














































































































































































































































































































































































































































































































































































































































































































































































































Chapter VII: The Candi Plaosan inscription

been the height of the person in whose memory the image was dedicated”. Additionally,
Chandra proposed to translate bhizbhrtam as ‘montane temple’.

De Casparis (1956: 193, n. 75) tentatively interpreted bhibhrtam=adydstahastansam as a
reference to an image of a deceased king, whose body ? (ansam) “is ‘at present’ eight
armed”. However, ansam (=amsam) does not mean ‘body’ but rather a part, share or
portion of something, either tangible or intangible. So it is possible that adya-asta-hasta-
ansam might mean ‘whose allotment is now eight cubits’, with the cubit (hasta) being the
distance between the elbow and middle fingertip, e.g. 40-50 cm (see Wisseman Christie
1998: 149), and with eight cubits ranging from 3.2 meters to 4.0 meters.

De Casparis (1956: 193, n. 7) supposed that the composer had intended to make a pun by
contrasting <a>stapadasatkayam and astahastansam, respectively. If his presumption is
correct, we would not expect both astapada and astahasta to have been intended to serve as
references to eight parts of the same body. On the other hand, astapada and astahasta
might refer to an image and a structure, respectively, if we consider that bhabhrtam could
be a metaphorical reference to a ritual insemination of either the four peripih placed in the
3.5 x 3.5 meter pit beneath the central chamber of the north vihara (Soekmono 1995: 121-
122) or one of the candi perwara or candi stiipa structures in the temple complex’s outer
yard.*

Chandra (pc 5 Dec. 2010) has expressed the opinion that adya-asta-hasta-ansam would
be an astronomical detail® that refers “to an auspicious date in the eighth degree (amsa) of
the thirteenth lunar mansion”.> The use of ‘begat’ in the half verse does prompt our
contemplation of a possible reference to a birth in an Hindu-Buddhist astrological sense,
e.g. with the rite of bringing to life an image or temple coinciding with the position of the
moon in one of the 27 lunar mansions (naksatra),” which is considered to be highly

¥The square body of the reconstructed candi perwara in the outer courtyard at Plaosan Lor measures 3.45 x
3.45 m. and also has a height of 3.85 m., whilst the supporting base measures 4.52 x 4.52 m. without the 0.74
x 1.31 m. staircase projection (Patricia 2001). With respect to the reconstructed candi stdpa-s, the diameter of
the base that forms the stipa proper is 3.95 m., whilst the supporting ground-level footer measures 4.95 m.
per side (see Long 2009: 286-287). It is also worth noting that arnsa is a Sanskrit loan-word adopted by the
Javanese for designating a freehold located at a considerable distance from the principal sanctuary that it was
intended to support (Boechari 1982c).

3 Asisam also can mean ‘day’. Since the sun moves about one degree in 24 hours during the days surrounding
the equinoxes, one ‘day’ would be roughly equivalent to one degree of celestial longitude.

%The phrase sthiransavidite occurs in the first strophe of the Canggal inscription of king Safjaya (732 CE),
which presents the date of the text. Griffiths (2011a) translated this part of the strophe as [on the hill
(parvvate)] “known as sthiran§a”, though he also wrote that it is “not certain at all that sthiransavidite
qualifies parvvate rather than the dating formula or a part thereof”. De Casparis (1978: 22) translated sthira-
ansa-vidite as ‘to be known as a stable sign’. In Hindu-Buddhist astrology, the “fixed signs, Vrsabha, Simha,
Vrécika and Kumbha, symbolise firmness and stability” (Sivapriyananda 1990: 89). However, anfa (=amsa)
does not mean ‘sign’ but rather a ‘share, portion, part’ or a ‘degree of longitude or latitude’. In my opinion,
sthiransa-vidite qualifies the preceding words lagne kumbhamaye, which are likewise in the locative case:
‘with Aquarius (kumbha) as the ascendant (lagne, e.g. the celestial meridian ascending the local horizon) at a
known stable degree’ or ‘part’. This last point perhaps refers to the naksatra Purvabhadrapada (20° 00’
Aquarius - 03° 20° Pisces) associated with cosmic stability and fearlessness (Behari & Frawley 2003).

B Alternatively, adydstahastansam might be a unique reference to the annual arrival of the sun at the eighth
degree of Hasta, e.g. on 18/19 September, which coincided with Java’s vernal equinox in the month of
Aésvina. On this date annually the sun’s celestial longitude coincided with that of the ‘Rice Barn’ (Lumbung),
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influential with respect to an individual’s destiny. In light of the fragmentary nature of the
first transcribed segment of line 10, however, all three of the speculative interpretations
presented here-above are offered with reservations.

Line 11. This line contains what could be the first hemistich of a verse in either the Arya
or Udgiti meters. Moreover, it must have been preceded by yet another entire verse, of
which absolutely nothing has survived. The text segment includes a reference to thunder
and lightning, “which denote the monsoon rains eagerly awaited by agricultural peasants.
Likewise the king was looked up to by the people” (Chandra, pc 3 Dec. 2010). The
reference to bringing thunder and lightning also potentially pertains to what becomes stated
subsequently in strophe eight, which seems to be comparing a Buddhistic divinity’s
monastic garments of various colors to an evening thundercloud and his discourses to rain.

[11] .......co.ever oo ... sajjanataditkuliS§abhrt=kule§asaranas=ca ...... h /valamala
Hypothetical verse diagram in either Arya or Udgiti meter:

|—vv o= Joo = Jo=v]ov =] v |- |—| first hemistich
|ev —]— |- ! i |-~ || second hemistich

L11. ... the bringer of the thunder and lightning for virtuous men who is the lord of the
family and a refuge .../

L1l ... the bringer (bhrt, sing. nom. of bhrt) of the thunder (kuliSa) and lightning (tadit) for
virtuous (saj = sat) men (jana) who is the lord of the family (kulesa) and (ca) a refuge (§arana$ =
$aranah, sing. nom. of $arana) ... / ... * ... //

De Casparis (1956: 193, n. 76) viewed the long fragment in line 11 as potentially a
reference to Vajrapani, “whose vajra is considered the symbol of the powerful fire that
burns the impurities of those good men (sajjana) who have attained a high state of
perfection”. The reference to the lord of the family (kulesa) also potentially suggests the
spiritual father of the vajra-kula Aksobhya. On the other hand, this particular text fragment
might be referring instead to the royal promulgator of the inscription.

“Above all the sovereign is indeed responsible for rainfall and this not only through his
fitness as a ruler, but also by his presence itself. ‘Indra, seeing that all the ksatriya
sovereigns ruled their kingdoms very virtuously, poured down vivifying showers of rain
at the proper time and at the proper place, and thus protected all creatures’. Where there is
no king rain will not fall. If he sins, that is to say transgresses the dharma in any respect,

the Javanese name for the Southern Cross (Crux) constellation (Hien 1896, 4: 2). According to the indigenous
Javanese calendar (pranatamangsa; see Long 2009: 254), this is the Labuhan period when the Javanese began
making preparations for the inception of the island’s next agricultural cycle. Besides, other Javanese
inscriptions (879 and 901 CE) mention that the people were required to provide certain sanctuaries with
flowers and other offerings “at every equinox in the months of Caitra and Asuji [=A§vina]” (Boechari 1982c).
*Unfortunately we do not know the context of the line-ending compound valamala, which might mean
‘garland’ or ‘crown’ (mala) of ‘power’ or ‘strength’ (vala = bala).

v
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be it ‘ritual’, ‘moral’ or otherwise, or if his purohita (‘chaplain’) makes a mistake, rain
can cease. In times of drought the subjects approach the ruler for the much desired water”
(Gonda 1956: 42-43).

The inscription’s references to the rains are also
interesting in light of the mudra displayed by
standing female (north vihdra) and male (south
vihara) figures depicted in relief on the interior
chamber walls. This boon-bestowing hand gesture is
also known in India as abhaya-hasta or lola-hasta.

“Elderly villagers knew the names of those
asterisms under which rain was certain to occur, or
essential, or both and sometimes the expectations
had crystalised into adages. For instance, rains
under the asterism hasta were believed to be so
certain that they insured the crop from disaster.
Appropriately enough, the hasta rains were
compared to the abhayahasta (right hand held with
the palm outwards and the fingers pointing
downwards) of Vishnu. Hastada male raitanige
abhaya hasta kottide: hasta rains have given
abhayahasta to cultivators” (Srinivas 1976: 120).

Figs. 7-4 & 7-5. Royal figures in relief from the interior of the north and south vihara-s.

According to the folklore of Gujarat—from
whence Buddhists had perhaps come to visit the
Plaosan temple (see later in v.14)—thunder or
lightning in Hasta “foretells good harvests and a
prosperous year. Thunder in the same naksatra
is believed to muzzle the jaws of serpents and
other noxious creatures.... If thunder is not
heard during this naksatra, mosquitoes and
other insects and vermin are believed to be
likely to multiply...” Furthermore, the rains
during the fortnight in which the sun occupies
Hasta “... are so much esteemed that each drop
of them is said to be worth a drop of ghi. People
store the harthio varsad or the rain water of
Hasta in reservoirs for drinking purposes,
believing it to be very pure...” (Enthoven 1914:
34).
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Line 12. De Casparis thought that line 12 contains a reference to the waterworks at the
greater Plaosan temple complex, which was originally surrounded by a man-made moat
featuring a carefully constructed stone foundation.*

“The second pada deals with something very dear (priyatama) which for that very reason
(this might have been expressed by eva) was surrounded (paric is probably the beginning
of one of the various words meaning ‘to surround’, such as pari-dha@) by a ditch
(parikha). If we try to establish a relation between the preceding part of the strophe and
these words, we might conclude that the bees (alabhrt) are attracted by the scent of the
blue lotuses (utpala), probably those carried by Bodhisattvas such as Maiijusri (?); the
bees are not of course held back by the ditch protecting the foundation where the
Bodhisattvas are placed” (de Casparis 1956: 194, n. 78).

[12] ... ... ... ... takalolatphalotpalalabhrtah / priyatamam=eva parikhaya pari- ...

Hypothetical verse diagram in Arya meter:

| | | | «~|=—=1|-—=~|=<~|=| first hemistich
|[evev|=veiv v =fex g | oo |- |1 second hemistich

L12. ...(like) the bees among the blue lotuses with the swinging fruits ..., just so is a most
beloved ... (surrounded) ... by a moat ... ... ... /"

L12. ...[like] the bees (ala-bhrtah ‘bearers of the sting’) among the blue lotuses (utpala) with the
swinging (lola) fruits (phala) ..., * just so (eva) is a most beloved (priyatamam, sing. acc. of
priyatama) ... [surrounded (pari-)] ... by a moat (parikhaya, sing. instr. of parikha) ... ... ... /!

On the other hand, the poetic allusion proposed by de Casparis is unclear. Perhaps the
composer had been comparing the nectar-producing lotus that draws the bees to something
that is communicated later in the inscription about ‘the immortal ambrosias of an
incomparable image’ (pratimapratimamrtaih). Given that amrta also means ‘nectar’, it
remains possible that the poet was alluding to the image being surrounded by a moat full of
lotus flowers as well as surrounded by a devoted entourage: the subsidiary shrines erected
by the members of the royal court as well as the human figures carved in bas-relief on the
interior walls of the twin vihara-s.

According to the Candi Canggal inscription, Siva’s pair of lotus feet “...are kissed by the
gods, beginning with Lekharsabha (Indra), who have their crowns bent down, resembling
bees; whose reddish petals are his toes; the lightly colored ends of whose filaments are the
flashing beams (reflecting) on his toe-nails...” (Griffiths 2011a: 30). A reference to
Ravana, Bana and Arjuna adoring the lotus feet of Great Laksmi like honey-making bees

“We are unable to determine the symbolic significance of the complex’s extensive water works at this time.
However, it is notable that great care was taken to connect it with the Prambanan temple complex via
underground conduits (Jordaan, pc 16 January 2011).

¥%Here, -taka has not been translated.
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also appears in a Sanskrit liriga inscription promulgated by Rakai Wailang Pu Kumbhayoni
on the Ratu Baka plateau in 856 CE.

“[T]he bees coming to suck the honey from her lotus-feet are the usual simile for the
heroes worshiping the feet of the goddess.... the pollen of Siva’s lotus-feet drops down
from [the body of the goddess] and is compared with the drops of water trickling down
from a woman who has just come out of the water. The simile expressed in the whole
strophe is a rather complex one: the bees, who are the heroes worshiping the goddess, are
attracted by the pollen dropping down [from] her, but the pollen itself does not belong to
the goddess but is due to her worshiping the feet of Hara” (de Casparis 1956: 278-279,
including n. 155 & n. 157).

Line 13. Only the final phrase jinasutah remains to be read in line 13. Jinasutah means
‘son of the Buddha’, e.g. a bodhisattva.

Transcriptions and revised translations for strophes 1-19

The Sanskrit script featured in the Kalasan (778/9 CE) and Abhayagirivihara (792/3 CE)
charters is substantially different from the other type of Siddhamatrka found in the Plaosan
and Sri Sangramadhanamjaya inscriptions, which “display a number of curious features not
yet found together, at least in that very form, in any Pre-Nagari inscriptions from India. The
latter type, that in which the Kélurak and Plaosan inscriptions are written, exhibits no real
differences from the script used by some of the Pala kings in Bengal and Bihar” (de
Casparis 1956: 176). Those discrepancies that do exist between the latter two inscriptions
amount to:

“differences in execution rather than in the forms of the aksaras themselves. Thus the
height and breadth of the Plaosan aksaras amount to about double of those of the K&€lurak
ones. In addition, the latter were executed without much care; as a matter of fact, a
considerable number of irregularities may be noticed and there are even some obvious
lapses. Nothing of the kind could be noticed in the Plaosan inscription. Wherever the
aksara forms are well preserved, they prove to have been executed with the utmost care”
(de Casparis 1956: 176-177).

Strophes 1-10 in Anustubh meter:

S VR R Y N VIR )

Naranathabhisamskarabharo vibhati bhasvarah /
Dharmmasambharasamitapratimaprati [14] —~ = // 1 //

1. A mass of supernatural facilities shines forth as the Lord of men resplendent ...*" in (the
form) of an incomparable image which is commensurate with the equipment of Dharma.

Proposed emendations: ‘with the unequaled (aprati<ma>) immortal ambrosias (<amytaih>) ..." (Chandra, pc
9 Oct. 2010) or ‘as an incomparable (aprati<ma>) sunrise <amodayah> ...’ (de Casparis 1956: 194, 197).
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1. A mass (bharo = bharah, sing. nom. of bhara) of supernatural facilities (abhisamskéra, which
also can mean ‘super-preparations; antidotes’) shines forth (vibhati, third pers. sing. present of
Vvibha) as the Lord (natha) of men (nara) resplendent (bhasvarah, sing. nom. of bhasvara) ... [in
the form] of an image (pratima) which is commensurate with (samita) the equipment (sambhara)
of Dharma (dharmma = dharma).

2. ... those free from passion (and) abiding in the most excellent vehicle.

2. ... those free from passion (nirajan, pl. accusative of niraja) and abiding in (gan, pl. accusative
of ga) the most excellent (vara) vehicle (yana).

= ~ h sva » - yava = catussugatasangatah /**
Prasadadbhutasambhrastah kim=bhati tadr§a§=ciram // 3 //

3. ... having united with the Sugatas of the four times ..., why does this apparition shine
forth for a (very) long time after having fallen from the sky to the temple (as if) by a
miracle.

3. ... having united with (sangatah) the Sugatas of the four times (catussugata, e.g. the Jinas of the
cardinal directions/four eons) ... , why (kim) does this (ta, read as tad) apparition (dr§a$ = dr§ah,
sing nom. of drsa, ‘appearance, look’) shine forth (bhati, third pers. sing. present of vbha) for a
(very) long time (ciram, indeclinable) after having fallen from the sky (sam-bhrastah) to the
temple (prasada) [as if] by a miracle (adbhuta, ‘wonderful occurrence’)?

4. ... in the same manner as a king/mountain ... / ... (the destroyer) of evil.

4. ... in the same manner as (iva) a king/mountain (bhiabhrd = bhiibhrt) ... / ... [the destroyer
(bha<fija>nah, sing. nom. of bhafijana)] of evil (papa) ... .

Sambhavabhramana$rantavisrantavodhim=esyati /
Vims$atiha virajante jina jinasutanvitah // 5 //

5. Coming to the end of wandering wearied throughout worldly existence, he will attain that
Bodhi (which is the eternal repose); indeed, twenty Jinas accompanied by Jina-sons shine
forth herein.

*®Just a few complete Sanskrit words are compatible with - ydva = but only ‘in the abode of fortune or
prosperity’ (Sriyavase) and ‘dwelling with StT’ (§riyavasin) seem at all plausible in the present context.
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5. Coming to the end (vi$ranta) of wandering (bhramana) wearied (Sranta) throughout worldly
existence (sambhava), he will attain (esyati, third pers. sing. future of Vi) that Bodhi (vodhim =
bodhim, sing. acc. of bodhi) [which is the eternal (asranta) repose (vi§ranta)]; indeed (ha), twenty
(vims$at1) Jinas (jina = jinah, pl. nom. of jina) accompanied by (anvitah, pl. nom. of anvita) Jina-
sons (jinasuta) shine forth (viraj) herein (ante, the sing. locative of anta, ‘in the inside/proximity’).

Analpajanmopajitya vi§vavaranavaranah /
[16]===z ——zzzgzu—vz//6//

6. After having vanquished numerous births as an (all-resisting) elephant against all
obstructions (in the universe) ... .**

6. After having vanquished (upajitya, the absolutive of upa- Vji) numerous (analpa) re-births
(janma, sing. acc. of janman) as an [all-resisting] elephant (varanah) against all (visva)
obstructions (avarana) [in the universe (vi§va)] /... //

7. ... whose doctrine is for allaying suffering ... .
7. ...  whose doctrine (§asanah) is for allaying (§amana) suffering (duhkha) ... .

Gahanapara$asarthavyaharamaiijusikarah /
Caracivarasandhyabhradhibhiuridalayoja [17] <nah> // 8 //

8. [To be compared with] an evening thundercloud in a monk’s dress of different colors
while directing thoughts to a single point on the manifold petals of the mind, may You lead
[the faithful] to the other side of impenetrable darkness through the splendid fine rain of
Your discourses on the objective.

8. [To be compared with] an evening thundercloud (sandhya-abhra) in a monk’s dress (civara) of
different colors (cara, read as §ara) while directing thoughts to a single point (yoja<nah>, read as
yojanam, neut. sing. nom. of yojana) on the manifold (bhiri) petals (dala) of the mind (dhi), may
You lead (§3sa, sec. pers. sing. active imperative of V§as, ‘to govern, command, direct’)* [the
faithful] to the other side (para) of impenetrable darkness (gahana) through the splendid (maiju,
‘charming, lovely, beautiful’) fine rain ($ikarah, sing. nom. of §ikara) of Your discourses (vyahara)
on the objective (artha, ‘aim, purpose’).

*In Buddhism, the elephant symbolizes the power to overcome all obstacles.
“Chandra (pc 3 Jan. 2011) proposed translating sasarthavyahara as, ‘...discourses, which aim [is] to
direct ...", but this would require @rtha to be read as artha.
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De Casparis (1956: 195, n. 86; 201, n. 111) remarked on his “rather uncertain” reading for
which he proposed the emendation <ra>ksandartham=vidiyate [read as vidhiyate] (“is
distributed for protection”).

Ratnatrayasayopetam samastagunaratnabham /
Kassin=na vaktu$akto vas=tatpunyayam=anustubhi // 10 //

10. Nobody would be able to offer to utter (a verse) in praise after an apparition as
propitious as that one endowed with an abode for the Three Jewels, whose semblance of
jewels is their combined (transcendental) qualities.

10. Nobody (na) would be able (Sakta) to offer (vas) to utter (vaktu in comp. for vaktum, the
indecl. inf. of V'vac) [a strophe] in praise after (anustubhi, sing. locative of anustubh) an apparition
(kaséin, read as kaSin, ‘shining, appearing, having the semblance of’) as propitious as (punyayam,
sing. locative of punya)”' that one (tat) endowed with (upetam, sing. acc. of upeta) an abode
(asaya) for the Three Jewels (ratnatraya), whose semblance (bham, sing. acc. of bha) of jewels
(ratna) is their combined (samasta) [transcendental] qualities (guna).

Strophes 11-17 in Drutavilambitam** meter:

[ RN R A AV PR

Vividhagandhasudigdhavara[18] - —

Cevmuuma e —o—/

vvvvvvvvv —yate” // 11 //
11. ... lavishly besmeared with fragrances of various sorts ... .

11. ...* lavishly (su, ‘greatly’, adverb) besmeared (digdha) with aromatics (gandha) of various
sorts (vividha) ....

Kanakakokanadodaravisphurad-
ruciradipaS$ikhakrtatamasah /

Sisirara$mirucapravaranvayah
sakalakhadya [19] v =~ v —~—=//12//

12. Doing away with the dark, with the splendid light of the pinnacle quivering (like
lightning) on the calyx of a lotus (made) of gold, (being linked to) an eminent entourage by
the luster of the cool-rayed (moon), all kinds of food ... .

*'See de Casparis 1956: 201, n. 112.

L it. ‘fast-slow’, which is suggestive of the Latin epigram ‘make haste slowly’ (Morgan 2011: 121).
“De Casparis (1956: 195, n. 88) thought that -yate may have been preceded by di, i.e. diyate.

“De Casparis (1956: 187 and 193, n. 87) proposed the emendation vara<riganah>, which is debatable.
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12. Doing away with (krta) the dark (tamasah, sing. nom. of tamasa), with the flame ($ikha) of the
splendid (rucira) lamp (dipa) quivering [like lightning] (visphurad = visphurat, pres. act. participle
of visphur) on the calyx (udara, ‘belly, the thickest part of anything, womb’) of a lotus (kokanada)
[made] of gold (kanaka), [being linked to] an eminent (pravara, ‘eminent; family, race, ancestor’)
entourage (anvayah, sing. nom. of anvaya, ‘succession; lineage, descendents, family; being linked
to’) by the luster (ruca) of the cool-rayed [moon] (SiS§irara§mi), ... all kinds of food (sakala-
khadya) ... .

pravarasamvaravaravaranganah /
Hrdayanirajasandrarasantaram
harati kamijanasya samantatah // 13 //

13. ... for the eminent women of most excellent forbearance in their appointed places, (he)*
removes on all sides the (interior) field of intense emotions in the heart-lotuses of lustful

people.

13. ... for the eminent (vara) women (anganah) of most excellent (pravara) forbearance (samvara,
read as samvara)® in their appointed places (vara), [he] removes (harati, sing. third person present
of vhr) on all sides (samantatah, adverb) the [interior] field (antaram, sing. acc. of antara)*’ of
intense (sandra) emotions (rasa, ‘sentiment, desire’) in the heart-lotuses (hrdaya-niraja)* of
lustful (kami) people (janasya, sing. genitive of jana).

SatatagurjaradeSasamagatais
sugatabhaktibharapranatai[20] - —/

L Y Y R RV RV

~ < v —tkriyate jinamandiram // 14 //

14. By those who arrived nonstop from the region of Gujara bowed by the burden of
devotion to the Buddhas, ... a Jina temple is (immediately worshiped).

14. By those who arrived (samagatais = samagataih, pl. instr. of samagata) nonstop (satata,
‘uninterrupted’) from the region of Gujara (gurjaradesa) bowed (pranatai<h>, pl. instr. of pranata)
by the burden (bhara) of devotion (bhakti) to the Buddha (sugata), ... a Jina temple (jina-
mandiram, n. sing. nom. of mandira) ... [is immediately (<sapadi>) worshiped (<sa>tkriyate, third.
pers. sing. passive present of sat- Vkr)].*

Kvacid=asankyasikhamanibhusanah
pranayiniprakatikrtamanmathah /

Sugatavimvavilokananirjita-
smaraSarakusalah §a [21] v —~—// 15 //

“*The subject of the verse is unclear. De Casparis (1956: 202, n. 118) believed this to be the Buddha.
“The transcription published by Sarkar (1971/2: I: 48x) has samvara in place of samvara.

