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PREFACE

It was during a workshop at the KITLV branch in Jakarta in 2009 that I first discussed
the possibility of a revised, English language translation of the Old Javanese Tantu
Panggélaran with Stuart Robson, now Adjunct Professor of Indonesian Studies in
the School of Languages, Literatures, Cultures and Linguistics at Monash University,
Melbourne, Australia. The text of the Tantu Panggélaran had for many years held
a special interest for me, as it belonged, like Prapafica’s Desawarnana and the Old
Sundanese Bujangga Manik, to that small group of literary works which offered a wealth
of topographical data. I had already taken advantage of Robson’s lucid translation of
the fourteenth century Desawarnana, published in 1995, when endeavouring to trace
the course of King Rajasanagara’s journey through eastern Java, and imagined that
the same linguistic skills applied to the Tantu Panggélaran would help to draw this
valuable text out of its vacuum and place it in a firmer historical and geographical
context.

Happily, the idea was met with enthusiasm, and our discussion ended with a
tentative plan to produce a joint publication, comprising an English translation, followed
by a commentary focusing on historical topography. Professor Robson noted, however,
that a new critical edition of the Tantu Panggélaran would hardly be possible, as the
whereabouts of the two principal manuscripts used by Th. Pigeaud for his dissertation
were no longer known. Instead, he said, it would be better to work directly from
the romanized text of Pigeaud’s 1924 publication, which includes all of the variants
encountered in the five manuscripts originally consulted.

Although the interest sparked by this initial meeting led to further dialogue
over the next few months, there were no concrete developments. Time went by and
the communication became less frequent, and then ceased entirely, as various other
commitments took precedence.

Such was the condition until 2015, when suddenly, without warning, Professor
Robson wrote to enquire whether I was still interested in the Tantu Panggélaran, as
he had completed a first draft of the translation and was willing to send it to me!
This came as an unexpected surprise, and without hesitating I sent an enthusiastic
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reply, reconfirming my commitment to our joint project. There were, however, some
technical difficulties, as I was at that time fully occupied with an intensive exploration
of Mt Penanggungan in eastern Java. Notwithstanding, I allotted some time for the
planned commentary and began drawing up some preparatory notes, which were sent
annually to Professor Robson for his approval over the course of the next three years.

With most of the preparatory work complete by the middle of 2018, it was
time to direct attention to the necessary fieldwork. In compiling my notes for the
commentary, I had been able to draw on a fair amount of data gathered during past
expeditions in both central and eastern Java. This, however, was insufficient for the
task at hand. The specific nature of the Tantu Panggé€laran, with its focus on isolated
communities in mountainous districts, required venturing far off the beaten track, not
infrequently following up nineteenth century reports of archaeological sites which
appeared never to have been revisited.

In view of the difficulties presented by this kind of field work, coupled with the
time factor, it was clear from the outset that a complete survey would be impossible.
A decision was thus made to concentrate on the three main highland regions referred
to in the text, namely the Dieng Plateau in central Java, along with the Tengger and
Hyang Massifs in the eastern part of the island, each of which became the focus of
a separate expedition. Taking into account the inaccessibility of these locations during
the wet season (between November and March), a plan was drawn up to cover the
mountains of eastern Java during the latter half of 2018, and leave the Dieng region
until April of the following year.

The first two expeditions proceeded on schedule, beginning with a journey
through the Tengger highlands in the company of local guides. Direct observation in
the field, coupled with information supplied by a number of Tengger priests (dukun),
helped greatly towards a mental reconstruction of this region as portrayed in the Tantu
Panggé@laran. The field trip culminated in a ritual ascent of Mt Semeru by way of
the sacred site known as Arcapodo, located at an elevation of just under 3,000 m.
This was followed by a survey in the Hyang Massif further east, which proved to
be no less challenging. Efforts were made to identify some of the archaeological
remains reported by J. Hageman in the 1860s, as well as confirm the original find
spot of the Batur copper plates, discussed in Part two of this book. The latter were
said to have been recovered at the end of a long valley enclosed by steep hills.
Unfortunately, the expedition to Batur in mid-November was interrupted by the first
heavy rain of the season, and had to be cut short.

Unfavourable weather conditions throughout the first half of 2019 caused the
third and final field trip to be delayed until July. The expedition nonetheless had its
rewards, serving to strengthen the conviction that the earliest mandala communities



Preface ix

referred to in the Tantu Panggélaran were situated in the vicinity of the Dieng Plateau.
This in turn provided a more certain context for some of the ancient sites to be
found on the northern plains of Batang and Pekalongan, where the Supreme Lord
Guru was said to have established his initial residence at the foot of the historical
Mt Kelasa (or Kailasa).

The fieldwork complete, it remained to edit the notes for the commentary and
produce a coherent text, as well as work on the maps and illustrations, a task which
occupied the last few months of 2019. Professor Robson, in the meantime, made
some final adjustments to the translation before the manuscript was submitted for
publication.

A few additional comments: Th. Pigeaud’s 1924 edition of the Tantu Panggélaran
has of course long been available to scholars, but access has been limited to those
conversant with Old Javanese and Dutch. The new English language version presented
here brings this important literary work within the reach of a wider audience, and
at the same time offers some improvements on the translation published almost a
century ago. As to the commentary, emphasis has been placed on the topographical
data preserved in the text, an aspect hardly touched upon in the 1924 edition. It can
thus serve as a useful supplement to Pigeaud’s own extensive notes, which remain
a valuable source for the specialist.

Although directed primarily to the scientific community, this book has from
the outset been conceived as a popular edition, designed to draw the interest of
the general reader. As such, it provides no more than the groundwork for ongoing
research. One important area of study which has not received the attention it deserves
is the Saiwa tradition in ancient Java. Since this constitutes the central theme of the
Tantu Panggélaran, it is clearly in need of a deeper investigation. The complexity of
the subject, however, requires a separate study by a qualified expert.

By way of acknowledgment, I would like to extend my thanks to Terence Chong
and Ng Kok Kiong at ISEAS — Yusof Ishak Institute, Singapore, for accepting the
manuscript for publication, as well as to Héléne Njoto for her initial recommendation
of a publisher. My two companions in the field, Mas Suaidi and Pak Jayus of Trawas,
Mojokerto, deserve a special mention for their loyal support over a period of eighteen
months. Lastly, I offer my sincere gratitude to Stuart Robson for his encouragement
and unswerving patience in the course of preparing the commentary, and without
whose masterly translation this book could never had been written.

Hadi Sidomulyo
Tegallalang, Bali
May 2020
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Tantu Panggélaran

Translation by Stuart Robson






Introduction

he Tantu Panggélaran (TP) is an Old Javanese prose text. The opening

sentence tells us that it contains “tales of the island of Java from ancient

times” (kacarita nika nusa Jawa ring asitkala). These tales can be described
as “myth and legend”, as an indication of what their varied content covers. In a
classic anthropological sense, the TP contains accounts of origins (“charters”) relating
to features of the natural world and the social order, culminating in its message
of the continuity of religious institutions (mandala), from divine actors to human
ones. In this way it moves into quasi-history, conveying important themes for such
communities located in the countryside of Java, especially on mountains. However,
the TP is not history, and also not fiction, but intends to preserve and transmit
aspects of life and belief for its audience, in the form of a literary work, stemming
from a specific spiritual tradition, which can only be understood by reference to the
geographical, social and historical setting of Java.

The TP was edited and translated into Dutch by Th. Pigeaud in 1924, as his
dissertation at the University of Leiden (with Professor G.A.J. Hazeu as promotor).
Pigeaud presented a critical edition. There is a large degree of variation among
the manuscripts he used. Hence his choice to follow one manuscript in all details,
including spelling, namely his A, although it was also necessary to use readings from
B, in order to produce a usable text. Pigeaud says that thanks to the helpfulness of
the archaeologist P.V. van Stein Callenfels' he was in a position to consult these two
manuscripts from the latter’s collection; these were lontar (palm leaf) manuscripts.
He mentions their dimensions, but does not say where Van Stein Callenfels obtained
them, or what became of them after he consulted them. They have not yet been
identified in the Leiden or Jakarta manuscript collections. This is most unfortunate.
Manuscript C is the Leiden Cod. Or 2212, while D and E are from the later Van der
Tuuk Collection, also in the Leiden University Library, and are much less reliable,
perhaps even representing a different redaction. All variants were faithfully listed in
footnotes.

1. According to Amrit Gomperts, Pigeaud and Van Stein Callenfels were sharing a house in Noordwijk
(near Leiden) in the period 1921-24, when they were writing their dissertations; Van Stein Callenfels
was interested in topography, and may have encouraged Pigeaud to take the Tantu Panggélaran as his
subject.
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Pigeaud’s text is attached as an appendix, so that the interested reader can consult
it. Words can be searched in P.J. Zoetmulder’s Old Javanese-English Dictionary
(1982), bearing in mind that the citations found there bear references to page and
line of Pigeaud’s text.

Pigeaud’s Dutch translation is clear and mostly reliable, although some corrections
need to be made, allowing for advances in knowledge of Old Javanese since 1924,
and there are a small number of other, typographical errors. The translation is also
complete—not mere selections. The present translation is based directly on Pigeaud’s
Old Javanese text, also making use of the variants that he listed, and is the first to
have been attempted into English. Pigeaud’s Dutch translation was consulted, but was
not followed in all instances, as can be seen from the footnotes.

The style of the original is simple, down-to-earth, even earthy, certainly not the
product of the Hindu-Javanese court literary tradition. It is more likely to be derived
from oral traditions circulating in the countryside, and the text betrays features of
orality. So not surprisingly an author or a date are not mentioned, except for one
colophon, with a date equivalent to AD 1635. One can speculate that the text was
written in this form in the fifteenth century, somewhere in East Java.

Several of the religious establishments described are also listed in Canto 78.7
of the Desawarnana (1365), but the only nagara (“cities”) to be mentioned by name
are Daha and Galuh, leading to the possibility that the origins of the text should be
sought in the Kadiri period, before the Singhasari or Majapahit periods, that is to
say, before 1222. Other place-names mentioned are Médang Kamulan, Médang Gana
and Médang Tafijung. Java is referred to by name, Yawadipa, as well as Jambudipa
(India), several times, and even Cémpa (Champa), once. Many of the religious sites
and mountains mentioned can be traced on the ground, and these will be described
in detail in the chapters of the commentary compiled by Hadi Sidomulyo to be
found below.

As far as language is concerned, the TP occupies a position by itself, as it contains
a considerable number of words not found elsewhere. However, it is fairly close to
other, similar, Old Javanese prose works, such as the Calon Arang (ed. Poerbatjaraka
1926) and Pararaton (ed. Brandes, 2nd ed. 1920). Pigeaud provides detailed summaries
of contents of related but then unpublished Old Javanese texts that may be helpful
for understanding the subject-matter; several have since been published.” Pigeaud’s
edition also contains extensive commentary, which is well worth consulting, but will

2. These titles are as follows: Dewasasana, Rajapatigundala, Pratasti-bhuwana, WratiSasana, Rsisasana,
Sewasasana, Silakrama, Sarasamuccaya, Adipurana, Brahmandapurana, Anggastyaparwa,
Caturpaksopadesa, Korawasrama.



Part one — Tantu Panggélaran, translation by Stuart Robson 5

not be translated here. A Modern Javanese text that can be compared to the first part
of the Tantu Panggélaran, on the origins of the island of Java, is the S&rat Manik
Maya, found in a number of macapat verse versions.

When reading the translation, one should remember that various different names
are often given to the same divine characters, and this may be confusing, but it
was decided to follow the text exactly rather than attempt to regularize it. There is
also much inconsistency in the spelling of the names, presumably deriving from the
main manuscript, rather than being errors on the part of the editor; there is little
point in reconstructing ‘“correct” etymological spellings. The repetitions in the text
have of course not been edited out. The square brackets indicate readings taken from
manuscript B.

The footnotes are intended to draw attention to textual problems, such as unclear
meanings, with alternatives and references to Zoetmulder’s dictionary (Z followed by
the page number). A continuing study of the text will probably offer progressively
better solutions.

Further, it may be helpful to draw attention to some of the key terms, beginning
with the title itself: Tantu Panggg€laran.

tantu: this is a loanword from Sanskrit, where it means “a thread, cord, string, line,
wire, warp (of a web) ... succession, line of descendants” (MW 436). This meaning
seems to fit well in this Old Javanese text, where it refers to the process whereby
religious establishments were set up by the gods and then were extended with new
foundations, hence “line”, or in some places “(holy) site” (Z 1933).

panggeélaran: this noun refers to the process of extending or expanding (rolling out,
deployment). Hence the suggested translation of the title, “Threads of the Unfolding
Web”.

mandala: also derived from Sanskrit, this is the term for the religious establishments,
specifically belonging to the tradition of the rési (sages), the karesyan. This tradition
is described in the De$awarnana, and existed alongside the Saiwa and the Buddhist
traditions. There were many distinct types, as mentioned by name in the text. The basic
meaning of Sanskrit mandala is “circle” (MW 775), extended to “district, territory ...;
multitude, group, band”. In Old Javanese it is “the abode of a religious community”
(Z 1099). 1t is formed by a process of clearing land to make a new settlement, faruka
and derived verbal forms (Z 1956).

dewaguru: the superior or head of a religious community (Z 396); not known in
Sanskrit in this particular meaning. He has pupils (Sisya), who can be male or female.
He wears the insignia of headband, earrings and jacket.
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wiku: this is the general term for a person who follows a religious life, and is supposed
to conform with the rules pertaining to their specific sect. We cannot translate it
with “monk”, as it covers “nuns” as well, although there are other terms for female
ascetics, such as kili.

pratistha: normally translated simply with “established”, but probably a technical term
relating to the establishment of a religious foundation, involving the performance of
a ceremony of consecration or dedication, a meaning found in both Sanskrit and Old
Javanese.

bhawa: this word has a range of meanings, but here seems to refer specifically to
a person’s “way of living” (Z 226); Pigeaud translated it with Dutch staat, which
means “state, condition”, probably the status and way of life (or being) inherent in
a certain religious position.

sangaskara and derived verbal forms: “to perform the sangaskara over”, this being
“purification, consecration, installation, initiation” (Z 1659), but here regularly translated
with “ordination”, as it applies to the change in status to that of wiku.

The interpretation of all these terms can be checked by comparing the various
places in the text where they occur.

A note on the divisions of the text

Although the original Old Javanese text has no section breaks, Pigeaud (1924) tried to
make it more manageable by dividing the work into seven “chapters”, following roughly
the changes in subject matter. He admitted, however, that these textual divisions were
not entirely satisfactory. For the present edition we have followed Pigeaud’s example
in principle, but reduced the number of divisions to three. In the commentary to the
translation, each chapter has been provided with its own separate heading. Herewith the
three parts of the text, together with a list of the range of topics contained in each:

I — (Pigeaud 1-2)
— Descent of Bhatara Jagatpramana
— Creation of the first human beings on Mt Pawinihan
— Introduction of civilization/agriculture and the first dwellings at Médang-kamulan
— Rahyang Kandyawan and his family at Mé&dang-gana
— The origin of rice
— Creation of the mountain Hyang
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Succession of Wrtti-kandayun at Mé&dang-gana

Transport of the Mahameru to Java from Jambudipa

Origin of the mountains of Java

The Trinity of lords (ISwara, Brahma, Wisnu) receive their vehicles (wahana)
Theft of the holy Kamandalu by the demons Ratmaja and Ratmaji

The story of the demon Rahu

Creation of the mountains W¢&lahulu, Safijaya, Walangbangan and Pamrihan

(Pigeaud 3-6)

Establishment of the katyagan at Bulon, Kupang, Huluwanwa and Pacira
Bhatara Guru at Masin and the founding of the Manguyu order

Birth of Kamadewa and Smar1

The hermitages of Bhatara Guru and Dewi Uma on the Mahameru

Birth of Gana and Kumara

Origin of the place named Dingding

Kamadewa and Smari at Médang-gana

Bhatara Guru at Gégér-katyagan and Tand€s, Dew1 Uma at Manik

Kumara as Katu-katu

Uma, Gana and Kumara, origin of the mountains Pilan, Tawungan, [jo and Wija
Riddle of Brahma’s five heads and the creation of the five kusika deities
Origin of Mt Sambadagni and the coconut palm

Dewi Uma, Kumara-gohphala and the precious stone Cintamani

The mountains Pasanggaman, Gulingandara, Marapi, Itip-ing-1émbu and K&dyangga
Dewi Uma and her children: Kumara-gimbal, Kumara-siddhi and Kumara-raray
Further offspring of Dew1 Uma: the tabe-habét, ambandagina anggoda and widu
Founding of the first mandala at Sukayajiia

Ordination of Wrhaspati, Soma, Buddha, Sukra, Raditya, Sane$cara and Anggara
Establishment of the second mandala at Mayana

Lord Wisnu as dewaguru at Sukayajiia, founding of the mandala at Guruh
Founding of the mandala of Hahah, Gérésik and Stanyasagiri on the Mahameru
I$wara as dewaguru at Sukayajfia; story of the brahman Tékén-wuwung (Siddayoga)
Gagang-aking and Bubuksa, the children of Mpu Siddayoga

Lord Brahma as dewaguru at Sarwasidda, the appearance of Bhagawan Karmandeya
Origin of the mandala of Kukub on Mt Mahameru

The mandala of the trisamaya (I$wara, Brahma, Wisnu)

Origin of the mountains Jata, Kampil and Manuijang

Bhagawan Asosti at Labdawara
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Origin of the wasi, baru-baru and wiku ijo

Bhagawan Agasti on Mt Kawi

The rési Siddawangsitadewa and the trinity of Kala

Kala and Anungkala, the five Yaksa and the Pafatir-muka on Mt Mahameru
Origin of the names TriSréngga and Gandamadana for the Mahameru
Lord Darmaraja as the sage Taruna-tapa-yowana, dewaguru at Kukub
Favours granted to Dewata-kaki by Batara Guru

Creation of the Tasik-Iébu, Mt Phala and the lakes Wurung and Kombala
Bhatara Guru on Mt Pawitra and Mt Kumukus

Dewil Uma on Mt Kampud; origin of the mountain Lébéng

Bhatara Guru as the divine Analaga, and the mountain Gada-wési
Kumara as the demon Brnggiristi, Dewl Uma cursed as Durgadewt
Bhatara Guru as Kalariidra on Mt Lawu

(Pigeaud 7)

King Bhatati and the sage Mahampu Palyat

Ordination of Mpu Kalotan and Mpu Waju-kuning

Goddess SrT as the widow Raga-runting

Mpu Barang (Saiwa) and Mpu Waluh-bang (Sogata) at Anggirah
The journey of Ki Kabhayan-panglayar in the eastern districts
Foundation of the mandala of Andawar, Talun and Wasana
Mpu Barang at Kalyasém, Mpu Waluh-bang at Warag

Mpu Barang, King Taki and the Sogata brothers Tapa-wangkéng and Tapa-palet
Ki Kabhayan-panglayar and the foundation of the mandala of Sagara

Mpu Barang, Tapa-wangkéng and Tapa-palet in Jambudipa

Mpu Barang, Tapa-wangkéng and Tapa-palet on Mt Brahma

The goddess Smari as Ibu-téngahan

Mpu Barang, Mpu Waluh-bang and the first Kasturi mandala at Bapa

Ki Samégét-bagaiijing prevents the sun from descending

Mpu Tapa-palet, the wife of King Taki and the piebald cow

The mandala of Selagraha-rong and the origin of the Kasturi Palet

The husbands of Ibu-téngahan and the origin of the Kasturi Génting

The mandala of Dupaka and Wariguh and the origin of the Kasturi Barang
The mandala of Bhulalak and the origin of the Kasturi Botahi

Aji Undal and the mandala of Dingding

Ki Buyut Samadi and the mandala of Dingding-Manufijang

Buyut Jala-Giri on Mt W¢lahulu
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Tuhan Caificurdja and the origin of the Kasturi Sri-manggala

The walyan Bugoleng and the origin of the Kasturi L&sung-burut
The butcher Dréwyanak and the origin of the Kasturi Aréng

Tuhan Galuh SrT Wiratanu and her children Trnawindu and Anggira
The butcher Suka and the origin of the Sukayajfia-paksa-Jiwana
Bhagawan Trpawindu at Sukayajfia, Anggira at Sarwasidda
Bhagawan Anggira and the mandala of Layu-watang
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Translation

ay there be no hindrance.

This is the holy Tantu Panggélaran. May your lordships pay close attention to
it, all those who may wish to know about it. Come, enjoy listening to the tales of
the island of Java in olden times. Human beings did not exist, and in particular the
holy Mahameru® was not on the island of Java. However, it was located on the holy
Mandalagiri, a mountain great and high, which served as the centre of the world, and
was situated in the land of Jambudipa.* For this reason the island of Java was unsteady,
constantly moving up and down, as there was no Mandaraparwata, not to mention
human beings. For this reason Lord Jagatpramana® arose, and promptly performed
yoga on the island of Yawadipa® together with Lady Parame$wari.” For this reason
we have what is called Dihyang® now, as a result of the Lord’s yoga, the story goes.

The Lord performed yoga for a long time, and sent the gods Brahma and Wisnu
to make human beings. Now the gods Brahma and Wisnu agreed, and made human
beings. They kneaded lumps of clay and formed them into humans of perfect beauty,
in appearance like the gods. The male human was the product of the god Brahma’s
work, and the female was made by the god Wisnu, both of perfect beauty. This

3. Synonyms for this holy mountain are: Mandalagiri, Mandaragiri, Mandaraparwata, Nisada,
Gandamadana, Trisrngga and so on.

4. The Indian subcontinent is intended.

5. Synonyms for this important figure are: Jagatnatha, Jagatwisesa, Parameswara, Mahakarana, Guru,
Mahaguru, Nandiguru, Nilakanta, Namasiwaya etc.

6. That is, the island of Java.

7. This is a reference to the goddess Uma or Parwati.

8. Identifiable with the well known Dieng Plateau in central Java.



Part one — Tantu Panggélaran, translation by Stuart Robson 11

is the reason we have what is called Mount Pawinihan’ now, a result of the gods
Brahma and Wisnu making human beings, as the story goes.

The products of the gods Brahma and Wisnu making human beings were brought
together, and they were joined in mutual love. They had children, grandchildren,
great-grandchildren, great-great-grandchildren, muning and anggas.'® Reproduction was
the task of human beings. But they had no houses, male and female went naked
in the forest, they broke sticks (by hand), as there was no other way to do it, and
nothing to imitate. They had no loin-cloth, no lower garment, no shawl, no bathing
cloth, no girdle, no crest and no scissors. They spoke but did not know what to say,
as they did not understand language. They ate any leaves and fruits. Such is what
people did in ancient times.

For this reason all the gods gathered and came together, and went to attend upon
Lord Guru. Lord Jagatnatha directed the gods to establish order in Yawadipantara.
Lord Mahakarana said:

“My son, the god Brahma, go down to Yawadipa, sharpen the weapons (tools?)
of men, such as arrows, chopping knives, chisels, cotton combs, axes, picks and all
manner of human tools. You are called ‘smith’; now because of your sharpening of
weapons, there is a place (?) called Winduprakasa. Your two big toes will hold and
hammer (?), file (?) the iron with your sarasantana."' The weapons will be sharp
because of your two big toes. For this reason your name as a smith will be Mpu
Sujiwana [as your big toes sharpen iron, so you are called mpu (big toe) as a smith
of iron] as your big toes are the means. Let such be my instructions to you, my son.

Also you, my son the divine Wiswakarma, go down to Yawadipa, make a house
to be imitated by humans, and hence your name will be ‘carpenter’ [You should be
imitated by people in making a house, you will be called ‘carpenter’].

As for you, divine I§wara, go down to Yawadipa, teach people about the word,
so that they understand about language, in particular the teaching of the ten kinds
of good conduct and the five fields of learning. You shall be the teacher of village
heads, and so your name will be Gurudesa in Yawadipa.

And as for you, divine Wisnu, go down to Yawadipa, and everything that you
say should be obeyed by people, and they should imitate all that you do. You will
be the teacher of human beings, and will rule over the world, my son.

9. From Old Javanese winih, “seed”, or “seedling” (Z 2284).
10. Not clear how many generations removed.
11. Meaning unknown.
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And as for you, divine Mahadewa, go down to Yawadipa, become a goldsmith
and make the ornaments to be worn by people.

Lord Ciptagupta, you will make paintings, and will depict various artistic forms,
every form that can be imagined, using as means your thumbs (mpu tangan), and so
your name will be Mpu Ciptangkara when you paint”.

Such were the instructions of Lord Guru to all the gods; they descended to
Yawadipa. The god Brahma became a smith and made use of the five elements,
namely: earth, water, brightness, wind and sky. The earth served as his anvil, water as
his tongs, brightness as his fire, the wind as his bellows and the sky as his hammer.
This is the reason that there is a mountain called Brahma now, as a result of the god
Brahma forging iron there in former times, it is told, up to the present time. Hammer
and anvil are as big as a fal palm and the tongs as big as a pucang palm, the god
Bayu emerges from a cave, the god Agni is there day and night, as this is a result
of the god Brahma forging iron, the story goes.!?

Lord Wiswakarma descended as a carpenter and made a house, [and people
imitated him when making houses], they also made houses. There is a village by
the name of Médang-kamulan now, the origin (miila) of people setting up houses in
former times, the story goes.

The Lord I$wara descended and taught beneficial words, in particular about
the ten kinds of good conduct and the five fields of learning. He bore the title of
Gurudesa there.

Suddenly Lord Wisnu descended with Lady Sri, as rulers from the sky. 4 means
“is not”, wa means ‘“high”, and hyang means Lord, and so Rahyang Kandyawan was
the name of Lord Wisnu. Sang Kanyawan was the name of Lady Sri at the court of
Médang-gana, as this was the origin of the kingdom, it is told, in former times, as
she taught the people, and they knew how to spin and weave, to wear a loin-cloth,
a lower garment and a scarf.

Lord Mahadewa descended and became a goldsmith, and Lord Ciptagupta
descended and painted.

Let us tell of the divine Kandyawan, who had five sons. The eldest was Mangukuhan,
Sandang-garbha the second, Katung-malaras the middle one, Karung-kalah the second
youngest, and Wrtti-kandayun the youngest. Suddenly the vehicles of Lady Sri arrived,
birds four in number, namely: a turtle dove, a wood dove, a red dove and a black
dove. The five sons hunted them, pursued them, and they alighted on a warwang tree,

12. The gods Bayu and Agni represent the elements of wind and fire respectively.
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and Wrtti-kandayun hit them with a sling. The crops of the birds fell: the turtle dove
contained white seed, the black dove contained black seed, the red dove contained
red seed, and the wood dove contained yellow seed, spreading a fragrant perfume.
The five sons were delighted and bit [the seed] till it was gone. This is why there
is no yellow seed, even until now, as the five sons bit it all. Mangukuhan nurtured
the seeds, white, [red] and black, and these became rice, even until today. But he
buried the seed with a yellow peel and it turned into turmeric, so the seeds of four
colours were complete, and have been so until today.

Let us tell how Lord Mahakarana established order in Yawadipa, in order to leave
behind sacred lines [tantu hyang], and these were arranged over the earth, stretching
without breaking, extending without being wiped out, such was the procedure. However,
the island of Java in the past was unsteady, constantly moving up and down, as there
was nothing to hold it down. For this reason Lord Mahakarana looked for a means
of making it firm, in the past, future and present. Immediately Lord Guru performed
yoga, and the deity stood facing east; he churned the water'® and it turned into foam
and turned into mountains. The reason there is a mountain Hyang even till now is the
yoga of Lord Guru, as the story goes, in former times; and the earth at the Lord’s
feet turned into the mountain Limohan.

