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INTRODUCTION

The study of Balinese religion to date has been characterized by its

frequently being interrupted if not abrupted.

Jane Belo, who lived in Central Bali for seven years—returning to the
U.S.A. in 1939 after the outbreak of hostilities in Europe —studied the
pamankw (village- or temple-priest) and published her monograph “Bali:
Temple Festival’’ only in 1953 1). In this 70-page booklet, however, only
one aspect of the numerous activities of Bali’s most widely spread kind
of priesthood, represented by thousands of priests, could be dealt with.
Her valuable observations on “‘Customs pertaining to Twins in Bali” 2)
represent one most remarkable side of Balinese popular beliefs; her booklet
on trance “Bali: Rangda and Barong” 3) now fortunately has been followed
by a much fuller one?), destined to be the classic work in the field —twenty

years after her stay there.
Dr. Paul Wirz in his valuable book ‘Der Totenkult auf Bali’’ 5) presented

the results of his travels in 1918, 1925 and 1926, with a wealth of photo-
graphs and drawings. He certainly dealt with the most spectacular feature
of Balinese religion in particular ) and one of the most central and most
studied features of Indonesian religion in general 7), but his ignorance
of language strained his access to the Balinese and completely forbid
him the access to their numerous writings on death ritual 8).

!) Monographs of the American Ethnological Society, XXII, Augustin, New
York, 1953.

2) “A study of customs etc.”, TBG 74/4, 1935, pp. 483-549.

3) Monographs ¢d. XVI, ib. 1949.

4) “Trancein Bali” by Jane Belo, Preface by Margaret Mead, New York, Columbia
University Press, 1960.

%) Strecker und Schroeder, Stuttgart, 1928.

6) “Bali, Cults and Customs, by Dr. R. Goris (Text) and Drs. P. L. Dronkers
(Photography)”’, published by the Government of the Republic of Indonesia [1953],
consists of 6 chapters: I. Prehistory; II. The Ancient Indigenous phase; III. Older
Hindu-Balinese culture; IVa. Later Hindu-Balinese culture; IVb. Cremation;
V. A new era, & new art; VI. Explanation of the photographs.

7) I restrict myself to the following books entirely dealing with the subject:
Dr. E. Camerling, “Ueber Ahnenkult in Hinterindien und auf den grossen Sunda-

inseln”’, Ph.D. thesis, Rotterdam, 1928.

Dr. Theo Korner, “Totenkult und Lebensglaube bei den Vélkern Ost-Indonesiens”,

Ph D. thesis Leipzig, Studien zur Vélkerkunde 10, Leipzig, 1936.

Dr. Carla van Wylick, “Bestattungsbrauch und Jensetsglaube auf Celebes”, Ph.D.
thesis Basel, 1940; ’s-Gravenhage, 1941 [no publisher mentioned].
Ds. P. Middelkoop, “Een studie van het Timoreesche Doodenritueel”’, VBG LXXVI,

1949.

Dr. Waldemar Stohr, “Das Totenritual der Dajak”, Ethnologica, Neue Folge,

Band I, Brill, Leiden, 1959 [an enlarged Ph.D. thesis 1954; Cologne?].

8) Review by C. Lekkerkerker in TNAG 1928, pp. 906-912, in which he deals
also with the book mentioned in the following note.
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Dr. K. C. Crucq, on the other hand, when publishing his Leiden Ph.D.
thesis, “‘Contribution to the knowledge of the Balinese death ritual’ 9), had
never had the opportunity of visiting Indonesia and had exclusively
worked on printed and manuscript materials, but had not the use of
Wirz’s book. To make things worse, he overlooked the existence of
BUDDHA VEDA, a full treatise on Buddhist death ritual, though the
relevant catalogue of Leiden oriental MSS is quite explicit on this point, 10),
The inclusion of this rather extensive treatise might have added some
500 9%, to his textual materials and might have enriched his book con-
siderably. I do not know whether Crucq ever knew this fact; he died
from starvation as a prisoner of war.

Walter Spies wrote a delightful paper “Das grosse Fest im Dorfe Trunjan
(Insel Bali), Tagebuchblitter” 11) about a markedly less Hinduized type
of Balinese religion practized in the distant hills (East side of lake Batur),
but he was drowned during the war at the age of 47.

Dr. W. F. Stutterheim in more than one book and paper explored the
older stages of Hindu religion in Bali 12); during the occupation of Java,
he died at an age when much could still have been expected from him.

The “Controleur” P. de Kat Angelino, in his book on Mudras 13) mainly
studies the Siva priest and his ritual and doctrines, which are accessible
not only in Dutch but also in German translation; in the English-American
publication 14) the complete set of drawings of Bauddha-, Saiva- and
sénguhu-priests by Tyra de Kleen is incorporated (though with slightly
different numbering 15), but de Kat’s text has been replaced by an

9) “Bijdrage tot de kennis van het Balisch doodenritueel”, Santpoort, 1928.

10)  Dr. H. H. Juynboll, “Supplement op den Catalogus van de Javaanscho en
Madoereesche Handschriften der Leidsche Universiteits-bibliotheek (I, 1907), II,
1911, p. 260: “The ceremonies for the dead are described at great extent . . . denoted
as tiwa, related with the Dayak tiwah ...”.

1) TBG 73, 1933, pp. 220-256.

12)  List of works and articles by W. F. Stutterheim in En glish, French and German
in: Dr. W. F. Stutterheim, “Studies in Indonesian Archacology”, The Hague,
Nijhoff, 1956, pp. XIX-XX. For a full bibliography by A. J. Bernet Kempers see
OV 1941-1949, Bandoeng 1949, pp. 23-28.

13)  “Mudra’s op Bali, Handhoudingen der Priesters”, Teekeningen door Tyra
de Kleen, Tekst van P. de Kat Angelino, Adi-Poestaka, ’s-Gravenhage, 1922, being
“Holldndische Ausgabe” of Band XV, Kulturen der Erde, “Mudras auf Bali”,
Folkwang Verlag, Hagen i.W., 1923.

1) “Mudras, the ritual hand-poses of the Buddha priests and the Shiva priests
of Bali” by Tyra de Kleen ; London: Kegan Paul, Trench, Trubner & Co.; New-York :
E. P. Dutton & Co., 1924.

15)  Comparison of the English-American (E) numbering with the Dutch-German
(DG): E 1-27=DG 1-27; E 28=DG 28L, E 29=DG 281; E 30-58=DG 29-57;
E 59 blanco; E 60-62=DG 58-60. The E edition has the advantage that the drawings,
made in pairs (en face and en profil) face one another without exception, so that

for these illustrations T prefer to refer my readers to the numbers of drawings in
the E edition.
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Introduction by A. J. D. Campbell, Assistant Keeper in the Indian
Section of the Victoria and Albert Museum, London; De Kat was murdered.

The musicologist C'olin McPhee wrote an illuminating paper on “The
Balinese Wajang Koelit and its Music” 16), in doing so. he was the only
author who pointed to the sacerdotal function of the dalan, puppeteer
of the shadow theatre with flat, leather, polychromed puppets 17) —he had

to leave DBali.

Dr. R. Goris’ Leiden Ph.D. thesis being a ‘Contribution to the
Knowledge of Old-Javanese and Balinese Theology™ 18) dealt with rituals,
dogma and metaphysics, and, though his interest in Balinese religion is
undiminished —a fact attested Ly his later books 19) and papers 20) —the
slump of the thirties, the diversity of his tasks, the outbreak of the Pacific
war, etc. have prevented him from writing the book on this subject 21).

The aftermath of the war also caused the “Controleur” C. J. Grader

16) In DJAWA XVI, 1936, pp. 1-50.

17) (. Hooykaas, “Two exorcist priests in Bali”, in MAN, 1960, No. 231.

18)  “Bijjdrage tot de Kennis der Oud-Javaansche en Balineesche Theologie”,
Ph.D. thesis Leiden, Leiden, 1926.

19y “Bali”, uitgegeven door de officieele Vereeniging voor Touristenverkeer in
Nederlandsch-Indié, Batavia, Java, first impression 1931.
“Bali, Godsdienst en Ceremonién”, Tekst van Dr. R. Goris, Foto’s door Walter
Spies, Uitgave van de Koninklijke Pakctvaartmaatschappij [1932?]
*Bali, Cults and Customs’’, cf. note 6.

20) In DJAWA: “Stormkind en Geesteszoon’ (Bima en de wajang), 7,
pp. 110-113.
“Het Geloof der Balineezen™, 8, 1928, pp. 41-49.
“Overeenkomst tusschen de Javaansche en Balische Fecstkalender”,
pp. 310-312.
*“Het Godsdienstig Karakter der Balische Dorpsgemeenschap”, 15, 1933, pp- 1-16.
“Nangloek Mé&rana in Gianjar”, in collaboration with W. F. van der Kaaden, 16,
1936, pp. 123-128.
“De Poera Bésakih, Bali’s Rijkstempel”, 17, 1937, pp. 161-180.
*“Bali’s Tempelwezen’’, 18, 1938, pp. 30-42.
“Een merkwaardige Plechtigheid in een bijzonder Heiligdom”
with Professor G. H. Bousquet, 19, 1939, pp. 46-53.
“Het groote tienjaarlijksche Feest te Sslat™, 19, 1939, pp. 94-112.
“Ken ouderwetsche Plechtigheid te Koekoeb’, 19, 1939, pp. 142-145.
In TBG: *“Bali’s Hoogtijden™”, 73, 1933, pp. 436-452.
In MK: *“De Positie der Pandé Wesi”, 1, 1929, pp. 41-52.
“Odalan Poera Poesér ing Djagat te Pédjéng”, 2, 1930, pp- 27-32.
“QOdalan Poera Dalém te Galiran (Boeldléng)”’, 2, 1930, pp. 33-38.
“Secten op Bali”, 3, 193], pp. 37-54.
“Qverzicht van de belangrijkste Literatuur betreffende de Cultuur van Bali 1920-
1935, 5, 1937, pp. 15-44.
In Indonesié: “Een plechtige Bede in een ceuwenoud Heiligdom”, 2/1, 1949, pp. 1-18.
* N.B. Tho articles marked with an asterisk have been translated into English and
form part of the book mentioned in next note.

21)  “Bali, Studies in Life, Thought and Ritual” with an introduction by Dr.
J. L. Swellengrebel, W. van Hoeve, Ltd., The Hague and Bandung, 1960.

1927,

12, 1932,

, in collaboration
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to discontinue his studies on old conceptions of Balinese society 22), and
Dr. J. L. Swellengrebel, research student for the Netherlands’ Bible
Society, had to give up his work there 23).

Dr. A. Zieseniss made a penetrating study of texts that had been
preliminarily surveyed by Dr. Goris 2¢), but unfortunately he died during
the second world war. The second part of his work and several of the
texts he had studied have been published posthumously by the Inter-
national Academy of Indian Culture 25).

My wife, Jacoba Hooykaas, originally a student of classics, before the
war expressed to me the hope that she might become “the Jane Harrison
for Balinese religion”. She never recovered completely from the war and
its strain in the internees’ camp, though in 1949 she maneged to write a
Batavian (Djakartan) Ph.D. thesis on “The Divine Guest in Bali’ 26),
While writing her book on “Balinese Folktales’ 27) she was struck by the
frequency of religious themes in them, on several of which she wrote
papers 28). She accompanied me during my study leave to Bali 1958-59

22) “T'wee-deeling in het Oud-Balische Dorp”, MK 5, 1937, pp. 45-72.
“Madénan (désa-monographie)”’, MK 5, 1937, pp. 73-122.
“Dorpsbestuur en Tempelbeheer op Noesa Pénida’, DJAWA 17, 1937, pp. 372-391.
*“De Poera P&majoen van Bandjar Tégal”, DJAWA 19, 1939, pp. 330-367.
“Poera Madoewé Karang, Noord-Balisch agrarisch Heiligdom”, MK 12, 1940, op-
1-37; also in DJAWA 20. 1940.
*“De rijkstempels van Méngwi”’, TBG 83, 1949, pp. 394-423.
23) ‘“Korawégrama, een Oud-Javaansch Prozageschrift, uitgegeven, vertaald en
toegelicht’’, Ph.D. thesis Leiden, 1936, Santpoort, 1936.
“Een Heilige Schrift voor Bali”, DJAWA 21, 1941, pp. 296-298.
“Een Vorstenwijding op Bali ...”, Mededelingen van het Rijks Museum voor
Volkenkunde, Leiden, No. 2, 1947.
“Kerk en Tempel op Bali”, Van Hoeve, ’s-Gravenhage, 1948.
“Balische Bezweringsspreuken’’, TBG 83, 1949, pp. 159-176.
“Bali, etc.”, cf. note 21.
24)  “Studien zur Geschichte des Civaismus: Die Civaitischen Systeme in der
Altjavanischen Literatur I'’, BKI 98, 1939, pp. 75-224.
25)  “Die Saiva-Systematik des Vrhaspati-tattva”, 1958; cf. also C. Hooykaas
“Saiva-Siddhanta in Java and Bali” in BKI 118/3, 1962, pp. 309-327. ’
%) “De ‘Goddelijke Gast’ op Bali, I Bagoes Diarsa, Balisch Gedicht en Volks.
verhaal”, Ph.D. thesis Batavia, 1949, Bibl. Jav. 10, 1949,
27)  “Sprookjes en Verhalen van Bali, met illustraties van Balische kunstenaars”,
Van Hoeve, ’s-Gravenhage, 1956. “Mirchen aus Bali”, Die Waage, Ziirich, 1963,
%) “A journey into the realm of death”, BKI 111/3, 1955, pp. 236-273.
“Panjirang, the gateway or the crossroads”, BKI 111/4, 1955, pp. 413-415.
“The Balinese realm of death’”, BKI 112/1, 1956, pp. 74-87.
“The rainbow in ancient Indonesian religion”, BKI 112/3, 1956, pp. 291-322.
“De godsdienstige ondergrond van het prae-Muslimse huwelijk op Java en Bali”,
Indonesié 10/2, 1957, pp. 109-36.
“The mouse in Indonesian folklore’’, BKI 113/2, 1957, pp. 179-190.
“Upon a white stone under a néagasari-tree”’, BKI 113/4, 1957, pp. 324-340.
“A yantra of speech magic in Balinese folklore and religion”, BKI 115/2, 1959,
pp- 176-191.
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and subsequently published her “Ritual Purification of a Balinese Tem-
ple” 2%), but serious illness forestalls her further production and excludes
her ultimate aim.

The well known Indologist Sylvain Lévi stayed only a few weeks in
Bali in 1928 and returned to Paris laden with data which he published
in 1933 30), Unfortunately he ignored the material in the Leiden University
Library 31) as well as that in the coupse of collection by the Library
Foundation of Palmleaf MSS at Singaradja, Bali 32). Lévi presents a more
complete form of the daily ritual of the Siva-priest than did de Kat
Angelino and Goris, but his book definitely suffers from the interruption
of his research, scarcily begun. though under the most favorable circum-
stances.

Lévi also gives many stuti, stava or stotra, songs in praise of a god or
a number of gods. 39 of which are in a separate section of his book and
more than 11 to be found scattered over the two other sections. However,
had Lévi known of the Singaradja materials or consulted those in the
Leiden collection. he would have been able to publish as many more.

Studies in Balinese religion have not only suffered from being inter-
rupted and abrupted. Equally serious perhaps, for their continuance, is
the decrease in the number of brahmin priests, no exact figures of which
are at our disposal (the Bureau of Information at Denpasar, Bali’s capital,
enlightens the Balinese about Djakarta but not about themselves, and
to the best of my knowledge none of the Bureaus for Autonomous Religious
Affairs, one to each provincial capital, yet collect statistical data). From
what I heard during my last stay in Bali (Oct. *58—Aug. ’59), however,
I had the impression that many a griya (from Sanskrit grha, house), priest
dwelling, no longer houses an ordained priest. During the last half century
the aristocracy have been more and more deprived of their former power
and there has been a corresponding decrease in the number of padanda,
ordained Brahmin priests. I estimate the number of Siva-priests at only
a few hundred (population of Bali 1,500,000) 33), and less than 20 Buddhist
padanda, among whom are included the few in the adjacent island of
Lombok (under Balinese domination from 1744-1894).

The studies presented here are the “offspring” of work being done on
the ritual of the six kinds of Balinese priests: the two types of padanda

“The changeling in Balinese folklore and religion”, BKI 116/4, 1960, pp. 424-436.
“The myth of the Young Cowherd and the Little Girl”’, BKI 117/2, 1961, pp. 267-278.
“A Balinese folktale on the origin of mice””, BKI 117/2, 1961, pp. 279-281.

29) In these Verhandelingen, etc. LXVIII/4, 1961.

30) “Sanskrit Texts from Bali”, Gackwad Oriental Series LXVII, Baroda, 1933.

31y Catalogued by Dr. H. H. Juynboll, cf. note 10.

32) Several lists of stock and acquisitions in MK ; the latest list in “Indonesische
Handschriften” door R. M. Ng. Dr. Poerbatjaraka, Dr. P. Voorhoeve en Dr. C. Hooy-
kaas, Lémbaga Kébudajaan Indonesia “KBG v. K. & W.” Nix, Bandung, 1950.

33) I Gusti Gdé Raka, “Monografi Pulau Bali”, Bagian Publikasi, Pusat Djawatan
Pértanian Rakjat, Djakarta, 1955, p. 10. More recent authors speak of 2.000.000.
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of the Saiva and the Bauddha denomination; of the two types of exorcist
priest, the sénguhu or rsi bhujangga and the dalan or puppeteer of the
shadow-theatre 34); of the pamankw, temple- or folk-priest, and of the
dukuh, formerly an anchorite —if one is allowed to say in English that
during the work on the heams, chips “springing off” are the “offspring”
of the bigger work. Six other chips already found their way to those
volumes which in oral language are called “festschrift” but which in
written language are published as “Studies in honour of”’ or “So and so
Felicitation Volume”. The two preparatory ones are ‘“The treasures of
Bali”, in honour of the Indian historian Professor K. Majumdar, dealing
with the Balinese MSS, most of them directly dealing with religion or
being related to it (to appear shortly), and ‘“Books made in Bali”, in the
[Dr. K. M.] Munshi Indological Volume 35). And two other ones have been
written in honour of Sir Richard Winstedt; “Bauddha Brahmins in Bali”
(BSOAS 26, 1963) deals with one or two minutes out of the Buddhist
priest’s daily ritual lasting nearly one hour; and “The Balinese Séngguhu-
priest, a Shaman but not a Sufi, a Saiva and a Vaisnava” 36) skims off
the wealth of material that has been made accessible to me during the
last few years, on a kind of priest who hitherto in scholarly publications
only emerges in a few paragraphs and notes. Finally the BKI recently
published my “Weda and Sisya, Rsi and Bhujangga in present-day Bali”
(120/2 pp. 231-244), while the Asia Major is printing “Santi, a ritualistic
object from Bali”, trying to link up with Thai art and Buddhism.

My approach is mainly that of the philologist who tries to understand
his textual materials and to explain them. During my first stay in Bali
(Aug. ’39-Dec. *41) I was mainly intent on learning Balinese language
and procuring copies of Balinese writings, and during my study leave
(Sept. ’58-Aug. ’59) I spent much of my time in collecting additional
textual materials on the six kinds of priests mentioned in the previous
paragraph. Not being able to spend my life on my field of predilection,
as before the war I had hoped and intended to do, but, being handicapped
by having my work and my study in London, I considered this as the
method for my type of work, in doing so remaining well aware that there
are equally justified but completely different approaches to the subject.

In the second place I feel handicapped by being an insufficient Sanskritist
and not sufficiantly at home in the vast literature on Indian beliefs and
thinking. I might have spent some years on filling up these lacunae, but
as I am the only private person in possession of these Balinese texts, I felt

34) (. Hooykaas, “Two exorcist priests in Bali” in MAN, 1960, No. 231.

35) In “Bharatiya Vidya” Vol. XX (1-4), 1960, Vol. XXTI (1-4), 1961, Bharatiya
Vidya Bhavan, [Bombay, 1962] and BKI 119/4, 1963, 371-86.

%) In John Bastin and R. Roolvink, Malayan and Indonesian Studies, Essays
presented to Sir Richard Winstedt on his eighty-fifth-birthday. Oxford University
Press, 1964.



INTRODUCTION 11

it might be wiser to produce them and leave the larger part of the linking
up to my colleagues.

The studies in this volume, dealing with different aspects of Balinese
religion. have been put together not only because the subject admits of
their being bundled. but also because the bulk of the printed materials
necessitates a size of book favourable for the reproduction of the conco-
mitant and indispensable illustrations. They can be read separately.

I have tried to keep this book as surveyable as possible, but on one
occasion have had to spend pages to deal with an erroneous statement
by a predecessor (e.g. padmdsana), and on another a Balinese common
embroglio had to be discussed at length (e.g. badavan nala). Finally I had
in any case at least shortly to deal with several subjects on which I should
have preferred to write the monograph they deserve; sometimes (e.g.
Pura Bésakih, Pura Vatu Karw) deciding to cast into the shape of an
Excursion what provisional knowledge I had gathered and thought useful
to communicate to scholars belonging to a more favourable location and
age group.

I had to choose between the old system of footnotes, containing in-
discriminately small remarks and bibliography, which I have used hitherto,
and the newer one of inserting author, year and page in the text and
presenting a full bibliography at the end of the book. This last one has its
advantages; consequently I switched over to it in the last two studies,
but not in the intentionally rather bibliographical Introduction, where
the older system has its advantages. And when, in the course of the
narrative, I felt urged to point to the existence of other manuscript
material for further study, not dealt with here by me and hence not
referred to in the course of the study, these materials are dealt with
bibliographically in their context. I felt the more attracted to pointing
to these Balinese texts as they are so rich and so insufficiently known,
for there exists no catalogue as yet, and the periodical lists of first inventory
and subsequent accessories 37) are written very briefly in Dutch and spread
over half a dozen issues of an obscure pre-war periodical of mainly local
circulation. I mean the palmleaf MSS collected by the Kirtya (Foundation)
of Singaradja (Bali) since 1928, named after those two fundamental
explorers of Bali, Liefrinck and Van der Tuuk, after independance
shortened to Gédong (building in masonry) Kirtya; after this constant
K of Kirtya the MSS originating from this collection are characterised
by a K before their number, as Leiden MSS have a L before their number.

In these studies sometimes I use materials, theoretically speaking
accessible in print, but I often reproduce them in English translation,
because I cannot expect that the books and papers or the languages
(Dutch, Old-Javanese, Sanskrit, Malay/Indonesian, Balinese) practically
speaking are accessible to the majority of my readers.

37)  Cf. note 32.
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In most cases, however, I use unpublished materials, generally originating
from the Kirtya. My typewritten copies have also been distributed to
the Bali-Museum (Denpasar), the Java-Instituut (Djokjakarta), the
Museum (Djakarta) and the Library of the University of Leiden. They
are handicapped by the absence of diacritical signs; living in a small
town in a small island between the outbreak of the German-Polish war
and the Pacific war I had no opportunity of having my typewriters
adapted.

In some cases I worked on photographs of Leiden MSS, twice catalogued
according to different principles 38). Misreadings are not excluded in view
of my lesser experience of language and script than that of my former
Balinese helpers, and also due to insufficiently clear script or a less clear
photograph.

The Balinese use both sides of a palmleaf (lémpir; abbreviation: 1.);
the number of the leaf quoted is followed by a or b, which I preferred to
the r. and v. of recto and verso.

The Balinese script 3%) contains the letters to write all the 46 consonants,
diphthongs and vowels of Sanskrit, in the middle of the word as well as
in the beginning. In the course of his daily bhakti or piuja the brahmin
priest mentions the complete set of them 49), more or less in one breath ;
their ritual and its spiritual significance is far more than the practical
one.—The modern Balinese language of daily practice 41), however, uses
23 letters, exactly half of their equipment, and I think this to be an
important reason for so many discrepancies in their texts, most of which,
in my view, at the present stage of research, in being faithfully reproduced
and registered, would have caused more confusion in the texts presented
here than illumination.

That modern Balinese language uses the vowels a, ¢ or &, ¢ or & and i
(often interchangeable), » and/or o. The vowels i +¢ via ya frequently
become ¢, and likewise u+a via va become o; but not infrequently one
may find ya for é and va for o. The ending —akén + ¢ ig generally written
akna, but for the rest the use of long and short vowels is rather inconsistent
and even unpredictable, though there is a feeling —albeit a vague one —
that they do exist. The consonants are &, g and ng (in this book written n);
¢ (for tj), j (for dj) and # (for nj); ¢, d and n; p, b and m;y,r, 1, vand h;
h is written and heard at the end of a word and will also be written in

38) “Beschrijving der Javaansche, Balineesche en Sasaksche Handschriften . . .”

Dr. J. Brandes, Batavia, Landsdrukkerij, I-IV, 1901-1926. For the second descrip-
tion, cf. note 10.

%) H. J. E. F. Schwartz, “Schrift en Spelling van het Hedendaagsch Balisch”
Landsdrukkerij, Batavia, 1931. —Prof. Dr. Raghu Vira, “Svara—Vyaﬁjana, a Ka,vij
Balinese and Devanagari script-manual”. International Academy of Indian Culture
1956 (Nagpur) New-Delhi. ’

40) Lévi o.c. note 30, p. 16, Nos. 63-65.

4) J. Kersten, 8.V.D., “Balische Grammatica”, Van Hoeve, ’s-Gravenhage, 1948.
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the middle of a word before and after a consonant and between two
vowels, though seldom heard here; it is not heard but written at the
beginning of Balinese words (not in Adrjuna, Indra, Uttara, Ekapada,
Aisvarya, ete.).

Lévistates 42): “. . . the Balinese, in reading as well as in writing Sanskrit,
make no difference between short and long vowels, between sibilants,
between aspirates and non-aspirates, between dentals and cerebrals, and
they are accustomed to divide words, or rather groups of syllables, in
their traditional way. with no respect to meaning. the text being of course
« sealed letter to them’.

This statement, repeated by Bosch 43), I found to be largely true, with
the exception of the words T put into italics. Even though the brahmin
priests are indeed utterly unable to approach the Sanskrit in their rituals
by way of grammatical analysis, they do have paraphrases at their dis-
posal 4); moreover they know perfectly well a considerable number of
words in a limited field. No Sloka in Bohtlingk’s Chresthomathie would
be within their intellectual reach, due to their unsystematic approach,
but they do understand in a general way “the Sanskrit texts which
they write, read and chant” (Lévi p. X). Though my findings definitely
deviate from those of my predecessors, I hope they are made acceptable
by my explanation.

Balinese learnedness is definitely not analytic but largely traditional.
It is an amazing experience to find in the Balinese MSS so many correct
spellings of Sanskrit words, e.g. videsa or Sighra, words which in daily
practice are pronounced and written wisesa and sigra. Authors, part-
authors/part-copyists and copyists, however, are to be found in several
strata of learnedness and carefulness, and unfortunately incidental mis-
readings and errors have a tough tendency to be perpetuated in subsequent
copies. Therefore at the moment we can only state that numerous mis-
spellings and inconsistencies are to be found in most Balinese MSS; hitherto
the island has not yet produced its Erasmus. As soon as the Latin script
with its inadequate number of consonants is used, the matter runs quite
out of hand. Ordinary typewriters, with their mechanical simplification,
complete the damage; yet I too for some of my texts had to work with
their products. I venture the supposition that Lévi’s statement about
the writing of Sanskrit is based upon Latin transliterations given to him,
either written or typewritten; inde lacrimae.

Errors in the texts presented in this study may have several causes.
I myself may have misread an n for a bk because of the close resemblance
of the letters; scribal errors do not stop with my predecessors. One reads

42) Lévi, o.c. p. XXXV.

43) “Bhima-stava” in India Antiqua, a volume of Oriental Studies etc., Brill,
Leiden, 1947, p. 58 n. 6.

44) For instance in ASTAVA MANTRA, K 1843.
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easily p for m and s, ¢ for s, sub-written w for idem »—the possibilities
are too many enumerate. Pronunciation has the marked tendency of
inserting homorganic nasals before consonants: e.g. n before ¢ and d; the
latter is sometimes even substituted by it, e.g. nd becoming n. The same
applies to the other groups of consonants. Often b and w are interchange-
able; so are y and w; y is sometimes added to a preceding consonant.
O stands nearly always for au, sometimes for «; e nearly always for az,
sometimes for 7. The letter e is written before its consonant; o consists
of that same pre-written e and a post-written complement; overlooking
and misreading are far from seldom, specially in unusual words. Far too
often a pada ends in am, as if this were considered to be sonorous to the
ears of the gods.

To the best of my knowledge no generally accepted system of spelling
and transliteration exists for the Balinese language. As far as the letter
u is concerned, it is generally accepted that this latter replaces the former
Dutch oe. “Kusumadewa”, the Manual for the Pamanku (temple priest),
published by Dinas Agama Otonoom Daerah Bali, Denpasar 1958, with
the title “Gagélaran Pémangku”, compiled by a Buddhist brahmin,
adopts a system of spelling that is nearer to the customary transliteration
of Devanagari—a tendency which can be observed elsewhere. I have
endeavoured to make the spelling as simple and clear as possible, but no
doubt inconsistencies are not absent. Ksantavyan.
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SARASVATI

THE GODDESS OF LEARNING



The Kirtya (Foundation) Liefrinck-van der Tuuk at Singaradja, now
Gédong Kirtya, a little brick building which houses the local government
collection of lontar, palmleaf mss (App. A. Literature) is the place par
excellence for being put under the aegis of Sarasvati, the goddess of scholar-
ship and booklearning. Once in every Balinese year of 210 days, on the
day dedicated to her (Saniscara Manis, Uku Vatu Gunun, the last day
of the Javano-Balinese year; Goris 1960), all the writing tables were
cleared, the doors of the book cases opened, drawers pulled out, hundreds
of metal boxes with their valuable palmleaf mss aired. Everything was
then ready, awaiting the blessing of Sarasvati: all impediments —sarva-
vighna, words which recur continually in Balinese ritual —of a material
nature, had been cleared. Meanwhile a woman, a professional maker of
sacrificial objects (Belo 1953), had covered two large tables, a surface of
several square yards, with a characteristically Balinese multiplicity of
offerings, which never failed to stagger us westeners. At such times, the
Balinese sense of occasion, with its play of jmagination and infinite
variations and repetitions, brings about something graceful, colourful
and fragrant —ceremonies which have hitherto more often been photo-
graphed than analysed, let alone explained 1). When all the impediments
had been removed and the offerings had been found complete, properly
made and arranged a member of the Kirtya staff, dressed in white and
addressed as Jro ’Manku, Sir Priest (App. B. Padanda and Pamanku),
murmured the appropriate mantra and sprinkled holy water in all the
boxes, drawers and book cases, including, incidentally, the corner with
books and pamphlets on missionary activities in Bali.—Reading and
writing are forbidden on this day; literary conversation in the evening
and the night is favoured.

