MODERN ORIENTAL STUDIES

COBPEMEHHbIE BOCTOKOBEYECKWE UCCNEOBAHUA

VOL.8 Ne12026

ISSN 2686 - 9675 (PRINT)
ISSN 2782 - 1935 (ONLINE)

INTERNATIONAL SCIENCE JOURNAL | MEXOYHAPOAHDIA HAYYHDIA XYPHAN

On Cham Ahiér Ethnic Community Brahmanism Transformations

in Ninh Thuan and Binh Thuan Province, Vietnam

(via Life Cycle Rituals Expression)

O TpaHcdopman Uy 6paxMaHU3Ma B ITHUYECKON o01uHe Yam

Axuep B npoBuHIMAX HUHbTXYaH M BuHbTXYyaH, BheTHAM

(4epe3s BbIpakeHH e PUTYAJIOB }KM3HEHHOI'0 LIUKJIA)

YK 39 | HAYYHAA CTATbA | HTTPS://DO0I.0RG/ 10.24412/2686-9675- 1-2026- 151-160

Pan Kyoz AHb 1

1YHusepcumem BaH JlaHza, XowumuH,

Bvemnam

Aemop, omeemcmeeHHblll 3a nepenucky:.

phanquocanh57@gmail.com

Phan Quoc Anh 1

1Van Lang University,

Vietnam

Corresponding author:

phanquocanh57@gmail.com

AHHOTAILIUA. dTHUYecKas o6iiyMHa Axuep
YamMm, mpokuBarolllas NPeWMyIleCTBEHHO B IpO-
BUHIMAX HuUHbTXyaH u DBUHbTXyaH, SBJsSeTCA
HanboJiee MHOTOUYMCIeHHON U3 o6imuH Yam. OHU
HCIOBeAYIT OpaxmMaHu3M. HecMoTpsi Ha paHHee
pacnpocTpaHeHHe U yTpaTy MHOTOYMC/IEHHbIX
KYJbTYPHBIX TpPaJUIUHE, OpaxMaHU3M CUJIbHO
«IOKa/sM30BaH». B JgaHHOM wucciefoBaHUM pac-
CMaTpUBaeTCs 3BOJIIOIMS GpaxMaHHW3Ma B 3THUYe-
CcKO¥ 06muHe Axuep Yam B MpoBUHIMAX HUHBTXY-
aH U buHbTxyaH, BbeTHaMm, Ha OCHOBe JApEBHUX
OpaxMaHUCTCKUX YYEHUHN O PUTYyasaX )KU3HEHHOTO
nuksa. [lokasaHo, YTO MHOrHe OpaxMaHHUCTCKHUE
PUTYaIbl POXKAEHHS W COBEPIIEHHOJIETHS OBLIU
3aMeHeHbl MECTHBIMHU 00bIYasiMU B 00111MHE AXHep

Yam. [laTprapxasbHble BepoBaHUsI GpaxMaHHU3Ma

ABSTRACT. The Ahier Cham ethnic commu-
nity, which primarily resides in Ninh Thuan and
Binh Thuan, is the most numerous of the Cham
communities that practice other religions. They
are Brahmanic. Despite its early introduction and
the loss of numerous cultural legacies, Brahman-
ism has been heavily “localized.” The study exam-
ines the evolution of Brahmanism in the Ahier
Cham ethnic community in Ninh Thuan and Binh
Thuan, Vietnam, based on ancient Brahmanism
teachings in life-cycle rituals. It demonstrates that
many Brahmanism birth and adulthood rituals
have been replaced by indigenous customs in the
Ahier Cham community. The patriarchal beliefs of
Brahmanism have been radically altered by the