“’Gonda (1938: 488) remarked that canta and °antara can mean ‘sphere, circle, field’.

“Niraja also means ‘free from passion’.

“Emendations proposed by de Casparis (1956: 195, n. 90).
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15. Somewhere (a number of young princes)® adorned with innumerable crown pearls
whose amorous passions had manifested (themselves) to their beloved ones, after being
conquered when gazing intently at the image of the Buddha, ... from the impieties of the
arrows of Desire.

15. Somewhere (kvacid) [a number of young princes, e.g. ‘ornaments’] adorned with (bhiisanah,
pl. nom. of bhiisana) innumerable (asafikya) crown ($ikha) pearls (mani) whose amorous passions
(manmathah, pl. nom. of manmatha) had manifested (prakatikrta) [themselves] to their beloved
ones (pranayini), after being conquered (nirjita, past passive participle of nis- Vji) by gazing
[intently] (vilokana, ‘looking at, contemplating, paying attention to, becoming aware of’) at the
image (vimva = bimba) of the Buddha (sugata), ...*' from the impieties (akusalah, pl. nom. of
akus$ala, ‘sin, demerit’) of the arrows (Sara) of Desire (smara).

IV Y e A e A

vigatarosadr$o ’ntaradrstisu /
Sakalalokam=asav=api nirvrto
bhavabhidapratimapratimamrtaih // 16 //

16. ... in their inner visions (they become) devoid of the perception of anger; moreover,
that one at ease (departed) the material world by means of the immortal ambrosias of the
peerless image for breaching (the wall of) phenomenal existence.

16. ... in their inner ("ntara = antara) visions (drstisu, pl. locative of drsti) [they become] devoid of
(vigata) the perception (dr§o = dr§ah, ‘look, appearance’) of anger (rosa); moreover (api), that one
(asav = asau, sing. nom. pronoun from Vadas) at ease (nirvrto = nirvrtah)™ [departed (vigata)] the
material (sakala) world (lokam, sing. acc. of loka) by means of the immortal ambrosias (amrtaih,
pl. instr. of amrta) of the peerless image (apratima-pratima) for breaching [the wall of] (bhid,
‘breaking, piercing, destroying; wall’) phenomenal existence (bhava).

Vahulamohamahatimiravrto
jinavad=astinirodha [22] v —- —/

N AR R

drutavilambitasadhanavanditah // 17 //

17. Surrounded by the immense intense limit of deep delusion, he is able to (attain) the
destruction (of it) like a Jina ... one who is venerated for empowerments having their fruit
delayed and without delay.

%According to de Casparis (1956: 203, including n. 124), “a number (of young men)” who are “of a very high
rank, probably princes”.

S'De Casparis (1956: 203, n. 127) suggested the emendation Sa<randagatah>, they ‘came to seek refuge’.

In addition to ‘at ease’, nirvrta can mean ‘ceased, ended, terminated, extinguished’ as well as ‘free from care
or anxiety’; and like the “Pali nibbuta functioning as ppp. to nirvana and its relatives, released, entered into
nirvana (oftener pari-nire ... )” (Edgerton 1953: II: 304).
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17. Surrounded by (vrta)™ the immense (maha) intense (ati) limit (mira) of deep (vahula = bahula,
‘dense, thick’) delusion (moha), he is able to (asti, third pers. sing. present of Vas) [attain] the
destruction (nirodha<m>, sing. acc. of nirodha)** [of it] like (vad = vat) a Jina (jina) ... ; ... one
who is venerated (vanditah) for empowerments (sadhana) having their fruit delayed (vilambita)
and without delay (druta).”

Strophes 18-19 in Praharsin™® meter:

——— uvuu’_u - ——

Samsaravanicaratan=na dharmato ’nya-
jantinam=vara$aranam triSarmmadhirail /
Koso ’sav=itarakrto ’pi palaniya-
[23] ———- « « - — <praharsaniyah>"" // 18 //

18. In terms of an essential nature for living beings, there is no other better shelter (than the
Dharma), which those roving over the earth undergoing transmigration (obtained) by means
of persevering in the Triple-refuge; this treasure, even if cultivated in an unremarkable
(manner), should be observed ... .

18. In terms of an essential nature (dharmato = dharmatas)™ for living beings (jantinam, pl.
genitive of jantu), there is no (na) other ('nya = anya) better (vara) shelter (Saranam, sing. acc. of
§arana) [than the Dharma], which those (tan, pl. acc. pronoun) roving over the earth (avanicara)
undergoing transmigration (samsara) [obtained] by means of persevering (dhiraih, pl. instr. of
dhira) in the Triple-refuge (triSarmma = triSarma);* this (asav = asau) treasure (koso = kosabh,
sing. nom. of kosa), even if (api) cultivated (krto = krtah) in an unremarkable [manner] (itara,
‘commonplace’; Chandra, pc 10 Dec. 2010, glossed this as ‘in an abbreviated manner’), should be
observed (palaniya-)® ... .

3This stands in contrast with nirvrtah in the prior stanza.

**De Casparis (1956: 196, n. 91) proposed the emendation nirodha<m=avapnuyat>, or ava-apnuydt, the third
pers. sing. optative of ava + Vap.

A sadhana is a detailed description of the evocation of an esoteric divinity by means of visualization,
mantra recitation and the other methods through which the sadhaka attains complete liberation or a lesser
spiritual fulfillment (siddhi). “Around the evocation are described ritual preliminaries that function to orient
the sadhaka’s state of mind and post-evocatory and concluding acts” (Tribe 1994: 6). The Plaosan
inscription’s reference to sadhana-s contradicts the art-historical view (see, for example, Fontein 2013: 9) that
esoteric Buddhism did not spread to Java prior to the tenth century.

56‘Joyful’.

S’Based on the poet’s incorporation of a variant of the name of the meter in one strophe from each of the text
segments containing vs.1-10 and vs.11-17, respectively, de Casparis (1956: 196, n. 94 and 205-206, n. 136)
proposed a highly speculative reconstruction and translation for all of pada d.

See, for example, Harrison 1992: 61 and Tribe 1994:87, n.63.

¥4Tri-Sarma refers to Buddham S$aranam gacchami, Dharmam Saranam gacchami, Sangham Saranam
gacchami. Sarma = Sarana” (Chandra, pc 10 Dec. 2010).

De Casparis 1956: 190, n. 93: “Presumably, this word ended in a consonant which could be combined into a
ligature with the first consonant of pada d, i.e. either a dental or a palatal sibilant (words beginning in a
lingual are extremely rare)”.
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Krtvemam §a$adharavimvaSuddham=apam=
yat=punyams=bhajatu jano jinakramasya /

Asman=raksa varanaradhirajaraja
drstikleSam=api jana na ragabaddhah //

19. After having constructing this pure like the disc of the moon, by whatever merit of
Buddha’s Way I have attained, may the people be participants (in that merit); O supreme
lord of human emperors, may You protect us so that men bound to passion do not even
have wrong views.

19. After having constructed (krtva, absolutive of vVkrt) this (imam)® pure ($Suddham, sing. acc. of
Suddha) like the disc (vimva = bimba) of the moon ($§asadhara), by whatever (yat) of the Buddha’s
Way (jina-kramasya, sing. genitive of krama) I have attained (apam, first person aortist of Vap),
may the people (jano = janah, sing. nom. of jana) be participants in (bhajatu, third person sing.
imperative of Vbhaj, ‘obtain as one’s share’) that merit (punyam, sing. acc. of punya); O most
excellent (vara) lord (raja, sing. vocative of rdja) of human (nara) emperors (adhir3ja), may You
protect (raksa, sec. pers. sing. imperative of Vraks) us (asman, first pers. pl. acc. pronoun) so that
men (jana = janah, pl. nom. of jana) bound to (baddhah, pl. nom. of baddha, ‘attached to’) passion
(raga) do not (na) even (api) have the affliction (kleSam, sing. acc. of klesa) of wrongful views
(drsti).

Discussion of the strophes

Strophes one through 10 are all composed in the Anustubh meter. In the opinion of de
Casparis (1956: 179, 182, n. 30 and 186), the entire segment likely pertains to the principal
image being mentioned in the inscription, which is presumably encountered for the first
time in the opening verse of the series. Anustubh, the most common of all Sanskrit meters
in classical literature, is an epithet of the goddess of speech that means ‘following in praise
or invocation’.

Verse One. Translation revisions for this strophe were already discussed extensively in
Chapter VI. To the foregoing I would simply add that Edgerton (1953: II: 57) had remarked
that abhisamskara can signify both ‘performance’ (of action) and ‘accumulation’ (of merit
or demerit) when appearing in the Mahayana literature. Given that the Buddha’s wisdom
(jiana) is frequently identified as the amrta, the initial verse, as emended by Chandra, can
indeed be viewed as presenting all of the essential components comprising the equipment
of Dharma (dharmasambhara): wisdom (jfiana) and meritorious deeds (punya).

Verse Two. Chandra (pc 24 May 2012) has proposed a different translation for the verse
fragment from strophe two: “ ... to those who are spotless (i.e. immaculately pure, nirajan),
those who follow (°gan) the noble (vara) way (yana)”.

Verse Three. De Casparis (1956: 186) supposed that the allusion to an image which had
fallen into the temple was sufficient evidence that the temple itself had already been in
existence for some time prior to the miraculous event. However, no compelling evidence
has been discovered at the site to indicate the existence of an earlier structure, which means

8'A comparable expression involving operative neutrality appears in v.12 of the Kayumwunan charter.
According to Chandra (pc 3 Jan. 2011), “krtva, ‘having constructed’, refers to the completion of the image;
$asadhara-bimba-§uddham can mean the pure (Suddha) statue (bimba) with {the aura of the] moon”.
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the image in question had in all probability been constructed at approximately the same
time as the temple to which it belonged.

Verse Four. This stanza is for the greater part lost in lacunas.

Verse Five. According to de Casparis, the composer’s use of the future tense in this verse
indicates that the divinity (and/or personage) represented by the image is not yet to be
considered a Buddha. The next Jina-son poised to attain Buddhahood is Maitreya (figure 7-
6), who was depicted twice in each of the twin vihara structures. The duplication of
Maitreya and Mafjus§ri—as a member of a triad in the north (Maitreya) and south
(Maiijusrt) chambers of each vihara and again in the sidewall niches of each building’s
antechamber—is potentially clarified if one considers the images seated on the altars to be
Jinas in royal dress (i.e. Buddha-parés signifying members of the ratnatraya).

“The mention of twenty Jinas might be important for our knowledge of Tjandi Plaosan.
Twenty is not, of course, a usual number for Jinas and this point makes it probable that
the number relates to a definite detail of
the foundation: the foundation included
already twenty Jina images before the
installation of the Bodhisattva [e.g. the
principal image presumably described in
vs.1-10]. Buddhasutanvitah, ‘accompanied
by Buddha-sons, i.e. Bodhisattvas’,
probably means that each Jina would be
accompanied by two Bodhisattvas. This
would bring the original total of Jinas and
Bodhisattvas to sixty” (de Casparis 1956:
199, n. 105).

De Casparis did not attempt to explain why
we should presume that each Jina sculpture
‘probably’ had been accompanied by two
bodhisattva images. An alternate hypothesis
that spreads the total number of images
across both buildings was presented in
Chapter VL.

Fig. 7-6. Image of the bodhisattva Maitreya from the north niche in the antechamber of
one of the vihara-s at Candi Plaosan Lor.

Verse Six. Sarkar (1971/2: 1: 55) translated the initial half-verse as, “Having conquered a
number of existences, he has done away with the veil of the universe”, whilst de Casparis
(1956: 200) proposed, “After having vanquished numerous lives as an elephant breaking
through all kinds of obstacles”. It is difficult for me to understand why either scholar—short
of totally relying on their presumptions about the context alone—had justified to themselves
the translation of varanah as ‘breaking through’ or ‘has done away with’.
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The translation for strophe six proposed by de Casparis also includes an allusion to an
elephant (varanah). In support of his interpretation, de Casparis (1956: 200, n. 106)
maintained that the theme of numerous rebirths as an elephant was intended to signify ‘the
essence of an elephant’ as a prerequisite for aspiring bodhisattvas, which is symbolically
expressed in the story of the Buddha’s final birth in which the Bodhisattva assumes the
form of a white elephant with six tusks while descending into the womb of his mother
Maya.

Verse Seven. Of strophe seven only duhkhasamanasasanah can be read with certainty.
De Casparis (1956: 200) translated this as “whose doctrine appeases suffering”.

Verse Eight. This strophe has already been discussed in Chapter VI.

Verse Nine. We shall pass by this strophe in silence due to the extensive lacuna and the
uncertainty expressed by de Casparis’ about his reading, which was cited above.

Verse 10. This stanza refers to an ‘abode for the Three Jewels’ but in a context that was
unclear to de Casparis (1956: 201, n. 113), who envisioned two possibilities: the image
either had contained a mantra for the Three Jewels or had been installed at a temple
dedicated to the ratnatraya, e.g. a sanctuary in which the Buddha, Dharma and Sangha
were represented as a triad. As discussed in Chapter VI, a loose gold-foil scroll discovered
in the pit underneath the north vihara appears to allude to the ratnatraya. This is likewise
the case with the inscribed gold plate discovered in the outer temple yard between two of
the prasada-s founded by Sri Kahulunnan (de Casparis 1956: 170-172). In my opinion,
stanza 10 of the Plaosan inscription alludes to the miraculous appearance of the image
previously described in strophe three. In strophe 10, the composer focuses on the highly
propitious nature of the image’s supernatural arrival, which is indescribable.

Verse 11. De Casparis (1956: 187, 201, n. 115) presumed this verse to be the first in a
series containing short vignettes, with each centered upon a significant detail of the temple
complex. He applied this theory to .all of the verses (11-17) composed in the
Drutavilambitam meter. If this had been the case, however, then why are the two stanzas
supposedly alluding to a female retinue (v.11 & v.13) separated by an intervening strophe?
It is worth keeping in mind that his surmise pertaining to royal women in strophe 11 is
based on his emendation of vara<nganah> (see de Casparis 1956: 187 and 195, n. 87):
“The completion is uncertain, but a word meaning ‘women’ seems to be required by the
context”. However, Buddhist practices have long included the anointment of images, texts,
bodhi-trees and other sacred objects.

Verse 12. De Casparis (1956: 201-202, n. 116) thought that the principal subject of this
strophe, which he did not see conveyed in the initial half-verse, would be indicated by the
compound pravaranvayah, which he translated as ‘his excellent retinue’. Though Sarkar
(1971/2: 1: 48.xiii) likewise presumed that pravaranvayah would have supplied the verse’s
principal subject, he translated the same compound as ‘the best of the clan’ and Sisira-
rasmi-ruca as ‘having the beauty of the moon’s rays’. However, the identification of v.12’s
principal subject (or passive verb construction) remains in doubt due to the presence of a
lengthy lacuna at the end of the second half-verse.

De Casparis’ translation of rucira-dipa-sikha as the ‘blinding splendour of the crest of his
head’ supposes that the first half-verse refers to the image of Buddha whilst the second
half-verse would refer to bodhisattvas, even though this strophe provides no overt
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indication of either. In light of what has already been stated in Chapter VI, it becomes
possible to view this statement as a reference to the pinnacle of the temple. And if we
engage in a modicum of speculation of our own and consider this strophe as a description
of how the votive shrines constructed by high-ranking members of the Javanese aristocracy
had been illuminated by the reflected luster of the cool-rayed moon.®

De Casparis (1956: 188, 202, n. 117) speculated that the stanza’s reference to all kinds of
food pertains to pija offerings supposedly dropped in surprise by the bodhisattvas upon
encountering “the blinding splendour of the Buddha”. However, what remains to be read in
the stanza itself provides no clear indication of this. We could just as easily propose that
these presumed food offerings were believed to have undergone a transformation upon
exposure to the rays of the full-moon (purnimasya), such as is envisioned to occur during
the month of Advina in India.®® The relationship between the presentation of food offerings
and the light of the moon can be correlated in theory with elements pertaining to ancestor
worship, given that pravaranvayah also can mean ‘(being linked to) a succession of
ancestors’. Confronted with the lacuna obscuring the final part of strophe 12, however, we
are unable to reach any firm conclusions.

The Maiijusérigrha inscription (792 CE) unearthed in the temple yard at Candi Sewu
presents the name of the shrine’s deceased founder as Sri Naresvara. “This temple is the
manifestation of the glorious offering [possessed by] Shri Nareshwara who has incarnated
in the realm of the gods” (Miksic 2001). Like the designation Naranatha from the Plaosan
inscription, Nare§vara means ‘Lord of men’.*

The Wuatan Tija inscription (880 CE) invokes “the royal ancestors who protect the palace
of the king of the state of Mataram (kadatuan Sri maharaja i bhumi i mataram)—an appeal
that was to become more frequent in the inscriptions of succeeding decades, as the state
entered a period of internal turbulence” (Wisseman Christie 2001: 45). Likewise, the
Mantyasih inscription (907 CE) calls upon “the deified kings of the past at Mdang Poh
Pitu” (the site of King Balitung’s capital) beginning with Sang Ratu Safijaya (Ibid: 26, 50-
51). Central Java’s Mantyasih inscriptions also “mention several bhatara who possibly
were connected with the souls of royal ancestors and considered to be protectors of the
realm. These were: bhatara i malangku$e$vara, ing pute§vara, i kutusan, i §ilabhede$vara
and i tulevara.... An obstacle to this comparison is the existence of a preposition of place
separating the word bhatara from the names” (Soekmono 1995: 70). On the other hand, the

®De Casparis (1956: 177, n. 13) had stated that the Plaosan inscription “does not seem to contain a word
about the small temples surrounding the main buildings of the Plaosan complex”. On the other hand, we have
already seen that line 12 of this inscription refers to something that is surrounded by a moat (parikhaya),
perhaps a reference to the temple complex as a whole. Given the fragmentary state of this charter, it would be
dangerous to presume that the smaller temples had not yet been built at the time the inscription was
promulgated. _

% The full moon heralds the Sarad Pirnima festival night during which Hindus believe the full moon showers
the earth with amrta, making newly harvested crops ready for consumption. To absorb the ambrosia, milk
thickened with rice and mixed with sugar is left outside to be bathed in the moonbeams all evening long (see
Sehgal 1999: 509).

“Whenever cisvara appellations became used in this manner on the Asian mainland, it was always in relation
to a linga or Siva image (e.g. Paramesvara for King Jayavarman II). Still, the appearance of an cisvara
appellation in a strictly Buddhist context (a deceased personage identified as St Nare§vara) is demonstrated
by the contents of Central Java’s Mafijusrigrha inscription.
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‘place’ where each was thought to reside was likely to have been the image or icon—or
during the later East Javanese period, the pedestal on which was installed the image
(Weatherbee 2011: 133)—in which the personage’s essence was conceived to mingle with
that of a beloved deity.

Verse 13. De Casparis (1956: 202, n. 118 and n. 119) mentioned the difficulty he had
faced when translating this strophe due to the lacuna obscuring the contents of pada a and
the repetitive use of vara (or vdra) in pada b. Given that the verb harati (‘removes, takes
away, cuts off, severs’) is in the third person active singular, whilst varariganah (‘eminent
women’) is plural, he supposed that the stanza’s principal subject would be the Buddha or
an image thereof, based on what is subsequently revealed about the divine image mentioned
in stanzas 15 and 16, as we shall see below.

The composer’s use of vara, samantatah and antaram in this strophe are noteworthy. The
reference in the pada b to ‘most excellent forbearance’ (pravara-samvara) suggests that
vara (‘appointed place’) may be glossed as ‘harem’ given that the word can also mean
‘anything which covers, surrounds or restrains’, ‘anything chosen, choice or exquisite’ and
‘anything enclosed or circumscribed in space or time’. On the other hand, these additional
nuances also potentially pertain to the enclosed space within the north vihara, where the
eminent female figures and female attendants occupy their appointed places. This sense of
exclusivity is reinforced by the adverb samantatah (‘on all sides’) and the direct object
antaram (‘sphere, circle, field; interior; room, space in general’; see Gonda 1938: 488).

The apparent division of the twin vihara-s into female (north) and male (south) cloisters
noted by Moens (1921: 584-585) and other scholars—as potentially indicated by the
genders of the images in relief on the interior walls of the two structures—may actually
have been the reverse of what until now has commonly been accepted. If the female figures
were intended to signify the king’s consorts and daughters together with their servants (i.e.
a harem), as de Casparis suggested, then the north vikara might have been the king’s royal
foundation, and the south vihara the royal foundation of the queen. The reference to the
annihilation of the field of intense desires in the heart-lotuses of lustful people suggests the
possibility that the north vikara had been intended for use by male visitors, if de Casparis’
theory is warranted. It is also interesting that a parallel statement subsequently is made in
strophe 16 about a number of young men (princes, i.e. ‘ornaments’), as we shall see below.
This suggests that the text’s composer may have intended to begin his narrative at the north
vihdra and only subsequently focused the attention on the south vihara. As previously
mentioned in Chapter VI, the peripih discovered intact below the undisturbed floor of the
south vihara only contained finely granulated sand, which suggests that the inscribed
scrolls and other items recovered from the pit beneath the north vihara had served as the
principal foundation deposits for both structures.

Verse 14. De Casparis (1956: 189) thought that the ‘uninterrupted’ (satata) arrival of
visitors from Gujarade$a was more attributable to commercial trade relations than to the
appearance of religious teachers from India, as made evident in the statement about the
guru from Gaudidvipa that appears in the Sri Sangramadhanamjaya inscription. Damais
disagreed. “In fact, the two are not mutually exclusive and it is impossible to know what the
proportion was of commercial and religious relations” (Damais 1968: 436).
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Figs. 7-7 & 7-8. The crowned figures depicted in relief within the south vihara.

Verse 15. De Casparis
(1956: 203, n. 123)
suggested  that  kvacid
(‘somewhere’) may have
also appeared at the
beginning of other strophes
in which the initial text has
been lost in lacunas. “The
term clearly suggests that
the descriptions refer to a
number of separate scenes.
If one presumes that the
word had already been used
before, one might translate
[it as] ‘elsewhere’.” Along
with de Casparis (1956: 190,
n. 60), one therefore
wonders whether the crowned princes to which stanza 15 alludes are related to the royal
figures depicted in relief inside the south vihara (see figures 7-7 & 7-8).

Both de Casparis (1956) and Sarkar (1971/2) had translated manmathah (‘amorous
passions’) as if it were a plural accusative instead of a plural nominative. Though de
Casparis’ reading of akusalah (lit. ‘sins, demerits’), which has been glossed above as
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‘impieties’, is not beyond doubt, this expression does seem to fit the reference in the first
half-verse to a number of young men whose amorous passions had revealed (prakatikrta,
‘manifested, displayed, shown”) [themselves] to their beloved ones.

Verse 16. This strophe refers to anger, which “is one of the three poisons of spiritual life:
passion (kama), anger (krodha), and delusion (mohe). Mohe occurs in the following stanza
177, whereas verse 13 alludes to the poison of amorous passion (Chandra, pc 5 Dec. 2010).
The verbal element missing from pada c originally must have appeared in the initial half-
verse. I have selected vigata as the one surviving term from pada b that logically completes
the meaning of the second half-strophe based on the close association of rnirvrta with
nirvana.

In stanza 15, the poet refers to a number of royal youths adorned with innumerable
crown peatls through the use of the plural nominative bhiisanah, i.e. three or more; and
there are three figures in relief to which this can potentially refer. So when the second half
of v.16 refers to “that one” it is possible that the poet was actually referring to the solitary
personage depicted in figure 7-8.

Verse 17. This stanza refers to a personage who is able to attain the destruction of the
dense darkness of deep delusion ‘like a Jina’. This compels us to recall the use of the future
tense in strophe five to refer to a
person or divinity who is
destined to attain the ultimate
rest in the future. De Casparis
saw this as evidence that the
principal image he envisioned as
being described in vs.1-10 was
that of a bodhisattva. However,
it is also possible that certain
verses in this inscription actually
refer to the temple complex’s
abbot or even a royal patron.
Several of the Sailendra
inscriptions discussed in prior
chapters contain references to
royal gurus, chaplains and
abbots. For example, the so-
called  Ké&lurak inscription
includes a verse which suggests
that the Sailendra monarch may
have received an esoteric
empowerment from his guru
Kumaraghosa.