Crossing the island from North to South, we find Sarasvati again, in
the Fakultas Sastra, now part of the Universitas Udayana, at Dénpasar.
When this institution, where Sanskrit, Old-Javanese and social anthro-

1)  For various reasons I cannot enlarge on the subject of sacrificial objects here.
There are numerous texts purporting to describe them, but, as I experienced in
the case of my study of the brahman priest’s ritual, such texts give no more than
bare indications as to what is to be done or made. There is an immense variety
among Balinese offerings and though certain texts prescribe, for instance, ingredients
and numbers of the constituent parts, the fashioning of such objects for special
occasions is a traditional craft, taught by one maker to the next. These are mostly
brahman women, who have made it their profession and who scarcely need detailed
handbooks to direct them in this traditional craft. Unless, therefore, Bali were
wiped off the earth or disappeared behind some ‘‘curtain”, a study of Balinese
offerings would have to be based on actual field work in close co-operation with
these professional makers of the objects (see also Appendix Padanda and Pamanku,
B). In several of his articles Goris includes lists of offerings ; Jane Belo (1953) mentions
them in some detail; a restricted number of them is discussed by J. Hooykaas (1961c).

4\\":\; ﬂ[ J‘
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pology are taught, was founded a few years ago, a sturdy, life-size statue
of Sarasvati was made for the new building and placed inside, by the
entrance. Moreover, her annual feast is celebrated there with speeches
and social activities. And this is fitting, since no Balinese festival ms nor
almanac fails to indicate what the owner of any written matter owes to her.

What is Sarasvati’s position in Balinese religious life, past and present,
her relationship to the other deities, and what is the nature of the evidence
which throws light on these questions?

Although Bali can hardly be described as being poor in statutary of
the gods, and sculptors in particular never weary of chiselling out Durga
figures, no statue, apart from the freak exception at the Fakultas Sastra,
has, to my knowledge, ever been identified as a Sarasvati (Stutterheim
1929/30). Statues, attributed to her in a past period of less archaeological
experience, according to Professor Bosch (oral information) suffer from
the disadvantage of being not above the suspicion of being fakes. Nor
had she ever been portrayed in other branches of the fine arts. I went
through the paintings and drawings, on canvas and paper, of the Bali
Museum at Dénpasar several times and I cannot recollect ever having
seen Sarasvati depicted on any of them, but then, quite unexpectedly,
I was given the permission to reproduce a beautiful recent drawing, not-
commissioned, by the Balinese brahman artist Ida Bagus Anom from
Ubud (plate 1).

The literature of the Balinese, on the other hand, frequently contains
passages which make mention of Sarasvati, and several mss have Sarasvati
in their title 2). To follow on from my description of the ceremony at the
Kirtya on Sarasvati’s odalan, her “birthday”, I shall first look at the
variga, the almanacs, for they give some indication of the importance
of her birthday in comparison with other feasts. It appears that Sarasvati’s
odalan is a holiday for schools and offices all over Bali. This is significant
for whereas there are constant feasts, with days off locally, the odalan 0%
benevolent Sarasvati and of benevolent Bhattari Sri, the rice goddess
who is probably the most widely worshipped deity of the Balinese pantheon,
are the only odalan which are universally celebrated in Bali, in additior;
to the widely celebrated feasts of Kuninan, Galunan and Pagorsi, which
are of a different character altogether (Goris 1960). Before the w:;r even
the European school at Singaradja had the day off, in honour of Sarasvati’s
birthday.

Moreover, Sarasvati is, to my knowledge, the only goddess whose
odalan is the subject of a treatise. The Kirtya, which owns several of these

) K 88 [TUTUR] AJI SARASVATI; K 142 TUTUR SARASVATI.
K 745 [TUTUR] AJI SARASVATI; K 1257 (LIN) AJT SARASYATL.
K 2280 [TUTUR] AJI SARASVATL; K 1979 TUTUR AJT SARASVATL.
being the limpir (pages of a palmleaf ms) 43b-51 in K 1197 TUTUR SAYURTT
On top of these mss the Kirtya possesses a No. 989 KAKAVIN SARASVATI'
which I could not consult; neither did I see K 1979, ’
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treatises, can, of course, be said to have a vested interest in the possession
of such mss which describe how this day is to be celebrated in a fitting
manner, but it did not actually acquire an ODALAN SARASVATI ms
until 1938 (K 1363), ten years after its foundation, and another one
(K 1484) from Sanur. a well known brahman centre (Belo 1960), shortly
afterwards. Odalan Sarasvati, in fact, seems to be the only Balinese feast
as such for which there exists a manual as to its celebration.

One of the offerings made at this celebration is a mock cécak, the common
house lizard (hemidactylus). with its nest and eggs. all made from dough.
This offering will not draw extra attention by size or colour, nevertheless
it does not belong to the usual set but is quite exceptional and only used
on this occasion. The reason for this is that the lizard takes a considerable
place in Malayo-Polynesian belief according to Professor Wilken as early
as 1891.

Turning to Indonesia Wilken finds that cicak (hemidactylus fraenatus)
and the somewhat bigger tokei (platydactylus guttatus) in several islands
preeminently are considered as oracle animals, and he remarks: “Noting
the fact that the lizard knows the future and the hidden things, and that
consequently it must be considered as possessing wisdom, it is not strange
that in borrowing the cult of Sarasvati from the Hindus, the cécak has
been taken as her symbol.”

In this connection it is interesting to note that, according to Van der
Tuuk, in his KBNW (III 82), if a cécak made its smacking sounds when
someone had just asserted something, the Balinese would say: trusan
Sarasvati, Sarasvati may put it into effect. Van der Tuuk also noted the
expressions: kasarasvatén (i.e. ka-Sarasvati-an) atwr titiané, “‘may my
respectful words be realised”’, and narasvaténin, to confirm. Such expressions
in the popular language indicate the importance this goddess has or has had.

The late Professor Van Eerde adds an amplifying statement to W ilke‘n’s
study, dealing specially with Hindu-Balinese popular belief concernu‘ng
the lizard. He points out that, “whereas for the priests Sarasvati 1s
Brahma’s spouse, for the population Sarasvati is the goddess of the water
of the river, or river water itself; she is the distributor of water of ’th.e
gods, the one who has power over the water in sources, rivers and irri-
gations.” Perhaps we might put it this way: what Ganga is for the brahglan
priests, mainly in the spiritual field, is Sarasvati for the lay population,
mainly in the material field. One should imagine what this means for an
agrarian population, like that of Bali, where not less than 17 %, of the
soil laboriously has been converted into irrigated rice fields. Sri bestows
the rice-crop upon mankind; immediately after her ranks Sarasvati who
gives the indispensable water for its cultivation.

Sarasvati is worshipped in hymns of praise, stuti/stava/stotra, as well as
in offerings. When the pamasnku, temple priest, conducts the worship of
Sarasvati on her odalan, part of his ritual consists of the recital of two
Sloka of such a Sanskrit stuti. (App. B).
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STUTI ODALAN SARASVATI (K 1257 1.3a)

On Sarasvati namas tubhyam, varade kama-riipini;
siddhi-vrddhin karisyami, siddhir bhavatu me sada. (1)
Pranamya sarva-devans$ ca, Paramatmanam eva ca;
ripa-siddhi-prayuktd ya, Sarasvati(n) namamy aham. (2)

which, in translation, runs as follows:

Om! Sarasvati, praise be given to thee,
Who fulfilleth wishes and canst assume any form.
(Through thy aid) I shall achieve the increase of my success;
May success be my lot for ever.
After I have given praise to all gods,
And also to “Him with the Highest Soul” (Siva or Parama-Siva),
I praise thee, Sarasvati,
Who art driven by beauty and success.

This stuti suggests the high position accorded to Sarasvati, and also
indicated in the following kakavin dedicated to her (K 1875 p. 26):

San Hyan Sarasvati sira ta panastutinku,
kémban nin sugandhdnum’kar jénu sadhananku,
dhyana samadhi japa mantra panastutinky
don in manarcana kitéka sih Dévat:iﬁkui

Apan kitéka vékas in manunsi panavruh,
salvir nikan guna kabéh nika marga nin vruh,
yadyan tékén kahuvusan vékas in pPanavruh,
kasadhyan sadényacintya yaya tika véruh.
Apan kitéka vékas in karanaji Deévi,
anhin kita sih anuraga pavéha Dgvi,
apan supa(?) gunavan panavakan in Dévi,
kité pamastu vinuvus kita vastu-Devi.

Apan viSesa kita ratna siddha-muliya,
sarva-(i)stri ya ana guna sarva-muliya,
yvadyan tinkah anak akombala sarva-muliya,
milyanta nihan nému kapva viSesa-miilya, 3),

8) This is the end of the kakavin, having in common with a real kakavin onl
the “long” metre and the opening lines. It forms part of a mg dealing mainly witi
fasting and vows. In this text we read on p. 26: Mvah panabhakting ri, San Hiarn
Sarasvati’ amrta—~mudra—mantra kadiruni, dulurana kakavin is “and when wor-
shipping the goddess one should say the amrta—mantra, accompanied by makin
the amrta—mudra as before, and follow it up with this kakavin>, &

I am not altogether happy about the text, of which I have only one ms. Thirteen
out of these sixteen lines number 14 syllables (Lc and ILb number 15 syllables
IV.,b only 13), which may, therefore, be accepted as its scheme, The metre is nof:
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O Goddess Sarasvati, thou art the object of my praise,
Fragrant flowers, freshly open. their pollen, are my medium,
Being absorbed in wisdom and incantations. are my praise;
The aim of my show of veneration is thy favour, O Goddess.

For thou art the ultimate aim of those who strive for knowledge;
All kinds of good qualities are roads to knowledge:

And even when one achieves ultimate knowledge.

the Inconceivable is achieved — which is also knowledge.

For thou art the ultimate of all causes. O thou of all learning the Goddess;
Only thou shalt endow favours and sympathy. O Goddess,

For he in whom thou personifieth thyself, is full of virtue, O Goddess;
Because thou sayest astu (so be it) to our words, we call thee Astu-Deévi.

Thou art exceptional: a pearl of well proven beauty:

Of all married women, endowed with virtue of varied beauty,

Whose bearing is that of gentle people of varied beauty,

Thy beauty lies in that thou achieveth an exceptional height of beauty ).

An interesting feature, characteristic of all kakavins, is the variation
on the theme of the ritual or offering to the deity in the first stanza(s):
the flowers, the incantations and the reverence: the poem is the poet’s
offering to the deity (App. C. Mangala).

The third stanza reminds us of the characteristic of the Goddess who
“makes true” (astu), which we already noted in Van der Tuuk’s dictionary.

But I must not spend any more time on this kakavin, which may not
be widely known even among the Balinese, although it seems to me t_O
be truly Javano-Balinese in spirit, and I must continue to look at Sarasvati,
as she is known among the generality of the Balinese people.

Of the great mass of tutur, there are about half a dozen called TUTUR
AJI SARASVATI 2), “handbook of mystical learning (called) Sarasvati,
for the word Sarasvati is the collective name for all that is connected
with letters, writing and book-learning. One aspect of which the Balines.e
are particularly fond, is letter, and syllable, mysticism (App. D. Magic
Syllables).

One of these TUTUR AJI SARASVATI (K 1257) contains (1. 3), for
instance, the stuti I discussed above, which is recited on the Odal.an
Sarasvati, as well as a number of stanzas in “Archipelago-Sanskrit” which
make very little sense and which I shall not reproduce here.

These tuturs often mention a certain triad: — Guru Réka, Sarasvati and
Kaviévara. This triad also occurs frequently in a collection of tuturs

based on the length of the syllables and it would serve no purpose to look for an
Indian metre. What is remarkable, however, is that the final syllables rhyme, a
feature foreign to Javanese and Balinese poetry, unless it is consciously based on
Indian rules (cf. C. Hooykaas 1958).
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called the DHARMA PAVAYANAN 4), which deal with the dharma of
the dalarn, the presenter of the shadow puppets 5), and in other tuturs as
well (App. E. Guru Réka, Sarasvati, Kavi$vara).

This very high triad, Guru Réka —Sarasvati— Kavi$vara, occurs in so
many tuturs, that it must be a living reality among the Balinese people.
I found Kavis$vara only exceptionally as the highest; it is more usual to
find Guru Réka =1dép (thought), Kavi§vara =sabda (word) and Sarasvati =
bayw (action), together called San Hian Tiga-JRiana, The Divine Triad of
Knowledge (perhaps better: the Divine Triad of whom the third represents
Wisdom) in AJT PURVA-BHASITA KRAMA (K 2407 passim). Some-
times we also find: San Hian Guru Réka anuduh, San Hian Kavidvara
angavé tattva carita, San Hian Sarasvati rumaga vidya : Guru Réka indicates,
Kavi$vara brings the story (or: sagred and profane literature?) into being,
Sarasvati embodies scholarship (SARA-SAMUCCAYA, K 1430 1. 5a). This
same saying is also found in different words: San Hian Guru Réka manréla
Sabda, San Hyan Kavisvara anréti rasa nin sabda, San Hian Sarasvati
pinaka-avak % sabda: Guru Réka creates the words, Kavidvara under-
stands them (attaches meaning to them?), Sarasvati embodies (utters)
them (K 2047 supra 1. 3a).

Before we continue with the stutis, let us look at Sarasvati as she is
represented in the brahmin priest’s thought: as the river goddess and the
spouse of Brahma, the red God of the South. When in his daily ritual the
padanda has prepared holy water, he recites hymns of praise in which
Ganga is honoured in the first place, and also mentions many other Indian
rivers, including the Sarasvatl. The padanda knows hymns of different
lengths (3, 5, 7 or 9 $lokas), and in the PURVAKA VEDA BUDDHA
we find them called, according to the number of stanzas: Tri-, Paica-,
Sapta- or Nava-Gangd, ganga being another word for holy water 6). The
padanda Siva know some other names as well (Lévi pp. 23-25). Certain
of these verses also occur in DHARMA PAVAYANAN texts which deal
with the vayan performer, the dalan’s, dharma, for the dalan is also to
be regarded as a sort of priest (C. Hooykaas 1960). He may in fact have
learned these verses from the padanda. But the dalas is not so much
interested in the Yamuna and Narmada, or even in Sarasvati as the river
goddess, but, above all, in Sarasvati the patron of letters and literature
the spouse of Brahma, the God of the South. ’

Since Dr. J. E. van Lohuizen wrote her inconogra,phic study The
Dikpalakas in Ancient Java, I have been able to check on dozens of

4) The Kirtya Nos. 106, 369, 1151 and 1610, two of which seem to contain two
treatises. In 1958 I had the opportunity to copy two more deviating samples

5) I intend to deal at length with DHARMA PAVAYANAN and the daiar‘z
as portrayed in them; for the moment it may be sufficient to point to a résumé
of a lecture given at the Royal Anthropological Institute, printed in MAN, Vol.
LX, Art. 231, December 1960.

6) This text, not yet available in public collections of mss, deals with the daily
ritual of the Bauddha priest.



SARASVATI. THE GODDESS OF LEARNING 27
Javano-Balinese manuscripts, all collected in Bali, in order to find out
how strong this inclination is to ascribe to the gods their own colours
and cardinal directions. As my wife and I found out, time and again during
our last stay in Bali in 1958/9, this is not only priestly lore, but a living
reality among the ordinary people. In this system. as in India. Sarasvati,
with Brahma. belongs to the South and is, like Brahma, red. In one of
the TUTUR AJT SARASVATI (IX 1257 1. 18 & 146) I found the sari,
the quintessence. of a so-called Astaka-mantra 7), which followed a few
palm-leafs further on. This sari runs as follows:

Om, praise be given to the white Uma-Devi;
Om. praise be given to the red Sarasvati;
Om. praise be given to the yellow Durgi-Devi.

(this formula serves to protect the person who pronounces it and his or
her little children).

Since there is no doubt that the benevolent White Goddess. Uma.
belongs to the Kast (or, even higher, in the Centre), and the malevolent
Yellow Goddess, Durga, in the West (which needs no mention. being
generally known), there is no reason to hesitate about placing the Red
Goddess, Sarasvati, in the South. In this context she is certainly inferior
to Uma, the White Goddess, just as in the triad with Guru Réka and
Kavisvara she was also mentioned second, and in the triad’s equation
with idép, sabda, bayu, she even came third;—but is there any sense in
giving grades in triads as highly elevated as those of Brahmé./\'isr_lu/Siva,
or of the Father, the Son and the Holy Spirit?

But let us return to the stuti to Sarasvati. Among some forty stuti in
the second part of Lévi (1933) we find one, called Bhattari Sarasvati
Stuti (p. 62-63). Lévi records two versions of this stuti, of which the two
first Sloka are identical, but the following three diverge. Version A also
has a pakétis, a ritual direction, appended to each sloka, to indicate to
the officiating padanda towards which of the cardinal directions he must
sprinkle his holy water and direct his worship, in which sequence, and
which deities reside there

ON SAN SARASVATI- SVETA-VARNAYA NAMAH 5\7§H§;
ON BAN SARASVATI-RAKTA-VARNAYA NAMAH SVéHI_\;
ON TAN SARASVATI- PITA-VARNAYA NAMAH SVéHt_X;
ON AN SARASVATI-KRSNA-VARNAYA NAMAH SVAHA;
ON IN SARASVATI- VISVA-VARNAYA NAMAH SVAHA.

OM SARASVATI, WHITE IN COLOUR, PRAISE BE GIVEN TO
THEE; etc. the colours being respectively: red, yellow, black and multi-
coloured.

) The name is very neutral and essential, only conveying the meaning that
this mantra consists of eight stanzas. Actually they form the only contents of K 998,
and part of K 74 which bears the same name. The Cod. Or. Leiden 5315a begins
with the same number of eight stanzas in honour of Durgd, but goes on with a
further score of them. It would lead us too far here to pursue this subject now.
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This version A and its pakétis form part of the Bauddha priest’s ritual.
While he recites the pakétis, he sprinkles holy water in the five cardinal
directions, being respectively East, South, West, North and the Centre.

It should be noted that their sequence is clockwise, that of the pradaksing,
which is turning in the auspicious way, with the right side turning towards
the person or object honoured or worshipped; the other way round is
called prasavyd, which we shall also come across, later, in a pakétis.

A remarkable feature of this pakétis is that Sarasvati is worshipped in
all four cardinal directions, and, above all, as the omnipotent goddess
in the Centre.

We are used to finding Siva, Brahfné, Mahadeva, Visnu in East, South,
West and North mentioned before I$vara in the Centre; He is One and
represented by the four. This thought, I imagine, lies at the base when
in the catur-tarpana, satisfying of the four categories of the Saiva priest’s
daily ritual, viz. deva, gods; 7si, seers; pilr, ancestors, Lévi No. 144/69,
we find Sarasvati as the fourth category, sometimes in the plural, some-
times in the singular, in our mss.

The fifth dloka of version B also deserves our attention:

Kavyan vyakaranan tarkam, veda-$astra-puranakam
kalpa-siddhini tantrani, tat-prasadat karoksabhet 8).

8) Tarka, vyakarana and tantra are names of auxiliary disciplines, means leading
to the end of advaya—jfsina, gnosis of Unity, and are therefore not endlessly to be
studied for their own sake. We find them in SAN HIAN KAMAHAYANIKAN,
ed. Kats 26a, 27a, 42b/43a, and in the NAGARAKRTAGAMA 43/2d, and there
should be no doubt about their generic character. Kats and Sugriwa in their
translations of SHK, and also Kern, Krom, Slametmuljana and Pigeaud (1960) in
dealing with NAG. 43/2d share this principal view, even though their translations —
moreover in Dutch, English and Indonesian—differ. Berg deals with tarke and
vyakarana in his latest book on pp. 157, 170/1, 280. The capitals and quotation-
marks in his translation on p. 157 bottom: “Geloof”, “Analyse” en andere stof . . .
(NAG.) and on p. 171 “Leidraad”, “Geloof” en “Analyse” . . . (SHK) are unexpected.
On p. 280 he goes on by saying: “De in Nag. 43,2,d genoemde geschriften Tarka
en Wyakarana worden in SHK a 26 vermeld; het zijn tractaatjes, die zeker (spat.
by C. H.) niet alleen over wijsbegeerte en grammmatica gehandeld hebben.” I am
afraid Berg must have overlooked Sla,m.etmuljaﬂna, Sugriwa and Pigeaud; his name-
giving and his assurance do not convince me.—

The last word of a Sanskrit $loka often consists of a verb, and in this &loka there
is, indeed, a need for a verb; moreover the last word has a verbal ending. I do not
understand why Lévi, who, as a rule, cast the material in this hook into the correct
Sanskrit mould, did not reconstruct the last word as arocayet, for it is not uncommon
to find ksa instead of ca, a instead of @ (and vice versa), ka for ha and ha for @; the
only “real” mistake remaining being bka for ya,; but then, bha is not always
distinguished from ba, ba not from a, and va not from ya.

Lévi tells us little more about the texts he collected than that they were imparted
to him by brahman priests, when he was in Bali for a few weeks in 1928. With
regard to this Bhaltari Sarasvatl Stuti, he mentions that the first dlokq is identical
with that of a Sarasvati stuti, described in the Descriptive Catalogue (Madras 1927,
Vol. XXVI No. 14576), and that the third sloka of version B ig virtually identical
with the last one of this same ms. It is interesting that Lévi found this stuti to be
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May She, in Her benevolence. give splendour to long and cultivated poems,
grammar, the making of conjectures, veda, manuals. mythology and cosmo-
logy, tantra that will remain influential throughout the aeons of time!

Indeed. a fitting end to a stuti in honour of this Goddess of Learning!

Since 1928, the year of Sylvain Lévi’s visit to Bali and of the foundation
of the Kirtya library, more material has come to light. During my last
stay in Bali, in 1958/9, I found version A of the Bhattari Sarasvati Stuti
comprised in the PURVAKA VEDA BUDDHA. a manual of the Buddhist
priest’s ritual. Among the K irtye manuscripts, I came across version B
siX times. some in manuscripts which contained purely Saivite texts, and
also in manuseripts containing both Buddhist and Saivite material 9).
Hence, I think that we can, with a sufficient degree of certainty. ascribe
version B, with its final $loka on learning, exclusively to the padanda Siva.
and version A, with its pakétis in which Sarasvati is praised as the highest
deity, exclusively to padanda Boda.

The PURVAKA VEDA BUDDHA contains another stuti to Sarasvati:
the Astuti San Hian Catur Veda Sruti, and a mantra, called Astuti Bhattara
Pafica Tathagata, which show certain similarities among themselves and
with another stuti to Sarasvati: Pafica Sarasvati, five stanzas in honour
of Sarasvati. (Since in Bali the word veda means only a (Sanskrit) hymn
to a god, recited by the padanda, Astuti San Hyan Catur Veda Sruti mere-
ly means: “Four Slokas of Praise). This Catur Veda Sruti runs as follows:

Svetambara(n)—dhara(n) devarh, Sveta—puspa-priyan devam;
Sveta—kalya sveta—vastran, Sarasvati! namo ’stu te.

The following three $lokas are identical, except for the substitution of
nila, pita and rakta for Sveta, thus, incidentally, forming a prasavya.

Praise be given to thee, Sarasvati, goddess of my choice, clad in white,

in white garments, adorned with white flowers, hung with white garlands.

In the subsequent three $lokas, white is replaced successively by d'fwrk
blue, yellow and red, and to each $loka is added its pakétis, invoking
respectively Indra, Varuna, Kuvera and Yama 10).

“anchored” in India, for, whereas a number of stuti from Bali can, on the grounds
of their corrupt Sanskrit, be regarded as having been composed in Java/Bali at a
time when the knowledge of Sanskrit was diminishing, other stuti are, on account
of their excellent Sanskrit, thought to be of Indian origin, but have, on the other
hand, not yet been located in India (his Introduction; passim).
9) K 69. KAJAN PUJA PITR, The Shroud for the Worship of the Ancestors;
K 71. LIGIA or INDIK MALIGIA, on ceremonies held long after death;
K 189. DVIJENDRA, “Twice-born”, a treatise on ritual and priests’ songs;
K 1673. PUTASTAVA, Songs in honour of the Gods;
K 1843. ASTAVA-MANTRA, Hymns with their Javano-Balinese paraphrase;
K 1875. AJI BRATA, Revelation on Vows; ritual and hym_r_ls to the Gods.
1) ON NEH AH INDRA-DEVATAYA NAMAH SVKHf_X;
ON NEH AN VARUNA-DEVATAYA NAMAH SVAHA;
ON GRI DIH KUVERA-DEVATAYA NAMAH SVAHA;
ON GI BHAN YAMA—DEVATAYA NAMAH SVAHA.
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On the occasion of Pafica Bali Krama, another great lustration ceremony,
the above-mentioned Pafica Sarasvati, Five Slokas in Praise of Sarasvati,
is recited:

On Svetambaran—dhara(n) devi, $veta—maly-anulepanam;
Sveta—puspa priya(n) devi, $ri $ri ta(s)me Sarasvatill).
Praise be given to Her, to Sarasvati, clad in white, hung with white
garlands and anointed with white unguents, decked with white flowers,
Goddess of my choice.

The subsequent four dlokas have, instead of white, respectively red,
yellow, blue black and multicoloured, i.e., in the sequence of the pradaksina.

Although Buddhist priests officiate at the Pajica Bali Krama ceremony,
alongside five Saivite priest and one sérgulu or rsi bhujanga, the exorcist
priest, the Pafica Sarasvati is not to be found in that voluminous com-
pilation of ritual writings, the PURVAKA VEDA BUDDHA, nor in
the BUDDHA VEDA.

These two compilations, however, both contain a mantra, not a sloka
this time, called Astuti Bhattara Pafica Tathdgata 12), which as we already

The following remark is also added to this stuti : Iti San Hian Catur—V eda, yogya
maka—pija nin catur, catur in bhilla—yajiia, yogya pajakéna, succinet words which
seem to mean: fit to be used in honour of the gods of the four cardinal directions at
the occasion of exorcistic offerings. The stuti, with its pakétis, is used on the occasion
of Padudusan Agun, great lustration ceremonies, for instance at the occasion of
major calamities.

Since it is a general practice among padanda to end a pada in —am, written ém,
which is difficult to distinguish from im, the possibility of an Indian origin of this
stuti cannot be ruled out, although I am personally inclined to think tiat it was
composed in Indonesia.

I transliterated this ms myself and had to do it in g very short time from a
delicately scribbled original. It is therefore impossible now to decide whether I made
misreadings or whether the padanda’s ms contained a misreading or inconsistency
in the third pada of each $loka, where we read consceutively kalya, karya and cayya
In analogy with the very similar Pafica Sarasvati stuti, . ,
be substituted.

1) Pafica Sarasvati stuts, Five $loka in praise of Sarasvati,
K 69, 71, 1186 PUJA PANCA BALI KRAMA (
offering) and 1457 PUGJA PADUDUS AGUN. The stuti are identical, except for
the omission of two syllables in 1457 and of the whole third $loka in K :Il TWI; mss
read tame consistently in all $loka; one reads tasme, which is the sa,me.as tasmas
to the Balinese. Even so, “Glory to Him?”
to a goddess, but then,
no gender.

The subsequent four #loka have, instead of gvetq,
& visva.

The word malyanulepanam was, most likely, hroken down by the Balinese into
the component malya-nulepanam; cp. the indiscriminate use of sthana beside
ast(h)ana, nugraha beside anugraha, even jfigna beside frequent ajfiana. As nalya

is meaningless, in Balinese, it was probably misread ang miswritten as kalya, karya
and kayya. ’

?) BUDDHA VEDA K 2255 1. 9b; Cod. Or. Leiden 4165 pp. 9-10.

I would suggest that malya

is found in four mss,
order of worship in the five-fold

. » seems hardly appropriate in a stuti
it was probably Written in a society whose language knows

respectively rakta, pita, krsna
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remarked, is strongly reminiscent of the Paiica Sarasvati and of the Astuti
San Hian Catwr Veda. Tt runs as follows:

Ah $veta mramram devi, Sveta—varny., dveta—puspa. $ri $ri devi namo stu te;
Hun nila mramram devi. nila-varna. nila-puspa. $ri $ri devi namo ’stu te;
Tran pita mramram devi, pita-varna. pita—puspa, sri $ri devi namo ‘stu te;
Hrih raktamramram devi. rakta-varna. rakta—puspa. sri $ri devi namo ’stu te;
Ah visva mramram devi, visva—varna, visva—puspa, sri Sri devi namo stu te.

I do not propose to discuss here the first, mystic. syllables: they are
—to some extent at least — dealt with in App. D.

By analogy with the opening words of the prayer of forgiveness, which
runs seambak seambam in contemporary Balinese pronunciation and in
written ritual texts, and derives from ksamasva mam, “‘bestow forgiveness
upon me”, I venture to suggest that sSvetamramram devi derives, via
Svetaméraméram devi from Svetambara—dhara—devi, as we found in the very
similar, Pasica Sarasvati.

In this Astuti Bhattara Paiica Tathdgata the Buddhist priest is instructed
to take first a white flower and concentrate his thoughts on Bhattara
Vairocana, as he mutters: “0Q Goddess, clad in white, white in colou?,
decked with white flowers, sublime Goddess, praise be given to thee’’;
then, with a dark blue flower, he is to concentrate on Bhattira Aksobhya,
with a yellow flower on Bhattara Ratnasambhava. with a red flower on
Bhattara Amitabha and with a multi-coloured flower on Bhattara Amogha-
siddhi, each time muttering the same mantra, only with the different
colours substituted. These colours deviate from those usually attributed
to the Pafica Tathagata : it is beyond me to offer an explanation; the order
in which the colours are given is that of the Saiva pentad in reverse
direction (prasavya).

What we find, then, in this Astuti Bhattara Pafica Tathdgata are five
lines in honour of the five Tathagatas or Dhyani Buddhas, in which,
apart from the names, the same words, also in the prasavya, are used as
in the Catur Veda Stuti in honour of Sarasvati, but, like the Pa7ica Sarasvati,
with five directions (instead of four), apparently in the opposite direction.

One wonders whether, in fact, the Pafica Tathagatas are meant in th’is
mantra, or whether among the Buddhists, the “Goddess to whom be glory”,
does not represent another goddess than the generally accepted one of
Learning, that is to say, the goddess of “unsurpassable wisdom”’, Pl‘e.»-
jiiaparamita ? Unfortunately the Manuscripts give no clue; they have their
own Prajfiaparamita stut;.

"One would expect Prajfiaparamita to be a purely Buddhist goddess.
But not so in Bali, where we find the following slokas comprised in four
Saivite manuscripts 13) as well as in the PURVAKA VEDA BUDDHA.