matriarchal system. Although there are some
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ObLIM paJIUKaJIbHO HW3MEHEeHbl MaTpHapXaJbHOH
cructeMoil. XOTS1 HEKOTOpPbIE Cjefibl OpaxMaHU3Ma
COXpPaHWJIMCh, HATPUMEDP, TPAAULUA 3anpeTa Co-
BepIIeHHs 6PavyHOro akTa B TeYeHHe Tpex HoueH,
CBaJlebHble 00PSAAbI KOHTPOJUPYIOTCS MaTpuUap-
XaJIbHOU cucteMou. HanboJsiee TeCHO CBsi3aHHbIE
¢ 6paxMaHU3MOM 06bIYal — 3TO MOXOPOHBI, OCO-
OGeHHO Hjies «PeMHKapHAIUM U OCBOOOXKIEHUSI».
YuutbiBas, 4Tto Co3JaTesb H300parkaeTcs Kak
«Martb 3emsin Ilo UHbIHAarap», a 3aKoHbI, peryJu-
pymolide 6pak U MOKJOHEHHEe KyTaM, SBJISIOTCS
CTPOTUMH, OpaxMaHHU3M «4YaMHU3UPOBAHHBIM —
JIOKaJM30BaHHbIM» B PETrUOHAJbHYI0 PEJUTHUIO0.
Kpome Toro, ucciegoBaHvsi NOKa3blBAKT, 4YTO
MeCTHble 00bIYaW pPa3BUBAJUCH MO/ BJIUSHUEM
BHEIIHUX (HAKTOPOB, UTO MPUBEJIO K MOSBJEHUIO
XapaKTepPHbIX KYJbTYPHbIX HIOAHCOB YaMCKOM

KYJIbTYPBI.

KJ/IIOYEBBIE CJIOBA. Tsmbl Axuep, Gpax-
MaHU3M, pUTYaJibl })KU3HEHHOT'0 IUKJIA, KyJbT KyT,
MaTpHuapxaJjbHasd CUCTEMA, TAMCKHUU KyJIbTYPHBIU

KOJIOPUT

A LHUTUPOBAHHA: Pan Kyor AHBb
O TpaHcdopmauuu OGpaxMaHHM3Ma B 3THHUYECKOU
o6mrHe Yam Axuep B NpoBUHLUSAX HuHbTXyaH
Y BuHbTXyaH, BbeTHaM (4epes BblpakeHUe pUTYya-
JIOB XKM3HEHHOT0 LUKJa). CospemeHHble 80CMOKO-
gedueckue uccaedosanus. 2026; Tom 8 (1). C. 151-
160 https://doi.org/10.24412/2686-9675-1-2026-
151-160

traces of Brahmanism, such as the tradition of for-
bidding the consummation of the wedding night
for three nights, wedding rites are overseen by the
matriarchal system. The customs that most closely
adhere to Brahmanism are funerals, particularly
the idea of "reincarnation and liberation.” With the
Creator portrayed as the “Mother of the land Po
Inw Nagar” and stringent laws governing matrimo-
ny and Kut worship, Brahmanism was? “Cham-
ized—localized” into a regional religion. Addition-
ally, studies reveal that indigenous customs have
developed alongside external influences, resulting

in distinctive Cham cultural nuance.
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ism, Life-cycle rituals, Kut worship, Matriarchal

system, Cham cultural nuance
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1. Introduction

In Ninh Thuan and Binh Thuan
(Panduranga), there are roughly 55,000 members
of the Cham ethnic group. When compared to other
religious groupings of Cham people, the Ahiér
Cham (Cham people who practice Brahmanism) are

the largest group.

