heavier
for me. For even the shadow of the earth is seen by men as a stain upon the pure
moon.



184 Text and Translation

Rajendravarman (yah) [thus] had all the qualities of [the serpent] Ananta (anantaguna-
yuktah), he greatly (bhrsam) alleviated the suffering of Vinata (vinatartibarah).. Jed

Although (api) filled with pleasures in their thousands (sabasrabhoga-
bharitah) [and preoccupied also with] bearing the burden of [governing]
the earth, being also (api) possessed of an infinitude of good qualities
(anantagunayuktah), he greatly alleviated the suffering of those who pros-
trated themselves (vinatirtiharah).

CXL. [c. na-vipula: — — — — v v v —]
urvim avrnvatambhodhimekhalabhogamanditam
ekacchatrena mahata merur yyena vrtha kreah ©

111c ekacchatrena ] JacQues; ekacchatrena Finot
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111. Rajendravarman (yena) has made Meru superfluous (vrthi krtah) because of
his great (mahatd), single parasol (ekacchatrena) that embraces (dvrnvatd) the [whole]
broad earth (urvim), which is adorned by the expansive curve (-gbhogamanditam) of

the girdle that is the oceans (ambhodhimekhali-)

3°°This is the sense that immediately leaps to the eye, and yet it is an impossible contradiction,
since the serpent Ananta and Vinata (the mother of birds) are sworn enemies. The rhetorical
figure presented by this stanza is again virodha or virodhibhaisa, apparent contraction, where an
impossible sense presents itself, and is resolved away by finding another sense, which follows
immediately below. For the form bharita, see fn. p§ above.

3°"Meru is presumably fancied to have been made redundant by Rajendravarman’s parasol of
sovereign control because it is thought of as having a parasol-like shape and standing immovably
in the middle of the earth. In the Parikhyarantra, for instance, we read (5:66ab): madhye merub
suvarndigah karnikikaramastakah, “In the middle is the golden mountain Meru, whose top is
the shape of the calyx of a lotus”. The shape of the top of the mountain is sometimes said to
be like that of a sariva, a shallow cooking dish: see GOODALL 2004:295, fn. 549.

Presumably there is an intentional echo here of Raghuvamsa 1:14:

sarvatiriktasirena sarvatejobhibhavina
sthitah sarvonnatenorvim krantva merur ivitmana

With his body, whose strength was greater than all others’, which surpassed all
other radiances, and which was loftier than all others’, he stood over the earth
like Mount Meru.
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CX11I.
(5) kalikantakasamparkkad askhala[n] (pa)dahanitah

dharmmah krtavataras tu yam samalamvya susthitah ||

112b°[n] (pa)da® ] °[n pa]da®Jacques: °[n pa]da Finor 112cd krtavataras
tu yam samalamvya ] JacQues; krtarthataras tu yam samagamya FinoT

ohlwehuwhmqgnlqw@lw[ﬂ (7 )E‘@'Tﬁl‘cr
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112. Dharma, descending to earth [as a bull] (krtavatarah), which descended in the
Krtayuga, stcumbling (skhalan) from losing his legs (padahinitah) as they brush against
the thorns [of this age] of Kali (kalikantakasamparkat), is however (tu) firm [again]
(susthitah), when it leans (samdilambya) against Rajendravarman (yam).@

CXIII.
yasya viryyaniloddhato dhamadhamadhvajo yudhi
dvidvadhiinam vidhimo pi vaspadharam avarddhayat ©®

113a °ddhiito ] Jacques; °ddhrto FinoT (unmetrical) 113d °dhirim ]
JacqQues; °dhiram Finot

) o||¢e4||v1c¢|@c|| HTHE AT {{FZT
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113. When the fire of his energy (dhimadhimadhvajah) was stirred up by the wind of
his valour (viryaniloddhitah) in battle (yudhi), although (api) smokeless (vidhimah), it
caused the flood of tears (bdspadhdirim) of his enemies” wives (dvidvadhinim) to grow

(avardhayat) B3

CXIV.
(6) acirabhanibharidris stheyasy a[si]d yam asrita
gunanuvandhavaddhapi kirttih [k]enapi digdruta ||

392§, L. P ANJANEYA SaRMA made this suggestion that Dharma “came to earth” and simulta-
neously “descended in Krtayuga”, but then, stumbling against the thorns of Kali, lost some feet,
before becoming firm again after leaning against the king. But we could also take krtdvatirah
as a vyadhikarapa-babuvrihi and understand that Dharma came to earth, stumbled, but then
upon leaning upon Rijendravarman became firm, in as much as he could be said to be once
again having the manifestation that he has in Krtayuga, that manifestation being of course as a
bull with all four feet.

393The figure is again virodha; cf. stanza 43 above.



186 Text and Translation

114ab acirabhanibhariéris stheyasy a[sild ] conj.; acirabhanibharisris stheya-
sya[$a]d JacQues; acirabhanibharisris stheyasya . . d Finot. The bottom left-
hand corner of the s of dsid is visible, as well as circular surface-damage in the
place in which we would expect the i. 114d kirttih [k]enapi digdruta ]
kirccih [ke]napi digdruta JacQues; kirtti. . . . pradigdruta Finor

=TT AT e [ € [Tt
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114. The glory of his enemies (a7isrih), which was like lightning (acirabhanibha) k24 be-
came (dsit) extremely stable (stheyasi) once it had transferred itself (4s7iz) to Rajendra-
varman; his fame (kir#ip), though (api) bound to his interconnected skein of good
qualities (/tethered by a series of ropes) (guninubandhabaddhai), somehow (kendipi)
fled in all directions (dzgdrutd).

CXV.
radhas §rinandane yasya rane raktasipallavah
vahukalpadrumo diksu yasahpuspam avakirat ®

115a ridhas érinandane ] JacQues; radhah $rinandane Finor

TZRATred T T TR aIesd:
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115. Growing (ridhah) upon the battlefield (rane) that gave delight to Glory / that
was a [veritable] glorious paradise of Indra (srinandane), the wish-fulfilling tree that

394The kenning aciribhai for “lightning” (literally: “that whose radiance is momentary”), is
attested, for instance, in Kirdtirjuniya 4:24 and in the fragmentary inscription K. 603, which
contains (in line 4) the comparable expression aciribhibha, again describing Laksmi.
395'There appears to be a deliberate echo here of Raghuvamsa 1:22:

jiane maunam ksama $aktau tyage $laghaviparyayah
guna gunanubandhitvat tasya saprasava iva

With knowledge, silence; with power, patience; with giving, the opposite of
boastfulness—his virtues linked thus with other virtues all seemed to have be-
gotten offspring.

We have taken kendpi as “somehow”, but it could perhaps simultaneously mean “by some
[poet]”, and thus be a half-hidden boast. As for digdruti used to describe personified Kirt,
this a cliché that we find in several inscriptions: K. 232, st. 5 (=K. 234, st. 8); K. 669, st. 34
(=K. 263, st. 15); K. 532, st. 15; and K. 268, Tour C, st. 6.
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was Rajendravarman’s arm (bahukalpadrumah), whose shoot was his bloodied sword
(raktasipallavah), scattered (avikirat) in all directions (diksu) the blossoms that were
his fame (yasahpuspam) B

CXVI.
(7) yadyane drptadantindradantanirghatatadita
rusevorvvi mahasatvan raja[s]a saindram avrnot ||

116cd rusevorvvi mahasatvan raja[s]a saindram ] rusevorvvi mahasatvan raja[sa]
sindram JACQUES; rusevo[r]vvi mahasatvan rajasatandram Finor

T gHEd e gard Taaanedr
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116. When Rajendravarman marched (yadydne), the earth (#rvi), as though (iva) out
of anger (rusa) when struck by the blows (°nirghatatiditi) of the tusks of his proud,
lordly elephants (drptadantindradanta®), thickly (sandram) covered (dvrnor) those great
creatures (mahdsattvan)B with dust (rajasa).

3°6The wish-fulfilling tree sprouts, of course, in Indra’s paradise; its leading shoot, when still
young, is red, like Rajendravarman’s bloodied sword, and the blossoms it scatters are white, as
is, by convention, fame. The figure here is what Dandin (Kavyddarsa 2:70) calls sakalaripaka
(and other rhetoricians confusingly call samastavastuvisayaripaka), where the primary identi-
fication (of the arm with the tree) is reinforced by secondary identifications (its sword with
a shoot, for example). In Dandin’s terminology, the rapakas here are of samasta type, which
is to say that they are expressed by compounds (samdsa) that identify the two elements by a
karmadhdraya relationship. Dandin’s examples of this include bdbulata, “arm-creeper”, and
caranapallava, “foot-sprout” (Kivyddarsa 2:66). But there is one exception: when we under-
stand the battlefield (ran¢) to be identified with Indra’s paradise (s7inandane), the identifica-
tion is expressed through apposition rather than through a compound, and so is of asamasta
(or vyasta) type. Combined in this way, these different types of ripaka can make a figure
that Dandin calls a samastavyastarapaka (Kivyadarsa 2:68). It seems not impossible that our
poet, although not closely echoing Dandin here, might have been seeking to illustrate Dandin’s
samasta-, asamasta-, samastavyasta- and sakala- types of ripaka in one stanza.

3°7Instead of understanding it as a karmadhiraya, we could take mabdsattvin as a bahuvribi:
“those [creatures] of great strength”. In either case, this expression presumably refers to the
elephants of Rajendravarman’s army. The stanzas are not closely similar, but there is perhaps a
conscious echo here of Raghuvamsa 16:28:

tasya prayatasya varithininam pidam aparyaptavativa sodhum
vasundhara visnupadam dvitiyam adhyaruroheva rajaschalena

As he marched, the earth seemed unable to endure the tread of his armies; it
looked as if it was rising up, in the guise of dust, to the realm of Visnu’s second



188 Text and Translation

CXVIIL.
samididdhe krpanagnau mantrasadhanavrnhitah
hutvarivaktrapadmani yas samrajyam ajijanat ©

117¢ hutva® ] JacqQues; hrtva® Finor 117d  simrijyam | JACQUES;
samrajyam FINoT
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117. Strengthened by his propitiation of mantras (mantrasidhanabrrnbitah), Rajendra-
varman (yzh) won (ajijanat) sovereignty (simrajyam) after oblation of (hutva) the lo-
tuses that were the heads of his enemies (arivaktrapadmani) upon the fire that was his

sword (krpandgnan), which was kindled in the battle (samididdhe) B3

CXVIIL
(8) drdho py adhrsyasatvo pi tungo py unmdlito [ri](pu)h
mathane nantaviryyena yena bhabhrtkulodgatah ||

118b unmalito [ri](pu)h ] JacQues?; unmilite v — Finot; unmalito [hi yalh
JacQues! 118d yena ] JacqQues; yo na FinoT
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118. Although (api) firm (drdhah), although (api) of invincible strength (adhrsya-
sattvah), although (api) lofty (/haughty) (surngah)

[and] not an enemy (aripuh), the scion of mountains (bhubhrtkulodgatah)
[namely Mandara,] was uprooted (unmdlitah) by the strength of [the serpent]
Ananta (anantaviryena) for churning [the milk-ocean] (mathane).

step [the sky].

398 Once again, the image is based upon a ritual that has a tantric flavour, alluding as it does to
notions typical of the Mantramarga, such as the propitiation of mantras, referred to here by the
expression mantrasadhana, but which is elsewhere also called by a variety of names, including
prrvasevd, purascarana, vidyivrata (see GOODALL 2020¢): cf. stanzas 20, 40, 59 and 88.

Two expressions can be understood punningly, namely samididdbe, which can also mean
“kindled with kindling”, and mantrasidhanabriihitah, which could also mean “strengthened
by obtaining counsel [from his ministers]”.
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his enemy (ripuh), born of royal family (bhiubhrtkulodgatah) was extir-
pated (unmiilitah) by Rajendravarman (yena), who is of infinite strength
(anantaviryena) in the killing [that is battle] (mathane).

CXIX.
trsiteva dvisam laksmih plusta tejognina bhrsam
yasya puskarajam dharam prapya ciksepa na ksanam ©
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119. As though (iva) thirsty (rsitd) after being excessively (bhrsam) scorched (plusta)
by the fire of his valour (tejognina), his enemies (dvisam) glory (laksmib), after reaching
(priapya) the torrent (dhiram) flowing from the blade of his sword (puskarajam),B did

not quit it (ciksepa na) for an instant (ksanam).

CXX.
(9) padamvujarajo yasya caritanukrter iva
tungabhibhrdvarangesu (pa)dan datva $riyan dadhau ||

120d tungabhubhrdvarangesu (pa)dan ] Jacques; . . . . bhabhrdvarangesu
[paldam Finot
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120. When it landed (padam dattva) upon the heads of lofty princes (turigabhibhrd-
varingesu), the dust of the lotuses of his feet (padamburajah), bestowed (dadhau) beauty

3%9For this sense of puskara, for which MoNIER-WILLIAMS cites only ‘Llexicographers]” as
attestation, see Amarakosa, nandrthavarga 187:

puskaram karihastagre vadyabhandamukhe jale
vyomni khadgaphale padme tirthausadhivi$esayoh

ScHMIDT (1928) points out that it is used in this sense of “Schwertklinge” in Haravijaya 13:72
and 44:39. Since dhiri can also refer to the blade of a weapon, there seems to be a suggestion
of another sense here. But if another sense is really intended, we have not found it, in spite of
the polyvalence of the word puskara.
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(s’rz'ydm), as though (7va) in imitation of his feats (caritanukrteh), after he had placed
(dattva) his feer (padam) there, upon the summits of high mountains (tungabhtubhrd-
varangesu) B

CXXI.
nidravidranadrk strivaj jatharenavahat prajah
harir yyas tu hrdaivesas suvodhasphutapaurusah ®
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121. With eyes drowsy with sleep (nidrdvidrzinadrk), Hari bore (avahat) creatures
(prajab) in his belly (jatharena), like a woman (strivat) £3 bue Rajendravarman (yas

319The expression sriyam dadbau could instead mean that “he received beauty” (rather than
bestowing it).

31The implication of this appears to be that at least one of Rajendravarman’s once famous
feats involved a conquest on or of a mountain. Could this be the same episode on a mountain-
top as that which appears to be alluded to in stanza 57 above?

31> MoNIER-WILLIAMS seems to record only nidrina (and not vidrina) in the sense of “asleep”;
APTE records vidrina, but in the sense of “kept awake, sleepless”. But we find the colloca-
tion nidravidrina used twice at the end of the second ucchvisa of Bana’s Harsacarita (pp. 125
and 126 in FUeHRER’s edition), and the commentator Sankara there glosses it (p. 125) with
nidrilasah, “drowsy with sleep”. Following this indication, Cowerr and Taomas in their
translation of 1897 (1993:68) render the compound with “fast asleep”. In the edition with
the commentary of Ranganatha, only the first of these two occurrences is found, and there
the commentator remarks (p. 118) vidrinam tandriyuktam, “vidrina [means] drowsy”. P.V.
KaNE is troubled by the word, remarking (p. 303) “But elsewhere vidrina is used in the sense
of ‘awake’.” This consideration leads him to suggest two implausible alternative interpretations
of nidravidrana: “not yet gone to sleep” or, assuming avidrina, “not awake through sleep”. If
Kane is indeed right that “sleepy” is not a common sense of vidrina elsewhere, then the use of
nidrividrina here could be taken as a further small piece of evidence of the influence of Bana
on our poet.

Note that one could take nidrividranadykstrivat as a single compound, and therefore under-
stand subodbasphutapaurusah not as a dvandva of adjectives, but as an instrumental tatpurusa:

Hari bore creatures in his belly like a woman whose eyes are drowsy with sleep;
but Rajendravarman, whose manliness was evident because of his wakefulness,
[bore his subjects] in his very heart.

313This alludes to Visnu lying on the milk ocean in a state of watchful sleep while the entire
universe has been resorbed awaiting a fresh cycle of creation. One of the earliest surviving
Khmer inscriptions, the probably fifth-century K. 875, begins with a stanza that alludes to the
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tu), a sovereign/ Siva (#5ah) who was fully awake and whose manliness was evident (su-

bodhasphutapaurusah), bore his subjects (prajah) in his very (eva) heart (hrda)

CXXII.
(10) drptarindram vijityajau yo nujagraha tatkulam

bhrngaih kim hi madabhrant[ai]r bhinnebhendro mrgadhipah ||

122a drptarindram vijitydjau ] JacQues; drptarindra[m] vl[iljitydjau Finor
122c¢ bhrigaih kim hi madabhrant[ai]r | JacQues;.......... r FiNnoT

gHT s fafSreaTsit a1 §ToTe aoped
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122. Once he had vanquished (vijitya) a haughty enemy (drptdrindram) in battle
(@jau), he bestowed compassion (anujagriha) upon that [enemy’s] family (tatkulam);
for what (kim hi) does a lion (mrgadhipah) who has torn apart [the temples of] a lordly
elephant (bhinnebhendrah) [have to do] with the bees (bhrrigaih) that buzz about it
intoxicated (madabhrintaib)?B4

CXXIII.
nistrinsa(m) vallabham vaddhva gunayuktais tu margganaih
rjubhir yyo vijityarin bheje rthan sadgunair iva ©

universe being contained within Visnu’s belly:

yufijan yogam atarkitan kam api yah ksirodasaiyyagrhe

$ete $esabhujangabhogaracanaparyyankaprsthasritah
k(u)ksiprantasamasritatribhuvano nabhyutthitambhoruho
r[aj]A[im] érijayavarmmano "gramahisim sa svaminim raksatu

Engaged in a special unthinkable yoga, may He who lies in a bed-chamber on
the milk-ocean, resting on top of a couch that is an arrangement of coils of the
serpent Sesa, with the triple world residing within his belly, with a lotus rising
from his navel, protect the queen, the chief wife of Sri—]ayavarman, our mistress.

314The idea appears to be that Rajendravarman no more bothered about the dependents of
the kings whom he conquered than a lion bothers about the bees that buzz about the musth
streaming from the temples of an elephant that it has wounded. Normally, for this construction
with kim we would expect mrgidhipah in the genitive, to be construed with the supplied word
prayojanam. So perhaps we should instead understand the second half to contain two sentences:
“For what [use does he have] with the intoxicated bees [that buzz about the elephant’s temples]?
The lion tears apart [only] the lordly elephant!”
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123a nistrim$a(m) ] nistrim$a® JacQues, FiNoT

falllan . . 3 c
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123. Girding on (baddhva) the sword (nistririsam) that was his favourite (vallabham),
he conquered (vijitya) his enemies (arin) with straight (rjubhih) arrows (marganaih)
that he set to his bow-string (gunayukraih) and shared out (bheje) the spoils (arthin)
along with his virtues (sadgunaib), as it were (iva).

Punishing (baddhva) friends (vallabham) if they were cruel (nistrinsam),
he shared his understanding (arthan), along with his virtues (sadgunaih),
as it were, with meritorious (gunayuktaih) and [morally] upright questers

(marganaih), after first subduing [the internal] enemies [of the pam'om].

3157This punning translation is tentative. One problem with FINoT’s translation, other than
that it conveys little sense to us, is that it takes no account of the particle iva (1925:344): “Ayant
enchainé son favori, le glaive, et vaincu les ennemis par ses fleches droites munies d’une corde
(ou : par ses demandes loyales pourvues de qualités), il distribuait les biens selon les mérites.”
It is the presence of the iva that discouraged us from understanding bheje rthin sadgunaib in
the sense of "he shared the wealth with men of good qualities”.

Alternatively, we could take the iva to mark a link between the two juxtaposed and very
different activities of the king that are expressed through slesa in this stanza: he shared out the
spoils just as (iva) he simultaneously shared his understanding. This in turn suggests another
tenuous link with Dandin. In Kavyidarsa 2:319, Dandin uses two of the same punning words
(albeit not with exactly the same senses) in a stanza that illustrates the use of an entirely different
figure, a slesa “with restriction” (niyamavat), a figure in which the first sense to spring to mind
of a polysemic expression is excluded by restricting the word’s sense to another of its meanings:

nistrih$atvam asav eva dhanusy evasya vakrata
$aresv eva narendrasya marganatvarh ca vartate

For this lord of men,

size above thirty finger-breadths / cruelty (nistrimsatvam) applies but to the sword
(asau);

curvature / deviousness (vakratd) but to the bow;

head-shaft feathers / indigence (mdrganatvam) but to the arrows.

(Translation adapted from EppLiNG 1989:1233.)

The only evident common feature is that the words nistrimsa and mdirgana occur and are used
punningly. But the immediately preceding stanza illustrates the figure of a s/esa involving incon-
gruous actions (viruddhakarma), which might be the figure that our poet intended. Kavyidarsa
2:318 reads:

rigam adaréayann esa varuniyogavardhitam
tirobhavati gharmarhsur angajas tu vijrmbhate
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CXXIV.
(11) nipitan nilakanthena kanthalankrtaye visam
vivudhanam .r. .arthan tu yenodvantam vacomrtam ||

124a °kanthena ] JacqQues; °kanthe[na] FinoT 124¢ vivudhanam .r.
.arthan tu ] JacQues; vivadhana[m] . . . . rthantu Finot. JacQues? adds
in a note: “Il W'est pas possible de lire plus, il y a une épeaufrure 4 la cassure de la
stéle ; le pandit N. R. Bhatt propose vratdrthan, prajirthan ou traparthan.” We
have chosen rather to translate priyirthan. No upper loop of an i is discernible,
but these tend to be rather tight and small when attached to the letter p in this
inscription. 124d yenodvantam | JACQUEs; . . . o dvantam FiNnoT

e Frsragad fam
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124. The blue-throated [Sival (nilakanthena) drank poison to decorate his throat
(kanthailarikriaye); Rajendravarman (yena), however (u), spewed forth (udvintam) the

nectar of his speech (vacomrtam) [[as a favour (priyartham)]] to the learned (vibud-
hanam) B4

The blue-throated [Siva] drank poison, with the result that it adorned bis
throat, but [in fact] in order to favour the gods (vibudhanam); Rajendravar-

The sun (gharmamsub), displaying a scarlet (rigam) that has swelled from con-
tact with the western quarter (vdruni®), declines (tirobhavati); while (tu) Love
(arigajah), displaying a passion (rdgam) that has swelled from contact with wine
(varuni®), increases (vijrmbhate). (Translation adapted from EppLING 1989:1231.)

31¢This translation assumes that the damaged word was priyarthan, “as a favour”, or something
with that sense. The word vibudhandim has been consciously chosen because it may refer both
to learned men at Rijendravarman’s court and to gods, who were the recipients of ambrosia
when the milk-ocean was churned, which was the occasion when Siva drank the poison that
also emerged from the milk-ocean. Siva drank it to protect the universe, but this mythological
feat is here ironically presented as an act of vanity, in order to contrast it with the supposed
altruism of Rijendravarman’s pouring forth of nectareous wisdom, perhaps in the form of
poetic compositions.

Rajendravarman is often favourably contrasted with other gods and mythological person-
ages, but somewhat unusual here is the use of the figure vyatireka involving Siva. And indeed
it seems that we are perhaps intended, as Harunaga IsaacsoN has suggested, to read the stanza
first as a standard vyatireka, as translated above, implicitly criticising Siva, however playfully,
before doing a double-take and re-reading it in a way that shows that, although the two are
contrasted because one swallows poison and the other spews forth a sort of nectar, their mo-
tives can actually be reversed, and Rijendravarman is not really shown to be superior to Siva.
A second translation, showing this, is given next.
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man spewed forth nectareous speech [in order to adorn his own throat, but in
such a way as to please the learned].

CXXV.
sandrair yyasyadhvare dhiimair ardhvagai ruddhadrstibhih
vraddhno dhunapi digbhrantais svadhuryyair bhramyate dhruvam ©

125b drdhvagai ] JacqQues; trdhaga® FinoT

AT eaTeay e wggrer:
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125. Surely (dhruvam) it is because of the dense (sdndraih) plumes of smoke (dhimaibh)
that rise up (izrdhvagaih) on the occasion of Rajendravarman’s (yasya) sacrifices (adhva-
re) that his draft animals (svadhuryaih) have their vision blocked (ruddhadystibhib), are
confused in their sense of direction (digbhrantaih) and cause the Sun (vradhnah) to
turn round and round (bhramyate) even today (adhundpi) B

CXXVIL
(12) sandhuksya dhamavahnim yo dvitsamidbhis saminmakhe
aksinan daksi[nam] kirttim digdvijebhyas samadisat ||

126a sandhuksya dhamavahnim ] JacQues; sa . . . ya dhama . . . .
. Fivor 126¢ aksinan | JacqQues; [a]ksinan FiNnoT 126d digdvijeb-
hyas ] Jacques!; di[g]dvijebhyas Finor; digd(v)ijebhyas JacqQues?
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126. After kindling (sandhuksya) the fire of his energy (dhamavahnim) with the pieces
of firewood that were his enemies (dvitsamidbhib) in the sacrifice that is battle (samin-
makbe), he offered (samadisat) his fame (kirtim) as an unstinting (aksindm) honorarium

(daksinam) to the brahmins that were the directions (digdvijebhyah).