Fig. 7-9. Religious figures in relief in the south vihara at Plaosan Lor.
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In relation to strophe 17 of the Plaosan inscription, Chandra (pc 10 Dec. 2010) has
translated drutavilambhita in the following freestyle manner: ‘which, though obtained
rapidly (druta), were extended continuously over a long time (vilambhita)’. “The king
visualized various sadhana-s rapidly due to his samskdra, and yet he continued to practice
them over a long time, to eliminate the dense darkness of passions entirely”. On the other
hand, sadhana-s are manuscripts that delineate the worship of esoteric Buddhist divinities.
So the personage to which this stanza refers could have been a royal chaplain, who was
venerated for having produced such efficacious methods of worship.

Krom (1923) thought that a pair of figures which appear together in a relief occupying the
north-facing wall of the northernmost interior chamber of the south vihara (figure 7-8) may
represent the head Buddhist and Sivaite priests of the kingdom, an interpretation which
would seem to favor the hypothesis that the inscription had been issued by a Saivaite king.
However, de Casparis (1956: 190, n. 60 and 202-203, n. 120) thought the man with the tall
bonnet (figure 7-9) might depict one of the visitors from Gujaradesa to which strophe 14
alludes.®® “Everything depends on whether the remarkable headdress could be brought into
connection with Gujarat”.

Verse 18. De Casparis (1956: 204-205) proposed the following translation, “May this
foundation, an excellent refuge for the other creatures who abide on this abode of misery
not living according to Dharma (?) be protected by those firm in the Triple-refuge although
it was made different”. Sarkar (1971/2: I. 48xiii-xiv) weighed in with, “Judged from
religious point of view, beings have no other shelter worse than worldly life. Those who are
steady in the happiness shown by the Three have viewed this treasure as unworthy. Yet
they have to abide by ... ... (and find pleasure therein)”. More recently, Chandra (pc 10 Dec.
2010) has provided a clearer expression of what the poet had actually intended to say. “For
beings (jantanam) wandering on this earth (avanica) of samsaric existence (samsara) there
is no (na) other (anya) better refuge (varasaranam) than dharma (dharmata); this (asau)
treasure (kosa), even if practiced (krto api) in an abridged manner (itara) should be
observed (palaniya) by those steadfast (dhiraih) in [devotion to] the Triple-refuge
(triSarmma)....” My personal preference, however, is to refrain from mixing components
from two half-verses whenever a sizable lacuna lies in one or the other.

Verse 19. According to de Casparis (1956: 185, n. 39), varanaradhirajardja represents
“an unusual way to denote kings in inscriptions from Indonesia”. Chandra (pc 3 Jan. 2011)
has translated this compositum as the most excellent (varage) lord (°rgja) of human
emperors (nara-adhirdja). Given that this final verse combines dedication of merit and
benedictory elements, one suspects that this epithet refers to the principal Buddhistic deity
being honored in the entire charter. Whether this epithet simply had been intended to honor
the Buddha as a world sovereign or cakravartin, or to signify a deceased ancestor presented
in identical symbolic terms, remains an open question.

%For example, see Schoterman (1986) concerning the dcarya Dharmakirti, who may have been the chief
religious minister for the king of Sumatra when Atisa (9801054 CE) was residing on the island. Dharmakirti
was the author of two sd@dhana-s that have been preserved in Tibetan translations.

5 A specific formula featured in the Kalasan inscription that includes the phrases bhityo bhityo yacate and kale
kale bhavadbhip palaniyah in relation to the word dharmasetu (‘bridge to the Dharma’) is echoed in the early
ninth century inscriptions from India’s Gujarat region (see Vyas & Shah 1995: 146 & 155 and Sircar: 1965:
193).
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VIII: Suggestions for future research

The final chapter of this book is devoted to examining some of the key issues raised by
long-standing hypotheses about the Sailendra dynasty that are in need of a fresh look and
renewed research. Moreover, new hypotheses are submitted hereunder for explaining
certain aspects of the inscriptions and temple architecture which already have been
discussed in earlier chapters.' For example, one of the most important questions
unanswered by proponents of the two-dynasties theory discussed in Chapter II is why two
Sailendra monarchs would have chosen to bestow their patronage upon at least three
different religious foundations located in such close proximity to the dominions of the
Maharaja Panamkarana dyah Paficapana of the Kalasan charter?” Furthermore, if the center
of Sailendra power in Central Java was not in the general vicinity of Kalasan, Ratu Baka
and the Prambanan Plain, where three of the dynasty’s charters have been recovered (see
figure 8-1 below), then where was it located and why didn’t the Sailendra dynasty elect to
build equally impressive religious foundations within its own domain on Java?®

As previously discussed in Chapter I, the date of the Isthmus of Kra stele coincides with
the anniversary of a significant event in the history of maritime Southeast Asia pertaining to
the king of Srivijaya who had initiated a siddhaydtra on ekadast-suklapaksa in the month
of Vai§akha during Saka 605, according to the Kedukan Bukit inscription. It is therefore
highly interesting that Damais (1955: 205) ventured the suggestion that the most probable
date to be recovered from the text fragments presented in verse 12 from the Sri Sangrama-
dhanamjaya inscription would be the full-moon day in the month of A§vina (=Asuji) in 704
Saka. If correct, this would have been the anniversary of the coronation of Rakai
Panangkaran, according to the Wanua Té&ngah III charter: “In 668 Saka, in the month of
Asuji, on the 15th day of the light half of the month, [the weekday] Paniruan (in the six-day
week), Pahing (in the five-day week), Anggara (in the Indian seven-day week)” (Wisseman
Christie 2001: 30, see also 51).

According to the Visnudharmottara-purana (2, a.162), “On every anniversary of the first
‘coronation’ the king should repeat the rites; this leads to welfare, to increase of the
country, to the destruction of the enemies and so on. Then the ‘inauguration’ has become
cyclic, annually carrying the ruler and his realm beyond a difficult stage, and recreating the
beneficial power inherent in kingship” (Gonda 1966: 143).

'For a list of the major archaeological and historical hypotheses discussed in this book, see the hypotheses
entries in the Index.

*Anthropologist Roy Jordaan (2006: 18) considers it plausible that a marital alliance had been arranged
between the two families. He has also postulated that king Airlangga had married $ri Sanggramavijaya,
presumably a Sailendra princess, during the eastern Javanese period (Jordaan 2007).

*The South Kedu area appears to be the most plausible location. The original brick construction housing a
triad of impressive Buddhistic images at Candi Mendut (Brandes 1902: 141-143; Long 2009: xxxii-xxxiii),
which was subsequently encased in a stone mantle, may very well date from the same period as the first stage
of construction at Candi Kalasan previously mentioned above. A short inscription in the Palacojavanese
(Early Kawi) script, as well as the remains of a péndapa and two other brick structures also were unearthed in
the immediate vicinity of Candi Mendut (for an overview, see Long 2009: xxix-xxx, 60-61).
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Davidson (2011) has observed that the classical and medieval royal consecration rites of
India had directly inspired Buddhist abhiseka performances, among other things, as a rite of
coronation as well as a ritual of renewal.

“[These] were rites appropriate to overlords or emperors (rajadhirdja or cakravartin),
even if we sometimes encounter local princes arrogating both the rites and the epithets for
the purpose of feudal posturing. The difference between the rite of coronation and
renewal is that the former was more often referred to as the ‘great coronation’
(mahabhiseka) while the latter was designated the ‘renewed consecration’
(punarabhiseka), either to be performed on the anniversary of the great coronation or in
the winter month of Pausa (December—January, pausdabhiseka) .... Both coronation and
renewal rituals were always associated with homa sacrifices and related Brahmanical rites
... % (Davidson 2011: 72; see also Quaritch Wales 1977: 154).

Still, Damais’ reading of strophe 12 from the inscription found in the former desa Kélurak
will need to be verified from a fresh reading of the stone before we can apply this data to
our analysis of the single-dynasty and two-dynasties theories for the Kalasan charter.
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Fig. 8-1. Map of the Prambanan Plain and Ratu Baka prominence.’

“This would explain why it would have been advantageous for the promulgator of the so-called Kélurak
inscription to have had a Brahmin from Bengal present as his spiritual guru. For a discussion of the
importance of homa rites in a Vajrayana context, see Wayman and Tajima 1992: 189-202.

SThe locations marked for the Kalasan and Sri Sangramadhanamjaya charters are only rough approximations
based on the general nature of the descriptions of their respective finding places as reported in the early
Dutch-language literature.
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Esoteric Buddhist rites and the Sri Sarigramadhanamjaya inscription
The designation of one or more Buddhist divinities by means of four names or epithets
ending in °i§vara in v.1, which Bosch remarked are typical designations for the Hindu god
Siva,’ may have had a specific purpose with respect to the Sailendra king’s political
relations with other states during the latter half of the eighth century. Furthermore, a similar
intent may likewise have inspired the equating of Mafijusr with all the Hindu divinities in
v.15 of the S1T Sangramadhanamjaya inscription.

In ancient India, Bhadre§vara (‘Lord of Well-Being’ = isvara, ‘lord’; bhadra, ‘prosperity,
happiness, health, welfare, good fortune’) was a well known designation applied to Siva
and Sivaite temples in the Purana-s and elsewhere (Gupta 1989: 169-170). However, it was
in Southeast Asia that the cult of Bhadre§vara appears to have reached its apogee. During
the late fourth or early fifth century, the king Bhadravarman constructed a Bhadre§vara
temple at My Son (Central Vietnam). According to Southworth (2001: 165-169), the three
surviving Sanskrit steles for the demarcation of this temple’s physical boundaries not only
confirm the shrine’s dedication to Siva but also mention his consort Uma as well as Brahma
and Visnu. After a fire decimated the original structure, King Sambhuvarman (died 629
CE) rebuilt the temple but changed its name to Sambhubhadresvara, thereby intermingling
the names of the shrine’s principal deity, original founder and reigning monarch (Ccedes
1968: 69-71).

The Po-Nagar Stele of the Cam king Satyavarman (inscription no. 2; 1 April 784 CE)
refers to a sea raid by pirates that had previously occurred in Saka 696 (774/5 CE):

“[Flerocious, pitiless, dark-colored people of other cities, whose food was more horrible
than that of the hungry ghosts, and who were vicious and furious like Yama, came in
ships, took away the linga of the God, and set fire to the dwelling-place of the God, as the
Daityas furnished with arms did in heaven” (Golzio 2004: 34-35).

Furthermore, the Yang Tikuh Stele of the Cam monarch Indravarman I (721 Saka =
799/800 CE) specifically refers to a raid conducted by forces from maritime Southeast Asia
in 787/8 CE, during which the Bhadradhipati§vara temple to the west of the capital
Virapura (modern Phan Rang, Vietnam) was stripped of its icons and destroyed by fire.

“V. Coming out from the west of the town, worshiped in the three worlds, he shines in the
world from afar, with splendour as his ornament.

VI. He is called Bhadradhipati§vara because he is the master of welfare, and maintains,
by his splendour, the welfare, the health and the good of the worlds.

Now, for a long time, having enjoyed treasures, grain-stores, male and female slaves,
silver, gold, jewels, etc., he, the dust of whose lotus-like feet is worshiped by the three
worlds, became, by his own prowess, the cause of the prosperity of the entire world.

Then owing to the excess of faults in the Kali age it (i.e. the temple, also called
Bhadradhipati§vara) was burnt by the army of Java coming by means of ships, and
became empty” (Golzio 2004: 43).

Visve§vara is also potentially applicable as an epithet for Visnu in Hindu religious treatises such as the
Bhagavad Gita.
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King Indravarman I subsequently reinstalled the temple’s principal icon under the name
Indrabhadre§vara, which once again intermingles the names of the shrine’s principal deity
and that of the reigning monarch. However, the plundering of the kingdom’s
Bhadradhipatisvara liriga in 787/8 CE would doubtlessly have been viewed as a devastating
event for a political state in which this icon was perceived as the spiritual source of the
polity’s well-being and stability. A ninth century inscription promulgated by Indravarman
II states the following:

“He who has obtained the position of the head of the gods by means of his extraordinary
power and fame, who is called Sambhubhadre§vara, to him I address this hymn out of
devotion. Sambhubhadresvara, shining in the company of a number of gods, is alone fit to
be worshiped. He, the very quintessence of purification, protected the city of Campa
where all the religions were prevalent. All the kings who have reigned in prosperous
Campa, have become famous in the world, as Bhadre§vara there forms the essence of
perpetuity and sovereignty....” (Golzio 2004: 70).

According to the Chinese Chronicles, the pre-Angkorian Chenla kingdom in mainland
Southeast Asia also venerated a Bhadre§vara linga installed at Vat Phu (southern Laos) in
the early fifth century. “Near the capital of the kingdom is a mountain named Ling-chia-po-
p’o (= Lingaparvat), on the summit of which a temple was constructed, always guarded by
a thousand soldiers and consecrated to the spirit named P’o-to-li (viz. Bhadre§vara) to
whom human sacrifices are made” (Snellgrove 2004: 16). A significant number of
inscriptions dating from the later Angkor period also refer to various temples in which a
Bhadre$vara liriga had been enshrined (Lustig 2009: 203-205, 208-209, 218; Soekmono
1995: 42). Hence, the phrase ‘Hail to thee, the unchanging intrinsic nature of the
sugatapada Bhadresvara’ may have held a special significance for the Sailendra king with
respect to his wider sovereignty aspirations during the historical period in which Sii
Sangramadhanamjaya had promulgated his inscription.

The Sailendra king’s initiation into the cult of the princely youth Maiijusri may even have
influenced the selection of the Gandavyitha as the crowning tale depicted in the galleries at
Barabudur, wherein the hero of the tale Sudhana is represented in the garb of a prince
replete with a royal retinue—a remarkable divergence from a text in which Sudhana is
described as a young boy and identified as the son of a merchant. It suggests the possibility
that the monument’s architect had intended these reliefs to integrate biographical elements
pertaining to one or more of the Sailendra kings. The encounter between Sudhana and
Maiijusri in the southern segment of the second gallery at Barabudur firmly places the
pilgrim onto the spiritual path that leads him to Maitreya who, at the snap of his fingers,
enables Sudhana to enter the tower of the Buddha Vairocana wherein the young pilgrim
experiences an extraordinary visionary revelation of the dharmadhatu. Ultimately,
however, Samantabhadra and Sudhana became cast in the central roles of guru and
sadhaka in the concluding segment of fourth gallery reliefs, which depict the final chapter
of the Gandavyiiha, also known as a separate work entitled the Bhadracari—a name that
brings our attention back to the reference to Bhadre§vara in v.1 of the Sri Sangrima-
dhanamjaya inscription.
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In the Sarva-tathagata-tattva-samgraha (‘Compendium of principles of all the
Tathagatas’, hereafter STTS), Brahma, Visnu, Mahe$§vara and a host of other Hindu
divinities deemed evil criminals in need of taming are involuntarily summoned and
subjugated by Samantabhadra-Vajrapani. Mahe$vara inquired about the identity of the
divinity whose orders he should now obey and Mahavairocana replied: “You should now
know that this is the Supreme Lord of All Tathagata, the Father of All Tathagata, who
performs the will of All Tathagata, the highest son of All Tathagata, the all-virtuous
Samantabhadra Vajrapani Mahasattva Bodhisattva. In order to transform all sentient beings
he has received the Mahakrodaraja abhiseka consecration” (Linrothe 1999: 184).

When Mahe$vara refused to obey the orders of a being which he denigrated as “a mere
yaksa”, Samantabhadra-Vajrapani slayed the Hindu divinity. At the request of the
Tathagatas, however, Mahe§vara was resurrected and eventually tamed, enlightened and
consecrated as the Tathagata of a distant world system. Samantabhadra-Vajrapani (also
called Vajrahiimkara and Trailokyavijaya in the STTS): “produced the ‘Moon-Foot’
Symbol of the Thought of Enlightenment (bodhicitta) of All the Buddhas through the use
of the following mantra: ‘OM Most Excellent Moon, Light-Ray of Samantabhadra, Great
Adamantine One HUM’. As soon as the spell was pronounced, the Buddha Most Excellent
Moon came forth from his foot, and having settled in the form of a lunar crescent on the
head of Mahe§vara, who was trodden on by Vajrapani’s foot, he took up his position on
Vajrapani’s left side.... ‘Oho! [T]he peerless wisdom of all the Buddhas, That one should
gain buddhahood by the mere touch of this foot’.” (Snellgrove 1987: 139-140).

In the wake of the subjugation, taming and conversion to Buddhism of Uma and
Mahesvara (= Siva, the Sivaite ‘Lord of the Three Worlds’), the victorious Buddhist
divinity known thereafter as Trailokyavijaya had become the new ‘Master of the Three
Worlds’ (trailokyadhipati). Hence, this legend presents a well-known precedent for a
Buddhist divinity having usurped the name or epithet of a conquered Hindu divinity, and
thus potentially applicable to vs. 1 and 157 of the SiT Sangramadhanamjaya inscription.

Though the STTS legend briefly recounted above does not pertain to Maiijusrt directly, in
Maiijuérimitra’s Upadesa as well as in other NS commentaries we similarly find noxious
Hindu divinities and demigods likewise being tamed and converted to Buddhism by a
group of divinities belonging to the vajra-kula-mandala led by Trailokyavijaya (Wayman
1985: 31). Hindu divinities also become assigned to positions within the mandala over
which Dharmadhatuvagi§vara Mafijughosa presides.

Maiijuéri is called Maiijughosa when he signifies the Dharmakaya, which is “not other
than the variegated items of the mandala. The Lord in the center of the mandala can also be
understood as the central component — the manda — while the surrounding gods and
goddesses are the containing element — the /a; and these are nontwo” (Wayman 1985: 28).
So when v.15 of the Sri Sangramadhanamjaya inscription refers to Maiijusri (Mafijuvak) as
the “Lord (svami) containing all the gods”, the statement is entirely consistent with a non-
dual interpretation of Maiijughosa as both the core and containing elements of the Dharma-
dhatuvagiS§vara mandala, which also integrates a contingent of formerly noxious Hindu
divinities at the periphery. In the later prose section of the NS on benefits, the Buddha tells

"The reference to ‘He the ... Brahma, Visnu, Mahe$vara’ in v.15 of the Ké&lurak inscription can be equated in
theory with the three major divisions of a §ivaliriga: the square base, octagonal mid-section and round head.
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Vajrapani (initially designated as Vajradhara and Trilokavijaya in NS v.1) that when he and
other worshipers recite the Namasamgiti in its entirety, the benefits they receive include the
assimilation of the protective powers of all these Hindu deities.

As stanza 16 from the Sri Sangramadhanamjaya inscription states, “Situated in this place
for welfare and prosperity, this Mafijusri who is active and strong shall be the paramount
protection of another’s property making a steadfast effort for his region.” Furthermore, the
theme of protection is taken up once again in v.18, where the Tarksya (= Maiijusri) is called
upon to protect the defense [of the region], by destroying all dangers with his gentle roar
(marijurava, an epithet of Maiijusri). So having learned that the Sailendra king’s preceptor
—who was, so to say, veritably Maiijughosa himself—had bestowed great supernatural
powers on the Sailendra monarch, we naturally wonder whether these powers had included
the ability to tame and assimilate the Hindu state divinities and divine entourages of rival
kingdoms on Java and elsewhere in Southeast Asia. Whether future research on this topic
might lead to fruitful results remains an open question.

The Abhayagirivihara and the temples on the Prambanan Plain

Sundberg (2003: 178) has suggested that the interconnected five gates of the monumental
gopura of the western compound might have served as a conduit for divinities summoned
through the use of a mantra to a mandala on the summit of Ratu Baka, symbolically
considered the Buddhist Sumeru as the opening stanza suggests.® This theory demands
further investigation. The gold foil inscription unearthed in front of the western compound,
which in Sundberg’s opinion integrates a variant of the appellation Panaraban—the apanage
domain associated with the reigning king between 784 and 803 CE—might have been
associated with a movable image (calanti pratima) and pedestal periodically stationed in
one of the five doorways. Snellgrove expressed the opinion that this loose om taki hiim jah
svahd mantra had been associated with a statue rather than a building (see Sundberg 2003:
178, n. 29). The temporary placement of movable Buddhist statuary within open doorways
is otherwise unknown on Java, but the same may be also said about the huge gopura, for
which no other Hindu-Buddhist architectural parallel has been discovered on the island.

In comparison with the doorway at the center of the structure, the conjoined openings on
either side become successively narrower in width and shallower in depth. Among other
things, these open passageways have walls with slightly recessed sides in their central parts
(see the drawing in Oudheidkundige Verslag 1938: 12), which suggests the possible
provision of additional maneuvering space when installing images therein. A local resident
discovered a knife and sword made of iron in the paddy field close to the structure that the
Javanese believe to have been the actual kraton.’ Including the handle, the sword measured
60 cm to 70 cm. in length and displayed the same form as the swords displayed by Hindu

®In support of this theory, Sundberg cited the following observation made by Snellgrove (1987: 222-3): “the
four door guardians represent the four stages of introducing the divinities into the mandala, which are effected
by the mantra Jah Him Vam Hoh! Vajrankusa (Vajra-Hook) summons them; Vajrapasa (Vajra-Noose) draws
them in; Vajrasphota (Vajra-Fetter) binds them and Vajrave$a (Vajra-Penetration) alias Vajraghanta (Vajra-
Bell) completes the pervasion of the mandala by wisdom”.

Kraton is a derivative of the Old Javanese kératon (ké-ratu-an), ‘the place of the ratu’, i.e. king (Naerssen &
Iongh 1977: 17); the Old Malay equivalent is kadatuan (ka-datu-an), ‘the place of the datw’, i.e. ruler.
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and Buddhist divinities in the region’s narrative reliefs (Oudheidkundige Verslag 1950: 37),
which suggests that this artifact might have served as the attribute for a sizable image.

With the above configuration in mind for Ratu Baka’s monumental gopura, it is possible
to envision the similarities with the image layout in the individual chambers within the twin
vihara at Candi Plaosan Lor. The largest image, presumably a seated Buddha sculpture cast
in bronze or another metal, formerly occupied the center of the altar, flanked by a
somewhat smaller image to either side plus two even smaller images housed in the pair
side-wall niches within each cella. If we view the monumental gopura at Ratu Baka as
having been intended to suggest a similar ordering of images, then it is possible to envision
the lengthy spaces on the second terrace to either side of the main entrance staircase as
having provided ample room for the congregation. To accommodate human traffic between
the second and third terraces there is a second entrance of normal human proportions
elsewhere on the west side that is comparable in size to the other small entrances found on
the south and east sides of the western compound.

The image procession is a well documented component of early Buddhistic ritual that
dates all the way back to the era of the rock edicts of King A$oka, and with these annual
events known to have been held in parts of India, Khotan, China, Sri Lanka and Southeast
Asia.'® According to the biography of Xuanzang (d. 664 CE), for example, the seventh
century Chinese Buddhist monk witnessed two different image processions, including one
near the Ganges River in which about a thousand monks from the Nalanda monastery had
participated (Beal 1911: 177-178). The organization of the personages attending the
ceremony at the place of assembly suggests a possible rationale for how the three terraces
on the west site of Ratu Baka’s western compound might plausibly have been put to use.

“The procession began at early dawn from the traveling palace (of the king). As they drew
nigh the gate of the outer court of the place of assembly, each one was directed to
dismount whilst they conducted the figure of Buddha within the hall. There they placed it
on a precious throne, whilst the king and the Master of the Law [e.g. Xuanzang] in
succession, presented it with offerings.

After this the king ordered the princes of the eighteen countries [in addition to the kings
Siladitya and Kumara-raja, who had ridden on either side of the Buddha image in the
guise of Sakra (Indra) and Brahma, respectively] to enter the Hall; then, of the most
renowned priests celebrated for learning he selected about one thousand to enter the hall;
of celebrated Brahmans and followers of heretical doctrine he selected five hundred to
enter the hall, and about two hundred of the great ministers of the different kingdoms.
The unbelievers and secular persons (who were not able to be admitted) he ordered to be
seated outside the gate of the entrance hall” (Beal 1911: 178)."