13) KAJAN PUJA PITR K 69 1. 6b, 14a, 25a; SAVA-VIDHANA (care of t}le
dead) 1168 1. 31a; PUJA PADUDUS AGUN (great lustration) K 1457 1. 3a; ASTAVA
MANTRA, K 1843 1. 34a.
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Prajiiaparamita Stuti

Prajfiaparamitam devam , jagatam tusti-karanam;

sattvesu vydpina metram (?), mirdha pranamya(t)ahinam(?). (1)
Bhagavati(m) namagyami , surddi-matra-devati(m);
Kumara-matranam devam , sarvopadrava-tahine (?). (2)
Tvam namami Maha-devi! , on, ah, un, iti mantratha;

hyevamasobiktva(?) kleSam , aham bandhana-muktaye 14).

(3)
“With my head I express veneration to thee, o0 Goddess Prajfiaparam-

ita who bringeth about the contentment of the worlds and ? in their
beings. I express veneration to the Lady, the Goddess who is the mother
of the greatest of the gods, the Goddess who is the mother of Kumzra
[and of] him who brushes aside all calamities. To thee, o great Goddess,

I express veneration; o7, ak and un are the sacred syllables, for b3;
venerating thee in this way, I shall be redeemed from bondage and sing.*

The PURVAKA VEDA BUDDHA has an alternative name for this
stuti : Tri-Sakty-Astava, and also gives its pakétis, praising Brahma, Visnu
and Iévara with the sacred syllables an, ui and ah. T

“Bhagavati”’, “Kumara’s Mother”” and “Maha-devi” are al] names for
Uma or Parvati, and there is one manuscript in which this same stuti
is called Sarva-devati-stuti, Hymn to the Goddess of the Universe /Supreme
Goddess.

In this sphere of syncretism, in which Prajfidparamita is Uma, and the
adoration of Sarasvatl is directed to the centre of the universe as well
as to the four cardinal points, I think we are justified in extending this
identification and asserting that at least to a number of Balinese, durin g
a certain period of history, Sarasvati was identified with Uma as well as
with Prajfiaparamita.

Postscript. It may be strange, but it is a fact, that only after writing
this study on Sarasvatiin Balinese religion the idea occurred to me that
it might have been useful to go into the problem of Sarasvati in India
Wilson on the Religious Festivals in his Works, Dowson in his Classicai
Dictionary, Hopkins in his Epic Mythology, Banerjea in his Hindu
Iconography, Bhattacharyya in his Sadhanamala and his Indian Buddhist
Iconography, and quite recently Anand Swarup Gupta in the bi-annual
Purina, without exception confirm my findings, the more recent books
to a greater extent than the older ones. This is encouraging, but they have
stolen my thunder and might have discouraged me if T had consulted
them at an earlier stage.

14) The Sanskrit was probably never beyond reproach and has, most likely, also
suffered in the course of time. The pakétis, in PURVAKA VEDA BUDDHA, runs
as follows: ON AN BRAHMA-/ON UN VISNU-/ON AH ISVARA-/DEVATAYA
NAMAH SVAHA.
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Fig. 1. Qarasvati, with the p(‘a(-n(-k:

Modern Balinese drawing by 1d



Fig. 2. Sarasvati, with the goose; sculpture.
Four arms, holding flute, necklace and bhook.
Central India, thirteenth century.
(by courtesy of the Trustees of the British Muscum).



Fig. 3. Sarasvati, with swan and peacock: print.

Four arms, holding vina. necklace and book.,
Modern Indian polyehrome bazaar print.



Fig. 4. Sarasvati, with lotus and book; sculpture.
Western Gangd, tenth century.
(by courtesy of the Trustees of the British Muscum).



APPENDICES

Since the religion of the Balinese differs so markedly from any form of Hinduism
found in India, and as relatively little has been published in English on this aspect
of Balinese life. I found it advisable to add the following appendices. They contain
cither explanations of purely Balinese conditions or reasonings which are not directly
relevant to my argument but have been added in order to throw light on the religiouus
milieu of which the worship of Sarasvati forms part.

I refer to Bali, Cults and Customs by Dr. R. Goris (Text) and Drs. P. L. Dronkers
(Photography), Goven.lmont of tho Republic of Indonesia (Djakarta, 1953) for a
general picture of Balinese life and religion, and also to Island of Bali by Miguel
Covm-f'ubin‘s (New York 1947); in India The Civilization and Culture of Bali by
R. F"'edf"'_wh (Caleutta-12, 1959) is casily available. It was translated from the
Putch. f{l‘lgm&l which dates back as far as 1849-50 and in its original title was called
'l‘il-o\r;s;;onél 1R1(;1?01-b s . Quite recent and excellent is: ‘“‘Bali, Studies in Life,

ought, and Ritual”™ in the Selected Studies on Indonesia, W. van Hoeve Ltd.
The Haguo & Bandung 1960, ’

APPENDIX A

LITERATURE

&ng}llfa;‘_l;ﬁg“l?i,ﬁ f) fi:iitudi’ is flrawn mainly from three types of texts: stuti, tutur
material had b S What it would have looked like if all Balinese manuscn}.)t
1ac been collected and catalogued and had their contents described in

any way critically? =
fm.']:,;;, l:z:)lg?:;idlwilo f’hei" literature into a number of broad cutegoriesl, with
its Old Javanes ons‘ ). Generally speaking, texts in Sanskrit only, or Sfmsknt plus
texts in Kavi 1?] o &1?}1rase, are perhaps only intelligible for the brahmins, whereas
1 > the Old (Javanese) language of poetry, are accessible to the other
classes too. Tho genro with which I shall mainly be concerned is that of the stutr
(also catlled stava or stotra) 2), which are hymns of praise in S anskrit and “Archipelago
Sanskerit”, & convenient term, invented by Goris in his Ph.D. thesis (1926). These
form part of the ritual as conducted by the brahman priest, the padanda (App- lj?’)'

The second genre I shall mention, be it only in passing, is that of the kakavin,
or kavya, which are lengthy poems (numbering some 1000 to 3000 stanzas of 4 lines),
mO&:'tly of an epic nature, written in Old Javanese, but in Indian metres. The alter-
na:tlon of long and short syllables, the basis of Indian metres, used to be observed
f?«l‘thfully in the Old Javanese period, but is lost completely in more recent compo-
sitions, being wholly foreign to Indonesian languages.

The f'.hird category on which I shall draw for information on Sarasvati, is that of
the wariga, or handbooks, which include, among others, variga in the narrower
sense of the word, i.e. almanacs and other writings about festive days. These variga
list the festive days and give directions for their celebration. They are widely used
and consulted. Like alj Balinese writings, they used to exist only in manuscript
fOI"m, and anyone desirous of owni_né a variga, had to copy it from a friend’s manu-
script, until the. Kirtya library was founded,, in 1928, and one could consult and
-

:) Very clearly laid out in MK I, p. 21, 1927.
) TForty of them in subdivision IT, Stotra, in Lévi; another ten of them in section I.
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copy there a wide assortment of variga, in longer or shorter form 3). Since the war,
they have been sold as stencilled and printed pamphlets 4). In addition to these
almanacs, based on the Balinese year of 210 days, there are also printed calendars,
based on the Gregorian one, which note Balinese, Muslim, Chinese and Christian
feasts 5).

Also classified as variga in the wider sense of the word, are the {utur, which deal
with cosmology, creation (which includes the division of society), philosophy,
metaphysics and mysticism.

Manuscript ownership is, in fact, so extensive in Bali, and the m.ethod of collecting
by copying them from one to another on palm-leaf so time consuming (to say nothing
of a not unreasonable suspicion that one thing or another is kept secx:et), that no
completeness has been achieved in this study and cannot even be aimed at. In
addition, the prose writings of the Balinese tend to become shapeless conglomerations
of more or less related material. But relationship takes many forms: the same title
is sometimes used for texts which have nothing in common; the same text is called
sometimes by one title, then by another. Many texts have leaves in common with
another one or even consist of nothing but fragments from other texts which are
scarcely or not at all related. As the Balinese are.not too careful v‘/ith their manu-
scripts, so that these have to be copied again with ev?ry genjaratwn and are thus
liable to alterations, it is now very difficult to determine their date of origin and
their original form.

R. Goris in his Leiden Ph.D. thesis Bijdrage tot de kennis der Oud-Javaansche
en Balineesche Theologie (1926) was the pioneer in the field of these tuturs and of
brahmin ritualistic texts. His book was based on the manuscripts bequeathed to
the Rijks-Universiteits-bibliotheek te Leiden by Van der Tuuk, the eminent linguist
and compiler of the Kawi- Balineesch-N. ederlandsch. Woordenboek (Batavia 1897-1912).
Sylvain Lévi published Sanskrit Texts from palz (Gaekwad Oriental Series LXVII,
Baroda, 1933). The MSS of Leiden University were catalogued by A. C. Vreede
(Catalogus der Javaansche en Madoereesche HSS, Leiden 1892), the Van der Tuuk-
bequest by J. Brandes (Beschrijuing der Javaansche, Balineesche en Sasaksche HSS
etc., Batavia, 1901-26) and H. H. Juynboll (Supplement Catalogus der Javaansche
en Madoereesche HSS., 2 vols., Leiden 1907-11); same author: Suppl. Cat. Sund.
Hss. en Cat. Bal. en Sas. HSS. Leiden 1912). )

Shortly after the war, Leiden also received typewritten copies of the transliterated
MSS of the Kirtya Liefrinck-Van der Tuuk. This was a foundation (kirtya) established
by the local Balinese government in order to collect Bal'mese and Sasak (the language
of the island of Lombok) MSS and to make them available to anyone who wag in-
terested. Its board of twelve numbered six brahman Pl‘i'eBtS, & circumstance which
probably contributed to the fact that the library acquired far more texts op the
priestly ritual than Van der Tuuk had been able to co.llect, and that these Particular
texts are more complete on the ritual of the padanda Stva than on that of the padandg
Boda, the pamanku, or sénguhu. .

The coll:;tion of the Kg-tya numbers approximately 25Q0 palm-leaf MSS, of
which about two thirds have been transcribed in romfm SC.NP"" Typed copies are
accessible in the Djakarta Museum, the Leiden University lefr&ry as well as at the
Gédong Kirtya (as it is now called) at Singaradja and the Bali Museum (Denpasar).

Briefly annotated lists of the Kirtya’s original collection and of subsequent

3) They deal with the same days, but may go further into detail when dealing
with the offerings.

4) I Gusti Bagus Sugriwa, Hari Raya Bali Hindu (printed ; Indonesian text) 1952.
I Ketut Bangbang Gde Rawi, Sunar Agama (stencilled; Indonesian), Balimas,
Denpasar.

5) Balimas, Denpasar.
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acquisitions, are to be found in the Mededeelingen van de Kirtya Liefrinck-Van der
Tuuk ; its more recent acquisitions in Indonesische Handschriften, by R. M. Ng. Dr.
Poerbatjaraka, Dr. P. Voorhoove and Dr. C. Hooykaas (Bandung, 1950).
During my last stay in Bali, from October 1958 to August 1959, I had occasion
to collect additional material, and I still receive copies of MSS from Gusti Ngurah
Ketut Sangka, of Krambiten (Tabanan), to whom I express my profound gratitude.

APPENDIX B
PADANDA AND PAMANKU

The padanda and pamanku differ fundamentally in their functions and origins.
The pamanku tends, and officiates at, the village temples or that of the subak, the
irrigation co-operation. He lives on the proceeds of personally cultivated temple,
or privately owned, land. He can belong to any class or caste, though generally
he is a sudra or jaba.

One great distinction between the pamarku and the padanda in the mind of the
ordinary Balinese, is that of the holy water with which each operates. The Balinese
commonly call their religion dgama tirtha, ‘‘the holy water religion”, and holy water
does, indeed, play a vital part in it. The whole matter is rather complicated.

The fundamental difference between the holy water of the pamanku and that
of the padanda is this, that the pamanku has to ask for it, whereas the padanda
prepares it. To this aim he goes through an elaborate ritual, the essence of which
is that he temporarily becomes Siva ¢). His holy water is considered as being far
more potent than any other.

The padanda is a member of the brahmin caste who has received the brahmin
priest’s initiation 7). Not all male brahmins undergo this apprenticeship and elaborate
ceremony and they cannot function as priests. On the other hand, there are also
cases of brahmins who were initiated as, and became, a pamanku, but these might
be recent. The wife of the padanda has to submit herself to the same apprenticeShiP
as her husband and to be ordained at the same time; we know of several cases where
she officiated after having survived her husband.

A padanda may serve as a ruler’s purohita or bhagavanta, but usually he is un-
attached and only called in at public and individual occasions, often rites de passage,
in order to prepare holy water. Often he takes no further part in any ceremonlies,
receives a fee and departs again.

There are, in fact, two kinds of padanda : the padanda Siva and the padanda
Boda. They have most things in common and their main differences lies in
parts of their apparel, ritual and texts, which are not really fundament
rather sectarian. The padanda Boda, in Bali and adjacent Lombok (during a century
and & half dominated by the Balinese), number about seventeen; severalv of them
live in or near the entirely Buddhist village of Boda Kling (Karangasém). The
padanda Boda in his manuals designates himself with yogisvara, Lord of yogins-
) Without much of g meeting ground, the padanda and pamarnku have intermediaries
in the professional malkers of offerings, who are often brahmin women and ofte;;
live in _the compound of a padanda, a griya (from Sanskrit. grha, house). The cra’
of 0ffer{.ng making forms for them a suitable means of livelihood when thgy remain
unmarried, for whereas brahmins may, and often do, marry non-brahmins, this 15
still virtually impossible for the brahmin women, who then have to earn their own

certain
al, but

?) Angelino 1922, 1923; Goris 1926; Lévi 1933. .
) V. E. Korn, “The consecration of a priest”, pp. 131-153 in Bali, 1960.
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living. Their function, as the makers of offerings and as intermediaries between
the griya and the pura, the temple, is probably very ancient.

Finally, referring to the Stuti Odalan Sarasvati printed on p. 24 we might remark
that the same two $lokas and three additional ones are known to, and used by
the padanda, the brahmin priest. If asked, he would probably say “we gave thoge
two $lokas to the pamanku’, a comment often heard, for these two kinds of priests,
different as they may be in function and origin, share certain texts, notably a number
of Sanskrit and Kavi mantras and certain vedas, which are metric hymns in Sanskrit,
or Archipelago Sanskrit. On the other hand, the padanda has not divulged all the
stanzas, nor all the texts he possesses, to the pamarnku. We may, perhaps, compare
his practice with that of the Sultan of Malacca, who granted his vassal-kings the
privilege of having a replica of the royal orchestra, nobat, minus one instrument 8).

APPENDIX C
MANGALA

To allude thus, in the mangala, the first stanza(s), of a kakavin, to the poem ag
an offering, whether to Sarasvati, Siva (Parvata-raja—deva, Girindtha, Mahesvara,
Paramesti-guru, Kama), Visnu or Bajra-jiidna, is a literary tradition some 800
years old. It formed the subject of a lecture and an article, based on the examination
of some 40 kakavins, by Prof. Dr. P. J. Zoetmulder, S.J., both accessible in Engligh
The Old Javanese Poet as a Yogi ?), and Kawi and Kakawin 19), which also appeared
in Bahasa Indonesia: Kawi dan Kakawin 11),

One more example of such a mangala suffice here 12):

Paja nin kavi sangrahén kalénénan mande kadirghydyusan;
mungv in padma mékar pratistha siniram de nin rér$b nin kapat;
vijanyéksara lamban endah inurdkén rin t$t$ nin yada;
dhupakara limub magh&nta pananis nin sadpada rin sékar.

May the reverent praise of the poet be c‘lirected to all that is graceful and tends to long
To a lotus unfolding as to a statue, sprinkled by the rains of the fourth month; (life,
Let letters be used as grains, and beauteous lyrics sung instead of sacred mantras;
Let the clouds serve as incense, and the buzzing of the bees in flowers be the Ppriest’s

[bell.
APPENDIX D
MYSTICAL SYLLABLES
magical formula, and any stuti/stotra/stava, song of .pr&.a,ise in honouyr
eceded by the syllable om or on, explained as consisting of the ;_

o for Brahma, w for Visnu and m for Siva; together they
Often they are pronounced and written an—un—man.

Any manitra,
of a deity, is pr
aksara, three syllables:
are Iévara, The Lord.

8) It would be unwise for one Malay Sul'tan to bestow his full nob'at on another;
the dignity of a ruler was measured by t}}e size of his band”. R. J. Wilkinson, essay
No. 5 (pp- 82-86) in Some Malay Stu‘dles, JMBRfAAS X/1, 1932, pp- 67—.—137. .

%) Proceedings of the Twenty-Third International Congress of Orientalists,
Cambridge, 1954, RAS London [no date; 1956], pp. 231-232.

10) BKI 113/, 1957, pp- 50-69.

11)  Published by GadJ'ah Mada University, Jogyakarta.

1) R.Ng. Dr. Poerbatjaraka, Smaradahana, Oud-Javaansche Tekst met Vertaling,
Bibliotheca Javanica 3, Bandung 1931.
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Well known is the formula sa-ba-ta—a—i, the so-called paiica-brahma, five-fold
fire, consisting of the initial syllables of the five of the best known of Siva’s one
hundred names: Sadyojata-Bamadeva-Tatpurusa—Aghora-Iéana. The pafica-brahma
is often followed by the pafica-tirtha, five-fold holy water, being na-ma-$i—va—ya,
this time no abbreviations but two words plainly meaning: homage be to Siva.
The mystical meaning of the ten syllables together is this, that annihilation by
fire of all impurities, material and spiritual, followed by worship to God results in
the obtaining of holy water and purification by means of it. Whether one examines
the Saiva priest’s ritual et home or in public, in temple or in graveyard, directed
mainly in adoration of the godly powers or mainly in averting the evil powers—fire
and water, water and fire are the dominating forces. Pafica~brahma and paiica-tirtha
together are called dadaksara—dasa aksara—the ten syllables. When a-u-m-on are
added, the series of fourteen is called catur-dasaksara.

It is worthwile noting that as long as we handle the neutral and practical terms
“vowel” and ‘‘consonant’, Sanskrit agrees by using svara and vyanjana, terms
horrowed by the Balinese brahmin priests. Going on, our Greek word “syllable ’
is stil' a practical term with us, but the Sanskrit a-ksara, used in the same sense
for a combination of vowel and consonant(s), means: “imnperishable”, and here
we tread the domain of magic.

The aksara have been revealed by the goddess Sarasvati; all the aksara of the
deva-nagari alphabet have not only a practical meaning and value, but a mystical
as well. They rofer to all parts of the human body and have the power to protect
it. That is the reason why the brahmin priests of Bali, Saiva as well as Bauddha,
collect the whole set of aksara of this alphabet from the spheres during their daily
vitual and in a few pradaksing assign them, by the ritual action called nyasa, to
a place in their immediate neighbourhood, as a protection and as a means of enhancing
their power.

The aksara for life and death, an and ah, common to both kinds of brahmin
priests, are perhaps most frequently used in Bauddha ritual. Evidently it makes
all the difference whether as ak or ak a» is spoken. The Saiva priest uses the clements
of the catur-dadaksara for important moments in the ritual utpatti, deva—pratistha
and pralina, being the God’s apparition, presence and disappearance; the different
order of the syllables used is not so much concomitant with, as evocative of one or
the other of these principal moments in ritual.

Another formula consisting of ten aksara in Balinese mss runs as follows: or—a—
ka-sa-ma-ra-la—va—ya—un; it is called dasa-bayu, ‘‘the ten forces’; there are
variutions as to the first syllables and it may be extended to fourteen syllables.
The former head of the medical service in Bali and Lombok, now Professor Dr. med.
Wolfgang Weck, in his book “Heilkunde und Volkstum auf Bali” (1937) links this
formula and the Balinese kabbalistic way of writing it with Tibet. Sharada Rani
in a loose sheet of theses added to her Utrecht Ph.D. thesis “Slokantara” (1957)
shows herself prepared to defend the following statement: In Sylvain Lévi’s Sanskrit
Texts from Bali, Baroda 1933, the Tibeto-Mongolian tantric formula HKSMLVRYAM
has not been recognised as such and hence is wrongly written in several places:
p- 26 1. 4; p. 46 1. 15; p. 50 1. 1, 3; p. 83 1. 18.

The “Greater India” aspect of this formula, attractive and important as it may
be, must be left out of consideration here; the formula itself will reappear at lengi?h
in Lingodbhava, paragraph E in the study on Siva-Linga. In a moment we will
go on with Weck, but we must first note that in invoking Umé the b#jaksara, kernel
syllable, u» is used; for Ganesa,: gmun ; for Kumara: man. The syllables on hran
hrin sah precede the invoking of Siva in the frequently used kuata—(fortification)—
mantra; hun phat are essential in the not less frequent astra—(weapon)—mantra;
and numerous others are easily found in Lévi’s book mentioned supra. Let it be
sufficient to conclude this paragraph by saying that with the Bauddha priests ah
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represents Vairocana, hun Aksobhya, trann Ratnasambhava, hrih Amitabha and a
Amoghasiddhi.

Finally Professor Weck in his book devotes a chapter of thirteen pages to the
“Magic Syllables”, which proves to be important from more than one point of
view. While examining more than 250 Balinese palmleaf mss on popular medicine
it became evident to him that the mysticism of aksare did not remain confined
to the brahmin priests, bi't that it is certainly current amongst the balian, medicine-
men, with whom he worked. In a compendium called TUTUR KRAKAH DUR-
DAKAH he finds not less than 660 simple and complicated aksara; krakah, inci-
dentally, the Sanskrit karaka, in Bali is used as a generic name for grammatical/lin-
guistic/philologic treatises. In another one, called TUTUR KANDA nin SARIRA
KRAKAH SARASVATI (tutur : revelation; kanda: story; Sarira: body) ho finds
nearly a thousand different aksara. On top of that he assures us that use and meaning
of these aksara is locally widely divergent, and that their number is by no mneans
exhausted in the mss mentioned supra, by far not.

APPENDIX E
GURU REKA, SARASVATI, KAVISVARA

On account of the frequent occurrence of this triad, it is worth paying some
attention to the two figures flanking Sarasvati. Van der Tuuk’s dictionary contains
only very incomyplete information on the subject (Il 218): kavisvara is a “prince
of the poets, a great poet, kavindra’”. In the SMARA-DAHANA, an Old Javancse
Lakavin 13), we find the following line, in the Indian metre S$ardala—vikridita :

Paja nin kavi sangrahen kalénénan mandé kadirghyayusan 14);
the reverent praise of the poet is directed
to all that is graceful and tends to longevity.

The SMARADAHANA-PARIKAN (K 2149), which is a modernised version of
the old kakavin, probably dating from the beginning of the XXth century 13), in
less antiquated and alien speech, in a modern Javanese, the sinom metre, renders
this line as follows:

Pamiji nin kavisvara/ havisan kalanén 1&vih/ navinan kadirgdayusan.

Mpu Ragaruntin, the famous Balinese s.cholar, to whom.Mpu Bharada had to
pay his respect when he arrived from Java, in th? poem BANUVA (or: BHUVANA)
_LAKSANA, ascribed to him (K 1842), describes hlmself' as a kavisvara.

The 'co raponent _sévara, also occurs in yngidvara, by which term the Buddhist
I —

13) SMARADAHANA, Oud-Javaansche Te}{st met Vertaling uitgegeven door
R. Ng. Dr. Poerbatjaraka, Bibliotheca Javanica 3, 1931, Nix, Bandung.

‘14) The complete stanza has been printed in Appendix C. b

15) After consulting the two ca.talogues.by Brandes and Jufyx;l.o}lélt})? the mas
collected by Van der Tuuk in North Bali during the last quarter of the A13. centux:y,

t shake off the impression that —rightly —he collected all written material
one 0124111;11(1)ay hands on. Next we are struck by the fact that amongst those numerous
he co&lere are only so few belonging to the genre PAPARIKAN, long poems in
mss;1 o Javanese metres an d Balinese literary language, modernisations of existing
:xrjgrks in Old-Javanese prose as well as poetry. The Kirtya, howfever, only since
1928 collecting from exactly the same spot, in a decad’s tine, acquir ed some dOZ?HB
of them. I am inclined to ascribe this remarkable flowering to the turn in the tide
for Bali in the first quarter of the XX. century.
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priest, an ordinary man of flesh and blood, is designated in the BUDDHA VEDA,
the Buddhist text on funerary rites, that is, when officiating 16). The poet of the
Riamiyana Kakavin, in the kolophon to this literary creation (XXVI. 50), mentions
himself only with this designation.

Even though words for “Lord” are applied to human mortals, their use seems
restricted to their creative and priestly moments. I§vara itself stands for the unity
of Brahmai, Visnu and Siva. Thus wo read in a passage, otherwise too uncertain
to reproduce here:

dabda bayuv-idép sami mulih rin san Kavi$vara;
Speech, action and thought find their higher unity in kavisvara 17).

This places Kavisvara in the very highest category, a vosition which he must
occupy, in order to be mentioned in one breath with Guru Réka, for Guru Reéka,
or Bhatéara Guru, is the highest god.

The word guru poses few problems, but for réka we shall again have to look further
than Van der Tuuk’s dictionary (I 722/3), for it gives only: “streak, line, figure,
drawing, sketch, skeleton.” Nevertheless, in a way characteristic of Van der Tuuk's
habit, he does give a meaning of réka which we wre looking for, among a number
of examples of invectives; d? jalan® iba rékana ban nanan ibané : somewhere on his
way your father manufactured you. “To form, begot, create” are the meanings of
an-réka, appropriato for a number of tutur passages, as, for instance, this one:

Bhattara Anaravan anréka, métu Bhattara Tayva;

Bhattara Taya anréka, métu Bhattira ((A)Cintya;
Bhattara ('-X)Cintya, anréka, métu Bhattara Siva;
Bhuttira Siva anrdka, métu Bhattara Catur !8).

1 chose this passage from large numbors at my disposal, because of its repeated
use of anréka, followed by “to come into being”, and because another manuscript
contains exactly the same passage with the only, characteristic, difference, that
it has ma—yoga instead of an-réka 1°).

Elsewhere I found this passage:

San Hian Guru r-um-éka nama ni dagin ikan Tribhuvana;
The God Guru made names and gave them to all those inhabiting the Three Worlds

The TUTUR SAN HIAN BHUVANA MA-REKA (K 363) deals with the creation
of tho world by Bhattdara Guru and expresses this in its title.

1) BUDDHA VEDA, K 2255 and Cod. Or. Leiden 4165, passim. What Levi
prints as BUDDHA VEDA in section III of his book is only the Sanskrit constituent
(with the exclusion of the Old-Javanese constituent) of the major part Of,
moreover, it is not the Bauddha counterpart of the daily ritual of the Sai
dealt with in section I (VEDA-PARIKRAMA), but the death ritual.

17) ETA-ETO, K 28 1. 13a.

18) AJI NUSUP, K 197 1. 1 b.

) SAN HIAN AJI KREKRET; other titlo: KAPUTUSAN PANJT ALIT, L. 2.
Another ms, KANDA NIN CATUR-BHUMI, K 186 1. 9, in this way produces
a series of ten, each time followed by métu; in this ms we find four times mayoga,
three times 7radana and three times mayoga nradana. The words ar'z'réka., mayoga
and rradana obviously share considerable sectors of their fields of meanings.

) AJI PURVA-BHASITA-KRAMA, K 2047, 1. 2b.

20),

this text;
va priest,
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INTRODUCTION

Not very many Buddhist texts have been published hitherto. As might
be expected, H. Kern opened the field with “‘De legende van KUNJ A1§A-
KARNA’ 1) of 1901. Then H. H. Juynboll in his “Nieuwe bijdrage tot
de kennis van het Mahiyinisme op Java’ (1908)2) pointed to tl{:e ex-
istence of some more Buddhist treatises and poems. whilst his supplementary
catalogue of the Leiden mss. (I. 1907; II. 1911) 3) added several smaller
items. In 1910, J. Kats published the “SANG HYANG KAMAHAYA-
NIKAN, Oud-Javaansche Tekst met Inleiding, Vertaling en Aanteeke-
ningen’ 4), and thus made available a central treatise of Javano-Balinese
Mahayana Buddhism, perhaps even the most important document for
the understanding of Balinese Buddhism. But although he lived for many
more years and published dozens of books, he nec\’fer returned to tl{e
subject of Buddhism. '

A quarter of a century later K. Wulff took the text up again. split off
from it the lesser SANG HYANG KAMAHAYANAN MA%TRKNAYA
and published this with a translation and notes 5). Although he announced
to h.ave made a new translation. including the remail;gder of the text
published by Kats, it never, to my knowledge, achieved publication and
Wulff did not continue with Javano-Ba,lin:sé Buddhism. ,

De Kat Angelino had no Buddhist priest within easy reach. apparently,
but fortunately Tyra de Kleen made several drawings of them 6).

D'r. F. D. K. Bosch wrote an excellent and detailed study based on two
Balinese Buddhist prose hymns in honour of the five Dhyéni-Buddhas,
or tl}e Pafica-Tathagata 7). The first hymn enumerates (in Sanskrit) the
special jiiana, mudr@, vehicle, heaven, name-in-krodha-form, particular

1)  Continuing: “Volgens het oudst bekende handschrift, met Oudjavaanschen
t:xt, Nederlandsche vertaling en Aanteekeningen”, VKNAW, AL, NR IiL 5
r;i)ste]gcigxfl ;5 (;eprmted in “Verspreide Geschriften 10”, 1922 pp- 1-76.
4 3) S‘upplement:, op den Catalogus der Javaansche en Madoere
ei' Lelqsche Universiteitsbibliotheck. Brill, Leiden.
kmzdeUltgegeven door het Koninklijk Instituut voor de Taal-,
nde van Nederlandsch-Indig, 's Gravenhage, Martinus Nijhoff, 1910- :
.. ) Ansprache bei der Weihe Buddhistischer Monche, aus dem Altjavanische™
ul:ferse‘tzt und sprachlich erldutert’’, Det Kgl. Danske Videnskabernes Selshab,
Historisk-Filologiske Middelelser. XXI, 4, Kébenhavn Levin & Munksgaard, Ejnar
Munksgaard, 1935. o ’
6) Mudras o.c. pl. 3-23.
K;thkl]?};idlxls{ztgchg Gegevens uit Balische Handschriften”,
roninkd JA_lngt t‘Llemle van Wetenschappen, Afdeeling Letterkund
A,. N . i s eru am, 1920. English translation in his «Selected Stud
rchaeology”, The Hague, Nijhoff, 1961, pp- 109-133.

esche Handsc]n‘iften

Land- en Volken-

Mededeelingen der
e, Deel 68, Serie
iesin Indonesian
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activity or quality, the four servants of each (all twenty having bajra
as part of their name), and the colour, of course, of each of the five, but
fails to mention the compass direction of the attributes/weapoﬁs of
any of them.