At the same time the island of Java was not steady, but was always moving
up and down. Then Lord Parameswara gave orders to the gods to finish putting the
world in order and to return home, each to his own heaven. They all returned, and
each left behind his yoga-child in order to take his place in all the doings of men.

Let us speak of the holy Kandyawan; he then left his five sons behind in order
to replace him as king. But not a single one was willing. Finally he devised a draw
of lots of alang-alang grass: the one who drew the wrapped one, he would replace
him as king. The four of them drew one, but did not draw the wrapped one. Finally
it came to Wrtti-kandayun, and he drew the wrapped one. Wrtti-kandayun was made
king. Mangukuhan followed the career of a farmer, the source of what the king eats.
Sandang-garbha followed the career of a trader, the source of the king’s money.
Katung-malaras followed the career of a tapper, the source of the king’s palm wine.
Karung-kalah followed the career of a butcher, the source of the king’s meat. As
King Wrtti-kandayun replaced his father. Lord Wisnu returned home from where he
was together with Lady Sii. The people increased more and more.

13. The text has faya; read toya?
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Let us speak of the host of gods paying homage to Lord Guru; all the gods,
the sages, celestial women, widyadara (fairies) and gandarwa (heavenly musicians)
gathered the dust of the feet of Lord Mahakarana. When they had made an obeisance,
they sat down in orderly lines, attending on Lord Guru [who said:]

“Oh all you gods, sages, heavenly beings, widyadara and gandarwa, go head for
Jambudipa, all my sons, and move the holy Mahameru. Bring it to the island of Java
[to serve as a weight], so that the island of Java will be firm and cease swaying,
when the holy Mandaragiri has come here. Off you go, all my sons!”

Such were the words of the Lord to all the gods, the sages, heavenly beings,
widyddara and gandarwa. They all agreed and took leave to set off and go to
Jambudipa, in order to work on the holy Mandaragiri together. They arrived at the
mountain of Jambudipa, which was great and tall, reaching as far as the sky, one
hundred thousand yojana' in height. The reason the distance between sky and earth
was one hundred thousand yojana, was because formerly the holy Mahameru was
one hundred thousand yojana high. But when it was moved to the island of Java,
half of it was left behind in Jambudipa. So now the reason the holy Mahameru is
only half the height of the sky is that it is the base of the holy Mahameru, and its
peak has been moved to Java.

All the gods set to work on it together. Lord Wisnu turned into a serpent of
limitless size and length, and he served as the cord for turning the holy Mahameru.
The god Brahma turned into the king of turtles, of limitless size, and served as the
foundation for turning the holy Mahameru. The serpent wrapped itself around the
holy Mahameru, and together they all set to tearing out the holy Mahameru. There
emerged a supernatural light as well as thunder and gusts of wind. Suddenly all the
gods picked it up together, and the host of sages and divine beings uttered blessings
and cheers. Lord Bayu took the lead and placed it on the back of the turtle king,
the holy Mandaragiri was turned by all the gods, and shouting “hurray” they carried
the holy Mahameru away.

Now the people of Jambudipa saw the holy Mahameru moving along, but
the gods were invisible to them. This is why they raised their voices, and all the
brahmans praised the holy Mandaragiri: “quick, off you go!”
of all the brahmans.

such was the praise

Let us speak of all the gods: they were fatigued with turning the holy Mandaragiri,
and each thirsted for water. There was water emerging from the holy Mahameru,

14. 1 yojana measures somewhere between 8 and 15 km in length, depending on the source consulted
(cf. Z 2365).
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called the poison Kalakiita. This served as the exudation of the mountain. Because
of their exhaustion all the gods drank the poisonous Kalakiita water. Then all the
gods died because of the power of the water called the Kalakiita poison. Lord
Parame$wara saw this [and said:]

“Hey, all you gods have died! What is indeed the cause of your deaths? Hey,
the mountain is dripping wet, perhaps you have drunk it, and this is why you have
all died. Come, let me drink it!”

He drank the Kalakiita water, and the Lord’s neck became black, looking like
a birthmark. For this reason Lord Guru is called Lord Nilakanta, because his neck
is black like a birthmark. Lord Guru said:

“Hey, you are indeed very powerful. I am suffering pain because of this”.

He looked closely at the Kalakiita poison, and it turned into the water of life
Siwamba. This was used to fill the holy Kamandalu, and served as water for sprinkling
on all the gods. Quick! The holy water of life Siwamba bathed all the gods, and they
came to life, with the four Guardians of the World, the widyddara and gandarwa,
and all the gods paid homage to Lord Guru. Quickly Lord Parames$wara said:

“Come, turn the holy Mandaragiri once more, and let it come to the island of
Java. Come on, my boys!”

Thus spoke the Lord to all the gods. They agreed. He was assisted by all the
detya, danawa and raksasa in restoring all the gods. They turned the holy Mandaragiri,
and in a moment it arrived on the island of Java at the western tip. Suddenly the
holy Mahameru stopped, and the gods’ footprints were smooth and shining.”” For
this reason the holy Mahameru is called Mount Kelasa, as the gods’ footprints were
shining.

Oops! The west was low, and the east of the island of Java was high. Then the
holy Mahameru was torn off and moved to the east. Its base stayed behind in the
west; the reason there is a mountain called Kelasa now, is that it was the stump of
the holy Mahameru at one time, the story goes. Its peak was moved to the east, and
was turned in a joint effort by all the gods. The holy Mahameru crumbled and fell.
Now the first piece of the earth to fall turned into Mount Katong; the second piece
of earth that fell turned into Mount Wilis; the third piece of earth that fell turned
into Mount Kampud; the fourth piece of earth that fell turned into Mount Kawi; the
fifth piece of earth that fell turned into Mount Arjuna; and the sixth piece of earth
that fell turned into Mount Kumukus.

15. Text makelah-kelah (Z 859, this place only), meaning uncertain.
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The lower side was missing a piece because of the crumbling of the holy
Mahameru, and so it stood slanting toward the north, [its peak was broken and moved].
Then all the gods set the peak of the holy Mahameru upright. “Ah, pure and holy
(pawitra)”, said all the gods; and so now the peak of the holy Mahameru is called
Pawitra, the old tale goes. However, the holy Mahameru was still not steady, and
finally came to rest against Mount Brahma, as plainly the holy Mahameru would have
collapsed if it did not lean against Mount Brahma, as it was missing a piece on the
lower side. Because of the fact that it had the support of Mount Brahma, suddenly
the holy Mandaragiri stood firmly. This is the reason that the island of Java ceased
moving up and down, and was seated firmly (nisada apageh). And this is the reason
that the holy Mahameru is called Mount Nisada.

Then Lord Parame$wara gave orders to all the gods to worship the holy Mandaragiri,
so that they could make use of its contents. Then the Trinity of Lords were given the
grant of a mount: a white bull served as the mount of Lord I$wara; a white swan
served as the mount of Lord Brahma; and a white garuda served as the mount of
Lord Wisnu. When the Trinity of Lords had been given the grant of a mount, all the
gods assembled in order to worship the holy Mahameru, king of mountains. This is
now their nature, way of acting (bhawa).

There was a jewelled pot, by the name of the holy Kamandalu, containing the
holy water of life Siwamba, serving as the substance'® of the holy Mandaragiri. This
was then worshipped by all the gods. When they had finished doing this, they took
the contents of the holy Mahameru, in the form of rubies, bezoars and diamonds;
these they offered to Lord Parameswara. They took no notice of the holy Kamandalu.
Off went all the gods, and the holy jewelled pot was left behind.

There were demons two in number, by the name of Ratmaja and Ratmaji. They
went on a pleasure trip to the holy Mandaragiri, wanting to pick up some gold,
rubies, bezoars and diamonds, so they thought. But they did not get any gold, rubies,
bezoars or diamonds; they found the holy Kamandalu. They picked it up and took
it away (wiring),"” thinking they would use it as a toy; they did not know what it
was used for. [It looked truly glittering], and so they named the holy Kamandalu
“Kétek-méléng”. Off went Ratmaja and Ratmaji.

Let us speak of all the gods, who came to pay homage to Lord Guru. The
Lord said:

16. For hiji or iji, see wiji (Z 2270).
17. Meaning unclear.
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“Oh my sons all the gods, where is the essence of the holy Mahameru? [What
have you done with it?] You have offered the gold, rubies, bezoars and diamonds,
but where is the jewelled pot, the holy Kamandalu, which contains the water of life,
Siwamba, which serves as the life of all the gods?”

This is what Lord Mahakarana said. But none of the gods knew who had seized
the holy Kamandalu: in particular the sages Narada, Kapila, Ketu, Tumburu, [Sapaka
and Wiswakarma], no one knew who had taken the holy Kamandalu. The four World
Guardians Indra, Yama, Baruna and Kowera, and the host of sages, celestial beings,
widyadara and gandarwa, did not know. All the gods were in a quandary, and finally
questioned the gods Raditya (Sun) and Wulan (Moon). Raditya and Wulan said:

“There were demons, two in number, by the names of Ratmaja and Ratmaji.
They seized the holy Kamandalu”.

Such were the words of the gods Raditya and Wulan. Now Lords Brahma and
Wisnu went to where Ratmaja and Ratmaji were. Quick! They reached the demons.
Ratmaja and Ratmaji said:

“Oh, it is most unusual for the gods to come here. What is your lordships’
intention?”

The gods Brahma and Wisnu said:

“Our intention in coming is [to ask]: What did you get from the Mandaragiri?”
The demons replied:

“Your lordships’ servants did not find gold, rubies, bezoars or diamonds. What
we got was Kétek-méléng”.

The gods answered:

“What is this thing called Ké&te€k-méléng? [What does it look like?]”

They showed them the jewelled pot. Then the gods asked for it, but the demons did
not give it. They offered to buy it with gold and jewels, but the demons would not
give it. Finally the demons asked:

“What kind of thing is the jewelled pot?”

The gods said:

“The jewelled pot is called the holy Kamandalu, and it contains the true nectar

Siwamba, which serves as the life of the gods”.
Quickly the demons grasped the jewelled pot, then put it away carefully and hid it.
Now the gods Brahma and Wisnu were overcome with shame. From their understanding
of what action to take, they adopted the appearance of beautiful women; now they
were acting the part of these. They came to where Ratmaja and Ratmaji were and
asked for the jewelled pot, and addressed them with seductive words. The demons
were excited to see the beautiful women; and then they gave them the jewelled pot.
Lord Wisnu took firm hold of it. Quickly the gods Brahma and Wisnu ran away with
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it. Ratmaja and Ratmaji pursued them, but could not catch up with [the gods Brahma
and Wisnu], as their speed was limitless. Ratmaja and Ratmaji were put to shame.
Let us speak of all the gods who were in attendance on Lord Parame$wara. Then
they drank the true nectar Siwamba, the fruit of which is not to be affected by age
and death; the leaves of the wandira'® served as their drinking cups there. There
was a demon by the name of Rahu [his nature was to take on the appearance of the
gods], who mixed with the gods when drinking the true nectar Siwamba; he used
the leaf of the awar-awar as his drinking cup. The holy Sun and Moon caught sight
of him and called out to the demon drinking the true nectar Siwamba. Lord Wisnu
threw his discus [at the demon]. [His neck was cut off] and his trunk died; the nectar
was only held in his mouth and had not yet entered his body. For this reason Rahu’s
head is alive. The holy Sun and Moon became the objects of his anger, and Rahu
has been a source of doubt and trouble to the holy Sun and Moon, even until now.
When the gods had finished drinking the true nectar Siwamba, Lord Siwa promptly
performed yoga: the mountain Weélahulu appeared. Lord ISwara performed yoga, and
Mount Safijaya appeared. Lord Brahma performed yoga, and Mount Walangbangan
appeared. Lord Wisnu performed yoga, and Mount Pamrihan appeared. From the time
of the death of the boar Damalung it was called Mount Mawulusan, such is the story.

I

Let us tell of Lord Jagatpramana, who formed the intention to withdraw from the
world; for this reason there exists now the abode of ascetics Bulon, the first time
that the Lord made a hermitage, according to the old story. The second time was
at Kupang, the third time at Huluwanwa, and the fourth time at Pacira. There was
a fierce serpent that wished to defeat the Lord. He hit it with his chopper; it died
and grew up with leaves and flowers. So then it was named “nagasari”’, and hence
Pacira was the first place where there were nagasari flowers. There was a chopper”
left behind in the tree, and this turned into an animal called a lutung (black or grey
long-tailed monkey), so the story goes.

The Lord proceeded from Pacira in a westerly direction to Masin. He practised
asceticism together with Lady Uma, building up goodness. Hence there are manguyu;
they were followed in the way of the Manguyu order, creating an example to be

18. That is, the waringin, Ficus indica.
19. Text: tusici, variant tuddi. Meaning unknown, not listed in Z.
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followed in the world. Lord Guru wished to have a handsome son; a son of the Lady
was born. He was named the divine Kamadewa, and was more handsome than any
of the gods. His wife was named Lady Smari. It happened that he was recalcitrant
in eating; the Lady was grieved, and hurled the rice and buried it, and it grew up
with long extended shoots. Hence there is what is called gadung; once it was rice,
the story goes.

Ileru is a place of Lord Guru; Lady Uma with Lady Smart went away and stayed
in the gardens of Wanisari. Since then Wanisari has been a place of Lady Uma, and
even up to now it is an established holy site (fantu) of Lady Uma.

Lord Guru left Mas$in, and the god Kamadewa and Lady Smart stayed behind on
Mount Kelasa. Now Lord Guru came to the Mahameru with Lady Parameswari, and
they both performed austerities. Lady Uma displayed (umintonakén) her nature, and
after that the hermitage of Lady Uma was on Mount Pinton, separated by a gully
from the hermitage of Lord Guru. Lady Uma arrived at Lord Guru’s hermitage, and
she stumbled on a sharp piece of wood like an iron spur (zaji), and so the hermitage
of Lord Guru came to be called Kayutaji. The Lady’s foot was bleeding, and she
wailed; her wailing turned into paricasilah,’® her tears turned into the shoots?! of
bamboo, and her snot turned into the fungus of the padali (tree).

Lord Guru left Kayutaji, and changing into** the lake was his conduct (bhawa),
hence the hermitage of Lord Guru was called Ranubhawa. Lady Parames$war1 followed
him, and the blood from the Lady’s foot kept on spreading,” and hence Lady Uma’s
hermitage was called Kabyang. The Lady was in high spirits and adorned herself.
Lord Guru saw the beauty of the Lady. Lord Parame§wara approached Lady Uma;
they were joined, and Lady Uma conceived in her womb. He** left the hermitage
and finally led the life of a manguyu; his place was in Pamanguyon-agung. He ate
yams and taro; hence the Lord became a lémbu-guntung,” and was given the name
Amanguyu-guntung.

20. A certain plant? (Z 1267, this place only).

21. Text as printed: ktak (Z 855, this place only); Pigeaud translates “shoot”, but cf. Modern Javanese
(bung)katek, (Pig.) “shoot from the stem (of sugar cane, bamboo)”. It is not clear why the padali tree
should be associated with fungus.

22. Text: atma, read atémah?

23. Text: mabyang-byangan (Z 284, this place only; to disperse, drip down?).

24. Gender not entirely clear.

25. A category of religious persons, see Z 556, and note in Pigeaud, p. 223.



20 Part one — Tantu Panggélaran, translation by Stuart Robson

The Lady’s children were born, both male. Lord Guru said: “Formerly my
followers®® went to you, Lady, and so my sons will be called Gana and Kumara”.
Lady Uma was washing her menstrual cloths of barusijing®’ in the stream of the holy
Ranupuhan; hence it is now called Dingding. Her menstrual cloths were in rags,?
and she abandoned them; they were surrounded by a cloud of loudly buzzing flies.
They turned into a plant with leaves and vines, which was then named the furuk-
umung (“buzzing-vulva”).?

Let us speak of the god Kamadewa and Lady Smari, who went to Mount Kelasa.
The god Kamadewa wished to have intercourse with Lady Smari, but was afraid that
Lord Guru would be angry with him. Lady Smar1 divided her body in half; and so
Lady Ratih became wife to the god Kamadewa. Lady Ratih was incarnated in the
deified ancestor (hyangta)*® of Kandayun, and turned into Turuk-manis; [Kamadewa
was born and turned into Wéngan, who became the husband of Turuk-manis]. For
this reason Pinalesawi’' became the wife of Katiha; likewise Kuli-kuli in the land of
Médang-gana was the wife of Wawu-langit in the land of Mé&dang-gana.

Let us speak of Lord Guru and Lady Uma, who were in Pamanguyon-agung
and had as sons Gana and Kumara. Finally Lady Uma went in search of the elder
brother of Gana and Kumara; she went down to the plain®* and carried petals and
flowers with her. Lord Guru stayed behind to tend Gana and Kumara, and they were
happy and enjoyed themselves. It is told that Lady Uma went begging alms.* Lady
Uma was ashamed, and finally scattered the petals and flowers. Quick! Lady Uma
returned home, and was greeted by Gana and Kumara. Suddenly she had a desire
to eat; Lady Uma took salted food,** and mixed her rice with coconut fibre.

Let us tell of Lord Parame$wara, who left Lady Uma and Gana and Kumara. He
had the plan to withdraw, and dwell on the mountain ridges (géger); so the name of
Lord Guru’s hermitage was Gégér-katyagan. Now Lady Uma set up house with Gana

26. Text: gana (Z 484, a follower of Siwa).

27. Meaning unknown, this place only (Z 219-220).

28. Text: amoh, but perhaps read mabo “smelly” (Z 248)?

29. In Modern Javanese the word furuk is crude for “female genitals”; not listed in Z.

30. hyangta is probably the same as rahyangta, which is listed under hyang (Z 661).

31. Apparently a personal name, compare Noorduyn (1962, pp. 424-25) on the opening passage of the
Carita Parahyangan.

32. Text: ratha-ratha, probably to be read rata-rata, a level place, plain (Z 1519).

33. Text: manangsi-nangsi; probably from tangsi = tasi (cf. note 187 below).

34. Text: apoyah (Z 1376, “to eat” or “to talk”? this place only); any connection with uyah “salt”?
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and Kumara; she considered them both as her husband, and for this reason Gana and
Kumara are the deities of the nun’s girdle; a great sin is incurred by those who follow
the way of life of a nun if they marry into a lower generation,>® because of what
Lady Uma once did, the story goes. Gana followed Lord Guru; Lord Guru went off,
and Gana was left behind in Gégér-katyagan. Lord Guru was penetrating (tumandes)
in his thinking, and so Lord Guru’s hermitage was called Tandé&s.

Let us speak of Lady Uma, who left Pamanguyon-agung, and made a hermitage.
“I am the jewel (manik) of the hills”, she thought, and so Lady Uma’s hermitage was
called Mount Manik. Her style*® was a crown, called Makuta. She wore a basahan®
like the manner of the gods, and so the Lady’s name was Kaki-dewata, even until now.

Now Kumara followed Lord Guru, and was run off his feet.*® “Hey, now I realize
what it’s really like to follow the Lord”, he said. Then he was called Katu-katu.
This is why Kumara is the deity of the katu-katu,® and great is the sin incurred by
those who follow the way of life of the katu-katu, if they marry a wife in a lower
generation, because of what Lord Guru did, the story goes.* Kumara was thirsty
for milk, and went home to suckle with Lady Uma; when he had had enough, he
returned to Lord Guru. He became thirsty again and was determined to go to the
Lady, but Lady Uma saw Kumara coming, and went into hiding. Kumara noticed and
followed the Lady, who turned into the kalpataru.' He squeezed the Lady’s breasts,
and then Kumara saw that the kalpataru was moist, and this he sucked up. It tasted
like the Lady’s milk, and finally Kumara understood that the tree was what Lady
Uma had turned into. He finally addressed the tree with gentle words:

“I saw juice when I found the breast of mother as before”. This is why there
is what is called the ano (aren-palm) now; duk is the name of its fibre, and dangu
is the name of its flower stalk.

This is what Kumara said. Off went Lady Uma, heading in a westerly direction.
Kumara followed her, caught up with her, and looked at her closely;* this is why there

35. Text: katurun alaki; translation a guess.

36. Text: bhawa; Pigeaud translates “ornaat”.

37. Lower garment, kampuh, wastra (Z 221).

38. Text: kaputangpati, manuscript B kapuntang-panting; the translation is based on Modern Javanese
kepontang-panting and Indonesian terpontang-panting, to be “flat out”.

39. Perhaps the name of a tree, Z 823.

40. The intention of this passage is not clear.

41. The “wishing tree”, or “tree of plenty” (Z 778).

42. Text: pinipilan; see Z 1365.
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is a mountain called Pilan. Kumara felt offended, and went to perform austerities on
the mountain called Tawungan now, the former hermitage of Kumara, the story goes.

The god Gana came to Lady Uma, and it came about that he was of the very
same appearance as Kumara; this is why Gana is green (ijo), and so Mount [jo is the
name of Lady Uma’s mountain. Gana was offended, and went to perform austerities;
this is why there is now a mountain called Wija, formerly the hermitage of the god
Gana, the story goes.®

The Lord Guru granted Gana the (power of) mandi swara (“magically powerful
voice”), and everything he said turned out to be true. The gods Brahma and Wisnu
were doubtful when they saw Gana’s special power; for this reason they decided to
set a riddle. The god Wisnu came before Gana [and Gana said:]

“What is your business, divine Wisnu?”

[The god Wisnu spoke, saying:]

“Guess the answer to my riddle, Gana”.

“What is your riddle, divine Wisnu?”

“What can be considered a fault of mine?”

“Ah, brahmahatya will serve as your fault”.

“What does brahmahatya mean?”

“You keep killing your fellow gods”.*

“No, I have never killed my fellow gods”.

“Ah, you do kill your fellow gods—what if you do that sort of thing some time
in the future (kumeélem)?”%

Off went Lord Kesawa, and the god Brahma came to set a riddle. The god
Brahma once had five heads; he hid the one in the centre, and four of his heads
were visible. This was now his way of behaving (bhawa). Off he went and came
to where the god Gana was.

“What is your business, divine Brahma?”

Lord Pawaka replied:

“Guess how many heads I have, Gana”.

“What will happen if I guess how many heads you have?”

“I will pay homage to you. And if you don’t guess it, I will eat you, Gana.
[Come on, how many heads do you think I have, Gana?]”

“You have four heads, divine Brahma”.

43. The intention of this passage is not entirely clear.
44. In fact “brahman-murderer” (Z 255); the TP has a somewhat different interpretation here.
45. A guess, based on the variant helem-hélem.
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“Ha, I'll kill you, Gana, as I have five heads, Gana”.

Lord Parame$wara was watching [and said:] “Oh dear, my son will be killed
by Lord Brahma in a minute”. For this reason Lord Guru cut off the god Brahma’s
middle head with his left hand. Now the god Brahma served as the right hand, and
the god Wisnu was the left; for this reason he ordered the god Wisnu to seize the
god Brahma’s head. It turned out that the god Gana was proven right* regarding the
god Wisnu, that he was a brahmahatya (god-murderer).

Let us tell of the words of the god Brahma with the god Gana:

“Four is the number of your heads, divine Brahma”.

Oh no, five is the number of my heads, Gana.

[Such were the god Brahma’s words.]

“Ah, I'll kill you, Gana”.

This is what the god Brahma said; he was intending to bring his head out, when
suddenly it was cut off by the Lord [and his blood spurted out]. Lord Brahma was
furious; for this reason he performed yoga over the blood, and it turned into great
evil beings and demons, one hundred and eight in number, and he ordered these to
kill Gana. [The god Gana ran away] and made an obeisance to Lord Guru, and Lord
Parame$wara took him by the hand [and said:]

“Oh, I took away this Rajapati’s head; you would already be dead if I had not
taken away the head of the god Brahma, as I sliced off*’ his middle head, and so
you could see [only] four”.

“Rajapati is furious now, my lord. And so he has made evil beings and demons
one hundred and eight in number, which desire to kill your son now, my Lord, [and
this] is why*® your son is paying homage at your feet”.

“Oh, do not be anxious, my son Gana. If the god Brahma creates demons, I
shall create gods”.

Quickly he performed yoga over his five fingernails; when he had done this,
they turned into five deities, named Kus$ika, Garga, Metri, Kurusya and Pratafjala
[such was their number]. He gave them orders to combat the demons; the five deities
agreed. We need not speak of the battle of the five deities with the demons.

Let us speak of the god Brahma’s head; he cast it into the sea [the sea became
dry]; laid it in the sky [the sky was scorched as if roasted]; he laid it on the earth,
and it went straight through to the underworld. It fell on the head of the divine

46. Text: kapacupi; not in Z, but cf. Modern Javanese (Pig.) under cup and encup, “to guess (a riddle)”.
47. Text: den tétaken; a word tétak not listed in Z, but c¢f. Modern Javanese, “circumcise”.
48. Text: don; see Z 413.
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Anantabhoga, the serpent who serves as the foundation of the earth; his body was
set in motion, and so the Lady Prthiwi (Earth) quaked and the holy Mahameru
shook. Because of the power of the earthquake Lord Guru was afraid that the holy
Mahameru would collapse; then he took the god Brahma’s head out of the depths of
the underworld.

Let us speak of the great demons, already defeated and fearful of the five deities;
for this reason the five deities came before Lord Guru [and asked for instruction].
The Lord did not permit Lady Uma to listen to the instruction; he then sent her
far away, and ordered her to look for the milk of a virgin black cow. Lady Uma
agreed, and off she went. The teaching of the five deities from Lord Guru went
smoothly.

Now the Lord fixed his gaze on the god Brahma’s head, and finally buried it
on Mount Kampud; for this reason Mount Sambadagni was in the end a name of
Mount Kampud. The god Brahma’s head finally began to grow, and that is why there
is now what is called the nyu (coconut palm), that the head [of the god Brahma
turned into], the old story goes.

Let us tell of Lady Uma, who wandered in the realms of heaven, searching
for the milk of a virgin black cow; she went as far as the seven underworlds, but
did not find the milk of a virgin black cow. She wandered into the middle realm,
and it happened that she stumbled on a rock. Her left big toe was split open, and
for this reason she walked with a stick. Lord Guru tempted her and tested Lady
Uma’s fidelity; for this reason Lord Guru turned into Kumara-gohphala, a herds-boy
of measureless handsomeness. [The white bull his mount] he allowed to become a
virgin black cow, and this he tended. So this was his mode of action (bhawa). It
happened that Lady Uma came across Kumara-gohphala while he was milking the
milk of the virgin black cow. Lady Uma said:

“Hey, herds-boy, let me ask for some milk from you!”

“I will not give it”.

“Ha, you won’t give it; well, let me buy it with gold and jewels”.

“Ha, I will not give it. What use would gold and jewels be to me?”

This is what they said. Finally Kumara-gohphala asked her to have sex with him;
Lady Uma was bewildered, and this is the form that her faithfulness took; so there
is a mountain called Winihatya.* Lady Uma was longing for®® the milk of a virgin

49. The variant of B is winih satya and of D and E winasatya.
50. Text: matnge, which looks like a typo for maten (Z 1987 under tén); Pigeaud translates “haakte naar”
(longed for).
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black cow, and for this reason she agreed to have sex with Kumara-gohphala. She
was even so°' faithful to Lord Guru; when they had intercourse they were not joined
in the private parts, but in the thighs, which she pressed together® to appear like
private parts. Quickly they had intercourse (asanggama), and for this reason there
is a mountain called Pasanggaman today. However, the union of the Lord and Lady
turned into the precious stone> Cintamani [having intercourse with the thighs] and so
“kasamputa’* would be the name of Cintamani. The sémbung> was made their pillow,
the apa-apa®® was made their mat, and that left Cintamani, used as their bolster;’
for this reason there is a mountain called Gulingandara now. His semen was spilt on
the ground, and Lady Uma covered it over, and it turned into Mount Marapi. The
split in the Lady’s big toe was filled with the semen sprinkled by the Lord; for this
reason the Lady’s toe became swollen.