'°For an overview with an emphasis on image processions in China beginning in the second century, see Lai
1999: 41-75.

"The Yang Tikuh inscription of Indravarman I suggests that Campa had also made use of a movable image
that apparently had served as the mobile counterpart to the fixed linga that was considered to be the palladium
of the kingdom (Golzio 2004: 70). Several seventh century inscriptions unearthed in Sumaira refer to the
devata protecting the kadatuan of Srivijaya. Kulke observed that Boechari had translated the relevant entry as
“divinities who are the roots [milaria] of this imprecation formula”, from which Kulke suggested “that
‘mobile’ (calanti) images (pratima) as representatives of this mila devata of the Kraton of Srivijaya might

I3
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The fifth century Chinese monk Faxian wrote an account of the image procession that he
had witnessed in the kingdom of Khotan. Among other things, he mentioned that a
moveable pavilion decorated with the seven precious substances had been constructed for
the procession in which the Buddha image was placed in the middle, flanked on either side
by an image of a bodhisattva, which suggests the possibility that this triad had been
intended to represent the Three Jewels (ratnatraya). Behind this triad were placed statues of
the Hindu divinities. Moreover, all of these images were made of gold or silver and also
ornamented with precious stones.

“When (the car) was a hundred paces from the gate, the king put off his crown of state,
changed his dress for a fresh suit, and with bare feet, carrying in his hands flowers and
incense, and with two rows of attending followers, went out at the gate to meet the image;
and, with his head and face (bowed to the ground), he did homage at its feet, and then
scattered the flowers and burnt the incense. When the image was entering the gate, the
queen and the brilliant ladies with her in the gallery above scattered far and wide all kinds
of flowers, which floated about and fell promiscuously to the ground. In this way
everything was done to promote the dignity of the occasion. The carriages of the
monasteries were all different, and each one had its own day for the procession. (The
ceremony) began on the first day of the fourth month, and ended on the fourteenth, after
which the king and queen returned to the palace” (Faxian 1886: 19).

Faxian also witnessed the annual procession of the Buddha’s tooth relic while visiting Sri
Lanka. It is potentially significant that the final destination of the palladium of
Anuradhapura had been the original Abhayagirivihara of this Sinhalese kingdom.

“[T]he king exhibits, so as to line both sides of the road, the five hundred different bodily
forms in which the Bodhisattva has in the course of his history appeared.... All these
figures are brightly coloured and grandly executed, looking as if they were alive. After
this the tooth of Buddha is brought forth, and is carried along in the middle of the road.
Everywhere on the way offerings are presented to it, and thus it arrives at the hall of
Buddha in the Abhayagiri-vihara. There monks and laics are collected in crowds. They
burn incense, light lamps, and perform all the prescribed services, day and night without
ceasing, till ninety days have been completed, when (the tooth) is returned to the vihara
within the city. On fast-days the door of that vihara is opened, and the forms of
ceremonial reverence are observed according to the rules” (Faxian 1886: 106-107).

Degroot (2006: 71) has tendered the following speculation. “Could it be that the name
Abhayagiri was chosen by the Javanese not only because of religious links with the Sri
Lankan monastery but also because Ratu Boko housed the palladium of the Mataram
Kingdom? Although there is no mention of this palladium in the inscriptions, we should

have been sent to those places where the imprecatory inscriptions were ‘posted’ in the outer regions....”
(Kulke 1993a: 166, n. 30). For a discussion concerning the use of calantf pratima in India, see Kulke 1993b:
356-358.
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bear this possibility in mind. It could explain why it was important for Hindu kings to take
over the place rather than destroy, abandon or leave it to Buddhism alone”.

A variety of practices associated with mobile Buddhist images in maritime Southeast
Asia is recounted by the seventh century monk Yijing (1896: 45-46). These included the
sculpture’s transportation in a cart or palanquin accompanied by the playing of music, the
bathing and anointment of the divine image at its temporary location in the courtyard of a
house, and the presentation of offerings such as flowers and incense before the icon by the
people. So it is hypothetically possible that the five interconnected passages of the
monumental gopura had been constructed to house reproductions of the principal icons
venerated at one or more of the temples located within a 3.5 kilometer radius or so of the
Ratu Baka Plateau. Several Buddhist religious foundations were already flourishing within
the general vicinity during the late eighth century, such as Kalasan, Lumbung and Sewu
and perhaps Sari and Bubrah as well. Furthermore, the image of Padmapani to which the
Abhayagirivihara charter refers also could have been placed within one of the five gopura
doorways and with a statue of Vajrapani, to which the gold-foil mantra discovered in the
general vicinity of the huge gateway pertains, housed in one of the other doorways.

Fig. 8-2. The so-called Candi Pembakaran, which rises above the wall surrounding the
third terrace on the north side of the western compound’s entrance (photo credit:
Masgatotkaca).

In theory, Candi Pembakaran (figure 8-2) could have functioned as a center for the ritual
burning of fragrant woods, and with the terraces as levels for segregating the participants
according to a ranking similar what what Xuanzang had described above. The channel
running along the base of the third terrace’s ramparts might have been constructed to retain
the image lustration water, though the validity of this final point can only be ascertained
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through an intensive study of the western compound’s waterworks. With respect to the
pavilion or hall described in some of the image procession accounts presented above, it is
interesting that column bases for what had perhaps been an open air pavilion were found in
the southeastern compound.

IJzerman (1886: 112) noticed the presence of a large number of unusual oval artifacts
measuring 65 cm by 50 cm and featuring artistic designs of which the dominant motif was
one of the five animals serving as the vahana for the Tathagatas of the cardinal directions
and the zenith (figure 4-19 and OD-8260-63), though at least some of these stones may not
have displayed any animal motif (see OD-8264). IJzerman discovered these unusual finds
near two stone platforms located on the east side of the compound’s numerous bathing
pools, which were hewed directly out of the plateau’s bedrock. The smaller northern
platform, which has a singular staircase on its west side, is 14.0 m. (east-west axis) by
15.56 m. (north-south axis). The larger platform to the south, which has staircases on the
east, south and west side, is 22.1 m. (east-west axis) by 21.5 m. (north-south axis).'
Additionally, about 50 m. directly to the north of these two platforms are the remains of a
large stigpa (see the map in Dumargay 1993: 185).

The oval artifacts, which range from 25 to 40 cm in height, have a completely smooth
bottoms as well as a smooth top with a square hole carved in the middle. Stutterheim (1930:
304-305) counted three with lions (Vairocana, zenith), six featuring elephants (Aksobhya,
east), three with horses (Ratnasambhava, south), one with peacocks (Amitabha, west), and
three with Garuda (Amoghasiddhi). He also thought that these stones had served as the
pedestals for a series of Buddha statues probably made of bronze, which would account for
their total disappearance. However, the square pillars that were also discovered at the same
site (see the photos in Degroot 2006: 166) suggest that the oval artifacts had served as their
supporting bases. Though discovered in the southeastern compound, it is unclear whether
these artifacts had belonged to any of the structures in the immediate vicinity. Just like the
triad of miniature temples (figs. 4-16 and 4-17) found near the so-called kraton, these oval-
shaped stones (fig. 8-3) may have been moved from their original locations to the area
wherein they were first spotted by IJzerman. So it is possible that they had belonged to a
pavilion set up in the vicinity for use during specific events.

The axial alignment of the north-south axis of the Abhayagiri péndapa with the
entranceways to several temples on the Prambanan Plain to the north (see figures 8-4 & 8-
5) provides theoretical support for the image procession hypothesis presented above. The
monumental gopura of the western compound also faces in the direction of the eastern
entrance to the large péndapa formerly located 130 m. to the south of Candi Kalasan and
guarded by pairs of dvarapala sculptures (see figures 2-7 and 2-8 in Chapter II). These
geophysical relationships compel us to recall the axial alignment connecting Barabudur
with three other structures to the east discovered by van Erp (for a detailed discussion, see
Long 2009: 65-68). Barabudur originally had a small building on its west side that had been
constructed to house one or more bronze images no longer in evidence (Voiite and Long
2007: 113). This unique structure, which was not permanently reconstructed at Barabudur,
may likewise have been designed for conducting ceremonies involving movable images.

">This larger platform shares the same meridian with Prambanan’s north-south axis.
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Fig. 8-3. Oval stones from Ratu Baka featuring a horse, elephant and Garuda (photo
credit: Collectie Tropen Museum 1910-1930).

Image processions involving the use of boats are part of the Buddhist ceremonial
traditions of Thailand (at Trang on the Isthmus of Kra, for example), Laos and Burma (see,
for example, Veidlinger 2007: 181; Kislenko, Arne 2004: 138-139; Scanlon 1985: 125; and
Wilder et al. 1918: 951). The Kali Opak runs in a southerly direction to the west of the
candi-s Prambanan, Lumbung, Bubrah and Sewu, whilst the Kali Borongan/Kali Pereng
riverine system (see the 1926 Dutch Army map in the KIT collection and figure 8-6) may
have connected the Plaosan temple complex with the western prominence of the Ratu Baka
Plateau. The above hypothesis concerning a direct link between the Kalasan and
Abhayagiri monasteries is enhanced by an observation made by IJzerman (1891: 15), who
reported that the remains of a péndapa had been discovered on the other side of the Opak
River at a distance of 1200 m. from a similar construction formerly located 130 meters
south of Candi Kalasan. Though IJzerman did not supply any directional data, if we use his
1200 m. distance estimate as the radius for drawing a circle that has the former site of the
Kalasan péndapa as its central point, then there is only one place where the circumference
intersects with the far bank of the Kali Opak (marked by the + on the circumference of the
circle drawn in figure 8-6) in relation to the remnants of the vihdra located to the south of
Candi Kalasan.
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Fig. 8-4. The alignment of the north-south axis of the Abhayagirivihara enclosure gates
and double platform with the center of Candi Lumbung, and the east entrances to the
candi-s Prambanan, Bubrah and Sewu."”

PThe alignments shown in figures 4-20 and 4-21 were calculated using an online software program hosted at

http://movable-type.co.uk/scripts/latlong.html (active as of 10 Sept. 2013). This web site displays the results
as a satellite view supplied by Google Maps.
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Fig. 8-5. The alignment of the monumental gopura of the western compound with the

former location of the Kalasan péndapa (see Long 2011: 7, n. 9) and the alignment of the
north-south axis of the Abhayagirivihara with the temples depicted in figure 8-4.

The site, which is approximately due east of the Kalasan vihara, is situated in relatively
close proximity to the place where Stutterheim had ascended the steep path in the limestone
rock that had several man-made rock steps at the top (see Chapter IV). These stairs as well
as the former site of the péndapa on the far bank of the Progo may have served as elements
of the proposed alignment proposed above for connecting the huge gopura of Ratu Baka’s
western compound with the former site of the Kalasan péndapa. Moreover, the suspected
site of the former péndapa on the far bank of the Opak River would have been relatively
close to the Kali Pereng (see the site next to the modern hamlet Modjosari on the 1926
Dutch Army Map in the KIT collection). However, the extent to which these last two
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interconnected rivers were navigable during ancient times is an important topic in need of
further research.
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Fig. 8-6. Map of the Prambanan Plain and Ratu Baka Plateau showing a potential
location (+) for the platform found by IJzerman on the far bank of the Opak River."

The axial connection between the north-south axis of the Abhayagirivihara’s péndapa
enclosure and the eastern gate of the second enclosure wall at Prambanan might be purely
coincidental given that it is generally agreed that the Hindu temple complex was not
constructed until the first half of the ninth century, though it is also possible that the site’s
ninth century builders were well aware of the spatial connections already in place between
the Buddhist temples to the north and the péndapa on the Ratu Baka prominence to the
south, and thus took this into account when laying out the new complex. Moreover, due to
the uncertainty concerning the finding place of the Sri Sangramadhanamjaya inscription, it
remains possible that the site where Prambanan now stands had been occupied formerly by
a Buddhist temple construction.

“The Prambanan meridian previously shown in figure 8-5 also intersects with a site located to the north of
Candi Sewu that the late Dr. Caesar Vofiite had provisionally identified as a subterranean man-made
foundation based on his analysis of infra-red aerial photographs taken of the area (Vofite’s drawing was
provided by Sundberg, pc 2 Apr. 2012).
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“Trying to determine the relationship between Ratu Boko and Hinduism, Bosch (1926:
8-9) suggested that the remains were linked to the largest Hindu temple of the area: Lara
Jonggrang. He noticed that the axis of the third enclosure of this temple, if extended
southwards, would roughly lead to the western gopura of Ratu Boko. As no conclusive
explanation has yet been proposed for the orientation of the outer enclosure of Lara
Jonggrang, this hypothesis is worth further examination” (Degroot 2007: 71)."

Fig. 8-7. In the eastern compound looking down the rock hewed staircase descending in
the direction of the north gate of the enclosure wall surrounding the Abhayagirivihara.

The later incorporation of Prambanan within the axial relationship between the existing
Buddhist sites would be hypothetically possible if Ratu Baka’s monumental gopura had
continued to serve as the ceremonial site for an annual procession of the kingdom’s Hindu-
Buddhist images. As the short inscriptions on the bases of the small shrines at Candi
Plaosan Lor clearly establish, the kings of Central Java continued to patronize this Buddhist
temple complex throughout the reigns of Rakai Garung (829—847) and Rakai Pikatan (847
—855). The dating of the ceramics and other artifacts discovered at Ratu Baka demonstrates
that the plateau had been continuously occupied for a period of several hundred years
(circa 700 — 1400 CE; see Pinardi 1984: 43-44). So it is possible that this site had served as
a kraton for one or more Javanese kings at some later point during the site’s lengthy period
of occupation, giving rise to the collective Javanese memory concerning its use as a royal
palace. During the late eighth and early ninth centuries, however, it is more probable that
this extensive complex primarily had a religious focus given that the Abhayagirivihara
charter states that the building constructed for Sinhalese monks was only an addition to a
more extensive Buddhist monastic complex already in existence—perhaps in the western
compound facing its sister cloister south of Candi Kalasan. The Buddhist mantra
discovered in the vicinity of this compound’s monumental gopura does suggest a religious
purpose for this sector of the site as well.

The 1926 article “Verslag van den Adj.-Oudheidkundige over de ontgravingen op het terrain te Prambanan
tusschen den 2den en 3den ringmuur” was written by Stutterheim, not Bosch (see Bemnet Kempers 1950: 24).
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Rakai Garung and Sri Kahulunnan
The titles and apanage names for Candi Plaosan Lor’s royal and aristocratic patrons appear
in the short votive inscriptions on the basements of the subsidiary shrines at the Plaosan Lor
complex and with the majority of these apparently dating from the reign of Rakai Garung
(829—847). According to de Casparis (1958: 8-10), 11 of these shrines feature the short
votive inscription dharmma sri maharaja (see, for example, figure 8-8) on their basements
and with two more loose stones bearing the same legend having been unearthed at the
temple complex but which cannot be attributed to any particular building. Additionally, the
same legend appears on the basement of one of the shrines within the site’s southern
complex, which is known as Plaosan Kidul. All of these legends sans any personal name
may have been ordered by Rakai Garung
given that the two stipa constructions
sponsored by Sri Maharaja Rakai Pikatan
also display his pre-coronation appellation:
Rakai Gurunwani dyah Saladi (de Casparis
1958: 10).

Fig. 8-8. One of the 13 ‘dharmma $§rt maharaja’ 1egends from Plaosan Lor.

Beyond the 13 legends at Plaosan Lor that we may logically attribute to Rakai Garung,
Sri Kahulunnan was the only Javanese aristocrat found to have sponsored more than two
shrines, all of which are located in close proximity (see de Casparis 1958: 9-10, plate I) to
those displaying the aforementioned dharmma §ri maharaja legends attributable to Garung.
Though the identity of Sri Kahulunnan remains an open question, there is enough
circumstantial evidence to give us a reason to entertain the view of Sri Kahulunnan as the
title of Pramodavarddhani’® as the queen mother and with Rakai Garung having been her
son. Hence, one naturally wonders whether Garung’s ‘dharmma $ri mahardja’ votive
inscriptions were in emulation the promulgator of the B-side of the Isthmus of Kra Stele,
who was succinctly declared to be known as $r Maharaja by name. This would make sense
if Rakai Garung had indeed been the son of Pramodavarddhani and hence the great-
grandson of the famed Sailendra monarch known by the epithet ‘Destroyer of enemy
heroes’ and also as ‘Sri Maharaja by name’."

An OIld Javanese charter cataloged by Damais as the Garung inscription bears a date
equivalent to 21 March 819 CE—the final year in which the Javanese sent a trade mission to
China under the name Ho-ling. This inscription includes the phrase rakarayan i garung
tumurun Gjiia. “In the final analysis, it is very likely that this personage is the $rT Maharaja
Raka i Garung from the list of 829 Saka.... The word gjfia, as employed in this inscription
for the Raka i Garung, seems to have been used in [other] inscriptions in speaking of the
sovereigns and therefore means ‘royal order’” (Damais 1955: 101).

'The name Pramodavarddhani can be glossed as ‘Increase of joy’ or ‘Increase of delight’ (pramoda,
‘excessive joy, delight, gladness’; vardhaniya, ‘to be increased or strengthened, to be made prosperous or
happy’). De Casparis (1950:46, n. 5) saw an equivalence between pramoda and pramudita (‘delighted,
pleased, glad’)—the name of the first bodhisattva-bhimi.

"Sraddha rites include the evocation of one’s paternal and maternal male ancestors unto the third generation.
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Wisseman Christie (2001: 38) has suggested that Rakai Garung’s ascent to the throne
may have been extraordinary and with the new monarch perhaps even having “forcibly
displaced dyah Gula” (827—829), who had “failed to hold onto the throne long enough to
be ceremonially installed”. Though it is not impossible that Garung had been the son of
Rakai Gula, it is certain that Rakai Warak dyah Manara was not Garung’s father.'®
Moreover, Rakai Garung demonstrated his political independence from Warak during his
first year on the throne by restoring the sima provisions that Warak had vacated for the
Buddhist monastery at Pikatan previously endowed with irrigated rice fields by Rakai
Panankaran (746—784), who also had donated the village Kalasan to the Tara temple
founded in 778 CE, with the Kalasan charter naming the donor as the Maharaja dyah
Paficapana Panamkarana. There is one more bit of information that potentially links Garung
with the family of his Sailendra predecessor Samaratunga. The Old Javanese segment of the
Kayumwunan charter refers to the presence of Dang Karayan Partapan pu Plar and his wife
during the consecration ceremony for the Venuvana religious foundation in 824 CE." The
same two Javanese aristocrats were subsequently mentioned in the Sang Hyang Wintang
inscription (circa 832 CE),” which mentions that the reigning king (e.g. Rakai Garung) had
donated the image for the presumably Sivaite shrine mentioned in this inscription. So it
appears that this ally of Samaratunga and his daughter had continued to enjoy close
relations with the monarch subsequently reigning during 832, which just might be an
indication that Rakai Garung had been connected in some way with Samaratunga and/or the
daughter of the Sailendra monarch.

In addition to supporting the Buddhist religious foundation at Plaosan Lor, Sri
Kahulunnan also had promulgated two copies of the Old Javanese Tri Tépusan I/II charters
(842)*' mentioning the donation of land to a (presumably Buddhist) religious foundation
called the kamiilan bhimisambhara. These six records demonstrate that Sri Kahulunnan
had been a major supporter of Buddhist religious foundations during the reign of Rakai
Garung.

De Casparis (1950: 83-86) was the first to submit a key hypothesis concerning the
identity of Srf Kahulunnan as part of his larger analysis concerning the waning influence of

""The Wanua Tg&ngah III inscription (Wisseman Christie 2001: 50) states that Rakai Warak was ‘interred’
(lumah) at Kelasa whereas the father of Garung was ‘interred’ at Ttk (anak sang lumah i tik), though in both
cases lumah should be interpreted in the sense of conveying a commemorative function rather than a place for
the literal interment of an ancestor’s physical remains.

®De Casparis (1950: 122-126; 131-133) initially argued that Partapan pu Plar had been the aristocratic name
of Rakai Garung. However, the discovery of the Wanua Téngah III inscription in 1983 once and for all
demonstrated that Rakai Garung was already ruling in 832 CE.

®Damais (1950: 28, n. 1) expressed reservations concerning the specific year date.

“The date of the Tri Tépusan inscription of 11 November 842 comes from identical versions of the same
Sanskrit text inscribed on D.107 and D.39 - two inscriptions of unknown origin that eventually were
rediscovered in a collection based in Magelang. Both charters, which “very much resemble the Karangténgah
inscription” (Soekmono 1995: 58), begin with the same eight lines: “Hail! The Saka year expired, 764, the
month of Margasira, fifth day of the bright half of the month, on the weekday Mawulu (six-day week), Wage
(five-day week), Saturday (seven-day week) ...[i.e., 11 November 842]. At that time [SrT Kahulunnan]
dedicated the village of Téru i T&pusan, under the jurisdiction [of S1T Kahulunnan), as a freehold belonging to
the Kamilan Bhimisambhara....” (de Casparis 1950: 91). The name Sri Kahulunnan has been inserted here
twice to replace the mistaken phrases of “Her Majesty the Queen” and “the Queen’s” employed by de
Casparis.
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the Sailendra dynasty on Java, which he attributed to the hypothetical marriage of
Samaratunga’s daughter to a Sivaite Javanese king. His attempt to identify $11 Kahulunnan
with Pramodavarddhani appears to have been based on his belief that there were only two
possible explanations for why the Sailendra dynasty eventually lost the right to rule on
Java: they were either expelled from the island by force or the region’s two dynastic powers
—the Sailendra and the Saiijaya, according to his interpretation of Central Javanese history
—had presumably become united through marriage (de Casparis 1950: 108-109). Of these
two choices, he expressed his preference for the latter and centered his attention on
Pramodavarddhan as the only Sailendra princess known to history for potentially fulfilling
the requirements of his theory. However, other scholars have rightfully concluded that it is
highly unlikely that Pramodavarddhani had been wed to Pikatan. For a summary of the
critical analysis de Casparis’ initial hypothesis and the evolution thereof, readers are
referred to Jordaan and Colless (2009: 36, 38-40). In light of the research conducted by
Boechari, however, Jordaan and Colless themselves have proposed that Pramodavarddhani
had been married to Rakai Garung, which seems doubtful to me.

Boechari (1982a) cited an example from the later literature of East Java in which the title
St Kahulunnan was used to refer to the ‘Queen Mother’, which matched perfectly with the
use of the term in later East-Javanese inscriptions. Given that the title St Kahulunnan dates
from 842, e.g. during the reign of Rakai Garung (829—847), it is more plausible to
provisionally propose that Sr1 Kahulunnan had been the king’s mother. Presuming for the
moment that Pramodavarddhani and Sri Kahulunnan had indeed been one and the same
person, then the marriage of the princess to a member of another royal family on Java
around the turn of the ninth century, or perhaps even a little earlier, would have allowed her
son to have reached maturity prior to ascending the throne in 829 CE.

As highlighted in the prior discussion of the Kayumwunan charter, the royal title of
Srimat awarded to Pramodavarddhani in verse ten of this text from 824 CE has been
universally rendered as ‘princess’ by all translators but also could have signified that she
had been the ‘queen’ of another royal family on Java through marriage. In this respect,
Chandra’s theory about a potential reference to the death of her husband in the
Kayumwunan charter is intriguing. On the other hand, the evidence at our disposal is either
based on speculative emendations or otherwise entirely circumstantial. As Damais (1968:
352) observed, the aristocratic designation Sti Kahulunnan provides us with no indication
whatsoever whether this personage had been a man or a woman.