The Cham people who practice Brahmanism
refer to themselves as Ahier, which is associated
with the yang, while the Cham people who practice
Bani Islam refer to themselves as Awal, which is as-
sociated with the yin, under the framework of the
“duality union” between the two religious communi-
ties. The Bani Islam Cham worship the one deity, the
saint Alah (called Po Awluah (Allah) by the Cham
people), and the angel Muhammad, while the Brah-
man Cham adhere to the polytheistic doctrines of
Hinduism. (Phan Quoc Anh, 2019, p.108-109)

From the nation's establishment (192 AD),
the Cham people embraced Brahmanism, or Hindu-
ism; other religions, like Bani Islam (Cham Awal),
were introduced to them later. Temples, sculptures,
Kut statues, and other tangible cultural artifacts are
all products of Brahmanism, or Hinduism. The
Ahiér Cham group is home to the majority of the
oldest intangible cultural artifacts. Despite being
referred to as Cham Brahman, the Brahman reli-
gion has undergone significant localization or
transformation within this society. The study exam-
ined the ideas of the universe, gods, life, death, rein-
carnation, and liberation that are conveyed via the
life cycle ceremonies of the Ahiér Cham people with
those of ancient Brahmanism in order to identify

that transformation.

2. On cosmology
2.1. Creator ideas

The Brahmanical idea holds that man must
become one with the “major universe” (Brahman)
since he is a “microcosm” (Atman). Brahman is de-
scribed as the “supreme cosmic spirit” in the Upani-
shads. As soul or breath, Brahman is also Atman.
The force that generates and rules the universe, the
source of all life, and the first reality, Brahman is
omniscient and almighty. According to Hoang Tam
Xuyen, Brahman is “that from which all things are
born, that through which all things grow, that into
which all things enter after their dissolution.”
Therefore, the highest creator god in Brahmanism is
Brahma. The goddess Po In Nagar, also known as
the “Mother of the Land,” is the creator of the Cham
people. As the primary cause of the Cham people's
Brahmanic change, this is the largest and most basic
distinction. Brahman, the greatest Creator, is a male
god who has been transformed into a goddess by
the Cham matriarchy. Po Inw Nugar might have
been the first “native” deity to exist. The goddess
“Mother of the Land,” Po Inx Nugar, reappeared to
rule over the spiritual life of the Cham people when
the Champa state and the Brahman caste vanished.
The matriarchy still persists in the entire Cham soci-
ety today for the same basic reason. Even Neverthe-
less, for thousands of years, Brahmanism and Bani

Islam have been patriarchal religions.

2.2. Yin and yang unified concept

The Cham people refer to the dual unification
notion as tanaow-binai or lakei-kamei philosophy,
which is highly consistent and can be simply under-

stood as male-female or male-female. From the Su-
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preme Creator, who created the universe, to the
tiniest items, including reproductive movements in
rites, costumes, offerings, and ritual equipment, it
encompasses and regulates everything, both physi-
cal and abstract. The majority of people worldwide,
particularly those from agricultural civilizations
that use wet rice, understand the concept of dual
yin-yang union; nonetheless, study has not yet dis-
covered a way to achieve the Cham people's high
degree of consistency. But it can be explained that
the Cham people combined the fertility beliefs of
the rice-growing agricultural people of Southeast
Asia with the dual fertility symbol linga-yoni of Shi-
vaism, elevating it to the point where it covered
and dominated all concepts, from spiritual life to

secular objects and phenomena.
2.3. Of divines

According to Hoang Tam Xuyen's book Ten
Major Religions in the World, “the Brahman religion
that later developed into Hinduism has up to
300,000 gods.” (Hoang Tam Xuyen, 1999, p.189).
Southeast Asian peoples, including the Cham, have
polytheistic indigenous beliefs. Since both religions
share the idea of animism, the Brahman doctrine's
foundation is polytheistic or pantheistic, making it
simple to integrate with existing religions when it
first appeared in Cham society. To this day, the
Cham Ahiér people maintain the belief that there
are gods in all three strata of the universe (heaven,

earth, and space).