317The Sun continues roaming for ever, without ever reaching his destination. Perhaps the
supposed confusion of his horses alludes to the fact that the sun does not simply move from
East to West, but veers to the South in the winter months and back to the North in the summer.
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CXXVIL.
dvisatan nyastragastranam pranamasithilikrte
capasyaiva gune yasya viratir na tu dhanvinam ©

127a nyastrasastranam | Understand: nyastasastrandm.

~
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127. He set aside (viratih) the string (gune) just (eva) of his bow (cipasya), which
he slackened in the face of the prostration (prandmasithilikrte) of his enemies (dvi-
satam) when they had set down their weapons (nyastasastrinam); but [he did] not (na)

have any indifference (viratih) towards the virtues (gune) of [those enemies as] archers
(dbhanvinam) B3

CXXVIIL
(13) suvrtto sisuhrd dhrdyo bhujo yasya mahibhujah
durhrdam asuhrttv[e] pi pratitas sarvvada rane ||

128a si | JacQUES; pi FINOT. JACQUES proposes that one should understand pi.
128¢ asuhrtevle] pi] conj; asuhr[dam ca] FiNoT (unmetrical); asuhrt t[v a]pi
Jacques!; asuhrt tvapi JacQues? (unmetrical)

gl ST g qST T80 WEre:
Tearqe~d §f0 gdiaeasaar W 9z

The arm (bhujah) of this (yasya) king (mahibhujah) was always (sarvada) understood
(pratitah) to be well-rounded (/well-conducted) (suvretah), comely (hrdyah) and a
friend to its sword (ﬂsz’:u/am’) in battle (rane), in spite of (api) its being unfriendly /

318 More literally: “[There was] cessation with respect to the string”.

39]f we did not assume a second meaning of viratih, then this could perhaps mean that he
did not desist from virtue in his dealings with his soldiers, or that he continued to require that
his soldiers be virtuous. Perhaps one could instead understand the whole as follows: “He set
aside (viratip) the string (gune) of his bow, which he slackened in the face of the prostration of
his enemies when they had set down their weapons, but not when they held onto their bows
(na tu dhanvinam).” But this seems to have less point and to give no weight to the eva.

320We had earlier been tempted, following FiNoT’s misreading and JacQuEs’ assumption that
the misreading probably reflected the poet’s actual intention, to correct asi° to api. But asisuhrt
is in fact an echo of the idea expressed by nistrimsam vallabham in st. 223.



196 Text and Translation

a taker of lives (asubrttve) for the cruel-hearted (durhrdim) B3

CXXIX.
ekadravyasritam bhavam jaatva dvidjaatibhavitam
karmmukesticitan karmma saviSesam vyadhatta yah ©

129b dvidjhad® ] JacqQues; dvidjati® FiNoT
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(o — (o o .
R TG HIRIT 9T T 938

129. Knowing (jdtva) that the thoughts (bhavam) cultivated by his enemies and
their relations (dzzz'quizdtz’bhdvz’tam) were fixated on wealth alone (ekadravyisritam),
he took special action (savisesam karma vyadpatta) of a kind suited to his bow and
arrow (kdarmukesiicitam), [viz. he fought them] .B23

He rendered action (karma), which belongs (ucitam) to entities that are ef-
Sicacious ( kérmukesu), [truly] endowed with its unique particularities

32'This falls flat in translation, since its effect depends in large measure on the alliterative
patterns: suvrtto chimes with asisubrd and with hrdyo, durhrdim and asubrttve, while bhujo is
echoed by mahibhujah. The positive words expressing friendliness in the first line are contrasted
with asubrttve, “being unfriendly”, and by splitting that word differently we arrive at the further
sense “being a remover of life-breath (asx°)”.

32> Alternatively, as Harunaga Isaacson suggests, we could understand “intensely practised
(-atibbavitam) by one who knows his enemies (dvidjiia-)”.

323'This may seem to go against the spirit of stanza 122, but we must be aware that the poet is
here constrained by the need to achieve a stanza that makes some sort of sense on two levels of
meaning, one concerning Rajendravarman and his treatment of his enemies, and the other a
paraphrase of the Vaisesika definition of karman, as Diwakar AcHarya has kindly pointed out
to us (email of 5.vi.2014). The definition in question is this (Vaisesikasitra 1.1.17): ekadravyam
agunam samyogavibhdgesv anapeksakiaranam karma, which Basu translates as follows (1923:27):
“Residing in one Substance only, not possessing Attribute, an independent cause of Conjunc-
tions and Disjunctions — such is the mark of Action.”

324As S. L. P. ANjaNEYA SARMA has pointed out, we could instead understand a compound
still with the meaning “belonging to the bow and arrow” in this second interpretation also. In
fact, as Harunaga Isaacson observed, the Vaisesikasitra actually contains a discussion (5.1.16—
18, translated by Basu 1923:158-160) of the particularities of the actions of an arrow impelled
by a bow. We could therefore understand the second level of meaning in this stanza to explain
that the king “performed the actions proper to bow and arrow having understood the nature
[of those actions] (bhivam) in all their particularities/according to [the school of philosophy
named after its focus upon] visesas”. (Understanding bhdvam to mean “nature” and taking it
as the object of j7idtva is a suggestion of Judit TorzsOK.)
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(saviSesam), in as much as he realised it to be (jhatva) a thing (bhavam)
that belongs to only one substance (ekadravyasritam) and that is intent on
[making things] disjoined and conjoined ( dvidjﬁétibhévitam).

CXXX.
(14) sulinadhyasitam bhaktigambhiram yasya hrdguham
tannetranalabhityeva vivi§ur nanyadevatah ||

130d °devatih ] JacqQues: °devata FinoT
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In the cave of his heart (yasya hrdguhiam), which was inhabited (adhydisitam) by the
Wielder of the Trident (s#/ina), and which was deep with devotion (bhaktigambhirim),
no (na) other deities (anyadevatih) entered (vivisuh), as though (iva) out of fear (°bhi-
tyd) of the fire from His [third] eye (tannetrinala®).

CXXXI.
ramanam hrdayarame tisthantam kamataskaram
prajihirsur ivasranto yo vivesa muhur mmuhuh ©

AT g2 faged Froaaesiq
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131. Into the gardens that were the hearts (brdayirime) of ladies (ramandm) Rajendra-
varman (yah) entered (vivesa) again and again (mubur mubub), untiring (asrintah), as
though (7va) he wished to attack (prajihirsub) the thief Kaima (kdmataskaram) residing
there (tisthantam).

CXXXII.
(15) yogodyato pi ya$ $antau namnaiva dvidbhayankarah
darad dhi rajasimhasya gandham ghratva dvipa drutah ||

325'This last interpretation is particularly awkward and therefore doubtful. Perhaps one could
instead assume, for this sense, a compound of dvidbhiva and jratibhiva to which the suffic itac
has been added: “characterised by the disjunction [literally ‘hostility’] and conjunction [that it
causes]”. In any case, although it seems certain that this stanza playfully alludes to the ideas of
Vaiesikas, a smoothly plausible interpretation for the whole has until now eluded us.
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132. Even when (api) he was ready to engage himself in a treaty (yogodyatah) of
peace (santau) B4 by his name (ndmna) alone (eva) he aroused fear in his enemies
(dvidbhayarikarah). It is well-known that (/i) elephants (dvipih) flee (drutiah) when
they [merely] smell (ghritva) the scent (gandham) of a lordly lion (rdjasimbasya) from
afar (dariz).

CXXXIII.
mantraviryyaprayogadhyam prapyananyavareva yam
krtartha kamada prthvi karajamarddamarddavat ©

133b prapya® ] JACQUEs; prapya® FinoT
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133. The earth (prthvi), when she attained (pripya) him (yam), who was richly en-
dowed because of the deployment of the power of mantras (/because of the use of
good counsel and manliness) (mantraviryaprayogidhyam), was as though (iva) she had
never had a husband before (ananyavara), fulfilled (krtirtha) and wish-fulfilling (//ove-
bestowing) (kdamadd) because of the gentleness of the pressure resulting from his taxes

(/because of the softness (*mardavat) of the pressure of his nails) (karajamarda°).B22

326 Additionally, we could perhaps interpret the first pida to mean “Even when engaged in
Yoga, at peace,...”. This would then be the second time that the text of this inscription has
spoken of Rajendravarman practising some form of Yoga: the first was in stanza s3.

327'The trope of the earth flourishing under the new king as though she were a virginal bride
is an old one: cf., e.g., Raghuvamsa 4:7:

manuprabhrtibhir manyair bhukta yady api rajabhih
tathapy ananyapiirveva tasminn asid vasundhara

Although the earth had been ruled by kings of good repute beginning with
Manu, nonetheless under his reign it seemed as if she had not belonged to anyone
else before.

But the poet here has intensified the sexual imagery by alluding, by means of a pun, to the
bridegroom impressing nail-marks on the bride during love-making. As in Kalidasa’s stanza,
we have assumed an uzpreksa, but if it were not for the echo of the Raghuvamsa, we could, as
S. L. P. ANJANEYA SARMA suggested, have assumed an upama, understanding “The earth, when
she attained him ... was like [a bride] who had attained a matchless husband (ananyavari)...”
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CXXXIV.
(16) yuktir etavata tyakea kantiratne pi darsite
yaj jagaccittasarvvasvam ahrtam yena sarvvada ||

134d ahrtam ] JacqQues; [a]hrta[m] FinoT
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134. Rajendravarman (yena) left logic (yuktih) behind (¢yakta) in as much as (etavata. . .

yat), even though (api) he proffered (darsite) the jewel of his beauty (kdntiratne), he
stole away (@hrtam) for all time (sarvadi) all the property consisting of the hearts of
the world (jagaccittasarvasvam)!

CXXXV.
nyastasastro vane supto harir yyogaparo py ajah
kantarddhangadharo rudro yan jigisum smarann iva ®

135¢ °ngadharo ] Jacques; °néadharo FinoT
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135. As though (iva) at the thought of (smaran) Rajendravarman (yam) set upon vic-
tory (jigisum), Hari abandoned his weapons (nyastasastrah)i23 and slept (suptah) on the

Puns in the Indian subcontinent about “hands” and “taxes” (ka74) are common enough (e.g.
Kuttanimata 762). In Cambodia, they have occasionally passed unnoticed, perhaps in part
because readers are influenced by an awareness that there was no monetary economy. For an
example, see K. 762, stanza 3, reinterpreted by GoopaLL 2011b (Annuaire de 'EPHE t. 119,
p-97) and GOODALL 2021, p. 19. For what is probably a later variation on the same trope, see,
for example, K. 288, st. 33. For kara simply in the sense of “tax”, see K. 53, st. 20; K. 1320,
st. 60; and K. 692, st. 61.

As for the tantric interpretation of mantra, it seems justified here given that there are other
indications in this inscription (st. 20, 31, 40, 59, 88, 117) that Rajendravarman had received
an initiation into the Mantramarga and that he drew strength from the use of such mantras.

328 A5 Judit TOrRzsOk has pointed out, we may take this attribute with each of the gods men-
tioned.
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waters (vane), while (api) Brahma (zjah) gave himself up to Yoga (yogaparah), [and]
Rudra took on half the body of his beloved (kintirddhirgadbarah) B2

CXXXVL
(17) sphutasindivarasrastaraktamadhvasavecchaya
dvitchrir bhrigiva babhrima yasya dorhradasannidhau ||

136d dorhrada® ] Jacques; dormrada® Finot
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136. The glory of his enemies (dvitchrih) bumbled about (babhrima) like (iva) a female
bee (bhrrgi) in the vicinity of the lake that was his arm (dorhradasannidbau) B39 out
of a desire for the sweet juice (°madhvisavecchaya) that was the blood flowing down
(°srastarakta®) from the fully opened water-lily that was his sword (sphutisindivara®).

329'This translation reflects the notion that even the gods withdrew when they knew Rajendra-
varman to be on the war-path. Claude JacQues quoted aloud in the CIK seminar from notes
that he took while reading the inscription some decades ago in Pondicherry, that N. R. BuarT
referred to the proverbial notion that one should never attack a man who sleeps, a man engaged
in yoga or a woman. This idea may have been cited by N. R. BHATT in the form of a Sanskrit
stanza, which we have not been able to locate, but that might have been similar to a stanza
pointed out to us by Devaki KarLE from the Bhigavatapurina (1.7:36):

mattam pramattam unmattam suptam balam striyam jadam
prapannam viratham bhitam na ripum hant dharmavit

One who knows Dharma does not strike an enemy who is intoxicated, inatten-
tive, mad, asleep, a child, a woman, dumb, a suppliant, deprived of a chariot,
terrified.

Attacking somebody who has laid down their weapons is not mentioned in this particular
list, but the Mahibhirata makes frequent mention of the fact that attacking someone who
is myastasastra is not right (e.g. in 7.131:3). The fancy appears thus to be that the gods each
assumed some stance that meant that a just king could not attack them.

Alternatively, one could perhaps translate this stanza to reflect the notion that the gods,
knowing that Rijendravarman would take the universe well in hand, withdrew to do what
they most enjoyed, but this interpretation seems less convincing.

339The odd comparison between an arm and a lake seems to be used only because the blood-
dripping sword brandished above it is likened to a nectar-dripping water-lily. Perhaps the bluish
sheen of the steel blade prompted the choice of a blue water-lily (rather than a red lotus), but
perhaps also the sharply pointed shape of the petals.
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CXXXVII.
naksatrakulasampannam bhatanam avakasakrt
vyomevaripuram yasya $abdamatrena laksitam ©
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137. [Each] city of Rajendravarman’s enemies (arikulam) resembled (iva) the ether

(vyoma):

full of crowds of stars (naksatrakulasampannam), affording space
(avakasakrt) for the [other] elements (bhitinim) [and] characterised
(laksitam) by the subtle element of sound (fﬂl?dﬂmdtrena);@

[for these words can also mean:]

it was a void (vyoma), no [longer] (na) filled with clans of warriors
(ksatrakulasampannam); iz afforded space for ghouls (bhutanam); [because
nothing else remained,] it could be known (laksitam) by its name alone
($abdamatrena).

CXXXVIIL
(18) sarakarsakulo yasya vahinidurggasamgatah
vane khadgasahayo ris samyatsamstha iva drutah ||

33'For Vaisesikas (followed by many other thinkers), the one quality that belongs to dkisa
is that of sound, which, for Sankhyas and many theists, is a zanmdrra (“subtle element”).
Sankhyas and others also hold that a distinctive characteristic of ether (vyoman) is to furnish
space. To suit the desa, sabda-tanmatra is shortened here to sabda-matra. Alternatively, we
could understand “by sound alone”. The ornament here is presumably what Dandin would
have called samdnopama (see notes on st. 189 below), but the pun on naksatra may have been
borrowed from another stanza of the Kavyidarsa, one illustrating a slesa for which the words

have to be split variously (bhinnapada), namely (2:312):

dosakarena sambadhnan naksatrapathavartina
rajAia pradoso mam ittham apriyam kim na badhate

Why does evening (pradosah), associate of the night-bringing (dosikarena) moon
(rdjnd) moving along a path amongst the stars (naksatrapathavarting) not torment
me, [while I am] thus without my beloved (apriyam)?

Why does this vicious man (pradosah), associate of a king (vdjia) who is a [veritable]
mine of faults (dosikarena) and who does not follow the path of warriors (na ksatra-
pathavarting), not harm me, who am thus disliked by him (apriyam)?



202 Text and Translation

138a sarakarsakulo ] Jacques; $arakarmakulo Finvor, who adds this note:
“Corr. ¢arakarma.” 138c khadga® | Understand: kbadga®.
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138. [Even] in the forest (vane), Rajendravarman’s (yasya) enemy (arih) keeps running

(drutab)@

perturbed by the scratching of the reeds (szrakarsikulah), 23 surrounded
by rivers and impassable places (vihinidurgasamgarah) E34 having [only]
rhinoceroses for companions (khadgasahiyah),

finding himself situated as though in battle (samyatsamstha iva) F3 [where he was]

thrown into confusion by the [rapid] drawing of [his opponents’] ar-
rows (Sarikarsikulah), [and although] equipped with armies and fortresses
(vahinidurgasamgatah), befriended [only] by his sword (khadgasahayah).

CXXXIX. [a. na-vipuld: —v — — v v v —]
vairino dhyananirata vitaraga guhasayah
yasye$asyanghriyogena vina nalam vimuktaye ®
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139. Rajendravarman’s enemies (vairinah),

332 As Judit TORZsOK points out, we could also understand a simpler upama with the structure
“The enemy who had fled (drutah) into the forest seemed to be situated [still] on the battlefield.”
Other construals are also conceivable.

333Claude JacQues, following BHATT, suggested “confus par I'entrave qu’étaient les roseaux”.
Semantically closest might be “the drag” of the reeds, whose long dense blades would restrict
fast movement. S. L. P. ANJANEYA SARMA suggested that they might have been “confused in the
matter of uprooting reeds” for building huts in which to live.

334As Harunaga Isaacson points out, we could also take this to mean “he resorted to river
fortresses”, since vahinidurga is a type of water-fastness. In that case, we could also understand
vane to mean “water”, and the presence of reeds (s274) would be natural.

335Conceivably this could instead be a babuvrihi: “whose condition (samsthd) is that [in
which he would be if we were] in battle”.
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given over to meditation (dhyananiratah), devoid of passions (vitaragah),

living in caves (guhasayah),B38 were not capable (na alam) of attaining lib-

eration (vimuktaye) without (vina) resorting to the feet (anghriyogena) of
the Lord (asya). ..

gave themselves over to [anxious] cogitation (dhyinaniratih), were beyond all passion
[for luxuries], withdrew into caves [to hide], and were not capable of attaining free-
dom (vimuktaye) without clutching the feet of Rajendravarman (yasya), their sovereign
(iSasya).

CXL.
(19) kaham bharttra parityakta $vapadais sthatum utsahe
itivaripuri yasya pravisad davapavakam ||
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140. ‘How can I (ki aham)i32 endure (utsabe) to remain (sthatum), abandoned (pari-
tyaktd) by my Master (bhartri), among wild beasts (svapadaih)?” — as though (iva)
thinking this (i#7), the citadel of Rajendravarman’s enemies (aripuri) entered (pravisat)
the fire of a conflagration (ddmpdwzkam).@

33¢Judit TorzsOk suggested that hrdgubasayah was perhaps also hinted at, which might mean
“those whose intentions / thoughts concern the heart” or “they resorted to [the meditative
internal space that was] the cave [in their own heart]”. A suggestion of such a hint may indeed
be present (cf. 130 above).

337This expression in this meaning is unfamiliar. It should literally mean “who am I...?2".
Perhaps it could mean: “what sort of a person would I be [if I remained]...?".

338The conceit (utpreksd) clearly is that the enemy’s city is like a “virtuous woman” (sati)
who immolates herself, either upon her husband’s funeral pyre or upon another fire. I do
not know whether any ancient Khmer instances of wives “committing sa#i” by immolating
themselves have been published, and so it may be worth mentioning that there appears to be
one in the twelfth-century four-sided stela from Phnom Rung celebrating the achievements
of Narendraditya, namely K. 384. At the very bottom of the last face, four scruffily written
stanzas have been squeezed in after the rest of the text had been engraved. The second of
those extra stanzas records, I believe, Narendraditya’s decease and the self-immolation of his
wife. Earlier transcriptions do not give an intelligible text, and so I give below my own text,
reconstructed from various photographs. I have prepared a complete edition (recording the
readings of earlier scholars) and translation, which will appear shortly, in which this stanza is
numbered 5.14 (14th stanza in the fifth and final parala):

(21) hiranyasa[no](r ja)[na] (ke) narendra-
(22) ditye gate svas sadane (ja)nanya(m)
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CXLIL
yasya satvavato viryyam rane drstva dvisadganah
satvepsayeva simhadiyuktam anvavasad vanam ©
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141. Réjendravarman’s (yasya) enemies (dvisadganah), seeing (drstvd) the heroism
(viryam) in battle (rane) of this courageous (sattvavatah) [king], settled in (anvavasar)
the forest (vanam), full of lions and the like (simhadiyuktam), as though (iva) desirous
of obtaining courage / beasts (sattvepsaya).

CXLIL.
(20) madonmatto pi tungo pi niyojyo dharmmasadhane
itibhendragano yena dvijebhyo dayi bharisah ||
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142. ‘Although (api) drunk on alcohol (/intoxicated because in musth) (madonmattah),
although (api) haughty (Itall) (rurigah),23 they may be employed (niyojyah) for accom-
plishing Dharma’ (dharmasidhane) — with this in mind (i#), Rajendravarman (yena)
gave (addyi) noble elephants (ibhendraganah) in plenty (bhirisah) to brahmins (dvije-
bhyah).

(23) agnipravesena divan(?)gatayam
(24) bhaktya hiranyo krta (matr)ri(p)[am]

When Narendraditya, the father of his son Hiranya, had gone (gaze) to the heav-
ens (svassadane), and when [thereupon] his mother (jananyim) had gone to the
heavens (divarigatiyim) by entering the fire (agnipravesena), Hiranya out of de-
votion (bhaktyi) made (akrta) an image of his mother (matrripam).

339'The point is not that he thought the elephants were drunk or arrogant, but they can be
described in terms that appear to mean this: the sthaza implies thus that the elephants seem
unsuitable as gifts for brahmins (since they could be described as “drunk” and “haughty”). The
figure is thus a form of virodhibhisa, where a first reading yields a contradiction (virodha)
that is then removed by re-reading the words with a different sense. The stanza is presumably
intended primarily to highlight Rajendravarman’s generosity to brahmins.
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CXLIIL
vibhaktim prakrtinam yas saptadha vidadhat pade
taddhitarthaparas casid agamakhyatakrtyavit ©

143a vibhaktim ] JacqQugs; vibhakti® Finot
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143. Employing the seven case-endings (vibhaktim) to nominal bases (prakriinam) for
[forming] word][s] (pade), he was engrossed by the meaning of taddhita-derivations, and
understood about augments, verbs and krtya-derivations (agamakhyatakrtyavit).64d

Dividing (vibhaktim vidadhat) the subjects (prakrtindm) in his realm (pade) into
[the classical] seven [categories of subject] (saptadha), he became devoted to achieving
what was beneficial for them (taddbitirthaparah), knowing what scripture taught to be
his duties (dgamakhyditakrtyavir).

CXLIV.
(21) pratapanalasantapta $anke dahabhisankaya
aplavitasakrd dhatri yena danamvuvrstibhih ||
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144. Fearing a conflagration (dahabhisarikayd), 1 suppose (sarike) B41 Rajendravarman
repeatedly (asakrt) flooded (dplavitd) the earth (dhatri), who was heated by the fire of
his valour (pratapinalasantapti), with the torrents of waters [poured for the solemni-
sation] of acts of giving (danambuvrstibhih).

349The implication of this non-contextual, grammatical, level of meaning (which in fact,
because of the deployment of several technical terms of vydkarana, leaps more readily to the
eye than the supposedly primary one) is that Rajendravarman was a master of the Sanskrit
grammatical system (a point reiterated in st. 171). As S. L. . ANJANEYA SARMA points out, in
order to form taddpita words correctly, one needs to understand about cases-endings (e.g. to
apply tasyapatyam), infixes (dgama), such as the ai used in words such as naiyayika, and also
about verbal actions, for instance to form muitsika, meaning one “who kills fish”.

34'This interjection is a conventional marker for indicating that this is a figure of exaggerated
poetic fancy (utpreksd).



206 Text and Translation

CXLV.
sumanoharini yasya gunair vvaddha vikasini
lokatrayasriyadyapi kirttimala dhrtadhikam ©

145a vvaddha ] JacqQues; vvad[dh]a Finor
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145. Even (api) now (adya) the Fortune of the triple world (lokatrayasriya) bears (dhria)
splendidly (adhikam) a garland that is his fame (kirtimala) created (baddha) by his

virtues (gunaib), which is ravishing (sumanobarini) and ever-expanding (vikdsini),

a veritable garland of glory (kirtimalam) tied together (baddha) by strings
(gunaih), which carries flowers (sumanoharini) and is in full bloom

(vikasini) on her head (adhikam).

CXLVL [c. na-vipula: — —v — v v v —]
(22) yasya sagaragambhiraparikha bhasmasatkrta
campadhirajanagari virair ajianukaribhih ||
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146. Rajendravarman’s (yasya) soldiers (viraib), following his orders (zjndanukaribhih),
reduced to ashes (bhasmasatkrid) the city of the overlord of Campa (campidhirijana-
gari), whose moat was as deep as the sea (sagaragambhiraparikhi) B3

CXLVIL
vivarnnau caranau yasya nrpamolimanitvisa
sarvvavarnnanurakea tu nirmmalorvvi bhujoddhrta ©®

147b nrpamoli® ] JacQues; nrpamauli® Finot. Jacques? adds the following
note: “Corr. : *mauli® ; le lapicide avait d’abord gravé cette legon, puis il arasa ;
on trouve d’ailleurs assez souvent la lecon moli dans I'épigraphie khmére.”

