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A HOLY-WATER SANCTUARY AT PRAMBANAN

The Hindu temple is the sum total of
architectural rites performed on the
basis of its myth. The myth covers the
ground and is the plan on which the
structure is raised.

Stella Kramrisch

The Javanese temple:
mean i ngs

a problem of

Not only in India, but in all the
Indianized states throughout Southeast
Asia, the temple is often compared
with Mount Meru, the ax/s mundi in
Hindu as well as in Buddhist cosmolo-
gy. The significance of Meru as a
world mountain symbol in the religious
life of the peoples of Southeast Asia
was 80 enormous that one scholar of
repute even ventured to speak of "a
true Meru religion" (Heine Geldern
1930:73). His opinion was greatly
influenced by the findings of Dutch
archaeclogists in Java and Bali (e.g.
Stutterheim 1926 & 1928). According to
Stutterheim, the Meru idea was the
very basis of the temple architecture
in Java: "the gystematic treatment and
elaboration of this phenomenon would
certainly and all of a sudden elimi-
nate hundreds of small as yet unsol-
vable difficulties {...], and not only
for Java (1926:342, my translation).

R.E. Jordaan

in spite of this scholarly agree-
ment, however, the Javanese temple was
soon to become kKnown for its singular
function of royal mausoleum. |lronical-
ly, this was largely due to the ef-
forts of the same Stutterheim. He
picked up an idea apparently current
in archeclogical circtes in the Indies
during the time of Raffles, the
British interregnum (see Soekmono
1974). Though Hindu and Buddhist tem-
ples in Java were still generally
recognized as replicas o% Mount Metu,
the non-indian function of royal fune-
ral shrine was attributed to them. The
idea of their funerary purpose was
based on finding depostts of ashes
and/or charred skeletal remains in
Hindu temple-pits, as well as on the

comparison with current Balinese cre-
mation practices. Support was also
found in the fact that the common
Javanese desiénation for a temple is
candi a word, as was first pointed out
by Krom, probably derived from Candi-
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kKa, another
the Goddess of Death (1). Stutterheim
developed the idea of the funerary
meaning of the Javanese temple into a
ful | -fledged theory {(Stutterheim
1931), which he perfected tn his 1939
article ent:tled "Some remarkKs on pre-
Hinduistic burial customs on .Java"
[1965, English reprint]}.

name for Durga acting as

In broad outline, Stutterheim’s
argument runs as follows (2): Unlike
the situation once found in india, n
ancient Java and in Bal!i the funeral
ceremony for the deliverance of a
King’'s soul (craddha) was gquite spec-
tacular. It also was more monumental,
pecause the remains of the deceased
were collected and stored in a nine-
chambered stone coffin, Semi-precious

stones were addéd. and Tfigures cut
from gold leaf, plain or nscribed
with mystic syllables. The stone hox
was then buried in a temple pit filled

and topped with a statue of the de-
ceased in the shape of a deity having
the features of the former King., The
custom to worship rulers in the shape
of gods, which was unknown n India,
must be attributed to the persistence
of ancient Indonesian practices of
ancestonr worship using images and
bone-relics. Maintaining regular con-
tact with the lofty ancestor, now in
Hinduistic and Tantric-Buddhist ritual
attire, was a traditional means of
securing the well-being of the descen-
dants. Hence the need for making ob-
jects connected with royal burials as
durable as possible. This need may
also explain why so many royal funera-
ry temples have survived, in contrast
to the numerous wooden temples erected
for- the daily worship of the gods. A
Javanese candi therefore was not a
temple in  the proper sense of the
word, but a monument: "thé bt i the
statue and the prasada were Hinduistic
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in form, but they served ancestral
tradgitions .in spirit" (3).

, Only after the Second World War
was serious criticism levelled against
Stutterheim’'s Funerary thesis. Bosch
(1952:197) was the first to admil
frankly that archaeologists actually
"wnew next to hothing, if not nothing”
about the ancient Javanese ancestor
worship. ln a subsequent article,
specifically devoted to the topic of
indian influence and ancient Javanese
peliefs, Bosch (1954) was able to
demonstrate that the Javanese cult ©of-
royalty originated n India. Further-
more, he noted that perhaps over 887
of the religious foundations mentioned
in the Negarakretagama as being res-
ponsible for the maintenance of tem-

ples, had no funerary purpose at all.
These facts, he said, clearly indi-
cated that the extreme VIiews of

Stutterheim were not tenable.

His objections were substantiated
py other studies, such as that of
O’Connor  on ritual deposit boxes in
Southeast Asian sanctuaries.
O’'Connor’s conclusion was that "the
existence of ritual deposit boxes in
the foundations of the ancient san-
ctuaries of Southeast Asia can be
easily intergrated in the religious
traditions of iIndia. It is also evi-
dent that the mere existence of such
poxes in a sanctuary does not in it-
self indicate the practice of en-
shrining the ashes of dead Kings as in
Java, nor is the existence of stone
nine-chambered boxes of itself any
evidence of Javanese cultural influen-
ce" (O'Connor 1966:6@). But it was
Soekmono (1974) who dealt the final
blow to the funerary theory, in his
unpubl i shed lndonesian doctoral
thesis, Candi, Fungsi dan Pengertian-
nya, which focussed on the function




and meaning of the Javanese candi. His
findings merit closer attention.

Basing himself on a thorough ana-
lysis of a wide range of archeological
inscriptions and Old-Javanese l1iterary
documents, suppliemented by field ob-
servations from Bali, Soekmono is able
to show that there is no real textual
evidence that the funeral remains of
Kings and/or other high dignataries
were ever collected for safekeeping in

a temple. Rather, it seems to nave
been the custom to throw the ashes and
other remains into the sea or rivers
leading there. Indeed, to the people
in present-day Bali the idea of fune-
ral enshrinement seems hardly con-
ceivable because this would amount to
an infringement of the ritual purity
of their temples.

