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INTRODUCTION

Fssentially (e following comowatary on the oontents of the
Mo Kertagama bas bevtr moele upe o ooles. by former cditors
of the text fogether with rennele, eriticimes and digressions by the
present anthior, As Kesn, Krome and their contempornries were
especially interested i dynastic history sl archeology their notes on
thises subifects are legioa, and as o resull of their stodies on many
positits o connmimis apinfe s lween reached, The argumentations which
Ted up o this end are sot reproduecd i the present edition. The
imferested render i referred 0 Krom's preat Tooles: Owd-Soramnsche
Kiest amuel Hindoe-Sovoansehe (Feschivdenis, [L s to be expected thal
Iefore loage the results of Borom's life-weork will be made accessible for
Tinglish renelers Dy 13e Casparis,

O the otbwer bl eoltural histary, celigim, economics and sociology
have lieen rather neglected hy the first wlitors of the Nigara-Karli-
pamia, The present anthor has done his best 1o remedy that omission.
The reader will Tl thed the greeater part of the following conmen-
tarics is comcernel with those sulyjects,

The eomtempricanenus minor lesols amd the charlers that are published,
translated] amd annedated in the present book in the same manner as
the Napara-Kértipnma have been chosen almost exclusively for {he
valuahle information on social, cconomic and religious conditions in
the 14th eentury Majapahit realm that is afforded by them.

The ten chapters on Javanese culture in the 14th century that are
included in the present volume contain résumés of conclusions
reached by the study of all the indicated texts. It is 1o be hoped that
this Recapitulation may be of some use to those students of cultural
history, economics, sociology and relipion of South East Asia who
can not fird time to peruse the whole of the commentaries.

There can be no doabl that siudy of Javanese cullural history should
precede any appraisal of recent developments in that country. In a
hygone age [ava witnessed the rise, the flourishing and the decline
of an importanl civilizatbon of Tndian fespiration, The traces of its
endluring influence i present-doy Java are wnmistakable.






NAGARA-KERTAGAMA

COMMENTARIES






CHAPTER | - INTRODICTION,
THE ROVl FAMILY OF MAJTAPAIIIT
abuud 1550 .00,

Camtes £ 7, M atunzm,

Cante [, atanze 1. The introduction at the beginning of the first
chapter of the Nigarn-Kértyamn consists of e et of five sz,
The first two staness are a doxelogy of e Deity ane the Tnst thres
slanzms are in pruise of King Rajos Nagaea who s identified with
the Dvity,

The dexoligy gives some interesting information on e religions
ideas of the Majagmhit Courl. Bern remacked in bis note an the first
verse: “the word (A0 which opens the poem Das an un-lodihistic
stamml. Jul thew the strong syoeretiam of the Jovanese Mabdyina is
well known™, It seems prefemble not to use e wonl syncretism for
the religions Trsmme of mind which appears in the initinl words of te
puem, fur this term evokes the iden of confusion, arallelism seems
a Ietter wond to characterize the poet’s outlools, that prolally was
shared by the intellecteal elite of his tme, Orderliness and classification
are the marks of the poem, and o this respeel it i8 on a par with the
best products of the Javanese mind.

The first stanza refors to the panllelism of Shiwaism and Buddhism,
a duality that reappears frequently throughout the poem. It is beyand
doubt thai this pair is related to very old conceplions of dualism
belanging to a mode of thowght which has heen characterized as ‘clas-
sification’, for its temndency to plice all beings and things in classes
that stand in fixed relations one to another. The dualism of Shiwaism
and Hoddhism is represented in Javanese literalure by the pair Gagang-
Aking, the Tiry Stalk, the ascetic Shiwaite, and Bubhulesa, the Glutton,
the csoterle Duddhist, Dr Hassers drew attention to this remarkable
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pair in his interesting papers on elassification aml e Javanese frane
of mind. An lnglish seleetion of IDr. Rassers” papers bas leen qu-
blished in 1960 under the title: Paiji, ohe Coltiere Heve,

The seeond word of the Skt formwla OO0 Nathdw namas, Nothia,
rendered : rotector in e present edition, often marks divine beings
in e Nag., amd so in lne 3 it eofers to e Kimg, who is iddentified
with the Drity.

“Yringer of veneration at the Feet of e Tond™ s tae poet"s Tl
deseriptionr of Mis own relation te the Deity ad e hing.

Kern idenlifies sftkpmn, sulile, with alie, quding a pasage of
the Chindopyopanisad, o meslern Jav, siebame is an often ussl wonl
for soul, and Hyang Sokeana, [loly Sonl, is o oo for Gl seen in
Muslim texts, The first half of line 2 s to be ancderstoold s referring
to the Deity, one and wdivicded ; in the second Dadl the duality Shiva
Buddha appears, immedintely explained as material-dmaterial. Line 3
refers to the material aspect: Shiwaizm, worldly role, e 4 o the
imimaterial aspect: Huddhism, essterism, foconceivalie,

Kern's identification of the Prolector of Mowutains of Dine 3 with
Bhatira Guru, the divine father of Kiyge Wijasa, e ancestor of he
dynasty, according to the Fararaton, is based on the conception that
the Nigara-Kérligama and the "aramton are closdy relnted and i
all points comparable. In fact the Parormton is o book an history aml
the Nigara-Kértigama is wminly concerned wilh contenjurary eon
ditions, Court rules and religion. Nig., 40~ mentions the divime
origin of the dynnasty, bl in canlo fe—fe—3 (he historic aspect s oot
apparent. Parwatn-Nitha is just a sysonyoe of Gird-Nallia, i Shiva,
The name Bhatira Guro for the Javanese supreme Cil, very ofien
used in the Parneaton, the Tantu Panppélaran amd olber texts, s o
found in the Nigora-Kértigama. The cxplanation of this fact probably
must be sought in the poet's cultural bhackgrownd: he was o Budidhist,
a courtier and a scholar with more fterest in Indian literature than
in Javanese popular religious notions.

The repetitions of the words sdifn and poli in I—J—3 serve to
stress the eonnection bedween the divine King in the Muountaing am
the divine King on carth.

The explanation of the Shiwa aspect in I——T—3 s fullowed by a
reference to the Huddha aspeet in I—/—/0 Balinese arl produeed
images of Acintya, (he Inconceiwalile. Krom refers (o the Kamali-
yintkan (a2 book on Mahiyfina published by Kats and re-edited hy
Wallf), p. 50
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sira tn dews wigesa ri hoddba Bhalfirn paramagfinya fiaranira,
gira ta Bhaira parmnagiva darapica, Watiom puresa sira de
sy waeli gisya bhagawnn kapila, san lyan dima faranisa de
sary wadi kavabbiaksya gisyn, Whatira nirgupa darita de san
wesgEwa,

Tronslatioars Tle woow, ool Almiglty, is for e Boddlist the Lord
Parnma Slsys (0 pgeermest Eaiptiness) Dy mune, ..., .o e now is
e banl Parmee Shiva (Upgernesd Shiwa) by manee. The Laord
Purmsa is Tle fealled] by (e Deoswirad exellent (wdfi?) dliseiples
of the Grmslmaster Kapdla, M Tisoneed Tholy Al i e ealled Ty
the Twmswred eacellent (reffii2) anabbakaya (F) diseiples, the Tond
Nirguna is be calledd Ty dhe honcowred Waisgoowns (Wishoo devotees),

The Eanmhdyinilon (et s eorrupl. AL any rale the dualism Shiwa
— ekl 35 elear, and several of the other numes are foond in Nig,
1= =2 Tt ds renmrkalle that in the Nigara-Kortiguna the sequence
in Shiwn == Hudefea, while in the Kansahiyinikan the Twidha aspect
las preceddence. Prolably tw Shiva— Hodadha, sebafo-uisbals exoteric-
esnteric weruence wis the accepted one at thve Majapahil Court.

The kst werds of I—I—4 refer to the King whe was consitered
to be an apparition of the Hucddba wspect of the Teity al the same
tinw as a form ol Shiva

“Addored as tntelary deily” (igaderoat?t perhaps is just as satis-
faclory as “persnal fdeal™, as a translidion of inigli. Tt is clear that
the wortd refers (o the spiritual, esoderic altitude of the devotee towards
the 1ieity in Mabdyfva Huddhism in opposition ta e eoneeplion. af
rile anll powerful protection in Shiwaism, a8 mentioned in J—/—3.

Camto I, gdanse 2. This stanza 2 containg the enumemtion of the
apparitions of the Deity in the warld, The eight names are mentioned
in perfect order: four in the first two Hnes and the other four in the
Inst two. This gronp of eight belongs to the materinl, exoteric aspect;
prohably they are comparable o the Lokapflas, the Guardians of the
points of the compass, well known in Indian art. In the following list
the most probahle relations to the points of the compass are mentioned,

N-I3: Nirgupn  Wishouite  S-W : Wagindra learning

E :Ishwarn  yogn W : Manasija  Jove

51 Porsa Kapila N-W: Pmyoga  removal of obsiacles
5 i Jambhaln wealih N Yiwa willare,
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Kemn made the following remarks on these names, “In the Samkhya
system of philosophy the name of the $wan is puriees or pariea, ot
pornsn, Janhhala is also called Plrwaynksa, Yaksa and Manilldr,
In the “"Kursgprfosstes Saonshrit-Wirterbuch” Magibloudm i called
prinee of ¥aksas and brother of Kobern, In the Nigam Rerlagamn
Janilhak refers to Kubera himsedf, whi is also known s Waishoawana,
Loth with Huddhists aml with Tordmanists”

In o geonp of seven grades of meditation aned eoneentoation § )
mentioned in the Kamaldiyinikan, Tamllala anl Wagslwaia {syon
nymous with Wigindri, whom Ker identificd witl el ) appear
side by side: Jambbala-samedahs, Wigishwarn sometdied, Taokeshware
somdhi, Bajrasatwa-samddhi, Mugivarn-Cintimani sandhi, Shweta-
ketu-samddhi, Kumiranirhina-Cintimani-somudi, The explanation of
Jambdala-samaddiil refers to a child in the womb, that of Wagishwarn-
samddli to a bird just coming out of the epgg.

Ryapl-bydpoka (rydpi-wydpakas is the betler reading) and some
other expressions of eanto [—1/2 are found also in the Arjuna Wiwila,
Arjuna’s Nuptials, one of the most fomous poenes of O] Jasnese
literature, written more than three hundes] yeaes before the Nigari-
Kértigamn. Arjuna Wiwiha, canto 103, stanza 1 and 2, are quoted
here from the edition of Peerlatjaraka (JLELL K2).

10—71. Aum sPfmbahnin anftha tithalana e trilokagarana,
withyidhyatmika sémbahit halun 1 jfita tan hana waneh,
safi Iwir apni sakedi tah@n kadi mifink sakin dadhi ki,
san saksdt mitu yan hane wwal amutér tolur pinabay.

10—2. Wyipi wyipaka sirinin paramatatwa durlalia kita,
jecfinti M hana-tan-hani ganal-alit lawan hala-hoyw,
utpatti sthiti Tpanis dadi kitita kirananika,
san safkan-paranit sardt sakalo-niskalitmaka kita,

Translation (by Poerbatjaraka, emended by the present author):

[0—1. OM, the homage of the prolectorless may be noticed by the
Relief of the Three Worlds.
External and internal is the homage of your servant at your
Feel, nobody else’s (exclusively).
You are the honoured one with the aspect of fire that comes
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out of wood, like bulter that comes cut of buttermille are you,
the honoured ome who clearly appears as soon as there are
people revolving in their minds the lore, well attended o,

10—2. You are penetrating, mastering, the essence of Sppreme Exis-
tence, difficult to reach are you,
Voor delight is both in the existent and in the non-existent,
in the conrse and the fing, also in evil and pood,
As to penesis, life and passing away of all things, you are the
cause thereof.
You are the hanoured ene whe is the origin and the end of
the whole of the world, material-immaterial by nalure are you.

The passage on fire and butter is a reference to well-known Sanslerit
texts; the purport is that the Deity is the working essence of all proces-
ses. The next line has the same meaning in a spiritual sense: the Deity
appears as the essence of holy lore to the altentive students, The ex-
pression “revolving in the mind" iz a pun uwpon “chuming”, which
produces butter; the Javanese word amudfr has both meanings.

The Arjuna Wiwiha is Shiwaite; Buddhism is not mentioned.
Nevertheless the sakala-nigkals dualism, also called external, existent-
non-existent, puts in an appearance. Kemn called sobala-nigkala “real
Shiwaite terms.”

The quotations from the Kamahiyinikan and the Arjuna Wiwila
prove that the poet was conversant with Old Javanese literature, It
is not ceriain, however, that the Nigam-Kirligama expressions are
borrowings from just the two mentioned texts. If our own knowledge
of Old Javanese literature was more extensive it probably would be
possible to point out many more places of correspondence betwesn
our poem and other texts,

According to Kern the mention of Manssija and smardgama in
canty 1—2—3 proves the existence in ancient Java of sects or societies
that professed the religion of Love, Kern mentions even Aphrodite
and Astarte. It is possible but not at all certain that Manasija-Smara
in the second (esoteric, or at least immaterial) half of stanza 2 refers
to the esoteric Tantrism of King Kértanagara of Singasard, who
receives much praise in the Nigara-Eértigama. In general, however,
the mention of a god in a classification group does mot mean as a
matier of course that the said god has been worshipped as supreme
deity by some scct. The divine names were only considered as aspects
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of a higher duality, that in its tom was believed to have sprung from
a supreme tnity,

Kern identifies Yama (Dharmardja) with the remover of olstacles,
though with the remark that this is really Ganesha's function, No doubt
in this verse Prayoga is a name of Gapesha. This completes the clussi-
fication group of elght; the former oditors were not aware of the
importance of the number cight, two times four, for e explanation of
stanza two, Gapesha worship {5 referred to by Galestin (Howtbame,
1936, p 76) and Gana is mentioned [requently in the Korawaslirang
{ed. Swellengrebel) and the Tantu Panggélaran,

In the meantime it is to be admitted that the groop of eight of
camto J—I1/2 seems 1o be unknown from other texts in just the
same composition,

Canto 1, stanzas 3—5. The scholarly doxology of the Deity in
slanzas one and two is followed up by the praise of King Iayam
Wuruk in three stanzms beginning with his birth. Canto [- 3—1
mentions the King's history or hiography (kathd) as the subject of
the poem, and this permits Kern to call the Nigara-Kértigama a
panegyric. The question of the poem's real name will be discussed in
the chapter on the poet and his work in the Recapitulation of the
present volume, In the present edition the name Nigara-Kértipama
will be retained, of course, because it has heen i use for so long.

It i3 curious to note that Kern was astonished at the identification
of King Hayam Wurnk (Rijasa Nagera) of Majapahit (Sanskritized
a8 Wilwa Tikta: Bitter Aegle Marmelos, Bael tree) with the Lord of
Mountains, Shiwa. The divine nature of lHoyalty iz a matter of conrse
for anyone who is conversant with the system of cosmic unity and
intermutability that lies at the foundation of Javancse thought.

Erom remarks that Pararaton 28—I6 mentions a valcanic eruption
known as bafiu-pipgeh in the same year 1334, Bodu-pindah, shifting
water, is a good description of the streams of hol water and lava that
apparently came from the crater-lake on the tep of mount Kelut,
inundating and devastating the country, a phenomenon of every erup-
tion of that wolecano known in historic times. Mo doubt van Stein
Callenfels is right in identifying the himowan | Kampud with mount
K#ol (OV, 1919). The name Kampud is found in some other texts,
i in the Tanto Panggélaran.

The description of the peacefn] condition of Java in the reign of
King Hayam Wuruk is rounded off, in canto J—35—23/, with a
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mention of the virtuous people who do their duty (samahits) and
the bad peeple who are reformed, In the Nigura-Kérfigama the
word brdfimaps is not used, wipra lhos taken its place. The first group
of four of 1—5—3 is the well-known Tndian caste group, Calirdskrama,
the well-known Indian age-group brafmaedri, gerhiosthe, menaprastha,
Weikguke, is rather oul of place in this verse, Though its criginal
Indian meaning still was remembered in Java, probably in f—5—3
ealturdghrama refees to a gualripartite group of popalar anchorites, the
“Four Llermitages” (el eantp 81—21, In the chapler en the eccle-
sinsticn] organization s word will e discussed at some length,

Canios 2—4, The next five cantos contain the description of the
other members of the Royal Family:

1. the King's late grandmother;

2. the King's mother; 5. the King's father;

#. the King's maternal annt; 5, her hushand, the King's uncle by
marriage, al the same time his father-in-law (by his left-handed
marriage) ;

d. the King's junior lndy cousin, davghter of his nncle and maternsl
aunt; 7. the King's sister;

&, the King's consin by marriage, husband of his lndy cousin; %, the
King’s brother-in-law, hizband of his sister;

0, the King's niece, elder danghter of his sister;

11. the King's nephew, son of his sister, his son-in-law to he;

12, the King's nicce, younger daughter of his sisler;

{13.) the First Lady of the King's zenana, a daughter of his uncle
{by a left-handed marriage) ;

14, the King's daughter by his First Lady.

King Hayam Wuruk had no Queen of Royal rank equal to his own.
The First Lady (ParameshwaorT) was not his equal; that is why she
is only mentioned at the end of the Hst. In later cantos this diseri-
mination is also clearly expressed. If she reslly had been Cueen no
doult she would have been given the same number of lines with
praise and epithets as the King himself.

Krom's remark that throughout the Nigara-Fértigama the rules
of Court precedence are ohserved in the strictest way is very true,
The number of lines that is given to persons of one rank must be the
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same. The sequence in groups of persons of different rank is most
important. By bearing in mind this principle of the poem's composition
it is possible to find explunations for many difficultics,

All members of the Royal Family hal persomal names (often con-
posed with the family name Hijasa) sl titular names, referring to
the vice-royalties into which the realm was divided, Coanto 6 -1 -3/7
is one of the few passapes that give some information on this point,
The wvice-roys (or mather the vieequeens) secin o have inhalbited
compounds in or near the town of Majopabit. Fear of dynastic trmdibes
no doubt inspired the policy 1o keep the funily tngether inoone place,

Moreover all members of the Hoyal Vamily are comparsd o goals,
without being identificd with them in the same manmer a5 e Bing
is with Shiwa. The comparisons seein o be literary enmibullishments
nevertheless they certainly are not meaningless.

Canto 7 is the conclusion of the introductory ehapder. Canto 7,
stanzas J—3 contain the similes for the King of a literary kiml: he
is compared to seven gods. The first and the last of the group are
Sun and Moon, The other are Shatamanyu (rain), Pitérpati {justice),
Baruma (wealth), Biyu (peneteation), Déethwi (proteetion). The most
plansible infercnce is that the seven plancts or (the sue thing) the
seven days of the weeke are referced (o, In this mamer the divine King's
cmnipresence is once more accentunted a8 & counterpart b Ui doxo-
logy of the Deity in the beginning of the chajder.

The twa stanzas canlo 7—3/4 on the King's zenana, the First Laly
and her little daughter form an anticlimax after the Jofty comparisons
that precede them.

The Royal Family will be discussed more extensivily in a special
chapter of the Recapitulation at the end of the present volume. The
two gencalogical lists that are appended to volume V' of the present
book are useful for finding the way through the maze of family
relations.
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CHAPTER 2 -MAJAPAHRIT, THE CAPITAL,
abont 1350 A0,

Cantos 812, 21 slanzes,

Stutterheim’s book on Majapahit (De Kraton wan Madjspahit, Fer-
hendelingen K. Instituut Taal-, Land- en Folkenkande, vol. 7, 1948)
in fact iz an exlensive commentary on canlos 8—I2 of the Nigara-
Firtigama, In the Notes, in vol IT of the present baok, Stutterheim's
translations often have been eriticized. Nevertholess Stutiereim's
methad, namely to compare (he Nigara-Kértigama descriptions with
Javanese and Dalinese Boyal compounds of a later age, is perfectly
peceptable, Stutterheim's nmmerous digressions on Javanese art and
enlture in peneral are mot discussed in the present book, which is
limited to the Majapahit cra

The Nig's sccond chapter is o good continuation of the first one:
after the personalities of the Royal Family their dwelling-plce is
described. Chapter Two is not Hnited to the Royal compound; the
whole of the town is the subject of the description (a fact which has
been overlooked by previous editors). The five canlos of this chapler
are to he divided into: canto 8 and 9 (the situation and the public
buildings outside, in front, and in the outer courtyards inside the wall
of the Royal compound) ; canto 10 (the officials who are allowed to
enter into the Royal Presence) ; canto 11 (the dwellings of the Royal
Family in the Interior of the Royal compound) and canto 12 (the
rest of the town).

Majapahit was not a town in the modern sense of the word. Neither
town-planning nor village-planning existed in Java in the Majapahit
era; the idea of town-planning was imported by foreigners, at first
probably by Chinese and Indian merchants, in a later period by the
Netherlands Indian government, Majapahit was not a walled-in town;
it was a complex of compounds separated by fields and broad roads.
The fields were used for public ends: markels and mesting-places, The
compounds consisted of several walled-in courtyards; the central court-
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yard was used by the master and his family. Most compounds were
surrounded by houses of dependent relfatives and serving-men, and all
courtyarids were planted with trees, which gave the lown the aspect
of a great park that at the edpes merged into the enltivated lands
of the country-side.

Mr A. Maclaine Tont has tried for a long time 1o identily hoildings
mentioned in (he Nig. with remaing found by bim in site. Though bis
plans of Majapahit-towen (LW, 1924, 1920 Njawea VI, VIT) on the
whole do nol earry comviction, his idea that the town covered a con-
sideralile area of land no doult is right.

Canto & slanza 1 and 2 describe the situation outside, in front of
the Royal compaund, which is ane of the two central compounds of the
town., The “pate’s mouth” is the space in front of the main gate.
Stutterheim inserted in his book a plan of the now ruined puri of
Klungkung in Hali. On the place of the Nig.'s dwarrmwalira that plan
hag a “semi-puldic front-yard, ealled afcak-saji". S0's identification af
the large field of #~7—2 with the Hubat plain of canto &5 {in his plan,
p. 124) is a mistake : Hubat was situated at o eonsiderable distance from
the Royal compoumd. The supposition that the field in front of the main
gate contained a ring for cockfights (idfran) finds confirmation in
3t's note on the watch-tower, S rclfers to the olservation terrace
that was Duilt at the inside of the wall of the Valinese perris of Dadung,
Giafinr and Karangasfm. It was accessible from the nside ly means
of o staircase, and it was used hy the Princely lamily to look over the
wall at the crowd on the bafeingak (“the field next to the puri, with
the ring for cock-fights™) and the p&kfn (market). In Radung that
observalion terrace was called [fmbu agung. Probably this name is
a corruption of pamggung [Fbwh ggusg: watch-tower of the large
field. No donbt this note of 5t."s applies perfectly well to the situation
in Majapahit (though 5t. was not aware of the fact). Quite often
while searching for an explanation of o Nig. verse comparisons with
Balinese situations prove more fruitful than lmowledge of the modern
Javanese Eratons of Central Java, Galestin also mentions watch-towers
[(Honibou, p. 93). At present only the Surakarta krafon has o tower,
— of modern European construclion, and not situated on the outer
wall of the compaund.

The Nag. contains several names of trees and animals: many of
them are Skt. The poet secms (o parade his knowledge of Skt by
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using foreign names. The explanation of brakmesthing and Puddhi as
Ficus religiosa, Jav. woringin, and Ficus Rumphii, Jav. wudi, is easy.
Kern pointed out that the Ficus religiosa is called ashmaitha in Skt,
while bralmosihing is the name of the Indian mlﬂhﬂﬂ'}'l‘l’lﬂ, Morus
alba, Jav. bisaran. According to Kern brahmasthing is synonymous
with rahmokgetra, which is used in Mahibhiratn XIV, 44, 11 as
a synonym of plaksa, the name of the Ficus infectoria (Jav. fwa, lo)
as well as of the Ficus religioss. Combined with the fact that “holy”
trees planted on terraces as a rule are of the kind Ficus religiosa,
Jav. waringin, it is most probable that this tree is meant. Kern did
not recognize buddhd as the name of another ldnd of Ficus-tree. The
translation of cars-cara by fesloons is tentative, v. Notes, vol, 1L

The redoubt on the durbar-place was situated outside but quite
near the main gate, which is reasonable. A fapgfo is a petty officer;
the rendering: hendman seems adequate. In the 18th and 1%9h cen-
turies in the Central Javanese towns fongos were market-superinten-
dents, The fact that in Majapahit the fengas mounted guard quite
near the market-place leads to the supposition that their function
already in the l4th century was related to the market and the main-
taining of order.

The sabhd is a meeting of the Princes with their subjects. The long
hall mentioned in canto §—2—3 as the place of the assembly in
Caitrs (March-April) has been discussed in vol. II. Very long halls
with benches fixed between the pillars still are known in Bali, The
Roval servants who attended the durbar of course had their places
according o rank. The holy cross-roads south of the long hall probably
were situated at the north-east corner of the Royal compound. The
reason why the place was considered sacred will be discussed here-
after, canto J2—3,

The stanzas §—1I1, 2 give descriptions of the main gate and the
watch-bower, but only of their aspect as seen from the cutside. This
confirms the view that these stanzas refer exclusively to the situation
outside the main wall. Stutterheim seems not to have been sure of
this fact.

Canito & stangas 34. These two stanzas give a description of the
great courtyard inside the main gate of the Royal compound, The
great courtyard was called wenguniur. Stutterheim identified the Maja-
pahit wanguntur with the stinggil of the modern Ceatral Javanese
kratons, which proved confusing. As a matter of et the Majapahit
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yard was used by the master and his family. Most compounds were
surrounded by houwses of dependent relatives and serving=nwen, and all
courtyards were planted with trees, which gave the town the aspect
of a great park that at the edges merged into the cultivated lands
of the conntry-side,

Mr A. Maclaine Pont has tried for a long time to identily tmildings
mentioned in the Nig with remaing fonnd by him f s, Though his
plans of Majapahit-town (LY. 1924, 1920; Njewn VI VT oo the
whole do not earry convielion, his idea that tle town covered o con-
sideralle aren of land no doubt is right.

Canio 8, slanza 1 and 2 describe the situation outside, in front of
the Royal compound, which is one of the two central compaunds of the
town. The “pate’s mouth” is the space in front of the main gate.
Stutterheim inserted in his book a plan of the now ruined pnrf of
Klungkung in Bali. On the place of the Nip.'s dwarawakira thal plan
has a “semi-public front-yard, called afcat-saji". St.'s identification of
the large field of #—I1—2 with the Bulat plain of canto &4 (in his plan,
p. 124) is & mistake : Hubat was situated at a eonsiderable distance from
the Royal compound. The sapposition that the field in front of the main
gate contained a ring for cockfights (ddfran) finds confinnation in
5t's note on the watch-tower. 5t refers (o the ohservation terrace
that was built at the inside of the wall of the Dalinese puris of Padung,
Giafiar and Karanpasém, Tt was accessible (rom (he inside by means
of a staircase, and it was used by the Princely family to leok over the
wall at the crowd on the bafcingah (“the feld next to the purd, with
the ring for cock-fights') and the piftk#n (markel), Tn Badung that
observation terrace was called [Fmlu sgung. Probably this name is
a corruption of pemggung [Fbul cgumyg: walch-tower of the large
field. Mo doubt this note of 5t.'s applies perfectly well to the situation
in Majapahit (theugh 5t was not awarc of the fact). Quite often
while searching for an explanation of a Nig. verse comparisons with
Balinese sitvations prove more fruitful than knowledge ol the modern
Javanese kralons of Central Java. Galestin also mentions watch-lowers
(Houtboum, p. 93). At present only the Surakarta kratom has a tower,
— of modern European construction, and not situated on the outer
wall of the compound.

The Nig. conlains several names of trees and animals: many of
them are Skt The poet secms to parade his knowledge of Skt ly
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uting foreign names. The explanation of drohmacthang and buddhi as
Ficus religiosa, Jav. woringin, and Ficus Rumphii, Jav. wudi, is easy.
Kern pointed out that the Ficus religioss is called ashweattha in Skt.,
while Irahmasthdne is the name of the Indian mulberry-tree, Morus
alba, Jav. blmran. According to Kern brahmasthang is synonymous
with brahwmokgetra, which is used in Mahfbhirata XIV, 44, 11 as
a synonym of plaksa, the name of the Fieus infectoria (Jav. Jue, fo)
25 well as of the Ficus religiosa. Combined with the fact that “holy”
trees (lanted on terraces af o rule are of the kind Ficus religiosa,
Jaw. waringin, it is maost proballe that this tree is meant. e did
not recognize duddhi as the name of another kind of Ficus-tree. The
translation of cara-rara by festoons is tentative, v. Notes, vol. II.

The redoubt on the durbar-place wns situated cutside but quite
near the main gale, which is reasopable, A famge is a peity officer;
the rendering: headman seems adequate In the 18th and 19th cen-
turies in the Central Javanese towns fenges were market-superinten-
dents, The fact that in Majapahit the fondar mounted gpuard quite
near the market-place leads to the supposition that their function
already in the 14th century was related to the market and the main-
taining of order.

The sobhd is a meeting of the Princes with their subjects. The long
ball mentioned in canto £—2—3 as the place of the assembly in
Caitra (March-April) has been discussed in vol. IL Very long halls
with benches fixed between the pillars still are known in Bali, The
Royal servants who attended the durbar of course had their places
according to rank. The holy eross-roads south of the long Inll probably
were situnted at the north-east corner of the Royal compound. The
reason why the place was considered sacred will be discussed here-
after, canto 12—3.

The stanzas §—I, 2 give descriptions of the main gate and the
watch-tower, but only of their aspect s seen from the owtside, This
confirms the view that these stanzas refer exclusively to the situation
outside the main wall. Stutterheim seems not to have been sure of
this fact.

Canto & songas 34, These two stanms give a description of the
great courtyard inside the main gate of the Royal compound. The
great courtyard was called uanguniur, Stutterheim identified the Maja-
pahit wanguntur with the sitinggdl of the modern Central Javanese
kratons, which proved confusing, As a matter of fact the Majapahit
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wanguntur should be identified with the whaole of the Surakarta and
Yopyakaria alun-aluns, esplanades, gronde-places, and the Majapahit
main gate should be identified with the so-called Glogog- and Pamngura-
kan-gates, the northern entrance to the alin-afus. It should be noted
that the Majapahit Royal compound certainly was much smaller than
the modern Central Javamese krafons. The map of the centre of the
town of Surakartn in the 19th century that is to be found in wol, V
of the present book will be useful to make comparisons betwern the
ald and the modern situation.

Sitinggil means: elevated ground; in the Central Javanese krafons
the stinggils were used as places for ceremonial receptions. The Mag.
does not mention an elevation in the Majapehit wangunier nor a
special place for the King therein. The stinggil probably is a struclure
belonging to a later period. Stutterheim’s frequent mention of it is
out of place.

The guard-houses of the common clerks and the common mandaring
were situated at the inside of the main wall next to the gate, which
seems reasonable. The eastern part of the wasgualnr was dedicaled
to religious worship. 54's suggestion that this was a separate religious
courtyard is not borne out by the text.

The Skriwans and Philguna ceremoniea (July-Avgust and Febru-
ary-March) have been mentioned in the Notes in wol. 11. As the
Shréwans ceremony has been overlooked by previous editors it will
receive full attention in the commentary on canto 63—, The compe-
tition (tentative translation of eovndda) of the common Shiwaile and
Buddhist clergy in the saying of prayers at the lime of the annual
purification ceremonies is a curious fact. Canto §—F—3 scems w0
hint at the existence of some emnlation Letween the two great deno-
minations, or at least beween the common clergymen. This would
not be something to wender at.

The two annual purification ceremonies with Shiwaitic and Buddhist
liturgy mentioned in canto §—3—4 are to be distinguished from the
fire-offerings of stanza 4. The homa (and drakmayajiia, v.gl.) offerings
were celebrated by ordained priests of high rank. The four acknow-
ledged denominations at the Majapahit Court were: wipras (brah-
manical Wishnuites), réshis (rendered: friarg), Shiwaites and Bud-
dhists. It is worthy of note that in the stanzas §—3/4 that refer to
religious ceremonies of greal importance at Court the rfshis (friars)
are not mentioned, This can only mean that the friars’ mode of
religious worship was not practised at Court. In the chapter on the
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religious organization the position of the friars will be discusssd,

The number of nine fire-offering places no doubt refers to the
cosmic number nine. The trinity Wishnu (South), Shiwa ([Centre),
Buddha (North) is easily undersiood if Buddha is replaced by Brahma,
Bhur-bhuwak-rwah: nether world, middle world, heaven, s well
known fn Javanese cosmelogic lexts, The Wishnuite brahmins’ care
for the chthonic spirits (for whom were destined the sirewn fowwr
offerings) is in accordance with Wishnu's place In the nether world,
al the base of the cosmic pillar that is Shiwa. In Javanese literature
Wishnu's bear-incarmtion is bronght forward as evidence of his relation
to the nether world,

No doubt pohoman is the Majapahit Court name of the so-called
Divine Abodes: high pavilions with several superimposed roofs, built
on an elevated base and richly decorated, that are well known to
visitors of Bali, It is unknown, of course, whether the Majapahit
pahomans contained images or symbels of the god they were dedicated
to, The number of the superimposed roofs can be great, up to eleven
or thirteen. According to the Nig. the Wishnuite and Shiwaite Abodes
were of equal height, whereas the Buddhist ones only had three
superimposed roofs. The fact that the Buddhist pahomans were much
lower than the other six made the beautiful carved work at their
tops visible. Probably the Buddhist trinity Dharma-Buddha-Sanggha
(or some other, Mahiydnistic trinity) was symbolised by the unpre-
tentious number of roofs.

No doubt the fire-offerings in the outer courtyard of the Raoyal
compound, attended by the Royal Family, occupied an important place
in the religious worship of the Court. Unfortunately the times of the
ceremonies are not specified in the text. Probably in the Rajapaint's
shraddha ceremony described in chapter 9 and the annual Bhidras
worship of the Great Royal Lady, comparable with the moden
gorfb¥g Bo'dd Pdsd or Lbaran (v. comm. 69—3) the pahomans in
the great courtyard had a function.

Stutterheim mentions (in note 104 of his book) the pura penaforan
and the purs pomorafon in Ball, The names are belisved to refer
respectively to a temple for the religious worship intended for the
welfare of the realm, and for the prosperity of the Princely family.
St. identifies the pokomans with the Balinese pura panatarcn. This
may be right. The Balinese pura pasmarajan, however, has no counter-
part in the Nig. text. It should be noted, though, that a considerable
part of the Interior of the Majapahit Royal compound is not described
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in the Nag. Probably the Interior contained some minre places fur
religions worship. There even was a dharma, a religions domain,
Antahpura, in the Interor, sccording to the Nig (v, comm on
chpt. 12).

In another note Stutterheim mentions the pamanggangee in e
south-sastern cormer of the alis-phers of nandern Surakara aml Yog
yalaria, Pamowggangan means: place of the swmmgeang. wheh
the name of one of the "holy” gamilan-orela-tras of the Lraton The
pamanggangan is a swall pavilion; it is lhebd i vencrtiom fuer nes
reason that is knuwn to the modern Javanese, 1t is ressirhable, though,
that the pamonggangan cceupies approximately the s spot i the
olun-slun as the place for the oiferings to the clithoic spnits il m
the Majapahit wenguonber. Nob far from the pamongnrngan 1 e cage
of the tigers that were to be killed in the cerenmnual pardmpogans,
Probably there is some connection of tiger-spearing with the funslanen-
tal fdes of cosmic dualism, the Hger representing unruly clithonic
powers to be subdued Ly Hoyal authority. So the tigen' cage near
the spirits’ offering place and the pamanggangan are related by their
connection with the chthonic powers.

What the puspo-flower offerings probably were like will s discussed
in the commentary on canlp 36—1.

Canto 8, slansar 546, The last two stanzas contain descriplions of
some less important outer courtyards adjoining the main conttyand,
the wanguniur, The courtyard of $-=S—I1/2, wilh the goard houses,
has been discussed in the Notes in wol. II, and s has the yard of
§—35—4 with the pavilions round about and the dressivg=riuns, Prol-
ably this place south of the tower was not separated fromn the rest
of the main courtyard by a wall. The wlole of the worthern part
of the Royal compound seems lo have been one extensive yard
(6—3—1: abwigimbar; §—5—i: arddfidind) vsed for different por-
poses. Assuming that there were water-warks of a kind inside the main
wall (which secems reasonable) the infet and outlet probably would
be near the market-place, which was not far frum the wwer, on the
outside.

Kern's translation of pasaton by: lirds' cages (specified ly St.:
fighting cocks' baskets), however fogenivus amd picturesgue, meets
with too many cbhjections lo be acceptable. Hesides the renurks in
val, II it should be remembered that birds, and expecially rocks, are
the Javanese pets par excellence. No doubt the gemlemen of the
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Hoyal Family took a pride in their respective collections of birds.
FProbably the care for their pets took a considerable part of their
time, Therefore it is unthinkable that the valuable Lirds should have
been relegated 1o an outer courtyard where they were exposed lo
rough treatment by the public,

The armmgement of the puanl-houses on lerraces is not mentiooed
hefore canto &= 6 2, Thiv means, probalily, Ut Royal servants who
vetpivd hovses om ahigher terrwe than others were allowed o eeeapy,
were of a speeial stamding.  Preximity o the eentre of the Royal
eonnpinnel sl elevation of the puard-houses are sure sigos of fm-
rortant offices.

Itoth in K=-L=<F and in &~~~/ the regular roster in e service
it mentioned. The words: biding their day (if 2odre here has the Skt.
meaniing : day of the week) lead to the supposition that in Majapahit
the KRoyal servants enly came eut for service on ene day (or possibly
severnl days) of a week or o month, The rest of the time they were
free 1o look after their own alfairs, This state of things continued
in Java far info the (wentieth century, and not only at the rinecy
Courts in the Central Javanese towns bul also in the villages where
the village headmen and officials had o rght 0 fixed gombers of
serving-men for a fixed number of days every month. The word
ket is even in modern Javanese the namwe of this kind of compulsory
service.

Canto P, stansas | and 2 conlain a summary of the different kinds
and companies of Hoyal strvants whose task it was to mount guard,
The pangalasans (rendered in general: guardsmen} of stanza 1 are
provisionally discussed in vol. I The names of mosl companics refer
to districts, The beginning of P—=2—I: “such arc the most excellent
of them” infers that the ranks of fende (headman), gusti (yeoman),
wade-faji (common soldier) and omong-tuhan (camp-follower), men-
tioned in P—2—2 were found with all the pengalesen-puardimen. The
headmen of canto #—2—2 certainly are not to be identified with the
common (para) hepdmen of §~I—4, whose places were at a consid-
crable distance outside the Royal compound. The mention of the
camp-followers (anong-tihan: taking care of their master) is evidence
of the importance of the lapger and gustis, not far from the Second
Gate. Twhan [rendered ; master, the modern common Indonesian fuan ;
2
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gentleman, Mr.) is used in Old Javanese charlers of the tenth century,
but 9—2—2 is the only place in the Nig. where it is found. The
reason why the camp-followers had their place in front of the main
gate, oatside the wall, probably was that the guard-houses near the
Second Gate were too crowded (S—6—d: sik deniny bala fuafi). To
serve their masiers the among-fulians entered the Royal compoumd,
though.

On the difference of the ranks of the pangafosan-guardstien aml the
Royal retainers (bhfriya), who prolably for the geeater part were
unfree bondmen, see the commientary on canto J&- [,

The highest in rank of the King's mililary servanits wete the
bhayongkaris whose place was just outside the Second Uate, un the
highest terrace, The blayengkaris' importance becomes evident in can-
to 18—5—, where they have a place in the King's coriege.

The Second Gate in the Royal compound was the real partition
between the outer courtyards that were as o rule accessible for (he
common people and the inner courtyards that were reserved for Ingh
officials and the Royal Family, As the gate was guarded buth at the
outside (by military men) and at the ingide (by .common poblemen
and ecclesinstical officers) it was difficull to enter. Probally the offi-
cials at the inside acted as ushers, The common noblenen, though
not the equals in rank of the honoured nollemen whe were allowed
to enter into the Royal Presence (10—71—I}, no doubt were well
informed as to the ranks of the high mandaring, and so were the
ecclesinstics as to the ranka of the clergy. The entrance into the inner
courtyard ought to be reverential and ceremonious, of course.

Canto P, stonsa 3. Before passing on to the description of the cer-
emonial courtyard between the Second Gate and the Interivr the
poet mentions briefly the western part of the Royal compound. In
9—3—1, 2 the north-west appears as the place of the retinue (bhériya)
of the Princess of Wirabhiimi (the most plausible interpretation of
Hirabhériya) and according to $—3—7, ¢ the south-west is the place
of the Paguhan-retinve, The Prince of Paguhan, Singhawardhana,
the King's brother-indaw, dwelt with his family in the Interior
(1i—1—3). No doubt this family, closely related o the King, had an
extensive retinue of their own. The Princess of Wirabhfimi was the
eldest daughter of this family, and so the King's eldest niece. In
canty 6—3—7 she is called anggliri, rendered : self-rellant, which means
that she was not yet married, but considered to be of age. Most
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probably in 1365 she was already considersd as an important member
of the Royal Family and one of the King's heirs presumptive. Indeed
according to the Pararaton, afterwards she and her husband inherited
part of the Majapahit kingdom. It is not to be wondered at that this
Princess as heiress presumptive (o the throne had a retinue of her own.

It iz a little strange, though, that the Nag. does not mention in
this stanza the retinue of the third near relative wiw dwelt in the
Interior: the King's own father, I'erliaps the family relalion was
considered so close that it was unnecessary Lo have separale retinues.
The I'rince of Singasari took a considerable part in the nmuagement
of the realm. The King's mother's residence was the compound of
Kahuripan, mentioned in canto g=—2—,

The bhértys, rendered: retinue, probably consisted of men and
wamen (and their descendants) who by law, mostly as a consequence
of insolvency, were made Royal bondmen and bondwomen [kawsla).
(See the chapters on society and economics in the present volume,
and the commentary on canto 31). Royal kinsmen of lower rank
who served at Court (permggarm) probably were considered the equals
of bhfriys-men of intermedinte rank (peks, v. comm. canto 18—I),

Conto 9 stotea 4. This stanza pives a description of the cere-
monial courtyard between the Second and First Gates. It was flat,
without terraces, and it contained several houses (werhmas) and at
least two great hells (witdne). The extraordivary hall of P—{—2
served as meeting-place for the high officials who were waiting
to enter into the Roval Presence. This hall is mentioned again
in 10—1—1. The immeasurable great hall where Royalty gave audience
(#—4—4) is to be identified with the hall that was considered as
belonging to the Interigr, though it stood west of the First Gate
{11—1—1). This last hall is comparable to the great p¥nddpd in the
inner courtyard, the polaforan, of the Surakarta and Yogyakarta
kratons, The peerless Houses (gfrha) of —4—3, so high that their
roofs could be seen from the ceremonial couwrtyard towering abowve
the wall, are the Houses of the Royal Families mentioned in 11—2—71 ;
they stood in the Interior east of the First Gate, inaccessible for
anybody except the Royal Family and their personal servants. It is
remarkable that the First Gate recieves no description, nor is there
any mention of a guard.

The great annual community meal and festival in the month Coitra
was held in the ceremenial courtyard. In the description in canto
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89— seq. four balls (witdnas) in the corners are mentioned. Probably
three of those halls are called houses (mweshna) in canto 9—d.

Canto 10, stanga 1. As a counterpart of canto #—1/2 where the
lower and middle ranks of the Koyal servants are eoumerated the
whole of eanto 10 is dedicated to the higher and bighest ranks. Tlhe
sequence in stanza 1 is to be compared with the order of the officials
mientioned in the preambles of Royal charters. King Uayam Worulk's
Decree Jayn Song of 1350 which is edited and translated in the present
ook is particularly fnteresting in this respeet. The elder mandarins
with the honorific predicate drye (rendered: Ilonouralle) are also
mentioned in the Nawanatya. The sskapariks, on the other hand
(rendered : King's familiars, probally distant kinsmen of the Heyal
Family) are not often mentioned in older lexts. Evidently the title
is to be identified with the modern Javanese Cowrt title kfporak, the
meaning of which is lost, unfortunately, It is to be noted thal the
charters' preambles since very cold times contain a group ealled mafil-
snaniriz, great mandaring, The members of this group, mostly three in
number, have honorific titles: Hino, Sirikan and e, These titles
(originally names of places) seem (o have been given in the Majapahit
era lo younger members of the Royal Family (v, Pararaton, p. 142),
It is strange that the Nigara-Kértigama poet with his intimate know-
ledge of the Royal Court dit not mention these old and veneralle
titles anywhere in his book. Therefore it is to be taken into consider-
ation whether the sekoparfk title and the old triad of mahdmaniri
Hino, Sirthan and Halu are related. Tt is remarkalble that the mantri
(mandarin) title, which belongs to gentlemen and officials of all
ranks, only in this old triad is connected with the Royal Family (see
also the commentary on canto 12— and on the Nawanatya).

The five Fellows, the highest civil and military Court officers of
10—]—3, 4 are also found in the preambles of the Moyal charters.
Their functions are extensively described in the Nawanatya, The
rangga (rendered: aide-de-camp) and the tum@nggany (commander-
in-chief} are military men; that is why they are put together. The
last words of If—]—i#: “the most excellent of the honoured ones
who enter into the Royal Presence, numerous, packed"” refer to the
whole of stanza one, though, not only to the military men. The patih
(rendered : grand-vizir) cerlainly was the highest in rank of the Fel-
lows. This council at the head of the Majapahit Court administration
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seems to have been reorganized occasionally. Chapter 11 of the Nag.
contains the description of the resrganization after the death of the
grand-vizir Gajah Mada, Nevertheless the Majapahit Court titles have
survived in the Central [avancse brotens of Surakarta and Yogyakarta
until modern times.

Canto 10, stonzn 2, The information at the end of 10—1—# that
the officers who cntered inlo the Royal Presence were numerous,
filling the great hall, is in accordance with 70—2, where the common
vizirs anel the common chamberiains are mentioned. In fact the adminis-
tration of the kingdem of Majapahit, however primitive according to
modern ideas, must have needed a considerable pumber of officials,
The council of high afficers of 10—71—3, 4 had muny subordinates.

The description of the middle-class officials talking of the nnmber
of gentlemen's places and mandaring’ offices in town shows that the
Majapahit bureancrats had the same interests as (heir descendants
in Surakarta and Yogyakarta. Perhaps the increase of the population,
mentioned in canto 89, iz meant in 10—2—J.

The juru pangalasan, the chief of the guardsmen, is mentioned in
the Nawanatya as a member of the council instead of the ramgga,
the aide-de-camp. King Hayam Woruk's Decree Jaya Song of 1350
places a furu powgalosen as a member of the council between the
tuménggung and patih Gajah Mada, certainly one of the highest ranks,
In 10—2—7F the "chiefs of those who belong to the goard” are ex-
plicitly limited to five, in opposition to the numerous common manda-
rins of 10—2—7I. The jurn pangaloran’s function in the Interior of
the Royal compound (10—2—#) is in accordance with the pongalisans”
place hetween the main courtyard and the Second Gate. Tdentification
of the five "chiefs of those who belong to the guard” with the fve
Fellows of the Majapahit administration of 10—I—3, 4 is to be
discarded on the ground that furs pongoloses was a well-defined
office in the Majapahit era.

Canto 10, stonza 3. The noblemen and the clergymen of the four
denominations who are mentioned in I0—3—1J, 2 as standing beside
the great ball when Hoyalty gave audience are not found in the
preambles of the Royal charters. The place of the clergy on state
occasions is precisely fixed in the Nawanatya, though. The two bishops
{dharmddhyaksas) and the seven assessors or coadjutors (wpapatiis),
who were scholars and judges, are most important persons in the
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preambles of the charters, Van Maerssen (De Saplopapatti, B.ELL 90)
and others have used the names of those officials (who were in their
time promoted in rank) to revise the dates of some charters. The
remrkable title-names of the wpapatiis (some are found in the Nig.
too) are enumerated in the Praniti Raja Kapa-kapa, that is cdited
in the present book.

Cante II. It is regretable that the deseription of the Interior of
the Royal compound in this canto is so very short, The poet hal no
entrance to the private courtyards of the Royal Family and so he
only had second-hand infarmation, Prabally it also was considered bad
form to tall or write about the Royal zenana. It iz only to be surmised
that each of the three private courtyards contained several of the
Houses mentioned in 11—2—1, which were used by the master, the
ladies and the children as dwellings and “slesping-houses”, Tn (31d Java-
nese Jiterature no descriptions of Royal Interiors have been found that
would make comparisons with the do/fms with their beds of
state (krobongen, palawen) of the later Central Javanese kralons
possible. Probably in house-furnishing Majapahit (and the Balinese
Princely compounds) were simpler than Surakarta and Yopyakarta
to the same degree as the town and the courtyards were less extensive.

Canto 12, sansa 1. This interesting canto begins with a descrip-
tion of the immediate neighbourhood of the Reyal compound, It is
evident that the persons who were allowed to have their houses so
close to the King were the most trusted of his servants and kinsmen.
Brahmardja and Monsignor of Nadi were the Shiwaite and the Bud-
dhist court-priests who officiated at the most important religious cere-
monies. It is remarkable that the Wishnuite high-priest (perhaps the
IMustrions Bhimana, mentioned in canto §3—3—3), who also must
have officiated at the pahomans of &—4—2, did not have a house
near his colleagues. Perhaps the Wishouite worship had lost some
of its importance at King Hayam Wuruk's Court, though the Wish-
nuite brahmins still were held in high veneration. It Is alse possible
that the brahmanic Wishmite priest who must have been o foreigner,
an Indian, of origin, was given a house outside the vicinity of the
Royal compound which was reserved mainly for (he King's kinsmen,

The north side of the Royal compound is not mentioned in canto
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12—1—2, 3, 4 because that side faced the preat field and the
market-place. The south side of the Royal compound did not face
a southern alun-glun like the Surakarta and Yogyakarta kralons, The
idea to reduplicate the main northern courtyard certainly was not yet
born in the Majapahit era. The first southern afun-alin probably was
Inid owt at the back of the Surkana Erofon in the first hall of the
18th century (v. Dr H. J. de Graaf's bocks on the history of the
Muhammadan Kings of Central Java).

CantolZ, stansg 2. The rest of the town is described in 12—2, 1, 4,
5. Tt is a surprise to find mentioned in canto J2—2 the compound
of the Prince of Wengklr, at some distance east of the Royal com-
pound. It must have been of considerable importance; it served two
Princely families: Wengkér-Daha and their son-in-law and danghter
Matahun-Lasfm. As a matter of fact the town of Majapahit should be
described as a double-town: it had two centres: the Royel compound
and the Wénghkir-Daha compound. This duality is clearly expresssd
by the comparison with the sun and the moon in canto J2—&—I.

It is very probable, even, that at some distance from the centre
of the town there were some more Princely compounds, In the Notes
on canto 2—2—4f in vol, 11 the compound of Kahuripan, the titalar
residence of the Queen-Mother, has been discussed. In 11—I—4 the
King's father is said to reside in the Interior of the Royal compound
but the King's mother is not mentioned, though according to 11—71—3
the whole of the family Paguhan-Pajang, father, mother and children,
dwelt there also. The compound of Kahuripan, mentioned in
224, might be situated in the district of Kahuripan, in the present
Residency of Surabaya, at a considerable distance from Majapahit,
but it seems much more probable that it lay in the neighbourhood
of the Royal residence and that it was called after the Princes of
Eahuripan who had resided there,

Komigttan is only found in this place in the Nig. It is related to
pamigFt or somfgPl, old titles of which the original meaning has
become obscure, in the present book rendered: master, gentleman,
Probably in the Nig. komigfton is a kind of gentleman's country
residence. A well-known town in the present Residency of Madiun,
in Central Java, Magitan, probably originally was called Kam#gétan
or Pamé&gétan.

It is remarkable that in canto 12 stanza 1 the dwellings of the
King's kinsmen and court-priests are not specified either 25 compounds



24 FAGARA-KERTAGAMA

(purasr) or as manors (kumens). Probably they were just ordinary
houses, built closely together, comparable to the kampung, fwhabited
by magfrsaris, of the kratons and noblemen's compowids in Surakarta
and Yogyakarta. The manors of canto 12—3, 4, 5, on the other lamd,
must have been compounds on a small seale. Bhalira Narapatis
manor is even ealled imposing and splendid.

Cawnito 12, stansa 3, 4. Tt is remarkalle that the vizie of Diaba ol
his manor worth of the Hoyal eompound and the vizir of Majnpahil enst
of it, prohahly north of the Daha-Wenghker compound, The lour st
important compounds and manors of the centre of the town appear
to have been situated on the corners of a quadrangle. The loly erons-
roads of cantn S—2— probably was the point of ntersection of the
diagonals of that quadrangle and so it was considersd] ns the centre
of the town, The distances between the compounds and the manors
are unknown and so the exact cenire of the lown can pot lwe deter-
mined. Probably the Majapahit Javanese were perfectly salisficd
with the notion that the holy centre of thelr lown was situated
somewhere north-cast of the Roval eompound.

The crosswise relation belween the compounds and the wixirs'
manors is an inslance of the importance attached v cross eonnee-
tions in Javanese thought. The idea of unity and cosmic inter-
refationship pervades Javanese social awd religious orgonization in
o very high degree. Crosswise relations have leen discussed i in
the present author's fovamnse Folksverioningen (para. 360).

It is interesting to compare the epithets of Marapati and Gajah
Mada as mentioned in canto J2—3/4.

Marapati : Gajah Mada:
bhafdra sang
mantri wirg
satyarih vi narendra  molonggeroan soiye bhakly aprabhn
dhira dhirotsdhe tan [Hana
nipuneng wili twicaksaneng naya
widgmi wilkpafu
Hrjawopasama
rdjyadivyaken

Gajah Mada receives more cpithets than Narapati, hut Narapati's
are expressive of his higher rank. Narapati loves the Drinces, but
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Gajah Mada is submissive. Gajah Mada i3 a mandarin  (mantri), a
title that was not fitting for a nobleman (except the trind of mghd-
maniris, mentioned i the comm. on 10—J). Gajah Mada's epithel
(it is not a real title): superintendent of the Royal residence, is a
counterpart Lo the titles of the superintendents of the Shiwaite and
Budilhigt clergy (dharacddbvoka beshatovan and koboddbarn, rendered
Shivaite and Buddbist bighop) of 12—5—2. To the Nawanatya the
antithesis between seeular and spiritual authority also is made clear,
v. the Nawanatyn commentary in the presenl volume.

Cante 12, slanza 3. The Shiwaite and Bucddhist bishops of canlo
T2—5—2 and the Shiwnite and Buddhist court-priests of 12—1—2, 7
are not o he jdentified. The bishops exercised authority; they are
regularly mentioned in the preambles of the Hoyal charlers. The
court-priests no doult were highly venerated; their anthority was in-
significant, though. Stutterheim thought that the poet himeelf was
bishep of the Buddhist clergy, hut that is a mistake, v. Note on
cante T7—8-—2 in vol. 11, The pre-eminence of the Shiwaite clergy
as compared with the Buddhists is expressed by the wifoma of canto
12—5=—=2, hut the poet, being a Buddhist himself, weas reluctant to
acknowledge this fact, and therefore he inserted rakmwa: so people say.

The place of the bishops south of the Royal eompound is a counter-
part 1o the place of the vizirs north of that centre: apain antithesis
between spiritual and secular authority. As the Majapahit complex
was situated in the foot-hills morth of the East Java imassif the
cpiscopal manors south of the centre of the town may have been
huilt on a higher level than the Royal compounds, and the latter on
o higher level than the wizirs’ manors. This difference of level would
be in mecordamce with the bishops’ spiritual standing (nearer to
the top of the mountain) and the secular officers’ connection with the
chthonic powers (v. commentary on canto d6—2). As usual Royalty
is in the centre.

The division : Shiwaites east, Buddhists west is difficult to explain.
Perhaps it is also o crosswise relation like the wvieirs' manors'. The
notion that the eastern, downstream (on the river Brantas) part of
the realm was connecled with Buddhism and the western, upstream
part with Shiwaism will be discussed in the commentary on canto
&8, In cante J6—2 the aversion of the Mujapahit Buddhist clergy
for the western part of Java is mentioned.

The superior mandarins of canlo [18—5—3F probably are the
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Fellows of canto 10— whose manors are not yet mentioned, The
common noblemen, relegated to the edge of the town, are not o be
identified with the noblemen of canto 12—I—4 who were trusted
companions of the Royal Family.

Canto I2, stansz 6. The last two lines of cante 12—5, beginning
with: “nol to be described are” form a transition to the synopsis of
the town and the realm in stanza 6, which in its turn is & transition
to the next chapter, on the trilbutaries of the Majapahit Court, The
synopsis is very interesting. Unfortunately Kern's ael Stutterhein’s
translations are confusing. The comparisens of canles 12— 6 and 17—3
are mutuslly elucidative.

The first comparison, in canto J2—f—1J, of the two central com-
pounds of Majapahit with Moon and Sun determines the relation
between those compounds: the eastern pwra of Wengker-1aha, the
moon, and the western, of Majapahit-Singasari-Jiwana, the Roysl
compound, the sun. The relation between the Wéngldr-Itaha com-
pound and the moon is accentuated in cante J2—8—3 iy the men-
tion of the town of Daha, Kadird, as the principal of the towns of the
realm (compared to the stars and planets) next to Majapahit
Evidently the idea is that Daha is the chief of the lesser towns like
the moon rules gver the stars and planets, Majapahil of course is the
sun, spending light to all and sundry. Tt should be noted that the
town of Daha does nol receive any epithel. Majapalit's position
as capital did not allow of too much attention 1o her rival. Never-
theless the interesting comparison with sun and moon is another
evidence of the importance of the idea of dualism in Javanese thought.

The groves of different trees such as are mentioned in the description
of the Royal compotind complately hid the houses in the compounds
and the manors, when seen from a distance. So the groves, surroun-
ding the compounds and manors, are compared to the halos of light
surrotunding sun and moon.

The wasdntara (other islands) of canto 12—&— are the islands
and towns mentioned in cantos 13 and 14, and the mandaliker@sira
(ring-kingdoms) are the neighbouring countries of canto 15—1.

The following recapitulation of the contenls of chapter 2 will he
found useful,
The great complex of Majapahit (better called complex than town)
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consisted of a number of smaller complexes separated by open fields.
The smaller complexes were compounds and manors, only distinguished
by their size: the compounds were larger. All of them consisted of
several courtyards, planted with trees, and filled with small wooden
houses, halls and buildings of different kinds. The courtyards were
separated by brick walls, fenees or hedges wilh gates, some small,
some large. The whole of a compound or a larger manor was also
surrounded by a brick wall with an ormamental main gate in it. The
central courlyards were in use by the nwster and his family, more
often than not: several generations with many children, Other court-
yards, situated near the wall and the main gate, contnined halls for
representation and places for religious worship, Those servants and
kingmen who did not own manors in town dwelt in houses clustered
around the outer wall of their master's compound or manor,

According to the Nigara-Kértipama Majapahit contained two main
compounds and four main manors, Of the two compounds the western,
the Royal compound, was inhabited by the family of Majapahit-
Singasari-Jiwang, to which King Hayam Wuruk belonged ; the eastern
compound was the residence of the family of Winglker-Daha, Two of
the manors were situated north of the compounds. The north-western
manor was inhabited by the vizir of Daba, the north-eastern one by
the vizir of Majapahit. The other two maners lay souoth of the com-
pounds. The south-sastern one was the residence of the bishep of the
Shiwaites, the south-western one was inhabited by the bishop of the
Buddhists. Besides those six main compounds and manors there were
many more manors of mandaring and noblemen along the edge of the
great complex.

The complex of Majapahit lay in the foot-hills of the East Jawa
massif at some distance from the river Brantas, Bubat was the name
of the part on the river; it was inhabited by merchants, many of them
foreigners: Indians and Chinese. Canggu, the name of a Majapahit
river port in other texts (v. gloss) is not mentioned in the Nig.

Of the six main compounds and manors of the great complex of
Majapahit only the Royal compound is deseribed by the poet, though
not completely. It was built on terraces slowly rising from north to
south, It was serrounded on three sides, east, south and west, by the
houses of Royel servants and trusted kinsmen. At the north side
there were fields used for meetings and gatherings: a ring for cock-
fights, a market-place and o Jong hall for the annual assemblies of
the Royal servants. Many of the ficlds were planted with trees. The
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Royal compound was entered from the north side through an oma-
mental main gate, which was flanked by a watch-tower built on the
wall. The inside was divided into three parts, separated by walls and
accessible through pates. Between the main gate in the outer wall,
which was considered as the Third Gate, and the Second Gate, there
were several courtyards that were to a certain degree accessible for
the public. The largest of those outer courtyards was ealled the
wanguntur, Tt lay directly inside the main gate mul it wos used for
stale ceremonies and religious worship related to the realm. Smaller
outer courtyards comtained gpuard-houses for the gronps and companics
of Royal servants that mounted guard in the compound, The Seeond
Gate was the best guarded; the courtyard between the Second and
the First Gate was userd hy Royalty to give audience o distinguished
visitors and Royal servants of high rank. The Fint Gate gave entrance
to the private courtyards of the Royal Family that were absolutely
forbidden for anybody not closely comnected with Hoyalty, They were
situated on the highest terrace. Whereas the Third and the Sccond
Gates were entered [rom north to south (not in a direct loe, probahly),
the First Gate opened off the inner ceremonial couryard castward.
The private courtyands ne doubt were extensive, containing ia, places
for private religious worship, They were inhabited by three familics:
(o) King Hayam Wuruk, () his father and (c) his sister and
brother-in-law with their children.



CHAPTER 3 - TRIBUTARIES AND
NEIGHBOURS OF MATAPAHIT.

Estallishment of the Koyal authority by emissaries
taken from the ecclesiasticol officers.

Cantos 13—16, 15 stonzas.

The geographical list that forms the first part, cantos 13, 14 and
15—1, 2 of the third chapter has aroused much interest among geo-
graphers and historians, The following smopsis is made op from
Erom's edition of 1919, Nearly all names can be identified with
present day names. It seemed superfluous to copy all Krom's references
to his own and other scholars' papers on this subject. In some cases
names of scholars who proposed different identifications of an Oid
Javanese name are mentioned expressly.

De Josselin de Jong's paper on Malyan and Sumatran place-names
in classical Malay literature {Malayan Joumal of Tropical Geography,
Sinpapore, vol. 9, 1956) contains ia, valuable information on localities
in Sumatra and Malaya mentioned in the third chapter of the Nig,
and two maps.

In canto 16 the poet suggests that most of the countries mentioned
in the preceding cantos of the chapter were tributaries of the Majapahit
Court, and for the sake of convenience this appellation is maintained
in the present edition. As a matter of fact it is very doubtful whether
Majapahit authority at any time has been of much consequence in
most of the countries mentioned in the lists, It should also be noted
that the poet's knowledge of geography ssems chaotic: there is not
much order in the list. Probably it was made up from information
received from ecclesinstical officers and mandaring who at one time
or another had been in contact with merchants from foreign countries,
and from Javanese traders who traded with the islands under a Royal
patent. In the chapter on economy at the end of the present volume
Majapahit trade will be discussed.
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Mo doubt the scribes of the Nigara-KErtigama manuscripts made
many mistakes in copying foreign geographical names. Therefore some
of the identifications with modern names should be considered as

tentative,

A map of the tributaries is to be found at the end of volunie V.

Canto 13

1. Malayu

2. Jambi

3. Palembang

4. Karitang

5, Téba

6, Dharmishraya

7. Kandis

8, Kahwas

9. Mananglabwa
10. Siyak

11, Rikin

12. Kimpar

13. Pané

14, Kampé

15. Haru

16. Mandahiling
17. Tumihang
18. Parlik

19, Barat

20. Lwras

A, SUMATRA.

Sumatra,

Jambi,

Palembang.

Karitang, South Indragiri.

Upper Jambi.

Pulnn Puefijung, Siguntur, en the upper
eourse of the river Hatanghari.

Kandis, a tributary of the Kwantan, near
Koto Tua (according to Rouflaer) or: Kandi,
o dependency of Lubuk Jantan, an the river
Sinamar (according to Westenenl),

Kuwai, between Kandi and Tanjung (nccor-
ding to Westenenk).

Ménangkabau,

Sk,

Rokan,

Kampar.

Panei,

Eampei (Rouffaer, manuseript note Nig.,
refers to Hymans van Anrooy, T.R.G. vol.
30, 1885, p. 359, who mentions four subus
(clans) in Pétapahan on the river Tapung
Kiri in Upper Siak: P&liang, Céniaga, Kam-

pai and Dome, ie Muara Takus).

Aru, East coast of Sumatra,
Mandailing.

:  Tamiang,
: Pérlak.
¢ West coast of Achin {according to van Has-

gelt), Daya (Enc. N.I vol. I 1917, p. 73},
Padang Lawas or Gayu Luas.
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21, Samudra
22, Lamuri

23, Batan

24, Tampung
25 Barus

26, Tafjung-Nagara,
Tafijung-Puri

27. Kapuhas

28, Katingan

20, Sanpit

30 Kuto-Lingga

31, Kufa-Waringin

32, Samlbas
33 Lawni

Canto I4

34, Kadangdangan
35, Landa
36. Samédang

¢ near Lhd' Seamawé, Achin,
: in Great Achin (v. Tenku Iskandar, D

Hikayat Atjéh, 1959, p, 27 seq).

Batam({?) (Rouflaer, manuscript note Mg,
refers to a paper of Holle who mentions, in
Shiikn 1440 Betfn, according to Rouffaer,
quoting  Maurique, Itinerario, 1649, to be
identificd with Butun),

Lompung.

Harus,

B. BORNEO

Borneo,

¢ Kapuas.

H

Katingan, river Méndawei, in Sampit,
Sampit.

Lingga, where the rivers Lingga and Batang
Lupar meet, SErawak.

Kotawringin,

Sambas,

Muara Labai, mouth of the river Labai
{Rouffaer, manuscript note Niag., refers to
Pigafetta, who mentions Lae or Lace; Cas-
tanheds VIII, 1561, who mentions Lave;
Diogo Homem's map of 1558 and 1568;
Mendes Pinto, 1614, cap. 3%; Linschoten's
map, 1396 ; Eredia's Informacal, 1599, p. 120;
the Memoir of Noyember 1603 in De Jonge
1, p. 158, and in Batiklunst, 1914,p. XVIII,
bijlage IIT; Malay: majalawai) or: Mélawi
(Juynball, Catalogus Ethnogr, Mus, Leiden,
I, Borneo, 1910, p. XT).

Héndawangan,
Landak,
Semandang in Simpang( 7).



3z
7. Tirém
3B, Sedu

. Hunmeng
4. kalka

41, Saludung

42, Solod

43. Pasit

44, Daritn

45. Savaku

46, Tabalung

47, Tuijung-Kute
48, Malano

49, Tafijung-Puri

50, Pahang

51, Hujung-Medini
52, Lingkasuka

HAUARA-KERTAGAMA

Péniraman on the river Kapuas kécil ((roe-
neveldt, Rouffaer) or: Tidung (Juynboll).
Sadong in Serawak, or Sedua in Langgan,
or Sidul in Matan,

Brunei.

{Rouffaer, manuscript note Nig., refers to
Journ, Str. Br, RAS. IREU, Salsilab Kaja
Hrunei, where five vuler provinces are wen-
tioned : Kalakal, Sériles, Sadong, Stmda-
han and Serawak; o ). [ Moure, Notices
of the Indian Arclipelagn, Appendix p, 27;
to J. ITunt, Sketeh of Boreen, 1812 “the
town of Calaca is the principal por of trade
south of the capital (MBrunei) and the mart
of the Sidang country™).

Maludu Bay (Roulfzer) or Sadong (v. sub
40, Kalka)

Solok or Sulu,

Pasir.

Haritn,

island of Sebuku,

Talalong, in Amuntai (van Ferde).

Kutei,

Milanan (Juynboll), or: Halineas (east of
the mouth of the river Réjang in Serawak),
or Malanau in N.-W, Horeo,
Tafjung-Tura, above Matan on the river
Pawan (Rouffacr),

C MALAYA,

Malaya (?), Pahang (de J. de J.).