The one MS at Bosch’ disposal was entitled NAGA-BAYU-SUTRA,
but the padanda gé{ié or purohita Bauddha (or: Bodha) knew this hymn
by another title, SAN HIAN (divine, holy) ANANGGA BAYUSUTRAS).
This purohita’s griya (from Skr. grha) is in the purely Buddhist hill settle-
ment of Boda Kling on the slopes of Bali’s holy and highest mountain,
Gunung Agung, in the most easterly province of Karangasem (Bosch’ MS
also originates from this region). The name S. H. ANANGA BAYU SUTRA
is more understandable to me, but for the time being, throughout this
study, I shall continue to use the established name.

The second prose Balinese Buddhist hymn, published by Bosch in
extenso, is the “KALPA-BUDDHA”, an Old-Javanese text of the same
character as the NAGA BAYU SUTRA but, instead of the krodha-form,
the compass directions and the attributes/weapons are given so that these

two texts complement each other. ,
Nearly 20 years after his first study Bosch added one —also Buddhologic

—on the BHIMA-STAVA?).

Finally the “BUDDHA-VEDA” 19) must be mentioned. This is an
elaborated but ill-omened prose composition in Old-Javanese dealing with
death ceremonies and written as much for the benefit of the defunct
colleagues of the Buddhist priest who officiates for the ksatriya of different
kinds and the vaisya or vesya. This work was overlooked by Goris when
he wrote his conclusions on the Veda problem 1), by K. C. Crucq in his
Ph.D. thesis on the death ceremonial in Bali 12) and by Bosch, who might

8) From his father and-predecessor’s manual for (mainly) daily ritual, PURVAKA
VEDA BUDDHA (PVB), p- 43—f14. VEDA PURVAKA K 2193 p. 31 and SAVA-
VIDHANA K 464 1. 26 agree with the purohita. This manual, to the best of my

knowledge, is not yet to be found in the collections of palmleaf-MSS at Djakarta,

Leiden or Singaradja. . ' .
0) *“The Bhimastava’, India Antiqua, Leiden, 1947, pp. 57-62; also to be found

in PURVAKA VEDA BUDDHA PP 44—745.

10) Cod. Or. L.U.B. 4165; description in Juynboll o.c. II p. 260; fragments in
Dr. J. Brandes, «Besgchrijving der JavaanSChe,“Balineeschc en Sasaksche Hanfl-
sch'riffen” ..... I_IV, Batavia, Landsdrukkerij, 1991—}926, vol. I, pp- 205; in
library of p&]mleaf—MSS, formerly called Kirtya Llefl‘l_nck-‘Vu,n der Tuuk, nc:lw
Gedong Kirtya, Singaradja, Bali, K No. 2255. The first-mentioned copy V\]':tsdzmrai,ne
during the last quarter of the XIXth C. on behalf ofj Dr. H. 'N . van der Tctluiv {;s ma,di
that period without interruption living just above angaracha. The secon s e
on behalf of the Kirtya (Singaradja) in 1941 and orlgmates from the Griya o pea:
Bulsléng (one mile seaward from Singaradja). The copies agree completely and appeat
to have the same origin; therefore references are made to both of them.

11y “Bijdrage” 1926. Appendix I on the Balinese Weda’s, pp- 136—1‘49. .

12) “Bijdrage tot de Kennis van het Balisch Doodenritueel”’, Ph.D. thesis, Le]'den
1928, Santpoort. This book i8 exclusively based on written and printed materials.



YAMA-RAJA, THE LORD OF JUDGMENT 45

have found there various readings for his NAGA BAYU SUTRA. Only
Lévi. who was mainly interested in Sanskrit in Bali, was given this text
and has published it—that is. only the Sanskrit and *‘Archipelago-
Sanskrit’ 13) fragments of the BUDDHA VEDA.

While omitting the Javano-Balinese framework of the ritual, he published
that Sanskrit as being the ““Buddhist counterpart of the Brahminical
Veda, containing the full daily worship of the Buddhist priest’ 11). This
statement by the eminent indologist has remained unchallenged for more
than a quarter of a century ; now, however, his errors have become manifest:
The Buddha Weda is not the daily ritual but the death ritual as
performed by Balinese Buddhist priests. In the text published by Lévi
all the priest’s actions are omitted, and only an incomplete picture is
given of the ritual by merely publishing his hymns and prayers,
spoken or muttered. There is, moreover, no contradiction between
“Brahminical” and “Buddhist”, for Buddhist priests claim brahminical
descent 15) as well as their Saivite colleagues 16). Both kinds of priests
claim the recitative parts of their ritual to be VEDA. The Siva priest
does indeed occasionally recite a few lines of the Indian VEDA in his
ritual 17) and to the best of our knowledge that is all he knows of it; the
Buddhist priest does even not use these lines; he does not know them;
what he does know are the words (Y)AJUR- and RG-VEDA as the titles
of stuti written in anusfubh metre and Archipelago Sanskrit 18).

Thus the BUDDHA VEDA, containing death-ritual for Buddhis
brahmins, different kinds of ksatriyas and vaisyas, on 68 double-sided
palmleaves (Singaradja MS) or 76 foolscap pages (Leiden copy), might
be considered as more than the ““full daily worship of the Buddhist priest”’
which is contained in a writing “PURVAKA VEDA BUDDHA”, graciously
copied for me by the padanda gédé mentioned above.

Finally “PUJA PURVAKA” (6 Iémpir—palm-leaves —only, hence
rather algebraic in its succinctness) and “VEDA PURVAKA” (16 PP’;
type-written) deal with Buddhist daily ritual, whereas “SAVA—VIDHAN{%
(10 1) and “PUJA NARPANA SAVA” (from tarpane ; 17 11.) deal with
Buddhistic death ritual19). In the second-mentioned of them, VEDA
PURVAKA, we find Yama-Raja 12 times.

At the samc time Dr. Paul Wirz published his book ‘‘Der Totenkult auf Bali”,

Strecker und Schroeder, Stuttgart, 1928. This book is based on long visits t? Bali
and Lombok, but the author had no knowledge of the languages involved (Balinese,
Javanese and Sanskrit). Fair review in TNAG 1928, pp. 906-912. .

14) Ploq“ent term invented by Goris in his Bijdrage (1926), p- 30, p- 1=

') Sanskrit Texts from Bali”, o.c. p. XXIX bottom. N

io) K 1103 BABAD BRAHMANA BUDDHA. (K=MS Gedong Kirtya.)

o) o 1109 BABAD BRAHMANA SIWA.

13) Pcl be found in Lévi, o.c. pp- 3-6.

19) URVAKA VEDA BUDDHA, p. 25, p. 30.

) K 453, 2193, 464 and 2178 respectively; the four
typewritten form in the Library of the University of Leiden

of them are accessible in
(as are most K. MSS).



A. YAMA-RAJA-STAVA

A KABBALISTIC HYMN

This sums up the present state of our knowledge — the word ignorance
might be more appropriate —of Buddhism in Bali. This being the case it
seems better to select one particular phenomenon from among the wealth
of material accessible in the palmleaf MSS from Bali that are in Leiden,
Djakarta and Singaradja. I have chosen the Yama-Raja-Stava. A publi-
cation of the Yama-Raja-Stavas accessible to me (two of these stavas are
long, two of medium length and one consists of one sloka only) provides
some documentation on Siva-Buddhist exorcism and shows the course
of its development. As a consequence the stava in Bosch’ first monograph
can be set in their “ritual environment’’; a stitu stated by Lévi to be
“totally unintelligible” 20) can be elucidated, and evidence is furnished
of the Javano-Balinese liking for sabddlankdra —recently the subject of
comment by Dr. J. G. de Casparis 21) and myself 22). At the same time
this study cannot yet be conclusive in all parts but leaves problems, main
and incidental, unsolved and open to further investigation.

There is no need to discuss Sabddlankara here; ‘‘ritual environment”,
however, does necessitate some elucidation. Bosch was able only to
ascertain that the geographical origin of his three hymns was Karangasém
and that their spiritual origin was Buddhism. Today numerous stuti are
recited by the Buddha-priest as well as by the Siva-priest, e.g. the Brahma-
stava beginning with the words Namas te bhagavan Agne 23); the Surya-
stava of which the first padae runs: Giripati deva-deva 24); the Tribhuvana-
stava which begins with the words Parama-Siva t[v]an guhya(m) 25).

20)  Sanskrit Texts, o.c. p. 50 bottom.

21) ‘“Prasasti Indonesia II”, Bandung, 1956, Ch. XI.

22)  “The Old-Javanese Ramdyana, an exemplary Kakawin as to Form and
Content”, VKNAW, AL, NR LXV/l, Amsterdam, 1958.

23) Published by Lévi o.c. p. 43 as the four last glokas of his Pai(g)astavana
(Visgve devah), which begins with the words: Giripati deva deva. This Brahméa-stava
is twice mentioned in the BUDDHA VEDA (BV), the Buddhist manual for Death
ceremonies; it is paraphrased at length in K 1843 “ASTAVA MANTRA”, and it
is prescribed in K 69 “KAJAN PUJA PITR”, a Sivaite manual for death ceremonies.
The fourth-caste sénguhu-priest or rést bhujanga uses it during the lustration ceremony
called PANCA BALI KRAMA (K 1186) and it is recited at PADUDUS AGUN,
another great lustration ceremony (K 1457). It was given to the fourth-caste pamanlku.
village- or temple-priest who uses it at that part of his ceremony called sasontén
pras (SANKUL PUTIH or SEVAKA DHARMA K 420) or panrampad pras
(KUSUMA-DEVA-PURANA K 226), pras being the name of an offering.

24)  Lévi, o.c. p. 43 the first 5 $lokas; the Buddha priest uses it during death-
and other ceremonies; the Siva priest too at death- and madhya— as well as uttama
ceremonies, such as Pafica Bali Krama and Padudus Agun. It is recited at Maligya
and paraphrased in K 1843.

25)  Not in Lévi o.c., though according to my Sivaite informant it formed part
of his bhakti, daily worship (the Buddhists call theirg yoga ; balé payogaan is their
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According to my Buddhist informant a Buddhist priest would not object
to using any stuti used by a Siva-priest for Siva is only another name for
Buddha. The reason they do not use them is simply that they do not
know part of the existing hymns (a hundred at least) and are not interested
in learning them anyway. They are perfectly satisfied with the set which
they have mastered. The Siva-priest, on his side, is not interested in
“Sveta Vairocana jieyak’ 26), in “Namo Buddhaya, namo Ratna-trayaya’ 27),
in “Panastuti rin Bhattara Buddha’ 28). Neither is he interested in the
“Astuti San Hian Namo Buddhaya’ 2°), the first sloka of which begins with
na, the 2nd with mo, the 3rd with Bud-, the 4th with d2a and the last with
ya, even though its recitation is followed by sprinkling holy water to the
five gods, I$vara. Visnu, Mahadeva, Brahma and Guru in that order; to
master these and recite them is the task of the Buddha priest.

Apart from the question by which priest a hymn is sung, the Sivaite,
the Buddhist or both, a second point to be discussed here consists of the
occasion at which a hymn is used. Daily worship would be unthinkable
without a prayer for forgiveness (ksamasra mam 30), in Buddhist practice
referred to as svambak svambam)3l), some hymns, shorter or longer. to

worship pavillion; the word yoga is found in PURVAKA VEDA BUDDHA pp.
9-10). The Buddhist priest uses this stuti for death ritual, the Siva priest for nista—,
madhya— and uttama ritual, Pafica Bali Krama, Padudus Agun, Maligya; the rés¢
bhujariga uses it; it is accessible in paraphrase (K 1843).

The nature of my study prevents me from giving sufficient attention to a sweeping
statement of Lévi's on p. X o.c. to the effect that the Brahmin priests ‘‘do not
understand one word of the Sanskrit texts which they write, read and chant’’.
In the first place they do know the numerous names of the gods. Next Balinese
language in daily practice uses a considerable number of Sanskrit words, just as
French and English abound in Latin words, but which are not as Latin to their
speakers. Above all there are the paraphrases to some dozens of the most frequently
used stuti/stotra/stava. What Lévi perhaps intended to say, and where I WO‘_’ld
agree, is this, that the Balinese, speaking a Malayo-Polynesian language belonging
to a completely different stock to that of Sanskrit, have no idea of declensions and
conjugations etc. ; hence they are unable to analyse a Sanskrit text and are dependant
upon memory and the existence of paraphrases.

) BUDDHA VEDA K 2255 1[8mpir =palmleaf-page] 6b, 23a,
the corresponding loci in Cod. Or. L.U.B. 4165 p. 6, 25, 27, 39; Ligy®

) PURVAKA VEDA BUDDHA p. 49; BUDDHA VEDA K 2255 L.
Le;gen copy p. 20; Lévi o.c. p. 80/8l.

29; iI_JRVAKA VEDA BUDDHA p. 45.

20 KURVAKA VEDA BUDDHA p. 11/12.

samasva mam Mahadeva, ete. in Lévi o.c. p. 20 No. 8 .
manuals and paraphrased in K 1843 ASTAVA MANTRA p. 2. Ksamasva mam
Jaqat [sic] natha, ete. [different text], according to my Sivaite informant used. for
daily worship and great lustrations. This second pan—aksama 1 noted three times
as frequently in my MSS as the first-mentioned one. Accordingly this is the hymn
which the séniguhu-priest learns from his nabé (guru, initiator belonging to his
genealogical group). Hitherto I failed to find out which of the two is used by the
Buddhist priest, if indeed he has a preference.

81) For instance in BUDDHA VEDA K 2255 1. 37a, Cod. Or.

25a, 36a and
K 71 1. 63a.
18b;

8; moreover in some

L.U.B. 4165 p. 40.



48 AGAMA TIRTHA

the Ganga (i.e. holy water) 32), and an adoration of the Supreme Being 33).
At a wedding, it is to Smara 34) and Ratih 35) that hymns are sung; at
the tooth-filing ceremony and the nigan-sasihin (High Balinese) or nélu—
bulanin (Low Balinese), the three-months-of-35-days-festival for babies,

there are hymns to Kumara 36); and at the throwing of the human ashes
into the sea after cremation hymns are sung to Varuna 37), etc. In this
connexion Lévi remarks: “Though I was unable, on account of shortness
of time, to ascertain on the spot the peculiar use of each of them (z.e. the
hymns) a later search will certainly succeed in settling it 38). My in-
formant on Saiva-ritual, Padanda Wayan Ngéndjung from Griya Sanur,
Pédjéng, Gianjar (he worked at the Bureau for Autonomous Religious
Affairs at the capital Gianjar), “positioned” without hesitation all the
Saivite stavas found and submitted to him. For those who do not have
the opportunity to consult the priest on the spot the “ritual environment”’
in most cases becomes clear from the Balinese Manuals on Ritual, several
dozens of which are available in Balinese script in the Gedong Kirtya,

32) PURVAKA VEDA BUDDHA has for the Buddha priest its T'ri-Garga on
p. 10 (cf. Lévi, o.c. p. 20 No. 85 for the Siva-priest); Pafica-Garnga on p. 12 (Lévi
p. 24 No. 104, Sivaitic same), Sapta-Garga on p. 12/13 and in BUDDHA VEDA
K 2255 1. 6a, 23a, 25a=Cod. Or. L.U.B. 4165 p. 6, p. 24 last word, 26 end (not in
Lévi, o.c. but known to my informant), Nava-Ganga on p. 13, resp. numbering
3, 5, 7 & 9 slokas, and Linga—Ganga on p. 15, numbering 12 slokas (of which Lévi,
o.c. p. 24 No. 103 produces the first 6).

33)  Lévi, o.c. p. 32 No. 145: Stambhameru—parivarta—samasta—lokam, bimbadhi-
devaya nici(p)ta vajikaraya, . - - - (tl}e gyllables in italics completed from the K MSS:
3 ARGHA-PATRAL 8b; 69 KAJAN PUJTAPITR 1. 48b; 8¢ ASTRA-MANTRAL 8a;
87 ARGHA-PATRA 10b; 189 DVLJ RENDRAL 5b; 1843 ASTAVA MANTRAL llb;
BUDDHA VEDA K 2255 1. 6b, Cod. Or. L.U.B. 4165 p. 6.)

sy PURVAKA VEDA BUDDHA p. 84=Lévi, o.c. p. 42 No. 8; Lévi p. 69;
another in LIGYA K 71 1. 52b, DVIJENDRA K 189 1. 15b, PUJA STAVA K 1673
1. 4a; another again in LIGYA K 71 1. 64a.

35) Lévi, o.c. p. 51-52.

3) KAJAN PUJAPITR K 691. 73a; the same in a MS PUJA STAVA, originating
from Griya Sidawa, residence of the deceased purohita Siva of the Raja of Gianjar,
who helped De Kat Angelino, kindly copied for me by the padanda Wajan Ngéndjung,
Griya Sanur, Pédjéng. )

57y My specifically-Buddhist MSS fail to mention an exclusively Buddhist
Varuna—Samudra—stava, sO that we may expect that the Buddhist priests use the
one {0 be found in LIGYA K 71 1. 25a and 50a, as so many of their hymns have

found inclusion in this rather bulky MS. Hitherto I found six other hymns in honour

of Varuna: the initial pada and the name and number of the MSS where they are

to be found are shown infra:
Varuna salila . K 1891 d4a, DVIJENDRA.

ooosoe . K 1424 1. 4b, SIVA-SAMUHA.
Zﬁ;};_irﬁn??ﬁ;r;:a " K 1424 1. 5a; K 36 L 10b, PITR PUJA.
etat mantram pravaksyami K 71 1. 25a, 50a, LIGIA. .
gangd putuso mirtinam. . K 171 1. 65b, LIGIA; GRIYA USIDAWA (priv.).
namo tri-kurma savakyam K 748 1. 8b, KRAMA NIN SEMBAH.
ratnahara sadrantam . . . K 1424 1. 5a, SIVA SAMUHA; Lévi, o.c. p. 54/55
38) Lévi, o.c. p. XXL
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Fig. 5. Yama -Raja as Upperlord: drawing.
Modern Balinese drawing by Ida Bagus Anonm.

(lad in polén ; eight emblems of the gods in the cight directions of the compass. lotus in the centre,
‘ ]



Fig. 6. A Buddhist priest’s cult instruments; drawing.
By W. O..J. Nicuwenkamp, reproduced from “Zwerftochten op Bali, Elsevier, Amsterdam, 1910,
. Lamp, bell, tripod with holy water vessel wnder it:
in horizontal position the $anti, its top to the left.
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Singaradja, or in typewritten copies in the Library of the University
of Leiden.

With regard to the stutis and mantras that arve to be found in the Balinese
VEDA PURVAKA, it is usual for the ceremony at which they are recited
to be indicated. In the PURVAKA VEDA BUDDHA this is usually
found after the pakétis, the sprinkling (i.e. towards the points of the com-
pass where the gods reside) which follows most stutis. I have not found
this enlightening postscript to a stutt anywhere else. It is also only the
PURVAKA VEDA BUDDHA that continues with a mention of the
don-nya, the aim of the hymn, and gives the various occasions at which
a priest should use these “laden” (sakti) words. And nowhere else did I find
the illuminating final note, so often encountered in the PURVAKA VEDA
BUDDHA, pada (or, sama) lavan, which can only mean: “the same as,
as strong as, interchangeable with”. It seemed here the place to point
to the importance of these unique phenomena since they were indispensable
in finding the explanation of the Yama-Raja-Stava (and because they
shed some light, if indistinctly, on the ritual environment of the Naga-
Bayu-Sitra) 39).

The material hitherto accessible in print on Yama-Raja—Stava is scanty
and what there is is only to be found in Lévi’s book 40), With regard to
the_second stava Lévi is right in remarking 41): ‘“Yama-stava, also called
Bhuta-stava. Only the first sloka is addvessed to Yama, and, as in the

39 ) . .
dem)oni:'];iigftisp :2: lisxftc?fl best be fulfilled on the spot, not only because here the
clusions. Contrary to t} orrup te.zd, but because my data only admit of limited con-
Biayu-Satra hasg 3,10 ;Ce‘ I,'Tla‘]orltjy f’f stava, in the PVB at my disposal the Ananga—
at which it s used pa‘ Eltzs nor is it f.ollowed by any remark about the ceremonies
this may mean PV]gl 1(13 hymnS. with which it is pada/sama—whatever exactly
Aﬁﬂga—ﬁﬁya—s&wm) . ?: h6 ?Ont‘?‘ms a Pafica—Nara—Sinha-stuti (pada lavan S.H.
else to be met. In 5 s‘lo;T ncl title is _f0110wed by the words: $iva-boddhi, nowhere
preceded by the colc:n;ra‘s t 1e 5 Tathagatas Verocana etc. are enumerated, each name
text has arit(a); could (ln jche case of Amoghasiddhi, where we expect visva, m.y
mudra (for Vail':)cana arupra, spotless, or: harita be meant?) and followed by h.lS
able; for Ratnasamb} we expect bodhyagri but find dhvaja) and his jiiana (recognis-
according to the thiy dla\:a, Ve expect akasa $anta but find samanta); the 5 of them
sagara, séma, p aryana padas ar? Sa’{'vc‘lkaraveropetah. Now this stutt amaja rirn gunu'n,
[Gunwi Agun] and to:‘;hmeru vénan, i.e. may be used for adoration to the Mountain
most important godhe ]e‘ Sea [fmd the Lake, the fertility through water, the secor'ld
gods and those for Who?; ;nm]zah%), [to Durga in] the graveyard, to the other celestial
dynasty of rulers, I presume?.b as been erected (e.g. the founders of the Klungkung
BhTe}c;:—?;l:);ildczzzl;:h;Ch s pada with the Ananga-Bayu-Sitra is the Pranava—
directed tow;rds ];P thf Y gubhshed. by Lévi, o.c. on pp. 46/47. After the pakétis,
nin bhiv 1, pitara rDWVI_’ pah, Teja, Bayu ete. it states as its don, aim: panastava
and pd ; D » TUrgs, manusa, vénan, i.e. it may be used in honour of bhatas

U 7;1 aras, Durgd and mankind.
for ;l?(:‘ii‘;]ur?tely }fhls. indirect }ight In this case proves to be rather unsatisfactory

o 0 ca mgrii (;{ ritual se‘ttmg of Ananga-Bayu-Sitra.

1 8 b e Ret-stave nd 502 YurSne
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preceding instance 42), no meaning can be made out” [of it]. He continues
by remarking: “The following [7] verses [the first of them again beginning
with om] are invocations to Siva in different forms, and Narayana,
Narayani, Durga.”

I have always found these 7 verses as an entity called Bhiita-stava 43)
and have never found them preceded by any other sloka, but then Lévi’s
informant(s) also combined “Giripati deva-deva’’ and ‘“Namas te Bhagavan
Agne’ 44). The first $loka I only found either separate 4%) or as $loka
No. 10 (No. K in the first Yama-Raja-Stuti, infra) of the preceding
Yama-Raja-stava of which Lévi gives 46) 6 lines of 16 syllables. Lévi
refuses to admit that these were meant to be in anusfubk metre and in
his irritation concludes his comments with the remark, ... totally un-
intelligible.”

Now, however, thanks to the PURVAKA VEDA BUDDHA we have
to hand the full 10 $lokas of this stuti (IT)47), 11 Slokas of another stut;
(I) 48), a third one consisting of one sloka only (III)4°), and if one wishes
so to consider it, the 10th $loka leading its own existence either inde-
pendently (IV)359) or, as the final $loka. Finally the VEDA PURVAKA
furnishes us with two Yama-Raja-Stuti of medium length, one of which
(V) 51) gives us a valuable line; the other 52) does not contribute to thig
paper.

(This is what I transliterated from the Buddhist purohita’s copyhook, only with
this exception that I drew attention‘to missing syllables and had to choose g, place
for doing so. In the ma[nira] of the Pakétis I suggest w in b.vah and 7 in t.ya, though
it is as likely that other syllables may have vanished. Though in the first line One
is inclined to recognise bhiur-bhuvah—svah and parikaja—deva, in tho second line
bhita, taluka and pisaca, in the third line bhayo, daitya and Rahu, in the fourth line
yuddha and Canda, in the fifth lino' girin, adbhuta and sampﬁrnafthe context ig
too obscure to admit of interpretation, at least by me. The $ru[ti] itself offerg g
fair example of illustration for the r(.amarks. supra concerning spelling, misspelling
and inconsistency of spelling in Balinese ritual texts.)

42) Yama-Raja—Stava p. 50; commentary p. XXIV No. 20.

#) K 71 L 43b, LIGYA; K 102, L. 14b, PITR KINARANAN; K 1186 1. g,
PUJA PANCA BALI KRAMA; K 1843, p. 50, ASTAVA MANTRA (+ paraphrases).

a1y Sanskrit Texts, o.c. p. 50 bottom.

15) Eka-Yama-Raja in PURVAKA VEDA BUDDHA p. 31; Yama-Raja~Stayg
in VEDA PURVAKA (V.P.) K 2193 p. 12, p. 13.

) O.c. p. 50.
47; PURVAKA VEDA BUDDHA p. 32.

48) PURVAKA VEDA BUDDHA p. 31

4 . p. 33. -
55; ]cil)i(ca.—l;(ama—Réja in PURVAKA VEDA BUDDHA p. 31; Yama-Réaja—Stava

in VEDA PORVAKA (V.P.) K 2193 p. 12, p. 13.
s1 VEDA PURVAKA p. 2.
s2) VEDA PURVAKA p. 12:

Yamaraja sadomeya sarvakalatahicatvam; safvakalakalikalvam, dvidasapancaka]a‘Vam
2 . . .

Pancasuta Yamaraja, pancakalapancabhutvam; pancavilvilatatvanam, pancayaksaraksaSante

Yamaraja brastandewam, sarvakalatyarupavam; Kala-Rudra—purusanca, Prajapati Kala—prad&;n



YAMA-RAJA, THE LORD OF JUDGMENT 51

ITY ASTUTI YAMA RAJA, SRU. (I)
(in Parvaka Veda Buddha, MS p. 32)

A. Orh wih Sr1 Guru praja Parvenan,

bajrastrayadhipataye,

sphatikd Vasudevaya;
hatma-raksa bhaye namah.

B. Om Sri Mahe$vara Ghnya se na, ya ta va la $ca na de va;
dhuipéstraya maha-tiksna, atma-riksa bhaye namah.

C. Om Sri Brahma praja Dhaksina, rakta—varna ya di ma he;
danda-hastradhipataye, atma-riksa bhaye namah.

D. Om Sri Rudra praja Nerityam, padma-riaga Sca devaya;
muksalastra naha—-tiksna, atma-riksa sinha ga mah.

E. Om Sri Mahi-deva prajenam, Pascima pa dho han ki rah;
pita—varna pasistraya, riksa sinha da ya hi tah.

F. Orh Sri Sankara pratimasca, Bayabya syama—varnaya;
dhvajistra —-— dig dha na yuh, raksa su-riksa ta ye tu.

G. Om Sri Visnu praja Utarai, nila—varga Sca dharanam;
gadastraya mahi-bétyam, atma-riksa bhaye namah.

H. Orh Sri Sambhu praji Airsanyam, dhumbra-varpa $ca na bétya;
triSalastra maha-tiksna, atma-riaksa bhaye namah.

J. Om Sri Guru praji Adhah tyarh, gora—varnaya di ma he;
bajistrayadhipataye, atma-riksa bhaye namah.

K. Om Sri Maha-Siva-Darsanah, praji Urddha $uddha-varnam;
kusa—astra mdé-purusa, atma-raksa sarvya—sandhyam.

L. Om Sri Siva Mahi-De ... var, praja Madhya spati-varnam;

padmé—astra purna-bhayan,

atma-raksa bhaye namah.

Paktisnya, ma.

Om rep rap rép rép bhur b.vah svah,

bhu tta ta lu ka hi t.ya,
loh bha yo dhik sa hum ... ... s
dfn'h. kam drarh bhram rarh ram rem . ..
gl rin ad bhu ta ka la ...,
Once the original text has been made accessible in print, one feels
himself free to make at least some slight endeavours .
if not an obligation to do so—even when one is convinced thab thi

arh arn rém rém pan ka ya de va,
pi saj ca hi ... ka ra hu,

pa ta nam de tya ka ra hu,

ya pa yud dha pa can da_. Ces
sam pir na ye namah svaha. tlas.

for its emendation,
s text

has been written in Java and never has been correct Sanskrit. The first

reason for this conviction is caused by the inconsistency of datives,

even

if one substituted bhsrte for bhaye 7 times in the 4th padas. In the sec?nd
place praja in Sanskrit means procreation, propagation, birth, offspring,
man, mankind, people, subjects, from pra-Vjan, to be born or producefi.
In Old-Javanese the four last-mentioned meanings are meb with, but In
addition to the meaning ‘“‘subjects”” we find a locus which only admits
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of the translation realm; I think that the collectivity of a king’s subjects
has been connected with the word for king (raje) and then applied to his
realm. This extension or transition in meaning is quite understandable,
but it is not Indian; it is Javanese.

A cautious endeavour to emendation offers these results:

Iti YAMA-RAJA-STUTI

A. Om urh Sri Guru praja Parvena(m),

vajrastrayadhipataye,

sphatika Vasudevaya;
atma-raksi bhaye namakh.

B. Orh Sri Mahe$vardgneya-stha, ya pavala$ ca deviya;
dhiipastraya mahéa—tiksna, dtma-raksdi bhaye namah.

C. Om Sri Brahma praja Daksina(m), rakta—varpayddhimahe;
danda-astradhipataye, atma-raksa bhaye namah.

D. Om Sri Rudra praji Nairrtya(m), padma-ragas ca deviya;
musaldstra maha-tiksna, atma--raksa-sinha namah.

E. Om Sri Mahéa-deva(m) prajanam. Pascima-pade ’hankarah;
pita—varna-péasistraya, raksd-sinha diya—hitah.

F. Om Sri Sankara—pratima$ ca, Vayavya—$yama-varniya;
dhvajastra ... digdha na yuh, raksa—-su-raksatiyai ’stu.

G. Or Sri Visnu praja Uttara(m), nila-varna$ ca dharanam;
gadastraya maha-bhrtya(m), dtma-raksd bhayo namah.

H. Omh Sri Sambhu praja Aidanya(m), dhiimra-varnag ca na bhrtya;
tri-$ulastra mahé-tiksna. dtma-raksa bhaye namah.

J. Om Sri Guru praja Adhah tvam, gaura—varniayadhimahe;
vajrastrayadhipataye, atma-raksa bhaye namah.

K. Orh Sr1 Maha—Siva—Darsanal, praja Urdhva(m) $uddha-varnam;
ankuéistra méa—purusa, fitma-raksda sarva-sandhyam.

L. Om Sri Siva-Maha-De ... vam, praji Madhya sphati-varnam;

padma-astra pirna—bhayam, dtma-raksi bhaye namah.

Song of Praise to the Ruler of the Realm of Death.