He gave Lady Uma some milk from the virgin black cow. Off flew Kumara-
gohphala and turned back into Lord Guru; and the bull also flew away, and was
cursed by Lady Uma to fall to earth and be unable to get away. For this reason
there is a mountain called Itip-ing-lémbu now. He accepted Lady Uma’s curse, and
she ordered him to perform austerities. The bull did this, and for this reason there
is now a mountain called Kédyangga.

The milk that he poured out became a spring in the rock.

Let us tell of Lady Uma: her left big toe swelled up; it caused her trouble, she
rubbed it, and there emerged blood, slime, and amniotic fluid. She rubbed it again,
and there emerged three infants, and there emerged their afterbirth. For this reason
Lady Uma was angry, quickly took hold of the weapons of the gods, and these were
her state (bhawa), it was her intention®® to crush the children with them. Quickly
the three boys paid homage to the Lady Parame$warT; they said:

51. Text: matapi, probably a typo for tamapi; Pigeaud translates “toch” (even so).

52. Text: dinengkulaken (Z 389, this place only; but Pigeaud translates “bent”, perhaps thinking of Modern
Javanese dengkul, “knee”).

53. Text: komara; probably komala is meant.

54. Is there any connection with saput, “cover”?

55. A particular plant, Conyza balsamifera, according to Z 1734. Many varieties, see De Clercq, no. 464.

56. Text: papa, probably the apa-apa (not listed in Z; De Clercq, no. 1552, Flemingia congesta, the dried
leaves good for filling pillows).

57. Text: kaguling-gulingan; this form not in Z 551-2.

58. Text: parya, clearly praya, “intention”, is meant.
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“What should we do if we are to be killed by Parame$wari? Let us be acknowledged®’
as your sons, madam”.

This is what the three boys said. Immediately Lady Uma’s anger abated, and
so finally the three boys were recognized:

“Oh my three sons, you emerged from my left big toe, and so the name of you
three is Mpu Kuna. Now as for you, eldest, let me ordain® you; I shall rub your hair
with oil;*" and so your name is Kumara-gimbal,®* and now you are called a wiku Rsi-
angarémban. Let this be the gift I bestow on you: the weapon the holy Trikurungan.
[Take good care of my gift].

Now as for you, middle one, let me initiate you: come, wear on your head my
pubic hair, and then your name will be Kumara-siddi. Serve the god Gana, and so
you will be called wiku Sewa® in the world. Instruct mankind in the knowledge® of
letters, and you will be ‘hastapadasari’® in the world. Bhuja is a name for ‘hand’,
angga is a name for ‘body’, and so your name will be Mpu Bhujangga. Come, let my
gift to you be: what is called the weapon the holy Mrsa. Take good care of my gift.

Now as for you, youngest son, let me initiate you now: your name is Kumara-
raray. Look upon my private parts when you concentrate; your name in the world
is wiku Bodda, become a visible form® of Lord Buddha in future. So is a name for
‘hyang’ (divine), gata means ‘rém’;%” so you will be called Sogata in the world. Here,
this is my gift to you: what is called the weapon the divine Guduha. Take good care
of my gift.

And another boy, why are you looking for me?®® Where do you come from?”

“By your leave, Lady, let your son be established, madam. Your child is what
became of the boys’ amniotic fluid”.

59. Text: prasidanen, variant B prasidakeén; see Z 1404, “to recognize as real, acknowledge as being
indeed ...” for this place.

60. Text: sangaskara (Z 1659); we could also translate “initiate”.

61. Text: dak rarapusane; Z 1510, from Pigeaud on the basis of Sasak = boreh; or to tie up? But rapus is
not the same as apus.

62. The meaning of gimbal is “unkempt and sticking together (hair)” (Z 526).

63. Saiwa is probably intended.

64. Text: wijjana, but wijiiana is meant (Z 2272).

65. Meaning unknown.

66. Text: paminda; note that this is an imperative with prefix pa-. The base-word is pinda 11 (Z 1358-9).

67. Perhaps to be linked with arem, “quiet” (Z 124).

68. Text: manglabét; Z 949, “to look for, visit™; only this and one other place in Sri Tafijung.
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“Come, let me establish you. Perform austerities by the side of the road. Once
you went in search of me, and so your name will be ‘tabe-habér’.® Here is my gift
to you: the weapon called the holy Gora. Take good care of my gift.

Another child, why are you paying homage to me? Are you male or female?”

“By your leave, let your child be established, madam. Your child is what became
of the boys’ afterbirth, madam”.

“Come, let me establish you. You must go around in the world; you must be a
performer [let your condition (bhawa) be like mine and your father’s formerly], such
will be your condition as a girl.

[And you boy child] let your condition be like your father when he tempted
me; as sash you must wear a dadung (thick cord of vines), wear as bangle a hada
pinulir (twisted midrib of leaf); and so your name in the world will be ‘abandagina
anggoda’. Such are my instructions to you.

Hey, animal, why are you paying homage to me?”

“By your leave, Lady, my name is the animal /ufung (long-tailed monkey). Let
your child be established”.

“Come, let me establish you. [Here, the weapon called Gada;] you must wear
as dodot (lower garment) a widak;”® you must tell stories about the world, protect
and praise the king; and so your name in the world will be widu.”' These are my
instructions to you”.

Let us speak of Cintamani, who was tended and nurtured by the gods. He (she?)
asked about his mother and father, and the gods told him that he was a child of Lord
Guru, with Lady Uma as mother. For this reason Cintamani [went off] and came to
Lord Parameswara. Lord Guru did not acknowledge him as his child, and because
of the teasing’ by the Lord of Lady Uma she was ashamed to acknowledge him as

69. Perhaps to be read tabéh-abet. This should be connected with the words abét, pangabétan, mentioned
below, referring to “a community of religious persons” (Z 2), rather than tabeh, “beating/striking a
musical instrument” (Z 1892). The preceding lines are meant to “explain” the word in terms of either
sound or sense, as these people once manglabéet me (see note 68). Furthermore, the line above (text
p. 80, line 8) commands “Perform austerities by the side of the road”, perhaps intended to allude to
habet (Z 568), in particular meaning 3, angabet, a very old term for “to commit armed robbery”, indeed
occurring on the side of the road.

70. Z 2261, meaning unknown; but note that a ceremonial cloth known as bidak is still known in the region
of Lampung (South Sumatra).

71. Bard; actor.

72. Text: pambeda; see Z 238 under bheda, amongst other things “disuniting, sowing dissension”; Pigeaud
translates “verleiding” (seduction), this meaning not listed as such in Z.
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her son. Hence Cintamani began to weep, and swiftly descended to the earth. The
earth quaked, with thunder and gales; he caused a bright glow and supernatural signs
as a result of his pain at not being acknowledged as a son by the Lord and Lady.
Finally [the Lord felt pity], and so he finally received him and he was acknowledged
as a son by the Lord and the Lady.

Let us tell the tale of how Lord Parameswara continued the establishment of holy
places (tantu [prasistha]™) in Yawadipa. He founded the mandala, wore a jacket and
earrings, and was seated on a cushion™ and a couch. Then he created the dewaguru,
and filled all the hermitages, such as:” the katydagan, pangajaran, pangubwanan,
pa[malnguyon, pangabétan, gurudesa, angundahagi, angaréemban; he made all these.
All the gods assembled and worked together to create a house only from’ wood
without fail, perfect in every way (sarwasidda), and hence the mandala is now called
Sarwasidda. They promptly made a house, and all the gods parted, wanting to make
resting places; and so the mountain is now called Réré€ban, once the shelter of the
gods according to the story. The happiness of all the gods was plain to see, and so
the mandala is now called Sukawela. The Lord made offerings happily, and so there
is finally Sukayajfia. Guru was the original one to clear the site, and Sukayajna was
the first mandala to exist.

Many people wished to become a wiku (follow the religious life) and were
then ordained (sangaskara) by Lord Guru. The first he ordained was the reverend
Wrhaspati, the second the reverend Soma, the third the reverend Budda, the fourth
the reverend Siikra, the fifth the reverend Raditya, the sixth the reverend Sane$cara,
and the seventh the reverend Anggara.”” Such was the total number of Lord Guru’s
pupils at the time when he was in Sukayajiia.

We need not mention how long it was, when he wished to go eastwards, [his
intention] to come to the holy Mahameru. He then instructed Lord Wisnu to take
his place as dewaguru; but Lord Wisnu did not wish to. Lord Parame$wara urged
him strongly, and left the [parasol] earrings and jacket as a gift of the deity; finally
Lord Wisnu resigned himself. Off went Lord Guru, following the way of the hills;
he kept an eye on what the divine Wisnu was doing. The god Guru’s feet were only

73. The same as pratistha according to Z 1404.

74. Text: sufraJngga; probably the same as suraga 1 (Z 1862).
75. Text: kadyana; probably the same as kadyanggan (Z 763).
76. Text: sing, presumably from saking (cf. note 101).

77. These seven are the names of the days of the week.
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dimly visible, and so Mayana is a place of the god Guru; for this reason Sukayajiia
also follows the way of Mayana, the second of the mandala.

Let us tell how Lord Wisnu replaced the position of Lord Guru seated on the
cushion and couch, but he had no companions. There were people wanting to follow
the religious life, but he was unwilling to ordain them. Lord Guru saw this and then
came to where the god Wisnu was and spoke to him, saying:

“Hey, my son Wisnu, what is the point of having no pupils? Many people wish
to become a wiku, but I notice you have no companions.”® Ordain them, my son!”

The god Wisnu replied:

“Your lordship’s son is unwilling to ordain them; it is a nuisance to have too
many in the vicinity.” I prefer to do my observances by myself”.

Lord Guru said:

“How can human beings then pass on from the five forms of suffering (Z 1264)?
The aim of creating mandala is to provide a means of gaining release from the sins of
the forefathers.®® The result of people taking ordination and desiring to be a wiku is:
to perform fapa and rise®' to become deities (dewata), deities rise to the level of gods
(hyang), gods rise to become perfect sages (siddharsi), and perfect sages rise to become
Lords (bhatara). Apart from these there are also wiku whose observances take the
wrong path; the result of this is that they are incarnated in the world and become a
sovereign with power over the world, and fail to become a deity. The reason they fail
to be a deity and are a world-sovereign is that they were a wiku whose observances
went astray. For this reason, Wisnu, ordain them!”

Lord Wisnu replied sternly:

“Your Lordship’s son will first ordain people, provided there are people split in
half.®? Only then will I ordain them”.

“Oh, in that case you will ordain nobody, as there are no people who could be
called ‘cut in half’”.

Off went Lord Guru; for this reason he took the form of half a person [with
one arm, one leg, and an eye and a mouth on one side]. Quickly he arrived at where
the god Wisnu was [this was now his condition]. Lord Wisnu saw him and laughed:

78. The text has tan pamiswa; perhaps this is a typo for tan pamitra (found in variants).

79. Text: mantara; Pigeaud (p. 151) translates “met velen bij elkaar zijn” and comments that antara or
pantara here seems to have the meaning of “surroundings”. This meaning not in Z 84.

80. For a clarification of the word “sins” in this context, see Part 2, note 229.

81. Text: sumambaha, “to pay homage”, but in view of the following this is probably an error for sumengkaha
“rise, go up, ascend”.

82. Text: sasiwak, Z 1793, “(split in) one half”, this place only.
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“Ha ha ha, I imagined that a person split in half did not exist; [hey, so there is
a half person]. Well, what do you want coming here? I see that you are not whole;*
what is your business coming hither?”

“Oh my reverend sir, my aim in coming is a wish to become a wiku; 1 desire
to wear the state and marks of the Lord, sir”.

“Oh, [due to] the great punishment decreed by the Lord,’* I am not able to
withdraw from my word”.

Quick, when he had made the flower-offering (puspa), he worshipped as universal
teacher® Lord Wisnu; he did not wish to be denied.’® He wore a singhél (headdress),
the earrings and headband only;* having been ordained, he disappeared and flew away
again. The praises of all the gods rang out loudly (gumuruh), and for this reason
there is now a mandala called Guruh.

Let us speak of Lord Parame§wara: he left Masin® and headed east; Lady
Parameswari followed. He stopped at Mount Wilis. The Lord said:

“If you please, Lady, stay behind here and take a rest”.®

So then she was called Lady Kéba-kéba.

“I am going to go to the Mahameru; [when the decorations of the holy Mandaragiri
are in good order, I will call you later. Don’t come unless I call you!”

Such were the Lord’s instructions to the Lady. Off went Lord Guru and
approached the holy Mahameru; he made the mandala of Hahah, on the slope of
the holy Mahameru] on the southeast. When he had cleared the mandala of Hahah,
he made the mandala of Gérésik, on the eastern slope of the holy Mahameru. When
he had made the mandala of Gé&résik, he made a mandala on the southern slope [of
Mahameru]. Sinya sagiri (the whole mountain was empty), there was no one doing
tapa; and so the mandala was called Stinyasagiri.

Let us speak of Lord Wisnu in Sukayajiia; now when he already had many pupils,
he came to the hermitage of Lord I§wara, called Pangke$§wara. [Lord Wisnu said:]

“Replace me wearing the kurug,” holy ISwara; you will be dewaguru now”.

83. Text: sarosa; this will be equivalent to sarwasa, and may mean “complete, whole” (Z 1702); but then a
word tan (not) may have been omitted.

84. Text: gung ri danda; not very clear, Pigeaud says “possibly corrupt”.

85. Text: mamiswaguru, Z 2303, “to worship as universal teacher?” This place only.

86. Text: kapapasa, Z 1274 under papas, “go against, counter, oppose”.

87. Text: dawak, Z 379, “self, by oneself, alone, own”; unclear.

88. The reading of the variants is Masin, while Pigeaud’s text has Manis.

89. Text: pakéba-kéba, Z 833, this place only.

90. Text: kuruwa; P. 153 suggests kuruga, as kurug (Z 933) seems to be the same as kalambi (jacket).
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He handed over the parasol, earrings and jacket to Lord I$wara, and he replaced
him as dewaguru at Sukayajfia. Lord Wisnu stayed at Mayan[a], and followed the
way of the hills; Lord I§wara was Sukayajiia of the R&ban path.’!

There was a brahman from Jambudipa, called the holy Tékén-wuwung; he travelled
through the air, following the course of the holy Mahameru. He saw a white glowing
light: “That is a pure place of the deity”, he said. He stayed high above the holy
water flowing from Sukayajiia; the god I§wara saw him:*

“Fie, brahman” [said the god I$wara], “do not stay high above this place. This
water is unique,” you might possibly do something shameful,” and the water will be
defiled.” Look for another place, you are putting yourself too high”.

The brahman was firmly warned; but he just refused, went on being unashamed
in the same way, and signs of his improper character appeared. He was con-
temptuous of the pandita: he ate, threw garbage in the river,”® and defecated’’ in
the water:

“As if the pandita will know [he said] that I have relieved myself in the river”.

The brahman went home and sat by the fire; Lord I§wara saw him [and said:]

“Oh, that brahman is unashamed, his faeces will soon®® be carried downstream.
Hey, go back, water [and go to the reverend T&kén-wuwung’s yard!]”

[Immediately the water spread out and flowed uphill. The reverend Té&kén-
wuwung said:]

“Hey, the water is running into the yard, and my faeces and garbage,” that before
were carried away, now are in'® the yard. Hey, it’s very odd for water to flow up
and rise; this water is extraordinary, as the direction of the water is from'"' the valley.
The pandita is truly powerful!”

91. Unclear, perhaps hanéng is missing before Sukayajia.

92. Text: tuminggal, but the variant of B, tuminghal (see) is better.

93. Text: tunggal; unclear.

94. Text: rinangkusa; not as Z 1508, “to relieve oneself”, but cf. Pigeaud’s translation “ongegeneerd”
(unashamed). The form is an obvious error for nirangkusa, Z 1188, “lawless, unruly, wild, ill-mannered,
rude”.

95. Text: acépél; Z 322, “defiled”, this place only.

96. Text: swah; the variant of B, Iwah (river) is better.

97. The text has angising, “to shit”, in this context, not a euphemism at all.

98. Text: seéne; the variant of B, méne, is better.

99. Text: ising mangan tajang; Z 1901 under fajang says “faeces” (this place only), but this is already
covered by ising. For mangan Pigeaud suggests pangan.

100. Text: mungswing, but the variant of B, munggwing, is better.

101. Text: sing, presumably from saking.
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In a moment the reverend Tékén-wuwung came to where the god ISwara was
[and said:]

“Oh excuse your son, but what is the meaning of water running uphill, sir? It
makes no sense for the water to come from the valley. I’'m amazed at how water
can run uphill. What does it mean?”

Lord I$wara answered:

“Ah, it is very shameless indeed, to throw garbage and faeces in the river. I
don’t want that”.

“Oh, how do you know [that I defecated in the river?]”

“I was at home, sitting there, and caught sight of you relieving yourself in the
river. This is why I sent the water back”.

“Oh, the pandita is very powerful. Ah, what is this power of yours? Your son
wishes to be taught it. There is plenty of gold in Jambudipa that I can provide as a
gift'? for you, sir”.

“Well, if you, brahman, wish to be taught, [if you] do not adopt the wrong
appearance; you should be of one and the same kind. Become a wiku with me, and
wear the insignia of a Lord [and so you will be of one and the same kind]”.

“In that case it is lucky, sir”.

He agreed to accept'® the marks of a wiku; quickly the brahman was ordained,
and was ordered to perform the Siwa ritual; he was given the name Mpu Siddayoga.
Lord I§wara instructed him in the teachings.

We tell how for some time Mpu Siddayoga conducted austerities, but was
overwhelmed by the power of passion, and his bold efforts to defend himself were
hurled to and fro by the Six Inner Enemies. For this reason he said humbly to his
teacher:

“If you please, Lord, your son wishes to enter matrimony, sir. [I feel impelled
to take a wife] I am not capable of living a single life”.

“Come, be patient, Mpu Siddayoga, faithfully using vows as your support. Let
there be perfect accomplishment, including the causes of going to heaven, until you
should reach the realm of Parames$wara-$iwa, whatever you desire; there are no deities
who are fully accomplished unless austerities and vows go ahead. You must make
war on the battlefield, and anyone who is brave will be rewarded; seeking refuge in
faithfulness and manliness, constantly endure in detachment,'® and as if fighting in the

102. Text: mangembanga; Z 845 under kembang, “to worship with flowers”.
103. Text: wilasa, see Z 2279 under wilasa 11, “to meet one’s wishes, willing to help, sympathetic”.
104. Text: sepa-sepi, see Z 1743—4 under sépi, “to free oneself from everything, abandon all”.
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midst of battle, you should not always be thinking about children and wife. Press on
with what you are enduring; no matter how far it is to the end of the field, however
wide it appears, if you go steadily you will be able to succeed.!® [Do not retreat in
the battle] the penalty is a fall in your estate. Later, when you have completed your
austerities, share and choose (take) whatever you wish”.

These were the words of the god Iswara. He still wanted to take a wife, and
preferred not to live a single life.

“Well, if you want to have a wife, there are princesses in Médang-gana, by the
names of Dewi Kasingi and Dewi Madumali, daughters of Maharaja Wawu-langit.
Take the elder one, called Dewi Kasingi”.

Mpu Siddayoga set out'® swiftly, as he was travelling through the air. Reaching
the city, he asked for the royal princesses; Maharaja Wawu-langit did not deny
access. Mpu Siddayoga was ordered to choose; he chose the elder one. Maharaja
Wawu-langit said:

“How could!'”” you, a scholar, possibly want my elder daughter, as she is blind,
her eyes have no pupils and are cloudy, she does not see but gropes her way”.

So said Maharaja Wawu-langit. Back went Mpu Siddayoga, and arriving paid
homage to his teacher, telling him that the elder princess was blind.

“Well, go back and take her; she will see and cease being blind. However, when
you have married her, do not remain in the city. The work of a manguyu is what
you must do”.

So said Lord I§wara. Mpu Siddayoga went on his way. Arriving in the city, he
was married to Dewi Kasingi. When that had been done, he took leave to become
a manguyu. He returned with her, and when they arrived he paid homage to his
teacher:

“As you please, Lord, I am already married to Dewi Kasingi. Well, let the marks
of our condition be the same”.

Immediately Dewi Kasingi was ordained, and was given the name wiku Siddayogi.

“When you live with a female ascetic, you should have separate'® houses; do
not enter into a pupil-teacher relationship.'” When you are overcome by the power
of passion, then approach your female ascetic”.

105. Text: tan pabisa mamrih; the translation follows the reading of variants D and E, linonlon bisa mrih.

106. Text: mangkana; read mangkat ta with B.

107. Text: masi; according to Pigeaud, the same as masa.

108. Text: apadadwan, but read apadudwan.

109. Text: gulawéntah; the only place in Old Javanese (Z 550); in Modern Javanese the meaning is “to raise,
care for” (a child, especially the child of another). For comparison, see the Bujangga Manik, 849—-867
(Noorduyn and Teeuw 2006, pp. 259—60). Translation tentative.
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These were Lord I$§wara’s instructions. Siddayogi lived on a ridge north of
Mayana, separated by a river from Mpu Siddayoga. We need not tell how long it
took, they had two children, both sons; the elder was Gagang-aking and Bubuksa
the younger. Both became a wiku at an early age, and both performed tapa.

Let us tell of the god Brahma: he was the dewaguru at Sarwasidda, and followed
the cult of the hills (mapaksa wukir). There was a pandita (scholar) from heaven, by
the name of Bhagawan Karmandeya;'"® he had the appearance of an albino buffalo,
and came to Mount Kelasa. The Lord wanted to beat him, but he was fearful of
being beaten; for this reason he changed his shape back into a scholar. Quickly he
paid homage to Lord I$wara. But Lord ISwara wished to go to the holy Mahameru
and to follow Lord Guru. Quickly he handed over the parasol, earrings and jacket
to Bhagawan Karmandeya, and he replaced him as dewaguru dwelling on Mount
Kelasa. For this reason the wiku at Sukayajiia do not eat albino buffaloes, as Bhagawan
Karmandeya once had the form of an albino buffalo, according to the story.

Let us tell of the trisamaya, the Trinity of Lords, I$wara, Brahma and Wisnu,
who came to the holy Mahameru and followed Lord Guru. Off the three Lords went
and arrived at the holy Mahameru. However, Lord Guru at the time was at the
Stinyagiri mandala, manifesting himself as''! the holy Astitijati.""? The gods I$wara,
Brahma and Wisnu paid homage to Lord Guru, and Lord Parame$wara said:

“Oh, you are welcome, my sons the Trinity; may you be my companions in
making an established line (fantu) on the holy Mahameru. The world is without
allotted tasks; you three will remove the impurities'® adhering to the world; setting
out offerings will be your task. However, gods I§wara, Brahma and Wisnu, wash it
clean, understand about sisik-usung,''* you gods. You must each make sanctuaries,
my three sons. Here are my gifts to you: the parasol, earrings and jackets of the
teacher, as well as the book one fist in length, entwined with a serpent and bound
like a girdle; its content am I. Come, pay close attention to my gifts again, divine
Brahma, Wisnu and ISwara”.

Such was Lord Guru’s gift to the three gods. The three of them made an
obeisance. Off the three gods went, and each made a mandala. However, the book

110. Presumably Markandeya is intended.

111. Text: umawasaken; Z 2213 under was, was, suggests for this place “to manifest oneself as”, otherwise
“to make clear”.

112. Perhaps asthiti-jati; Z 1823 says asthiti = sthiti 3, “constant, firm, steadfast ...”; hence “changeless
birth”? Unclear.

113. Text: leka-leka; Z 1003, “scale, impurity”, this place only. Cf. Modern Javanese léka, “ketelsteen,
tandsteen” (Pig.).

114. Meaning unknown; Z 1791, twice in the TP.
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that the Lord had granted them was left behind unnoticed by the three gods; they
only took the parasols, earrings and jackets. Lord Guru saw this:

“Oh, the Trinity of Lords have left the book behind; the three of them must
have forgotten it”.

Lord Guru took the book and carried it to the pahoman (place for offerings);
he quickly covered it over (kinukuban) so that it could not be seen; for this reason
Kukub was the name of the mandala in the end, and Kukub was a sanctuary of
Lord Guru.

Let us speak of the Trinity of Lords making mandala: Lord I$wara was the
highest of the three,'” and for this reason Tigaryanparwata was a sanctuary ...;!'¢ ...
of Lord Brahma; Nangka-parwata was the sanctuary of Lord Wisnu. He had many
panasa (jackfruit trees), and so the mandala was called Panasagiri. Each was mindful
of his own respective task.

Let us speak of Lord Guru while he was at Kukub: his twisted hair (jata) was
allowed to fall''” in an easterly direction, and turned into Mount Jata; this serves as
the border of Tandés and Mount Manik. For this reason the earth is taboo and Mount
Kampil may not be trodden on, as it was once the hair of the Lord, the story goes.
Lord Guru said:

“My son, divine Gana, prop up''® my hairdo!”

The god Gana agreed, and propped up the Lord’s hair; so for that reason there
is now a mandala called Mount Manufijang. It is the god Gana who is established
there.

There was a brahman who went to Java,'"” following the course of the holy
Mahameru; his name was the reverend Kacunda, and he was a brahman of great
supernatural power. He came to the holy Mandaragiri, and arrived at Kukub, paying
homage to Lord Mahakarana and asking to be granted the favour of the Lord’s insignia.
He was then ordained by the Lord in Kukub, was given the name reverend Asosti,
and the brahman took a number of'? vows. After the ordination was complete, he

left the mandala of Kukub, in order to take service'?! with the intention of asking

115. Text: pupus; Z 1450 under pupus 11.

116. There is apparently a gap in the text here. Brahma’s mandala is mentioned below.

117. Text: linolyakeén; Z 1046, “to cause to move, bring into motion”; but not as Pigeaud, “lette er niet op”
(paid no heed to).

118. Text: turijang, not found in Z; see Sundanese “stutten, ondersteunen” (Eringa).

119. Text: mangajawa.

120. Text: anusun; Pig. “piled up”.

121. Text: nadah amba; translation suggested by Pigeaud, but unclear.
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for land. Off went the reverend ASosti, and arrived at the mandala of Panasagiri.
Lord Wisnu said:

“It 1s lucky that you have come, brahman-sage. What is your intention in coming,
and where are you heading for?”

The brahman-sage replied:

“I wish to go to Mé&dang and look for a place that you advise”.!*

Lord Kesawa replied:

“If you wish for a place, then stay to the west of Kedman; it is lovely and close
to the river and ravine”.

The reverend ASosti replied:

“Your kindness is most proper; if this is your advice, then the signs are that I
will join you in making a settlement”.

As soon as he had made a settlement, the reverend A$osti informed Lord Guru
in Kukub, and then asked to be granted the parasol, earrings and jacket, telling him
that he had been given a place by the god Wisnu. Lord Guru said:

“You have received a great favour (labdawara dahat), my son, being given a
place by Lord Hari”.

So said the Lord; then the mandala was called Labdawara. Such is the story
told of old.