Johare,

on the Lengkawi fslands, epposite Kédah
(Rouffaer, referring to Wilkinson, Papers on
Malay subjects, History, 1908, p. R amd
Twentieth Century  Impressions of the
Straits  Settlements and Federated Maloy
States, 1908, p. 78), or, lelter: Langkasuka-
Patani (de J, de J.).
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533, Saimwang

. Kalantin
55, Tringgano
56, Nashor

57, Pakamuwar

3R, Dungun

59, Tumasik

60. Sanghyang
Hujung

B1. Kélang

62, Kiéda

&4, Kafijap

65, Miran

67, Badahuly
68. Lwi-Gajah

69, Gurun

70, Sukun

71, Taliwang

72, Dompo

73. Sapi

74, Sanghyang Api
75. Bhima

76, Sheran

: country of the S8mang people (Blagden, van

Eerde), or, better: Semong in Néghri Sém-
bilan (de J. de J), or: to he divided into Sai
(Saiburi, de J. de J.) wwang (and),

1 Kalantan.

4

i Tringganu.

Nishor, north of Sai, Patasl (de J. de J.;
Magor, Ke's emendation for Nasher: Ligor,
Lakhon is an improbable identification; v.
Dharmanagari, no. 101 of this list),

: Munr or Pé&lEn Muar(?), better to be

divided : Paka, Muwart (ungun, both near
Kémaman, de J. de 1.}

: North Cape in Eémaman.

Singapura (Gerini), Johore (Pelliot).

i Ujung Salang(7), better: Sening Ujung,

between Malaka and S8langor (de J. de J).

: Keélang.
: Kidah,
: Jéring near Patani(?), better: Jérl, Kedah

Peak (de J. de J.).

: Kafijab (Gerini; in the Riau-Lingga archi-

pelago?, Singkep?).

:  Karimun(§).

EAST OF JAVA

: Bali.
: Bidahulu, BEduly, in Giafiar,
t Lo-Gajah, in Bangli (Leklcerkerker, Gedenk-

schrift K.I 1926, p. 193),

t Nusa Pénida (van Eerde).
¢ Sukun, on the islnd of Nus Penida.
: Taliwang, on the island of Sumbawa,

Dompo, on the island of Sumbawa.
Sapi, on the island of Sumbawa.
Gunung Api or Sangeang,

: Island of Bima.
: Island of Ceram,
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77,

7B,
79.

B0,

HL.

2 ZIRIE ES

8288

8

283 RRE

Hutan Kacdali

Gurun

Lombok-Mirsh
Saksak
Bantayan

Luwuk
Uda

Makasar

. Butun

Banggawi

. Kunir

Galiyao

Salaya
Sumba

. Solot
. Mubkar(7)

Wanan

Ambwan
Maloko

. Whwanin

Seran

Timur

RAGARA-EERTAGAMA

¢ Kayu-putih Forest: the islinds DBuru and

Sula (Rouffaer).

: Gorong archipelago.

B

: West Lombok (Rouffoer), or North aml

East Lombok (Lombok Hirah, van erde),

: East Lombok (Houffaer), the wolley of

Lombok (van Ferde).

Bonthain.,

Luww, or Luwuk,

Talnud-archipelage (Ke: faf, tola, tara: in-
habitants; Uds makaetraya: the three major
Talaud islands).

+ Makasar,
: DButon,
: Banggaai.

Pulay Kufiit, south of D'vlau Laut (van

" Berde).
: Kangean, or Lomblem (Rouffacr, manus-

s as s

cript note Nig., refers to Tiele, Houwstnf-
fen, 1, 1886, p. 19).

Saleier.

Sumba,

Soler.

Muar, Kei, or Honi-Moa, Saparoa (Roul-
faer).

Banda (Rouffaer, manuseript note Nip.:
refers to Valentijn IIT, 2, 1726, fol. la:
Uanda, by the natives called Bandan).

: Ambon,
: Ternate, Moluceos proper,
: Onin, North-West New-Guinea, Me Cluer

gulf,

: Kowiai, South New-Guinea (Rouffaer).
: ‘Timor,

Ronffacr remarked that the Nigara-Kértigama list of geographical
names in the Indonesian Archipelage does not include North Celebes
(Minahassa) nor the Philippines. The identifications of many names
in the eastern part, ia. on the New-Guinea coast, are dubicus,

“Mindful” of canto 14—35—4 forms an opposition 1o “protection” of
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canty JS5—]—1 and to the *'iﬁmdship" of J5—I1—4. Mindful refers
to a relation of submissiveness.

E. NEIGHBOURING COUNTRIES,

Canto 15, stanga 1. IL is not very plawsible that the Majapahit
Court in the second part of the 14th century extended a protection of
any consciquence to severa] states in Further India, The difference
between the “protection’ of canty 15—I—7 and the “friendship™ of
cantoy J5—I— (for Yawana only) is remarlable. The relation of
Majapahit to Yawana seems to have been of a kind that the poet
could not call it protection: v. sub no 107,

94, Syanghka + Siam.

100. Ayodhyapura @ Ayuthia.

101. Dharmanagari  : Dharmarajanagara: Ligor, Lakhon,

102, Marutma i Martaban (Eern, Gerini), or Merguai (Gerini),

103, Rijapura 1 Rajpuri in Scuthern Siam (Gerini, ¢f. canto
57—1—2).

104, Singhanagari : Singhapurl on a branch of the river Menam,
Singhapura, mentionsd in a Cam inscription

(Gerini),
105, Campd : Campa,
106. Kambaja : Kamboja.
107, Yawana + Annam (Fern, BEIL 72, 1916). Yawana,

Skt for Greek (lonian), was used by In-
dians and Indianized peoples in the sense of:
barbarian. The Kamboja people applied it to
the Annamese,

Kern mentions the fact that Indians caflled Mohammedans also
Yawanas. It seems improbable that the Yawanas of 15—I—4 were
Mohammedans. The remarkable discrimination (friendship) of 15—I—#
might be explained by the fact that the Annamese Kings of the
time were very powerful (Krom, H. J. G. p. 415). In their case to
speak of Javanese protection would be absurd,

In cantos 83— and $3—7 the poet mentions more countries of
the continent, as places of origin of merchants and scholars. For the
sake of convenience they are added hereafter.
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108, Jombudwipa 1 India,

109, Cink i China.

110. Karnitaka : South India.
111, Godi 1 East India.
112, Kificipurt + Conjeveram.

Cante I5, slanze 2 contains the legendary history of the island of
Madura, The year 124 Shake is also conneeted with the legendary
separation of Java and Bali (1lepting, TJLG. 62, 1923, . 297). Eyi-
dently the chronogram is old; it s the only une in the Nig. that con-
taing a Javanese word (manggung). The relation betwern old chrone-
grams and the supposed events often is uwmcertaing this case is an
instance of this uncertainty (either Madura or Bali).

Legends about the origin of lands and islands heing severed from
a mother country are not rare, certainly not in an archipelago. In
cosmic-social thought i is quite natural that lands, mountaing ete.
should have their family relations and their myths of origine The
transportation of a part of the Indian mount Mahameru to Java is
described with full particulars in the Tantu Panggdaran, This is the
mythical expression of the close relation between India amd Java.
Canto 15—2 also explicitly mentions the unity of Java and Madura,

The chronogram 124 is an arithmetical series; the sum of the figures
is 7. The importance of the number seven in myths is great, It seems
very probable that the septimal chronogram of cante Ji—2—3
belongs to an old trend of thought, not exclusively related to Madura
and Java. The poet expresses his own uncertainty about the legendary
story by the repeated use of: 50 it is said, and: so one hears,

The remarkable fact that Sunda, ie. West Java, is not mentioned
fn cantos 14 and 15 either as a tributary or as a friend is to be
explained by the war of 1357 AD. between the Sundanese and
Majapahit kingdoms, Evidently the poet carefully avoids referring to
that sad event, the dealh of the Sundanese Princess, King Hayam
Wuruk's bride to be. It was afterwards sung in the Kidung Sunda
(edited by Derg), Perhaps the Princess is referred to in the preamble
of King Hayam Wuruk's Ferry Charter (see the commentary in the
present volume).

Canlte 15, stanze 3 is a transilion to the second part of chapter
three which deals with the establishment of Royal authority by
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means of emissaries taken from the ecclesinstical officers and the
development of interinsular and international trade. "Other con-
linents" probably refers to the five great countries mentioned above
sub 108—112: India, China, South India, East India and Conjeveram.
The iden thol those preat kingdoms should become subservient
(sumized) to the Majapahit Court seems preposterous. It is another
instance of the peet's cengperation when glorifying his master and
his country. Anyhow, canto I5—3 refers to the intermational trade
between Majapahit ports mud the continest, In the 14th century
(and in many preceding and following centuries) this trade always
stood under the supervision of the Princes. The merchants who came
to foreign ports always offered presents to the local suthorities, and
they were considered as emigsaries of their own Prince.

Stanza 3 is to be divided into two parts, which is ofien the ense
in the Nig, The first two lines refer to the trade of foreign mer-
chants bringing products of their countries to Jova, These lines are
to be connected with cantos 83—4/5 where the annual fair of Maja-
pahit in the month Phdlguns (February-March) is mentioned.
"Ordained season™ (prafimdss) probably refers to the trade wind,
the West monsoon, that reaches East Java in December, The mer-
chants from the continent had some months to bring up their junks
to the Majapahit ports, where they stayed for ancther couple of
months o wait for the East monsoon that would bring them home
to their countries on the continent.

The last two lines of stanza 3 refer to the Majapahit Court’s care
for the collecting of merchandise that was to be stocked either for
international trade or for home consumption, The Javanese ecclesias-
tical officers and mandarins of canto 15—3—F might be considered
as traders with a Royal patent (as appears from their Court titles).
Their stock-in-trade consisted chiefly of spices from the other islands
of the Archipelagn. The manner in which the Javanese Royal mer-
chants conducted their trade with the native chieftains is partly
described in the next canto, In the chapter on Majapahit economy
at the end of the present volume trade will be discussed at some length.

Cante 16, stonsa 1 refers to the relation of Royal authority, the
ecclesiastical officers and Shiwaizm. Assuming that the ecclesinstical
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officers of canto 16 were traders under & Royal patent it is perfectly
clear why trade of their own accord was forbidden: free trade would
have been injurious to the King's interest. The consolidation of
Shiwaism no doubt refers to Royal authority that was based partly
on the King's identification with Shiwa. The picus Royal merchants
from Java were allowed and encouraged to use the doctrine of the
divine Lord of Majapahit in distant Java to impress the pative chicf-
tains in the islands that were to be opence o trade. A close relation
of religion and economy is nothing to be wondered at; history is full
of such instances,

Canto I6, stamga 2 is the Buddhist counterpart of the Shiwaite
stanza 1, Ke. and Prh. translated it in & manner that suggested the
absence of Buddhism in the western part of Java or west of Java, As
canto J6—3—7: east of Java (Hali) is the coumterpart of canto
16—ig—23 the meaning must be: west of Java, i.e. Sumatra. The meaning
of canto Jd—2— is clear : the poct refers to a Iegend that formerly na
Buddhist apostle comparalile to Bharada of 16—3—3 went from Java
to Sumatra: Jé—2—4 is a counterpart of Jd—3—3. As a eonsequence
the Buddhism of Bali was Javanese (according to the Nig.). However
the poet was not unaware of the existence of Buddhism in Sumatra:
in canto §0—2 o Buddhist dharma {domain} in Lampung, South
Sumatra, is mentioned.

In canto Jo—2—2 travels of Buddhists are represented as rare
anyway. Probably Buddhist traders were scarce; esoleric (migkaln)
Buddhism did not go well with the merchants’ hunt for worldly
goods (sakale Shiwaism).

Canto 16, stansa 3. As a counterpard of canto 75—2 (Java-Madura),
the legendary relation between Java and Bali is referred to in canto
16—3, With the usual expressions of uncertainty (so it is said, so one
hears) the poet mentions the sages Bharada and Kuturan, well-known
in Balinese literature. Berg's discussion of this legend (Rijksdeling,
p. 140) is not reproduced in the present Nig. edition as it mainly
concerns Balinese and Javanese political history. Without in the least
denying the possibility of the two sages' hisloricity it seems safe to
adopt the poet's view and to consider the story as a legend of olden
times.

Smmays, rendered: covenant, is a religious term (Prb. BEI 80,
p. 239, quotation from Schiefner, Tdrandtha, p. 189: gogocakre and
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other mysteries [somaya]). Probably this covenant referred to the
eonsolidation of Buddhism in Bali, in nearly the same manner as canto
16—I—4 refers to Shiwaizm.

Conto 16, tongar 4, 5. The last two stanzas of canto 16 describe
the differonce between the behaviour of ecclesiastic traders and man-
darins when meeting native chieftains of the islands. According to
canlo J¢—4— the ecclesinstics, professional traders under a Royal
patent, talleed pleasantly. No doubt this expression refers to priniah
alur, gentle order, so well known in modern Java. The ordering
according to rank (fndah) of the ecclestastics who were sent out
probably means that the Court supervised the composition of the
traders’ companies that left the Majapahit ports. Wikn, rendered:
ordained priest, of canto I6—4—+, no doubt refers to the wiku haji,
the Foyal priests, frequently mentioned in the Nig. (vgl). They seem
to have held the highest rank of the ecclesiastical officers at Court,

In canto I6—5—1, 2 the poet suggests that all tribulary countries
as a rule were faithful and chedient, evidently another of his well-kmown
exaggerations, The last two lines refer to devastating wars waged
by the sea-mandarins, That is the counterpart to the gentle orders
of the ecclesiastical officers, the regular traders, The hongi-cruisss
that were orpanised in the 17th century by the Dutch Fast India
Company (V.0.C.) authorities in the Molsccos mainly to enforce the
Company's monopoly in the spiee trade may have had prototypes in
the Majapahit era.

II, A PLOUGHMAN, SEE P. VIII.



CHAPTER 4 -THEROVAL FROGRESS OF 1359,

fram Mafapakit through the eastern disivicls of Juva,
and back lo Singasari,

Cantos I7—38/3, 834 slanzas,

This very long chapter may be divided into several parts. The
monotonous enumeralion of geographical names is adroitly made o
alternate with interesting descriptions,

Canto 17 contains an introduction and a mention of the departure
from Majapahit.

Cantos 18—24 give a brief nccount of the Royal 'rogress leginning
from the mustering place Kapulungan to the most eastern peint
Patukangan,

Cantos 25—29 conlain a description of Malukangan.

Cantos J0—38/3 give an account of the return from Patukangan to
Singasari, interrupted by two descriptions:

Cantos 32 and 33: Sagara, and

Cantos 36 and 37 : Kaginéngan,

Canto I7, stansas 1, 2. Canto 17 is one of the longest cantos of
the Nigara-Kértigama: 11 stanzas, It may be divided into four paris:

Stanzas 1—3 are a glorification of Hayam Wuruk's kingship, resul-
ting in the mention of the Royal Progresses,

Stanzas 4—7 contain an enumeration of the Royal I'rogresses
before 1359,

In the stanzas 8 and & the poet Prapafica introduces himself.

Stanzas 10 and 11 refer to the departure from Majapahit to the
mustering place Kapulungan, where the caravan for the great trek
eastward was composed (canto I8—I/5),

The glorification of Hayam Wuruk's kingship in I7—7, 2, 3 is a
sequel to the deseription of the King's greatness that hegan in canto
15—3. Tt may be divided into three parts, Successively the Eing's
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works, the King's zenana and the expanse of the King's dominions
are praised, The works are: common buildings (yasha, v.gl., modern
Jav, yosa: to Tmild, to construct), secondly : works that bring renown
(kIrt) to the aothor, either buildings for poblic use (water-works
ete,) or works of art, and thirdly: religions domains (dharma), foun-
dations to maintain the link between the sucoessive generations of
noble mul Royal families. The series yosho, Heli, dharma works up
to a climax. Mamlaring, hrahming and coclesiastical officers were
entitledd Lo found rtis, The foundation of religions domains was
reserved for nolility and Royalty,

Besitles eantn 17—2 there are some more verses in the Nig, where
the Hoyal zemana is referred to (v.pl. sub wedhat and bénd), The
zenana accompanied the King on his Progresses (v, canto 18—4—J3),
prohably in parl enly, and il was supplementsd en route (in Kalayu,
v, J1—i—4).

Janggala and Kadiri are mentioned together as name of the whole
realm, The mythical partition iy Bharada is referred to in canto 68,

Canto 17, stanza 3, finally, is a glorification of the expanse of the
realm hy means of four comparisons ;

o town the whaole of Java.

the manors, situated around the centre of the town: the thousands
of dwellings of the common people,

the cultivated lands: the other islands,
the parks: the forests and mountains.

These comparisons resemble eanto J2—4. They are of considerable
importance for a clear apprehension of the 14th century Javaness view
of the country (ef. the comm. on 12—d).

The triad: works, zenana, expanse of dominions i not found else-
where in the Nig. as components of Royal glery. Canto 83—1—4 has
another triad: retinue, treasures, conveyances. It is remarkable that
the Nig. does not mention more often the treasures of gold and jewels
that formed one of the essential part of Indian Hoyal glory. Canto
I7—1, 2, 3, by the absence of any mention of treasures, is one of the
passages to be quoted in support of the opinion that the Majapahit
Court in the 14th century was not wealthy in bullion or jewels, The
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probable cause of this fact will be discussed in the chapter on economy
at the end of the present volume,

The King's heating of forests and mountains, mentioned in 17-—3—4,
is meant a8 a transition to the deseription of the Royal Progresses in
the next stanzas (17—, 5, 4, 7).

Camto 17, stungas 4—7.  The end of the colil geason no eboulit refers
o the end of the scason of rains, the West wmsonn. Avenrding to
17—7—1 the great trek of 1359 began in the swnth fhadra, August-
Seplember, in the middle of the Fast Java last muonsoon, the dey
sepson. This season of conrse was the only time suited for travelling.
During the West monsoon the roads were made impassalile by the
rains, and the rivers were difficult to cross.

The four stanzas I7—4, 5, 6, 7 form a climax. The travels that are
mentioned firsl are the shortest; the last one is the long journey to
the eastern districts, The information on the environs of Majapahit
and on the basin of the river Hrantas, downstream, is particularly
interesting. Most of the grographical names have been found again in
preseni-dny topography. Krom's nomerous references to papers by
himself and by other authors on the Nig. lopography are not coplied
in the present edition. The following list is made up from the 1919
edition, with only a few additions,

1, Sima : Déoh, a village north of the Bajang Ratu
gete, one of the few remains of Majapahit
architecture, The identification of Sima of
I7—4—2, which was situpted outside the
great Majapahit complex, with a place near
the present Bajang Ratu gate proves that
this gate did not belong either to the Royal
compound or to any of the great manors in
the centre of the town (Krom's notes on
eanto 17).

2. Jalagiri : also mentioned in canto 78—3—3, and in the
Tantu Panggélaran (p. 124, bywe Jalagiri),
difficult to identify.

“Place for vows of the public at the time of the cockfights" refers
to the Javanese custom (even now still en vogue) to make a vow to
go to a sacred place and to bring homage to the deity or spirit who
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is supposed to reside there, if a wish is fulfilled. The wishes mostly
refer to recovery from illness or attainment of some end. In the
Majapahit period the divine beings who received the vows probably
were local spirits. It is not implausible that bywd (Le. buyui: the Old
One of) Jalagiri who is mentioned in the Tantu Panggélaran was the
habitual receiver of the vows of (be Majapahit townsfolk. (In the
present Mohammedan period the vows are made at places that are
supposed to be the graves of Muslim saints, As a rule the =aints’
identity is completely unknown or wholly legendary. Probably not o
few pre-Mobammedan sacred places have been converted in the course
of time into Muslim graves. According to Muslim theology the saints
could only be intercessors with God in favour of the maker of o vow.
The ideas of the present-day Javanese laymen on this point of theology
need not be discussed in this commentary),

I the wish was fulfilled the vow was to be redeemed with a festival.
In modern Javanese the procession to the sacred place is called wigmg ;
it is mostly accompanied by music and dancing, Descriptions of migong
processions are to be found in the present author's Jeveanse Folks-
verfoningen {v.gl.). Like all festivals in Mchammedan Java the mijang
procession ends in a community meal, called slomftan, where the
victuals that are brought from home are consumed or divided after a
prayer has besn said. It seems probable that the Majapahit festivals
for the redemption of vows did not differ essentially from the present-
day sigang slomtans,

“At the time of the cockfights” of cante I7—4—3 is an indication
of the season for the redemption of vows, OFf course the dry season,
the East monsoon, was the best time for tours to sacred places. The
reference to cocks (sfonung) males it probable that the Majapahit
Javanese used to take their fighting cocks on their pilgrimages in
order to enhance the gaiety. It is a matter of fact that cockfights (and
other animal fights) were considered beneficial in a general sense,
The excitement was deemed most salutary for the vital spirits of
humans and animals, and promotive of the growth of vegetation, The
Javanese appreciation of fights in general has been discussed in
Jovaanse Volhsertoningen (par. 414), The dry scason was the best
time for cockfights becauss agriculture had come to a standstill, People
had time to make tours with their cocks (crried in baskets) in onder
to bring them out in different rings. The crop of the preceding wet
season provided them with stocks for the inevitable betting,

In the commentary on canto 17— Sima-Jalagir (near Majapahit),
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Polanan (in the district of Kadiri) and Buwun (in the Hrantas delta,
Surabaya district) are mentioned as (probably) comparahle local sanc-
tuaries and places of pilgrimage.

3. Wewd-DPikatan ¢ a village Weéwé, near a rivalet Pikatan.
4. Candi-Lima : Candi-Lima, near the sugar-mill of [inaya
(sec commentary on canto 38-—=I),

Cante I7, sfanze 5

5. I'alah : Panataran, near 1litar.

It is remarkahble that the Lord of the Mountain of Ialah is not
given the highest predicate Shrl, Tllustrious, or the title Bhatdra, that

belong to the supreme gods (v, canto 1), Flyerg seemis to be fitting
partignlarly for divine beings that are considered as local rulers.

6. Balitar : Hlitar,
7. Jimur R
B. Shilihrit : mentioned in 73—3—4, siluation unknown.

I'erhaps Shilibrit, *Hed Rock", Watu Bang,
should be read instead of Shilihrit, which
does not make good sense,

The places of canto IF—4 are situated in the neighbourhood of
Majapahit, the following places of J7—5—1, 2 belong 1o the upper
course of the river Brantas, I7—5—3 refers to Kadiri in the middie
course and J7—J—/ mentions Janggala in the lower course.

9, olaman ¢ Polaman in Kagdiri In the Pararaton
(p. 24—33) a Mdung (ballad or lay in native
Javanese metres, as distinct from a kakawin
like the MNigara-Késtigama, in Indian me-
tres) called Wukir Polaman (Fish-pond
Mountain) is mentioned. It was made by
haji Jaya Katong, Jaya the Redoubtable, the
last King of Kadiri, after his defeat in 1293
in the war against the Chinese invading for-
ces of the Mongol Emperor Kublai-Khan,
The Chinese invasion marked the beginning
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of the Majapahit period of Javanese history
{v. Krom, H.].G., chpt. 11). Waukir, ukir or
adri (Mountain) is the name of a Javanese
ballad metre. It seems not at all impossible
that this name iz derived from the ballad
originally made by (or for) the unfortunate
King. Since after his defeat Jayn Katong
lived in exile in Jung Galuh (situation not
well known, but certainly outside the Kadird
district, probably in the Brantas delta, in the
Janggala meiety of the realm), one an easily
imagine that he took as subject of his poem
a description of an important and beloved
religions centre of his native country, that
was lost to him. It seems certain that the
Javanese ballad metres (in modern Javanese
called iFmgehen, Le. intermediste metres,
between the Indian metres of the bakaseing
and the modern metres) originated in Kadiri,
COme of these metres i3 even called FKodiri
itself (v. the commentary on canto 40—3),

Unfortunately, as far as known to the present author, the collections
of Old Javaness manuscripts do not contain a kédung called Fish-pond
Mountain. It seems possible that this name refers to a fish-pond with a
small mountain in the centre. This combination of water and mountain
was very significant in Javanese thought as a symbol of cosmic unity,
In canto 65—5—3 o deseription of n miniature fish-pond mountsin
that was carried in a procession is given; it belonged to King Hayam
Wurok himself, It was meant to represent mount Mandara that was
used as a churn-staff, All in all it seems very likely that the Fish-pond
of Kadiri that was visited by the King was a water-and-mountain
sanctuary of the described kind,

10, Lingga-
Marabangun: situation (in Kadi) unknown. Prb. (TEG
60, 1921, p. 106) identified Lingga-Mara-
bangun with Rati-Manmathdshrama of Nag.
76—z, The meanings of the names are not
quite identiczl. Rouffaer (manuscript notes



11. Daha
12, Janggala

13. Surabhaya
14, Buwun
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Nig.) thought that Lingga-Marabangun re-
ferred to some ithyphallic statues in Gaprang,
south of Blitar (Verleek, no 567), or to
Patik-Ré&ja, north-west of Tulung-Agung
(Verbeck, no 529), The meaning of the name
(Standing Thallus) no doult refers to an
ithyphallic snctuary, Tis situation s un-
known. Tt is remarkable that the place is
enlled o manor, the residence of o nobleman,
P'erhaps the manor Lingga-Marabangun was
the residence of the Head of the ancient
Royal family of Kadiri of which kejfi Jaya
Katong had been the last reigning King. The
Majapahit dynasty of which King Hayam
Wurvk was the Head in 13065 was related
by marringe both to the anciemt Kadiri
family and to the Singasari family of which
King Kérianagara had been one of the maost
outstanding members. In Javancse cosmic
mythological thought Kadiri (from giri: to
stand, cf, Standing ['hallus) was considered
o5 male, whereas [anggala-Kahuripan was
fernale. The combination of the cosmic 'ola-
man sanciuary and the residence of the an-
cient ithyphallic Royal family of Kadird
seems not improbahle.

: Kagiri, Daha probably means: to stand, just

like Kadiri, Both names refer to phalliam,

1 Janggala (also called: Kahuripan), the delia

of the river Brantas.

i Surabaya, at present the capital of East Java,
: Buwun means: a well, according to KENW.

A place of that name in the Brantas delta is
unknown to the present author. Since the
Janggala-Kahuripan moicty of the realm
was considered as female (in opposition to
the Kadiri-Daha half) a sancluary consisting
of a well would be appropriate. The mention
of two places in the Kadirl moiety of the
realm: the (probably holy) Fish-pond and
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the manor Lingpa-Marabangun (perhaps the
residence of descendants of the ancient dy-
nasty) and on the other hand of two places
in the Janggaln half: the well-known Sura-
bhaya and Buwun, is significant, Probably
Lingga-Marabangun and Surabhaya are com-
parable as ancient Royal residences, and so
are Buwnn and DPoloman as ancient local
sanctuaries, Sima-Jalagici of canto I7—4—2,
the local sanctuary of the Majapahit towns-
folk (in combination with Wéwé-Pilmtan
and Candi-Lima) would also be comparahble
with Polaman and Buwun, Perhaps Butun,
the name of a friary mentioned in canto
F8—I—2, should be read Buwun,

Canto I7, stansar 6, 7. The systematic enumeration of remarkable
places in the Brantas basin is followed in these stanzas by the mention
and the dates of four great tours outside that basin. In fact canto I7—4
is the beginning of the Court Chronicle 13531354, chapters 4—11,
which is incorporated in the Nig. (v. the chapter on the poet and the
poem in the present volume).

The four great tours are:

Pajang, in 1353, west of the Brantas basin,
Lasfm,  in 1354, north of the Brantas basin.
Lodaya, in 1357, south of the Brantas basin,
Lumajang, in 1359, cast of the Brantas basin,

The three last-named tours reached the boundaries of the realm in
the island of Java: the Java-sen, the Indian Ocean and Java's eastern
districts, Therefore it is remarkable that the first tour was not pursued
as far as Mataram, the district west of Pajang, though Mataram was
the titular vice-royalty of a member of the Royal family, just like
the other three. Perhaps this neglect of the district of Mataram is an
indication of the fact that in the 14th century it was an unimportant
part of the realm, The titular Prince of Mataram was one of the
youngest members of the Royal family, It is well-known that the
periods of Mataram's suzerainty in Javanese history were during the
fith and 9th centuries and since the 15th century.
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{The Court Chronicle mentions yet three more tours, in 13060, 1301
and 1363 ; v. the commentary on chapter 8, canto Ol.)

The tours of 1353 and 1354, to Majong (West) and Lasém {Nerth)
concerned the titolar vice-royallies of King Hayam Wurek's sister
and female cousin (mother's sister's daughter), important members of
the reigning generation of the family, Therefore it seems highly
probable that the next two lours bl fur guals the ttelar vice-rayalties
of the Princesses of the sueceeding geoeration: the King's wwn
daughier the Urincess of Kabalan and the King's sister’s danghter the
Princess of Wirnbhiimi, Starting from this assmpition Kalalan (sit-
ation unknown) might be identiffed with Lodaya or a part of Lslaya.
Tut then there is a Kabalan in Hoji Naghel (v. chapter on Royal Family).
The identification of Wiralhfumi with Lunajang, the eastern districts,
is certain enough, The importance of the Princess of Wirahhimi-
Lumajang as heircss-presumplive to the Majapahit throne bas been
discussed in the commentary on ¥=—3—2. As o mater of fact both
Princesses in after life inherited a part of the realm (according to
the Pararaton).

It is to be moted that the four Princesses Dad their titular vice-
royalties in the directions of the points of the compass, and accurding
to the solar classifieation :

I. East, erigin, beginning, youth,
II. South (?), meridian, adolescence,
IIT. 'West, evening, declining years.
IV, North, setting, age.

The elder generation: Pajang and Lasém were sitvoted West and
North, The sequence Pajung-LasEm (also in canlo 7§—J) was accor-
ding to age (v. canto 5—1, 2): the Princess of I'ajang was the junior
of her cousin of Lasém. The younger generation: Kabalan-Lodaya
and Lumajang-Wirabhiimi were South and East. The reason of their
sequence is not clear, Probably Wirabhiimi was the senior of the two.

The list of the geographical names in cante 17 continues:

15, Pajang ¢ Pajang, the upper course of the river Binga-
Wi,
16, Lasim + Las@m, the eastern parl of Java's north coast,

west of Surabayn.
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17. Lanlaya + Lodaya, Java's south coast between the Su-
mer massif i the east and the Wilis massif
in the west,

18, Titir ¢ 7 situation unkmown,

19. Si Yeman ¢ Py situntivn unknown.

20. Lamajang ¢ Lumajong, the districls enst of the Someru
massif,

The importanee of the Princesses as enmpared with their consorts
is aecentunted in [7—& and 17—7—-3 (v, the chapler on the Koyal
family at the end of the present volume),

Conto I7, stunsar #~9, The monolonous enumeration of names
is acroitly relieved by the inteoduction of the poet himself, ntroduced
in its turn by the mention of the "kings of poets”. In the Notes on
canto J7—¥ in wol, 1 the reason why Ke's opinion that Prapafica
himself was bishop of the Buddhist clergy is to be discarded has been
explained. I is inconceivable that the post should use the high-class
predicate sira with reference to himsell; it refers o his father and
his grandfather, bath bishops, Krom (nole p. 264) points to the fact
that the charter of Bendosari, before the age of the Nigara Kértigama,
the Decree Jaya Song of the present Look, mentions o bishop called
Kanakamund, and in another charter, of S¥kar, to be dated after 1365,
the year of the Nig., the Duddhist bishop is called Nidendra. That
iz also the case in King Hayam Wuruk's Ferry Charter of 1358,
Nadendra could very well be the poet's father's name. Kanakamuni
could have been his grandfather. Krom's identification of Nidendra
with Windda, another name of Prapafica’s, seems dubious,

There are some other reasons why it must be called improbable that
Windda-Prapafica in 1365 was a Buddhist bishop, One of them is
the fact that the poet clearly refers to the circumstance that he was
a contemporary of the King, and in 1365 King Hayam Wuruk was
31 years of age. This seems rather young for a bishop. The other
arguments against the episcopate of Winida-Prapafica in 1365 will
be pointed outl in the course of this commentary.

The relation of the episcopate and the Royal Court is made very
clear in canto I7—§—3: the bishop iz a creation of the King. The
title King’s priest for the highest ranks of the clergy is most appro-
priate. The hereditary succession in the episcopate is nothing to be
wondered at; probably the scnge of canto I7—8—3, 4 i3 fo remind

4
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the King that the poet expects to be created a bishop in his time, like
his father and grandfather, Celibacy was unbnown among the Maja-
pahit Court clergy ; the books with rules on the lehaviour of coclesiastics
can prove this (v, Tanlu Panggélaran edition, Dewashisana ete. Un-
fortunately specific Buddhist texts on this matter are nol availalle),

On the meaning of parad, translated ; eall-nanie, see the commentary
on epnto J2—4.

In canto 17— the life of & young courtier is described; Court life
in Majapahit was net dilferent from life at any other eastern or western
Court, The sense of stanga Y is Prapafica’s admission that be is a
failure as a poct of Court poetry. In $—4 a similar almission i given,
and modern Western critics (Teeuw and Ublenbeck, in DKL 114,
p- 221, on the interpretation of the Nigara-Kértiguna) have said the
same. To pick wp charming features and to be accurate in asking the
writing-board for sougs (gfte, with poetical expressiuns) are things
that he cannot do well,

Perhaps the term kowi, rendered: poel, in canto 17—&, refers in
general to a scholar conversant with the poetical Mliom, Le. Sanskrit
{cf. the expression weruh kawed fn canto 25—2), No doubt in this sense
Prapafica was a koo, The author of the Sanskrit text of the well-
known Simpang inscripion found in Surabaya (v. D'werbaljarnka,
BEI 78, 1922) calls himself bishop Nida, Ile was a Duddhist, The
mention of the kami (Sanskrit) scholarship of Prapafica’s father and
grandfather, both Buddhist bishops, might refer to that Surabaya
inseription (v. comm. Nig. canto 93—1).

As to Prapafica, his topographic deseription (amerpe desho: Desha
Warnana is the real name of the Nigara-K&rtignma) is o sulatitute
for epical and lyric poelry in the grand Efwys siyle. AL the same
time topography is mentioned in this place a8 a transition to the
following list of names,

Canto I7, stanga 10, These names, some of them unidentified,
belong to probably small places on the road from the Majapahit com-
plex to the district of Kapulungan where the great caravan for the
Eastern Progress was to be composed,

21. Japan : MajakErta; this district containg the ruins
of the Majapahit complex.
22, Tébu : Tépus.

23. Dandawan : Péndawa,
R
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24, Daluwang H
25, Babaln?
26, Kafici

27. Kuti Ratna
Panghaja:

28, Kuti Haji

29, Kuti P'snghknja

30, Paiijrak Mandala:

31. Pongging i

32, Jingan 1

33, Kuwun Haflar

34, Paficashira 2

33, Kapulungan £

36, Warn :
37. Héring

38, Tira :

39, Surayasha

Krajan. ;‘;{'
? ; sitoation unknown. t‘.'."-_.,*l

Kusiyaan (Kafici is mentioned in 0.J.007
no 37, of B51 Shika, and in no 95, of 1408
Shika, a stone inscription from Jiyu, south
of Majasari).

? ; situation unlnown.

: Kuta-rija.

P ; sitmation unknown,

Pafijér, a ward of Majasari (1)

Pungging, east of Majasari,

Ngijingan (mentioned in 0.J.0. no 91, of
1408 Shika, o stons inscription of Dukuhan
Diukuh),

? + situation unknown.

Prapaficasirapura, 4 foundation in favour of
Brahmarija (Brandes, TBG 56, 1914).
Kapulungan, v, J8—{—1,an important centre
(0.J.O. no B2, of 1245 Shika, and TBG 56,
1914), to be identified with Pulungan,
GE8—4—2,

1 situation unknown.

? i situntion unknown, to be emended:
Hiring.

Tirtha (), mentioned in O.J.0, no 41, a
charter from Suci.

Surayasha, mentioned in canto f6—3—2, v,
emendation in MNete on I7—I1—3, as a
dharma basrogalon howwinayems Bpas: a do-
main of the Buddhist clergy, an abbey, fol-
lowing the disciplinary rules and free (v. the
chapter on the ecclesiastical organization at
the end of the present wolume). The Lord
of Surayasha was the divine owner of the
domnin, perhaps the deified ancestor of an
ancient family who founded the abbey, v.gl

Canto 17, stanza 11, The last stanza of canto 17 is most interesting
in several respects. The poet's leaving the Royal train in order to viait

41303
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some small Buddhist cloisters is an indication of the fact that he was
not the lishop. In a similar case the bishop is cxpressly mentioned
(canto J§—7—), and he did not leave the Hoyal train for long.
Probably the meaning of 17—11—2 is, that I'rapaiica was sent by his
father the bishop to investigate the conditions of some chisters he
was interested i One of the principal lasks of the bishoge seens to
have heen the maintaining of the ccclesiastical dumains sl their
tefence against usurpation. Many clarters refer o the diffn ulties of
the abbots in defending their rights against Ui seenlar pegghlears,
either communitics of apricullurists or chiefs of manrs,

Probably the Hegister was the principal means of the bishops
prove their right. Unforiunately no text of a Register has survived,
but chapter 12, cantos 73—7R, is st valuable in affording an msight
inta the manner how the Kegisters were composed, The great Kegisters
seem 1o hove contained, besides the names of the religious domains of
the different denominations, aleo the pames of teir depedencies
(angshes). As to the origin of the dependencies of an abley little is
known, The Tantu Pangg@laran sopplics some information, bat it
is of a legendary character and often difficull to explain. It is remark-
able that the legal term angahe is not found in the Tantu,

As the Hegister is mentioned scveral times in the Nig. it seemn
probable that the poet, o courtier and a member of the Huwhlhist epis-
copal family, had access to it Perhaps he performed approximately
the function of a master of the Rolls.

No doubt the “borrowing” of the dependencies of Surayashia, men-
tioned in canto J7—J71—4, was a kind of mortigage of lands, At a given
time one of the abbots of Surayasha needed cash, and s he mortgageed
some of the dependencies of his alibey to his neighlours wha were ahble
to help him. According (o Javanese (and generally [ndonesian) custo-
mary law (adaf) selling of land was almost inconceivalde: the owner
and his land were so closely bound up one with another that they
could not be severed for ever and ever. This peculfar custemary law
has been studied by many Dutch scholars (v. van Vollenhoven, Adai-
recht van Nederlands-Indic),

Prapafica found that Lhe Surayasha dependencics Warn, Hiring and
Tirtha had been mortgaged and were nol yet redeemed. According to
cuslomary law they still belonged to the family of the abbols aof
Surayasha, lul the inhabilants seem t have preferred their new state
of independence (not L mention their relation (s the murlgagee) to
their old stale of dependence on the ceclesiastics. This is o be cons
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cluded from the fact thal the inhabitants did not welcome Prapafica
with any regalenient (s7gh), as was custonmry (v, canty J&8—7—),
By this act of inhespitality the people of Waru, Hiring and Tirths
meant to say that they eonsidered their relation to the abbey as severad
(a% far s possibile]. This waast have been 3 disyppointment to Prapafica,
the more woong ere seems 1o Bave heen no means for redress. The
kst words of canto 7= F1- F refer to hig gloomy moed, reflecting
that B elich voet flfill his father's commidssion,

- —_

Camilo N stonzm 1. Thin canto s anotber of the long cantos of
the Migmra-Kértfigama: B stanzas, The first five stanzas contain the
deseription of the caravan that trekked castward from Kapulungan fn
the month fhddre (Aupust-Sepltember) 1359, Tn the last three stanzas
the names of the first places on the rowle are mentioned,

Kagulmgun seems o hoee heen considered as the centre of the
realm; the Koval hiphway to the eastern districts hegan there, The
central pasitiom of Mulungan in the Bharada legend (v, canto 68—4—2)
is very clear, Prolably Kapulungan was the mame of a district, not of
pnne town only, The name was sl known in the I7th century (v. de
Graaf, Sulten Agung [of Mataram]).

The eompsition of the caravan of several hundreds of carts, ench
cart drawn by at least two oxen, certainly occupied an fmmense space
Hesides the contral position of Kapulungan the great space needed for
the caravan prolably was the reason that the Urogress did nol start
from Majapahil. The environs of the capital woull have Deen badly
damaged.

The last two verses of 18—7 refer to the Royal retinue (bhriya) of
1&8—I1—1, Amaong the retniners three ranks seem o be distinguished:
the “men” fe. the headmen, the followers (peka) and the serving-men
on foot. Pebas seem to be of intermediate rank; in J8——3 they are
connected with pemggawas, distinguished serving-men ; their wives ride
on carts, In canto P—2—2 four ranks (Pange, gusti, wodo-hafi and
antong-tuhan) are distinguished in the companies of the pamgalzsan-
guardsmen, with whom the bhfriya (probably Royal bordmen) on no
account are to be confounded.

Canio I8, slanzas 2—5. The compesition of the caravan is sysle-
matically described. [t consisted of six groups, each group distinguished
by a mark of its own.
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the grand-vizir Gajah Mada, mark: papululan,

2, the Princess of Pajang, o hondiwa, sugar-palm, dark-
coloured (class 1V).

3. the Princess of Lasém, W white bull, white (class 1).

4. the Princess of Daha, o betel-leaves with flowers,
with golid: green and goll
(elass 1T},

5. the Princess of Jiwana, o il fofleny Mook, red and
white (class 11).

6. King Hayam Wuruk, w Aeple marmelos, motives:

gringsing, lobheng [Powif,
Taka, gold (class V),

subdivided into:
fa. the Royal zenana.
&b, King Hayam Wuruk, on a palanguin cart,
e, serving-men of Janggala, Kagiri, S8dah, Panglarang and guardsmen,

The sequence of the groups is significant,

The grand-vizic was the mediator of the Courl. Mrapla (Skt. : canal)
is used in the Mig. in the combination:; hngga-prawdla; male and
female symbols, more usoally: Mmgge-yoni, This duality s of uranic-
chthonic aspect, The grand-vizir Gajah Mada, the medintor (of wealth)
was considered as chthonic in opposition to the Roynl [(amily, The
first (honorific) part of the name of King Hayam Wuoruk's grand-vizir
(and of some grand-vizirs after him, according to the araraton},
Elephant, probably refers to this chihonic aspect: elephants carry the
earth. Some relation between Ganesha, the elephant-god, and the grand-
vizir of the realm has been supposed before, i.a. by Stutterheim,

Kadatwwan refers to the Royal family, not to a locality, Kern quotes
from a charter of Singasari of 1351: “the great mandarin, the Magni-
ficent, the Right Honourable Sir Mada, evidently His Worship is the
mediptor in relation to the Lords (and Ladies) the Seven Probhus".
The resemblance of this passage from a charter and a verse of the
Nig. is remarkable; evidently Prapafica knew the chancery idiom
very well,

The number of four hundred carts is great; that is why it is men-
tioned in canto 18—2—4. Probably this great number was a conse-
quence of the grand-vizir's function of mediator of wealth: the tribute
in kind that was collected en route was transported mainly in his carts,
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On tribute-gathering as one of the principal reasons for the Royal
Progresses v. the chapter on cconomy at the end of the present volume.

Probalily the number of carts of the Royal family was not as great;
in that case it would have been mentioned. Tt seems improbable that
the Royal family's carts followed cxnctly the same route as the grand-
vizir's: the people of the four bunrdved carts would have eaten all the
availalile supplics in the country,

In chapler 4 several wonls for carl are used: syondana, padati,
ratha, sabafa, 10 is impossilile to find any dilference between the four,
which is unforionate. The question whether the Majapahit carts had
wheels with spokes and rims or solid wheels made of tree-trunks can
ol be answered with any certainty, In view of the fact that the primi-
tive solid wheels have been in wse i Java Gl far into the 19th century
it seems very probable that a considerable part of the Majapahit
Court in the 14th century rode in this kind of carts, Their capacity
certainly was not nearly as greal as the modern Javanese carls' that
hawe been developed and gradually improved in the 1%th and 20th
centuries, nainly for the transport of prodece from European-owned
planiations. Nearly the same applies, perhaps, to the oxen. It is a fact
that in the 19th and 20th centuries the race of Javancse cattle has
been improved considerably by imports from India, also for the use
of European-owned plantations, It seems probable that on the whole
the race of Javanese cattle in the Majapahit perind was smaller than
it is at present. Duffalos (v.gl sub kfbe) are mentioned in the Nig., but
not as draught-animals. robably they were only used in agriculture.

Puluton is Urena lobata, a low shrub with tough, hairy stalls
According to KBNW (sub dingdang) in a text on divination (Wariga)
a complexion like the pupulutan-flower is mentioned as belonging to
Thursday-people (Wérhaspati-Jupiter), who have an excellent charac-
ter. They are served by the rest of mankind, Also according to the
EBNW (sub soméni) in the Lubdhaka text the white pupulufon is
called the abode of Gana, the elephant-god, Winiyaks, the Guide.
These associations of pulufen make it clear why this shrub was chosen
as the mark of the grand-vizir Gajah Mada,

The marks probably were either tufts of the chosen plant or small
objects tied to the carts and the yokes, or simple drawings on the
sides of the carts. The purpose was, of course, to distinguish the carts
of the six groups one from another. Sinee the knowledge of native
plants was general, mistakes were out of the question, In modem
times probably numbers or letters or geometrical figures would be
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used, The Majapahit use of plants and drawings of animals is an
indication of two focts: a general intimacy with sature and ignorance
of letters among the conunon people.

The marks had their own significance in accordance with the names
of the owners of the carts, as explained below,

Caonto I8 stonzg 3, The four Princesses who are mentioned in
this slanza are: in he fiest two lines King Hayam Worek's sister amld
cousin and in the Inst two lowes his aunt aond mother, The rinces,
their consorls, are igiorcil, According o eanto (7 -7 -3 they came
along, though, The sequence "ajang-Lasém, Daha-Jiwann is accoriling
to age, v. commentary on 17— ; the eldest aed principal one (mukye)
is the last to be mentioned.

Kern's emendation for divachashel: diresached, suppsed (o mean :
splendour of the day (unknown in Skt literature), is 1o be discarded,
The emendation fandiesdsliel : magnificent sugar-palms, is in accordanee
with canto 65 —3—2, where the Prince of Paguhan, the Princess of
Lasém’s consort, offers imitation randiear oy festive presents. Handiea
{mentioned in KENW, bot without translation) is prolably one of
the names of the sugar-paln, Arenga pinnata Merr, modern Jav, arén,
Its tapped sap is made into aleohelic drinks and into sugar, Tnoa West
Java dialect o dervan-man is a sugar-palm tapper. [t is to he noted
that both cantos I8—3 and 65—3 use the divine predicate SThrl, 1lus-
trious, or ashrl, magnificent, with reference to the sugar-palm, and it
is a fact that in Javanese folklore and popular beliel this palm is one
of the most important representatives of vegetation, next to the
rice-plant.

The following is offered as an explanation of the relation hetween
Pajang and the sugar-palm, Haryon, modern Javanese ardn, the sugar-
palm, is in an East Java dialect also a leaf of a tree used as o plate
to eat from, The more usual word of such a plate is: ajang. This is
the link with Pajang. This manner of playing with words seems very
strange and far-fetched, but it is a fact that the Javanese are very
fond of it,

The white bull as mark of Lasém is also in accordance with canto
#5—3, where the Princess of Lasém's consorl the Prince of Matahun
offers imitation white bulls as festive presents. In canlo [8-=3 the
name nondaka i3 vsed, in 65—3: nandind; hoth are related w Skt
sandana: joy. Now the name Lasém is related to (or at least sugpests)
kasEngsfm (nol mentioned in KBWW): enchanted, and mesfm: to
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smile, both easily to be associated with joy. This is the explanation
why Lastm had the bull for & mark.

Sodohakusima, the mark of Daha, does not make good sense,
Anggrik daha is the Holinese name of Vanda insignis, Virgin's orchid
(Halinese dohn is Javanesc larm: wirgin), Dabakeswws would be a
figleid compoued, Javanese and Sanskeit, and woreover, orchids,
flowers of the juugle, do ool mean anything @ the Javanese mind,
The Juwanese like steong-scented fiowers of eoltivated trees and ehrubs
that ean I hadl in grenl quantities, The admiration for the floral
wimelers of the teopical forest ix modern Furopean. Therefore the
supposition of some relation hetween the Kadiei Princess and the
archid is to e discarded.

Sadahabunimra i to he considered as corrupt. The best emendation
in 1 sadok akwsuma, Acenrding to KBNW sadak is the name of various
ohjects of conical shape like n screw of paper. Wilkens in JNH'W 1901
describes the modern Jav, sadak pawis very aptly as 2 conically relled
Betel Teal (Tper betle) filled with slaked lime, with the flower attached.
The sedek is used as a present between lovers. Its ithyphallic as-
sociation is evident. In connection with the male character of Daha-
Kaditi the conically rolled fefel leaf seems a suilable mark,

In canto 65— the festive presents of the P'rincess of Daha's consort
the U'rince of WongkSr are mentioned, They are imitation pavilions
on terraces, yosho-patfionl. Though certainly not identical with rolled
hetel leaves the ithyphallic association is the same in both.

The mark of Jiwana-Kahuripan-Janggals, fobheng-lfwih, no doubt
is o motif of decoration, v. Motes on 18—3—4, Itz form i3 unknown.
Lobieng perhaps is related to lebang, lveang ; pit, and so the meaning
of fobkerg IFwili (with its synonyms lobfieng faol, lobkeng lifieng and
lobheng nrival) might be: exeellent pit. This might be considered as a
vulva association. |iwana-Johuripan-Janggala no doubt is the female
opposition of the male Daha-Kadiri-Pafijala. The meaning of Jiwana-
Kahuripan: life, fits well into this duality. The opposition Jiwana
(female) - Kadiri (male) is also related to the situation in the basin of
the river Brantas: Jiwana in the lower course, Kadiri in the upper
course. It is easily understood that the upper course was considered
as male and the lower course as female.

The marks in canto 18-—3 are divided according to the old classifi-
cation of four colours:

I. Mast:  white,
1. South: red
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III, West: pold.
IV, North: dark.
V. Centre: variegaled.

The remarkable sequence of the four Urincesses has been mentioned
above. Pajang and Lasim have the colours Black amd white, and so0
they occupy the classes IV and I of the classification. Daha has green-
and-gold, a very well known combination in Javanese art, called
pare-anom ; class (11, This green-gold combination in canto [§—J—J
makes it probable that the next mark, in 18—3—4, the mysterious
labkeng [Fwih, showed the colours red and white, the combination,
called gula-kalapa, which is the opposition of green-and-gold (see the
present author's paper on classification in Feestbundel K. 1928, 1T).
It is a fact that the combination red-and-white is considered as the most
exalted one: the Princess of JTwana-Kahuripan, the King's mother, is
called the principal in canto 18—3—,

King Hayam Wurok had the mark weifwe, Skt for Javanese maja,
Aggle marmelos, Dael tree, after which Majapahil was named. The
pure round ghape of this fruit probably was considered as a symbol
of the King's (and the Capital's) central place in the realm. According
to de Clercy (Plantbundiy Woordenboek) the white sap of the fruit
of the Bael tree was compared (in South Celehes) to the white blood
of Princes, Il is not at all certain, though, thal this Celebes belief has
any reference to King Hayam Wuruk, In India Aegle marmelos is
sacred to Shiwa (Monier Willlams, Brafimanisn, p. 336).

Grringring is comparable Lo lobheny [Fwil as the name of a motif
of decoration, especially for weaving and batik work, Probably it was
white and black, spotted or dotted. KEN'W mentions dafiiiah gringsing
as name of a dish containing white and black glutinous rice,

Camnlo 18, slansa 4. The principal colours were combined for the
King's use: red-and-white (lobheng-lfwik), red (jaka), gold (mar) and
black-and-white (gringsing). Occupying the centre of the cosmic classi-
fication of Four-Five as expressed by colours he had a right to
variegation.

By bajong are meant the carts' side-screens or the roofs of semi-
cylindrical shape, made of tacked or plaited palm-leaves. These parts
of the King's carts were painted in the colours as mentioned above.
Moreover the maje-fruit, either in nature or in effigie, was made into
an ornament of the carts, according to cante 18—f—J.
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It is worth noticing that in J8—4—3 the common ladiss of the
the Royal zenana (bini hoff) and the lehaword are mentioned together,
No doubt the Mistress the Illustrious Sudewd is the same person as
the Parameshwarl of eanto 7—3—3, the First Lady of the zenana.
If she had Dbeen King Hayam Wuruk's Queen, as Kern and others
supposed, she certainly would have had a more imposing place in the
description of the earnvan, The name Sudewd, mentioned only In canto
18—4—3, might be an ablbreviation of {or, at leasl, containing an
allnsion to) Susmnadewd, the oame of the goddess v whom the First
Lady is enmpared in canto /—3— (see, however, comn, canto 48—1,
on another Sudewi).

Punggmwas, only mentioned in canto J2—J—4 and 18—4—3, pro-
bably were Hoyal relatives of lower rank who served at Court. The
ladies of the zenana were put under the care of trusted servants, their
own relatives (brothers or cousins, as the case might be), who wers
in this manner related by marringe to the King. It may be imagined
that every lady of the zenana hatd her own small honsehald, consisting
of her relatives and personal servants who took care of herself and
her children, if she had any. Such was the custom al the modern
Central Javanese Courls of Surakarta and Yogyakarta till far into the
twentieth century.

Pékar seeni to be foot-servants of middle rank; their wives ride on
open carts. They are the vanguard of the whole group of the King's
houschold, I'robably they were charged with the menial tasks of pre-
paring ¢quarters and cooking foad for the nolble company who came
after. They belonged to the Mhifriye class (bondmen, see comm.
on 181},

Conto 18, stonca 5. King Hayam Wuruk himself sat on a spacious
open car, differcnt in shape from the commen carts, Having the body
of a palanguin it probably provided the King with an elevated seat
from which he could command his group. It is remarkable that neither
here nor in other places in the Nag. state sun-shades (payung, somg-
seng) are mentioned. As the King sat in the open alr no doubt he
had a sunshade held over him by a trusted and skilful attendant, who
had his place behind him. Perhaps the radmnt aspect of the King's
state car, mentioned in canto J8—35—2, was due mainly to the large
gilt sunshade that seemed to float above it

The men of Janggala, Kadiri, S&dah, Panglarang who escorted the
King's car are mentionad in the same sequence in canto P—I—2 as
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belonging to the pangolesen-guardsmen. The names rentind one of the
group Jiwanz, Daha, Lasém, Pajang, the titular vice-royaltics of the
four DPrincesses of canto 18—, Janggale and Jiwana are names of
the downstream region (on the river Brantas), Kadiri and Daha of the
upstream region. The identification of Lasim, the district on the North
coast, with S&Jah is founded on the name S&dayu, Sigayu (perhaps
originally S&dah-Ayu) found in that same region. Siddbayn B8 men-
tioned in the charter of Karang Boglm, translated in the present baak,
For the identification of the names Panglarang and Uajang there is
only the evidence of the existence of a village and a river of the name
Larangan in the present-day Wesidency of Surakarta, which ocenpies
the ancient district of Pajang. (In this connection it is worth nolicing
that more than once the second pair of the group of Four Kingdoms,
mentioned under different names in the lengendary historical romances
of the Pafiji-cycle [v. Toerbatjaraka, Paiji-romans] proves difficult
to locate),

Just as in the Pafiji-romances, the group of Four Kingdoms in the
Nig. represents the totality of the realm. For that same reason it seems
probabie that the group of four pangalaran companies of cante J8—5—J,
represents the whele of the military forces under the King's orders,

(Kem identified S&8dah with 'asurohan in 1ast Java. As Pasuruhan
is mentioned in the Nig. without any indication of being specially
important this identification seems improbable. Nor is Krom's refer-
ence to o mandals 4 Kasédahan [O.J.0. no 85) of much use.)

The bhayangkdriz, according to canle §—2 serving as door-keepers
ingide the Roval eompound, formed the King's bodyguard while en
route, The note an their being vested with authorily probably refers
to their being charged with the guarding of the King's most cherished
possessions, his weapons and Royal insignia. (It is remarkalle, though,
that the gold and silver insignia of Royalty and nobility, so very much
in evidence in Javanese Court life of modern times, are not mentioned
in the Nig. Probably this fact is ancther corroboration of the thesis
that the Majapahit Court was simpler and poorer than the Central
Javanese Courts of the 18th, 19th and 20th centuries. See the chapter
on economy at the end of the present volume).

The elephants and horses mentioned at the end of canto 7§—5—4
probably were considered mwre as ornamental additions to the Royal
train than as useful mounts. Flephant-ricing i not mentioned at all
in the Nig., riding on horseback only in the description of the Royal
chase. Certainly the retainers who were in charge of the noble animals,
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according to conto 18—5—, dill not form a kind of elephant- or
cavalry-corps, If that haul been the case the existence of thoss corps
would have been mentioned. erhaps the company of Pasuruhan-
Samaja, men in charge of cdephants, mentioned at the end of the list
of pangalnsrn-puardsmen o cantoe %1, had some connection with the
hondmen (bhériya) of conto 18 5,

Conte [K stnze 6. With this stanen beging the seeond part of
chapter 4, ‘This part coitains an acevint of the Royal Progress begin-
ning from the mustering place Kapulungan W the most eastern point
Patukangan, The fnllowing geagraphical names are mentioned,

40, Pafjuran
Mungkur:  lNeth Kern and Poerlatjarakn read Paficu-

ran=Mungkur. It i vot certain which is the
correct reading, [*rh, identifies that place
with Makara-Muongkur, mentioned in the
Calop=Arang legemd, and he thinks that it
can he located in the modern Gunung-
Gangsir.

41. Sawungan ¢ Py situntion unknow,

42. Waty Kiken t P situation unknowis,

43, Malafijung 1 Maja-Tunon, S.W, of Bangil (Niemeyer).

Prb, thinks Matafijung is the Javanese name of Yinatraya, the Hud-

dhist abbey that is mentioned in 18—7—3,

From canto I¥—d—J the interesting fact appears that a stage of
the trek eastward ended in the morning. Probably the heavy and slow
caravan of cars moved as a rule in the late afternoon, the night and
the early morning and stopped during daytime. This custom still is
practised by Javanese waggoners. The tropical heat renders travelling
in the dry season during daytime most uncomiortable for men and
beasts. In this manner it was made possible for small groups or single
persons to make excursions inte the surrounding country during the
day, or to branch off. The poet repeatodly availed himself of this
opportunity. It was always easy enough to rejoin the slowly moving
caravan, probaldy miles long, after a temporary absence, It is to be
surmised that the common followers of the [Princes used al least a
part of the daily rest to forage in the districts along the road, to the
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detriment of the defenceless peasantry. Ferhaps King Hayam Wuruk's
speech in canto §9—7 contains a reference to such practices,

Canto 18, stanca 7. In this stanza an interesting incident is men-
tioned, At the side of the road a number of men were noticed, silting
in the sum (trees were scanty). They came to pay homage to the King.
They proved to be the headmen of four dependencies of the Buddhistic
abbey of Yanatraya. The places lay out of the way, but the men har
taken the trouble to go to the highway in order to see the King and
his Court. Perhaps by this contacl with the Courl, however hasty, they
enhanced their prestige with their common neighbours, I'robally com-
mon curiosity, not surprising with people dwelling in secluded places
in the interior of the country, was also a motive for their coming. The
names of the Buddhist dependencies were:

44, Galanggang : F; situation unknown,
45, Badung : Badung, cast of Bangil.
46, Barungbung : ¥ ; sitwation unknown,
47, Er-Manik + 7 situation unknown.

The four headmen acknowledged their being dependents of the
Buddhistic abbey of Yanatraya, and as token thereof they offered food
and drink to the Buddhist bishop who followed the King.

48. Yinatraya : Matafijung, Maja-Tunen (7, Poerbatjaraka),

Kern has a note on the meaning of the name Yinatraya, which
refers to three vehicles (e} belonging to the Mahiyina system:
Shrowaka-ying, Protycko-ying and Buddha-pina (Burmnouf, Lotus de
la Bonpe Loi, 1852, p. 315), Krom's identification of ydnatroye with
tantrairaye (04—3—4) stems less plauvsible, According to canto
&f—3—2 the Buddhistic abbey of Yinatraya was free (ffpas), ie it
was not a Royal religions domain (dharms hafi) with close connections
with the Majapahit Court.

The ackowledgment by the four headmen of their Buddhist ecclesias-
tical allegiance, apparently offered without any coercion, of course
pleased the bishop very well, as it enhanced his prestige with the King,
The rebuff met with by Prapafica in Warn (canto I7—I7) was
repaired by the incident of the four headmen, No doubt for that reason
it is related at some length in canto 18—7, Kern's theory that Prapafica
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himself was the Huddhist bishop is untenable, as has been pointed out
before. As a good won he did oot miss the oceasion, though, to draw
attention to his father’s imporiant position,

It is remearknble that in the beginning of canto 18 neither the hishops
nor the other high officers of state are mestioned as having carts of
their vwn in the caravan. 'robably they are fnduded with the many

mandarins mentioned fo conte &0 2

Cante W stomza & The vext places on the ronte were:

40, Kulur 1 Kulur, south of [Eangil,

50, Batang + HMatang, mentioned in the charter of Gunung
Lutak, 1216 Shaka, Pararaton-edition,

51, Gangan-Asfm @ F ; situation unknown.

According to Kern a ghafite (stroke) marked the end of a muhdris
of 48 minutes. Seven strokes poan, might Te about 545, just before
twilight. As twilight is considered o most onpropitions time by the
Javanese the caravin was ondered Lo stop, A mist that dimmed the
light of the setting sun pralably was comsidered a bad augury for
the coming night. [t would be interesting to koow who advised the
King to give that order. Perhaps it was the Tlonourable Maohidhikiira
who fs mentioned o cante B8--1- -3 as being the best authority on
divination and portents (if that is the meaning of podeligan, v, gloas.).

As the stop in the open field was unforeseen the caravan could not
partake of previously prepared vicluals as was the custom when
quarters were made i or near & rural community or a wwn, Therefore
food had to be bought from the tradespeopls who appeared as soon
s the news of the pitching of the King's camp spread in the country-
gide. It was the well-known “wind-news” (kobar angin) of Java.
Probably the means of spreading it were the signals beaten with caden-
ced strokes on the wooden signal-blocks in the village and manor
guard-houses, transmitted from one place to another through the night
all aver the country. A special signal-cadence meaning: “distinguished
puests coming”™ has leen in use in some parts of Java even in modern
times, (Brandts Buys wrote an interesting stedy on the Javanese signal
blocks in Djduwd, 13, 1933: Splectirommen).

Probably in the Majapahit period just as in modern times the selling
of eatables was done by wemen, One can fmagine the springing up of
an improvised market around the Royal camp, lasting far into the
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might. Probably the Koyal retainers were invited to share the remains
of the repast of Royalty, which did not make a very full meal. The
Court-people found shelter for the night in their earts, the servants
had to shift for themselves to find a place where to sleep, perhaps under
the carts. The poet seems to have inserted this account of an uneon-
fortalle night as a contrast to the magnificent reception prepared for
the Court by the grand-vizir Gajah Mada in his domain of Madukari-
pura, as described in the next canto,

Canto IV, stanze 1, This canlo contains some interesting infur-
mation about places that were passsd en route,

52, Bhayalangd + exncl situation unkoown, but several lines
mentivned in the Nig.: cantos 6%—2 and
T4—1.

53. K&dung-Dawa : K&ung-Dawa near Kraton, Pasuruhan,
54, the swamp of

Janapada: P ; sitvation unknowin.
55, Lampés 1 Klompisan near Ng&mpit,
56, Timés : 7 ; situation unknows,
57. Pogara cloister : 7 : situation unknown, olso mentioned in

canto Fé—f—4.
58. Hambulu-Traya
sacred-circle
domain: Ambuly, district Tongas, Urib3fingei.

59, Dadap ¢ 7 g situation unknown.

The religious domain consecrated to the Rijapaint was in Hhaya-
langs. According to van Stein Callenfels and Krom that imporiant
sanctuary was situated in the district of Tulung-Agung, far from the
places that are mentioned in canto 19—1. In the commeniary on canto
40—2 this gquestion will be discussed at some length. Anyway the
Bhayalangt of canto I%—] was an important place, for the Court
stayed there for three days.

Pogarz, being a cloister-hall (kufi) certainly was Huddhistic.
Mapdaln, sacred circle, probably refers 1o a fraternity of religious men
and women of the Sigara type, that is described in cantos 32 and 33.
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60, Madakaripura @ 7 ; situation unknown,

Canto 19, stonza 2. The name Madakaripura refers to Gajsh
Mada; bari is o synonym of gafuh, clephant. 1L was an estate (siwg)
given as a grant by the King to the meritorions grand-vizie, bot at the
same time it was & Buddhistic religives domain (dharma). The grant
of the estate to Gajah Mada has a parallel in the grom to the vizir
Nila {feanto 3/—5) who was appuinted commander-in-chief alter Gajah
Mada's death (F2--2), The grants weee rewarids for important services
rendered 1o the Royal Funily, Only mandaring of the highest rank
were considered worthy of such an honour, The possession of an estale
of thig kind mude the owner the equal of the hereditary landed gentry,
the akutews, who were petty kings in their domains.

It is worthy of notice in this respect that in the 18th and 19th
centuries at the Central Javanese Courts of Kartasura and Suralarta
o group of Hoyal servants was known by the mame Gajah-Mati (v
Soshari [Prince Adiwijfiyd of Surakarta] in Djfiwid 2, 1922). Tradition
said that they were brought o Central Java s prisoners of war from
East Juva, In Dires’ early 16th century Portuguese Notes on the
Archipetapo de Graaf (BILI 108, p. 146) found a district in Fast
Java mentioned by a name that could very well refer to Gajah Mada,
just about the place where the grand-vizir's heredilary estate was
situated, according to the Nip. Stutterheim wrote a paper on the prin-
cipality of Gajah Mada (WKL 95, 1937, p. 410). It seems very
probable indeed that in the course of time the Gajah Mada estate under
the descendants of the first owner grew to be a small but independent
principality prebally to be identificd with SEngguruh (near Malang,
according to de Graal). Like many other estates that had their origin
in the pre-Muslim period the Gajah Mada lands were seized and the
ancient family was degradated in the 16th century by the new Muslim
rulers of Central Java. The name of the glorious grand-vizir was so
far forgotten by that time that the lowly Royal servants at the Central
Javanese courts were called Gajah-Matis: dead elephants.

Mo doubt King Hayam Wuruk's grant to his grand-vizir was recorded
in a charter, but that charter is lost. So it is unknown how large the
estate originally was, and how the King could dispese of the lands in
favour of Gajah Mada. Prolably the district consisted for the greater
part of jungle, and the energetic grand-vizir commanded bondmen to
open it. Perhaps the King had to buy off the rights that some rural
community or laird of o manor previcusly had on those lands, That

5
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is the procedure that is found in several Royal charters (mostly of
ancient Central Javanese origin, though). It is generally assumed that
the Javanese Kings in pre-Muslim times as a rule did not dare to
interfere arbitrarily with the rights on the seoil of their realms that
were vested in rural conmunities, the landed pentry or abbeys aml
such like religious institutions.

It should be noled that Prapafica does wot mwntion a manor (kesen)
in Madakaripura, Pechaps Cajah Mada did not yet Gnd tme to begin
the construction of the compound from where his descemdants were
to rule over his princely estate. Nila's religious domain (called n
sudharma in canto 31—5—3, wherens Gajah Mada's dumnin was n
dharma; perhaps because the grand-vizir was not of noble birth) i n
found connected with an estate (sfmr), nor is there any mention of a
manor, Nevertheless it must have had socme lands attached o it : other-
wise the guardians, both spiritual and secular, who resided in every
dharma conld not subsist, On the other hand in canto JJ=—f—/ Niila
is said to offer costly presents to the King as homage (hatur-hotur).
The absence of presents in Madakaripura is surprising.

Both Gajah Mada's and Nala's religious demains (either dharma
or sudharma) were Duddhistic. No doubt they were destined 1o be the
places where the funeral monuments (rangis) of their owners were to
be erected. As founders of families the vizirs, afler their demise, were
to dwell spiritoally among their descendants, who lived on their here-
ditary estates. In this respect it is remarkable that iu the case of Nila
& Buddhist divine abode, a statue (Sugaiaprabisthd) is mentioned (no
doubt a kind of portrait statue, like the statues of the Hoyal family).
In Madakaripura there was nothing of the kind, or Prapafica would
have noted it. Either Gajah Mada did not yet find time to have a
funeral monument and a statue erected for the time of his death, or
(more probably, perhaps) as a commoner by birth he had no right to
posthumous deification and worship in a funeral monument with a
portrait statue, like the members of the Royal family.