34*This stanza seems strikingly empty of elaborate rhetorical figures, either of sound (s26-
dilarikara) or of sense (arthilarikaira), as though it were perhaps simply relating an event. Its
formulation seems to imply that Rajendravarman issued orders from a distance and was not
himself more directly involved.
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147. Réajendravarman’s (yasya) feet (caranau) were discoloured (vivarnau) by the rays
(°tvisd) from the gems of the crest-jewels of [vassal-lkings (nrpamaulimani®); but (zu)
the earth (urvi), raised up by his arm (bhujoddhria), was spotless (nirmald) and

tinted with all manner of colours. ..

favourable to all the varnas (sarvavarnanurakri) 543

CXLVIIL
(23) kalir ekantavamo pi daksino yasya $asane
drutarin anududrava tejonalabhayad iva ||
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148. The Kali-era, although (api) entirely contrary (ekantavimah), under Rajendra-
varman’s (yasya) rule (Sdsane) was compliant (daksinah) and ran behind (anududriva)
his fleeing enemies (drutdrin), as though (iva) from fear of the fire of his energy (z¢jo-
nalabhayit).

CXLIX.
tatha niranidher yyena ksoni niskantakikrta
nadyapi skhalita kirttir yyathaika sarvvato gata ©

149b niskantakikrea | niskantaki krea FinoT, JacQues 149d yyathaika ]
JacqQues; yathaika Finot

34The play on words here makes his feet devoid of varna (discoloured), while the earth in
his hands seems, upon first reading, to be “tinted with all manner of colours”, before the reader
realises that this must in fact mean that the earth, under his rule, is propitious for all the varnas,
the upper echelons of brahminical society. The figure is thus again a form of virodhibhisa,
“appearance of contradiction”. Of course one could instead regard the earth as really having
every sort of colour, in which case there is no contradiction and the figure is instead vyatireka.
Harunaga Isaacson has suggested that an entirely different structure might have been intended:

His feet were made off-colour by the [multicoloured] rays from the gems of the
crest-jewels of [vassal-]kings, whereas the earth, multicoloured (/propitious to all
varnas) was made [monochromatically] pure when lifted up by his arms.
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149. Rajendravarman (yena) made (krzd) the earth up to (#44) the ocean (nirani-
dheh) so (tathd) cleared of thorns (niskantaki) that (yathd) even (api) today (adya) his
Fame (kirtih), alone (¢kd), without (na) stumbling (skhalitd), reaches (gatd) everywhere
(sarvatah).

CL.
(24) gunesu mukhyaya vrttya gaunya dravyesv avarttata
gananapi matam yasya kadyapiyam anujjhatah ||
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150. As for his respect (ganandpi), it was given principally (mukhyaya vrityd) to virtues
(gunesu) and secondarily (vrtzya gaunyd) to wealth (dravyesu), for he did not depart
from the views of Kasyapa,i+d

[according to which] number (ganand) is found in a literal sense
(mukhyaya vretyd) among qualities (gunesu), and [only] in a secondary
sense [by way of inherence] in things (dravyesu).B44

CLL [c. ma-vipula: — — v — — | — — —]
yathakaman dvisadkamah kva nililye nu nirbhayam
yad yasya yane dhalibhis saindhakarikrta disah ®

344This one-syllable word has disappeared in sandhi with the word tatha that precedes it.

345In the contextual sense, this may refer to Kasyapa the author of teachings of Dharma.
Perhaps there is no particular teaching or opinion attributed to that Kasyapa that the author had
in mind. The view espoused is common to many authorities, namely that one should accord
respect to people primarily for their virtues rather than for their wealth. This view might be
characterised as being completely in line with Dharma, and thus in line also with the teachings
of Kasyapa, a well-known authority on Dharma, but one whose name conveniently allows for
a punning allusion to Vaidesika thought. Of course kisyapiya might also be an adjectival form
from kasyapi, “earth”, but it seems difficult to work that construal into a fitting interpretation.

346Kagyapa is also another name for Kanada, the supposed founder of the Vaisesika philo-
sophical school. The property of “number” (samkhyd) is classed by Vaidesikas (Vaisesikasiitra
1.1.5) among the gunas (and not among dravyas). Number “inheres” in dravyas by a relation
of samaviya.
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151a dvisadkamah | Understand: dvisatkamah. 151b nililye ] JacQues;
nililyo FinoT 151c dhilibhis ] dhalibhis Finor, JacQues (unmetrical)
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151. Where (kva), surely (n#), could the Kama that was his enemy (dvi;atkdmab)@
settle down [to rest] (nililye) as he wished (yathikamam) without danger (nirbhayam),
since (yat) [all] the directions (disah) were made blind dark (sindhakarikriah) by the
dust (dhalibhih) of Rajendravarman’s (yasya) [military] campaigns (yane)?

Where, to be sure, could the enemy Kama(dvisatkamah) settle down as he
wished without danger, since everywhere (disah) was filled with the presence
of the enemy of Andhaka (sandhakarikrtah) by the dust of Rajendravarman’s
passage (yine)48

CLIL
(25) pradhvamkrta sada premna vidagdhadhiyam utsuka
na (n)irasthata yaf jatu rajavidya kulangana ||

152a pradhvamkrea | pradhvam krea Finor 152a premna | Understand:
premna. 152c (n)irasthata | JacQUEs suggests that we should understand
nirdsthita.
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152. Invariably (sadi) bound (pradhvamkrti) by aftection (premnd), that well-born
lady (kulirigana) Politics (rdjavidyd), being desirous [of him] (utsuka), never (na.. .jatu)
rejected (nirasthata4d) this [king] (yam) of polished intellect (vidagdhadhiyam).

3470ne could perhaps instead understand “the desires of his enemies”.

348The enemy of Andhaka is of course Siva, who burnt Kima, and so an implication of this
second level of meaning is that Rajendravarman spread his Saiva faith wherever he went. So yane
in this second interpretation refers perhaps not to military campaigning, but to pilgrimages.

349We might have expected rather nirdsthat, “threw over”, a third person singular aorist at-
tested, for instance, in the Bhattikivya, from the verb niras. WrITNEY (in his The Roots, Verb-
forms and Primary Derivatives of the Sanskrit Language) cross-refers from as to sthd, for which
the aorist form dsthar may also occasionally by attested, but we are not aware of post-Vedic
use of the root stha prefixed with 7ih (or indeed with #7ih and 4). It is for this reason also that



210 Text and Translation

CLIII.
saksat prajapatir ddakso daksinam ksanam aksinot
sakalam sakalankam yah kalidosakaram krti ©®

153a ddakso daksinam ] JacqQues; dakso daksina® Finot
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153. Being a [veritable] creator Daksa (/a skilled sovereign) (prajapatir daksah) in per-
son (sdksar), this expert [king] (kr#i) caused to waste away (aksinot)

..the quarrelsome (kali-) full (sakalam) moon (-dosakaram), along with its
[deer-shaped] blemish (sakalankam) during the inauspicious period [of the
darkening formight] (adaksinam ksanam).. B9

we hesitate to assume, with Claude JAcQUEs, that niristhata is an error for nirdsthita (thus a
marginal note in JacQues'). We assume instead that niristhaza is intended as an armanepada
aorist form from niras, for which I have found one attestation in a stanza quoted in an on-
line dictionary of krt-sufhix forms (https://kosha.sanskrit.today/word/en/-/iso#
kridanta-mala, consulted 29.ix.2021):

$astrapagaram calatam padoddhatam rajo bhatanam adadhat prabham raveh
ksvela ca vaditraninadamamsala ghanaghananam ninadam nirasthata

The dust thrown up by the feet of the soldiers as they moved, brandishing their
weapons (Sastrapagiram), covered the radiance of the sun, and their battle-cry,
thickened by the clamour of musical instruments, eclipsed (niristhata) the roar
(ninadam) of the monsoon clouds (ghandghaninim).

As Harunaga Isaacson has pointed out, this is 1:36 in Vasudevakavi’s Visudevavijaya, a sds-
trakdvya written in Kerala in the fifteenth century (according to BHATTACHARYA and SARKAR
2004:1609) to illustrate the rules of the Astidhyiyi. The form niristhata is also quoted as the
aorist dtmanepada of niras in Vasu’s translation of the Siddbintakaumudi (Vasu 1995, vol. 2,
ch. IV, § 100, p. 365). Vasu states there the verbal root as “preceded by any prefix is conjugated
in the Atmanepadi”.) But, as S. L. P ANJANEYA SARMA has pointed out, the use of either paras-
maipada or dtmanepada for the root as (asu ksepane) when preceded by an upasarga is allowed
for in the Kisika on Astadhyayi 3.1.52, following varttika 3 on Astidhydyi 1.3.29 as it appears
in the Mahibhisya (upasargid asyatyihyor va vacanam). The same virttika and the rule 1.3.52
are quoted in Vasudevakavi’s auto-commentary, called the Padacandrika.

359The moon married Daksa’s daughters, but favoured only one of them, Rohini, so the
others returned to their father’s home. Daksa, in response, cursed the moon to waste away
with consumption. He afterwards modified the curse to allow the moon to recover every other
fortnight. See Mahabhirata 9.34:38f. We could also take adaksinam here to be an adjective

» o«

to the moon, who might be described as “not compliant”, “not sincere”.


https://kosha.sanskrit.today/word/en/-/iso#kridanta-mala
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the entire (sakalam) grubby (sakalarikam) mass of faults produced by
Kali (kalidosikaram) during the propitious time [of his reign] (daksinam
ksanam) B3

CLIV. [a. na-vipuld: v — v — v v v —]
(26) sadakrte makhasate yas tatair dhimaniradaih
$arady api nabhag cakre pravrsiva malimasam ||

I54a sadakrte ] JacQuEs?; (s)ada krte FiNoT; sada krte JacQuEs?
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154. His hundred sacrifices (makhasate) never accomplished (sadi [z/e'rz‘e),E Rajendra-

varman (yah) made (cakre) the heavens (nabhah) dirty (malimasam), even (api) in au-
tumn ($aradi), with protracted (tataib) clouds of smoke (dhimaniradaib), as if it were
(iva) during the monsoon (pravrsi).

CLV.
parastrivimukho yo pi sadacaravicaksanah
kenapy ajau parasrinam panigrahavidhim vyadhat ©

As well as its “fiery” alliteration of 4s in the first half (see introduction p. [[§), this stanza has
a simple yamaka in which the first three syllables of pdda c are repeated without intervening
letters (avyapera in Dandin’s terminology), as illustrated in Kavyddarsa 3:6:

rijanvatyah praja jata bhavantam prapya simpratam
caturam caturambhodhiraganorvikaragrahe

On attaining you, your subjects can now truly be said to have become well-ruled
by a king, [for you are] skillful (cazuram) in taking things from the hand of Earth,
who wears the four oceans (caturambodhi®) as girdle.

35'Here, as S. L. P ANjaNEva Sarma has pointed out, we could also understand that he de-
stroyed the mass of faults “in an instant” (ksanam) and “without compassion” (adaksinam).

352This assumes akrte, but one could also defend sadi krte, which could express the idea that
his “hundreds of sacrifices” were “constantly [being] performed”. It seems to me, however,
that the perfect participle seems less natural if the sense has to be continuous. For the trope
of the hundred sacrifices, which can be accomplished only by Indra, see fn. 77 on p.
above. In that earlier place, however, Rajendravarman is said to have accomplished hundreds
of thousands of sacrifices. Nonetheless, it seems conceivable that the poet could in some places
regard Indra as unconquerable in this regard, and in others not.
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155. Practised in good conduct (sadiciravicaksanah), although (api) he [generally]
turned his face from (°vimukhah) others’ wives (parastri®), somehow (kendpi) he per-
formed (vyadhit) the act of taking the hand (panigrahavidhim) of enemies Fortunes
(parasrinam) in battle (djau).m

CLVL.
(277) yasyenasyanyateja 'msi tejasa jayatodaye
niinam aurvvanalo dyapi lino sparddhitayamvudhau ||

I56a °teja’msi | JACQUES; ‘°tejamsi FINoT 156d sparddhi® ] JacqQues;
spharddhi® FinoT

TS 6 99T STadiad
T EA ! AT ST EIfgaamgaT qUs

156. Surely (nanam) the submarine fire (aurvanalah) is hidden (linah) even (api) today
(adya) within the sea (ambudhan) because it cannot rival (asparddhitayi) the fiery en-
ergy (tejasa) of Rajendravarman (yasya), the king / sun (inasya), which, upon his rising
(udaye), vanquishes (jayata) the fires of rivals (anyatejamsi).

CLVIL
vaddha vidhatrahindrena rikta nanam iyan dhara
yena svakirttiratnena purayitva vrsankita ©

(& [a (& [
agT faamargesar et Tafaaea
AT Eh LT AT FUTIGAT 940

157. Surely (ninam) this (iyam) earth (dharid) was tied up (baddhi) by the creator
(vidhditrd) with the [coils of the] lordly serpent [Sesa] (ahindrena) who squeezed it
empty (rikzd),

bound (baddha) [into servitude] under serpent-like princes (ahindrena)
and squeezed empty by them (rikzd),

353In battle, he seizes them by the hand, but the expression panigraha®, particularly when
followed by °vidhim, suggests the taking of a girl in marriage.
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[whereas] Rajendravarman (yena) filled it (parayitvi) with the jewels of his fame (sva-
kirtiratnena) and marked it with Dharma / bulls / fertility.254

CLVIIL.
(28) bhinnebhakumbhanirmukta mukta yena ranangane
rejire vidhavari$rivaspanam iva vindavah ||

354The rhetorical structure is uncertain here, and other interpretations seems possible. For
instance, one could understand the niznam to govern the entire stanza, marking it as an uspreksi:

Surely this earth, once created (baddhai) by the creator, was squeezed empty by
Sesa, [then] filled by Rajendravarman with the jewels of his fame....

Also possible would be an instance of the figure vyatireka in which the king’s actions are con-
trasted favourably with those of both the creator and the cosmic serpent:

Surely this earth was

created / bound by the creator,

held tight / emptied by Sesa,

[but] filled by Rajendravarman with the jewels of his fame and
marked with bulls / Dharma.

Also possible is that this is intended as a vyatireka comparing the king with just one other figure:

Surely the creator, created this earth and made it empty because of great snakes;
[whereas] Rajendravarman filled it with the jewels of his fame and marked it
[everywhere, not with snakes, but] with bulls / Dharma.

It seems possible that the expression ahindrena is intended to refer on the one hand to Sesa,
to whom the creator entrusted the bearing of the earth, and to the “serpent-like princes” who
were the kings rivals on the other. In the first interpretation, is Sesa perhaps fancied to have
squeezed the earth in his coils such that she became “empty” (rik#4)? The snake-like princes may
also have squeezed it empty, but it is possible that the sense “hollowed out” is also intended,
alluding to the fact that snakes hollow out holes in the earth and hide in them. As for vrsirkita,
it is possible that we have not fully understood what is intended. We imagine that the king
establishes Dharma (v754) and that his entire realm is marked by the bulls (v752) that are placed,
as the vehicles and emblems of Siva, in front of 4rigas. Rijendravarman is, in other words,
supposed to have filled his territory with Saiva temples out of devotion to Siva.

Judit TorzsOK, however, believes that “serpent-like princes” may not be referred to, and she
has suggested yet another interpretation (email of 3.x.2021):

Surely, this Earth was created/inlaid [=studded with precious stones] by the Cre-
ator [and then] emptied [of the jewels] by the Snake King [Sesa being also present
at the time of creation and perhaps seen as taking the precious stones for him-
self]. [But] the king filled the Earth with the jewels of his fame and marked it
[rather than with a snake, who may take the jewels] with the bull of Dharma
[who / which will ensure prosperity].
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158b ranangane | Understand: randsigane.
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158. The pearls (muktih) that Rijendravarman (yena) released (°nirmuktih) on the
battlefield (randrngane) from the split temples of elephants (bhinnebhakumbha®) shone
(rejire) as if they were (iva) the drops (bindavah) of tears (°baspandam) of his enemies’
widowed Royal Glories (vidhavarisri °) B53

CLIX.
kirttinadaimvudadhvana » » yadda(na)[vrstayah]
[u]p[ta]n tribhuvanaksetre dharmmav(i]jam avarddhayan ®

159b ~ ~ yadda(na)[vrstayah] ] conj. Harunaga Isaacsons ...... ®).eeee- yada
(na) ...... JACQUES; ............ FIiNOT. JaCQUEs?
y a peut-étre une consonne souscrite & ce d.” 159c¢ [u]p[taln ] conj; 2 p ...n
JacQuEs; ...n FinoT. Here JacQues? notes: “Comme la premiére syllabe, on
pourrait penser 4 74, ou 7 (mal écrit),  la rigueur (car il n’y a pas beaucoup de

notes, apropos of yada: “Il

place), & na, peut-étre avec une consonne souscrite, de toutes facons illisible ; p
est bien net et il semble bien quil y ait un signe souscrit.” It seems to me that
the broad volute visible at the top of the now lost initial letter is of the kind that
one would expect on an # (cf. the first letter of stanza 111 in the middle of the
4th line of face B, the first letter of 185c in line 41 of the same face and the first
letter of 195a in line 46). 159d °v[iljam ] JacQues; °vijam FiNoT

~

FITTATEFREAT « « T2T(F) [F87]

|37 |Faqa =a aeaSHaE T qUs

159. ... by the thunder (ambudaddhvina®) of the roar of his fame (kirtinida°) ...B54
335Cf. Raghuvamsa 6:28:

anena paryasayatasrubindian muktaphalasthtlataman stanesu
pratyarpitah Satruvilasininam aksepasttrena vinaiva harah

When he caused his enemies’ wives to shed teardrops as large as pearls on their
breasts, he returned their necklaces, just without strings.

356Tudit TORZSOK suggested that the two missing syllables could have been °vyiprd, agreeing
with °vrstayah, but there seems not to be enough space on the stone for these letters. The first
missing syllable seems to be a ligature of which the second consonantis a & or a y. The second
syllable must have been narrow, perhapsa . Harunaga Isaacson proposed that something with
the sense of udbhinnam (agreeing with dharmmavijam) would fit. Either *pyanam or °pyitam
(from the root pydy would yield this sense, but they are not common words and may only be
attested in pre-classical literature.
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the rains of Rajendravarman’s generosity (yaddanavrstayah) caused the seed of Dharma
(dharmabijam) to grow (avardhayan) that had been sown (uptam) in the field that is
the universe (tribhuvanaksetre) B3

CLX.
(29) simho nu nopamanarho yasya auryyena samyuge
tatha hi yadbhiyaratir adhyaseta guham hareh ||

160a simho nu ] JacqQues!; sifm]ho nu JacQues?; simhena Finor. The
anusvira may be difficult to read on estampages, but it is visible on the stone.

s ~ NS .
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160. Surely (nu) the lion (simhah) is not (na) a worthy comparison (upamandrhah) for
him (yasya) because of his valour (szuryena) in battle (samyuge), for, to be clear (tathi
hi), his enemy (aratih) out of fear of Rajendravarman (yadbhiya) lay down (adhyaseta)
in the caves (guhim) of lions (hareh) B33

CLXI.

vanirjjivarajansurd ¢ ¥ v v — v »

161a r3jansur a ] JACQUES; r3jamsa ... FIiNor 161c rojani ] JACQUES;
[sa]rojani Finot. The letter before r0jani could not have been a single s, but
it might have been a double one, or a ligature ending in s.

Yy — v
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161. ...B5d

... lotuses ([sa?]rojani) emerge (niryanti) from the orb of his face (mukhamandalit).

357For a similar image, cf. stanza 6 above.

358The last quarter of the stanza could also mean “resorted to a temple of Visnu”, which might
conceivably make sense if a particular enemy with known Vaisnava leanings were intended.

359Too little remains to sketch out the idea of this stanza. vanirdjiva could describe “one
whose livelihood derives from reeds”, or vani could be for vini, “speech”, another name for
Sarasvati, who might be described as “having rays from her lordly lotuses” (rdjivarajansub).
Also possible is that there is a single compound extending into the second pdda, for instance
continuing with °jita.
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CLXIL.

162ay v v v v v parCasu®] ..oooiiiiii, par...as. . JacQUEs?; — —

————— s — JacQues?; ......... FiNotT. Here JacQues? adds: “Le s appartient
peut-étre au dernier mot du premier pdda ; il semble qu’il y ait un signe souscrit.
On pourrait imaginer sma.” There might have been some subscript consonant,
but what is visible is a downward stroke that I have assumed to be what it appears
to be: the vowel-sign for an #. 162c kalin nyakkurvvati ] JacQues; kali[m]
nyak [ku]rv[v]ati FinoT 162d ddamayanty ] JacqQues; damayanty FiNot

— (e o
Floedgead! TeT TTATEATALA 153

162. ...B5d

... his Royal Fortune, who had approached the fine fire of his valour (sutejonalasam-
gatd) suppressing (nyakkurvati) [the evils of the age of] Kali (kalim), became (abhir)
(truly] daunting (damayanti)...

...became [a veritable] Damayanti, who had approached Nala, who was
distinguished by his beautiful energy, (sutejonalasamgati), suppressing [the
outward characteristics that made him seem to be] Kali.

CLXIIL.
yasov/[i]starasa[m]ksipta ksiti[r] yya[s]y[a] v — v =
yyyvvvyvyvy. . r.amy vckis 2 [©]

163b yya[s]y[a] ] JacQues; yya[slya FiNoT 163d . amy. v cikirs. & ]
JACQUEs; ...... FinoTt

3%The missing quarter presumably contained some expression that would have punningly
qualified both Damayanti and Rajendravarman’s 7djyasri. As Harunaga Isaacson pointed out,
one possibility would have been a phrase that could have expressed both that Damayanti was
born of a father called Bhima and that Rajendravarman’s 7jyasri was born of his fearsome
(bhima) feats in battle.

361This alludes of course to the sinuous tale in the Mahibhdrata in which Kali, frustrated
at having missed the svayamvara of Damayanti, in which she chose Nala as her husband, took
revenge upon Nala by inhabiting and thereby transforming his body to make it unrecognisable.
After many vicissitudes, Kali was driven out. Damayantl, like Rijendravarman’s Royal Fortune,
thus both selected her “husband” and vanquished Kali. For the collocation sutejas, cf. st. 15 of
face B of K. 280.
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163. The earth (ksitip) ... contracted within the expanse of his fame (yasovistarasam-
ksiptd) ... out of a desire to make (°cikirsaya).. |1

CLXIV.

nianam ullekhitas tvastra bhramam aropya bhaskarah ||

164a [drst] (v)[a] ] - - FivoT, JacQuEs 164d bhramam aropya bhaskarah ]
JacqQues; bhramamaro py abhaskarah Finor

TTHeH A e sZT WHATLT HIEHT: 4§ %

164. [[Having seen (drstvd)]] Rajendravarman (yam), who was also of extreme bright-
ness (atitejasam), [[to be]] alone (¢kam) [[so beautifully shalped]],@3 surely (nanam)
Tvastr mounted (dropya) [his son-in-law] the sun (bhdskarah) upon the lathe (bhra-
mam) and trimmed him wllekhitah) B4

392This assumes that the last letters of the stanza would have been °cikirsaya. The surviving
letters suggest the trope of his expansive fame being broader in extent than the earth. For an-
other take on the same trope, compare for example st. 10 of K. 713 (as interpreted by Gooparr
2011a:50—51, quoting GERSCHHEIMER).

363We have assumed another instance of the figure vyatireka (combined with an utpreksa) is
intended here, favourably contrasting Rajendravarman with the sun. This follows Harunaga
IsaacsoN’s suggestion of supplying a word such as drstvd or samdilokya. We further require
an adjective qualifying Rajendravarman as perfectly beautiful in form. Thus something like
samagravapur dlokya, or sampannaripam dlokya, but the possibilities seem too numerous to
make it worthwhile suggesting a particular form of words. We do, however, seem to see the
loop of a particularly low subscript », suggesting that the last word of the missing pdda might
have been drstva.

3%4This must be a conscious echo of Raghuvamsa 6:32:

avantinatho ’yam udagrabahur visalavaksas tanuvrttamadhyah
aropya cakrabhramam usnatejas tvastreva yantrollikhito vibhati

This is the lord of Avanti: his arms are long, his chest is broad, his waist is slim
and round. He looks like the sun whom Tvastr had placed on his rotating lathe
and trimmed with his chisel.