Turning his attention to the ar-
chaeological excavations, Soekmono
remarks that the presence of a temple-
pit is not sufficient as a criterion
for establishing the. funerary function
of a Javanese candi. The fact that
Buddhist temples generally lack a pit
Justifies his decision to exclude
these monuments from further conside-
ration (4). With respect to Hinduistic
monuments, the situation is more ambi-
guous. Soekmono points out that in one
case, ViZz, Candi Songgoriti, the
temple-pit actually was a hot water
well, that was drained into a nearby
bathing pool. More impotrtantly, ritual
deposits were not only found in
temple-pits, but have also been disco-

vered in other parts of the monument
and/or  temple  compound, Soekmono
rightly questions whether all these
deposits, customarily designated as
"urns", really had to be associated

with the burial of human ashes.

Taking O’Connor’s hint, he sug-
gested that some ritual deposits might

be related to particular cosmological
classifications, such as those of the
astadikpal aka, laid down in Hindu
building manuals on religious archi-
tecture. For illustrative purposes,
Soekmono also briefly refers to the
classic study of Stella Kramrisch, The
Hindu Temple (1946). In this way the
Javanese candi were restored to their
proper perspective and "released from
their isolated position among the
contemporaneous architecture in South
and Southeast Asia" (Soekmone 1974:
s52)

Unfortunately and quite amazingly,
in the final pages of his dissertation
Soekmono  himself partly undermines
this correct conclusion by suddenly
advancing the supposition that "whilst
the candi developed into a pura [Bali-
nese temple complex}, it is in its
turn a hinduized prehistoric con-
ception of ancestor worship. The es-
tablishment of linggas is basically
similar to the consecration of menhirs
in the megalithic cultures" (Soekmono
1974.:352) . No one who remembers
Bosch’s remarks on the shallowness of
our Knowledge of ancestor worship,
would abandon the established results
for the darkness of the megalithic
past. Rather than embracing menhirs, |
propose to hold fast to the idea of a
Hindu temple as a replica of Mount
Meru, and to see whether Stutterheim
was right in promising that it would
help us to solve hundreds of riddles.

The case of Candi Lara Jonggrang

In  the debate about the funerary
meaning of the Javanese candi, a deci-
sive part was played by the Hindu
temple complex near the village of
Prambanan in Central Java, popularly
Known as Candi Lara Jonggrang (i.e.
the temple of the "Slender Maiden", so
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named after the statue of Durga in one
of the cellas of the main temple-
building). For instance, Yzerman’s
(1891) excavations at this complex,
particularly his find of bones and
ashes in the ritual deposits, led Van
Eerde to Fforsake his own conclusion
that "there was no connection between
funeral practices and temple services"
(1911:32). It was also at this temple-
site, so to speak, that Stutterheim
expanded his funerary theory (Stutter-
heim 1939, 194®). As for Krom, though
he never spoke against the funerary
function, he considered Candi Lara
Jonggrang primarily a state temple
rather than a royal mausoleum (Krom
1923:452; 1931:172).

i1t would have been pointless to
make a case out of Candi Lara Jong-
grang, were it not for a number of
fortunate circumstances. To begin
with, the temple complex was less
damaged than the ruins, partly hidden
by an overgrowth of trees and bushes,
initially - suggested. Though  many
stores and statues had been stolen or
simply wsed as material in the con-
struction of public roads and bridges,
it is possible to get a fair idea of
the tay-out of the complex (see appen-
dix A) (5). Unlike many other temples,
here several ritual deposits were
found,. apparently undisturbed by
thieves, The analysis of their con-
tents has yielded and still yields
important information on the ideas and
practices of the original builders. As
for the buildings, their = recon-
struction proved far more difficult.
Yet, contrary to gloomy expectations,
they even survived what came to be
Known as the "archaeological murder"
by Groneman and the decades wf neglect
by the local authorities. It was main-
ly due to archaeological perseverance
and several penetrating studies on the
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excavated material that one became
aware of the temple’s splendour and
cultural significance (e.g. Tonnet
1998, Vogel 192%, Krom 1923, Stutter-
heim 1928). Finally, a few years be-
fore the outbreak of the Second World
war, a large-scale restoration prog-
ramme was started. Interrupted by the
war, it has continued to this day -
now under lndonesian supervision (Ber-
net Kempers 1955, Soediman 1969).

In the meantime, . De Casparis
(1956) made some very important prog-
ress in the field of epigraphy. He
analysed an Old-Javanese inscription
now generally assumed to pertain to
the Lara Jonggrang temple compliex. In
my opinion, however, the information
contained in this inscription has not
peen sufficiently tapped. Although the
translation and our understanding of
the inscription are still incomplete,
by combining the fragments of the text
with the results of other research, |
think it is possible to shed more
light on the meaning of this Central -
Javanese Hindu Monument.

From ashes to amrta

Let us first turn our attention to
the ritual deposits. Reviewing the
information from several excavation
reports (e.g. Yzerman 1891:60-79,
Soekmono 1974:9-13,78-96), it appears
that ritual deposits were found at
various sites within the complex: not
only in temple-pits beneath the three
main temples dedicated to.. Siva;
Vishnu, and Brahma, but also near the
other buildings, viz. the minor tem-
ples formerly Known as "“candi wahana",
as well as the candi apit, and candi
perwara. The contents of the deposits
were heterogenous. For instance, those
of the Siva and Vishnu temples con-
sisted of a stone box filled with soil
mixed with charcoal and ashes, and




with.a number of semi -precious stones,
coins and shreds of gold leaf and
silver-foil. In the minor temples,
however, instead of ashes or valuables
one either found nothing but soil
stirred up, or skeletons. Remarkably,
the skeletons found near the southern
and middle "candi wahana" were those
of animals (two dogs and an ant-
eater), while the skeleton of the
northern one was human. And signifi-
cantly, none of the skeletons showed
any traces of burning.