The lodge (pasanggrahon) which was prepared by Gajah Mada for
his King was well-appointed and ernamented with figures (rinfpaka).
As in other places in the Nag. “figure” or “artistic design” (rdpaka)
probably refers lo wood-carvings or reliefs in stone, in brick or in
terra-cotta, representing either single persons, taken from mythology,
or scenes from well-known poems, like the Arjuna-Wiwiha, Arjuna’s
Nuptials, or the Tantri, the Javanese version of the Indisn Pafica-
tantra, What remains of Majapahit art proves that the artists of the
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time excelled in those kinds of decoration,
61. Trasungoy t P situntion wnknown,

Water-devotion (frthosewona) implies a plgrimage to o sanctoary
situnted on a sacred river, a lake or a spring. The name Trasungay,
meaning : Leginuing of the Stream, suggests that the King's devotion
was brought to the tutelary deity of the source of an important river,
Worship at the sourees of rivers is nod all wmcommon in Java, Jven
in modern limes the ssurees of the river I'digh (in the Residency of
Eégu) and of the 3Engawan, the Salf-river, in the districe of Wini-
giri, are consileretl s places where superhuman powers manifest
themselves, The presenl author had the opportumily to study o frag-
ment of o copper-plate, now belunging to the Copenhagen National
museam, that prolably refers to the sources of the river Hranlas, fn
the Arjund mountaing, As the exact situation is unkoown it is diffieult
1o say the source of which river was believed to lie in the Trasungay
district mentioned in canto J¥—2,

As qumgay is the Madurese word for river the name Trasungay
pﬂfﬂt‘! to the Madurese element of the populntion of [ast Java

Capahan is the name of a place, also mentioned in canlo 20—I—3,
It is a derivation of capafi: a small trough, and: a foot-print, em
thought that copafion refers to the stone cysts that are found in some
places in Java, Whatever may be the origin of those cysts (prehistone
sarcophagi prolaldy), in the Majapahit period they might very well be
called copah, On the other hand there is a possibility that Capalan was
called after some natural {or artificial) hollows in the rocks suggesting
foot-prints, Sacred foat-prints in rocks are also well known in Java, As
capah seems to refer rather to a shallow hole than to a desp pit, which
might supgest o cyst, the probability is for Capahan being called after
hollows in the rocks.

The King's ritual bath, as a part of his water-devotion, suggests an
sbundance of water. The question whether there were springs of
mineral waters possessing healing powers is not answered in the test.
As springs of mineral water are to be expected in volcanic Java the
Trasungay district may well have derived a part of its sacred character
from the healing power of its waters,

Canto 20, stansar 1,2, This canto contains the description of an
interesting ceremony in which the headmen of eleven Buddhist com-
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mnnities, probably situated not far from Dadap and Madakaripura,
played o part. Perhaps the existence of so many religions communities
side by side with Gajah Mada's estate was due to the saeredness of
the Trasungay district and the healing power of its waters, The eleven
communities were dependents of three great Buddhistic abheys: Isldina-
Bajra, Mungguh and Raina-Pangkaja, well known from other passages
in the Nig. Their cxact situation is unknewn. Except Ratva-I'anghkaja
they were not touched at during the Royal Progress, so they probahly
were situnted at some distance from the Trasungay district, wheee they

had dependents.

The eleven Buddhist communities are :

62, Gapuk

63. Gantén

64, Poh

65, Capahan
66. Kalampitan

67. Lumbang

68. Furan

69, Wé Pétang
70. Paficar

71. Tunggilis

72. Pabay&man

? i situation unknown, dominion of
Ishdina-I3ajra.

P situation unknown, dependent of
Mungguh.

? ; situation wknown, dependent of
Mungpuh.

P ; situation unknown, dependent of
Mungguh.

¥ ; situation unknown, dependent of
Mungguh.

f ; situation unknown, dependent of
Mungguh, probably not the same place as
Lumbang, canto 73—3, which was a sudhar-
ma haji, a Royal religious demain.

? ; situation unknown, dependent of
Mungguh.

i ; situation unknown, dependent of
Mungguh.

? ; situation unknown, dependent of

Mungguh,

: Ténggilis, between Wartng-Dawa, south of

Pasurvhan, and Winangon (v, St. Callenfels,
0.V, 1917, 2, p. 61), dependent of Ratna-
Panghaja.

Bay&man, dependent of Ratna-Pangkaja.

Gapuk is called a dominfon (wisays) of Ishiina-Bajra, all the rest
are called dependents (angoha), 1f there was in fact any difference in
state it is difficult to ascerlain.
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The two headmen of Tunggilis and Palay®man are said to have
come with more fellows or companions (rewang) than the headmen
of the ather plices, D'erhaps they were more important, or it was
cansed by the fact that Katna-Pangkaja, of which they were the depen-
dents, was not g0 far away s the ather two alibeys,

The eleven hearlmen entne tn pay hemage (o the King: they offered
him food and drink. Ity the s token they acknowledged their
allegfanee to the Buddlist bishop ot Court, P'rapafica’s father, Prolably
the poel’s grovd for inserting this episode 8 e same a5 in the case
of the Vuddhist communitios of canto 18- -7 1 the desire 1o euhance his
father's prestipre.

In canto 20 two facls are mentoned referring to the state of the
eleven lands: they are in the Megister and they ohserve the annual
religions celehration of the eighth month (kdrye kawelu). The Register
of religious domains has heen mentioned before, The celebration of
the cighth month (Phalfpuna) is the same festival as is described in
chapter 14, Its meaning will be discnssed in the commentary on that
chapter. Tis ohservance proved that the eleven lands were manors
(kurons) as is mentioned in canly 20-—2—3, Whether this meant that
the headmen (ohuneres) used to gpo to Majapahit to take part in the
celebration at Courd, or that they had celebrations at home, or bath, is
not clear. Anyway the Phillguna {estival was considered as a bond
between the Majapahit Court and the landed pentry of the manars in
the country.

How the cleven lands coubld at the same time be dependencies of
Tudldhist ahbeys and gentlemen's manors might be explained as follows,
The tendency of dependencies of Huddhist abbeys to emancipate them-
solves from the authority of their abbots (sthdpakes, mpumghus) has
been noted before, In many cases the emancipation was fcilitated by
the abbots' mortgaging their lands. Naotorally after some time the
inhabitants of the mortgaged lands allowed their zeal for the abbeys'
interests to flag, and they looked upon the abbot's steward or bailiff
as their landlord de facto. Perhaps he was himself the mortgagee. It
wat not difficult for him, or for his descendants, to be recognized as
a hereditary landowner. In other cases the hailiffs may hove eman-
cipated themselves just by steadfaslly ignoring the abbots’ orders. As
in canlo 20 no mertgage (s&lang) is menlioned perhaps the eleven self-
made gentlemen owed their rank o their own recaleitrance towards
their rightful ecclesiastioal superiors,

Probalily their paying homage to the King rather than to the Bud-
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dhist bishop, like the headmen that are mentioned in canto 18—7,
meant that the eleven considered themselves as temporal gentlemen
rather than as ecclesiastical dependents. In this respect the encounter
with the eleven headmen probably was not wholly satisfactory to

Prapafica's father.

Canto 21, stansar 1,2. ‘This canto hrings the account of the Hoyal
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Progress up to the seashore. [t contains only names of places, most
themn unidentified.

73.
74

76,

7.
78.
79.

~EBREY RR nER=2E

28

Lo Panqak
Ranwakuning

(Ranu Kuning):
75, Balérah

Baru-Bara
Dawihan
Kapay&man
Télpak
Barémi
Supang
Kasaduran
Pawijungan
ravine

Bobo Runting:

Pasawahan

lake (7), Patalap,
or Jalar leataan
Padali

"

AmmtR!m?}

Panggulan
Payaman
Tépasana

(TEpas-Sana 7):

Rim?an;
Kamirahan,

on the sea:

¢ ; situation unknown.

P : situation unknown,
P ; situation unknown,
# ¢+ situation unlmown,
# & situntion unknown.
? o situation unkoown.
F ; situation unknown.
R&rmi, west of the town of Pribilinggi.
?  situation unknown,
? i situation unknown,
f : situation unknown,

col of Klakah (7, Niermeyer),
P ; situation unknown,

¥ ; situntion unknown,
? i situation unknown,
Kuli Rénon,

# ; situation unknown,
? s situation unknown,

P ; situation unknown,
P ; situation unknown.

? & situation unknown.
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Canto 22 isa continuation of canto 21,

24, Dampar : Dampar marshes,
95. Patufijungan 1 Tufijungan, on the sea.
90, talagn, the pond : rawa Kopek.

Makara is rendered : dolphins liy Kern, not (o be expected in a pond.
T'rbs guess: shrimps & plasille. Rouffrer, sanuscript notes, mentions
ndang cakongy, Palnemon coreinus, o bip kiml of prawns, about one
font long.

o7, WEi Guater = ? ; siluation unknown.
OF. Hajrakn r o F o ositvation unknown,
0, Taladhwaja : P wituation unknown.

Bajraka and I"atniijungan are again cases of mortgaged lands that
by that fact slipped from the hands of an abbot. I'rb.'s translation of
bala (and Midni bale, found in a charter of 1191 Shiks, BT 78,
p. 444), hy: Department of the Interior, his identification of this bals
with desha bifriye (canto 78-—=T—d)), and his puess of a dissension
between the Departments of the Inerior and of Religion is a mistake,
It is sbsurd to suppose the exislence in 14th century Majapahit of
organs of a modern State, fike governmental deparlments,

Taladhwaja, the Buddhist abbey that had rightz on Hajraka and
Patufijungan, is nol mentioned in the list of religious domains in
cante 76, Moens (T.B.G. &4, 1950, p. 125) and Tosch (BI0I. 1948,
p. 546) point to canto 38, stanzas 7—1I11, of the 12th century Javanese
poem Smaradahana, the Burning of the God of Love (translated into
Dutch by DPoerbatjaraka, Billiotheca Javanica ne 3), where a religious
domain Taladhwaja is mentioned as containing the funerl monument
of a Princess of UjjayinT who was married to a King Wikrama of
Kadiri. It is surprising to find dependencies of an old Kadid abbey
at a considerable distance in East Java, The fact that the Majapahit
list does not mention Taladhwaja might be expluined by the old abbey's
having fallen into decay in the course of tme, especially since the
House of Kadiri was superseded by the Singasari-Majapahit line of
Kings. Assuming that the identification of the Taladhwaja of Nig.
canto 22—2 and the Taladhwaja of the 121h century Smaradahana
is right the reliahility of the Register (carcan) that mentioned an ancient
relation between two far-off Buddhist dependencies and o decayed and
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well-nigh forgotten religious domain of the extinct Kadirl dynasty is
noteworthy.

In mythology Taladhwaja is the neme of a heavenly pleasurc-garden
of Smara, the God of Love. No doubt the Kadiri Court chose this name
for an jmportant abbey because of the Royal Family's devotion to that
god, apparent from the Royal name Kimeshwara,

The next names of the sccount of the 1'rogress are:

100, Palumbwan
(Plumbon 7): ¥ ; situativn unknown.
101, river of
Rabut Lawang: Rindiyudd-river.
102, chasm of Balatér: narrow strip between the river Sadeng and

the sea (7).

103. Kunir Basini  : Kunir, in Lumajang (2.
104, Sadeng 1 Sadeng.

105, Sarampwan : F; situation unknown.
106. Kula Bacol ? ; situation wknown.
107. Balung ?  siluation unknown,
108, Tumbu : 27 ; situption wnknown,
109, Habit 1 P ; situation uikiown.
110, Galagah + 7 situation unknown.
111, Tanpahing : 1 situation unknown.
112, Rinés :  Réngés.

113, Jaya Kérta : 7 situation unknown.
114, Wana Griya : 7 sitnation unknown.

It is remarkable that in canto 22—35 nothing is told about the hunting
or shooting in Palumbwan. It did not lust long. As Jamebu is a water-
plant (Colocasia esculenty) perhaps in the “Lumba-place” there was
some shooting of aguatic birds, ducks etc. Probably in the Majapahit
period the blow-pipe with small arrows was used for shooling birds
and small game,

For Prapafica’s excursion no reagon is given, which contrasis with
other places in the Nig. where excursions of his are mentioned.

After Bhayalangs, Sadeng is the second place where the caravan
stayed for some days, Probably the trek from Bhayalangd to Sadeng
required six or seven days. Sadeng was conquered in 1331, 28 years
before the Kings visit (cante 49—3), The prolonged stay al Sadeng
points to the importance of the place, Perhaps it was thought desirable
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tn secure the Koyal anthority in the distriet, Tn Kéa, another recent
eonquest, the Courl sojourned for five days (canto 300,

Herg's suppesition alout the conmuest of Sadeng in connection with
a war on 1ali (fodenesic V', po 385 sen) need oot 1o be discussed in
this commentary on the Nag. Uertainly 'rajaiica docs not give any
grommel for eather fantastic eories of that kind, Toth Sadeng and
Kéjn are kuown places B Fast Java, aned the King's visit there is
easily explained.

Caonte 23 The names mentionsd in this et are the following :

p situstion wiknnwn,
1 situation uinknown,
situaition unknown,
situation unknown,
1 situation unknown,
120, SEeang : situmtion unknown,
121, Jiti Cionlar i aftuation unknown,

115, Dhni Beglong :
[
’
>
¥
122, Shildi Bhango @ ¥ : situation unknown,
»
7
5
¥

116 Maruhan

117. Haetk :
118, I'akis laji

119, Pacangan

123, [dewn Hame ; situntion unknown,
124 Dukun 3 sitvation unknown,
125, Pakambangan cla Kamhbang, north of Binddwisi,
120, Tangsil ¥ oo osituation unknnwn,
127, Lurah (chasm)
[daya: wvalley of the river Sampean,
128, Jurang (ravine)

[além: 2 sitoation uoknown,

Of the many places mentioned in the cantos 21, 22 and 23 only a
few could be identified with present-tay Iocalities, Probably the wars
of the 18th century devastated those districts. The old Fast Javanese
population was decimated and the Madurese conquerors superseded
them. (See the present author’s Notes on the eastern districts of Java,
TG, 72, 1932).

It is noteworthy that even in the Nag. some Madurese topographical
names are found, Trasungay has been mentioned alrendy (canto 10—2).
P'rohably Jurang Daldm, Deep Ravine, also is Madurese. LEven in the
l4th century there were Madurese scttlements in Java, apparently, It



74 NAGARA-KERTAGAMA

is well-known that according to tradition the district of Majapahit was
originally cleared with assistance of people from Madura,

Canlos 23—73 and 24 show how difficult travelling was in those days:
by rather primitive carts over bad and narrow roads, A shower coukd
cause a lot of trouble while trekking through a culting,

Canto 24 is the first of the cantos that have lnguistic and other
embellishments, assonances ete, The poet distriluted cantos like that
with discernment, to mark stages in his poem, Canto 24 announces the
arrival in Patukangan, the most casterly point reached during the
Progress. Canto 60 (unjustly declared spurious hy I'rh) marks the
return to Majapahit.

The puns are explained in the following list.

129, Palayangan
(alayang): 7 ; situation unknown,
130. Danpgkong
(komgang): P ; situation unknown,
131. Sharana
(mosharang): 7 i situation unknown.
132, Surabha
(sarabhass): F ; situation unknown,
133, Alang-alang

(ongalengi): ¥ ; situation unknown,
134, Candyan (and2l) : 7 ; sitwation unknown,
135, Turayan (y8na) : 7 ; siuation unknown,
136, Patukangan
{abaki-taki): Patolkengan, delta of the river Sampean.

Cantos 25—20 represent the first intermezzo in the account of
the Royal Progress: a description of Patukangan, which was an im-
portant place, one of the provincial capitals of the Majapahit realm,

Canto 25, slanga 1. By perscnal retinue (seeabliriya), mentioned
in canto 25— and in other places, probably those bondmen were meant



CHAPTER FOUR - THE ROVAL FROGRESS 75

who were in atlendance on the Reoyal houschold, or working at tasks
in the King's interest, as distinct from the great class of bhiriye
{unfrec) people spread all over the country, who only served inciden-
tally, a far greater number, of course,

In I'atukangan the whole caravan, the King, the Princesses and their
respective retinues and the mandaring, the grand-vizir in the first
place, were reassembled. 'rolably during the long teek (aboul twenty
days or theee weeks Trom Kapulingan) the divisions had lost contaet,
Perhaps some of them falbowed another route than the one that i
described in the Nig. It certainly was silvisable v do s in onder to
avoitd overcrowding on the roatds and scarcity of provisions in the
willages.

Patukangan had a quarter of manors (pakutesn), In Singasari, the
former capilal, a pakitoon is also mentioned (eanto §9—F—J). Appa-
rently those places were centres where local mandarins and other im-
portanl people had their manors (kwwas), just as their superior
colleagues of the Rayal Court had in Majapahit.

As the reassembled caravan could not be accommodated in the
quarter of manors a special camp was prepared for them in a grove
of Palmyra palms (ita leaves furnish the Javanese writing material
fontar) on the seashore, In modern times snjourning on such a spot
certainly would entail an epidemic of malaria, for which the swampy
districts of the North coast are notorious. If Patukangan had the name
of being insalubrious (as the modern Panarukan, not far away, has
now) probably the Court would not have gone there, or the King would
not have stayed there for several days. The fact of his doing so might
be adduced in corroboration of the theory that in ancient times malnria
wes not endemic in Java to such an extent as it is now. Probably the
intensified traffic of the 160h century and thereafter (Portuguess,
Chinese, Arabs, Dutchmen) was an important factor in the spreading
of diseases in Java, as it has been elsewhere in Scuth-East Asia and
Oeceania.

Canto 25, stensa 2. In this stanza and in 26— the Patukangan
authorities are mentioned in order of rank, from low to high:

the common mandarins with local authority,

the officers of the law: the judge Wangshidhirija and the Shiwaite
assessor dector Uttara, Master Sintara,

the governor of the district the Honourable Shiiridhildra.
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In canto 20—J the name of the Buddhist assessor Master Kértaya-
sha, who died some time before, is mentioned.

This list is enlightening on the organization of the administration in
the outlying districts of the realm.

The local authorities are ealled common (parg) becavse they were
not dircetly conmected with the Courl. Prolalily some of them were
fratifs; patih, rendered vizir, scems to be the tithe of the representatives
of Royal authority in the districts ontside Majapahit, winder the gover-
nors. Perhaps they might be compared to sherilfs or stewards, Auaiiea-
nagara s also the term for Uhe highest civil and military officers atl
Court, called in eanto 10—/ the Fellows of Wilwa Tikia, Apparestly
the local administration in the cutlying districts was based on the same
footing and partly used the same terms as the Royal Court.

Just as in Majapahit there were law-mandarins in Patukangan side
by side with the civil and military officers. The highest in rank was
the judge (dhyaksa), a Shiwaite, like the bishop (dharmadhyaksa) of
the Shiwaite clergy at Court, who took precedence over his Nuddhist
colleague. Wangshidhirija, the judge of Patukangan in 1359, probalily
is the same person as Wangshidhirija, doctor Shiwanitha, who was
pamégFt | Tiruan according to an early edict of King Hayam Whuruk,
the Decree Jaya Song of Manah-i-Manuk, promulgated not long after
1350 (see the commentary on the Decres in the present wolume).
Pam&git of Tiruan was the official title of one, the foremost, of the
members (mostly seven in number) of the board of assessors (upapalti)
of the Court judges at Majapahit, So it appears that between 1350
and 1359 Wangshidhirija was promoted from assessor at Majapahit
to judge in DPatukangan. His promotion to the highest rank in his
department in an outlying district perhaps was a meagre compensation
for his having to leave the Court.

Wangshidhirija is an exalted title (pasongguhan), This kind of title
was connected with the "King's familiars” (sakaparfk, v. canto 10—=I).
As Wangshddhirija contains the word wangsha, family, especially the
Royal family, it is probable that the judge of Patukangan was related
to the King, The second part of the name, adhirdfo, seems to indicate
that too.

It is interesting to note, in the meantime, that in modern times the
exalted title-name Wangshidhirija, pronounced now: Wingsidirtja,
does not sound exalted at all. Like other names ending in -dirgjd
{(Krimadirgjd e.p.) it is 2 name 6l for & commoner of some standing,
The appreciation of ttles varies to a great exient through the ages.
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Like the judges at Court the district judge in Patukangan had
assessors or coadjutors, but only to the number of two: a Shiwaite and
a Muddhist. The Duddhist, rapafica’s friend, had died some time
before, The assessors were doctors (dedrye), and had special names
connected with their docter’s tithes. They were scholirs: Prapaiica
points b this fact fn cante 25 -2 - ly saying that Sintara was expert
in the religious doctrine (@geme, o Shiwaitic term) and that be knew
the poctical idion (bered), Knowledge of thal fdiem, containing many
Sanghrit words, no donld was essential for the nerpreation of law
books.

Lesides doctors the assessors of Palukangan also were apadjis,
rendered : Masters, Paitfi, opaiiji (root fi: worth, power, also in aji;
value, hafi: prince, kaifji: deterred, ete) s a very old title, In the
Majapahit period it was in use mainly for ecclesiastical officers of
intermediate rank. The title is best known to uws from the Paiji-
romances; the hero, called Mafji for short as if it were a personal
name, is & P'rince of Janggala. [t is supposed that in Prapafiea’s days
those romances were not yel so much en vogue at the Majapahit Court
as they were in the subsequent pericd at the Balinese Courts.

Tt is remarkable that the assessor doctor Uttara is given two lines
of canto 25—, whereas his superior the judge Wangshidhirija is
mentioned in one line, Perhaps the two last lines of 25—2 were meant
for the two assessors, but the Duddhist assessor who had died iz not
mentioned before canto 29,

Canto 26, stanca 1. The governor (adhipatd) of Patukangan, Shi-
ridhilkdra, comes in the last place, in 26—71. He was the highest
representative of Royal authority in the district. Al the modern Java-
nese Courts of Central Java adipati is one of the highest titles,

The governor's name, no doubt a title-name, going with the office,
Shiiridhikira, is composed of the words shdra: hero, and adhikdre:
asdministration, A similar tifle-name, Wiradhikdra (odre: manful) is
mentioned in canto F5—I—I, and Aryidhildira is a title-name of an
Elder Mandarin, according to the Nawanatya (v. glossary), a retired
commander-in-chief. So it it clear that the governor of Patukangan,
having a title-name composed of such clements, was a very important
man indeed,

As Patukangan probably belonged to Wirabhiimi, the castern vice-
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royalty of which the King's niece and heiress-presumptive was the
title-halder (see canto §—3—1J), it is remarkable that the Vice-quesn
nowhere is mentioned, In 1365 she still was vnmarried, and probably
she did not take part in the Royal Progress. Nevertheless the absence
of any mention of the Vice-gueen of Wirabhiimi during the whole of
the time that the Court passed through the castern districts seenis to
make it clear thal the Viceregal titles of members of the Royal Family
in many cases did nol confer real power on the title-holders (see,
though, the commentary on the charter of Karang log@m, in the
present volume).

In cants 26 the offering of homage presents to the King by the
assembled chiefs is mentioned, and their reciprocation by gifts of tex-
tiles. No doubt the homage presents consisted of local preducts or
commodities imported by traders from the eastern islands, perhaps
spices. In canto 60 the men who returned from the eastern districts
are said to have brought home ia. several kinds of spices. The King's
gifts of textiles (probably the well-known kains, waisl-cloths, are
meant} might be taken from the slock of presents he had received
himself on earlier occasions. Even in Patukangan people from other
districts offered him presents of textiles, Chn the other hand pechaps
the caravan brought a stock of valuable commedities, including textiles,
from Majapahit with the purpose to use them as gifts and for barter,
In Majapahit the textile market probably was well stocked ; the Indian
and Chinese traders may have imported textiles (Indian lLatiks and
Chinese silks), and moreover the hundreds of women, parlly hond-
women, in the Royal compounds, the mandaring' mancrs and the com-
moners' quarters produced hand-woven koins from homespun cotton
in great quantities, and according to Court fashion, The presence of
a Court as a rule stimulates the production of fine textiles and other
articles of art and fashion, From the 18th to the 20th cenlury the
capitals of the Central Javanese Kings, Surakarta and Yogyakarta,
were centres of Court industry, There is reason to believe that Maja-
pahit was such a centre in the 14th century, and that its products were
exported to the outlying districts of the realm, together with the com-
maodities that were brought o dts port by foreign traders,

It is noteworthy that textiles took an important place among the
King's gifts. Probably the design and the colours of the pieces were
highly significant to the receivers. By giving some persons pieces of
textile with special designs the King was able to do them o special
favour. Textiles received in that manner probably were held in high
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veneration ever afterwards ; they cven might become sacred heirlooms
(modern Javanese: pusaka).

Conto 26, fanza 2. [esfmaha is the term for the present of honour
that was offered by the govemor to the King, In the poem Sumana-
intaka {"Theath by a cham pako-flower™, Michelia chanpaka) according
to KNW pasineha is said of “a binise prepared for o Royal guest”,
The Palukangan pesénehe in fact was a kind of Bhowse,

The governor's present was & wirk of value (B, something extra-
ordinary. It consistedd of (mmall) houses with yards (mefar) boilt on
poles o short distanee inte the sea ad accesible frin the mainland
by way of a fool-path (leryye-laryyen), also on poles, The description
recalls the pavilions on artificial islets in ponds or lakes (halé bam-
bang : floating pavilions) that were cherished places for pecreation and
quict refleclion to Javanese and Paliness Kings and gentlemen, The
mention of Mrfi, valunble, praiseworthy work, and the description of
the festivitics in the next canlo suggest a special, sacral significance
of the structures in the sen at Palukangan and at K#a (canto 30—1),
Prb. points to Smaradahana canlo 2—2, where also laryya-laryyan is
mentioned.

Prolably the pavilions in the sea that were such o surprise 1o the
Court were enlarged and embellished pile-houses of Ieach-combers
and inshore fishermen, Pile-dwellings and watchmen’s huts on poles
belonging to large fish-traps constructed in the shallow coastal sea,
made of palings (#éro), are cven to-day to be seen on the Java coast,
The Majapahit Javanese were at home in the plains and the hills of
the interior of the island, The sea and the shore, both on the vorth
and on the south coast, always had their admiration, and surprised
them, The note on the poles that scemed to shake (cante 26—2—3)
probably refers to the refraction in the waving water; faintly visible
(I¥y#Fp) because the poet saw the phenomenon in sea-water. His men-
tioning it is an instance of his not feeling at home on the coast.

Canto 27, stangs 1. In this canto the festivities in Patukangan are
described, The “mitigating of the fecling of heat” suggests a bath. Per-
haps the first stanza refers to & bath of the King with ladies of the
zenana, who are compared to celestinl nymphs, It was an erotic feast,
no doubt, in the pavilions in the sea, bul it was more than that. The
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mention of redemption (mokin ng kesha, canto 27—I—1) is found
also, almost with the same expressions (mskla pdpa) at the end of
the description of the great annual festival at Court {canto #1—0.3),
The King took a prominent part in the sacred play that was enacted
on that occasion, So there is every reason 1o assume that in Catubangan
also a sacral ceremony was performed.

The esoteric meaning of that ceremony is not mentioved in the Nig.,
no more than the meaning of the King's play at Court, It can wnly
e surmised by studying Javanese tradition and myth, [ the kegendary
history of the first King or Kings of the neo-Mataram Mubanmadan
dynasty In Cemtral Java, in the sveond half of the 104l century, a
marriage of the Javanese King wilh the Goddess of the Southern Ocean
(Rata Lara Kidul) is menticoed. That mythical marriage of the
King, representing the social order of Javanese humanity, and the
Goddess of the Ocean and the Sky, representing unlimited space
beyond, is an image of the union of the two parts of the Universe, as
descried by Javanese cosmic-clualistic thinking. It seems prohable that
King Hayam Wuruk's erotic feast in the sea at Patukangan had the
same or a similar meaning. It was the celebration of the King's nuptials
with the superhuman Powers of the Ocean and the Sky, The choosing
of the pavilions, surrounded by the ever moving waters, for the scenc
for the sacral nuptials, is significant. The artificial “foating pavilions"
(bale kombang) of Javanese and Lialinese manors perhaps originally
were constructed for the same end: to experience the sacred union,
It iz a fact that in the mind of the public they were associated wilh
eroticism,

The fesling of being released that is mentioned both in canto 27 and
canto 91 was caused by the conviction in the onlookers' minds of being
present at the consummation of the sacred union on which waos founiled
the continuance of order in the Universe, The myth was enacted and
made visible by sacred ritwal. That gave them peace of mind and
happiness.

What the public really saw from the shore probably was not mere
than a bath in public, In the Majapahit period neither men nor women
a5 a rule wore clothing on the upper part of the body, The kein that
was wetted by the bath (probably a shower) was quickly replaced
by a dry one,

Camto 27, stanza 2. The impression that canto 27 gives of a sacral
celebration iz based also on the second stanza, thal mentions the same
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dances, plays and games as canto §7—2—3 on the occasion of the
annuzl festival al Court. As the religious significance of that Court
festival is beyond douhbt the Patukangan celebration must have 2 sacred
meaning too, Orighally the danees, plays and games were “mysteries”
enacting myths, expeeinlly the cemtral myth: the dunlity and the unity
of the Universe (see the present author's Jovasnse Uolbrerioningen).

Karabitun no dould refers 1o |K'rf|:rt|m|:|ms of the sueral play that
is described in oot W1 10 s mentione] several tlimes In the Nig,
Appmrently it was oo vopne al the o,

Shrame s a fghting-performance, prolably with lances, elther as
a play or in carnest, as appears from eanto 87—2. Fights and fighting-
dances were appreciated as ieyges of the antagunism existing hetween
the two moieties of the Universe, according W dualistic cosmic thought,

Canto 28, stanges 1, 2. Tn this canlo the offering of homage-
presents (halur-hotwr) by the mamdarins of the castern distriels and
of East Java is deseribed. Those mandaring were conmmmoners (porn)
like the common local authorities of Patckangan (pars wmaniry amaiica-
nagara) wha are mentioned in canto 25—2: they did not helong 1o the
Court, Evidently neither the mandaring of canto 25 nor those of canto
28 are o be identified with the peaple from the depemdencies (fafafran)
mentioned in canto 20, The term fajohan occurs again in canto 30
with reference to K&ta. Probably the chiefs of the commoners, the
rural conununities, are meant in cantos 26 and 30, as distivet from the
mandarins, the gentlemen. Wherens the manfris amafconagara of
25—2—7 were the King's representatives, civil servants, the manda-
rins of Bali and Madura ete. of canto 2¥—7 might be representatives
of the local landed gentry, the afuens, They came to FPatukangan o
pay homage to the King as o token of their submissiveness (bhak i),
The presents they offered were by way of tribute, consisting of cattle
and textiles. Their quantity and quality was admired (canto 28—2—1)
apparently they exceeded the homage presents of the commoners
(fafahan) at Patukangan (canto 26—J1—3).

Some of the districts or countries mentioned in canto 28, Rali for
one, did not helong to the Majapahit realm from of old, The native
gentry whose ancestors were vanquished by the Javaness arms made
haste (trying to outvie each other, masirariran) to protest their loyalty
to the King, secing that he came East himself, accompanied by the

[
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redouldable grand-vizir. It seems quite possible that one of the ends
of the Royal Progress through Fast Java was a display of power in
order to intimidale the recently acquired districts Sadeng aml K&
and to make sure of the loyalty of the others.

The term for “trying to outdo cach other” (marirasivan, though
mentigied in KBNW sub voce siran probably the root is [a]sir) might
be related to basir-Rasie, one of the words for nume sed in the 'ara-
raton (text p. 27) with reference to King Hayam Wuruk (see Joveanse
Valksuertoningen, par. 454—403), The kesir-kosir Skei Hayam Woruk
Raden Tétép (probably meaning: the [lustrious Spotted Cock Sir
Cockerel) might be the King's “personal” name used by him in his
youth, Perhaps the original meaning of kosir-kasir (modern Jav.
k¥kasih [7]) was: name of glory, on which one prides oneself, In st
Royal charters (v. glossary) the word is found in connection with the
pofifi litle, referring to so-called heraldic names, names mentioning
heraldic animals (like Cock, v. comm. raniti and comm, Ferry Charter).
Evidently the Balinese, Madurese and other people who tried to outde
each other had their own glory at hearl. Though in eanto 28—2 there
is no evidence of the social implications of potlatch the idea of secking
worldly fame by means of great gifts and lavish entertainment is
apparent. The same is the case in the descriptions of the great religious
ceremonies and festivities in chapter ¥ (the Kdfopainl) and chapter 14
(the annual Court festival). The probability of the Patukangan festivities
having a religious substratum appears the greater by this concurrence,

Perhaps the name of glory, on which he prided himself {(kasir-basir)
of King Hayam Wuruk (Pararaton, p. 27) was sometimes used in a
kingd of sacral play called pulir described in the romante Malay U'afiji
tale called Galuh di-gantung, partly edited and translated by Owerbeck
(Djdwd XII, 1932, p. 224). The essence of the play, according to the
Malay description, was speeches in which persons belonging to different
groups of the social classification glorified themselves, boastingly men-
tioning names. Unfortunately no Javanese description of pulir is known
to the present author, In the Pararaton the King's kasir-kasir is men-
tioned in a list of names borne by him on various occasions when he
filled a part in sacral plays or appeared in religious ceremonies.

The countries or districts that are mentioned in canto 28 are:

137. Bali : Dali,
138, Madura : Madura.
139, Balumbungan : Blambangan,
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140, Andélan :  DBafluwangi (according to Prb., on the ground
of o place in the Legend of Calon-Arang,
which was translated by him).

It is worth notice that the tribute (in modern Jav. called bulubeks,
ef, bhakti canto 28—2—1) of those countries consisted in part in cattle
and pigs. In the 14th century Hali awd Madura seein already 10 have
had a surplus of those animals, just as they bad in the 1Wth and 20th
centuries, The dogs mo doull were calen, as i mentined in canlo
Pp—2, As the geotlemen from Madura and Bali, and from Blambangan
and Bafiwwangi too (the cverland route was constructed in the 19th
century by order of the MNetherlands East Indian governmenl) came
to "atukangan by sea, they could transport goods of some volume, The
still active East monsoon miade their crossing casy, Part of the stock
of beasts for slaughter was probably consumed in Patukangan by the
crowd that was assembled there. 'erhaps another part was brought
to Majapahit (v. canto 60),

The same holds true for the textiles. Until the beginning of the

20th century Maduress, Blambangan and Halinese woven goods made
of home-spun native cotton were famous for their designs (dyed by
means of the so-called dkat-technigue) and their solidity, We cannot
be sure that the stock of textiles brought over sea to Datubangan in
Balinese and Madurese ships included the products of Sumba, Sum-
bawa and Timor that are so much appreciated today, for those
beautiful cloths were primarily made for religious ends, to be used as
shrouds etc. Probably they were not exported in bulk in the Majapahit
period,
Canto 28, stanze 3. Some of the textiles were distributed even in
Patukangan to the Royal servants (bols) as rewards for services ren-
dered, Probably the Majapahit Royal servants found a part of their
remuneration in those distributions of goods. The King did not pay
them much in cash, but they could dispose of the rectived bounty
on the way home as profitably as possible. For the rest they and their
families lived at Court on the produce of their lands, What they
brought home from the long journey to the eastern districts probably
was sorely needed to supply their families with some extras, Being
rewards given for services rendered dodor-boins also were worn at
great ceremonies by way of state attire (cf. canto S4—I—4).

The distribution of goods in Patukangan might be prompted also
by the consideration that it was impossible to load so many goods on
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the carts of the caravan and to transport them all through Last Java
to Majapahit over the bad roads of the time.

The reference (o the common poets in the last stanza of canto 24
being favoured also by the King's bounty is I'rapaiica’s expression of
thanks for what he received himself, In canto 98 he calls himseli again
a parakowd, 2 common poel, Probally it was a caplatio benevolentive
by means of cxcessive humility, In other places, eg. in canto 2, De
gives himself the honorific predicate sang to which he hnd a right ag
member of the Buddhistic Court bishop's funily, and the special title
rakeos, honoured poet,

In Patukangan the extreme castern point of the Progres was
reached. There probably was no road that could be used iy the caravan
to proceed farther. The fmpeortant sea-ceremony, the danees and plays
and the distribution of rewards to the Hoyal servants all mark ["atu-
kangan as an important place, perhaps to be considered as the capital
of the far enstern districts of the realm. The representation of the
King's authority was complete: a governor, three high juridical officers
and a number of civil servants of lesser rank.

Canto 20, slanes I, 2. As o conclusion of the Matukangan episode
and as an anticlimax to the festive distribution of rewards the poet
relates in canto 29 his private sorrow for his deceased friend. These
stanzas on Prapafica’s intellectual friendship for the talented Hucddhist
assessor Kértayasha, their common interest in literature and the poet's
sigie resignation at his Irfend's death are humanly moving in a manner
that is rarely found in the whole of Javanese literature. Compared with
love between the sexes, love for children and worship of seniors, supe-
riors, Princes and Masters, common disinterested friendship between
equals is 2 human relation that did not draw much attention of Java-
nese authors who wrote on the life of their countrymen. Probably in
Javanese life family ties supersede almost all other human bonds, Per-
haps Prapafica’s and Kértayasha's [riendship was bosed in part on
their belonging to the Buddhist clergy that formed a small minority
at Court and in the country.

That friendship and the poel’s expressions when referring to the
deceased (he gives him the honorific pronoun rasiba: his worship)
render it most improbable that Prapafica was at that time bishop of
the Buddhist clergy, as has been supposed by some authors. As a bishop
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the poet would he of far higher rank than the assessor, and probably
much alder. Ag the bishop's son, on the contrary, their ranks and ages
might be wellnigh equal.

The first slanzas of canto 27 afford an interesting insight in the
intellectual activities of Majapabit poets. They were hibliophiles; they
hought valwahle manuseripds (written on palinleaves) to make private
enllections, Fyidently in the Majapahit perind the upper class of society
was well avware of the fuet that their cullare hae its rosds in o remote
past, henee their interest fn looaks, "The e attitude was io be ohser-
ved al the Cowrets of the Central Javanese Kings in the 18th and 19th
centurics. Al the same fime the Majapahdt poels made excursions into
the country (mahos-ahas) to ook for inspirations for poems of their
owwn. Prapaficn’s delightful description in cantos 32 and 33 of the
sacred-cirele communily of Sigara i= an instance of that kind of poetry.

The poct’s ambition to leave a thing of value, to be admired by
posterily, is expressed by the word RIrti. The clinging to survival and
immortality, in the physical order expressing itself by the desire to
have offspeing, and by the worship of decensed ancestors, was strong
alsn on o higher level in intellectunl activity, Tt fs strange 1o ohserve
that that ambition was impartant in the lives of Trapafica and Kértaya-
sha, members of the Buddhist clergy, whereas it is completely at
variance with the tenets of Duddhism to hanker after worldly fame.
In 1his matter Prapafica proves himsell a bad Budedbist (at least accor-
ding (o the original Tndian conception of the Path) but o Javanese of
the Javanese.

Tt is alsn remarkalile that at the death of his fricnd the bishop's son
does not say a word about the Huddhist's outlook on after-life. He
only remarks that earthly pain and sorrow have ended for K&rtayasha,
and he gives expression to his own resignation (pinabalali) at the loss
of his friend. The anguish and wailing mentioned in the last line of
stanza 2 seem to refer more to Kértayasha's relatives who were taken
by surprise by Prapafica’s arrival than to the poet himself. A period
of mourning ceremonies with (female) lamentations (most appropriate
in a community strongly adhering to ancestor-worship) probably had
set in. Mot heing a relative hy blood or marriage the poet had to avaid
this. Therefore he departed rather hastily, as is stated in the next
stanza. He was one of the foremost to he on the way to Kéa.

Canto 29, slonzn 3. The places that are mentioned en the route
fram Patukangan to Ki#a, going westwards, are:



86 HAGARA-EERTAGAMA

141, Tal Tunggal : ¥ ; situation unknown.

142, Halalang Dawa : 7 ; situation unknown.

143. Pacaron ¢ 2 ; situation unknown.

144. Bungatan : Bungatan (at the western foot of mount
Ringgit).

145, Toya Rungun ¢ 7 ; situntion unknown.

146, Walandingan :  Mlandingan.

147, Tarapas ¢ P situation anknown.

148, LEmah Bang : P situation unknown,

149, Kéta + Kéla, north-cast of Bésuki,

Berg's identification of Kéta with Madura (Rifksdeling, p. 256) is
no more plausible than his identification of Sadeng with Bali (canto
22) and for the same reasons.

Canto 30, stanzas 1, 2. In canto 30 the King's visit to Kéla is
described. Like Sadeng, K#a was conquered in 1331, The fact that
the Court stayed there for five days proves the importance of the place.

The description of the sea (amarna) mentioned in this stanza is
remarkable. According to canto S§—I—4 the King made a kidung (a
poem in the native Javanese metre, as distinct from the Indian metres)
on a beautiful landscape, Probably the description of the sea at K¥a
also was a poem made by the King. At the Javaness Courts until
recent times the making of poems and singing (the two are closely
connected) belonged to the marks of good breeding, King Hayam
Wurulk's singing is mentioned in canto 91,

Though in Kéta again “foot-paths” (larya-laryan) are mentioned the
stanza does not contain an indication that the same sea-ceremony was
celebrated as in Patukangan. Delighting the common people (assbone
para) is often met with in the Nig. No doubt K#a was of lesser
importance than Patukangan: it had no judge (dhyaksa), only two
assessors (upapottd), and the Honourable Wiraprina is not given the
title governor (edhipal). The mandaring of K&ta who made obeisance
(mdmeya, if the reading is right) to the King at the order of Wiraprina
probable did so to protest their loyalty, K&a was a conquest of the
Majapahit arms, It is strange that in canto 22 no mention is made of
a similar attitude of the Sadeng mandaring : Sadeng also was a conquest,
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Cante 31, stamze 1. In cante 31 follows the account of the con-
tinnation of the Progress westward, back to Majapahit,

150, Bafiu ITEning P g sitvation unkonow,

151, Sampora ¢ Tomporah, wesl of Besuki,
152, Dnléman 1 F g ositeation vnkoowm,
153, Wawaru 1 P silmation unknown,
154, Hinor : Miner,

155, Ghang Kérdp @ ¥ ; sitoation unknown,
154, (i¥am t ¥ sitvation unknowns,
157, Kalayu : Jabung.

The personal relainers (sweabhdriya) of canto 37—I—1I who joined
the King's caravan in Kéta going westwards in 1359 might be the
same men, or their descendants, who conquered Sagdeng and Kia in
1331, under leadership of Gajah Mada, for the Rajopaint. In canto
#9—3 that fact is recalled. The congquest of Bali in 1343, mentioned in
40—4, on the other hand, was effected by (common) Royal servants
(balg), The Tararalon (p. 29 and 30 of Hramles' edition) has an account
of the expedition to Sadeng which containg some obscure expressions.
Tt does not shed light on the quer.l.l'nn of the seakhfriye, and their
retorning te Majapahit after more than twenty years, 'erhaps the Royal
bondmen who were sent in 1331 to the eastern district colonized
Sadeng and Ké#a anel opened new lands for the Royal Family. In the
charter of Karang Pogim of 1387 a similar cnse of colonization hy
Royal order scems to e related (v, the text, notes, translation and
comm, of that charter in the present hook), The bondmen who returned
to Majapahit in 1352 may have been allowed to do so in view of their
services to the Royal Family in increasing the revenue by opening new
domains. Their desire to go home to their native district (or the district
of their ancestors) is just what could be expected from Javanese
peasants,

Cento 31, danzs 2. Krom (notes on the Nig.) identified, on the
ground of its situation on the road from Dinor to Kébon Agung
(E#bwan AgEng, 31—5—2) the Buddhistic demain of Kalayu with the
decayed Candi Jabung, which is Sajabung, according to the Pararaton
(p. 27, line 26), the funeral monument, as such called Bajra-Jina-
Paramilipura, of Dhra Gundal. The identity of the DPrincess Gundal
need not be discussed in this commentary on the Nig Anyway it is
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clear that she (sfrf, female, in the Par.) was a relative of the Royal
Family. The resemblance of the name of her funeral monument, Hajea-
Jinn-FParamitipura, with the name of the Rajapaint's, I'rajiii-1"arami-
tdpuri, is conspicuous, and so is the similarity of the ceremimiics
described in canto 31 and in chapter 9, both suggestive of a close
relation helween the two Drincesses. According 1o a manuseript note
of Rouffaer's the Capi Jabung has the year 1276 Shaka engraved
above ils gate, presumally as the year of its foundation. That year
correspancls with 1354 A, 5o in 1389, when the list eeremonies
were performed, the Princess Gunpdal's funernl monument was ahoul
five years old. The Buddhist divine alede (Segatopratistha) there
probably was a statue with a Tantric character. The beginning of the
sacral name lajra-Jina vouches for that, The term sudharma, rendered
eminent religious domain, seems to he used in the Nig. hy preferonce
when referring to dharmes of members of the Royal Family.,

The “cutting the warp”, the concluding ceremony o be abserved
when founding o religions domain (fharma), is named after the last
action when weaving a cloth on a Javanese hand-loom. [t refers to
the finishing touch. The expression is found in some charters. Roullaer
in a manuseript note mentions a charler of 1125 Shika, 1203 A
(Groeneveldt, 1887, p. 327, 328 and 377) and another of 1191 Shika,
1269 AD, (0.0, 193, p. 194), Schricke's suggestion (PFrdiban-
inatitund, T.B,G. 58, 1918, p. 401) that “cutting the warp” refers to
the "conversion of the secular charges of the surrounding peasantry
intp ecclesinstical ones”, for the benefit of the new masiers of the
domain, is improbable. If such a thing as “conversion” took place at
any time with a Royal ceremany, it is to be expected at the foundation
of the religious domain and the beginning of the construction of the
funeral monument (eamdi), not at the conclusion of the work (wibas
oo« dnselak), If there was previously any surrounding peasantry who
could be set to work on the new domain their labours certainly would
be commanded at an early time,

Stutterheim (BKI 95, 1937, p. 417), relerring to customs of the
waltu t¥lw people (a superficially Muhammedanized group in the
island of Lombek), has made clear that cotting the warp is a rite de
passage. The similarity of an Old Javanese ceremony ennnected with
ancestor worship and a Lombok rite, both referring o (sacred) wehs,
is interesting,

Conte 31, slanza 3. The terms of the ritual that are found in this



CHATTER FOUR - TIIE ROYVAL ROGRESS B9

canto recur in some other passages in the Nig. Widhiawidhang is a
collective expression for the offerings (v. cante /0—7—3); il is also
mentioned in KENW, [fpabfioge-bliojona is o collective for cloths
(kaing) anel fond. Vrobably widli-weidiane with wpobloga-bhajana
offered to the deified ancestur al Kalayu are comparalle to the offerings
(there called nivedye, canto G5—a—1) to the deilied Rijopatal, The
latter ceremnmy was on a larger scale, evidently hecanse the Rijapatof
was higher in rank than the rincess Gundal, No doobl at the end
of the Roynl foction the offerings were distrilaned,

The igtt-cdanee i mentioned also in canto &6 ——3 on the oeeasfon
of the ceremony for the Ki¥jopataf. It iz to b identified with the
medlern Juvanese fayuhon, volgo called tandak, i, a dance of one man
ur several men in feont of and around a dancing-woman, In modern
Jaw. ngigil still is used when referring to the peacock’s display, That
erotic dance with loud music, all night long, is in accortance with the
inerease of the Hoval zenava, mentioned in the next st

The noisy merry-naking with erotic dancing as conclusion of the
eerentony for the dead ancestor is the eelebration of her deilieation and
her estahlishment as one of the worshipped Old (nes, The essential
unity of death amd new life is expressed by tat feast, The worshipped
ancestor ensures his (or her) descendants’ well-being on earth (v,
canto 67—,

Cante 31, stanze 4. The Royal familiars of the rural districts who
were vigited in Kalayu probably were relatives of the King's ancestor
whose deification just was celebrated. The religious donmin was their
centre, They are called country people (fradesha) to distinpuish them
from the Royal familiars at Court (canto 10—I1—2), who held an
important place there.

The King's visits were aimed at the sokeparfl families’ marringealils
daughters, They were examined and the King made a choice. The
chosen ones were to be made ladies of the Royal zenana, As “serving
others” (pardirtha) is a euphemism for sexual intercourse the wedding
was probably celebrated immediately, Risi laji is an intermediate rank
in the zenana; in the Pararaton o Malay princess, Dara P#ak, is called
a hini haji, Thal proves that the sakaparfd families whose daughters
were in the Royal zenana were of good standing.

The Royal alliances by marciage in Kaloyn probably had political
and social ends, as is often the case with polygnmouns marriages. Poli-
tically the family tic connecting the collateral lines, the sakapardk
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families, with the main line of the Majapahit dynasty was strengthened
by Kalayu girls' entering the Royal zenana, At all times Royal autho-
rity in Java was founded for a considerable part on the King's family
relations, Socially the Kalayu families were frecd from the care of
looking for suitalle husbands for their daughters and {rom the fear
of misalliances. Being noble the Kalaye girls could not marry com-
moners, eligible hushands perhaps were scarce in the eutlying districts,
and their remaiming unmarried woulil open the door to eljectionable
practices,

Probably the connection of the deification ceremony with the multiple
marriage at Kaluyu was perfectly fitting to the minds of the Majapahit
Javanese.

Canite 31, stanza 5. From Kalayn the caravan proceeded westward
touching the following places:

158. Kutugan i 7 i situation unknown,
159, Kibwan Agéng : Kében Agung.
160, Kambang Rawi : 7 ; situation unknown,

Kambang Rawi was the domain (called sudfarma, because he was
noble) of Nala, to he compared with Madakaripura in Dadap, the
dhormo of the prand-vizic Gajah Mada (canto 79—2), both Royal
grants (amugraha naresiioara). The differences Lelween the two domains
(a Buddhist statue and homage presents with a repast for the King in
Kambang Rawi, & lodge to stay overnight in Madakaripura) have
been pointed out in the commentary on canto 19, Probably they were
partly a result of the difference in rank: Gajah Mada was by hirth
a commoner, Nila was a nobleman.

Prhb. tried to find a similar connection between the names Nila and
Kambang Rawi as exists between the names Gajah Mada and Mada-
karipura. Skt mdlz could mean: stalk of a lotus, and kembang rowi:
flower of the marshes, i.e. a lotus, As fombang instead of Efmbang,
for flower, is unusual, and as a Skt name (like Madakaripura) would
be expected, rather than a plain Javanese one, Prb.'s supposition is
not satisfying,

Nila is given the predicate: honoured vizir (sang apatih). Probably
it iz honorific. He was o retired soldier of renown and a man of sub-
stance and influence in the country. After Gajah Mada's death he was
given the title Arya Wira Mandalika (v. canto 72—3),
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Conto 31, stonse 6. The next places on the route were:

161, Halésés : o1 osiluation unknown.
162, Barang ¢ s situation unknown,
163, Patufijungan ¢ ! siluation unknown, certainly  another

Patufijunggan than the place mentioned in
canln 22 ],

164, I'aténténnn ¢ ¥ 1 situation unknnwa,
165, Tarub t ¥ situation unknown,
166, 1.ésan + Lesan, cast of Pajarakan,
167. I'njarakan : Dajarakan.

Canto 32, slavza 1, Cantos 32 and 33 conlain the second inter-
mezzo in the account of the Royal Progress: the excursion to the
hermitage or friary of Sdgara. It is preceded by one stanaa on the
King's visit to Pajarakan. The first intermezzo was the description
of Patukangan, cantos 25—29,

In canto 48 the capture of the fortified eompound (fufa) of Taja-
rakan, In 1316, at the time that it was the capital of Nambi {or Tamhi),
by the second King of Majapahit, Jayanagara, is mentioned, Krom
(Hindor-Javaansche Geschiedenis, po 371) thinks that the Aula Paja-
rakan of Nambi was situated near Kuta Iénon and Tumajang further
south than the Buddhist domain fajarakan of canto 32, That seems
plausible enough. Nevertheless the Pajorakan of canto 32 was also an
important place: the King stayed there four days.

The mandarins, the Roval priests and the Honourable Sujana offered
homage presents (cloths and food) that were requited with money, The
Royal priests (seibu Aaji) in this list of the authorities of Pajarakan
occupy the place that in the accounts of Patukangan and Kiéta was
given to law-officers (dhyoksn and upapeiiis). Evidently Royal priest
was a honorific title for a clergyman in the King's service, cither at
Court ar in the provineial capital, as a law-officer, as distinct from the
comman clergymen or ordained priests who, living on their hereditary
lands or in their domains, had ro official function.

It is to he noted that the Honourable (drye) of Pajaralan is not
given the tille povernor (adhipali), any more than his colleague of
Kiéta, Neither of those places was as impartant as Patukangan.
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The King's gift of money (dhrma) no doubt consisted of strings of
Chinese copper cash, the common Javanese currency of the period (v,
the chapter on econoimics in the present volume). Cnly in Majarkan
and in Sfgara, not far away, requital of presents by gifts of money is
mentioned, In Génding (canto 34—3) the King gives gold and eloths,
in Patukangan and Kéla (26—1 and 30—2) cloths. The Nig. offers
no explanation of those differences.

Another mysterious point in the aceonnt of Pajarakan is the character
of ils eminest religious domaim, Tnstead of the vsual Hwldhist divine
abode (Sugelapratisthd, which may be o statue of any o or goddess
of the Mahliyina and Tantrayina pantheon) a Noddba-seat (Nugaid-
sana) is mentioned. Whereas Duddhist statues are frequent in the Nig.,
canto 32 is the only place where the term Duddha-seat is used, Brandes
seems to have thought that Sugatisana is a name (acconding to a note
of Krom's), In that case a locative preposition (i or ing) would be
indispensable. Sugaiirona remains mysterious ; to assume that it is just
o varintion for Sugataprotisthd is not at all in accordance with the
poot's well-known accuracy in matters of religion.

As an explanation the following is offered. The term eminent
religious domain (sudfiarnnr) suggests a domain of a member of the
Royal Family, The poet does not mention any mark of respect or
veneration on the part of the King, though, Terbaps in 1359 the
domain was not yet completely opened. There only was a ploce for a
Buddha, the statue was not yet erected and consecrated. In canto 2
several domains of members of the Royal Familiy that were in the
way of being opened are enumerated. Though Pajarakan is nat men-
Honed there by name it seems possible that it belonged to that group,
The King's sojourning in a bivouae (Ruwow-buron) outside wonld find
its explanation in the state of unreadiness of the main buildings, In
other religious domains the King used to enter and stay inside (v.
canto 35—1I). The open, uncuoltivated plain (gra-are) also suppestis a
searcity of people. Perhaps the use of the term Royal priests and the
gift of money (as a contribution towards the costs of the building) are
also to be explained by this supposition, If this is the solution of the
mystery of Pajarakan il is o pity the poet was not more explicit about
the unfinished state of the domain.

According to a note of Krom's, Brandes thought that the ruins at
Kitompen, mentioned by Knebel (Rapp. Oudh, Comm. 1904, p. 109}
might be the remains of the eminent domain of Pajarakan. That needs
further investigation,
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Canto 32 stanga 2. The rest of canto 32 concerns the friary of
Sagara and the way there,

168. Pakalyan + [halen (river of Vajarakan, with water-
works : Ruuffaer, manuseript noles, and Prb.
BKI K0, 1924, p. 231).

169, Tiuluh 1 F o sdtuation unkouwn,
170, Lideé 1 F g sitention unknown,
171. Sigarn 1 Haw Ségaran (o small eraterlke on the

lawer slope of mounl Lanongan, with a hot
spring : the bwal-rantds, acconding to Nier-
meyer).

Sigara was a well-known place. Erum mentions a eharter of Batur
(edited in the present book) and a charter found on mount Kawl
(0.].0. no B0} ; he doulds (without sufficient ground, probably) whether
the same Sigara is meant there. Van Stein Callenfels thought that
Candi Kédaton is to be identified with Sagara (O.V, 1918, I, p. 7).

In canto 78—7 the sacred-ring communities (mepdalos) Old-Sagara
(Mala-Sagara) amd Kukub are mentioned as places of friars (réshis),
The repeated use of the expression Sigara proper (Sdgors kfta) in
canto 32 is in accordance with the name Oll-Sdgara. Evidently the
“gaered ring” of mount Lamongan was the origin and the holy centre
of quite a group of [riardes spread all over the country. In the Tantu
Pangg#laran Sigam s mentioned several times; that text is especially
concerned with the origin and the affilistions of the “sacred circles”
(mangdalas) of Jave

Canto 32, stenzar 3, 4. The poetic, pastoral surroundings of S3-
gara were attroctive to the refined courtiers from Majapahit. Prapafica
expressed his admiration in some stanzas with poetical embellishments,
He had leisure to walk about alone in the hermitage, probably because,
being a Buddhist, he was not obliged to pay his respects to the Shiwaite
prior who held a learned conversation with the King.

In canto 32 three buildings or groups of buildings are mentioned
as characteristic features of Shgara: the Fpar with terrace (pothomi,
cantn J2—i—17, 2), the houses (yashas, canto J2—i—J3.4) and the
artificial pond (Pwat-ranifs, canto J2—5). Tt is interesting to discuss
them separately.

The terrace (pathani) served as bage for the sanctoary (#Fpas). The



W4 HAGARA-KERTAGAMA

surrounding wall of the terrace, perhaps something less than a man's
height, was provided on the outside with reliefs cut in stone (cocahan),
that had for sulyject-matter a mythological poem in Court-style, a
kakavein, The illustration of episodes from mythological poems by a
series of reliefs cut in stone is a well-known feature of pre-Muslim art
in Java. Candi Ké&daton, identified by van Stein Callenfels with Sdgara
{an identification which is not at all sure) has reliefs illustrating i.n,
the celebrated poem Arjuna’s Nuptiols (Arjuna Wiwiha).

In Ol Javanese literature a (%pos, according to KINW, is a small,
open pavilion, somelimes used as a workshop, In Halinese Wpas, ac-
cording to the same authority, is a column or pedestal, three or four
feet high, made of stone, mostly square, for instance the pedestal of
the carthen pot (pame) with lotus-plants (fudjung). The Wpas used
inside the house is made of earthenware, also square; it is used as a
table. In Madura (Fpor is a small Muslim private chapel (fangger).
S0 the sacred character of the t¥pas is sufficiently established. As to
the shape of the Sigars #pas Prapaficn does not say anything.

As the friars of Sigara were Shiwaites it scems probable that their
central sanctuary was a lingge-and-yoni, or a stone monument reminis-
cent of that religious symbol. In canto 65— houses on terraces
(vasha-pathani) (on a small scale) are mentioned as offered by the I'rin-
cely family of Wengkér-Kadiri, Kadiri represented the male, Shiwaitic
aspect in the Javanese duality, in contrast to Janggala-Kahoripan, In
canto 65 a pavilion on a terrace stands for Shiwanism, The Shiwnite
friars’ t¥pas on top of the terrace may have been only o block of stone
like the Balinese column (Prapafica’s silence on that point suggests
that it was not imposing, at least to a Buddhist), it eertainly waa their
sanchuary,

Té#pus (Kern : Elettaria-shrubs, better according to Heyne: Achasma
foetens, A, megalocheilos, etc) is a zingiberacea, an aromatic herh, As
it can grow to a height of ten feet or more perhaps it formed a small
grove which hid the shape of the tfpesr proper from sight. That may
be anocther reason why the poet is silent on that point. Perhaps the
simple sanctuary hidden in its grove of shrubs was the mangoals (“sacred
ring") after which communities of the Sigara type were named (v.
canto 7E8—7).

The houses (yarhas), the second feature of Sagara, are mentioned
three times, They stood in rows, their roofs were made of duk (libre
of the sugar-palm, black) and there were many of them. The names,
inscribed (or scribbled) on the houses, improvised (dadakan), ie. not
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according to a fixed rule, and the sacred letters of Shiwaism (paficd-
kshare, to avert evil) suggest a community of scholarly people, something
like a school. The learned discourse on the sense of priesthood (hawikam)
is in accordance with this supposition. Prolably the friary of Sigar
{and other friaries belonging to the same group) was a pre-Muslim
prototype of the popdeks, the “huts”, afterwards called posanirens,
pinces of sandrix, disciples of the kyalis, the [dders of Javanistic Islam,
{hat are such an ineresting feature in Juvanese culture,

Kern thought that pefedkshars refers to the five letters (consonants)
of the name 'rapafica, and to its meaning (pefica: five), He supposed
that the poet wrole his name on one of the houses himself. This viclation
of good manners on the part of a stranger and a Nuddhist in the Shi-
waite hermitage is improbable, Prb. is right in pointing to several
sacred formulas of Hve letters, both of the Buddhist and of the Shiwaite
holy lore, The well-known Shiwaite doxology Na-Mash-Shi-H/8-¥a
(Veneration to Shiwa) is one of them, but this seems rather common-
place in ke friary, Se-Ho-Ta-Ila-l is the most probable five-letter-
formula in 14th century Java, [t is mentioned in Friederich's Foorlopiy
Ferslag (Provisional Account of the Island of Bali, Proceedings B.G.
vol. 23, p. 5) as being engraved on five small metal plates that were
put into the mouth of the deceased at the funeral or the cremation.
Fricderich was told that the letters stand for the five gods: Shiwa,
Brahma, Wishnu, Indra, ¥Yama, Prb. found the names of Shiwa's five
faces or aspects: Sadyojata, Wamadewa, Tatpurusa, Aghora, [shiing
{mentioned in Arch. Survey, South Indian inscription, val. II, p, 30,
note 3). It is also menlioned by Goris (Balinese Theelogic). Whatever
was the original meaning (or meanings) of the Sa-Be-Ta-Ha-T formula
evidently it was a symbol of Shiwa as the Universal Presence and it
was put after the mscriptions to avert evil influences,

The last words of the verse on the pafcdksharn : “somewhat obscured,
resulting in charm” probably refers to the wse of an unusual style of
seript embellished by figurations, which made the reading difficult.
Prapafica, being a scholar, and familiar with Buddhistic formulas of
the kind, probably saw what was the idea. It is doubtul, though,
whether he was able to interpret the meaning correctly.

In Skt both willpa and prolfpe convey the meaning of lamentation,
In Old Javanese literature that meaning is extended to love-letter, and
further to letier in general. In view of the probability that the Sigara
friary partly had the character of a school, the prototype of a modern
Javanese pongdok, perhaps the inscriptions on the walls of its houses
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indeed were love-letiers written by adolescent pupils, veicing thelr
yearnings and at the same time showing their pride in the newly
acquired art of writing poetry. The erotic trend certainly always was
strong in Javanese life and literature.

Canto 32— is the only place in the Nig. where the word parab for
name is used referring to another person than [rapafica-Windda,
Whereas ngaren no doubt is the usual word for nawme, referring o
living Leings as well as (o objects and to localitics, the use of pural
seems to be limiled to persons, Derhaps pareb conveyed (e meaning
of a name by which o persun was known or called, In Javaness liters-
ture of a later period peral or pfparad was used as a word for name
in general, used in formal speech and in poetry,

Canteo 32, stanzg 5. The third building of note in Sigura was the
artificial pond (feval-rant@n). Pechaps it was connected with the Taot-
water spring near the crater-lake, as Mienmeyer suggested, That builcing
had pictures or drawings in colours or in black and white (lulis),
another thing than the reliels (cocahan) that are mentioned as decur-
ations of the terrace of the sanctoary. P'ictures and drawings are well
known in modern Balinese art. Javanese pictures dating from the
Majapahit period of course have perished long ago Ly the influence
of the moist tropical climate. As pletures or drawings could not le
kept in good state even for a short time when exposed W the sun and
the rain the Sigara pictures no doubt were inside a building, ["robably
they were painted on loose sheels of collon textile, suspended from the
ceiling close under the sloping roof in order not to be reached by the
sun-rays, In Bali similar decorations of the interior of houwses still
may be observed occasionally.

The Sigara pictures were illustrations of tales (kathd), as distinet
from the illustrations of poems (kakawin) on the reliefs, As in canto
dd—3, wood-carvings illustrating tales from the Mahibhirata (akathd
parwa) are mentioned, bathd in canto 32 probably also refers to the
Mahibhiirata tales that were well-kmown through Javanese prose-
versions made several centuries before. FPerhaps Paficatantra tales
might be meant too ; they were known also in a Javanese version, the
Tantri, But then Tantri tales, referring to animals, perhaps were
mostly called sotwa (Skt. satfva, animal) in Java (v. KENW sub voce).

As the shape of the brat-rantifn at Sigara is not described in canto
32 except by the mention of o parapet with polished stones it is only a
supposition that it was a bathing-place. In Java and Uali bathing-places
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near springs ol mineral waters are well-known (pedwsan); some of
them are considercil sacred. The parapet (patigs) probably was a wall
of piled-up stones that surrounded & square plot of ground (its comners
are mentioned). Inside the wall there was o yard (nolor) with several
kinds of fluwering trees and shrubs, the Javanese equivalent of o flower-
garden, The groumd inclined wwards the pond that probably was
supplicd] with water by the spring. Near the edge the slope was paved
with cobhle-stones (pimarige) which maude casy walking for persons
entering e waler and coming out of it bare-feoted. 1T the pond was
wseed fur Dathing by both men amd women there prolmbly was a
division, Bul then i the Majapahit perivd no doult it was already
the custom, as il s now, to ke a dry loin-cloth (pasatan) into the
waler to take the place of the wet one immedintely when coming out
of it, The change is mode almust imperceptilly and moest decently,
Perhaps it was thought rather indecent to talk about a bathing-place,
the equivalent of a modern bathroem, and for that reason the poet
refrained from giving a more complete description,

The roofed-over place of the pictures might be in an open udiding
(bwat conveys that meaning), a small kind of pavilion that served as
entrance {o the bathing-place and as wailing and recreation room to
the bathers who were about to enter the water and who had just come
out of it, Heference is mode 1o the description of the Royal compound
at Majapahit that probably contained a kind of bathing-place with
many small pavilions in an ouler courlyard (cante ¥=—3), In that
place too the poet's words are rather obscure,

The trees and shrubs of the Tower-garden are the llowing.

Nagasdri (Mesun ferren Linn) is often mentioned ; in the MNig, it
is called madgakssumae and ndgepugpa. It is a tree cullivaled in the
courtyards of houses, its flowers are sweet-smelling.

Andwang, modern Jav, endong (Cordylina fruticosa Backer) is a
cultivated shrub, often planted to make boundaries.

Korowira is the Skt. name of the oleander (Nerium Oteander Linn.),
imparted into Java.

Which plant is meant by kayn mds (“gold-tree”) is unknown.

MiEnur is the Arabic josmine (Jasminum Sambac Ait), now mostly
called mdlats in Java, o cultivated shrub,

Puring is the croton (Codiseum variegatum B1), also a cultivated
shrub,

Nyfl-gaging is the ivory-coconut palm (Cocos nugifera Linn, var.
eburnea Miguel), a low coconut-palm with nuts of a light ivory colour,

7
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Canto 32, sfavza d, Remarkalle in this stanza are the expressions
of awe (sileman, the Spirits, and makegra, most impressive) of the
Buddhist courtier for the rural Shiwsite scholastic community of
Sagara, The palm-fibre roofs, probably only used for temples in the
plains, but seen everywhere in Sigara, seem to have impressed the
poet also,

Kaki and endang (literally old wan and old woman, but rendered:
brother and sister) were the usual titles of the friars. It b worthy of
note that not only those titles but several other characteristics of the
rural religious communities as described in canto 32, in the first chap-
ter of the Pararaton, in the Tantu Pangparan and in other pre-Muslim
texts, have survived in the plays of the wayang, the national Javoness
theatre of modern times, and in the Célind, an eighteenth-nineteenth
century Javancse encyclopedic poem that s above all things eancerned
with life and sacred lore of the Elders of Javanistic mystic Islam (see
the present auther's epitome of the Céplini in the Procecdings K.LG.
vol. 72).