There was an old spinster without a husband, who paid homage to Lord Guru,
asking him to grant her a favour. She was ordained by the Lord, and allowed to
wear the headband with hair plaited, to wear a widak as her lower garment, and to
wander the world; kamawasyahara'>® was the sole thing she devoted herself to, and
so she was called mangawasi. Such is the origin of there being people who become
a wasi (ascetic).

There was a woman whose husband had died; she paid homage to the Lord and
asked him to grant her a favour. She was ordained by the Lord, and then allowed to
wear a girdle of walatung rattan, as a sign that she was faithful to her husband, and
considered him as her final one. So then she would wear two belts (hambulungan)
at the same time (kalih-kalih), and for this reason was called a kili (nun).'** Such
is the origin of the condition (bhawa) of kili.

122. Text: Swacara nira; probably to be read as gocara nira; see Z 533, gocara 2. “discussion, conversation;
advice, suggestion”.

123. Skt. kamavasayin, “eating foods that suppress desire” (MW).

124. On the hambulungan, see Wratisasana 28.2, quoted by Z 581.
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There were a man and a woman who paid homage to Lord Guru and asked him
to grant them a favour. They were ordained by Lord Jagatnatha, but not allowed
to take permanent vows; they would wear the headband at the time of full moon
(piirnama) and no moon (tilem); “when later on your tasks have been completed,
you will be able to confirm your vows”. So then their name was “baru-baru”.

There was a young unmarried man, who paid homage to Lord Guru and asked
to be granted the state of wiku. He was then ordained by Lord Guru, but he was
not given a singhél (headdress) of daluwang (bark paper), but was given a singhél
of the leaves of alang-alang grass; and so he was called a “wiku ijo” (green monk).
Such is the origin of the wiku ijo.

Let us tell of the actions of Lord Jagatwisesa: he performed yoga over his
thumb,'?> burnt it to ash and sprinkled it with Siwamba holy water, performed yoga
over it, and it turned into a deity in the form of a man.'?® This was named reverend
Agasti, and he was granted wiku-ship by the Lord, and was ordered to perform tapa
on Mount Kawi. And so after that he had Mount Kawi as his property, and this
served as a sign of Lord Guru’s instructions.

Again Lord Nandiguru performed yoga, and divided his knowledge in half, and
Lord Darmaraja emerged. Ordination was put on him, he was sprinkled with Siwamba
holy water, and was named Siddawangsitadewa. He was granted wiku-hood, demarcated
the holy freehold for ascetics,'”” and was ordered by the Lord to develop his tapa.
The sage Siddawangsitadewa agreed, and developed his fapa tirelessly,'”® naked and
observing silence'” when overtaken'** by night and day, without satisfying the need
for food and sleep. This means: there was nothing he wished for, not the world,
not heaven, not the Lord, not liberation, not release, not happiness, not unhappiness;
there was nothing he praised, and nothing he despised. This is what can be called
tapa. He was undeviating, moderate and just open, and the hermitage of the sage
Siddawangsitadewa was named Sarjawa-Jambudipa. He was an incarnation of the one
who formerly performed tapa on the mountain, Lord Darmaraja.

While the sage Siddawangsitadewa was adhering to his immaculate concentration,
the Lords I§wara, Brahma and Wisnu saw his actions, adhering to immaculate

125. Text: anggasta; perhaps read anggustha (Z 101, “thumb”).

126. Text: purusangkara; read purusakara (Z 1457, “form, appearance of a man”).
127. Text: sima brata; Z 1771.

128. Text: malenggita; the translation is a mere guess based on the context.

129. Text: monasri tan; Z 1148 reads monasritan, “observing silence” (this place only).
130. Text: kalangkahan; see Z 982, perhaps an idiom.
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concentration. “He is planning to destroy the world”, the three Lords imagined, but
they did not realize that it was Lord Darmaraja who was doing the tapa; “he is just
like all the other pandita”, they thought, “intending to destroy the world”—so the
three gods thought. Their minds were troubled; and so for this reason the Trinity of
Kala appeared. The Kala Lodra came out of Lord Brahma, the Kala Sambu came from
Lord Wisnu, and the Kala Samaya came from Lord I$wara; in a moment this was
now their condition (bhawa). These were ordered to put the sage Siddiwangsitadewa'!
to death. The three Kala agreed.

Off went the Kala and arrived where the sage Siddawangsitadewa was in the
midst of adhering to his immaculate concentration. The Kala came to fight him fiercely,
and each one punched, kicked, beat, bit and kneed; the sage was undisturbed. The
Kala punched but their own companions were punched; they kicked but their own
companions were kicked; they beat but their own companions were beaten; they bit
but their own companions were bitten; they stabbed but their own companions were
stabbed; the pandita could not be overcome. The Kala were ashamed that the sage
Siddiwangsitadewa was not dead; off went the Kala and took refuge with the gods
Brahma, Wisnu and I$wara, telling them frankly that they were not able to overcome
the sage.

For this reason the Trinity of Lords went off intending to kill the sage. Immediately
the god Brahma took the body of Agni, intending to burn the sage, but the sage was
unharmed. What is the reason that he was not killed by the god Brahma? Because
the god Darma is not burnt by fire; for this reason the god Brahma was fearful and
frightened. Lord Wisnu came forward, took on his wrathful form, with a thousand
heads and two thousand arms. He took hold of all sorts of weapons and attempted
to defeat the sage: he hurled the discus Sudarsana at him, beat him with the club
Mandiki, stabbed at him with the dagger Nandaka, dazed him with the conch
Paficajanya; but the sage Siddiwangsitadewa was unharmed. And Lord Hari spun the
discus Calakunda, the discus Tarénggabahu and the discus R€bhawinuk, these he hurled
at the ascetic. But the divine Darmaraja was not overcome by a wrathful spirit; Lord
Wisnu was very fearful and frightened. Quickly Lord ISwara took the form of Rudra,
and violently attacked the ascetic sage; but the sage Siddiwangsitadewa was in the
midst of adhering to his immaculate concentration, and remained firm and steadfast.
He was not shocked, undisturbed, unhindered; buried with earth but not buried, firm

131. Here the spelling of Siddawangsitadewa suddenly becomes Siddiwangsitadewa.
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and steadfast (funggeng) was he. For this reason there is a mountain called Tunggéng.
Flooded with water he is not washed away, not wetted.!*> What is the cause of this? It
means: if the holy Darma is buried it does not rot, if it is burned it is not scorched,
if thrown in the water it is not washed away. Such is the perfect accomplishment of
the sage Siddiwangsitadewa.

So the gods Brahma, Wisnu and I$wara were fearful to see the ascetic sage’s
perfect accomplishment. Off the three Lords ran to the mandala of Kukub. Even
though the Lord was in the midst of giving audience to the four World Guardians,
the three Lords came and made an obeisance before Lord Jagatnatha [saying:]

“If Your Lordship pleases, the aim of your sons in paying homage at your two
feet is [this]: there is a pandita carrying out asceticism, with the plan to destroy the
world, such is our thinking. His power is exceedingly great, and even your three
sons have been defeated by his might. The aim of your sons’ homage is to ask for
your assistance”.

So said the three gods. Lord Guru replied:

“Oh, my sons, Brahma, Wisnu and I$wara, did you imagine that the sage
Siddiwangsitadewa was planning to destroy the world? No, it is not so, as the ascetic
sage is Lord Darmaraja. The reason he was not defeated by you, is that the ascetic
sage is manifestly myself, as he is a division of my knowledge, and so you could
not defeat him. However, you created demons, and plainly you are Kala. For this
reason there has been commotion in the world, as you are the same as those demons.
Hence let those Kala be killed by you!”

So said Lord Guru. The three gods said:

“As you please, the Kala will not die, unless the sage Siddiwangsitadewa dies”.

So said the three gods, and for this reason Lord Guru took' the life of the sage
Siddawangsitadewa, as the Lord is his supreme ruler. He ordered the four Guardians
of the world to lift the sage’s body, as plainly the world would turn into one great
sea if the body of the sage should fall on the earth. Then the four Guardians set off
and came to where the sage did his asceticism. His life was plucked out by Lord
Guru, and the ascetic sage died. His body was lifted up by the four Guardians. It
was carried to the east, and that was called Pundutan-$awa.** The body of the sage
Siddiwangsitadewa was finally buried on the summit of the holy Mahameru; and so

132. Text: tinétel; read tan telés with B.
133. Text: umangsil; probably the same as umangsal, but this form not in Z 106.
134. Literally, “picking up and carrying the dead body”.
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no one has the right to go higher than the summit of the holy Mahameru, as they
buried Lord Darmaraja there, the story goes. Clouds'* and wind do not dare to go
higher than the summit of the holy Mahameru, even the holy Sun and Moon do not
go higher, and in particular human beings do not have the right to go higher than
the summit of the holy Mahameru.

On Kelasa-ground, perfect and high, is buried Lord Darmaraja.

Kelasa means “mountain”, bhumi means “ground”; sampiirnawangan means “lofty
and high”, and so Kelasabhumisampiirnawan [is a name of the holy Mahameru]. It
is then considered as what is called the demarcation of the freehold of vows, taboo
ground of the lingga-temple, which may not be dismantled; since then it serves to
establish and demarcate the [vows] of the wiku-hood.

Let us tell of the gods Brahma, Wisnu and I$§wara killing the Trinity of Kala:
they directed the poison of their gaze at them and they were bhasmibhiita, turned
to ash. The ashes of the three Kala turned into Mount Wihanggamaya; [Mount
Wihanggamaya] in Pangawan is the ashes of the three Kala, the old story goes. After
the three Kala had died the Trinity of Lords returned home. Lord I$wara went back
to the mandala of Tigapatra; Lord Brahma went back to the mandala of Jalaparwata;
and Lord Wisnu went back to the mandala of Nangkaparwata.

Let us tell how the life and soul of the three Kala turned into two demons,
which emerged from Mount Wihanggamaya. These were called Kala and Anungkala.
They paid homage to Lord Parame$wara and asked him to give them power over
the world and human beings. Lord Guru said:

“My sons Kala and Anungkala, may you rule over the world and human beings.
When the end of the age and the great destruction are nigh,"*® then you will be able
to enjoy it; you should perform fapa first. Stand guard over the opening"’ of the holy
Mahameru [on the west], there you will perform tapa. However, my instructions to
you are: if there is at any time (anyone) who plunders'*® the property of the gods,'®
who seizes taboo ground, who destroys'® the demarcations of the freeholds of the
sages, who overthrows the establishment of the wiku-hood, you shall have these as

135. Text: mogha; but variant B has megha.

136. Text tengeta, which does not seem to make sense; prefer the reading of D and E, daténgeng.

137. Text: babahan; Z 182, “door, gate, entrance, opening, aperture”, and also orifice.

138. Text: mangrampa; read mangrampad (Z 1498, “to rob, plunder, take by force”).

139. Text: drwyaswa; read dewaswa (Z 398, “property of the gods”).

140. Text: [umbur; not in Z, translation a guess. Any connection with lebur (Z 1001, “destroyed,
annihilated ...”)?
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your possession, in particular every kind of sisik-usung'' and all that is plundered—you
shall have all of that as your possession. However, if one ruins the holy [establishment]
of the wiku-hood, may he fall into the great Rorawa-hell, and not come to heaven.
Well, take good notice of all my instructions”.

So said Lord Guru. Kala and Anungkala stood guard at the western opening of
the holy Mahameru; Pangawan was the name of the opening [so there is a village of
Pangawan, the opening of the holy Mahameru]. Kala and Anungkala were established
to be offered devotion at Pangawan; Kala and Anungkala carried out yoga: their
voices became thunder, their blinks became lightning, and their tusks and teeth became
thunderbolts. Their nails turned into the five Yaksa, called Lumanglang, Lumangling,
Lumangut, Mangdulur and Manginte. These warn if there are wrong deeds or wrong
words, according to the story.

The god Gana was ordered to guard taboo grounds and to keep watch at the
opening of the holy Mahameru facing east; for this reason there is a village called
Pirpajiwa now, the opening of the holy Mahameru facing east. The god Gana was
established to be offered devotion at Piirnajiwa.

Now the sage Agasti was ordered to guard taboo grounds and to keep watch
at the opening of the holy Mahameru facing south; for this reason there is now
a village called Padang, the [southern]'** opening of the holy Mahameru. The sage
Agasti is offered devotion in Padang.

Now the goddess Ghor1 was ordered to guard taboo grounds, and to keep watch
over the opening of the holy Mahameru facing north. For this reason there is now a
village called Gantén, the opening of the holy Mahameru facing north; Lady Ghorl
is established as being offered devotion in Gantén.

The four openings of the holy Mahameru are called by the name Pafatur-muka.

Let us tell of Lord Darmaraja, who emerged from the peak of the holy
Mahameru. Its summit split [into three parts; this is why the holy Mahameru has
three summits] even until now. From then Mount Trisrngga has been the name of
the holy Mahameru, as it has three peaks. The perfume [of Lord Darmaraja when he
emerged from the peak of the holy Mahameru] spread its fragrance; so this is the
reason the holy Mahameru was called Mount Gandamadana in the end. Lady Earth
quaked, as if the holy Mahameru would collapse, the ends of the earth'* bowed

141. See note 114.
142. Apparently omitted in the text.
143. Text: bhumiwasana; Z 272, “the earthly abode”? This place only; wasana uncertain.
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low, the waters of the sea surged, and Lord Parame$wara was anxious [lest the holy
Mahameru should collapse].

This is why Lord Guru approached and went to the peak [he travelled through
the air with the divine bull]. Swiftly he arrived at the peak of the holy Mandaragiri,
and caught sight of Lord Darmaraja emerging from the crack in the holy Mahameru.
He had three eyes and four arms, just the same as the appearance of Lord Guru.
Straight away Lord Darmaraja stood on the hump of the bull-god;'** he pushed him
away, and it seemed the bull-god would die from the push. Then Lord Darmaraja
was taken on Lord Guru’s lap and taken to the mandala of Kukub. He was seated
on a jewelled lotus and sprinkled with holy water. Kaluku served as bath for the
bull-god, and so the bull-god was pleased. Again Lord Darmardja was endowed with
initiation, was given the name sage Taruna-tapa-yowana, and was granted the favour
of wiku-hood by the Lord, demarcating the freehold of the holy freehold of vows.
The sage Taruna-tapa-yowana was instructed to be kindly disposed to the whole
world; the property of the gods was handed to him. So means a deity; and so the
property of the gods was the holy Mahameru, which is called the taboo ground of
the Lord, and serves as the sima marker (susuk-sima) of the sage(s); it served as a
copper-plate charter (tambrapurana), which is considered what is called a mantra
without writing.

Again Lord Guru gave the bull-god to the sage Tapa-taruna-yowana, to be used
as a means for protecting the world. Again he handed over the parasol, earrings and
jacket; he succeeded as dewaguru of the mandala of Kukub. This is why if there
is a youthful sage, doing fapa in his early years, emerging from a split in the holy
Mahameru, without father and without mother, without family and without cousins,
he should be taken to serve as the lingga'* of the holy Mahameru and should dwell
in the mandala of Kukub; his name will be the sage Darma-iitpti.'*

Again there was a deity bound to the earth who could not escape, at one time
struck by a curse of the sage Siddiwangsitadewa, the story goes. He paid homage
to Lord Parame$wara, asking to be sent back to heaven. Lord Guru replied:

“Oh my son dewata kéna sapa (deity-struck-by-curse), may you return to heaven;
when the sage Tapa-yowana returns to heaven you will not be left behind. However,
my instructions to you are: perform tapa first. Here are the favours I grant you:

144. There follows an insertion from B and C, not in the text but in Pigeaud’s translation, down to “kaluku
served as a bath for the bull-god”. What kaluku is, is unknown.

145. Perhaps lingga here has the meaning of “centre, pivot” (Z 1034).

146. As Pigeaud (p. 166) suggests, probably to be read as Darmotpati, “born of the line of Darma”.
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the parasol, earrings and jacket. But you will be without ordination, and from now
on Dewata-kaki (Grandfather-deity) will be your title in the world, and you should
consider heaven (swarga) as your hermitage”.

Such were Lord Guru’s instructions; and so there is now [a place] called Swarga,
such is the story. Again Kala and Anungkala were instructed by Lord Guru to protect
the sage Taruna-tapa-yowana: “When he goes to heaven, you should not be left
behind”. So said Lord Guru.

Let us speak of the actions of Lord Guru in order to complete his work establishing
[the world]. He performed yoga on the peak of the holy Mahameru, focusing on
the tip of his nose facing west; this is why the front of a sanctuary is west, as it
was west the Lord was facing when he did yoga. He bowed his head and looked
down, and all he saw below turned into the Tasik-l€bu (Sea of Dust); such is the
story. He did yoga again, with as fruit (phala) the welfare of the whole world; for
this reason there is a hill called Phala. “But there is no water for purification”, he
thought; he made a lake as his place of purification.

Let us tell about Lady Uma: she was on Mount Wilis for a long time; she was
impatient for the Lord to call her. The Lady could not bear it, and then set off to
go to Mahameru. When the Lord was in the midst of making a lake, Lady Uma
arrived, and Lord Guru said:

“Ah, Lady, what is the reason for coming? Did I not make an agreement with
you, ‘I will call you later on, when the adornments of the holy Mahameru have been
made beautiful?’. This is what I said”.

Immediately Lady Uma was enraged; the Lord’s making the lake did not go
ahead (wurung), and for this reason there is now a lake called Wurung. Off went
Lady Uma, and went to Mount Arjuna. But Lord Guru continued with making a
lake; he washed his jacket (kombala), and for this reason it was called Kombala,
and up to the present it is the pool of the holy Mahameru.

The Lord’s course took him from Mahameru to Mount Pawitra. The Lord
performed the trisadhya'¥’ observances: he bathed three times a day and three times
a night. His outflow reached Warunggama, and so there is no'¥® water on Mount
Pawitra, as it was used up for the Lord’s bathwater, as the story goes. He proceeded

147. Text: atrisadyabrata; under trisadhya Z 2040 gives “the three objects to be accomplished? Three
kinds of purificatory bathings seem to be meant”. However, trisandhya may be better, referring to the
morning, noon and evening ritual observances (Z 2040).

148. Read fan with B.
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from Pawitra, and did yoga on the peak of Mount Kumukus. Lord Guru felt like
urinating, and it smoked and became sulphur,'® even until now.

Let us tell of Lady Uma: she left Mount Arjuna, came to Mount Kawi, and
then went on to Kampud. In a fit of rage the Lady tore off the summit of Mount
Kampud and hurled it to the southwest; this is why there is a mountain called
L&béng' now, the summit of Mount Kampud as the story goes. She kicked what
was left of Mount Kampud, and a split opened as far as the Southern Ocean [to
Rénéb, because of Lady Uma’s anger], and so the water of Mount Kampud flowed
and killed human beings. “Master, Noble Lord, Highness!” all the world wailed. Lord
Guru was in the midst of doing yoga on Mount Kumukus, and heard the weeping
of the whole world. When he glanced to the south he could see the stump of the
summit of Mount Kampud; he knew that it was the Lady’s mood."”! He said:

“Oh, what will become of the whole world if I do not take pity on it? I shall
put it right”.

He took the form of a handsome prince, and then was given the name Dewaputra,
and restored the whole world. He dammed up the Lady’s fury, and it collected and
formed a pond,"? and became the lake on Mount Kampud; then the Lord was called
the divine Analaga. He remained calmly on Mount Kampud, raised his iron club, so
big and high that it reached the sky. Off went Lady Uma, and her fury subsided.
Lord Guru said:

“Formerly when I was the teacher of the whole world, my name was Lord
Guru. But now that I have put the whole world right, ‘Tuhan, Rahadyan, Pangeran
(Master, Noble Lord, Highness)’ is what the suffering people said when they cried out
to me. Hence my name is Lord Tuhan, I am Lord Pangeran, I am offered devotion
by mankind, and I fill the world completely; hence another name for me is Lord
Anungkurat. I pervade the whole world, I am the object of the offerings of all the
world; indeed any persons who approach Mount Kampud without bringing offerings
will become deaf”.

So said Lord Tuhan; then the people approaching Mount Kampud each had
offerings; the offerings of the whole world on Mount Kampud face west. But Lord
Tuhan formerly had his human birth in Kumara.

149. Text: warirang; variant of B, walirang. This alludes to Mount Welirang.

150. Variant of B: Sébéng.

151. The text has ambék (Z 60—61); perhaps the sense of “outburst of bad temper”.

152. Text: analaga; from talaga (Z 1907); nothing to do with salaga, a “bloemkelk” (calyx), as Pigeaud
(p. 168) would have it.
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However, the iron club turned into a siladri, a mountain of stone reaching'?’
as far as the sky. But when the holy Siwa-raditya (Sun) sank in the west, the holy
Mahameru was not illuminated by the holy Sun, as it was screened!** by the mountain
Gada-wési. He then seized Mount Gada-wési and dropped it in the ocean, where
it became coral. The remnants were laid on the earth, but were unstable (anggang-
anggang); so there is a Mount Anggang-anggang now.

Let us speak of Lady Uma: she took refuge on Mount Gandamadana. Kumara
came and paid homage to Lord I$wara, in order to ask about Lord Guru. Lady Uma
replied:

“What are you asking about the Lord? As I don’t know where he is”.

Kumara answered:

“Your son desires to pay homage at the feet of the Lord, as the Lord is the
origin of your son, and you are only an intermediary,'” a way for your son”.

So said Kumara. Lady Uma was furious at how she was called a go-between
by Kumara. So she took Kumara and seized his blood, body hair and marrow. Then
he was cursed by Lady Uma to turn into a demon (wi/) in the form of Kumara, and
so he turned into Brnggiristi. While this was being done to Kumara by Lady Uma,
Lord Guru came; he could see Lady Uma treating Kumara like this. Lord Guru was
furious and cursed Lady Uma:

“Fie, Lady Uma! What sin has your son committed toward you, that you cause
him to turn into a demon, and then take away his blood, marrow and body hair?
You are very horrible (durga), Lady Uma, and I shudder to see your appearance”.

So said Lord Guru to Lady Uma. No different from a bamboo spear striking
mud [as the proverb has it], without fail the Lord’s words to Lady Uma hit home.
[For this reason she suddenly changed form'*’] Lady Uma took the form of a female
demon, she was stinking and smelly,"”” and then her name was Lady Durgadewi. Off
went Lady Durga from Mandaragiri, carrying Kumara on her hip (indit), and then
went off and buried Kumara’s body hair, marrow and blood. Wala is a name for
child, so then Walandita was the name of the mountain where the blood, body hair

153. Text: kumutug; but plainly this should be tumutug.

154. Text: katingkeéran; Z 2017 says “screened, hidden (behind)” for this place; but note also Sundanese
(Eringa 1984, p. 783), “omsluiten, insluiten, isoleren” (enclosed).

155. Text: panélangan; this meaning not given in Z 1730—1. Pigeaud translates “tussenschakel” (link).

156. Text: ripajuti; not in Z. A guess.

157. Text: mangi; see Z 586 under hangi.



46 Part one — Tantu Panggélaran, translation by Stuart Robson

and marrow of Kumara were buried, so the story goes. Off she went to the graveyard
kisidul palayasara.'®

However, Lord Guru had never been overcome by fury before [but now he was
overcome by fury]; he cursed himself and turned into a demon (raksasa). [Suddenly
Lord Guru had the form of a demon] with three eyes and four arms; and so his
name became the divine Kalarudra. All the gods were terrified, in particular the
whole world, on seeing Lord Kalarudra’s appearance; he desired to eat everything
in the world.

In a moment the Lords ISwara, Brahma and Wisnu blocked Lord Kalarudra’s
eating; [they descended to the middle world to perform wayang], telling the true story
of the Lord and the Lady in the world. They had a stage and a screen, chiselled
leather served as their puppets, and they described them with beautiful®® songs.'®
Lord I$wara was the hudipan,'®' protected by the gods Brahma and Wisnu. They
roamed the world practising the art (gina) of wayang performance, [so they were
called abandagina awayang]; such is their origin according to the story.

Again as a means of blocking Lord Kala used by the Lords I§wara, Brahma and
Wisnu, they would roam the world and depict Lord Kala, as ijo-ijo'®® they moved
in the bale, and they spread comfort and cheer (lumawu-lawu).'®® The god I$wara
became the swari, the god Brahma became the pederat, and the god Wisnu became
the tekes;'* they went around singing and performing [and so were called bandagina
menmen]. Such is the origin of the abandagina menmen.

However, the Lord Guru spread comfort and cheer with his body; and hence there
is now a mountain called Lawu, once the hermitage of Lord Kalarudra as the story
goes. For a long time Lord Kala practised tapa, and returned to his original form as
Lord Guru. Lady Diirga requested an end to the curse from Lord Parames$wara; she
was ordered to practise fapa. She did tapa in the underworld; for a long time she
did fapa, and returned to her original form as Lady Umadewi. She emerged from
the underworld, and so there is now a mountain called Bret, the path taken by Lady

158. Pigeaud says “corrupt”; no meaning found.

159. Text: langon-langon; this form not found in Z, but apparently based on lango.

160. Text: panijang; Z 1270 under parijang 11, “the singing of kakawin-fragments (esp. in the wayang?)”.

161. This term occurs only here (Z 646); it is assumed that it refers to the dalang.

162. A particular type of performance (Z 624).

163. Text: lumawu-lawu; Z 995. Cf. anglalawu sarira in Malat, and anglawe-lawd; the idea seems to be to
spread comfort and cheer, but not clear how. See a second place four lines further down.

164. These three are apparently fixed roles; also found in Desawarnana 91.5, in the context of a performance.
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Uma from the underworld, the story goes. As for Kumara Brnggiristi, he requested
an end to his curse from Lady Uma; he was ordered to practise fapa, and returned
to his original form as Kumara.

1111

Let us tell of Lord Guru: he continued with his work of creating lines (fantu) in
Yawadipa; he left'® a line of continuity (atantu) like the track of a flying heron,
stretching on unbroken, in a line unobscured, was the whole track of Lord Guru. He
had the appearance of a wiku, he was a bhujangga of the Saiwa order, and his name
was Lord Mahampu Palyat. He betook himself to the cemetery of Kalyasém, and made
the cemetery his hermitage, to the southeast of Paguhan. As for his method of fapa,
he practised according to the Bhairawa order, eating the corpses [of people]; he kept
them cool and damp, and in the middle of the night he ate them.

After a full [dwidasa] twelve years the king of Galuh, by the name of Maharaja
Bhatati, heard that the wiku was in'® the Brahmaloka; he would summon the group
of wiku, and would hold a sacrifice. All the dignitaries'’” were invited to come, and
Mahampu Palyat was [also] invited. Before long the due time'®® of the royal ceremony
arrived, on the fifteenth of the bright half of the ninth month; all the people from the
south of Galuh came, and from the west of Galuh. Mahampu Palyat set out together
with the guardian of the cemetery, and they carried excellent meat. The skull of
people they used as drinking cup, and bowls'® five in number, these served as their
containers for keeping the corpses cool and damp.'”” Mahampu Palyat arrived [at the
shelter|; King Bhatati asked the pangambehan,'” saying:

“Mpu Waju-kuning, Mpu Kalotan, where is the wiku Palyat sitting? What does
he look like?”

165. Text: matilél; read matinggal with B.

166. A word such as ring (“in””) may be missing in the text.

167. Text: gowantén (Z 540); this place only. The translation is a guess.

168. Text: tanggung; this meaning not found in Z 1940.

169. Text: kantora; Z 793, three places in this text only; cf. Sanskrit and Hindi kafora, a metal bowl for
food.

170. Text: angayem; cf. Modern Javanese (GR “vochtig of koel maken of houden, bv. tabak in pisang
bladeren”).

171. Meaning unknown, not found in Z; a variant has pangabehan.
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“See there, sir, he is the one sitting on the west”.