It 18 instructive to see how Stut-
terheim (1949) fitted this information
tnto his theoretical framework. His
rendering, which | shall summarize
here as concisely as possible, runs as
follows:

In the pit beneath the temple of
Siva, the heart of the complex, a
stone box was found covered with a
lid, placed on soil mixed with char-
coal and burnt animal bones, of a goat
and a hen. In-between a small gold
plate was found, bearing the names of
waruna, the god of the sea, and Parva-
ta, the god of the mountain. In the
box itself were the remains of copper
plates, as wall as soil mixed with
charcoal and ashes. The ashes origi-
nated from incompletely burnt animal
remains. Next, one found some 29
coins, several small gems (garnets,
crystals, diorite), corals of glass,
small cuttings of gold leaf and sijl-

ver, a sea shell, and twelve small
gold plates, five in the shape of a
tortoise, a naga, a lotusflower, an
altar and an egg. The other plates
were square, and had been inscribed

with syliables apparently of a mys-
tical nature connected with a tantric
magical system.

The unburnt animal remains Justify
the assumption that the Prambanan
complex was a funeral shrine and as

such was connected with ancestor
worship,
syllabes were "the symbols of those
divine principles, which correspond

The small animal figures and:

with the different elements of the
human body; by these it would be pos-~
Sible at all times to give the deified
ruler a temporary body, in case his
descendants wanted to honour or con-
sult him" (ibid.:226-7, my trarsla-
tion).

The temporary spiritual return of
the deified ruler was no trivial - af-
fair. To accomodate the ruler and his.
large retinue of fellow gods and ser-
vants, it was necessary to buildichem
a fitting compiex of dwellings, which
could only be a replica of Mount Meru
and its promontory. But there was
more. To make the most of cherishing
the memory of the ruler, the statues
of gods in the complex were probably
stylized portraits of the former Kingd
and his court dignitaries. In this way
the statue of Siva as Mahadewa probab-
ly represented King Balitung, Durga
his consort, Batara Guru his chief
priest, Ganesha his army commander,
and so on. 4

These pratices indicate that the
ancient Javanese had their own form of
Hinduism, To understand this syncre-
tist whole, we had better put aside
the classic textbooks on Hinduism, and
see what we can learn from the native
Javanese.

The first critical comment to make
i8 that Stutterheim confined his dis-
cussion to the ritual deposits of one
temple-building only, which he justi-
fied with the argument that it repre-
sented the ’heart’ of the complex.
Apart from this point, | find his
explanation unconvincing. As it is,
the reference to tantric doctrines in
connection with the spiritual resur-
rection of the King seems no more
than a convenient stopgap, blurring
our vision with a mystifying veil. To
support his interpretation, Stutter-
heim should at least have mentioned
the literature specifically dealing
with this topic (8).

This objection may also be le-
velled against Soekmono, who suggests
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a possible connection between the lay-
out of the ritual deposits and the
vastupurusamandal a-system recorded in
Hindu building manuals. This is no

more than an educated guess, - as Soek-

mono only relies on secondary sources
instead of giving direct references to
any particular building manual (7).
Furthermore, of some deposits, notably
those of the minor temples, consisting
of the unburnt skeletal remains, it is
not at all clear whether these
originate from Hindu sacrificial prac-
tices or native Indonesian ones. Soek-
mono himself rightly noticed the simi-
larity to the present-day Javanese
ritual of pendeman, the sacrificial
burial of a buffalo head at a building
site (8). Regrettably, the inscription
which commemorates -the inauguration of
the temple complex does not give any
decisive answer. It only states that
"there was no danger from the wicked
ones (i.e. bhutas and other low spi-
ritsy, . for - they a¥l received 1Iheir
due". According to De Casparis
(1956:328), these gifts may have in-
cluded meat. This is not the same, of
course, as the sacrifice of an animal
or of a human being.

Pending further research on this
matter, with respect to the ritual
deposits from the main temple-
buildings, | would like to replace
Stutterheim’s exptanation by a l1ess
esoteric one (9). In my interpretation
the contents of the ritual deposits
have nothing to do with occult symbols
of divine principles, but may be
understood as a collective symbolic
reference to the well-kKnown Hindu myth
of the Churning of the, Milky Ocean. To
render this connection plausible, it
i8 necessary to take a closer look at
some Old-Javanese versions of the
myth.
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From Juynboli’s (1895) early dis-
cussion of the mythical theme, it
appears that to the Javanese scribes
of that period the Mahabarata was a
major, though probably not an abso-
lute source of inspitation., "he Old-
Javaneése Adiparwa, for instance,
faithfully recounts how at Narayana’s
suggestion the gods and demons decide
to work together in c¢hurning the MilKky
sea to obtain amrta, the Elixir of
lmmortality. After all the necessary
preparations, including the apocryphal
transport of Mount Mahameru to Java,
they start churning the sea by ro-
tating Mount Mandara in it with the
help of the snake Vasuki, used as a
churning-rope., SKipping some well-

"Known episodes, | want to resume the

story at the pgssage which, I think,
is most relevant to the present dis-
cussion. |t concerns the'fire result-
ing from the pervasive friction caused
by churning.

" . .because Mount Mandara was rotated
for such a long time, stones were torn
loose and cast away, uprooting trees
the woods and all the animals in 1t,
such as gazelles, lions, boars and
rhinoceroses. .. Then Indra real tzed
that the gods and demons might be
destroyed by the fire (and) summoned
the c¢louds. These arrived from the ten
points of the compass; the mountain
and the sea were covered by the clouds
and by their tightning and thunder,
The latter were sent down by him as
rains extinguishing the fire. But the
fat of all the animals consumed by the
fire and . the” Juices .of  the 1trees
dripped and streamed into the sea,
making it thick and greasy. The gods
and demons let it run, allowing its
compression in the churning; they were
given strength by god Visnu., Finatly,
oil rose from the milkK, just like Ar-
dhacandra earlier, then the goddess
Sri, the jewel Kaustuba, dewa yatas
tato jagmih (= Sura?) who was taken by
the gods, not the demons, Dhanwantaris
tato dewah (7) and finally Dhanwantari



(?) bearing the white Kamandalu con-
taining the nectar..." (Juynbol |
1895:82-83, my translat:on).