The epithets beantiful and skilful (rhays twagd) are nearly identieal
(az Prh. remarked already) with fitufayn wagld, used in canto #1—d,
with reference to the dancers in the King's play on the oceasion of the
great annual festival at Coart. Tt is most probable that the sisters of
Sagara were skilful dancers in stately country dances such as still can
be sten in some places in Ball, Presumedly they showed their skill
also in female labours, though, According to Korn's exeellent deserip-
tion of the Balinese sacred village TEnganan-Pagringsingan the girls
there were occupied especially with weaving, Though the resemblance
of Sigara with Ténganan-Pagringsingan is not as striking as ils resem-
blance with Javanese pongoks of the early Muslim period it is quite
possible that in Sigare and related communities also some speciali-
zation, prescribed by ancestral custom, in feraale labours like weaving
was found.

Canlto 33, stanear 1, 2. Whereas in canto 32 Prapafica gives his
own abservations and impressions of Sigara, in canto 33 the King's
visit to the learned prior is described. The prior is distinguished by
the highest honorific predicate and pronoun sirs, which is as a rule
only vsed when referring to gods and members of the Royal Family.

Tapa, fopi and patapan (rendered: anchorite, and anchorites’ place)
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are frequently wsed in the Tantu Panggflaran and the Pararaton.
Evidently they belonged to the idiom of the religious fratemities who
lived their lives in the hills and the foresis far from the Court nor in
close contact with the commum rural communities in the plains. The
yeneration that was inspired by that manser of life becomes evident
inn canto Y5 when Prapadica makes a plan for Dis own future,

The prive’s lenrned and edifying disconrse on the sense of pricsthood
(fawikun) reminds one of the lengthy conversations o religions sub-
jects that are related i the Copling and other works of that kind. The
use of the word wilty (resderad: ordainsl priest) iu this place (and
also in eanter fé—4- ) proves that e the minds of the Majapahit
Javanese it was fraughe with spiritual value, Prolably the King's visit
to Sfgare was prompied md only 1|J.l curimity but also by a longing
for spiritual goitdance which was not given him by his Court pricsts.
A similar relation existed in the Musline period letween Kings and
their geerus, spiritual mentors, in Javanistic mysticism,

Canteo 33, slonga 3, The ceremuonial leave-taking (thal is the meaning
of the King's saying that he wants to go home) is another mark of
respect on King Hayam Wuruk's part lor the prior of Sigarn, Canio 33
is the only place in the Nig. where leave-taking of the King is nien=
tioned. In the other places where people are taking leave it is perfectly
clear that it is a compliment pald by an inferior in rank to his superior.

The last lines of canto 33, referring to the young pirls of the her-
mitage who were in love with the King, contain a feature that is also
found in other poetical descriptions of visits to places of anchorites,
Assuming that those descriptions are at least partly based on truth it
follows that the [riars had familics and that the spirit of the hermitages
was not altogether hostile to worldly matters. This i3 in sccordance
with the scenes of erotic exuberance that are found in the Cénptini, The
resemblance of the Javanistic Muslim communities that are described
in that encyclopedic poem with the hermitages or friaries of pre-Muslim
times has been mentioned before,

Prapafica's stanzas on Sigara are unaffected. His sympathy with the
idyllic life of the anchorites in the hills is true. The Court, with its
formality and hypocrisy, in Java in the Majapahit period just as else-
where, found its counterpart in the romantically idealized communitics
of the venerated simple ks, No doubt Indinn literature (Mahi-
bhirata, Ramdyana) was the model for the descriptions of hermitages
in Old Javanese poems. It is nol eertain, though, that the sacred com-
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munities of ordained pricsily families in the hills of Java had their
origins only in Indian religion. Native Javanese tribal customs of old
date might survive in those venerated hermitages. The fact that, in
the form of the pondoks, the “huts” of the Elders of Javanistic mystical
Istam, they were able, as the only important element of pre-Muslim
religion, to pass on into the Muslim perind of Javanese culture, suggests
their being rooted finnly in the Javanese mind, In the chapter on e
religious organization in the present volune the positien of the an-
chorites in the religion of the Majapahit period will be explained, The
possibility that King ITayam Wurok's visit to Sagara was the im-
mediate cause of his issuing the Batur charter shall be discussed in
the commentary of that charter,

Cantoe 34, stonce 1. As o parting compliment to Sigara in this
stanza the poet gives a poetical deseription of nature with personifi-
cations in the Indian style, Ke mentions as an example of that puetical
manner & description in the Oled Javanese version of the Mahibhfirata,
the Bhiratayuddha, canto 1, stanzas 10—1G.

As an important contribution to the interpretation of Javaness poetry
Prb.'s note on canto 34—1, is translated entirely (with some slight
modifications). Prb, mentions the fact that the bamboo is often used
in descriptions of sadness. In the Smaradabana (“The Burning of the
God of Love™), canto 22, stanza 4, is found the verse: pring nirtvamaia
posiking wuluh askabds fan hong mulst, meaning : it is no use that the
bamboo has eyes; the movement of the widuh (a kind of bamboo) says
that there is nobody who saw him (i.e. the person who is sought), The
bamboo's eye is its node or joint, The nakedness of the bamboo, having
forgotten her Join-cloth (slupa kem), refers to a well-known Javaness
riddle: the mother is naked, her children are clothed, who are they?
The bamboo: when she is old she loses the leaf-sheaths, the young
bambeos still have them,

Concerning the betel (sirik) Prb. calls to mind how happy young
ladies at Court (in Surakarta, in Central Java) used to be when they
found in their portion of betel-leaves ready for chewing a “weeping
leaf” (suruh tengis). Superstition said in that case that the lucky finder
soon would be wept for. She put the leaf in her hair saying: bin
ditangisi fdkd, meaning: may a young man weep for me, ic. moy
somebody fall madly in love with me. The "weeping betel-leaf™ iz o
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leaf that has a flower immediately attached to its stem, without a
geparate flower-stem, Though [rb, thinks that the “weeping leaf™
received its name after the young ladies® wish to be wept for it seems
mare probable that the young Indies’ expressing her wish was derived |
from the name, whatever Lhe origin of that name might be.

So far Prh.'s interesting note. The sugarpalm's tears of course are
the drippings from the salk that i cut. They are caught in 2 bamboo
veasel 1o be drunk fresh or to be made into sugar.

The trisyllabic reading sukptba, required by the metre in cmto
Fdl—1, instead of Ski. sikgka or swkgka, two syllables, is ancther
instance (like pasfuaha, canto 26—2—, for po-samindka) of Javaucse
corruption of Skt words, Ilowever, there are many difficult Skt words
spelledd correctly or only with small aberrations (in vowel quantities,
in ¢ and 5, o) in the Nig The trisyllabic reading suksfha makes
il probable, though, that several correctly spelled Skt words were
pronounced in accordance with Javanese manners of speech, as distinet
from the correct Sk prosuncislion. Hven at the Majapahit Courl the
pronunciation of Javanese and Skt. words probably showed much more
resemblanee to the sounds of modern Javanese than the antiquated
chancery and high-literature spelling would suggest. The case of the A
at the Leginning of words has been pointed out already (canto 25—2—3),

Caonto 3, stangar 2, 3. 'With this poetical description the Sigara
intermezzo is finished, The rest of canto 34 concerns the continuation

of the Roval I'rogress.

172, Arya + modern Jav.: ngare: the plains.
173, Géuding : GEnding,

The jolting ride over the descending road is in accordance with the
fact that Sagara les in the hills and that the first stop after leaving it
is called “The Plains" (Arya).

In Génding again homage presents were offered and afterwards
requited by the King. Mandarins representing local asthority (maniri
amaficanegara), under the Honourable Singhidhikira, and further
common Shiwaite and Buddhist clergymen, entered inte the Presence.
Although Singhidhikira had an illustrious name, ending in -adhikdra,
like the name of the governor of Patukangan, Shiridhikira, both
certainly superior to Wirapripa of K&ia, the Honourahle of GéEpling
had not the title governor (adiipatd), nor had he a judge (dhyaksa)
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at his side. The Shiwsite and Buddhist clergymen (common because
they did not belong to the Court) no doubl were assessors-at-law, like
their colleagues of K&l (30—2—2). Apparently Génding was a place
of about the same importance as Kétn,

Nevertheless the King's gifts in requital of the homage presents in
GéEnding were far more valualle than any gift beslowed by him on the
authorities of other places, Tn Génding he gave gold, in other places
at the wtmost money (dhana, arthe, meaning Chinese copper eash on
strings). Moreover some gentlemen in (ifgding were given names, e,
they were promoted in rank with the right to use n name with a
meaning referring to their new stale. The custom of changing nunes
on important oceasions in life is well-known in Java. Hy the name one
could tell the rank and the prefession of the hearer.

Canto 34, stanza 4. The only explanation of the King's distinguish-
ing the Gépding authorities in that manner scems to le the long
stay in that district thal is mentioned in stanza 4. No doubt the hos-
pitality in the manors (Pwmvu-kuson) extended to so many guests of
high rank for a considerable time was a heavy burden for the people
of Ginding. PPerhaps the King thought it wise not o exasperate them
by overtaxing. His penerous gifts were meant to keep them in pood
humour.

The reason of the prolonged stay in (énding was the necessity to
“wait for the month”. This expression probably refers to a period of
waiting for a propitious day to continue the trek, Divination in order
to find propitious days and hours for starting perhaps was practised
during all the time the Court was from home. Divination is a most
important element in Jovanese life: it is closely related to Javanese
cosmic-classificatory thinking (v. the present avthor's paper on Java-
nese divination and classification). If in Génding the prognostics for
coming days were bad no doubt the continuation of the trek was
postponed,

At the end of canto 18 a similar stop is mentioned, It was ordered
because the time of the doy was thought unpropitious for travelling.
Mahadhikira seems to hove been the best authority on divination
(canto #F—I1—3); perhaps he advised the prolongation of the stay in
Génding too,

Just as in canto 18 (the mist) in eante 34 in Gépding bad weather
(Génding-wind) may have decided the divination doctor to give his
advice. In the district that was just reached by the caravan a sirong
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wind coming from the hills in the south blows during the East-mon-
soon. Tt is considered very bad for health. The expression “to wait
for the month” perhaps is to be understood in this sense that the
Court was waiting 1ill the Bowing of the Génding-wind was over.

From Ginding the trek was continued to Darémi (Bérmi), where
the route of the outward journey was reached, along the following
Mlaces:

174, Loh Gaway i 7 situation unknown.
175, Sumanding i P aituation unknowr,
176, Borang 1 7 situation unknown,
177, Bangtr : Dangr, ie Prabilinggd

Acgcording to the Pararaton (p. 8, line 24 seq) Ken Angrok, the
first King of Singasari, had a spiritual mentor, an Indian brahmin
by origin, who was called Dong Hyong Loh Gawe, i.e. probably : the
Holy Man of the Canal (foh gotre means: artificial river, ie. canal).
Loh Gawe (modern Jav.: Kali Gawe) is not a conspicuous name, mare
than one place in East Java probably was called so, It is perhaps too
bold to identify the Loh Gaway of canto 34 with the place of the Holy
Man from India in the Pararaton.

Canto 35 stonea 1, Between Barémi (mentioned in canto 21—71—3,
no. 80) and Pasuruhan no places are mentioned because the route of
the outward journey was followed. In canto 21 the name Pasuruhan
is mot found. Apparently it was not an important town in the 14th

century.

178. Pasuruhan :  Pasuruhan,
179, Kapafiangan :  Bayangan (7 Niermeyer),
180, Andoh 1 P ; situation unknown (Andok wowang is a

stock phrase meaning @ to retire quickly [from
fear], v. canto 51—7—2. Tt is quite possible
that the place north of Singasari also was
called Andoh Wawang).

181, Kédung-Féluk : Kédung Péluk,

182, Hambal :  Ampel Gading, east of Lawang.

183, Singhasari :  Singasari,
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A dyke-road (damdrgs) also is mentioned in canto 88—2, in a list
of usefol works (RIrti), immediately after selu (dam), Trobably the
damarges of the Majapahit period were earthen dams or dykes erossing
low and marshy places that were inundated during the season of raing,
The nole that the caris proceeded in single file (mesdwfur) and that
Andoh was reached quickly is accounted for by assuming that the
dyke-road, though nol broad, was a short cut heanching off [momin.
pang) from the main road, In cantos 18 and H6 the King's highway
(rdjemdrya) is mentioned, not far from Majapahit. In /8- /=2 it is
called hroad (afred). Probably that broad highway did not run far inte
the country.

Singasari was the Hoyal capital before Majapahit was founded, In
1292 it was taken by the forces of the insurgent Jaya Katong of Kadiri
(v. commentary on canto 17). The Majapahit Kings considered them-
selves as lineal descendants of the last Singasari King. [Tayam Wurok's
visit there had for purpose to pay his respects to his deified ancestors,

Apparently the Royal compound (pure) of Singnsari still existed in
1359; s0 it was not completely destroyed in 1292, It is most improbabie
that it was destroyed but relmill after the disastrous end of the last
King. Rebuilding a Royal resicdence once it had fallen into the enony’s
hands was a preposterous idea to the Javanese mind: the majesty and
the superhuman power of the ploce were gone. Kven in the [7th and
18th centuries in Central Java Royal capitals that were taken by in-
surgents or enemies never were rebuill 16 the dynasty survived the
disaster the Roval residence was moved to another place.

In the Singasari compound King Hayam Wuruk took his residener
in the Royal religions domain (rdjodherma). The ancienl Royal com-
pound was made into a religious domain in remembrance of the last
King. In canto J3—5— his Shiwa-Buddha statue (Shinabuddhdrea)
in the Singasari domain is mentioned; it iz also known by a charter,
No doubt the Royal domain, ex-Royal compound, had enough room
to accommodate the Royal Family, It is worth noticing, though, that
Prapafica on his belated arrival in Singasari did not sleep in the Royal
compound but in the quarter of the manors (pakuwon), Not being of
the Blood Royal he probably was no more allowed to stay inside the
compound in Singasari than he was in Majapahit (v. canto #9—8—3),

It is also remarkable that King Hayam Wuruk's father Kérta-
wardhana whose litle was Prince of Sinpasari is not mentioned in the
description of the Royal wvisit to the ancient eapital. According to
canto 11 Kértawardhana resided inside the Royal compound of Maja-
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pohit. His residence was situated side by side with the Houses of his
son, the King. and of his davghter, the 'rincess of Pajang. The similar
case of the Princess of Wirabhiimi, the heiress-presumptive to the
throne, has been noted before: during the Royal Progress through
her titular vice-regal domains in East Java (Lumajung) her name is
nob menlicned. She alse resided in Majapahit. No doalt it was dynas-
e policy 0 keep all members of e Royal Family onder the King's
eyes, IF U viec-roys' amd viee-queens’ subjecls in the provinees had
pecasion to appeal to their tiolar sitzeraing they had to travel to
Majapahit.

The note on “the Inst of the rural eommmnities (prodesha) that ds
mentioned™ refers 1o the fact that the Court stopped for some time in
Sipgasari and s environs and that the poet's aceount of the Royal
Irogress is interrupted tn make place for some intermezzos. Nol before
canto 55 is the account of the I'rogress taken up again,

Canto 35, stanzes 2, 3. The reason of the poct's visit to the cloister
of Darlary (Ingdar Haro might be the full name, ¢l Baru in canto
78—3), west of 'asuruban, is not made clear, T does not sound
plausilile that it was a coincidence, Mrobably he was agin visiting
Huddhist cloisters and dependencies in order to ascertain the abbots'
pllepiance io his father the bighop in the same manner as he did before
(v canto J7—IT). Tn Darbaru he had success : he was offered an enter-
tainment (s8g8k), the usupl acknowledgment of allegiance, and he was
shown the cloister's charter (frashdsti). As charlers learing the Royal
Wames in their preambles and often ending in terrible fnprecations
against malefactors no doubt were held sacred by the grantecs the
abbot’s willingness to show it to Prapaficn proves that he was a Bud-
dhist, ready to please his bishop's son. It is most improbable that the
abbot of a Shiwaite religious domain would show his sacred charter
to a Buddhist envoy. The second half of stanza 3 contains another
indication that Darbaru was Buddhistic : no Buddhist would desire to
live in o Shiwaite domain as Prapafica professed he would, Moreover
from canto 75—2 follows that Eufis (cloisters) and wifdros (monas-
teries) were terms specific to Buddhism, The Shiwailes and the friars
(richis) used other lerms.

Perhaps the name Darbaru containg the word berw, the name of
one of the groups of men officiating in popular (Shiwaitic) ceremonies
that are mentioned in the Tantu PanggEaran. The locality Darbaru
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or Indar Baru might be much older than the cloister. An estate Baru
is mentioned in canto 78—3—2. As it was a Duddhist dependency
(amgsha) some relation with Darbaru is not improbable.

The half-stanza 35—3—3, 4 is another instance of the poet’s desire
for freedom From the fetiers of Court amd of his admiration for simple
life. In the description of Sigeea thal inclination appeared already.
As Sigara was o frinrs' community Prapafica could net feel at home
there. Perhaps he extolled the Bucdhistic Darbare (and its eminent
charter) en purpose as an antithesis to the frinry of Sagara. TE the
prior of Shgara possessed a charder he dill not show it

Perhaps Prapafica’s announcement that he would take refuge in the
cloister il he became a poor man also was meant to stimulate the King's
liberality. To put down his indigence to the lack of merit acquired in
former gencrations seems a pious phrase. No doult some penerous
gifts expressive of appreciation on the part of the Court for his literary
merits could remedy his penury. In the last cantos (94=—08) the poot
hints at the Court's lack of appreciation for his work., The difficult
word purdhiris (works of merit done in former incarnations) even
might be chosen for its ambiguity. Eem's interpretation: works done
at Court (purak¥ria instead of purakfria) also makes good sense. The
ahbsence of Courtly merits (that are duly appreciated) makes a courtier
poor. It is not improbable that in the Majapahit period the Buddhist
clergy, forming & small minority as compared with the Shiwaites and
the friars, indeed was on the verge of indigence. The poet’s repeated
statements that Buddhist dependencies were mortgaged and had passed
into secular hands makes the impression that Duddhism under the
Majapahit Eings was not flourishing.

Probably the first half of the third stanza is in essence a quotation
from the foundation-charter of Darbaru; as a rule the cloister's pos-
sessions were recorded in its charter, The formula “Hke owned property
with its vales and hills, a dominion, a dependency” probably means
that Hapit (a more likely name than HEpit) was the original nucleus
of the Darbaru lands. The cloister of Darbaru was founded on lands
belonging previously to rural communities (bhuk prodesha) that are
explicitly named: the rural communities of Hujung (35—2—2). As
Hapit conveys the meaning of enclave it is a fitting aame in accordance
with the situation, Fujung means: cape; apparently Darbaru was not
far from the sea. Probably the charter contained information about
the foundation of the cloister and its relation to the original owners
of the lands. Markaman and the ricefields in Balung Hura (meaning;
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logse marshlands) and Hujung perhaps were later acquired depen-
dencies.

In his voluminous book  [ferkomst, Iorm en Functic der Afiddel-
jovmanse Rijksdelingstheorie’ (Origin, form and function of the Middle-
Javanese theory of the division of the realm, Amsterdun 1953) Herg
devoted much attention 1o Prapafica’s visit to Darbar, He assumed
that what the poet rend was not the cloister’s charter (fproshdstd) but
same kind of historieal docwment, The false reading 1840 (fold) instead
of [IEpit (the nune) seems to have forlified him in that erroncous
opinion. The document, according to Herg, contaived notes on Javanese
dynastie history, and those totes proved most impertant for Prapadica’s
conesption of Javanese history which he formulated in cantes 38—40,
Berg's abstruse theories aboul Frapfien’s supposed aclivilies as a
histeriographer sre not discussed in the present edition of the Nag.
A discussion might be called for in a theoretical treatise on Javanese
historiography. As o matter of fact the Nig. certainly is not a History
of Javanese Kings like the Pararaton. The twelve cantos of chapter 5
only form an intermezzo in the account of the Royal Progress to the
eastern clistricts, which ia a part of the Court Chromicle 1353—1364,
chaplers 4—11, eantos 1772,

In the meantime Herg's speculations as formulated in his Rijks-
delingstheorie are to be appreciated as serious attempts al reaching
a clear apprehension of Javanese historiography starting from native
Javanese ideas (as conceived by him). His interpretations of Nig. ver-
se3 have been mentioned in the Notes in volume 1T and in the present
commentery. In several cases those translations seem to have been
fashioned so as to serve as evidence for the truth of preconceived
opinions.

Canto 35, stanza 4. The flower-offering mentioned in stanza 4 no
doubt was the King's act of waorship at the feet of the Shiwe-Buddha
statue representing his great-grandfather Kértanagara the last King
of Singasari. It is quite possible that the Princesses also were pressnt;
the text is not decisive on that point. Probably the making of the afjali
(in Javanese: sfmbak) with a flower held between the tips of the fingers
of the joined hands (palm to palm) was an integral part of the cere-
mony. Though the presence of an officiating priest is not mentioned
in this stanza, in canto 57—2, on the occasion of a visit at another
sanctuary of King Kértanagara it is. The revenues of the religious
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demains, coming from their dependencies, were meant ia. to support
the officiating priests and their families, Probably daily worship at
the fert of the deilicd Royal ancestor was a part of the priests’ duties.

At the conclusion of the religious ceremony there followed indulgence
in sensual pleasure, The same gequence has been noted before (Kalayu,
canto 31). It was in accordance with Javanese ideas on the close relation
existing belween death (the ancestors) and life {procreation),

The three places in the neighbourhood of Singasari that were visited
perhaps were sacred springs with bathing-places. In canto 38 Buréng
is described as having a pond {fefaga) with a monoment (cougi) on an
islet in the centre. Van Stein Callenfels idemtified Rurdng with the
village of Buring near Mpdit or Windit in the Malang district (TR
58, p. 138), the place of a spring with a bathing-place. Kasurangganun
was translated by Kern: The Nymphs' Hower. Tt reminded him of the
Pare aux Cerfs of King Louvis XV of France, The meaning of Kédung
Biru is: Blue Pool. In the commentary on canto 19 some olhservations
have besn made on visits to sacred springs, sources of great rivers.

Canto 36, stanza 1. Cantos 36 and 37 coniain the description of
the King's visit to Kagéningan to offer worship at the feet of his
great-greal-great-grancdfather Rijasa, the founder of the dynasty. The
ceremonies in Singasarl and in Kaglngan were paralicls, they con-
cerned the last and the first King of Singasari, Herg has a complicated
theory (in Rijksdeling chapter 8) concerning the name of the founder
of the dynasty that need not e discussed here. The importance of the
Eaginéagan sanctuary is not doubled by him. As to its situation, van
Stein Callenfels mentioned the village GEnéngan south-west of Malang
(O.V. 1914, 4, p. 103); important remains of ancient buildings have
not been found there, though,

From the ex-Royal compound of Singasari the Court went in a
procession with music to Kagénéngan. The note that all those who
belonged to the King accompanied him proves the importance of the
ceremony for the whole of the Royal Family. The special mention of
the propitious moment of departure also is significant. As the proces-
sion was extensive, comprising many men carrying offerings, it is
improbable that Kaglnfngan was very far from Sinpasarl. In the
commentary on canto 17 mention has been made of the midang-
processions to sacred places in modern Java, As Jalagiri probably was
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the special place of pilgrimage of the Majapahit townsfollc, Kagénéngan
may have occupied a similar place in the minds of the inhabitants of
the ancient capital Singasiri.

From the deseription of U processiun it appears that the flower-
offerings (puespa) were the must important item of the things that were
to be offered. ['robably the pugpor are to be identified with the kfmbar-
mayeng (sometinie called Afmbang-mrayeng), the Sacred Twins or the
Sacred Flowers, that still take a part in cerenwnies in modern Java:
flower-pols (ow mostly brass euspidoes) filled wilh artigtically ar-
ranged dry flewers and leaves thal stand oul as o round tulfel or
beugued, They are culled twing (kémbar) beeause they olways appear
in pairs, In the preseut author's book on Joveanse Feolkmerioningen
several occasivns of the Mmbar-mayenys” appearing are mentioned : at
marriage cerengnies, and in funeral processions. To the modern Java-
nese their purport is not clear, Perhaps they are symbals of life, forever
germinating and renovating iself in perpetuity, Bosch's interesting
book on Indian symbelism (Ue Gowden Kiom, The Golden Germ,
Amsterdam [1948) contains much that might be related to the remark-
able flower-pots and o the Majapahit pugpas. In his edition of the
Sundanese miythological text Lutung Kasarung Eringa stresses the
phallic and erotic implications of the mayang, the fower (corymb) of
the (areca) palm (p. 305 seq.).

The puspa effigy of the deified Kdjppoin at her final ceremony
(canto 67) is o be mentioned here also. It seems improbable that the
King's pugpar oflered on several occasious to the gods alweys had the
same shape. In canto &~ the flower-olferings on the temple-yard
inside the Royal compound of Majapahit are mentioned; they are
called ornaments (rocama). This seems an adequate description of their
function. Of eourse ornaments never were without o significance of
their own in Javanese life and religion.

The valuables, loxuries and food (dhons periblioge bhofana) that
were the “companions™ (dwlur) of the flower-offerings are well-known
from other places in the Nag. As poribhoge (luxuries) is cnly used in
this wverse it is probably a substitute (metri causa) for wpebhoge
(clothing) which is found several times, Valuables (dhang) no doubt
refers to money, Chinese copper cash. Cloths (e, textiles, kaing) food
and money were distributed 1o the Roval secvants (bele kofi) in the
same way as in Patukangan (canto 28), The note "if there was a
possible case” (sorombhowa) probably means that some selection as
to the recipients was practised.
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Prb. supposed that the "cloths on carriers of poles'’ (wasandwewan
walang) were Javanese flags: bamboo poles provided with narrow
strips of cloth attached to them all along their length, ending in drooping
lappets at the top. As a matter of foct Javanese flags of that kind
(wmnbul-umbul) are known to have been carried in processions, but
Prapafica's description seems rather inept, if it is meant to refer to flags.
It seems more probable that it means short bamboo poles with a hook
on top on which a couple of valuable pieces of cloth are suspended. In
the magnificent 19th century Grisik marrage procession deseribed in
the present author's Folksverioningen they are called sampirs. The
pieces of cloth, a kind of kerchiefs, no doubt were symbaols significant
by their colonrs, Similar bunches of kerchiefs in different colours dyed
by old processes (kEmbangan) were still seen in the 20th century sus-
pended at the sides of the bed of state (krobomgan, patonen) in the
interior of noble houmses in Surakarta and Yopyakarta, where the
kFmbar-mayangs also had their place. Those valuable textiles no doulx
were not distributed in KagEnéngan; they belonged o the King, like
the drums, and they were only used for ceremonies, Sacred textiles
are well-kmown in Bali (Ténganan-Pagringsingan).

Canto 34, stonea 2, From this stanza it appears that the King (or
the Royal Family) went into the interior of the sanctuary for his (or
their) devotion and came out into the open (mifil #i Aeng) al its con-
clusion, The Javanese words might even be interpreled in the sense
that Royalty entered into the cella of the temple, where the cult-statue
stood, This seems improbable, though, on account of the restricted
space available in interior rooms of still extant temples (at present in
ruins, of course), Probably Royalty sat down on the ground at a
respectinl distance in front of the Divine Abode of the deified ancestor
during the time that the officiating priest presented the offerings.
The following public repast or community meal is to be compared
with the slamitans of modern Javanese custom, inevitable ends of any
pilgrimage to o sacred grave. Probably the meal was eaten in o hall
or pavilion built for that end outside the innmer temple-yard: the
pobhakion (refectory) mentioned in canto 37—4—23, One might con-
sider whether the surambis, the outer halls in front of (and now mestly
annexed to) the mosques in modern Mohammedan Java are to be
compared with the Majapahit pabhakians, It is a matter of fact that
the Javanese siramdss do not partake in the sacred character of the
mosque proper, and that on special occasions, eg. at the celebration
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of the anniversary of the I'rophet's hirthday in the year marked Dal
{gardbiy Melud Dal, once in every eight years) in Yogyakarta a sump-
tuous community meal (glamitan) presided over by the Sultan himself,
was held in the sweamifi of the great mosoue,

The coming ol of Heyalty is o cerenumy in itself, even in modern
Java (mijil sincreaka). 10 s mentivned also in canto 68, in the Royal
compound of Majapahit. Feidently the saerel aneesteal sanctuary of
Kapgfuéngan wis pub o i jar with the Koyal conuamil of the living
King. In the Kuyal cemeteries of Urntral Java atl loagini ( Magird,
Mahdgiri, the Cireat Mountain) even now the separale courtyarnds with
the faneral moruments of the Kings of suceerding generations are
called Royal compuunds (kagdaton),

Kagindngan had an Hovovrabile (drye) as the head of the seeular
administrativn and priests (wikns), probable Shivaite and Boddhist
assessors (Mpapatti) who represented the law., Mandarins with local
authority (maniri amadcanagont) are not mentioned ; in Cénding (canto
34) they were, The King's remarkalle condescension to sit at the repast
on & line with the Kagénéugan authurities (finggih § hiringnira) leads
to the supposition that the persons participating in the community-meal
were cousidered as equals because they sl in the august presence of
the deified ancestor, The dead King was the host; compared 1o him
the living King was of no more consequence than his servants,

The absence of local mandaring might be explained Ly the fact that
Kagénfogan was nol an important twwn like Géncing, Kéta and 'atu-
kangan. Perhagps it only had an drya and assessors-at-law because it was
the residence of the deified King, who could not be served by persons
of lower rank. [ocal mandaring were not needed there, A similar
situation (officials of a rank far too high for the worldly importance
of the place) existed far into the 20th century in the village near the
cemeteries of the Central Javanese Kings at Imagiri.

Besides the founder of the dynasty only the iast King of Singasari
and the Rdjapatn] were worshipped by pugpa-ceremonies, according to
the Nig, poet. The other ancestors whose sanctuaries were visited only
received marks of respect (mandmya marik). No doubt this difference
is an indication of the relative importance of the Royal ancestors. The
fuspa~ceremony at Kagénéngan is the only one that is described at
some length, and so are the Kagénéngan sanctuaries themselves,

The last words of canto 36 mentioning the pleasure of the onlookers
refers to the fact that the HagEnEngan feast and the procession that
led up to it was a public spectacle to be enjoyet by anyone who cared.
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The character of public spectacle proper to many Royel ceremonies
also in modern Java has been pointed out repeatedly in the present
author's feveanse Folkcvertoningen.

Canto 37, stanzas 1, 2. In cantw 37 the Shiwaile snctuary i
Kaginlngan, that was in good state, is deseribed in two slonzas; the
deseription of the remains of the Duddhistic sanctuary takes also two
stanzas. Of course Prapafica was cspecially interested in the Huddhistic
temple; he added two extra stangas trying to moeve the King 1o have
it restored to its former glory, The charscter of a personal appeal to
Hayam Wuruk's compassion is given to that request by the mention
of the King's proper name instead of one of his titles or his official
name Rijasandgara. An appeal is also made to the King's friendship
for the poct personally (eanto 37—6—i: muosih ring oipada: loving
the bringer of veneration, which is the term used in some more passages
in the Nig. when referring to the relation between Prapafica and his
Royal master).

From the two descriptions it appears that the principal elements of
a sanctuary in the Majapahit period were: & minin gate (dwdra, gopura),
with an open space outside (yowws, heng), inside a courtyard (matar),
with the temple-tower (prdsdds), containing the cells (dalém) with the
Divine Abode (prosizgha). The resemblance to the Royal compound of
Majapahit as described in chapter 2 is remarkable. [n both cases the
gate was of the utmost importance as a division Lelween the outside
world and the sacral interior. The girdle (mekhals) of the Shiwaite
place has its parallel in the wall (bapra) of the Buddhist sanctuary and
the wall (&uta) of the Royal compound, The terraces of the Shiwaite
courtyard (matar timwmpo-fempa) were found in the Majapahit com-
pound too. In the Buddhistic temple-yard they had fallen into decay
(rampun arats). In both yards sogosari (Mesua ferrea) trees were
found, in the Shiwaite one also bakula (faffung, Mimusops Elengi
Linn). The cella (dalém) and the Divine Abode (pratistha) are men-
tioned in the Shiwaite description: in the Duddhistic one the words
have other meanings, A Buddhistic temple-lower (prdsida) is not
mentioned. The comparison with mount Meru is remarkable because
in modern Balinese the temple-towers (with roofs in many storeys) are
vsually called meers,
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Cante 37, stonzas 2, 3. The description of the decayed Buddhistic
sanctuary has some more interesting points, 1f “pit” is the correct
translation of gdangha turnmen (literally: descendiog hole) probably the
pit right under the statue in the cella, originally containing some
religions symlwls in golid and jewels, and part of the ashes of the deified
ancestor { 2) s meant. It was an essential part of the monument (cangi).
From the faet that the pit was open it is o be infereed that the temple
wis robbed by treasire-huters; this bapgened frequently, ["erhaps
the original temple-uwer was e of woud and baril down, so the
stonie or brick Dase (Btur) abme remimed.

I the third stanza the same words ri dolfm and peatistha are vsed
as in the secumdl stanza, lul they lave different meanings. Perhaps
Prapafica did this en purpose W accentuate the difference between the
complete Shiwaite sanctuary and the decayed Buddhist one, In the
deseription of the Shiwaite temple “in the interior” (ré dalfm) cleasly
refers to the ceflas inside, the place of the statue, the [Nvine Abode,
Describing the Hwldhistie remains the poet evidently uses the
words “in the interior” (o refer o its situntion in the interfor of the
jungle at some distance from the complete Shiwaite temple. The
desolate condition of the decayed temple, overgrown by tropical vege-
tation is shown in the fifth stanz, Abode (in this case rendered: a
pod's abode) is the original meaning of pratisthd (The meaning Divine
Abode, statue, which is the more usual one in the Nig., is secondary).
In the description of the Huddhistic remains “god’s abode” sems (o
refer to the entire complex, not merely to the (decayed) central monu-
ment, (Is is most improballe that prafisthd in stinza 3 refers to a
forlorn Buddhistic statue, for in that case Prapafica cerainly would
deseribe it).

The question of the Divine Abodes (profisfhd) of deified Hoyal
ancestors in the shape of statues, presmmedly with features reminiscent
of the defunct, was discussed by Mocns in a paper on Hindee-Javamn-
seke portretbeelden (portrait-statues), in T.I0LG. 58, 1919,

The gods' houses (somgger) of the HBuddhistic complex probably
resembled the modern Balinese structures of that name (KBNW sub
songgek): small-scale houses on a nearly man's high pedestal, like
dovecotes, with high roofs, meant for temporary abodes of pods at the
times they are worshipped, The Buddhist sanggars of course were
sacred to divine heings belonging to the Mahfiyana and Tantrayina
pantheons, Dodhisattwas and their kind, The “places for worship”
(pamiijon) pechaps were similar structures as the “pods’ houses™ but

]
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on a smaller scale and sacred to divine beings of lesser importance.
Their being ordered according to rank (tinfflah) points to a plurality ;
their number is not mentioned, though.

The refectory (pabhakian) outside the main gate of the Huddhistic
complex perhaps is to be compared with the extremcly Tung building
{yasha witkas ing apafijong) near the market-place in Majapahit {canto
§—2—3) that was used for the annsal meeting of the Royal servants
in the month Caitrs (canto 85), As the refectory had a yard (nalor) of
its own it was & building of some importance. The King's public repast
outside the Shiwaite sanctuary (cante J6—2—3) perlaps took place in
a similar hall. The modern Javanese surambi has been mentioned before
in this connection,

Canto 37, ponzos 5, 6. ‘The poetical stanza § is to be compared
with eanto 3—J. Cowinin iz 2 modification of rowir, which is well-
known as the name of a motif of Javanese decorative art. In this stanza
emwiri, being the parallel of clmora (Casuarina equisetifolia), no doult
is the name of a tres, but as such it is not known to the present author,
Linguistically camiri might be related to komiri, a well-known tree
(Aleurites moluccana). The poet’s attempl, by working up compassion,
by flattery and by an appeal to friendship, at inducing the King 1o have
the decayed Buddhistic sanctuary restored in its former glory, has
been noted before.

Canto 37, stonea 7. The comprehensive descriplion of the Kagé-
néngan sanctuaries has an anticlimax in the very short notice on the
Shiwaite domain of Kifal, sacred to the second King of Singasard, and
on the Buddhistic demain of Jajaghu (now: Jage), dedicated 1o the
third King. No elaborate flower-offering ceremonies were celebrated
there. The Royal acts of worship were limited to bowing or making
obeisance (ndweya, probably the prosternation while sitting in shila-
posture on the ground, that is called makidupuh in modern Javanese)
and to entering into the Presence.

Conto 38, sansar 1—3. The description of the sacred spring with
bathing-place of Buréng (mentioned already in 35—4—), is interes-
ting for the monument (congd) that is said to be placed on an islet in
the centre of the pond. This situation reminds one of the “floating
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pavilions” (bale kambomg) that have heen mentioned before (commen-
tary on canto 26). The use of stone (£hil) is especially pointed out in
several places in the Nig. because as a role in East Java brick was
usedd for building purposes.

Monuments called rongis are mestivned in several places in the Nag.
In cantos So—2—1 aml 57 - L. 2 i is moebe clear that the ecentral
buflding of a dowiain dedieated o ancestor worship, otherwise ealled
temple-tower, prdsdda, conld le called su. D the eases of several randis
that are mentioned in the Nig, teg. the locality Cagdi-Lima, the e
Menuments, near Majagahit, canto 77 4 ) there is oo evidenee of
pry ancestor worship on the part of the Court, thuagh, Those canglis
nght have belonged to nuhle families lomge extinet that were nol related
to the King. In thal case it is remarkable that they occupied an im-
portant piace in the minds of the public. But then they were erected
on beautiful spots, The pessibility remams that in the Majapahit period
not only real funeral monumemts containing part of the ashes of
deceased ancestors () were called cangfes but also uther monuments or
snctuaries, In modern Javanese all kinds of decayed ancient religious
buildings are called eandir. The local name Five Monuments near
Majapahit suggests thal it was a sanctuary dedicaled to the cosmic
classification of Five (the four points of the compass and the centre),
which occupied a most important place in Javanese thinking, The
resemblance of the Duréng congi (in the centre of a pond) with a
“floating pavilion"” (bale kombang) renders some associnlion with an-
cient popular worship highly prohable,

Belonging to aJamily of Huddhist courtiers P'rapafica’s interest in
popular religion not related to Koyal ancestor worship seems slight.
Wevertheless in some places in his poem it is possible to find references
to customs and beliefs that are of interest to students of ancient popular
culture in Java.
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CHAPTER S - NOTES ONTIHE KINGS
OF THE HOQUSEOF RATANA,

from F1E2 KN 1313, and en their religions domaing

Cantos 38/3—40, 4715 slansor,

Cante I8 slanzar 3--4. Canto 38, second half, and canto 39 contain
the introduction of the poet's informant : the abbot of Mungguh doclor
Ratningsha. The abbey of Mungpuh bas been mentioned belore. Tis
situation is unknown. From canto 38 the inference might be made that
it was not very far from Singasri. The abbot's official name, doctor
(8cdryn) Ratndngsha is ool mentioned before the end of the chapter
(cante 49, He was an eeclesiastical geatleman of soble birth (3 Royal
relative) and ample means (Mongguh owned dependencies in the easteen
districts), loyal to the King (safys) and as @ consequence of his great
age (more than cighty years) considered an authority on hislory, [lis
knowledge of religious observances and ceremonies (kripd) is extolled,
but the devotion {brats) is not mentioned, Krind and brafa form a pair,
probally related one to another as exoterle and essleric religion. Mrata,
devotion, i oflen mentioned in conmection with esoteric Duddhism,
The fact that dector Hatningsha's speciality was exoteric ceremonies
is in accordance with his interest in dynastic history and the origin of
Royal domains.

Prapafica's idea of including the notes on the deified Kings as an
intermezzo in the account of the Royal Progress is not strange. The
principal point of interest to the poet, writing these notes, was the
identification of religious domains (dfaring, sce canto 3f—d—2) con-
taining Royal funeral monuments and statues, abodes of deified ances-
tors of his master (prafighd). The notes on the Kings and their
monuments that were spread all over the country {it perfectly well into
a topographic description (Mleshe Warwana, the poct's name for his
work), His intention in wriling the poem that is now known as Nigara-
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K¥rtigama was in the first place to offer a topography. The main part
of the fifteen chapters can easily be brought under that head, In this
respect the Nig. might be compared with the celebrated modern Java-
nese encyclopedical poem CEntini, which also contains lengthy passages
with topographical notes. The exiracts taken from the carcas, the
Register of domains, that are incorporated in the Nig. (chaplers 12
and 13}, are comparable with the notes on the Kings and their domains
in chapter 5, The same places are mentioned in both lists,

To the Javaness courtiers of his time whe were fimiline with many
of the localities mentioned in the posm 'rapafica’s intention was elear
enough. To the Balinese literatary men of the 15th century and after-
wartds who did not know Java from personal observation it was not,
Thinking that the descriptions of Court ceremonies that interested them
were the principal thing in the poem they gave it the name Nigars-
Kértigama (Book of learning on the order of the Realm). Twentieth
century European scholars, finally, being intercsted in the first place
in history, considered the notes on the Kings the starting-point of the
poet's activity, If it had been Prapafica’s intention to write on history
the plan of his poem would have been singulurly inept, “Historians of
South East Asia" a book on “Historical Writing on the I"eoples of
Asia” edited by Professor Hail of London, 1961, contains valualie
contributions ia, by Berg and de Casparis. Being Western historians
the authors seem unconsciously to have overrated the Nig. poct's
interest in history,

Ratningsha's treatment of Prapafica whe is his bishep's son and
supposed to be an influential friend of the King, but whoe is by far
his junior in years, is a mixture of friendliness and chsequicusness.
Lak (literally : man, male, here rendered: friend) is to be compared
with modern Jav. fols, which has a similar original meaning (derivation
from konfol: scrotum). Both words are used by people who are ad-
vanced in years to address their juniors (even if they are no longer
boys) in a friendly but slightly high-handed manner, On the other hand
Ratningsha meticulously gives Prapafica the honorific Court predicate
“honaured” (seng) which is his right. In his introduction of the old
abbot the poet is full of reverence: he gives him the high predicate:
“the worshipful' and the pronouns that are usually reserved for
Divinity and Royalty "He, Him, His" (sirs, -ira). Very correctly
Prapafica does not address Ratndngsha directly (and so in the begin-
ning he avoids any title or pronoun), but he states his request imper-
sonally, referring to himself by his Court title “honoured poet” (radkares),
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At the end of Eatnfingsha's discourse (canto 49—&) that indirect
address is repeated when Prapafica takes ceremonious leave.

Cante 39, staneas J—3. This canto containg Ratningsha's answer
{o I'rapafica’s request which he finds commendable (engde siullng rof)
in & young wan, [t speaks of the port’s Leing old in mind (wErddha-
buddhi),

As Kern remarked aleeady the second stanra of canto 39 is the
meanggale, the initial prayer Lefore beginning the discourse,

The words (with the humble pronoun sghulun: your servant) are
addressed to the two Deities: Shiwa (Girindra) and Buddba (the Heoly
Ong) in the same sequence as in the jnitial stanza of the Nig. itself
{canto J—I—3/4). The formula “purified in his thoughts" means that
no bodily purification ceremony was intended. Originally the “seven
sacred watering-places™ prolably referred to the seven holy rivers of
India (Heyting, OV 1923, p. 64). Probally in practice in the Majapshit
period whenever a Lodily purification ceremony was performed (eg.
after confinement, at the disposal of the dead) water was taken from
seven wells or from seven places where water was usually febched,
Similar customs still prevail in modern Jawva,

Ratniingsha mentions as his authorities oral teacition (pongr¥ngd)
and the wisdom of the ancients (fidng sang wiirddha). As the impor-
tance of oral tradition in cultures of the type of the Majapahit one is
well established there is no reason to doult his words, Nor need the
historicity of Ratndngsha himsell be doubted. The abbey of Mungguh
is mentioned several times in the Nig, Perhaps it was the veciplent of
liberal Royal favours in the days of King KErtanagara of Sinpasari,
who was a fervent Buddhist. He is highly extolled in Ratningsha's
account, The old abbot's relation with the Royal Family (he was a
Royal relative) might be traced to the reign of the celebrated last King
of Singasari,

The notes an the deified Kings bear the mark of their origin from
a string of chronograms referring to important events, mostly Royal
funerals, The chronograms (Sanskrit words with numeral connotations)
apparently served as mnemonic sentences. If Ratningsha possessed a
notebogk with chronograms (it would be called & primbon in modern
Javanese) he did not use it, according to Prapafica. He may have had
its contents by heart. There is no reason to assume that Prapafica
either in Singasari-Mungguh or on a previous cccasion took cognizance
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of a book on Javanese dynastic history or of written notes on thar
subject, as Berg would have it (Rijksdeling, Darbaru hypothesis). If
he had, he probably would have mentioned it, as he repeatedly men-
tioned the Hegister (carcon) of the Royal and other domains (dharma),
The contents of the chapters 12 and 13 of the Nag. apparently are
taken from that Register,

U'rapaiica’s parl in editing the nutes on the deified Kings and their
domains probably consisted in the reproduction in poetry of Hatnfng-
gha's conunentaries un his chrongrams. [T this was the course of things
(and there secms o be no reson o deuld iU) chapter 5§ of the Nag,
contains the Singasari-Majapahit Court tracition on the preceding
Kings of the dynasty ns seen from a Huddhist point of view. The
discrepancics belween the Nig. notes and the contents of the Pararaton
{which in part indeed is a lswk on dynastic history) have been a source
of warry for some Furopean scholars, They could have set their minds
at ease by recalling the differcnce of outlook of the two principal
sonrces of Majapahit dynastic history. The author of the historical
part of the Pararnton was a Shiwaite Javanese who was not in close
contact with Koyalty, TTe was interested not so much in dates and
names a8 in events that could be dramatized. 'robakly he had relations
with the class of popular bards vr storytellers (wide amscangaft) who
are mentioned also in the Nig,

As the preceding remarks on the historical value of the Nig. noles
on the Kings scem sufficlent for the present edition of Prapafica’s
poem the lengthy discussions of European scholars on Singasari and
Majapahit history that began with Kern's translation shall not be
reproduced, Readers who are especially interested in dynaslic history
of the peried are referred to Krom's [Hindoe-Saveansche Geschicdenis
(Hindu-Javanese History). A new and revised English edition of that
standard-work is in preparation. In the present Nig. edition the notes
on the deified Kings and their religious domains are translated and
annotated as they are, without any references to other sources of
history unless absolutely necessary for a good understanding of the text.

The last stanza of canto 39 contains the usual coplatio bemevolentiae,
In Javanese books it is as a rule found at the end, In the Nig. too the
last cantos are meant to invite the reader’s indulgence for the auther's
shortcomings, The initial prayer and the caplatio benpvolentioe mark
Ratningsha's discourse as a thing of importance,
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Canto 40, stamzar 1, 2. Canto 40 is concerned with the founder of
the dynasty who is called Ranggah Rijasa. In connection with his
peculiar theory on Javanese historiography Berg posited that the name
Rijasa was given to the first King by Prapafica in imitation of the
official name of the poet's Royal master Rijasanigara (Berg R. p. 172).
The reverse seems much more plausible. Several members of the
Majapahit Hoyal Family bad Rijasa in their official names (v. the
gencalogieal tree), The name might be considered as a family name.
As the founder of the dynasty also is called Angrok (the Assailant, in
the Pararaton) Rijasa (the Impetuous One) probably is a Sanskril
translation of an old name. Ranggak seems to be Rijasa's title. Derhaps
the word iz related with conggeh: great-great-grandson and (conse-
quently) great-geeat-grandfather, Rengge and Raga are betler known
s titles connected with (semi-) legendary personages: Rongoo Lawe
of Tuban and Koege Kunting, mentioned in the Tantu,

Mount Kawi as o boundary is also mentioned in the Pararaton. Kuta
Rija is called “wvanguished', ie. probably: dependent. This qualifi-
cation is in arcordance with the description of its legnl state as a manor
and a mandarin's (le. o rural gentleman's) residence. The King of
Kadiri was Rijasa’s liege lord,

The poet’s poetical praise of Royal virtues and Royal enemiss’ abject
characters in high-sounding Sanskrit words reminds one of the pream-
Iiles of Royal charters that as a role contain similar expressions in the
form of epithets bestowed on the Princes and their principal servants.
Mo doult Prapefica was well versed in the Court idiom; he had an
extensive knowledpe of Sanskrit as far as Sanskrit studies went in
14th century Majapahit.

Canto 40, stenza 3. The Kadini King who was vanquished by
Rijusa is called Kértajaya. Jaya (Victorious) seems to have been a
family name of the Kadiri dynasty up to the last King who was called
for short Jaya Katwang (Jaya the Redouobtable, v. canto 44—2). In s0
far it is comparable to the Rijasa clement in Singasari-Majapahit
Foyal names. Both in the Nig and in the Pararaton (where he is
called Dandang Géndis, probably: Brown Crow) Kértajaya appears as
a scholar well versed in Shiwaitic religious lore (Tatwopadesha,
Instruction on Reality). TL would be interesting to compare the scholarly
Shivenitic Kadiri ing Kértajaya who lost his kingdom with the learned
Shiwaitic-Tantristic Singusari King Ké&rtanagara who met with the
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same fate, but that digression on Javanese history and historiography
would net fit into the present commentary on the Nig.

Dandang Géndis, Kértajuya's Javanese name according to the Para-
raton, is also the name of one of the native Javanese metres, now mostly
called Dongang-Gula (as distinct from the Sanskrit metres that are
used in the Nig.). At the Kadiri Court literary activity scems o have
reached a high level. Another native Javanese metre is simply called
Kagiri, The last Kagiri King Jaya Katwang made a poem [probably)
on his native country when he was dethroned by the fiest King of
Majapahit (v. commeniary on canto J7—3).

The stanza on Kadiri (#0—3) contains two Javanese words that are
used only in this place in the Nig.: ajor, meaning: a doctor of hely
lore, and pafurit: o fighting-nan, Both words are well-known in modern
Javanese. Assuming that the words were specifically Kadirinese this
leads to the suppesition that the Kadiri idiom, as distinet from the
Singasari-Majapahit idiom, was related as to its vocabulary to modern
Javanese which is descended from the Pajang-Mataram idiom, Il is a
fact that the only prajurit (fighting-man) who is mentionsd in the I'ara-
raton proves to be a Kadiri courtier. The relation of the Shiwaitic
Kadiri Court with the western districts Wénghér (modern Madiun),
Pajang and Mataram is rendered the more plausible by this coincidence,

Canto #0, stanse 4. The reunion of Janpgala (the districts on the
lower course of the river Drantas) and Kadiri (on the upper Trantas,
the western districts) that is mentioned in this stanza as the result of
Rijasa's victory over Kértajaya was considered the crown of any great
King's life-work. The tales referring to an original division of the
realm and subsequent attempts at reuniting the parts muost Le seen
as acts in the mythical historical drama of Java. The bipartition of the
Javanese kingdom was one of the aspects of the cosmic duality which
was the foremost idea of Javanese social and religious thinking. In the
commentary on the ninth chapter the conception of perennial division
and reunion of the realm shall be discussed at some length,

No doubt the distinction between rural communities (dapurs) and
lairds of manors (jurs-Eunnis) also is an aspect of the social duality.
In the Nig. the dapurs (probably more or less democratically organized
village communities of the well-known Balinese and modern Javaness
pattern) seem to be identified with the down-stream, Janggala part of
the realm, the jfuru-Fuwns, the landed gentry, lairds of manors, with
the up-stream, western part. The introduction and consclidation of
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social order in conformity with the basic conception of duality also
was any great King's work, As Rijasa was the founder of the dynasty
it was attributed to him, rightly or wrongly. The distinction between
rural communities and manors in the economic life of the Majapahit
period shall be discusserl in the chapter on economics in the present
volume. The commoners who were “penctrted” by the idea of the
duality of gapurs amnl kusenr are the common people outside the Court
sphere. As is the case in several other places in the Nig, the formuola
“equsing rejoicing of the world” (e af the pulilic) refers to populer
agreement with any measure that is in conformity with social and
religious dualistic ideas. P'rapafica’s mentioning the eommon peaple
(smya) in this verse makes it clear that neither the rural communities
ner the landed gentry belonged 1o the Court-sphere,

Canito 40, stansa 5. HRijasa's two religious domains, one Shiwaitic,
the other Buddhistic, in Kagénéngan, are described in canto 37, “In
olden times” is added perbaps to accentuate the fact of Rijasa's
foundership of the Singasari-Majapahit dynasty. The purely dynastic
conception of history i apparent in this verse. What happened before
the foundation of the dynasty does not come up for discussion,

The chronograms concerning Rijasa as mentioned in canto 40 are:

1. ebdhideshendu; 1104 Shika, 1182 A.D. : Ranggah Rijasa “appenrs”.

2. obdhikirloshanghbera; 1144 Shaka, 1222 A.DD, : Rijasa’s victory over
Kéctajaya, King of Kadiri.

3. sydbdhiredra; 1149 Shaka, 1227 AD.: Rijass's death, monuments
in Kagénéngan, Shiwaitic and Buddhistic,

The discrepancies between the Nig. and the Pararaton chronologies
are not discussed in the present commentary,

No doubt the number of stanzas dedicated to any reign mentioned
in this list is an indication of the poet's (and probably Ratningsha's)
opinion on the importance (for the glory of the dynasty) of the King
in question. Rijasa, the founder, is given five stanzas, his immediste
successor only one, the third King three,

Canto 41, stansa I, Canto 41 deals briefly with the two Kings who
reigned belween Rijasa and KErtanagara, the great Buddhist King to
whom very much attention is paid (cantos 42, 43 and 44). The Bud-
dhistic character of Ratndngsha's notes on the Kings and their religlous
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domains and his admiration for KErtanagara could be explained by
assuming that the old abbot of Mungguh was a relative of the last King
of Singasari,

The expression “was given the shape of a lamp in the likeness of
Shiwa" (winengun predips Shiwewimbe) is unique. Cther Kings are
given “Divine Abodes”, ie. statues (praticthd). As there is no reason
to nssume that some seribe exchanged the (in the Nag.) rather eommon
word protista (Skt.: prafisthd) for pradipa which is only found in this
verse, the Nig.'s information as to Andsandtha’s funeral memorial in
the shape of n lamp is o he (rusted, Though the Kidal temple is
relatively well preserved no stone statue has been found there, Perhaps
the “lamp in the likeness of Shiwa" was a bronze statue of the god
helding in his hands one or more oil lamps of the well-known type:
flat open plates with spouts {or the wicks.

Any reason why the seoond Singasari King should be given such an
extraordinary memeorial is speculative. Nor is it at all certain that his
peculiar relation to Rajasa (according to the Pararaton he was his
predecessor's stepson) has anything to do with it. Rerg has extensive
theories on the first Singasari Kings (i his Rijksdeling) and Toer-
batjarala has an idea of his own about the statve of Kidal (in hiz hook
on Agastya), Neither shall he discussed in the present commentary
which is only concerncd with the Nig, text.

Nusapati (the Pararaton name of Aniiganitha) is one of the few
ancient Royal names that survive in (relatively) modern Javanese
literature, Pafiji Nusapati is the hero of one of the so-called Dafiji-
romances, the Malat (v. Poerbatjaraka’s hook on the Pafiji cycle,
Batavia 19400, As a Prince of KEling he roams over the country in
search of his beloved, a Princess of Kadiri, This quest for the beloved
is the wnvarying motif of all Pafiji romances. The Javanese duality
concept {Janggela-Kadiri) is very strong in them. If there is any
relation between the second Singasari King and the romantic Pafiji it
is as yet unknown. Van der Tuuk's supposition that the name Anfiza-
nitha or Anusapati is o corruption of Manugapati: Lord of Men, is
unproved, Any other explanation of the name is lacking, though,

Cento 41, slancgs 2—4. The third Singasari reign according to the
Nig. was a diarchy of two Kings: Jaya-Wishnuwardhana and Mara-
singha. The preceding shorl reign of King Toh-Jaya which is mentioned
in the Pararaton does not appear in the Nig.

Eern's explanation of the comparison with Médhawa and his elder
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brother as referring to Wishow and Indra is improballe, because
Wishnu-Indra seem 10 be almost unkiown as a closely related pair in
Hindu-Javanese mythology. Much more probable is the explanation
that the eomparison refers 1o Kréshna (whoe is Wishnu) and Yaladewa,
a pair of brothers (dissimilar in character and persunal appearance, but
nevertheless loving each other) which i popular in the mudern Javanese
woyeny plays and may have been se for a lng time, Their role in the
Mahibhirata toles vouches fur that, The comparisons (beloved in the
Nig) of Kings and Queens with miythological or divine persunages
no doubl contain valualle infurmation on the Koyal eharacters and the
relations inside the Hoyal fumilies. In the chapter on the Majapahit
dymesty in the preseut volume some of the comparisons shall be
discussed.

Linggapati (in the lararaton called Lingganingpati, of Mahibit) is
not identified. Mahibit's probable sitvation oot far from Majapahit is
mentioned by Krom (1]G%, 320). The Hoyal victories over Linggapati
and ether enemics were followed by the consecration of Kértanagara
and the changing of the orginal name Kula Kija (2 same fit for a
manor and a country disirict) iule Singasari. The contrast hetwesn
a rural district (prodesha) and a realm (pagarg) is made very clear
in this stanza, Apparently the credit of having mule Singasari a Royal
residence is given to the diarchy Kings. Wishnuwardhana's Hoyal
charter of 1248, the year of the death of Andsanditha, which in ils
preamble mentions his grandfather, is the first charter of the Singasari
dynasly that is known w us. The charters' preambles seem to refer
quite oflen to events that were considered of paramount imporiance
to the Royal Family, Berg's singular supposition that ‘Wishnuwardhana
was a conqueror from South India (Rifksdelimg, p. 129 is not sup-
ported by any Nag. verse, so it need not Le discussed in the present
COMmEntary.

Wishnuwardhana and Narasingha are put on & par with Kénanagara
and Hayam Wuruk in being called divine incarmations (dewmmdrei).
Probably this distinction conferred on the diarchy Kings has something
to do with their being Hayam Wuruk's great-preat-grandfathers. The
last Singasari King Kértanagara, Wishnuwardhana's son, had as his
mother Queen Jaya Wardhani (gecording to the so-called Jaka Dolok
inscription of Surabaya). She might be a Kadiri Princess (with a name
containing the element Jaya), and so her son K&rtanagara was by birth
a “reuniter” of the two moietics of the ralm: Janggala (Singasari) and
Kadiri. Perhaps that was the reason why he was consecrated a King
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before his father's death, and why his consscration was celebrated with
great pomp (fugpa-flower-offering ceremonies), Even his name Kérts-
nagara ("Ordered is the Realm™) might refer to the reunion, which is
the unvarying achievement of any great King according to Javanese
dualistic cosmic thinking.

The religious domains of Wishnuwardhana: Waléri (now Méler,
near Blitar) and Jajaghu (now Jago near Tumpang, east of Malang)
are identified. Though the Kings name referred to Wishnuism his
funeral monuments were Shiwaitic-lBuddhistic, As a rule the last parl
-wardhana (growth) in Royal names seems to refer tu a collateral
branch or a Prince-Consort (eg. Kértawardhana, Ilayam Wuruk's
father), An explanation is not atlempted in the present commentary.

The singular note on Narasingha's Shiwa-statue in Kumitir that was
(in 1359) “recently” erected by the P'rince of Wengkér, Ilayam
Wuruk's energetic uncle, has given Berg food for speculations on the
relations inside the Royal Family (Rijksdeling, p. 165 seq.), that need
not be reproduced in the present commentary on the Nig. Probably
Berg i= right, though, in assuming that the Prince of Wéngkér's in-
terest in his wife's great-grandfather (who was perhaps his own
ancestor foo) was prompted by dynastic considerations. Probably
Kumitir is to be identified with Budhi Kuficir (in canto 74) and
KumEpér (in the Fararaton), its situation iz unknown,

The chronograms mentioned in canto 41 referring to the second and
the third reigns of Singasari Kings are:

4, tilokddrishambhu; 1170 Shaks, 1248 AD.: Aniganitha’s death,
monument in Kidal, Shivaitic,

5. rosoporwetendusma; 1176 Shaka, 1254 AD.: consecration of Kérta-
nagara,

6. konowdwonikriti; 1190 Shaks, 1268 AD.: Wishnuwardhana's
death, monuments in Waleri, Shiwaitic, and in Jajaghu, Buddhistic.

Canto 41, stonsa 5 is the beginning of the notes on the life of
King Kértanagara of Singasari, who is given no less than ten stanzas
in the cantos 41, 42 and 43, In this manner he is extolled abave all
the other Kings, even above the founder of the dynasty, Riljasa.
Ratningsha's (and Prapafiea’s) predilection for the last King of
Singasari appears most clearly by this excess. His most unhappy end
(according to the Pararaton's dramatized story), at the hands of his
Kadirinese enemies, is hushed up by his admirers,
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Kirtanagara's enemy Cayardja is called Bhays in the Pararaton.
Meither the correct name (the Javanese letters ¢ and &k are very much
alike) nor the identity are clearly established, In local Kadirinese
legendary history as related ia. in the Darma Gangul, a tale about the
last Majapahit King's defeat in the struggle aguinst rising Islam, a
demon King Caya or Lo Caya, also called Sumbeé, is known. Pechaps
this legend justifics the supposition tat the war of Kirtanogara and
Cayarija was just another fustance of the struggle for the supremacy
of Singasari and Kudir.

The last verses of cantu 41 refer W Kértnnagara's expedition to
Sumatra (Malayu), No deubt the Javanese imperialistic efforts to
dominate Sumatrn are imiportant features in the political and cultural
history of the Archipelago, and they aroused a great denl of interest
smong European scholars, As the MNig. relerence is only casual the
expedition’s history need not be discussed in the present commentary.
The very last verse "before that time was the demise” refers to the
fact, related in the Pararaton, that the victorious expeditionary forees
only returned (o Java after King Kértanagura's untimely death,

Canto 42, stanze 1. Cantos 42 and 43 are concerned only with
Kértanngara. In canto 42 his feats as o statesman are extolled. Mahisa
Rangkah's identity is unknown, Herg has a theory on this matler
(Oriéntatic 18) which need not be discussed here.

In the margin of the first stanza of canto 42 of the Nig. palm-leaf
manuseript some Balinese reader wrote: falah Bali (defeat of Hali).
Apparently the Dalinese literati who read Javanese books of the kind
of the Nag. were above all things interested in formalion on thelr
own native country.

Ratw (with haji the only native Javanese Royal titl) is applied
several times in the Nig. to members of foreign, non-Majapahit dynas-
ties, (The Pararaton use of the title rofu is different), As the term
“made captive’ (kahofiong) refers to women who are made inmates
of the zenana of a conqueror (Berg points this out also in BKI 114,
P 11) the ratw (or the rabus) of Bali of canto 42—1—4{ was (or were)
a Princess (Princesses). In the so-called Pafiji-romances an expedition
to Bali and a Balinese Queen or Princess are mentioned, (Prh's Pafifi
verhalem, faya Kusuma). Some very vague relation between the roman-
tic tale and Kértanagara's expedition is imaginable,

Berg's conclusion that the Mag. notice about the Balinese expedition
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of 1284 is a fiction (Rijksdeling, p, 234, ete.) is mentioned here without
comment.

Canto 42, sionza 2, Compared with cantos 13 and 14 this stanza
gives a very concise list of uverseas tributaries. Accurding to Krom
Dakulapura is to be identified with Tafijung-Nagara (canto 1§ —2-—3),
ie. Horueo, and Gurun with Gorong, which might be a name for a
whole group of islands (TBG 55, 1913, p. 323). The fact that Sumdn
is included i3 remarkable because as far as is known West Java never
was really submissive to the Kings of Hast Java, wor is it mentioned
in the extensive list of cantes 13 and 14, P'robably the second stanza of
canto 42 s rhetorical Lut not accurate in its praise of the great King,

Canto 42, slanse 3. The last stanza of canto 42 refers to the King's
Buddhistic religious zeal. Samayn, covenant, seems to stand for esoleris
ceremonies (cf. commentary on cante fé—3—4) and brata for deve-
tional observances such as fasting and giving alms. Both are Buddhistic
terms in the Nig. idiom. Probally in the last verse of canto 43—3
nearly the same pair is referred to under the names Gamacakre (3 special
esoteric ceremony, ¢f. Prh, BEKI, 80, 1924, p, 239) and dano (gifis).
Berg's interpretation of somaye as “agreements with other rulers”
(Rijksdeling, p. 253) misses the poinL.

The Kings of the past who were imitated by Ké&rtanagara were the
Pindawas, mentioned in the nexl canto,

Canto 43, stanza 1. Canto 43 is the second canto completely in
praise of EKértanagara, and mainly concerned with religion, as distinct
fram the political feats that are mentioned in canto 42. Kern mentions
the date of the beginning of Kalfyuga, the present period of world-
history according to Indian speculation: February 18, 3102 H.C, As
the Shaks era begins 78 AD, the Nig. date 3179 years before the
Shaka ern is correct, The mention of Dwdpars, the period preceding
Kali, and of the Pindawas, the heros of the Mahibhirata tales, as heing
the righteous Kings of that age, proves that the scholars of the Singa-
sari and Majapahit Courts possessed an extensive knowledge of Indian
epical literature,

Sadabhijfia, the possessor of the six transcendental accomplishments,
the divine King (dewaprabliu) who saved the world in Kaliyuga, accor-
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ding to the Nig., is mentioned in the Cantakaparwa, an Old Javanese
encyclopedic work, guoted in KBNW. There he is identified with
Tathigata (the Uuddha), Jina (Dbyfinibuddha), Taya (Javanese:
Nought, the 'rimeval) aud he atls as & Saviour, Evidently in Mahayi-
nistic Javanese lore Sagdabbijfia was a nane for a Supreme Being, In
the Nig. idiom sany hyang, the Loly, as a rule refers to Buddhism,

Canto 43, gdanga 2. Kern points (0 expressions like Lokanditha :
Urotector of the World, Naremdrarajrs King of Kings, Mahishisa-
mina; MHuler of the Farth, that are used in the Mahiyinistic Sad-
dharma-Uugdarika with relerence o the Buddha, Tt §s beyond doubt
that in the Majapahit period Javanese Buddhist scholars were familinr
ouly with Mahiyinist (and Tantrie) Huddholugical conceptions, Kérta-
nagara's devotion al the feet of the Shikya-Lion (Shikyasingha, ie,
Siddhirtha, the historical Buddha) is certainly to be understood as his
peeeplance of the tenets of Mahiyinist Buddhism,

The Five Commandments (poficashille) that Kértanagara kept are
only the initial vows of luddhist laymen, There is no evidence that
the Ten Commandments of Buddhism incumbent on ordained monks
were praclised in Java in the Singasari and Majapahit period at Court,
except perhaps Ly the Rdjspatnt, [t is clear Ut the Buddhist Court
priests did not observe celibacy, and there is hardly any renson to
assume that Iuddhist monachism in the sirict sense was familiar to
the Javanese of the period,

The mention of the Five Commandments preceding Kértanagara's
consecration as Jina reminds one of primitive initiation rites with
observance of rules of abstinence Lefore the attainment of a superior
grade in sacral society.

Kern remarks that Jina and Dhyinibuddha (spiritual father of a
Bodhisattwa) are synonyms. In the sixth stanza of canto 43 Kirta-
nagara s identified with Wairceana, the central, supreme person of
the group of five Jinas, who has for attribote the cobra, the Ruler's
Wheel. The King's consecration name [finabajreshwara (#7—2—3)
is found, slightly modified (Jhineshwarabajra), in a charter of 1351
A.D. (BKI 1905, p. 655).

It is remarkable that in the Nig. the very high rank of Jina is given
only to Kértanagara and to his father Wishnuwardhana (in canto
37—7). The other Kings' divinc statoes are described simply as “in
the likeness of a Sugata", ie. a Duddha,

Kértanagara's important place in Javanese thought is apparent from

@
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the fact that both his divine names survived hin. In the araraton
Janeshwara (a corruption of JRineshwarn) is mentivned as one of King
Hayam Wuruk's sacral names (Folksverloningen, sul voee), and
Erucikrd (prebably Wairocana, in contamination with cakra) is a name
given ia. to the (Mohammedan) Yogyakarta Prince Dipnaglri who
in the first half of the 19th eentury constituted himsell a Savivur of
Javanese humanity and a Righteous King (v. the present authuor's paper
on Erucakra-Wairocana in India Antiqua, 1587} Direct connection of
Erucdked-Lipdnagied with King HKértanagara of Singasari remaing
dubious, though.