According to the Ninh Thuan Cham Cultural
Research Center, there are currently 116 main
gods invited in Cham ceremonies, including
“native” gods bearing the mark of the matriarchal

regime of the Cham people, such as the Mother

Goddess of the Land—Po Inw Nuwgar, the Father
Goddess—the sky Yang Po—Yang Amw, and kings
like the gods worshiped in towers in Ninh Thuan.
When gods from ancient Indian Brahmanism were
introduced to Champa, they were still worshipped
by the Cham people, but they were supplanted by
“local” gods or had new names in the Cham lan-
guage. The Cham people revere God Shiva, known
as Po Ginuer Matri. Goddess Bhagavati, Shiva's
bride, was turned into the Mother Goddess of the
Land (Po Inw Nwgar), while the divine cow Nandil
became Kapil, a character in Cham folktales!. Yang
Apui, the fire god, succeeded Agni. Furthermore,
the Cham people have several “indigenous” gods,
including the god of Mound, mountain god, sea god,
earth god, mother goddesses of the land, ancestor
gods, profession gods, and dozens of person gods
associated with historical and cultural events. The
primary gods of Brahmanism are now exclusively
seen on Cham sculptures in Central Vietnam. This
demonstrates that Brahmanism, the Champa dyn-
asty' official religion, represented the elite class
and is associated with the royal culture. Although
individuals are required to observe theocratic rules
(worshiping cows and the fertility symbol linga-
yoni of Shivaism), they nevertheless practice their

indigenous traditions.

The Cham Ahiér's life cycle rites therefore
hardly ever invoke the names of the Brahman gods.
Along with the Indian gods, the Cham human gods
are always requested to participate in burial rites
or Kut ceremonies: As for Po Pan, Po Klaong Girai,
Po Ramé, Po Sah Inw, Po Klaong Kasat, Po Cei
Tathun, Po Tang, Po Gihlau, Po Riyak, and Po Dam...
The Cham people's old human gods' existence and

accomplishments are honored by the masters'
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singing and playing of the Kanhi (Kadhar) instru-
ment. In addition, numerous female goddesses are
invited, including the Lady of Maram (Po Inw Nwgar
Hamu Ram), the Lady of Ba Rau (Po Inw Nugar
Muwrau), and the Lady of Taha (Po Inw Nugar Taha)>2.

3. Life cycle rituals

According to Brahmanism, humans must go
through four phases3. During the four periods, hu-

mans must strive for four vital goals:
1/ Dharma (obligation, morality).
2/ Artha, which means wealth and success.
3/ Kama (love).
4/ Liberation (Moksha).

From conception to release, humanity must
undergo numerous rites and complex sacrifices
over those four times. Perhaps no other religion
has as many rituals for humans as Brahmanism.
A.L. Basham estimates that up to 40 rituals
(Sanshora) occur throughout a person's life (A.L.
Basham, 1969, p.171-200). There are various re-
strictions on exceedingly elaborate sacrifices in
ancient Brahmanism, with "family sacrifice" includ-
ing up to 12 different sorts of rites for humans.
(Hoang Tam Xuyen, 1999, p.175).

3.1. Birth stage

When a kid is not yet born, Brahmanism pre-
scribes three rituals: one to aid conception
(Garbhadhana), one to aid birthing (Punsavana),
and one to keep the embryo in the womb till full
term (Simantonnayana). When the infant is born,

the birth ritual (Giataharma) is performed prior to

the cutting of the umbilical cord. During that rite,
the priest recites a mantra into the infant's ear,
places honey in the child's mouth, and names the
child. The next significant ritual is the first solid
meal ceremony (Annaprasana), which occurs when
the kid is 6 months old.

When the child reaches the age of three,
a hair-cutting ritual is performed, leaving only
a tuft of hair on the head. It should be noted that all
of the ceremonies listed above are only conducted
for boys (A.L. Basham, 1969, p.180). According to
Indian Brahmin custom, the second birth ceremony
(Upanayana) is only done by the three upper castes
(Brahmin, Kristrya, and Vaissya). The Brahmin child
is performed at the age of eight, the Kristrya child
at eleven, and the Vaisya child at twelve. Following
this rite, the kid is recognized as a full member of
society and given the sacred cord (Yidjnopavita).
This ritual is not a sexual maturity ceremony in
Islam, such as circumcision (for men) or chastity
(for women). Following the ceremony, the child

begins his or her educational journey.