Tvastr’s daughter was married to the sun and had complained to her father that the sun was
too bright to look at, in response to which Tvastr cut the sun down in size.
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CLXV.
yogyam varam yam asidya marttyaloke [sarasvati]
§apan durvvasasas tivra[m ma]nye mene py anugraha[m] [©]

165b [sarasvati] ] [vasundhari] JacQues; v — v — FiNor 165cd $a-
pan durvvasasas tivra[m malnye mene py anugraha[m] ] JacqQues'; $§apan
durvvasasas tivram [ma]nye mene py anugraha[m] JacQuEs?; ...... Finor

T q¥ THTETT Aol [qaeadl|
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165. Attaining (dsddya) Rajendravarman (yam) as a worthy (yogyam) bridegroom
(varam) in the world of mortals (martyaloke), Sarasvati, I fancy (manye) must even
(api) have regarded (mene) the fierce (tivram) curse (Sdpam) of Durvasas as an act of
grace (anugraham) B3

CLXVL [c. na-vipula: — — — — v v v —]
(32) [ta](ra)y[i]tri titirsinam gambhirapanmahanadim
vedavyasan na susuve yasya vak satyavaty api ||

35'The overall thrust is that Rijendravarman is a person of extraordinary eloquence. Sarasvati
can thus be said to be “married” to him, thus escaping her aged husband Brahma.

Sarasvati is a conjecture here. Durvasas is credited of course with having cursed a number of
mythological figures. But, because of a parallel in st. 213 of K. 806, it seems likely that Sarasvad
was indeed the one intended by the poet here, which would make this stanza an allusion to
the framestory of Bana’s Harsacarita, in which Sarasvati was cursed to become a mortal, and so
came down to earth as a princess who gave birth to the line from which Bana sprung. St. 213
in the Pre Rup inscription, although not recognised as alluding to Bana by Ca@bts, is clearer
still:

$apta dustasvarenaitya dadhicam svarggata punah
yan tu susvaradattasir bharaty adyapi bhirata

Sarasvati (bharati), on being cursed (saprd) by Durvasas (dustasvarena), ap-
proached (etya) Dadhica, went back again to heaven (svarggati punah); but
(tu) [after approaching] Rijendravarman (yam), on being given blessings with
a sweet voice (susvaradattdsih) remains devoted to the earth (bhiratd) even today

(adydpi).

In Bana’s tale, Durvasas falters in his recitation of the Sdmaveda, provoking Sarasvati’s laughter,
for which he then curses her to be born on earth, where she meets Dadhica, falls in love, has a
child by him and then to returns to heaven. Although we have taken dustasvarena as a bahuvribi
name of Durvasas, it is perhaps intended that it could simultaneously be construed with sap#i

»

to mean “cursed on account of [laughing at] a wrong note [in Vedic recitation]”.
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166a [ta](ra)y[i]tri titirsanam ] [tara]y[i]erd titirsinam JacQuUEs; [tara]y[i]trd
titirsina[m] FiNoT
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166. Helping those desirous of crossing it (¢itirsiundm) to traverse (tarayitri) the deep
great river of misfortune (gambhirapanmahinadim), Rajendravarman’s (yasya) speech

(vik),

although (api) it was Satyavati, who habitually helped those desirous of cross-
ing to traverse the great river full of deep-lurking dangers (gambhirapanma-
hanadi), did not give birth (na susuve) to Vedavyadsa.. .B&d

being truthful (satyavari) did not produce (na susuve) a disruption of Vedic tradition
(vedavydsam) 15

3% Satyavati, the mother of Vyasa, was born from the semen of Upacarivasu to a fish in the
Ganga and grew up helping her fisherman father ferry people across the river. The myth is
frequently alluded to in Khmer epigraphy: see, for example, K. 282, st. 14:

dvau gandhavatyor jjanitav ubhabhyam vyasah kumaryyam bhuvi kirttibharah
maharsina yena ca tatra krsno dvipe krto nyas tu sitas trilokyam

Two (dvau) [“sons”] were born (janitau) to two [fathers] (ubhibhyim) in two
[“ladies” who could be referred to as] “possessed of smell” (gandhavatyoh): Vyasa
was born to the unmarried girl (bumdryam) [Satyavati, who was also called Gand-
havati because she smelt of fish] by the great sage [Parasara] (mabarsind); and a
burden of Fame (kirtibhirah) [was engendered] by this [king] (yena ca) in the
earth (bhuwi) [which is called Gandhavati because smell is the unique property
(visesaguna) of the element earth]; among these two [“sons”] (tatra), the one
produced (krzah) on an island [in the Yamuna river] (dvipe) was dark[-skinned]
(krsnab); the other [viz. the burden of fame] (anyah), however (1), is white (sitah)
throughout the universe (zrilokyim).

In our stanza, there is a mixture of the figures of virodha, for we know that Satyavati did indeed
give birth to Veda-Vyasa, and of vyarireka.

367Usually vydsa has a positive sense of “organising” and “expounding”, but here it must pre-
sumably refer to some bad action that Rajendravarman avoids. According to ApTE, “A fault
in pronunciation” is also a possible sense, and perhaps this sense resonates here in the back-
ground, partly because of the tale of Sarasvati and Durvasas alluded to in the previous stanza.
Judit TorzsOx suggested that it might refer to “throwing away”, “rejection” or “destruction”,
like the cognate vyasana, which usually has a negative flavour.
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CLXVIL.
rjavo gunasamparkkad apadam pratigh[ati]nah
isubhyo na vyasisyanta yasyopaya vrhatphal[ah] [©]

167b pratigh[atilnah ] JacQues'; pratigh[atilnah JacQues?; pratigha[takah]
Fivor 167¢cd isubhyo na vyasisyanta yasyopaya | iSubhyo na vyasisyanta
yasyopaya JACQUES; ...... FiNor 167d vrhatphal[ah] | conj.; vrhatphal[a]
Jacques; ... FiNnoT

HSA UTE g ETTa Jiae [T
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167. Rajendravarman’s (yasya) methods (upayih),

which are direct (rjavah), which are destructive of misfortunes (dpadam
pratighdtinah) because of the presence of his virtues (gunasamparkat),

which bear great fruits (brhatphalih),
were no different from (na vyasisyanta) his arrows (isubhyah),

which are straight (tjavah), which chastise transgressions (apadam prati-
ghatinah) as a result of [being put into] contact with his bow-string (guna-
samparkat), which have large arrow-heads (brhatphalah).

CLXVIIL.
(33) jirnnahindrena vidhrta sacaleyan caled iti
yini niinan nyadhad vedha yatrahine vasundharam ||

168c ninan ] JacQuEs; niinam Finot

ST g e faedr arae=gsials
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168. Surely (nianam) the creator (vedhah), with the thought (iz7) “This one (iyam),
together with her mountains (sdcald), which is held up (vidhrti) by an aged serpent
prince [Sesa] (jzrnahindrena), might wobble (calet)”, entrusted (nyadhit) the wealth-
bearing earth (vasundharim)

to a youthful (yuni) king among serpents (ahine)...

to this (yatra) youth (yini), who was undiminished (ahine).
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CLXIX.
vibhatir bhataparvvapi rajaan ca gunasamha(ti)[h]
sausthavaudaryyabhedena yadupajnam ivabhavat [©]

169b °samha(ti)[h] ] JacQues?; samhaltih] Finor, Jacques! 169cd
sausthavaudaryyabhedena yadupajfiam ivabhavat | Jacques; ...... Fivor

ferfaaeatta T e () [
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169. Although (api) wealth (vibhutih) and (ca) heaps of virtues (gunasambatip) had
existed before (bhitapirvi) among kings (rdjiam), it was as though (iva) these had
come into being (¢bhavat) as Rajendravarman’s invention (yﬂdupajﬁam@), because of
his particular [combination of] grace and beauty (sausthavaudiryabhedena) B9

CLXX.
(34) sambhrtah ksmabhrtam laksmir a valyat kanyaka iva
yathikialam upayair yyo nirapayair upayata ||

TAT: TATHAT SHIT ATeATERTHT Td
TATHRTGHATIAT (FamERaId qeo

38Cf. the construction in 203. The compound is a neuter #tpurusa and its use in this
sense is prescribed by a sizra of Panini, namely Astidhydyi 2.4.21: upajfiopakramam tadidya-
cikhydsdydim.

369 Ag Harunaga Isaacson has pointed out to us, this recalls Kirdtarjuniya 1:3, where these
qualities qualify speech:

dvisam vighataya vidhatum icchato rahasy anujnam adhigamya bhabhrtah
sa sausthavaudaryaviesasalinim vinidcitartham iti vicam adade

VISWANATHAN PETERSON (2016:3) translates as follows:

Gaining a private audience with the king, who was eager to act and destroy his
enemies, he spoke, delivering a well-founded speech dignified by carefully chosen
words, rich in meaning.

It is conceivable that this echo is meant to suggest that the qualities of sausthava and audirya are
intended to qualify Rajendravarman’s speech, which would thus be utterly correct and noble,
and that this inspired behaviour in others that resulted in his further accumulating wealth and
merits. The collocation sausthavaudarya® occurs also in K. 1297, st. 24, which may also be
echoing Bharavi, but perhaps unconsciously.
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170. In due time (yathikilam), by irresistible (nirapayaih) stratagems (updyaih)
Rajendravarman (yah) appropriated (upayataiZd) the Royal Fortunes (laksmih) gath-
ered (sambhrtih) by [enemy] kings (ksmdabhrtam) from their childhood onwards (2
balyat), as though (iva) he were marriying (upayata) their daughters (kanyakah) whom
they had brought up (sambhrtah) from childhood.

CLXXI.

$abdagastre py adhiti yo vina dvirvvacanam guroh
kenapy abhyastakaryyesu yuktakarity udiritah [©]

171a $abdadastre ] JacqQues; $abdacastre Finor 171cd kenapy abhyas-
takaryyesu yuktakarity udiritah ] JacQues; ...... Fivor

zreaze st A1 faar fesea=e
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171. Rajendravarman (yah), although (api) well-versed (adhiti) in grammar (sabda-
sdstre),

[which he studied] from his guru (guroh), was somehow (kenapi) proclaimed
(udiritah) 2o be (iti) ‘one who acts correctly” (yuktakari) with respect to
reduplicated verbal bases (abhyastakaryesu) without (vina) using redupli-
cation (dvirvacanam) ...BZ

37°The use of the parasmaipada or dtmanepada for upayam when it means “appropriate for
oneself” or “take in marriage” is optional by the rule vibhisopayamane (Astadhyayi 1.2.16).
One of the example sentences given here in the Kasika is updyata kanyim.

37 abhydsa is the technical term for the first syllable of a reduplicated verb and abhyasta for
both syllables of a verbal base upon which reduplication has been performed (Astidhyayi 6.1.4—
5). We encounter this sort of trope elsewhere, a form of the figure virodha, in which the king
is said to master grammar, but in a stanza that superficially appears to state that he flouts some
rule or rules of grammar, and which one must then re-read on some other level of meaning.
See, for example, K. 1320, st. 9 (quoted here with the translation of GoopaLL 2017):

§abdanusistau patunapi $abdasastrapranetrprahitadarena
sakarmmata yena bhuvah krtadau vinopasarggena sadarthasiddhyai

This [king], who respected the authors of the treatises on grammar, [and] although
he was an expert in teaching about [the correct formation of] words, rendered
transitive [the verbal root] b4 (“to be”) without a prefix in front of it (ddau), to
arrive at the sense “exist”...

Here too the obvious interpretation is disturbingly nonsensical, and one is expected to re-read
the stanza and interpret it instead as follows:
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without the guru needing to teach anything twice (dvirvacanam) was
somehow proclaimed to be “one who acts correctly” in matters that are

thoroughly practised (abhyastakaryesu) B3

CLXXII.
(35) yasyopamanam sanjatan na kincid gunavistaraih
vuddhva vauddham matam mene nyatirthair api nanyatha ||

TEOHTH FTa« ffagafasat:
g1 ATg T W ST AT Qo2

172. For Rajendravarman’s (yasya) masses of virtues (gunavistaraib) nothing (na kiscir)
could be made into (sa7zjatam) a suitable comparison (upamdinam). Understanding this
(buddhva), the followers of other systems (anyatirthaib) also (api) regarded (mene) the
Buddhist (bauddham) view (matam) [that comparison is not a valid means of knowl-
edge] as not false (minyat/%i).@

CLXXIII.
kaladosamvudhau magna durgge gambhirabhisane
prapya param ivottungam yam samasvasisuh prajah [©]

This [king], who respected the promulgators of laws, and being an expert at com-
manding by his word, caused the earth to work to obtain true wealth in a manner
that was, for the first time (ddaw), without troubles (vinopasargena).

Alternatively, as S. L. P ANJANEYA SARMA has suggested, we could take sakarmati in this con-
textual sense to mean “endowed with rituals”. In other words the king in question (in this case
Indravarman) would be being commended for filling the earth with Vedic sacrifices.

37*Perhaps one should understand: “in matters that are [usually in need of being] thoroughly
practised” or, if we take this to refer still specifically to the domain of the king’s use of language,
we could understand it to refer to “in the usages produced by practised persons”.

373This interpretation is the suggestion of Harunaga IsaacsoN. Unlike Naiyayikas and
Mimamsakas, Buddhist philosophers do not accept comparison (upamdina) as a valid means
of knowledge (pramdna). The conceit here is that other thinkers were forced to lose faith in
upamana after discovering that there was nothing with which to compare Rijendravarman’s
masses of virtues. An earlier interpretation of the second half was:

Understanding this, even the followers of other religions accepted (mene) the
Buddhist view and nothing else.

In that case, the “point” of the stanza would be a joke about “nothing” (na kizicit), which must
be grasped, upon a second reading, to refer also either to the Buddhist doctrine of sinyatd, or,
as Cristina SCHERRER-SCHAUB has suggested to us, to ndstikatva.
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173cd pripya param ivottungam yam samasvasisuh prajah ] Jacques; ......
Finor

TG FUAT THT TEATTHTTAL
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173. His subjects (prajih), sunk (magnih) in the ocean of faults of this age [of Kali]
(kaladosimbudhau), which is hard to cross (durge), deep and terrible (gambhirabhi-

sane), when they reached (pripya) Rajendravarman (yam), who was like (iva) the high
(uttunigam) further shore (piram), breathed again (samsvasisub) B4

CLXXIV.
(36) subham $ubhamyuna yiina manuvartmanuvarttina
rasiyanam vinabhavi yena varsiyasajaram ||

174c vinabhavi ] vina bhavi Finor

[N IHIAT TAT AT a1
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174. He (yena) came to live (abhivi) a great many years (varsiyasd) without being af-
fected by old age (¢jaram), [while remaining] beautifully (subham) handsome (subham-
yund) and young (yind), following the path of Manu (/not following the path of
[ordinary] mortals [a-manuvartmanuvarttingl), without any alchemical preparation
(rasayanam vind) B3

374As Gerdi GERSCHHEIMER has pointed out (séminaire CIK, January 2012), this stanza ap-
pears complete as st. 4 of the foundation inscription of Banteay Srei, K. 842 (where C&pts
has mistakenly printed the unmetrical reading samidsvasisub). In that context, it describes not
Rajendravarman, but his successor Jayavarman V. This might seem to suggest that the author
of K. 528 was the same as the author of K. 842, in other words possibly Yajfiavaraha. But even
if we could assume that the whole of K. 528 was the work of a single author, which may or
may not be the case, we cannot be certain that the reuse of elements from one inscription to
another was not widely practised by different authors borrowing from each other. Many in-
stances of borrowing across inscriptions are known, and the best known cases concern portions
of genealogy or, as here, royal eulogy.

375'This inscription was presumably written in Rijendravarman’s maturity rather than in his
old age (it precedes, after all, the composition of the Pre Rup inscription by nine years (K. 806,
st. 277)), but by poets writing for notional future generations of kings, who are addressed in
stanzas 211ff, and who will be looking back upon Rajendravarman as a glorious figure of the
past who was the founder of still active religious institutions. Of course his age might already
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CLXXV. [a. bha-vipula: — — v — — v v —]
visvag vikirnnair yyugapad yasya tejobhir ujjvalaih
[sama]ciksipire cchaya$ §akhinam bhabhrtam api [©®]

175a visvag vi® | vi$vag vi° FiNoT 175¢ [samal]® | conj. IsaacsoN; [manye]
JacQuEs; ... FinoT. Of manye, JacQues? notes: “Supposition proposée par le
pandit N. R. Bhatt : elle n’est pas invraisemblable, mais elle ne s'impose pas.”
175cd ciksipire cchayas $akhinam bhiabhrtam api ] Jacques; ...... Finor

fa —~ c —
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175. By his bright (#jjvalaih) glories (tejobhib), spreading (vikirnaih) simultaneously
(yugapar) in all directions (visvak),

the shadows (cchayah) of trees ($akhinam) and even (api) of mountains
(bhabhrtam) were completely dispelled (samaciksipire). ..

have been considered great by the standards of his age.
The notion of the “path of Manu” might seem to be a cliché known from Raghuvamsa 1:17,
which reads, in the text commented upon by Mallinatha, as follows:

rekhamatram api ksunnad 4 manor vartmanah param
na vyatiyuh prajas tasya niyantur nemivrttayah

But manob is actually taken as an ablative governed by 4, “from [the time of]” by Mallinatha:

The subjects of that ruler, behaving like the fellies of a wheel, did not stray even
a hair’s breadth beyond the path trodden from the time of Manu.

Furthermore, the oldest commentator, namely the tenth-century Kashmirian exegete Vallab-
hadeva, here reads not 4 manor but dtmano: “the subjects did not stray... beyond their own
paths [into those of other castes or walks of life]”.

Of course it is possible that the text known to the poet of K. 528 had 4 manor vartmanah
and that he instead understood the 4 to govern the ablative of vartmanah (which Mallinatha
instead appears to take to be governed by param), with manoh as a possessive genitive: “beyond
(param) away from (4) the path (vartmanah) of Manu (manob)”.

The main point of invoking the path of Manu here is of course to emphasise that Rajendra-
varman ruled in accordance with the precepts of Dharma; but the notions that Manu was also
an ideal king and someone who lived to a great age may also be hinted at.

Another nearby stanza in the Raghuvamsa (1:23), also describing Dilipa, is also called to
mind:

anakrstasya visayair vidyanam paradrévanah

tasya dharmarater asid vrddhatvam jarasa vina

Not seduced by the objects of the senses, having thoroughly mastered all the
sciences, fond only of Dharma, he was truly mature without yet being old.
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the effulgences (cchiyah) of factional ($akhinam)bz kings (bhibhrtim) were completely
dispelled EZ2

CLXXVL.
(37) rajiam krtyam iti jidcva yasya durggasamasrayah
na danavabhayad abdhim adhisete ripur mmadhoh ||

ST FATHIT FTeaT T TREHATHAT:
T AT ARG e Qo

176. He resorted to fortresses (durgasamasrayah) knowing (jadtva) that (iti) such is the
duty (kreyam) of kings (rajdam). It is not (na) from fear of the Danavas (dinavabhayir)
that [Visnu] the enemy (ripuh) of Madhu reposes on (adhisete) the ocean (abdhim) B

37¢This interpretation of this word assumes that they belong to different “branches”, in other
words “factions”, but perhaps one should instead understand that they “possessed subordi-
nates’ .

377Harunaga IsaacsoN, who has proposed the restoration of the first two syllables of the
second line, has pointed out that the stanza includes what we may assume to be a conscious
echo of Kiritarjuniya 16:47:

pravretanaktamdivasamdhidiptair nabhastalam gam ca pisangayadbhih
antarhitarkaih paritah patadbhis chayah samaciksipire vananam

VISWANATHAN PETERSON (2016:331) translates:

Those birds, which completely encircled space and obscured the sun, reddened
earth and sky with their own brilliance and destroyed the shadows of the forests,
like the onset of twilight.

The stanza furnishes another instance of virodhibhisa: it is impossible that the shadows of
mountains should disappear because of the king, and so we must re-read searching for a further
meaning. As S.L.D. ANJANEYA SARMA explains, by sabdasakimiladhvani, we understand that
the king is like the sun.

378The figure here is once again arthantaranydsa: compare st. 60 above. The stanza seems to
imply either that Rajendravarman often moved about staying in different fortified places, or
that his capital city was fortified. If Yasodharapura was not fortified at the time (and indeed
the fortifications known today as Angkor Thom are of much later date), then other fortifica-
tions elsewhere must be meant. But of course such fortifications need not have been heavy
and durable constructions. Judit TorzsOK points out that yasya durggasamaisrayah does not
necessarily mean that the king actually went himself to stay in fortresses, he could simply have
had such places for the use of his subjects and of himself. But such an interpretation would
seem to make the case of Visnu resorting to the ocean less closely parallel.

As for what Visnu’s real motivation is for withdrawing to rest on the ocean, no indication
is given here, but it is conceivable, as Harunaga Isaacson and S. L. P. ANJANEYA SARMA sug-
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CLXXVIIL.
api kaimadayo dosas sthane yena niyojitah
gu[nikr]tas svabhavena gunan ma sma punar vvadat [©)]

177¢d gu[nikr]tas svabhavena gunan ma sma punar vvadat | JacQues; gu... ...
Finot

I FTHTSAT IO A9 faefsar:
T[T | qTeEar AT ATTAT S e ad Qe

177. Rajendravarman (yena) made into virtues (gunikrtih) even (api) the faults (dosah)
of desire and the like (kdmddayah), since he employed (niyojitah) them appropriately
(sthane). But of course (punah) one need not (mai sma) speak (vadat)BEZ of what are
[anyway] naturally (svabhivena) virtues (gundn)E29

CLXXVIIL
(38) manisibhir mmanohatya pivadbhis caritaimrtam
atipanad ivodgirnnam yasya kavyair nnijais saha ||

AHIa AR frafgerfeaman
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gested, that there is an implicit allusion to an old joke on the subject, which is found in various
formulations, including this one (Subbdsitaratnabhindagira, st. 12 on p. 364):

asare khalu samsare saram §vauramandiram
haro himalaye $ete harih $ete mahodadhau

In this world of transmigratory existence, which is of course (kbalu) without real
essence, the house of one’s father-in-law is essential (s@ram): Hara resides in the
Himalaya; Hari lies upon the great ocean.

3791n the construction md sma punar vadat, the last word is an augmentless imperfect, for
which see Astadhyayi 3.3.176.

38This interpretation follows a suggestion of Harunaga IsaacsoN. An alternative interpre-
tation of the last words might be: “but (punah) let noone (mdi sma) say (vadar) that they are
naturally (svabhdavena) virtues (gundn).” Part of the “joke” appears to be that desire (kdma) here
must be used as a synonym for icchd, and iccha stands at the beginning of a list of emotions that
are indeed classed by Vaidesikas as gunas, a term which may refer to “properties” (the Vaisesika
sense), to “virtues”, and to that which is “secondary”. But while we are sure that this riddling
stanza turns upon the ambiguities of the word guna, we cannot see how to unpack a complete
Vaisesika layer of meaning. Perhaps none is intended.
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178. The clever (manisibhih), who drank (pivadbhih) the nectar of the deeds (caritd-
mrtam) of Rajendravarman (yasya) until they reached satisfaction (manohatya) E4 dis-
gorged it forth again (udgirnam) along with (saba) their own (nijaih) poems (kdvyaih),
as though (7va) because they had drunk too much (atz'pdndt).@

CLXXIX. [a. na-vipuld: — — v — v v v — [ c. na-vipula: —v — —v v v —]
dosandhakaravahalaf jagaj jatam yatha yatha
yasya [dipa] iva gunah prad[u]rbhii(ta)[s tatha tatha] [©]

179a °vahalafi | JacqQues; °vahulaf Finot 179c [dipa] iva gunah | conj.;
... va gunah JACQUES; ............ FiNot. Speaking of the syllable vz, JacQuEs?,
in a note, adds: “Il y a peut-étre une syllabe ma avant cette syllabe.” It seems
clear to us that it is rather an initial 7. 179d prad[u]rbhi(ca) (s tatha tatha] ]
prad[u]rbh[a](td)[s tatha tathi] JacqQues; ... ... ... Finot. The adopted reading
is that of JacQuUEs, except that we have reported the syllable 764 as wholly legi-
ble, since, even if the bottom is missing, the distinctive curves to the right of the
bh are such that the only possible reading here is rbbi.

Qlulfﬂ%liqgc’)"&l‘l\“‘lld AT TAT
7 [E197| T I SOGH (A7) [Fam 41| quod
179. The more (yathd yathd) the world (jagar) became (jitam) thick with the dark-

nesses of the faults (dosandhakirabahalam) [of the age of Kali], the more (zathai tatha)
Riajendravarman’s virtues (gunah) appeared (pradurbhirih), like (iva) lamps (dipah) 23

381 Claude JacQUEs has suggested understanding manohatyd, but no emendation is necessary,
for this form is justified by Astadhydyi 1.4.66 (kanemanasi sraddbapratighate), for which the
Kisika quotes these examples, followed by a gloss: kanchatya payabh pibati; manohatya payah
pibati: tavat pibati yavad asya abhiliso nivrttah.

3820ne implication of the word saba, “along with”, might be that caritamrtam refers to the
story of Rajendravarman’s deeds that had already been transformed into a poem or poems. But
one might instead assume that it was really only the nectareous stories of his deeds (not yet in
poetic form) that became mixed into the poetic compositions of the poets of his court, so that
they poured forth poetry in which the stories about him were mixed.