“Hey, how could I see him? He is popping up here and there'” with the appearance
of a layman.'” I had imagined he would have a water jar and be wearing a headband
and the jacket of a teacher [with a parasol and earrings], and be escorted by his
disciples, a hundred or two hundred of them”.

So said the Maharaja. Mpu Kalotan replied:

“No, sir, as he is a bhujangga of the Saiwa sect, this is the reason he does not
have a headband”.

“Ah, that’s how it is. But what is that in front of him?”

“The skulls of people and what is called a kantora (bowl), sir”.

“What are the skulls for?”

“They serve as drinking cups, sir”.

“What is the bowl for?”

“It 1s his container for keeping people’s dead bodies cool and damp, sir”.

(Retching sound) the Maharaja vomited: “Hey, betel man, give me a betel quid”.

“Well, Mahampu Palyat eats people then? A wiku like that looks like a case of
what is called brahmalokasanghara, destruction of the realm of Brahma. Remove
him from the island of Java, throw him into the ocean, so that there is no longer
any such action”.

King Bhatati was angry; Mahampu Palyat went home, knowing that the king
was angry. He laughed: “Ha, ha, ha!” and went back to his hermitage in Kalyasém.

In the morning Mpu Kalotan and Mpu Waju-kuning went there with orders to
do away with'”* the pandita. Off the emissaries went and arrived in Kalyasém. Mpu
Kalotan and Mpu Waju-kuning bowed low and paid homage, informing him that they
had been sent by the king to throw the pandita into the ocean.

“So be it, I resign myself, my friends; I realize that the king is angry”.

Mpu Kalotan and Mpu Waju-kuning bustled about!”® and seized him together,
bound him with rattan, and then Mahampu Palyat was thrown into the ocean. Having
done this, off they went and informed Maharaja [Bhatati] that Mahampu Palyat had
already been thrown into the ocean. The next day Mpu Kalotan and Mpu Waju-kuning

172. Text: purungul-purungul; the translation is a mere guess. The form suggests plurality or repetition.

173. Text: dayaka; Z 382 under dayaka, “benefactor, patron; lay benefactor not belonging to the community
of monks?”

174. Text: tumilangakéna; but read with B humilangakéna.

175. Text: wusungan; see Z 656 under husung.
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went, sent by the king, to go and check on Mahampu Palyat. Off the emissaries
went and found Mahampu Palyat resting quietly. [They bowed low, and Mahampu
Palyat said:] “I am not dead. Go and look for a stone a man’s height in length and
as big as a lontar palm”.

Then they bound him to the stone and threw him into the ocean; in the morning
they were sent again,'’ and found Mahampu Palyat there. Finally he was burnt, and
his ashes thrown into the ocean; in the morning they went again and found Mahampu
Palyat sitting cross-legged on the ground. Mpu Kalotan and Mpu Waju-kuning were
silent with amazement!” to see the pandita’s supernatural power; then Mpu Kalotan
and Mpu Waju-kuning embraced the sage’s feet. Forthwith they licked the pandita’s
feet [and said]:

“We did not succeed in killing you, sir”.

Mahampu Palyat replied, saying:

“Mpu Kalotan [and Mpu Waju-kuning], let me depart from here, as I was only
enjoying myself making a trip to the island of Java, as my country is on what is
called the island (miisa) of Kambangan; [my mandala kabhujanggan is there]. But
now the king of Galuh is angry, so I shall return to my mandala on the island of
Kambangan”.

“Lord, your grandsons will follow you, and will constantly be at your feet, sir”.

“So be it, what should I say in that case? Let me look for a stone ten fathoms
long, to serve as a boat for me to sail on”.

He displayed the power of his words;'”® Mpu Kalotan and Mpu Waju-kuning
followed him. They found a red lotus in the midst of the sea, with leaves of silver'”
and with flowers of gold. He arrived at the island of Kambangan, was greeted by
his pupils, such beautiful people with ornaments, one hundred and eighty in number.
They approached and paid homage; Mpu Kalotan and Mpu Waju-kuning asked:

“What people are these, so beautiful with ornaments?”

“Ah, they are what became of'® the people I ate when I was on the island of
Java”.

“So that’s how it is, sir”.

176. The text may not be in order here, but the meaning is clear.

177. The text has kawongan, but read kawéngan (Z 2244) with B.

178. Text: kawakyan; translation follows Pigeaud, but not listed in Z 2176 under wakya.

179. Text: sakala/ngaln; read salaka, “silver”. This may allude to the famed Wijayakusuma flower, said to
grow on the island of Nusakambangan.

180. Text: dedening; read dadening. See Z 347 under dadi, dadyan.
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Mahampu Palyat was hospitably entertained by all his pupils. When that had
been done Mpu Kalotan and Mpu Waju-kuning were ordained; Mpu Janadipa was
the title of Mpu Kalotan, and Mpu Narajiiana was the title of Mpu Waju-kuning,
as they were of clear mind."*! When this had been done Mpu Janadipa and Mpu
Narajiiana made a flower offering in order to take leave to return to the island of
Java. After they had left the island of Kambangan, they arrived back on the island
of Java, and betook themselves to the king of Galuh. They informed the Maharaja
of everything that had happened to them;'® then King Bhatati took Mpu Janadipa
as his teacher, and Mpu Narajiiana as his court priest.

Let us tell of Lady Sri: she lived as a widow,'®® and so she was given the name
Widow Raga-runting. She spun in the shade' of a fafijung tree at her house, and
this is why there is now a village by the name of Mé&dang-tafijung. There was a
merchant by the name of Parijhana, and he was a very greedy'® man; [the widow
Raga-runting did not wish to be acquainted with a greedy man]. He was struck by
her broom and swept aside'®® in an easterly direction as far as Mount Baficak; [so
there is a mountain called Karurungan now]."®” She kept herself at a distance'®® from
the merchant Parijfiana; and so there is now a mountain called Kéndéng.

Let us tell about Mahampu Palyat: he returned to the island of Java. He divided
his body into two, and it became a Saiwa and a Sogata (Buddhist), with the names
Mpu Barang and Mpu Waluh-bang. Mpu Barang was of the Saiwa sect, and Mpu
Waluh-bang of the Sogata sect. Off they went and arrived in Java; they headed for
Girah,'” and set up a hermitage at Anggirah.

Let us tell about the divine elder of Kukub, the sage Taruna-tapa-yowana, by the
name of Lord Mahaguru. Many were his pupils, so he arranged them by their tasks,
such as: pangadyan, ulu-kembang-pakalpan, pomah, pajanan, atanék, abrih, akarapa,
Jjuru-amanjang-amarijing, kabhayan-panglayar, kabhayan-mandala, mahawanétha,

181. Text: buddhi krta; unclear.

182. Text: sasokrama nira; see Z 1882 under swakrama.

183. Text: mangranda-randa; Z 1502, this place only.

184. Read eb ning, following variant B.

185. Text: dibyaloba.

186. Text: manglaru; read manglurung, Z 1067, “... go aside, give way”.

187. The base-word rurung may be connected with lurung as above. Note also the reading of D and E,
tkeng gunung Karungrangan aranya.

188. Text: makendang-kandang; read with B makendung-kendung. Meaning uncertain.

189. Manuscripts D and E add: on the mountain Hyang.
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bahudénda, but-wisesa, asanding-among, kabhayan-pamékas. Such were the kinds
of their tasks.

Now Lord Mahaguru held a banquet; the celebration would be held for the whole
of the month of Asuji (September—October). Ki Kabhayan-panglayar was ordered to
go asking for contributions;'” he followed a course in an easterly direction asking
for contributions. Soon the month of Asuji arrived, and all the Lord’s pupils came,
as well as the Trio of Lords; all of his pupils paid homage to Lord Guru; only
the old Kabhayan-panglayar had not yet come. The Lord’s celebration was over, all
of his pupils returned home, as well as the Trio of lords,'”’ who returned to their
respective mandala.

Just at that moment Ki Kabhayan-panglayar arrived. Let us tell of his journey
from the east: impeded,'”? with difficulty and in trouble. Many were the items he
brought with him: guci (pots), kréci,'”® mata lembu (cow eyes) and in particular gérang
kebo (dried buffalo meat), buffaloes, cows, dogs, pigs, ducks, chickens and especially
male and female people wanting to become wiku and asking to be presented to Lord
Mahaguru. Ki Kabhayan-panglayar’s progress was held up, but his tracks from the
east were: at Ragdang is where he left gérang asu (dried dog meat), at Tambangan
is where he left gérang kebo (dried buffalo meat), at Pacelengan is where he fed!*
the pigs, at Untehan is where he twisted cord,'” at Kudampilan is where he made
cuts of beef,'” at Cangcangan is where he tied up a sow,'”” at Bakar is the place
where he did some roasting, at Duk is the place where he looked for palm fibre, and
at Payaman is the place where he left some chickens behind.

Now when he reached as far as Kukub, he asked the kabhayan-wisesa to kindly
bring him into the presence of Lord Mahaguru. He knew that he would be blamed
by Lord Mahaguru. Promptly the kabhayan-wisesa spoke to Lord Mahaguru, and told
him [frankly] that Ki Kabhayan-panglayar had come. The divine Mahaguru spoke,
saying:

190. Text: manangsi-nangsi; not listed in Z, but obviously the same as manasi-nasi (see Z 1958 under tasi,
“to beg”).

191. The text has mandala here, which seems to be an error.

192. Text: kabélat; read kabélét with B (Z 234).

193. Possibly Modern Javanese krecek, dried buffalo skin.

194. Text: makan; probably not “eat”. Cf. variant nangcang, “tie up”.

195. Text: angunte-unte; or “made unte”, in Malay “rasped coconut and sugar” (Wilk).

196. Pigeaud suggests a link with Modern Javanese sampil, a cut of rump.

197. Text: pagor; prefer reading of B, bagor (Z 186).
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“Don’t let that Panglayar approach me; his offence is that he came too late for
the celebration. Tell him to go back!”

So said the divine Mahaguru. The wisesa went back and informed Ki Kabhayan-
panglayar that he was not approved'”® by the Mahaguru; his offence was coming too
late for the ceremony. Finally Ki Kabhayan-panglayar ordered the but-wisesa to go
back and get all the things he had brought and were left in the mountain gullies
of the south, and to present them to Lord Mahaguru. But Ki Kabhayan-panglayar

19 and with as sunshade his

(himself) set off to the east, with as cord his tears,
lament;*® off went the reverend Panglayar.

Let us tell about the officials:**! arriving in the southern gullies, they fetched
what Ki Kabhayan-panglayar had collected: the pots, kréci, even the dried buffalo
meat, cows,”” dogs, pigs. The officials arrived in Kukub; the dried meat was left in
Payaman, and did not pass the River Sarayu; that served as the limit.>*”

Let us tell about Ki Kabhayan-panglayar: he wanted to found a mandala on
the saddle between the holy Mahameru and the holy Brahma, and he took shelter
among the andawar palms;** and so the mandala was called Andawar. There was
a gift from Lord Mahaguru, called the holy key Sandijiiana;** this he shot at the
world, and for this reason the whole world was drawn®” to pay him homage. Men
and women equally wanted to become a wiku, but he did not ordain them, as he had
not yet received this favour from Lord Mahaguru. Hence they were (only) allowed to
wear strips (babakan) of bark as their singhél, and then were called Bakal.

“Later I will ordain you, when I have been granted the favour of Lord
Namasiwaya”.2"

So he said; they knew that he was subject to the rules of the elder of Kukub.
He left Andawar and came to the mountain of Hyang, and asked for land from the
headmen of Bé&sar. He asked for abandoned gardens (falun), and the heads of Bé&sar did

not withhold them, but gave him the gardens; this was called the mandala of Talun.

198. Text: kasatmata, but kasanmata is intended.

199. Text: talingis; prefer variant of B, tangis.

200. Text: sampet, but Pigeaud suggests the variant of D and E, sambat, “lament”.

201. Text: kang maseréhan, lit. “those with assigned duties”.

202. Text: sami; read sampi, following variant B.

203. Text: makahangan; read makahingan with B.

204. Text: ngandawar-handawar; see variant of B, umeégil ta sireng ngandawar. Z 584, this place only, but
cf. Sundanese hanjawar, a kind of pinang palm (Eringa 1984, p. 282).

205. “Esoteric knowledge”, according to Z 1650.

206. Text: kerut; lit. “caught” (see Z 701 under irut, “overwhelmed, captivated”).

207. Following the reading of D and E, Pigeaud (p. 117, note) thinks this is used as another name for Guru.
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There was a demon (raksasa) there, who did not permit it to be made into a
mandala. He opposed him with yoga and samadi, and the demon was defeated, finally
exposed undefended; he shot the key Sandijfiana, and it drew the whole world to him.

He proceeded from Talun, in order to found a mandala in Wasana.”®® There was
a demon there, who did not allow his house to be made a mandala; he opposed him
with yoga, and the demon was defeated by him. There was a stone called Ubhusan,
and this served as the offering to the teacher, and is there now. Again he shot the
key Sandijfiana, and it drew the whole world to him; many men and women wanted
to become wiku, but he did not ordain them.

Let us speak of Mpu Barang and Mpu Waluh-bang, who were looking for a
sect to follow. Mpu Waluh-bang went westwards, in order to found a settlement in
Warag, and Mpu Barang went east and created the visitation of cemeteries. There was
a cemetery on Mount Hyang, at (a place) called the peak of Kalyasém, a communal
cemetery?” where people gathered to carry out funerary rites. People from east of
Mount Hyang and from the north of Mount Hyang equally conducted their funerals
at Kalyasém. That was a place for gathering many dead bodies, and this served Mpu
Barang as his hermitage; he was of the Bhairawa sect, and ate the dead bodies of
people.

There was a king who reigned in Daha, the elder son of King Bhatati, called
Maharaja Taki. He was ruling in Daha, and heard that there was a bhujangga following
the way of the Bhairawa and doing tapa in the cemetery on the peak of Kalyasém,
and that he ate the dead bodies of people. The Maharaja was appalled to hear this,
and sent the two Sogata brothers, by the names of Mpu Tapa-wangkéng and Mpu
Tapa-palet. These two were sent by the king to put Mpu Barang to death.

The emissaries agreed; they set off travelling through the air, equally powerful,
as they were incarnations of Lords Brahma and Wisnu; the god Brahma became
Tapa-wangkéng, and the god Wisnu became Tapa-palet. Off the two Sogatas went to
put the unclean bhujangga to death; this was their action (bhawa). They soon arrived
at Mount Hyang and headed for the cemetery of Kalyasém; they found Mpu Barang
sitting facing a bowl with excellent meat,?'® the skulls of people his drinking cups,
and the bodies of people as his food. Mpu Tapa-wangkéng and Tapa-palet arrived
and told him that they had been sent by the king; Mpu Barang just resigned himself.
Together they seized him, and then he was bound with rattan, and now Mpu Barang

208. Variant of B: Pathana.
209. Text: sema bandung, probably to be read bandung (Z 203, this place only).
210. Text: mahamangsa; Z 1082, “excellent food (meat)”. Also found in RY 26.24b.
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was thrown into the ocean. Having returned, they informed the Maharaja of Daha
that Mpu Barang had been thrown into the ocean.

In the morning the king sent the two bhujangga brothers to go and check on the
unclean bhujangga. They agreed, and soon arrived at Kalyasém, where they found
Mpu Barang. They seized him again, bound him with rattan, entwined him with raw
iron,”!" and threw him in the ocean. The emissaries went straight back.

The next morning they were sent again, and found Mpu Barang there again.
Finally they burnt him, and when Mpu Barang had become ash,*? the two Sogata
returned and informed the king that Mpu Barang had already become ash.

In the morning the king sent them to check on the unclean bhujangga; the
emissaries agreed. They travelled quickly as they went through the air; arriving in
Kalyasém, they found Mpu Barang there again. They burnt Mpu Barang again, and
they threw his ashes into the ocean; the two Sogata brothers returned and told the
Maharaja that they had spread Mpu Barang’s ashes in the five directions.

The next morning again the king sent them to check on the unclean bhujangga.
The two agreed, and shortly arrived at the peak of Kalyasém, where they found Mpu
Barang again. At that time Mpu Tapa-wangkéng and Mpu Tapa-palet paid homage to
Mpu Barang; they knew that he was Lord Parameswara. Then Mpu Barang wished
to leave Mount Hyang, and intended to go to the country of Jambudipa. He made
what was called the book Adidarwa,*"® with a jacket; then he left the book with the
jacket behind in the shrine. Off he went to Jambudipa, and Mpu Tapa-wangkéng and
Mpu Tapa-palet followed him; they all travelled through the air.

Now let us tell of Ki Kabhayan-panglayar: he betook himself from the mandala
of Wasana, and came to the peak of Kalyasém, escorted by demons by the names
of Ki Maranak and Ki Lémah-bang. They were intending to come to Mpu Barang,
but it happened that he had already gone away; finally they discovered the book and
the jacket in the shrine. They unwrapped the book, and it contained the Adidarwa,
Mpu Barang’s spiritual legacy. This they considered as a favour from Lord Guru.
Finally the cemetery was cleared and made into a mandala, and then they placed*'*
the jacket in the shrine, and so the mandala was called Sanggara.’'’

211. Text: kate, probably to be read kati (Z 821).

212. Text: hasti; see Z 146, asthi, asti, “bone; ash (in later texts)”, variants (h)awu.

213. Mentioned again below, with the spelling Adidrawa in the text, and with the variants Adidarwa and
Adiparwa.

214. Text: anurud; see Z 1867, “to ask, receive or take as a surudan”, i.e. something left over by someone
of high rank to be consumed or used by others.

215. Variant of B: Sanggar.
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Again the two demons asked for a favour; he was able to ordain (them?) wearing
the jacket in the shrine, and so they were called “wiku sanggara”. Again he shot
the Sandijfiana, and all the world was drawn to him; there came men and women
to pay homage to him, and they offered all their possessions. The number of pupils
grew, and the number of the pupils and property was as incomparable as the ocean
(sagara); for this reason the mandala was finally called Sagara. He ceased having
the name Kabhayan-panglayar, and finally all the world referred to him as Lord
Guru. He was the original founder of the Sagara mandala, and he spoke familiarly
to his children and pupils:

“You should not address me as ‘son’ (tanaya)—Ilet your terms for addressing me
be ‘grandson’ (putu) or ‘great-grandson’ (buyut)”.*'¢

Such was his familiar speech to his children and pupils; for this reason the familiar
term for addressing him was: the buyut of Sagara. Again the dewaguru of Sagara did
not wear a jacket with needlework,”’” no more than a dodot with decorative hem,?'®
as he had not yet received the favour from the god Guru, buyut of Kukub.

“Only later on, when the favour has been granted by the holy buyut of Kukub,
will you have a right to wear a jacket with needlework, be able to use the term
‘tanaya’, and so you are allies of Sagara*"” (unclear). Do not fail to remember that
Kukub was the origin; come, take good notice of what I tell you. Now if you don’t
remember what I have instructed, may you be struck by misfortune”.

Such is what Ki Kabayan-panglayar said; he was the founder of Sagara, and he
made the trio of mandala on Mount Hyang.

Let us tell of Lord Mpu Barang: he arrived in the country of Jambudipa; there
he found some brahmans in the midst of worshipping the god Haricandana, about
a thousand brahmans in number. Mpu Barang came and remained standing; the
brahmans said:

“Fie! Why are you just standing there, and not paying homage to Lord Haricandana?
We are brahmans of pure birth, so we pay homage to the Lord, don’t we,”® as it is
he who made the three worlds”.

Mpu Barang replied:

“I refuse to pay homage, as I am a Javanese brahman”.

216. This instruction is somewhat confusing, although the grammar of the sentence seems clear enough.
217. Text: adomdoman; this form not in Z 423.

218. Text: sinalusur; see Z 1619, under salusur 11.

219. Translated according to the variant of B.

220. Text: mayan; see Z 1130, “you are ... aren’t you” etc.
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“You’re a brahman anyway; come on, pay homage, Javanese brahman!”

“I refuse to pay homage”.

They seized him first, then took hold of his hands, and forced him to make
an obeisance to Lord Haricandana. He had just fallen to his knees when Lady
Prthiwi quaked, and the image*' of Lord Haricandana split, as it is till now. Then
the brahmans were astounded to see Mpu Barang’s supernatural power; and then all
the brahmans worshipped Mpu Barang. Finally the brahmans gave him gold, rubies,
bezoars and diamonds; but Mpu Barang did not want them. He asked to exchange
ash-marks, the mark of Mpu Barang was ganda,®> and the mark of the brahmans
was ratnadwada.** They exchanged ash-marks; in the end ratnadwada was Mpu
Barang’s mark, and Mpu Barang’s ganda served as the mark of the brahmans.

When they had finished exchanging ash-marks, the king of Jambudipa, called
Maharaja Cakrawarti, arrived and paid homage to Mpu Barang, offering him fine
garments, gold, rubies and diamonds fit for a king. But Mpu Barang did not accept
them; he asked for what was revered by the king. It was not withheld, and he was
given the golden image in the form of Lord Wisnu which is revered in Jambudipa.
This was given to Mpu Barang, but he did not take it, although he imitated its form,;
this is what he took back with him to Java.

Mpu Barang set out accompanied by Mpu Tapa-wangkéng and Mpu Tapa-palet,
each travelling through the air. Arriving in Java, they headed for Mount Brahma, the
site (tantu) where the god Brahma had once worked as a smith. There Mpu Barang
recited the text?>® Tigarahasya, Mpu Tapa-wangkéng recited the text Tigalana, and
Mpu Tapa-palet recited the text Tigatépét. As for Mpu Barang, he made gold and
turned it into a golden image shaped in the form of Lord Wisnu; it was carved by
Mpu Tapa-palet and Mpu Tapa-wangkéng. The shavings®*® from the carving (chiselling,
sculpting) scattered like water, and then turned into jet,”*® even until now.

When the holy golden image was perfectly finished, it was placed as pinnacle
on Mount Sundawini. The king of Daha, Maharaja Taki, heard that there was a holy
golden image on Mount Sundawini; then the Maharaja sent a messenger to call Mpu
Barang as well as Mpu Tapa-wangkéng and Tapa-palet. The messenger agreed, set
off and swiftly arrived; he paid homage to Mpu Barang, saying:

221. Text: arca, but oddly enough Pigeaud translates with “heiligdom” (sanctuary).

222. Meaning unclear; surely not “perfume”. Sandal?

223. Meaning unknown.

224. Mangaji (Z 34).

225. Text: taha-taha ning, variant B tahi-tahi ning; possibly to be emended to tatah-tatahan ing.
226. krsna (Z 895, watu krsna).



Part one — Tantu Panggélaran, translation by Stuart Robson 57

“Your child [that is, I] has been sent by the king of Daha, in order to invite
you to come to the city, sir”.

“So be it”, [said Mpu Barang], “I have no objection”.

Mpu Barang set off accompanied by Mpu Tapa-wangkéng and Tapa-palet, and
soon the threesome arrived in Daha, and went to King Taki. The king asked for the
golden image; he did not withhold it, Mpu Barang gave it. This is the reason the
holy golden image is revered by the kings of Daha, even until now.

Let us speak of Lady Smari: she took the form of a human being, a girl of
limitless beauty; her name was Ibu-téngahan. She followed her father in the person
of Lord Mpu Barang, and did fapa divided by a gorge from her father; her state
(way of life, bhawa) was tapi-tapi (female ascetic). And so there is a ridge called
Tapi now.

Let us speak of Lord Waluh-bang: he joined the sect of the Rsi-mabadda (“sage-
with-headband”) and left the sect of the Buddhists. He separated from Warag, and
came to Tigaryan. He just stood there without paying homage to Lord I§wara; Lord
I$wara said to his pupils:

“I wonder why the wiku Waluh-bang is just standing there without paying homage
to me”.

His pupils replied:

“His knees are stiff, sir”.

After that he was called the “wiku kasture”. Then Lord I$wara handed over®”’
the parasol, earrings and jacket to Lord Waluh-bang; he replaced him as dewaguru
of Tigaryan, and served as head of the Kasturi sect.??® Lord I§wara returned to his
heaven.

Let us speak of Mpu Barang: he came to Tigaryan and went to Lord Waluh-
bang. Lord Waluh-bang said:

“Come, let us both wear the kurug, Mpu Barang, the result of being one with
you”.

Immediately he handed over the parasol, earrings and jacket [and said:]

“You are a dewaguru, old chap, and your mandala will be the first of the Kasturi
law”.

This is what Lord Waluh-bang said; Mpu Barang agreed, and cleared a mandala,
which was then called the first of the Kasturi law, called Bapa.””” He followed the

227. Text: suprandathakénira; translated according to variant B, sumrahakeénira.
228. See Pigeaud’s note on this, p. 32 ff.
229. Text: Antabapa; variant B and E, aran ta Bapa.
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way of life of the Bhairawa, and ate anything without passing it over. The village
heads (rama-rama) offered him their ears of rice;*° by magic he turned these into
white cooked rice, soft and thick.”! The heads returned from offering the ears (atur
uryan), and so the village was called Turyan, and served as the first of the Kasturi
mandala at Bapa.

Let us tell about Mpu Tapa-wangkéng and Tapa-palet: while they were both
in Daha, Mpu Tapa-wangkéng was called Ki Samégét-bagafijing. He had a debt of
10,000, and promised to repay it after midday. He had nothing to repay it with; he
held the holy Siwa-aditya (Sun) back, so that it remained at midday and did not
move down. The king had taken a vow for invincibility,”?* and would not break it
if the sun had not yet gone down. He was hungry but did not break his fast, as it
was not yet afternoon; the king said:

“I wonder why the Sun is taking so long to go down. I’'m hungry now”.

He sent a messenger to Ki Samégét-baganijing in order to ask what it could
mean that the holy Sun was taking so long to go down. The emissary agreed, and
went to Ki Samégét-bagafijing [and said]:

“Your grandson [I], sir, has been sent by the king: what is the cause that the
holy Sun has not gone down after so long?”

Ki Samégét-bagafijing answered:

“I am ashamed to tell you, old chap; if I do not inform you, perhaps the king
will be angry. I have a debt of 10,000, old chap, and promised after midday, but I
have nothing to pay it with. This is why I have held the holy Sun back”.

“Ah, so that’s how it is. I shall tell the king”.

Off he went and informed the king how it was with Ki Samégét-bagafijing. The
king gave the money, and it was used to repay the debt; suddenly the holy Sun set.

Let us tell of Mpu Tapa-palet: he was having an illicit affair with the noble
wife of the king. The queen became pregnant;** the king knew that it was not his,
and that the unborn child of the king’s wife was not legitimate. The king said to
the queen:

“You have been unfaithful to me. That unborn child of yours is not mine”.

The noble king’s wife replied:

230. Text: (h)uryan; not found in Z; Pigeaud translates “aren” (ears), probably Modern Javanese wulen.

231. Text: apulén; Z 1436, this place only; Modern Javanese pulén, “firm, soft and tasty (cooked rice,
cooled)”.

232. Text: angajaya; not listed in Z.

233. Text udwita; see Z 2102, apparently this place only. Variants B udita and E uddita.
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“By your leave, would I not be faithful to you, the king?”

“Well, if you have been faithful to me, let the child be born perfectly good
looking—if that unborn child of yours is mine. However, if it is not mine, and you
have been unfaithful, may it be born misshapen”.