However distorted and incomplete

this passage looks, 1t contains seve-
ral elements that may serve as clues
for further research. It may, for
instance, be tentatively remarked that
this Old-Javanese version of the myth
was not only based on the account in
the Mahabarata epic, but also on Pura-
nic sources, Relying on Bedekar’s
(1967) comparative study of the nar-

rative in the Indian Mahabarata and
Ramayana and the Puranas, 11 would not
seem unltkKely that the Matsya-Purana
was one of its Puranic prototypes. For
the moment, | shall defer the argu-

ments  in favour of thi§ supposition.
First, | want to mention two elements
which, | repeliieve, link the Lara

Jonggrang temple to the myth of the
churning of the ocean,

The first concerns the burning of
the animals, Wwould it not be possible
that, instead of representing the
mortal remains of a King - a problema-
tic idea - the ashes in the ritual
deposits are of animals and as such
were meant to symbolize the fire
during the churning? This alternative
certainly makes sense, especially be-
cause, as may be recalled, the ritual
depostits in the main temple actually
contained the burnt bones of a goat

and hen. The supposition is further
supported by the fact that several
other objects in the ritual deposits

can be linked to the churning as well,
viz, the animal figures of the naga
and the tortoise, the sea shell, the
gems and other "treasures" (10).

Next, there . is .still  another,
perhaps more solid piece of informa-
tion to indicate that the Javanese
really had the myth in mind when

building the temple. It is the portra-
yal in stone of a god, so far uniden-
tified, surrounded by bulging Fforms
that can only be understood as repre-
senting rain-clouds. This scene is not
depicted in some minor or obscune
place. On the contrary, it is found aon
the eastern side of the Siva temple;
right on top af the magnificent Kala-
ornamentation crowning the entrance d¢f
the main cella (11). Considering his
position as the guardian (lokapala) of
the East, and his connection with
lightning and water, it seems plausib-
le that the statue was meant to repre-
sent the goéd Indra of the myth -
sitting high on the mountain,
summoning the clouds from all ten
points of the compass to be sent down
by him as rains.

Temple and myth 5

As a matter of fact, there are

still other sculptures at the temples
that can, and previously have been,
linked to the myth of the churning.
For instance, the Kinnaras, heavenly
beings with bodies half-human and
half-bird, sitting on either side of
the wishing-trees in the so-called
"Prambanan motif". Yet, such observa-
tions were rather isolated and casual,
and unsupported by contemporary Old-
Javanese textual evidence, The first
schelar to posit a connection between
the myth of churning the ocean, and
the Lara Jonggrang temple compliex as &
whole, was Poerbatjaraka (1932), in
his discussion of a passage in the
Old-Javanese Ramayana. Because of its
relevance, | shall translate the pas-
sage involved, and reproduce some of
Poerbat jaraka’s comments.

"There was a temple, tall and
large which looked as if it was made
of crystal and precious stones. Ani-
mals were depicted in it carvings:
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gold hares, elephants, lions, tigers,
gazellesi wild boars and rhinoceroses.
The likeness of a forest was carved
out in it as well. The temple resem-
bled a mountain.

The temple square was made of
Jewels and candrakanta-stones. The
sand consisted of splendid fine
pearis. At the rising of the moon they
turned liquid and cold. They melted in
the square and shone brightly.

The crystal temple was comparable
to Mount Mandara, the square to the
Milky Sea. Jewels and pearls were the
foam, 80 to speak, the clear, cold
water was 'ike the nectar rising (from
the Churned Sea).

There were radiant decorated tam-
bak, ten in a row, comparable to the
surf, the great waves., The Kettle-
drums beaten in the temple were compa-
rable to the loud noise of the
(Churned Milky) Sea.

Outside, there were awaranas, small
immaculately fine temples all carved
from black precious stones. They could
be compqred with the reefs enclosing
the Milky Sea. Now these outer temples
all contained gold statues comparable
to the gods and demons attacKing each
other to obtain the ameta, which was
their goal. The statues were all
armed: clubs, javelins, bows, spears,
swords, disci, - ahds Waiba too, It
looked as if they were fighting for
the amreta.

There were also suwuk over the
doors of the temple containing the
statues. These suwuks were beautifully
carved from jewels and candrakanta.
The eyes were round, staring and prot-
ruding. He (the suwuk) was like Rahu
as it were, who also tried to steal
the amreta.

But the Wisa-Kalakuta (Siva’s poi-
son) made the door suwuk flee., For he
was afraid of the god Cangkara, the
Remover of Sin, who was always present
in the temple.

A pleasant sight were the wishing-
trees next to the awarana, standing
close together and causing happiness,
providing everything one wanted, just
like the Pariyata-tree. obtained in
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the churning of the Milky Sea.

Near these gold wishing-trees was
a splendid pandapa made of pearls. Its
floor consisted of sparkling and
shining jewels. This pamdapa contained
yarious instruments for the worship of
God, such as pearl coronas, sunshades;
there were wahana as well: miniature
elephants and models of carriages, and
instruments encrusted with jewel and
pearis, " the finest produce of the Sea
that had been churned, and had brought
forth those splendid things.

There was a temple made of jewels,
All its elements were perfectly or-
dered, they shone and sparked. These
were the vehicles of those who did the
churning. Now these vehicles, with
which they flew through the air, were
left outside thé inner walls.

(Entirely) outside there, was a
high wall of white silver surrounding
the whole complex. |t was comparable
to the snake Vasuki, restoring from
the fatigue of churning-the sea.

The gate of sparkKling jewels and
red shining gravel was comparable to
the gleaming head jewel (of the
snake), whitle (both) raksasa acting as
door guards were comparable to its
sharp, pointed poison-fangs.

This was what the temple at Lang-

Ka looked tike,"

According to Poerbatjaraka, the
words not translated are the ones that
matter most. Awarana, for instance,
refers to the small temples standing
in rows at the Lara Jonggrang temple-
complex. Hence the comparison to the
reefs surrounding the Milky Sea is
quite apt, Similarly, the word suwuk
means something carried on the head,
Suwuk lanang, therefore, is the deco-
ration over the doors of the temple,
which in Central Java nearly always is
a Kala head. Again, in Poerbatjaraka’s
opinion, the text is apt in comparing
it with Rahu, the trunkiess demon (or,
properlty speaking, the demon beheaded
by Vishnu’s discus).