383 Ex conj. For this rendering of this structure, suggested by Harunaga Isaacson, compare
K. 806, st. 53.

yatha yathavarddhata yauvanasrih kalenduna yasya vivrddhibhaja
samudraveleva tatha tathoccair uddyoti drstan gunaratnam rddham

The more (yathd yatha) the glory of Rajendravarman’s (yasya) youth (yauvanasrip)
grew (avarddhata) — like the ocean’s tide (samudraveld) — because of the waxing
(vivrddhibhiji) moon that was his age (kdlenduna), the more (tatha tathi) the
rich (rddham) jewels that were his virtues (gunaratnam) were seen (drstam) to be
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CLXXX.

(39) dharmmena samskrtanam yo nisiddhya jagatam api

vinaahetun natasthe ksanabhangaprasangitam ||

180ab samskrtainim yo nisiddhya ] JacQues; samstitinim yo nisiddhya®

Fivor. Finor adds a note: “Corr. samstutanam . . . . nisidhya. . . .
180d ksana® ] Jacques; ksana® Finor

T Fegparr 47 ffugy sErarata
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180. Since through Dharma (dharmena) he has blocked (nisiddhya) the causes of
calamity (vindsahetum) for all cultivated persons (samskrtanam) and [all] people (ja-
gatam api), he has not supported (ndtasthe) their being liable to (°prasarngitim) de-
struction at every moment (ksanabhariga®).

While denying, in accordance with Buddhist teaching (dharmena), that [all]
conditioned things (samskrtanam), including living beings (jagatam api),
require a cause for their destruction (vinasahetum), be did not accepr the
position [of Vasubandhu] that it therefore followed (°prasangitam) that they
must be destroyed at each instant (ksanabhanga®) B4

brightly (uccaib) shining (uddyoti).

Compare also K. 806, st. 271, and Sisupalavadha 17:43:

yatha yatha pataharavah samipatdm upagamat sa harivaragratahsarah
tatha tatha hrsitavapur mudakula dvisim camir ajani janiva cetasa,

which DunDas (2017:585) translates:

The nearer drew the beating of the drums preceding Krishna, the more the enemy
host grew excited and dizzy with delight — it was like a bridegroom approaching
a young wife.

384Harunaga\ Isaacson, who has pointed out the allusion to Vasubandhu here, suggested the
following single-sentence translation of this punning stanza:

He blocked, through (/following the) Dharma, the causes of destruction for [all]
cultivated persons and [all other] people; but [although the same words punningly
could mean: “he (like Vasubandhu) denied, following the Buddha’s teaching, that
compound entities have/require a cause for their destruction”] he did not accept
[Vasubandhu’s conclusion] that it therefore follows that [everything] is destroyed
each instant.

For the claim of Vasubandhu that things are ksanabhargin precisely because they do not have a
cause of destruction, cf., e.g., the following statement in the Abhidharmakosabhisya (ad IV.2—3,
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CLXXXI.
anekakratur apy uccaihpado gopatir apy agat
akrodhanals]ya (ya)syen[d]ra[h] v » v v v — v »

181c (ya)syen[d]ra[h] ] JacqQues;. . .. FiNnor

R L A e R U TR ISR DI
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181. For Rajendravarman (yasya), who was not subject to anger (akrodhanasya), Indra
went, although he was “Of many sacrifices” (anekakratub), “Of lofty place” (uccaih-

padah), “lord of catde” (goparip) .. ES

CLXXXIL [c. ma-vipuld: — — v — — | — — ]

(40) bhrgumatram api prapya vahneh pratihatam pura

tejas tv adhaksid yasyapi mahantam vahinipatim ||

182¢ JacQues? adds: “Le v a été l'objet d’une correction de la part du lapicide.”

If so, the subscript va would be the post correctionem reading; what was written
before, if anything, cannot now be discerned.

WATAATT I ag: Tfdgd I
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182. 'The blocking (pratihatam) of Fire (vahneh) [took place]@ once upon a time
(purd) even (api) when he encountered Bhrgu alone (b/argumdmzm);@

p- 194 of PRADHAN’s edition): tasmdin ndsti bhavinam vindsahetub, svayam eva tu bhanguratvid
vinasyanta utpannamadtri vinasyantiti siddha esam ksanabhangah. (For the historical develop-
ment of this argument, see STEINKELLNER 1969.)

385We cannot complete the translation of course, since the stanza is missing its conclusion,
but we may suppose that these various attributes might have been intended to apply, when
interpreted differently, also to Rajendravarman: he would have had many plans and designs
(anekakratuh), he would have sat upon a lofty throne (uccaibpadab) and he was lord of the
earth (goparih). The verb “went to” (agdr) might therefore have had as object something like
upamandrhatvam, “a state of deserving comparison” with Rijendravarman (yasya).

In discussion with S. L. 2. ANjanEva SarMa and Judit TOrRZsOK, several conceivable comple-
tions were mooted, including tulyatvam tu kaddpi na, nopamandarhatim sada, nopaminam tu
Jjatu cit, and asiydto na tulyatam. But, given that we can see that there was no vowel o attached
to the last syllable of pdda c, perhaps the most plausible suggestion might be that subsequently
proposed by Harunaga IsaacsoN: upamanam na jatu ciz.

33¢One could, instead supply the subject t¢jas from the next half-line: “[The fiery energy
(t¢jah)] of Fire (vahneh) was once upon a time (purd) blocked (pratihatam);...”
337'This might instead be an allusion to the Vedic notion, referred to in Rgveda 6.15:2, that
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an obstacle (pratihatam) [occurs] for fire even when it merely meets a cliff-
edge (bhrgumatram);

but (z#) Rajendravarman’s (yasya) fiery energy (tejah), on the other hand (api), burned
up (adhaiksit)

even the great (mahantam) ocean (vahinipatim)...
even a mighty [(descendant of) Bhrgu] (mahdntam) who was at the head of an army

(vahinipatim) Lk

CLXXXIII.
vadanyas svasriyaf cakre suhrtsidharanim harim

183c °laksm[i] ] Finor, JacQues'; °laksm[im] JacQues?

—~ [a\d o
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183. Generous (vadanyah), Rajendravarman caused (cakre) his wealth (sriyam) to be
shared in common amongst his friends (subresadharinim), [[and so put to shameB®d]]
Visnu (harim), who kept Laksmi on his own breast (vaksoniksiptalaksm|ikam)...

CLXXXIV. [c. na-vipuld: —v — — v v v —]
(41) tarso harsena samprapya vyaniyata vanipakaih
yam mahantam hradam iva prasannam sphutapuskaram ||

the Bhrgus befriended fire and enclosed it in wood. But we have assumed instead, as the
context seems to suggest, that a single person called Bhrgu is referred to, and that this is an
allusion to the episode recounted in chapters 6 and 7 of the Adiparvan of the Mahibbarata,
in which the sage Bhrgu cursed Agni to be an eater of everything (for revealing to the demon
Pauloman that Bhrgu’s marriage with Paulomi had not been peformed according to the required
rites), whereupon Agni went and hid himself, with the consequence that no sacrifices could be
performed.

388This refers to Rajendravarman’s conquest of Campa, whose kings claimed to be descen-
dants of Bhrgu: see, for instance, the prose after st. 6 in C. 141, edited by HuBer 1911,
pp- s—10 in BEFEO 11. Cf. also our note on stanza 108 above.

389These brackets enclose a suppletion of the sort of message that may have been conveyed by
the missing syllables. This could have been formulated, for instance, in this way: vaksoniksip-
talaksm|ikam hrepayann iva yah sadd, “as though (iva) constantly (sadd) causing shame (/re-
payan) to Hari, who kept Laksmi close to his chest”.
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184. Joyously (harsena) attaining (sampripya) Rajendravarman,
who was like (jwva) a great (mabintam) lake (hradam), pellucid

(prasannam), with blooming lotuses (sphutapuskaram),

who was serene (prasannam) and who kept the sheath [rather than the
blade] of his sword clearly visible (sphutapuskaram) t2

suppliants (vanipakaih) removed (vyaniyata) their thirst (tﬂr;ab).@

CLXXXV. [a. na-vipula: « — — — v v v —]

asuryyampasyam asuhrtstrivaktrakumudakaram

uccais samkocayiam dsa ¥ ¥ ¥ vy v — v »

185a asiiryyampasyam | JacQues?; asiiryyapasyam Finor, Jacques!. It is dif-
ficult to be certain today (June 2015) whether or not an anusvira was originally
engraved.

STAHRFATHIT » v v v v — v «95Y

185. [[When Rajendravarman appeared]] on high (ucmz'_/a),@ he caused the mass

39°But puskara could instead refer to the blade of the sword, as in 119. Two further conceiv-
able interpretations were suggested by Judit TorzsOx: one could understand sphutapuskaram to
mean “who laid his heart open”, since puskara could be the lotus of the heart, or one could take
it to mean“who kept his wealth clearly visible”, since puskara = padma and therefore perhaps
Puskara = Padma, in other words Laksmi.

391Cf. Buddhaghosa’s Padyaciidamani 1:45:

dayalum agritya tam atyudaram vanipaka naparam abhyagacchan
asadya varakaram ambuvahah kasaram anyam kim u kamayante

Having reached this compassionate and extremely noble man, beggars did not
go towards anybody else: when the clouds reach the ocean, do they desire any
other body of water?

39>Some message of this kind must have filled the last pdda. S.L.P. ANJANEYA SARMA tenta-
tively suggested the completion: yacchauryamibiradyutih, which would make the subject “The
light of the sun of the heroism of Rajendravarman”. But there are so many syllables missing that
one could imagine other completions, such as yatsaundaryyirkkadidpitih. Harunaga Isaacson
observes that the presence of wuccaih, which could be an adjective or an adverb, suggests that
there might have been a present participle such as udyan, “rising”, which #ccaih would have
qualified.
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of water-lilies (*%kumuddkaram) that were the faces of his enemies’ wives (asubrtstri-
vaktra®) B3 which [can] never see the sun (asiryampasyam), to fold closed (samkocayam
dsa).

CLXXXVI.
(42) patacchilimukhacchayacchannadvidvadanamvuje
raraja rijaha”mso ya$ caran ranamahahrade ||

186b °dvidvadana® ] °dvidvadani® Jacques, Finor. Understand: ‘°dvidva-
dand®. 186c¢ rijaha’mso | JacQUEs; rajahamso FinoT

— aY (o
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186. Réjendravarman (yah) was resplendent (rarija), [like] a royal goose (/a swan
among kings) (rdjahamsab)@ moving (caran) across the great lake that was the battle
(ranamahdihrade), in which the lotuses were the faces of his enemies (°dvidvadandim-

buje), darkened by the shadows (°cchayacchanna®) of the bees / arrows that fell upon
them (patacchilimukha®) B3

CLXXXVIL [a. na-vipula: — v — — v v v —]
sammukhino ranamukhe yasya nasid asidatah
prenkhatsvakhadgasamkrantam (p)ra v v v v — v »

393'The form asaryyampasyam is justified by Astidhydyi 3.2.36 (asiryalalatayor dysitapoh). An
example given in the Kasika to illustrate this rule is asiryampasyab rijadarap, ‘the king’s wives
do not see the sun’. This stanza may be consciously echoing the Kisikd, the copying of which
is mentioned in K. 842.

394The pun depends on the rdjahamsa referring either to a particular species of bird or to a
king so superlative that he is a veritable “swan amongs kings”.

395Note that the short vowel at the end of cchiya in compound, even though the word is
normally the feminine noun cchdyd, expresses a nuance recorded in Astadhydyiz.4.22 (chaya
bahulye), by which rule the neuter is used when the plurality of what causes the shadows is
expressed. We find this distinction used to effect, for instance, in Raghuvamsa 12:50:

sa banavarsinam ramam yodhayitva suradvisam
aprabodhiya susvapa grdhracchaye varithini

Having provoked Rima, who rained down arrows, to fight, the Raksasa army
slept, never to wake again, in the shade of vultures.



234 Text and Translation

187cd °krantam (p)ra » ¥ ¥~ v — v » ] °krantam [p]ra. . . . . Finort; °kran-
tam [p]ra[tiraijamukham vini] JacQUEs. JacQuUEs? notes: “Cette restitution a été
proposée par le pandit N. R. Bhatt.”
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187. Since Rajendravarman (yasya) did not cede (asidatah), there was nobody (na dsit)
who fully showed him their face (sammukhinah)B in the van of battle (ranamukhe)
[[other than (rze) the reflection (pratibimbait) of his enemies (rzpob)]]@ transferred
onto his swingeing sword (prerikhatkhadgasambkrintam).

CLXXXVIII.
(43) dhanurddar§anamatrena tirthadhva®mksa dviso dr[u]tah
kimam puro na yasyajau bhujangarir api sthitah ||

396Note that the literal meanings of yathamukhina and of sammukhina (used also in K. 806,
st. 254), according to Panini (Astddhydyi 5.2.6: yathimukhasammukbasya darsanab kbah,),
seems to be “facing something in such a way as to reflect it” and “showing the entire face”
(since sam is held to take on here one of the meanings of sama, “whole”). The Kasiki on
this sizra concludes with these two glosses: yathamukbham darianah yathamukbinah. sarvasya
mukhasya darsanah sammukhinah. In his sub-commentary, the Padamarjari, on this passage,
Haradatta (fl. c. 1000 CE) quotes the first half of a stanza that could perhaps have been one
source of inspiration for the author of the inscripiton here, namely Kumdirasambhava 2:57,
describing the demon Taraka:

samyuge simyuginam tam udyantam prasaheta kah
am§ad rte nisiktasya nilalohitaretasah

Who could withstand him in battle, advancing ready to fight, except a portion
of Dark-red Shiva’s ejaculated seed? (Translation of SmrtH 2005:83.)

Instead of samyuginam, “ready to fight”, however, Haradatta has sammukbinam, “showing his
face fully”, used, perhaps somewhat loosely, as though it meant “facing head-on”, a reading
that seems not to be supported by any published commentary on the Kumairasambhava. It is
possible, however, that the reading sammukhinam was original, or at least more widely attested
in Haradatta’s time, and that Haradatta himself may have played a rdle in causing it to be
supplanted, since he questions the use of the word there, introducing the quotation with the
words katham tarbi, “How does it happen, in that case, [that we find this usage]?”

397 As recorded in the apparatus, JACQUES notes that N. R. BHATT has proposed completing
the last pada, with pratirijamukham vindg, which one might translation “excepting the face of
rival kings”. In our translation, we first tentatively assumed a similar conjecture, proposed by
Harunaga IsaacsoN, namely prativimvam vinda ripoh. We were then tempted to follow more
closely the model of Kumdirasambhava 2:57, quoted in the previous footnote, and therefore
tweaked this conjecture to pratibimbdid rte ripoh, which yields the same sense.
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188b °dhva’mksa dviso dr[u]tah ] JacqQues; °dhvanksa dviso drutah FinoT
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188. Admittedly (kdmam) his enemies (dvisah), veritable temple-crows (sirtha-
dhvdﬂ/egd[ﬂ),@ fled (drutah) at the mere sight of his bow (dhanurdarianamaitrena; [but]
even (api) the enemy of snakes [Garuda] (bhujargirih) would not (na) have stood there
(sthitah) in front (purah) of Rajendravarman (yasya) in battle (djau).@

CLXXXIX.
salakananaramyam yah sphutapuspasilimukham

drutebhyah patavim dvidbhyo yoddhrdbhyo » v — v »

189a JacQUEs? notes that the first instance of the letter 74 has been written iz
rasura. 189c patavim dvidbhyo | Understand: padavim dvidbhyo. 189d yod-
dhrdbhyo » v — v « ] yoddhrdbhyo . . . . . Finot; yoddhrdbhyo [darsayat
samam] JacQues, Understand: yoddhrbhyo. For the missing syllables Harunaga
IsaacsoN instead conjectures vidhadhbe ()priyam.

ATHHTAACTT T: TR eI @
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398This expression is presumably another conscious echo of the Kasika (cf. 184), for the com-
pound tirthadhvariksa is the example given in the Kisika to illustrate the rule Astadhyayi 2.1.42:
dhviriksena ksepe, “[A noun with a locative ending may be compounded] with [the word]
dhvariksa to express contempt.” One could imagine that crows flock to pilgrimage sites to feed
off what pilgrims throw away, and that the crows are troublesome but can easily be scared
away. Another explanation, given by S.L.P. ANjANEYA SArMA as the one he was taught, is
that crows drink a few sips from each source of water that they approach, and that this is a
mark of unsteadiness, comparable to the unsteadiness of students who constantly move about
to learn from several different teachers. What is clear is that the word refers to someone who
is fickle and unreliable. Haradatta underlines this at this point in his Padamanjari, yatha tirthe
dhvariksi na ciram sthatiro bhavanti, evam karyesv anavasthitas tirthadbvariksa ity arthab, “Just
as crows do not long remain standing at a sacred site / watering place, so a tirthadhvirksa is
someone who is unsteady in his works. That is the meaning.”

399\What is implied is that even Garuda, the greatest of all birds, would not have stood firm
and faced him in battle.
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189. [[He madef®d]] for flecing (drutebhyah) enemy (dvidbhyah) warriors (yoddhr-
bhyah)E3 a path (padavim) that was

[lagreeable (priyam),]] pleasant with groves of Sala trees (sala-kanana-
ramyam), wbhere flowers and bees were in evidence (sphutapuspasili-
mukhiam),

[[hostile (apriyam),]] a night of faces framed with locks of hair [but sev-
ered from their torsos] (m—alﬂ/ea-dnana-mmydm),@ where blood shone

499This translates Harunaga IsAacsoN’s conjectural restoration vidadhe priyam, where we as-
sume that both priyam and apriyim are intended. JAcQUES’s conjectural emendation darsayar
samam, if accepted, might be defended as having been intended, through the use of the word
samam, to allude obliquely to Dandin’s use of the term samdnopama to refer to this type of
thetorical figure (see the next footnote but one). But his emendation seems less plausible.

491\We have assumed that yoddhrdbhyo is an error, influenced by the proximity of the ligature
dbhyo at the end of the previous word, for yoddhrbhyo, “fighters”. But, as Arlo GrirrrTHs has
pointed out to us, it would be possible to arrive at a forced interpretation of the syllables, for
instance by understanding a compound of aya and uddhrdbhyah, “those who raise up good
fortune”.

492 Perhaps rather: “[strangely] beautiful because of the [disembodied] faces framed with locks
of hair”. As Harunaga Isaacson has pointed out to us, the pun on s@lakinana is an old one,
used by Dandin in his illustration of the figure he calls samanopama, which seems to describe
an upamd that involves what is now often called sabharga-slesa (punning that requires different
word-divisions to obtain the different levels of sense), but which Dandin rather qualifies (in
Kavyddarsa 2:310) as bhinnapada (in contradistinction to abbinnapada, an instance of which
is called simply slesopama in 2:28). The definition and illustration of samdinopama is as follows
(Kavyidarsa 2:29):

sarfipasabdavacyatvat sa samanopama yatha
balevodyanamaleyam salakananasobhini

As GErROW explains (1971:168), this is a simile “in which the common property is replaced by a
play on words”, but exactly how this is meant to justify the name samdnopama may seem to be
a matter of some confusion if one considers past translations. EppLING renders the name as the
“Upama of the Uniform” (1989:505); BELVALKAR renders it “Simile of Agreement”(1924:15)
and BOHTLINGK (1890:24) calls it “cin iibereinstimmendes Gleichniss”. Bearing all this in
mind, perhaps we could render this as follows:

When [the simile] is expressed by [differing words that when put together have]
uniform form, that is called a simile [in which the comparable features are ex-
pressed] using the same [expression]: “This string of gardens is like a girl: it is
radiant with groves of Vatica robusta (sdla-kinana-sobhini) | she is radiant with a
face framed by curling locks (sa-alaka-anana-sobhini)”.

For other unmistakable echoes of the Kavyidarsa, see stanzas 43 and 9o above.
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bright on [scattered] arrows (gp/oumpu;pﬂfz’limuk/?dm)...

[a path that was, as it were] a beautiful woman (priyam) lovely because of
her face framed with locks of hair (salakananaramyam) and where bees were
in evidence upon the flowers [that she wore as ornaments] (sphutapuspasili-

mukhiam).

CXC. [a. na-vipuld: — v — — v v v —]
(44) prollasatkicakasata kankadibhir upasrita
$tnyapy aripuri yena viratanagari krta ||
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190. Having hundreds of rustling bamboos (prollasatkicakasati) and inhabited (up-
asritd) by carrion-eating storks and such like [other birds] (karikidibhib) B4 the city of
his enemies (aripuri), though (api) empty (sinyd), was transformed (krzi) by Rajendra-
varman (yena) into the city of Virata,

which possessed a hundred brilliant Kicakas (prollasatkicakasata) and was
inhabited by Karika and the others [of the Pandavas] ( kar'lkédibhih).

493The punning alternative interpretations in italics here are uncertain; but some such game
of words must surely be present for the stanza to be convincing. In tantric sources, puspa may
be used to refer to “menstrual blood” (see TAK 3, s.v. puspa), which leads us to suppose that
puspa might mean “blood” here. Charlotte ScHMID has suggested that an alternative might be
to take puspa as referring to wounds.

4%4Dictionaries identify the kazika rather as a “heron”, and this identification seems to be
borne out by many passages, for instance about arrows whose flights are made by feathers of
the karika (e.g. in Raghuvamsa 2:31). But the word is often also used of carrion-eating birds,
which cannot be herons, and FrtzGeraLp (1998) has proposed that in these cases it refers to
carrion-eating storks known as Adjutants.

495In the Mahibhirata, Virata is the king of the Matsya country and Kicaka is his brother-in-
law. He had 105 younger brothers, known as upakicaka, here referred to as Kicakas for the sake
of the slesa. (The upakicakih are also called kicakih, in the plural, at several places in the Maha-
bharara, e.g. 4.22:9d, 4.22:18d, 4.22:29ab.) When the Pandavas disguised themselves and lived
at Virata’s court, Yudhisthira took the name Kanka. The pun here is probably inspired by a
description in Bana’s Kadambari (p. 43): kvacid viritanagariva kicakasatikuld, “in places it was
like the city of Virata, dense with hundreds of bamboos / Kicakas”.
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CXCI.
kevalam rajanaganam viryyam mantra ivaharat
yo nadyunataya pranan ksipan tarksya i(va) [k]s[itau] [©]

191d i(va) [k]s[itau] ] conj. GRIFFITHS; i(va) [sthitah] JacQuUEs; i[va] v — FINOT.
JacQues? observes: “On apercoit ce qui pourrait étre la partie gauche du #
souscrit.” Following Arlo GrirrITHS’ suggestion, however, we are inclined to see
the bottom lower quarter of a subscript s.

Fqe TSTANTAT 124 7 2187
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191. Like (v2) a mantra, he extracted (aharat) only (kevalam) the vigour (viryam) from
cobras / elephant-like kings (rdjandgindm), without (na), like (iva) Garuda (tarksyah),
greedily (ddyinatayd) [extracting also] their life-breath (prindn) and casting them (ksi-
pan) on the ground (ksitau).

CXCIL
(45) drstva yasyadhvaram $akrayasovibhra®msasa®mkaya
dhiimasparsacchalan ninam udasrunayana saci ||

192b °bhra’mséasa”mkaya | JacqQues; *bhramsasamkaya FinoT 192d aci |
Jacques; $asi Finot
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192. Surely (ninam) it was out of fear of Indra’s glory perishing (sakrayasovibhram-
Sasarikaya) that Saci had tears welling up in eyes (udasrunayand), under the pretext
that they had come into contact with smoke (dhimasparsacchalat), when she beheld
(drstvd) Rajendravarman’s (yasya) sacrificels] (adhvaram) k4

4°6This stanza alludes to the familiar trope that Indra jealously guards the honour of being the
sole individual to have performed one hundred sacrifices (see fn. 77 on p. and see st. 154).
But it is also a variation upon another sacrifice-related trope that we find in the Raghuvamsa,
namely the idea that the king’s constant sacrificing obliges the gods to gather to receive the
sacrifices, with the consequence that the gods’ wives wear the appearance of mourning. Here
is Raghuvamsa 6:23: describing the king of Magadha:

kriyaprabandhad ayam adhvaranam ajasram ahatasahasranetrah
$acyas ciram pandukapolalamban mandarasinyan alakamsg cakara
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CXCIIL. [c. bha-vipula: — — v — — v v —]
193. ruddhanyatejaso yasya padacchayam asisriyan
meror ivelapatayas sitacchatratyajonisam [©]

193d °cchatra® | JacQues; °cchatra® FinoT
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193. Kings (ilipatayah) B3 abandoning their white parasols (sitacchatratyajah), con-
stantly (anisam) resorted to (asisriyan) the shadows of his feet (pddacchdydm) —he
who eclipsed the radiant energy of [all] rivals (rudd/ﬂdnyatejﬂm[a) just as they live
in the shade of the foothills of Meru, who eclipses the radiant energy of all rivals B4

He constantly summons thousand-eyed Index to attend the unbroken sequence
of his sacrifices and so makes Saci long wear locks that hang lank beside pale
cheeks, devoid of mandira blossoms.