However, the current Cham Brahmans' life
cycle rites do not include any rituals for children as
specified by the Brahman philosophy. The taboos
in Cham birth rituals are primarily indigenous tradi-
tions. Some birth rituals may be indigenous Cham
culture or inspired by other ethnic groups, such as
the ceremony to worship the mother giving birth,
the custom of lying on fire, the ceremony to offer to
ancestors, and the wearing of the “Ikak tamrak” am-
ulet to ward off evil spirits. These rites are shared

by several ethnic groups in Southeast Asia.

L ABTopbl Many authors. Cham folk tales. National Culture Publishing House, Hanoi 2000, p.98
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3.2. Coming of age ceremony

According to Brahmanism in India, the child
(only boys) studies the Vedas after executing the
sacred thread rite (Yidjnopavita). After finishing
the studies, he is purified, becomes a Snatara, and
returns home to marry. Brahmanism holds that
marriage has three primary purposes: to fulfill reli-
gious responsibilities through sacrificial rites, to
have children to continue the family line so that
when he dies, he can rest in peace in the hereafter,
and to have sexual pleasure. The Ahiér Cham, on
the other hand, do not regard maturity rituals as
important. While Brahmanism dictates that birth
and maturity ceremonies are primarily for boys
and that the husband's job is to carry on the family
line and execute sacrificial rituals, the Cham Brah-
mans place these responsibilities on the wives. Ob-
viously, Cham matriarchy has radically altered patri-
archal Brahmanism. It is one of the issues resulting
from Brahmanism, which creates disparities be-

tween Indian culture and Cham cultural subtleties.

bride's family taking the initiative to marry
a spouse for their daughter. All of the ceremonies,
including the engagement ceremony and wedding
ceremony, as well as the worship rites, are indige-
nous. It is worth noting that the bride and groom
are not permitted to consume anything throughout
the three days of the wedding. Many researchers
have noticed the lovely aspect of “forbidding con-
summation for three nights” in the Cham wedding
ritual, but the origin of this custom has not been

explained.

According to the research, this is a tradition
left by the Brahmanism doctrine: “Brahmanism
regards sex as sacred. The newlyweds are not per-
mitted to have intercourse during the wedding's
three days.” (Hoang Tam Xuyen, 1999, p.171-201).
Thus, the Cham Ahiér people's wedding ceremony

contains traces of Brahmanism.

3.4. On Funerals and the Concept of Rein-

carnation and Liberation

3.3. Wedding ceremony 3.4.1. On reincarnation and liberation

The Cham wedding ceremony is entirely Only the Cham Ahiér's funeral has the great-

managed by the matriarchal system, with the est Brahmanical traditions among the life cycle

2 According to legend, the above goddesses are all daughters of the Lady of the Land Po Inw Nwgar. In Cham lan-
guage, Po means lord, Inr means mother, and Nwgar means country. The following names are the place names, the
places where the daughters of the Lady of the Land Po Inw Nugar are worshiped (author).

The four periods are:

- From the moment the sacred band is worn, the child is considered to have become a Brahmansarin. From then
on, the child must live and study at the home of the teacher of scriptures. - When he has understood the Vedas, the
child (who has grown up) returns home to get married. From now on, the boy has become the “master of the
house” (giuhastha).

- When he is old and has descendants to continue the family line, the man leaves home to practice asceticism in
the forest to become a vanaprastha with the purpose of meditating, repenting, and cleansing the soul from all
worldly ties.

- When he is old and weak, he returns, becoming a homeless wandering old man. (A.L. Basham. The wonder that
was India, 1999).
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ceremonies. The concept of “reincarnation and liber-
ation” from the Vedic time before the Common Era
is still present in the Cham Ahiér's mind in the

twenty-first century.