So said King Taki. Then a cow was born with black and white spots.?** At that
time the queen was driven away by the king. Off she went, and turned back into
Lady Sri. She said when about to leave:

“If in future there is a powerful woman who arises in Daha, known by the name
Queen Nini, that am I”. She went away, and reigned as queen in Cémpa.

The piebald cow, however, was raised by Ki Samégét-bagafijing. Tapa-palet
realized that he would be done away with, and then left Daha. Off he went, making
his way eastwards. Also the troops of King Taki spread out looking for Mpu Tapa-
palet; some went east, some went west, some went south, some went north. They
found him running away and taking shelter in a cave; Mpu Tapa-palet said:

“Don’t kill me. I have a skill that I transfer to you, the skill of making temples,
and the holy images located within them, carved and lowered into position.?**> Also
the skill of making a block for pounding rice, and the skill of making caves”.

They said:

“As for the cave, this will be our place, and such will be our life as jalagraha™.

“Jala” is a term for water, and “graha” is a term for cave, and so they were
called “jalagraha”. They gave up the idea of killing him, as he had given them the
skill for doing such things—the first jalagraha.>*

As for Tapa-palet, he wore the headband and the sampét (sash) and adhered
to the sect of the Rsi; he abandoned the sect of the Buddhists. He asked for the
favour of the jacket in the holy mandala pirwa-darma in Bapa; then he was called
the dewaguru of the holy Kasturi mandala of Selagraha-rong. It was he who was
the original founder, and so his name was Kasturi Palet; such is the story of the
Kasturi Palet.

Let us tell of Mpu Barang’s daughter, who was called Ibu-téngahan: she requested
to have an ascetic as husband; she was allowed to marry an ascetic. She was sick
of being married to him, so she left the ascetic. But the ascetic was unwilling to be
separated from her, and she threw a palm sheath at him; and so this is why ascetics
are inseparable from the betel-tray and betel-bag.

234. The term is bulalak (Z 270, “piebald”); KBW blalak.
235. Text: ingéndek-endek; translation uncertain, see Z 456; Pigeaud, “with bas-reliefs”.
236. Text: jalagraga; clearly a typo.
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Again she asked to marry a spiritual teacher; when she had had enough, she
left him. The teacher was unwilling to be divorced from her, and she threw (gutuk)
a stone at him; and so there is now a stone called Gutuk, to the south of Tiryan.

She asked to marry a widu, and was allowed. When she had had enough of
being married, she left the widu. The widu was annoyed with her, and so cut her
head off, and off went the widu. Only the head was left alive, and her head said:

“Fie! Herds-boy, put me in place with my body!”

“Hmph, I don’t feel like it”.

“Ah, come on then”.

“I don’t feel like it; my cow has gone I don’t know where”.

“Well, when you find her she’ll have a calf”.

“Ah, but my cow’s a male”.

“Well, anyway®’ you’ll find him with a calf”.

Right away the body was joined with the head, she was complete again, and
returned to her father. The herds-boy found his two cows. As for the widu, he took
refuge in the mandala of Selagraha-rong, and asked to be made a wiku. He was
ordained and given the name Buyut Génting, and founded mandala on Mount Kawi;
the names of his foundations were: Braja-hning, Arga-manik, Jangkanang, Bhamana,
and Gumantar. Such was the number of the mandala he founded; these were known
by the name Kasturi Génting.

As for Mpu Barang, he left the mandala of Bapa, and took himself to the
west, and founded the mandala of Dupaka. He then followed the Bhairawa sect, ate
anything without exception, abandoned wife and children, and turned his mind to
renunciation; for this reason the dewaguru of the sect are called “fyaga”. He was
the first of the dewaguru of the Tyaga sect of the holy Kasturi mandala of Dupaka.
Again he founded a mandala at Wariguh on the northern slope of Lord*® Wilis,
he was there in the bright half of the month, and these*® were called by the name
Kasturi Barang; such is the old story.

Let us tell of Ki Samégét-bagafijing: he wore the headband (mabadda) and
followed the sect of the Rsi. He left Daha, and founded a mandala by the side of

240

the road, and dry palm leaves** and rice straw served as his shelter. He was given

237. Text: parandene, as in Modern Javanese; not listed in Z.

238. The text has bhatara, remarkable for a mountain.

239. The text has loka, but should be read as yeka, as Pigeaud notes, although this is not found in the
manuscripts.

240. Text: bhararak; Modern Javanese blarak.
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faeces and urine by people passing by on the road; and this is why their title for
him was Kaki Botahi (Grandpa Smell-of-faeces). Right away the buildings came
down from high in the sky, together with banks and walls. Then the people were
amazed to see Kaki Botahi’s supernatural powers. The piebald cow was still in his
care; and this is why it was finally called the mandala of Bhulalak.

The cow became pregnant, and he cared for her by the side of the road; she
gave birth to a beautiful young girl. He took his child home and gave her to the
rice-cook [saying:]

“There were people separating and they left their child on the road”.

So said Kaki Botahi. When the child had grown up, she was exceedingly beautiful
in appearance. King Taki did not have a wife; he took Kaki Botahi’s daughter, who
had a cow as mother. She was made his queen. Such is the story of the mandala
of Bhulalak, and they were called the Kasturi Botahi.

He instructed his pupils:

“If later there is someone of the Saiwa sect by the name of Tapa-wangkéng,
knowledgeable,”' powerful and skilled at reciting texts, not far from Daha, do not
fail to be attentive; I am he, coming back again to my mandala of Bhulalak™.

Such were Kaki Botahi’s instructions.

There was a king, also of Daha, called Aji Undal. He was engaged in a fight
with King Taki; Aji Undal was beaten. He was not faithful in battle, frightened of
dying, did not wash** and hid himself away. There were some slaves of his, two
pujut** and one walyan,*** and these followed him constantly.

He took refuge on Mount Kawi, and set up a camp there to hide in. He made
a well, and so it is now called Undal, and the well still exists till now. He took
a piece of bark cloth on a rack [thinking:], “How would it be if I become a wiku
(mandar lamun wikuha)!” And so there is [a place] called Lamunwiku now, on the
slopes of the holy Kawi facing east. He came to the holy Mahameru, wanting to
settle at Tand&s. When questioned about the place where he had been ordained, he
told them he had taken the bark cloth from a rack; he was not allowed to advance,**
as he was not yet a wiku.

241. Text: kawi; read kawih (Z 828).

242. Text: mambolot; Z 251 gives only boloten, “dirty, muddy, unclean, unwashed”.

243. The pujut are described by Z 1434 as “a particular group of people (dark-skinned, Negrito?)”; they are
often mentioned alongside jénggi (possibly East Africans), as in e.g. Sumanasantaka 112.8c.

244. Glossed by Z 2189 as “physician, healer, dukun’; listed in inscriptions among the watek i jro (group of
the interior). Cf. Balinese balian.

245, Text: mangsu; Z 107 under angsu links this with angsd, “to advance?” This place only.
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He descended from Tandés, and set up camp in the ravine of Sindo. He sent
his slaves off to Kukub, in order to pay homage to Lord Mahaguru, and to ask for
the favour of ordination. He was unwilling to be looked down on, [that was] his
aim in sending a messenger. Away went the slave named Kajar together with the
walyan named Bugoleng; the pujut named Ténggék stayed behind to keep an eye
on him, together with one male dog.

Now the ones named Kajar and Bugoleng arrived at Kukub, paid homage to
Lord Mahaguru, and told him that they were sent by Aji Undal. Then Lord Darmaraja
sent the wulu-kembang-pakalpan (an official) to go to Aji Undal, and to send him
the cloth of ordination; then he brought the parasol, earrings and jacket, so that the
Maharaja could become dewaguru in Gérésik.

Without demur the ulu-kembang-pakalpan set off, but was not allowed to take
too long; two nights was agreed. Quickly he came to Sindo, but it happened that he
did not find King Undal, as just then he was out to amuse himself. Having waited
a long time and he did not come, the ulu-kembang-pakalpan went home, leaving
the ordination cloth on a rock, the rock where Lady Uma had washed her menstrual
cloths, the story goes.

Off went the ulu-kembang-pakalpan; after he was gone, the Maharaja arrived;
he bound the ordination cloth around himself, and donned the parasol, earrings and
jacket. The rock was given the name Ki Ulu-kémbang-pakalpan, and is still there
now, the place where Lady Uma washed her menstrual cloths, the story goes; and so
the name of the mandala has been Dingding*¢ till now. For this reason the mandala
at Dingding does not recognize the higher rank*’ of Kukub, till now: the king was
unwilling to be looked down on, the story goes.

There was a pupil to the Lord of Dingding, by the name of Ki Buyut Samadi.
He served the Darma; after he had done flower-worship in the night, he was
given the favour of wiku-hood. He (the Lord) was whispering untroubled with
Buyut Samadi; however, Kajar, Ténggék, Bugoleng as well as the black dog were
sleeping in the space below, and heard what they were whispering. They had no
trouble hearing about the holy wiku-hood, [even though] they did not know about
the holy Darma.

When Ki Buyut Samadi had been given the favour of holy wiku-hood, he was
given the parasol, earrings and jacket, and was ordered to be dewaguru in Manufijang,

246. Listed in Modern Javanese in the meaning of “screen”.
247. Text: marék.
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once a foundation of the holy Gana; so then its name was Dingding-Manufijang.
Such is the story.

Now let us tell of Kajar and Ténggék, who heard the whispers of the Lord to
Ki Buyut Samadi. Kajar spoke up, saying:

“Goodness, Ténggék, did you hear that?”

“Yes, I heard it”.

“What I heard was plain; now I know the meaning of wiku; now I’'m able to be
a wiku without having a teacher”.

So the two of them said. There was a piece of folded bark-cloth of the king,
and this they both used to bind around themselves. They said:

“Wiku is the term for the two of us. Kajar, what is your name as a wiku now?”

“Buyut Jala is my name now. And you, Ténggé€k, what is your name as a wiku?”

“Buyut Giri is my name now. And so Buyut Jala-Giri is the name of us both.
Buyut Jala, pay homage to me!”

“I don’t feel like it. Both knees are stiff for you. Buyut Giri, pay homage to me!”

“Ah, T don’t feel like it. Both my knees are stiff”.

For this reason “wiku kasturi” was the name of them both. Off they both went,
and came to Mount W¢&lahulu in order to perform fapa; for this reason there is now
a place called Arga-klesa,”® the hermitage of Buyut Jala-Giri. Such is the story of
the Kasturi of Jala-Giri.

There was a prince who was driven*” from the kingdom of Galuh, by the name
of Tuhan Caficuraja. He went into hiding, and came to Buyut Jala-Giri, asking them
to save his life. Buyut Jala-Giri said:

“Come, you prince, if you want to live, become a wiku to us”.

Tuhan Caficuraja said:

“I don’t feel inclined to become a wiku to you, as I am a prince”.

“Well then, go back to the capital, if you're unwilling to be made a wiku”.

This is what Buyut Jala-Giri said. Finally the prince resigned himself, was
ordained by the pujut, and was named Buyut Sri-manggala. He was instructed by
Buyut Jala-Giri:

“Do not become familiar with other wiku—that is a great sin for a wiku. On the
contrary, do whatever you want; do not*° pass up anything catable; take a wife; use
all your possessions. You are allowed to ordain wife and children, allowed not to

248. Variant of B: Arga Kelasa.
249. Text: hinilangakeén; lit. “caused to disappear, removed”.
250. Text: tajana; variant of B, hajana, probably aja ana.
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make offerings, allowed not to worship or fast, allowed not to know the scriptures,
allowed not to*' be taught about anything. Think of yourself as just the Lord”.

Such were the instructions of Buyut Jala-Giri to Buyut Sri-manggala. Off went
Buyut Sri-manggala, and founded mandala on the shore of the Southern Ocean. The
names of his foundations were: Rajamanik, Panimbangan, Gilingan, and Wungkal-
ibék; this was the number of the mandala he founded, and these were termed Kasturi
Sri-manggala. Such is the old story.

Let us tell about the walyan by the name of Bugoleng: he knew that Kajar and
Ténggek had gone away. He had had no trouble hearing all about the holy wiku-
hood, so off went Bugoleng; he came across a dead wiku, so he gathered up the
bark-cloth and headpiece and made a robe to wear.”> He went off begging for alms
and called in at a palm wine tapper’s place; the tapper was called Lulumpang-burut.
He gave him palm wine to drink, while they laughed together; after that Lulumpang-
burut mentioned becoming a wiku. Bugoleng said:

“If you like, let me ordain you, if you want be be a wiku”.

Immediately he ordained him, and then they drank palm wine and laughed together,
and he taught him about the holy wiku-hood. He was named Buyut Lé&sung-burut.
Off he went into a forest area, and founded the mandala of Arga-tilas. He proceeded
eastwards, and founded the mandala of Jawa,?** thence northwards and founded the
mandala of Rébhalas,* at the foot of Mount Sundawini. He asked for the jacket in
Tigaryan, and these are the Kasturi of Lésung-burut. Such is the old story.

Let us tell about the black dog, who had had no trouble hearing about the holy
wiku-hood, and he knew and had heard about the holy Darma. He saw that Kajar
and Ténggék had gone away, so he went as well. There was a butcher by the name
of Dréwyanak, who had a lot of pigs with him; he found the dog. He spoke, saying:

“Hey, now I’ve found my dog. He went away for a long time, when I hit him
before. His fault was that he couldn’t be trained®® to obey, so he went away. A
stroke of luck!”*¢

This is what the butcher said; the dog said:

251. Text: handajana; variant of B, hajana.

252. Text: baddha rafijing-ranjingan; Pigeaud (p. 192) guesses that this may be an alternative term for
rasukan.

253. Variant of B and E, Jiwa.

254. Variant of B and E, Régalas.

255. Text: hosanya tanpasara; read with B, dosanya tan pasarama (see Z 1813 under $rama, sarama).

256. Text: atutuku anému; an idiom, “go out to buy, and find it anyway”.
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“Fie! Rich as you are you ask (for free) what is for sale,”’ thinking I’'m your
dog. How much money do you have? May your pigs die”.

This is what the dog said; the pigs died. The butcher said:

“Oh dear, you’re an extraordinary sort of dog: you know how to talk like a human,
and you’re very powerful. All my pigs are dead now; you must be an incarnation
of the Lord”.

Straight away Dréwyanak paid homage to the dog, and asked to be granted a
favour; the black dog said:

“Well, let me make you a wiku; but I have instructions to you: use ash as your
mark; you are allowed not to worship or take vows; you should eat anything without
exception; have a wife and children; you are allowed not to know the scriptures; you
are allowed not to recite formulas and mantra. Let there be nothing considered as
knowledge, only the Lord is how you should think of yourself, and you may ordain
your children and wife. Do not become familiar with other wiku, as this is a great
sin and crime for the wiku. Let such be my instructions to you”.

After he had ordained Dréwyanak, Buyut Aréng was his name as wiku. Off
he went and came to Weélahulu. Buyut Aréng founded mandala, and the names of
his foundations were: Anaman, Andrala, K&puh-rébah, and Jun-manik; such was the
number of the mandala he founded. He paid homage to the Lord in Tigaryan, and
asked to be granted the favour of the jacket; and this is the reason they are called
the Kasturi of Aréng.

Let us tell again about the princess from Daha, by the name of Tuhan Galuh
Sri Wiratanu, a daughter to Mahardja Taki. She was expelled from her city at the
time when Tapa-palet was removed from Daha and the queen was driven out. The
noble princess was bewildered; then the princess left Daha and sought refuge in the
mandala of Labdawara with the reverend AsSosti. There is no need to tell how long
she was there, the reverend ASosti felt he could not bear to look upon the beauty
of the noble princess; he then got together with Rakryan Galuh Sri Wiratanu. She
conceived®® and became pregnant; she was ashamed to give birth in Labdawara, so
she set off and came to Mount Kawi. She gave birth to boy twins, of perfect good
looks. She understood that the children might be an embarrassment, and abandoned
the boys in the forest. Off she went to go back to her city.

257. The intention here is not entirely clear.
258. Text: kawaran; perhaps to be read kaworan.
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Left there the boys wept and wailed.”® The reverend Agasti saw them, and felt
pity at seeing the pathetic condition®® of the boys left behind by their mother. He
took them, then bathed and fed them, and raised them with yoga and samadi. Finally
the boys were grown up, and he took them westward to Masin, and they came to
the peak of Kelasa, to the mandala of the reverend Markandeya, who was about to
return to his heaven. He then handed over the parasol, earrings and jacket to the
reverend Agasti, who would replace him as dewaguru keeping watch over the peak
of Kelasa, taking the place of the reverend Markandeya. The reverend Agasti was
dewaguru of Sukayajna. As for the two boys, they were endowed with ordination,
and given the names reverend Trnawindu and reverend Anggira; they were granted
the holy wiku-hood by the reverend Agasti.

Let us tell about the reverend Markandeya: he left the peak of Kelasa, and roamed
the world, living the life of a religious mendicant.”' He called in at the house of a
butcher;?> Suka was the name of the butcher. When the reverend Markandeya saw
the bones, ribs and®®* skins, he realized that it was the house of an outcast (candala).
Off he went; Suka followed him and said:

“Oh, come back, scholar, sir, partake of all the sorts of fruits and roots of a
sage, sir. What is the meaning of not looking back?”

The reverend Markandeya did not reply but went straight on. He betook himself
eastwards along the southern foot of the holy Mahameru; all the time the butcher
was following behind. Suddenly they stopped to rest in a forest, Suka was feeling
weak and tired, as he had trouble in keeping up with the scholar; and so he now
went to sleep. While Suka was fast asleep, the reverend Markandeya set off to the
east; he left his sampét behind on the stump of a jackfruit tree. Without delay he
carried out vows and concentration (samadi) on the holy Mahameru, lasting seven
days and seven nights, in order to free himself of the impure candala. When he had
finished doing this he returned to his heaven.

Let us tell about Suka: when he awoke the scholar was nowhere to be seen, all
he could see was his bark garment left behind on the stump of the jackfruit tree. He
took the bark cloth and wrapped it around himself; he paid homage to the stump,

259. Text: makanang-kanangan; Z 789, a rare word, only here and two places in Nawaruci.

260. Text: kasesi; read as kasyasih.

261. Text: amrabhajita; Pigeaud derives this from prawrajita, but cf. Z 1415 under prawrajya, “wandering
about (as a religious mendicant)”.

262. Text: abhelawa; Z 239 says, “butcher, seller of meat”. However, see wallawa, ballawa (Z 2186), “‘cook”.

263. Text: igulan; read iga lan?
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thinking of it as the scholar. He cleared the forest as a mandala; “wana” is a term
for forest, and he was looking for the “aji” (spell), so now the name of the mandala
is Jiwana. He paid homage to the Lord of Sukayajfia, asking for a favour from
the reverend Agasti; after he had been given the favour of the jacket, he founded
mandala at the foot of Lady Wilis.*** The names of the foundations were: Bhana,
Talutug and Aribhana; such is the number of the mandala founded. These are called
the Sukayajiia-paksa-Jiwana.”®® Such is the tale of old.

As for the reverend Agasti, he returned to his heaven; the parasol, earrings and
jacket were handed over to the reverend Trnawindu, who replaced him as dewaguru
of Sukayajna and dwelt on the peak of Kelasa. As for the reverend Anggira, he was
given the favour of the parasol, earrings and jacket by the reverend Trnawindu, and
was ordered to become the dewaguru of Sarwasidda, of the sect of the hills. The
reverend Anggira was auspicious (manggalya), as he was not sukawasa-cating;**® so
then he was called Sukayajfia-paksa-manggalya.

He founded a mandala, drained the water in the river, and caught*’ its fish; so
then it was called the mandala of Panatmaku.’® He had many pupils, he went to
Mount Burukah to regulate the flow,* made a plank bridge over® the river, and
used?’! thin?”? pieces of wood. After he had finished chopping the wood, the water-
manager returned; the wood did not want to be made into a bridge, and in the night
the poles ran away and went down into the river. In the morning the water-manager
came, but did not find the poles; the stumps and guntur’”® had turned into stone, and
are there till now. He followed the trail of their flight down into the river; and so
the mandala was called Layu-watang, and ceased being called Panatan.

264. Bhatart, but above (note 236) it was the Lord (bhatara).

265. Presumably the Jiwana branch of the Sukayajfia order.

266. Text: angharaka; Z 591, “to eat”, perhaps “especially edible roots and fruit?” Sukawasa unclear.

267. Text: winet, an error for pinet.

268. Variant D has ring Panatan here, probably alluding to “draining” the water; see Z 1709 under sat.

269. Text: angunjang-afnjing; meaning unclear, these places only, but see KBW 1 373, nganjingang, “het
water doen afloopen door een kekalen” (to drain the water through a channel).

270. Text: malaring; read malari ing.

271. Text: artha; unclear.

272. Text: mali; read malit with variant E.

273. Meaning unknown; not “flood” (Z 556); variant E, tungtung, “tip”.
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Colophon

MS D (only): Such is the Tantu Panggglaran, to be held in possession by those
practising religion, the kabuyutan of the island of Java, the four pakandan (divisions?),
the four sects and the kabuyutan of the Nangga mountain. And it is without date, it
is the beginnings of people in Java, when the holy Mahameru had not yet come to
Java and after it had arrived; such is the reason it is without date, because it was
so in the beginning.

The holy Tantu Panggélaran has been copied in the compound of the kabhujanggan
of Kutri-tusan,””* on the day Umanis, Budha, in Madangsiya, in the first month of
rah 7, téngg€k 5, rsi pandawa buta tunggal: 1557 [AD 1635].

274. Kutri is a village in Gianyar, Bali, where a famous image of Durga is preserved in a temple.



Mt Semeru (3,676 m), Java’s highest peak, viewed from the village of Ledokombo in the Tengger
highlands. Photo by Hadi Sidomulyo, 2018.
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Introduction

he text introduced here belongs to a category of prose literature composed

during the so-called “age of transition” in Javanese history, spanning roughly

the fifteenth and sixteenth centuries. This was a time which saw the decline
and collapse of the island’s last and greatest Hindu-Buddhist kingdom, with its capital
at Majapahit, and the rise to power of a confederacy of Muslim coastal states under
the leadership of Demak. In marked contrast to the preceding era, which has left
us a rich legacy in the form of royal edicts preserved on stone and metal, as well
as a substantial body of classical literature, this transition period is remarkable for
its scarcity of reliable historical data. The literary work under discussion is thus
especially valuable for its ability to shed some light on this poorly documented age,
and thereby help to strengthen the bonds linking the past to the present. The text is
further unusual for its subject matter, which comprises principally an account of the
origin and development of the Saiwa cult on the island of Java, with a focus on the
numerous ascetic communities scattered throughout the countryside. As such, it provides
a rare glimpse of life outside the court environment during the pre-Islamic period.

The essential message, as well as the author’s intent, are already encapsulated
in the title of the work, Tantu Panggélaran, introduced immediately following the
invocation. This has been very aptly translated by Stuart Robson as “Threads of the
unfolding web”. As already explained in the introduction to the text, the web refers
here to the network of Siwaite institutions, while the threads (tanfu) may be viewed
as its manifold permutations, whether in the form of sacred sites, holy orders, or
established “lines” of continuity. In the commentary to follow an attempt will be made
to disentangle some of these threads and clear a path, as it were, through what one
writer once described as an “encyclopedic jungle of Sivaitic traditions™.’

The narrative itself is made up of a series of episodes, beginning with the
creation of the first human beings, the origins of civilization and transport of the
holy Mount Mahameru from the Himalaya, followed by the gradual establishment
of the institutions supporting the ascetic community. These are described in various
terms, from simple hermitages generally referred to as patapan, to the more complex

1. Van der Meulen (1977), p. 96.
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mandala establishments, which were presided over by a spiritual guide (dewaguru).
The storyline is interspersed with legendary tales explaining the origin of numerous
sacred domains and natural landmarks referred to in the text, usually connected in
some way with the activities of the gods and holy sages. Inasmuch as these events
unfold against a landscape which is in many cases still recognizable today, the line
separating myth and reality is not always clear cut. As the narrative progresses,
however, the historical foundation is strengthened and the text brought down to earth
through an ongoing dialogue between the legendary founders of the mandala and the
Javanese court. Although the royal palace itself is referred to alternatively as Galuh
and Daha, it is quite evident that both names represent the same kingdom, i.e. that
of Kadiri in the twelfth and thirteenth centuries.?

As already observed by Th. Pigeaud, the ascetic communities described in the
TP probably lay for the most part outside the sphere of court influence and had
little interest in royalty.> Since they appear to have represented a variety of initiatory
traditions, moreover, it is unlikely that much can be learned about their inner workings
from written documents. Even so, the text of the TP provides a few clues. It is
mentioned, for instance, that the patapan, or “abodes of ascetics”, comprised several
categories. Some of these are self-evident, such as the pangajaran, pangubwanan and
angundahagi, referring respectively to places of men of learning (ajar), female hermits
(ubwan) and craftsmen engaged in the art of wood-working (undahagi).* Others are
less certain. An example is the term manguyu, which P.J. Zoetmulder defined rather
vaguely as a “category of male religious persons (ascetic, hermit?)”.’ The text of the
TP, however, rather suggests that the way of the manguyu was open to householders, a
probability supported by the name Pamanguyon-agung attached to the “family residence”
of Bhatara Guru and Dewi Uma on Mt Mahameru. It can be noted further that it
was only after the wiku Mpu Siddayoga had married that he adopted the life of a

2. Inscriptional and literary records indicate that Daha was the name of both the palace and capital city of
the land of Kadiri, a name which is itself synonymous with the Galuh of later Javanese tradition. The
legendary princess of Kediri named Candra Kirana or Dewi Sekartaji, well known from the popular
stories of Pafiji, consistently bears the additional title of Raden Galuh. Likewise, in the TP, the daughter
of Maharaja Taki of Daha is known by the name of Tuhan Galuh SrT Wiratanu (Part 1, p. 65).

3. Pigeaud (1960—-63), vol. IV, p. 247.

4. This indicates that the ascetic communities were not averse to engaging in mundane activities. Another
term encountered in the TP is bhandagina, which points to an active interest in the performing arts (cf.
Zoetmulder 1982, p. 202).

5. Zoetmulder (1982), p. 1114.



Part Two — Commentary on the text by Hadi Sidomulyo 75

manguyu.® By contrast, there are indications that fydga ascetic practice was more
severe, and that the hermitages of this category, known as katyagan, did not admit
female members.” Finally, concerning the term angarémban, D. Weatherbee has made
some useful comments in his discussion of the early fourteenth century charter of
Marifici, which refers to a religious (probably agricultural) community known as
pangarémban.’

One group comprising four hermitages, apparently founded very early on, was the
so-called katydagan of the caturdasrama. These establishments are also mentioned by
Prapafica in the fourteenth century kakawin Desawarnana and will be described more
fully in section II of the commentary to follow. Prapafica makes further reference to
the caturbhasma, or four principal mandala of Sagara, Kukub, Sukayajna and Kasturi.
The TP explains in some detail how each of these parent communities came into
existence. Sukayajiia was apparently the oldest, being described as “the first mandala
to exist”. As will be demonstrated, this revered institution was formerly located in
the vicinity of the Dieng Plateau in central Java. The renowned sages Markandeya,
Agasti (Agastya) and Trnawindu are listed among its succession of dewaguru. The
other three mandala were situated in the eastern part of the island. Of these, Kukub
was regarded as the most senior, located on the Mahameru, while the founder of
Sagara on Mount Hyang was heir to the spiritual legacy of the sage Mpu Barang, an
honoured preceptor of the Bhairawa sect. Finally, the mandala of Kasturi was another
centre of Bhairawa worship, presided over by Mpu Barang himself at Taryan.! The
TP lists numerous branches of the Kasturi order, established throughout the eastern
districts.