In the Majapahit Court idiom lerka-wydborapa (remdered @ specn-
lation and grammar) seems to be a Buddhistic combination of religious
disciplines. Nydya-wipdkarapa (rendered : logie snd grammar) is often
found in ecclesiastical officers” epithets in the preambles of Koyal chae-
ters; it seems to be pre-eminently Shiwaitic. The contents of the books
that were studied by Singasari and Majapahit scholars is unknown, As
a conseguence of the political and social disintegration in the time
of the conversion to Islun the remmants of Old Javanese literature that
are preserved in Bali and Lombok are very much mixed up. Buddhist
religions texts are even rarer than Shiwaitic unes. It seems sale o
assume (hat books of religious learning in the Singmsari-Majopahit
period consisted of short Sanskrit texts with Old Javaness interpre-
tations added, Manuscripts containing texts of that kind were found
in Balinese collections.

Cante 43, stonss 3. Kriyd (rendered: rite) and brals (rendercd :
religious observance, devotion) often are mentioned together in the Nag,
The pair seems to represent the idea of religious life,

Kértanagara's advanced age at the time he turned to esoleric rites
probably is mentioned to extal his wisdom, increasing with the years,
According to Kern a Subhiti famira ie not mentioned in authoritative
Buddhistic literature. It is certainly a Tantric text. In the Mahiyinistic
Prajiii-Piramitd text, Subhiiti, one of Shikyamuni's disciples, appears
as teacher, which is of course a pious fraud. The Prajfifi-Tiramild text
is by much posterior to Siddhirtha's times. Subhiti's appearance in
that well-known text makes it probable that a minor, i.c. a Tantric text
glso was attributed to him. In the Kamahliyinikan (ed, Kats, p. 48, 98)
sang hvang tantre bajrodhdiy Subhai is mentioned. In the same Ol
Javanese Mahdydnistic text the terms tarks and wydkarase are found

{fal, 42),
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The last two verses of the third stanza sre concerned first with
Shiwaism (pAj8-yoga-samadhi), then with Buddhism (Gemacokra and
diing), It does not seem preposterous to assume that in the peoet's mind
the Subhiti fanfre mentioned in the preceding verse taught the essential
unity of the two denominations. Kértanagars himself was a personifi-
cation of the unity in his funeral Shiwa-Buddha statue. The importance
in Javanese thought of the idea of primeval wnity, division inte moieties
and subsequent reanion has been pointed out repeatedly before,

Though the conncction of paji-yoge-semddhi (rendered : worship,
concentration, meditation) with Shiwaism does not absolutely exclude
the use of those terms with reference to Buddhism, the mention of the
King’s activity in the material world (amrids sthityaning rdt) points lo
his veneration for Shiwa. In the wery first stansm of the Nig. the
opposition Shiwaism-Buddhism s explained as material-inmaterial
{sakala-niskala). It is (o be noted that even in canto 43, especially made
in praise of the great Buddhistic King, the sequence Shiwa-Buddha is
obseryed, In the following stanzas the duality is mentioned again,

The sequence pdjd-yogo-samddhi perhaps is a sirfenadhyamoliams
{inferior, medium, superior) classification.

Ganacakra was found by Prb, (BEI 80, 1924, p. 239) in Schiefner's
Téranditha (p. 188). According to that work the Yogicirya Kukurarija
("Dogs’ King") or Kutarija taught his disciples the Law by day and
by night performed Gopacabra and other esoteric rites (somaya) on a
burial-place, No doubt that quotation proves that Gosecakra is an
esoteric, nocturnal Tantric rite, Kértanagara's Tantrism arrested the
attention of several European scholars (Moens, TBG 64, Berg, Fiflu-
defing, p. 62). Perhaps the name Ganscakbrs, i.e, Gana-wheel, is to be
connected with Prayogakeivd of the next stanza, Gam is related to
Ganesha, the Elephant-god, and in canto I—2—4 Prayoga seems to
stand for Ganesha. Both in the Tantu Panggéiaran and in the Korawi-
shrama (ed. Swellengrebel, an encyclopedic work on mythology) Gana
plays an important role. Evidently in Javanese esoteric religious
thinking the elephant-god had the function of a guide, a preparer of
the Way. The connection of the elephant with the vizir's function
{Gajah Mada) and with chthonic powers has been mentioned in the
commentary on eanto 18,

In the district of Cérbon remnants of early Mohammedan so-called
Pasisir (i.e. Coast) art have been found, i.a. boards with wood-carvings
en relief representing various personages and figures generally be-
longing to the sphere of Juvanistic Muslim mysticism, Among them
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pictures of an elephant have been noted, Perhaps in the 15th and loth
century Mohammedan mystic communities on the North Coast (from
where in the course of time Islam spread uvver the cvuntry) the
elephant’s functivin of a guide on the Path still was remembered, "The
elephant pictures might be considered as witnesses of the link cunnee-
ting esoteric Tantrisiy with early Mobumnedan Javanistic mysticlsm,
Survival of religious symbols fuenishing proof of e coutinuity in
national culture has been uoted in many cowitries.

King KErtanagara's secund Duddhbist virtoe, liberality (ddng) lay
Leen referred to in connectivn with ke pair samoye-brofe (esuteric
ceremonies and religious vbservances) of canty 42—J3. Vechaps jn the
guolation about Kukurardja the sane oppodition is neant. King Kérta-
nagara's gifts might be religivus instruckions of an exoteric character
(the Law).

Cante 43, sionzo 4. In this stanza Kértanagara’s exoteric Shiwaitic
and esoteric Tantric perfection is pointed vul as the cavse of his descen.
dants' glory as monarchs, reuniters of the realm (ekuecholtra) and
divine Kings (dewopralbiiu). No doubt this very high praise is meant
for Hayam Wuruk who was Kirtanagara's greal-grandsen. By means
of the title dewapradfiu be is put ona par with Sadabhijiia, the Saviour,

The antithesis between exoteric Shiwaism and esoteric Buddhism is
represented fn the fourth stanza, in the verses 2 and 3, by two tines
three accomplishiments, each trio probably ordered in the sigfamadliye-
motiama (inferior-medium-superior) classification. The three Shiwaitic
accomplishments are; sogdguns, the books of learning and Reality
Docirine, the Buddhistic ones are the Law, the veneration fur the Jinas
and the Tantric Prayoga rite.

Fagguna is a name for & group of six accomplishments that are useful
for a politician, The KBNW has a list of them with Old Javancse
interpretations, The Shiwaitic character of Toltwopodeshs (rendered:
Reality Doctrine) has been pointed cut before.

Canto 43, stansas 5, 6. The last two slanzas of canto 43 contain
the account of King Kértanagara's two religious domains: one in
Singasari ("here”, where Ratndingsha stayed, as Prb. rightly remarked)
where he was represented as two persons: Shiwa-DBuddha, and one in
Sagala, also as two persons (with his Clueen Bajradew?): Wairocana-
Locani. As the relation between Shiwaism and Huddhism  was
considered as male and female both statues were bisexval. The Shiwa-
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Buddha statue is not identificd with certainty and the situation of
Sagala is unknown, The extensive archasological literature on King
Kértanagara's statues need not be discussed in the present commentary.
The interesied repler is referred to Krom's books on Hindu-Javanese
history and arl.

Jinendra, Prinee of Jinns, probably refers to Wairocana, the central
person of the group of five Jinas, In the poem Sulasoma (quoted in
KENW sub [ina) Jinemlim seems to be a name of ansdber Jina: Amo-
ghasichelli, who was alsu oweh venerated by Javanese Buddhists, In
any ease King Kinanagara's elevation o a very high rank in the
Mahfyfnistic pantheon i cerlaln,

By “the other riles™ no doubl Shiwaism is meant. The mentlon of
docirines or instructions (wpedeshs), reminiscent of the Shiwaitic
Reality Doctrine (Tattwopadesha) vouches for that.

The difference belween the use of ared (rendered: statue or cult-
statue) and pratisted (rendered for want of anything better: Divine
Abode) seems 1o be that ared in the Nag. idiom may refer to any piece
of religious statuary while pradigtha (literally : abode, namely of a divine
being) always relers to a consecrated statue of a god or goddess with
whom a King or Queen is identified. Prafimad is a small statoe, a
statuette.

As to the pair Wairocana-Locand it is remarkable that Locand is
not Wairocana's Tard (energy, represented as a poddess) but Akso-
blrya's (another Jina), whereas Wairocana has for Tirl Wajradhfitwi-
shwari, according to authoritative Tndian information {v. 1olt, Tibetan
collection, Leiden, 1951), Hajradhdfu is mentioned in the Old JTavanese
Kamahfiyiinikan in connection with Subh@iti, Evidently there were
divergent traditions among Mahdyinistic schelars concerning the in-
mates of the pantheon. The Qlueen's name Wajradewd is in accordance
with Locand's attribute the toajre, the Tantric magical weapon and the
Tiri name Wajradhitwishwari,

Canto 43, being concerned only with religion, does not contain
chronegrams.

The chronograms referring to King Kértanagara of Singasari are:

7. bhujsgoshashibpaya; 1192 Shaks, 1270 AD.: victory over Caya-
rija.

8 magdsyabliowa: 1197 Shake, 1275 AD.: expedition to Sumatra.

9. yamorhinyosfrya; 1202 Shaka, 12R0 AD.: Mahisn Rangkah
killed.



134 NAGARA-KERTAGAMA

10, anggowiyolarks; 1206 Shika, 1284 A.D.: expedition to Bali,

11. abdhifondryama; 1214 Shaks, 1292 A.D.: death of Kértanagara,
funeral monuments in Singasari as Shiwa-Buddha and in Sagala
as Ardhanareshwari: Wairecana-Locand,

Berg (R. p. 15) remarks that the year of King Kértanagara's deatl
1292 AD. is just 70 years later than Kértajaya's defeat, the beginning
of the Singasari supremacy, As litthe is known with any certainty abeut
the dates of the last Kadiri Kings and the first Singasari ones, 1222
AD, as the year of Rijasa's victory over Kértajaya of Kadiri might
be & reconstruction post cveninm, and so might be Wijasa's “appear.
ance” 40 years before his great victory. Discussion of these matters is
beyond the sphere of the present book, though.

Canto 44, stanse 1. In the cantos 44—47 an account is given of
the Kadici interregnum (4 stanzas) and the reign of the first Majapahit
King (7 stanzas),

Kértanagara's fame as a pre-cminemtly Duddhist King (notwith-
standing his knowledge of Shiwaism) is apparent from the fact that
he is said to return to the Buddhas. Other Kings are given places in
an indefinite Heaven (srarge). Kértanagara shares the honour with
his son-in-law Kirtarijasa and his daughter the Rdjopalnl,

Kern explains the rather strange mention of Kafiyuga in canlo
#4—1—2 as a compliment to Krtanagara who by his wise reign made
people fesl as if they lived in o golden age, Probably that explanation
is right. OFf course Kaliyugs, being the present period of world-history,
can not be interrupted,

Canto #4, stansasr 2—4. The list of Kadiri Kings in canto 44 iz
one of the few sources of knowledge about that interesting dynasty.
Damais (TBG 83, 1949) invited attention for them., The Kadiri Kings
who are mentioned in the Niig. seem to have Jaya as a family name.
The value of the predicate Illustricus (She) is apparent from the fact
that it is given to Kértajaya, the Kadliri King before the rise of the
House of Rijasa in Tumap#l-Singasari, The Kadiri King Jaya
Katwang whe cut short the Singasari line of rulers by killing Kérta-
nagara is given the predicate hafi (in the Nig. idiom: our lord, and
applied especially to Hayam Wuruk). Probably haji was a Kadird
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Royal title and its use in the case of Jaya Katwang was a borrowing
from the Kadiri idiom, Hayam Wuruk's uncle the Prince of Wéngkér
also somelimes is called hafi, and his vice-regal province was in the
west (the present residency of Madiun). Jaya Katwang, Jaya the
Redoubtable, of course is not a complete Royal iame, katwoong being
a Javanese epithet {in meern Javanese poetical idiom also sometimes
used as a Royal title, so perhngs it was also Kadiri idiom).

The name of ane of the other Kings, Shistrajaya, {shistra: hook of
learning) points to literary activity in Kadiri, which is appareat from
the fact that a great majority of the Od Javanese poems in Court slyle
sern to have been made in Kadiri reigns. Jaya Katwang's own poem
in the native Javanese metre (kidung) Wukir Polaman, probably made
during his exile in remembrance of his native country, has been dis-
cussed before, Tt is anly mentioned in the Pararaton. In modern Java-
nese literature Jiyabdyd, allegedly the author of the Prophecies on
Java's history till the end of time, is the Kadirl King par excellence,
He is not mentioned in the Nag.

The repeated reference to Shiwa, the Lord of Mountains, in canto 44,
even in connection with the great Duddhist King Kértanagara, points
ta the Shiwaitic denomination's preponderance in politics,

The hushing up in canto 44 of Jaya Katwang's killing Kértanagara,
and of the Chinese invasion has been noted ly several European
scholars, In fact the Nig. text says that Kértanagara died hefore Jaya
Katwang tried to become paramount King. The events are known from
various sources, also Chincse, and the penctration of the Mongol
Emperor’s Kublni Khan's warriors (called Tatars in the Nig., not
wholly unjustly) far into the interior of the country probably was of
real consequence lo Javanese economy in the succeeding period. The
Wig.'s superficiality on those important events cannot be ascribed
merely 10 Ratningsha's or Prapafica’s desire to turn owver a hlack
page of Javanese dymastic history, Ultimately Wijaya won the victory
and founded Majapahit, Even this fact is not mentioned in canto 45,
The Nig.'s silence on those matters is to be explained as in accordance
with its character: it is not a book of history like the Pararaton.
Its primary interest is in contemporary Court matters and religion in
connection with the Court,

Wijaya's relation to Fértanagara, the Ilustricus Prince of canto
ff—f—2, a5 “son" (1wFhks, in reality he was a distant nephew) and
son-in-law explains his championing the Singasari cause in the war
against Kadirl, There are reasons to believe, though, that Majapahit's
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founder was also related by blood to the Kadiri Court. His father
Lémbu Tal was given a posthumons monument by the Prince of
Winghker, Wijayariijasa, who represented the western, Kadiri interest
at the Majapahit Court. Wijaya's numes, in full Narirya Saoggrima
Wijaya, and after his ascension: Kértardjasa Jayawardhana contain
the element Jaya which points to Kadiri descent, And lastly his adven-
tures and acls during the perind of Jayn Kntwang's ascendancy and
afler the wsurper's final fall show first the Kadiri Kiog's lenicnee
towards him and cfterwarde Wijaya's willingness to spare the exiled
King's life {according to the Pararaton). Wijnya's title dyah (rendered :
the high-born) is an old one which in some charters is also given to
King Hayam Wuruk, Its implications are not clear,
The chronagrams in canto #4 relerring to Kadiri Kings are:

12, abdhimanusa; 1144 Shaka, 1222 AD.: fight of Kértajaya.

13. astadkand; 1180 Shake, 1258 A.D.: Shistrajaya King of Kadiri.

14, trisisonshenghara; 1193 Shaks, 1271 AD.: Jaya Eatwang King
of Kadiri.

Canto 45, slanze 1. Canto 45 is very short on the reign of the
founder of Majapahit, who is no more given the Royal predicate
TMlustrious (Skef) as the last King of Kadiri Jaya Katwang is. Toth
are called simply Princes (mlfrpa), which makes the impression that they
are pat on a par. Wijaya's title ralu is not an exalted one. Perhaps
this i3 the view of the adherents of the Singasari Courl (to which
Ratniingsha probably belonged by birth and allegiance), who mourned
for their own great King Kértanagarn, The last two verses of canlo 45
clearly imply that Kfrlanagara's "daughters” were considered (hy
Ratnfingsha and the Singasari faction) as the rightful heiresses to the
throne. Wijaya's legitimation is attempted in cantos #6—2 and 47—7J
by an account of his own forbears. His charters of Pénangpungan (ed.
in Inseriptions MN.I. 1940) and Butak {translated in the Pararaton
edition) are partly legitimations of his own making. Perhaps the stress
laid on his Royal names Kértarfijasa (relative of Kirtanagara and
Rijasa) Jayawardhana (related by a side-line with the Jaya family of
Kadiri), that are repeated in subsequent verses, also has for object a
legitimation.

In the Bujak charter Kérlarijasn Jayawardhana is called a conse-
eration-name (ebhirehandma) bul in the Nig. no Royal consecration of
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Wijayn is mentioned, He caused his son Jayanagan to be consecrated
in due forin, thoogh. The use of the terms tinflah and panfloh (ren-
dered : indieated and indication) referring to Prince Kértardjasa Jaya-
wardhana is nol respectful. As a rule in the Nag, idiom thos: terma
are coly wsed when referring o Jocalities,

Memarkalle is the cpithel anurlge (eendered @ aniabile) for Wijaya.
I is mere Titting for o wonman than for o man ; Koranagara’s youngest
“haughter” the Ndjupeint is ealled so, In antithesis to Wijaya's other
epithel fryeripa (victorises over his encwies) prohalily anerdpe refors
o an abidlity (o mnke Tsiawiself popuilar with the puhlic,

Canto 5 stanza 2. The comparisen of Kértanagara's four “daugh-
ters” with divine women (sireseodi) is noteworthy, The Trincesses
af Jiwann and Kadicl, daughters of the #3japeinT and grand-dacghters
of Kirtnnagarn, are saicd in canto §8—I—3 to surpess divine women,
In the latter ease the reference to personal appearance is made clear
by the added comparison with Kati, the Indian Love-God's spouse,
Perhaps the coneeplion of heantiful mymphs being given 1o a victorious
hera as rewaredl for his prowess, as is told in the celebrated poem
Arjuna Wiwdha (Arjunn’s Nuptials), was the origin of the surowadin
comparison, The wounger gencration surpassed their mother and their
aunts in that they became Clueens in their own right.

Canlo 46, stanza 1. Canto 46 is an attempt to legitimate Wijayn
Iy mentioning his marriage with Kirtanagara's four “daughters”, con-
sidered the rightful heiresses 1o the theane, and his own descent from
Wishnuwardhana's (i.e. Kértanagara's father's) cousin and co-regent
Marasinghamiirti.

As the Tararaton only mentions iwo daughters of Kértanagara the
Nig. cantos 45 and 46 have heen a crux for Eurepean historians. In
Eértarijasa’s own DPénanggungan charter of 1296 AD, (ed. Prh,
Inscriptions N.I. 1940) the four Princesses are mentioned with nearly
the same titles and names. Fvidently the Nig. stanzas and the charter
have the same source, Herg (Mndoncsié, val, 4, p. 507) posited that the
Nig. group of Kérlanagara's four "daughters” is nothing but a fiction,
invented for dynastic ends. Tndeed the conception of a great King
having by right fonr (or five) Queens distinguithed by traditional titles
was known in Jawa, Fvidently the Queens are mentioned in cantos 45
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and 46 only to legitimate Kértarijasa. How the group of four was
made up need not be discussed in the present commentary, The
youngest Queen with the title Rajapatni, dyoh Giyairi by name, is the
best known. Of course the terms “son” and “daughter” in Javanese
texis may refer to any near or distant relation (hy blood, marriage or
adoption) belonging to a younger geaeration. Rerg's hypothesis that
Gayatri, the R#japatel, was of Cham origin, hailing from Further
India, (fadonesi?, vol. 4 and 5: her danghter the Princess of Kadiri's
supposed funeral monument is said to show Cham characteristics fn
its architecture) is not o be discussed here, Tt ix strange, though, that
the RajepainT was deified as the goddess Prajifipiramiti (ramto 63—67)
whereas according to canto J6—-I1—3 ['rincess U'rajfidpiraumiti was her
elder “sister’s" name.

The tangle of names, titles and persons shown above seems to be
inextricable, The tendency to legitimate Kértarijasa by mentioning
his fourfold Royal marriage is the main thing that appears from
cantes 45 and 46.

For the sake of completeness a list of Kértarijasa's four Cueens,
their titles and their characteristics is given.

1. Tribhwwand, title: Sl Parameshmard, the eldest.
2. dyah Duhitd, title: Mahfidenus, beauty,

3. PrajRipiramitd, title: Soyendradend, harmony,

4, dysh Giyatri, title: Rajapaind, aminhility,

Probably Gayatri's being “used as the first one" means that she was
the favourite,

Canto 46, sfanzs 2. Perhaps the repeated use of the word rakwa
(rendered: so it is said) in this stanza refers to the common source
of Ratningsha's communications and the Pénanggungan charter.

The probability that Lémbu Tal was an obscure man (he is men-
tioned by name neither in the Pararaton nor in the charter) is great.
Mirdng iz not found in the list of monuments and domains in cante
73—80. LEmbu Tal is given the epithets of a warrior, and the predicate
dyak, which indicates a lower grade of nobility than the Royal Shet
{Tllustrions). Wijaya-Kértarijasa also is given the predicate dyah.

The name Lémbu Tal composed with an animal and a tree name
(bull and lenter-palm) belongs to a great group of similarly composed
names found frequently in romantic and historical works concerned
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with the Kadiri, Singasari and Majapahit pericd. Though the im-
plications of names with animal and plant references are not wholly
clear it scems probable that they are heraldic indications, The gentle-
men who bore names of that kind could use figures of the animal and
plant (as the case might be) to mark their belongings, in the same way
as the carts of the caravan of Iayam Wuruk's Progress to the eastern
districts were marketl (v. commentary on canto 18). Easily to be
recognized big animals and trees (sometimes flowers) were most suited
to that end {v. commentary of 'raniti Raja Kapakapa: pefiji Andaka,
and of Verry charter plate 3: begir-kasir).

In this connection it is noteworthy that the bull appeared in the
Royal Arms of LasEm, one of the vice-regal provinces of the Majapahit
realm (cantos J8—3 and 85—3, and commentary of the Karang Bogém
charter). Lasém is situated on Java's North Coast. It seems quite
possible that L&mbu Tal, an chscure relative of the ancient Royal
House of Kadiri, had interests in the North Coast province,

Conto 47, stonga 1, 2. In the first stenza Kirtarijasa’s legitima-
tion is recapitulated, The idea that the King reigned partly in the name
of the four Princesses is pul forward once more,

The rest of canto 47 is concerned with the reipn of Kértarijasa. His
son's conascration name Jayanagara refers to Kadivi (Jaya fumily; he
was made a vice-roy of Kadiri) and the great Singmsari King Kérta-
nagara. His mother the Ilustrious Indreshewar? (his father Fertardjasa
was not [llustrious) is according to the Pénanggungan charter of 1296
A.D, the eldest "dauphter of Fértanagara”, the Porameshwar! Tribhu-
wand, Evidently the titles Poramerhwer? and Indreshwart are to be
identified, The possibility that a son born from a woman of lower rank
was passed on to a childless First Queen and adopted by her ought to
be barne in mind, though, The epithets “manful, expert, clever” belong
to Jayanagara, of course, not to his mother.

Canto 47, stangs 3. Simping, King Kértarijasa's Shiwaitic reli-
gious domain, is identified with Candi Sumbér Jati, south-cast of
Blitar, The mention of the title Jina (Dhydnibuddha), an exalted rank
in the Mahiyfinistic pantheon, is remarkable. Kértarijasa is not known
to have had special religious interests. It is possible that his marriage
with the great Buddhist King Kértanagara's "daughters” made him
waorthy of the honour to be given a Jina Divine Abode,
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Perhaps the honour was more his Cueens’ than his own, As 0o
religious demains of Kértanagara's three eldest "daughters”, legitimate
hefresses to Lhe throme, are mentioned in the Nig. nor known from
other sources, it is quite possible that they were cremated with their
husband, The Indian sutice custom of burning widows who desire in
this manner to attain o very high grade in religion, together with their
deceaged hushand's hodies, was still practised in 1tali in the nineteenth
century, There is no reason to msiume that it was unknown in Java
in the Majapalit period. Kérlanagara's youngest “daughier” the Kija-
paint lived to 1350 AL, to be succeeded by her grandson King Ilayam
Wuruk. Perhaps her state of Duddhist nun (eloarl wirddhamungt) is
stressed in canto 2-—1 ia. with reference in her surviving her "sisters”,
her eo-spouses, who were cremated.

Antghpura probally was situated in the Interior of the Royal com-
pound of Majapahit. So Majapahit had a Jina (with his spouses,
perhaps) as a guardian spirit in the same manner as Singasari had
Kértanagare and Dajradewi’s slatues.

The chronograms referring to the first Majapahit reign, cantos
45—47, are:

15, masarfiparand, 1216 Shaka, 1294 AD. : Kértardjasa ralu of Majo.
pahit.

16, saptafanas@rys, 1217 Shaks, 1205 AID.: Jayanagara consecrated
King of Kaciri.

17, matryoruna, 1231 Shaka, 1309 A.D.: death of Kértardjasa ; funeral
monuments in Antehpura (Jiva) and in Simping, Shiwaitic.

Canto 48 stanga 1, 2. This canto gives a short account, three
stanzas, of the reign of the second King of Majapahit, Jayanagara.
The duality in the realm was reinstated: the King's two sisters were
made vice-queens of JTwana (Kahuripan, Janggala) and Daha (Kadiri).
In canto §—I—4 the two Princesses were compared with Sudewd, in
canto 48 with Rati, the spouse of the Indian Love-God Kima. As
Jayanagara was given three Wishnuitic funeral menuments it seems
quite possible that the comparison of his sisters also refers to
Wishnuism. Perhaps by Sudew?, the Gead Goddesses, Shei and Lakgmi
are meant. Both were well-known in Hindu-Javanese mythology, (But
then, in canto J8—4—3 SudewT is mentioned as the name of King
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Hayam Wuruk's Parameshiwor], perhaps = SusumnadewT).

Mambi, whose real name was Tambi, according to the PEnanggungan
charter, and his father Wirarija assisted King Kértarljasa in the
troubles before his ascending the throne, Discontented with the reward
for their assistance they rebelled, The 'araratun lales concerning events
like this ome always are much more coleurful than the dry Nig,
accounts,

Canito 48, stanze 1. Jaynagam's religious domains are not iden-
tified, though Shili I'¢ak might be the snme as Batu Putih ("White
Tock™ not far from Majapadit, and Bubat is well-known from canto 86,
There is a place called Sukallla in the Malang residency. The principal
Wishnuitie statwe was in Majapahit, probably near the King's father's
unspecified Jinp-statue, The Jina Awmoghasiddhi was identified with
Wishop, according 1o several quotations in KBENW.

Though there is nol much known about Jayanagara's monuments
(two of them having statuettes, pratimds, instead of full-sized statues,
areds), the fact of his Leing deified as Wishnu is remarkable enough.
In this point he is unigue among the Singasari-Majapahit Kings, Even
his greal-grandfather Wishouwardhana who had Wishna in his name
was given Shiwaitic-Hudelhistic monuments alter his demise, As the
ancient King Hrlangga, who according to tradition cavsed his realm
to be divided into halves after his death, worshipped Wishon, sume
connection of Jayanagara's Wishuism with the old conception of
duality seems possible, By his Koyal consecration and his name (con-
taining the clement Jaya) Jayanagara was a Kadirinese, Perhaps in
the ald kingdom of Kagdici Wishnuitic traditions still were cultivated,
The Prince of Wengkér, Jayanagara's brother-in-law, and the repre-
sentative of the Kadiri interest at King Hayom Woruk's Court, was
given a Wishnuitic monument (v, commentary Biluluk IT and Katiden
charters),

The difference between the statue (gred) that was a3 Wishnu-likeness
placed in the official religious domain (dharma), and the statuettes
(pratimd) of Wishnu-incarnations (W' ishrumirsi) is not clear. Ferhaps
the latter were more of the character of personal devotional statues
placed by the King's order in specially made sanctuaries, Kértanagara
seems to have done something like that in Jajawa (v. commentary on
canto 56).

Jayanagara did not have any issee 1o succeed him (another similarity
with Wishnu) and so the succession was at the disposal of his aunt
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the Rajapaiwi, the only surviving daughter of Kértanagara and the
maother of the two Princesses,
Jayanagura's chronograms are :

18, muktiguyapaksarape, 1238 Shaka, 1316 A.D.: Namli defeated,

19. windusharasitrya, 1230 Shaks, 1328 A1L: death of Jayanagara,
funeral monuments in Majopahit, Shild D'Eak and Hubat, all
Wishnuitic, and in Sukallla, Buddhistic (Jina Amoghasiddhi),

d—

Canto 49, stanzas 1, 2. In this canto Katningsha finishes his dis-
course on Kings and menements with an account of the third Majapahit
reign, the Rajopaint and her deughter (4 stanzas).

HKrom (H]G, p. 383) points out that during the rest of the Kdjopatal’s
life, till her death in 1350, her eldest daughter, Tribhuwand, was regent
for her molher who, being a Buddhist nun, was unable to acl as Clueen,
In 1350 she was succeeded by her grandson Hayem Wuruk. Those
facts do not appear clearly from the Mg, text but they are gathered
by European scholars from other ssurces,

The religious aspect of the fdfapaial’s position at Court and in
the realm is apparent from her being called & bringer of fortune
(manggalys) and o minder of all customary ceremonies (rumokseny
sokdrya) and from her being deified with great pomp in 1362, As the
fundamental Javanese conception of revnion of moisties was paramount
in the deification ceremony (cantos 63—&659) perhaps in Majapahit Court
religion and politics the Buddhist Rdjapain? represented the faction
(headed by Gajah Mada) of Buddhist-Shiwaitic reaction apninst Jaya-
nagara's Wishnuitic Kadiri policy of duality, Moreover the Rdjopatn
appears after her deification as a mythical ancestress, probably a
chthonic goddess whose feast was celebrated annually in the month
Bhadra (August-September). In canto 2—I—2 she is compared with
Parama-Bhagawati. Az Bhagawati may refer to Umd-Durgd, Shiwa's
spouse, that comparison adds to the Rajopain?’s divinity.

Canto 49, stonzos 3, 4. The personal retainers (swabhfriya) who
conguered Sadeng and K&ta in 1331 are not to be identified with the
Royal servants (bals) who fought in the Bali expedition in 1343, Some
of the retainers seem to have returned west with the King in 1359
{v. commentary on canto 31—I—1I). Perhaps it was their reward for
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having opened new lands for the King's benefit. Royal servants (bals)
were of higher rank than retainers, bondmen (bhiriva). Probably the
expeditionary forces to Dali were made up partly at least of some of
the military pongeloren companies that are mentioned in canto 9, The
account of the Bali expedition makes the imipression that the struggie
with the Balinese Kings (more than one : all of them, sakeeek) was hard.
Kirtanagara's cxpedition o Bali of 1284 (vanio 42— ) that Urought
back the Dalinese |'rincesses fur the Koyal zenana seems to have had
no lasting resulis.

The reference in stanza 4 o the burden of the world's protection
being passed on o (ajal Mada aller the defeat of Sadeng and Kifa
is in sccordance with a araraton tale. Gajuh Mada is sald to have
made & vow nol o emuki pelops before he had conquered mauy
countries for his Masters. The interpretation of amukii pafapa is diffi-
cult. Probably v. . Tuuk's and Hooykaas' translation (THG 79, 1939,
P 267): to cnjoy leasure, is the wost Hkely, The meaning of canto
#P—3—3 no doubt is that Gajah Mada was raised to his high rank
of grand-vizir as a reward for his victories.

Herg (in his paper un the Sadeng war, Indonesie, vol. 5, and in
Rijksdeling, p. 105 seq) has a comprehensive theory concerning the
Singasari and Majapahit wars against Sadeng, Kéa and Dali. Accor-
ding to him, at the time of the expedition (0 Sumatra (Malayu) in 1275
(canto 41—3) King Kérlanagara of Singasari had a political and
religions program to form a sacred alliance of all Ilinduized states of
the Archipelago. The Majapahit war against Sadeng and Kéta (identi-
fied by Berg with Bali) in 1331 was, according to him, a sin against
Kértanagara's conceplion of a peaceful alliance. As the Nig., such as
it is, does not seem to contain any of the grave discrepancies or inex-
plicable passages that Berg set himsell to disentangle by his theories,
they nesd not be discussed in the present commentary. The harmoni-
zation of the Nag. with other sources of history and with legendary
tales lies beyond the scope of the present work, Stutterheim (TBG 76,
1936, p. 315) considered the East Javanese romance of Damar Wulan
as baged on the history of the Saceng war.

Conto 49, flansas 5—7. Perhaps the difference between demos-
wangsha (of divine family) and dewamerli (divine incarnation) in canto
f9—5—4 is the old antithesis sobalp-nirkals, Shiwaism-Buddhism.
Riijasa is called Shiwa's son ({0—I—2), Wishnuowardhana and Kérta-
nagara were incarnations (41—2—4 and 471—5—{).
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Stanza 6 contains an edifying end io Ratmingsha's discourse of
the same kind a5 is found in later Javanese books. Sulmissivencss
to the Princes is said to be able to avert disasiers. The divine power of
Ttoyalty is clearly apparent from these words. In Indian theistie reli-
gions bhakti refers to the relation between the believer aned bz Lo,

Ratndngsha's wish for Prapaiica expressed in the Inst two verses of
stanza 7 probably refers to a Royal reward for the poct’s troulile in
writing the eulogy of the dynasty. There are stme nwire verses in the
Naig. that express the author's hupe for a substantial reward vr a rise
in rank.

The quarter of the mnnors (pakiceen) i Singasard mo bt was
outside the Royal eompound where the King slept. No mure than in
Majapahit was Prapafica, not being of the lHood Royal, allvwed to
pass the night in the Interivr of the (ex-)Royal compound in Singasari,

1¥. RICE HARVEST, SEE F, VIIL.
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CHAPTER 6 - THE ROYAL CHASE IN THE
NEIGHBOURNOOD OF SINGASARI.

Cantog S0--54, 25 stansas.

The dry amd ponderous information on the Kings of yore and theie
religious domains fs followed by way of anticlivax by a light lierary
description of & Royal Chase. The story about the animal kingdom
ruled by the lion is in the style of the "Tanted, the O Javanese version
of the Indian D'aficatantra, “Tantri lales were popular in East Java.
They were used as subfects for the reliels in brick or in stone that
were put up as ormnents on the walls of temples, In the five antos
description of a hunting party and anjmal story it was the poet’s pur-
pose to show off his peaficiency in the lierary Tantri stybe. Stylistic
ermunents such as alliteration and learned Sanskrit words are put in
frequently,

Just like the notes on the Kings and their religious domains the
chapter on the chase is an ntermezzo in the account of the Royal
progress to the eastern districts which is finished only in canto 60
Hardly any connection of the clase episode with the preceding and
the following chaplers is visille, Neither eulogics of the Royal Family
of Majapahit nor descriptions of known localities have an important
place in it. On the other hand its comical and even burlesque character
is apparent,

The mentioned characteristics of the chase chapter remind one of
the bafislan, which is the name of the clowns' act in modern Javanese
wayeng plays, Like all acts in the first, sacral part of the wayang plays
the clowns' act has its fixed place, about midnight, half way through
the performance, which ends only with daybreak. The bafolan is made
up of clownish pranks and innuendos, The clowns no doubt are survivals
of divine characters who used to play important roles in primewval tribal
sacral drama (v, Follsverfoningen), It is out of the question to compare
the Nig. as o whale with o modern Javanese wayany play. Prolably
the complicated structure of the modern plays, though its principles

10
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are very old, originated in a time posterior to the Majapahit era,
Wevertheless the similarity in composition of the Old Javanese poem
and modern plays is remarkable. The chase chapter is placed just about
the middle of the poem. The Javanese conception of dualily, by division
into equal moieties, no doubt was an important factor in the com-
position,

Another Javanese characleristic, also related to the fundamental
dunlity idea, is the anticlimax of seriousncss followed by joking. I
may be observed both in the wayang plays and in the Nag. Evidently
o grove tension cansed by dealing with an exalted subject (like the
Kings and their religious domains) in the Javanese mind calls fur a
salution by jokes and merriment, The inevitable sequence of religious
ceremonies and merry, often volupluous feasting, which has been
pointed out several times in the present commentary, is another instance
of the eall for an anticlimactic selution of tension.

Meanwhile the animal story snd the comic scenes do net warrant
the suppesition that the chapter on the Royal Chase is merely a literary
fiction without any foundation in real happenings. Berg (Kifksdeling,
p. 143) considers the five cantos as a kind of allegory. According to
him the hunting-ground stands for the Archipelage thal is conquered
by the Majapahit Kings. On the contrary, there is every reason 1o
astume that real hunting and fishing parties were common pastimes
at Court, A small party for shooting water-fowl is probably mentioned
in canto 28—3—2, The only remarkable fact is the making up of the
chase into a kind of clowns' act fitting into the composition of the poem,

Canto 50, stangay 1—3, First the organization of the chase is
described. It was a huge battue: the game was rounded vp by bealers
who fired the grasses (dry at the end of the East-monsoon). The beaters
were partly Royal servants (bala, military men, armed), partly retainers
(bhirtys, bondmen, lower in rank). As neither local peasantry (as
beaters) nor local gentry (as honting companions) are mentioned
probably the hunting-grounds were far remote from villages and
manors. The hunters were partly on foot, partly on horseback and
partly riding carts drawn by exen. The hunting-ground was a wilder-
ness overgrown by high grasses, By the Skt. name mufifa the Javanese
alang-along (Imperata, sword-grass, blady grass) I8 meant, which fs
always found in areas of the kind as described in canto 50, As the
glagah and sword-grass vegetation is found mainly where the original
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forest has been cleared for temporary fields that are abandoned after
same harvests (fadong cultivation) cante 50 is another evidence that
this kind of exhaustive hushandry is very old and that cven in the
14th century it showed its disastrous consequences hy leaving un-
productive wastes, The fires of the King's beaters of course aggravated
the situation by destroying the young growth of trees and lamboo that
in Ume might make a new forest,

The comparison with the fire of the Khandawa forest is a reminis-
cense of Indian literature, well fitting into the context,

Canto 50, tanzar 4, 5. In these stanzas the lehaviour of the
animals at their wits' end is described very naturally. The use of Skt.
animal names for the sake of literary effect instead of the native Java-
nest ones somelimes renders identification difficelt. Kern's ingenious
interpretation of efhra an o name for a hare (via shaghin, the moon,
bearer of the hare, shashe, as a mark, eiing) is improbable because
neither kares nor rabbits are frequent in Java, It is much more probable
that the chevrotin (Jav. kafied, Malay pilonduk) is meant, an animal
of about the same size a8 o small hare, It would be sirange indeed if
the chevrolin was missing in the list of wild animals, for it is very
popular in Java and Sumalra. The Javanese and Malay native animal
stories, as distinct from the Indian Paficatantra tales, have the chevrotin
for hero, small but gallant, Perhapa the mack in the moon really was
interpreled as & chevrotin, In modern Javanese fulklore it is said to be
a spinning woman (mini nganiik),

Skt. gangaka is a rhinoceros. In the 14th century rhinocerosses may
have been more frequent in Java than they are now, Nevertheless the
mention of the solitary big animal at the end of the list of small animals
in canto S0—5—4 is strange. Moreover it is quite a question whether
a rhinoceros would allow himsell to be driven by leaters, 'erhaps
instead of gendaka, gandhaka is to be read. Gandhaks might refer to
the Javanese civet cat (rare), for gomdha, scent, is used in the sense
of musk in Javanese,

Canto 50, stonsa 6. This stanza is the introduction of the animal
story in Tantri-Paficatantra style, beginning with a conference with
the lion in the chair, Neither lions nor jackals are found in Java; they
are borrowed for literary purposes from Indian tales. Surw, usually
meaning: master, boss, has the sense of president in this stanza,
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Canto 51, sonzas 1—3. The subject of the animal story is a
moralistic dissertation on the behaviour of game as it is hunted by the
King. Indian casuistry is very much in evidence in this canto. The
jackal opens the discussion by stating three possibilities:

1. to remain fnactive, waiting for death,
2, to fly,
3. ta resist.

Prh.'s opinion that the coamparisnn with the crab refers to a Thaldhis
Jataka tale about an elephant, the Hodhisatiwa, attacking a giant crahb
in a Himilaya lake (Cowell, Jitakns, [T, 235) may be right, Hut then
the Jataka tales have in common with the majority of Indian Hud-
dhistic literature that they were not transhted into (N Javanese or
rewritten in that language like the Mabibhirata and Rimiyapa tales
and many other non-Buddhistie works, No doubt the crab simile may
be found in other literary works too.

Medther gazclles (harina) nor black-spotted antilopes (bfrsposdra)
are found in Java. As deer (rurn) are mentioned, perhaps by haripa
does (kidang) are meant. Teroksa probably stands for ase afog, the
Javanese wild dog, Beasts is a rendering of kfnas; this word refers to
gnme in general,

Whereas the deer, being in favour of flying, think of material in-
terest (artha), the cattle are alive to moral considerations and hanour
(dharma), Dharma, arths, kima (love) and moksa (release from life in
this world of suffering) are the four grounds for decisions and the four
ends of all human actions, also mentioned in Old Javanese relipious
and moralistic literature (v. KBN'W s.v. catiermarga). Mokga of eourse
is the most exalted end. Tt is referred to in the lion's final speech in
stanza 7,

Canto 51, stanses 4—7. In these stanzas the reasoning is refined
by applying two other classifications : worldly and unworldly (eedlya -
adhyitmika, in another connection to be rendered: exoteric and
esoteric), and inferior, mediom, superior (nigfs madhyamoitama). Bad
people are to be encountered by inferior worldly aclions: flight or
resistance, When mesting pood people, a distinction should be made
in the required unwordly behaviour according to these peaple's spiritual
rank. When meeting ecclesiastics of the three denominations (tripaksa)
one ought to fly in order not to lead them into the sin of killing living
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beings. Evidently this cvasideration enters into the mediom category.
The superior cunduct for game is w0 allow itsell to be killed by a
superior person: the D'rince, an incamation of Shiwa, In this manner
it attains release from lile in this world of suffering,

Fern remarks that religiows suicide by drowning onesell in a sacred
fake was known in Tndia, Pechaps the Tion's proacuncement on release
for animals by suicide in the “Holy Mountain-lake” refers to a vague
praclition, stanetimes heard in the hills in Java, o the effect that wild
anfronls aned Birds, freling they are about te die, go o munitain-lops
to throw themselves into the craters,

Cantos 52—5. As an anticlimax to the moralistic reasonings of
canter 51 a realistic descripdion, with some comic notes, of King Hayam
Wuruk's hunt is given in the three folluwing cantos, The lion and the
jackal disappear from the stage,

In canlo 52 the hoars' resistance against the commoners, Hoval
servants, s described. This s in accordance wilth the lion's precept:
o resist inferior people.

The hunters in cantos 52—54 are mentioned as uwsual acenrding Lo
rank, beginning with the lowest; 52 --1- -3 Haoyal servants on foot,
Si—d—1 : common mandaring, 58— 51 priests (reika), 54 the King,
at first on a carl, then on horseback. F8hans in cante 53-—(—1,
rendered : conveyance, may refer to carts as well as o horses, The
appearance of the mandaring turns the scale in favour of the honters,

The priests who try to follow the example of the mandarins are
ridiculed in canto 53—3: they run, being afraid of wild dogs, [elp-
fulness (upakdrya) of course refers to not-injuring (ehingsa),

The killing of the deer in canto 54—2, probahly refers to the lion's
precept: (o allow oneselfl to be killed by the King in order to obtain
release from life in this world of suffering.
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CHAPTER7?-THE RETURN
FROM THE ROYAL PROGRESS OF 1359,

jrom Singaser to Mafapaliil,

Canfor 55—&0, 25 stansas,

The account of the Royal Progress to the eastern districts and lack
agnin that was interrupted in canto 38 for two large intermezzos, one
concerning the Kings of yore and their domains, and the other giving
a description of a Royal Chase, is resumed in canto 55,

Canto 55 stanza 1. The first stanza is transitional. Two opposite
aspects of the hunt are mentioned : pleasure, especially the feasting
with women at the home-coming, and war on the harmful beasts, The
expression "common Prince’s women" (pars sifrpowadhfl) probably is
synonymous with “our lord's women” (wadhil hafi) in canto F—3—2.
Its use seems to imply that it was not the most important ladies of the
Royal zemana whe accompanied their master on the excursion into
the hills.

The killing of game is justified by its harmfulness, its sins, The
hunt indeed had for purpose beside pleasure and exercise the exter-
mination of the excessive multitude of game that was harmful for
agriculture, The deer and the wild cattle ate the crops of the mountain
prople's temporary fields (ladosg cultivation), Apparently big beasts of
prey, tigers, were not numerous enough to check the increase of the

gume.
The flesh of the killed deer and cattle probably was preserved as
dendeng, a kind of pemmican with spices added.

Canto 55, slonsas 2, 3. The mention of a propitious moment
(determined by divination) for departing proves the importance of the
last part of the Progress. A visit to Jajawa, King Kértanagara's sanc-
tuary at the foot of the Kumukus (mount Walirang) was an Important
feature of the lust days before reaching Majapahit. Mount Walirang,
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the Sulphur Mountain, is mentioned twice in the Tantu Panggdlaran,
Tt is said to be made from earth fallen down from mount Mahameru
at the time of its being moved from India to Java,

Only a few of the localities that are mentioned in canto 55 (in this
respect the sequence of canto 33—17) have been identified.

184, Hafiu IMangét ¥ ¢ situatien unkoown,

185, Hanir o F g aituaticn wnknow,

185, Talijungan 1 ¥y dituation unknown,

187, Wedwa-wilwan : W, a hill vorth of Malang.
188, Kuwariiha 1 ¥ sltoation unknown,

189, Cilong i siteation unknown,

190, Dadamer : 7 situation unknown,

191, Garantang : g silwation unknown.

192, Pagér Talaga  : I'agir, cf. Talaga Pagér, Pararaton

. 20—15, 20,

193, Pahafiangan : of. Kapafangan, eanto 35—I—I, i.e. Baya-
ngan [ Niermeyer).

194, Tambak ¢ P situation unknown.

195, Rabut Wayuha : Suwayuwa,

196, Balanak ¢ F ; situation unknown.

197, Pandakan : D'apdakan,

198. Dhanarfigi ¢ P situation uiknown.

199, Padamayzn : Ké&damean, cf. Padameyan, canto S8—I—I,
200, Jajawa ¢ candi Jawi,

201, Kumukus : mount Walirang,

The King's visit to the religious domain of Jajawa involved a similar
procession with fower-offerings and music (midang) as his pilgrimage
to KagénEngan, described in canto 37,

—_—

Cente 56, stonsa 1. The description of Jajawa in this canto arrested
the attention of many European scholars, mainly archeologists, after
Krom's papers on the end of King Hayam Wuruk's travels (T, Adord-
rifkskundiy Gemootschap, 1915) and on the Shiwa-Buddha temple
(TBG 56, 1914), Jessy Blom, in her Antiquities of Singasari (1939,
p. 129) and Pott, in his book on Yogn and Tantra (1946, p. 141), give
synopses of the opinions that have been offered. Moens's papers en
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Old Javanese Buddhism, published in TDBG 58, 1919 and 85, 1957,
brought out mast clearly the Tantric character of Kirtanagara's temple,
Berg, in his Rijksdeling, has a theory of his own. In the present com-
mentary all archealogical, historical and buddhological digressions are
avoided. Only the meaning of the Nig. description is matter for
discussion,

The words “so it ix said, there was nobody else” might reler to n
legend that the wise King luilt the temple quite alone, by magic (and
in an incredibly short time). Legends of this kind about great Toildings
are well-known, both in Javanese literature (Handung tale) and clwe-
where. The existence of such a legend aboul King Keértanagara needs
confirmation from other cources, though.

According to canto 56—1—2/7 the temple was built hy Kértanagara
himself and alone (sharira), apparently following his own ideas on
cosmic and religious dualism. The last verse of stanza 1, beginning
with "therefore”, refers to the great Buddhist King's well-known heliel
in the essential unity of Shiwaism and Puddhism,

Canto 56 does nol contain any indication thal the Jajawa temple with
its Shiwa-Aksobhya stalue was King Kirtanagara's funeral monument.
King Hayam Wuruk's visit with full pomp as mentioned in canto
J55—3—¢ and the inclusion of Jajawa in the list of 27 Koyal domains
in cantes 73 and 74 warrant its being considered as a Kérlanagara
shrine however. Apparently it is described at some length in the Nig.
because the Buddhist poet wanted to bring out the Aksolihya miracle,

Canto 56, stansa 2. In this stanza the originally dualistic aspect
of the central building (congd) of Jajawa is described, The lirst verse
refers to the exterior: the ornaments on the walls of the lower part,
probably the base and the body of the temple, were emblems of
Shiwaism, the ornamentation of the top was Buddhistic in design. The
second and the third verses refer to the interior of the sanctuary. The
divine statue was a Shiwa who had a small Jina Aksohhya statuette
for 4 crown. In the last verse the mirculous disappearance of the
Aksobhya statuette is explained as being in perfect concordance with
the Jina's character.

Kern has a quotation from the Old Javanese Kamahiyinikan (ed.
Kats, 1910, p. 65) to the effect that Aksobhya has as element (dhain)
the ethereal space (3hdrka) which is Nothingness. 1n Dalinese glosses
quoted in KBNW Alsobhya is identified with Drahma. As in Java
Brahma is the god of fire the statuette’s disoppearanee in a thunder-
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storm as mentioned in canto 57—J-—2 is not to be wondered at. More-
aver Aksobliva has o thuederbolt (weajra) as atiribute. No doulbt the
cantlination of a massive Shiwa statve with an ethereal Aksobhya
statuette that shows o temleney to disappear is another instance of the
antithesis; material, exuteric Shiwaism —- spiritual, esoteric Ruddhism
that has Deen pointed onl Defure, Aksohhya's manifestation of his
etherenl, vanishing claracter was comsidered a prood of his supernatural
|:.mwr {:Wﬁ'l—j.

Canto 57, sanzas - 2 In eantn 57 the poet tells the edifying
tegend of the vanishing Aksoldiyn statwette, adducing as witness an
illustrivns Huddhist schelar, As the Mabdgurs's titles are too high for
a Juvanese elergyman, however learned, he prolably was a foreigner,
and Hijalhika (pechaps better: Rijyidhika) was his country or town,
The very exaltedd predicate Shed, Tlhstrious, s given to some other
Tearneed forcigmers in the Nig, as well. Perhaps Réjyidhika is to be
felentificd with the Kajapaen (prohalily in southern Siam) that is men-
tioned in canto 15 —L

Shraweaka, a Muldhistic term, Is used in the Nig. only with reference
to the Mahdgurn, Though the original Ski, meaning is: stadent, il is
used in (Ve Javanese in the sense of scholar, Prohally it refers espe-
cinlly to foreign, Indian Buddbiste, Tlis being allowed to enter the
Interior, e, the cella of the Jojawa temple is evidence of the high
esteent the Afahidgurn was held in,

Cento 57, stonza 4. In this stanza the vanished Aksobhya statuette
is called the spirit, the holiness (hyang, if that is the right reading) of
the shrine. Thiz iz in accordance with the esntere meaning of fiyang,
Spirit, especially connected with Huddhism, that appeared already in
canto J—J—{, For the poet's Huddhist religious sentiment the Jajawa
temple was abandoned by its spiritual Master, Aksohhya.

Canto 57, stanzar 5, 6. Nevertheless King Hayam Wuruk and his
Court still thought ennugh of Kértanagara's foundation with the Shiwa
statue in the cella to make it the ohject of a pilgrimage with full pemp,
similar to the Hoyal visit at KagEnéngan, the shrine of Rijasa, the
founder of the dynasty. Prolably for the predominantly Shiwaitic
Majapahit Conrt the Jajawa temple, hesides being a monument sacred
to the memory of King Kirtanagara, was also o sancluary of Shiwa,
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the Lord of the holy mountain Kemulkus (mount Walirang, the Sulphur
Mountain). Perhaps the pond or lake (fafdks) Wulu Dada (“Breast-
hair”, so called because of the fern vegetation) mentioned in canto
5F—0—2 algo was sacred to the Lord of Mountains. In the Tantu
Pangpélaran the legends of several mountains are told That com-
pilation of Javanese folk-tales connected with Shiwaism has ia. a story
on lake Kombala where Bhatira Gura (the popular Javanese name
for Shiwn) washed his whiskers (kembala). As lake Kombiala is situated
in the Mahimeru massif it is not to be identified with the pond Wulu
Dada at the foot of mount Walirang, Some similarity of conception
is probable, though. Mount Pawitra with its friary, which was alsa
visited by the King (canto 5—I1—3), is mentioned in the Tantu
Panggélaran as one of Bhatira Guru's residences.

The description of the Jajawa sanctuary does not mention special
features. Perhaps the “quintessence of womanhood of the Royal Court”
(if the proposed reading is right) refers to the scent of fragrant flowers,
Sari, in this passage rendered: quintessence, is alse a technical term
of the priesthood (v. commentary Rijapatigundala and Ferry charter
plate 9 and 100, It refers to the laymen's gilt to the officiating priest
that poes with the offering to the deity, Perhaps in the corrupt verse
S7—f—4 an allusion was made to the use of nagosori flowers in the
pugpa offerings which were made up by Court ladies and their female
servants.

Canto 58, stonss 1. The localities that are mentioned in cantos
57—59 are:

202. Wulu Dada : 7 ; situation unknown,

203, Pakalwangan  : Pékalongan.

204, Padameyan : cf. Padamayan, canto 55—3—2: Kédamean,

north of Pandakan,

205, Cunggrang t 7 situation unknown.

206, Pawitra ¢ Bétra (v. 5t. Callenfels, Oudh. Verslag 1916).
207, Rabut Tugu ¢ P situation unknown.

208. Pahyangan i P situation unknown.

209, Banasara ;P osituation unknown.

210. Sanghkan Adeh : 7 ; situation unknown,

Krom remarks that Cunggrang is mentioned in an inscription on a
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stone found in Suci, on the east-side of mount Pénanggungan, and also
in the Nglawang charter, In the Suci charter Dawitra is called a her-
mitage (dhormdshrama). According to the Nig it was a friary
(karfzyon). Mount P'awilra is an old name for the Pénanggungan.

King Hayam Wuruk's poem in native Javanese metres (kidung) on
the beautiful perspective of mount 'Enanggungan (canto S8—1—)
probably was not the first une he made during the rogress. In canto
30—1—13 he is said w have made a deseription of the sea at Kéla,
which may have been a poem too. The King's singing is mentioned
in canto 21,

Canto 58, stanses 2, 3. In Japan the King was bidden welcome
home by the Royal servants (bole) who came out to meet him there,
Japan is also the point from where the description of the P'rogress
started (canto 17—10—1}. The reunited Royal Family had a home-
coming feast. Its beginning, at about 230 pm., an auspicious time, is
put on record just like the beginning of the great annual festival is
in canto 89, In both cases the meticulousncss is a mark of the high
fmportance attached to the function. No doubt they are comparable to
modern Javanese slamflans, whatever the Muslim religious justification
of those well-known community meals may he, The re-ticing of the
family bond was the principal purpuse of the Majapahit Royal Family's
eating together.

At the caravan's start from Kapulungan (canto 18—3) only the
Princesses of Jiwana, Daha, Laskm and P'ajang are mentioned beside
the King. Aceording to eanlo 17—7—3 the Yrinces came along, though.
At the welcome-home parly the Princes of Singasari, Wengkér, Mala-
hun and Paguban again were present. Fvidently Majapahit-town
could be left without representatives of the dynasty. The composition
of the travelling party: in prineiple the King with the four Pringesses,
the most important persons of the Royal House as to legitimaey, proves
once more that the purposs of the Royal Progresses in general was:
political representation, dynastic religious observances and economic
profit. Unfortunately the Old Javanese idiom does not make clear
whether the four Princesses in person took part in all the ceremonies
in the places where the caravan stopped. In any case the King was
considered as representative of the Royal Family as a whale.

Hayam Wuruk's Porameshward, the First Lady of the Royal zenana,
wis not present at the welcome-home party. She was not considered
an important member of the Royal Family in the dynastic sense, Nor



156 HAGARA-EERTAGAMA

was the grand-vizir Gajah Mada invited, however great his merit in
organizing the Progress. Being a Royal servant amd not even of noble
hlood he was not allowed to sit down at a ceremonial meal en a foot
of equality with his Masters, The extraordinary fact of the King's
sitting down at & ceremonial repast on a line with pricsts and an
Honourable at the end of the Royal visit at Kapénéngan has heen
explained before (canto 3G). The significance of the great Court festival
in the Majapahit Royal compound which alse in part was a slamddan
shall be discussed in the commentary on chapler fourteen,

The two Royal “fathers” who sat at the top (the other members of
the family, including the King, entered inlo their Presence) of course
were the King's own father the P'rince of Siygasari and his uncle of
Wenglir.

——

Canto 59, stonsa 1. Cantos 59 and 60 contain the description of
the triumphal entry into Majapahit. In canto 59 the Court procession
is deseribed, canto 60 is a burlesque report of the people’s home-coming.

The poet had occasion to see his own family (bwlewandhu) in Pa-
hyangan, apparently a place on the cutskirts of the Majapahit complex,
Canto 59 is the only place in the Nig, where Prapafica mentions his
own family, his wife and children, and it seems do be another piece
of evidence that the poet in 1359 was not Rucddhist Court hishop
(dharmadhyakrs) as has been alleged hy some European scholars, No
doubt the bishops had to be present at the King's triumphal entry, they
would not be allowed to absent themselves from the procession as the
bishop's son did. Probahbly Pahyangan was not where Prapafica lived,
As a member of the episcopal family he no doulit had a house of his
own in er near the Buddhist bishop's compound which was situated in
the southern part of the town (canto 12—5—2). As the Royal proces-
sion coming from Japan approached the Majapahit complex from the
north-east, far from the episcopal compounds, Prapafica probably asked
his family by messenger to come to Pahyangan at the house of some
humble relative to meet him. The remark on the meanness of the house
at Pahyangan is to be interpreted in that sense. So Prapafica had a
coming home party with his own family in the same manner as the
Royal Family had in Japan,

The name Rabut Tugu (“Venerable Fillar™) for a place near Maja-
pahit on the highway to Japan is remarkable because the custom to
Mace pillars on crossroads has survived in Java and Bali down to the
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present time, The Tugu at Yogyakarta, formerly outside the town on
the highway from Surakarta to Kidu, is well-known. Probably the
pillars were meant to be guardians of the crossroads, at any time places
of imminent danger {eom maliguant spirits,

Canto 3, stomzo 2. The name Sangkan Adeh may refer to travel-
lers coming from far away (songheny edol) who were given a place
on the oulskirts of the town as o kind of caravanseral. The original
form of the name would be Pasangkan Adoh (place for people coming
from afar).

The barder of the Royal compounels {pominggiring pura) protably
is the periphery of the area where the loyal compounds and the im-
portant manears were buil, with the intervening open spaces (v. canto
12 and its commentary). The posingegir was the boundary of the town,
if Majapahit could be called a wwn in the European and continental
Asfatic sense of the word, Perlaps the distance from the pominggir to
the centre of the town, the Huyal compound, was considerable, as a
consequence of the open spaces (0buh). As neither any kind of for-
tification nor any city gate is mentioned at the boundary, Majapahit
could mot be defended as a town, Cnly the compounds and the manors
had walls aned gates, That siate of things survived in all Jovanese towis
up to modern times, The importance of the boundary appears from
the fact that the hour of the King's arrival there, about 1.30 pom,, is
put on record. No doulit that was a propdtious munent to come home,
determined by divination, and the procession from Japan was timed
accordingly.

The remark in stanza 2 on the crowd in town caused by the proces-
sion of carts and Koyal animals (elephants and horses) colliding with
the comman people’s work-buffaloes (if that is the right reading) per-
haps is to be interpreted in this manner that at the end of the East-
monsoon, the dry season, the buffaloes were idle and kept at home.
Probably they were mainly used for plowing, which is done in the
beginning of the season of rains, the West-monsoon, Anyway the
presence of buffaloes in considerable numbers inside the town-boundaries
is evidence of the specifically agrarian character of Majapahit economy
in the l4th century and of its rural aspect, as seen from a modern

point of view,

Canto 39, stanzar 3, 4. The triumphal entry into Majapahit was
ordered in the same manner as the departure from Kapulungen (canto
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18—3/4): the Princesses of Pajang, LasEm, Daha and Jiwana, with
King Hayam Wuruk coming last. At the return the Princesses were
aecompanied by their husbands, and the grand-vizir Gajah Mada is
not mentioned, Perbaps he returned home before the King to organize

the reception.

Canto 59, stensas 5—7. With stanza 5 a literary passage connected
with the burlesque deseription of canto 60 begins. As usual alliterations
are frequent, This specimen of literary art at the end of the account
of the Royal Progress to the eastern districts is meant to be the counter-
part of a similar passage (canto 24) inserted before the reaching of the
furthest point of the trek, Patulangan.

The stanzas 5 and 6 contain erotic allusions to undressed women
and girls climbing trees (very indecent according to Javanese ideas)
that are found more than once in Javanese literature, The women who
were at work in the inner courtyards ran towards the gates of the
compounds from where they could see the passing procession. Salam-
pur, rendered by shawl, probably is to be identified with sammpir,
rasampur, in modern Jav. the name of a Jong scarf that is a requisite
of dancers. The Majapahit selampur might be the same article of
female dress as the modern slenganyg, which is a long scarl or slole
that is thought indispensable for low- and middle-class women when
appearing in public. As in the Majapahit period neither men nor women
(except some religious people) wore sewn garments covering the upper
part of the bady, the scarf or stole came in useful. KBN'W's explanation
of s#l#mpuri and solompure as dark indigo-dyed textile of Indian origin
{Serampaore) may be right. But then salampur and sasampur no doult
are names of definite articles of dress,

The description of the common people's silent reverence during the
passing of the procession (canto 59-—7) is striking. It is in accordance
with the custom prevailing in Java before European shouting became
popular,

Donkeys and camels are not native to Java, Just like elephants they
were probably imported (from India) only to be wsed in Royal proces-
sions to enhance the splendour of the display,

Canto 60, slangar 1, 2. TIn this canto the Royal servants on foot
appear. They are followed by their own bearers who carry the booty
brought home from the eastern districts. As the products are chosen
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for their alliterating names perhaps canto 60 is not so valuable a source
of knowledge about Majapahit econoniy as it might have been. Anyway
it is clear that part at least of what the Royal servants brought home
to Majnpahit consisted of spices, nuts, fruits and delicacies: pups,
piglings and chickens. Just like in modern Uali dogs and pigs were
gaten in Majapahit. In muslern tiwes Lalayor froils (Erioglesson
edule) are not appreciated. As in (Nd Javanese literature kelayar or
kaloyu is mentioned as cultivated, perlaps in the 14t centary, when
several fine cultivated Tevit-trees that were fnporied in o later period
by Chinese and Eurupeans still were unknewn or scarce, rioglossum
edule (if that tree is meant in the Nag) was considered a delicacy. Az
to spices lombok {Capsicum) in noloriously absent, whereas in muodern
times it is the most appreciated condiment of the rice-cating Javanese,
The presumption is strong that Capsicum also belongs to the kinds of
agricultural produce that spread over Java as a conseguence of the
expansion of trade with foreign countries beginning in the 14th centery
and pradually increasing up lo modern times,

Canto &0, slanga 3, ‘This stanza containg the burlesquely sxagger-
ated description of a bearer who carries almost valucless things like
winnows and steaming-baskets. Amurutuk looks like a vame, Probably
it is the name of one of the comic characters of popular plays. Hurayut
is also the name of such a character: he is the man with so many
children that they are dangling on all sides from his body, Heeayul is
used in the Nig. in the original sense of dangling. The vriginal meaning
of omuruiuk might be: rattling or chttering (modern Jav, klwfuk-
kfuguk), referring to the many valueless things that rattle as he carries
them, The name Mpululuk is mentioned in KHNW without any
reference to farce.

Comic characters like Turayut and Amurutuk (¥) are popular with
the Javanese, They appear regularly in the modern Javanese wayang
plays. The people’s humour, as often as not making fun in 2 rather
childish manner of the troubles of their equals or their inferiors, is
apparent from those farces. A Dalinese poem (of a much later date
than the Nig.) on the adventures and misfortunes of Durayut and his
wife and children has been translated by Grader (jowe, vol. 19, 1939),
Unfortunately a similar popular story about Amuruluk seems to be
unknown,

Canto 60, stanza 4. The last stanza of canto 60 on the Princes’



160 HAGARA-KERTAGAMA

home-coming in their own compounds ends with a reference 1o the
presents given by them on that occasion to their relatives and servants
of inferior rank. The custom of giving presents, supposedly rought
home from afar, to members of the househald who stayed at home, fs
observed in Java even in modern times.

Prh. (BKI 80, 1924, p. 243) calls canto 60 and cantos Y58 late
insertions, not genuine parts of Prapafica’s work, becanse they contain
many reduplications and other literary ormaments. I'rh. goes za far ax
to declare considerable parts of such well-known O0l Javanese poems
as Arjuna Wiwiha, Dhiirata Yucdha, Rimiyap, Hhomakiwya, and
Smaradahana spurious ou the same grounds. There is no reason to
assume that O3d Javanese poets were averse from using the poetical
ornaments their modern colleagues admire so musch, Moreover in Lidian
poetical art similar ornaments are foumd (v, Houykaas's papers on O5d
Javaness Ramdyana compared with Indian sources, in LKL 1958), As
canto 60 fits perfectly well into the Nig. compesition P'rl's opinion
is unacceptable,

At the end of the account of the Royal Progress to the eastern
districts it seems desirable to aseertain how long the Court was away
from home. Unfortunately the numlber of days passed in some fmpor-
tant places 15 seldom stated precisely, Prolably there was a continuous
coming and going along the roads of parts of the caravan, wor did all
groups follow exactly the same route, Prapafica himself marde several
excursions, joining his master perhaps cnly after several days' alisenee,
On the whole it seems safe to assume thal the I'rogress ook sume days
more than ten weeks, perhaps two months and a half, As the King left
Majapahit on the day of the new moon, Le. the beginning of the month
Bhadrs (August-September) prolably be was home again in the mididle
of MNovember, just before the beginning of the West-munsoon, the
season of rains in East Java,
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CHAPTER ® -THE ROYVAL PROGRESSES
OF 1360 AND 1361,
fg Tirib, Sompur and Hlitar,

Cantos 61 aned 62, 6 sfansas.

In combination with the three foullowing chapters (9: the Kdjapainl’s
ceremony, 10: the visit to Simping of 1363, and 11: Gajsh Mada's
death in 136:4) the short chapter 8 forms the end of the Majapahit
Court Chronicle from 1353 w 13, which (with its intermezzos)
occupies an important place in the Nig. (cantos 17 10 72), The main
part of that chroniele is o be brought uinder the head: topographical
description, which was the peet’s cwn name for his work (Desha
Warpana).

The Hoyal D'rogresses mentioned in the Nag, are:
1353; Pajung, west of the Branias hasin (canto 17, stanza 6)
1354: Lasém, north of the Hrantas basin (cante 17, slanza 0)
1357: Lodaya, south of the Brantas basin (canto 17, stanza 6)
1359: Lumajang, casl of the Brantas hasin (cantos 17 till 60)
1360: Tirib-Sompur, Windgiri (¥) (canto 61, stanza 1)
1361: Palah-Blitar, southern course of the river lirantas (canto 61,
stanza 2)
1363: Simping, southern course of the river Brantas (canta 70,

The first four Progresses were made according to a plan: they
reached the boundaries of the realm (except in Pajang, perhaps) in
the directions of the four points of the compaszs (v. commentary on
canto 17—d). The latter three tours seem to have been made for special
purposes ! hunting and visits to sanctuaries,

Canto 61, stonza 1. As Tirib is the name of o village in the modern

district of Wilndgiri, south of Surakarta, in Central Java, il seems a

likely supposition that the Royal Chase of 1360 was held in that far-off
11
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hilly region bordering on the Southern Ocean. King Hayam Wuruk
bad a predilection for the seashore, and his last visit to the western
districts (Pajang) was seven years ago. Tirip (ending in a p) figures
in the triad Pangkur, Tawan, Tirip, mentioned in several old Royal
charters of Central Javanese origin, but even in the Majapahit period
not wholly forgotten. The names are supposed to belong originally to
an ancient triad (somg mdwae ketripi [possibly to be read: mamak
katrind]) of rural community officials in the time of an extinct 10th
century Central Javanese dynasty (v. comm. on Ferry Charter plate V),
The identification of Nag. Tirlh with old Tirip seems too hazardous,

A village of the name of Sémpu is koown in the modern district of
Pacitan, which borders on Windgici, Sfmpon is the name of twn
villages in the district of Windigiri itself, As sfmpu or sfmpur is the
name of a tree (Dillenia) it is not to be wondered at that it was used
as u village- or a district-name, As far as is known the district of
Windgiri has no remains of important buildings dating from Maja-
pahit times or before. That is in accordance with the fact that the
King did not visit any shrine in S6mpur and Tirib; only the hunt
is mentioned. The as yet rather mysterious remains of stone temples
at Sulouh and C& are situated on the western and north-western slopes
of mount Lawu, north-east of Windgiri, It seems difficult to associate
them with the 14th century Tirib and Sémpur.