Remarkably, Poerbatjaraka deemed

its superflous to add other explana-
tions, particularly Dbecause of Van
Eerde’s eartier article, allegedly

entitied Tgandi en Meru. An article,
he said, already elucidating the sub-
Ject., He only wanted to remind the
reader of the fact that "Balinese
temples almost without exception were
representations of the Churning of the
Milky Sea" (1932:165). Unfortunately,
Poerbat jaraka was mistaken, or at
least careless. Van Eerde’s article
lacked the elucidation expected, and
neither did the other reference to a
publication by Krom yield the informa-
tion needed for checking the Balinese
facts (12). :

But it is doubtful whether this
really would have mattered much to
Poerbat jaraka. From his own remarks,
tt 18 clear that he thought of the
Lara Jonggrang complex primartily in
terms of a funerary monument. Indeed
he was so much convinced of this, that
he even suggested quite unwarranted
changes in the translation. Instead of
Keeping to the text, where it mentions

"the vehicles of those who did the
churning, used by them to fly through
the air, were left ocutside (the com-

pound of the temple)", Poerbatjaraka
proposes "the carriage of the Cakra-
wart/n, used to ascend to Heaven, was
left outside", unfortunately, this
seemingly minor change had its far-
reaching consequences, |t both helped
to maintain a dubious interpretation
of the temple, and robbed Poerbat jara-—
Ka himself of an argument to
lustrate the authentic Central-Java-
nese character of this Old-Javanese
text. For is it not correctly stated
in the original text that the flying
vehicles (= the vahanas of Vishnu and
Brahma, the gods nveolved in the
churning}, viz., the Garuda and Hamsa,

il

were not to be found in the temple
compound? The Garuda that once oc¢-
cupied the minor temple facing the
Vishnu temple was actually brought in
from outside (Van Erp 1911). The Hamsa
was never found, Apparently,
Poerbat jaraka did not know that a few
years earitier, archaeclogists had de-
cided to stop calling these buildings
the Garuda and Hamsa temples. A cor-
rection partly inspired by the idea
that each of these minor temples might
have contained attributes or represen-
tations of Siva; probably a 1ingga,

.and a statue of Siva as Mahayogi, next

to the bull Nandi already present
(13} . :

Poerbat jaraka’s views were not
left undisputed. The objections raised
did not so much concern the passage
connected with the Lara Jonggrang
complex as the exact dating and
authenticity of the text as a whole,
which gave rise tc¢ a specialist debate
concerning questions such as metrics,
prosodic features, and intercalations
(14) . Hooykaas, among others, urged
caution. As long as the greater. part
of Old-Javanese religious tracts was
still only available in manuscripts,
he said, Poerbatjaraka’s remarks for
instance on the description of the
temple, could only be called en-
lightening, not decisive (Hooykaas
1958) ..

Just two years earlier, however,
De Casparis (1956) had published his
Prasasti Indonesia (/1) including the
very important Old-Javanese metrical
inscraiption dated A.D. 856, of unknown
origin, This inscription is now gene-
rally accepted as referring to the
Lara Jonggrang complex. According to
De Casparis, a comparison between the
Old-Javanese Ramayana and the stanzas
of the inscription provided new argu-
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ments in favour of Poerbatjaraka’s
early dating of the FKamayana - an
opinion reiterated by Bosch
(1958:315). The points of agreement
with the inscription were thus prima-
rily related to the dating of the
Ramayana and not to the textual al-
lusions linking the temple with the
churning myth. Hence my contention
that De Casparis’ study had not suffi-
ciently been used to arrive at a
proper understanding of this Central-
Javanese temple complex. The present
discussion is an attempt to remedy
this situation.

Let us start with the designation
of the temple complex as a Sivagreha,
a sanctuary expressly dedicated 1to
Siva, Though simplie, this observation
is not an obvious one. It tallies with
the dominant position accorded to the
Siva temple, and with the supposition
of archaeologists concerning the Siva-
related statues in former "wohana"-
temples. It may also help us to under-
stand the remarkable emphasis on Siva
in the Old-Javanese Ramayana. This

text states that Siva is ever-present.

in the temple, and mentions the role
of his poison (wisa-kalakuta) in
driving off the suwuk- demon, alias
Rahu, depicted over the chapel doors.
The latter addition is noteworthy
because usually it is the god Vishnu
who is mentioned in connection with
Rahu (15). This fact led me to remark
tentatively that the Old-Javanese ver-
sion of the churning myth was not only
based on the account in the epics, but
on the Matsya-Purana as well (16).
This Purana, according to Bedekar
(1967:36), is the one that mentions
the Pariyata-tree, the Kalakuta poison
and the praise of Siva, as sequential,
interpolated elements to the story
found in the Mahabarata. To these
elements | may add that of the fat of
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animals consumed by the fire; as far
as could be ascertained, this element,
though found in the Matsya-Purana, is
not explicitly mentioned in the epics.
The Mahabarata only speaks of gums
exuded by trees, and juices of herbs
and flowers; nor is the animal fat
found in the other Puranas discussed
by Bedekar. Wwhat matters in this con-
text, is that in mentioning the poison
and the praise, the Old-Javanese Rama-
vana follows this Purana’s prede-
liction for Siva, quite similar to the
one expressed in stone at the Lara
Jonggrang temple-group.

The comparison of the Old-Javanese
Ramayarna with the inscription in stone
and their mutual interpretability do
not stop here. Yet rather than di-
verting the attention to minor corres-

pondences (17), i the following
section | want to concentrate the
discussion on just one point of agree-
ment, A point, -l thigk,: that will

enable us to make the transition from
the myth to the rites.