Much as it would be desirable, an exhaustive study of these diverse communities,
the nature of the various orders and their relationship to one another, as well as their
distinguishing features, extend beyond both the bounds of this publication and the
competence of the present writer. Discussion will thus be confined to some general
points of interest, aimed principally at opening some avenues of research for those
more qualified in the specialized fields of Old Javanese language, literature and religion.

6. Part 1, p. 33. See also Pigeaud (1924, p. 221), who likewise considered the manguyu to have included
married couples.

7. This assumption is supported by an episode in the TP (Part 1, p. 60), which depicts the sage Mpu Barang
“abandoning wife and children” to found the Tyaga branch of the Kasturi order.

8. Weatherbee (1985), p. 350. For the meaning of the word arémbha, see Zoetmulder (1982), p. 124.

9. In the light of this statement in the TP (Part 1, p. 28), it is difficult to understand how Pigeaud (1960—-63,
vol. IV, p. 247) came to regard Sukayajiia and Kasturi as the two “younger” members of the caturbhasma.

10. Identifiable with the present town of Turen in the regency of Malang.
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Although the highlands of Dihyang (Dieng) and Mt Kelasa'' were acknowledged
as the origin of the Saiwa cult in Java, it is evident that during the later East Javanese
period the spiritual centre of the island had moved to Mt Semeru in the Tengger Massif,
and in particular the mandala of Kukub, which lay on the mountain’s southern slope
(see Figure 1). The story in the TP of the transport of the holy Mt Mahameru from
Jambudipa, itself a local adaptation of the well known Indian legend Samudramanthana,
is perhaps an allusion to this shift in orientation. It was on the Mahameru, after all,
that the gods had together partaken of the “water of life” (Siwamba) and the Trinity
of Lords, ISwara, Brahma and Wisnu, received their vehicles. Kukub, moreover,
preserved the “contents” of the Supreme Lord in a special book, “entwined with a
serpent and bound like a girdle”.'> The mandala was presided over by a manifestation
of Bhatara Guru himself, who upon his first appearance on the mountain as a wiku
is portrayed in the following way: “naked and observing silence ... without satisfying
the need for food or sleep. Adhering to immaculate concentration”, there was “nothing
he wished for, not the world, not heaven, not liberation, not release, not happiness,
not unhappiness; there was nothing he praised, and nothing he despised”. Such, the
author tells us, was his state of zapa."

The above description is sufficient to demonstrate that the main purpose of the
mandala was to provide a means for the aspiring wiku to gain release from the cycle
of existence. Those receiving ordination were expected to adhere to ascetic disciplines
(tapa), through which they could realize the highest stage of being, rising through
the realms of gods (dewata, hyang) and perfect sages (siddarsi) to the exalted state
of bhatara. Conversely, those wiku who went astray and failed to reach the level
of dewata would remain tied to the earthly plane, destined to be reborn as world-
sovereigns (cakrawarti).'*

The text of the TP makes it abundantly clear that both the structure and organization
of the mandala communities were founded on a well-established tradition. The opening
of a mandala belonging to the Kasturi order, for example, required the sanction of
the dewaguru at either Turyan or Tigaryan, while in other cases approval was granted
directly by the lord of Kukub. Ordination of a wiku could only be conducted by a
dewaguru, who in turn received his office from the highest spiritual authority. As the
guardians of an esoteric doctrine, it is understandable that the dewaguru did not pass

11. Variant Kailasa. According to Hindu tradition, the abode of Lord Siwa and his spouse Uma.
12. Part 1, p. 34.
13. Part 1, p. 37.
14. Part 1, p. 29.
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on their knowledge indiscriminately, and were only prepared to ordain individuals
who met the required standards.

There were, however, exceptions. An episode towards the end of the text recounts
the story of a certain Aji Undal of Daha, who was installed as a dewaguru by the
lord of Kukub, but later refused to acknowledge the latter’s authority. One night
he proceeded to confer ordination upon a deserving pupil, unaware that the space
below his room was occupied by a group of slaves, accompanied by a black dog.
Overhearing the teacher’s words, the uninvited guests automatically gained possession
of the key to wiku-hood, effectively allowing each of them, including the dog, to
become a dewaguru and establish his own mandala."> The result was that the four
newly ordained wiku left the service of their master and proceeded to attract disciples
indiscriminately, imparting the message: “Do whatever you want; eat anything without
exception; take a wife; there is no necessity to make offerings, to worship or fast, to
know the scriptures or to be taught about anything, just think of yourself as the Lord”.

The inclusion of this episode in the TP points to the presence of a heterodox
current, which ran counter to accepted norms and probably aroused a measure of
disapproval from the Hindu-Javanese religious establishment. Of interest is the fact that
the blatant contempt for authority displayed by these renegade wiku finds a parallel in
the activities of the controversial sixteenth century Islamic saint known as Seh Lémah
Abang, or Siti Jenar, whose radical teachings were actively opposed by the court of
Demak. Considering the strong Indian influence on the philosophy expounded by Siti
Jenar,' it is hardly surprising that his message, albeit presented within an Islamic
framework, should not differ essentially from that of the wiku referred to above.
Noteworthy too is the fact that Siti Jenar, like his counterparts in the TP, is said to
have been subject to an unauthorized, or “accidental” initiation, being transformed
from the state of a lowly worm upon inadvertently gaining access to the “Great
Mystery of the Supreme Being”.!” In short, all of these threads of information help

15. Part 1, p. 62. This accords with the tenets of the Kapalika sect of Bhairawa worshippers, which hold
that “by merely entering on the initiatory ceremony a man becomes a Brahmana at once”, and “by
undertaking the kapala rite a man becomes at once an ascetic” (cf. Gopinath Rao 1971, vol. 11, p. 26).

16. Discussed in Zoetmulder (1990), pp. 352—67.

17. Cf. Rinkes (1996), pp. 173—75. This event is said to have occurred during the ordination conferred upon
Sunan Kalijaga by the wali Sunan Bonang. In order to prevent anyone from overhearing, the latter
had chosen to impart the secret doctrine to his disciple in the middle of a lake. The boat in which they
travelled, however, turned out to contain a leak, which was subsequently blocked with a lump of clay in
which a worm was hiding. As acknowledged by Sunan Bonang himself, the mere presence of the worm
during the “Revelation of the deepest Truth” caused the creature to assume human form.
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us to establish a line of continuity, linking the age of the Hindu-Javanese mandala
with that of the early Islamic period.'

In this connection, it is interesting to consult the journal of the early Portuguese
traveller Tomé Pires, who visited the north coastal region of Java in the years
1512-13. Pires mentions the community of hermits, or “tapas”, adding that “there
are about fifty thousand of these in Java”, comprising “three or four orders”,' an
image reminiscent of Prapafica’s description of the caturbhasma. The fact that Pires
himself was quite probably a contemporary of the author of the TP makes his report
all the more significant. Of further interest is the observation that “these men are
also worshipped by the Moors, and they believe in them greatly; they give them
alms; they rejoice when such men come to their houses”.? This account of wandering
holy men, revered both by Hindus and Muslims, clearly invites a separate discussion
into which we will not venture at this point. Suffice it to say that Pires appears to
provide us with an eyewitness account of the inhabitants of the various patapan and
mandala described in the TP. Although now no more than a vague memory, these
same communities were doubtless instrumental in transmitting and preserving for
posterity the rich legacy of an ancient tradition, which continues to find expression
today in a variety of cultural forms, the most notable being the Javanese wayang,
or “shadow play”.

Before turning to the main part of the commentary, it would seem worthwhile
to try and narrow the margins for the age in which the text of the TP achieved its
present form. As already noted by Stuart Robson in his introduction to the translation,
the text displays linguistic similarities to other literary works attributed to roughly the
same period, among them the Calon Arang and Pararaton. The contents of the latter
in particular display some remarkable parallels with the TP, especially those relating
to the early life of the semi-legendary founder of the Rajasa dynasty, known as Ken
Angrok. Yet these similarities do not in themselves enable us to determine precisely
when either of these literary works was composed. In his thesis of 1924, Pigeaud
attempted to arrive at more certainty, but was unable to reach any firm conclusions.?!
Comparison of the language with other works of literature proved indecisive, while
the narrative itself contained few elements which could be used to help date the
manuscript. In short, Pigeaud could do little more than suggest that the work was

18. For an interesting discussion of the Islamization of a Hindu-Javanese mandala, see Guillot (2002),
pp. 154-59.

19. Cortesao (1944), p. 177.

20. Ibid.

21. Pigeaud (1924), pp. 48-51.
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probably committed to writing at some time after the year 1500, but before 1635, a
date found in the colophon attached to one of the manuscripts.?

One clue which Pigeaud apparently overlooked was the story concerning a golden
image of the god Wisnu, said to have been fashioned by the sage Mpu Barang upon
his return from Jambudipa and subsequently presented to the ruler of Daha. The
episode concludes with the statement: “This is the reason the holy golden image is
revered by the kings of Daha, even until now”.” The implication, of course, is that
there was a king residing at Daha when the TP was being composed, and that the
author himself might even have set eyes on the same golden image.

This calls for some reflection. Since it is more or less unanimously agreed that
our text can, on linguistic grounds, be dated to the closing years of the Majapahit
era, if not somewhat later, there must have been a king of Daha paying reverence
to the Wisnu image at that time. Although the identity of this ruler is unknown, it
is hard to imagine that he or she was still reigning, or that the image had remained
intact, after the city had been overrun by the forces of a Muslim alliance under the
leadership of Sunan Kudus in the year 1527.** This date can therefore be regarded
as a terminus ante quem for the composition of the TP.

It might even be possible to advance a step further by enquiring as to why the
name Majapahit is nowhere mentioned in the text. The answer is surely that, in the
author’s time, the city had already been abandoned and the royal court shifted southward
to the relative safety of Daha, in the present region of Kediri. This suggestion finds
accordance with the journal of Tomé Pires, mentioned earlier, which states that the
“heathen” king of Java resided at “Dayo”, or “Daha”.?

It remains now to consider the year in which this exodus occurred. According
to the Pararaton, the last king of Majapahit died in his palace in the Saka year 1400

22. It should be added here that the rather long-winded arguments advanced by Pigeaud for the dating of
the TP do not inspire much confidence, being founded principally upon a rather tenuous connection
between a ratu ring Cémpa occurring in the text, and the well known putri Cémpa of later Javanese
tradition.

23. Part 1, p. 57. Pigeaud (1924), p. 117. “Yata matangnyan sang hyang pratima hmas kinabhaktenira de
sang prabhii ving Dahd, katamapi katkaning mangke”.

24. The reliability of this date, preserved in the Babad ing Sangkala, has been acknowledged in the
publications of such notable scholars as de Graaf and Pigeaud (1986), as well as Guillot and Kalus
(2003).

25. Cortesdo (1944), pp. 175, 190. It can be added that Pires likewise made no reference to Majapahit,
indicating that the place was no longer recognized as a political centre of any importance in the second
decade of the sixteenth century.
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(AD 1478-9).2° The same date is preserved in the later Javanese tradition, being the
year in which the royal palace was overrun by the forces of Demak.?’ It therefore
seems likely, in the absence of further data, that the evacuation of the city occurred
at around that time, allowing us to place the composition of the TP between the
years 1478 and 1527.%

26. Par. 32: 24-25 (Brandes 1920, p. 40). This event is marked by the chronogram: sunya nora yuganing
wong.

27. It is remarkable that the inscriptional record from the district of Trowulan (Mojokerto), site of the
Majapahit royal palace, ends abruptly in the year 1475, just three years before the date recording the fall
of the capital in the traditional sources.

28. Although the stone inscriptions issued by Sri Girindrawardhana dyah Ranawijaya seem to indicate
that there was a king in residence at Majapahit in the year 1486, the lack of supporting documentary
evidence gives reason for caution. For the time being we prefer to leave the matter undecided. The
figure of S1T Girindrawardhana has been discussed at some length by Noorduyn (1978, pp. 244-53).
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Descent of Lord Jagatpramana

It is told that in former times the island of Java (Yawadipa) was an unstable land
mass, without mountains or inhabitants; a condition which prompted the Supreme
Lord Jagatpramana (Bhatara Guru) to descend to earth, together with his consort
Bhatarm1 Uma. Setting up an initial residence at Dihyang, the divine couple proceeded
to perform yoga. The gods Brahma and Wisnu were then instructed to create human
beings. Kneading lumps of clay, Lord Brahma created the male and Lord Wisnu the
female,” an act which is said to have taken place on the mountain named Pawinihan.*

As already observed, the name Dihyang refers to the misty heights of the Dieng
Plateau in central Java (see Figure 2). The fact that this region preserves some of the
island’s earliest surviving Hindu-Javanese temple remains can hardly be regarded as
accidental, but rather indicates that the author of the TP acknowledged the antiquity

Figure 2 The highland village of Dieng, viewed from the summit of Mt Prahu. The mountain Pawinian
forms the highest point on the horizon (right).
Photo by Hadi Sidomulyo, 2019.

29. This is in accordance with the conception of the deities Brahma and Wisnu as the “right” and “left”
hands of Lord Siwa, as illustrated in the well known myth of the origin of the lingga (cf. Swellengrebel
1936, p. 46; Zimmer 1946, pp. 128-30; Gopinath Rao 1971, vol. II, pp. 106-7).

30. See Part 1, p. 11 (note 9). Identifiable with present day Mt Pawinian, a steep, forest-covered peak lying
not far to the southwest of Dieng in the district of Karangkobar (Banjarnegara Regency).
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of Dihyang, both as a “senior” religious centre and cradle of the Saiwa cult in Java.’!
This in turn implies that an ancient network of ascetic communities maintained an
unbroken dialogue throughout the Hindu-Javanese period, impervious to the shifting
of the royal courts and accompanying political turmoil. Both the inscriptional and
literary records provide evidence of such a continuity. In the region of Dieng itself,
R.D.M. Verbeek already noted the existence of a rock inscription displaying the
Saka date 1132 (AD 1210-11), and a stone image of Wisnu dated Saka 1216 (AD
1294-5) was reported by N.W. Hoepermans.** More recently, S. Satari has proposed
a fourteenth or fifteenth century dating for an important yoni pedestal preserved in
the district of Petungkriyono (discussed below).*® Further indication of an ongoing
tradition is provided by the Old Sundanese poem recounting the journey of Bujangga
Manik. Composed in around the year 1500, this work is of particular interest for its
reference to quite a number of religious institutions mentioned in the TP, several of
which were situated in central Java.** There is, in addition, a collection of lontar
manuscripts popularly known as the Merapi-Merbabu corpus, preserved in the National
Library at Jakarta. As yet little studied, these valuable documents give us reason to
believe that a literary tradition continued to flourish in the mountain retreats of central
Java until quite recent times.*

Returning now to the text of the TP, following the appearance of the first
inhabitants, more gods and holy sages were summoned to aid in the development
of civilization. Lord I$wara, serving as gurudesa (teacher of village headmen), was
instructed to establish the various branches of learning, including language and ethics.
The divine architect Wiswakarma was responsible for the art of carpentry, Lord
Mahadewa for that of the goldsmith, while the skills of the painter were introduced

31. Asnoted pertinently by van der Meulen (1977, p. 100, note 51), ... the text’s East Javanese author would
scarcely have placed the sacred origins of Sivaism in Central Java without any basis in fact”.

32. Verbeek (1891), p. 124, no. 54 (report by F. Junghuhn); Hoepermans (1913), p. 88. See also Krom (1914),
p. 124, no. 379.

33. See note 76.

34. Noorduyn and Teeuw (2000), pp. 254, 25758, 264—65. That these centres were still flourishing during
Majapahit’s later years is supported by the statement: .. I just came from the mountains, just arrived
from the east, came from Mt Damalung, arrived from Mt Pamrihan, from the district of the religious
schools” (BM 593-597). As will be seen, the names Damalung and Pamrihan refer to the central
Javanese mountain Merbabu.

35. For a summary of the Merapi-Merbabu corpus, see Setyawati, Wiryamartana and van der Molen (2002).
Although the bulk of the collection does indeed originate from the vicinity of the mountains Merapi
and Merbabu, the listing in the National Library Catalogue includes a number of manuscripts from
other highland areas, among them Mt Lawu and Mt Wilis. The documents bearing dates, which so far
number about sixty, span a period of 230 years, from 1443 until 1673 of the Javanese calendar.
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by Mpu Ciptangkara, an incarnation of the sage Bhagawan Ciptagupta. Lord Brahma,
in the meantime, became the metal smith Mpu Sujiwana, entrusted with the task of
forging tools and weapons in the crater of Mt Brahma.*® Lastly, Bhatara Wisnu took
on the role of world ruler, descending to earth with his heavenly consort, the goddess
Sri. The latter is credited with the introduction of agriculture, as well as the arts of
spinning and weaving. In this way, it is said, the first civilized communities were
established on Java.?’

Rahyang Kandyawan and his descendants

In his role of world ruler, Lord Wisnu became incarnate in the figure of Rahyang
Kandyawan, who reigned at Mé&dang-gana with his queen Sang Kanyawan, herself
an incarnation of the goddess Sri. This union produced five sons. The eldest, named
Mangukuhan, took charge of agriculture, while the second, Sandang-garbha, organized
the kingdom’s trade. The third son, Katung-malaras, engaged in the production of
palm-wine, working as a tapper, and the fourth, Karung-kalah, was a butcher. The
youngest, named Wrtti-kandayun, succeeded his father as ruler of M&dang-gana.’®
The legend of Kandyawan and his five sons is apparently an ancient one. Javanese
literature of a later period preserves several variants of the story, in particular those
surrounding the figure of Aji Saka and his descendants at Mé&dang-kamulan.” A
comparative study of these sources would doubtless be instructive, but will not be
attempted here. Pigeaud already drew attention to some of the complexities involved.*
One version of the Kandyawan legend which should be mentioned, however, is
that found in the Old Sundanese Carita Parahyangan, a text apparently overlooked
by Pigeaud but later discussed at length by Noorduyn.*' Although displaying some

36. Identifiable with Mt Bromo, an active volcano in the Tengger highlands of eastern Java.

37. Part 1, p. 12.

38. Part 1, pp. 12-13.

39. In these accounts Kandyawan is named alternatively Ardiwijaya, Sawela Cala, or Sri Mahapunggung.
Compare, for example, the versions offered in the S€rat Kanda (Brandes 1904a, pp. cxvii—cxxxi) and
Babad Kadhiri (Suyami et al. 1999, pp. 27, 32, 79, 83—84). It can be added that Kandyawan’s eldest
son, Mangukuhan, plays a major role as the reigning king of Mé&dang-kamulan in the eighteenth
century Manik Maya (Prijohoetomo 1937, pp. 1-47). To this day, the grave of Ki Makukuhan (sic)/Sri
Mahapunggung at Kedu in northern central Java remains a revered place of pilgrimage.

40. Pigeaud (1924), pp. 202-9.

41. For a transcription and discussion of the relevant passages, see Noorduyn (1962), pp. 405-32.
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remarkable parallels to the TP, the account differs sharply in certain details.*” The
storyline, moreover, is in general more elaborate. On the basis of these observations,
it could be argued that the Carita Parahyangan dates from a slightly later period. As
to how the Kandyawan legend made its way to the royal court of western Java, it
is not hard to imagine a pilgrim such as Bujangga Manik carrying home a lontar
manuscript on his return from the “district of religious schools” in the east.*

Médang-gana and Médang-kamulan

The TP places the earliest sites of habitation in Java at Médang-gana and Mé&dang-
kamulan. The former, as already explained, was the place where Wisnu and Sri first
incarnated as Rahyang Kandyawan and his queen Sang Kanyawan. Mé&dang-kamulan,
on the other hand, is described as the site of the first dwellings constructed by the
sage Wiswakarma.

Legendary tales surrounding the famed kingdom of Mé&dang-kamulan survive in
the traditional babad literature, as well as in the stories of Paiji, but the historical
foundation for these accounts is not so widely known or appreciated. Given the
available data, we can be quite sure that Médang-kamulan was an historical reality,
as will be argued below. The name Mé&dang-gana, on the other hand, seems not to
have survived in the later records, making its placement more problematic. It could
be that it is identifiable with one of the other places named Mé&dang which are known
to tradition.** Whatever the case, we find no good reason to doubt its existence.

Discussing the site of Mé&dang-gana more than forty years ago, van der Meulen
argued persuasively in favour of a location not far from the Dieng Plateau.** Starting
from the premise that Gana was a shortened version of the name of the elephant-
headed god Ganesa, he remarked that the Ganesa cult “seems to have been practiced
with extraordinary devotion in the environs of the Dieng”, and that the same region
“may indeed have been the cradle of the cults of both Siva and Ganesa”. In support
of his thesis the same writer drew attention to W.F. Stutterheim’s comments on the

42. An example is to be found in the opening verses, where the sons of Kandyawan are equated with the
paiica kusika, or “five deities”, named Kusika, Garga, Metri, Kurusya and Pratafjala (Noorduyn 1962b,
p- 406). The TP, by contrast, introduces the latter in an entirely separate context (see Part 1, p. 23).

43. See note 34 above.

44. Among these places we can mention Médang-kamulan, Médang-kumuwung, Médang-tamtu, Médang-
agung and Médang-gowong, all of which occur in the popular legend of SrT Sédana/Mahapunggung (cf.
Rassers 1982, pp. 10—12).

45. Van der Meulen (1977), pp. 98—100.
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large number of Ganesa statues from the Dieng area which were housed in the National
Museum at Jakarta. Van der Meulen himself estimated that some 30 per cent of stone
images recovered from the neighbourhood of Dieng were representations of Ganesa,
with a peak of 45 per cent at Boja (Kendal). On the basis of the number of Ganesa
images recorded in the area lying between the Dieng Plateau and Mt Ungaran, he
concluded that the elephant-headed god was “two to three times as popular as Siva
himself, and about five times as popular as any other god”. As such, the name Mé&dang-
gana was “‘extremely fitting for this region, perhaps more so than for any other”.

Considering now a more precise location for the site of Médang-gana, we find
several occurrences of the toponym “Gono” (Gana) in the regency of Kendal (see
Figure 3). One of these is the village of Gonoharjo, which occupies the northwestern
slope of Mt Ungaran in the district of Limbangan. Significant archaeological remains
discovered in this area, notably near the settlements of Nglimut, Segono and Gonoriti,
help to strengthen the identification.*® Another village name that invites attention is
Rambutgono, indicating a “sacred place of Gana”.*’ This fertile settlement on the
northern bank of the river Turen at Patean still preserves the “grave” of a certain
Sri-wedari, possibly identifiable with the legendary Dewi Rengganis.*® A stone Ganesa
image has been found near the village.”

Although the exact position of Mé&dang-gana must for the time being remain
conjectural, a proposed location somewhere in the regency of Kendal becomes more
convincing as the story of the TP unfolds. We read later, for instance, of the descent
from Mt Kelasa of the divine couple Kamadewa and Smari, who took up earthly
incarnations at Médang-gana. Another episode recounts the marriage of the princess
Dewi Kasingi of Médang-gana to the sage Mpu Siddayoga, who resided with Bhatara
ISwara at Sukayajfia. As will be demonstrated, both Kelasa and Sukayajiia were situated
in the vicinity of the Dieng Plateau, forming a geographical configuration that accords
well with our proposed location of Mé&dang-gana.

Turning now to Médang-kamulan, we can begin with T.S. Raffles, who visited
the site in 1815 and published the following description in his History of Java:*

46. I note in particular the temple remains named Candi Argokusuma, first described by Friederich (1870,
pp. 512—15). See also Tjahjono, Indrajaya and Degroot (2015), pp. 337-38 and figures 9—12.

47. Probably derived from Old Javanese rabut, “sacred place” (Zoetmulder 1982, p. 1471), rather than
rambut, meaning “hair”.

48. See notes 71 and 272.

49. Tjahjono, Indrajaya and Degroot (2015), p. 347, no. 34. Other Ganesa images have been found further
upstream on the river Turen, notably at Ngargo and Surugajah (cf. Brumund 1868, p. 145; Hoepermans
1913, p. 215).

50. Raffles (1817), vol. I, p. 53.
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Medang Kamulan was situated in the district of Wirasaba,”' where in the centre of
an extensive forest is pointed out the site of the Setingel, distinguished by heaps
of stones and bricks; and at no great distance from it are the walls and excavation
of an extensive tank, several hundred feet in length and breadth. These ruins, of
which little more can be said than that they are clearly discernible, are situated
between Penwadado™ and the most eastern of the volcanic wells alluded to in a
former part of this work.”

Raffles’ placement of Mé&dang-kamulan in the present regency of Grobogan
(Central Java) finds correspondence in the S€rat Centhini, a Javanese work of literature
dating from roughly the same period. Although the Centhini is a work of fiction, the
detailed descriptions of topographical features and archaeological remains encountered
were quite clearly based on eyewitness reports, either by the authors themselves or
at least by reliable informants. Thus we learn that, on his journey westward from
the site of Kayangan Api in the forest of Dander (Bojonegoro), the wandering prince
of Giri named Jayengresmi sojourned for a while at Kasongo as a guest of one Ki
Jatipitutur, who was well versed in the local tradition. From his host Jayengresmi
heard the legend of the serpent Joko Linglung, before being taken on a guided tour
of the major places of interest, which included the villages of Crewek and Mendikil,
the pool named Sendang Ramesan, the natural phenomenon known as “Bledug” at
Kuwu, and the remains of the palace of Médang-kamulan.>* This last mentioned site
was described as an extensive, raised area of land covered in forest.

The description in the Centhini allows us to identify the former site of Mé&dang-
kamulan with the settlement of that name in the district of Gabus, at the eastern
extremity of the regency of Grobogan, where a river (kali) Medang is still known
(see Figure 4). Archaeological research conducted by E.W. van Orsoy de Flines in
the early 1940s, followed up by recent excavations in the present hamlet of Medang
Kamulan itself, provide further support for the identification.*

The location of Médang-kamulan as described in the story of Bujangga Manik is
not at variance with the sources referred to above. In this case, however, Bujangga

51. This appears to be a typing error. Clearly the district of Wirosari (Grobogan Regency) was intended.

52. Purwodados on Raffles’ appended map, identifiable with modern day Purwodadi.

53. This is a reference to T. Horsfield’s description of the “salt wells” extending eastward from Grobogan
as far as Blora (Raffles 1817, vol. I, pp. 23-24).

54. Darusuprapta et al. (1991), vol. I, pp. 65-76.

55. Orsoy de Flines (1941-47), pp. 66—69, 80—84. Investigations conducted a few years ago by staff from
the Balai Arkeologi, Yogyakarta, revealed a foundation of ancient large-size bricks near the site of the
former “palace”. This was followed up by a spate of unofficial excavations by the local inhabitants,
which yielded a great quantity of ceramic shards, coins, tools and ornaments of metal, pointing to
intensive and continuous settlement (cf. Tribunjateng.com, 17 October 2015).
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Manik was travelling in an easterly direction and arrived at the historic site after
passing through the village of Pulutan, on the western side of Purwodadi. Despite its
brevity this reference is extremely valuable, for it shows, as Noorduyn remarked, that
M¢édang-kamulan was “a reality in the fifteenth century”.’® Further supporting evidence,
however, is unfortunately hard to find. One written source of possible relevance is an
inscription from the temple complex named Candi Sukuh, on the slopes of Mt Lawu
to the south of Grobogan (see Figures 5 and 6). M. Muusses already observed that
this document, dated Saka 1363 (AD 1441-2), records the defeat of a place named
Rajégwesi by the people of Médang.”” If we accept Noorduyn’s placement of Rajégweési
in the present regency of Bojonegoro, which lies not far to the east of Grobogan,

Figure 5 Candi Sukuh, on the western slope of Mt Lawu, Karanganyar Regency, Central Java.
Photo by Hadi Sidomulyo, 2020.