As to the route taken from Majapahit to the Winbgiri district
nothing is knewn for certain, It seems probable, though, that in former
times the route now followed by the railroad and the highway: north
of mount Wilis and mount Lawu right through the inlerior of the
country, was almost impracticable on account of the jungle, and the
scarcity of provisions, Old trails leading from the Brantas basin through
the districts of Tulung Agung, Trénggalek and Pacitan, south of the
mountaing along the coast to Windgiri and further, are indications
that in former times that route was preferred. In the Cégtini, a 19th
century encyclopedical poem in modern Javaness, a long trek of some
people from Gird, on the North Coast not far from Surabaya, to Central
Java is described, It is represented in the poem as being made in the
17th century. The route was as mentioned above. For people accus-
tomed to travelling on foot hilly ground was not difficult to cover if
a sufficient supply of provisions and water was ensured,

The possibility of the tour to Tirib and Sdmpur being ia. a pil-
grimage to the sources of the Béngawan, next to the Drantas the
greatest river of East Java, is not to be discarded. Digpih in the Wind-
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giri district is a sanctunry venerated by the Central Javanese Kings
up to modern times, apparently Lecause the great BEngawan was
thought to have its source there. 'erhaps in order to reach the district
of Wianfgiri the King ascended part of the upper course of the Bénga-
wan by boat.

Conto 6, stanga 2. The places visited during the wur of 1301 are
for the mmin part well-knows, Ualaby is the ancicnt Shiwaitie sancluary
now called D"anataran (Krom, THG S0, 1914) Lwang Weéntar or Lwa
Wentar is identificd by Krom with modern Sawentar, In Jimbé, on
the river Hrantas, a Caneshe sfatee was fouml,

Hoth the Eoyal 'rogress to the eastern districts of 1359 and the
tour to Tiril and Stompur of 1360 began in Ahddre (August-Seplem-
ber), the middle of the dry season, a likely time for travelling. For the
yisit in state (with retinue) to the Palah shrine the King already left
Majapahit in Waishaklia (April-May), just at the end of the season
of rains. [n the preceding month Cadtre (March-April) the great annual
Majapahit Court festival was celebraled, The description in cantos
83—01 makes its =acral character perfectly clear, Perhaps the Hoyal
pilgrimage to 'alah was connected with that festival. Canto 61 contains
no indication to the elfect that the Coort used o go to Ialah every
year, whereas the Cuoilra festival was celebrated annually, 1t then in
yeara that the King did not go in person to 'alah he may bave sent
representatives,

Though FPalah was an important sancteary it is mentioned only
casually in the Nig. Perhaps it was not very interesting for the Hud-
dhist poet, The only indication of its importance to the preponderantly
Shiwaitic Court is the considerable time (fambat, with the connotation :
superfluous) the King is said to have spent in the neighbourhood. In
the list of canto 78 Palah is called an estate (sfme, as distinct from a
duly consecrated religious domain, diarma) connected with the Shi-
waitic denomination (kashafwdngkuran, as distinet from: belonging to
the Shiwaite Court clergy) without an abode of divinity (profisths, a
divine statue) and independent. As far as possible the meanings of
those chancery terms shall be discussed in the commentary on chap-
ter 12, Anyway it is in accordance with the classification of canto 78
that in canto 51 neither a Divine Lord (Hhafdra) of Palah is mentioned
(Hyang Acalapati of canto 17—5 is less reverential than I3hatira) nor
elaborate flower-offerings with a procession and music (pugpo paddha)
as at Kagénéngan, Stutterheim's opinion that Palah-Panataran was o
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central sanctuary of the Majapahit realm seems to give it too much
honour, though Prapafica, being a Buddhist, probably errs on the
opposite side, It existed already in the Eadiri period: an early date
found inseribed on a stone on the grounds is equivalent to 1275 A.D,
Perhaps the Palah sanctuary was originally an ancient native place of
worship dedicated to the Spirit of the Mountain, especially mount Kélut
{called Kanpud in the Nig.), in aftertimes identified with the l.ord
of Mountains, Shiwa. Fundamentally the Caitra Coort festival at
Majapahit probably also had an ancient native Javanese, non-Indian,
origin and purport. The Royal visit to the ancient Palah sanctuary in
Waishdkha might very well be connected with il

Canto 81, sianga 3, Lodaya had already bad the honour of 2 Raoyal
visit in 1357, The repeated visit of 1361 perhaps also had a devotional
purpose. In Javanese folklore Lodaya is a place of were-tigers: men
who have a close relation to tigers. A sacred gong, called Bradah, is
worshipped there. In the present author's Jeveanse Follsverloningen
some remarkable lepends of that district are mentioned, As it seemns
mast probable that ancient belicfs recorded in the 19th century exisbed
already in the Majapahit period, King Hayam Wurulk's visit 1o Lodaya
following his worshiping at the Falah sanctuary might very well he
meant for some native Javanese sncluarfes. The possibility of Royal
visits to the seashore being connected with Sea Goddess worship (Ratu
Lara Kidul) has been pointed out before (canto 26). The combination
of devotion at Palah and on the seashore is matoral, for the native
Javanese Mountain Spirits (in Central Java called Suman Lewew and
Sunon Mérapd) and the Maiden Queen of the Southern Ocean are
congidered to be akin,

Up to modern times the Javanese Kings of Surakarta and Yogya-
karta used every year to send offerings to the mountaing Lawu and
Mérapi, to DlZpih and to the Scuthern Ocean. Within living memery
none of the Kings, being Muslims, went to those places themselves.
They used to send official envoys, with some ceremony. It does not
seem preposterous to suppose that in the pre-Muslim period Royalty
used at times to go in person to sacred spots to pay thelr respects to
the Ancient Spirits,

Conto 61, stansa 4. The Simping sanctuary has heen [dentified by
Bosch (Oudh. V. 1916) with the modern Canii Sumbér Jati, The date
1283 Shaka (1361 A.D.) inscribed on a stone, referring to King Hayam
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Whruk's restoration mentinned in cantos 61 and 70, and a Shiwaitic
statue (Harihara) prohably representing King Kértarijasa the founder
of Majapahit (v. canto 47—23], leave no doubt as to the correctness of
the identification, lefore 1361 A0, the Simping domain appears to
have suffered severely prohably from an eathoguake: the temple-tower
had fallen over, The separate mention in stanza 4 of the domain ilself
{dlarma) and the temple-tower (pracdda) proves once more that those
terms are nnt synomyus,. Religions domains ne possessing a temple-
tawer existed, The ruin of the Simping temple-tower seems to be im-
puted to its being bwdlt 1o far o the west, Therefore it was 10 be
relwill o another place more @ the enst. Noodoubt in the Majapahit
perlod places for buildings were determined by divination, Probably
the kind of divination practised in chosing places for new conatructions
wnz the enclisure-lore (panghapiton), which distinguished propitions
and unpropitions places according 1o their being enclosed (hapit) by
features of the landscape like hills and rivers,

Canto 62, stanza [ Apparently the original charter (proshast) of
the foundation of the Simping domain contained a determination of its
houndaries, mainly by naming the adjoining territories helonging either
to rural communities or tn gentlemen’s estates or o other religious
domaing, In charters still exiating, determinations of boundaries of that
kind have been found, As it was considered fmportant that the new
Simping should be just like the old one as to its extent, the measures
of the original domain were taken precisely in fathoms, no doobt with
the assistince of dignitaries from the adjoining territories who had
witnessed the charter {or their successors in law), The domain (dherma)
determined in the charter was the possession of the deified ancestor
King Kértardjasa. It was out of the question to wrong him hy giving
him & smaller domain instead of the old one that had become unin-
habitable by the disaster. To reconstruct the temple-tower on the same
spot was a preposterous idea to the Javanese mind. The place had been
proved to be unpropitious by the disaster that cccurred there.

The remarkable transaction effectuated under King Hayam Wurok's
authorily in order to secure o new domain for his deified ancestor
consisted in a douhle exchange. The deified King was given o territory
called CGurung-gurung which was owned by a cloister of Tantric Bud-
dhists (kufi kabajrodharen)., A hamiet called Gigurung still exists in
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the neighbourhood. The cloister was indemnified by the possession of
Gontong Wishnu Rare, In the list of canto 77 Wishou Wila, which
is synonymous with Wishnu Rare, is mentioned as a domain of married
Tantric Duddhist (karugotan bobajradharan okrama). Probably Pra-
pafica’s interest in what happened at Simping was partly prompted by
his desire to secure Buddhist sights. The presence of Wishnn Wila in
the list of canto 77 shows that that list was brought up to date in 1305,
Gurung-gurung is not mentloned again in the Nig. In canto 70 the
consecration of the new Simping domain and the construction of the
new temple-lower are described.

Some questions related to the old Simping domain and to Gontong
Wishnu Rare are left unanswered in canto 62, As the old Simping
domain, considered unhallowed on account of the disaster, was aban-
dened, it might have been given to the original ewners of Gantong
Wishnu Rare as o compensation, That is not mentioned in the Nig,
Perhaps it was considered as no longer being of any value to anyone.
The nume Gontong Wishnu Rare is remarkable, As gonfang (modern
Juv. guniing, buniung) prolably means: cut, Gontong might be the
original native name of a locality called : eut-olf piece of land. The name
Wighnu Rare refers to Wishnuism, but jt iz not founsd in the list of
Wishnuitic lands in canlo 7B. Perhapa the original owners of the
Gontong Wishnu Rare lands, having gone down in the course of time
to the rank of commoners, had been prevailed upon to give up their
hereditary  property. The absence of any Wishnuitic ecclesiastical
authority at Court deprived them of a place (o lodge an appeal, Another
possibility is that the driginal Wishnuitic family of Gontong Wishnu
Rare was extinct, and that the King's authority transferred the ownership
of the vacant domain to the Tantric cloister, Tf he had not done so pro-
bably the Gontong Wishno Rare lands would haven been occupied by the
adjoining rural communities, causing an obliteration of the distinction
between ecclesiastical and secular lands which was particularly objec-
tionable to the Court, The Rijapatigundala (edited in the present book)
eontaing some rules on ecclesiastical ownership of lands, Unfamiliarity
with the law-terms makes their application to the Gontong Wishnu
Rare case impossible.

Canto 62, slenss 2. Shiirabhina (modern Surawana) was a domain
of the King's uncle of Weénghér just in the course of being opened
(canto §2—2—I), The other places mentioned in stanza 2 are uniden-
tified. Coming from the south the trek followed another route than on
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the occasion of the Progrest to the eastern districts. Perhaps the
remarkable name Bajra-laksmi, containing a reference both to Tan-
trism (bajre) and to Wishonuism (the goddess Lakemi) is a result of a
fusion of lands belonging to a Tantric and a Wishnuitic family. On
that analogy Gontong Wishnu-Rare which was turned over to a Tantric
cloister might in the course of time acguire an wldilion to its name to
denote the Tantrism of ils new owiers,

Perhaps the stop at BekEl aller leaving Shiirabbfipa had for urpose
to fime the arrival in Majapahit ot a propitions neement determined
by divination. Though the Hoyal Progress to Palah, Witar and Lodaya
is not described in detail like the tour to the castera districts it probably
was an imporiant event for the Court and the authorities on divination
had control over it.



V. A JAVANESE ORCUESTRA, SEE I*. VIII.
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CHAPTER? -THEPOSTHUMOUS
CEREMONY INHONOQUR OF THE RAJAPATN
IN 1362,

her shrines ond her enll,

Cantos 68 =00, 30 stansas.

The Court Chronicle (v. commentary on cante 61) is continued for
1362 with an account of a great Tantric ceremony. Like chapter 14,
the deseription of the anwal Court festival, chapter 9 evidently was
wrillen with devotion to the subject and admiration for the splendour
of the display. "erhaps the poet’s intention was to show a parallelism
hetween the esoteric Tantric ceremony and the worldly Caitra cele-
bration, At the end of this chapter the probahility of a close relation
Letween the Lwo coremomies based on the old belief in eosmic duality
shall be discuszsed.

I'serhatjaraka was especially interested in the contents of chagler 9,
He made an integral translation of it (in Dutch, BKI 80, 1924), Like
Stutterheim’s paraphrase of the description of the Hoyal compound in
chapter 2 I"oerbatjaraka's translation offers several points of interest
that will he commented upon hereafter,

Canto 63, slonsa 1. Canto 63 contains the formal introduction to
the ceremony. In Javanese literature descriptions of Royal audiences
with ceremonious spesches are stock features. Thal is in accordance
with the custom of Javanese social life where formality and dignified
beginnings of all actions are considered indispensable, Of course the
decision to perform the ceremony had been made some time befare the
grand-vizir's speech,

Gajah Mada's addressing the Royal Family with such a ceremonious
speech is evidence of the political impeortance of the shrdddia, The
re-union of the moicties of the realm, Janggala and Kadiri, was to be
promoled by the elevation of the Rdjapainl o the rank of a divine
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patroness. The ceremony was attended by all the principal members
of the Royal Family: King Hayam Wurok, and the Princesses of
Pajang, Lastm, Daha and Jiwana with their husbands. Probally as a
rule the family was complete at important events. The fire offerings
mentioned in canto 8 were also attended by the King and the Prin-
cesses in company.

The hall {witdng) where the initial audience with the grand-vizir's
address took place no doult was the great andience-hall in the court-
yard of the Royal compound between the First and the Secomd Gates,
mentioned in cantos #—4 and F0—3. The Honourables (fryes) are
also mentioned in cante 10; perhaps in canln 63 the ecclesiastical
officars, the hishops and their coadjutors, are meant. E'robalily the
common vizirs were in parl summoned from their posts in the provin-
ces. The presence of those officers of the realm, both spiritual and
secular, was considered necessary on account of the importance of the
occasion and of the contributions in kind or in labour that were expected
from them, The Fellows ie besides the grand-vizir: the chamberlain
(dEmung), the chancellor (foswrufion), the aide-de-camp (ranggs) and
the commander-in-chief (fumfnggung), who always appear in the
preambles of Royal charters, are not mentioned expressly in canto G3,
Probably they followed Gajah Mada as he entered the audience hall,
ceremoniously shuffling with deeply bent knees and bowed head {inally
to sit down cross-legged (#ild: shils) on the bare floor at a considerable
distance from Royalty to make his aiijali (s#mboh) and to wall some
time before he was given a silent hint to the effect that he was allowed
to speak. This description of the ceremony of entering into the Royal
Presence which is often mentioned in the Niig, is made on the analogy
of modern Javanese ceremonies performed at the Royal Courts of
Central Java,

Canto &3, stonza 2, The last verse of stanza 1 and the whole of
stanza 2 is direct speech in ceremonious words, The exalted predicats
Hlustripus (Skrf) is several times repeated and the Royal name Tri-
bhowana Wijayoitunggadewi is pronounced in full. At the modern
Central Javanese Courts it also was the custom on great occasions for
the Dutch governor to propose a toast to the King's health mentioning
all the Reyal names and titles, which was duly responded to by the
King with a toast o the governor's health mentioning all that gentle-
man's names and titles.

The beginning of stanza 2, with: the Order of the Illustrious Protec-
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tor (Ajiia Shri Natha) is in accordance with the initial sacral formula
of Royal Charlers, after the date: that was the time of the Order of
His Magnificence the Nustrions Great King (irike diteachonyafia
Paduba Skl Mohdridja).

King Ilayam Wuruk's mother the titular Urincess of Jiwana is
mentioned a8 giving the order hevinse she was the eldest living member
of the Rayal Family, and the Kajopaint’s cldest daughter. The impar-
tance of the female line of succession in the dysady is made apparent
by the preference given to the mother tver the son. As Gajah Mada
was originally a servant of Trilluwana, promoted to high rank in the
tme of her regency, the influemial grand-vizir's allegiance 1o his old
mistreas perhaps was a factor in the malter of the address,

A rhraddha ceremony s mentioned, both in the Nig. and in the
Pararaton, cnly for the Kajapotnd, 1t seems not at all cerlain that they
were performed for all members of the Royal Family nor for all Kings
and Chueens, at least not with such splendour as is described in chapter
nine. No doulit the Rdjapaint was an imposing character and her place
in the Royal Family was unique. Morcover political reasons may have
rendered the pomp of the ceremonies desirable, especially from the
grand-vizir's point of view, The culling-the-warp coremony (pamfgat
sigd) at Kalayu for Hhrea Gundal (scconding 1o the Pararaton) in 1359
(eanto 31—2) was also a Royal funclion (rdjakdrre) and conclusive
(wEkasan), Pamfgod sigi ceremonies are mentioned in some mare places
in Ol Javanese lterature, in charters, I'erhaps in accordance with
her exalted spirilual rank (she was an ordained Buddbist nun) in the
Rojapaint's case the particularly splendid Tantric Incdian ceremonies
called shraddha took the place of pamdgal sigi.

The word shrdddha survives in modern Javanese fiodran (with
metathesis of the r), & common term for the customary (Muhammadan)
pilgrimaging to ancestral tombs in the lunar month Sabas (Arab,
Shachin), which as a consequence is called Rwwah (from Arabic arudh:
Spirits) in Java. The survival of the word shrdddha in the name of a
popular custom seems to warrant the supposition that in pre-Muslim
times in Java posthumous shrdddhe ceremonies (though not so splendid
as described in chapter nine) were of more frequent occurrence than
would appear from the sparse notices in (ld Javanese literature, (The
form with suffixed -n, dadran, might he a diminutive or expressive of
the ideas imilation, customary repetition). A similar case is the modem
Javanese word Pdsd, the common name of the month of the Muham-
madan Fast, Ramedhdn, which precedes Sabon. No doubt Javaness
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Pdsd, Malay Pumasa, is a corruption of Sanskrit wpaudss, fast. In Old
Javanese literature the word wpowdlss is seldom found. Probably the
word brofa, as a rule rendered: vow, in many cases refers to fasting
and abstinence,

The survival of the word swpow?se in the common name Pdsd and
the survival of the word shedddhe in the commen fadran custom have
in common their relation o religious practices and ceremonics that
seem to belong in Tantric Huddhism in it O0d Javanese form,
Buddhist "funeral masses” are known to have been a feature of
popular religion in other countries of Kast Asin (v. de Groot, Jaar-
lifhsehe feesten en gelruiken von de Hmoy Chinezen, Verh, DG, vol, 42,
1883). The common expression jamen Buwde (Muddha era) used in
modern Javanese when referring to pre-Mohammadan times might
even find one of its explanations in the fact that in the eyes of newly
converted Javanese Muslims, in the 13th century, the claborate and
expensive Tantric Buddhistic eeremonies at a death were one of the
mosl characteristic differences between the old religion and the new
one, which emphasized soberness and simplicity especially in the dis-
pozal of the dead.

A connection between the Pdsd fasting and the Runoh fadran pil-
grimage to the graveyards 18 established in modern popular Javanese
religious thinking by the belief that in the Fost the spirits of the
deceased stay with their living relatives with the intention of returning
the latters' visit, namely the Aodron pilgrimage in Bwwab. The wide-
spread custom of lighting lamps at night ontside the houses in Kawo-
dhan is explained by saying they are of use to the spirits looking for
the houses of their living relatives.

As the R8japatal died in 1350 the thraddha ceremonies took place
twelve years after her death, That interval was intentional: the year
that the ceremonies should be obszrved is mentioned in the grand-vizir's
address. The Bhidra month (August-September, in the middle of the
dry season) was the time for the beginning of several social and religious
activities in Majapahit. That is accounted for by the fact that agricul-
ture was at a stand-still, allowing people to spend their time and their
labour on other matters, The name of the month, connected with Skt
bhedra: propitious, perhaps was taken to be of good augury.

As in the Majapahit period Shriwans was considered the first month
of the solar year the Rdjapainl's Shrdwana-Bhddre ceremonies probably
partook of the character of a New-year's celebration, At the end of the
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present commentary on chapter 9 this aspect of the great shraddha
ceremonies shall be hrought up again,

Old mandarins (owérddhamanirs) seems o indicate secular officers of
rank in general, as distinet from the Royal Family on the one hand
and the common people on the other, In canto 66 the part taken by
Royal oflicers in the cerenumies s deseribed.,

Cento 63, sianza A, In this stanza the expenses of the ceremomies
are discusseil, They were fomnl mainly by requiring contributivns from
the people. Levies of contrilmtions W ceremonies and feativals at Court
connected with Huyal Family events probably belonged to the regular
taxes laid on the people in the Majapahit period. That kind of taxation
wat known in the owdern Central Javanese kingdoms till the end of
the nineteenth century. In many cases the amount of the contribulions
that was received exceeded the real expenses, leaving o surplus, I'er-
haps the wily grand-vizic's intention with the splendid shraddhe
ceremonies was, beside dynastic unification, also econromic profit for
the Court,

The two groups that were expecied to contribule are called daprrs
(rendered : rural communities) and mantrir asvrahan dni (cf. canto
G—2—J, rendered : mandaring having lands in charge), The first group
no doubt is just common, not belonging to the Court (their represen-
tatives Aputih and Sujyana are not given any predicate, being just
countrymen), The sccond group prolably consisted of the common
vizirs (patihs) who were representatives of Hoyal auwthority in the
countryside, Their chiel was an Honourable (drya). In Patwkangan,
K#a, Ginding and Kagenéngan local officials with the drya title are
mentioned, The mandarins with local authorily (mantri amaficanagara)
who are mentioned in [atukangan, the capital of the castern districts,
are to be identified with the mandaring having lands in charge (snomiri
asuruhan prodeshs) of cantos 03 and 00,

The names of the two representatives of the common rural com-
munities Aputih and Sujyana are worth notice. The first name is
common Javanese (White), In Old Javanese charters native Javanese
nemes are much more frequent than they are in modern times in real
life. Apparently the influence of foreign (Indian, later Muslim) culture
spread in the course of time frum the upper strala of society until it
pervaded the whole of the country. Sanskrit Sujana is 2 common name
even in modern Java; the meaning is just : Goodman, The Nig, spelling
Sujyana might be a variant, the origin of the modern Javanese name
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Sudiyind. Anyway the two names are perfectly fitting for conmmoners,

Pairs are of frequent occorrence in the proups of officials at the
Javanese Courts, in modern times as in the Majapahit era. Probably
the tendency to have pairs is connected with the fundamental idea of
cosmic and social duality in the Javanese mind that has been mentioned
repeatedly in the present commentary. Aputih and Sujyana may have
been representatives of two groups of common rural communities in
East Java, whose inter-relation wns of the same kind as the relation
existing between the Kadirl and the Janggala moietics of the realm,
Unfortunately no clear indications as to the place of Apulih and
Sujyana in Majapahil socicty are available. In the Biluluk charter of
1366 a distinction between Majapahit and Uinggir dapurs is apparent.

The title-name of the Honourable Rimidhirdja, the chief of the
group of mandarins, ends in the element -adhirdja, which is found in
mare title-names (v, canto 25—2). It was less exalted than the final
slement -adhikdrs, which was used to form title-names for governors
(dhipatis) and high Court officials,

In canto 40 the rural communities (dapur) are the opposite of the
landed pentry, the lairds of manors (furs kwww). Perhaps the gentry
was to o certain cxtent independent of the Court. I'robably many
estates in the country were made exempt from dues under Royal
charters. They could not be asked to contribute, If they offered con-
tributions they did so probably through the intermediary of the patiks,
the vizirs, the mandarins vested with local authority in the countryside,
The local vizrirs' task seems to have been mainly the administration
of Royal and vice-regal lands that were cultivated by Royal bondmen,
The close connection with the Court made them as a matter of course
linble to levies, The rural communities' willingness to give contributions
perhaps was founded on the co 1 people's belief in the King's divine
right to homage as the Head of cosmic and human society,

No doubt the deliberation on ways and means as described in
stanza 3 was planned beforehand, Probably several mandarins and
commoners came from distant districts, so they were summoned by
messenger some time before the conference.

The main courtyard (wonguniur), mentioned in canto 8, is the place
where the ceremonies took place. It is to be identified with the whole
of the northern alus-alun in the modern Central Javanese Royal com-
pounds. Prb.’s identifying it with the modern Silinggil (an artificial
hillock at the south end of the alun-afun) is improbable because that
artificially raised place is mentioned nowhere in the Mig. According
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to de Graaf (Sultan Agung, 1958) no Sitinggil of any Central Javanese
town was raised helore 1625

Cante 63, stonza . The lion's throne (sthdna singlo, lion's place,
in canto 63; mostly : singhdsang, on's seat) named afier the mytha-
logieal lon of Dudian literature (i Java lions are complelely onknown)
probalily was a stricture made of Tambon and brightly painted wood
that appearetl on several svensivns erliaps it is e e jdentified with
the structures that were in use I 1l 1o comvey the remsaing of the
dead to the pyre on the oecasion of graned erenstions, In the cass of
the Kajapain? only her “flower effigy™ (prspa) was placed on the Hon's
throne, Prolably in Javanese eosic mythology the len represented
the demonizcal chthosic spirit that was subdued by a representative of
the upper worlid, The “Mlower elligy™ or the remains of the dead were
carried by the subclued spirit to a better worlid, The singe borong of
modern Javanese country plays (eseriled in Folbsverioningen) may
also be considersd as p manifestation of the chthonie spirit. Javanese
dualism (chthonic-celestial) is manifest in the conception of the lon's
throne used as seat by the to-be-deified Kafapain,

The liou-throne is mentioned also in the Obd Javancse Nawanalya
(edited and translated in the present book). The Hoyal chancellor
(kanurufion) is saidl in thal text to be in charge of the making of all
requisites for a greal ceremony, In sccordance with the Nawanalya
sarwwakriya: all kinds of arlisans, cifrabdre of cante &/— also is ren-
dered; artisan, though as a rule the word relers specially o painters,
As in the Nawanatya (ikfl-tik&lan is mentioned before singhisana in
the Nig. Ly oniko-nik?! no doubt is meant: to make Eikel-tikflan,
Thoug the meaming of that word is not elear probably it refers to some
kind of bamboo-work (cf Malay tiker, Gikfr: mat), The original
meaning of HEF is: bent. As in the Nawanatya several requisites are
mentioned that were undoubtedly made of bamboo, ia. fomghkibon
(probably the temporary roofing that is put up, for shadow, over any
yard where a considerable number of people is expected to sit down)
the rendering of HkFl-tik#lan by: bamboo plaiting seems likely.

The carriers (wowan) for food are identified by Prb, with the artifi-
cial mountaing (gunwngon) that are important features in the proces-
sons bringing foed-offerings from the Royal compound to the mosque
on the occasion of the half-yearly religicus ceremonies (garfbiy) in the
modern Central Javanese capitals, [n cantos 65 and 66 carriers of many
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different shapes are described, so weean seems to be a general appel-
lation for carriers of consecrated food and offerings.

Probably the modern artificial mountains (gumungan) are better
comparable with the Bukur-buburgns of cantos 63— and d6—1. In
KBNW bubsr is deseribed as a tower-like structure, made of bamboo,
with storeys, from seven to eight in number, to be carried in a proces-
sion on the oceasion of a great cremation ceremony. A description by
Basch (Oudh. V. 1916, p. 115) is in accordance with KXHNW ; he points
to the shnpe which resembles the Balinese so-called Meru-roofs, refer-
ring to mount Meru. The duplicated form buku(r)-bukiran in the Nig.
probably refers to a plurality of shapes. The modern Central Javanese
artificial mountaing (gunumngan) are of two kinds: male and female.

The figures (tapf]) are also mentioned in canto 66, Probably they
resembled the modern Balinese wooden figures, painted with bright
colours, that are used for decoration, not for devotional purposes, The
products of the Majapahit artisans of course have decayed long ago.

Prh's translation of powde dogap: copper-smith is not founded on
any known meaning of gogep. It seems more probable that the Maja-
pahit pande dogep was an artisan who made chased and embossed
work either in copper or in silver and gold, Some of the carriers men-
tioned in canto 66 probably were decorated with coverings of embossed
metal and silver- or goldfoil, The original meaning of dadap seems to
be: cover, covering. In some modern Javanese dances a dagdop, which
originally seems to have been a kind of small shield covering the fore-
arm, is a requisite (v, Folkiwerloningen).

The position of the artisans at Court and in the country shall be
discussed in the commentaries on canto 78—4 (kalagyans), the Ferry
and the Biluluk charters (mangilols dfruya hafi), and in the recapitu-
lation, chapter one,

Contodd, sonza 1. In the first two stanzas of canto 64 the place
in the main courtyard where the ceremonies are to be performed is
deseribed. According to canto §—3, that courtyard, the wangunivr,
had a permanent hall (witdng) in its centre. Against that hall (which
had a stone base) now another hall was built, a temporary structure,
(made mainly of bamboo, probably) shaped like a prisagi, The pillars
of both halls, open on all sides and freely communicating one with
angther, were made red (rinakis) and the ridges of the roofs were
decorated (hinyason). Even in modern Java o house where a marriage
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or & circumeision is to be celebrated is usvally enlarged by a temporary
annex (fored) to acconunmlate the numerous guests, The enlarged hall
in the centre of the main courtyard of the Majapahit Royal compousnd
was the place for the religivus ceremonies, It is said to have its place
opposite the Rafapainl’s lion-throne, for whom the ceremonies were
performed, not the reverse, for the lion-throne was the centre of
veneration,

The pillars of the enlarged hall weee mnde red (rivakie) probaldy
Ly winding stefps of red eloth aronnd them, A similar costom sl
prevails in miotlern Java, bt now conumon red paper is wsed, The
decorations of the ridges of the nefs (wvweung) perhags were the well-
known jogeans, imitations of birds (jagoan means: eockerel) that stll
are seen [n some districts of Java (v, Uelksvertoningen). As the Maja-
pahit hall was partly a tenpurary strocture its roof-cockerels prolably
were made of bamboo or of plaited ricestraw, Figures very ingeniously
made of plaited rice-straw still belong o the remarkable products of
Javanese folk-arl. The red pillars amd the cockerels (%) on the roof
made the enlarged hall a conseerated place (femplon) it for the per-
forming of religious ceremunios, Origindly the cockerels probally were
spirit-birds keeping up the connection with the Upper World, Heing
the colour of Life red was jarticularly fit to be usedl in the ball where
a ceremony for divine life was to be celebrated.

In KBNW several places from an Old Javanese Warign, a ook on
divination, are quoted mentioning the worship (meamd o) and the throw-
ing into the sea (eangafut) of a prisedi, Sub voce pusedi places from
the Old Javanese Calon Arang (the tale of the mythical sage Bharada)
are quoted, also pointed out hy I'rh, Probaldy a puemli, prissgi or
birisagli (canto 83—d4—1, the spelling varies) was a steeple-like pavil-
ion (with up to three storeys) providing a seat for a divine or deified
person. Being made of wood aml bamboo it could be carried about.
In modern Bali a similar structure called bede is o requisite of great
cremations. In the North-Pasisie districts (along the North Coast) of
modern Java pogde-page or puwade or kuwade is the name of a decorated
bench or throne provided for bride and bridegroom to sit in state on
the occasion of their wedding feast (v. Molkrvertoningen, par. 384).
Probably all the mentioned thrones are related. In canto d&4—1I, the
annex of the permanent wangunlir hall is only said to be made in the
shape (fwir) of & prissgi. As it is itsclf called a hall (wildng) it probably
was much larger and higher than the ordinary prisodir and it could
not be carried about {v. canty $3—8—1I), for it was connected with the

12
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permanent hall, Tts use in the ceremonies apparently was to receive the
Rajapaint’s soul (sewah) as it descended from the Upper World (v,

Conto &4, stonza 2. In this stanza the places of the public are
deseribed, all around the centre of the courtyard where the Bdjapalnt's
fion-throne with the enlarged hall opposite it formed the scene. That
arrangement makes the ceremonies’ character of o public spectacle very
clear, The stands no doult were tempurary struclures made of banboo
with palm-leaves for cover in a similar manner as in madern Java the
public is provided with seats on festive occasions, OF course the idea
was only lo give shelter from the sun. In the middle of the dry season
no rain was expected. Moreover temporary shelters wonld not be of
any use in o tropical shower, The pavilions (wetangan) that stood along
the sides of the main courtyard (canto #—3) probably were too small
to be used as accommeodation for the public looking on at the ceremony
of canto 64. The stands cnly had flat roofs of plaited palm-leaves held
up by bamboo poles; that is what is called a fratag in modern Java.
The northern afien-afuns of the modern Central Javanese Royal com-
pounds still have frafogs, now semi-permanent. The northern alun-
alun and the Majapahit main courtyard (wangusiur) occupy the same
place in relation to the centre of the Royal compound (v. commentary
on canto 8). Galestin (Houtbouw, p. 53) has interesting remarks and
quotations from other texts referring to fralags and other structures
of the Majapahil period.

The benches (Skt. talps, modern Jav. [ifcak, salu or amben) no
doubt alse were made of gplit and plaited bamboo, without backs, As
it was considered indecorous, especially for women, to sil with legs
hanging down, people sat on the benches cross-legged. Probably many
children sat or played or slept between or under the benches. In their
separate small hall (mangdaps) Royalty of course sat on mats, Elevated
stages were out of place there.

The situation of the Royal hall, west of the centre of the court-yard,
facing east, probably was expressive of humility and veneration for the
Rajapaint. In Javanese classification east, sunrise, takes priority over
the other points of the compass, The hangings (pralomba) of the Royal
madapa perhaps resembled the strips of red or red-and-white cloth
that on festive occasions in modern Java are fixed horizontally along
the rafters just under the roof all round the hall. In West Java, in the
Sundanese country, a specially woven kind of thin red textile, called
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kasang, is used for that end. Originally the encircling strip around
the hall no doubt was a mark of consecration for an impaortant place,
The Royal Family, being the principal group concerned in the Rja-
poini’s ceremony, had o consecrated place,

The wives of the secular mandarins (mantri), gentlemen of the clergy
(bhujongga) and brabwine (reipra) who filled the stands on two sides,
north and east, of the main courtyard, are mentioned again in the same
sequence in canto df- <= 2. The asessors (swpepertli) of conto 65 no
doubt belonged o the evelesinstical officers, As in canto 65 the lulies
are said to receive their parts of the offerings probally their presence
{in great numbers) at e ceremonics was a reward for theic trouble
in preparing the foud that waos offered. The cooking and preparing of
considerable quantities of food within a relatively short span of time
{otherwise the food would go bad in the tropical climate) required many
hands and active supervision of expert matrons.

The mandaring, gentlemen of the clergy and brahming themselves
probably were busy organizing the processions and perfurming the
religious ceremonies. For that reason they are not mentioned in this
stonza, The retainers (bhiriya) who filled the stancls at the south side
of the court-yard, next to the Hoyal hall, may have been Royal bone-
women who served at Court, with their children, The bondnien probabily
were kept busy under the orders of the mandarins.,

Canto &4, slongs 3. Sarwajiapnjd, worship of the Omniscient,
seems to be a comprehensive appellation of the Tantric ceremonies that
had their centre in the sacred circle (mengaln), the image of the cosmos,
The eircle-drawing ceremony no doubt was performed in the enlarged
hall, probably in the annex Uit had the steeple-like rool (prisgi).
Tantric sacred eircles are well-known from Tibetan sources (v. Pott,
Tibetan Collection). An ecight-petalled lotus as cenire and wafras
(thunderbolts) on the periphery, with a rigidly geometrical arrangement
inside, are unfailing (eatures of a movgdala. As the material from which
the sacred circle in Majspahit was made is not mentioned, probably
it was simply drawn in sand on the floor of the hall. It might be
fashioned of cooked rice (dyed in different colours) too, Cones of
cooked rice still appear in modern Javanese ceremonies. But then, if
the mandala in the sacred hall (where the poet saw it himself, being
a member of the Buddhist clergy) was so spectacular probably it would
be mentioned in the text,

The presence of “all Tantric priests” at the circle-drawing ceremony
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exclodes the other three denominations: Shiwaites, friars and Wishnu-
ites, In fact the posthumous ceremony was in the hands of the
Buddhist clergy exclusively. Members of the Shiwaite and Wishnuite
clergy probably were present, though. The Wishnuite brahmins' wives
are mentioned in cantos 64 and 65 and the ecclesiastical officers (bhu-
jangga, upapatti) were mainly Shiwaites. As the friars (r2shis) did not
belong to the Court they were not pul on a par with the uther denomi-
natiens. In canto 6—3 the raiurdshroma and the dewiie are mentivned
separately,

The question whether in the Majapahit period Buddhist communities
not performing Tantric ceremonies existed in Java is debatable, I'rola-
bly even the kewinoyon Duddhist communilies, olservers of the
diseiplinary regulations (wimsys), mentioned in cantos 7d—3/4 aml
&0—1, were Tantrists. The words wiks Hoddhe lantrogata: ordained
priests, Buddhists, Tantrists, scem to form & climax, so that Tantrism
is represented as the spiritually most exalted stage of priesthood,

The old Court priest the abbot of Nadi, the principal performer of
the ceremonies, was mentioned already in canto 12, In eanto di—3F—q
the qualities that made him worthy of that honour are mentioned.
Lobdkawesha (rendered : receiving inspiration, from foeeshio: entering)
is connected with Tantrism (v. canto §f—I—J). Probably the inspira-
tion by a supernatural power (his spiritual Master) is meant, the con-
sequence of meditation on the sense of the sacred circle, Moral qualities
(virtnous, true) are indispensable to attain that end,

The three tontrar (fantratraye) are identified by Krom with the three
vehicles (winstraye, in canto J8—~7—3 used as o name), which is not
plavsible. Kriyd-, coryd- and yogatanirs, also mentioned by Krom,
probably are meant.

Canto 84, stansa 4, In this stanza the relation between the Court
priest, more than eighty years old, and the actual celebrant (prosiddha)
is mentioned : the Iatter was a disciple (shifya) of the venerated abbot
of Nadi, No doubt spiritual allegiance was an important foctor in
ecclesiastical society. The disciples were submissive to their Master:
they entered into his Presence in the same manner as the mandarins
entered into the Royal Presence (mar#k) to proffer their services,
Assuming that the emendation manings (towards the right) is
correct the celebrant probably is said to perform the well-known Indian
fradaksind, marching round the sacred circle keeping it on his right.
As the prodakring would not be out of place in the described ceremony
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this seems a plausible supposition, Mevertheless “marching towards the
right" (mandngin) is an incorrect description of the pradakgsing: to keep
the object of worship on his right, during his marching round it, the
perfarmer begins by turning to the left. Mondnginakin (keeping some-
thing to the right] would be the correel Javanese rendering of Skt
pradakgipd, A march rowsed the saceed cirele in inverse prodokrind
sense, keeping it on one's lell, would be exceptional. If the inverse
roamd was meanl profaldy it would be deseribed in clearer terms.
Prh's ememdntion in verse 4 shows the importance of a correct
prenunciation (pecdra) of the saered Sanskrit words 1o the Javanese
mind, No doubt for the Javanese the soonds of Sanskrit were very
difficult to reproduce. In the Majapahit period the numerous Skt,
words used in everyday Javanese parlince probably were pronounced
in accordance with Javanese modes of speech. Therefore a correct
promunciation of sacred formulas was all the more appreciated. The
modern Javanese attitude with regard (o the sacred language of Tstam,
Arabic, is a perfect parallel of the pre-Muslim veneration for Sanskrit,
How far the four groups of three religious practices or exercises
that are mentioned in stanzas 3, 4 and 5 are related remains for later
investigation, In stanza 3 the theee fantreas, according o Krom: briya-
tantra, carydianira amd yogatanirg, are mentioned,
in stanza & : medrds (ritual gestures), manfras (sacred formulas) and
Jupas (incantations),
in stanza 5, first: s@fra recital (sacred texts), homo-worship (fire-
offerings) and parishrama (labour, but perhaps: amphidromy),
and lastly: dhydna (reflection), samddhi (meditation) and siddhi (super-
natural power),
All of them are technical terms of Tantrism. Derhaps the elassification
inferior-medium-superior  (misfemradfiyamotioma) accounts for their
being in groups of three.

Canto 6, stamsa 5. The last stanza of canto 64 contains the de-
seriplion of the remarkable ceremony that had for enid the entering of
the Rajapsini's soul (swok) into the flower effigy (puppa) which was
to be it's carthly abode during the rest of the ceremonies. The religious
practices that are mentioned in the preceding stanza including the
sacred-cirele drawing evidently were only preliminaries considered
useful as creating the required spiritual tension, The first hall of the
stanza is concerned with the invitalion (wengiijfm) tendered to the
soul (sweh) in order lo persuade it to descend to the earth agnin
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{msewwak). The words “they were completed {only) at the arrival of the
soul again” seem to imply that the practices or spiritual exercises were
continued without interruption until the performers felt that the soul
had descended from its heavenly abede to be in their midst again as
it was at the time of the Rajapaind's earthly existence. Hy what kind
of token the priests were warned of the soul's presence is net men-
tioned in the text, Probably the decision loy with the old abbiot, OF
course “soul” is an unorthodox renderivg of meak, seen from a Bud-
dhistic point of view, for Duddhism in general is wary of the concept
of soul. As smoh belongs in the triad Br-bemvah-swal (Nether
World, Earth, Upper World) pechaps “celestial prineiple” would be
an adequate rendering. Skt swor (also in KUEN'W) means: sunlight,
But then, the Tantric ceremony’s affinity with shamanistic practices
of closely related Indonesfan peoples and its resemblance to still existing
Javanese spiritualistic performances seem 1o warrant the use of the
word soul in this case. In modern Jav, swergi (from Skt swarga:
heaven) means : late, deceased, referring to persons of high rank.

Fatras, sacred texts, are not mentioned in any other place in the
Nig., so the name of the particular #@ire thal was recited is unknown.
Fire-offerings (homa) wers performed regularly in the same courtyard
where the shriddha took place (v. canto 8—{—1I). As the inviting of
the soul was a nocturnal ceremony lighted mainly by the neacly full
moon (shedding a profusion of pale light in the dry season) the fire
probably was found useful for its warmth and for enhancing the tension
of the performers and the public. By parishroma (labour, bodily exer-
tion) perhaps is meant a rhythmic ring-dance (Skt. pari: around) with
hypnotizing influence, rendered : amphidromy, Shrama is the name of
a strenuous fighting-dance. The monotonous sitra-recital served as
musical accompaniment.

The sense of the last half of stanza 5 seems to be that the Rajopaini's
soul, that was felt by the old abbot s a spiritual presence hovering
about in the vicinity, was persuaded or coerced to enter into the fAower-
effigy (puspa). That was the placing-ceremony (pratisthakriya). The
use of protistha: place, abode (the original meaning) in this nume of 2
ceremony sheds light on “divine abode, divine statue”, by which the
word is to be rendered in most verses of the Nig.

Apparently the inviting-ceremony was repeated three times: on the
twelith, the thirteenth and the fourteenth night. During the last night
the placing-ceremony was performed, and in the moming of that night
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the Rajapaini, materialized in her flower-effigy, was ready, seated on
her lion-throne, to receive the salutations of her people.

Of course the flower-effigy was prepared some time before ; it waited
to be entered by the fdjapatal’s soul somewhere in the hall, As soon
as it was possessed by the soul (perhaps the priests who carried it were
warned of the seoh's presenee in the pugpe by its increased weight)
it was p.lu.md on the lion-throne, Priobably the putpa was o puppet
made of plaited bambea and covered with flowees, Poppets fashioned
expressly to be temporary abeiles of souls in shamanistic ceremonies
are known from several eountries, botl in the Archipelago and on the
continent. Prl. quite rightly points in the first place 0 modern Java-
nese parallels, The Ténggér people in the mountaing round moent
Brimi in East Java steadfastly relused to embrace Islam, Their ancient
ceremonies have Leen studied repeatedly by Western scholars, lastly
by Bernet Kempers and Tjan Tjoe Siem (THG vel B84, 1950). A
picture of a flower-puppet, called lry them pétra (either a corruption
of Skt. pilara: ancestors, or of Skt. peratra: passed away, deceased,
of. canto 87—1—1TI) is to be found in the Proceedings of the Solo
Congress of Ethnology, 1919 (@ 506}, The Kalangs of Central Java,
probably & remnant of a primeval trilal group (v. Melbroerioninger),
though now professing Islam, retain some interesting myths and cere-
manigs. They call the puppet puspa gembar (lowers serving ns imoge,
v. Not. KBG 32, 1899, p. XXX). A very remarkable parallel not noted
by Prb, is the Javanese hypnotizing girls' gume called after the puppet
Ni Towong (the Emply One). Lastly it has been described in Chver-
beck's Jovaanse Kinderlicdjes en Meisfesspelen (Javanese Children's
Ditties and Girls’ Games, Datavia 1938).

Though the relation iz not perfectly clear the Rdjapaint's flower-
effigy and the pugpas, probably to be identified with the modern Java-
nese kfmbar mayangs (v, canto 36), should not be separated, Juynbell
(Cat, Ethn, Museum, 7, Bali and Lombolk, 1912, p. 152) mentions the
puspa- or sfkah-ceremony of Lombok, to be identified with the Balinese
médmukur (from buksr, v. canto 63). In KBNW sékah is described as
a bamboo stick covered with fowers that is planted in a brass bowl
filled with raw rice and cash moncy, So it resembles the Javanese
kfmbar mayang. The s8kah is made to be thrown into the sea twelve
days after the cremation.

The literature on shrdddia ceremonies on the continent need not be
mentioned in extenso in the present commentary, Kern pointed to the
well-known books of Waddell on Buddhism in Tibet and of de Groot
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on the Amoy Chinese, Among Enthoven's papers on the Konkan and
on Gujarat (Ind. Ant. 44, 1915) Krom found descriptions of the custom
of using tufts of darbha- or durco-grass as representatives of the
ancestors in religious ceremonies. No doubt many more parallels of
the Majapahit shraddha conld be found,

Canto &5, sfonca 1. Cantos 65 and 66 contain descriptions of the
salute (wilrsite) and homage in the form of offerings hrought Defore
the Rajapaint on the throne. This part of the ceremanies was especially
interesting for the public who admired the pageantry that was displayed
continuously for seven days. It is doubtful whether the noctural cere-
monies of the inviting and the placing (mangiijm and probisthd) were
attended by many peaple. Some members of the Royal Family probably
were present, though,

Kahala-shangka of canto 65— is to be identified with kala-shangka
of camto 5P—7: 2 mosical ensemble consisting of wind-instruments,
trumpets and (originally) conches, Pagdoha-gai juran is another ensem-
ble; drums (Skt. pafaha) probably played an important part in it
(Faitfur is a kind of lance. In modern Javaness gelagafijur is the name
of an air of music, perhaps originally the accompaniment of a stately
fighting-dance of men carrying lances (v, Folksuertoningen),

The words of canto 65—71—2: in front, innumerable, in succession,
indicate a procession that filed slowly past the lion-throne, every group
in its turn sitting down on the ground before it and humbly (sddars)
making the ofjoli, Royalty with a flower between the finger-tips
{amugpa). The music was useful to keep the procession going. The
common members of the Buddhist clergy (pars sogaia) who opened the
saluting ceremony probably had not taken pact in the previous inviting
and placing ceremonies, not being sufficiently schooled in Tantric lore
and practice. Perhaps Prapafica himself, a younger member of the
Buddhist Court clergy, belonged ta this group. Their worship probably
consisted of reciting or chanting some Buddhist text in Sanskrit, sitting
down on the ground and making the affali. In canto #~3—2 common
Shiwaite and Buddhist clergymen are mentioned having their fixed
places in the same courtyard where the ceremony of canto 65 is

performed.

Canto 45, somsa 2. The sequence children and consorts (femaya
dira) is the same as is usual in modern Javanese (anak bojo). Dara
seems to be a respectful word for wife; it is not used in the case of
the mandarins.
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Tn stanza 2 the order of the groups who pay homage is: 1: Royalty,
2: the Court mandaring (waniri apatik), 3: the landed gentry of the
neighbourhoad (mantri okuten ring paminggir) and 4; the common
ratus, In the second group no dowlt the common vizirs (para palik) of
canto #3—1 were included. The cummen rural communities (daper)
apparently were not deemed worthy of mention as paying their respects
to the Rajopatst, 'robalily they were represented by country gentilenen
{akwton). This cepresentation is recorded s taking place on same other
pecasions (chapler 14, the annual festival, ane the charter of Réngk).

The rafus (U'rinces of foreign countries) were not mentioned  before
as leing interested in the Kdjepaint’s eeremony, They did not being
afferings nor were they required to contribute in the costs. Apparently
their legal position was sufliciently independent 1o oblige the Majapahit
Court to be satisficd with formal professions of respect on their part.

The landed peniry's heing put on a par with foreign Urinces is
another pieee of evidence of the country gentlemen's powerful position
in the realm. The akusews of the neighbouchomd of Majapahit (on
paminggir, v. canto J¥—2-~2) were consitdered as representatives of
their order. The gentlemen whese estates were situated at a considerable
distanee from town apparently could cunsider themselves excused from
personal attentlance,

Unfortunately the countrics from where the rales, the fureign I'rin-
ces, hailed are not specified in the text, Perhaps they were menlers
of the ruling classes of some neighbouring islands (Hali and [Bomeo)
that to a certain extent recognized Majapahit suzerninly ns o result of
the grand-vizir's policy. The ralus are called common because they
did not belong to the Court aristocracy. The words “all who were in
the other countries” of canto df—2—J3 suggest a considerable number,
If the poet is not exaggerating, the Princes must have been inviled or
summaned some times hefore Aupust 1362 in order 1o be in time for
the ceremonies. The prevailing East monsoon could bring ships from
the eastern islands to Fast Java ports withouot greal difficulties. Per-
haps the rafus were not rulers themselves hut members of foreign
Princely Houses who represented their Courts, at the same time
availing themselves of the opportunity to meet trading partners in Java,
Some connection between the ceremonies in August and the annual
Bubat fair in March (v. canto 83) seems probable,

Perbaps the poet collected his information on grography as displayed
in the third chapter partly on the ocemions that seafaring Princes came
to Majapahit for business of state and commerce. The foreign Princes’s



186 HAGARA-KERTAGAMA

presence no doubt was highly gratifying for the grand-vizir Gajah
Mada.

The ordering of the seats according to rank (finifak) was the chan-
cellor’s (kamuruhan's) task, sccording to the Nawanatya, In that text
that important dignitary's knowledge of foreign languages, useful in
his relations with people coming from the other islands, is mentioned,
The Majapahit Court chancellor seems to have had porily the same
function as the shak-bondar (port-warden) of Muslim principalities of
a later period.

Canto 65, stonsa 3. The next stanzas of cantos 65 and 66 contain
deseriptions of the homage presents (halur-fater) offered to the Rdjo-
paint seated on her lion-throne. For a week every day another group
or family came forward with ils homage which always consisted of
food (Bhojena) in different forms packed in artistically constructed
carriers {motean), The shapes of the carriers, mainly statuary (fapa)
made of bamboo and painted wood, were symbolic, referring to the
names or the functions of the givers. The seven groups or families were
ordered according to the cosmic classification system: the four points
of the compass, the centre, zenith and nadir. In the following list the
offerings of the seven groups are summarized,

1: Pajang-Paguhan  handira 65—3 South, classification 11
2; Lasim-Matahun ~ bull 65—3 Worth, classification IV
3: Daha-Wengkér pathani 65—4 West, classification III
41 Jiwana-Singasari  woman 65—+ East, classification 1
5: Hayam Wuruk Mandara 65—5 Centre, classification V
6: Narapati, noblemen  buku-bukuran

and bishops and ships 66—1 Zenith
71 grand-vizir, various
mandarins shapes 66—2 Nadir

and commoners

In substance the order of the offerings in cantos 65 and 66 is identical
with the sequence of the groups in the caravan starting for the Raoyal
Progress in canto 18, In classification numbers itis II- IV - 11[-1-V,
ie: South-North-West-East-Centre. The correspondence of the geo-
graphical situation of the vice-regal provinces and Majapahit with the
paints of the compass and the centre, though approximative, is clear
enough.

In the caravan as described in canto 18 the grand-vizic was the
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foremost whereas in canto 66 he is the hindmost. In canto 18 neither
noblemen nor bishups are mentioned.

The classification sequence 11 - IV - 111 - 1, i.e.: South-Morth-West-
East, forms a cross. A similar cross-relation (hut with the pairs in &
different order: I1I = 1 - IT - IV, ie.: West-East-Soath-North) was
found by the present author in the traditional sequerce of anclent
mask-dances in popular  Javanese  mask-play (v, Folbmertoningen,
par. 362 awl 373). Prolally each masked dancer originally was the
representative of one of the four quarters of primeval tribal sociely,
The peculiar sequence with cross relation might be a reminiscence of
ancient sacral masked dancing plays where representatives of the four
guarters competed with each other in pairs in a fixed onder which was
demonstrative of the structure of their society.

Though conscionsness of ancient contrasts between the quarters of
primeval tribal society is hardly to he expected at the fourteenth century
Majapahit Court the rvalry existing between Kadiri (Daha-Wengkér)
and Kahuripan (Jiwana-Singasari) is well-known, In canto 68 the
legendary tale of the division of the realm is related. In fact rivalcy
between Pajang and Lasim could be reduced to the same ancient
division, for the Princess of I"ajang was a daughter of the Princess of
Kahuripan and the Princess of Daha was the mother of the 'rincess
of Lasém,

No doubt in the offering of homage presents to the Rajapatsi in
August 1362 rivalry between the givers played an important parct. Of
course Fing Wuruk stood above the groups. Narapati with the no-
bemen and the bishops on one side and Gajah Mada with his manda-
tins and the commoners on the other side also were rivals. Naragali
represented Court aristocracy ; the grand-vizic was not of noble Lirth,
Gajah Mada's association with chthonic powers (Ganesha, the clephant-
god, wealth) is in accordance with his appearing as a representative of
the Nadir in the classification sequence.

The offering rivalry as deseribed in cantos 65 and 66 could not in
reason be called a complete potlatch : the element of economic moder-
ation and reasonableness seems sufficiently strong in it. MNevertheless
by the rivalling groups’ displays of gifts the prestige of the Court as
s whole was enhanced in the eyes of the public and the structure of
Majapahit society was demonstrated to the people both at home and
abroad, Rivalry of the parls in accordance wih sacred classification
beliefs and unity in veneration for the divine Ancestress and Progeni-
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tress were the elements of that structure, The seven-days offering
ceremony was an excellent occasion to demonstrale them.

No doubt the potlatch aspect of the Rajapaint’s shrdddle ceremonies
is important if we wish to form an idea of their place in 14th century
Majapahit social life. Perhaps the superlatively splendid potlach-like
display made the RAjapaint’s shrdddha of 1362 unique, to be remem-
bered by posterity (it is recorded in the Pararaten), net to be put on
a par with ordinary sgat sigi (cutting-thie-warp) CeTEmmies,

As every family or group had a whale day to display their offerings
limitation to one specimen of every figure [taprl) is improlable, 'er-
haps all figures mentioned in the cantos 65 and 66 were in several
pafrs, presenting male and female features, like the modern Central
Javanese imitation motntains (gennngas) al the annual Court festivals
(gar#big). Only the King's Mandara, being central and unique, no
doubt was single. As the food (bhojona) was the offering proper, the
figures (tepdl), being only carriers (wowen), were multiplied in order
to convey the considerable quantities that were no doubt offered. The
seemingly unending daily processions of figures laden with food, earried
on the shoulders of hundreds of bearers from the places where they
were prepared to the centre of the main coartyard, to be placed there
in rows before the Rajapaind’s lion-throne, offered a splesdid sight sup-
gestive of opulence and fraitfulness. [t certainly dicd not fail to make a
deep impression on the public.

Though the Princesses, being the Rajapainl’s descendants, were the
offerers proper, their husbands are said to bring up the offerings,
Probably the Princes were considered the most fit representalives
of the Royal Family in this case, because the whale of the ceremony
was a public affair,

The common people are not expressly mentioned in the description.
As the carrying of the numerous fgures required many bearers the
main courtyard and the open spaces outside the wall probably were
erowded with people in any way connected with the display or just
looking on. Modern Central Javanese annual festivals {garfb¥g) are
examples of the sight probably offered hy the 14th century processions
in Majapahit.

The symbolic meanings of the carriers’ shapes have been explained
in the commentary on canto 18: the marks on the carts at the
Royal Progress's start for the eastern districts, Hosdiws (canto
85—3—2) probably is & name of the sugar-palm, modern Jav. aren,
Arenga pinnata, 1L is associated with Pajang through the medium
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of ajang or aryan: o leaf vsed as a plate to eat from. Dukitla,
mentioned in the (N Javanese Bhiratn Yudedha (cante VI—5) toge-
ther with cobo and conedli, is according to Kern (BEI 7, 1, p. #42)
the name of a fine textile imported imto Java from Duokila. In
KHENW dukile is explained Dy a Talinese gloss: sutra (silk). Lallanji
Gopal thinks that dukle cloth, frequently mentioned in Indian lite-
rature, originally was mbe of treclark-filiee: the dogal or diggal
shrub (Textiles in Ascient Dudia, Journal Feonomic Social 1listory
of the Crient, [V, Mol Urolalily ealuable Goporter] textiles and
betel legves were el as imitations of the sugarpalms’ fronds and
inflorescences, The dupdicated form hndia-handioa may refer to
a variety of hnitation palms,

The assoeiation of the boll with Lasfan is by way of Skt nondona:
joy, and Jav. kasfngsfm: enchanted, and mesdm: w smile, The sage
Whasistha's cow Nondinf is well-known in Skt literature. She was
kamoduh, producing whalever she was asked for, This is in accor-
dance with the description in stanza 3. The exchange of MNambing
for Nandaka (the bull in the U'siicatantra stories) in canto 18 is in
accordance with the fact that the rincess of Lasém, being a davghter
of the Drincess of Daha, belonged to the Kadird, Lo, male modety
of the Royal Family, The white colour belungs o Nandind,

Canto 45, slaonze 4. Daha-Weénghkeér's terrace-buildings (yosha pa-
thand) probably were small pavilions bailt on the kind of Lerraces that
also were used for sacred trees (v, canto #—I-—J) and for sanctuaries
{v. canto 32—4—T7}, Assuming that the yasha pathoni were ithyphallic
symbols their being used as carriers of the Kadirl offerings s in
accordance with the male character of Emdiri in contradistinction to
the female character of Kahuripan.

The birds with bodies of women of Shgasari-Tumapél (Jiwana-
Kahuripan) (if the proposed emendation kfage: bird is right) are
to be connected on one hand with some well-known bird-like figures
of Hindu-Javanese arl and on the other hand with the bied Tigit-
tuwit of modern Javaness popular mummery (v. Folksperfoningen).
As the regular fipures of Javanese mummery (o which also belongs
the lion-dragon, singo-baromg, mentioned in connection with the
Rajepainl’s lion-throne) probably are descenclants of divine or de-
moniacal personages appearing in primeval tribal ritual pageantry
and myth, mythical female birds are appropriste representatives of



190 HAGARA-KERTAGAMA

the female moiety of the realm divided according to ancient cosmic-
mythological concepts.

As o matter of fact the emendation ndga: snake instead of khaga:
bird also would make good sence in canto §5—4—3, for snakes are
representatives of the Nether World, fecundity and femininity. As
ndga is unmetrical in canto G5 khaga: hird seems preferable, though.
Moreover birds with female bodies no doubt were a more pleasing
sight in the procession than snakes would Le,

Canlo 65, sonsg 5. The King's pageant was & huge construction
including an artificlal mountain that could be turmed round in the
centre of & pond where live carp swam about in the waler. The
number of bearers who carried it on their shoulders must have
been considerable, It was an image of mount Mandara used by gods
and demons as & churning stick for churning the ocean. The carps’
sickness probably refers to the poison that also came up on that
occasion. The ocean-churning tale was popular in Java, it is related
at some length in the Tantu Panggtlaran, [ts mythical sense: the
origin of earthly goods from the conjunction of & ceniral mountain
and the ocean, representing masculinity and feminity, made it fit o
be associated with Royalty.

The ocean-churmng myth was closely related to the floating pa-
vilions (bale kombang) that have been mentioned before. In the
commentary on canto 17 a fishpond and an ithyphallic sanctuary
in Hadiri have been discussed. The floating pavilion of Buréng
(cantos 37 and 38) was visited by the King. Probally sanctuaries
of that kind : ponds with an artificial islet in the centre, were frequent
in Java in the pre-Muslim period,

Canto 65, slonsa 6. In the last stanza the difference between the
figures (tapfl), being mere carriers (wowon), and the food-offerings
(miwedya), the essence of the ceremony, is accentuated, Evidently the
bulk of the food, after having first been offered to the Rajopaint, was
destined for the Buddhist priests who performed the ceremonies, The
offering-act consisted mainly in the placing of the carriers laden with
food before the REfapatnl’s lon-throne, Another part was taken home
again by the givers for their own use. The rest, all that remained of it
(sokarinika) was allotted to groups who, though not belonging to the
Buddhist clergy nor to the Rdjapaint’s direct descendants, assisted in
the preparation of the offerings and the figures. The allotment of food
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“justly one by une” to the women probably refers to the fact that
everybody received what was her right, ie. the parts of the offerings
on which she had worked. The wives of geatlemen of the clergy men-
tioned in eanto GS—d—2, upapaliis (assessors-at-law) and eipros
(brahming) were Shiwailes and Wislnuites, the manduring probably
professed Shiwaism, l'evhaps the nobie lulies (dshatriyas) who received
gifte deserved well of the Ruyal Family by assisting in the organization
of the ceremunies, The Moyl servants whe were given food also were
concerned in the Kdjopaiml’s feast.

The gifts of food i canto 65«6 are o be distinguished from ihe
general distriltive of preseats amd the eating and deinking of the
public as tdescribed in cante od- A, Probably the gifts of d5—d were
originally parts of the offerings (néwedya) and so they were conse-
crated, The commmnity of fuesd by partaking of the offerings streng-
thened the bond between the living and the deified Kdjapatni (cf.
cante 67—2). D'erhaps the most fnportast persons received each
a complete fapdl (figure) with its contents of food from the long
processions of fapils every day brought wp lefore the lion-throne.
In the same manner in modern Central Java part of the artificial
mountaing (gunsngan) containing food, on the occasion of the annual
Court festivals (garébfigs) brought in a procession v the mosque,
is afterwards divided among Vrinces and Court officials, Even the
Dutch governor used to be given two gusungans,

Theugh the kind of food contained in the carriers is not specified
en the anlogy of similar customs in modern Java it is 1o be surmised
that different kinds of dry cakes made of rice-flour were used as
decorations on the outside whereas raw rice in grains was pul in-
to the boxes that formed the bases of the figures. The raw rice
of course was the most valuable of the two, The contributivns that
were received from the commoners and the vizirs presumedly were
mainly in raw rice, though other kinds of duralble eatables like
dried meat (dénding, a kind of pemmican) also might be welcome.

Canto &6, siomea I, The first two stanzas of canto 66 contain the
descriptions of the offerings of the two groups that did not belong to
the Kifapaini’s direct descendants, The antithesis between the nobls
lord Narapati on one hand and the grand-vizir Gajah Mada on the
other, the noblemen (kshairiyas) and bishops on one hand and the
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mandarins and commoners on the other, has been pointed out before,
The contrast of Narapati's and the noblemen's carriers, pavilions with
storeys, to the grandvyizir's figures, women in the shadow of trees, is
to be reduced to the antithesis male-female, Upper World-Nether
World, Narapat, the vizir of Kadiri, evidently belonged to the group
of the noblemen. In canta J0—23 the bishops also are put en a par with
the noblemen,

The ships as symbelic representatives of the Shiwaite and ud-
dhist bishops remind one of the well-known function of supernatural
ships as means of communication Letween the world of the lving
and the abode of the dead. The Dishops' spiritval authority and
mediatorship Is In accordance with that cuneepl. The ships' colours,
red-and-black (if the emendation bang lax chirfny is right) probally
are expressive of the same idea, for red is the colour of life and
black is the colour of death, The musical instruments gongs and
cymbals (yomg guber) are mentioned only in cante d6—1. Perhaps
their booming was thought especially appropriate to the spiritual
rank of the two bishops. The end of the verse: giving pleasure to
the onlookers might refer to the public feeling of being witnesses
of a pageant combined with music perfectly in accordance with their
cosmic-religious beliefs. The Shiwaile and the Duddhist bLishep are
put on a par in G6—I—7.

The entering into the Presence said in cantos 65 and 66 both
of the Royal Family and of their servants of course had the Rdja-
point for objecl. In the Rajspainl’s divine presence all humans were
congidered equals,

Canto 64, stanss 2, The prand-vizir's lipures: sorrowing women
sitting in the shadow of Mesun ferrea and Elaeocarpus grandiflora
trees, no doubt are symbols, The Elaeocarpus grandifiora, bearing the
dynastic family-name Rijasa, represents the Royal Family. The Mesua
ferrea nogasari-tree is a representative of the cosmic centre (v. Jacoba
Hooykaas, “A White Stone Under a Nagasari Tree”, BKI, 1957).
The two trees are put on & par, for the King represents the centre in
the cosmic classification, The sorrowing women at their feet probably
represent the Nether World, the fruit-bearing earth, The association
of the grand-vizir Gajah Mada's function with chthonic powers and
fruitfulness has been pointed cut before. IProbably the women's sorrow
is to be understood as a standing epithet of old Grandmother Earth
who is burdened with the sorrows of mankind like the grand-vizir was
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burdened with the world's protection (v. canto 49—3). Prb.'s sugges-
tion that the sorrowing women referred to Gajah Mada's mood fore-
seeing his death (that pecurred two years afterwards) seems too
personal. References to persomal feelings certainly were considered out
of place in allegorical pageants with religions meaning:, The association
of sorrow with the Nether World has its counterpart in the numerous
passages in the Nug. where Kovalty s said to De amusing themselves,
“To be in high spirits belags 1o the King,

The remarkalle expresion at the emd of A 2 2 about the two
kinds of treea pressing each other aned Sertwining (if that is the
right interpretalion) secms b refer oo a concptivn of iwo trees
together represcuting the cosmie contre. In watoral life intertwining
of the two trees is improlable. A paic of intertwining cosmic central
trees might Le another expression of the fundamental Javanese reli-
glous idea of duality ending in univn, Verhaps the rdfase-tree
represcnted  Royalty and worklly wisdom (exoteric Shiwaism), the
nagasari-iree, always fownd in the yards of temples: spirituality and
life eternal {esoteric Huddhism) To draw a pacallel belween the
Majapahit pair of trees and similar poirs in the mythology of anclent
peoples of the continent (the Tree of Wisdom and the Tree of Life)
would earry the discussion teo far,

The mandaring of rural districts and the representatives of rural
communities have been mentioned before, Probably the four shapes
of their carriers (no more {igures, fapéls, are mentioned in connection
with the country peuple) are to be divided fnto two pairs. The dips
and the mountaing might Lelong to the mandaring on the analogy
of the bishop's ships and the noblemen’s steeple-like structures men-
tioned in canto &d—J, Amwong the rural officers certainly many
ecclesistics were found, Following the example of the bishops they
chose ships for their symbols, The secular officers were reprosented
by artificial mountains reminding one of the high struclures of Koyalty
and nobility, The artificial houses and fishes of the low-born rural
communities, on the other hand, probably referred to the earth and
the ocean, the nether spheres where the commoners lived, Allegorical
interpretations of the shapes mentioned in processions are more likely
to be right than literal ones. The whole of the pageant was meant to
be a representation in symbols of Majapahit society ordered according
to cosmic classification,

Caonto d6, stangs 3. Whereas cantos 65 and 06, stanzas | and 2,
13
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contain descriptions of the ceremonies and pageants on the seven days,
every day by itself, the rest of canto 66 is concerned with the feast
that went on in the main courtyard for seven days on end, probably
day and night. It was offered by the Royal Family to all and sundry,
aiyone could take part in it, but [t was destined especially for the
amusement of the common people. Free gifts of money and textiles,
free food and liquor, various plays and gumes were features of the
fenst in honour of the decensed one (ongfed semg paralra, canio
6F—1—1), which no doubt resembled a huge fuir, Everyone was in high
spirits, the general aspect probably was comparable o what is seen
in modern Central Java on the occasion of the annual Court festivals
(gorZbigs).

