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42 Roy E. Jordaan

Kelurak inscription, both Gaudivisaya and Paharpur formed part of the all-
powerful Buddhist Pala state, which at that time was ruled by Dharmapila
(c. 770-810). Other art-historical studies confirm this view on the influence of
the Pah@rpur model in Southeast Asia to some degree (Van Lohuizen-de Leecuw
1956:279; Huntington 1985:390-1; Khanna 1992:212). S.K. Bhattacharya
(1978:73) goes furthest in this, positing that, according to the canons of Indian
temple architecture, the temple of Paharpur is of the 'Sarvato-Bhadra' type. This
type of temple is quite unique, he observed, as the only existing examples of it
are to be found in Burma and in Java, namely the temple of Candi Loro
Jonggrang, and Candi Sewu.20

Assuming the theory of this art-historical link with Paharpur to be correct, we
can formulate a number of new hypotheses. The first of these concerns the close
relationship between the two religions, in the way that Moens had thought
possible at Prambanan. It has become evident from excavations at Paharpur that
such a fusion between Hinduism and Buddhism had also taken place there. A.N.
Khanna reports that 'divine figures, both Brahmanical and Buddhist', were
found among the statues excavated at Paharpur, although it is not clear how
some of these statues came to be placed there. According to J.E. van Lohuizen-
de Leeuw (1957) and S.K. Saraswati (1962), the statues and reliefs do not all
date from the same period and it seems likely that especially the Hindu reliefs,
among which episodes from the R@mdyana and from the life of Krsna have been
recognized, came from elsewhere, possibly from some ruined Hindu temple. Van
Lohuizen-de Leeuw notes, however, that at a later stage, as a result of doctrinal
changes in Buddhism, people did not scruple to reuse remnants of Hindu shrines
on Buddhist temples and even to reserve space on the temple itself to replace
the relief panels. 'For by this time Buddhism recognized the existence of the
Hindu gods, though they were inferior to the exalted Buddhist beings' (Van
Lohuizen-de Leeuw 1957:42).

The ultimate fusion of the two pantheons seems to have been the result of
the development of Tantric Buddhism during the Pala period (Mallar Ghosh
1980:1). Unfortunately, we cannot determine, at the present stage of our know-
ledge, how far this fusion actually went, how it was experienced by those
involved, and by whom and where these teachings were stimulated most, in
India or in Southeast Asia. While N. Dutt (1978:15) suggested that the fusion
was perhaps more advanced in Java and elsewhere in Asia than in India, H.B.

2 Van Lohuizen-de Leeuw (1957:33) writes 'This cross-shaped ground-plan and terraced
superstructure became popular somewhat later in several parts of Southeast Asia and
confirms the view that the Buddhist centers in Bengal exercised a considerable influence on
such eonntries as Rurma and Java'.




































54 Roy E. Jordaan

inscription speaks of siddhayatra and mahdtisa in connection with bathing
implies a prior sanctification of the water. From a symbolic point of view, this
condition could not have been met in the profane spot indicated by De
Casparis, that was reserved for hermitages and other so-called 'dwellings of
human beings'.33

This contradiction led me to reconsider the possibility of the presence of a
firtha in the immediate vicinity of the main temples, the dwellings of the gods.3¢
It goes without saying that water from this spot would have been regarded as
thoroughly sanctified and as possessing all the supernatural qualities attributed
to such water. Fortunately, the inscription itself yielded the information that
supports the literal reading of the Ramayana Kakawin. One of the most salient
points of agreement between the inscription and the Old Javanese Ramayana
concerns the use of water. Both texts use the word ramwak, usually translated
as 'dam'.?s Although De Casparis notes that the translation might be defended
by reference to two passages in the inscription — one mentioning the beneficial
effects of bathing and another the man-made change in the course of the river —
he thinks it more likely that the word tamwak in the inscription refers to the
brick walls separating the different parts of the complex from each other. His
main objection to the usual translation of the word was that the stanza in which
it first occurs deals with temple buildings or the structures immediately connect-
ed with these (1956:322), which is precisely the interpretation I sought to
prove.

The dam-like construction of the inner wall fits in perfectly with a conception
of the temple area as a physical representation of the Milk Ocean. In connection
with the aim of this construction, I characterized Prambanan as a 'holy water
sanctuary' in which, through a re-enactment of the myth, holy water was
produced.? I believe that now, instead of 're-enactment’, I would prefer Mircea

3 Obviously, the same holds for Tlaga Lor, an ancient pool in a nearby village that is still
used as a bathing place by the local people (Professor Boechari and Pim Grijm, personal
communications).

34 Noteworthy in this connection is Leemans' casual remark that 'in order to get a good
idea of the design and construction of the Prambanan temple group, one should imagine
both a pair of giant temple-guards at its gates and ponds within the inner encircling wall for
ritual ablution' (Leemans 1853:25; note his plural 'ponds' (Dutch: vijvers)).

35 According to Gericke and Roorda (1901, 1:704) tambak means 'dam’, as well as 'fish
pond'. In Zoetmulder's Old Javanese-English Dictionary (1982:1916), tambak is glossed as
'wall, dike, dam, or fence', while Winter's and Ranggawarsita's (1988) Kawi-Javanese Dic-
tionary gives the synonym bendung(an), which also means ‘dike or dam'. In modern Indo-
nesian, rambak still denotes an earthen dam, embankment or fish pond made by damming
(Echols and Shadily 1990:546).

36 Following Stutterheim's characterization of the stone at Sirah Kencong as a 'Holy water
machine', | originally intended describing the Prambanan temple complex as a 'holy water

































































































































































































































































































































































































































































































































































































