De Casparis (1950: 84) identified two possible stems for the Old Javanese appellation
Kahulunnan based on the term’s distinctive ka-...-an construction and with either Aulun or
hulu serving as the root; the first choice means ‘slave’ while the second means ‘chief’.
Damais (1968: 352) allowed that the two dated inscriptions featuring the name Sri
Kahulunnan probably pertain to a personage of royal origin given the addition of the title
S1i, and with the designation Kahulunnan almost certainly functioning as a toponym
derived from the stem hulun rather than Aulu. This toponym, he wrote, indicates an
administrative origin that had also become applied to a proper name, e.g. a ‘place where the
hulun are found’. Even should we be willing to entertain a translation of Kahulunnan such
as “...‘place of the slaves’, e.g. housing ‘servants’ or ‘men’ in royal service, it is possible
that there was originally a function (real or possibly honorary) attached to such a term, and
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in this case the title of ST Kahulunnan could be glossed “...as designating an official
having authority over the Kahulunnan” (Damais 1968: 347).
However, Teeuw (2001: 530) was unable to subscribe to Damais’ interpretation.

“It should be observed that structurally these functions of ka-an forms based on a noun
should be distinguished from ka-an forms based on an adjective, which indicate a quality:
from lituhayu ‘beautiful’ comes kalituhayuwan means ‘beauty’. Damais fails to make this
distinction in his discussion of ka-an forms”. Furthermore, Zoetmulder “mentions a large
number of cases of Kahulunnan in Old Javanese literature where the word means ‘the
position (state, attitude) of a hulun (servant, follower) in relation to his lord or master,
servitude, submission’.” (Teeuw 2001: 530).

The Kawi-Balineesch-Nederlandsch Woordenboek includes a citation in which Yudhistira
(Udyogaparwa) uses this title to address his own mother, Dewi Kunti, which is “a
designation of a function that the Javanese poet has regarded worthy of Dewi Kunti, which
evidently means that it is a high function” (Damais 1968: 347). Nevertheless, this particular
passage cannot be accepted as evidence that Sri Kahulunnan must be a title pertaining to
‘Her Majesty the Queen’ as de Casparis had claimed. Other Old Javanese words derived
from hulun were used in the sense of a member of royalty indicating their subject status in
relation to others, such as three examples from the Old Javanese Adiparwa in which
(y)hulun is employed “as a substitute for the first person pronoun, even when the user is a
king or a guru, and with sap hulun having been employed by a king in addressing priests in
the sense of the king being “the servant of the Master” (Damais 1968: 348).

Should Pramodavarddhani have adopted the title Kahulunnan on her own initiative, or
had been awarded the title,”” then perhaps it would have been meant in the same sense that
the former prince and renowned eighth century Nalanda scholar Santideva had submitted
the ideas of slavery and servitude in the Bodhisattvacaryavatara:

“I give my entire self wholly to the Jinas and to their sons. Take possession of me,
sublime beings; out of devotion, I am your slave” (2.8). “Now, to propitiate the
Tathagatas, with my entire self I become a servant to the world” (4.125). “May I become
a lamp for a being in need of a lamp, a bed for those seeking a bed, and a servant for
those requiring a slave” (3.18).

The significantly earlier Bodhisattvabhimi (late fourth or early fifth century) by Asanga
likewise expresses the idea of bodhisattvas sacrificing their own bodies “by becoming a
slave or servant for the sake of others” (Dayal 1970: 175).

In the Balinese Ramayana (X1, 31), Sita describes herself in a letter to her husband Rama using the words
kahulun and hulun to indicate that if one day she were reunited with her king, out of love for her husband she
would behave as an obedient slave (Damais 1968:350).

.

283



Chapter VIII: Suggestions for future research

The OIld Javanese Sivagrha
inscription dating from 856 CE

Outstanding issues pertaining to the
presumed activities of the Sailendra
dynasty on Java are also raised by the
contents of the Old Javanese Sivagrha
inscription of 856 CE (D.28), which
provides us with an opportunity to
reexamine two long-standing hypotheses.
We shall begin by scrutinizing a theory
first proposed by de Casparis (1956), who
had envisioned that a military conflict had
taken place circa 855 CE between Rakai
Pikatan and prince Balaputra, a descendant
of the Sailendra dynasty whose grandfather
had been the king of Java, according to the
Nalanda charter. De Casparis’ hypothesis
raises several questions that demand closer
examination. Though we cannot possibly
fully address all of the relevant points
here,”® we can at least outline the main
issues in need of further research.

Fig. 8- 9. The Sivagrha inscription of 856
CE (photo credit: Gunkarta Gunawan
Kartapranata).

The following discussion focuses on a series of stanzas composed in the Vasantatilaka
meter that appears to contain historical data (see figure 8-10).* As previously observed, the
Vasantatilaka meter featured in the Sri Sangramadhanamjaya, Kayumwunan and Nalanda
inscriptions periodically duplicates the cadence of the Sanskrit compositum
Sailendravansatilaka (‘ornament of the Sailendra dynasty’). So one could speculate that the
Sivagrha inscription’s composer had elected to appropriate the signature meter of a
defeated Sailendra monarch in the same manner as Hindu and Buddhist divinities lay claim
to the principal attributes of the opponents which they conquer.”

Considerable progress has been made in recent years with respect to analyzing and
refining de Casparis’ translation of various segments of the Sivagrha inscription. Acri
(2010, 2011) has built upon the pioneering work of Aichele (1969) with respect. to

»One reason why so much remains in doubt is because at least some of the readings proposed by de Casparis
(1956: 311-316) may be even more tentative than indicated in his transcription (see Acri 2010: 501, n. 62).
%De Casparis also suspected that the preceding stanza five, of which only the fourth quarter remains, had
likewise been composed in the Vasantatilaka meter.

»The meaning of Vasantatilakd, ‘omament of spring’, also may be relevant with respect to the spring season
(for locations south of the earth’s equator) in which the date of the inscription falls and which also conveys
symbolic associations with rebirth and renewed growth.
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demonstrating how the allegorical content of the Ramdyana Kakawin can potentially
deepen our understanding of the Sivagrha inscription, while Hunter (2011) has argued that
the composer’s frequent use of poetic figures of repetition (yamaka) enriches the weight
and grandeur of the inscription’s message. Furthermore, an updated chronological analysis
of the regnal years for the Pala kings (see Jordaan and Colless 2009: 30-34) strongly
suggests that the Nalanda charter, which includes a detailed genealogical record for
Balaputra, had been composed between 843 and 850 CE.*

Jordaan and Colless (2009: 30) have proposed that Balaputra could have established
friendly relations with Devapala prior to intervening in Central Java. Among other things,
this would eliminate the awkwardness of having to explain how Balaputra was able to
ascend the throne of Suvarnadvipa after having been defeated on Java, according to de
Casparis’ original theory.

“In view of the prevailing means of communication and the indirect way in which the
relation was established (through Balavarman, a Bengal vassal king of Devapala, who
acted as the latter’s ambassador), the [Nalanda] inscription could have been issued in 848
at the earliest, 849 or 850 being more probable. Next, Balaputra had to bide his time
waiting for the best opportunity to intervene in Central-Javanese affairs ... [either] on the
occasion of Rakai Pikatan’s death ... [or] prompted by the imminent abdication by Rakai

Pikatan in favor of his probable son and successor Rakai Kayuwangi” (Jordaan & Colless
2009: 49).7

Verse 37 of the Nalanda charter designates Balaputra as the suvarnadvipadhipamaharaja.
In this instance the meaning of ‘ruler’ for adhipa seems superfluous when coupled with
maharaja. However, the term also can be used to designate a ‘commander’, e.g. a person in
authority, especially over a body of troops or a military operation.?® Earlier in the Nalanda
charter (v.31) the birth of Balaputra is compared to that of Skanda, the youthful god of war,
and the king of Suvarpadvipa is also said to be “expert in crushing the pride of all the rulers
of the world and before whose foot-stool (the seat where his lotus feet rested) the groups of
princes bowed” (Sastri 1942: 102). Obviously, such all-encompassing declarations of
military and political prowess would have been deemed more that an exercise in
propaganda if this inscription had been promulgated prior to the defeat of Balaputra in
Central Java—that is, if the Sailendra king had indeed been so bold as to launch an invasion
of a more densely populated neighboring kingdom.

®The previously adopted range of 860 to 870 had compelled de Casparis to dismiss the possibility that
Balaputra had already been the reigning king in Suvarnadvipa when he supposedly had launched his attack on
Central Java (de Casparis 1956: 297, n. 69). “I do not consider the possibility that Balaputra would already
have been king of Srivijaya when he took part in battles in Central Java” (de Casparis 1956: 297, n. 69).
Unfortunately, Jordaan and Colless (2009) do not explain why we should view Rakai Kayuwani as the
probable son of Rakai Pikatan.

21t also has been suggested that Balaputra had served as the viceroy of his father in Suvarnadvipa (see, for
example, Jordaan & Colless 2009: 29-30). Adhipa also can mean ‘regent’, e.g. a person appointed to
administer a country because the monarch is a minor or is absent or incapacitated. In this last instance,
however, we would not then expect Balaputra to have been declared the supreme sovereign (maharaja) of
Suvarnadvipa.
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The task of landing a huge army on Java’s west or north coast and then marching it across
hostile territories until reaching the Prambanan Plain would have presented the king of
Suvarnadvipa—which de Casparis and so many other scholars have interpreted as an
alternate designation for Srivijaya—with a number of formidable challenges. Though the
Tamil monarch Rajendrachéla I (1012—1042) was able to mount a successful invasion of
Srivijayan polities in Sumatra and on the Malay Peninsula during the early eleventh
century, his naval and ground forces were able to draw upon the vast resources of a hugely
expanded empire on the Indian subcontinent. Besides, the port emporium structure of the
Srivijayan empire left it extremely vulnerable to attack.

Evidence of hostilities between Java and SrTvijaya comes from a Song Dynasty record
that dates from the end of the tenth century. An envoy to the Chinese emperor’s court from
Java ““... related that his country was in enmity with San-fo-ts-i [=Srivijaya], and that they
were always fighting together’” (Sastri 1940: 279). However, the only mid-ninth century
activities communicated in the Chinese annals that potentially can be attributed to
Suvarnadvipa are two trade missions sent to China in 853 and 871 CE.

“Considering their closeness in time to the revised date of the Nalanda inscription (c.
850), it is reasonable to assume that Balaputra was responsible for sending these
missions, in 853 and 871, from Chan-pei, that is ‘Jambi’, which is about two hundred
kilometers north of Palembang .... The unhappiness of the envoys in 853, as detected by
Chinese officials, should not be attributed to diplomatic inexperience of ambassadors of a
newly independent state, as Wolters (1966:226) suggested, but perhaps to nervousness
over the outcome of Balaputra’s imminent coup d’etat” (Jordaan & Colless 2009: 69).

On the other hand, the unhappiness of the Chan-pei envoys in 853 could have been due to
the prior defeat of Balaputra by the Javanese earlier during Pikatan’s reign (847—855 CE).

The sole citation from the Sivagrha inscription that could plausibly be attributed to Sri
Maharaja Balaputra is found in the lacuna-ridden seventh verse. Therefore we shall closely
examine this stanza’s four segments. De Casparis’ translation of 7a as “He was a Saiva in
contrast to the queen, the spouse of the hero” was doubtlessly influenced by his flawed
hypothesis that Rakai Pikatan had been married to the Sailendra princess
Pramodavarddhani, who he speculated had subsequently become known as Sri Kahulunnan
—the promulgator of the Tri T€pusan I/II charters and several short votive inscriptions at
Plaosan Lor. Jordaan and Chandra subsequently proposed similar translation revisions for
this particular verse segment:

“According to Dr Willem van der Molen, whom I consulted about the matter, the
sentence literally reads ‘He [the king] was Mahe§vara to I§vari, the spouse of the hero’,
in which Mahe§vara may have three distinct meanings, namely that the King was a
‘Great Lord’, a ‘Saiva’, or even equated with Siva himself. Obviously the meaning of the
designation I$vari, for his wife, should be changed correspondingly” (Jordaan 1999b: 88,
n. 50).

“He was Mahe$vara and the consort (patni) of this hero (siira) was I$vari. The royal
couple were the veritable divine couple of Uma-Mahe$vara” (Chandra (1995: 232).
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Translations by De Casparis (1956: 316-321)

(a): “The young prince ..., in possession of royal

majesty (?),” (b): “protected the country of Java,

righteous and with ...,” (c): “majestuous in battles

and in feasts (?), full of fervour and perfect,” (d):

| “victorious but free from passion, a Great King of
excellent devotion.”

! (@): “He was a Saiva in contrast to the queen, the
spouse of the hero;” (b): “exactly a year was the time
of the ;7 (€): “..... stones heaped up by hundreds
for his refuge,” (d): “a killer as fast as the wind
wilaputra.”

| (a): “A king, perfect in (this) world, ...,” (b): “a

| protection for his comrades, indeed a hero who knew

' the duties of his rank;” (c): “he adopted a name

' proper to a family of honourable Brahmanas (rich in)
arts and virtues,” (d): “and established his kératon at
‘ Medan situated in the country of Mamrati.”

! (a): “After these (deeds), the king Jatininrat

iresigned;” (b): “the kingship and the kératon were

! handed over to his successor:” (c): “Dyah Lokapala,
| who was equal to a younger brother of the (divine)
Lokapalas;” (d): “free were the subjects, divided into
the four A§ramas with the Brahmanas ahead.”

|
I (a): “A royal order went out to the Patih that he

should prepare immaculate funeral ceremonies;” (b):

| to Wantil:” (c): “he was ashamed for the past,

i especially for the fact that the village Iwung had
been the battlefield (?),” (d): “(and) took the utmost
care not to be equaled by him (?).”

inspired by a divine majesty;” (b): “there were no
-enemies anymore: love for his subjects was what he
| always strived after.” (c): “When he could at last

i dispose of power and riches etc.,” (d): “it was only
natural that sanctuaries were built by him, the able

one.

(a): “In addition, he possessed the knowledge,
difficult to acquire, of Dharma and Adharma,” (b):
“but he was unable to conceal the lies of

(d): “this was the reason why the Halu, which you
see now, was erected.”

Translation revisions proposed by others

| (b): “sincere and upright (arjawa) he protected the land
;of Java (jawa)” ... (Hunter 2011: 40).

'(a): “He was Mahesvara to I§vari, the spouse of the
“hero” (Jordaan 1999b: 88, n. 50).

i (c-d): For the conjectural reconstruction of these two
| verse segments proposed by Aichele (1969: 149), see
- the discussion segment.

"(c): “gifted with art (sense) and virtues as the bearer of
. a Brahmin family name” (Aichele 1969: 144),

.(b): “The kingdom and the palace were taken by other
hands.” (c): “Prince Lokapala, who was regarded (by

‘Rakai Pikatan) as a younger brother [or, the Prince who

. was regarded as a younger brother of the Lokapala(s)],

: was King.” (d): “The subjects were safe, divided into
 the four classes with the Brahmans ahead” (Acri 2010:
*490).

:' (a): “the prime minister began to prepare spotlessly
pure royal funerary rites for the king”;

“without hesitation, Rakakai Mamrati gave (grounds)

‘(c): “He was ashamed that in the past the battle in
: Iwung village had been excessive” (Hunter 2011: 41).

(a): “All his actions during the time he was here were (a): “All his actions, as long as he (Rakai Pikatan) was

here [or, as soon as he (Rakai Kayuwani) was here

i (that is consecrated king)], were divine blessings.” (b):
“There were no enemies anymore, love was what was

i pondered over.” (c): “Making use of the availability of

-an imperishable (store) of wealth, etc.” (d): “It is only

.natural that temples were built by him, the clever one”

'(Acri 2010: 490).

, Acri’s comments on this stanza appear in the
: discussion segment.

“The wicked ones ceased to act against him, ..... ™

Fig. 8-10. Stanzas six through 12 of the Sivagrha inscription (Vasantatilaka meter).

’
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De Casparis translated the lacuna-ridden verse segment 7b as follows: ‘Exactly a year
was the time of the (or that he) ...". He (1956: 293) further hypothesized that this could
have referred to “the period in which the main (i.e. the last phase of the ?) struggle took
place.... If this inference is correct the decisive battles continued for a year”, i.e. in the
period of one year between Caitra and Margasirsa of the elapsed Saka year 777 and the
same date in the next year when the liniga inscriptions were cut in”’; in other words, between
10 March 856 and 27 February 857 (see Damais 1952: 30).

According to the Wanua Téngah III charter, however, the coronation of Rakai Kayuwani
took place on 8 June 855 (Sundberg 2009: 331). So even if we suppose that a conflict had
indeed taken place between Rakai Pikatan and Sri Maharaja Balaputra, the proposed one-
year period would need to have begun in the first few months of 854 or perhaps even
somewhat earlier.

De Casparis’ hypothetical reconstruction of 7c likewise appears to have been heavily
influenced by his widely panned hypothesis (see, for example, Damais 1968: 479-481) that
Rakai Pikatan had abdicated the throne circa 856 CE and thereafter had been known as
Rakai Wailan pu Kumbhayoni,” the promulgator of multiple liriga inscriptions found on
the Ratu Baka Plateau as well as the Sanskrit-Old Javanese Wukiran inscription. De
Casparis (1956: 317 and 293) translated 7d in two different ways: “a killer as fast as the
wind ... walaputra” and “killing as fast as the wind ... [he attacked (a<mri>hi)] Balaputra”.
Damais (1968: 482-483) raised a number of objections with respect to the above translation
of 7d: (a) de Casparis did not explain the difficulties inherent in the translation of awali
mwarn (‘[on a] level with, as fast as’) nor the reasons for the direction he had chosen to
adopt; (b) he proposed the emendation a<mri>hi based on his predisposition to search for a
term that could be glossed as “attacked”; and (c) he applied a meaning for amrihi that is not
attested elsewhere.”

At one point de Casparis asks us to consider the Javanese king to have been the principal
subject of this verse, but then he subsequently contradicts his own interpretation by
proposing that it was Balaputra who had built up a stronghold on the Ratu Baka Plateau:
“Balaputra, presumably after a defeat in the open country, retired to a place (this seems to
be implied by ungsyan) which could be transformed into a stronghold by means of defence
works built up with hundreds of stones” (de Casparis 1956: 293) . But if we consider the
Javanese king to have been the principal subject of this verse, then it logically would have
been Rakai Pikatan who had built up a refuge. In any event, this fragmentary verse provides
us with virtually nothing which suggests that any site on the Ratu Baka Plateau had been
involved. All we have here is what Chandra (1995: 232-233) has rightly criticized as the
stringing together of a large number of “stray elements, arisen out of doubtful readings, into
a connected narrative” without considering other plausible alternatives.

PRakai Wailan is identified by several alternate names for the rsi Agastya (Kalasaja, Kalasodbhava,
Kumbhaja and Kumbhayoni, respectively) in the liriga inscriptions (see, for example, de Casparis 1956: 244-
279, 341-343; and Griffiths 2011b: 133-148).

¥According to de Casparis, amrihi means “directed himself towards” (1956: 293, n. 55) as well as “he strifed
after, tried to catch” (1956: 317, n. 11), which he sought to gloss as meaning “attacked, chased”.
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Aichele (1969: 149) proposed restoring 7c-d based on the yamaka-s appearing in this
passage (<giri>sthala, anila, walaputra), which he said helped him to define his selection
of a<la>hi as a substitute for the emendation @<mri>hi proposed by de Casparis.

<(m)awan giri>sthala watu n inatus yat unsyan
hantawali®' mwan anild<la>hi walaputra //

Thus, the plateau (also) was elevated into a refuge with hundreds of stones;
and powerful a killer in league with the wind-god he was,
Balaputra was vanquished //

Though Aichele’s submission is more coherent than what de Casparis had proposed, it
needs no saying that the restoration of (m)awan giri- proposed by Aichele is highly
speculative.

De Casparis’ Rakai Pikatan vs. prince Balaputra hypothesis appeared to receive a
modicum of support from the conclusion reached by Aichele (1969) that the Old Javanese
Ramayana Kakawin not only had been composed during the mid-ninth century but also
contains allegorical allusions to birds that were intended to signify the Buddhist agents or
dignitaries of Balaputra. More recently, however, Acri has stated that he has not been able
to identify any allegorical elements in the Ramayana Kakawin which suggest that birds
were actually intended to represent Buddhist agents.

“On the contrary, in various passages of Sarga 24 and 25 we find allusions to tame birds
such as parrots which metaphorically link to Buddhists. In spite of the comic and
somewhat derisory tone of the stanzas in question, these birds are depicted as neutral
characters, often engaged in philosophical debate with their opponents™ (Acri 2010:
494).

Rakai Pikatan revoked the tax-exempt status of the Buddhist monastery at Pikatan, which
had been restored by Rakai Garung. Rakai Pikatan’s known patronage of Buddhist sites is
limited to the two stigpa constructions which he had sponsored at Plaosan Lor during the
reign of his predecessor. Though a short inscription dating from 854 CE pertains to the
approval of tax grant for a Buddhist religious foundation called the Abhayananda-vihara,
Rakai Pikatan played no role in the award.

Wisseman Christie (2001: 41) was somewhat cautious about equating walaputra with Sii
Maharaja Balaputradeva, though she thought it quite possible. Given the absence of any
allusion to a foreign power or the use of an honorific in front of walaputra (‘young son’) in
the Sivagrha inscription, however, it is also conceivable that walaputra would be a general
reference to a younger son of Rakai Pikatan. One possibility is that his younger son had

'Derived from the Sanskrit sing. nom. of hantr, ‘killing, slaying, destroying’; and the Sanskrit adjective bali,
‘mighty, powerful’.

*By contrast, Acri (2011: 82) has argued that “the ‘orders’ uttered by the kuvos [birds] in stanzas 24.112-
114", against which the starling warns the other birds, accusing him of deceit, suggests that the character
represents a sham ascetic—perhaps an agent disguised as a Saiva Pasupata sent by a hostile faction to infiltrate
Central Java”.
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mounted an insurrection in the wake of his father’s decision to endorse a different
successor. Another is that Rakai Kayuwani had actually been a younger son of his
predecessor.

“The walaputra in this inscription, considered as a personal name by de Casparis, is in
our opinion an apposition to the young prince praised in stanzas 6, 7 and 8, who was
consecrated king in the kraton of Médan at Mamratipura. And he was nobody else than
Dyah Lokapala, to whom king Jatininrat handed over the sovereignty of the kingdom,
and who was to be identified with Rakai Kayuwani pu Lokapala” (Boechari 2012: 130).

Pollock (2006: 143) has argued that fame, “which constitutes a core value of kingliness”,
is the principal concern of prasasti discourse. Considering that the Sivagrha inscription is
the earliest known charter dating from the reign of Rakai Kayuwani pu Lokapala, and
presumably issued at his express order, we would naturally expect the poet to have devoted
considerable space to ensuring the enduring nature of his fame. And given that Rakai
Kayuwani had reigned for nearly 30 years, it is reasonable to hypothesize that he had been
a young prince during the final years of his predecessor’s reign. For other reasons,
however, I am unable to support Boechari’s interpretation. Among other things, poetic
discourse promoting the fame of the reigning monarch, Rakai Kayuwani, could have
appeared in the initial strophes of the inscription, which have not survived and de Casparis’
reading of yuwanatha (‘young prince’) in verse six is uncertain. Besides, the series of
verses composed in the Vasantatilaka meter appears to fall into two discrete segments, with
the first remark about the establishment of the royal palace (kératon) of Médan at
Mamratipura® appearing in 8d, followed by the death, or perhaps the retirement,* of Rakai
Pikatan (san prabhu jatinirirat) in 9a and transference of the kingdom and the royal palace
to Rakai Kayuwani in 9b. Given that de Casparis also thought that 5d had been composed
in the Vasantatilaka meter, this turning point in the narrative may very well have been
intended to fall precisely at the mid-point of this narrative segment, a transition which is is
comparable to that from Samaratunga to his daughter Pramodavarddhani at the mid-point
of the Kayumwunan charter.*

BCiting the Kafijuruhan charter, Damais (1968: 489) disputed de Casparis’ translation of Mamratipura as the
‘country of Mamrati’ and was all but certain that -pura in this case is used in the sense of the king’s royal
residence.