No doubt the popular merrymaking was an impertant aspect of
the Royal ceremonies. The inevitable sequence: religions tension-
exnberant merriment of an erolic character has been pointed out
before. In the framework of Majapahit Court policy the free feast
for the populace perhaps is comparalle to the well-known panem el
circenses. The consideralle costs of the free distributions of course
were found by the levies mentioned in camto 63—2 and 3. The
peasantry of the countryside had to pay for all in the end.

The “four hermitages” of canto §6—3—3 are also mentioned in
cantos J—5—3, 78—7—3 and 8§1—2—3. They are DPacira, Bulwan,
Luwanwa and Kupang, known also from the Tanty Panggélaran.
Apparently “four hermitages” was a collective name (associated with
the ancient quadripartite classifiention) for certain religious communi-
ties connected with the common people and country life, They are
to be distinguished from the “four priesthoods” (coturdwifa, mentioned
also in canto §1—2—17) the collective name for Wishnuite brahmins,
friars, Shiwaite and Buddhist ordained priests, whe were more intima-
tely connected with the Court. The appearance of the colurdsfirama
people is significant in connection with the important role (presumedly)
played in the shrdddha ceremonies by native Javanese shamanistic
practices (v. commentary on canto 67), In the Rdjopaint ceremonies
the fundamental relationship of Tantrism (the Tantrist mandala) and
ancient native cosmic and social classificatory thinking (the mangalor,
sacred-ring communities: "four hermitages” and “four ashmarks™)
becomes apparent (cf. the commentary on canto 78—7),

At the Majapahit Court the original Indian meaning of caturdfirama:
the four periods of spiritual human life: pupilage, marriage, hermitage
and supreme wisdom, was known also, Erom refers to some charters
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(0.J.O. 79 and B3) where coturshrama and coturwarga (the four
castes) are mentioned together, In those places coturdshrams certainly
does mot refer to the popular priests. It seems to be just a high-
sounding literary term for “people in all conditions of life”, having
no more connection with Majapahit sociely as it was in the fourteenth
century than the four castes hal.

In canto é6—3 four groups who profited by the free gifts and the
feast are mentioned: the popular priests, the ordained cergy, the
commuon mandaring (of luw rank) and the ehiels of commoners (jurs
sinya). The latter pechaps belunged to the rural cmmunities that
have been mentioned before, Inebrintion ns mentivned in the last verse
wis o stonding feature of Majapahit festivities (v, canto P0—i, 35,
the description of the annval Ceitra feast). The liquor (faril) probably
consisted of various kinds of fermented sugar-palm sap,

Canto 66, stanga 4. The 'rinces’ dancing (mangigél) is to be iden-
tified with the modern Central Javanese sayub, which has for object
a woman before whom and roond about whom a man dances, It is
commonly called femdack, 'robably it alse was ene of the features at
the great annual Coslra festival, The women (bind) before whom the
Princes danced certainly were not the D'rincesses of Pajang, Lasém,
Daha and Jiwana. For them it was unseemly to appear in a dance in
public. Perhaps the women belonged to the U'rincely and Royal retinues,
or they were bini-hajis, our lord’'s women, ie. members of lower rank
of the Royal and Princely zenana's, The remark that only women were
locking on probably means that except the FPrinces themselves no men
were admitted into the hall, Any close contact with zenana inmates
was forbidden, of course. The professional female dancer and singer
{jurw & engin, il the interpretation is right) whose appearance at the
Coitra festival is described in canto 91, is not mentioned in canta 66.
Unfortunately the verse on the dancing of the Princes does not contain
any indices about the order of the dance nor about the number of
dancers who appeared together. In modern Central Java, especially in
the countryside, fomdock dances may be performed by one man and
one woman, by two or four men and one woman, by two or four men
and two or four women, and s0 on.

The Princes’ performance of the erotic dance in the divine presence
of the Rdjspaind seated on her lion-throne in the centre of the main
courtyard proves its social and religions significance. Probably the
woman represented the chthonic power, the fruitful earth, the origin
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of all life, The Rajopatnt herself is said to be the origin and protectress
of her descendants’ life and prosperity (v. cante & —I). A close
conpection in the onlookers’ mind Letween the divine Rdjapaind and
the woman on the dancing-place is probable,

Perhaps originally in primeval tribal society the erolic dancing
before and around the woman was a representation of the interaction
of male and female powers wha together gencrate and presecve cusmic
life, As Royalty was considered the centre of human soeiely the male
members of the Hoyal Family were appropriote representatives of
the masculine moiety of the cosmos,

Erotic tension no doubt wos considered the proper splere for the
representation of male-female interaction, The words “sume wonen
forgot what they were doing” prolably refer to erolic transporls,
Perhaps in primeval trilal society cestasy of women who felt they
were possessed by masculing spirits belonged to the dancing perfor-
mance, In Javanese literature somie more descriptions of wumen in
ergtic raptures at sceing men dancing Lefore and arcund a dancing-
woman are to be found.

Canto &6, stansa 5. The story-tellers (widu emacongak) probably
recited rhythmically or sang stories about happenings in olden times,
Berg edited some pamoncangofs that might be literary adaptations in
poetry of old orally transmitted stories, Singers of poems in native
Javanese metres (eidu sangidung) also are mentioned in Old Javanese
literature. In the chapter on art and letters in the present volume some
remarks shall be made on the entertainments mentioned in this stanza.
A description of the rak#t play and the singing at the Majapalit Court
is to be found in chapter 14, No doubt the performances for the public
amusement mentioned in canto 65 were of less quality than the King's
rakét on the pccasion of the Caitre festival,

Probably the “warriors eager for a fight" (bhals mapaira yuddha)
are to be identified with modern Javanese performers of fighting
dances. Perhaps especially the gombuh dancers are meant (v. Folks-
wertoningen, par 313), They are often mentioned in East Java. Their
fighting (with the ancient Javanese weapon, the long lance) is sham,
of course. “Natural” (sakajs) probably refers to the natural imitation
of u real fight they preseated to the public, which was frightening.
In the ancient dances of two equally armed parties there never was
a winner; the fight ended in a draw, The indecisive sham fights in
the Javanese art of dancing might be remnants of ancient sacral
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fighting dances representing the never ending antagonism of the moieties
of primeval tribal society.

The mendicants (manssi) no doubt were entitled to receive gifts
ot the ground of age-old costom and religious sentiment. It is not
at all cerlain that they were mendicant Duddhist monks. No more
than celibacy was mendicaney practised regulardy by Tuddhist priests
af the Majapahit period. The Tuddhist clergy, like the Shivaite, lived
with their families oo the revenues of their Jamds, I'robably the men-
dicants of eanto Atk-=3- { included all kinds (oofeoir) of lepgrars and
pane penple, wo more lcking in fourteenth century Majapahit than in
any other oriental or oecidental town of the time, The last words of
canto G6: “eansing delight for all the world" refers to the pulilic
fesling that Royally discharged their social and religious obligations
in a fair manner.

Canto 67, slonzas 1, 2. In this canto the end of the ceremonies is
deseribed, Their purpose is made clear in the last verses of stanza 1.
The Rtjopaint, pleased with the splendid feast held in her honour is
expected lo favour the reign of her descendant King Rijasanagara
of Majapahit.

The commnn Duddhist priests who released her soul from the
flower-elfigy in which she was incarnated are to be distinguished from
the learned Tantrists who brought about the incarnation. The putting
away (forut) of the flower-clfigy that was lefl Dby the soul has a
striking parallel in the throwing away of the puppet thal is left by
the spirit in the modern Central Javanese spiritualistic Ni Towong
play. Probably the pugpa was thrown away in some pool or cddy
of a river, a place that was considered to le haunted by spirits,

The distribution among the retainers (bhriya, probably bondmen
and bondwomen) of the offerings (c8rw) and the gifts (gofijares) at
the end of the ceremonies is to be distinguished from the presents
to the wives of mandarins etc. mentioned in canto 65—d&. The presents
were taken from the daily homage offerings meant for the Rdjopatni
and afterwards divided, The cdru-offerings and gofjoron-gifts probably
were set down at many places ingide and outside the Royal compound
for the benefit of local deities and spirits, patrons of crossroads,
gateways, trees, roofs, watercourses and the like. They consisted of
food and flowers. Even in modern Muslim Java similar customs still
prevail, The petly gods and minor spirits (as often as net without
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clear individualities and nameless) should not be forgotten at the
time of a major religious ceremony, Probably the difference between
elru and ganjaran was the fact that cdre were offered to deities of
uranic family inhabiting trees, roofs, open spaces and the like, whereas
gefifarans were the due of chthonic spirits. In modern Dalinese those
terms still are in use, trough not in precisely the same sense, It is
easy o understand that the cdru- and gofjaran-offerings for minor
deities that probably had lain for seven days on their places were
left to the bondmen and bondwomen at the end of the ceremonies,
According to modern Balinese helief food once offered to chithonic spirils
is unwholesome and its use may be the cause of disasters. The stress
laid on gifts in canto 67—2—4 (gafjoran fuwi: gifts too) might point
to an exceptional case: all was divided, even the gifts eriginally offered
to chthonic spirits, Perhaps the R japotsl’s sacrosanct majesty brought
sbout the hallowing of all food whatsoever,

The seven doys shrdddhas ceremonies described in chapter & were
a combination of: (a) Indian Tantrism (the sacred-circle drawing,
the Tantric priests, the divine name DPrajfipiramiti), (b) ancestor
worship of the Royal Family, both Indian and native Javanese by
origin (the Rijapaisl’s patronage of the Majapahit realm) and {c)
ancient native shamanism (the inviting of the Rajopatal’s soul to
descend to earth), The three clements are almost inextricably inter-
mixed, Fundamental relationship of conceptions of Indian and native
Javanese origin is evident. The ancient idean of cosmic and social
bipartition and final reunion, known to be both Indian (Plndawas
and Kaurawas) and native Javanese (Janggala and Kadiri), is expressed
in many ways, A probable conmection of the Majapahit R8fapaint
cult with an ancient native vegetation (rice) myth shall be discussed at
the end of the present commentary on chapter 9.

Notwithstanding the striking similarity in many points between
the shraddha ceremonies and the modern Javanese spirftualistic Ni
Towong and Ni Dok games (v. Overbeck, Jovaanse Meisjesspelen en
Hinderliedfes, “Javanese Girls' Ditties and Games"): the preparing
of a puppet, the inviting of the soul, at full meon, with incantations
and singing, the incarnation of the soul in the puppet, the dancing
and the procession, the worship and finally the releasing of the soul
and her return to her proper abode, the modern games should not
be called degenerated forms of the old ceremony, The popular Java-
nese girls' games are accompanied by many Javanese songs containing
references to ancient native mytholegy that are difficult to under-
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gtand, Meither Tantrism nor ancestor worship is anywhere in evidence,
Therefore the spiritualistic games should rater be called descendants
or perhaps childish imitations of ancient shamanistic rites, Their
survival, be it in a degenerated form, witil modern times warrants
the supposition that in the Majapahit ern shamanistic practices were
not uncommon, The Najapainl’s shrdddha ceremonies al Court might
casily be influenced by popular custom and belicl prevailing al the
same time in the countryside, Pechaps in canto 66 <2 the calurdshrama
("four hermitage™) peuple are mentioned expressly as receiving gifts
because shamnistic practices belonged to the religions customs of this
group of sacred-ring communilies (wandolos) in particalar (cf the
commentary on canto Fé—7).

In fourteenth century Majapahit the combined Tantric and sha-
manistic spiritualistic ceremony probahly was considered a meeting
of the uranic and the chthonic element of the cosmos. The divine
Rojapatst met her descendants on earth. That side of the ceremonies
is in accordance with the idea of reunion of the moieties of the realm:
Janggala and Kadiri, for their antithesis was seen also under the
aspeet female-male, low-high, Cante 68 contains the Majapahit Court
version of the legend of the realm's division which was based on
primeval tribal social ideas. Their connection with the RSjopatil cult
is evident.

On the other hand DPoerbatjaraka's identification of the Majapahit
shrdddha ceremonies with modern Central Javanese Sévafén festi-
vities, however ingenicusly framed, is to be rejected. The Sthatdn
festivities are connected with Mulvd (Javanese corruption of Arabic
Mawlid), the celebration of the anniversary of the Prophet Muhammed's
birthday, The date of Mulwd circulates through the solar year, of
course, because it is fixed by the lunar calendar of Islam. In some
cld-fashioned Muslim communities the Arabic songs sung in henour
of the Prophet developed into a small religious drama. A puppet
representing the baby destined to become Prophet was held in the
arms and rocked aslesp by some young men performing simple dancing-
steps. That was called: lulling the golden puppet (nglelo-lels golek
kFicana, v. Folkmertoningen, par. 285 and 304). It is difficult to
se¢ such a connection between the Rdjapaint shrdddha ceremonies and
the simple religious dramatization of the holy Prophet's birth and
childhood as Prh. ssems (0 suggest.

The significance of the Rajapail’s being called Prajfapdramitd,
Perfection in Wisdom, shall be discussed presently in connection with
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the shraddha ceremonies’ aspect of a New-year's celebration and the
related cult of an ancient chihonie goddess. Meanwhile in canto
df—]—3 Prajifplramiti is mentioned as the name of the Rajopatni's
elder “sister”, An explanation of that remarkable community of names
is difficult to give. In the frame of Majapahit Court customs and
religious belief it is improbable that it is meaningless, By the Kdjapaini's
divine Prajfdpiramitd name given her at the end of the ceremonics
she was identified with the deceased human DPrajifipiramiti. The
possibility that the three elder spouses of King Kértarijasa (like many
other Javanese CQrueens before and after them) were cremiated together
with their husband and so attained sultee rank has been nentioned
in the commentary on cante 46, The Rdjapainl’s surviving her hus-
band deprived her of the exalted sittee Litle, Perhaps her posthumous
identification with her sainted elder co-spouse (called her sister
in the Mig) was a kind of rehabilitation. Berg's supposition that
the Rajapaini was a foreigner by origin perhaps might be connected
with her posthumous elevation to divine rank, Her identification with
the sutfee Prajiifipiramitii (supposing the latter was a Javanese princess
by right) gave her a place in the group of sainted Royal ancestresses,

Canto df, stanza 3. The ground-purification (bfiimi shuddha) cere-
mony of the R&fapaial's religious domain (dharma) at Kamal Pandak
was performed one year alter her demise. The name of the ceremony
is mentioned several times in the MNig, It is not known how it was
performed. Mrs. Hooykaas-van Lecuwen Boomkamp's book on the
Ritual Purification of a Balinese Temple (Amsterdam [1961) contains
a description of the elaborate ceremonies and the numerous parapher-
nalia deemed necessary in 20th century Bali on & similar eccasion, The
purpose of the 14th century bhimishuddha no doubt was lo prepare
the ground for the religious domain with funeral monument of a
deceased member of the Royal Family. Jifnawidhi's position shall be
discusged in the commentary on canto 69, His predicates Illustrious
(Shert) and Holy (rakyang, in canto §9—2—2) point to an exalted rank.

Brafmoyafiic, interpreted by Kern as recitation of religions texts,
is according to canto §3—6—3 connected with homa, fire-offering,
No doubt brakmoyajiic is the name of a rite, like bhfimishuddhs,
Perhaps it was considered also as a kind of fire-offering, for brakma
sugpests fire. Even at a time so short after her death the Rajapaint
was offered divine worship (pa78) by a Buddhist priest of high rank.

In Berg's book on the division of the Javanese realm (Rifksdalings-
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theoric) the last stanza of canto 67 and the next cantos recefve very
much attention, In the present commentary on the Nag. text neither
Berg's intricate theories nor his collations with other texts shall be
discussed in extense. [t seems sufficient to point our where Berg's
translations of Nig. passages deviate widely from the present author's.
The mention of brahmayajia (interpreted as spiritual or fire-offering)
in canto 67—=J— is for Berg (Kifksdeling p. 162) sufficient foundation
or confirmation of a theary of his that the usteious  J#anawidhi
“citually” burnel down a temple, That seems a preposterous supposi-
tion, completely at variance with what is to le expeeled. The Nig.
text read without any preconceived opinions is sufficiently elear. Kamal
Papdak, with its legenclary and mylhical associations as related in
canto 668, was chosen already in 1351 to be the place of one of the
Rajapatnt’s religious domains. In canto §—7 the domain's official
name Drajifipiramitipuri is mentioned, According to canto 69—2
Wishegapura, another domain, was founded in Bhayalangu, o district
mentioned already in canto 191,

Canto 68, stonze 1. The legend of Kamal Pandak as related in
canto 68 is expressly called an oral tradition (sampraddya) by the poet.
His version probably was the Majapahit Court version, In other texis
other versions might be related. King FErlanggea's division of his realm
into moieties for the benefit of his sons and the assistance of the sape
Bharaga no doubt are founded on the primeval conception of social
and cosmie duality which has been mentioned many times in the present
commentary. The reign of King Erlangga in the 11th century, more
than three centuries before the time of the Majapahit Court described
by Prapafica, is certainly historic, but on Erlangpa’s division of his
realm only 14th century authorities are extant, the Nig. canto 68 being
the clearest among them. The division of the realm is not wholly con-
trary to reason : after King Hayam Wuruk's demise his kingdom seems
to have been divided into two parts, the eastern districts under the
King's niece the Princess of Wirabhumi and the western districts
under his daughter the Princess of Kabalan. But then at the division
of Hayam Wuruk's estales no mention i made of supernatural assist-
ance like the sage Bharada's at King Erlangga's division of his realm.

As the element of myth, connected with primeval dualistic thought,
is preponderant in the Erlangga Kamal Pagdak legend the historicity
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of the tale as recorded in canto 68 is not to be rated highly. Probably
in the 14th century the evidently existing rivalry of Janggala and
Kadiri was given a foundation (partly perhaps historical but for the
greater part mythical) in the ancient King Erdangga's alleged division
of his realm. In fact the Janggala-Kadiri antithesis probably was much
older than the 1lth century. The l4th century Majapahit view of
it as a dynastic disintegration which came about in historical times
was o late development of the primeval trikal eonception of human
society as forever splitling up into moieties. In the very remote past
the Janggala-Kadiri antithesis may have been the natural rivalry of
the moieties of a tribe (or the warring of two closely related tribes)
settled in the basin of one river (the river Hirantas), one upstream,
in the hills, the other downstream, in the plains.

The kamal tree mentioned in canto 68 seems (according to KIINW)
to be a variety of the tamarind tree (Tamarindus indica) lacking in
its wood the hard pith (pafih) of the common tamarind tree (msdn).
The outward appearance of the two kinds is said to be the same.
In the frame of Javanese dualistic thought probally the tree without
pith was considered, rightly or wrongly, as female, and the other
one as male, In the Kamal Papdak legend als related in canto 68
o female tree as representative of the chthonic powers is well in its
place. Tt comes into contact with the flying sage Bharada and the
celestial waters from his jar are at its foot.

In his notes on canto 88—, 5 Krom calls the story about Rharada's
mizadventure with the kamal-tamarind tree a simple aetiological legend
meant to explain the name Kamal-FPongdak, ie. dwarf tamarind, Pro-
bably there is more in it than that. The female tamarind tree, originally
so high as to be able to stop the sage Bharaga in his flight, might be
the mythical Tree of the Centre, the top of which reaches into the
sky, Cursed by Bharada to be stunted it remains standing in the inter-
stice (ring pontora) between the moieties of the earth as a token (fugu)
of man's first fixed dwelling-place. As Kamal Pandak and Pulungan (ie.
Kapulungan) were considered as places of origin and centres of human
culture, the founding in that place of the deified Rajapaint's sanctuary,
meant to effectuate Java's reunion, is not to be wondersd at.

Probably the flying sage Bharagda also has a mythical origin. He
is to be identified with Werdah, Mérdah or Ordah, a personage
belonging to the clowns' group (pdndkowss) in Dalinese twoyang
plays (v. Folleruerioningen, par. 457, 458 and 472), Bharada's marking
the boundary between Janggale and Kadiri is in accordance with
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the mediatorship which is a characteristic feature of the clowns®
appearance in the plays. The sage’s altributes: the jar and the gown
that was held up by the kamaltamarind’s top (or clitoris), are sug-
gestive of clouds and rain. I'erhaps Dharada-Weérdah is related to
the Spirits of the rain clouds that drift over Java's plains from west
to east with the West monsoon. Ubarada's visit to Bali (east of
Javn) walking over the sen and his shedding the water jar might be
connected with very old notions abont natural phenomena, Gagak
Ampohan, ie, Storm-crow, and Turas, ie. probably ourer, names
of personages Delonging o the same greup as Weérdah (v, Molks-
vertoningen), corroborate this wiew, In this connection one of the
names of the Javanese woyany mediastor pdudbewan SEmar, namely
Pandak, the Dwarl, also should be mentioned.

Derg's hypothesis about the jar as a container of the fructilying
liquid, ie. sperma, seems plausible in connection with the (perhaps
intentional) ambiguity of the expression "top (or clitoris) of the
tree”, the female keomal-tamarind tree which marks the centre of
the cultivated earth, Cenerally Herg's olservations (Rijksdeling p.
49 seq., po 57 seq. po 70 seq) on Javanese myths related to the
Nig. tale about Bharada seem right. Certainly they are worth consi-
dering, but in the frame of the present Nig. commentary a survey
of the main part of Javanese mythology would be out of place, the
more 80 because it s doubtful whether the poet of the Nag. attached
s0 much importance to the DBharada tale as Derg appears to do,
Probably at the l4th century Majapahit Court the original meaning
of ancient myths was forgotten: only the tales remained as scarcely
credible traditions of olden times. Berg's hypethesis in the frame of
his intricate theories on the political historiography of the Majapahit
period, presupposing forgeries and change of names by Court officials
who wrote history, seems too far-fetched. The Nig. poet appears to
be interested neither in history nor in mythology: he tries to give
a description of his own surroundings and his own times, adding
some picturesque details as the case may be. Berg's supposition {Rifks-
deling p. 259) that the missing verse 2 in the first stanza of canto 68,
where apparently the Prince of Janggala residing in Kahuripan was
mentioned, was intentionally dropped out by Prapafica in order to
skip over a chronogram, seems most improbable. The stratagem
would be too transparent,

Canto 68, stanzs 2. In this stanza, contmining the eulogy of the
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sage Bharada, the graveyard of L&mah Citra is mentioned as his abode,
The Calon Arang, a mythological text in Old Javanese prose (edited
and translated into Dutch by FPoerbatjaraka) contains the same name,
Bharada's visit to his friend mpu Kuturan of Bali is there mentioned
also, This part of the tradition aboul the sage seems fixed. Krom
(Hindu-favasnsche geschicdenis, 1931 p. 274) pointed out, on account
of the route deseribed in the Calon Arang text, that Lémah Citrg
probally is to be located on the northern slope of the PEmngrungan
massif. The well-known district Kapulungan (o e ddentificd with
Pulungan of canto 68—/—2) also is mentioned in that text. Perlaps
in the 14th century the "graveyard of LEmah Citra® was nothing more
than a legendary name. The central position of the Pénnnggungan-
Welirang-Arjuna-Kawi massif in the Majapahil conception of geo-
graphy is undeniable, though. For that reason lucalization of the
important places mentioned in cantos 67, 62 and 69: Kamal Fapdak,
Lémah Citra, Pulungan (e, Kapulungan) and Rhayalangu in or aboot
those mountains is most plavsible,

Conto 68, stonga 3. Bergs hypothesis that Kamal Pandak was
situated at the mouth of the Porong river is counected with his opinion
about the river Drantas as the boundary referred to in this stanza.
It is difficult to find any foundation for that view. The boundary's
conrse was west-east, its castern end reaching the sea, ie. the Strait
of Madura, The halves thus created were north: Janggala-Kahuripan
and south : Pafijalu-Daha-Kadiri. The last words of canto d68—3—3:
not far away, and Lhe beginning of 68—3—4: {though) seemingly far
away, with between them an (imaginary) ecean, only refer o the im-
portance of the boundary and the efficacy of the sage Bharada’s marking
it. The idea seems to be that the boundary line ran along the northern
foot-hills of the mountain massif leaving the lower course of the river
Brantas and the plains in the northern half, The line was imaginary,

Wan Stein Callenfels and Krom painted to the remnants of a wall
running north-south, to be identified with the pinggir-rakss mentioned
in the Pararaton, found far south on the boundary between the
present Residencies of Malang and Bitar. Bosch' paper on Kumbke-
vafrodakens (TBG 1919) is also to be mentioned in this connection.
In the present author’s opinion the words used in the Nig. do not
warrant the hypothesis that Bharada's legendary division of the
realm and the pinggir-rakss, the defence, south of mount Kawi are
connected,
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Conto 68, stonse 4. This stanza refers to the western end of
DBharada'’s boundary lime. The opening word : here, suggests that the
place of the dwarf-tamarind was helieved to be in the part of the country
where the poet resided. [n fact neither 'ulungan (to be identified with
Kapulungan) nor Dhayalangu, mentivied in eanto 19, are situated very
near the town of Majapsihit, but their situation in the foot-hills of the
mountain moassif is foirly certain, The last stonzn of canto 68 refers
to the eminent mportanee of the dwarl-tamarind’s place and the K8ja-
poinl's domain as centre of the enllivated earth, Suwch a distinction
for a district s not casily miderstiod unless thial district was considered
as intimately connected with the capital of the realm, the residence of
the Majapaliit King who wos o re-oniter of the moieties that were
parted in olden tines.

Conto 68, stanza 5. Fvidenmly in the frame of the Nig. deseription
of notable localitics (Desha-Warpana), cante 64 is to be considered as
nothing more than a glorification of Kamal Pandak and related places.
King Edangga is mentioned only incidentally, Just like the sage
Bharada he is treated more like a legendary person than as a historic
riler, Now Erfangpa's Iﬁsi.trrii:ﬁy is sufficiently well founded and on
the analogy of his King the sage Bharada also might be considersd a
historic priest, This supposition is nol disproved at all by the mythical
character of the Whorada tale in canto 6 of the Nag, and in the Calon
Arang text, In the beginning of the Muslin period of Javanese history
sunon Kali Jaga, a sainted apostle of Islam in Central Java, and cer-
tajnly a historic person, originally Lelonging to the ruling family of
Tuban, on the North Coast, is given a similar mythical character side
by side with the first Kings of the rising Muslim dynasty of Mataram.
(v. Folksvertoningen).

Canto d9, stanca 1, 2, Canto 62 is closely connected with canto
67 : both refer to the Kajepaint and her domain of Prajfifpdramitipuri
at Kamal Parwlak. The officiating priest [inawidhi is identified with
the sage Bharaga to point out that he was gqualified to restore the
unity of the realm which was divided by his predecessor. Jianawidhi
is mentioned only in cantes 67 and 69. Evidently he did not belong to
the regular Court clergy. Ferhaps he was a descendant of the Hharada
of King Erlangga's time, and for that reason chosen to re-unite what
his ancestor parted (according to the 14th century Majapahit Court
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tradition). His predicate Tllustrious might even point to Royal blood,
The predicate rakyang, Holy, he has in common with Bharaga, Where
he resided is unknown, Did the historical Bharada of the 11th centary
found a family of spiritual lords somewhere in East Java like the 15th
century Muslim sunos Kali Jaga did in Kadi Langu near DEmak in
Central Jova?

Jhfnawidhi's name suggests Tantrism: it resembles Jhdnabajre-
shwara, King Kértanagara's name as a Jina, a Dhyini-Huddha, On
the other hand his knowledge of all religions ductrines (sarudgamajfia)
seemns to refer also to Shiwaism, His being in funclivn at the con-
secration of two sanctuaries: the Tantric Prajidpiramitipuri in
Kamal Papdak and Wishegapura in Bhayalangu is in accordance
with this fact. The name Paramcuntcy Compound {wishesa refers
to exoteric worldly power) has a Shiwaitic ring contrasting with
the esoteric Tantric wisdom (profid) of the Kamal Pandak foundation,
In the second stanza where Wishesapura is mentioned the worldly
Royal title Rajapeint i3 used whereas in the first stanza the divine
name Prajifpiramiti is found. The references in the second stanza
to having at heart the undertaking, and the mission of the cham-
berlain, also seem more worldly Shiwaitic than Buddhistic. No doult
the wish that the King might have a long and glorious reign (v.
cantos §7—]—4 and &f—3F—7) is meant by the having at heart
(gindng tewas), Wishesapura was deemed of paramount imperience
for the realm,

Whereas the situation of Prajffipiramitipur] is sufliciently well
known by the mention of Kamal Pandak and Pulungan, the situation
of Wishesapura is uncertsin, The Court's stay of three days at
Bhayalangu on the occasion of the Royal Progress to the eastern
districts in 1359 (v. canto 19) proves the importance of that place,
It seems a suitable situation for Wishesapura, the second, Shiwaitic,
sanctuary of the Reunion, not very far from Eapulungan and near
Madakaripura, the prand-vizir Gajah Mada's estate, However, no
fmportant ruins seem fo exist in that region, It i3 quite possible,
though, that they were completely destroyed in course of time by
people who needed stones and bricks for new constructions.

Krom and other scholars after him preferred to identify the Bhaya-
langu of canto 69 with a modern village Bayalangu in the district
of Tulung Agung in the distant south-western corner of the Brantas
basin, Mear that village remains of an ancient building have been
found and two inscriptions with year-ciphers corresponding with
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A, D, 1369 and 1389, not very long after the date of the consecration
of Wishesapura. Van Stein Callenfelds (Oudh. V. 1916, 4) was the
first to point out that site, Except the village name Hayalangu, which
is not an uncommon name in Java, the evidence for the identification
of the remains with the Nig. Wishesapura seems slight. The pro-
bability fs great that bedh Keunion sanctuaries, PrajRfpiramitipurt
and Wishesapura were situated in or near the centre of the realm.

In the Pararaton (p. 31} Wishesapura and Uhayalangu, there called
Paramawishesapura and Lalangon, are mentioned for the year 1428
AD, as the place of the religious donmin of a later King of Majapahit
called Dhra Ilyang Wishesa, King Hayam Wuruk's nephew and
son-in-taw,

Canto 89, slanza 3, Continuing the references to the two great
religious domains Prajidipliramitipori and Wishesapura in stanzas 1
and 2, in stanza 3 the existence of many smaller sanctuaries consecrated
to the Kajapaini is mentioned. In his translation of cantos 68 and G9
{Rijksdefing p. 36) Derg dicl not include this stanza, and generally it
did not arrest the atlention of scholars. [ts contents is very remark-
able, though,

The coityas (rendered: small sanctuaries, shrines) mentioned in
canto f—3—I probally were buildings resembling modern Balinese
village temples made of wood (Stutterheim, BE.IL 76, p. 312). The
word is used also in canto 8§2—3—2, Cailyas are not places specially
connected with ancestor worship like dharmos (rendered: religious
domains). Candi often denotes o funeral monument; probably in some
cases it is used for a religions monument in general, though (v.
commentary on canto 38). If the ruins found in Bayalangu, Tulung
Agung, believed by Krom to be Wishesapura, really are the remnants
of a Rijapatni shrine, they might have been a local coitya,

In canto J0—2—1 weshapurt (correct Skt spelling: waichyapuri,
rendered : pentleman's compound) is found in connection with amdiys
(well-born people). Grdmar (conjecture in canto 6P—3—3 for brokma,
which does not make sense in this verse) are villages. Probably the
difference between poakuwon (rendered: manors' quarters) and wai-
shyepurt (pentleman’s compound) is slight. The latter expression
seems to refer to somewhat humbler establishments than the first one.
Ay glwmw, the laird of a manor, might be a petty king in his estates.
Amatya, well-born people, perhaps is used to include both great and
small landowners of the countryside, The common rural communities
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(dopur) which often are mentioned side by side with the landed
gentry are presented in this stanza under the name grdma,

In canto 69—23 the Javanese countryside’s universal worship of
the Great Rifapein] every year in the month Bhddra (August-Sep-
tember) is accentuated. That worship (pay8) is not described; it is
probably alluded to, however, in canto §—3 (il the reading Shrowanc
instead of grokans is right). Shrdwaps (July-Auvgust) is the month
preceding Bhddra. Probably the Shriwaa-lddra ceremonies for the
divine Rajapoint are the counterpart of the Mhdlguma-Caitra festival
(February-March-April) at the Majapahit Court descriled in cliapter
14, Phalguna also iz mentioned in cante #—J3. In cante #3—5 very
much the same words (amgiwd, pajd) are used with reference to the
living King on the oceasion of the annual Phalguns festival oo are
found in cantos 67—J—7 and GF—F—3 referring to the deccased
Rajopaint. The Shrdwane-Ehddra worship and the Philguns-Caitra
festival were separated approximately by six months,

The hali-yearly alternation of important religious functions at the
Idth century Shiwaitic-Buddhistic Majapahit Court suggests a similnr
succession of relipious feasts n modern Muslim Jova, namely the
celebrations (garfblfgs) of Mulud and Hekdd Pdsd at the Central
Javanese Courts of Surakarta and Jogjakarta in the [9th and 20th
centuries, Mulwd (o Javanese corruption of Arabic Mowlid) is the
anniversary of the Holy Prophet Muhammad's birth, the twelfth day
of the Arabic lunar month Rebfeulewsoal, the third month of the
year, Bakdd Pdsd (modern Javanese spelling, pronounce: Ua'dd 1"sd,
iz, After the Fast) often called Li#borgn, e, Termination, is the
festival at the end of the Muslim month of fasting, Kamedhdn, the
ninth month of the year. As they are determined by the Arabic
lunar calendar the dates of both garib¥gs circulate through the solar
year, Javanese popular customs and beliefs associated with Mulud
and Bakdd Pdsd seem to warrant the supposition, though, that the
Majapahit Shedwasa-Bhadre worship in part is related to the Hakdd
Pidsd feast, and the Phalguno-Caitro festival to the Mulud celebration.

The shriddha in the month Bhddre was already identified with the
Libaran feast by raden adipafi erye Krimi Jiyd Adinfglrd, a Regent
of the Regency of MAjikirtd, which is situated not far from the site
of ancient Majapahit (O.V. 1923, p. 53). Though his reasons for
doing s0 are not wholly acceptable he is probably quite right. The
modern Javanese word fedran for paying wvisils to the graves of
ancestors, especially in the Muslim-Javanese month Rwwah (a cor-
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ruption of Arabic arwdly, meaning Spirits), which precedes the month
of fasting, probably is a currupt derivation of shriddha,

As to the Majapahit 'hdlguna-Ceitra festival in Febroary-March-
Aprl, the time of the West munsoon, the rice harvest and the
annual fair, remarkalle similarilies with the modern Contral Javanese
Mulud celebration are to be notel, O the oecasion of garéddy Mulud
a seven duys fair, called Stkotin, is hebd on the afin-aluns, the ouler
courtyards of the Hoyal compavindls of Surakarta and  Yiegyakarta.
The countey-folk whu go up o lown o visit the fair and for merry-
making somehow associate the M uled festival with froitfuliess. An-
ciont fertility rites: cracking of whips, are occasionally practised.
Once In eight years (the ovtenmial cyele of the Javanese era) the
Mudud celebration, called Afulud-ltal, is very special. In Surakarta
one of its features was the ritual cooking of a pol of rice Ly the
King and Queen in person, wurking together,

Returning to the Majyahit Shedwapa-Bhddrs worship mentioned
in canto 69 it should be borne in mind that probably in Majapahit
Aragho was comsidered the last month of the solar year and Shra-
wape the first one. So the Kijapeinl ceremonics in Shrdwape and
the related cult of the ancient chthonic goddess in the conntry partook
of the character of a New-year's celebiration : passing-on from the
old period to the next one, and resurrection, Prajidpiramitd, ie.
Miyi, Nature, the name conferred wpon the Kdjopatnl, is significant
in this respect: she was revivified at the year's leginuing. The
Muslim Bakdd Pdsd or Lébaran festival also is celebrated like o New-
year's day (though it §s pol, according to the officil Arabic lunar
calendar), Meanwhile it is a remarkable fact that the description
of the Phalguma-Cailra festival in chapter 14 seems to show more
characteristic points of a New-year's celebration (i.a. the great pro-
cession round aboul the Royal compound and the pames of compe-
tition at Bubat) than the account of the shrdddfa coremonies in Bhddre.

Besides the modern Muslim Sakdd Pdsd festival the Majapahit
Shriwons-Bhadre ceremonies have another parallel: the Koro cele-
bration of the non-Muslim TéEnggér people (v, Jasper, Ténggér, and
Folksvertoningen), Up to modern times the villagers of the TEnggér
massif north of Java's highest mountain the Sumeru adhere to their
pristine customs and beliefs. The voleans Brdmd (le. PBrahma, in
ancient Java the god of fire) takes an important place in their religious
thinking. The Karo (i.e. Second) celebration, called afier the second
month of the Tenggirese solar year, coincides approximately with

14
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the Majapahit Shrimons-Bhddra worship in July-August-Septem-
ber. As descriptions of 14th century Shrdnana-Rhddra celebrations in
the Majapahit countryside are lacking a comparison with the modern
Kare festival in the Ténggfr mountains is difficult to make. It seems
appropriate, though, to point out the resemblance of the sroamented
food offerings brought from all sides by the Ténggér village com-
munities to the brim of the Hrimi crater 1o be thrown in by the
priests, with the offerings of all members of the Woyal Family of
Muojapahit and of their servants mentioned in cantos 65 and B0,
The potlatch pspect of o competition in display of wiferings in order
to win social prestige is found alse with the Ténggér mountaineors,
But then the TEnggérese Brimd offering takes place in the menth
Kasada (i.e. Asdgha, June-July), the month preceding Shriwana,

The ilime of the Majapahit Shriwara-Bhddra worship amd the
Ténggerese Kesada and Kore feasts is the middle of the dry seasen,
Both the stopping of work in agriculture and the withered aspect of
vegetation mark that scasen out for religivus and social mestings
in commemoration of the revered ancestors. The Hoyal I'rogress to
the eastern districts also began in Ahddra (v, canto 17—7), No doult
the dry season was most suited for travelling. Urobably the making
of visits to the domains of deified ancestors (modern Jovanese viodran)
also entered into the scheme of the Royal Progress, though.

Superficially read the third stanza of canto 9 might give the
impression of explaining the wide-spread Shrdwone-Rhidra worship
of the Majapahit countryside (gentry and village-communities) only
by the Rajapaini’s shriddha ceremony of 1362, three years before
the finishing of the Wig. text. That is improbable: the time seems
too short for the custom to spread widely, Feeling this objection
Poerbatjaraka translated the irreality mode sulfix -a (pokeunvona)
in 0¥—3—2 as referring to the future (buildings should be con-
structed), In the rest of the stanza the irreality mode is not used,
though.

Probably the poet meant to connect an existant religions custom
of the countryside and well-known cult buildings (coifyas) with the
Majapahit Court Rafgpais! cult. The title-name Mohdrdjapaini:
Great Royal Lady is exceptional: it is used also in canto 4P—2—1
in an eulogy referring to her grandson (poiraka) similar to the one
in ¢7—3—4. In canto 49 she is ealled a bringer of forlune (mang-
goiya). The title Great Royal Lady seems to refer especinlly to the
Rajapatni’s divine nature. The comparison with Parama-Bhagawati
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in canto 2—I—2 also points to divinity, for Bhagawati is a name
of Umi-Durgd, the Shiwaite High Goddess, Perhaps monggalys
is to be associated with Manggali, the daughter of Calon Arang
{v. Folkserioninges), Kern called Prajfiipiramiti, the Perfect Wis-
dom: a personification of My, i Nature, or the World, considered
as an unreal semblance, COne thing and another seems to ‘warrant
the assumpticn of an ancient Javanese chthonic Mother-Goddess cult
existing in the countrysie from time immemorinl and identified
in the Majapahit period]l with the Keayal ancestress worship,

The name and the identity of the guddess who was presumably
worshipped in the countryside sanctuaries before the Rajapatnt's
shraddks coremony in 1362 are nol found in the NAg. text. The
literary Sanskrit nume P'rajidpiramiti scems unlikely for a country
goddess. In modern Javanese popular belief two names of goddesses
are well kmown : the rice goddess ewi Sri and the Southerm Ocean
goddess Ratu Lara Kidul, the Virgin Queen of the South, The latter
is believed to rule in a country of the dead. On the ground of the
Nig. notes on the Rdjopaint cult in the 14th century the identifi-
cation of the Greal Hoyal Lady's divine prototype as the Southern
Ocean and Death goddess called by muodern Javanese Ratu Lara
Kidul seems probable, In the Old Javanese mythological poems Suda
Mala (edition van Stein Callenfels) and Sri Tafijung (edition Priono)
Ra Ninl and Hyang Nini, Venerated Holy Urandmother, are usual
names for the goddess who is identilied with Durgld. As the Rijapatnd
was preeminently a grandmother (maf@mahd: canlo 2—I—I) Ra
Nini or Hyang Nini perhaps were the names given to the goddess
of the country sanctuaries (coilyas) of the Majapahil period.

On no account is the probability of Ra Nini-Hatu Lara Kidul's
near relationship in native Javanese mythological thinking with the
rice goddess Dewi Sri to be discarded. In the commentary on the
14th chapter, the description of the annual Phliguna-Cailra frstival
which probably is related to the modern Javanese Mulud celebration
the connection with the ancient rice goddess Dewi Sri will be discussed
again.
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CHAPTER 10 - THE ROYAL PROGRESS OF 1363
from Majopalit to Stmping and back,

Canta 7, 3 stanzar,

Canto 70, stanza I. Canto 70 is a continuation of camtos 61 and
62, Setting aside the intermezzos the central part of the Nig. (chap-
ters 3—11, cantos 17—72) is o Chronicle of Court events. Therefore
the information on the Simping sanctuary is dispersed owver the
chapters dealing with the events of 1361 and 1363, the years that
the Court visited Simping.

Stutterheim (LN.L p. 21) made a list of the objects mentioned
under the head saji in old charters of Central Javanese Kings. Pro-
bably ritual presents is the best rendering of the word. The objects
were in part implements, axes ete., in part textiles. The beneficlaries
were people (or spirits) who assisted in any manner at the sanctuary's
consecration ceremony. Derhaps the value of the presents was sym-
bolic, they were not meant for daily use, The idea was to cstablish
a bond between the newly consecraled domain or Luilding and the
inhabitants of the surrounding lunds, In modern Javanese the deri-
vated sfrafem means: flower and food offerings for local spirits set
at many places (crossroads, sacred trees, house corners), mostly
Thursday night, on the eve of Friday, the day of destiny.

The ciferings called widke-wididne were meant for the deified
ancestor (cf, camto 3I—3—J). At the end of the ceremony they
were distributed among the officiating priests,

Camto 70, stonsa 2. According to Poerbatjaraka (O.V, 1921, ap-
pendix E) in 1358 A.D. the Honouwrable Rijaparfikrama was bishop
(dharmidhyakss) of the Shiwaite cergy (v, King Hayam Wuruk's
Ferry-charter, edited in the present book). No doubt adhyaksa (ren-
dered : superintendent) refers to that fact, He is given first the honorific
pronoun rasike (rendered: his worship), afterwards the still higher
pronoun sirg {rendered: He). Perhaps he was related to Royalty.
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The Shiwaitic Telthoopedesha, Instroction on Reality, is repeatedly
mentioned in the Nig, I'erhaps it was considered the counterpart
of Buddhistic Tantrism (v. commentary on $0—3),

Perhaps the adhigfhdne ceremony (fendered : ereetion) refers to King
Kirtarijasa's statue in the renewed sancluary (Prh’s suppesition).
But then adhigihife (cantn 56— f-=3) seems o refer to the whole
of a religions domain (dhersa) with sanctuary, [ only the siatue
was meant probably either ared or pratisthd would be used,

Krom identificd]l Rajaparakruma with Krung, taking the first for
a personal mame. In the preceding cantn @¥—2. 4 (e supervision
(eotrud) of the donmin of Wishesapura is given 1o the chamberlain
Bhoja whereas JRanawiidlii perform] the religions ceremony. On
gecount of the vicinity of the two pieces of information and the
similarity of the expressions parallellism seems probable. JAfnawidhi
and Rajoparikrama officinted as priests, Bhoja and Krung took care
of the domains’ temporal concerns, at least during the period of
construction, Probally they (and their descendants) were made here-
ditary wardens of the domains as a reward of services rendered to
the Royal Family,

Cante 7, stanga 3. In this stanza and also in canto 71—I—1I the
grandvizir Gajah Mada is only given the honorific pronoun resikae
(rendered: his worship), The appreciation for his success could not
be expressed in giving him the higher pronoun sira to which he had
no right either by birth or by spiritual rank.
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CHAPTER 11 - GATAH MADAS DEATH [N 1364,
THE NEW OFFICIALS,

Cantas 71 and 72, 9 slonsas,

Cantos 71 and 72 are the concluding ones of the Court Chronicle
that begina with canto 17. In canto 94 the year 1365 is mentioned
as the date of the poem's completion. Just like the first 16 cantos
of the poem the last 26 ones mainly contain descriptions and infor-
mation on Court life and the condition of the country.

Cenie 71, stanza 1. This stanza ends with two consolalory verses
on the occasion of Gajah Mada's death. Consolation is to be found
in the practice of Duddhistic virtues: abstinence from worldly desires
(trgnd), compassion with the world, minding life’s inconstancy and
performance of good works on account of future births, The grand-
vizir's demise is considered exclusively from the point of view of
the Royal Family who lost o faithiul servant. The poet does not
mention the funeral. Any information about the great man's last
resting-place (on his estate of Madakaripura? v. canlo 19—2—2) was
eonsidered superfluous in the Royal panegyric.

Canto 71, stansa 2, The dynastic council mentioned in the second
stanza had nine members: King Hayam Wuruk, the Princesses of
Pajang, Lasim, Daha and Jiwana and their husbands the Princes
of Paguhan, Matahun, Wenghkér and Singasari. Krom (TBG 53, 1910,
p. 161) points to the expression Bhaplrs sapla Prabhu: the Lords
the seven Kings, found in a charter of 1351 A.D. Apparently at
that time the King's sister and his lady cousin were not yet married.
Though as a rule next to the King the female members of the
Royal Family, being [ineal descendants of the Rfapaint, were regurded
a3 persons of higher rank than their husbands who enly were Prince-
Consorts, in canto 7I-2 the Princes of Wengk#r and Singasari are
mentioned together with the King in one verse and the rest of the
family in the next one. Probably the two clder Princes’ prominent
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place in the management of the realm (v. chpis 13 and 14} was the
canse of their being distinguished in the list of the dynastic gouncil,

King Hayam Wurek's Parameshwart (v, canto 7—3—J), on the
other hand, was not a member of the council. This once more proves her
subordinate position at Court. She was only First Lady of the Royal
zenana, Poerlatjarakn (RKT 80, p. 259 calls her a sflir, o concubine,
Probably thal is an error on the other side. In canio 7—3—7F she
is given the predieate Tustrivus just like the four Princesses of the
Tlood Hoyel. In fact she wae o hall-sister of the King's cousin the
Princess of Lasém.

Canto I, stanza 2. Prokably the difficulty in finding a suitable
successor for Gajah Mada was, Deside the defunct’s matchleas gquali-
iies, the ancient Kadir-Janggala controversy. Apparently the two
factions grudged one another the grand-vizir's place. Tt is remarkable
that the vizir of Kafiri lord Narapati, the most important servant
of the Court next to Cajah Mada (v. canin J2—3—), is not men
tioned in canto 72, [le seems to be superseded Ly Atmardja who
was previously vizir of Kahuripan, which belonged to the Janggala
sphere of interest, But then Ktmardja was not made a grand-vizie
but only & senior mandarin,

Apparently the dynastic council’s resolution was to reserve all
decisions of any importance for Royalty, The well-lom men {omdiye)
who were appointed in office only had 1o bring up cases for inspec-
tion by the Princes and to offer advice. 'robally this was the reaction
to Gajoh Mada's administration, D'erhaps the defunct grand-vizir
used to make decisions singlehanded, omitting to ask the opinion
of Royalty. In the case of o [aithful servant such a proceeding is
quite conceivable. In fact Gajah Mada may have been rather more
feared than loved by the Roval Family.

Nevertheless Berg's hypothesis to the eifect that the Princes caused
Gajah Mada to be poisoned is not warranted by the text. Granting
that such a procesding is quite conceivable at a Javanese Court
(and at any Court comparable with it), the preceding cantos contain
too much praise of the grand-vizir to render a humiliating death by
the King's order probable. Moreover if Gajah Mada really died
by poison the Pararaton could be expected to mention it. DBeing
professional story-tellers the Pararaton authors eertainly would not
allow such sensational news as the poisoning of the celebrated grand-
vizir by his ungrateful master’s order to escape them.
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Canto 71, slanca 3. The existence of a prand-vizic's faction in
opposition to the Court faction is rendered probable by the expres.
sions used in this stanza. The eminent mandarin grand-vizir of 7/—
3—I is contrasted with the well-born, virtuous (e loyal) people
of Fl—3—3. Gajah Mada was a coninoner, nol a courtier by birth,
The grand-vizir's faction is "the world there (cutside)” that i to
be ignored. The Nig. poet belonged to the Court faction s a mem-
ber of a bLishop's family, Tn canto d—1—2 the Court nebility
{kshatrivas) and the bishops (dhermddiiyaksas) with the noble lord
Narapat! on ene hand are contrasted with Gajah Mada and the country
people on the other,

How far the ancient Kadiri-Janggnla controversy (the modeties of
the realm) coincided with the party-strife of the Court faction and
the grand-vizir's adherents in the 14th century can not be decided
for want of data. Some counection seems quite probable,

Canto 72, stanzas 1—3. The Honourable Atmarija Sir Tanding
was previously vizir of Kahoripan (Janggala) according to a charter
discussed by Krom (TDG 58, 1918, p. 162). His name is also found
in the Decree Jaya Song (Hendosari charter, v. Krom's paper on the
Nglawang charter, THG 53, 1911).

The commander-in-chief Sir Nila is also mentioned repeatedly
in charters, Krom quotes from the Sfkar charter a long string of
Sanskrit epithets of the celebrated warrior almost identicnl with
the third verse of stanza 2. The Nig. poet's intimale knowledge of
the chancery idiom and of Majapahit Court Sanskrit §s proved once
more by this conformity, Krom peints to a remarkable gloss added
to the charter's lengthy Sanskrit compound, Though the ploss also
containg several Sanskril words the construction of fis sentence may
have rendered it more easily comprehensible for Javanese readers.

The year of Nila's expedition to Dompoe (Island of Sumbawa)
was 1357 (v. Pararaton p. 29—15). Just like Gajah Mada {canto 19)
ke was granted an estate (Kambang Rawi) by the King as a reward
{eanto 3I—5—4). Probably Nila was of noble birth, perhaps even
of the Blood Royal. In canto 72—3—4 he is given the pronoun
sira (denira), and two stanzas are filled with his eulogy, in con-
tradistinction wilh Tanging, who only has one stanza. The tendency
to seit off the noble commander's valour as comparable {0 Gajab
Mada's merit is clear,

Poerbatjnraka’s translation of cantos 71 and 72 and his notes on
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their contents confain interesting comparisons with 19th and 20th
century conditions at the Central Javanese Suraknrta Court, but they
are not to the point. Expressions like cabinet minister and govern-
mental department seem out of place in a description of the 14th
century Majapahit Court, Svine grave discrepancies between the pre-
gent author's translation aml Poeratjamka’s rendering of the two
cantos have bwen discussed i the Notes in the second volume.

Canto 72, sanzar 4, 5, The two mandarins Atmarfija and Nila
had two duties to fulfill. [n the fiest place they bad o cxecute Royal
orders as if they were hands and feet, without showing a will of
their own. And in the second place they had to report difficulties,
They were assisted by coadjutors like the bishops' wpapatiis, who were
ecelesinstical officers and juwdges, The junior mandarin Dami had
authority in the Interior of the Hoyal eompound. Poerbatjaraka com-
parcs his position with the function of a patih f¥re, a vidr of the
Interior, at the Surakarta Court in the beginning of the 20th century.
Probably he is right. Krom remarks that in the charter of S&kar Sir
Dami is mentioned as holding the office of rongga, ie, aide-de-camp,
which implies an intimale companiooship with Hoyalty, This s in
accordance with the information of cante 72—5—2, Apparently the
fourth function, deseribeil as witnmsing the DPrinces’ commissions,
was a general secretary's. 'rolably the ancient office of Court chan-
cellor (kemuruhan) survived in Sic Singha's charge,

Though several of the ancient offices of the Fellows of Majapahit
(pafica ri Wikoalikla, v. canto 10—/} are identifiable the list of
canty 72 was meant to be a renovation, How long it held need not
be discussed in the present Nig. commentary.According to the Iara-
raton three years after Gajah Mada's death another prand-vizir took
office. Perhaps that was the end of the Court faction's ascendancy.

Canto 72, stanza 6. However that may be, in the last stanm of
canto 72 the good results of the renovation of 1364 are pictured. The
world there, ie. the public owtside the Court, is said to be faithiul
and submissive as a consequence of the King's appearing as the
master (Ishwara, keshwaryan), It is open to doubt whether the Maja-
pahit Court during the reign of Hayam Wuruk (or alterwards), being
divided againat itself (Kadiri-Janggala controversy), really was up to
the task of uniting the nation in loyalty around the throne
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CHAPTER 12 - LIST OF DOMAINS

belonging to the Royal Fawily
and lo religious communilics,

Canlos 73—78, 21 slancas,

Just like the first three chaplers of the Nig (canlos 1—16) the
last three ones (nol to mention the Conclusion) 12—14 (cantos 73—
91) are cataloguing and descriptive, not chronicling. The Court Chro-
nicle ends with canto 72,

Canto 73, stanza 1. Canto 73 is linked up with canto 72: as a
consequence of the renovation in the administration following the
grand-vizir's demise Royal activities increased. Impartiality, gifts and
meritorious works are mentioned as features of the King's refgn.
Probably the poet slludes to some redress of grievances nursed by
peaple who felt slighted by the former administration. The slress lnid
on religion (8gama) might point to some restoration of ecclesiastical
influence in stale affairs. Perhaps, being a soldier, Gajah Mada had
neglected the priesthood's interests, at least seen from: their own
poinl of view, Of course, being a member of an episcopal family, the
poet was very much interested in ecclesinstical affairs, This comes
out in the whole of his poem. The rest of the 12th chapter (the list
of the domains) and a great part of the next one testily to the poet’s
belief in the good results expected from the renovated Royal admini-
stration under spiritual guidance,

Mo doubt the Court's care for domains belonging to the Royal
Family and to religious communities was a dynastic interest seen both
from o religious and from a political point of view., The deified Royal
ancestors and the deities who owned the domains and were worshipped
by their pricsts could be expected to help their descendants and
servants by supernatural means, On the other hand the families of
clergymen who enjoyed the advantages of the domains as hereditary
abbats (sthdpaka) or priors (dewagurs) and the mandarins who had
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the supervision as hereditary wardens naturally were Inyal supporters
of Royalty, Probably the Royal ancestors’ domains had for abbots
descendants by collateral lines of the deified Kings. Both the high-
born administrators of ancestral Royal domains and the ecclesiastical
chiefs of lands and sanctuaries dedicated 1o the cult of a variely of
superhuman beings looked to the Court for support against the forever
imminent danger from the side of covetous Iaieal neighbours, Instances
of usurpation of domains by commwmers, cither hereditary Inirds of
manors or rural communities, are W be found even in the small
number of Royal chariers that survived till maodern times. The Hegis-
ter (carcan) of domains s referred (o repeatedly in the Nig. For the
Royal administration it was useful to determine the number of spiri-
tual lords and gentlemen on whase support one could connt in times
of distress, The revision of the Register as described in canln 73—2
served the purpose of consolidating the King's authority which was in
the halance at the end of the Gajah Mada period.

Probably as a rule the Court did not toke care of religions domains
by affording them material support. The reconstruction of the Simping
sanctuary as described in canto 70 scems to be an exception. Thal is
the reason why it is mentioned. The Royal care for the domaing was
generally confined to issuing or renovating charlers, In fact in Java-
nese epigraphy several renovated charters are known, For the here-
ditary administrators of ecclesinstical domaing (and for the owners of
temporal estates too) the Royal foundation charter or ils rencvated
copy was valuable seen both from a spiritual and a juridical point of
view, Containing in their preambles the titles and names of the mem-
bers of the Royal Family and the aristocracy the charters were dumhb
representatives of the distant Court. Passed on from generation 1o gener-
ation (fumus i satusnira) they were kept as heirlooms. Probalily they were
wrapped up in precious textiles and put away in a high place under the
roof of a small sanctuary. On special oceasions the charters might be
worshipped and incensed with frankincense in the same manner as the
Royal beirlooms (pwsoke) of the modern Central Javanese Courts
still are worshipped and “fed" with incense. On the other hand ancient
Royal foundation charters were valuable as title-deeds. In any contest
with covetous neighbours over lands and rights the Royal charter was
evidence and an appeal to the Court was surely admitted. No doult
the pessession of a duly registered Royal charter was a boon to any
landowner either spiritual or lemparal, and its certification ought to
make him a loyal supporter of Royal authority.
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Cante 73, stanza 2. The words in this stanza mentioning domains
not yet finished by their Royal founders (lerung pinohuzonmira) refer
to the absence of Royal foundation charters. Apparently in some cases
the concluding act of the foundation of a Jdomain, ie the making and
issuing of a legal charter engraved en a copper plate was delayed and
then omitted, perhops on account of the cxpenses, Naturally King
Hayam Wuruk's isue of eharters for dominions founded in the time
of one of his ancestors wuuld be called o falsifieation in modern times.
Probably the Majapahil Court reganded it as o correction of a legal
error, As the modalities and dates of ancient foundations sometimes
were forgotten or incompletely remembered the Koyal re-issue prepared
the way for falwe statements, Iy means of @ legal eharter containing
falsified data landowners of King Hayam Wurek's time were enabled
to prove their rights on lands however dulious they night be, PPerhaps
the Courl wis not really very much concerned at this state of things
{which could not be unknown to the public) as lung as it procured
loyal supporiers for Hoyalty.

Canto 73, slanse 3. According to canto 7], in [hddra
{August-September) 1365, one month before the finishing of the Nig.
(v, M4—2—1), the Majapahit Couvrt had the supervision over 27
domains of deified Kings, It is a matter for regret they can nol be
identified completely, [t seems very plausible, though, that in the 14th
century the 27 Royal ancestor domains were well known at Court,
and always had been so, The re-issuing of charlers mentioned in
stanza 2 probably does not refer Lo the Royal domains of the Majapahit
dynasty bui o some of the other domains that are enumerated in
cantos 75—78.

The 27 domains of deified Koyal ancestors of the Majapahit King
mentioned in cantes 73 and 74 are:

l. Kaginéngan (v.gl), south of Singasari, King Ranggah Rijasa,
the founder of the Singasari-Majapahit dymasty.

2, Tumap#l (v. Pararaton p 25—4: Pdrwa Patapan), Singasari,
King Kértanagara (according to Krom's notes),

. Kidal (v.gl.), near Singasari, King Anisanitha,

. Jajaghu (v. gl), near Singasari, King Wishnuwardhana,

. Wedwa-widwan (v. gl), near Singasari (Lawang, Wijon),
King 7

A B fa
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6. Tudan? to be emended Bubat? (v.gl, and 48—3—3), near
Majapahit, King Jayanagara.

7. Pikatan (in the Blitar district ? according to Krom's notes) per-
haps to be identified with Wéwé Pikatan (v. canto I7-—d—y),
in the Majapahit district, King ?

8. Bukul ?

9, Jawa-jawa (v. gl), at the foot of mount Walirang, King Kérta-

DRgard,

10, Antang, (v. 0.).0. no 68, 1057 Shaks, 1135 AL, according to
Krom's notes, al present called Ngantang), King ?

11, Antarashashi (v. Pararaton p 27—I12, Antawulan), Trawulan,
King Jayanagara.

12, Kalang Erat, district Kalang Brét, regency of Tulung Agung,
King 7

13, Jaga, district Jagaraga, modern Ngrambé, residency of Madiun,

ing ¥

14, Balitar {v. gl.), King ?

15, Shilghrit (v. canto I7—35—2, to be emended Shilibrit), near
Blitar, King 7

16, Waleri (v. gl), Méleri, Blitar, King Wishnuwardhana,

17, Babdg (v. Krom, H.J.G.: Berbik, a district north of Kagiri;
probably after his demise King Hayam Wuruk was given a
a domain and sanctuary in Tajung in the BErb8k district), King 7

18. Kukap ?

19. Lumbang (v. Pararaton p. 18, Lumbang Katang), King Toh Jaya.

20, Pagor (v. LN.I, Stutterheim, p. 35: near Purwasari, between
Malang and Surabaya), King 7

Canto 74, stansa 1. The list is continued :

21, Antahpura (Majapahit), King Kértarijasa.

22, Sapala (v.gl), situation unknown, King K¥rtanagara.

23, Simping (v. gl.), Sumber Jati, King Kértarijasa.

24, Shri Ranggapura (v. Pararaton p. 27—11: Shringgapura), King
Jayanagara (according to Krom's notes),

25, Buddhi Euficir (v. Pararaton p, 18—13: Wudi Euificir), King
Narasinghamiirti (according to Krom's notes), perhaps to be
identified with Kumitir (canto 41—, according to Berg, Rijks-

deling p. 165),

" i —
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26, Prajidipdramitipuri (v. gl), the Rajapaint.
27. Bhayalangt (v gl.), the Rdjapainl,

The sequence of the list of 27 domains is neither chronological
{according to reigns) ner geographical. No difference between the
20 domains of cante 73 and the 7 voes of canto 74 is apparent, except
the fnct that in 1305 the two Kdjepatel domains sl were unfinished,
Pechaps some others mentioned in canto 74 were alo in a state of
construction or revrganization (eg. Simping). Keom points to the
following domains memtioned in otler Nog. cantos lat wet included
in the list of cantos 73 and 74:

1. Shili I'étak: perhaps Hatu 'utih (“White Rock™) not far from
Majapahit, canto 48—3, King Jayanagara.

2, Buobat: perhaps to be read instead of Tugan (no 6), canto 48—3,
King Jayanagara.

3, Sukalila (in the Molang residency ¥), cante #8—3, King Jayn-
nagara.,

4. Kumitir: probably 1o be identified with Buddhi Kuficir (no 25),
canto 41—, King Narasinghamfirti,

5, Mirdng, situation unknown, canto #6—2, Uyah Lembu Tal,

6. Kalayu, Jabung, canto 3/—2: fhra Gundal.

The Wig. and the I"araraton information on domains of deified
Kings show several differences, They are not discussed in the present
commentary, I'robably many places were known by more than one
name.

Perhaps the 27 domaing enumerated in cantos 73 and 74 were pre-
eminently clnssed as Royal domains (dharma heji), placed under the
authority of the Honourable Wirddhikira, because of their economic
importance for the Royal Family and the Court and their being con-
sidered political strongholds of Royal authority in the country,

The difference between Royal domains (dharms haji) and free
domains (dharme Fpor) has been discussed by Bosch in a paper on
Candi Jawi (O.V. 1918B), quoting six stanzas from the Old Javanese
poem Arjuna Wijaya by Tantular, a contemporary of Prapafica’s.
(Prb. pointed out the stanzas in the cantos 28 and 29). According to
Tantular the free domains were to be considered as land-gifts (Wl dinag)
distributed by the King to poor people, [riars, Shiwaites and Buddhists,
to be mimedyo (offerings to the gods) and means of subsistence. The
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Royal domains, on the other hand, were founded (sinuk) in order
that the Royal Family, their relatives and their servants (seira bals)
should beneflit by them, Passing on to another canto Tantolar remarks
that it is only meritorious to give gifts to people who really need them:
the poor ecclesiastics, the commoners (para), There is no good reason
why the others should be flosded (wirahan) with good things,

This quotation is to be understosd in connection with the tale of
the Arjuna Wijayn, of course, The alsence of any mention of ancestor
worship in the case of the Royal domains, amd the stress laid on the
economic value of the diarmays, are in accurdance with 'rapaiica’s use
of the word, Certainly dfarma is not o be rendered: temple, nor
sanctuary. The best rendering seems to be: religious, or ccclesiastical,
domain,

The term Miftdine in the quoted passage of the Arjuna Wijaya is
an unisuzl one. Probably Tantular used it to accentuate the character
of meritorions, religions gift (dd@na) to the ecclesinstics, inherent (in
his opinion, and in connection with the tale) in the free domains, in
contradistinction with the Royal domains which served primarily the
economic, worldly interesis of the Royal Family and the Coort. The
duality essteric-exoteric, spiritual-secular is again apparent in this
passage. Hosch's opinion on theoretical Royal ownership of (all the)
land in the Majapahit realm does wot find a solid foundation in Tantu-
lar's poetic expression.

Cente 74, slonza 2. In this stanzn two groups of officials are
mentioned as being in charge of the Royal domains., Well-born geatle-
men (amdiys) were wardens or guardians (matungge) and ordained
priests (eeiku) were abbots (sthdpaks) performing religious ceremonies.
This dualism was mentioned also on the oceasion of the Royal visit to
Kaginfngan (canto 36—2) and the construction of Wishesapura at
Bhayalangu (canto 69—2). Royal priests (wikue rdjs, synonymous with
wiku hafi) probably were more closely connected with the Court than
common priests {such as make their appearance continuously in the
Tanta Panggélaran tales). Perhaps both guardions and abbots wers
chosen among the deflunct King's relatives by collateral lines, All had
to recognize the Honourable Wirddhikira's authority.
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Canto 75, stanza 1. In canto 75 four Court officers are mentioned
as superintendents of the four groups of demains, divided into two
categories : the Royal domaing or domains of the Interior (e, the 27
dkarmar of cantos 73 and 74, the dharme hafi of Tantular's poem)
and the free domains (dherme [Fpas), to be enumerated in cantos
76—78. The list of the four ecclesiastical Court officers contains the
mames of the kinds of domains they had in charge.

1. the bishop (dharmddhyakee) of the dumaing of the lnterior, the
Lonouralile Wiridhikira.

2, the Shiwaite bishup (Shoieddhyeksa), in charge of saered places
(parhyangan) and artisans’ places (balagyan).

3. the Buddhist bishep (Hoddhddhyaksa), in charge of cloister-halls
(kuti) and monasteries (wikdr).

4, the mandarin King's Servant (maniri her-haji), in charge of the
friars” places (karfsyan) and the anchorites (lapared),

In the chapter on the ccclesinstical organization the interesting
information of canto 75 shall be discussed at some kength,

The second part of the title-name Wirhdhikirn: adbibdra (Skt.:
administration) is found in some other title-names (v, gl), Evidently
it points to a high rank at Court. Whereas the Hayal domains' hishap
(dharmddhyakza) Wiridhildira is mentioned with his full title-name
ard predicates (sang dryo: the honoured ITonourable) in the case of
the other three dignitaries only names of offices are found (the Shi-
waite antl the Bucddhist bishop and the mandarin Kings Servant).
Moreover Wiridhildra is given one whole stanza for himself, the other
three have one stanza together. Mo doubt Wiridhikira's Court rank
was higher than the free domaing' bishops'. The remarkable fact of
his not being mentioned in charters’ preambles or in other Nig. cantos
is to be accounted for by assuming that Royal donuins’ bishop was a
post of honour without much real influence. The lack of emoluments
expressly mentioned in canto 75— renders that assumption plausible,

As the quartet brahmins, friars, Shiwaites, Buddhists (wipra, rishi,
Skofms, Sogats) is mentioned in another place in the Nig. (v.gl)
perhaps the Honourable Wiridhildira, being a brahmin himself, or
refated to an Indian brahmin family, was also in charge of brahminical
ecclesiastical affairs. The other three functionaries (no 2—4) represen-
ted Shiwaite, Buddhist and réshi interests, Being under the supervision
(however perfunctory it might be) of a Court officer connected with

15
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Indian brahmins the Royal ancestor domains were raised also spiritually
to a higher rank than the free ones.