The Vedic liberation theology has three stag-
es. The Upanishads express the liberation idea of
rebirth from the third stage of Brahmanism. During
this stage, people must cultivate their true selves in
order to eventually perfect them. When the true
self is perfected, Atman becomes Brahman, which
signifies liberation from reincarnation. Later, Bud-
dhism and Jainism adopted reincarnation and free-
dom as their ideology, further developing the con-

cept of “karma and reincarnation.”

The notion of “karma and reincarnation”
is not expressed in the Cham people's burial rites.
This is mirrored in the Cham people's distinction
between burial rites for various sorts of deceased
individuals. If a person dies “completely,” or
“normally, well,” they will have a grand cremation
ceremony, their souls will be liberated, and the
9 pieces of frontal bones (after cremation) will be
placed in the main kut tomb of the family (Mwtai
siam are cases of complete death, death at home,
death at the age of 50 or older, having a family, and
marrying a person of the same ethnicity and reli-
gion). In the mortal world, if a person dies
"incompletely” (as Muwtai bhao—not meeting the
above criteria for “complete” death), the soul will
not be liberated and will be placed in the cold aux-
iliary kut outside the family kut tomb to return to
the ancestral gods, regardless of how well they
lived. Thus, unlike the post-Vedic sects, the Cham
Ahiér's life and death do not follow the law of

“cause and effect” and are not influenced by

“karma” or “retribution”.

3.4.2. Class distinction

In today's Cham society, the separation be-
tween classes has nearly vanished, just the term
remains. However, in burial rites, that concept is
still obvious, as funerals for clans by class have
been regulated since ancient times. No matter how
wealthy the deceased is today or what rank they
have in the new society, if they are from a low-class
clan, they will be given tiny funerals or even buried
rather than burned. Burial, according to Cham be-
liefs, implies going to Hell. Many people are impov-
erished, but when they die, they are given a grandi-
ose burial and released if they belong to a high-
class clan. As is well known, Brahmanism is a reli-
gion with strict class inequalities, and its dogma is
designed to protect the clergy's interests. When
this ideology was adopted into Champa society, it
became a tool for the Champa dynasties to main-
tain their dominance and preserve the nobility.
Caste differences eventually dissolved, as did royal
and divine power. Today, caste distinctions exist
solely in funeral ceremonies presided over by

Brahmin priests.

3.4.3. About sacrifice

Brahmanism contains several spells, charms,
and extremely complex sacrifices. This trait also
has a significant impact on the lives of the Cham
people. Hundreds of festivals and sacrifices held
throughout the year, along with a series of spells,
charms, and hefty offerings subject to rigorous
laws, demonstrate the Vedic period's strong influ-
ence (Doan Chinh, 1999, p.62). Cham Brahman
dignitaries must memorize a large number of sacri-

ficial scriptures, which consist of a sequence of
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intricate and abstract rites, motions, and spells that
can be difficult to grasp at times. The craftspeople
must be familiar with hundreds of funeral songs,
drawings of charms, prayers, incantations, and ritual
gestures. These complicated rites are carried out in
accordance with a precise and consistent set of rules,
primarily based on ancient Cham literature. Many
dignitaries performing the event know it by heart,
but not all ceremonies have a complete comprehen-
sion of its significance. When queried, the masters
respond, “As in the past, so it is now.” Scientists
unanimously agree that philosophical ideas and be-
liefs concerning spiritual life are the most durable.
Perhaps this explains why, despite numerous peri-
ods of cultural disturbance, Brahmanism continues

to dominate the Cham Ahiér people's spiritual life.