*Aichele (1969: 159) speculated that the reference to the remarkable one-year-old Tafijung tree planted in the
neighborhood of the Siva sanctuary in v.16 would signify that the deified king had died one year prior to the
inscription’s date: (16b): “its being close to a deity was the reason for its unprecedented growth, there in the
eastern quarter (of the temple yard).” (16¢c): “extraordinary, comparable to a heavenly-corral-tree, its form”
(Hunter 2011: 41). For a discussion of the tree as symbolically providing the deified king with the means for
making a cosmic descent to the earth, see Jordaan & Wessing 1996: 69,

%Unsupportable elements of the young-son theory as proposed by Boechari include his mistaken
identification of Rakai Gurunwani dyah Saladii as the eldest sister of Rakai Kayuwani as well as his surmise
that Rakai Walain pu Kumbhayoni had been a member of a Sivaite branch of the Sailendra dynasty who had
challenged the ascension to the throne of Kayuwani. Obviously, the so-called ‘victory’ steles of Pu
Kumbhayoni would not have been allowed to stand if they had been launched by a rival royal house and
intended to celebrate an insurrection against the reigning king.
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The allusion to the king—presumably Rakai Pikatan—as the bearer of a Brahmin family
name in 8c has not yet been satisfactorily explained. Damais (1968: 482) objected on the
grounds that it would not be proper for a monarch endowed with sovereignty as a ksatriya
to have adopted the family name of a brahmana. Given that no inscriptions have been
recovered that include a royal consecration name for Rakai Pikatan, the question remains
open. Chandra (pc 24 May 2012) thought it possible that Rakai Pikatan’s former apanage
domain of Gurunwani would perhaps be readable as guru-nwani, with nwan being the
nasalization of twan ‘reverence, respect’, though the “nasal form is not recorded in the
dictionary of Zoetmulder”. If correct, this might have a bearing on Rakai Pikatan’s
presumed ecclesiastical title of Jatininrat as well as why the Javanese considered him to be
worthy of apotheosis. However, I shall leave the linguistic issues posed by Chandra’s
hypothesis for the Old Javanese language experts to debate.*

The establishment of a new kératon by Rakai Pikatan mentioned in 8d suggested to de
Casparis (1956: 299) that the old royal palace either had been occupied or destroyed by an
enemy, though he admitted that a new one also might have been built to signify the king’s
increased power and prestige. Wisseman Christie (2001: 40) thought it likely that the
relocation of the royal palace by Pikatan had been “designed more to deal with political
unease than respond to any locational inconvenience”.

The mention of Pikatan’s establishment of a kérafon immediately in advance of the
remarks concerning the transference of the royal palace and kingdom to Rakai Kayuwani
may suggest to the modern reader that this must have been among the last actions of the
prior monarch before his death. However, we must be cautious in reading the inscription as
if the composer’s intention had been to present events in precise chronological order.
Pollock (2006: 136-139) has argued that the recording of historical incidents was never one
of the primary goals of prasasti discourse.

Given that the linga inscriptions of Rakai Walain pu Kumbhayoni were all erected
between 10 March 856 and 27 February 857, there is a chance that they pertain to the
occurrence of an entirely separate conflict over the succession sparked by the coronation of
Rakai Kayuwani on 8 June 855. The inscription’s singular reference to a battle in verse ten
appears to pertain to a village located in the vicinity of the Sivaggha religious foundation
described in vs.14—19.”

Stanza nine refers to the transference of sovereignty from san prabhu jatinirirat to Rakai
Kayuwani pu Lokapala. Aichele (1969: 150) stressed that uparata can mean ‘passed away,
gone’ whilst Damais (1968: 477) noted that the term might either mean ‘ceased [to exist],

%The same aristocratic title not only had been held by a predecessor of Rakai Pikatan, the Rakai Gurunwani
dyah Ranu, but also by a later king who had briefly ruled in 887 CE: Rakai Gurunwani dyah Bhadra. If
Chandra’s suggestion is correct, we would perhaps need to suppose that the apanage domain ruled by all of
these personages originally would have had a religious function.

YFor a detailed discussion of the close affinities between the inscription’s description of the Sivagrha
religious foundation and prominent features of the Prambanan temple complex, see Jordaan 1991: 170-174.
Acri (2010: 484:, n. 17) has speculated that the trace remains of another inscription on the opposite face of the
Sivagrha charter can possibly be interpreted as the defacement of a Sailendra inscription. Still, de Casparis
(1956:281) has characterized these so-called Pre-Nagari script remnants as somewhat different from those
that appear in the known Sailendra inscriptions. Therefore, it would be helpful to have some additional details
concerning the few scattered aksara-s that can still be read on the opposite side of the stone to see whether the
data would potentially support Acri’s conjecture.
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died’ or ‘resigned’ (i.e. ‘reposed, took a rest’) and thought that it would not be impossible
that Pikatan had abdicated the throne shortly before he had died. Though Aichele accepted
de Casparis’ surmise that jatininrat must have been the spiritual title of the monarch
immediately preceding Rakai Kayuwani pu Lokapala—based on the subsequent attribution
of the identical designation to king Erlanga in the Calon Arang—he did not agree with de
Casparis’ theory that jatininrat would have been the spiritual title assumed by Rakai
Pikatan after his presumed abdication of the throne.

“... san prabhu Jatininrat (‘Earth-born Ruler’) cannot [also] be the title of King Pikatan,
which he would have carried after his resignation, but either a spiritual title that he
assumed when [on the occasion of] exercising religious activities or perhaps an epithet by
which the author of the inscription hinted at the impermanence of all human creations—
such as in the sense of the Ramayana verse 3 (31) ... prakrti jati nin dadi kabeh matuntun
pati. ‘According to the Law of Nature all beings end in Death’.... Whether Erlanga in
memory of the epithet of the deceased King Pikatan held the spiritual title is almost
impossible to determine. The meaning associated with it, reminding of memento mori,
may also have inspired his choice here” (Aichele 1969: 150-151).

Aichele (1969: 146) thought that 9c literally referred to Rakai Kayuwani as the younger
brother of Rakai Pikatan, though Acri (2010: 490) has viewed this inscription segment as
more of a comparative statement. It is quite possible that 9c contains an Old Javanese
adaptation of the Sanskrit slesa documented by Pollock (2006: 139-141) in his analysis of
Sanskrit prasasti discourse. As Acri has observed, the third quarter of this verse can be
translated in two different ways (see figure 8-9), the second of which may be an allusion to
the king’s assimilation of the nature of the eight directional guardians of the world, as
related in the Ramayana Kakawin, Sarga 24. “Consequently the king must act according to
the brata of those eight deities, meaning that he ought to know the good and bad conduct of
all his subjects, that he ought to maintain law and order, to be just, rewarding the
meritorious and punishing the wrong doers, that he has to cause constant joy, that he must
be patient, generous and benevolent, but that he also has to destroy his enemies without
delay” (Boechari 2011: 218, see also 227).

De Casparis interpreted the contents of 9d as an allusion to the national liberation of Java
from the yoke of Sailendra domination at the outset of Kayuwani’s reign. However, Damais
(1968: 489) was skeptical about de Casparis’ inference, noting that the meaning of swastha
has nothing to do with anything national. More recently, Acri (2010: 490, n. 27) has noted
that “here the term could simply have the more general meaning attested in Old Javanese,
namely ‘happy, satisfied, safe’, etc.”

De Casparis (1956: 300) wrote that the expression rakakai mamrati that appears in 10b
might be another example of a high title derived from the name of a royal residence, or
rather, of the region in which this royal residence was situated. Damais (1968: 490) agreed
that rakakai should be regarded as an honorary designation, but questioned de Casparis’
contention that rakakai mamrati would very likely be “no other than the retired king
himself: the honorific title preceding the name of the kératon could not well apply to any
other person. It is, moreover, the only person whom we should have expected to give
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grounds” (de Casparis 1956: 319, n. 24). In a later publication, de Casparis (1986: 60)
remarked that a royal court official known as the Mamrati hawang Wicaksana is mentioned
in the inscriptions of Pu Sindok, and with hawang probably being the title of a religious
personage belonging to a specific order. Therefore, rakakai mamrati might have been the
title of a court official charged with carrying out royal orders pertaining to religious
matters.

Acri was unsure whether the principal personage in stanza 11 would be Rakai Pikatan or
Rakai Kayuwani.

“[BJecause of the absence of any explicit remark as to the identification of the subject of
the stanza, and because it occurs just after the mention of Kayuwani’s succession in
stanza 9 and after the latter king’s apparent orders in stanza 10 concerning preparations
for Rakai Pikatan’s funeral ceremonies, stanza 11 might be understood as referring to
Kayuwani himself rather than to his predecessor. In this case, the clause ni lawasnira rike
in 11a may be translated ‘as soon as he (Rakai Kayuwani) was here (that is as
consecrated King)’, pace De Casparis’s ‘as long as he (Rakai Pikatan) was here’,
referring to ‘the king when he still was a king among his subjects’.” (Acri 2010: 492-
493).

It is significant that 11d refers to temples having been built by the king. The coronation of
Rakai Kayuwani took place more than 17 months prior to the date of the Sivagrha
inscription. Hence, it is possible that Dyah Lokapala had initiated construction efforts at the
Sivagrha temple site or elsewhere in Central Java during this early period.>®

When Acri and Griffiths read stanza 12 directly from the stone, they noticed differences
in some important points from de Casparis’ transcription. Therefore, the translation
published by de Casparis should be read with caution. According to Acri.(2010: 501), verse
12 alludes “to the end of the evil perpetrated against Rakai Pikatan (mantan hale sira) and
to some kind of deceit or lie (duwa = dwa) associated with that.”

We shall now turn our attention to a second long-standing hypothesis that was formulated
to shed additional light on the events of 855—856 CE. Damais (1964) had speculated that
the Chinese designation of Ho-ling, which was applied to Java in Buddhist texts and the
royal court documents of the T ang dynasty during the seventh, eighth and ninth centuries,
would be a transliteration of an Old Javanese toponym. Walain is prominently featured in
the linga inscriptions promulgated by Rakai Walain pu Kumbhayoni and recovered from
Ratu Baka; it also appears in the Wukiran inscription dating from 25 January 863 CE and
recovered from the desa Pereng at the northern foot of the same plateau. According to
Damais (1964: 125), the use of Ho-ling (or Po-ling) in Chinese source materials between
640 and 818 CE can be interpreted to mean the country of Java if this also had been the
name of a royal residence (kadatuan), in which case it would have designated all of the
territory in which the sovereign’s power had extended.

%It is unfortunate that de Casparis never published his long-promised study pertaining to the short
inscriptions in red, white and black paint that were recovered from the anumoda buildings at Prambanan (see
de Casparis 1958: 7, including n. 22). However, Boechari (2011: 128, including n. 16) refers to the later
discovery of the name Kayuwani, which was rendered in red paint within one of the buildings at Plaosan Lor.
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In 820 CE, after a hiatus of two or more centuries, the more ancient Chinese
transliteration Shé-p’o had eclipsed the transliteration Ho-ling as the term for designating
Java. Based on this, Damais hypothesized that the power of a rival royal house known
locally by the designation Walain had declined thereafter and had ceased to exist as a
political entity on Java in 856 CE.

“In this case, the expression walaingajetra that is found in the Tryamwaka-linga
inscription would mean ‘by the conqueror of Walain’, that is to say ‘by the man who
defeated Walain’, and the expression walaingagoptra employed in the Krttikawasa-linga
inscription would mean ‘the protector of Walain’ in the sense of one who, having
conquered a country, ‘protects’ it against new enemies, real or imagined .... Pu
Kumbhayoni was not the king himself, which seems certain (it is said once that he
‘reigned’, raraja, with no royal title given); he was at least of royal descent and since this
is his victory he seems to have done away with Walain as a political entity, so he must
belong to the opposing line I call that of ‘Jawa’ and which vanquished Walain. I do not
conceal the hypothetical nature of this interpretation and others are certainly possible”
(Damais 1964: 135-136).

Griffiths (2011b: 136) has noticed that walaingagoptra and walaingajetra may also be
interpreted as descriptive determinative compounds meaning ‘by the protector [named]
Walain’ and ‘by the conqueror [named] Walain’, respectively. That these alternative
translations for valaingagoptra and valaingajetra are correct is strongly suggested by the
most logical reading of 5d from the Wukiran inscription: (a) So long as the Sun and the
Moon endure in the sky, (b) so long as the earth is surrounded by the four oceans, (c) so
long as the wind (pervades) the ten directions, (d) so long shall (endure) the devotion of
him whose name is Walain.* This obviates the need to explain just why Kumbhayoni
would have expressed a desire for there to be devotion to what is called Walain, an
interpretation submitted by Damais (1964: 132) that he himself regarded as somewhat
enigmatic.*’

Damais (1964: 132) had observed that the known Javanese inscriptions mentioning
Walain are much later (856, 863, 912 and 912 to 919 CE) than the available Chinese source
materials. But he attempted to argue that very few inscriptions of the seventh and eighth
centuries Saka have been recovered, and with the names of countries rarely being
mentioned in Javanese charters apart from a more recent period where it appears in the
royal titulary.*! Fifty years later, however, not a shred of evidence has been uncovered that
would support viewing Walain as anything more than as an apanage domain located in the

Byvavat khe raviasinau yavad dhatrt catussamudravrta /

yavad dasadist vayus tavad bhaktir valainnamnah I/

“'When Damais (1968: 472) subsequently revisited this issue, he argued that walairgajetra could mean one of
two things in theory. If Walain had been the seat of the victorious royal house, then it would potentially mean
‘The Savior of Walain’ as in ‘He who has dislodged the enemy Walain’ or ‘... the enemy who attacked
Walain’. By contrast, if Walain had been the defeated party, the designation could mean ‘The Conqueror of
Walain’, either ‘He who has overcome the country Walain’ or ‘... the enemy from Walain’. He also viewed
valaingagoptra as equally ambiguous given that it would depend on whether the person who uses this term is
the ‘protector’ or the ‘protected’.
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environs of the Ratu Baka Plateau during the mid-ninth and early-tenth centuries. Hence,
the Ho-ling = Walain theory proposed by Damais does not appear to provide us with any
means for increasing our knowledge of the events that occurred in Central Java circa 855
CE.

Based on hints provided by Aichele (1969: 159 and following pages, Griffiths (2011b)
has speculated that the references to Langka and Langkapura appearing in two of the liriga
inscriptions promulgated by Rakai Walain pu Kumbhayoni might be allusions to Candi
Prambanan given that the Ramayana Kakawin describes a very similar temple complex in
Ravana’s capital city of Lankapura.*

“In fact Acri (2010: 489-93) has tried to suggest a connection, based on his reading of
KR 24.95-126 and the Sivagrha inscription, between Vibhisana in the poem and Rakai
Kayuvani, both king in Lanka, which means that, at the level of worldly realities, that
toponym would have to be situated in Central Java”.

Wisseman Christie (2001: 44) thought that the original name applied to Candi Prambanan
might have been the prasada i gunung hyang—or ‘sanctuary at the Mountain of the
God(s)’—mentioned in a number of inscriptions that date from the reign of Rakai Kayuwani
dyah Lokapala and hail from the Yogyakarta area (see Naerssen & Iongh 1977: 76-81). The
inscriptions (see, for example, Sarkar 1971/2: I: 184, 199-201, 215-216; de Casparis 1975:
90; and Wisseman Christie 1993: 196-199) refer to the rakryan i sirikan, one of three royal
court officials receiving the orders of the king and thought to have been a member of the
ruler’s immediate family (Boechari 2011: 122, 125). The Jurungan (Polengan III) charter of
876 CE documents the earliest known instance “that an orchard producing fruits with
sufficient economic value was changed into a (flower) garden, which certainly offered
much less profit, for the benefit of a sanctuary” (Satari 2006-2008: 125), and which also
implies that the donation had been made to an existing religious foundation that was
already well endowed. However, the relatively late promulgation dates for these
inscriptions (872—880) and their place of discovery at Polengan to the south of Yogyakarta
argue against the hypothesis that they might pertain to Candi Prambanan. Though the
Jurungan charter presents an extensive list of attendees and gifts, few of the kingdom’s
highest dignitaries are mentioned. Van Naerssen and Iongh also remarked that the Tunahan
(Polengan I) charter refers to the grant of crown lands at Tunahan and Mamali to the
Rakryan i Sirikan pu Rakap by Sri Maharaja Rakai Kayuwani. Given that the later charters
in the same series refer to lands or local dignitaries belonging to Mamali, the prasada i
gunung hyang appears to have been an outgrowth of Kayuwani’s initial donation of crown
lands in 873 CE. Hence, Wisseman Christie’s speculative hypothesis is not sustainable.

Aichele (1969: 159-160) viewed the Sivagrha inscription as principally pertaining to the
dedication of the statue of the deified king and the completion of magnificent Siva temples,

“'If Damais’ hypothesis was provable, the exclusive use in China of an Old Javanese term to designate the
center of the supreme sovereign’s power during between 640 and 818 CE would cast doubt on the theory that
the Sailendra kings had been members of a dynasty of foreign origin.

“It is also noteworthy that the Mantyasih III charter mentions the toponym Lanka Tafijung in light of the
extensive description of the year-old Tafijung tree in vs.15—16 of the Sivagrha inscription.
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though he also interpreted verses 14 and 25 as possibly pertaining to plans for expanding
the complex during one or more later construction phases. For example, Aichele thought
that the allusion to the changing of the course of the river in v.25 suggested an undertaking
for the express purpose of securing the temple grounds so that additional buildings could
become added to the site at a subsequent date. Jordaan (1991) was skeptical that the
inscription’s composer would have admitted to such a serious defect given its potential to
disrupt the magical efficacy of what the poet had otherwise described as the temple’s divine
splendour. Nevertheless, he saw potential merit in viewing Prambanan as having undergone
modifications during the reign of Rakai Kayuwani, and perhaps even thereafter, because it
would offer a plausible explanation for the so-called East-Javanese elements of
architectural style detected early-on by several archaeologists, which led them to initially
assign a tenth-century construction date to the temple complex.

“Yet to enhance its plausibility, the hypothesis must be elaborated. What needs
explanation, for instance, is why only the Siva temple should have been completed. Does
not the inscription itself quite explicitly mention the gateway, the rankang, as well as the
anumoda buildings?”’ (Jordaan 1991: 174-175).

Developments in East Java

Jordaan and Colless (2009) have attributed the success of the Sailendra dynasty on Java in
part to the high degree of isolation from the outside world afforded by the siting of the royal
palace in the vicinity of the Prambanan Plain. If StT Maharaja Balaputra had indeed invaded
Central Java during the mid-ninth century, then the loss of the kingdom’s previously
presumed inviolability may have been one of the contributing factors that had compelled
the later kings of the realm to turn their attention to the Brantas Delta region of East Java,
as several researchers have proposed (see, for example, de Casparis 1956: 260-261).
Therefore, we shall briefly review what is known about the advent of Javanese polities in
East Java during the eighth and ninth centuries as well as identify key issues in need of
further research.

The Palaeojavanese script similarities displayed by the Hampran and Kaifijuruhan
inscriptions from Central and East Java, respectively, suggest the possible relevance of a
remark preserved in a Notice pertaining to Shé-p’o* (Java) from the T’ang chou Sin, which
states that the king of Java lived in Cheng Shé-p’o (‘the town of Java’) during the ninth
century, but the grandfather of the (current king) ki-yen, had transported (the capital) to the
east to the city of P’o-lu-chia-ssi (Damais 1964: 130; see also Pelliot 1904: 225, n. 2).
According to the Liu Sung of the Six Dynasties, the earliest recorded trade missions from
Shép’o to China occurred in 433 and 435 CE (Bielenstein 2005: 65). Between 640 and 818
CE, however, Chinese court officials employed the name Ho-ling when recording the

“The earliest known use of the designation Shé-p’o appears in the Chinese-language biography of
Gunavarman (367—431 CE), the renowned Buddhist monk from Kashmir who had reportedly converted
Java’s royal family to Mahayana Buddhism (Stache-Rosen 1973). According to his biography, Gunavarman
preached the Avatamsakasiitra and the Dasabhimikasitra in China, and also translated several Mahayana
texts into Chinese, such as the Pu-sha chia ti (“The stages in the precepts of a bodhisattva’) as well as
Hinayana texts such as the Dharmagupta-bhiksuni-karman.
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arrival of all Javanese embassies. Thereafter, the Chinese designation for Java reverted to
Shé-p’o for the embassies that visited China in 820, 831, 839 and an unspecified year
between 860 and 873. These dates correspond to the reigns of Rakai Warak (803—827),
Rakai Garung (829—847) and Rakai Kayuwani (855—885), respectively. Consequently,
one of these three rulers could hypothetically have been the maternal or paternal grandson
of the king who had moved his capital to the city of P’o-lu-chia-ssii.

Pelliot (1904) sought to identify P’o-lu-chia-ssii with the kingdom P’o-hui-chia-lu that
appears in one of two different travel itineraries running from China to India—one by land,
the other by sea—prepared by the Chinese cartographer Chia Tan during the Chen-yiian
period (785-804). The segment of the itinerary by sea that directly pertains to the
discussion at hand began at the capital of the kingdom of Fo-tai (Srivijaya), which was said
to be located on the branch of a river 360 [i* in length. Having crossed the sea, one arrived
in Shép’o (Java) and after having followed a road for fifteen days, during which travelers
passed by two large mountains, they finally arrived in the capital city of Shé-p’o, in which
the customs are the same as in Fo-tai (Stivijaya) and where the king is called Sr1 Maharaja
(Ssu-li-ho-mo-lo-cho). Then after eight days on the road heading east, the Pyu embassy
arrived in the kingdom of P’0-hui-chia-lu.

“The country is hot; at intersections and along the roads were planted coconut trees and
betel palms. Looking up, we could not see the sun. On the dwelling of the king, the [roof]
tiles are made of gold; tiles of silver cover the kitchens. They burn scented woods. The
halls are adorned with brilliant pearls. There are two pools whose banks are made of gold,;
the oars of the boats are fully lined with gold and jewels” (Pelliot 1904: 224-225).

The attention this report devotes to the opulence on display in the kingdom of P’0-hui-
chia-lu is interesting given the same report’s relatively sparse description of the capital of
Shé-p’0.* In particular, the reference to the “two pools whose banks are made of gold”
brings to mind the report of the mid-ninth century Arab trader Ibn Khurdadhbih about the
Maharaja of Zabag placing a gold brick in a pool or a lagoon each day and saying, “There
is my treasure”. Abu Zaid later offered an expanded version of the same tale, but with the
site of the king’s palace and pool or lagoon being located on an estuary. Whenever the level
of the water covering the king’s virtual reservoir of wealth receded “the bricks appear and
shine in the sun” (Tibbetts 1979: 34).

“Li is the Chinese term for a major unit of distance akin to a ‘mile’ but which was considerably shorter than a
kilometer and for which the precise unit length had varied over time.

“The Pyu embassy’s remarks about Shé-p’o observing the same customs as Srivijaya (Fo-tai) and having a
king called Sr Maharaja led Jordaan and Colless (2009: 59) to think it probable that the embassy had visited
the capital of the Buddhist Sailendra king. However, the report designates the capital city as Shé-p’o rather
than Ho-ling and the Kalasan charter of 778 CE awards the titles of Srimat and Maharaja to Panamkarana (=
Rakai Panankaran, 746—784). Following Naerrsen (1947), Jordaan and Colless consider Panankaran to have
been a vassal of the Sailendra king lauded on side B of the Isthmus of Kra stele. Rakai Panankaran granted
the royal irrigated rice fields in Wanua Téngah to the Buddhist monastery at watak Pikatan in addition to
having donated the hamlet Kalasan (Kalasa) to the Buddhist foundation for the goddess Tara. The founder of
the Buddhist monastery at watak Pikatan seems to have been the younger brother of Panankaran’s royal
predecessor Safijaya.

.
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Referring to the Yinghuan zhiliie (‘A short account of the maritime circuit’) penned by the
Chinese geographer Xu Jiyu in 1849, Pelliot (1904: 225, n. 2) mentioned that “(the capital)
of Shé-p’o was moved to the city of P’o-lu-chia-ssii”* during the T’ien-pao period*’ (742—
755 CE). Unfortunately, Xu Jiyu did not identify the source for this additional datum.