A. Homage be to / Sri Guru Vaseduva / his realm in the East | crysta)-
coloured | the Ruler with the thunderbolt as a weapon | who protects
me (when I am) in danger.

B. Homage be to / Sri Mahe$vara | resid'ing in the sogth-East”/ pink-
coloured | the god with the (vessel for) incense as %us weapon’’ | (who
is) very vehement | protecting me when I am in danger.

C. Homage be to / Srl Brahma / his realm in the South / red-coloured
as we learn | the Ruler with the cudgel as a weapon /| who protects
me when I am in danger.

D. Homage be to / Sri Rudra / his realm in the South-West / (red) lotus-
coloured | the god with the mace as a weapon | very vehement | as
a lion protecting me when I am in danger.
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E. (Homage be to) / Sri Mahadeva / whose realm is in the West / the
proud one / yellow-coloured / with the magical noose as a weapon / as
a lion in protecting |/ agreeable to gifts.

F. (Homage be to) / Sri Sankara the creator / in the North-West / dark-
coloured |/ with the flagstaff as a weapon [ ................ he be
an excellent protector.

(:. Homage be to / Sri Visnu / whose realm is in the North / blue-black-
coloured / protecting / with a club as a weapon / rich in servants | who
protects me when I am in danger.

H. Homage be to / Sri Sambhu / whose realm is in the North-East / purple-
coloured |/ without (?) servants / with the trident as a weapon | who
is very vehement / who protects me when I am in danger.

J. Homage be to / Stl Guru / you whose realm is Underneath / yellowish-
(reddish-)coloured as we learn | the Ruler with the thunderbolt as
a weapon |/ who protects me when I am in danger.

K. Homage be to / Great Siva the Observer | whose realm is Aloft / bright-
coloured / with the elephant-driver’s hook as a weapon /[ rich in
servants /| who protects me in all junctures.

L. Homage be to / Sri Siva | the Great .. ... | whose realm is in the
‘entre | crystal-coloured / with the lotus as a weapon / highly frighten-
ing [/ who protects me when I am in danger.

Yama-Raja-Stuti I is composed in Archipelago Sanskrit and appears
to be a pa-idér-an, a spiritual circumambulation through the points of
the compass, a form of praise to the god(s) which recurs frequentl}.f.
Without exception each pida begins with the name of a god whicl.l is
preceded by the word Sri. The third pdda, again without exceptlolll,
mentions the sa@jata/astra, the god’s weapon or attribute. In K3 ’ke‘wa
is certainly an abbreviation m.c. for ankusa 53); Indonesian Jlanguages like
Malay, Javanese and Balinese have a tendency to convert their 'mon(:')-
syllabic and tri-syllabic morphemes into bi-syllabic ones; ankusa 13 split
up as a—nku—sa. —The point of the compass is generally expressed m_the
first pada ; the colour (with a few exceptions) is given in the second pada.
Only in the B loka is there apparently no mention of a colour, but th;
apparent omission can easily be accounted for. In H G & D the Word
for the colour is followed by $ca, so that one is inclined 0 look for J wor
indicating the colour, pink, in the second pada preceding the sca 1M
the 3e syllable. The dictionary 54) does, in fact, give paval, meaning
pink, a word which it derives from Prakrt prebala; the remaining

%%) The most scholarly work in which this subject has been dealt with is D}"
P. H. Pott, “Yoga en Yantra in hunne beteekenis voor de Indische Archaeologie’,
Ph.D. thesis Leiden 1946, Brill, Leiden; in course of being translated. .

64) Dr. H. N. van der Tuul;, "Kawi’-Balineesch-Nederlandsch Woordenboek™,
I-1V, Landsdrukkerij, Batavia, 1897-1912; IV p. 222.
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problem is whether the maker of our hymn used a word *pavala which
he completed with $ca (as in D2e, G2¢ & H2e) or the more modern word
paval (tavala being a mere copyist’s error, and a simple one to that).

All the fourth padas contain the word raksa, generally atma-raksa,
self-protection or self-protecting, a classification-name for a numerous class
of mantras found in Bali 55). Bhaye, in danger, is only a natural addition,
though one would prefer to read the dativ bhrte; followed by namah,
homage to; these final and decisive words are far from unusual. In D4
one feels inclined to read namah for gamah, in which case the preceding
sinha might mean “a lion” of [a self-protection]. With Kd4e-h the poet
perhaps means sarva—sandhye, in all kinds of [dangerous] twilight and
junction; in the same way in L3 pirna-bhayam might be meant as parna—
bhaye, in “full” danger, in absolute fear.

The additional Pakétis [directions of] sprinkling [holy water], seems to
be deficient in some places and the form in which it has been handed down
to us cannot be relied upon. It would be better to study it in conjunction
with similar Tibeto-Mongolian Tantric formulas %), which are not un-
frequent in Balinese Buddhist ritual. —Still the eleven fourth padas of the
hymn itself are sufficiently clear to explain the don, aim of the whole
stuti : viz. self-protection.

Namah, homage to, as a conclusion of 7 or even 8 out of 11 $lokas
corresponds with the following 12 datives: 2x devaya in 2fgh of A & D,
2 x —varnaya in F2fgh & J2cde, 3 X adhipataye in 3d-h of A, C & J, and
4% astraya in 3bed of A, B, G and J and once in E3fgh. L1 & F3 are
1 syllable short, and though L3a-d reads padma-astra, it is not Sanskrit
and opposed to the sandht in all other “‘correct’” astras, with the exception
only of that in K3. Here I feel uncertain whether to read ankusdstra
mdpurusa or *“’kusdstra mahd—purusa’, both of them hardly defensible,
M [ahla-purusa might have the same meaning as maha-bétya in G3e-hL
if we read this last word as: bhértya, servant 7), man at your disposal,
your man — purusa; then it might have the meaning: very useful.

Dardanah in K1, well-known in J avano-Balinese writings, is not known

to me as the name of a god, but it corresponds with the Javano-Balinese

%) E.g. K 85 ATMA-RAKSA-PAREMBON; K 1605 ATMA-RAKSA; gg3
(MANTRA) ATMA-R AKSA, containing (}argely in Sanslfmt) Ru(}?a,—ka,vfzca,, Rama—
kavaca, Brahma-kavaca, Visnu—marti, Visnu-kavaca, VlsElu~panJara, Vira—mantra,
Brahma-gayatri, Raja-bhairava, Astak‘a—mantraj, Durg'z‘;.—stava,. Asml.{al/?:;lfldha"
Astaka-nara_sinha, San Hyan Aji Kaprajayan, Triloka—vijaya, San Hyan Kalastra—
jaya, Khadga Réavana.

86) “In Sylvain Lévi’'s Texts from Bali, Baroda 1933, the Tibeto-Mongolian
n Sylv

i YAM has not been recognized as such and hence ig
:j;g;iyfz:rr?;:; I’-Imlizzlelx“;?);ﬂaces” (thesis II forming pirt of “Slokéntara,. an Old
Javanese didactic text, critically edited and annotafzed by Sharada Rani, Ph.D,
thesis Utrecht 1957, International Academy of Infllan Cjult;u.re, 1957, New-l")elhi.

67) This word in this meaning is known to Balinese literature, cf. KBNWdbk.

IV p. 888.
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epithet of Guru/Siva: .e. San Hian Manon, the Divine Seeing-One 58).
In comparable Javano-Balinese theological or mystical writings we find
the same god at one time residing in the East, at another time in the
Centre; the same can be said concerning Yama-Raja 59); so Sri Guru’s
appearance in Al as well as in J1 presents no problem.

Vasudeva in A2 is unexpected and unprecedented in this context, but
from a comparison of literary texts (see App.) it becomes clear that the
Indian alternative for Krsna/Visnu in sloka A stands for a very elevated
godhead, which, as it designates the East and is in the first sloka, is what
we would expect.

Praja is used in the l1de passages of A, C, D, G, H & J, the 2ab passages
of K and L; Prajenam in E1f-h is comparable with Alf-h P@rvenam and
might be explained by the need to add one syllable. — Pratima(sca), image,
in Fle-h might be meant to express a similar thought, since it has the
same position as praja and prajenam, i.e. immediately after the name of
the god, and beginning with the same syllable.

In J1h tyam for tvam presents no difficulty, but H2fgh nabétya does
not admit of the same explanation as mahabétyam in G3e-h despite
similarity. — («)dimahe (for adhimahe, we learn?) in the 3f-h place of C&
J is puzzling; the same applies to B2f, B2d-h, F3e-h, F4f-h, G2f-h. But
notwithstanding all these smaller difficulties (to some extent to be expected
where there is only one MS available, and that in Archipelago-Sanskrit)
two facts are predominant: the general meaning of the text is clear. and
Yama-Raja is not mentioned.

Yama-Raija is to be found in the V ajranala—stuti 60), which, accord'ing
tcf its pakétis, is to be recited by the Buddhist priest at the bhata~yajna,
pur-yajiia, and lustration-ceremonies of uftama-rank; its aim is self-
protection and it should be murmured over holy water. Only Buddhist
priests use the “ Bajra—pati serobeya” 61), and only at the death-ceremo,nlfs
for deceased Buddhist brahmins. And only Buddhist priests use Lévis
so-called ‘‘Pafica~dasa—rasa—stuti (Paﬁca—das’a,—vajra—devatd—stuti) 62), be-

¥) TUTUR RARE ANON K 148 1 5a/b; BUDA KACAPI CEMEN K 294
1. 26b, 27b. M. Prijohoetomo, “NAW ARUCI I;lleiding Middel_Javaansche Proza-
teksf,, Vertaling, vergeleken met de Bimasoet:ji in Oud-:]a.va,ansch Metrum”, Ph.D-
thesis Utrecht 1934, Wolters, Groningen p. 49; translation p. 106

%) Infra p. 16. T

o) v o.c. p. 53/5¢; PURVAKA VEDA BUDDHA p. 34/35 5o 2

62) VL 0.c. p. 83 Il. 7-12; BV K 2255 1. 21a=Cod. Or. L.UB. 4105 P 2=

) A stuti of which hitherto only 13 anustubhs could be traced; Lévi, 0.C- P-
44-45. An attentive reader will note that the s't,uti consists of 13 $lokas only, and as
there are no 15 rasq known in the Indian world nor in the Indonesian, 15 is expected
to be the number of the Slokas, just as in the case of the Tri— Paiica—, Sapta— &
Nz.a,va—Gaﬂgﬁ in Note 32. My MS of PVB after the pakétis ends by summing up:
Iti Astuti S.H. Tri-daga Pafica-rasa, i.e. The Thirteen Slokas on the Five Senseg/
Tastes—and that might give sense. However, though apparently solving t_hls
problem, it offers two new ones. In the first place: beginﬁing with Onv Bajra—pranaya
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ginning with the words Vajra—jvalanala-kavyam, which contains the
names of the Vajra—devatas, only a few of which have hitherto be known
from Bali 63). During the death-ceremonies for Buddhist brahmins 64) the
Buddhist priest uses the Kala-rajastra—~mantra, beginning with Vajrayantu
namo tasme, which is followed by the words 65): My prayer for forgiveness
to the Lord Siva and the Lord Buddha . . ... may They no longer assume
the shape of Durga and Bheravi..... may They again assume the shape
of (benevolent) gods”.

The Siva-priest in Bali, when officiating, uses a ghanta the top of
which has the form of a vajre; this instrument may be called a ghanta—
vajra. This bell he rings continuously when reciting or murmuring his
Sloka/$ruti. His Buddhist colleague uses the same bell in the same way,
but in addition to it in his left hand holds the vajra as a separate cult-
object, consisting of the upper part of the usual bell, duplicated with a
turn of 180 degrees. In handling these two objects he expresses the im-
portance he ascribes to vajra in a quantitative way; it is a visible object, 66)
as well as a supernatural power 7).

The Buddhist priest definitely distinguishes himself from the Siva-priest
by manipulating one cult instrument unknown to the latter: the santi,
a symmetrical direction-post for his prayers made from the same metal
as his other cult-instruments; it will be discussed a propos of Yama~—
Raya-Stuti II infra.

nama svahd, in the pakétis neither 13 Bajra-devatis are invoked in accordance
with the 13 $lokas, nor 15 as one might expect from Lévi’s subtitle: Pafica—dasa—
vajra—devata-stuti, but 14. They are to begin with the well-known Pafica~bayu
Prana, Apana, Vyana, Udéna and Saména [The Old-Javanese Buddhist treatise
S.H. KAMAHAYANIKAN, when enumerating the pafica-bayu in summing up
calls them pafica—rasa]. The following pentad in the pakétis, viz. Pasa (=Naga—
pésa=Naga), Kiirma, Krkara, Devadatta and Phalguna (=Dhanafijaya) completes
the dasa—bayu. Goris in his thesis p. 62 could not yet find more than these 10 but
pointed to Paul Deussen’s ‘60 Upanishads des Veda”, Leipzig, 1921, p. 624, where
the author between [ ] produces the 10 given above, adding: Vairambhana, Sthana~
mukhya, Pradyota, Prakrta. Our pakétis adds the following tetrad: Bhéramya,
Mirti, Andarayami, Prapaficaka. Vairambhana=Bhéramya, but the other 8 con-
stitute the second difficulty mentioned above.

63) Bosch, o.c. .

84) As appears from BV K 2255 1. 6b=Cod. Or. L.U.B. 4165 p. 6, where only
the first bl o mentioned.

65) rspa:mi};g;ée&s; rin Ida Bhattara Sivaditya Bhaskara mvah Ida Paduka (note

i : 5 —Videsa . .. - - &n mariipa Durgd maripa
this extra word) Bhattdra Buddha—Visesa sampun
Bhéravi. .. .. v)a,luya mantuk dadi Bhattéra. PITRPUJA K 361. 36a; DVLJ ENDRA
K 189 1. 27a.

) Tn de&Ka_f, Angelino’s book o.c. Tyra de Kleen made the plates 4-23 where
vajras are clearly to be distinguished. ' o ) .

Z*7) The fourt{-caste sénguhu~—priest or résv bhujarga uses the collectlve. denomi-
nator bajra for the five cult-instruments by the manipulating of which he distinguishes
himself from any other Balinese priest; cf. Tyra de Kleen’s drawings 58-60 in de

Kat Angelino’s book.
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VAJRANALA-STUTI )

<t
~1

b d

a c e f g h a b c d e f g h
A.|Yak sa ra pam i marh de vam,|vis wva - var fnam ma ho da ram,
bhu jan tra dy-a nga-sar van gam,| ar dhva-ke séam bha ya (n)karam.
B.la tam ra — na ya nam cai va, |ga da ha la ka - has ta kam,
vi mes ta me la la jih  vam, & Ii dha-pre ta - va ha nam.
C.|De vi-sa hi ta — va man gam,| va ma nam ca ma ha - ba lam,
sat --— ka he tu-bhti tamca, |[sar va - ma ra — pra mar da kam.
D.|Ca kra-ma dhye sthitam vyaktam,|pra va razi. mu  kham ut ta  mam,
om-ka rak sa ra-ni jak tarh,| YA MA -RA JAM na mamy a ham.
E.|Yak sa —rd pam etc., $ve ta — var qpam ete. in E, F & G.
H.| Par va — di $a — sthitam vyaktam,| ma dhyabhi mu kham ut ta  mam,
om—-ka rak sa ra — ni jak tam, BHA VA BHA VAM na mamy a ham.
J.| Yak sa — ri.  pam etc., rak ta - var npam ete. in J, K & L.
M.| Dak st nd - sam  sthitam  vyaktam,| ma dhyabhi mu kham ut ta  mam,
as supra SIM HA - VA HAM as supra.
N.| Yak sa — ra pam ete., pi ta — wvar nam ete. in N, O & P.
Q.| Pas ¢i ma ete., MAT THA NAM ca as supra.
R.] Yak sa — ri.  pam ete., krs na - var nam ete. in R, S & T.
U|Ut ta ra etc., VAT SA LAM ca as supra.
PAKETIS-NYA
Om om YAMA-RAJA vi§va—varnaya nama svaha
NAMABHAVA (Sic) $veta-varniya nama svaha
SIMHAVAHANA rakta—varniya nama svaha
MATTHANANCAYA pita —varpaya nama svaha
VATSALANCA krsna-varnaya nama svaha.

Iti San Hyan Bajranala, yogya piijakéna rin ambhiita-yajiia, mitra-
yajiia, madudus agun; vénan uficarakéna rin toya, apan atma-raksa
donya. Télas.

Vajranala—Stuti is composed in real Sanskrit; there is no doubt about
that; but its present form contains a few corruptions which must be
dealt with first. In C3 one syllable is missing. In D3 nijaktam does not
make sense in Sanskrit (my colleague at SOAS, Dr. J. G. de Casparis,
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either in Monier Williams or in Edgerton, it can be explained and perhaps
understood; secondly he suggests niyuktam, ‘“‘associated with”). In A3,
if one follows J. Gonda’s paper %), one is inclined to strike out the r of
antra, but more satisfactory would be the bold change of bhujantradyanga
into bhujantarnghryddi. The translation of the first tetrad would then be
as follows:

D4-3: T worship Yama-Raja who is an object of murmuring of the
sound o7,

D2-1: who is supreme and with a prevailing face, revealing himself in

the centre of the magic circle (universe);

this god who has the stature of a yaksa, who is multi-coloured and

has a big belly,

A4 : who is frightening, (by) having the hairs of his head on end,

A3 : having all parts of the body viz. hands, feet, etc.,

B1-2: who has reddish eyes and holds club and ploughshare in his hands,

B4 : licking his corps-vehicle (%), (or a@ridha®, mounted on?).

B3 : which is licked by a tongue producing saliva ........ ,

C2 : who has great force, though being dwarfish in stature,

Cl1 : of dwarfed limbs, united with (his) goddess—or: because hijg
goddess has been stronger than he (?),

(4-3 : who is the annihilator of all death, the cause of .....

Al-2:

[\V)

In the following four tetrads only the name of the deity is changed,
and accordingly his colour. These four godheads are placed at the four
main points of the compass; they are no longer pravara—mukha, but are
madhydbhimukha, looking to the Centre. It will be clear from the colours
attributed to the deities that Yama-Raja is the prominent and centra]
figure, whereas the other four are only his aspects or emanations. They
are white, red, yellow and blue-black, but Yama-Raja, being visva—varna,
is himself the combination of these four colours. Nevertheless the stut;
is called Vajranala-stuti, in the PURVAKA VEDA BUDDHA given to
me as well as in the papers which the priests gave to Lévi, thirty years
earlier.

Vajranala is not the initial word of this stuti, though this is often useq
to denote one, just as we speak about an “Ave Maria” and a “Te Deum”,
And Lévi has stated that, in spite of the title, the name of Vajrinala evep
does not oceur in the stuti ©). He was not successful in tracing this stut;
in tantras known to him, but quotes at length from the Sarva—durgfn-,p
pari—$odhana, where Vajrdnala is mentioned as one of numerous Vajra—
devatis. He states moreover that the five gods are regula‘l.' ‘abtelzdants of
the five Dhyani-Buddhas: Yama-Raja of Aksobhya, .Smhavaha.na, 9f
Ratnasambhava, Matthana of Amitibha, Vatsala of Amoghasiddhi,

Bhavibhava (Mandbhava in my MS) of Vairocana.

eg) “Altmd vanta, oantara, U.SVV-”, BKI 97, 1938, Pp. 453-500.
70)  Q.c. pp- XXIV-XXVI.
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For two reasons I think Lévi was on the wrong track. In the first place
neither in India nor in Indonesia are servants/followers/attendants con-
sidered as deserving honour: the contrary is the case 1), so that I doubt
that divine homage would be given to attendant-gods. Moreover it should
be noted that neither of these five gods, their place in the Universe nor
the colours attributed to them, are Buddhist but Saivite 72) or rather of
Javano-Balinese Saiva-Buddhism. Though Lévi knew Bosch’ treatise
based upon the Sanskrit NAGA-BAYU-SUTRA in combination with the
Old-Javanese KALPA BUDDHA, and used it. he overlooked the possibility
that it might help him to a solution. Yama-Raja c.s. appear to be the
krodka-forms of the Dhyani-Buddhas, the Pafica-Tathagata, whose
“knowledge”, colour, position of the fingers, vehicle. world or paradise,
name-when-angry. activity and four (Bajra) attendants are specified.
Vajranala-Stuti is not homage directed to five attendant-gods selected
arbitrarily from among the 20 attendant-gods of the benevolent Pafica
Tathagata: it is a long and repeated effusion of mortal fear and veneration
for the angry manifestation of the Dhyani-Buddhas.
The link-up gives us the following colour arrangement:

V- R= _ R Ly
;33%3 Biyu-Siitra and Kalpa-Buddha: Vajrénala-Stuti completed by pakétis,
( e( ha~Veda, Nara-sinha-Stuti in PVB 16 Yama-Raja-Stuti I & II (first half)',
generally speaking: Balinese Buddhism) (gen. speaking: Bal. Buddhism & Siva-B.)
—_—
v |'
ai . oo Cursik
Ra:::can& Sveta Centre | Namabhava | E $veta | Guru Sadyojata | Kursika
Amitgzimbhm’& pita | South Sinhavaha S rakta | Brahma Bimadeva [, Gazgfl
Amogh & . rakta West Matthana W pita Mahadeva | Tatpurusa | l\fe _“‘ 3
ksoihamddhl vidva, | North Vatsala N nila Visnu | Aghora | hmu?::m
ya nila | East Yama-rdaja | C viéva] Uppergod | I(namu) | Pratanj

My informant was not hindered by this state of affairs, and for the
moment we will leave it at that.

In the preceding pages we have found that Yama-Raja c.s. are krodha~
(angry) manifestations of the Pafica-Tathagata. It is also evident that
We are confronted with a complication; the different location-cum-colour
f)f the gods according to the purely Buddhist or Siva-Buddhist pantlie.OIl
n Wwhich they occupy a “seat”. If we now take the second Yama’"RaJ,a—.
%tutl, which I admit is of a highly artificial structure (according 0 Lévi

totally unintelligible”) 73) one major and several minor difficulties are
added to the existing ones, but the minor ones admit of solutions, s0 that
& real result can he envis’a,ged.
M here we have not only the Buddhist purohita’s text at our

71 =1 3
manims | RA-SAMUCCAYA, ed. Raghu Vira, IATC 1962, a collection of 517 Indian
anid uIT:}ilt;SBTnSkth with Old-Javanese paraphrase, repeatedly translated in Balinese

°slan, is very explicit on this point (303).

72 P 13
73) ?tF’ %8& en Yantra’, o.c. text Ch. V, Plates, Tabels.
) Lévi, o.c. p. 50. ’ ’
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disposal, but two more texts from other manuals of ritual. The one is
called LIGIA and accordingly should deal with (ma)ligye, a death cere-
mony celebrated three Balinese years after cremation 74). The MS, No. 71
of the Kirtya-collection, actually contains many more matters in the field
of ritual. It originates from Denpasar where no Buddhist griye exists
today and most probably there was not one thirty years ago, when the
MS was copied. In fact Maligya, to the best of my knowledge, is a ceremony
not specially Buddhist, but one at which Buddhist priests as well as
Siva-priests may officiate or cooperate in officiating, both and at the same
time using their own ritual. ~

The other MS is called PANCA BALI KRAMA, K 1186; this is the
name of a great lustration ceremony in which the fourth-caste sénguhu-
priest or rési bhujanga, the exorcist par excellence, also takes part.—
These two MSS, apart from insignificant scribal errors, follow the same
tradition, from which the Buddhist version in the second pentad of slokas
deviates considerably and deliberately. It therefore seemed easiest for the
reader’s correct understanding of these MSS to print them throughout
synoptically.

Before arriving at a preliminary conclusion we will consider first six
general rules that can be drawn from the first five dlokas and then make
three observations.

1. As Lévi has stated, A begins with Sadyojata, B with Bamadeva,
C with Tatpurusa, D with Aghora, E with I for J§ana. These patica—brahmg
sa—ba-ta-a—i in the second pentad are followed by the pafica—tirthq,
na-ma-Si—va—ya, and together form the dasdksara which are passim o
be found in Balinese metaphysical treatises 75).

2. Sa in Ala is repeated in 1h, 2a and 2h, 3a and 3h, 4a and 4h; Bq
in B2a is repeated . ... -

3. Alfgh=A2cba; A2fgh=A3cba; A3fgh=Adcba; Adfgh=Alahg,
This system is maintained throughout the 10 Slokas; in C the poet ever,
managed to construct la—e=4h-d.

4. In A-E we recognise the well-known Balinese system of paidéran,
circumambulation.

5. A—E are “anchored” with so many indispensable words and ruleg

that the few remaining free “gaps” give me the impression of being at
random filled up with syllables at random ; at least I was not successful

in making sense out of them.

7)  The word maligya &Y be derived from Tamil maligai, borrowed in Malay
and used for palace; miniature palaces should be used with maligya according tq
KBNWdbk s.v.

%) Cf. Goris, o.c. Index; Dr. med. Wolfgang Weck, ‘“Heilkunde und Volkstum,
auf Bali” Stut;g&rt 1937, Ch. IIL. 5, Die magischen Schriftzeichen, pp- 67-80.
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YAMA-RAJA-STAVA
(IT first-half)

61

a b c d e f g h a b c d e f g h
A PVB.| Sa dyo ja tan Pa rva de $a |sa di rva Ku rsi ka ri ka,
pada| 71, | Sa dyo ja tam Pia -va de sa sa di nya Ku -si ka ri sa,
1-2. | 1186 | Sa dyo ja tan Pa rva de s$a |sa da kva Ku rsi ka ri  sa,
[pada | PVB.| sa ri ka Sve ta ba ja sa |[sa gan ba jra nda ja nyo sa.
3-4. 71, | sa ri ka ba jra $ve ta sa [sa -—— $ve na gna ja fyvo sa.
1186 | sa ri ka ba jra sSve ta sa |sa ta $ve na nda ja tvo s-
B PVB.|Bi ma de va Da ksi na ba |ba kta Gar ga A mi td  bha.
pada| 71, | Ba ma de va Dia ksi na ba |-- na ksi -ar ga ra kta ba,
1-2. [ 1186 [ Ba ma de va Da ksi na ba |ba na ksi Gar ga ra kta ba,
paida| PVB.| ba kta ra kta & ru ta ba | ba ta mi da nda de ma ba.
3-4.| 71, | ba kta ri ga IlyA mi td bhalba ta mi da nda de ma ba.
1186 | ba kta rdi ga lyA mi tdi bha|/ba ta mi da nda de ma ba.
C PVB.| Ta tpu ru sa Pa $i ma ta |ta ma dca Me tri cas pi  ta,
pada| 71, | Ta —pu ru sa Pa éci ma -- |ta ma dca Me tri sa pi ta
1-2. ] 1186 | Ta tpu ru sa Pa $ci ma ta |ta ma Sca Me tri sa pi  ta
pada| PVB.| ta pi ta =i ki ma -—gi ta |ta -ga rgi pa $a ru tsu ta.
3-4.| 71, | ta pi ta si ki  ma rgi ta [ta rga ti pa $a ru tpu ta.
1186 | ta pi ta si ki me -gi ta |ta rga ti pa Sa ru tpu ta.
D PVB.| A gho ra U tta ra tmi a a tmi ra Ku ru sya tio &
pada| 71, | A gho ra U tta ra tmi a tmi ra Ku ru sya ti a,
1-2.1 1186 | A gho ra U tta ra tmi a a tmi ra Ku ru sya tl &
[pada | PVB. la syu ga rut kr sna a sta krt ca kra ra -ho @&
3-4. 71, la syu ga rut kr sna a sna krt ca kra ra gho sa,
1186 la syu ga rut kr sna a sta krt ca kra ra gho &
B PVB.II na mu rva ya Ma dya i i dya ma Pra ta dja la i
pada| 71, na pu rva ya Ma dya i i dya ma Pra ta fija la i
1-2. | 1186 | I na pu rva ya Ma dya i i dya ma Pra ta fnja la |
padal PVB.| i la  iija dhit mra dya tma i i tma dya pa dma mu da i
3-4. 71, | i la nja dhi mra dya tma i i tma dya pa dma mu na i
1186 | i la fija dht mra dya tma i i tma dya pa dma mu na i
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6. Reading in a reversed order is black magic and aims at reversing
the Cosmic Order, one of the points discussed in that very able introduction
by Dr. J. L. Swellengrebel to “Bali, Studies in Life, Thought and Ritual’’.76)
Though Swellengrebel’s own collection of 65 magical formulas 77) was of
no assistance, in Weck’s book we find e.g.: “When one intends to cause
diarrhoea and vomiting to somebody, he imagines his victim’s place of
the tri-muarti as reversed ..... reversing the situation” %8). And my
Buddhist informant explained to me that in his ritual am stands for life,
ah for death, and the result of uttering am ah is opposite to that of ah
am 79), —

1. In A3d-g the MSS 71 & 1186 read bujra, sveta and PVB reads
Sveta, ba[jlra; in Adcd the MSS 71 & 1186 have svena, PVB has bajra,
this time correctly. PVB as well as the MSS 71 & 1186 appear to have
been subject to manipulation.

2. In B2d-g the MSS 71 & 1186 read (G)arga, rakta, followed by 3e~h
Amitabha, whereas PVB in B2c-h reads Garga, Amitabha, in 3cd followed
by rakta. Amitabha is not necessary here, and though the colour rakta
is right, Amitabha belongs to the West and not to the South.

3. Dhiumra in E3de, ‘“‘smoke-coloured, dark-coloured, dark-red,
purple”, is given as the colour for the Centre; never I had found this
mentioned in Javano-Balinese paidéran before.

Summing up we can say that the slokas A-F have only a few minor
mistakes which can easily be corrected. Pafica-Rési one might translate
with five anchorites, and their other designation, viz. Pafica~Korsika with :
five (anchorites) of whom Kursika is the first to be mentioned. According
to the long incantation PURVA BHUMI KAMULAN &) recited by the
exorcist by profession, the rési bhujanga or sénguhu-priest, four out of
these five, far from being harmless vegetarian saints actually are the
uninstructed/uninitiated, disobedient 81) and cursed sons of the Highest
God. They are the krodha-manifestations of Isvara, Brahma, Mahadeva,
etc. and each of them occupies his own direction of the compass.

The first pentad of slokas and gods has now been dealt with 82); now

follows the second pentad.

76) W. van Hoeve Ltd., 1960, pp. 51-52.
77) “Balische Bezwermgsspreu_ken”, TBG 83, 1949, PP 159-176.