56. Noorduyn and Teeuw (2006), pp. 447—48.
57. Muusses (1923b), p. 501 (no. 3), 507-9. See also Noorduyn (1978), p. 262, note 8.
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Figure 6 Candi Sukuh; inscription dated Saka 1363.
Photo by Hadi Sidomulyo, 2020.

there would seem to be good reason to associate the Médang of the inscription with
Meédang-kamulan, for whose inhabitants the terraced sanctuaries on Mt Lawu were
perhaps important places of pilgrimage.™

Transport of the Mahameru from Jambudipa

Despite the intervention of the gods, the island of Java remained unstable and continued
to sway back and forth. For this reason, it is said, Bhatara Guru turned to the east
and performed yoga once again, creating the mountain Hyang. The earth at his feet,
in the meantime, turned into Mt Limohan.”® There is no doubt that this is a reference
to the Hyang Massif, a mountain range crowned by the summit of Argopura at the
far eastern end of Java. We can thus safely assume that Limohan is an old name for
present Mt Lemongan, which forms a prominent appendage at the western end of the

58. For a discussion of the location of Rajégwési, see Noorduyn (1968), pp. 477-78.
59. Part 1, p. 13.
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range (see Figure 7). The fact that the creation of Mt Hyang took place before the
arrival of the Mahameru from India would seem to indicate that the author of the
TP recognized the antiquity of this region, perhaps regarding it as a second ancestral
seat after Dihyang. As will be seen, Mt Hyang was the site of an ancient hermitage,
which spawned a number of prominent mandala establishments.

Returning to the narrative, the island of Java continued to move up and down. In
order to overcome the problem, the Supreme Lord summoned all the gods and other
heavenly beings, instructing them to remove the holy mountain Mahameru from the
Himalaya and bring it to Java, where it would serve to fix the island in place.®® The
delegation duly departed, but upon arrival in Jambudipa (India) soon discovered that
the mountain was too large to be taken intact. After some deliberation, a decision was
made to take only the summit and leave the lower half behind. Led by the deities
Brahma and Wisnu, who devised an efficient method of transport, the celestial host
succeeded in removing the top of the Mahameru and began the homeward journey.

A setback occurred when the gods and their retinue quenched their thirst with the
water flowing from the mountain, which turned out to be deadly poisonous. Through

Figure 7 The Hyang Massif and Mt Lemongan (foreground), viewed from Ledokombo, Tengger highlands.
Photo by Hadi Sidomulyo, 2018.

60. Part 1, p. 14 ff.
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the intervention of Bhatara Guru, however, the poison, known as Kalakuta, became
transformed into the “water of life” (Siwamba), which served as an antidote. The
journey was then resumed and the Mahameru finally reached Java, where it was set
down at the western end of the island.

The gods were now confronted with a new problem. The weight of the mountain
was so great that the land in the west began to sink, while in the east it rose. There
was no alternative but to remove the upper half once again and carry it eastward to
restore the balance. As it travelled through the air, however, the Mahameru began
to crumble and fall to earth, forming the mountains Katong, Wilis, Kampud, Kawi,
Arjuna and Kumukus.®® The result was that, upon reaching its final destination, the
mass that remained was no longer able to stand freely, having lost a good part of its
lower section. The matter was resolved by placing the Mahameru alongside Mt Brahma,
which served as a support. The topmost peak in the meantime became detached to
form the holy Mt Pawitra.

The mountains listed above are all situated in eastern Java. The names of some
of them, such as Wilis, Kawi and Arjuna, remain unaltered to this day, making their
identification self-evident. Others require some explanation. Starting from the premise
that the Mahameru followed a course from west to east, we can with some confidence
associate the mountain Katong with present day Mt Lawu, which lies to the west of Mt
Wilis on the provincial boundary of Central and East Java. The name is undoubtedly
preserved in the semi-legendary figure of Betoro Katong, identifiable as the Sunan
Lawu of Javanese tradition, and at the same time can probably be associated with
the thirteenth century king Jayakatyéng (variant Jayakatong), of Gé&lang-gélang.®> As
to the names Kampud and Kumukus, both are mentioned in Prapafica’s DeSawarnana
and undoubtedly refer to the present mountains Kelud and Welirang. Mt Brahma is
of course identifiable with the crater of Mt Bromo in the Tengger highlands, which

61. See Figure 1. An interesting variant of this episode is to be found in the manuscript numbered Cod. 5056
in the Leiden University Library. The relevant passage lists a great many mountains, some of which
still need to be identified, among them Bajwa-langit, Katingalan, Mandalika, Suji, Kambe, Puspa,
Balangbhangan and Tatar (cf. Pigeaud 1924, p. 214). Another version of more recent origin is preserved
in the Manik Maya. This version includes not only the peaks of western Java, but also a number of
hilltop sanctuaries which to this day continue to attract pilgrims, such as Pandan, Bancak and Sokarini.

62. Sidomulyo (2010), p. 92. The 1255 charter of Miila-Malurung provides the clearest evidence of Sri
Jayakty€ng’s seat of government at GE€lang-gélang, which is described as the “capital city” (nagara)
of the land (bhiuzmi) of Wurawan. As to its geographical position, we have enough inscriptional data,
backed up by literary sources such as the Sérat Kanda, Babad Tanah Jawi and the stories of Paiji,
to place Gélang-gélang (variant Gégélang) with certainty in the region of Madiun-Ponorogo, on the
eastern side of Mt Lawu.



94 Part Two — Commentary on the text by Hadi Sidomulyo

lies adjacent to Semeru, Java’s highest peak. Finally, the detached top section known
as Pawitra is none other than the mountain known today as Penanggungan, whose
unique form displaying a symmetrical arrangement of five summits has apparently
been associated with the Mahameru since at least the tenth century (see Figures 8
and 9).%

The above narrative is a local rendering of the well known Indian legend
named Samudramanthana, or “Churning of the Milky Ocean”, recorded in the epic
Mahabharata as well as the Visnu and Matsya Purana.®* The story is also found in an
Old Javanese version of the Adiparwa, composed during the last decade of the tenth

Figure 8 Mt Penanggungan, viewed from the hill town of Trawas, Mojokerto Regency.
Photo by Hadi Sidomulyo, 2013.

63. Concrete evidence of this connection is the bathing place of Jolotundo at Trawas, completed in Saka
899 (AD 977-8), the central terrace of which was once crowned by a top piece displaying a symmetrical
configuration of nine cylindrical stone columns in the coils of a serpent, symbolizing both the mythical
Mahameru and the mountain Penanggungan itself. For a detailed discussion, see Stutterheim (1937b).
With regard to the textual sources, the earliest known reference to Pawitra is preserved on the stele
of Cunggrang, located on the eastern foot of Mt Penanggungan and dating from Saka 851 (AD 929).
Transcription in Stutterheim (1925), pp. 208—81.

64. Zimmer (1946), pp. 17-18, 105, 176.
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Figure 9 Top piece from the bathing place of Jolotundo at Trawas.
Photo by Hadi Sidomulyo, 2013.

century.®® Although the version presented in the TP makes drastic revisions to the
central theme, it nonetheless retains many important details of the original narrative.
Thus, for example, we find the function of the Mandara mountain as churning stick
replaced by the transport of the mountain itself to Java, while the episodes concerning
the theft of the holy Kamandalu, the fate of the demon Rahu, as well as the origin
of Lord Siwa’s name Nilakanta, are all faithfully preserved.

Mt Kelasa

According to the TP, the base of the Mahameru left behind at the western end of
Java became known as Kelasa. As noted by both R. Ng. Poerbatjaraka and W.J. van

65. Now preserved at the University of Leiden. For the text, see Juynboll (1906), pp. 31-33. It is noteworthy
that the date of this manuscript (discussed in Zoetmulder 1983, pp. 109—13) coincides almost precisely
with that of the remains at Jolotundo mentioned above (note 63).
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der Meulen, the “western end” referred to here need not be interpreted literally.®® The
fact that the first piece of earth to fall from the Mahameru on its journey eastward
became the central Javanese mountain Lawu is already an indication that the author’s
conception of “Java” was confined to the lands occupied by the native speaking
Javanese.®” There is thus no conflict in placing Kelasa somewhere in the region of
Dihyang (Dieng), a suggestion which finds support from the epigraphical data.

Among the early sources pertaining to this highland region, three late ninth
century charters are of particular importance. The first, inscribed on a single copper
plate, mentions the presence of a juru i Dihyang and pitamaha i Kailasa as key
witnesses to an edict transferring the obligations of the residents of Kapuhunan
from Pintang Mas to Mangulihi.®® This last-mentioned village is the subject of a
separate stone inscription discovered at Dieng early in the last century.”” The fact
that the pitamaha of Kailasa in the Kapuhunan charter bears the additional title of
samgat Mangulihi establishes this figure’s close connection with Dihyang, as well
his probable residence nearby.

Further support comes from a third inscription, known as Er Hangat, which
refers to a guru hyang ing Kelasa.”

These combined data would seem sufficient to allow an association of the historical
Kelasa with one of the peaks surrounding the Dieng Plateau. As to which one, an
immediate choice is the mountain known today as Prahu, which overlooks the village
of Dieng at the northeastern end of the plateau (see Figure 10). Named after its flat,
elongated summit, resembling the upturned hull of a ship (prahu), the same form
could in earlier times have been regarded as the truncated base of the Mahameru. The
identification is strengthened by the discovery of significant archaeological remains

66. Poerbatjaraka (1992), pp. 97-98, note 14; van der Meulen (1977), pp. 96-97.

67. For the author of the TP, the land of Sunda apparently lay outside the Javanese realm. It is only in the
later Manik Maya, described (perhaps rather unfairly) by Poerbatjaraka as a “confused copy” of the
TP, that the mountains of west Java gain a place in the story. For this reason it is difficult to accept an
identification of Kelasa with Mt Pulosari in the region of Banten, as proposed by Guillot, Nurhakim and
Wibisono (1996, pp. 99-100).

68. This plate is preserved in the Library of the University of Leiden. For transcriptions, see Poerbatjaraka
(1992), pp. 94-97 (Indonesian translation); Sarkar (1971-72), vol. I, pp. 203—7, no. xxxvii (English
translation).

69. Known as Mangulihi A and B, current whereabouts uncertain. Krom (1913c, pp. 93-94) noted the
precise discovery site as Fundamen L, referring to a number of archaeological diagrams whose present
location is (regrettably) unknown to me. Partial transcriptions in Damais (1955), pp. 104, 206-7.

70. See note 94 below.
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Figure 10 Map showing the highlands of Dieng and the northern plains of Batang and Pekalongan.
Adapted from: Name: 05271-03; Scale: 1: 250,000; Type: Topographic map, Year: 1943
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on the mountain’s northeastern slope.”” Worth mentioning too is a nineteenth century
report by Friederich, who observed the remnants of a circular stone structure on the
western summit of Mt Prahu.”

On the other hand, it is curious that the name Kelasa does not occur in the text
of the Bujangga Manik. The pilgrim, after all, supplies us with a detailed list of the
mountains visible in the south from the town of Semarang, among them Merapi,
Merbabu, Ungaran, Sumbing and Sindoro, as well as a peak named Rahung, described
as lying “to the west of Mt Diheng” (sic).”” As noted by Noorduyn, this could well
be a reference to Mt Prahu. Doubts thus arise concerning an identification with the
Kelasa of the TP, leading us to consider alternatives.

And so we turn to the mountain Rogojembangan, whose summit overlooks the
northern plains of Batang and Pekalongan, some 20 km west of Dieng (see Figure
10). Of particular interest here is a curious configuration of archaeological sites,
which can hardly be dismissed as accidental. Starting on the northern side of the
mountain, the highland district of Petungkriyono preserves a yoni pedestal known as
“Naga Pertala” (or Pratala),”* located in the ricefields at Tlogopakis (see Figures 11
and 12). First reported by C. den Hamer in 1893, the site was visited a few years
later by E.A. Sell, who observed the pedestal, along with a few weathered statues,
on a cleared area measuring about 30 square metres.”” The ornamental features of
the yoni are particularly impressive, and appear to function in unison as a symbol
of the Samudramanthana. The base has been fashioned to resemble a turtle, above

71. See Figure 3 above. Of particular importance here are the sites in the district of Sukorejo (Kendal).
Although in a fragmentary state today, they provide evidence of concentrated building activity in early
times. For a useful introduction to these remains, see the report by Brumund (1868, pp. 143—47), who
connects them with the legendary female ascetic named Dewi Rengganis (mentioned further in note
272). Rengganis is said to have settled at Sukorejo, where she constructed a residence, complete with
sacred place of worship, bathing pool and pleasure garden. These places are identifiable with the sites
of Ngargo, Surugajah, Tamansari and Balekambang (Kentengsari), as well as the remains of Candi
Argopura on the hill Gedong Alas. For further details, see Krom (1914), pp. 184—86 (nos. 576—586), 301
(no. 989), as well as Tjahjono, Indrajaya and Degroot (2015).

It can be added that the identification of Mt Prahu with the former Kelasa raises the possibility that
one of these sites represents a memorial to the king Rakai Warak dyah Manara (r. 803—827), who
is known to have borne the epithet /umah i Kelasa in Balitung’s 908 charter of Wanua Téngah III
(P1. Ib: 5). For a transcription and discussion of this document, see Kusen (1988).

72. Friederich (1876), pp. 49-50. Although in a collapsed state, this structure appears to have included a
pillar formed from stones of receding size, as well as two boulders, one of which displayed the clear
impression of a footprint.

73. Noorduyn and Teeuw (20006), pp. 257-58, 446—47.

74. From Modern Javanese pratala, meaning “earth”, “ground”, referring to the legendary god of snakes,
Antaboga.

75. Den Hamer (1893), pp. cxxi—cxxii; Sell (1912), pp. 163—65.
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Figure 11 The yoni Naga Pertala at Tlogopakis Figure 12 Naga Pertala (detail)
Photo by Hadi Sidomulyo, 2019. Photo by Hadi Sidomulyo, 2019.

which the naga Basuki, portrayed here with jaws wide open, bears the yoni, the holy
Mahameru, in its coils. According to Satari, the naga is of “East Javanese type” and
datable to the Majapahit period.”

Having noted one unusual artefact on the northern slope of Mt Rogojembangan,
it is curious to learn of a second yoni, likewise named Naga Pertala, situated on the
opposite side of the mountain in the hamlet of Tempuran (Wanayasa, Banjarnegara), at
almost precisely the same distance from the summit as its counterpart at Tlogopakis.”
Equally curious is the complete absence of a single published description of this object
(at least as far as I am aware), proof of its existence being limited to a number of
early Dutch topographical maps.’

It was thus an unexpected surprise to discover, upon visiting the area in July
2019, that the site of this second Naga Pertala was still well known to the local

76. Satari et al. (1977), pp. 5, 14; Satari (1978), p. 8.

77. A rough calculation indicates that the two pedestals lie 4.5 km from the summit of Rogojembangan,
aligned on a north-south axis.

78. To my knowledge, the earliest reference to the Naga Pertala at Tempuran is to be found on a topo-
graphical map of the regency of Banjarnegara dated 1903 (sheet XIVm; scale 1: 25,000).
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inhabitants. Sadly, however, there was no opportunity for field documentation, as it
turned out that the yoni had been carried off by treasure hunters a few years ago.
A small prominence in the ricefields was the sole remaining testimony to its former
presence. Even so, the visit was not without its reward, as the villagers were able
to explain, entirely unprompted, how the Naga Pertala of Tempuran and Tlogopakis
were in fact a married couple (husband and wife respectively). Whatever the origin of
this tradition, it is hard to argue against the almost perfectly symmetrical placement
of the yoni pedestals. At the very least, the presence on the mountain of these two
serpent guardians, one clearly preserving an image of the Samudramanthana, is in
our view sufficient to allow a tentative identification of Mt Rogojembangan with the
Kelasa of the TP.

The mountains Wélahulu, Saiijaya, Walangbangan and Pamrihan

Having partaken of the nectar of immortality (Siwamba) on the slopes of the Mahameru,
the four deities Siwa (Guru), Iswara, Brahma and Wisnu returned briefly to central
Java, where they created respectively the mountains Wélahulu, Safijaya, Walangbangan
and Pamrihan.” This brief episode brings the first part of the TP to a close.

The identification of Mt We&lahulu has been problematic. In his topographical
notes on the story of Bujangga Manik’s journey in 1982, Noorduyn already drew a
connection between the Weélahulu that passed by the pilgrim near the town of Semarang
and the mountain of that name in the TP. He observed further that the only mountain
of any significance in the area was Mt Muria, whose form matched the meaning of
the word welahulu, “split head”. The problem was that Mt Muria was located north of
Bujangga Manik’s position, whereas according to the text Wélahulu lay to the east.®

Looking again at the passage in question, it seems as if the words # wétan na
Welahulu were the cause of Noorduyn’s uncertainty. In the published text of 2006,
however, the complete phrase translates, “... to my left was the territory of Demalk,
to the east of Mount Wélahulu”.®" This would seem to mean that Bujangga Manik
was pointing out the plains of Pati and Juwana, which not only lie to the east of Mt
Muria, but at that time could well have been referred to as the “territory” of Demak.
If this explanation is acceptable, there need no longer be any hesitation about equating
Mt Muria with the Welahulu of both the Bujangga Manik and the TP.

Mt Sanjaya is not mentioned in any other source known to me, thus making it
difficult to locate. The name of the mountain points to a connection with the founder

79. Part 1, p. 18.
80. Noorduyn (1982), p. 424.
81. Noorduyn and Teeuw (2006), p. 258 (BM 780-781).
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of the ancient kingdom of Mataram, which in turn suggests that it was situated in
central Java. More than that not much can be said. Important archaeological remains
were observed near the source of the river Senjoyo at Tingkir (Salatiga) in the
nineteenth century.® This might allow us to identify Safjaya with one of the summits
of Merbabu, or perhaps with Mt Telomoyo, which lies not far to the west.

The mountain Walangbangan is likewise hard to locate. The name probably does
not refer to the kingdom of Blambangan at the far eastern end of Java, but should
rather be sought in the centre of the island. Walambangan is mentioned alongside
a number of central Javanese mountains, among them Dihyang (Dieng), Marapwi
(Merapi), Sumbing and Susundara (Sindoro), in the imprecation attached to the copper
plate inscription of Kuti, which dates back to the central Javanese period.®® There is
today a village named Blambangan on the southern bank of the river Serayu, not
far west of the town of Banjarnegara. This might indicate the former existence of a
summit of that name in the vicinity, either in the highlands of Dieng or the Serayu
range of mountains to the south.

Finally, with regard to Pamrihan, the TP informs us that the mountain was known
also as Damalung or Mawulusan. This finds confirmation in the story of Bujangga
Manik, where Damalung and Pamrihan are mentioned together.** The Merapi-Merbabu
manuscripts, moreover, make it clear that these two names, while possibly indicating
separate summits, refer to present day Mt Merbabu.® Further support comes from a
stone inscription discovered at Ngadoman on the eastern slope of the same mountain,
the text of which mentions wukir hadi umalung in connection with a bathing place
(patirtan) at Palémaran.® The name Umalung, which appears to be a misreading of
Damalung, is also found in the imprecation section of the Kuti inscription referred
to above.¥’

82. Reports by Hoepermans (1913), pp. 208—10; Friederich (1876), pp. 72—73. See also Stutterheim (1937a),
p. 18 and figure 14; 1940, pp. 16, 35 and figure 29.

83. Transcription in Boechari (1985-86), pp. 1621, pl. VIIIb, line 4. Although scholars have tended to
dismiss this inscription as a confused conflation of separate edicts, there seems no reason to doubt the
reliability of the toponyms.

84. See note 34 above.

85. Examining the colophons to the manuscripts listed in the catalogue prepared by Setyawati,
Wiryamartana and van der Molen (2002), we find twenty-six references to Pamrihan and thirty-seven
to Damalung. Among the villages where these documents are said to have been composed or copied,
the names Gandariya, Tajuk, Patémon, Wanalaba and Samagawe are still identifiable in the vicinity of
Mt Merbabu.

86. Transcription in Cohen Stuart (1875), p. 36 (no. xxvii). The stele of Palémaran, dated Saka 1371, is
preserved in the Volkenkunde Museum at Leiden (Juynboll 1909, p. 229, no. 1620).

87. Boechari (1985-86), pp. 1621, pl. VIIIb, line 3. For further discussion of Umalung/Damalung, see
Noorduyn and Teeuw (2006), p. 462, note 4.
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The hermitages of Bulon, Kupang, Huluwanwa and Pacira

Having fixed the Mahameru firmly on Java, Bhatara Guru next proceeded to establish
four principal hermitages (katyagan) at Bulon, Kupang, Huluwanwa and Pacira.®® These
same places (though in a different order) are mentioned in canto 78: 7 of Prapaiica’s
Desawarnana, where they are described as the katyagan of the caturdasrama.® In the
same way that the mandala network in Java was derived from four sects (caturbhasma),
so the katyagan, or “places of recluses”, were apparently identified with four parent
communities.”

The hermitage of Bulon must for the time being remain a mystery, as the name
is not mentioned in any other inscriptional or literary source known to me, and
Prapafica’s brief description offers no further clue. The site of Kupang, however, can
almost certainly be associated with the present river Kupang, and specifically the
settlement of that name on its western bank at Brokoh, a village lying 10 km south
of the coastal town of Batang in central Java.”

The archaeological site at Kupang reveals the remnants of a terraced sanctuary
beside the river, aligned to the mountains in the south. Although the original structure
is barely visible today, a surviving statue known as Watu Gajah (“elephant stone”) is
of particular interest. Formerly consisting of two parts, one of which has disappeared,
the stone is thought to depict the Karivarada (or Varadaraja), the “deliverance of
the elephant Gajendra by the god Wisnu”, as related in the Bhagavata Purana (see
Figure 13).”

This evidence allows us to take a step further and identify these remains with the
Kupang mentioned by the pilgrim Bujangga Manik on his journey eastward through
central Java.” It might even be possible to connect the site with a village named

88. Part 1, p. 18.

89. Pigeaud (1960—63), vol. I, p. 60.

90. The Sanskrit word caturasrama is commonly associated with the four stages in the life of a brahmin.
In this case, however, the term seems to refer to a particular category of religious persons, or, to use
Pigeaud’s words, a “quadripartite classification of popular anchorites”. For further discussion, see
Pigeaud (1960—63), vol. IV, pp. 193-95, 248—49, 258—59; Zoetmulder (1982), p. 313.

91. See Figure 10 above.

92. Gopinath Rao (1971), vol. I, pp. 266—69; Zimmer (1946), p. 77. This identification was first proposed by
Satari (1978, pp. 5-8). If correct, as the same writer observed, the Watu Gajah of Kupang would be the
single known representation of the Karivarada in Indonesia.

93. Noorduyn and Teeuw (20006), pp. 257, 446 (BM 749-751). The passage reads: “... the territory of Aréga
Sela, of Kupang and Batang. To the left was Pakalongan” (sic). The position of present day Kupang is in
complete accordance with this description, lying to the south of Batang and Pekalongan and to the east
of the village of Rogoselo (Aréga Sela).



Part Two — Commentary on the text by Hadi Sidomulyo 105

Figure 13 Watu Gajah (“Elephant stone”) at Kupang (Brokoh), Batang Regency.
Photo by Hadi Sidomulyo, 2019.

Kupang recorded in the late ninth century charter of Er Hangat (Ratanira), issued by
the king Dyah Tagwas Sii Jayakirtiwardhana (r. 885). This inscription refers to a
community named Salud Mangli, a guru hyang from Kelasa, as well as the heads of
neighbouring villages (rama tpi siring), among them Kupang and Nusa. It seems not
impossible that we have here a reference to the settlement of Kupang at Brokoh, while
Salud Mangli and Nusa could be identifiable with the nearby hamlets of Simangli and

94. The two copper plates comprising the inscription of Er Hangat (Ratanira) were discovered in the
central Javanese regency of Banjarnegara, west of the Dieng Plateau. Transcription in Boechari
(1985—86), pp. 53—56. For a tentative English translation, see Wisseman Christie (2002), no. 124.
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Adinusa, located respectively at Silurah and Reban. Significant archaeological remains
have been found in all of these districts (see Figure 14).

Whatever the case, the available data, both topographical and archaeological, allow
the association of present day Kupang with the second of the hermitages established
by Bhatara Guru. It can be added that Kupang lies just 6 km upstream from the
village of Masin, itself probably identifiable with the Masin of the TP, as will be
argued below.

The place name Huluwanwa is recorded in a number of central Javanese inscriptions
dating from the ninth and early tenth centuries, among them Tru 1 Tépussan II, Wanua
Téngah III, as well as Taji Gunung.”® All point to a location in the present regency
of Temanggung, on the eastern side of the Dieng plateau.”” In one of them, a village
chief (rama) of Huluwanwa is listed among the guests in attendance at the founding
ceremony of a sima at Tru i Tépussan. The fact that this figure is mentioned along
with representatives from places which are still known today in the Temanggung region
makes it likely that Huluwanwa was located somewhere nearby.”®

Examining the Dutch topographical maps, it turns out that a hamlet named
Lowanasari used to exist at Wadas, some 3 km east of Kedu.” A field survey in 2019
revealed that the settlement once occupied the foot of a forest-covered hill, on the

95. Notable is the large seated Ganesa image beside the river at Simangli, as well as the ninth century stele
of Indrokilo from Reban, discussed below.

96. See Sarkar (1971-72), vol. I, pp. 102—11, no. XIV (Tru i Tépussan II, Saka 764); Kusen (1988) (Wanua
Téngah I11, Saka 830); Sarkar (1971-72), vol. II, pp. 123-24, no. LXXX (Taji Gunung, Safijaya 194 =
Saka 832).

97. According to early reports (Verbeek 1891, p. 149, no. 276; Krom 1914, p. 212, no. 679), the precise origin
of the two inscribed stones named Tru i T€pusan I and II could not be determined. An investigation by
Stein Callenfels (1924, p. 24), however, revealed that these items had almost certainly been recovered
from a place named Candipetung, located in the sub-district of Manden (under Jetis) in the regency
of Temanggung. Although the name Candipetung is no longer known, the village of Manden (now
Mandisari) can still be found on the northwestern outskirts of the town of Parakan (see Figure 3
above). This established, it becomes possible to accord roughly the same provenance to the stele of Taji
Gunung, which preserves a number of toponyms found in the charter of Tru i Tépusan. As to the two
copper plates comprising the inscription of Wanua Téngah III, their discovery site at Gandulan, to the
northeast of Temanggung, supports the assumption that the contents of the charter pertain to this same
region.

98. Among the toponyms immediately recognizable is Kdu, identifiable with the village and district of
Kedu, as well as Wunut and Ptir (now Petirgunung) in the district of Bulu, on the western side of
Temanggung. Another village, named Petirejo, can be found to the northwest of Parakan at Ngadirejo
(see Figure 3 above).

99. See Figure 3 above. According to local residents, the settlement was abandoned about fifty years ago.
The name Lowanasari can be traced back to Lowano, a variant of Huluwanwa in the TP.
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Figure 14 Ganesa at Simangli (Silurah), Batang Regency.
Photo by Hadi Sidomulyo, 2019.