In the inscription, one ornament here is uzpreksd, poetic fancy, of the type some call hetitpreksa,
a fancy as to a cause, for here the poet supposes that the reason for Saci’s tears is her chagrin
at Rajendravarman being about to rob Indra of his status. Her hiding the real reason by pre-
tending that her eyes are smarting from smoke introduces the further ornament of apabnuti,
described by Dandin in Kavyidarsa 2:304.

4°7'The use of #/d for earth outside dictionaries (notably the Amarakosa) might be supposed
to be virtually never attested, but Arlo GrirrrTHs et al. have pointed out that ini and the
derived form aira occur a few times in the corpus of inscriptions from Campa (GRIFFITHS,
LeEroUTRE, SOUTHWORTH and THANH PHAN 2012:269—270, footnote 140). There are also a
few attestations of i/ in Khmer epigraphy: e.g. K. 826 (803 szka), st. XXV, and K. 339 (tenth-
century), st. IV. In the as yet unpublished epigraph K. 1490, there is an instance of irdpatim in
the sense of ‘king’ in st. 3, where it is placed after the word sivalokam and appears thus to be a
posthumous reference to king Rajendravarman, whose posthumous name was Sivaloka.

4°8This assumes that they tried to touch the underside of his lowest part, to express their
obeisance. But perhaps this rather means that kings constantly took on the colour / radiance
(¢haya) of his feet because they constantly bowed down to that level.

499This may be a conscious echo, if faint, of the first prose sentence of Bana’s Kadambari, in
which King Sadraka is compared to Mount Meru, in the shadow of whose foothills everybody
lives (merur iva sakalopajivyamanapidacchiyah).

41°This recalls Raghuvamsa 1:14:

sarvatiriktasarena sarvatejobhibhavina
sthitah sarvonnatenorvim krantva merur ivitmana

With his body, whose strength was greater than all others’, which surpassed all
other radiances, and which was loftier than all others’, he stood over the earth
like Mount Meru.



240 Text and Translation

CXCIW.
(46) srstau candrarkkayor dhatanadarad iva bhinnayoh
yam ekan tapanahladasamartham asamam vyadhat ||
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194. The creator (dhiti), as though (iva) because he felt no respect (anddarit) towards
his creation (s7szau) of a separate (bhinnayoh) sun and moon (candrﬂ'r/eayolﬂ), created
(vyadhat) the incomparable (asamam) Rajendravarman (yam) as one who alone (ekam)
was capable of both heating and delighting (mpandb/ddﬂmmart/mm).

CXCV.
upantasevam vanchantyo yatpadan tivratejasam

moliratnaprabhambhobhir asincan bhapapanktayah ©

195b °tejasam ] JacQuEs; °tejsam FiNoT 195¢ moli® ] JacQuEes; mauli®
Finot. Once again, it appears as though the engraver first wrote mauli® and
then rubbed away the downwards vertical stroke that distinguishes a medial ax
from a medial 0 and added a serif-like flourish to what has now become the top
of the vowel-sign for the o.

411S. L. P. ANJANEYA SARMA instead suggested that the creator felt no “respect” towards his
separate creations of sun and moon and therefore decided to create Rajendravarman.
412 This recalls Raghuvamsa 4:10:

yatha prahladanac candrah pratapat tapano yatha
tathaiva so ’bhud anvartho raja prakrtirafjanat

The moon got its name because it delights, and the sun its name because it burns.
In just the same way he was rightly called “regal” because he regaled his subjects.

In the description of the hero Nala, Sriharsa’s Naisadhacarita similarly displays the notion that
the creator was dissatisfied with his handiwork in creating sun and moon, and it is possible
that both this stanza and that of the Naisadhacarita were drawn from some shared source of
inspiration. The stanza of the Naisadhacarita (1:14) reads:

tadojasas tadyasasah sthitav imau vrtheti citte kurute yada yada
tanoti bhanoh parivesakaitavat tada vidhih kundalanam vidhor api

The Creator draws round the sun and the moon, a halo for a cancelling mark,
whenever he thinks, “These two are useless in the presence of Nala’s might and
fame. (Translation of HANDIQUI 1956:2.)
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195. Lines of kings (bhiapaparktayah), desiring (vasichantyah) [to offer] their service
close beside him (updntasevim), bathed (asisican) his feet (yatpadam), which emitted
intense energy (tivratejasam), with streams that were the rays of light from their crest-
jewels (maulz’mmapmb/]dmbhobhi[o).

CXCVL
(47) navam priyam aho loke yad vihaya dhanus smarah
unmamathanganacittam yatkiantyanupamanaya ||

196a priyam ] JacQuEs; priyam FiNoT
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196. Ah (aho)! there is something delightful (priyam) that is new (navam) in the world
(loke), for (yar) Kama (smarah), abandoning (vibdya) his bow (dhanub), has begun
to churn (unmamitha) the hearts of beautiful women (a7igandcittam) using Rajendra-
varman’s loveliness (yatkantyd), which is incomparable (anupamanaya)

CXCVIL [a. bha-vipula: v — v — — v v — ]
197. sphutastadikprantadale hemasailorukarnnike
yaso gandhayate yasya bhuvanaikasaroruhe ©

197a sphutasta® ] JacqQues;  sphutasta® Finor 197¢  gandhayate ]
Jacques; gandhiyata FiNoT.  JacQues? notes: “Il y a un signe peu clair
au-dessus de cette syllabe, trop haut pourtant pour avoir un sens ; peut-étre un
reste de I'inscription antérieure.” I see an irregularity in the texture of the stone
but no trace of a letter.
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453The fancy here — again an utpreksi of the cause (betitpreksd), even though there is no
explicit marker (such as nnam), which makes it what some would call gamyotpreksa, “a fancy
that must be inferred” —appears to be that the kings wished to approach as close as possible to
venerate his feet, but, as though anxious about the intense heat (zejas) of his feet, they poured
forth the water that was the light from their crest-jewels upon his feet.
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197. In the unique lotus that is the world (bhuvanaikasaroruhe), whose open petals are
the furthest points of the eight directions (sphutistadikprintadale), and whose broad
pericarpel is the golden mountain [Meru] (hemasailorukarnike), Rajendravarman’s
(yasya) fame (yasah) behaves like its fragrance (gandbayate).

CXCVIIL (a. bha-vipula: — — v — — v v —]
198. (48) udvantaragah sphurita yasyanghrinakharasmayah
asparddhanta natorvvindramoliratnamaricibhih ||

198d °moli® ] JacQues; °mauli® FINoT. JacQues? notes: “Corr. : °mauli®. Une
fois de plus, il est net que le lapicide avait d’abord écrit la legon correcte, corrigée
ensuite en °m0li°.” Cf. notes on 147b and 195c above.
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198. The quivering (sphuritah) rays from the nails of his toes (yasya anghrinakharasma-
yah), spilling forth redness (udvintarigah), vied with (aspardhanta) the beams of light

(°maricibhib) from the crest-jewels of prostrate princes (natorvindramauliratna®).

CXCIX.
anvaruddhyata yasyajhiam phalaprasavasampade
ajanmavandhyas ctto pi vasisthasya dilipavat ®

199c ciito | Understand: ciito.
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199. Even (api) mango-trees (citah) that were barren from birth (gjanmavandhyah)
were devoted to (anwzrud/yyata) his command (gj7dm) to flourish in the produc-

414The form anvaruddhyata may look like an imperfect of the passive, but since it is evidently
active and transitive here, readers may feel suspicious, expecting instead anvarunat or anvarund-
dha, the parasmaipada or dtmanepada active imperfect.) However the form is grammatically
permitted as an active form, because with the prefix anu the root can be 4th-class instead of 7th;
see Dhatupitha 4.65 (WESTERGAARD’s numbering). As a 4th-class verb, this form can then be an
active (@tmanepada) imperfect. But note that in the Dhditupitha the meaning assigned is kime,
which is why we have translated “devoted to” (rather than “respected”). We thank Harunaga
Isaacson for pointing out and explaining this instance of the poet displaying sausabdya.
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tion of fruits (phalaprasavasampade), just as Dilipa [adhered to the command] of

Vasistha B

CC.
(49) sahasramukhasamkirttyam gambhiram gunavistaram
yasya bhasyam iva prapya vyakhya khinnapi dhimatam ||

200d khinnapi ] JacQues?; °khinnapi Finor, JacQues!

HeeEEhid T ATaeaed
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200. Disquisition (vyikhyd) would be wearisome (khinna) even (api) for intelligent
people (dhimatim)®8 on the subject of (pripya) the expanse of the virtues (gunavis-
taram) of Rajendravarman (yasya),

which was deep (gambhiram) and could only be proclaimed by a thousand
mouths (sahasramukbasamkirtyam),

just as (iva) commentaries are arduous (khinna) even for the learned (dhimata) on the

subject of the Mahabhasya (bhasyam),

which is profound and is proclaimed by the thousand-mouthed [serpent
Patarijali] B9

45The first two chapters of the Raghuvamsa recount how Dilipa overcame the obstacle to
his having a son by following Vasistha’s injunctions. The expressions djanmavandhyah and
phalaprasavasampade thus both apply also to Dilipa’s case. The obedience of the mango trees
to his command is perhaps a faint echo of the literary topos of certain trees flowering in response
to the kick of beautiful girls (the Adoka tree) or to receiving a lady’s mouthful of wine spat upon
them (the Bakula tree).

#1¢The participle khinna normally means “weary”; it should be able to give this sense of
“causing weariness”, but such a usage may not be parallelled. One could therefore instead
understand “The commentary even of intelligent people became weary [and desisted]”. That
interpretation also presupposes the reading khinnapi, but one could also split differently, so as
to read akhinndpi, and understand “the commentary of intelligent people [went on and on]
unwearied”. The problem with that interpretation is that it seems to offer little scope for taking
the particle api meaningfully.

417\We find a different trope based on the same notion, namely that the grammarian Patafjali
was an incarnation of the cosmic serpent Sesa, in K. 136, Face B, stanza 15, describing a certain
Sankarapandita:

arthyam vaktrasahasrena patafjalir asansayam
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CCL
$rimatsiddhesvaram lingam siddham $ivapure girau
varddhayam asa yo bhogair aparvvais $ivikadibhih ®

201a siddham ] Jacques; siddha® FiNnot (unmetrical) 201d apurvvais |
Jacques; apirvvaih Finor

At fog fag g i
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201. He caused to thrive (varddhayim dsa) 8 by means of unprecedented (apirvaih)
endowments (bhogaih), beginning with a palanquin (sibikadibhib), the venerable (s7i-
mat®) Siddhesvara-/inga that was [already] established (siddham) in Sivapura on the
mountain (gz'mu).

bhasyartham vyavrnod yas tu tathaikasyena vismitah

Correcting pdtasijalir to patanjalir, as BARTH proposes (1885:131), one may understand
(loosely following BarTH 1885:138):

It is natural (arthyam) that Patanjali with his thousand mouths could expound
faultlessly (asamsayam) the learning conveyed by his Mahabhasya (bhisyartham);
but that this [Saﬁkarapapdita] did so (zatha) with one mouth (ekdsyena) makes
him an object of wonder (vismitah).

418G L. P ANJANEYA SARMA points out that this expression might suggest the making of gifts
specifically to celebrate, for instance, the anniversary of one’s birth. Cf. the term vardhipana,
which may refer to a birthday or other festival when wishes and gifts may be offered.

9]¢ is not clear whether we should render sivapure girau with “in Sivapura on the mountain”,
or “on the mountain in Sivapura”, or “on the mountain [called] Sivapura”. Capts notes (IC 1,
p. 3, n. 3 that there are various /i7igas called Siddhesa or Siddhesvara in the Khmer epigraphical
record. In his note on K. 286, st. 44 (/C IV, p. 100, n. 2), CEbis suggests that the Siddhesvara
referred to there is that of Phnom Sandak, since the place is further identified in the stanza in
question as Sivapura, which is a name attested for Phnom Sandak in K. 190, an inscription
dated to saka 817 that records that a certain Sivasoma restored to worship a /iriga that was
already there on the mountain in Sivapura (or on Mount Sivapura: there too the ambiguous
expression used is Sivapure girau) and we further learn that he installed a /iziga called Bhadresvara
there (Face A, stanzas 23 and 24). Now if the Siddhesvara mentioned in K. 286 (of 948 cE) is
indeed that of Phnom Sandak, then it is probable that the Siddhe$vara mentioned here is the
same, since st. 44 of K. 286 is a stanza that records Rajendravarman having set up images and a
liriga on an island in the Yasodharatatika, in other words the images of the not yet completed
Mebon temple, as well as a /iziga called Siddhesvara in a certain Sivapura:

$aive pure siddham ajasya lingam siddhesvaram siddhavibhatisubhram
dvipe tatakasya yasodharasya nivesitam yena ca lingam arccah
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CCIL [a. ma-vipuld: — — v — — [ — — v ]
(so) tatrapi lingam $arvvasya $arvvanipratime Subhe
yas samyak sthipayam asa pitinan dharmmavrddhaye ||

202d pitinan ] JacQues?; pitrnan FINoOT, JACQUES! (unmetrical). (An extra vo-
lute has been added beneath the vowel-sign for a regular short 7.)
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202. And in that same place (zatrapi) he (yah) installed (sthapayam dsa) in the cor-
rect manner (samyak) a linga of Sarva and two beautiful (subhe) images (pratime)
of Sarvil_li, in order to increase the merit (dharmavivrddhaye) of his ancestors
(pitindam).

CCIIL
yadupakramam aseva $ribhadresvarasalinah
bhogo nyatrapi devan yah pajabhir udamimilat ®

203a yadupakramam aseva ] JacQues; yadupakramamaseva FinoT
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203. It was at his instigation (yadupakramam)t3 that the glorious Siva of Bhadresvara

In the Saiva city he established (siddham) a liriga of the Unborn [Siva called]
Siddhegvara, which was bright [because invested] with the powers of Siddhas,
and he set down a /iziga and sculptures on the island in the tank of [the city of ]
Yasodhara.

4°As S. L. P ANJANEYA SARMA points out, we could consider Ganga also to be in some sense
a spouse of Siva, and thus also a Sarvani, in which case what is referred to is a pair of statues of
Uma and Ganga, as in some other places (e.g. in st. 103 above; in K. 826, st. 29, referring to
the statue discussed in HEITMANN 2005; and in K. 1222, S13).

41For another instance of this usage, see stanza 169 above. The same expression, yadupakra-
mam is used in Yajhavaraha’s foundation inscription for Banteay Srei (K. 842, st. 21), in a stanza
that he reused also in K. 619. As mentioned ad st. 169, this sort of compound is described
by Panini. But its use here might also be partly inspired by Kalidasa’s usages, for example in
Raghuvamsa 15:62 and in Raghuvamsa 12:42, which recounts the moment when Sarpanakha,
having had her nose and ears hacked off, returns to her relatives to inform them:
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seemed (iva) [for the first time] to enjoy endowments (dsa b/aogﬂb), and elsewhere
too (anyatripi) Rajendravarman (yah) [re]awakened (udamimilat)®3 [other] gods (de-
van) with his offerings of worship (pijabhibh).

CCIV. [c. na-vipulg: v —v — v v v —]
(s1) vivrddhin dharmmasindhinam §rindravarmmadibhabhrtam
svamandalasya ca samam ya$ cakre nrpacandramih ||

AATSHE T T T%h JIA&HT: 09

204. That moon among kings (nrpacandramah) caused (cakre) the increase (vivr-
ddhim) of the oceans of merit (dharmasindhianam) of the kings beginning with Sri-
Indravarman (srindravarmmadibhibhbrtim), and simultaneously (samam) [he caused
the increase] of his own sphere (smmandalasya).

CCV. [c. bha-vipula: — — v — — v v —]
yasodharatatakasya daksinenapi daksinah
ya$ $aurigaurisanimas sambhor llingam atisthipat ©®

205¢ °nimas | JacQues; “nimah FiNnoT

prapya casu janasthanam kharadibhyas tathavidha
ramopakramam acakhyau raksahparibhavam navam

In this condition, she quickly reached Janasthana and told Khara and the others
of the fresh onslaught upon Raksasas that had been begun by Rama.

42We assume this to mean that Rajendravarman’s offerings to the already long famous and
richly endowed Saiva temple in Vat Phu were so lavish that it was as though that temple had
never really been rich before. For the use, deplored by some stylists, of 4sa as an independent
verb-form (rather than only as an inseparable part of a periphrastic perfect), see stanza 45 above.
This oddity led Finor to split the words wrongly and so to miss the purport of this stanza.

43The implication of this word is again that Rajendravarman effectively seemed to be the
installer of gods in other places because of the generosity of his acts of worship, since the rite of
“opening” their eyes (netronmilana) is often regarded as the central act in the ritual installation
of statues (see TAK 3 s.v. pratisthd and s.v. netrodghatana 3).

44The sphere refers of course to the orb of the moon, which pulls the oceans up to higher
tides as it becomes full, but also to the region of control of the king. The “oceans of merit”
may refer to the plentiful meritorious foundations of Indravarman and others which occupy
the city, and which Rajendravarman would have further fostered.
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205. And (api) nearby to the South (ddkgineﬂa) of the Yasodhara-tank, the skill-
tul (daksinah) Rajendravarman (yah) installed (atisthipat) images (°nimah)¥3 of Sauri,
Gauri and 42,227 [and] a linga of Sambhu.

45This translation “Nearby to the South”, follows Astadhyayi 5.3.35 (enab anyatarasyim
adire pancamydh), which prescribes the use of the suffix enap to get the form daksinena, which
functions here as a postposition governing the genitive.

+26This is a usage typical in Sanskrit among the Khmers from the reign of Rijendravarman
onwards, according to BHATTACHARYA (1991:59, € 197).

+#7FINOT (1925:351) has missed a statue here: presumably just an accidental oversight. This
stanza appears to refer to the /iziga and four principal statues of the towers of Pre Rup. It is
true that the stela of Pre Rup (K. 806) is dated some years later than ours, but the temple
there might have been begun well before the point in time when our text was composed. The
Siem Reap-based archeologist CrEa Socheat suggested, however, that the images referred to
here might be any lost and otherwise unmentioned images and that they might have been
installed in buildings of perishable materials to the South of the tank, for instance in one of the
asramas founded by Yasovarman. In support of such an interpretation, one might underline
the oddly unspecific character of this passing reference to mere “statues” representing just three
deities, which is arguably not what one would expect if this were an allusion to one of the major
construction projects of Rajendravarman’s reign. But we have seen just such another passing
allusion to the statues of the Mebon in an inscription that predates the Mebon’s consecration,
namely in st. 44 of K. 286, quoted in the annotation to st. 201 above, and there is perhaps
another one in st. 8 in K. 70:

ya$ §riYasodharapuran navam krtva yasodhare
tatake tisthipat pafica devan saudhalayasthitan

Having renovated Yasodharapura, he installed five deities placed in a stuccoed
temple inside the Yasodhara-tank.

For Ca@pks (/C 11, p. 58), this refers to “la restauration de Yagodharapura et la fondation des
cinqg sanctuaires du Méb“on dans le Yacodharatataka ou Bardy Oriental”. C@DEs goes on to
mention, however, that K. 70 can be fairly narrowly dated to between 952 (the date given in
st. 218 below) and 961 (the date of the installation of the /i7iga of Pre Rup) precisely because
it does not mention Pre Rup. This is not certain, since the temples took years to produce and
could evidently be alluded to well before being consecrated.

And there is in fact further evidence that arguably implies that this is indeed a reference
to the deities installed at Pre Rup: the inscription of Pre Rup first presents the idols installed
as being a central /iziga surrounded by four statues that represented only three gods, namely
Gauri, Sauri and Iévara. The stanza in question reads as follows (K. 806, st. 277):

sa §rirdjendrabhadre$vara iti viditam lingam atredam agryam
gauriauri$varanan catasrbhir abhiramabhir arccabhir abhih

kirttim vaktum prasannam mukham iva muditasyordhvam asyai§ caturbhis
$ambhor bhasvadbhir iddhe $ikhitanuvasubhi sthapayam asa $ake
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CCVL. [upajati]

(52) sa somavanéamvarabhaskara$ §ri-
rajendravarmma tad idan [n]rpendrah
svarggapavarggadhigamasya lingam
lingam pratisthapitavan smarareh ||

206b [n]rpendrah ] JacqQues; nrpendrah FinoT
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206. That (s2h)E3 glorious Rajendravarman, king of kings (nrpendrah), a sun in the
firmament that is the lineage of the Moon (somavarnsimbarabhiskarah), installed (pra-
tisthapitavan) this liriga here (tad idam) of the Enemy of Smara (smarareh), which is an
inferential mark (/i7igam) from which we can be sure of the attainment of heaven and
liberation (svargapavargidhigamasya) 3

277a atredam | corr. SANDERSON (2004:426); atraidam C@pis

In the suka year 883, he installed here this excellent /liriga known as Sri-
Rajendrabhadre$vara, along with these four beautiful images of [the three deities]
Gauri, Sauri and Tévara, as though it were the serene uppermost face of the de-
lighted Sambhu, along with the four radiant [lower] faces, [placed there] to pro-
claim [Rajendravarman’s] fame.

Incidentally, in the interpretation of C@bts, only the four lower faces proclaim Rajendra-
varman’s fame, but he too must have understood this to be an allusion to the iconography of
Sadasiva, whose four lower faces look towards the four cardinal directions and declaim various
branches of the Saiva canon, and whose uppermost fifth face faces upwards (slightly tilted
towards the North East) and declaims the scriptures of the Saivasiddhanta. (See HANNEDER
1998:17-19 and 195ff and, for some background to the development of this doctrine, KarLE
2020:39—52.) The subsequent stanzas of K. 806 (st. 278—281) make clear that the four statues
of three divinities comprised one statue of Visnu, one of Uma and two of Siva.

+8This is the demonstrative pronoun that answers the relative pronouns found in each stanza
from st. 13 up to this point.

429 This refers to the /iziga installed in the shrine enclosed by the central tower of the temple.
See Figure [[.g on p.[74- The intention is perhaps that the sivaliziga is on the one hand an in-
ferential mark from seeing which we can know that Rajendravarman must surely attain heaven
and then liberation, but on the other also an inferential mark in the sense that all those who
see it can be sure that they will thereby attain heaven or liberation.
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CCVIL. [upajati]
sampraptayoh praptayasas svapitror bhuvah patis so pi bhavodbhavena
sasthanatam sthapitavan sthitijio nime ime dve $ivayoh Sivaya ©

207a JacQuEs? notes: “Il y a sur ce mot un trés curieux effet de superposition
témoignant, & n'en pas douter, que cette stéle a été gravée A travers un pochoir.
Il faut donc comprendre qu'apres la gravure, il y eut diverses corrections.” What
one sees is that the letters ssvapitro appear to have been written twice, the second
time slightly to the right of the largely effaced letters that were written the first
time, perhaps to accommodate a rather narrow and oddly formed §7 that might
also be a modified letter. What this suggests to me is that the engraver first wrote
°yasas and that he was obliged to correct this to °yasds after he had completed
the entire line of text. This required nudging the remaining letters of the pida
towards the right, encroaching somewhat on the gutter-margin that separates
this pdda from the next. There has certainly been correction here, executed per-
haps after the completion of the whole text and certainly after the completion of
this line; but whether or not this means that a stencil was used (Claude JacQues
explained to me that by “pochoir” he meant a stencil made of an animal hide) is
not clear (even if this may be in itself a plausible suggestion). 207c sastha-
natam ] JacQues; sa[m]sthanatam Finot. There is indeed a faint mark on the
stone that arguably suggests the shape of an anusvira above the first syllable.
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207. And (api) for / of his own parents (svapitroh),F29 who had reached (praptayoh) a

43°We may assume that the genitive here is intended to convey that the statues are both in-
stalled “for” his parents, in other words for their merit, and “of” them; in other words, we
assume (as does FinoT) that Rijendravarman installed images of Siva and Siva (Siva’s spouse)
that were in some sense “portrait-sculptures” of his parents. C@bEs, in a brief discussion about
the dedications of Angkorian royal temples (1928a:93—94) speaks sometimes rather of sculp-
tures of gods that “personify” a king’s ancestors, which may be a better way of speaking about
such images. But a debate about the difference between images that attempt to capture the
unique traits of once-living inviduals (true “portraits”), on the one hand, and figures that rep-
resent them without attempting to echo their individuality, on the other, would take us too
far from our text.