Tirtha and holy water

in my view, one of the most sa-

lient points of agreement between the

inscription and the Old-Javanese Rama-
yana, concerns. the use of water. Both
texts use the word tamwak, usually
translated by "dam". Although De Cas-
paris himself notes that the transla-
tion might be defended by reference to
two passages - one mentioning ritual
bathing (s/ddhayatra) and another, the
change of a river course and the rip-
pling of water over the temple grounds
- he thinks it more likely that tamwak
in the inscription refers 1o the brick
wall separating the different parts of
the complex from each other. His main
objection against the usual transia-
tion was that the stanza in which the
word first occurs, deals with temple



buildings, or with constructions inmme-
diately connected with the latter
(1956:322). Yet to De Casparis, the
presence of tirtha (bathing-pool) in
the immediate vicinity of the temples
is hardly imaginable. Rather than
accepting the textual information, he
contends that it was "obvious that it
{the tirtha) could not have been in-
side the two complexes already Kknown,
viz. the “‘heart’ of the foundation
surrounded by its own wall, and the
anumoda buildings supposed to have
been built in rows around the central
part. The presence of a tirtha within
either of these complexes would be
astonishing, if not impossible" (De
Casparis 1956:306).

But then, where should the tirths
in question be located instead? Con-
Jjecturing, De Casparis points out a
piece of land on the bank of the
nearby river Opak, in-between the
second and third wall of the temple-

complex., His argument calls for a
discussion of the mysterious location
of the third wall,

As can be seen from the ground-
plan (appendix A), the first (inner)
and the second wall of the temple-
complex form two concentric squares
with sides exactly oriented to the
points of the compass. The square
enclosed by the third wall, however,

does not harmonize with this pattern
because it lies at an angle to the
other squares. How to account for this
peculiar lay-out? In the ingenious
explanation proposed by De Casparis,
the remaining parts of the south and
west walls of the third enclosure
indicate that they met near the bank
of the river Opak. Possibly, De Caspa-
ris argued, the main reason for the
construction of the outer wall in this
way, was the need to include a small

Javanese Ramayana,

part of the river’s course in the
foundation. The advantage was an easy
access to clean water for ablutions of
priests, objects of cult, etc. The
second advantage he perce:ved concerns
the use of the temporary dwellings and
hermitages for priests, ascetics, and
visitors from abroad. A plausible
reason for the peculiar lay-out is th

distinction it implies between the
space reserved for the ‘dwellings for
the gods’ (within the walls oriented
to the four main points of the com-
pass) and the space left for the dwel-
lings of human beings, where no exact
orientation was considered necessary
(De Casparis 1956:308-309) . '

In my view, the latter point con-
stitutes the main objection to the
solution proposed by De Casparis.
while it may be true that the-piece of
land in question was once occupied by
dwellings and perhaps even offered a
bathing-pool (17), it seems improbable
that this was the t/rtha mentioned in
the inscription. For is it not stated
that the tirtha is visited by various
(migratory) birds, as well as by mer-
chants and other travellers seeking
Siddhayatra? In order to yield this
extraordinary . effect - the text itself
also speaks of mahatisa, i.e. "cool-
ness" or blessing - the water must
first be sanctified, a condition that
cannot possibly have been met at the
profane plot of land indicated by De
Casparis.

This fact led me to reconsider the
reading dismissed by De Casparis, the
one that suggested a tirtha in the
inmediate vicinity of the temples. A
fact, moreover, confirmed by the Old-
which reads "the
crystal palace was comparable to Mount
Mandara, the court-yard to the Milky
Sea". It goes without saying that the
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water from this spot would have been
regarded as thoroughly sanctified,
possessing all the supernatural quali-
ties attributed to it.

Though ‘appeal ing, the solution |
propose leaves several problems unsol -
ved. The first guestion concerns the
supply of water. Two alternatives
might be considered here: conguits to
divert the water from the river, or
the collection of rain-water. Although
it is as yet impossible 1o demon-
strate, one cannot exclude the posSsi -
pitity that in the first alternative
the third wall served as a support for
conduits (19). Whatever might have
peen the case, the next and more se-
rious question to face is that of 1the
feasibility of water collection in the
central courtyard. With respect 1o
this qguestion, which can only be
answered satisfactorily by water-
engineering research, | would tike to
draw attention to some possible evi-
dence.

The first piece of evidence was
found in Krom’s detailed description
of the temple complex, and has a di-
rect bearing on the technical aspects
of water storage and drainage. Whereas
Krom (1923:451), considering the size
of the central compound, seems amazed
at finding so few (viz. eight) gutter-
spouts, .l see it as part of a design.
A design to create a tirtha in the
form of a tank. Moreover, there iS the
fact, not reported by Krom, that the
noles of the gutter-spouts are So
small that perhaps they were never
intended to serve the normal drainage
of the compound. |f | am correct about
the compound’s design as a reservoir
for holy water, it seems more |ikely
that the gutter-spouts really
functioned as outlets that could be
closed off with stoppers. Contrary to
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Krom, | think it improbable that the

drainage would have taken place
through the sandy soil. Indeed, in
view of the technical problems invol-
ved, e.g. the controi of the draihage
processes with all the attendant risks
of subsiding, Krom’s opinion amazes
me. Apart from this, the permeablity
is less than he claims as the soil
consists both of ordinary sand and of
clay (290).

The possible location of the tLir-
tha in the central court-yard is also
indicated by the width of its -sur-
rounding wall. Krom has rightly re-
marked that the width of about 2
meters leaves enough room for a sur-
rounding platfrom (ommegang) and para-
pet. Add to this the raised stair-
entrances at the gates, as well as the
neighth of the basements of all the
inner temple-buildings, and the tirtha
at this spot - with all the hamsa and
other migratory birds mentioned in the
inscription - becomes imaginable.

Candi Lara Jonggrang as a holy-water
sanctuary

Hence it is plausible to concluae
that the central compound of Candi
Lara Jonggrang was used as a tirtha or
noly-water resevoir. |t may be assumed
that this water with its magical po-
wers was obtained by inundation of the
courtyard at religious holidays or
other momentous occasions. Probably,
the .sanctification of the water was
attended by priestly rites, after
which it was stored in the compound
and sparingly distributed.

But how was the water sanctified,
apart from its diversion to, and sto-
rage at, the grounds reserved for the
‘awellings of the gods’? Again, il was
Stutterheim who discerned that our
understanding of Javanese temples
would remain incompiete if we confined



ourseives to a study of their sym-
bolism. Javanese temples, he argued,
even if used to house the ashes and
statue of a dead King, are "not
‘Denkmaler’ [monuments], but practical

magical power-stations" (1933:237).
The best way to illustrate this, |
think, is8 on the basis of Stutter-

heim’s earlier analysis of the stone
of Sirah Kentjong (Stutterheim 1926).