Based on the contents of the Kafijuruhan inscription (760 CE), Coedés (1968: 90)
maintained that the “advent of the Buddhist Sailendras seems to have provoked the exodus
to the east of Java of conservative elements faithful to the Hindu cults” and that king
Devasimha and his son Gajayana—the Sivaite promulgator of the Kaiijuruhan charter
—*“were perhaps related in some way to Safijaya”. Naerssen (1977: 55-56), however,
rejected Coedes’ exodus theory insofar as it pertains to the Saifijaya dynasty. “For several
reasons I cannot agree with this farfetched hypothesis”. Though he did not expressly state
his objections, one may surmise that the principal one pertained to his own interpretation of
the Kalasan inscription of 778 CE, under which Naerssen (1947) had proposed that the
Sailendra and Safijaya royal families had cooperated in the construction of a temple
dedicated to the goddess Tara.*

Archaeologists discovered two of the four fragments comprising the Kafijuruhan®
inscription in Merjosari village, Malang, East Java. The other fragments from the same
charter, which previously had been sent to the museum at Batavia (modern-day Jakarta),
reportedly came from the nearby village of Dinoyo. However, the additional archaeological
remains found in Merjosari include a stone block displaying the first line of a Prakrti verse
likewise presenting the same variety of Palacojavanese script as the Kafijuruhan inscription:
“The first line displays: || Svasti dasid raja prthusrih prathitaprthu ... i.e. Hail! There was a
very successful king, famous, widely...” (Bosch 1924: 282-283). This suggests that the
Kafijuruhan charter, which commemorates the founding of an abode for an icon
representing the divine sage Agastya, had come from the same site. “Another interesting
fact connected with [the Kafijuruhan] inscription is that the cluster of four or five villages
surrounding its site contain[s] the scattered remains of small buildings of a distinctly
Central Javanese style, which is quite exceptional for East Java” (Van der Meulen 1976:
445-446).

Merjosari is located less than two kilometers away from Candi Badut. Built entirely in the
Central Javanese fashion, Dumarcay (2002) believed Candi Badut to be in many respects
comparable to Gedong Songo—a Sivaite temple complex located about 30 km southeast of

“Poerbatjaraka (1958: 260) conjectured that the Chinese name for this polity in East Java (P’o-lu-chia-ssii)
would be a mistaken Chinese transliteration for Patike§vara, a Sivaite designation that appears in the
Kaifijuruhan charter.

“"The end of the T’ien-pao period was immediately followed by the An Lu-shan rebellion (755763 CE),
which almost succeeded in overthrowing the T’ang dynasty.

“The hypothetical candidates for the grandfather from the Safijaya lineage are limited to Safijaya (circa 717—
746) himself or his successor Rake Panankaran (746—784). Despite Naerssen’s objections, it is theoretically
possible that either Safijaya or Panankaran had married a female descendant of Devasirhha, who Bosch (1924:
282) viewed to be the more probable candidate for the king who had transported his capital to the east.
Poerbatjaraka (1958: 260) identified Rakai Balitung (898—7) as the grandson of the king who had moved his
kraton to the east. However, Chinese court records do not mention the arrival of any embassies from Java
during Balitung’s reign (see Bielenstein 2005: 65-66; K. Sastri 1940: 268).

“De Casparis (1941: 500, 511) proposed to identify the toponym Kafijuruhan mentioned in the charter of the
same name with the hamlet K&juron near Candi Badut to the west of Malang.
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Salatiga®—and hence proposed a ninth century construction date. Based on the most
conspicuous architectural features of Candi Badut, which consist of the tiered roof as a
whole as well as certain ornamental elements (see Jordaan 2012: 65, figs. 1 and 2), Candi
Badut appears to have been constructed somewhat later. Given the ornamental similarities
with Central Javanese temples such as Candi Losari as well as Candi Kedulan (see Jordaan
2012: 65: figs. SA & 5b), which was unearthed in Central Java together with two
inscriptions that date from the latter half of the ninth century, Jordaan believes that “Candi
Badut’s location in East Java cannot sensibly be related to mere ‘chance.’ It should, in my
opinion, be explained by the eastward expansion of Mataram at the end of the ninth century
and the beginning of the tenth” (Jordaan 2012: 63).

The varieties of Palaecojavanese script displayed by the Hampran (Salatiga)’ and
Kafijuruhan (Malang)® charters as well as the aforementioned stone block from Merjosari
do seem to suggest that a cultural exchange may have occurred around the time of the
T’ien-pao (742—755 CE) period given that the two inscriptions date from 750 and 760 CE,
respectively. Unfortunately, we do not know where the capital city of Central Java had been
located during this period, or whether there was more than one kingdom in the region at the
time.> Given that the oldest monuments in the environs of Central Java’s Prambanan Plain
did not arise until decades later, the capital of Shé-p’o during the mid-eighth century may
have been closer to the port town Semarang on Central Java’s north coast.*

Majumdar (1927: 237) offered the extremely generous estimate of “100 to 150 miles” for
the distance that travelers on foot could possibly have traversed during an eight-day road

*In 1733, the merchant C.A. Lons wrote a report in which he characterized the small chapels he encountered
while visiting Candi Prambanan as being of similar shape, appearance and height as that seen by him at
Salatiga (see Leemans 1855: 11-12). De Graaf (1958: 117-120) concluded that the Salatiga temple had
formerly stood to the east of where the modem-day city of the same name is located. In 1746, the Dutch
colonial administration demolished the Salatiga temple site and used its stones as building materials for the
construction of Fort Hersteller, which ironically means the ‘Restorer’, the nickname of Governor-General
Van Imhoff. The Dutch colonial administration subsequently demolished the fort in 1847. De Graaf
concluded that the ‘Hersteller’ did not arise directly on the site of the ancient temple, which had probably
been located to the east of the city, perhaps in or near a hamlet still known in the late nineteenth century as
Tjanden.

5'The stone of Hampran (7° 19’ 36” south latitude; 110° 30’ 1” east longitude) is located approximately four
km to the east of Salatiga and 40 km to the south of Semarang.

2With respect to the area in which the inscription fragments were discovered, “The cluster of villages
comprises (from east to west): Dinoyo, Merjosari-Merjoyo and Basuki; Badut is located to the south of this
triad, while further to the north the spring shrine of Songgoriti should be mentioned as displaying the same
style.... The remains found here consist of brick walls and the foundations of candis, parts of whose
superstructure (antefixes, stair-heads, ornamented stones, damaged statues, linggas and yonis) lay scattered all
over the site and the surrounding sawahs, some even having migrated to the surrounding villages. In addition
to our inscription some others, most of them completely illegible, were found here. A systematic excavation
would have been impossible [to conduct] without demolishing an important part of the villages and fields and
has never been attempted” (Van der Meulen 1976: 446, n. 3; see also Bosch 1924: 282-285).

*The use of two very different scripts in the Canggal (Pallava-Grantha, 732 CE) and Hampran
(Palaeojavanese, 750 CE) inscriptions suggests that at least two different polities may have existed in Central
Java during this period.

%*The Indonesian historians Budiman and Widodo have proposed that the Bergota hill in the southern sector
of modern-day Semarang, which is located six kilometers inland today, actually may have overlooked the old
harbor during the eighth century (Voite & Long 2007: 55-56).

.
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trip between the capitals of the kingdoms of Shé-p’o and P’o-hui-chia-lu during the early
ninth century. However, Jordaan (pc 20 Nov. 2013) has argued that the dense forests and
jungles carpeting the rugged intervening terrain between either Yogyakarta and Malang
(160 miles = 260 km) or Salatiga and Malang (153 miles = 246 km) would have precluded
the coverage of such distances on foot in just eight days during the eighth and early ninth
centuries. In his opinion, the island’s riverine systems would have provided the more
practical means for accomplishing any sporadic inter-regional contacts that may have
occurred during this period.” “It is only after the opening up of roads, primitive no doubt,
that larger numbers of people could move from Mataram eastwards, into the Malang area
and also southeastwards into the Kediri area”. The main roads that existed during the period
in question ran north-south and were the same ones as were subsequently used during the
period of the United East Indies Company (VOC, 1662-1799; see Jordaan 2013: 3, fig. 1).
So the identification of the kingdom delineated in the Kafijjuruhan inscription with the
kingdom of P’o-hui-chia-lu presented in one of two different Chinese travel itineraries
running from China to India appears to be problematic.

A ninth century date initially was proposed on epigraphical grounds for the short inscriptions placed in the
four foundation caskets discovered at Candi Songgoriti, which is located in close proximity to medicinal
springs northwest of Malang (Oudheidkundig Verslag 1938: 23; Stutterheim 1956: 70). Candi Songgoriti also
displays certain architectural features (with respect to molding and dentals) known from Central Java that
typologically suggest a ninth century construction date (Williams 1981: 45, n. 24). However, the dating of this
temple has not yet been the subject of a detailed examination.
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Appendix A: The Candi Lumbung temple complex

At Candi Lumbung, the reconstructed
subsidiary shrines (perwara) all have square
internal chambers measuring 1.75 m per side,
but otherwise are not entirely identical.
Brumund observed that the second temple on
the north side of the complex had three niches
in the back-wall as well as two small niches
without omamentation in the left and right
sidewalls. Moreover, the third shrine had the
same three niches located high up the back-
wall, as well as the pedestal below, which
occupied the whole width of the wall.

“Three statues seem to have been placed
thereon; the one in the middle was
undoubtedly seated as is clear from the oval
slot in the pedestal wherein it was anchored.
Some candis only have a small niche in the
right and left wall; but the three [niches] in
the back-wall are a recurrent feature. It is
probable that the other [candis] also had
pedestals. But they have disappeared along
with the statues [they carried]” (Brumund
1854: 3).

Figs. A-1 & A-2. Image emplacements within
a perwara at Candi Lumbung.

Still, two important caveats must be kept in mind: (a) no perwara on the east and south
sides of the temple complex have been reconstructed and (b) some of their smaller
unadorned niches could have been used to house lamps.

The main shrine at the center of the temple complex has a total of 14 niches for images:
11 within the interior chamber, which is 3.15 m square, and one each on the structure’s
exterior facades facing the south, west and north (see figure A-3). Furthermore, the total
number of deity images collectively housed within the 16 perwara constructions could have
amounted to more than 140. Even when accounting for the lack of pedestals in some
structures and the placement of lamps in one or more niches per building, the available
image emplacements still would have exceeded 100. Hence, it is possible that the complex
as a whole had originally enshrined as many as 150 images in niches and on pedestals.

’
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Fig. A-3. The main
shrine at Candi
Lumbung.

1-3 external niches
4-14 internal niches
a-g bas-relief deities

The large number of image emplacements available at this temple complex provides us
with another opportunity to consider whether it might have been devoted to representing a
Mantrayana Buddhist mandala in which a form of Maiijusrt had played a major, if not the
principal, role. The mandala we seek would also need to be inclusive of a substantial
number of Hindu as well as Buddhist divinities, as the Sii Sangramadhanamjaya inscription
suggests.

The Marijusrimalakalpa (MMK) describes an elaborate mandala in which Maiijusii plays
a major role and in which a large number of Hindu and Buddhist divinities are present. A
detailed description of the MMK published by MacDonald (1962) notes that the principal
figure of the text’s core mandala is the Buddha Sakyamuni, who is depicted directly
opposite Maiijusrt in the central yard. At Candi Lumbung, the principal image faced the
central image of the perwara connected by a paved path to the main shrine. Also residing
within the central yard of the MMK mandala are Avalokite§vara and his attending six
goddesses;' Vajrapani and his attending four goddesses;> Yamantaka, Lokatikrantagami and
the mahabodhisattva Ajitaiijaya; 16 bodhisattvas (see Donaldson 2001: 165); and other
divine beings. Hence, the limited number of emplacements offered within and without the
central shrine could not have accommodated all of these divinities, though an alternate
distribution of at least some of them—such as the sixteen bodhisattvas, for example—within
the sixteen perwara constructions at Candi Lumbung remains a possibility.

The aforementioned four-faced, eight-armed variant of Dharmadhatu-Vagi§vara
Maiijughosa bearing the image of Amitabha in his coiffure also remains a possibility in

'"Tara (‘savioress’), Pandaravasini (‘white-clad’), Bhrkuti (‘frowning’), Prajiaparamita (‘perfection of
wisdom’), Tathagatalocana (‘buddha eye’) and Usnpisaraja (‘lady of the wisdom bump’).

*VajrankusT (‘lady of the vajra hook’), Vajrasmkhala (‘lady of the vajra fetter’), Subahu (‘strong-armed one’)
and Vajrasena (‘lady of the vajra army’).
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theory. The principal interior niche in the back wall of the cella is broader than the others
and is also surmounted by a far smaller niche. “What the small niche above the Buddha can
have contained remains uncertain in any event; it is open to question, however, whether it
was a figurine and not rather a lamp or bouquet of flowers” (Krom 1923: 273).3

Based on what is found in the cave temples of the western Gnats, Krom submitted the
hypothesis that the temple principal niche would have contained a Buddha image, flanked
by two bodhisattvas in the back wall’s remaining two niches. He assigned the six remaining
members of the Eight Great Bodhisattvas to the three niches of either sidewall and for the
niches flanked the doorway he proposed images of Haritt and her yaksa consort. Lacking
any surviving statuary, however, this is no more than a conjecture.

Figs. A-4 & A-5. Niches 12, 11, 10 (left) and nine (right) inside the main shrine.

The small niche above the head of the principal image within the main cella at Candi
Lumbung (figure A-5) could in theory have housed a small metal figure of Amitabha. As
Donaldson (2001: 161-162) has observed, two standing Maifijusri images have been
preserved at Ratnagiri (Jajpur, Orissa, India). The first depicts a small figure of Amitabha
seated on a lotus blossom directly above the missing head of the principal statue (late
eighth to early ninth century). Besides, a second standing Maiijusri image (see figure A-6),
which has been stylistically dated to the ninth century, displays a single lotus stalk rising
beside it, with the lotus blossoms on either side of the head supporting small figures of
Aksobhya and Amitabha. With the book being a typical Buddhistic symbol for the Dharma,
we wonder whether this triad had been intended to symbolically identify Mafijusri with the
Dharma aspect of the ratnatraya as well as with the Three Jewels overall.

*However, Dumarcay (1974: 47) believed that the contents of the smaller niche had been hidden from view.
“This was probably hidden by the ceiling which rested on the cornice and concealed the inner sanctuary of the
vault above”.

.
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As previously outlined above, sadhana 46 from
the Sadhanamala describes Dharmadhatuvagi§vara
Mafijughosa as being surrounded by 12 other
Buddhist divinities, whereas there are only 11
emplacements inside the main cella at Candi
Lumbung, or 12 if we count the small niche above
the emplacement for the principal image. The
paved path originally connecting the central temple
with the middle perwara in the east might provide
the means for potentially explaining where the
outstanding image for completing the core
mandala had been located.

As Wayman (1985: 23-24) observed, the later
commentators on the Namasamgiti maintained that
the ritual recitation of the NS text segments
previously recounted from MaifijuSrimitra’s
Upadesa were intended to produce six or seven
discrete mandala-s, though only the ritual elements
for three mandala-s are expressly stipulated in the
surviving commentaries. Of these, the later NS
commentator Smrtijiianakirti believed that the
Dharmadhatuvagi§vara mandala of Mafijughosa
and the Vajradhatu mandala of Vairocana were
separate domains.*

Figs. A-6. Image of standing MafijusrT from Ratnagiri (photo credit: Prithwiraj Dhang).

*According to the Nispannayogavali, Mafijughosa resides in the central shrine of the Dharmadhatuvagi§vara

mandala, surrounded by four distinct circles or ‘quarters’ containing a large number of additional divinities:
(a) With respect to proximity, the first group contains a total of 21 divinities: eight Usnisa goddesses;
Aksobhya, Ratnasambhava, Amitabha and Amoghasiddhi on mounts in the cardinal directions and their
consorts Locana, MamakT, Pandara and Tara in the intermediate directions; and four vajra gate keepers.
(b) The second group, which has 56 divinities, contains personifications of 12 Bhiimi (‘spiritual stages’) in
the east; the 12 Paramita (‘perfections’) in the south; the 12 Vasira (‘spiritual disciples’) in the west; 12
Dharanf deities in the north [which appear to be depicted in the Buddhist cave shrines at Ellora (Malandra
1993: 87-88)]; plus four Pratisamvit divinities (representing the four ‘branches of logical analysis’) and the
four ‘secret goddesses’ Lasya, Mala, Gita and Nrtya (see Wayman 1985: 28).
(c) The third group contains a total of 34 divinities: the ten ‘wrathful’ Krodha deities of the eight points of
the compass, zenith and nadir; eight offering goddesses; and sixteen bodhisattvas (Bhattacharyya 1958: 83-
93): Samantabhadra, Aksayamati, Ksitigarbha, AkaSagarbha (Aksobhya family, east); Ganganagaiija,
Ratnapani, Sagaramati, Vajragarbha (Ratnasambhava family, south); Avalokite§vara, Mahasthamaprapta,
Candraprabha, Jaliniprabha (Amitabha family, west); Amitaprabha, Pratibhanakiita, Sarva$okata-
monirghatamati, Sarvanivaranaviskambhin (Amoghasiddhi family, north).
(d) The outermost group is inhabited by a large number of divinities, including personifications of the 28
asterisms and nine planets; the same eight directional guardians (lokapala) that appear on the central shrine
at Prambanan; Brahma, Visnu, Mahedvara and twelve other Hindu divinities; and four groups representing
the eight kings of the yaksa-s, ndga-s, kinnara-s and gandharva-s, respectively (see Wayman 1985: 28).
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Appendix B: Original transcription for the Abhayagirivihara
charter published by de Casparis (1950)

11 [ = fragment D50d 1*¥ *[ = fragment D.50e

[1] Om. Dhigambhiraguha - — smrtigilah sadvakyadhatijjvalo
Maitriprasravane [ v — « v — — — « — — « =/

— — — ~[2] ]dhilokadharmmapavanair = ugrair = na samkampitas =
Tam samvaddhasumerum = Urjitagunam jiianograca —~ = //1//
————————————— [3] ] midipyate

Vikrantah pratiyanti tirthyavrsabha yasya prabhavoddhatah /

—_— e e e e e v v e e e

—————— [4] ]ndhanapradahanam saddharmavahnin = name // 2 //
Caiksacaiksasahasracakramakaro yah ¢unyatanirmmalo
Ni —— v v — v — v v v — — — v — — o/

[5] <Samgu> dharthavicaranavaranadivegaih samapyayitam
Ciksavandanavaddhavelam = amalam = vande gupa — ~ — //3//

[6] praptan = tena vuddhatvam samvasim = abhavebhave vuddhatvam //

adhimuktir = ddhanadevah satatam = a |

[7] <tri> bhuvanakaranantah pati no duhkhamilam ksapaya kamalapane

praninam klecajalam [ 1* sanga *[

(8] ] saskandhe pravrddhadhi ............ abhidharthyatagraphalade

jayati maharajaka [ J* rajyam = alamkurvapam

tejahparnna *[

O] pa.......... dharmmadhani .......... [ 1ne karamvapanau gurau dha-
nur = vi [ J* <ava >nipatisa ......... tungam = atu
lavalavegaviva *[

[10] punah karttum pari ......... [T . padaih . jinavaravina-

yoktaih ¢iksitana *[

[11] vanah krpaloh pragita [ J* prajanam . .........
matirabhavannah karttum Se *[

[12] danam c¢asangh syanti . nana [ * oo ca-

kanrpakalati *[

[13] dharmatungadevasya cailendra [ pa-
da......... *

[14] tstham viharasya // sarva [

[15] ......... viharaparipalana [

[16] san =tavdnakadibhih san = da- [ 11 nyam
............................... T

[17] tabhir=vigesa....................... [ It
ni ¢criyam = avadha {[

[18] m = anucasanajiia bhavanti [ Jfta...... jatarthavi-bhagavijiah [
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Appendix C: Emended transcription for the Abhayagirivihara
charter based on remarks by de Casparis (1961, 1981) and
Chandra (1995)

]t Tl = fragment D.50d
]* *[ = fragment D.50e
11 $[ = fragment D.50f
{gap} = unrecovered segment between fragments

[1] Om. Dhigambhiraguho<vara>smrtiSilah sadvakyadhatiij<j>valo maitriprasravanah ]
samadhivanavan = alpecchatakandharah / Yo <">stabhir=a }[

[2] <pi>lokadharmmapavanair = ugrair = na samkampitas = tam samvuddhasumerum =
urjjitagunam jiianogra$a ]I ktin = name // 1 // Lok<e carrsiva>rapravahisamayan =
akramya }f

[3] yo dipyate vitrastah pratiyanti tirthyavrsabha yasya prabhavoddhatah / ]} Nana-
drsti<vimar§a>vrndam = api yo bhasmikaroti ksanat = sam sarvvanu f[

[4] <niba>ndhapradahanam sadharmmavhanin = name // 2 // Saiksasaiksasahasra<n>akra-
makaro yah §linyatani<mito> ni- ]} rmoksaikarasah subhasitimaharatnakaro hrihradhah / [
[5] <Samgia>dharthavicaranavaranad<i>vegaih samapyayitam Siksavandanavaddha-

velam = amalam = vande gunagra<rna>vam // 3 // ] ..o, 1l

[6] praptan = tena vuddhatvam samvasim = abhavebhave vuddhatvam // 4 // adhimuktir =
ddhanadevah satatam = a {gap} 11 ...cccoocevrnneninneneceee s Iil

[7] <Tri>bhuvanakaranantah pati no duhkhamulam ksapaya kamalapane praninam
klesajalam {gap} J1 .-ceoceorrieneniniretece e 6/t

[8] ... saskandhe pravrddhadht ............ abhidharthyatagraphalade jayati
maharajaka {gap} 1* ..sanga .. // 7/ *[{gap} I oo i
Olpa .......... dharmmadhani . ......... ne karamvapanau gurau dhanur = vi {gap //

8-9//} 1* Rajyam = alamkurvanam tejahpiirnna *[ {gap} ]I -nkaranam / Gurubhih
sangharame ‘'nyaviharo "yam krtah pascat // 10 // {[

[10] punah karttum pari ......... {gap } ]* <ava>nipatisa . ... .. tungam = atulavalavega-
viva *[ {gap} ]I oo // 11 // Ayam iha jinastinoh padma }[

[11] paneh krpaloh prathita « ~ «— — — «— — - ]* padaih / Jinavaravinayoktaih
Siksitanam *[ {gap} 1i <ya>tinam abhayagiriviharah karitahsinhalanam // 12 // ... {[

[12] danam $asanah syanti . nana [ {gap} ]* prajanam .......... matirabhavannah
karttum $e *[ {gap} 1f ......... sakalajanahitartham //13// <R>ajye pravarddamane ......... i |
[13] samaratungadevasya $ailendra{gap} ]* .................. /N4// $akanrpakalati *[

1} tair = varssasataih saptabhi$ = caturda$abhih / varssai§ = capy = abhivrttaih krta pra {[
[14] tistha viharasya //15// sarva {gap} ]* ...... pada ... ¥[ {gap} 1T .o |
[15]......... viharaparipalana { gap} ]I ..cccoocovevinennencine Il

[16] san = tavanakadibhih san = da- [{gap} ]{ nyam ................... T {gap} 1T oo 1l
[17] tabhir = vifesa .................. [ {gap} 1T ....... ni §riyam = avadha [ {gap} 1 ..cc.cce.ne. i
[18] m = anu$asanajiia bhavanti [ {gap} ]T ta...... jatarthavi-bhagavijnah ¥[
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Appendix D: The Old Javanese segment of the Kayumwunan
Charter®

Fig. A-7. Fragment D.34 of the Kayumwunan charter (photo credit: Shigehisa Taguchi).

[25] swasti §akawarsatita 746 jyestamasa daSami krésnapaksa tunglai umanis
wréhaspatiwara tatkala rakarayan <patapa->

[26] n pu palar sang laki-laki pu palar anakabi mawaih sawah sima arikiwa luang ing
babadan Imah ri . .

[27] k winihnya ha 3 1 k1s1r lmah ri kayumwunan winihnya ha 1 wha 1 i santwi karung
Imah ri ptir winihnya ha 6 ing kaliru ... ...