There are other apparent references to such “portrait-sculptures”, for instance the golden
portable image of Visnu upon Garuda that is said to be modelled on Narapativarman in the
eleventh and final stanza of K. 356 (902 s$2ka). Since C@pis’s translation (BEFEO 11, p. 404)
seems to pass over a couple of details, including an intriguing reference to the sword-blade rite
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state of sharing the same world (sasthinatim) as Bhavodbhava,B3 this same (szh) king

of sexual restraint that is mentioned in many tantric works, we give the text again here:

(20) tasmin dharmmanidhau payodhiraganim ksonim pradayanuje
kantan nisprhadhir yyuvapi sa vasi vaddhasidharavratah

(21) sadbhaktir haraye harin kalijite haimam svamarttim param
pradad utsavayayinam suracitan tan taratarksyasthitam

After giving the ocean-girdled earth as spouse (kintdm) to that treasury of virtue
who was his younger brother, this [king], who even as a youth was of a mind
devoid of desire, controlled (vasi), a performer of the sword-blade observance, of
true devotion, gave to Hari, who vanquishes Kali, a golden Hari, a further image
of himself, which is to go out in festival[-procession]s, beautifully fashioned,
mounted upon a silver Garuda.

For other allusions to portrait-sculptures, see for instance K. 949 (859 $aka), st. 8; K. 136
(Crith),st. 12-13; K. 692 (1111 or 1117 $2ka), st. 25, 57and 59; K. 384. (1072 szka), st. 5 and
13 of sarga 5; K. 1222 (Cr2th), South Face, st. 12—15. (I am preparing editions of the last two
above-mentioned inscriptions). Most of these, it will be noted, date from the twelfth century,
for, although there are many earlier inscriptions that record the installation of particular images
for the benefit of particular ancestors (e.g. K. 826 of 803 saka), explicit statements that the
images were intended as “portraits” are less common. Some of the instances cited by C&pts
in the discussion of dedications mentioned above (1928a:93—94) are not explicit. The oldest
occurrence, therefore, may be that of K. 949, of the first half of the tenth century, whose eighth
stanza reads (cotrecting devi to devim after consulting the EFEO estampage n. 1365) as follows:

(15) navendriyaidvaryyasake devim samstha v — v »
(16) jananipratimam praudhapriti ¢ ¥ v — v &

In the aka year 859, he [scil. Mangalavarman, the younger brother of Narasinha-
pativarman, Overlord of Canasa] installed the Goddess, who was the image of
his mother (jananipratimam), full-blown in affection...

Finally, we may mention that the unpublished twelfth-century inscription K. 1222, an edition
and translation of which is now nearly ready for release, appears to make clear that the sculptures
of the three tower-sanctuaries of Phnom Bei were intended as portraits, since stanza 11 on the
south side of the stela compares the founder’s representation of his own guru, installed as an
idol of Siva called Madhurendresvaresvara, with the legend of Ekalavya. According to Mahai-
bharata 1.123:10ff, Ekalavya wished to learn archery from Dronacarya, but Dronacarya refused
to take him on the grounds that Ekalavya was an outcaste hunter (nisdda). Ekalavya therefore
withdrew to the forest and made an effigy of Dronacarya, and in front of that efligy he practised
archery until he became an unparalleled archer.

#1This is a name for Siva that appears primarily to be common because it occurs in the
SADYOJATA and VYOMAVYAPIN mantras. There is a passage of the Svdyambhuvasitrasangraha
(2:26) that refers to the soul who has been liberated through initiation as being bhavodbhava-
padatitah, “beyond the world of Bhavodbhava” (or “beyond the worlds of bbava and udbhava®),

but this is perhaps not relevant here. The name may mean: “Source of the Universe”.
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(patih) of [this] world (bhuvah) B33 who had earned glory [in his own right] (priapta-
yasih), mindful of good conduct (xthitzj’ﬁdb),@ installed (sthapitavin) these (ime) two
(dve) images (nime) of Siva and Siva (Sivayoh) for the sake of blessing (sivaya).

CCVILL [upajiti]
(53) mahabhujas so pi caturbhujasya nimam imam amvujajanmanas ca
atisthipan nisthitarajakrtyo lingany athastav api castamiirtteh ||

208d lingany athastav | JacQues; lingan yathastav Finor
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208. That (szh) mighty-armed one (mahibhujah), in whom the duties of a king were
firmly rooted (ni;;hitardjakrtj/ab),@ installed (atisthipar) also (api) this (imdm) statue
(nimam) of the Four-Armed [Visnu] (caturbhujasya), and [another one] (ca) of the
Lotus-Born [Brahma] (ambujajanmanab), and then (atha) also (api) eight (astaun)

432 Alternatively we could understand bhuvabpatib as an aluksamdisa meaning “king”.

433 A conceivable sense of sthitijiah might be “mindful of the [need for the] continuity [of the
religion]”, for which see, for instance, Kiranatantra 6:12. But, as Harunaga Isaacson points
oug, it is more likely that the sense is that found in this celebrated stanza of the Kumarasambhava
describing Himalaya’s marriage (1:18):

sa manasim merusakhah pittnam kanyam kulasya sthitaye sthitijiah
menam muninim api mananiyam atmanuripam vidhinopayeme

He was a friend of Meru and married with due rites Mena, mind-born daughter
of the pitris, for the continuation of his family; she was honored by the sages and
worthy of him who knew what makes for stability.

SmrrH (2005:33) here translates sthitijiiah with “who knew what makes for stability”, which is
of course fitting in the description of a mountain, but medieval commentators give glosses that
suggest morally correct behaviour: Vallabhadeva has dciravit, Mallinatha has maryadabhijnah,
and Caritravardhana has sthitir lokicaras tam janititi tadysab.

#4Alternatively “by whom the duties of a king were consummately performed”.

435Here, one could instead understand there to be just one statue, for one could interpret as
follows: “That same mighty-armed one, who performed all the duties of a king, installed also
(ca) this statue of four-armed Brahma”. It is of not common to refer to Brahma simply as “the
four-armed one”, but one could assume carurbhujasya to be just an extra epithet for the already
distinctive label amvujajanmanah, “lotus-born”, an epithet chosen partly to echo the first word
of the stanza, mahabhujah.

FiNor prefers to understand that this refers to a single statue of both Visnu (caturbhuja) and
Brahma, which he takes to be an image showing Brahma upon the lotus that emerges from
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lingas (lingani) of [Siva,] the one who has eight forms (astamiirteh) B39

CCIX. [upajiti]
ratnollasadbhogasahasradiptam sa capy ahinan dravinasya rasim
aesam apy esv aditeva Sesan devesu devendrasamanaviryyah ©

Visnu’s navel (amvujajanmanas ca); this does not seem to us to be a natural interpretation of
the wording (in particular of the particles).

Our interpretation here assumes, however, that there are two statues, one of Brahma and
one of Visnu, since stanzas 207 and 208 taken together are probably intended to give the
identities of the four statues that must have inhabited the corner shrines on the uppermost
terrace, surrounding the central /iziga. For a plan of the temple, see Figure [[.g on p.[74. That
there were four principal images accompanying the central /iziga is of course also confirmed by
the final stanza, 218 (see below). On the terrace below that would have been the eight /rigas
of the eight martis of Siva, which are just about to be mentioned. This configuration, based
on such an interpretation of stanzas 207 and 208, seems to be what STERN must have had in
mind when he wrote the following (1934:612):

Ajoutons qu'au Méb“on oriental, d’aprés la stéle de consécration (BEFEO XXV,
p- 351, st. 208), le linga du sanctuaire central n’était pas le seul. Si les quatre
autres sanctuaires du sommet du temple étaient consacrés a des statues d’ancétres
divinisés, huit sanctuaires a I'étage inférieur étaient destinés & huit linga corre-
spondant aux huit formes de Civa. Nous retrouvons 14 ce chiffre de neuf linga
érigés également 2 Lingapura (Koh Ker probablement, — inscription de Bak-
sé¢i C*amkr*on, JA., 1909, p. 500, st. 37). Ce chiffre et cette disposition étaient
peut-étre habituels.

In fact, C&pks subsequently rethought entirely the interpretation of st. 37 in K. 286 about
Koh Ker (see /C I, pp. 68—71), but for another instance of a central /i7iga surrounded by eight
others representing Siva in each of his eight forms, see the next note.

436As mentioned in the previous footnote, STERN (1934:612) assumes that each of the eight
lingas corresponded to one of the eight mirtis of Siva and that these were arrayed in aedicules
in the cardinal and intermediate directions on the terrace below the summit (see Figure [[.g on
p- 4, or the more schematic plan on p. 127 of PETROCHENKO 2017, where they are picked out
in colour). This positioning of eight /izigas is indeed confirmed by HAENDEL (2005:218): see
introduction p.[5d. It seems likely that we are to understand from st. 25 of K. 826 (in Ca&bgs’
virtuosic reconstruction) that the eight towers around the base of the Bakong similarly housed
cight lirigas of Siva’s eight forms (astamirti):

ilani[lagnicandrarkka]sall]ilakasayajvan[ah]
rajav][ret]iri[t]esasya so s[ta]muart[t]ir atisthipat

He installed the eight forms of Siva, who was named in accordance with royal
practice, [— of Siva who is] earth, air, fire, moon, sun, water, ether and the
sacrificer.
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209c Sesan | JACQUES; $esam FINOT
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209. And this same [king] (s ca), whose strength was similar (%samdnaviryah) to that
of Indra (devendra®), also (api) gave (adita) to these (esu) gods (devesu)

as it were (iva), Sesa, the king of serpents (ahinam), @ mass (rasim) of
strength (dravinasya), who is bright with a thousand hoods that flash with
[encrusted] gemstones (ratnollasadbhogasahasradiptam), [and yet] who was
not Sesa ( adesam). . 52

[...he gave] in its entirety (asesam) the remainder of (sesam) his not inconsiderable (a/i-
nam) mass (rdsim) of wealth (dravinasya), which gleamed with jewels and was bright-
ened by a thousand privileges / revenues (ratnollasadbhogasahasradiptam).

CCX. [upajati]

(54) sa kalpayam asa mahe(n)[d](ra)[ka](Ipa)s
sada sadacaravidhim vidheyam
$aivasrutismrtyudita[m] saparyyam
paryyaptam asim iha devatinam ||

210a mahe(n)[d](ra)[ka](Ipa)s ] mahendrakalpas Finor; mahe[ndraka]lpas
JacQues!;  mahe[ndraka](lpa)s JacqQues? 210d paryyiptam asim ]
JACQUES; paryyaptamasim FinoT

HTWH%(*Q%W)%HC{I L IMEIEREERE |
rafaegeqfad] TosAt TATHATHIAE Taq=TH 29 o

210. He who was similar to great Indra [/to his own father Mahendravarman] (ma-
hendrakalpah) formulated (kalpayam dsa)t33 the rules of correct conduct (sadiciravi-
dhim) that were invariably (sadd) to be followed (vidheyam), [as well as] the worship

437This pun makes this stanza an instance of the ornament virodba, since it is impossible that
she should give something that both was and was not Sesa. What follows is the resolution of
the contradiction by furnishing the contextually required sense.

+8This formulation could be intended to imply that he decreed the conditions of use and
the manner of worship for his religious foundations by penning a kalpa, a sort of ritual
manual. (See TAK 2, s.v. kalpa 1, and the various senses of kalpa recorded in the NWS:
nws.uzi.uni-halle.de, consulted 24.xi.2021.) For another allusion to Cambodian au-
thorship of such a work (in K. 692, st. ), see SANDERSON 2001:23, fn. 28. The composition
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(saparyam), generously [provided for] (paryiptam), that is [as] taught in the Saiva,
Sruti- and Smrti-literatures (Szivasrutismrtyuditam), for these (dsam) divinities (de-
vatinam) here (iha). 123

CCXI. [upajiti]
sa capi vacaspatidhis sadhiran dharmmanugan dharmmabhrtam purogah
tan bhavino bhavitarajadharmman idam vaco vocata kamvujendran ®

211a sadhiran ] JacQues?; s[u]dhiran Finot, JacQues'. The stone is undam-
aged at this point and bears no trace of having once had the vowel-sign for an .
JacQues? notes here that we should understand sudbiran.

AT AT=req e e e
TR F I dT O

S NECTIRIEREAS ER T
T4 AT SATAT FFISTea 299

211. And this same man (sz cdpi), who has the intelligence of Brhaspati (vicaspati-
dhibh), foremost (purogah) among those who uphold Dharma (dharmabhrtim), firmly
(sadhiram)®d addressed (avocata) this (idam) speech (vacah) that is in conformity with

of the same work is referred to again in K. 1222, Eastern Face, st. 20. The verb in question
more commonly has simply the sense “do” or “arrange”, so one could perhaps instead ren-
der this with “he arranged the procedures for correct conduct”. As for the difference in sense
between saddacaravidhim and saparyim, one could, as S. L. P ANJANEYA SARMA has suggested,
assume the distinction to be one between nitya (implied by the presence of the adverb sada)
and naimittika worship. Instead, I have assumed that the distinction is between the prescribed
rules of behaviour for those who enter the temple on the one hand (comparable perhaps to the
conditions of sanctuary and the sumptuary rules laid down for the Lingaparvata by Jayavar-
man I in stanzas 4 and 5 of K. 367) and the details of ritual procedure in accordance with Saiva
scriptures on the other.

$9FINOT has taken paryiptamdisim as one word, which he has rendered “sétendant 4 tous
les mois”. We have preferred to follow JacQues, in whose interpretation the adverbial paryip-
tam seems to fit naturally. We could, however, take it to mean “fully”. Instead of “Saiva,
Sruti- and Smrti-literatures”, one could perhaps understand the pair of “Saiva scripture and
Smrti-literature”, since Saiva authors, such as the tenth-century Kashmirian exegete Bhatta
Ramakantha, regularly use the expression s7uz either to refer to Vedic revelation or to refer to
scriptures of the Saivasiddhanta. Also conceivable would be to take the expression to refer to
Sruti- and smrti-forms of Saiva literature.

44°This interpretation presupposes that the adjective dhira is substantivised to mean “firm-
ness”, and the sz° is added to make it an adverb. One could also consider emending, following
FinoT, to read sudhiram. But Harunaga Isaacson has pointed out that we find the same usage
of sadhiram as an adverb qualifying a verb expressing speech (uvdca) in Dhanapala’s tenth-
century Tilakamanjari, p. 30, line 26.



The East Mebon Stele Inscription from Angkor (K. 528) 255

Dharma (dharméanugam) to the (tan) future (bhavinah) kings of the Kamvujas (kam-
bujendran), who will have fostered their royal duties (bhavitarijadharmain).

CCXIL. [upajati]
(54) raksyasya samraksanam — v — (ya)t sa ksatradharmmo vidito yada vah
punyan tad etat pariraksateti vijidpana sidhayativa siddham ||

212a (ya)t | JacQues'; y.t JacQues?; [ya]t FINoOT. I see just the initial curve of
a y, but perhaps it was less damaged when JacQuEs made his transcription.

T HOEOH © - (T) S fafaar aar

~

e adca i mdtd fasaaT argardia fagq 292

212. ‘Since (yadd) you (vah) know (viditah) that (yar) the Dharma of ksatriyas (ksatra-
dharmah) is the protection (samraksanam) of what must be protected (raksyasya) [[in
such a way that it suffers no damage (aksatam | aksayam)]) 2 therefore (sat) the
exhortation (vijidpand) “Protect (pariraksata) this (tad etat) meritorious foundation
(punyam)?” [is,] as it were (iva), [something that] establishes (sadhayati) what is [al-
ready] established (siddham) k2

CCXIIL. [upajati]

dharmmo yuge smin sthiram ekapat sa
katham samasthasyata susthito yam
bhavadréam $astradréam sa no cen
mahabhujastambham upasrayisyat ©

213b  °sthasyata ] JacQues;  °sthasyata Finor 213¢  bhavadréam ]
JacqQues; bhavadr§am Finor

441This translation assumes a yat at the end of the first pida and it assumes that the three
syllables missing before that might have been aksatam or aksayam, understood as an adverb.
The idea that protection is the defining duty of a Ksatriya is famously expressed by Dilipa when
he muses about what must be his course of action in Kalidasa’s Raghuvamsa (2:53):

ksatat kila trayata ity udagrah ksattrasya $abdo bhuvanesu radhah
rajyena kim tadviparitavrtteh pranair upakrogamalimasair va

The lofty label “Ksatra” has become established in the worlds in the sense of “one
who protects from harm”: if I acted in contradiction of that, of what use would
my kingdom be to me? or my life-breath, if stained by ignominy?

42In other words, to exhort future kings to protect his foundations must surely be rhetorically
pointless repetition, a point to which Rajendravarman’s peroration returns below in stanza 216.
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TFAT AT sTERTreT oo o FHeTErd qieddr a9
TATGRTT ATEGAT & A7 AT STeq T AT eI 2 9 3

213. ‘How (katham) could Dharma, which in this (asmin) 2on (yuge) is one-footed
(¢kapat), stand (samasthisyata) firmly (sthiram) on a solid footing (susthitah), if it did
not (sa no cet) lean upon (updsrayisyar) the pillar of a great arm (mahabhujastambham)
of the likes of you (bhavidysam), for whom the sdstras are your eyes (Sstradysam)?

CCXIV. [upajati]
(56) dharmmapadas sadhu v — v k[o]pi lajjeta kartta kim uta svayan ca
raksadhikari nrpatir vviSesad iti pratitam bhavatam idan tat ||

214a klo]pi | kapi Finot, JacQues. There is damage immediately before the k2
and this damage might easily have obliterated a prsthamatra vowel-sign, which
would have made the letter a k0. Perhaps there is a trace of a subscript y belonging
to the letter before this.

TFATTEEHTY « — « [ 1] §TT &siq w1 fFqa =g

[ (o < o o [
CallEAn <l qHIdedRNTTcld Adld HQdIIHG'dd\?qg

214. [[Reﬂectingm]] carefully (sadhu) upon distresses afflicting Dharma (dbarma-
padah), anyone (ko pi) would feel shame (lzjjeta); and so (c2) how much more so (kim
uta) the founder (karta) himself (svayam)? And [even more] espectially (visesiz) the
king (nrpatih) who has the duty of protection (raksadhikiri)? This (iti ... idam tat) is
something that you (bhavatim) have understood (pratitam).

CCXV. [upajiti]
santo yasodharmmadhana na vahyam dhanam dhanayeyur ihatmano pi
prag eva devadidhanam satam vo vini$cayo yan nanu vaddhamalah ®

T TRTTFAEAT F AT o aArag g st

N SATes Fq7 9 faft=ar saed 9895 294

443This translation assumes that the three missing syllables are likely to have been samiksya,
as suggested by Harunaga Isaacson. I had first guessed vicintya, but we can see that the first
consonant did not have the vowel sign 7, and that rules out not only this guess, but also vicirya
and vilokya.
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215. Good men (santah), whose [true] wealth consists in their fame and in their
Dharma (yasodharmadhanah), should not be greedy (na ... dhaniyeyuh)t even (api)
for their own (dtmanah) external (bahyam) wealth (dhanam) in this world (iha); how
much less (prig eva) for the wealth of gods and others (devididhanam)! Surely (nanu)
this (@yam) conviction (viniscayah) must have taken root (baddhamiilah) in you (vah),
who are good men (satdm)!

CCXVL. [upaati]
(57) tathapi bhayalh ka](tha)yami yusma ms
tad aksatam raksata punyam etat

ma harsta devasvam iti prakasan

na dharmmahetoh punaruktadosah ||

216a bhayalh ka](tha)yami yusma'ms ] JacQues; bhaya v — yami yusmams
FiNot

AT g7 | (o) 7T qoAT Tawd TR [AHT

HT gT8 IaedHd T2 TFgal: TTehal™: Q%

216. Nonetheless (tathapi), 1 tell (kathayami) you (yusman) again (bhiyah) explicitly
(pnzkds’am): “Protect (raksata) this (ezat) meritorious foundation (punyam) undam-
aged / uninterruptedly (aksatam)! Do not take (ma harsta) the property of god (deva-
svam)!” There is no (na) fault in repetition (punaruktadosah) [when one speaks] for the

sake of Dharma (dharmahetoh) B4

444The verb to which the optative plural dhandyeyuh belongs, meaning “to be greedy for”, is
formed by Astadhyayi 7.4.3 4 (asandyodanyadhandyi bubbuksipipdsigardbesu). Given the other
echoes of the Kiritarjuniya alluded to above, we may assume that there is a conscious echo here
and in stanza 217 of Kirdtirjuniya 13:56:

savalepam upalipsite parair abhyupaiti vikrtim rajasy api
arthitas tu na mahan samihate jivitam kim u dhanam dhanayitum

CAPPELLER translates (1912:107):

Wenn die Feinde ihm im Ubermut auch nur (eine Handvoll) Staub wegnehmen
wollen, gerit er in Aufregung; wenn er gebeten wird, gewinnt der Grosse es nicht
iiber sich, sein Leben, geschweige denn sein Gut hoch anzuschlagen.

445 Alternatively one could take this word with the final quarter: “clearly (prakisam) there is
no fault of repetition...”.

446 Alternatively one could understand dharmabetoh as a bahuvrihi in the genitive, qualifying
a supplied noun such as sabdasya. One could then render the last quarter thus: “There is no
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CCXVIL. [upajati]
abhyarthito stin api samprayacchen mahan mahimna kim uta svakrtyam
ata$ ca visrambhavalapragalbha vak prarthanabhangabhayojjhitaisa ©

TR SHATT Ha=egraarHiasll FFd TFaH
A T AT edT AT AT g WATSHRa T 2 99

217. A great man (mahain), when asked (abhyarthitah), would hand over (samprayac-
chet) even (api) his life breaths (asin), because of his greatness (mahimnd); how much
more (kim uta) his service (svakrtyam) 47 And itis for this reason (a2 ca) that this (esa)
speech (vdk), which is bold with the strength of confidence (visrambhabalapragalbhai),
is free from fear (°bhayojjhita) of my request being refused (prarthanibhariga °) 43

CCXVIIL. [sragdhari)

(58) sakabde ganyamane krtanagavasubhir mmaghamasasya punye
$uklasyaikadasahe nimisam api bhave yati varsarddham indau
arccabhis Saurigaurigirisakajabhuvam sarddham arddhendumole$
$rirajendre$varakhyam sthitim akrta param lingam atredam abhih ©

218a mmagha® ] JacQues; magha® Finor 218¢c °moles | JACQUES;
°maule$ FINoT. For this spelling, cf. 76, 147, 195, 198.

TTeRTex TOTHTT FHA A AT AT [T

FERTEae st atT v arfa auig el

fault of repetition in [an utterance] that has [the promotion of ] Dharma as its purpose”.
'The figure here is arthintaranydsa, but of the subtype that Dandin calls visvavyipin in Kavya-

darsa 2:270 (and which he illustrates in 2:2772), since, rather than consisting in the juxtaposition
of a specific parallel to the context, it consists in adducing a universal rule that applies also to
the contextual situation.

W Ct. Kirdtarjuniya 13:56, quoted above in the annotation to stanza 215.

+48As S. L. P ANjaNEYA SARMA has pointed out, this expression echoes (and is perhaps in-
tended to recall to readers’ minds) Kumarasambhava 1:52, about Himalaya hesitating to offer
his daughter Uma in marriage to Siva:

ayacitaram na hi devadevam adrih sutaim grahayitum $asaka
abhyarthanabhangabhayena sidhur madhyasthyam iste ’py avalambate 'rthe

The Mountain could not offer his daughter to the God of gods without his asking
for her. Out of fear of his request being refused (abhyarthanabharigabhayena), a
wise man resorts to neutrality even with regard to an object that he wishes to
achieve.
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218. In the Saka year (Sikdbde) reckoned (ganyamane) by [four] dice, [seven] moun-
tains and [eight] Vasus (krtanagavasubhib), on the meritorious (punye) eleventh day
(¢kddasihe) of the bright fortnight (suklasya) of the month of Magha (maghama-
msya),m and (api) with the ascendant (bhave) entering (yati) Pisces (animisam), [and]
with the moon (indau) [entering] the middle of Taurus (?) (mr;dm’dbam),E this

449The eleventh lunar day (ekidasi) of each lunar fortnight is accorded some religious signif-
icance and is usually marked by fasting. That of the bright fortnight of Magha is, for some,
the day upon which Bhisma chose to die, and so may be known as Bhismaikadasi. It is also
known as Jaya or Jayaikadasi, for instance in stanza 4 of chapter 45 of the uttarakhanda of the
Padmadmapurana. That chapter explains the benefits of fasting then and narrates a story that
underscores the efficacy of abstinence, even when involuntary, performed on that day.

4°BrLiaRD and EADE in their table of dates of Cambodian inscriptions that appeared in
BEFEO 93 identify this date (2006:408) as being “28 janvier 953, vers 10 h 51”. Bill Max has
pointed out to me, in an email of 6.ii.2015, that

they must have taken /agna at Pisces. The time would be around 9am in Ujjain
time. If you take into account the desintara (meridian difference) of about 30
degrees, you would add about two hours to that and hence around 11am. The
calculation is precise, but the exact time is unknown (hence “vers”) since a sign
continues to rise for about 2 hours everyday...