78) O.c. p. 77. _ .
79) Examples in BUDDHA VEDA and PURVAKA VEDA BUDDHA.

ia 1-4; pri llectanea.
80) (Cod. Or. L.U.B. 5360, 70 folia 1-4; pmya,t.e colle )
81)  According to the prose-writing CANTIN KUNIN K 1545.
82) In PURVAKA VEDA BUDDHA a mistake has been made: the E $loka
originally stood in the ninth place; this could easily be corrected and was endorsed

by the other two versions.
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YAMA-RAJA-STAVA

(11, second half)

63

a b c d e f g h a b c d e f g h
F PVB.| Na vo yo na tya ba ve na na vo Ba wvi §va ra sva na,
pada| 71, | Na vo yo ni tya ba va na na vo Ba vi dva ra sva na,
1-2. | 1186 | Na vo mna yo tya ba vo na na vo Ba wvi sva ra sva na,
pida| PVB.| na di ma ka ra mi ni na na di pa nda ka va i na.
3-4. 71, | na sva ra pva ta ma di na na di ma ni do va va na.
1186 | na sva ra pve ta ma di na na di ma ni do va va na.
G PVB.| Ma ta yed -da ra sa & ma| ma da sa ti -tha ka rda ms,
pada{ 71, [ Ma ta no nda ra sa da na ma da sa ti rtha ka rde ma,
1-2. 1 1186 Ma ta no nda ra sa da ma| ma da sa ti rtha ka rda mas,
pide| PVB.| ma pa dma ra ga su to ma| ma to ku da yi no ta  ma.
3-4.| 71, | ma dra ka tre ka su to ma| ma to su ja yi no ta ma.
1186 | ma dra ka tr ka su to ma| ma to su ja yi no ta m-—
H PVB.| Si sa va dda Ba ye bya si si snha ra hi kr ta va =i
padal 71, | Si sa va na ra na va sl si va ta ta fnca va sa 8
1-2. [ 1186 | Si sa va nda ra na va si si va ta ta fica va sa S
piada | PVB.| si va ta §yda ma var sa si si va ka sa dhva ja  var si.
34 71, | 8i va na ran a kr va si si va na kan i va 8sa 8L
1186| sa va na ran & kr va si si va na kan i va sa  8i
J PVB.| Va tsa lo Er sa nya de va va de tva di li to t-a va,
pada| 71, | Va tsa lo na Ma ha de va | va de ta ti i lo tsa va,
1-2. | 1186| Va tsa lo na ma ta de va va de ta ti i lo tsa va,
pada| PVB.[ va ta to so ma Jji mo va va mo tri éu la yo -8{ V&,
3-4. 71, | va ta to so ma ji mo va | va vo ji va ti lo tsa va,
1186 va ta to so ma ji mo va va vo ji va ti lo tsa vea.
K PVB.| Ya ma ra ja sa do me ya | ya me do ro da yo da ya
pida| 71, | Ya ma ra ja sa do me ya yao me do ra da yo da ya,
1-2. ] 1186 Ya ma ra ja sa do me ya | ya me do ro da yo da ya
pada| PVB.| ya da yo ni ra ra ksi ya | ya ksi sa nti ni ri ma Ya.
8-4.| 71, | ya da yo ni ra ya ksi ya | ya ksi sa nte ni ri ma Ya.
1186| ya da yo ni ra ya ksi ya ya ksi sa fica ni rA ma Ya.
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The Slokas F-K in all three MSS are constructed along the same lines
as the A-E §lokas. Jlabe Vatsalo=4hgf; Glabe Matano (according to
71 & 1186)=4hgf; for PVB’s Matayed I can only offer the lame excuse
of the scribe’s error. In H we expect to find Sinha-vaha, but find a per-
sistent Sisa®, though PVB in the corresponding 2ab has Sinka®. As the
pakétis to the VajrAnala—Stuti has vahane and the text vaha, we might
venture the supposition that in Hled vahana has been contracted to vina,
which according to Balinese practice was subsequently pronounced and
written ’vande and *vadda. In Fla—-d we could expect Navabhava ; actually
4hgfin K 71 & K 1186 gives some clue with navava, for v and b interchange
as in Vajranala and Bajrinala. And with F1b vo pro ve, we should
remember Vatsalo and Matano. It must be born in mind that in Balinese
script na and bha are barely distinguishable, so that in 1186 Flc the
reading is almost correct. Moreover in Balinese writings one often finds
tyas written as tvas, so that we could come to the conclusion that the
1186 MS in Fla-d is not beyond repair. In PVB & K 171 yo for va the
same lines can be followed. The F1d syllable in PVB na (via *bha) might
stand for va — nevertheless the whole Fled appears to be corrupt. Despite
mistakes, however, there is no doubt that the five deities under discussion
can be found here.

There are five more places in which the three texts have an unexpected
but understandable word in common. K4h—e ends with Ya—ma—ra—ni as
the counterpart of Klad Yama-Raja, and K4ab=3hg reads yaksi, both
of them to be reserved for later discussion. In F2¢—f we find Bavisvara and
here there is no objection to reading (via *mBavisvara) Mahesvara, the
god residing in Agneya or Geneya, SE, the direction of the compass not
expressed but to be expected after ESWNC in the preceding 5 dlokas.
Now ¢ and ¢ often interchange; v is often used in stead of b; the initial
™M via mb is now written B and probably pronounced mB. Karda in
G2fg suggests khadga, the attribute/weapon of the god of the SW, the
point of the compass to be expected here. In Balinese writings khadga
is found as often as muksala (mosala) in this connexion #); in passing I
would draw the attention to the unusual pronunciation/spelling. Tirta
in G2de must stand for paﬁca—tirtha, i.e. na—ma—Si—vﬁ—ya, the letters
with which the glokas F-K begin. The pafica—tirtha are the supplement
to the paiica~-brahma, 1.e. sa—ba—ta—a—1, the letters with which the $lokas
A-E begin 8, In Bla-d Bamadeva in the South corresponds t.o_Garg?,/
Brahma, this last not being named but underst?od. Hence tirtha in
G2de corresponds with the n(?n-expressed br?ihmatlllr; }];))I._JRVAKA VEDA

There are 7 more words, which are only used 1n
BUDDHA text and which need comment. Though SE and SW are not

_ .

%) Result of comparing a score of these texts. — Further information on the
navasana and its gods, their mounts and attributes, can be found in *“The Dikpalakas
in Ancient Java” by Dr. J. E. van Lohuizen-de Leeuw, BKT 111/4, 1955, pp- 356-384.

8) Goris, o.c. Index; Weck, o.c. p- 72



YAMA-RAJA, THE LORD OF JUDGMENT 65

mentioned, we recognise rayavya in Jlefg Bayebya, and Ersanya in Jidef.
Il_l acfzol-flallce with Bayabya is the colour syama in H3de, justl as padma—
raga in G3b-e fits in with (not-expressed) Neritya. The Indonesian word
f"éf'l (l?lack) corresponds with sya@ma. so that one feels inclined to recognize
1t.m naran in H3ed in K 71 and K 1186. Moreover padma-raga fits in
with karda/khadga in G 2tg. just as in H2de syama fits in with the attribute/
weapon dheaja. Ersanya is characterized by trisala, and that is what we
find in 4ede; hence when we find sanfi in the corresponding place in K4ed
we may expect this word to make sense.

'Sanli hds sense and deserves a paragraph in its own right. Tyra de
Kleen’s Buddhist Priest invariably has a santi among his cult instruments
(the tallest one); de Kat Angelino describes it as: “the copper santi or
st'a.ndard which is turned to the points of the compass during the murmuring
?i th_c prayers” 8). This corresponds exactly with the ‘‘stage-direction”
myPUR\’AKA VEDA BUDDHA 46/1: amitéh (=mamutér) santi pra kita,
@ilatur—deda ma, i.e. turn the santi to the four directions of the compass
alnd speak tlle mantra . .. dhiipa ... puspa ... dipa ... gandha; and
t[l?se of B_UD PHA VEDAS6): Vus mankana asollah] patananan afatur—
;):fs(;;aszzng(t?]?g:( ( Sal L éf_b tuntun 'IL(( yogisvara(n), ma. (dhiipa marép P:z'u‘va N
ab fl'ibu to /we'ai)on i l( m,(i m. Pascima, gandha fn‘zv. U.tfara). Though santi as an
such. And just as ] 1ave never ?net:, before, Ithmlf 11:, :should be a.ccepted as
in daily ceremonta] l_e.zmh tor is higher f;ha,n the mztmndusj santi —not u‘sed
mentioned. Mol-e(:vel.lz the fifth &ll(} highest of the cult-mstrfnnen'ts just
the same as those of hjs ée Ot‘jher cult-instruments of the Bl}ddlllst priest arti
for holy water paﬁ)m(m}?l(‘(’é‘ui‘;e colleaﬂg%rue3 though 1‘;he Buddhist calls gl.le Aveslse
Siva’s water). The santiés 7t;tlnm’Bthe bl.valte. Ca,],ls 1t Smmblml (fro.m‘ 1vz.u;1.1a,
mark, and though in Buddlu'a . udC.H'llSt priest’s only essentlajl dlstmgulslnng
on the sanfi — from the mozlls twr{f,mgs I have .not found lnth.ert? ? eu (;i}t'
showed me 2 pho tograph ofe}i‘ Pfllde w}th which my Bud‘dhllst 11;1 Frzl e
cult instruments (one of they :-,sl ather‘ ¢ full.dre‘s S elion ];f)c;dhist
priests do attacl importzm(:l t1e .san.tz) I an'l inclined to believe bt

(In this connexion we mi:hto t.helr s ‘udeing from the
writings of Bali’s rést—bhu ';7’& POllnt *0 th? fa,ct‘ that, 0 %inegnon-caste
genealogical group of sén zLﬁ e exorgst PH?St frOmd lf their five
bajra cult Instruments, in tille l;lw,dtl'ley o 1.mmens1ly. p.rou i lothemselves
from any other Balin’ese i {;“ ling Of:wlnch they dlStll‘lg:lllS 1'1 o
which they ascribe greatl lest, brahmin and non-brahmin alixe,

T —— power) 87),

8) W.O0.J. Nieuwenka,

«Bali en Lombok”’,

Mp in his gigantic three volume book 4
the ritual

Sda >
];(Liz;c}sg (:)ér;IcI ll]); 20,3, d01)§0ts a santi in a horizontal position (during ! :
1 o ally). When in 19109 he rewrote the text for the publication of his
more hanzdyb Zwerftochten op Bali”, Elsevier. Amsterdam, he included his drawing
on p- l? . ut wrongly added the caption "‘vuurwaaiel'tje” to it.

86; é‘f 212'552416 15b=Cod.Or. L.U.B. 4165 p. 17

87) Cf. K 5 RESI VAISN ) . A ANA; K 2
BATUR KALAVASAN IJE“?};ISAVA, K 2406 BHUVANA-PURANA; £ v
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in
Yamarija
Yamaraja,
Yamaraja,
Yamaraja,
Yamaraja
Yamarija
Yamaraja

AGAMA TIRTHA

Yama-Raja—Stava II in the PURVAKA VEDA BUDDHA has its
pakétis, the indication of the gods in the different directions of the compass
to which sprinklings must be made. Those godheads are I§vara, Brahma,
Mahadeva, Visnu (just as in A-D; I has been overlooked, but then the
loka itself has been put in the wrong place 8), Iéora, Rudra, Sankara,
Sambhu (all of them in the order of enumeration as was to be expected ;
but then as the last of them:) BUDDHA! For Him and for His priest
the sants is the real distinctive and characteristic attribute.
Mahadeva in J3e-h of K 71 baffles me. PURVAKA VEDA BUDDHA
in F4bc reads dipa, but as we should have dhipa for an attribute in the
South East, I am in doubt what to think about this word, as I have never
before met dipa written in stead of dhipa 89). On the other hand in
PURVAKA VEDA BUDDHA this would be the only attribute not
mentioned.
Ya-ma-ra—ni in K4h—e remains to be discussed. The words rani, mahd—
rani and Yama—rani are not to be found in the KBNWdbk., though we
do find there maha—raja and mahd—yati. Is it permissible to read this
4-syllabic word as the reversal of Yamardje in Kla-d, or is it going too
far in considering as many as 4 syllables? Only in C the 4-syllabic initial
word Tatpurusa is refound in the reversed order in 4h—e, but in the eight
other dlokas either the name of the godhead is shorter or the composer
of the hymn did not try or did not succeed in reversing a 4-syllabic name.
So external evidence must be sought.
Fortunately two scarcily different $lokas could be found seven times
four different treatises 0); the results are shown nfra :

Sadomeya,
Sadomeya,
Sadomeya,
Sadomeya,
Sadomeya,
Sadomeya,
Sadomeya,

yame
yame
yame
yame
yame
yame
yame

There are some mist

recurs constantly.

Yamedosa Yamedoro, yada yoda yada yonb

doro
doro
doro
rodo
rodo
rodo
nodo

dayo daya,
dayo daya,
dayo daya,
dayo daya,
dayo daya,
dayo daya,
daso daya,

yada yani jara ma ya, ya ...

yada yoni jara ma ya, ya

yada yoni rara
yada yoni sira
yada yoni sira
yada yoni sira
yada yoni sira

kst ya, ya
pi ya, ya
Pt ya, ya
pi ya, ya
P ya, ya

sarica
kst sarica
kst  santi
pi ra st
ksi paiica
Pt ra 8t
ksi paiica

ANy 91) .
Moreover, we find Yamarani clearly here 91):

Now whatever exactly m

state the following constructions:

88)
BD)
90)

‘Jl)

Yama-Raja—

Cf. supra note 82.
Cf. supra note 83.
Eka-Yama-Raja-Stava II1:

nira-ma-ya.
nira-ma-ya.
n lra—ma_)ya .
n lra—ya_ ma.
nira-ma-ya.
nira,—m a_ya .
nira~ma-ya,

akes; there are some inconsistencies, but Yamarani

yura ksiya yaksi yaksi, YAMARAJA YAMARANT

ay have been meant with these syllables, we

la~d=XK1lh-e; le-h=K2a-d; 2a~d=

de) PITR PUJA,
fg) PITR K-IN-ARANA-N,

a) VEDA PﬁRVAKA, ;
be) PURVAKA VEDA BUDDHA, private,

Stuti IV, PURVAKA VEDA BUDDHA p. 33.

K 2193, p. 13,

P- 31;
K 36, 1 36}.
K 102, 1 15,
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K2h—e; 2e-h=K3a-d; 4a-d=Kla-d; 4e-h = Klh-e. It might be not too

long a shot to note that YAMARANTI is meant as the female reversal of

YAMARKJA, introduced by the words yaksi and yoni; cf. Kdab, 3hg

and 3ed. This is only as is to be expected from a text written under Tantric

influence. Compare also supra, where Siva and Buddha are implored no

longer to assume the shape of Durgd and Bhairavi.

One more YAMA-RAJA-STUTI (V) is needed for the completion of

the picture 92):
Onkira Sri Daga Siva, onkira Sri Giri tattvam; yaksa—yalksi rodra~rodri, an ah Sri Guru Umﬁn.ém.
P a'~‘ca‘yﬂkiﬁn—bl'asta—Sivo, Sri Siva ﬂIalzci—Blzci:a1:a7rz, susila Dasa—-Rudrasca, Siva—dasa tatasime.
Yamarija Sa(lomo.ya, Yamerija Sadomaya, Meyardaja Dosamaya, yatattva buhkala pradhinam.
Yamarija tri-satyanam, paficanam Sri Yamarija, bubbakanam jayaraja, tri-catur-kala—vucane.

This Yama-Raja-Stava in its Adab has the am/ah for life/death whicEI
so frequently occurs in the Buddhist death ritual; in A4d-g Guru/ Um.a,
in Ale-h Dasa—Siva and B3d-g Dada~Rudra, also well-known sounds in
the Balinese world; Yama~Raja in Cla~d, Dla~d and D2e-h. More cou}d
be said, but the only words for which I ask attention here are M aha-
Bherava in Sloka 2 and Sadomeya in $loka 3.

To begin with Sadomeya, Lévi begins his Yama-stava (Bhita-stava)
with this slokg 93) .

5 = R _ . ~ ~ra—ma—ya.
Yamarija Sadomeya, yame duru dayo daya; yada yoni raya ksiya, yaksi safica na-r

When giving his comments %) he writes: ““‘Only the first sloka is addressef
to Yama, and, as in the preceding instance, no meaning can be made out
[of it]. That is true, but to begin with this is a yamaka, just as we n’aet
them earlier. Sadomeya or Sadomaya might be the Balinese Pronunm?"tlon
of an existing (but not frequently used) Sanskrit word sadodyama, ‘‘one
who always exerts himself”. This, however, does not bring us very far.
But “Yamaraja Sadomeya” is a rather frequent pada ; not only the seven
loci quoted Swpra in connection with Yama—rani begin their sloka in th‘ls
way, but then twice %) we find this illuminatiﬁg addition, both times in
exactly the same words: “0y, indah ta kita kamu 7% Hyan Yama—ra)a
Sadomeya, kita Rajq Krodhadhipati, veh(tyaku ri kasiddhyanta, on siddhir
astu!” This might mean ; “On, kindly pay attention to me, God Yama-Taja
Sadomeya, you Angry Lord! give me a part in your success; there may
be success!” The word krodha fits in very well; but though ad/ hipati should
mean the one ruler, we already found this word used for the rulers of f)he
East, the South East, etc, But then a medico-philosophical treatise,
BUDA KECAPI CEMEN 9) contains a passage concerning Sadumaya

%) VEDA PURVAKA, g 2193 p. 2.
%) Sanskrit Texts o.c. p- 51.
94)  Sanskrit Texts o.c. p. XXIV.

®) PITR PUJA, K 36, 1. 36p, PANLUKATAN, K 516 1. 7a.
%) K 204, 1. 21a,
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with the following words: “San Hyan Nava—Devata matémahan I Sadu-
maya”’, that is “the nine gods together are ultimately I Sadumaya’'.
This, I think, is sufficient.

Sri Siva Maha-Bherava in $loka 2 is a very welcome and helpful pada.
In Yama-Raja—Stava I we found in L1 Sri Siva Mahi-De. . . va(m) —
which is certainly a corruption, as it is one syllable short. Now, however,
that we know that we are dealing with krodha-emanations, it would seem
possible and even convincing to substitute De...va by Bherava from
that other Yama-Raja—Stuti.

In this study only four or five stuti out of at least a hundred have
been discussed, and only some three dozen dloka out of perhaps a thousand.
This limited number, however, originated from the Buddhist manuals for
daily ritual, death ritual and other rituals and therefore can be considered
as being fairly representative. Part of it is Sanskrit, part Archipelago
Sanskrit and part of it is artificial, demon-language perhaps! This formula,
was given to Lévi in 1928, to me in 1959, and beyond doubt it forms part
of the Balinese Buddhist priest’s ritual. It shows that the composer of
Yama-Raja-Stava IT had sound knowledge of Sivaitic hymns to the gods
of all directions of the compass and that he was not hesitant about
attributing the reversed directions of the compass to the krodha-gods.
It is also evident that he had the fixed idea that, by the first syllables
of their names, these five constituted the holy pafica~brahma na-ma—
Si-va-ya. For him no Bhavabhava ) existed but some name beginning
with Na — but its exact orthography and pronunciation is not ascertainable
with certainty in the available MSS. The Bajranala—Stuti has Namabhava
(other irregularities—prakritisms? and if so, dating from about when? —
are Bavisvara perhaps, paval(a), karda and rani).

Just as Guru and Umai, the benevolent God and Goddess, can only
too easily assume their frightful shape and become the malevolent Kala
and Durgi, in the same way Buddha and Vairocana have their horrifying
manifestation in Siva Mahi-Bherava and Yama-Raja.

97) Sanskrit Texts, o.c. p. XXVL



APPENDIX

THE MEANING OF VASUDEVA

In Sanskrit writings Vasudeva is the father of Krsna, who is also c;a»lled \Tasude’:;a.
aftor his father. The distinction a-& is alien to Indonesian, and so V asutfle\va stands
for the fathor as well as for the son, and Krsna may stand for Visnu. There is, ht‘f“’f"fer ’
& passage in Middle-Javanese poetry (written in Bali) which might admit 054%1\:;‘3
him the rank of the highest god. It is to be found in KBL\I\dek: III p~lt’ "
originates from tho version in démun-metre of the TANTRI, itself ultimately

derived from tho Indian PANCATANTRA, and runs as follows:

Hyan Vasudevardhanaré$vari mvan
sinanin vatsk hyan sa—devasta—-devi
pratisthén dala nin kamala.

God Vasudeva, [Siva & Uma together

as] Ardhanaresvariand all the 8 lokapalas

together with their spouses stand on the
lotus petals.

. e (A £ VDAI{Aw
A prose-version of this saine scene, to be found in my ‘T ANTRI I"AM,;MG oven”,
eon Oudjavaansche PANTJ ATANTRA-bewerking, in tekst en vertaling uitgeg
Bibl. Jav. 2, 1931, p. 22/23, uses the following words:

Ri s&dan nin viviha rakva, Bhattarar-
dhanarésvari sira ta pratistha ri san
viniviha ri kila nin pPamréman. Bhattéara
Visnu mvan Sri  Devinira,

prasama,
mungyv irika,

At the occasion of a marriage, Bh.
ISvara & Bh. Umi in their shape as Al
stand by the newly-wed in th(:': nuptia!
couch; so do Bh. Visnu and his spouse
Sri and all the gods.

. . . nd more
This passage is also to be found in a version using more mod‘eln mbbr?sfzﬁows:
modern language, TANTRI PARTKAN (K 378 1. 5a); here it runs as

Katuturan Bhattara Parama Siva/
tvara pasah dampati/ di sari nin padma/
bvin San Hian Basudeva/ masih Ardha-
naresvari/ vaték devata/ maké&jan sa—

dampati// magénah di lava n tunjune
astava.

We have learned from the wrltlngs/
that B.P.S. unseparable from his spog:)ed
in the centre of the lotus/ also thefhem
B./ and A./ and all the gods/ all of them
accompanied by their spouses/ arew}wre
found on the petals of the lotus
they pay homage.

sy e . . sages,
Though it is difficult to decide exactly what Basudeva stands for in those passag

either Visnu is meant —bu
the one in the triad Brahma,

Used as we are to think i
this may seem awkward. As
we have to do with a ro

God is only as is to be expected, for w

KSATRIYA and PUJA KSAT
by lksatriyas, we see that pPassi
appendix to my book “The wa,
written will deal with this subject.

To worship Vasudeva, i.e. Krsna/Visnu, as the highest deity i8
Balinese innovation, but goes back very far in India’s past: The Gre
of Taxila erected & pillar in honour of Vasudeva, God of Gods. “When |
founded a Scythian empire in India, one of the successors of Kanis

t then not the Visnu who is one of the 8 lokapalas,
—Siva-Visnu—or The Highest GOd,'

n the terminology of Saiva-Buddhism,
soon, however, as we are aware of the fac
yal marriage at court, the word Vz’xsude.va fortt
hen in present-day Bali we st
RIYA manuals for the worship of G
n they direct their praise and prayers
Y to God of a Balinese Siva priest” in ¢0

but

at first sight
t that here
he Highest
od to be used
to Visnu. An
urse of being

not a Javano-
ek Heliodorus
the Kushénas
hka took to
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himself the name of Vésudeva.” The geographical distance between this part of
India to Bali is not inconsiderable, and so is the chronological distance betwecen
those days and XX. century Bali, but links are not entirely missing, as we have scen.

Both references I happened to find in a paper written by Sylvain Lévi!), and
I am the more grateful for this circumstance as in the course of this study more than
once my views had to differ from those of this eminent indologist. In itsclf it is
remarkable enough to find Vésudeva in this Yama-Raja-Stava (we might havo
expected Ekadasa—Siva or Ekadasa—Rudra as its name) as about the highest deity.
It is still more remarkable to read that Lévi considers the Vasudeva-worship as
“active propaganda of the Bhagavatas in competition with the Buddhists” —and
then to learn that this stava forms part of the ritual of present-day Buddhist priests
in Bali and adjacent Lombok.

1) “Tato Jayam Udirayet” by Sylvain Lévi, translated by Pramod Chandra
from “Memorial Sylvain Lévi”, ed. Paul Hartmann, Paris, 1937, pp. 291-298, in
Puréna [half-yearly bulletin], II Nos. 1-2, 1960, pp. 112-119.



B. YAMA-RAJA-MANTRA

MAGIC ANXD SORCERY

The preceding part of the study was concerned with stanzas of four
times eight syllables, presented as Indian tristubhs. dlokas in a more or
less corrupted Sanskrit or Archipelago-Sanskrit. They are to be recited
by Brahman priests in a ritual performed in public. These stanzas are
called Veda and they were found, amongst other places, In Buddhist
manuals for ritual called VEDA PURVAKA and PURVAKA VEDA
BUDDHA. Yama-Raja, Ruler of the Underworld and Judge of all souls
after death, appears to have become Bhiita—RAja, the Upperbeing in
wrathful manifestation. He is worshipped and offerings are brought to
him with the evident objective: do ut abeas. This becomes clear from the
description of the inauguration of a king at Gianyar, by Schwartz and

Swellengrebel !). The latter only has repeated it recently using the following
words 2):

Offerings for the lords of tho demons wero arranged on the ground in fron® of each
of the five saigar tavans (The centre and the 4 directions each have their own group
of demons [bébutan, butabala] under its own ruler [butarajal). Among these offerings
W&.S.t’he Yama-Raja-offering, a sieve covered with a white kain (cloth) and con-
taining the flour of white, black, yellow and red rice, in which the figure of Yama~—
Réaja had been drawn. Yama is tho god of death and the rajah of hell.

_Balinese theology differentiates between deva—, rsi— PUr—s bhita~ and
manusa-yajia ; that is to say between honouring, in the way of offerings,
deity, priesthood, the dead, demons and humans. I will not here deal
with rsi and pity ; Yama-Raja or Bhita-Raja may belong to the demons
as wel! as to the gods, according to the wording of the stuti or stava, SONg
of praise, as shown by namah, honour to, and namamy aham, 1 bonout-
Manusa—yajiia is the collective name for ,certain ritual actions, offerings
a,n‘d formulas which are concerned with the well-being of the human
child especially at critical times during his life; they are rites de passage:
The words of the concerning formulas are no;; usually in dlokas, but 11
Javanese or Balinese (even though they are enriched with technical terms
taken from Sanskrit); they are (faued mantras. Also to be encountered in
this connection is Yama-Raja 3), in quite elabt;l‘ate form; it would appear
of value to bring this aspect t; the front.

eld door . - - Schwartz

1)y ‘“Een Vorst ijdi :
) enwijding op Bali, naar materiaal verzam [prepared for
oor [p

[basc.‘,d upon materials collected by ... Schwartz]” bewerkt d
pubhcitlon. by] Dl J. L. Swellengrobel, Brill, Leiden, 1947, P- 9-

2)  “Bali, Studies in Life, Thought and Ritual”. Van Hoeve Ltd.,
and Bandung, 1960, p. 48.

3) In DHARMA KAHURIPAN, MS Kirtva 1471, 1L 54b-57a.

The Hague
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He who has position or money calls in the aid of a padandae for manusa—
yajfia ; the person less endowed with these has to make do with a pamanlu.
Amongst the catalogi of collections of MSS in Djakarta 4), Leiden 5) or
Singaradja 6) there was not one MS to be found with the title MANUSA-
YAJNA. A MS dealing with this material bears a more elegant title,
e.g. DHARMA KAHURIPAN 7), Law of Life (from which the Yama—
Raja-material infra has been taken) or KUNA-DRSTA 8), Learnt from
Times Immemorial, or JANMA-PRAVRTTI ?), Human Behaviour.

When however in the ’fifties the Balinese felt a threat of their religion
being placed in jeopardy, being part of a republic with a Muslim majority,
they set up in each of the seven provinces an office dealing with d@gama«,
religious matters. In 1958 in Denpasar appeariad a typed, half-foolscap
booklet of 26 pages, entitled MANUSA-YADNA. This work was com-
posed by Padanda Gé&dé (Bodha) Njoman Djélantik of Boda Kling,
Karangasém, though this was not mentioned in it. The padanda was at
that time employed at that office, and was also the author of the manual
of a temple priest (pamanku) entitled KUSUMA-DEVA. This work also
was published anonymously. With reference to his work one needs to be

-aware that he has added his own Buddhist formulas and even the in-
troductory instructions for ritual purification. However, he is an elderly
man who would not invent innovations; he merely passes on in Latin
script what he considers to be adat-istiadat 1°) and what he derives from
existing MSS. In his MANUSA-YADNA he deals with the following
moments in a person’s life and what should be done at these occasions:

I. Mariduddha makurén (masakapan, nantén), marriage sanctification.

II. Mapahayu bobotan (tinkah angarblini, ma—gédon®~an), (first) pregnancy.
III. Pamapag raré émbas (tutug sasthan), birth.

IV. Képus punséd (képus udél), falling away of the umbilical cord.

V. Roras rakina, celcbration of the twelfth day after the birth.

VI. Tutug kakambuhan (42 hart), ritual purification o.f the mother after 3547 days,
VII. Nigan sasihin (nélu bulanin), & feast celebrating the baby reaching threo

months (of 5x7 days).

4) Lijst der Javaansche Handschriften in de Bockerij van het Koninklijk Ba.-
taviaasch Genootschap van Kunsten en \Vetenschappe‘n [door de Conservator der
HSS, Dr. R. M. Ng. Pocrbatjaraka in Jaarboek KBG If 193.3 Pp- 269—376.

) Dr. H. H. Juynboll, Suppl. Cat- Jav. Mad. Hss., Univ. Bibl., ‘Bl‘lll, Leiden, 1,
1907, 280 pp.; II, 1911, 552 pp- Dr. H. H. Juynboll, Suppl. Cat. Sund. HSS, Cag,.
Bal. Sas. HSS., Univ. Bibl., Brill, Leiden, 1912, 224 pp. ) ' .

§) “Medodeclingen van de Kirtya Liefrinck-Van der Tuuk te .Sn}garad;fa. (Bali)»
contain a list of Oljigmal stock and several lists of numf3r0u§ a‘c‘ces&ons?‘exact data
about these lists including the most recent list of accessions in ‘‘Indonesische H]and-
schriften” door R. M. Ng. Dr. Poerbatjaraka, Dr. P. Voorhoeve on Dr. C. Hooykaas,

P 5 — 8' ) )
Kl;)’)C} Ilg.)i(.)é. Il)\II)S :;?i],lesKirtya Liefrinck-Van der Tuuk, now Gédong Kirtya, Singa-
radja (Bali), No. 1471.

8) K 653.

9 K 161

10)  Tndigenous institutions.
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VIII. Awéton (ném sasih), celebration of baby reaching 6 months, after 210 days.
IX. Pagétép bolk, cclebration of the first time the baby’s hair is cut.
X. Némpugin (néndagin), celebration of appearance of first tooth.
XI. Makétus, celebration of teeth changing.
XTIIL. Rajasvala, cclebration of first menstruation.
XIIL. AMagombét (matatah, masanih), filing of teeth.
XIV. Mapodgala (madiksa, dvi-jati), initiation.
XV. Mavintén (masépuh), initiation.