[28] n winihnya ha 3 ing kuling winihnya ha 3 Imabh ri tri haji ekapinda winihnya ha 16
wha 1 tatra saks1 si rawan si ... ...

[29] sih winaih takurang yu 1 sisim 1 suhan-suhan 1 si mandaksa sang lua pandak
anakbanuaiji ... ...

[30] takurang yu 1 simsim 1 tasintanamu sang kaniryyan anakbanwa i walingbing watak si

De Casparis 1950: 40-41; 47-48. The phrases in a bold typeface above are the toponyms listed in figure 5-4.
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[31] 1 wadwa sang makudur kinon umadagga san=anakbanwa magawai ri hawuryyan ra ...

[32] karhyang winaih takurang yu 1 si bahas rama ni mai ... ... ... wi ... ..

[33] ... ... ... ... kalima si habak ... ... ... ...

[35] ... ... ... s eee w.v ... hlai 1 kalamwi 1 punukan 1 su-

[36] ............ mafijan rama ni pagar winaih takurang yu 1 juru si jati rama ni swara winaih

[37] takurang yu 1 i sukun si madhawa rama ni bhawana winaih takurang yu 1 i warifin
juru si laficang rama

[38] ni nari winaih takurang yu 1 i wuatan kalima si manga rama ni napal winaih takurang
yu 1 i panda-

[39] kyan juru si rindang rama ni gunung winaih takurang yu 1 i ptir juru si wikrama rama
ni dhara winaih takurang

[40] yu 1 rama si pinul rama ni ambari winaih takurang yu 1 kalima si kunwurama rama ni
taji winaih takurang yu

[41] 1 putih hlai 1 kalambi 1 punukan 1 suhan-suhan 1 i lupandak kalima si kalap rama ni
nanta wi-

[42] naih takurang yu 1 putih hlai 1 kalamwi 1 punukan 1 suhan-suhan 1 juru si danaka
rama ni dara winaih

[43] takurang yu 1 parwuwus si hrém rama nyawak winaih takuramg yu 1 i tri haji rama si
pafica rama ni tirtha winaih takurang yu 1 si-

[44] lih juru si §ankara rama ni carmi winaih takurang yu 1 parwuwus si gunung rama ni
rasal winaih takurang yu 1 parwuwus

[45] si katil rama ni buwi winaih takurang yu 1 wariga si sumbut rama ni siddha winaih
takurang yu 1 juru matuha syawit rama

[46] ni ayat winaih takurang yu 1 kalima si sampii rama ni bamung winaih takurang yu 1 si
pafica rama ni hréng winaih takurang yu 1

[47] putih hlai 1 kalamwi 1 lukai 1 punukan 1 wadung 1 patuk kr&€s 1 parwuwus sang
kayumvunan si haras rama ni

[48] wikrami anakbanwa i tyusan winaih takurang yu 1 parwuwus sang mantyasih sang
kirti punta ni nabha anakbanwa ri

[49] tri haji winaih takurang yu 1 parwuwus sang lwa pandak si kbal rama ni jamin
anakbanwa ri tri haji winaih takurang

[50] yu 1 tuhalas ri hulu luwas = si silpa rama ni yada winaih takurang yu 1 tuhalas ri
kandanan lamwas = si

[51] saruh rama ni kuting winaih takurang yu 1 kinon rakai patapan ... ... ... ... ... ... ...
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Appendix E: Stiipa constructions in Central Java during the
eighth and ninth centuries

The stiipa types exhibited at the ancient Buddhist sites in Central Java can be generally
categorized as (a) free-standing, as either the principal structure at a site or as a subsidiary
structure at a temple complex; (b) the crowning elements for the principal shrine and/or the
auxiliary shrines of a temple complex; and (c) the symbolic adornments for Buddhist
buildings. The principal examples of the free-standing type in Central Java are known from
the remnants found at Buddhist temple sites such as Banyunibo, Cupuwatu, Dawangsari,
Mendut, Kalasan, Kalongan, Plaosan Kidul and Plaosan Lor, Ratu Baka, Sojiwan, (Sewu)
Lor and the brick stipa bases unearthed at the eastern foot of the hill upon which
Barabudur rests (Bernet Kempers 1976: 17). Though Barabudur is the best known example
of a monument that makes extensive use of small stizpa forms as symbolic adornments for
niches, these are likewise found in abundance elsewhere, such as on the rooftops of the
central and/or subsidiary shrines at the candi-s Lumbung, Sojiwan and Sewu.

Free-standing stipa types. The stipa found at Cupuwatu (Tjoepoe Watoe; see P-044199
and P-044200 by van Kinsbergen) that was later moved to the resident’s house in
Yogyakarta (IJzerman 1891: 12; P-044585 by Cephas) provides us with an example of the
free-standing type.

“Cupuwatu stiipa, now in front of Gedung Agung, is explicitly likened to a candle-stick
by the local population in the alternative name ‘Tugu Lilin’. Cupu-watu, a cupu made of
stone. A cupu = cepu = cembul is a protrusion, such as on a lid. When the stiipa was
discovered in the village bearing the same name it was found buried with only the top
element being visible. The locals likened the crowning element of this artifact to the small
knob that is commonly found on the porcelain lids of Javanese coffee or tea cups, hence
cupu made of stone” (Jordaan, pc 13 July 2012).

The Cupuwatu stizpa has a base omamented with reliefs but is not surmounted by a
conventional yasti. The crowning element is a little flame-shaped pillar, which is what
gives the stiipa the appearance of a tall candle-stick. A comparable motif was used for the
antefixes mounted atop the enclosure wall surrounding the Abhayagirivihara’s double-
platform on the western prominence of the Ratu Baka Plateau. The dome of the stipa is in
the form of a tall cylinder that instead of being smooth is divided into narrow vertical
panels and with an ornamental band decorating the mid-point of this structural element. The
base of the entire edifice is an octagon. There are four relief bands on the octagonal
structure above the multi-petaled lotus symbolizing the primordial waters from whence
unfold all possibilities inherent in the stone base (adharasila)—the “omphalos or nabhi of
the temple” as the “concrete form (miirti) of universal manifestation” (Kramrisch 1946:
111-112).

The series of tortoises within the first band evoke the world tortoise believed to support
the earth. The largest panels within the second band (the earth-world) depict seated or
prancing lions flanked on either side by a standing male figure. The third band (the air-
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world) is entirely filled with the images of birds with spread and closed wings, whilst the
fourth band (heaven) consists of a series of panels in which are depicted a tricola motif or
seated figures. Additionally the stiipa-harmika has columns at the comers adorned with
scrolls of vegetation in relief (Krom 1923 I: 255-257).

’4‘ [ N
! R i
v o

Fig. A-8. Freestanding stiipa constructions at Candi Sojiwan. (Photo credit: Roy Jordaan).

Small freestanding stilpa designs were
also found at Candi Mendut, either
within the temple yard itself or in the
general vicinity. Though these structures
also possess domes that are cylindrical
in form, they do not have a padmasana
at the base nor any ornamentation, which
suggests that these small stipa
constructions were intended to serve as
commemorative reliquaries for the
venerable monks who had formerly
resided at this temple complex, back
when the temple complex was still a
living religious institution. The lack of
any surviving yasti suggests that the
stiipa spires had been made of metal or

perishable materials.

Fig. A-9. The small freestanding stiipa constructions at Candi Mendut.
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Figs. A-10 & A-11 Stipa-harmika constructions on the roof of a perwara at Candi
Lumbung and on the roof of a subsidiary shrine at Candi Sewu.

Dawangsari is one of the few sites in Central Java where a large free-standing stiipa has
been unearthed that was not found in close proximity to a far larger building of the prasada
type. Unfortunately, the stipa near the Hindu temple of Candi Barong in the middle of the
Ratu Baka Plateau, approximately 700 meters to the east of the ruins of the Javanese branch
of the Abhayagirivihara, has only been partially restored and appears to be missing the
harmika and spire. Degroot (2009: 253) suggests that the site may contain the remains of
two stiipa constructions.® With respect to the 52 small freestanding stipa buildings
formerly surrounding Candi Kalasan, I have already summarized what is known about them
elsewhere (Long 2011: 15). Additionally, Degroot (2009: 234) notes the existence of six
stupa constructions at Banyunibo that appear to have been placed independent of the site’s
principal shrine.

Stiipa crowning a prasada. At the Sewu and Lumbung temple complexes, the harmika is
sandwiched between three narrow horizontal ledges of ascending (top) and/or descending
(bottom) dimensions, with the overall effect being that it diminishes the importance of the
actual harmika from a visual perspective.” Similar ledges appear at the top of the harmika-s
in cave shrines 19 and 26 at Ajanta, but not within the space below these structures, which
directly rest on bell-shaped stiipa-domes. A comparable example is found atop the dome
crowning one of the subsidiary shrines at Candi Sewu (figure A-11). The ascending ledges

SFor a more detailed survey of the stipa remnants in Central Java, see Degroot 2009.

"This suggests that Lumbung and Sewu date from roughly the same period. By contrast, the square harmika-s
adorning many of the stipa constructions on the summit of Barabudur are stylistically closer to those found at
Plaosan Lor and Sojiwan. Based on art-historical considerations, Klokke (2013: 26) has proposed that Rakai
Garung had restored the fourth balustrade at Barabudur as well as portions of other preexisting Buddhist
monuments during the first part of his reign, prior to constructing Plaosan Lor and Plaosan Kidul.

2
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above the harmika appear in many younger representations of Meru found in Buddhist
caves as well as on Chinese tapestries
and Tibetan fanka paintings.

The potential symbolic significance of
the number of stipa forms adorning the
top tiers of a Javanese Buddhist candi
such as Barabudur (72) and Mendut (49)
have long been the subject of heightened
scrutiny and speculation. By contrast,
there only appear to be 40 smaller stipa
forms surrounding the crowning stiipa at
Candi Sojiwan (see fig. A-14), though
the addition of eight roof-tier niches
potentially bring the symbolic numerical
count once again to 49 (40+8+1).

At Plaosan Lor, the highest roof level
on either reconstructed vihara supports a
total of 37 stapa constructions,® a
symbolic number embedded into the
architectural designs of the Kalasan and
Mendut temples (see Long 2011: 3-4)
that potentially is related to the 37
bodhipaksika-dharma-s.  Furthermore,
the core area of the vajradhatu-mandala
features Vairocana surrounded by 36
divinities (Snodgrass 1985: 149-150).
Or, if we consider the twin vihdra-s at
Plaosan Lor as a pair, there are a total of
72 stiipa constructions surrounding the
principal crowning structures at their
summits.

Figs. A-12 and A-13. The dome and icon
atop the Kalasan stizpa bell.

¥For a reconstruction on paper of the west-facing facade of a Plaosan Lor vikara, see Atmadi 1979: Lampiran
XIV-1.17, fig. 6-2 or Atmadi 1988: 370, Appendix: XIV.1-17, which provide a view of the north side of a
vihdra roof. The main stipa crowning either vihara is immediately surrounded by two lower tiers of eight
stapas each, or 16 in total. Moreover there are five medium-sized stipas on pedestals on the north (3 + 2) and
south (2 + 3) sides of the roof, and also five more on the east (2 + 1 + 2) and west (2 + 1 + 2) sides.
Additionally, each building’s false third level beneath the roof integrates a total of 16 niches (five facing east,
three facing south, five facing west and three facing north) as well as a stigpa at each of its four comners. It is
also interesting that the central tower of either vihdra is flanked by two medium-sized stipa constructions on
the north and south sides, which collectively may symbolize the five peaks of the cosmic mountain Meru.
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A Central Javanese artifact unearthed in the desa Kalasan during 1927 is also worthy of
our close attention. A Javanese laborer discovered this bronze stipa-shaped bell,” which is
57.5 cm. in height and has a maximum diameter of 42 cm., at a depth of about two feet
below the surface of a sugarcane field located about 400 meters to the southwest of Candi
Kalasan. A vase with a greenish-colored glaze and a height of 64.5 cm. also was found next
to the bell. This second artifact may have served as a holy water vessel (Oudheidkundig
Verslag 1927: 106).

Bosch (1929: 47-48) believed that the Kalasan bell was substantially more than a
religious implement for producing sonorous sounds in the general vicinity of the Kalasan
monastery, the remains of which were discovered by Baker about 200 meters to the south
of the Kalasan temple. Given the bell’s stipa form, silver patina and lack of a clapper,
Bosch viewed this particular example of Central Javanese art as having itself been an object
of veneration. The principal point in favor of his hypothesis is the double lotus cushion on
which the dome of the bell in the shape of a stipa rests, which is likewise the case with the
bell-shaped stipa form of Central Javanese architecture. The padmasana is only found
beneath stiipa constructions, sculptures of deities or other objects of veneration—a point
which leads us to focus on the iconic depiction of a crouching lion atop the double
harmika, stylized as yet another padmasana, resting on the dome of the stipa bell.

Bosch suggested that this bronze stigpa bell had been given a silver patina so that it would
shine forth in the sunlight whenever carried in solemn religious processions. He also
observed that the symbolic importance of the lion surmounting the bell’s dome becomes
clarified when we take note of the connection between the bell as the enclosure for
producing sonorous tones and the stipa as the enclosure for the Dharma-preaching Buddha,
whose speech (vac) is compared to the roar of a lion.

“The historical Buddha was known as the lion of the Sﬁkya clan, and the lion’s roar is a
metaphor for the first sermon, the Buddha’s message to the world. Also, the lion’s yawn
(Skt. simhavijrmbhita) is sometimes used as a metaphor for the enlightened conduct of
bodhisattvas and saints. Each time a bell was struck, these symbolic messages were made
known to the world” (Fontein et al. 1990).

The lion is also the vahana of Vairocana, the Tathagata of the zenith whose family (kula)
symbol is the stipa. The discovery of oval column-supports near the Abhayagirivihara on
the Ratu Baka Plateau (Degroot 2006: 65-66), each of which displays the vahana of one of
the five Tathagatas, shows that Javanese Buddhists were aware of the lion’s link with
Vairocana by the first half of the ninth century, if not earlier. Moreover, the ringed hole on
the lion’s back (not visible in the photograph above), which was for supporting the wooden
rod from which this bell hung during processions, may also be considered a symbol for the
supernal sun.

°Other examples of stiipa-shaped bells were found in Western Java (P-044790; Claire Holt) and Eastern Java
(OD-1628; Leydie Melville). See also the photo by Cephas (P-044606) of a collection of predominantly East
Javanese bells.
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Telbdac syl

Fig. A-14. Stupa-harmika constructions adorning the roof of Candi Sojiwan (Photo credit:
Roy Jordaan).
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Appendix F: Stipa
components according to the
Kriyasamgraha

The  Kriyasamgraha compiled by
Kuladatta'® contains a segment that
delineates the structural components of
the stiipa and equates them with specific
elements from Mahayana Buddhist
doctrine (see Snodgrass 1985: 368, fig.
281). Estimates for the age of this
Nepalese text have varied from the ninth
to the twelfth century, though Skorupski
(Kuladatta & Skorupski 2002: 15)
remarked that the copy “preserved in the
Kaishar Library in Nepal is dated Samvat
336, which corresponds to A.D. 1216.
This is the only firm date that is available
to us, and confirms the existence of the
Kriyasamgraha at the beginning of the
thirteenth  century”.  Whether this
Buddhist treatise had been written shortly
before 1216 CE, or several decades, or
even a century prior to that date, remains
a matter of conjecture. Nevertheless, just
like the VVS this Nepalese Buddhist text
clearly contains material of greater
antiquity.

Figs. A-15 & A-16. Harmika designs,
caves 19 and 26 at Ajanta (photo credits:
Nicolas Revire).

As  Bénisti’s  transcription  and
translation (1960: 89-108) demonstrate,
the Kriyasamgraha refers to the stipa
using the term dharmadhatu. In the
following discussion, however, we shall
emulate Bénisti and continue to use the

It is evident that Kuladatta had compiled his text by drawing upon a large number of sources. For example,
Wayman notes that Kuladatta cited 18 verses from the Vairocanabhisambodhi-tantra in his own work
(Wayman & Tajima (1998: 18).
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more universal term stigpa when citing the structural elements set forth in this Nepalese
compendium of Buddhist rituals. The base of the stipa, which is said to consist of twelve
measurement modules that correspond with the twelve-fold chain of Dependent Co-
origination (pratitya-samutpada), and can be made round, four sided, have twelve elements
or even twenty angles, e.g. with the last platforms having cusps. Above the base are the so-
called six platform ‘legs’, which correspond with the exact count of the six types of
awareness.

“This term janghavedi, ‘platform legs’, is highly significant. It reflects the
anthropomorphic symbolism of the stipa. It represents a body, that of the Mahapurusa,
the Universal Man, the Buddha. The lower part of the stilpa is identified with the lower
body and is designated by the same term: jangha or ‘leg’. We shall see that the dome
represents the trunk and the superstructure the head. But the stidpa represents not only the
body of Buddha; all the references (terms, measures) to the very principles of Buddhism
in this text show that the monument is also the body of the Law” (Bénisti 1960: 97).

The Kriyasamgraha presents four acceptable forms for the dome that are called (a) like a
heap of rice grains (dhanyakataka), (b) an alms bowl (khakkhara), (c) vase (kumbha) and
(d) victory-banner (dhvaja), and with this last form divided into two subcategories
described as vase-like or bell-shaped (Dorjee 1996: 50). At Plaosan Lor, the free-standing
stapas in the courtyard—and on the crowning stipa-s on the vihdara rooftops as well—
exhibit a vase-like form that is distinctly different from the 72 bell-shaped stipa
constructions on the summit of Barabudur, for example.

Citing Burnouf, Bénisti (1960: 98) explains the term kumbha as having its origin in
antiquity with respect to the ums that originally had received the cremated remains of the
Buddha’s mortal body. Beyond simply being a container of relics, however, the stiipa dome
is also “an analogical representative of the relics. The use of the term kumbha for the stipa
dome may well have further symbolic meaning. It may relate to the pirna-ghata (or piirna-
kumbha), or vase of plenty.... The piirna-ghata is also an auspicious symbol in Hinduism,
where it is probably equivalent to the golden kumbha, containing amrta” (Harvey 1984: 71-
72). The kumbha type of dome consists of six measurement modules that precisely
correspond with the six super knowledges (abhijiia) of the body of the Dharma
(dharmakaya).”' The text further states that “above the dome, according to the exact count
of the triad of the Means of progress (yana), the harmika is of three modules to the
pinnacle, but its width, according to the exact count of the four Noble Truths (aryasatya),
[is] of four modules. Some increase in the dimensions must be made on each side” (Bénisti
1960: 99). In the opinion of Bénisti (1960: 99), this increase in size (mdanddhika) must
apply to the parts “in addition” to the supplementary reliefs, e.g the extension of the borders
at the corners of the harmika. The Kriyasamgraha also refers to the harmika, or pavilion, as
consisting of two-thirds of the overall height, with the other third presumably consisting of
ledges of increasing size, based on the known archaeological remains.

“In this respect, Bénisti (1960: 98) notes that the Dhammakdaya, a Pali text published by Coedes (1956),
likewise provides undeniable testimony to the equivalence between the stiipa, the Buddha and his Dharma.

344



Voices from the mountain: the Sailendra inscriptions

Figs. A-17 & A-18. Painted deities on the sides of the harmika, Ajanta cave 19
(photo credits: Nicolas Revire).




Appendices

The square base and spire above the harmika is called the yasti, which is said to be square
in correspondence with the exact count of the four brahmavihara-s (loving-kindness,
compassion, empathetic joy and equanimity). The text also identifies the space between the
top of the harmika and the mid-point of the yasti as the proper location for depicting the
guardians of the world (lokapala) and this is where the lokapala-s were installed in cave
shrines 19 (figure A-14) and 26 (figure A-15) at Ajanta, as well as on a small stiipa-shaped
shrine discovered in Sri Lanka (Bénisti 1960: 101). With respect to the lost icons from
Candi Plaosan Lor, however, only a single sculpture or icon had straddled this space.

The spire of the stijpa should be adorned with 13 parasols, hence corresponding in
number with the 13 bhiimi-s,"”” and a varsasthali, or ‘pot in the rain’, was placed atop the
string of umbrellas. The Divyavadana refers to the same structural component
(varsasthala) as being that element of the spire “in which large jewels were deposited”
(Bénisti 1960: 101). In the opinion of Bénisti, the varsasthalt was likely a type of flaring
for receiving the rainwater believed to undergo a transubstantiation into the ‘divine
ambrosia’.

None of the stapa forms at the principal Buddhist temples of Central Java exhibit
umbrellas on the yasti, with the yasti of the main stipa at Barabudur being the only
potential exception. Van Erp’s reconstruction on paper of the main stiipa spire at Barabudur
shows the rudimentary indications of three sun-shades, and with a jewel motif having been
mounted at the top of the shaft (see, for example, the illustration in Voite and Long 2007:
172). On the other hand, the top part of each stipa-yasti crowning either vihara at Candi
Plaosan Lor has a hole at the center (see figure 6-1), which could have supported a mast
made of metal to reflect the rays of the sun and moon, or been made of wood or other
perishable materials onto which parasols had been affixed."

“It seems that the ancient representations give us the images of umbrellas made of light
materials (fabric, bamboo, etc.), which had been brought as offerings to the stipa and
which were affixed to the pole. But on the monolithic stigpas of the Gupta and post-Gupta
eras—as well as those illustrated in Nepalese manuscripts—the umbrellas are disc-shaped,
arranged one over the other, are firmly attached to the pole, and diminish in size. The
ensemble of this overlapping of disks assumes the form of a cone, but sometimes ends up
taking on—such as for the Bodh Nath in Nepal, for example—the appearance of a
quadrangular pyramid” (Bénisti 1960: 101; see also figure 6-9).

The term yasti denotes the center post in its entirety, including the interior part entering
the harmika and the dome. With all measurements having been made on the post and
equated with the principles of the Dharma, the yasti is in fact the pivotal component of the
stupa and by extension the symbolic axis of the world (Bénisti 1960: 103-104).

"?This datum is important because it allows us to determine that the text in its current form must be several
centuries younger the Buddhist temples erected in Central Java during the eighth and ninth centuries, when
the available Mahayana Buddhists texts and commentaries predominantly discuss 10 bhami-s.

A proportional measurement study following the method employed by Atmadi (1979: 127-134) for deducing
the original height of Barabudur may provide us with an estimate of the original height of either vihara at
Plaosan Lor.
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dharmadharu 100, 101, 115, 125, 156, 268, 343
Dharmadhatuvagisvara 123-125, 128, 269, 332
Dharmagupta-bhiksuni-karman 296
dharmakaya 269, 344

Dharmakirti 264

Dharma-kosa-sarngraha 99

Dharmapala, king 59, 70

Dharmaraja, Nagara Sri 1

dharmasariras 156

dharmasetu 74-76, 78, 83,92, 95, 107 112, 119,
205

Dharmasetu, Sr1 36, 69, 74, 75

Dhimukti 9, 27, 35
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31, 32, 35, 45, 96, 99, 103, 149, 159, 234, 273
Palaeojavanese 4, 5, 8, 34, 48, 49, 86, 161, 167,
176, 180, 265, 296, 298, 299

Pala kings 285

Palembang 33, 41, 47 286

Pallava-Grantha script 3, 4, 39, 77
Panamkarana dyah Paficapana, Maharaja 62-65,
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samayasattva 126
Sambhubhadre§vara 267 268
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269
Satyavarman, king 44, 267
Selomerto 176
Semarang 118, 299
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Sundoro 173, 176, 209
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Stryaprabha 124

Suvarnadvipa 36, 37, 43, 49, 50, 285, 286
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71,74,75,78,779,99 112, 124, 182, 198, 244,
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Tha Rua 2

Tirtomartani 53

Tjandi, desa 171
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Trang (South Thailand) 275
Trayastrim$a 216, 217
Tretep 177

Trikandasesa 118
Tu-thanh 43
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Uma 267 269, 286
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Usnisa goddesses 332
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Vajravesa 270

Varahamihira 33, 34, 204
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Vayu 220
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Waringin 174, 176
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Wat Kaeo 9-11, 12, 13, 15, 16
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Wat Sala Tung 14-15
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Xu Jiyu 298
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Yama 185-186, 196, 207
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