The interpretation of bhava as the lagna could be questioned, for one could instead take it to
be a naksatra. Bill MAK, in an email of 5.ii.2015, has suggested to me that the constellation
ardra, being associated with Rudra, might be referred to as Bhava, and we might expect that
constellation to have been in the moon (indau). But it appears here rather to be in the “un-
blinking [fish]” (this being Gerdi GERSCHHEIMER’s ingenious interpretation of animisam), in
other words in Pisces. Furthermore, the word bhava seems to be used for the ascendant (lagna)
in a stanza pointed out to me by Héléne BoucHOIR (email of 18.ii.2015) that occurs in more
than one inscription: it is, for instance, in stanza 28 of K. 713, and so may be found in /C 1,
pp- 21 and 27. But it does not there receive much annotation, doubtless because this stanza
is also st. 9 of K. 317, and so has received a translation by BERGAIGNE that is accompanied by
copious notes by BaArTH (BERGAIGNE 1893:308—310). Note 4 on p. 310 is devoted to justify-
ing the interpretation of bhava as referring to the ascendant, in spite of the silence of known
lexicographers on this usage.

More problematic still, for two reasons, is varsirddham indau. The first reason is that the
moon should in fact have been in Gemini, rather than in Taurus (above-mentioned emails of
Héléne BoucHoir and Bill Mak), and the second is that we might find vrsa or virsa used for
Taurus, but we do not expect varsa to be so used. Of course we could simply assume varsg® to
be the engraver’s error for vdrsi®, but this would solve only the minor problem of orthography.

Even if we were to settle entirely the question of the exact date, it is of course illusory to
imagine that the entire temple was conceived and completed in January 953; indeed we find
an allusion to the existence of what must be the Mebon temple in an inscription dated to five
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(idam) liniga, called Sri—Réjendres’vara, of Him-who-bears-the-crescent-moon (ardhen-
dumauleh), achieved (akrta) a perfect installation (param ...sthitim) here (atra) B3
along with (s@rdham) cult-statues (arcibhih) of Visnu, Gauri, Giria and Brahma (szu-
rigaurigirisakajabhuvam) B3

years earlier, showing that its construction must already have been well underway: the allusion
is in st. 44 of K. 286, quoted and translated above in our annotation to st. 201 above.

451The liriga itself is the agent of the middle form akrta, which forces one to imagine such
a sense, which may seem odd, but is not indefensible. In effect, its installation (pratistha) is
referred to. But perhaps one could instead (or at the same time) understand that the /iriga
“achieved (akrta) perdurance (sthitim) here”.

42Once again (for see also st. 206—208 above), this clearly refers to the /iziga and the four
sculptures in the five principal towers of the quincunx (see Figure [[.9 on p. 4.
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Plates of the Estampages

The following pages reproduce a beautiful set of estampages of K. 528 produced and
photographed by Knom Sreymom in the Stone Restoration Workshop of the National
Museum of Phnom Penh, after the restoration of the stela there (2012—2014) by the
team of experts working with Bertrand PorTE. To read a given stanza from the es-
tampages, one needs to identify the line where it is situated. The line numbers are
indicated in the edition within round brackets. To read stanza 74, for example, one
finds in the edition that it begins at the beginning of line 43 of Face A. Plates 4.1—4
cover lines 41—57 of Face A, and thus the text of stanza 74 may be found as the third
line on Plates 4.1 and 4.2. The following stanza, 75, appears on the third line of Plates

4.3 and 4.4.
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Figure 6.1: Face B, 1st quarter of lines 22—40
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Figure 6.2: Face B, 2nd quarter of lines 22—40
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Figure 6.4: Face B, 4th quarter of lines 22—40
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Figure 7.1: Face B, 1st quarter of lines 41—58
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Figure 8.2: Extract from the EFEO’s monthly Rapport de la Conservation d’Angkor,
for the month of October 1922.
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Figure 8.3: Page from MARCHAL’s Journaux de fouilles du Conservateur des monuments
d’Angkor, Volume 3, showing his first sketch indicating the location of K. 528.
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Himalaya, p@, 56, k27, 51, 5§
Hiranya, po4

Hiranyaruci:, B}
HOFSTADTER,
Hoa Qué, 183
Huser, p31]
HurrzscH, bd
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Icchasakdi, 7§

ild, B39
Indra, 9, 54, b4, [r03, [tos), k11l R3d, B33,
k39,
his bow, [£33, [£34
his city, 4, b3

his one hundred sacrifices, [[72, k11,

his propitiation of Taraka,

his thousand eyes,

his thunderbolt, 47

his wife, g

paradise of, (84, [[87
Indradevi,
Indrapura,
indravajri, 1]
Indravarman, [¢3, 1
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initiation, g, B8, B3, b7, [fo3, (22, f23, 42,
63, 53, b5

ird,

Isaacson, [i4, &5, Bd, B3, B2, b2, b2, bS, [od,
’ ’ r ’ ’ @—@,

I$anapura, [3,

I§anavarman [, 5, 4

[$anavarman IL, |3, k8. 59, 52, B3, B2,
Isuizawa, b1

[$varapura, 4

Jacosr, 9, d

Jacques, 1, [4, 4, &3 7 B3 BG4 kd
k7 k9 1. £, 68, b8, 3,

3. £, B3, b1 b3
kod, ko2, k1d, 28, k34, b

Jagannitha,

Jjaladurga, [54

Janaka,

Janasthana, [r5d, B44

Jayadeva, [fo4,

Jayadevi, i3, 5 48, 1851

Jayaikadasi,
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Jayavarman 1, 3, 57, b3, B54

Jayavarman I bis, B3, [7

Jayavarman II, [ 5+ 7, £89

Jayavarman III,

Jayavarman 1V, i4, kG52,

Jayavarman V, 3, E9, 53, 52 B3 B8 E3

Jayavarman VI,

Jayavarman, unnumbered, f§

Jayendranagari, 5,

JAdnaratnavali,

JAanasakti, 7, 78

Journaux de fouilles du Conservateur des mon-
uments d Angkor, B2

Jupiter, [t6d

Jyestha, 7§

Jyotihsistra, L6
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56, 68
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80, 7§

81, b4

132, 54

134,57

136, k43, b5d

165, 4§

180, 44

190, 44

191, 7§

218, B4

252 B3, 53

234, 189

235,03 B2

263, p1l, b2, 189

264, B3

- 268, [, k3, k4, 3, (4, (458, b7, 89
273,53

. 280, 14
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- 286, [t4, 59, 1. [59, B44, B 57, B6d, Bod
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371, (89
384, ko3, k5d
418, 172
431, [r8d
449, BS
483, b1
522, 4
527,65
532,189
534, I8
561, 86
568, B4, 23
569, B4

570, b4, b7, b8, Bd, 2

575, Bd
598, k4, 3
600, [4§
603,184
604, 2§

619, b7, 8, 57,

620, b7, 2§
662, 7, 2§
669, b1, (84
675, k7

677, &2 &9, 54

686, 4

692, b4, B9, 69, 183, [fod, 5d, B53

706, b7

713, B3, R17,

.733,[54, B4
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- 842, b7, b8, Bd, 4, 7 Bd, B384, k24,
B33,

- 853,67

- 875,54, [od

. 908, [r13, £89

949, p5d

958, b7

989, 1

1049, Bd, 89

1141, b7, B§

.1142,58, 2 b1

1150, 3§

1155, 2§

- 1222, b3, B9, B3, B2, 23 (72, k43 Bsd,
k54

1235, 24

. 1236, k4, B3, 7

1294, 74

- 1297, [f25), p21]

1318, 4

- 1320, b9, b3, 7, [r9d, p23]
1352, 7§

. 1417, B9, 4

. 1490, B39

Kadambari, 5, 78, (33, k37, 239

Kars, b9, £28, o9
KarLe, Devaki, pod
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N

ARRARRRR AR

B
=
]
g
N
&l

on kingship, [
Kalinga, (37
kalpa, B3, £33
kalitattva, Y
Kama, 9, i1, 73, 73, 57, 09, A
kama, [i57, 163
Kamandakiyanitisira,
Kanada,
Kang, 1§, [tod
Kanka, P37
Karna, [r64, 79
Kartavirya, [t69, {77
Kasika, 18, b1, 23, 79, E33-E3
Kasyapa, p7,
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Kasyapa,

Kaundinya, i £ B3

Kaustubha,

kavaca, [14d

Kavyadarsa, £8, 9,
124, [(27
93, ko1l

Kavyilarikara, 4, m

Kavydlarikarasarasarigraba,

Kavyilankarasitra, p4, 129, [62]

Kavyaprakasa,

Kavindrarimathana, 8, 59

Kdei Ang,

Kerala,

Khara, p44

Kriow, 3, 64,

Kicaka, p37

Kicakas, 37

KieLHorN, 4

Kirapatantra, b9, B3, [[23

Kird, 87, @
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B39,
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Koh Ker, 1, 62,
kotihoma, [72]
Kratié, B9
Kriyasakti, F7, 78
Krpacarya, 7

Krsna, 4,

Kreayuga,
ksanabhaiga, G,
ksatriya, b7, 57,
Ksemendra, [f4d, {74

Kubera, 9, o7
Kulaprabhavati, 4

Kumarasambhava,
ILd, 16,
176, k34,

Kurus, foq

Kusa, 4, 59

Kuttanimata, (12},

Kuvalayananda, i3,
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LarOND, [65),
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lagna, 59

LAJONQUIERE, B4

laksahoma, 172

Laksmana,

Laksmi, b3, b7, (17, s, (68, (81, 86,
k31, b33

Laksmitantra,

Lanka, [r5d

Lava, 59

LEFRANCQ, [L167

Leo, [[54

LEPOUTRE, p39

linga, [, 5961, 74 25, k13,

Lingaparvata, 54

lion, 79}, (£33, 52, (56, (57, £91, [L98, o4,
215

lion-feet, [[54

lion-throne, g2, 2, B9, [[18, [5G, £57

lioness, [LG§

lipogrammatic writing,

Lolei, 1, B2, 74

lunar ancestry, i3, 52, 8, 57 B3, b1,

luni-solar ancestry,

Lusric,

ma-vipuld, d, B1

Madhu,

Madhurendre$vare$vara, 59

Magadha, 33

Magha, Bd

Migha (month),

Mabhibharata, o4, o3, [[og, 31, [&3, [7d,
@r ) ’ m m’ E

Mahaibhasya, b3, Fd, 19, k43, k44

mahimandala, 9, 123

mahdpurusalaksana,

Mahendradevi, {344, k859, 8, B3,

Mahendraparvata, [ 3, 1

Mahendravarman, |4, [2-54, 8 B4 b4
k53

Mahegvara,

MAJUMDAR, [td, [1]

Max, [i4, [c1d, k59

Malavikignimitra, 87

MALLINSON, [[64, 97

Mallinatha, 28, 24, k51
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Manasa, B2,

mandalas,
Mandara,

83

mandira,
mango,
Manonmani, B4
Mantramarga, b8, k9, 8, [fo3, [fo4, 83,
mantrasidhana, {24, (83
Manu, p24,
Manusmyti, 134

MARCHAL,

Mars, [t6d

B B33, B3 bd kd

Matangalili, 17§

Matarigapiramesvara, 103, 123, 134
Mathura, p7

Matr, 74
Matsya co

untry , 37

matula, 2,

madyatattva, i3

Meghadita, {91, [fod, [64
Meghanada,

Meguti, Q

Mekong, £7, B9, b2
MELLINS,

Mena, k51

Mercury, t6d

MERTENS,
Meru, 3,

B3 59

Mimamsa, 4, 9
Mimamsakas, 2§,
Mimamsasitra, b4

mirrors, [[19, [[59

miscegena

tion, 7, 7

MisHra, B9
misrabhoga, b7}

Moksakari

MoNIER-WiLLIAMS, [0, [[07, (33, LG4,

moon, |43,

ATITE

fLod
(6. 52 £8-84 B3, M
b4, pg-ro1, [ro4, [ro8, [rrd, [r2d

moonbeams, pg
Mrcchakatika, 143
Mundakopanisadbbasya,

@I,-
 Bs3,

%@

Mundakopanisat,
musicians,
musth, 73, I3, 78, 3

na-vipuld, Bd, 1
NAFILYAN,

NaIx,

naimittika, 54
Naiyayikas, 2§,
Naisadbacarita, b1, p4d
Nala, p16, 49
NANDARGIKAR, [[77
Nanjilnattu Vellalars, {4
Narapatindradevi, 51
Narapatindravarman, [s 1
Narayana, B8, B7
Narayanapandita,
Narendradevi, [[G§
Narendraditya, po3, o4
navagraha,
navanibham,

naya, [£62

neologism, B8, b7, b3, (54
Netratantra, B3
netronmilana, 44
ninda, [Lo?]

nirvacana, pg
Nitisataka, [162]

nitya, 54

Nrpaditya, p2]
Nrpendrayudha, 2
nyastasastra, od
Nydyabhisya,
Nyayasitra, 153, 173

OLIVELLE, [16d, [62]
omnipotence,
omniscience,

Padacandrika,
Padamarnjari, R34,
padd/mti,

Padma, 37
Padmapurina,
Padyacidamani, 32
Pakagasana,

General Index
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Pandanus website,
Pandavas, p37

Pandya,

Panini, pd, (44, k21, p34,
Parikhyatantra, b4, B3, (39, 184
Paramarthasira,
Paramarudraloka,
Paramesvara,

Parasara,

parasol, f2d, 84, k39
parasol-bearers,
Para$urima, [£§

Parijata, b3,

partridge, g

Parvad, |, B3, B2, bd, b8, [r1d,
Pasupata, 7§,

pdsupatistra, 142

Pagupati,

Patanjali, 43}, 44

PATEL,

Pauloman, 31

Paulomi, B3

PETROCHENKO, [74, 52
phalotpreksa, B

Phimeneakas, 4

Phnom Bakheng, 1]

Phnom Bei, 9, 3, k59
Phnom Bok, Bd

Phnom Krom,

Phnom Kulen, 3, 71

Phnom Penh, 3, 1, B4, 262
Phnom Rung,

Phnom Sandak, p44

pindikd,

Pisces, k59

Piyiisavarsa,

pochoir, d, k49

Porre, 13, B9, kd, 73 6, [58, k62
portrait, p49, b5
posthumous names, b4, p3),
pottery, 167

Porrier, [id, [i4, b1, B2 B4, B3l kd 53 53

B3, 71, 75} k87
PraDHAN, 34, 91|
pramna, 8,
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Praminalaksana,
pranave, 7%, 53, B3-63
Prasat Tor,
pratisedhopama, [Lo1]
pratipa, [177
Pratiparudriya,
Pmyﬂ:czttammuccaya, 123
Pre Rup, [Id, 7, £8,
B33 zd,
k24, b7
Preah Ko, [74
Preah Pithu, B1]
Prthu, [0, ffod
Purandara, p3]
Purandarapura, [55, b3

purascarana, [L8§
Parnasarasvati, [[64

pirvasevd, 8§
quincunx, E, @, ) ’ @

ra-vipuld, B
Raghu, [lo7, 21, [f24), 31, m’
Raghuvamsa, 4, . k2,54 b4,
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Rahu, [f4d
rainbow, {33
rajas, 3, 03, 63
Rajendrabhadre$vara,
Rajendravarman, f,

25}, (59,
k31, k37
accession, 42, 2, B8, B9,
as yuvardja, |2, m—m
compared to Indra, B39
compared to Kama, |
compared to the moon, @ [fo1]
compared to the sun, 53 m, D17
compared to Visnu, B8 17, [fod
compared to Siva, ,
consecration, [[17, 19,
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distinguished from elder brother of Ramakrsna, [[64
Jayavarman 1V, g, fd Rimayana, 108, 34, 41, [49
genealogy, [[d, k259, [2-58, b7, Rimayanamanjari, [[49

brahmaksatra, [f7 Ranganatha, [fod
lunar, 4, B8, k4§ Ratnakara, 71
lunisolar, b3, Ratnaparitesa,

solar, [3, 8, B3, Ratnavali, B2
his beauty, p1, B8, b7, [rdr13, [14 Raudsi, f§
19, 58, 78, 79, k41 Rauravasitrasangraba,

his beneficent rule, po7, Ravana, [r47]
his birth, [1§, Ravinatha, 4
his bowmanship, rebellions,
his devotion to Siva, 78, ko9, Rerrz, 5§

his eloquence, 18, Renou, b1

his empire, 6468, [[82), kod revenue, shared, 27
his endowments, [7, 8, f264, (4, 7d Rgveda, k39
his enemies devastated, [f49, o2, rhinoceroses, o2
their cities destroyed, [[51, po1], ko3, Rohini,
k37 Roluos, [,
his fame, [t7d, [[74, (81, (82, (84, k13, Rudra, /8, 9, b4, Bod,
k42, 4§ rudrinsa,
his generosity, (59, [73, [[7, o4, os, Rudravarman, 4§
k13, k31, k32, 44 Rudrayamala, [i4d

to brahmins, ripaka, L3
his learning, b9, [[81, [[93}, ko3,
his marriage, [LG§ sa-vipuld, Bq
his restoration of Yasodharapura, 4,8, $abddlarikara, [i8, pod
b4 Sabdatanmatra, poY|

his sacrifices, [73, [73, [94) E11, B39, sabhariga-slesa, p3§
38, Saci, 18, 38,
his virtues, [fo7, 63, [69, 78, k23, sadhaka, 84,
B2, 28, £43 sadhana, 3
in battle, 4, 67, B8 22, 27 28 §adiéiva,m
-3 36 5% a0 [ gy, Saive scripeures, 53
%3, [47 77 (87189, 94, 99, Saivasiddhanta, 8, 7, B3, [fod, 23, k43
Eod. b4, b3, B33 39 B5d
initiation of, b9, [fo3, 42, [[63, sakalaripaka, 87

posthumous name of, b3, B39 Sakalagamasirasargraba, 49

studies, 2§, Saktipita, [[03

throne-sharing, 2 SaLomoN, [I9, kd, B2
Rajendresvara, 7, 8, B9, 4 samanopamd, [(5d, 51, o1, 234
Rajyavardhana, samastavyastaripaka, 187
Raksasas, samavdya,
Rima, [fod, (13, 121, 59, (83, £33, 244 Samaveda, [LG1),
Rﬁmakar.l'.(ha, , m Sambor Prei Kuk, , , , @

Samudrikasistra, [[o1,
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sanctuary, 254

Sandan, 4

SANDERSON, Bd, 264, 63, [72, 48, B53)
,

Sankara, B9,

Saﬁkarapagdita, k43, k44

Sankhyas, b, £8, 78, B9, [od, [r1d, 61, o]
santinaka, [Lod

Saptamatr, 4

Sarasvati, i3, f7, b1, b3, b k13, 18,
SARKAR,

SARMA,

Sarva,

Sarvajfiavanamuni,
Sarvajhidtmamuni,

Sarvani,

sarvatobhadra,

Sastrakavya,

SATHYANARAYANAN,

Sati, B2, B4

sati,

sattva, 78, 79,

Saturn, LG9

Satyavat,

Sauri, Fd, B4

sausabdya, pG, {44, [69, k42
sausnitika, o4

SCHERRER-SCHAUB,

Scumip, B3, [[14, k37

SCHMIDT,

SCHUBRING, [[d, B,

Sdok Kak Thom, 3],

seasons,

self-immolation, o3

servants, [51]

Sesa, [fod, (52, B17, k13, k24, k43,
SHARAN, [1d, [I1]

SHARMA,

SHEN, [[34

Siddbantakaumuds,

Siddhesa, 44

Siddhesvara, 44,

singers,

SIRCAR, 7

Sisupalavadpa, &3, b3, [28, [44,
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Sita, 13},
Siva, B, @,
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Siva, Es1
Sivaloka, b3 b3, k39

Sivapura, b4
SIVARAMAMURTI, p4

Sivasoma, 44

Skanda, [ro3, [f6d

slaves, 1],

Sesa, T3, G, 3 53 o

Smara, p4§

S, 5, 0 £ 23 20 53 £ 52

Sox, [(3, b1

solar ancestry, 43, 58,
Soma, 3, 3, 56, 67
Somesvarabhatta, G,
SOUTHWORTH,
Sourrr, (3, B1, 5, 57 61, 74 3}, Bod
sragdhard, B, bd, b4, b6, 5§

Sri Lanka,

Sriharsa, k4

Stikantha, {78

Srivatsa, m

Sruti, b54

STEINER, Bd

STEINKELLNER, 23q

stencil, d,

SterN, 65, B4, 52

stoneware, [[67

storks, 37

stucco, 74

Subbdsitaratnakosa, 149
Subbdsitaratnabhindigéra,
Subbhdsitivali,

Stadraka,

sumptuary, 54

sun, b8, [5 3}, [(56, [£6d

Sunyatd,

Suratha, [[64

Surathotsava, 164
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Sﬁrpanakh:i,

siryakavaca, 49

Stryavarman I,
Stryavarman 11, B3]
Stryavarman (of Haraha Inscription), LG4
Susruta, [(54

Susrutasamhita, [L54

susumnd,
Svacchandatantra,
Svargadvarapura, b2, b3
svasriya, p3

svayamvara,
Svayambhuvasiitrasarigraha,
Svayambhuvatantra, B

sycophancy,

Ta Keo,
Ta Prohm,
tamas, |78, 79,
tanmatra, po7|
Taraka, [[63), k34
tattva, Y
tattvakrama, B §
tattvas
of the Saivasiddhanta, £§
Taurus,
TuANH PHAN,
TaoOMaS, [[9d
Thonle Sap, 1
Tibet,
Tilakamanjari, @
tirthadhviriksa,
Torast, 4, B3, B9, 03 I3, 53, (53
%) @,@ 98, 199, @ ko3,
TOURNIER, @
Trapeang Pong,
TRAUTMANN,
Tribhuvanadityavarman,
trivarga,
Trivikrama, 7
TROUVE,
tulyayogitd, [Lo4
tulyayogopama,
Tvastr,
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uccdra,

udatta, {59, (71

udayagiri, [(5q

Udbhata, b4, 17,

Ujjain time,

Ujjayini,

Uma, b, 79, 23, 48, E59

Unmana, B3, 84

Upacarivasu,

wajat, 5, D3l o3 o8 -
23 i Dk G
51259

upakicaka, m

upama, 128, 37, [98, ko3,

upamana,

utpreksa, @ [ra, (28 42,

Umzmmmamrzm,

Vadindra, [53

Vaidehi,

vaidirya, 171

Vaidesikas, 4, d, [[53, 94, [97, ko1, ko8,

Vaisesikasiitra, [s 3, [[94,

vakrin, [L6q

vakrinah, 164

Vikyapadiya, B, B2

vakydrthopama,

Vilavaya, [[77]

Vallabhadeva, [tod, [18, [24-28, 71, [73,
k23, k51

Vallabhadeva (anthologist),

Viama, 7§

Vamana, §7

Vamana (rhetorician), p4, [f29, 62

Varahi, 4

Varahamihira,

varpa, o7}

varpasamkara, [57

Vasantasena, m

vasantatilakd, B1, B3-89
Vasistha, [r2d, [r21), [f68, (82,
Vasu,

Vasu,
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Vasubandhu,

VASUDEVA, B7

Vasudevakavi,

Visudevavijaya,

Vat Kdei Ang,

Vat Phu, B1, 63, 67, E44

Vat Preah Einkosei,

Vatsarija, B2

Vedanta,

Vedas, 78, Bd, (53, [£6d, [t61, [f89

Vedavyasa,

Vedic sacrifices,

Vedic scripture,

Venus, 169

Verschrinkung, [td, B2

vibhajya, 149

vicarand, [(5 4

Vickery, |13, kG148 9. (3, 62, b3

vidarianad,

vidrana, 19

vidydarigamantras,

Vidyiranya, B3, B9

vidyatattva, i3

vidydvrata, L33

Vidira, 71, [72

Vinata, [t84

Vindhya, [17,

vipuld, 31

Virita, p37

virodpa, [ro9, (27, frzd, (81, (84, i85, k19,
k23,

virodhabhasa, 109, 184, ko4, o7,

visaya,

visayalekhaka, 57

Visnu, [4, @ 9. B3 B9, 79, £4. 7384, B,

Visnuloka, ps

Visvaprakisa, 1o}

Viévaripa, 57, b1, b3, b4

ViswanaTHAN PETERSON, [[0d, 14, [38,
[ad £ 159, B3,

vultures, 233
vydkarana, 9

Vyasa, p

vyatireka, [Lod-io3, [39, [i4d, [[57, 66, [fo3,
ko7, k13, b17,

vyatirekdlarikara, [Lod, Loy

vyoman, po1|

Vyomavati,

vyomavyapin,

Vyomasiva,

‘WACKERNAGEL,
Watson, [r4d
WESTERGAARD, 472
WHITNEY, P0og

Yajfiavaraha, G54, k7, B4, B4, B4, k24,

yamaka, 19, L84,

Yamuni, p7,
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