(Those items I-XV are probably customary in Karangasem w.here. Pad'anda. Gt%‘de
Njoman Djélantik spent the greater part of his life. The situation in neighbouring
Klungkung appears to be somewhat different. On the cover of the contemporary
and comparable booklet DIEWA, MANUSA JADNJA 11), the brahman author Ida
A. A, Md. Régég, assures us that his enumeration sampun kemanggehang antuk Ida
Peranda Djawatan Agama ring Swapradja Klungkung, kalih Ida Peranda .K'erfa
pensiun ring gria Kamasan, has apparently the approval of the office o.f religious
matters and of the resident retired judge. When comparing t-he-two’ it a])l)‘ia"r"
that the one from Klungkung does not include the items II, IX-XI, ‘\IY & :}‘ 8
but added is, between TV and V, during the first fortnight of a person’s life, Leeas
Aon, as an offer to Brahma. Scholars engaged on research in Bali are wont to point
to local differentiations 12),

The DHARMA KAHURIPAN is very detailed on the point of offering-
instructions. In addition it indicates precisely what should be done at
the witama~, madhya— and nista—celebrations. We would translate that as
Ist, 2nd & 3rd class celebrations— the padanda deciding who belongs to
which class, depending on birth, fortune and social position.

As is often the case in Balinese texts, the writer loses himself: afi a
certain point in casuistry, to such an extent that he seems to lose h}S line
of thought. Ttem XII, the first menstruation, gives rise to this; this and
the marriage ceremony cause the writer to elaborate. In fact they are
that much more important o him than the mapodgala (XIV) and mavinten
(XV) of the pradanda, that he leaves those two items out. On the other
hand he does linger over such matters as the purification offerin'gs f(?r
Fla-dasa—Rudra (the eleven Rudras, i.e. the Supreme Being 1n_¥1_1$
malignant form conceiveq in 11 directions of space, as in Yama-Raja—

stava), Bhtmi létéh (desecrateq soil), Alulukatan (banishing of evil _i.'f'
fluences), Kalpana San Hian Yama— Raja and Gelar San Hian Yama—Raja,
which follow infra in text ang attempt at translation.

Particularly in prose t at extent

i ‘h
oxts from Balj one can never be certain to w .
) . ists.

the contexts are by the original author or additions by co-authors or copy

From what we can gather from the DHARMA KAHURIPAN about Y&Hf—? :111?5
it is my opinion that it may equally well be added as original. B‘ft a8 lon;, '?; does
passage is encountered in a context, it should be made very Ob‘.llous tha lof the
not belong there, and until such time it is desirable to give an impression
context (supra).

. . SOAS d
11) 24 pp. Pustaka Murni, Klungkung; o libraries of SOAS an

Leiden Univ. - an
12)  Clifford Geertz, “Form and Variation ju Balineso Village Structure”, America
Anthropologist 61, 1959, pp. 991-10)9.

accessible in th
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Unfortunately the text has been transmitted to us in a rather artificial form,
i.e. archaic, in Javanese language; also errors have crept in and I only possess an
ordinary typed transliteration. As a result of this it has been more difficult to make
emendations. Counteracting this I have been aided through my correspondence
with the Balinese I Gusti Made Mayun, Acting Keeper of tho Bali Museum at
Denpasar, and with I Gusti Ngurah Ketut Sangka, Krambitan (Tabanan), both
of whom I would like to thank. I showed them my tentative translation, although
I am aware what suggestions that could rise to, insufficiently counterbalanced by
my numerous question marks and dots. My informants and persons they in turn
sought advice from were unanimous in their answer, namely, that they considered
the text to be difficult and corrupted. They hesitated to suggest improvements
or translation of the text. For this reason and for tho sake of brevity they will all
be referred to as B.I. (Balinese informant). — The spelling of this Balinese Javaneso
conforms with that of the main work.

KALPANA SAN APPLICATION OF
HYAN YAMA-RAJA. THE GODLY YAMA-RAJA.
Nihan nému kalpane San Hyan Yama—  Here you will find the application of the godly
Raja, ya ta anabhydasa. Y.R., if you will concentrate your thoughts on
him.

Kalpana neither in Dr. H. N. van der Tuuk’s KBNWdbk. nor in Dr. H. H. Juyn-
boll’'s Oudjavaansch-Nederlandsche Woordenlijst, but the good-Indonesian deri-
vation parnalpana is to be found in a rather metaphysical manual for the ritual
of padanda’s, the ARGHADHYATMIKA, K 73 1. 2b, where we find the enumeration
of ten sounds, the dasdksara: On on a—ra—ka-sa—ma—ra-la—va—ya—un, namo namah
svaka sira S. H. Daédksara panalpana Bhattara Saksma Siva. Now Monier Williams’
Sanskrit Dictionary translates alpana as “forming, fashioning, making, performing;
forming the imagination, inventing, composition of a poem, N. of a religious cere-
mony; creating in the mind.” There is no doubt that kalpana, meaning exactly or
approximately the same, formed part of the Old-Javanese vocabulary in the learncd
milieu, and the translation should read: The Holy Ten Letters are a representation
of the Invisible God Siva.” They are a yantra, & means by which to concentrate
the attention 13).

Abhydasa offers no difficulty, but this vox is so well-documented and clear in its
meaning that it seems worth while to quote the dictionaries for the sake of their
evocation of the sphere into which we must penetrate. Monier-Williams: *. . . use,
habit, custom [in this meaning a daily word in Malay/Indonesian; C. H.], repeated
reading, study; (in latter Vedanta phil.) inculcation of a truth conveyed in sacred
writings by means of repeating the same word or the same passage; (in Yoga phil.)
the effort of the mind to remain in its unmodified condition of purity (sattva);
abhyasa—yoga, the practice of frequent and repeated meditation on any deity or
an abstract spirit; repeated recollection.”

These meanings correspond closely whit what we find in Old-Javancse:

"bhyasa—nya pradaksind-krama (GANA—PATI—TATTVA; not very old) 1)

13) Dr. P. H. Pott, “Yoga en Yantra in hunne beteekenis voor de Indische
Archaeologie”, Ph.D. thesis Leiden, Brill, Leiden, 1946 (in course of being translated).

14)  Mrs. Dr. Sudarshana Devi Singhal, “Ganapatitattwa, an Old Javanese
philosophic text, critically edited, annotated and translated” [into Hindi], Inter-
national Academy of Indian Culture, New Delhi, 1958.
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abhydsa (repeated magic practice, S. H. KAMAHAYANIKAN, oldest Buddhist
treatise, VIIL. C.?) 15)

in-abhydasa (id., ib.)

pan-abhydsa-nan (place for id.; ib.)

um-abhyasa San Hyan Samaya (ib.)

um-abhydsa veda-mantra (ADI-PARVA, A.D. 1000) 1)

man-abhyasa veda—mantra (ib.)

m-abhydsa tirtha—gamana (ARJUNA-VIVAHA, slightly more recent) !7)

an-abhyasa ri svastha nin rat (SUMANASANTAKA, some centuries 3:0ungel‘) 18)

non byasakéna naji yajur—veda [I will again and again recite the y.v. in order tf)
restore to life a snake-bitten tiger; TANTRI, fairly modern ‘Middle-Javanesc’-
Balinese poem] 19),

It will be clear, also by the great variety of derivations, that the Skr. word abhydsa
and the ideas suggested by it have become common property in this part of “Greater
India”. »

Finally: the text as it stands may bo read cither as ya[n] ta, “when you”, or as
Skr. yat[hla, “like”; I preferred the first in my translation.

L. Yan avadva karya—nta : carma nin wha ya  When it is your business to serve: two pieces

kalik siki, tulisi Yama-Raja, sélapakén rin  of crocodile-skin ; inscribe them with the Y.R.,

ugata ; maka—phala subhaga kita a-sevaka. put them [between your cloths] near to your
coceyx; result: belovedness in serving.

Tulis according to the KBNWdbk. is preponderantly used for the writing. of
let.aterS, and more exceptionally for the drawing of pictures; for this last action
rajak is always used in the texts I have consulted: take e.g. the last page of t}le
GANA—PATI_TATTVA *0): rajah Gana, tanan kiva nagém cakra, tanan ténén nagém
gada, drawing of Gana: a disc in his ieft. hand, a cudgel in his right hand. Swellen-
grebel &) spoals about a fig.ur.e of Yama-Ri ja, and though he has not witnessed
tho (‘el'e.!n'ony he describes, the notes could be right. Our text as it runs consist;e’.ltly
uses tulzsz. 7in (12) and (15) surati is used, but tl?at makes no difference in meaning,
f?l- surat is only a more refined word fo; tulis. So the words used do not exclude
either Possibility. Things Balinese notoriously vary from one village to another 22)
(t;hough mostly only ip detail, the generai sense and tendency being the same?.
_Ixalpz‘ma Or vantra can he effectuated by means of letters, a drawing and their
combination —and the whole problem islnot essential. .

In my first effort T hesitated between serving and heing served. Though a Balinese

informant writes to me that thig (1) is a matter of having servants and being servec
I have my afterthought';:

1 -115-) J.VKtz,l tls~’ “Sang hyang Kamahayénikan, Oud-Javaansche Tekst, met In-
eicme, vertaling en Aanteekeningen”, 's-Gravenhage, Nijhoff, 1910. ron”’
Ni}?off],)zin.f{.l £6J uynboll, “Adiparwa, Oudjavaansch prozageschrift uitgegeven

7) Dr. R. Ng. POerbatjamka’ “Arjuna-Wiwaha, Tekst en Vertaling”, BKI 82,
1926, pp. 181-305. ’

18) Not yet published; cf, Juynboll o.c. in note 5: I. p. 144; II p. 493.

1) Not yet published; cf, my “Tantri, de Middel-Javaansche Paficatantra-
bewerking”’, Ph.D.-thesig Leiden, Vros, Lei;ien, 1929.

20) P. 170 o.c. note 14.

21)  O.c. note 2.

22)  Geertz, o.c. note 12.
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a) No. 1 and No. 15 would be somewhat similar.

b) Being well-served, just as being well-fed, well-clad, well-housed, is a comfort,
certainly not to be underrated —but not asking for Yama-Raja’s intervention.
Servants, though not quite slaves, are not held in esteem 23). I doubt whether a
servant would dare to invoke Yama-Ra&ja in order to become popular with his
master, or whether a master of servants would implore Yama-Rija to become well-
served by his attendants.

c) Uhaya or buvaya, the saltwater-crocodile, crocodilus porosus Schneider, may
rarely exist in Bali, for living conditions here are just the opposite of what appears
to be the most favourable surroundings for these animals: “Borneco [Kalimantan]
with its numerous big rivers abounding in fish and their long lower courses and
scarce population appears to lodge most crocodiles [of Indonesia]” 24). Conscquently
the task of the hunter in Bali is far from easy, not to say extraordinarily difficult
in comparison with the tasks imposed in the Nos. 2-16. Morcover the crocodile in
Indonesia is generally considered as being an ancestor 2); killing one to obtain
parts of his skin is not merely a dangerous enterprise from the technical or practical
point of view.

d) One may badly want good servants, or be fortunate and wise enough to keep
them —but this is not kdrya. Karya in Skr. is “what has to be done, task, emergency,
religious action or performance’. In Bali it is not used for the emergency of mending
a leaking roof or the tasks of agriculture and stock-breeding, trade or fishery. Weéntén
karya in Bali means: There is/was/will be some activity of adoring the unseen
gods and/or placating the unseen demons [who make themsclves, however, con-
tinually felt]; thereforc I have/had/will have to interrupt mundane, everyday
activities.

e) Vadwva, a Skr. word again, means servant, and Balinese uses the word panirin
or parékan ; marék is used for serving. Vadva belongs to another level or sphere
of serving. The Malay shadow-theatre ), originating from Java and related to the
Balinese vayan kulit 27), uses vadva Kala and vadya Kala for the
Vadva in Bali is used for the attendants of Durga in the graveyard Gandamayu.
Vado and more often Vado Kala are the attendants of Durgd in that old exorcistic
Javanese poem the SUDDHA-MALA, “freed from impurities”, so well-known in
Java and in Bali 29),

Summing up I doubt whether a mere parékan in Balj calls himself vadva and
sevaka, and whether others refer to him as such, and I advocate that in connection
with a text dealing with Yama-Réaja=XKala,
-_—

attendants of Kilg, 28).

those who ascribe themselves to serve

) Cf. note 92 in main study.

29) Encyclopaedie van Nederlandsch Oost-Indis, 's-Gravenhage/Leiden, II, 1918,
P. 453b top.
25)

“De Verspreide Geschriften van Prof. Dr. G. A. Wilken,
Mr. F. D. E. van Ossenbruggen, Van Dorp,
1V, 1912, Index, p. 49.

%) Jeanne Cuisinier, “Le Théatre d’Ombres 3
Filliozat”, Gallimard, Paris, [1957].

#)  Colin McPhee, “The Balinese Wajang Koelit and its Music”,

1936, pp. 1-34.
28)

5 verzameld door”
Sema,rang/Socrabaj a/’s-Gravenhage,

Kelantan, préface de Jean

Djawa 186,

Dr. H. N. van der Tuuk, “KaWi'Baﬁneesch-Nederlandsch Woordenboek’’
(abbr. KBNWdbk.) I-IV, Landsdrukkerij, Batavia, 1897-1912, s.v. wadwa, III
523b. Though now wo have available Jeanne Cuisinjer, ¢, note 26, the texts con-
sulted by Van der Tuuk are still not yet accessible in print.

2) Dr. P. V. van Stein Callenfels, “De Sudamaly in de Hindu-Javaansche
Kunst”, Verhandelingen Bat. Gen. (cf. note 4) LXV1/),

's-Hage & Batavia, 1925,
Canto I, 24; II, 6, 8, 13, 17, 20; IIL, 3; IV, 150.
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hm.m, refer to themselves merely as vadva,; sapienti sat. Once we realise that the
recipe o.f the DHARMA KAHURIPAN belongs to this sphere, that Adrya means
the service of the god Kala, then it becomes clear that tho pieces of crocodile-skin
m'e. obtained for the very reason that is at the risk of one’s life and at the cost of
deliberate murder of an ancestor. And I think we obtain an introduction, worthy
of the whole following set No. 2-16, with the translation I propose:

When you are a worshipper of Yama-Réja/Kala/Durga, you should
take two pieces of crocodile-skin, scratch Yama-Raja on them, slip them
between your cloths near to your tail-bone (coccyx); as a result you will

be favoured in serving him/her.

2. Y M d-gaga  a-savak-a kit : ampyal
gad.'“f ) mean vit nin luvadt) 9, pra-mdna—ﬁya
tuliss 'y ama-Raja, tarub rin sa—ram.iu NN
Savah ) ; sarva—vighna vinasa phala—nya.

When you are a cultivator of irrigated or un-
irrigated fields: take nine pieces of ivory-
bamboo and nine pieces of the root of a banyan-
tree; write the Y.R. on them and put them on
all sides of the [square] field; as a result all

obstacles will be destroyed.

Tami fo , .
them n per feet agreement with B.1. when they explain: “4 at the corners, 4 between
‘hem, cover A ‘ . . . .
80 foim' e “}1&' the 8 directions of the compass, and onec in the middle”, in doing
"Imin 8 - ;
£ the well-known system of nava-sana, the subject most recently dealt

with by Dr. van Lohuizen 33y,

Pramana i ;
na is . o
scalo, stamm lnot stnply a word of practical use. In Skr. it is not only “measure,
» standar, asur . .
and g phil; < ;lfc‘lsllle of any kind”, but also “right measure, standard, authority”’,
) S0 " 1 = . . .
phical term in Vedinta. And judging from the examples in the

KBNWapk 8.v.

D) . . : 1 1
» 1V. 126 one might conclude that in Indonesian society in every-day

life po :
dvpgl)]oc[),l‘;l]e _l.n.wcitgo‘??n;wd.to say in their own language: “its length [és] . .. ,_its
for: “its rieht ; neasl:g 1w [es] ... ,'und have reserved foreign and abstract pramana
Both my zifol'mant . ement (dl}mtlon of life, amount of allowance, etc.) should be”.
juncture of bamboob Bive }f""“P for pramdna here, explaining that they mecan a
of living (hurip—lif, and' a decent” piece of root (vit means stem, stalk), capable
word: sapta divasg e),‘ ‘,’la-ble' In this text pramana is used once more, No’.’ 8, last
A closcly com nrp]l ?maz}a-ny“‘“it should be continued during 7 days. '

“MANTRA PAMl[}(;]l))I; Rleco of sorcery is to be found in that vast collection,

PUG”, Noutralising Formulas 34); the passage runs as follows:

M.ay?.; srana tthin gadin, rajah naga—pas &
rin t€nah i natah, dad; tatulal agw'z_?U it

o N 1l 2 19 > ’ Jan [a' &
rin bucu nin karan moaj, TN carik, dads w7~‘tem
aguii; » QAT panénley

_
30) Ampél N Bambus
gadin is also used in ey

anly
Panlukatan, Ganapati, ritual purification by means of a

This is the White Magic, “S.H. Krtidhara togetfmr
' (?); means : ivory-bamboo, drawing
when buried in (the centre of) the
neans of defence; when
tyard, and in the rice-

with Maya Flower’
of a snake-noose;
courtyard, it becomes a patent 1
buricd at the angles of the cour
ficld, it becomes a mighty wall;

& vulgaris Schrad., var. striata, Fam. Gramineae. —Amp o

rajah,

drawing, of G i s i
g anapati or Ganésa, of. Dr. Sudarshans Devi Singhal, Ganapatitattwa,

New-Delhi 1958, p- 170.
81)  Lwwa=ara/aha=Ficy

© meant; the text is very succinct.

1) Dr. J. E. : - »
) r van Lohuizen-de Leeuw, “The Dikpalakas in ancient Java’, BKI

111, 1955, pp. 356-384.

a4 15 ..
) K 1596, consisting of 97 tempay (1.), prepared leaves of the tal palm; L. Ta.
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Mantra: On [Anlarga—$aktt ya namah,

ar. Brahma—éakti ya namah,

man Kala—$akti ya namah,

th Durga—$akti ya namah,
on manusa—sakti, desti, léyak, tuju, moro, gantavan,
babahi pada pyak alah ; apan Aku S.H. Krtidhara
masarénan I Puspa Maya, dahat in mavisesa rin
rat bhuvana kabéh ;

’sin kadélér, pada anémbal,

’sine tuminal pada asih,

apan Aku apasar, guna madran I Naga— pasa
tan kenén laluputan, lah poma.

3. Yan amasahakéna : vénan wjunan % punti
tulisi Yama—Raja, sa-nama min sadhya
surat—akén ; tumpani bubwr pirata; télas
yakén in loah, kirimakén rin san guru.

AGAMA TIRTHA

On, honour be to the Serpent-Power!

an, honour be to the Brahma-Power!
man, honour be to the Kila-Power!

ih, honour be to the Durgi-Power!

on Human Power, all kinds of unclean spirits, gnomes,
and imps, harpies, kobolds and dwarfs will be mmade
powerless and conquered; for I amm S.H. Krtidhara
together with Maya Flower; extremely powerful in
the whole world and universe;

whosoever sees me, pays homage to me,

whosoever looks at me, will love me,

for I apply the magic means called Snake-noose,
for which there is no escape. So be it,.

Mantra :

When you have to submit a dead body to
mapasah (mabasah), it is appropriate to take
the unopened flower/inflorescence of a bhanana.
inscribe it with the Y.R., add the name of the
person whom it concerns and put bubur prrata
on top of it; then let it float down the brook
and take care that you invoke the help of a

padande for the ceremony of kirim (sending
away).

Leaving aside for a moment mapasah or mabasah, because it needs some space
and leads to a digression, we look to the wjunan in punti and state that in Balineso
priests’ ritual this is a common material for inscriptions 35). Bubur pirata (cf. pitara)
forms part of the usual death-ceremonial 35), and with the final ma—rk
of the death-ceremony %7) the ushes are floated down the brook.
the padanda, san gurw or san guru loka should be invoked 38),

Amasah—akén is clearly a derivative, that is g causative, from masah ; masah?
i8 said concerning a multitude of corpses in a battlefield, “not taken carc of 7, destitute
of burial or incineration 39). This unusual apparent negligence may prove unavoidable
in times of great calamities, but apart from such dis

asters it was a common practice
for two categories. Van der Tuuk relates 49) that, the corpse of a gravida is stowed
away in an open grave and daily watered with the intention that the foetus will

8oon come to daylight, after which the foetus will be huried somewhere else (
on the pabajanan or pabayian, destined for children dying before second de
The second category is that of those who have dj
find confirmation of the practice of pasah or basah in

wim—part
Here the help of

I suppose
ntition) 41).
ed from smallpox, and here we
the BABAD ARYA TABANAN,

%) Jacoba Hooykaas, “The Changeling in Ba]
BKI 116/4, 1960, pp. 429 top, 431.

38)  Paul Wirz, “Der Totenkult auf Bali”
1928, p. 50.

37)  Paul Wirz, o.c. pp. 105-115, 117, 128-129.

38)  Paul Wirz, o.c. p. 107.

%) R. van Eck, “Eerste Proeve van een Balineesch.Hq
Kemink, Utrecht, 1876.

10) KBNWdabk. 1V, 200; (Wirz, o.c. p. 26).

41) KBNWdbk. IV, 1019a top.

inese Folklore and Religion”,

» Strecker und Schroeder, Stuttgart,

llandsch Woordenbock”,
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dealing with the history of the princes and aristocrats of that rather Western part

of Bali; the text reads as follows: 42)

Ndah cinarita mval San Ratu Pamadé sira
Ki Gusti Nurah Madé Kaléran. Yan piran var—
sa dénira ambhulti ka-aisvarya—n, 7i téka panatag
i kaldntaka. péjah pea sira, amulih in Buddhalaya,
malamakan lara kacacar. Tan linén sopacara
nin layvan, télas binasahan; tatag kéna nin
panrapuhan vus sampiarpa,; ya ta marmanira
sinéngal Bhattara Mur Mabasah.

Now we tell again about Prince Pamadé alias
Ki Gusti Nurah Madé Kaléran. After he had en-
joyed power for some years, when his final term had
come, he died and returned to the heaven of Buddha,
because of smallpox. We do not speak about the
whole ceremonial with his body, after it had been
subjected to mabasah ; the cleansing had been complete.
That was the reason why [ufter his death] he was
called: The Lord Vanished JMabasah.

The other two Princes of Tabanan who died from smallpox after their death are

called Bhattira Ma-déva and I Ratu Ma—déva; they equally returned to Buddhédlaya
or Buddhitmaka 43). It will be evident that the power of the Yama--Réaja—mantra
is used to neutralise “cvil death” 44) in war, by smallpox and by death when gravida,
but it is questionablo whether others than ruling princes return to heaven, and the
Buddha-heaven at that, so here we have to look for more evidence.

Van der Tuuk gives the following quotation 45):

M ?alf kan, mati 1in anda kacacar, pasah-akéna
vankénya, nda tan ana apa, ‘karn ama nin mati
kacacar byalta mantuk rin Buddhilaya, mankana
katattvanya, ¢ Bhattira Buddha, ’

As to those who have died from smallpox, leave t}le
body exposed, that does not matter: the soul of him
who dies from smallpox certainly returns to the heaven
of Buddha; such is the Order [Instituted] by the

Lord Buddha.

Y&n der Tuuk quoted from a MS called SASUUK, i.c. Preventive [against small-
%i):c}i]i,t“vhwh he !)equeathed to the Library of the University of Leiden. I did not
about, 1? Ehe registers on Juynboll’s descriptions of these MSS 46) and did not worry
Lo, ecause two of my three Kirtya—-MSS on smallpox 47) in the begl{lllmg
1ave the same sentence; the one instead of nda tan ana apa (or: nda tan ananapa)
reads: nda tan ang dwr[h)aka, “nothing wrong”.

We switched over from the writing of local history by a courtier %) to the note-
books of balyans, medicine-men, and are now allowed to believe that the souls of
al'l those Balinese who have died from smallpox are supposed to return to the heaven
Of'Buddha. Thus the question presents itself: is it possible to find out more about
this Buddha? It is: the third of my texts, all three of them called ANDA KACACAR:
does not mention Buddha at the beginning, but ends with a «KAPUTUSAN SAN
HIAN BUDDHA”. Now kaputusan, to begin with, has a meaning in malam partem :
some sceret knowledge, e.g. a sasirép or means to make people sleep heavily so 'that
l};m; can enter their house and steal their belongings 4?). In bonam partem it-ls to

e found at the very end of one of the Vel‘SiOnsDof DHARMA P AVAYANAN, the
-

2) K 1792, 1. 65p.

©) K 1792 L. 74a and 7gp,

44) Ha,ms Joachim Sell, “Dep schlimme Tod bei den Vélkern Indonesiens”,
Mouton, 's-Gravenhage, 1955, Pp. 185-186 (originally Ph.D.-thesis Frankfurt; first
half 1952 in ?nternationa,les Archiv Fiir Ethnographie XLVI).

45) KBNWdbk. 1V, 927b. graj

46) O.c. in note 5.

:;) " 21 boe -anfl K 1601 1. 2a; the third is K 2253.
Kuri:.méilzr{l ﬁ;’; I;{u e Potrakasunu, krtopapati Tabanan,

) KBNWdbk IV s.v. putus p. 192b, 887.

kan kangd Anrurah
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Metaphysical Basis for the performer of the shadow-theatre 50), where so %0 aay
in nuce the esscntial teachings are revealed or repeated. “KAPUTUSAN S.H.
BUDDHA” is also the very end of one MS of the ANDA KACACAR 5?), and evidently
kaputusan has the same meaning of “decisive revelation”, perhaps to be translated
with “mystery”. .

I am the more pleased to print this KAPUTUSAN here, as I take it that its
original shape, consisting of eight-syllabic lines, can casily be restored. It is ‘out
of place to discuss here my thesis that old Indonesian priestly or solemn incantations
consist of eight-syllabic lines, for which hitherto I easily found proof among Baduys 52)
and Makassarese 53); I intend to deal with this subject in a separatc study. As
800n as onc has at one’s disposal several MSS of the same Balinese incantation, onc
sees clearly that one MS distorts one line, another the other line, by adding perfectly
superfluous words (pare vaték ... kabéh, the three of them meaning “‘all”’), by
replacing a shorter word by a longer one (bhattara for deva, god) and by adding
explanatory particles (apan, for). As soon as these accrctions have been deleted,
a simpler and more laconic if not incoherent, typical Indonesian style cmerges.
In Balinese, such a long incantation in octo-syllabic lines is called saha; the saha
in Van der Tuuk 54) unfortunately is rather corrupted, though still recognisable.
To the best of my knowledge no other example is available in print, only in MS
form; a Singaradja M$ %) and a Leiden MS 5), which I intend to publish in extenso
as being the ritual of the séngulu, cxorcistic priest, show unmistakably a great
number of such lines.

So here follows the saha of the balyan :

KAPUTUSAN SAN HYAN BUDDHA MYSTERY OF LORD BUDDHA

L. On San Hian Buddha tumurun On now the Lord Buddha descends,

2. salkin gunun Mahaméru from the Mountain Mahameru,
3. atapakan gla)yruda putil, (9) sitting on the White CGaruda,
4. arin dé nin mantri syw; as followers a thousand mantri’s.
5. prayanira San Hian Buddha What does the Lord Buddha aim at?
6. tumurun rin Baly anacak, He descends on Bali to muster
1. sakveh in jadma manusa all the people, one by one,
8. un an man, on Sar Hiah Buddha un an man, on the Lord Buddha
9. (@)nradég rin Ibu Prehivi, (9) when He stands on Mother Earth,
10 bubwr (3kan prinivi, (7) the Earth will be as porridge,
11. ocal [{Jkan sagara, (7) the Occan dashes and waves,
12. bubasn [2Vkar akasa, (7) and the Sky will be clogged.
13. gégér gentér (para vaték) The nine gods will be frightencd.
l4. (dévata) nava—sana (kabéh). (9)
15. Anapa sanka nin géger? What is the reason of their fright?
16. San Hian Buddhdrép amantas Lord Buddhs wishes in good order
\
*) K 1610 1. 10a.
) K 2253, 11 34b-36a.
P}:?) N. J. C. Geise, “Baduj’s en Muslims in Lébak Parahiang, Zuid-Bantsn’,

: thesis, Leiden, 1952; Sundanese so-calle
' TBG and VBG; MS material with Dr.
Priest for agriculture called dalas.
) ) J. Noorduyn, “Een achttiende-eeuw
"ographie”, Ph.D..thesis, Leiden, 1955,
*)  KBNWadbk. IIT p. 4-5.
VEDA SENGUHU K 946.

*) PUJA PORVA BHUMI, Cod. Or. Bibl. Lugd. 5360, 7, Juynboll o.c. note 5,
II p. 381 top.

d pantuns published by C. M. Pleyte
J. Noorduyn concerning the W-Sundanese

se kroniek van Wadjo, Buginese Histo-
s Gravenhage 1955.

55)
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anadlk sakvéh in pwiih (kabéh),

sahana nin puith ala, (cf. 35, 41)

anugra(ha) wrip in jadma (manusa):

. Yeén ana puiih rin pupusuh,

Bhattara I$vara ainaik(d)na ;
Yén ana pwiih rin ati,
Bhattara Brahma anadik(s)na;

- Yén ana puith rin unsilan,

Bhattara Mahadeva anadk(8)na ;

. Yeén ana pudih 7% ampru,

Bhattara Visnv anadk(d)na ;

. Yén ana puiih rin nabhi,

I Mémé anadkena ;

- Yén ana pwih vi% pram)ana,

Bhattara Bayv aiaik(s)na.

. Sahana nin puiih ala (cf. 19, 41)

- kapunak dé(nira) San Hian Buddha ;

- eka punah, téka punah, téka punah ;

- (a)pan San Hian Buddha (a)nadakarn
- sakvéh [nYilkaln puiih kabsh.