3.5. Kut worship

Brahmanism in India does not have the cus-
tom of keeping 9 pieces of the frontal bone after
cremation like the Cham Brahmanism of today.
Brahmanism's teachings stipulate, “After crema-
tion, everyone bathes, and three days later, the un-
burned bone fragments and ashes are collected and
thrown into the Ganges River.” (Hoang Tam Xuyen,
1999, p.198). Chinese documents also tell us that in
the past, the Cham people did not have the custom
of keeping 9 pieces of the frontal bone to enter Kut:
“... When carrying the dead near a river, they stop
crying; they put the body on a pile of firewood and
burn it, then collect the ashes and put them in an
earthen jar, throw them into the river, then every-
one goes home, avoiding saying a word, perhaps so
that the soul of the dead cannot find its way
back.” (Maspero, 1928, p.27). Thus, the custom of
entering Kut and worshiping Kut of the Cham Brah-

manism is not a belief of Brahmanism and did not

exist before. So where did the Cham people's custom
of worshiping Kut come from? When did it start? Mr.
Su Van Ngoc in the article The Funeral of the Thuan
Hai Brahman Cham People believes that “the custom
of cutting off heads when burning the dead originat-
ed from the story of Um Murup, son of King Rum
Muk, a Brahman prince who was fascinated by Islam
and betrayed his father and was later beheaded as
an example.” (Su Van Ngoc, 1978, p.183).

According to numerous historical docu-
ments, there was no practice of bringing bones
back for devotion during the Champa period. After
cremation, the ashes were scattered in both major
and small rivers and streams. If they belonged to
monarchs, they were placed in the sea; if they be-
longed to rich nobles, they were placed in rivers;
and if they belonged to poor laborers, they were
placed in streams, ditches, or ponds. According to
mythology, from King Po Auluah to Po Klaong Girai,
kings' bones were buried in towers, while nobles'
bones were deposited in mausoleums. Poor labor-
ers' ashes were still interred in water. The bones of
poor people were not buried in cisterns under
stone symbols for worship until Po Klaong Girai
ascended the realm, thanks to an occurrence im-
mortalized in the Cham legend about the “Lac
King” (Po Klaong Girai). According to the explana-
tions provided above, ancestor worship is a spiritu-
al necessity for Southeast Asian inhabitants who
follow indigenous cultural practices. Worshipping
kut as a symbol of the deceased is an ancient ances-
tor worship belief of the Cham people, which was
restored to strengthen the community and meet
the demand for ancestor worship in subsequent
generations. Research suggests that the practice of

worshipping kut stems from Hinduism.
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4. Conclusion

According to certain similarities between pre
-Brahmanism and Brahmanism features expressed
in the Cham Ahiér's life cycle ceremonies, Brah-
manism is no longer an original religion but has
been “Chamized/Indigenized” into a form of ethnic
religion, or a local religion. This religion has no
dogma or canon law, but it does have stringent
laws for the matriarchal structure, particularly in
Kut worship. For example, to be emancipated and
enter Kut to the ancestors, one must undergo all
transitional ceremonies, have a husband and wife,
die “completely,” and perform a complete funeral
ceremony. The Cham people voluntarily respect
these regulations. That demonstrates the Cham
Brahman community's faith in its own religion. The
Cham Brahman society has been firmly established
due to the severe and persistent laws of a new sort
of religion among the Cham people.

Brahmanism, often known as Hinduism, later
entered Champa and was venerated by several
kingdoms and sects, and artifacts of Indian gods
can still be found across Central Vietnam. However,
for the Cham people, Brahmanism, with its caste-
protecting traits, mostly reached the royal class,
nobles, and Brahman clergy, while the lower clas-
ses retained their indigenous traditions. Brahman-
ism did not become a universal religion in Cham
civilization. One half was walled off to world Brah-
manism; in the other, as the royal class and aristoc-
racy disappeared, Brahmanism gradually lost its
place in Cham culture. That was the social environ-
ment in which indigenous traditions might emerge
and dominate the people's spiritual lives. Exoge-
nous Brahmanism was combined with endogenous

indigenous traditions throughout the localization

process. The Cham people have filtered and elimi-
nated what is not appropriate for the people's lives
from the Brahman ideology and replaced it with
indigenous aspects acceptable by the Cham people,
resulting in a national religion and a local religion.
This religion is responsible for the ideals that de-
fine the unique, rich, and diversified traditional

Cham culture.
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