Much more clearly than in the case
of cand/ Candi Lara Jonggrang, this
stone depicts the myth of the churning
of the Milky Sea (see drawing, appen-
dix B). By comparing the motifs on the
stone with the relevant passages in
the Mahabarata and the O©Old-Javanese
Tantu Panggelaran (a 14th-century text
of East-Javanese origin), Stutterheim
argues that the stone adheres much
closer to the story as told in the
Tantu than to the epic., Because of
this, he identifies the mountain de-
picted on the stone as a miniature of
Mount Meru. An identification con-
firmed by the fact that the mountain
was- depicted as pierced through at the
same spot where, according to the
Tantu, the Kalkuta poison flowed out
of Mount Meru. The poison Siva sub-
sequently transmuted into amrta. Stuf-
terheim is quite right in assuming the
stone of Sirah Kentjong to be a ritual
object. An object used by a priest,
acting on Siva’s behalf, to change
ordinary water into holy water. It
was, as Stutterheim himself succintly
stated, "a holy-water machine"
(1926:314) (21).

A similar reasoning applies to
Candi Lara Jonggrang, if not to seve-

ral other temples as well (22). In
very much the same way, only on a
larger scale and several centuries

earlier, the water from the slopes of
Mount Merapi - the Central-Javanese

equivalent of Mount Meru (perhaps
derived from Meru-api, Meru afire) -
was diverted to its replica in the
Prambanan Plains. The sanctification,
it appears, was not left to the
priests, but involved all sections of
society. The inscription on the stone

mentions "worshippers coming in rows
and in groups, by hundreds", and
further informs us that "on the day

fixed for compulsory work on behalf of
the Gods, the people in command per-
formed the ceremonies; crowds of
people came in [...] monks, young men
and women of rank ..." (De Casparis
1965: 325-327) .

The only way to account for this
mass participation is to relate it to
the information that the construction
of the huge temple complex was not
Just undertaken for the King’s benefit
(23) but concerned the whole nation:
".... he, with his servants, all sim-
ple people, low-born men, (but also)
friends, servants, and those placed in
the foremost position [...}: who would
have been unwilling to consent in

bringing their gifts; {everybody)
worked cheerfully” (De Casparis
1965:321). This brings us back to
Krom’s suggestion that the Lara

Jonggrang complex was a state temple.
It is possible to elaborate this idea
in two directions. The first line of
inquiry pursues its socio-political
aspects, to demonstrate that the tem-
ple is a replica of the whole state,
the central sanctuary representing the
royal court, and the various temple
buildings around the sanctuary repre-
senting the parts of the Kingdom (Krom
1923:453; 1931:172, De Casparis 1958,
Kulke 1986:14-15). The second approach
focusses on the religious- ideological

.aspects, relating the structure of the

temple compiex to the division of
labour among the various gods and
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demons mentioned in the myth of the
churning of the ocean. ldeally, both
lines of inquiry converge. Thus, by
delegating to his subjects the
building and the maintenace of the
minor temples dedicated to the lower
gods, the Kking recognized this his
subjects were indispensable for a
successful re-enactment of the myth.




Notes:..

¥) The research on which this study is based was conducted during my stay uy
Jakarta, in relative isolation, far removed from most of the best lLibraries.
More than once it turned out that even the Pus)it Arkenas )ibrary lacked the
archaecological literature | was looking for. In these circumstances | was
forced to appeal to several friends and relatives abroad. For their readiness
to help | owe them wtang budi, a lasting debt of gratitude. Hans Borkent,
Madelon Djajadiningrat, Bert van den Hoek and, last but not least, Han Ver-
meulen, are among thdse whom | would like to mention. In Jakarta, Jaap
Erkelens, Prof. Resink and F.X. Supandi were important informants and resour-

ce persons, Finally, | am obliged to Prof, De Casparis for stimulating me to
put my ideas on paper. His role reminded me of the god Indra watching over
the labours of a very minor god (or demon, for that matter), in churning an

article out of the sea of miscellaneous ancient Javanese cultural facts,
As usual, Jeff van Exel took care of the English correction.

t. This is not to say that Krom himself unreservedly defended the funerary
interpretation of the candi (see text, page 29).

2. Stutterheim’s arguments are found in several of his numerous publications.
The most relevant | have listed in the references. In Dutch, 'Bosch (1954)
offers a good summary and critcism of Stutterheim’s funerary theory.

3. An early indication of Stutterheim’s ideas was found in his review of a book
by Heine-Geldern, where he thinks it necessary to correct "a minor error" of
the author: "tjandi does not mean ’Tempe! Uberhaupt’, but monument" (Stut-
terheim 1925:57). It is noteworthy that in his translation of another im-
portant term, Stutterheim shows a similar bias in favour of his own inter-
pretations, viz. stone coffin instead of ritual deposit box.

4. Ritual deposits in a stupa may be explained from Buddhist traditions. Origi-
nally, these deposits allegedly consisted of parts of the mortal remains of
the Buddha, but tater this could only be interpreted in a more spiritual
sense. Buddha’s presence or his memory is then evoked by mean of certain
relics or holy texts, written on precious metals.

5. It should be remarked that according to some archaeologists the temple
complex was not completely finished (Lulius van Goor 1924; Van Romondt
1949:239) .

6. If tantric Hinduistic examples cannot be found, it might still be possible
to look for a way out in native practices of ancestor worship. In that case,
however, il is necessary to solve a number of problems and incongruities in
Stutterheim’s descriptions of Indonesian ancestral cults. Questions, for
instance, about the need to Keep the ashes of a deceased, when either his
bones, or his statue or other so-called recohst&tutive objects would have
sufficed for cult purposes. These observations | owe to Dr. J. Platenkamp.

7. Even if a particular building-manual were mentioned, Soekmono is still
obliged to demonstrate its actuail applicq}ion.
Apparently this is not at all easy. Bernet Kempers, for instance, frankly
admitted that for the material at his disposal, his calculations yielded
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different results every time, even with respect to the proportions inside
the Siva-building (1955:8).