- an punah x3; un P. X3; man p. x3
- sahana nin puih alg [ef. 19, 35]

- valik pva sira mat(8)mahan

- puith sargaiik, puiih k(8)tumbah

- Puith nasi?, pugp sya? ,
- apan Brahma, Visnv I$vara

- [alnadakarn pun kabéh ;

. t(§)ka punah, an ah, mi, UR man

- suddhi kédep PAja (ni) sulun. ——’

’

Srana : yeh an
Y or mavadah payul kedas asiar, samsam, tuijun, 1. TELAS.
n & new, clean pot, samsam leaves, one lotus

Requirements: fresh water i
THE END.

o Inogi?bIl c.h‘a.nged mantra into mantri, considering mantra as improbable and ma
possible; In (6) I substituteq 797 for saken, which are more often mixed up,

in Malay di and dar; 57);

3 » Pramana (33) gives no sense, is
:}t;f}?sgs theV fnetre, .where&s prana ((b x?eagth, wind) fits in the metre,
and Ayu/Vayu (Wind), and in another Sanskrit meaning adds nose,

ears ’f,o the other Parts of the body. These, moreover,
parts, Wh,mh have been reserved for the last. It looks as if the aut
playe§ VYlth the two sets of meaning. In (21) the Lord Buddha,
Tantristic deity, descends accompanied by his dakti. In (32) “The Mother

to force open all the smallpox,
numbering a hundred and eight;
all those malevolent smallpox,
not to be mastered by mankind (?) (9)
For the Lord Buddha and His Spouse
give a favour to all mankind.
And the smallpox on the liver,
God I$vara forces them open;
And the smallpox on the heart,
God Brahma forces them open;
And the smallpox on the kidneys,
Mahadeva forces them open;
And the smallpox on the bile,
God Visnu forces them open;
And the smallpox on the navel,
the Mother forces them open;
the smallpox on the countenance (?),
God Bayu forces them open;
All those smallpox, malevolent,
are extinguished by Lord Buddha,
gone at once, gone at once, gone at once;
For Lord Buddha has created
all kinds and sorts of the smallpox;
an destroyed x3; un d. x3; man d. X3
all kinds of malevolent smallpox,
they are reversed now to become
sangaiik—smallpox, k(&)tumbah-smallpox,
nasi®-smallpox, sya?-smallpox,
for Brahma, Visnu, I$vara
have created all the smallpox,
gone at once, life-death, an un man,
Oh that my song of praise were heared!

flower.

nire
like
“dignified” but slightly
corresponds
mouth, eyes
are the most important
hor of the saha

as beseems a good
» will

?De Durga, a name too dangerous to use. The number of 108 kinds of puith in (,1 8)
lS.not to be found in ANDA KACACAR, but is an ideal number, corresponding
with the 108 beads of the brahmin priest’s rosary 58). Samsam leaves are supposed

—_——

57) J. Rusconi, “Sja’ir Kompéni Wslanda bérpérang déngan Tjina”’, Ph.D.-thesis

Utrecht, 1935, Wageningen 1935, passim.

%) “Mudras auf Balj, Handhaltungen der Priester”, Zeichnungen von Tyra de
Kleen, Text von P. de Kat Angelino, Kulturen der Erde XV, Folkwang-Verlag,

Hagen i.W., 1923, p. 50.
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to avert evil in the DHARMA PAVAYANAN %) and here (49). The Lord Buddha
descends from heaven to have the development of smallpox turned into a favourablo
direction (16/7), and all evils removed (35/6) by the works of the 4 gods of Last,
South, West, North, Durgé as most powerful and dreadful presumably in the (v,‘vntr‘(-.
and Bayu presumably blowing in the Sky. Perhaps the spirit of life of a dangcrous-l.ll
patient is restored by him, who is the last and hence most important in th!s
enumeration of gods. The Lord Buddha had caused the smallpox (38/9), or had it
introduced by the triad Brahma, Visnu, I$vara (44/5). As in so many cascs in Java/
Bali he can scarcely (or not at all) be distinguished from Lord Siva.

Two of the three Princes of Tabanan who died from smallpox, after their death
were called Mur Madéva, Vanished to become g Deity 0), and all of those dying

from it go to the Buddha-loka, which in the GAGURITAN (poem) BAGUS DYARSA
is described as follows 61):

55g. Ana ta malih kadulu

The next thing to be seen by him:
h. svarga kunin rin Paédcima,

2 yellow heaven in the West,

L. mérunya atumpan sana, its méru numbered tumpan nine,

56a. atépnya mas, laléyan mas tatur, golden its roof, its walls of yellow gold,
b. tjanya dumilah : radiating all around,
¢. rin Buddha-lokdranéki, “Heaven of Buddha” it was called,
d. kehyanan Mahadévu (m.c. pro —a) Heaven of Mahadéva,
e. ulthan san kértayasu (pro —4a) goal for meritorious people
f.

apunya sarva—drévéné. giving away their helo ngings.

The medical doctor (later professor) VVolfgang Wecek in his excellent German-
written book on Medicine and Folklore in Bali ¢2) (for which he used 256 palmleaf
MSS), in the chapter on smallpox ) supplements ang supersedes the preceding
authors 64) and complains that the ideas of the baligng on smallpox and its causes
are contradictory. The subject is too vast and too much out of the way to be dealt
With here, but I should like to add one contradiction to the ones which hindered
him: The balian tries to assure the Balinese that after dying from smallpox, biakta
(manifestly, assuredly) they return to the Heaven of Buddha—but there are some
of them who are of the opinion that it would not be superfluous to make sure of this
future by using the Yama-Réaja-mantra.

4. Yan Panasarakén musuhta sadhya-nia : ron

in & 54 :
nta,} bulisi Yama-Raja; avu lan béras,
ururakén ip g4

When you aim at confounding your enemy:

'8, write Y.R. on a strip of palmleaf, burn it t0
an ; ikan avan tulisi bajra

ashes and mix them with rice grains, scatter
ruMubyny, th It on
) €m on the road; first draw a thunderbo
the road.
\—
%) K 106, 1. 5a; K 369 1. 2b; K 1151 1. 4q,
®) K 1792, 1. 74b, 78b.
81)

J. H. Hooykaas-van Leeuwen Boomkamp, «T Bagoes Diarsa, Balisch Gedicht
N Volksverhaal”, Ph.D.-thesis Batavia (Djakarta) 1949, Bibliotheca Javanica 10,
1949, 1. g7,

*%)  “Heilkunde und Volkstum auf Bali”, Ferdinand Bnke Verlag, Stuttgart, 1937.
%) O.c. pp. 166-171.

*) Mr. F. D. E. van Ossenbruggen, “Eigen&ardige Gebruiken bij poklkenepide-
Thieén in den Indischen Archipel”, BRI 65, 1911, Pp. 53-87; same author, “Het

rimitieve Denken, zooals dit zich uit voornamelijk in Pokkengebruiken op Java
o0 elders”, BKI 71, 1916, pp. 1-370.
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, _ .
5. Yan pa-naraka-nya : tutupt patarkuran,
tulisi Yama—Raja saha nama nin sadhya,
PUIA SAri—sari.

6. Yan pagavéya paniris in somahanya :
vinka nin anak bajan 9 tempik ; tulisi Yama—
Raja, taruh vin kumbha aiar mean sarva—vija,
pasanin vrii ; sédén pra dumilah, padémi rin
cuka, taruk rin natar, PUIA SAri-sari.

7. . ; T )

, Yan pagaveya  a—sthana—nidh; §7)  rin
fa‘zlomanya - valulan kébo pasan rvan siki
cvehnya, tulisy ~Raj i

ya, tulist Yama Raja, véh ankapa,taruh

rin .dasar ni lumbuns ; tuny, » vhala—nya avét
parnta dénya.

8. : g
}z’ apvazz amaluyalén pagavéyan in vean
mahala karyanyq titimbrah 8) tylis; Y

a ama—
Raja, burat Yya rin try

) —katuka, apusi rin lavé

pancq—rm‘zga 89), agénah rin ténclcz; ayam séd é;

ah'ump s télas bélah véténnya, véh mafjinén

atw}ya, pupuki tri-kaiuka mvan apusi lavé

panca—ranga, tarul, riz lemah, wmbulks meran N
_
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When you wish to unleash hellish suffering on
him, put a lid on a coconut-with-sprout, write
Y.R. on it together with the name of the person
aimed at, and daily bring offerings [to Y.R.].

When you intend to safeguard your family:
9potsherds [from a holy-water-vessel used at the
celebration of] your baby’s [being 5 x 7+ 7 days
old (macolon) 65)]; write Y.R. on them, put them
in a new earthenware pot together with grains
of rice in the four colours %6); add [to each of
them] a small torch [consisting of ribs of palm-
leaf wrapped up in cotton drenched in oil];
when they are burning, quench them in vinegar,
put them on your compound (in the same way
as on gaga & savah, No. 2), and daily bring
offerings.

(For the indispensable & colourful [expla-
nations] I owe gratitude to I.B.)

When you intend to secure your family’s com-
plete contentedness: take two pieces of hide of
the water buffalo, write the Y.R. on them, let
the one cover the other, put them on the bOttO{:ﬁ
of your rice granary; in this way the result will
be that your rice will last long.

When you wish to reverse the actions of an evil
person: write the Y.R. on a piece of metal 68),
smear it with the ‘‘three sharp things”. (blac'k
and long pepper and dry ginger in India; in Bali:
red onion, acorus terrestris and white onion or
a kind of manggo), entwine them with five-
coloured thread %), put/bind it at the head of a

85) Jacoba Hooykaas, “The Changeling in Balinese Folklore and Religion”,

BKI 116/4, 1960, pp. 424 436,

88)  Jacoba Hooykaas-van Leeuwen Boomkamp, ‘Purification of a Balinese
Temple”, Verh. Kon. Ned. Ak. v. Wet., Afd. Lett., N.R. deel LXVIII/4, 1961,

N. Holl. Uitg. Mij.,

Amsterdam, p. 35.

67) Not in Monier-VVillia,ms, KBNWdbk. or Juynboll, “Oudjavaansch-\lefier-
landsche Woordenlijst, Brill, Leiden, 1923; 1.B.: keadaan rumah tangga tiada

kekurangan sesuatu apa.

68)  Which metal cannot be settled with certainty.

®) KBNWdbk IV

288a; quite different from the paficaranggo in Wirz, o.c.

White (E. Siva), red (s. Brahma), yellow (W. Mahadeva), blue-black (N. Visnu),

multi-coloured (Centre, Isvara).
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vani n apvi ), sapta divasa pramananya.

The bulky MS called MANTRA PAMUGPUG, Neutralising Formulas,

AGAMA TIRTHA

living chicken, after having cut open its belly;
put it in(side as far as) its liver, add the three
acrids, entwine (the whole) with 5-coloured
thread, put it on the ground, heap dry cha'ﬂ'
from rice on it, let it smoulder and keep it
smouldering during seven days & nights.

mentioned

above, tries in its prescription to reach the same ends by other means; the first

one-third of the long passage runs as follows (quoted because our ma.

the same words): 71)

PANULAK PAGAVE NIN VON ALA
MVAH GUNA DESTI

Srana: toya afiar, kan pavitra payuk kédas,
samsam bija kunin, sékar salviré,
sasantun jinah 1,700; diusaléna von
agérin ;

Mantra: On sapa ’ko sapa ’ku? téka énlko

anémbah, anayap rin aku, apan cku vruh rin
parva—sankanmu, ah putih énko sakin bapanmu,
abarn, énko sakin babunmu; ’sun arani ta nko,
sadlek, ron lek, telun lek, pétan lék, liman 1ék, ném lék,
pitun 1ék, vvalun lék, sanan lék, a{z métu énko
rin bhaga—vasa babumu, génép énko sih ulananmu,
roro st varnanmu; sapa ta aranmu? Sz Jab.aﬁ—
bayi aranmu; atuha po s éﬁkt.), ,a'lakz ara{n po
st 'nko, anak—anak a—putu si ’nko; pananén
avak-$ariranmu i kana; apan téndasmu maka—
silitmu, silitmu makaténdasmu; dadanmu ma—
kagigirmu, gigirmu makadadanmy,; tanan'.mu.
makasulkunmu, sukunmu makatananmu ; runmu
makasilitmu, stlitmu  makairunmuy ; cank‘émmu
makaturukmu, turukmu makacankémmu ; ilatmu
makastlitmu, stlitmu makailatmu ;

vastu st 'nko,

apan akw anengo tutulak San H yaﬁ- Valik Sumpah,
tdak valik, tulak valik, tulak 'ual.z]c,

avalik mulih marin kan amasansi,
avalik mulih marin kan amasam:,
avalik mulih marive kan amasanzi,

70)

1) K 1596 1. 51b-52s,

MS asvi; s and p more often by mistake read
used in comparable situation in following Nos.

n might use

DEFENCE AGAINST THE DOINGS OF BAD
PEOPLE AND SORCERY AND BLACK.MAGIC

Ingredients : fresh water; as purifying means a clean
cooking pot, samsam leaves

colours of flowers; fee for
the patient a bath.

and yellow rice grains, all
the priest 1.700 coins; give

Mantra : On who are youand who amI? there youhave
to pay obeisance and servitu

de to me, for I know your
past and origin; now the white element, of you origi-
nates from your father, the red element of you origi-
nates from your mother, that ig what I call you, one
month, two months, three months, four months, five
months, six months, geve
months, there you are b

your tongue will be your bot;
will be your tongue; so be i
for I use as a means of defence Holy Reverser of Curse
curse reversed, curse reversed, curse reversed, '
reversed towards him who fabricated it,
reversed towards him who fabricated it,
reversed towards him who fabricated it,

.....

for the other; apvi or apuy
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9. Yan pasuvuk 2), kavéh 73) (,) tulisi Yama—
Raja, agénah rin lavan sa—ikéti ).

10. Yapvan aiiora ) malika[ :] pala tulisi
Yama-Raja saha nama sadhya-nya ), taruh
1 payajian ), sapuli méran, vani apuy,
sapta divasa [pramananya].
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When you are in need of an antidote against all
kinds of evil influences: afterbirth, write Y.R.
on it, fix it above the housedoor.

When you wish to reverse a curse against the
person who launched it —take a nutmeg, write
Y.R. on it and the name of the person you aim
at, put it in your house-shrine, cover it up with
rice-chaff, let it smoulder, as long as seven days
& seven nights.

Though the KBNWdbk fails me, I take afior as “active form” of cor, oath, (self)

imprecation, curse =sumpah.

The MS PAMALIK SUMPAH, Recverser of Curse 8), speaks about San Hian

Balik Sumpah who sends back all kinds of sorcery to the person from whom it
emanated. The sorcerer claims that he is panavak i (embodiment of) San Hian
Balik Sumpah; it may prove helpful to the evocation of the sphere we are in to
present two more quotations from this MS:

NIHAN BALIK SUMPAH

Srana : siap bitn, nasi ban mavadah
klatkat $uddha-malg 7);
Mantra: Idép Aku San Hian Suddha-mala ;

panadéganku San Hian Tulak Tangul(,) rin
t(‘manku (kiva) tenén, San Hiagn Nava-kanda 8°)
i tanankw kiva, Sar Higr Sankara rin uripku,
San Hian, Balik Sumpah rin arépku ;

3“’;:‘_81?: ‘m”ala—ala, déstz, tuju—téluh—taranjana,
pa ‘f’:wn m von dusta durjana, valikakén sira
marm san agavé;

...........

2) MS: panuvuk.

THIS IS THE REVERSAL OF CURSES
Ingredients : a speckled darkbrown chicken, steamed
rico in & pot on a plaited bamboo platform §-m 7);
Mantra : Imagine that I am Holy Froe-of-Defilements;
my position/standing is that of Holy Keep-off Ward-off
in my (left) right hand; God Nava—kanda in my left
hand #1), Holy Sankara in my principle of life (?) God
Reverser of Curse before me (that means: Him I

worship); o
All evils, all sorcery and black magic, activities of bad

and evil-minded people—1I reverse them to the person
from whom they originate;

%) Kavéh or kavah, according to KBNWdbk. : liquor amnii or blood concomitant

with afterbirth; both being too liquid to be inscribed, the translation with “after;i
birth” was chosen; but as the afterbirth is buried, I would prefer another wor

and translation.

M) MS: sahakéti. The translation of this extremely short recepee is only given

with some hesitation.

%) Afior(a) from cor not in KBNWdbk. or Juynboll’s Woordenlijst.

%) MS. déhanya.

7’) Though any ritually-clean spot can
likely one.

%) K 902; first quotation 1. 20a;

27, No. 31.

80)
(offering) a—nava—kanda is me

sanak and amafica-balikrama, names of
occurs in K 2193 VEDA PURVAKA, p-

81) The text seems distorted here.

%) J. H. Hooykaas-van Leeuwen Boomkamp,

i 06 ASU ASA/KALAVASAN ‘ a
oot 1 xﬁigned in one breath with amalik sumpah, amaiica—

be meant, the house-temple is the most

second quotation 1. 3a.

“Ritual Purification”, o.c. p.

PETAK the pétavur

purificatory rituals. Hyan Nava-kanda
4, a Buddhist manual on ritualistics.
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apan aku panavak in Sarn Hian Valik Sumpalh,
luput désti luput tuju—téluh—taraiijana ;
. aja sira vani rin aku,
apan akuw San Hian Valik Sumpah,
dakti aku, aku ayuta kodala ;
‘nko rinn sor, aku rin luhur;
‘nko papa, aku Sakti;
anadég rin sétra, akw anadég rin méru;
désti tivan téluh taraiijana,
kéna pupug punah, lébur buyar tanpapadén.
TELAS.

PAMALIK SUMPAH MVAN PAMUGPUG

KENA DESTI
Srana : séga saképél, ayam virin
pinangan, pinécél,
amantra narép in sangah kamilan,
satinkah in amanan, satinkah in agérin,
parnanakéna ayam ika ;
Mantra : On Valik Sumpah !
valikén marit, sira, san agavé ala;
sukuné pinaka—téndasé, lumaku sukumu sunsan,
lenlen, bunén, len? bunsn, 18n2 bundn,
st von ala kira~kirané tan patémah
tan pandadya von ;
on sa-ba—ta—a—i— na—ma—si—va—ya.

Balik sumpah, reversal of curse, aparn kédas guminé (gumi=>bhams), in order th
the soil may be restored to purity, is a common practice in Bali when a place has

for I am the incarnation of the Reverser of Curses;
I am impregnable for all kinds of black magic; .. ..
better for you not to dare against me,

for I am the Reverser of Curses,

I am powerful, I will have ten thousand descendants;
you inferior and I superior;

you miserable, I powerful;

stay in the graveyard, I dwell in the pagoda 82);
sorcery, convulsion, all kinds of black magic, are
hit by annihilation, fluid, scattered and frustrated.

THE END.

REVERSAL OF CURSES AND NEUTRALISING
OF BLACK MAGIC.

Ingredients: a handful of steamed rice, a speckled
darkbrown chicken, roasted and with spiced greens,
the formulas to be spoken in the templo of origin,
acting as though eating, just like a sick person, let
him [the man for whom the balyan acts]eat the chicken;
Mantra : On Reverser of curses!

you must be returned to him who has done the evil;
your feet in place of your head, you go upside down
at sea and abroad, at sea and abroad, at sea & abroad;
that man of evil thoughts will not (or: that man is
not likely to) be reborn as a human being;

On (5 aspects of Siva) honour be to Siva,

at

been defiled by murder, birth of twins of different gender in a jaba family, or for
the prevention of epidemics, according to KBNWdbk III 338a.

1. Yan amutéra wlun—ulun mingat : roan
1 éntal tulisi Y ama—Raja, télas agavé kikitur,
panékakén rin kayw agén, véh anarépaken
anin.

12. Yapvan a-sadhya kista-gundn[,] kitir
asumpahan ulihan in manahal, surats Yama.—
Raja, lépanana sarva-gandha, pasaii vrt,
sédén pva dumilah(,] sirati rah, télas mrjth-
"0 a—sthana sira ayva, pEja tahuri sdri—sar
dénta.

When you are looking everywhere for an es-

caped slave: write the Y.R. on a strip of the tal
palm, then make a miniature windmill, put it

in a tall tree and expose it to the winds [the
slave is bound to return].

When you aim at the eightfold supremg
the wing (?) of a Wil}dmill originating from theft
write the Y.R. on it, make it ungueng, With ali
kinds of aromatics, put a small torch to j4, (Which
you light); when it lights, pour blood on it, thep
put it in a place to be well cared for; daily Pray
and bring offerings.

Quality :

Asta—guna is a much used word, and its meanings are always lying in the super-
o K : " M 3 al
tural f? Jd. Java with its tendency towards “refined language™ &) inti oduced the
natural field. Jav: e

82) He means: you are a vile demon, I am an elevated god.
83) J. Gonda, “The Javanese Vocabulary of Courtesy”, Lingua I/3, June 1948,

pp- 333-376.
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word asfa-giina, meaning the same. As the context sheds no light on the exact
intention of the balian, we shall have to review the several possibilities.

In the learned world asta-guna is astai$varya, “the eight supernatural powers
[of the sorcerers], better known as siddhi (cf. Skr. vibhwiti)” 84); they are, according
to Monier- Williams, “either perpetual or transient, consisting, according to some,
of the following eight:

1. animan the superhuman power of becoming as small as an atom;

2. laghiman the supernatural faculty of assuming excessive lightness at will;
3. mahiman the magical power of increasing size at will;

4. prapt! the power of obtaining everything;

5. prakamya freedom of will, wilfulness;

6. vasitva the supernatural power of subduing to one’s own will;

7. iitva superiority, supremacy, one of the cight attributes of Siva;
8.

kamavasayitva faculty of suppression of the passions;

or (I still quote M.W.), according to others, of such powers as vision, audition,
cogitation, discrimination, and omniscience; and of active powers such as swiftness
of thought, power of assuming forms at will, and faculty of expatiation.”

The eight mentioned above are to be found, in the same order, in a Balinese MS
collected by Van der Tuulk 8), in my ‘“‘Sankhya-leer van Bali (1947) being a recent
concoction from a dozen Balinese MSS 8), and in the VRHASPATI-TATTVA #).
where they are called kriya—sakti, Monier-Williams' “active powers’’.

. An?thep group of eight are in Bali also known as asfa—guna, astaisvarya or asfa—
siddhi; they are: 88)

;. :Z::’_—Zfr.s‘ana long-sightedness, foresight;

- dity avanra  faculty of hearing from afar;

3. (dura)sarvayﬁa omniscience;

%) Z;.:g:;zncarfz‘ (?) the faculty of not needing to sleep;

iy a_dréltz;—mmga the supe}'hum&n faculty of moving through the sky;
o 8y the privilege of not being visible to other people;

avakaromaya ( ?)

the faculty of ex ing in di irections;
8. dira—dpsy; y of extending in different directi

long-sightedness, foresight, discernment.

I would prefer to substitute No. 8 (dara-darsi in KBNWdbk.), being o
near ‘to. No. 1, by dara-grahana (seizing objects from afar), dara—vedha (the ;‘a,ct
of striking from afar) or some similar word, and fecl the more liberty in proposing
an alteration in this MS since its dﬁm_sa,.va;-ﬁa’ omniscience from afar looks suspect.

Apart from these two sets of supernatural powers, without doubt envisble f6° 2
sorcerer, there exists a thirq set of asfa—siddhi; these, however, are nob e
magical field but in the metaphysical.(;ne 89). , ’

In popular ph&ntasy manik asta—gina is a precious stone, without doubt having

8) KBNWdbk, T 29]

»)  Dragment; not to b 9291 next vox also:
idatva (iSitva). © traced; but look KBNWdbk I 2

:j) :I"B,G 84/4, 1951, PP. 434-484, osp. 443-444. N

; ) W RHASPATITATTVVA, An Old Javanese philosophical text, critically
edlted(a.nd annotated” by Sudarshana Devi, Ph.D. thesis Utrecht 1957, Int. Ac.
mnd. © (Nagpu%/)New Delhi, 1957; cf. Dr’ Alexander Zieseniss T, “Studien zur
Geschichte des Sivaismus, Die Sai D e C Vrhaspatitattva”, ib. 1958.

) KBNWdbk. T 22]. tva-Systematik des Vrhasp

89) “SANKHYA” o.c. PP. 463-465: “WRHASPATITATTWA”, o.c. p. 31.



88 AGAMA TIRTHA

more kona (corners, angular points) than the eight of a cube, which produces food
at will, and hindrances against an enemy. It is paraphrased by cintamani, ‘“which
can fulfill all your desires”; cupu asfa—gina (and cupu manik) is a magical box in
which a whole army can be lodged, but which the owner puts in her plait of hair
or waistband 99).

Somewhere between the spheres of sorcery and popular phantasy is to be located
the manik asta—gina which is a magic letter written on the adept’s tongue at his
initiation as a priest 92).

There is one field more where agfa—guna is mentioned and where a sorcerer might
try to intervene. The Old-Javanese NITI-SASTRA 92), 8 poem on ethics in 120
stanzas in Sanskrit metres, well-known in Bali #3), contains a stanza in the Raga—
kusuma-metre which runs as follows: %4)

Yan vagmika vinayakdsta—gunanén n anak-ébi tékap in mahajana.

Rin bhuktinya tikdsta—bhaga tékap in purusa kélarikdsta-bhaganén.

Yan rin sangama san maha—purusa kdsta-guna tékap ikan vadhu—jana.
“Riny stri tan kahanan varég purusa’ lin Drupad“-f’m‘ama—putrikdfmcap,

(@) In eloquence and wise behaviour a decent man is eight times as good as g
woman; (b) in matters of inheritance a woman should have one eighth of a man’s
part, because her strength is only one eighth of that of a man; (c) in eroticis a woman
has an eightfold capacity in comparison even with a strong man; (d) “Women
are never satiated by (their) men” quoth excellent Princess Draupadi.

These are the fields of kdsta-gundn where the Yama-Raja-mantra might help.

It will scarcely be necessary to point to the colourful circumstance that the
kitir asumpahan should originate from theft, I think it was my Professor for
Javanese, Dr. G. A. J. Hazeu, who in the Indonesian field for the first time pointed
to the importance of theft for obtaining the'ara'fta, means with which to work (Jav.
gavé) in the ensuing action of sorcery, to wit in his well-known paper on the J. avanese
“Nini Towong” 95).

13. Yapvan amanpan vvan asabda ala athava  When you wish to resist a man who slanders you
musuhta kunan : timbrah tulisi Y amoa—Raja, Or 1S even your enemy: write the Yama-Raija
burat ya rin tri~katuka, télas japa ta, tamakén on a piece of metal, smear it with the three
rin wl nin déda %), carvani, japa moah; pungent mat:erials, mutter (formulas in praise
telas dahar i[n] kundal,] véh tasaka, télas Of Y.R.), b rng it.to the highest part of the
hrasva, téhér buhanal;] datrunta vindsa ¥7). village, bring offerings and mutter on

: ce m .
then put food in a pot and let it be done; a(:)le"
... you must ...; your enemy wil] Pel‘i,sh

%) Dr. Jacoba Hooykaas-van Leeuwen Boomkamp, ‘‘Sprookjes 2‘ Ve;}}‘la'len
: . - » , 's Grave s

van Bali, met 33 illustraties van Balische k;lvnsten&ag? .’c;’alllglgg eve, age
Bandung, 1956; “Mirchen aus Bali”’, die Waage, 4urich, ",

o1) Jacoba Hooykaas, “A Yantra of Speech-Magic in Balinese Folklore and
Religion”, BKI 115/2, 1959, pp. 176-191. — "

02) “NITIGASTRA, Oud-Javaansche tekst met vertaling uitgegeven Xc)\lfoorlg?;?fq &
Dr. Poerbatjaraka, Bibliotheca Javanica 4, Kon. B‘f't' Gel}' X K "& - 4 )

93) Balineso MSS in Kirtya-lists and in Poerbatjaraka’s “Lijst” (note 4).

#4) Canto IV stanza 17, No. 55 of the 120, on p. 49 of the critical edition.

85) TBG 43/142, 1900, pp. 36-107.

96) The MS had; bés.

97) The MS had: vinaka.
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14, Yapran anambanana 98) vean roga, ron
w éntal tulisi Yama-Raja, bhasmi ta. avunya
avors avw nin pabran 99); pamipisakén tri-
katuka, télas ramés lovan avunyal.] syuki
cuka, lepanakén rin agérin : yan kéna tuju,
yan kéna bicari. asin salviran in roga varas
dénya.

15. Yapran agavéya  ka-subhaga-n mrean
kasihan ikan rat kabeh : v
[malkadi par
Yama—Rdj «a,

it nin luva. pasagi,
[epleh, rean siki kvehnya ; surati
p@)a kabhaktyani sdri-sari.

16. Yan atamwy kita o

. van ménak, vidvan
kunan, vadva-vadyq., '

makadz voan, a—bhagyam,ku. mran pahutanan,
MVAR rovan COIITPara, asah pagapakan

ovannya, vasesa iy, trmba rayavanya
Ica-l?t_kun?/“, s Yt mean tylig Yama-Ra '(;
PUa sravé ; tuhqy g phala-nya masil L:((A‘(l??l;

nya vean ry gt

@ moah pak

’ radak aga
vvan phalanyq. sa, subhaga

89

When you wish to give medicine to a sick person,
write the Y.R. on a piece of the leaf of the tal-
palm, burn it to ashes, mix the ashes with those
of the ingredients of a betel-quid ; cut tri-katuka
into small pieces and mix them up with the
ashes, pour vinegar to it, anoint the patient with
the mixture—even when he is a victim of
scorcery, whatever his illness, he will be cured
by this action.

When you intend to earn popularity with every-
body and make them like you: banyan-roof,
[make a] quadrangle, just like palm-leaf ribs,
two [of each] of them. write the Y.R. on them;
daily homage [to Y.R.]. — The sorcerer seems to
mean: make a quadrangle formed by 2 parts
banyan, 2 parts palm-leaf ribs.

When you are the guest of noblemen and learned
people, . . ., divines and bankers (?) and above
all people having nothing left to be wished for ( ?)
. (in this corrupt and defective part we miss
the always recurring really as & result
people will love you as if you were their elder
brother (?), ...
as a result people will be prosperous.

The quotation ends with offerings —a neglected field in the study of

Balj 100,

NIHAN CcARy SAN HYAN
YAMA-RAJA.

Laklaf kétan,
tkarn tampin,
mvah, tampin,
nk\a ten ngn, patahuranya,
Vétan fulys sadvaka,
pvralapa % vélahan,
telas japa rip mantra na-ma-Si-va—ya
saha mantrq Mala—jads 101y,

-_
08)

ban tasal méntal,
4 Lor sthananya,
4 mesi tasak méntah,

The MS had: ahavana.

%) The MS had: pavahan.

100)

Cf. “Purification”, o.c. note 66.

THE OFFERINGS FOR
YAMA-RAJA

Small balls of red glutinous rice, done .and
not yet done; the quadrangular [tray] in
the North: one more quadrangular tray with
prepared and not yet prepared [glutinous

rice]; offerings;

...............

.....................

and the formula Mila—jadi (?):

101) T have not yet found a mantra of this name. ARGHADHYK.TMIKA.&, K 173
1. 2b mentions a mila—mantra, but does not give its wording. Jati-mala is a far



90 AGAMA TIRTHA

On indah ta kita kamun Hyan Yamaraje  On God Yamaraja Sadoméya, you Upperlord

Sadoméya, kita Raja Krodhddhipati, of wrath, kindly pay attention to me,

veh akw ri ka-siddhy—anta, give me your superior power,

on siddhir astu ya mamo mamah svaha. on there may be success, homage?, be it so.
Télas aminta sa—kapti-nia, Then ask for everything that you might

asin karsanta vuvusakéna, wish, tell everything that you might

téda rin sira. desire —it will be bestowed upon you.

Thes<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>