Stutterheim made the same observation in his review of Blom’'s book on Tjandi
Sadjiwan. Stutterheim suggests a possible relationship with the Javanese
cul ik belief, which calls for human sacrifices for large biilding=projects
(1935:84, note 1).

Various explanations have been proposed by others, such as Blom who sees the
contents of the ritual deposits as "seven valuables (for travelling)" and
Van Eerde who thinks they may be food for the goés (see Blom 1935:119). it
is very hard for me to appreciate the explanatory value of their sug-
gestions. My own interpretation finds support in Voorhoeve’s observations on
Batak divinatory texts (1958:247).

See Voorhoeve, cited above. | also want to point ou* a possible connection
with the "models® and other small objects in the description of pandapa, in
Poerbat jaraka’s version of the Old-Javanese Ramayana.

See also Bennet Kempers 195%5:32, who confirms the presence of the statue but
does not identify the god depicted against the background of clouds, on the
eastern gide of the Siva-temple. To my Knowledge, neither have identifica-
tions been put forward for the gods depicted in the reliefs over the entran-
ces of the four cellas of the Siva-temple (Jordaan & Edi Sedyawati, in
preparation).

Poerbatjaraka is inaccurate both in the title and in dating Van Eerde’s
article. The reference to Krom did not yield the expected Bal inese informa-
tion. Curiously enough, Poerbatjaraka fails to mention Stutterheim’s highly
relevant article, Oost-Java en de Hemelberg (1926).

See O.V. 1927, and Soekmono (1969) for a similar lay-out of Candi Gurah.
Considering the fact that the positions of Durga and Ganesha in the Siva-
temple of Candi Lara Jonggrang are a reversal of the common pattern, it is
not unlikely that the same happened with the statues in the minor temples.
The northern candi "wahana" containing a statue of Siva (as Mahayogi? See
Yzerman 1891:57), the southern one containing a lingga (the halu, "pestie",
mentioned in the stone inscription? See De Casparis 1956:321 note 43). See
also, Van Lohuizen de Leeuw 1955,

See De Casparis (1956:287) for further details and references.

In the Mahabarata the demon is decapitated by Vishnu’s discus to prevent his
swallowing the amrta, the Elixir of Life. Rahu’s head lives on, and periodi-
cally devours the moon and the sun. Siva’s poison,' on the other hand,
originates from the churning preceding the production of amria. As the
presence of the poison threatens the work of the gods and demons, god Vishnu
approaches Siva for help. Siva then drinks the poison, scorching his throat.
See O’Flaherty 1975:273-289.

Further research is needed to verify my hypothesis. HooykKaas (1955:34), on
the other hand, does no more than resort to the once fashionable-expression
that the Javanese author "borrowed from the flotsam and jetsam of general
Knowledge concerning the Ramayana that was current in those days in
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Southeast Asia". Such a view ObVi.OUSIY underestimates the selective charac-
ter of acculturation processes.

These minor correspondences, for instance, include that between the tree Ki
Muhur and the Pariyata tree (cf Bosch 1958), and :he one between the raksasa
of the Old-Javanese Ramayana and the dvarapala, "fierce doorkeepers", of the.
stone inscription.

Although, to my Knowledge, no remains of buildings, pools or stairs have
ever been found at the nearby banks of the river Opak.

This may be inferred from the passage in the stone inscription, reading:
"After the Siva-sanctuary had been completed in its divine splendour, the
(course of the) river was changed so that it rippled along the grounds" (De
Casparis 1956:328). On linguistic grounds however, . Boechari (1978:14,  29)
has questioned this interpretation. He translates the Old-Javanese word apan
as ‘because’ instead of as ‘so that’. This question needs further research.
The implications of Boechari’s translation seem hard to reconcile with the
great care taken to determine the (magical) centre of the temple complex,
prior to the actual building. Moreover, the new translation would amount to
an acknowledgement of a construction defect, one that is in odd contrast to
the preceding statement about the temple’s "divine splendour".

To my Knowledge, no‘exact information is available on the composition of the
soil at the temple site. Soekmono (1985:688), who has demonstrated the use

of clay to fill holes in the inner walls of the Vishnu and Brahma temples,
cryptically remarks that the fine sand in the soil really is dried clay
("pasir halus adalah lumpur yang sudah kering, sesuai dengan keadaan tanah
daerah Prambanan yang amat berpasir halus").

Another fact of possible influence on the permeability of the soil is the
report that excavations at the temple-site have "...revealed that the whole
raised site (of the central compound) containing the larger temples was
fortified by walls built of stones from the river, Though this is not
certain, it is assumed that all this was meant to prevent the soil’s erosion
by heavy rainfall" (O.vV. 1938:15, my translation).

Prof. Resink Kindly drew my attention to the so-called holy-water vessel of
Pedjeng, representing the Balinese equivalent of the stone of Sirah Kentjong
(see Stutterhgim 1929:170) .,

For instance, Candi Songgoriti (see text page 4). Stutterheim’s interpreta-
tion may shed new light on the function of the bronze conduits and other
remains of waterworks found in Javanese temples, e.q. Candi Merak, Candi
Muncul, Candi Arjuna (Dieng), and Ratu Baka. For further details, see
Soekmono 1969, and 1974:28-29; Bosch 1961:47-109, 151-172. An interesting
parallel from mainland Southeast Asia is the complex of Angkor Thom in
Cambodia (see Heine Geldern 193®). The so-called Tank of the Golden Lilies
in Madura in southern India is another non-indonesian example., The research
on this question goes far beyond the scope of the present article, as it
would involve a reconsideration of the relationship between tirtha and water
both in its Indian and Indonesian setlings (see Vogel 1941:446, Kramrisch
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1946:3ff, De Casparis 1958, Van Liere 1989).

23. Not King Balitung, as was assumed by Stutterheim and others but Rakai
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Pikatan alias Jatiningrat (see De Casparis 1958) .
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RECONSTRUCTED GROUND-PLAN OF THE LARA JONGGRANG
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