Probably the remarkable information about Wirddhikira's care of
serving others and Royal well-being (buminkin § pordrihs swostha
sang shrl marendra, i that is the correct reading) refers to his being
in charge of the Royal zenana, for in the Nig. idiom pardrtha may
convey the meaning of sexual interceurse. In this sense it is used in
some other places in the Nig. {v. gl). The conncction of the Koyal
ancestor domains and the zenana is easily wwderstosd, In the comunen-
tary on canto 31 the enterfng of the Hoyal zenana by Ruyal kinsmen's
daughters from a district near a Royal ancestor domain is discussed,
The King's (and the other Princes’) multiple marriages with girls from
collateral lines of the Royal Family served both dyuastic and social ends,
A Court officer of high rank and good knowledge of genealogy as
adviser in matrimonial matters certninly conld be usefully active in the
interest of the dymasty. Though intimately concerned with the affaics
of the Roval Family (being perhaps himself related by birth w
Royalty), Wiridhikira's office and influence perhaps was not known
very well ocutside the Interior, and so he was not mentioned in the
charters” preambles where the Shiwaite and Huddhist bishops' nomes
never failed to appear.

The information about Wiridhikira's lack of emolwments implies
that the other three ecclesiastical dignitaries did enjoy emoluments
from their charges, Probably any abbot or prior making an appeal to
his bishop for help to fend off covetous lnical neighlours was expected
to pay expenses. The Shiwaite and Muodedhist bishops and their coad-
juters (wpapaiti) certainly received part of the fines imposed both on
evildoers and on the losing party in civil lawsuits, As presidents of the
Reyal court of justice their names were more in the public eye than
either Wirddhikira's or the mandarin King's Servant's who did not
administer justice to commoners,

Canto 75, slansa 2. The mention of the Buddhist bishop here
(Beddhiddhyakss sirekd) is another evidence of the poet's close relation-
ship with the Buddhist episcopal House.

The office-name her-hafi is remarkable because its components are
Javanese, not Sanskrit, The only plausible rendering: King's Servant,
is not closely connected with the function of supervisor of hermitages,
The mandarin ker-haji appears to be as much lower in rank than the
three bishops (adhyaksa) as the friars (rishi) were esteemned less highly
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than the regular Shiwaite and Duddhist clergy, Whereas the bishops
are given the distinguished pronoun sira (He) the mandarin King's
Sepvant is referred to by the common pronoun -nya (infednys ; taken
care of by him). As not & few of the domains or sacred places mentioned
in canto 78 are called independent (swafonira) perhaps in facl the
mandarin fer-hafi's authority was not respected in many places.

In lists of wongilala dfreve hofi, collectors of the King's due (v,
comm. Iiluluk charters) in old Koyal charters (eg. the Waharu char-
ter of 873 AL, O 1, po 12) an er-hajiis included. It is impossible
to sscertain the evolution of the office during the five centuries botween
873 and 1365, Some connection with religion seems prolable in the
case of the Yth century er-haji,

Cantor 74, 77, 7§ contain lists. of domains and sacred places
brought under 1% headings :

Canto 76, stansar 1 and 2,
free domains, abodes of Shiwa (dharma [Fpar protipiha Shiwa), under
the Shiwaite bishop's authority, four groups:

1. places, halls, manses with pavilions (ksfi balay), 2 verses.

2. sacred places (parhyangan), 1 verse,

3. Royal temple-towers (pridsdda haji), 1 verse,

4, Divinity's erystals (sphafikeyang, Le. sphafika i hyang), 4 verses,

Canlo 76, stangas 3 and 4; canlo 77, stanga 1—3,
free domains of the Buddhist clergy (dharma kasogalion), under the
Buddhist bishop's authority, two groups:

5. regular (Rominaya), 8 verses,
6. thunderbolt-bearing clergy (kbabajradharan), 12 verses,

Cante 73, stansg 1,
free domains of the friars (karfgyan), under the mandarin ker-hafi's
authority :

7. frinries (Barfsyan), 4 verses,
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Canlfo 78, stansasr 2—7,
fres estates and places of men of religion, miscellaneous, not im-
mediately under any Court officer’s authority, 15 groups:

8

10,

11.

12,
13,

14.
15

15,

17
18,
19.

estates without divine abodes, places of Shiwaite offshoots,
independent (stmg fen apratisthy  kerfsyanghurdn  sestanira),

2 verses,
estates without divine abodes, places of Buddhist dependencies,

independent (fma ton aprotighd koboddhdngshin swealantra),
2 verses,

estates without divine abodes, ploces of frinries’ offshoots,
independent (sTme lan epratisihd karfgyangburdn svalontra),
2 verses.

places of Royal kinsmen, independent (kakadamg-lajyan swo-
tantra), 2 verses,

regular estates, independent (fTmdpageh meatantra), 2 verses,
Wishnu's family, independent (wangsha Wispx swalanira),
2 verses.

districts of Divinity's servants, sacred lands, free and indepen-
dent (desha mbdang hulun hyang luput swelantra), 2 verses,
interspersed artisans' places, independent (kalagyam andler),
1 verse.

manses with divine abodes joined Ly manses without divine
abodes, independent (kugi soprotisthd milw fong tanpa pratistha
swalanira), 1 verse,

sacred-ring communities “Four Ashmarks", independent (nangala
caturbhosma mealonira), 2 verses,

places of recluses, "Four Hermitages”, independent (katydgan
colurdshromae swalanira), 1 verse,

rural doctors, independent (famggan rwalanira).

Religious life in the 14th century Majapahit kingdom appears to be
richly variegated both as to beliefs and as to types of social organiza-
tion, Poerbatjaraka was right in inviting attention for the two Buddhist
denominations (BEI B0, 1924, p. 266). Kern remarked that some
places or districts were sacred to more than one religious community,
Walandit (if that is the correct reading) had a free domain with a
Shiwa abode (canto 76—I1—2) and a free domain of the Buddhistic
thunderbolt-bearers (canto F7—2—I). In Srangan even three domains
or estates were found : a free domain of the Shiwaites of the Divinity's
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Crystal group (canto 7d-—2—2), a free domain of the Buddhist clergy
observing the winaya rules (canto 76—3—J3) and an independent place
of Royal kinsmen (cante 78—4—T7). If Lémah Surat is to be identified
with Lémah Tulis, which is proballe, that place or district had two
domains: ene belonging to the regular Duddhist clergy (canto F6—3—3)
and another belonging 1o the Buddhist thunderbolt-beares  (canto
77—2—3).

As a rule the groups peofessing different beliels seem to have kept
friendly relations, I*rohably similar conditions prevailed at the time
in other countrics of the Greater Tudia coltural sphere, ot then in
the l4th century Tslam already began to spread in the northern districts
of Sumatra. In the course of time the chequer of O] Javanese religious
and social organization was 1o be replaced by the more uniform pattern
of life according to the Ioly Prophet’s tenets. Of course the replace-
ment was clfectuated gradually, Muslim mysticism being the first
aspect of Islam to be accepted by religiously minded Javanese. Whereas
evidence as yet is lncking the questinn might be posed whether among
the independent religious communities mentioned in canto 78 some
were already influenced by infillrations of popular Muslim mystic
thought from India. Both TTinduism-Tuddhism and Tslam were intro-
duced into the Archipelago as Indian outlooks on Jife,

As the ssquenice of the names mentioned in the lists of cante 76—78
is nol geographical like the sequence of the Koyl Progress's stations
in chapters 4 and 7 the identification s the more difficult. Probably
the number of clerical errors made by Halinese seribies unfamiliar with
Java is great. Separations and connections of syllables and words are
uncertain, Epigraphists and historians may set right some readings that
are dubious. In the frame of the present Nig, commentary the following
transcription with netes, mainly borrowed from Krom's edition, stems
sufficient.

Conto 76, stanzar 1, 2, group 1: Shiwaitic places, manses with
pavilions (kuti balay):

. Kafici, v. canto I7—I10—2 and commentary,

2. Kapulungan, v. canto J7—J1—1I, glossary and commentary.

3. Roma (Roma is an old name belonging to a distant western
district, v. Folksverloningen. L is improbable that this western
Roma is meant),

4, Wwatan (mentioned in O7.0, no 62, a charter of 1041 AD,,
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a dharma parkyongan of King Erlangga's predecessor and father-
in-law).

Ishwaragirha 7

Walagdit (emendation for Palabdi and Palandi), v. eanto
Fl—2—] and glossary.

Tajung (to be identified with Tafjung: mentioned in O.].0,
no 46, 935 A.D. and in the Pararaton p. 30—32: Paramasuka-
pura, connected with King ITayam Wuruk's grandson and per-
haps with himself, in the district of Hérbik),

Kuti Lamba ?

Tarumo 7

Group 2: Shiwaitic sacred places (parhyangen):

10,

11
12,

13.

14,

Kuti Jati ?
Candi Lima, v. canto I7—/— and commentary,
Nilobusuma 7
Harinandana 7
Uttumasuka ?

Group 3: Shiwaitic Royal temple-towers (prasfida hafi):
15. Sadang (In the Pararaton, p. 14—+ a wonghong Sadang is

16.

17.

18

mentioned),

Panggpumulan 7

Kuti Sanggraha (In the district of Kadiri some ruins called
Candi Sanggrahan are found. But then they seem to be Buddhis-
tic),

Jayashika ?

Group 4: Shiwaitic Divinity's erystals (rphatibeyang) :

19.

20,
2l.

22,
23,
24,
25

Jaya Manalu ¥ (Poerbatjaraka remarked that in olden times a
King of Bali had this name),

Haribhawana ?

Candi Wungkal (In a charter of 1216 Shake, 1294 AD. Jasun
Wounghal is mentioned. Probably it was situated north-west of
Kidung PEuk, mentioned in canto 35—I1—3),

Pigit ?

Nyt Dénta 7

Katuda ?

. Srangan, v, cantos 7é—3—3 and 78—4—I (Sarangan is men-

tioned in 0.J.O. no 37, a charter of 851 Shaks, 929 A.D. from
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the district of Mijikértd, According to some other charters,
O.J.0. no 94 sq. it was situated not far from Jiyu).

Kapuyuran ?
Jay: Muka ?

28, Kulanandana ?

Kanigara (v. Knehel, Rapp. Owidh, Comm, 1908, p. 70: a village
in the district of Witar where o Shiwa statue is found, In the
encyelnpedic 1%h century poem C8nting a place Kanigara in the
district of Criring south of Mataram is mentioned),

REmbat ?

Wulnhén ?

Kinawdng, to be identified with Kinawd, menticned in Q.J.0.
no 32, a charter of 849 Shake, 927 AL, from Tafjungy Kalung
in the BErkdle district.

Sukawijaya ?

Kajaha ?

. Campén ?

Rati-Manmathishrama  (Poerbatjaraka’s  identification  with
Lingra Marabangun, canto I7—35, is dubious).

Kutang-Kaling, v. Notes, val. IL

Batu DPutib, "White-ltock”, identified by Docrbatjaraka with
Shild Pétak (same meaning), King Jayanagara's Wishnuitic
domain, and with an old cemetery of a Muslim Regenls' family
of Surabaya, descendants of Anggawangsa (16th century),
situated on the bank of the Pagitian river, a branch of the great
river Drantas, in the old part of the city. The sequence of de-
neminations : Shiwaitic, Wishnuitic, Mualim, would be remark-
able but not impossible at all.

The division of the Shiwaitic domains into four groups: kufs balay,
parkyangan, prasdds hafi and sphafikevang has been made on the
anulogy of the Buddhistic division into ksimays and kabajredheren
domains, True the quadripartition has not been found in other texts
but then in canto 75—2—2 at least parhyengan is mentioned as the
name of a group of Shiwaitic domains. Sphafiks, crystal, in Old Java-
nese pagfika, musiike, is connected with Parameshwara-Shiwa in the
Korawashrama tale (edilion Swellengrebel, p. 44) about Wishnu and
Brahma's quest for the fool and the head of the crystal pillar, the spike
of Java (pokuning Vowedwips). The reference to phallism is evident.
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Perhaps in the sphafikeyang group of Shiwaitic domains the phallistic
aspect of Shiwalsm was prominent,

On the other hand Kern is right in remarking that the element bugi
in any name does not necessarily imply connection with Buddhism, as
might be concluded from canto 75—2—3, In several names kufi seems
to refer merely to a (clerpyman's) hall or nanse.

It seems most probable that the four groups of Shiwaitic damains
kupi balay, parhyangen, prisdde hafi and sphafikeyong were ordered
according to religious aml sucial importance. No doulit the last mea-
tioned group sphafikeyang wes the greatest (4 verses, as many as the
olher three together),

Om the points by which the four gronps of 14t century Shiwaitic
domains in East Java were distinguished one from another little can
be said with any certainty. The first group, kefi balay, places or man-
ses with pavilions (s name which says little) seems to comprise some
very old sacred domaing like Wwatan and Tafijung, belonging to the
age of the semi-legendary King Erlangga, who flourished three cen-
turies before King Hayam Wuruk. Perhaps the name “manses with
pavilions” refers to some characteristics which struck the 14th century
Majapahit courtiers as archaic,

The name of the secoml group, called porfiyangen, sacred places,
containg the word hyeng, Spirit, which is also found in the name of
the 14th group: desha midang lulun hyang: districts, sacred lands
of Divinity's secvamts. Probably in those names kyang refers to native
Jovanese divine beings, patrons of mountains, wells or rivers, who
were (as yet) imperfectly Hinduized (by identification with an Indian
god, Shiwa or Brahma), Candi Lima, “Five Monuments” is called a
Shiwaitic parfyangan. In the commentary on canto J7—4—4 the pos-
sibility has been mentioned that the Five Monuments (four on the
comers of a quadrangle and one in the centre) originally formed a
sanctuary connected with primeval cosmic and social classificatory
belief, Perhaps the difference in the Majapahit Court idiom botween
the Shiwaitic parhyargens (dth group) and the deshe médang hulun
hyang (14th group) was the fact that parfiyergans were (at least in
name) Hinduized (Candi Lima was occasionally visited by the Court),
and desha mfdang fulun hyangs were not (or were so only super-
ficially).

Probably the third group, prisdda haji, Shiwaitic Royal temple
towers, consisted of Reyal domains of defunct Kings belonging to
extinet dynasties, perhaps especially the House of Kadiri (Iaji seems

e —— e ¢
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to belong to the Kadiri idiom). It is not certain al all that the Kadiri
Kings used to be given funeral monuments of the same kind as the
Singasari-Majapahit Royal Family had. So any attempt at identifi-
cation of the four Shiwaitic prisdde hajis with Kadii Kings scems
futibe,

The fourth group, the Shiwaitic sphafikeyangs, scems to comprise
a kind of domains with sanctoaries which in the Majapahit age was
considered as ordinary, not archaie or belonging to people who were
in any respect outsicde the pale af conmen 14th century Fast Javanese
Shiwnism. Desides the connectinn of (he word sphatibe with Shiwaitie
ithyphallic conceplions the name bale spafiba for the most important
part (the place of the murlal remaing) in the Halinese bade (the tower-
like conveyance of the dead from their temporary earthly grave to the
cremation place) is to be mentioned (see ia, Wirz, Totenkult auf Uali,
1928, p. 40).

Canto 76, sancas 3, 4, group 5:  Buddhistic domains under the
regulations (Fatwinaya) :

39, Wipulirama ?

40, Kuii Haji, v. canto [7—11—3.

41, Yanalraya ?

42, Rijadhinya ?

43, Kuwu Mitha ?

44, Surayasha: v. canto I7—I1]—3,

45, Jarak ?

46, Lagundi ¥

47, Wadari ?

48, Weéwé, to be identified with Wéwé Pikatan, canto I7—i—4,
and perhaps alse with Pikatan, canto 73—3—3 ?

49, Pacfkan (In the Pararaton edition, 1920, p. 103, note 6, a place
called Pa-tsich, mentioned in the Chinese record of the Mongal
emperor Eublai Khan's expedition to Java in 1292—'93, is iden-
tified with Pacékan, south of Surabaya),

50. Pasarwwan 7 (Possible emendation : Pasar Pwan, i.e. Pasar Pon,
"Pon-market”, Pon being one of the days of the Javanese five-
days week].

51, LEmoh Surat, probably to be identified with Lémah Citra, men-
tioned in canto G8—2—2 in connection with the sage Bharadn's
legend and with Lémah Tulis, mentioned in canlo 77—2—3,
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Pamanikan ?
Srangan, v, cantos 76—2—2 and 78—i—I.
Pangikétan ?

. Panghapwan ¢
. Damalang (1o be emended! Damalung. 1n the Tantu Pangg#laran

mount Damalung is mentioned. Drandes mentions & charter
found in Singasari mentoning a sanctuary of Damalung: Tiandgi
Singasari monograph, 1904, p, 39,

TEpas Jita (Possille cmendation: Tépas Jati: “Teakiree-sanc-
tuary"”, According to Krom the ruins called TEpas in the district
of Blitar seem to be younger than 1365).

Wandishrama ?

Jénar ?

. Samudrawela ?

Pamulung ?

Baryang ?

Amértawardhani

Weti-Wetih (Berg, Rifksdeling, p. 195 and 225, mentions Kamal
Pandak as a stage on the road from Wéwétih (o Majepahit,
according to the poem Wargasard, which is included in Brandes'
Beschrifuing Jav. Has, 111, 1915, p. 300}

. Kawinayan 7

Fatémwan, perhaps to be identified with Patlbwan, 0.J.0.
no 65,

Kanuruhan 7

Weéng Tal 7

Winghér: v, glossary, in the district of Pindrigh.

Hantén 7

. Bafiu Jikén ?

Bata-Bata ?
Pagagan ?
Sibole 7
Padurungan ?
Pindiituha 7

. Télang ?

Surabha 7

Sukalila, v. canto $#8—3—, connected with King Jayanagara
{situated in the district of Malang : Knebel, Rapp. Oudh, Comm.
1902, p. 350).

Pogara, v. canto 19—I—3, in the district of Pasuruhan,
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81, Kulur, v. canto J&8—8—I, near Bangil.
82, Tangkil, v. canto 77—2—1, in the district of Malang (Enebel,
Rapp. Oudh. Comm. 1902, p. 350).

In canto Fd—i—3 pamfwith refers to a late addition to the Register
{pacarcan; canto 77—3—4) which is the source of the information of
cantos 76, 77 and 78, The same word is used in cante 7d—z2—4y. The
meaning of follower (monganmeya) in this stanza is not clear.

Canto 77, stanpas I—3. This canto is dedicated entirely to the
domains of the Tantric thunderbolt bearing Buddhist clergy (group 6,
kabajrodharan akroma). Perhaps the great number of domaing of this
denomination warrants the conclusion that the Buddhist episcopal
House itself belonged to the bajradkores, which is in accordance with
the poet's manifest admiration for the great Tantristic King Kértana-
gara. of Singasari. Kern remarks that the Tantric wajrdcdryss of Tibet
and Nepal might be called a secular clergy because of their contracting
marriages and forming families. No doubt the Javanese bajradberas
did the same. Akroma, observing custom, is a refined expression for
marrying. But then it is a natter of grave doubt whether the winaya
observing Buddhists of 14th century Majapahit indeed kept the vow
of celibacy. Old Javanese texts on the eeclesiastical organization seem
to give little cause to believe that. Duddhistic texts in Old Javanese
specifically dealing with winaye regulations are not known to the
present author.

83. Ishina-Bajra: v. canto 20—J—2, mentioned in O.].0. no 62,
a charter of 963 Shaka, 1041 A.D., discussed in TBG 55, 1913,
p. 588—591, Kern VG VII, p. 102—114,

Nadltata: v. cantos 12—1—3, &4—3—3F and 7§—f—3, and
commentary.

Mukuh (to be emended : Mungguh, v. glessaryl

Sambang (In O.J.0. no 111 mpunghks Samba is mentioned).
. Tajung (to be emended: Tafijung, v, Fd—I—2 and glossary).
Amértasabhd (In the Pararaton, p. 31—25, Amarasabhi is men-
tioned : & domain of Bhre Tumapél, 1349 Shaks, 1427 A.D.).
Bangbangir, perhaps to be identified with modern Bangil.
Boddhimila ¢

88 BIRR B
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110,
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112.
113.
114,
115.
116.

117,
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. Waharu, mentioned often: O.].0. no 30, 31, 38, 42, 53, 117, and

K.C. no 8, situated near Singasari.
Tampak Duri ¢

. Paruha, v. canto di—/—3.
. Tandara ¢

Kumuda-Ratna 7

Mandi-Nagara ?

Wungafijaya ?

Palandit (To be emended : Walapit, according 1o Hrandes, Not,
B.G. 1899, p. 97 ; mentioned in (3,].0, no 38, 39, 43, 51, situated
near Singasari. In o charter found i Tawajali the Mhafdra §
Walaugit 1s mentioned. The nome might survive in the modern
Mndie, Weéndit, The walering-place Buréng (v, canto 35——,
37—7—4 and 38—1—1) is supposed to be situated near Wendit),

. Tangkil: v. canto 7é—f—,
. Asah F

Samiei 7

Apitahin ?

Mairafijana (mentioned in K.O. no 22, B61 Shaks, 939 AD,
a charter of mpu Sindok for the benefit of spuku © Neraiijona;
also mentioned in O.J.Q\ no 55).

Wijaya-Waktra ?

Magéneng 7

Poyahan 7

Bala Masin ¢

Emt ?

L¥mah Tulis, v. LEmah Citra, canto §8—2—2 and L&mah Surat,
canto Fif—J3—d.

Ratna-Pangkaja, v. canto 17—70—3 and 20—2—2,
Panumbangan (Perhaps to be identified with Plumbangan in the
Blitar district, mentioned in O.J.0. no 69),

Kahuripan, v. glossary,

Ketalki 7

Talaga-Jambala ?

Jungul ?

Wishnu-Wila, The note of cante 77—2—{: addition {pamEwdh)
is to be connected with the history of Wishnu-Rare, mentioned
in canto 6I—1. Wals (Skt bdls) and rare (modern Javanese lare)
are synonyms.

Budur. The modern name of the world-famous Central Javanese
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133,
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stiaps Bird-Todur contains the element Hudur, Probably several

places mentioned in the rest of the list are situated in Central

Java, till the 11th or 12th century the centre of the ancient
Mataram dynasty (v. lousch, on the Kadi Luwih inscription of
056 ALY, Nob G 1920, p 52, and Stuttecheim, T.B.G. 7
1927, p. 182}

Wirun ?

Wangkulur {Stutterleing, TOLG, 6F : Wunghudu : (0,V. 1925, 42,
and K.Q. 1),

Manangpuny (According to Bosch, Not. Wi 1920, in Central
ava).

{wli Kura, v, 0,J.4% uo 23 amd 24, Kouflaer, in his Malakia
paper, BEIL 1921, p. 132, note 3, identified Watw Kura, "Tor-
toise-Fock" with Watn 'atek in the north-west corner of the
district of Pacitan, between the districts of Wandgiri and Phnd-
rlgh. Stutlerheim, T.ILO: 67, p. 182, mentions Watu Kura in
connectien with King lalitung.

Bajriisana ?

Pajambayan ?

Samalantén ?

Simapura (Stutterheim, TG, 67, p. 183: Singhapura, in OV,
1925, 42),

Tambak Laleyan ?

Pilanggu {Stutterheim, T.B.A 67, po 183: Pilang, in ©0.J.0,
no 20 7).

Poh Aji ?

Wang Kali (Stutterheim, T.13.G. 67, p. 183: Winghkal, in FO.
I:3:8).

BEru 7 (In canto 78—3—2 Baru is mentioned),

LZmbah (Mentioned fn a charter of 1216 Shaks, 1204 AD,
situated between Kédung MEluk and Kapulungan),

Dalinan (Stutterheim, T.B.G. 67, p. 183 : Dalinan in K.O. I and
O.V. 1925, 41).

Pangadwan 7

Canto 78 stonsa 1. The list in this stanza of the frars' domaing
under the suthority of the mandarin King's Servant (masfri ker-hofi)
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is small, The friaries are said to have three characteristics: assemblies
of divine abodes or statues (profipthesabhdl), ithyphallic sanctuaries
(linggaprondla) and the title of grand-master (makdgurs) for their
abbots (stkapaka). Probably pratistharebid is the name of an assembly
of rather small stone statues put in a row or in a circle in the apen
air in a sacred place under high trees such are still found sporadically
in modern Javanese village sanctuaries (pfpugden) in the hills. Paficod,
a village on the western slope of mount Lawa and Humi-Ayu, in the
Brébds district, are to be mentioned in this connection, The style of
the statues belonging to this group has been ealled Polynesinn by Dutch
scholars in order Lo cdistinguish it from the Hindu-javanese style of
regular divine statues, I'robably even in the l4th century the names
of the deified ancestors or divine beings for whom the statues were
originally erected were forgotten, Perhaps they used to be identified
with Indian gods and goddesses, Certainly neither Paficod nor Bumi-
Ayu (not to mention the distant Baduwi community in Hantén [v,
Geise]) could be identified with any {riary in the list of canto 78, The
probalility of some connection is to be kept in mind, though, Icono-
clastic Islam may have destroyed many sanctuaries of this kind, so
in former times their number in (he Javanese hills probably was greater
than it is now,

Combination of a statues’' assembly with an ithyphallic sanctuary
in the same place scems possible. Perhaps the word len (and also,
otherwise} points to a differentiation of two groups, though. Rural
ithyphallic sanctuaries have been discussed in the commentary on
canto 32, the Royal visit at Sigara. Though Sigara itself did not
belong to the friaries of canto 78—1, being mentioned in canto 78—7,
some resemblance between sacred places under Court authority and
wholly independent (rvatantra) places of friars and sisters such as the
“Four Ash-marks" (cafurbhasma) and the "Four Hermitages” (ealur-
&shroma) communities seems probable, Certainly a popular kind of
Shiwaism (adapted to native Javaness social and cosmic classificatory
thinking) was professed by all friars. Lingga-yopi sets (in the Nig.
idiom called linggo-prandls) have been found in Java in quantities
Probably still more have been changed in after times beyond recog-
nition, being utilized for household ends (yomis for rice pounding blocks,
lingges for house foundations),

The grand-master (makdgurs) title for priors resembles the dewes-
gurw (divine master) title mentioned repeatedly in the Tantu Panggé-
laran as belonging to chiefs of friaries of the Sigara type. The
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connection between the two groups, the Court frinries of canto 78—I
and the independent ones of canto 78—7 is apparent.

In cante 78—1 the following {riuries (group 7, Shiwaite karfsyans)
are mentioned by name,

134, Sumpud ?

135, Rupit (Puerbatjaraka remarks that Hupit is mentioned in the
Calen Arang legend edited by him, As the Calon Arang legend
and the Tantu Pangg@lnran bave belief in popular Shiwaism in
common, Wupit's appearance in une text confirms its classifica-
tion in the friary group which is especially discussed in the other),

136, Pilan 7

137, Pucangan (I'rulably connected with King Erlangga's ancient
hermitage in the Dénanggungan massif, mentioned Ly Kemn,
V.G, VII, p. 113).

138. Jagaddhita ?

139. Pawitra, v. canto 5¥—I-—3, Bétra. Pawitra is mentioned in the
Tantu Panggélaran,

140, Butun (Perhaps Butun js to be emended Buwun, a sanctuary
in the district of Surnbaya, mentioned in canto I7=—S=f, If the
supposition about Buwun (“Well”) being an ancient local sanctu-
ary sacred 1o the chihonic powers s correct, its place with the
frinries where popular Shiwaism was professed is not to be
wondered at).

Perhaps the seven Shiwaite frinries under Court authority mentioned
in this stanza were guardians of the religious tradition of the age of
the ancient semi-legendary King Erlangra who flourished about three
centuries before the time of King Hayam Woruk of Majapahit.

Canto 78 stanga 2. In this stanza the difference between the free
(not Royal) demains (dharms) under Court puardianship (rinakss)
and the independent (swalanirs) estates (sima) mentioned in the next
stanzas is accentuated. The estates are subdivided into several groups.
The three groups (no's 8, 9 and 10) mentioned first are called offshoots
{anghura) or dependencies, members (angsha). Probably they were
originally waste lands settled by people coming from older religious
domains, either Shiwaitic or Buddhistic or friars. By right the colonies
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of course belonged under the jurisdiction of the mother-domains, As
the mother-domains were under the authority of a Court official (either
a Court bishop or the mandarin King's Servant) the oflfshoots were
indirectly under that authority too, But then in the 14th century or
before several settlements seem to have made themselves independent,
no longer acknowledging their bond with the mother-lommin and so
flouting the Court bishops' anthority, In the commentary un chapter 4
some instances of Buddbist members (esgeha) escaped from their
rightful abbots' jurisdiction have been diseussed. The olfshoots' and
members' characteristic: not owning divine abodes or statues (ton
apratisha) is in accordance with their acquired laical outlosk on life

Group 8: Shiwaite offshoots,

141, Bangwan ?

142, Tungkal ?

143, Siddhayitra (Krom points oot a Siddhayoga, mentioned in
0.J.0. no 51, in the district of Singasari).

144, Jaya ¥

145, Siddhahajéng. Probably the modern Sidayu, on Java's Nerth
const, was called originally Siddhahayu, which is synonymous
with Siddhahajing, Sidayu is mentioned in the Karang Hogim
charter, edited in the present book.

146, Lwah Kali ?

147, Twas, Kern's translation: Twas-Washista, “Heart of o Wa-
shigtide, or Heart of Washig(a" is improbable. No doulit Twas is
to be connected with ffar, found in ancient charters: the sacral
centre of a rural community. Twas Washigta might be the name
{(Kern's opinion), but no parallels of such a name are known to
the present author. The words #¥as, twas, fyes, fes are not dis-
cussed in the present commentary.

148, Washista 7

145, Palah, v, canto 6—2—2, the great Panataran complex. Indeed
in that place no divine statue has been found, As Palah-Panataran
was independent (smwatenirs) its functioning as a central sanctuary
of the realm (Stutterheim’s opinion) is improbable. Its origin
(according to l4th century Majapahit Court records) as an off-
shoot of a still older religious domain is a surprise, though.

150, Padar ¢

151, Siringan ?
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Cante 78, stonzo 3, group 9:  Duddhist dependencies.

152, Waiijang ¢

153, Bajrapura ?

154, Wanora ?

155, Makiduk !

156, Hadn (Hari, which is synosymous with lantén, appears in
several names, v. glossary),

157, Guhd ?

158, Jiwa ?

159, Jumput (Jungpmt is mentioned in o charter, 0.0, no 111; v,
jumput in the glossary).

160. Shobha ?

161. Pamuntaran ?

162, Baru (Baru is mentioned in (LJ.0. no 60, probably it was
situated near Surmbaya. CE Darbaru, canto 35—2, and borw,
glossary. Hiru is mentioned in canto 77—3—3).

Groap 10: friaries’ offshoots.

163. Kajar ?

164. Diina Hafiar ?
165, Turas 7

166, Jalagiri, v. canto 17—¥—2, not far {from Majapahit.
167, Cénting ?

168, Wakas 7

168, 'Wandira ?
170. Wandayan ?
171. Gatawang ?
172, Kulimpayan ?
173, Téla

Though in the case of the rest of the groups, no 11—19, the qualifi-
cation swatanira is only repeated once it seems certain all of them are
to be considered both free ((Fpas, lupui, not connected with the Roval
Family's ancestor worship) and independent (swafantrg, not under any
Court officer’s authority). The estates of the next groups, no's 11 and
12, seem to be wholly secular, without close connection with any
religious community. The possibility of domains and estates of different
kinds being siteated together in one place or district is to be borne in
mind, though.,

16
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Canto 78, slonga 4, group 11: places of Royal kinsmen.

174,
175.

176,
7.
178,
179,
180,
181.
182,
183,
184,

Dharmirgi ?

Sawungan, v. canto 18—6—2. It was situated near Bangil,
Prapafica visited some relatives there,
Bélah ?

Juru ¥

Siddha 7

Srangan, v. canto 7é—2 amd canto Fé—3,
Waduri (Probably Skt weigddrye).
Agélan ?

Gandha Kérép 7

Harashila #

Nampu ?

Group 12: regular estates.

Probahly the “fixed” (opoglh) estates (dma) mentioned in canto
78— (group 12) belonged to secular lairds of manors (ghuw), in-
dependent country gentlemen. Certainly in the l4th century Majapahit
realm their number was considerably more than the ten estates men-
ticned in canto 78, Perhaps the ten estates were considered the most
important ones, either for their age and political past or for their
extension and wealth, Being not especially interested in political history
the poet does not give any information on this point.

185,

186.

187,
188,
182,
190.
191,
192,
193,

Sima (Sima {s mentioned In canto I7—f—2, it was situated
near Majapahit. The possibility that the correct reading is Sima
Nadi, in contradistinction from Sima Kiyal, is to be kept in
mind, though).

NWadi, v cantos 12—J—3, &—3—3, 77—I—2, and glossary
(Perhaps in canto 78—¢ 5ima Nadi is to be read, v, the pre-
ceding Sima).

Abhaya ?

Tiyang ?

Pakuwukan ¢

Sima Kiyal ¢

Shuci #

Kawiri 7

Barat (In a charter of King Erlangga, O.J.O. no 62, Barat is
mentioned as a conguest),

Eacapangan ?
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Probably the difference between Royal kinsmen (kadamg hafi) and
lairds of manors (akusen), seen from an economic point of view, was
not great. For that reason their estates (bakedomghajyen and sima-
pagth) are mentioned together in one stanza,

Cante M8, stongg 5. This stanza again combines two groups of
lands (no's 13 and 14). Their commien characteristic seems to be their
belonging to people professing two mingr religious belicls, as seen from
the Majupahit Uourl poing of view: Wishouism and ancient Spirit
worship, In the peesent book the interesting histury of Javaness
Wishnuism is nol te be discussed at length, The cefebrated ancient
King Erlngga was o Wishnuile, The relation in the 14th century
between the venerated brohminical Wishnuite priest st the Majapahit
Court (v. cante &3--3) and the Wishnu-family estutes is not clear.
Perhaps the familics owning the estates were non-brahminical, settled
there from time immemorial (opogdh),

Group 13: Wishnu family estates,

195. Kalating ?

196. Batwan (In o Singasari charter, (.].0. no 38, Batwan is men-
tioned).

197, Kamangsyan ?

198, Batu 7

199, Tanggulyan 7

200, Dakulut ? (cf. glossary Rulut, kahent),

201, Galuh. In a charter, 0.J.0. no 62, Galuh, just like Barat, is
mentioned as o conquest of King Erlanggn. Jung-Galuh, fe,
Hujung Galuh, “Cape Galuh”, was the last Kadiri King Aji
Katong's place of exile after his defeat at the hands of the
Emperor Kublai Khan's Chinese warriors (Pararaton p, 24—32,
cf. commentary on canto I7—35—3). Some Kadin Kings were
Wishnuites. Galuh is a well-known name in Javanese lependary
history (v. Tantu Panggdlaran).

202, Makalaran ?

Mo doubt the Divinity's servants (hulun hyang) mentioned in this
stanza are referred to again in canto 7P—I, In the Walandit charter
(edited in the present book) the same term is used. As no clear descrip-
tion of a hulun hyang community is available, by way of guess the name
Divinity's servants is taken to refer o the worship of Spirits. Perhaps
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in the 14th century in the Javanese hills isolated communities wor-
shipping local Spirits of mountains, sources or rivers were found, who
were stendfast in refusing to identify the objects of their cults with
any of the great Indian gods, e.g. Shiwa, Lord of Mountains. No doubt
identifieation of native local cults with Shiwa worship was the making
of many pre-Muslim sacred places in Java, The Tantu Danggilaran
contains several legends that only can be interpreted satisfactorily by
assuming such an identification. Nevertheless some convnunitics of
Spirit worshippers might prefer to remain faithiul to their own par-
ticular native tutelary godling. Though among the eight hwlun hyang
communities mentioned in canto 78—3 none can be identified with
any certainty with the modern TEnggér villages some relutionship by
commeon religious and social conservatism seems probalble. The super-
ficinlly Hinduized and non-Muslim Ténggér mountaineers worship the
Spirit of the Brimd voleano in the northern offshoots of the Sumeru
massif, In the 14th century similar communities living in districts
impressive by the grandeur of their scenery may have kept up ancient
local cults and customs in the same spirit of conservatism as possessed
the Ténggerese.

MEdang is an old name in legendary history and myth specifically
given to places of origin or first settlement, Krom points 1o Midang,
supposedly the capital of the ninth century Mataram kingdom in Cen-
tral Java. In cante 78—5 midong corresponds with hila-hila (taboo,
tabooed) in cante 7P—1. Therefore sacred land scems an adequate
rendering of midang,

Group 14: Divinity's servants’ sacred lands,

203, Parung (In K.O. no 16 the Bhatdra (divine Lord) of Parung

is mentioned),

2. Lunggé (In Pararaton, p. 25—27 an enrthfall (guniwr) at
Lunggé, or, perhaps, of mount Lunggé, in 1233 Shiks, 1311
AD., is mentioned. Krom's proposed identification of Lunggé
with Lung, mentioned in Par, p, 31—14, seems doubtful),

. Pasajyan 7

E&lut 7

. Andél Mas ¥

Paradah. The Pradah charter issued by the ancient King Sindok

is transcribed in O.J.0. no 48 It contains the word Hésnowa:

Wishnuite (perhaps o name), The modern Pradah is situated in

the Kadiri district, In the Lodaya jungle a sacred gong called

333
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I'radah is worshipped. D'erhaps the name is to be associated with
Bharacle, Werdah, Mérdah, v, Folbmertoningen, par, 458, and
Berg's Rijksdefing, p. 198).

26, GEnéng ?
210, Pangawan (In a charter O.J.0. no 38 Pangawan is mentioned
as a kahyangan, o Spirit's ahode, near Singasari).

Mo doubt the note of eanto P8=—5—: free from olden times (Tpud
ring dangu) refers o the great age of the sacred lands helonging to

group 14,

Canto 78, slansa 8. Tnthis stanza two minor groups (no's 15 and 16)
are mentinned without lists of names. Apparently the places or estates
belenging 1o these groups were on the one hand numerous, on the
other hand socially and economically unimportant, at least as seen from
the Majapahit Court's point of view.

Group 15:  artisans' places (kalagyan), Shiwaitic,

The rendering of kalagyen and ungguaning limagi-lagd by artisans’
places in hypothetical, It is founded on the meaning of lagi: being
busy with any work, and on the sequence kalamg kalagyon kabanyegan :
presumably : places of traders, artisans and merchants, found in an
old charter (0.].0. I, p. 151). Some connection with ungdakegi (found
in the Tantu Panggelaran) and modern Javanesse wngdagi: craftsman,
especially carpenter, seems plausible.

Probably in the 14th century in the Javanese countryside beside
agricultural communities, estates and religious domains also small
boroughs inhabited by tradespeople were found, comparable with the
desa karamg kopdk: village communities with (merely) compounds
(without cultivated lands, at least without sowahs, terraced and irri-
gated fields) still known in modern Java, Just as in modern Java, so
too in the 14th century people living in close borough communities
plying their trades tended to a strict observance of religious rites: in
modern times Muslim, in former times Hinduistic. Perhaps some pre-
Muslim artisans' boroughs survive in communities of tradespeople like
the kalongs’ places described in the encyclopedic poem Céntini as
centres of Javanistic Muslim mysticism and old-fashioned religious
lore. The remark in canto 78— about the kalagyans being enclaves
{andiat) found in all districts (desha) is perfectly comprehensible assu-
ming that they were traders’ and artisans' boroughs,
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Probably the isalation of artisans' places (small boroughs or detached
compounds) in the midst of agriculturists’ commueities, domains and
estates in the Javanese countryside is a consequence of the ancient
connection of arts and crafts with sacred lore and religious worship,
Originally the artisans’ work was meant in the first place 1o supply
articles for sacral use. Trofessional knowledge was kept seeret, only
to be transmitted orally from father tn son. The artisans performed
special religious ceremonies in conpeelion with their trades, Cloge
contact with craftsmen was considered dangerous for uninitinted
people.

In Royal chariers from the 10th century up o the Majapahit era
lists of mangilale dfrvye haji, collectors of the King's due are found
{v. comm. Ferry and Riluluk charters), Several arts and crafts are
mentioned in those lists. Probably in the ldth century the institution
of the King's due was antiquated, In some cases it was replaced by
2 kind of tax. The artizans’ isolation in the léth century East Javanese
countryside might be a survival of their special legal status in former
centuries under the masgiela difrewa kaji regulation, which was
founded on ancient belief in the fundamental connection of arl and
religion (v. recapitulation, chapter one).

Group 16: manses, halls (dufd), Buddhistic.

Probably the kalang-kalagyen-kabenyagan places were (considered
w8) Shiwaitic. In cantos 76, 77 and 78 as a rule the sequence Shiwaitic-
Buddhistic is observed, Thercfore the halls (kwfi) mentioned in canto
F8—8—2 (group 16) are to be considered as places of Buddhists,
which corresponds with the use of the word in other cantos (v. gl).
In some cases the special Buddhistic character of the Rufir might be
lost, though. Probably their low place nearly at the end of the list of
19 groups is an indication of the low esteem they were held in. Per-
haps many Buddhistic halls or manses were small and unimportant
places as seen from a social and economic point of view.

The difference between the Buddhistic places (kosengghikan, be-
longing to the samggha, the Buddhistic congregation) and the artisans'
boroughs (unggwan g lumaogi-lagd) is explined in canto 78—6—3/¢
as a difference in law: the Buddhistic places possessed lawful evidence
(bhukti) of their rights, the boroughs just religiously practised their
trades, performed their (special) ceremonies and kept their vows (kriyd
brota). From the stress put on this differentiation might be inferred
that Buddhistic halls or manses (kxfi) and Shiwaitic artisans’ boroughs
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{alogyan) had something in comman too, Perhaps some kufis were
partly inhabited by tradespeaple. Apparently it was the Buddhist poet's
concern to make clear the Huddhist kufis’ loyalty towards the Court
(that gave them their biukii) in contradistinction to the independent
attitude of the Shiwaitic artisans.

Canto 78, stanza 7. The three groups (no's 17, 18 and 19) men-
tioned in the last stanra of canto 78 are distinguished (by ln: other-
wise) from the preceding groups, As they are not again referred to in
canta 79 where the Royal lnnd-revision is described probably Court
atthority had little influence on them, and Koyalty did not impress
them very much, In the commentary on the description of Fing Hayam
Wuruk's visit at Sigara the King's reapectful behaviour in the holy
Master's presence has been pointed out, The Tantu Pangg#laran being
especially concerned with the sacred-ring communities (mandols) men-
tioned in canto 7f—F does not pay much attention to Princes and
courtiers. I'robably the two groups of four sacred communities and
the janggans were socially and religiously so far outside the Court
sphere thal the poet's mentioning their mere names seemed sufficient,

Nevertheless in popular religious thought the sscred-ring communi-
ties certainly were important. Both in the Tantu Pangg&laran and in
the first part of the Pararaton they are mentioned repeatedly. The
reference to ancient order (pArwartfi) in canto 78—7—1 proves their
great age in the opinion of Majapahil courtiers, Like the fanggans the
mangalar were intimately connected with agriculture (mangishroyeng
thiini), and so with the common people in the countryside,

The number of four found in both groups (cafwrbliarma and colur-
dshroma) might be connected with the primeval social and cosmic
classification that was paramount in Javanese thought. In Jovaonse
Vaolkrvertoningen the importance of the quadripartite classification
system has been pointed out repeatedly, i.a. in relation with a sequence
of four masked dances, representing the four parts of primeval tribal
society and cosmos. Though evidence is lacking, the twice four sacred-
ring communities might also represent the members of a primeval
quadripartite-octopartite social clussification system,

In cante 78—7—1I1/2 the sacred-ring communities Mila Sdgara
("0ld Siigara") and Kukub seem to be distinguished from the younger
mangdalor Sukayajiia and Kasturl, Mnals, origin, is connected with the
name konedlon for a group of sanctuaries mentioned in one of King
Erlangga's charters (0.].0. no 61). Bhasma, ash-mark put on the face
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or the body, is found in the Tantu Panggélaran too. The note: accor-
ding to the friars (ling sang r¥shi) accentuates the Duddhist Court
poet’s profession of ignorance about the customs and beliefs of the

mangels people.

Group 17: "Four Ashmarks" sacred-ring communities:

211. Shgars, v. cantos 32, 33, 34 (repeatedly mentioned in the Tanty
Panggélaran).

212, Kukub (repeatedly mentioned in the Tantu Panggélaran).

213, Sukayajfia (mentioned in the Tantu Panggélaran),

214, Kasturi (mentioned in the Tantu Panggélaran).

The reason why the members of the raturbhasma group in canto
78—F are called sacred-ring communities does not appear clearly
either in the Tontu Panpgélaran or in other texts where the word
mangdols is found, Most probable seems the supposition of the exis-
tence of sacred, tabooed rings being the central sanctuaries of the
communities of this group, The Tantric sacred ring made by Iearned
Court priests mentioned in canto &¢4—f and the ancient rural worship
of the mandala people might have more in common than meets the
eve, namely the idea of cosmic unity, Whereas the Tantric mangolas
of Greater Indin are pretty well known, parallels of the supposed
circular sanctuaries in l4th century rural Java perhaps should be
sought in distant islands in the Pacific,

The “Four Hermitages" group (calurfzhrama) are mentioned in
canto 6¢—3—3 on the cccasion of the Rafapatnl's shriddha ceremony
where the Tantric mangdals was & prominent feature, This can not be
a coincidence, The relationship of the great shraddha ceremony with
ancient Javanese beliefs and native shamanistic practices has been
pointed cut in the commentary on chapter 9, The calurdshrama people
seem to have had the function of rural priests, They are mentioned again
in canto §1—2—3, joined with the coturbhorma, In the Tantn Panggs-
laran the name kalydges, places of recluses, is given to the game four
communities as mentioned in canto 78—7—J3, but then their sequence
iz different.

Group 18: "Four Hermitages", places of recluses.

215, Pacira.

216, Bulwan,

217. Luwanwa (In the Tanlu Panggélaran: Hulu Wanwa, Luwano).
218. Kupang.
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In the Tanty DPanggélaran their sequence, well established in the
text, is as follows:

Bulwan.
Kupang.
Luwano,
Pacirn.

Comparing the twn lists the Tantu 'anggélaran SEMUICNCe APpears
to be: 216 —- 218 — 217 -.- 215. This remarkalile cross-relation in
sequences has been pointed oul in other cases where o group of four
units apparcntly had a cosmie significance, eg. in the case of the mas-
ked dances discussed in Jovaanse Folksvertoningen, and in the case
of the four vice-royaltics of the Majapalil realm, The supposition that
the eaturdslirama proup i divided into four sub-groups in accordance
with ancient social and cosmic classificatory thinking is rendered the
more plansible by this remarkable cross-relation of the sub-groups.
Moreover in canto f—7—3 Pacira and Bulwan on one hand, Luwano
and Kupang on the other, seem to be separated (by mavang) in the
same way as Sigara and Kukub in 78--7—7 are clearly distinguished
fram Sukayajiia and Kasturi in 78—7—2,

Tn the last verse of canto 78 the greal number and the variely of
settfements or  houses belonging to  kalydgan-calirdshroma  (and
mapgdalo-calurblosma) groups, and their dependence on agriculture for
their livelihood is accentuated. As a rule ordnined priests (wiks) were
forbidden to work in the fields, so the “Four Ashmarks™ and “Four
Hermitages" people's interest in agriculture put them outside the
sphere of the regular Court priesthood,

Group 19: rural doctors (fanggan).

The jemggan's relation with agriculture is well established by a
quotation from a Wariga (divination book) found in KBN'W (sub
tampad) to the effect that his office was to indicate (no doubt by means
of divination and astrology) good, propitious moements for the begin-
ning of agricultural activities. Probably in the l4th century ferggon
was the name for the rural doctor, astrologer and diviner who
is called dubun, dubun fond or gubun desa in the modern Javanese
idiom. In the Pacitan district’s dialect b¥rfangge has been the name
of the village diviner. Probably the words jamggon and birjangge are
related to the Old Javanese bfnfanggo (rendered: ecclesiastical officer,
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repeatedly found in the Nig., v. glossary) and to the modern Javanese
pujongga, a scholarly Court poet. In the present commentary on the
Nig. the etymology of these words is not to be discussed at length,
Derivation from Sanskrit bhwjoge (Wijongga: snake) is rendered
dubious by the jonggen's native Javaness function. Contamination
of Sanskrit bhufage with an old word (perhaps related to jaga: to
ohserve) seems & more plavsihle solution,

The last words of canta 7R relerring to the jomggan ; officiating to
the world (prasiddfieng jagaf) accentuate ouce more the difference
between the public, the common people, the outside world, that is served
by the rural doctor and the Court that is above believing in the simple
country diviner's sayings.

The charter of Patapan of 1385 AL (edited and translated in the
present book) was issued for the benefit of a family of jonggans.
Evidently this family, land-owners in the country, was of enough
consequence at Court (and had sufficient means) to persuade the Shi-
waite bishop Tajaparikrama to give an official rescript in their favour,
Perhaps the case of the Patapan janggans is exceptional. The place
at the beltom of the list of canto 78, and the fact that the rescript is
issued by the bishop, not by a member of the Royal Family or by the
King himself, suggest thal as a rule janggons did not keep up close
relations with Royalty and the Court. IL s possible that as a reward
for & successful cure a jonggen sometimes was given land property
{v. comm. Decree Jaya Song and Patapan charter),

VIL. A WOMAN COOKING RICE, SEE I'. VIII.
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CHAPTER 13 - ORGANIZATION OF THE
CLERGY AND ROYAL AUTHOQRITY.

Canlos 7982, 14 slansas.

The list of domains of chapter 12 is followed up by a deseription
of the Beautiful order in ecclesinstical and social matters resulting from
the Royal Family's asserting their influence, The registration of
domains and estates of different kinds mentioned in canto 79 served
the end of giving the rural clergy and gentry an interest in the Court's
parameuntcy by showing them the Royal Family's willingness to con-
gitler their established rights and to defend them against usurpation.
The repeated mention of the Rijapatigundala, Royal regulation, in the
chapters 13 and 14 draws attention to the reign of law and order under
the Royal administration. Though Gajah Mada is not mentioned any
maore in the poem the excessive glorification of the Royal Family in
the last chapters seems expressive of the relief felt in ceclesiastical
Court circles after the autoeratic and warlike grand-vizir's demize.

Canto 79, stonzn 1. Six groups of demains or estates are men-
tioned corresponding with fifteen headings found in chapter 12:

dharmas (religious domains)  :  cantos 74, 77 and 768—1, under the

headings 1 — 7.

simar (estates) : cante F8—2, 3, 4, under the hea-
dings 8 — 12.

wongshas (family-lands) : canto J8—35, under the heading 13:
Wishnu's family.

hilz-hila hulun fyangs (sacred @ canto 78—35, under the heading 14.
lands of Spirits’ servants)

deufis (halls) : canto F8—&, under the heading 16.

kalagyans (arlisans’ places) ¢ canto 78—, under the heading 15.

The sacred-ring communities (mangdols), hermitages (kaiydgan cotur-
dshrama) and rural docters or diviners (famggan) mentioned in canto
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7E8—7 under the headings 17 — 19 are excluded from the registration
in canto 79—J, What is known from the Tantu Panggélaran about the
sacred-ring communities and the recluses' places warrants the sup-
position that they were outside the Court sphere and so the Court
registration did not reach them, Probably the case of the Patapan
fanggans mentioned in the commentary on cante FR—7 was an
exeeption,

Perhaps the legal evidence (pramdra) mentioned in canto 78%—1 was
nat in all cases & Royal charter (proshistil, The renovation of Royal
charters is referred to i canto 73--2. 'mbally many ecclesinstical
and gentlemen's families in the country could not produce Hoyal
charters to prove their rights to the Innds they lived on. No doobt
oral tradition 'from time immemorial" (as the text of King Hayam
Wuruk's Decree Jayn Song, edited in the present Look, has it) as
stated by the neighbours was accepted as sufficient proof by the Court
commissioners.

The censure (sikn, if that is the right reading) given people who
could not prove their presumed rights on their lands to the commis-
sioners’ satisfaction entailed reduction to the state of bondmen (bhir-
tya). As the Royal Family and the Court depended largely upon
revenues from lands cultivated by their bondmen certainty as to the
extent of bondmen's lands and limitation of domains and estates were
alike in the Royal interest. Though as a rule ecclesiastical domning and
Royal kinsmen's estates were strongholds of loyalty 1o the dynasty
they did not contribute regularly in kind to the support of the Royal
compound and the manors of Majapahit,

The Honowrable Rimidhirija who decided on the landed clergy's
and gentry's claims to Court acknowledgment is mentioned in canto
t3—3 as the principal of the mancdaring in charge of cultivated lands
(meantri aswrichan thand), The social position of this group of mandarins
has been discussed in the commentary on chapter 9, Riimidhirdja's
activity in the Court's nterest limitating the number of domains and
estates as being not essential to the support of the Court, and adding
to the expanse of bondmen's lands yielding revenue in kind, is in
accordance with his sitting on the committee of ways and means for
the Rijapaini's shraddhe-celebration.

Canto 79, slonza 2. Whereas Rimadhirdja's examination of claims
of ownership probably took place in Majapahit, messengers (uiusan) of
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the Princes of Wéngkér and Singasari scoured the country to make
notes of districts and rural communities (dapur), In the commentary
on canto 40— the difference between gapurs and kuuns (gentlemen's
manors) is associated with the ancient antithesis Janggala-Kaditl. In
fact in canlo 79 desha (district) seems to refer especially to doming
and estates belonging Lo ecclesiastical people and gentlemen, and they
are put under the supervision of the Prince of Wingkir who represents
the western part of the realm, Kadiel, The Janggala part is represented
by the Prinee of Siugasan who supervises the rural communities,

The difference between lxawhen (Whériye) belonging either to the
Royal Family or to other masters, and rural communities (gapur), free
and independent, the ctanpeers of ecclesinstical domains and gentle-
mien's estates, appears clearly from canto 79, Whereas the peopls of
rural communities, surviving in modern Javanese and Dalinese villages
with democratic institutions, lived organized in their own social and
religious cadres the bondmen were (is o consequence of various cir-
cumstances) ousted [rom their origival social organization and incor-
porated as retainers in the household of their masters. As far as they
were Royal bondmien they had o look up to the King as their master,
not as their sovereign. Homlmen Lelonging to other masters than the
Royal Family probably hed no direct relation with Royalty at all. The
increase of the number of bondmen ns a consequence of Rimidhirija's
examination of legal proofs was an advantage for the King,

Patik-gundlala reminds one of a text called Rijapatigundala or
kundala (Skt.: ring), edited and translated as far a8 possible in the
present book. Prhb.'s opinion (BKI B0, p. 267) on the meaning of the
name Patik-gundala (connected according to him with Javanese patik:
subject and gongdél : to hold) seems improbable, An exact interpretation
i as yet unknown, though, The corruption in the Nig. text (also
Pratigundala, v. glossary) points to an ald name no lenger understood
even in the Majapahit period, for a text (or texts) on social and political
order, Perhaps “the Illustrious Prince's shiranos (precepts)” of canto
7P—2—4 it meant to be a paraphrase of the name. In the Leyden
codex the Rijapatigundala (v. the edition) is found connected with
several shdsamar: Dewashisana, Wratishisana, Régishisana,

Complete identification of the Nig. Patik-gundala and Pratipundala
with the Rijapatigundala, ascribed to King Eértanagara of Singasari,
seems precarfous. Perhaps the Nag, poet only refers to (compilations
of) regulations given in different reigns and in his time known at the
Majapahit Court, Anyway the Rijapatigundala, edited in the present
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book, can serve as an example of this kind of legal and administrative
texts,

Probably in canto 78—2 the people’s obedience is represented as a
result of Princely activities in onder to set off once again the salutary
influence of the renovation of Hoyal authority.

Canto 79, stanca 3, The list of Uoddhist sanctearies in Hali and
Sumatrn is inserted in eantos 79 and B0 to draw attention 1o the Court's
care for domains even outside Java. For the rest the list is o sequel to
the great register of chapter 12, Sanctuaries situated vo Madura are
nol mentioned in the Nig, unless some of the unidentificd places in
canto 73—78 are situated on thal island, Apparently in the Majapahit
period Madura was simply considered as a part of Java

In canto J¥—3—2 the sequence dharme-groma (emendation for
grama)-kusww is found : ecclesinstical domains, village communities and
gentlemen’s manors, According to the Court poet those three groups
included all inhabitants of the Javanese countryside living under the
Royal authority, Evidently in this sequence grima takes the place of
dapur (elsewhere rendered: rural community). In canto d#—3—3 the
pair amdliye-grdma: well-bora peaple and village communities, is fuund,

The two districts of Bali distinguished in canto I—3—2, Hadahulu
and Lwid Gajah, had a Huddhist bishop each. The lack of both a
Shiwaite bishop and a mandarin Kings Servanl (mantri her-hafi) is
remarkable. Judging from the information of cante 79 Majapahit
Javanese rule in Bali was Buddhistic. Perhaps in the Idth century in
Bali Court Buddhism professed by Javanese Royal servants and Java-
nized Balinese noblemen contrasted with Shiwnism and ancient Lelief
popular with the native Balinese gentry and pessantry, The absence
of a Shiwaite Court bishop in Bali might be accounted for by the
supposed disloyalty of the Balinese Shiwaite clergy: perhaps they
regretully remembered their native Balinese Royal families who were
ousted by the Javanese. The information on Buddhism in 14th century
Bali as connected with Javanese rule is in accordance with cantos 16
and 68 where Buddhist priests sent by Royal order to the eastern
islands are mentioned (the Bharaga-Kuturan legend). In modem times
Shiwaism no doubt preponderates over Buddhism in Ball, But then
the disintegration of the Javanese realm and the victory of Islam in
the western islands from the 15th cenlury onwards probably were
disastrous especially for Court Buddhism, having ne strong following
among the common people. Perhaps the modern Javanese name for the
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pre-Muslim period : Buddha-time (jaman Buda) is partly to be explained
in this connection too. Buddhism was identified with the Majapahit
Court and Javanese rule; the fall of the Javanese realm implied the
decay of Buddhism, and so in alter years Muslim Javanese took Bod-
dhizm for the religion of their furbears who were ruled by the great
Majapahit Kings of yure.

Another explanativn of the cxpression fowen Sudo (in connection
with the Tantric disposal of the dead, Buddhist "fuseral masses”,
deemed characteristic of pre-Mubummadan tinees) has been mentioned
in the commentary on canto 638 2, The two explanationg have in com-
mon the iea that o the speechanaking community in the Ioth and
17th centuries certain aspects of Tantrie Buddbism (esoteric Court
ceremonies, sumplucus and expensive funeral rites) were more charae-
teristic of pre-Mubammacdan religious and social life than the Shiwaitic
cult and myth, In fact the great Lord of Mountains, Shiwa Javanized
as Bhatira Gury, and his divine Family, in Javanese popular belief
survived the Holy One, Duddha and the Jinas. The Bhatira Guru
and Dewi Umid of the Tantu Panggélaran and similar texts of the
Majapahit age were Javanese of the Javanese, and remained so in
modern times (in the wayang plays). For a long time they have not
been specially characteristic of the pre-Muhammadan era, being rather
considered as belonging to the Java of all times.

The Buddhistic domains in Hali were for the greater part places of
the thunderbolt bearers (bejrodiora), just as in Java, There was but
one place of observers of the disciplinary regulations (mwinaye). The
names of the domains manifest either their connection with the Java-
nese ralers or their recent foundation as o consequence of the Javaness
comquest, They were meant to be strongholds of Javanese cultural and
dynastic loyalty. Except perhaps Badung (if that is the right reading)
the situation of the Buddhistic domains in Bali is unknown or uncer-
tain. They seem to have left no clear traces in the country. Perhaps
this fact is another indication of the ephemeral existence of Majapahit
Court Buddhism in Bali.

Canto &0, stanza 1. The names of the Huddhistic domains in Bali

are;

1, Kadhikiranan, kabefrodfiaren, siluation unknown, "Administra-
tion Flace".
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b

Kuti Hafiar, kabajradhoran, Tianyar, N.-E. Karang-AsZm (Lek-
kerkerker) " Mewhall” .
3. Porwandgara, kabajrodhargn, situation unknown, “East-town"
or "Origin-town",
4, Wihdra, kewinayan, "Monastery”,
5. Bagung: the modern Den Fasar.
6. Adirkjya, kobajradharan, situation unknown, "Heginning Royal
Residlence”.
7. Kuturan, kabajradharan, v. cante Jé6—3—d4, Uadang lay, 5.-E,
Karang-Asém (Lekkerkerker),
8 Arya Dadi, a hall or manse, situation unknown, "Develuped
Plain®,
9. Rija Sanmata, a hall or manse, sitvation unksown, “King's
Delight”,
Probably most domains had Balinese names too, and those names
might survive till the present day. Uut then the Javanese Court poet
did not mention Balinese names except in two cases: Kuturan and

(perhaps) Badung.

In canto &0—2 Prb. recognized Lampung, ie. South Sumatra,
Probably the foundation of a Buddhist deminion with a Royal charter
(proshdsti) in Lampung served the same end as similar foundations in
Bali: consolidation of Javanese political and eultural interests, The
remarkable fact of the specinlly mentioned laical officiant in the cere-
monies (bhdmishuddha and protigphd) is to be connected with the
information of cants J6—2—3 about Buddhist ecclesiastical officers of
the Majapahit Court not going to the West, Lekkerkerker's identifi-
eation of Lampung with Lampuyang in eastern Bali (Gedenkschrift
1926 R. Institute T., L. V. The Hague, p. 190) is not plausible. The
reference to another country (amyswosudhd) after the mention of the
places in Bali is clear.

The word updroka: Buddhist layman, is very seldom found in Ol
Javanese literature. The founder of the domain was the Princess of
Jiwana (Kahuripan), the mother of King Hayam Wuruk who was four
years old at the time (1338 A.D.), Perhaps the foundation in the distant
western island was connected with King Kértanagara's Sumatran
expedition (v, canto 41—35), The famous Buddhist King Kértanagara
of Singasari was the Princess of Kahuripan's grandfather, Probably
the Royal charter (prashdel) with the year of its issue as mentioned
in canto 80—2—2 was known to the poet, having read a copy of the
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text in the Majapahit archives, The pame Tathigatapura and some
other words perhaps are copied from the original text. This might be
the explanation of the use in canto #0—2 of the leamed Sanskrit words
wpdsake and gfrhasthedhars (if that is the correct reading). The ten-
tative rendering : land of pious householders, might refer to the laical
character of the foundativa (consecrated by a layman). Probably the
domain was owned and ruled by o community professing o similar
kind of Tantric Duddhism as the Javanese thunderbolt bearcrs who
tived married according to custow (bojradhare akromo) mentioned in
canto 77.

The situation of mount Sulang Lémah is woknown, Hubit is 2 Malay
word : many Malay words were known by Majapahit intellectuals. As
silang means smoke in Malay Rouffoer advanced the opinion (in a
handwrilten pote in his Nig. copy) that the dead volcane Haja-Basa
in South Sumatra formerly was called by that name,

The purpose of the Hoyal confirmation of legal instruments men-
tioned in canto 79 is made clear in this stanza: it was done in order
to increase the number of families who, being under obligations to the
Court, could be relied on as supporters of Royal authority in the
eotintry,

Canto 80, stansa 3. In canto §0—3, 4 and canto B1 the discussion
of the Royal activities in behalf of dominions and estates (dharme and
fma) either under Court bishops” supervision or independent (fwo-
tanirg) is followed up by n note on Royal foundations of public utility
(kirti: roads, bridges, fountains and market-places), and by information
on the protection of religious communities against usurpers, Probably
kmowledge of the sequence dina (gifts), kirfi (public utility foundations),
punys (good works) mentioned in canto #2—3 is presupposed in
canto B0, The foundation of religious domains and estates probably
consisted in fact in giving (ddna) the beneficiaries Hoyal support both
material (labour of bondmen) and spiritual (a charter with the Royal
names). Domains and estates have been discussed at length in chapter 12,

The shortness of the note on the public utility foundations in canto
80—3 is a consequence of the learned Court poet's lack of interest for
those profane objects, No doubt in the Majapahit era roads and bridges
were not constructed in quantities and qualities in any degree com-
parable with similar structures of modern times, Nevertheless the
founders, both members of the Royal Family and gentlemen, were
proud of them and so they expected posterity to remember their names

7
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by their achievements. In King Hayam Wurvk's Decree Jaya Song
{edited and translated in the present book) a pavilion in some sacred
place founded by a gentleman as o Mrii is mentioned, Heing provided
with a date hewn in stone the Arff served to prove the gentleman's
family's ancient lineage. Perhaps the mention of Royal krlir contains
a reference to King Hayam Wuruk's Ferry Charter (also edited in the
present book).

Conto 80, stanga 4. Acconling to the poet King Hayam Wuruk's
good works (punya), lastly, consisted in the protection given to religious
communities and in the maintenance of secial order (canto 81). As the
practising of the anchorites’ virlnes was considered Leneficial to the
world the protection given the holy men was highly meritorious both
religiously and socially, Perhaps this stanza cunlains a reminiscence of
the story of Rima's heroie defense of the hermits known from the Old
Javaness Rimdyana. Tapar (anchorites) are [requently mentioned both
in the Nig. (Sigara), in the Pararaton and in the Tantu 'anggélaran
{tapa Wanghkéng and tapa Ialet). In canto 80— they are distinguished
by the high-class pronoun sirg, as o rule reserved for divine beings and
Royalty, The King's majesty is enhanced by his having under his
protection such illustrious men of religion.

Canto 81, slensa I, Canto 8] contains a survey of the religious
and social groups and classes ordered and protected by Hoyal autharity
as seen from the courtier’s poinl of view, In the first half of the canto,
two stanzas, the religious proups are mentioned, in the second half,
also two stanzas, the classes of secular society.

The three denominations (iripaksa) mentioned in the first stanza are
the friars, Shiwaites and Buddhists (rfpi-shaiwa-sogata). The mention
of the charters (prashdsh), the Patik-gungdala text (regulations), the
lawbooks, doctrines and precepts refers to canto 79—J and 79—2:
the examination of rights, The words adhigeme and shkdsans appear
in the names of well-known Old Javanese texts: Pirwidhigama and
Régishisana. Probably in the last verse of stanza 1 authoritative law-
books of the Majapahit period are referred to,

Canto 81, stanea 2. In this stanza the (Wishnnite) brahmins
(wipra) are added to the three denominations (fripaksa) to make up



CHAFTER THIKTEEN - ORGANIZATION OF THE CLERGY 259

the four priesthoods (ealwrdwifa). The addition is marked by the use
of mewang (and) between wipre and the compound régi-shaiwe-sogata,
In fact, being foreigners or of foreign (Indian) extraction and con-
sidered by birth the native Javanese clergy's superiors, the brahmins
may have been exempt from the examination of rights mentioned in
canto 79. Probably they were not numerous in the Majapahit period.
Their being added to the far mure sumerous native religions groups
gratifiecd the Jovancse desire to have a yuadripartite classification of
the regular clergymen (eaturdesija) in contradistinetion to the quadr-
partite classification of popular anchorites (catwrdshrama) and the
quadripartite classification of social elusses (enturfoma), In canto
J—5—7 the four custes (wipra-koiriya-waishya-shidra) are mentionsd
in connection with the calerdsfirama,

In canto &1—2 the regular clergy (cafwrdeeijs) and the popular
anchorites (cotwrdshroma) are distinguished by their porsuits, The
clergymen are said to mind their (respective systems of) wisdom
(mridyd), the other quarlet is intercsted in vowed duties (brata) and
religious works or rites (kriwd). Probably the in Java well-known
irikdya (three hodies) classificativn determined that distinction, wisdem
corresponding  with the exalted frikdys component wanah (mind),
vowed duty with the medium componest wik (Skt wde: speech) and
religious works with the inferior kdya (body). This classification is
analogous to the sequence inferior-medium-superior (nigla-madhyama-
uttama) which has been mentioned in another place in the present
commentary, In camte #1—2 its application accentuates the high
appreciation at Court of the regular clergy (calurdwija) who cultivated
wisdom and the lower appreciation of the popular anchorites (calur-
dskrama) who were only interested in vowed duties and religious works
(brato krivd). The cofwrdshrams and colurbliasma groups have besn
discussed at some length in the commentary on canto 78—7,

Canto 81, stansa 3. In the second half of canto 81 the classification
of secular social groups (cotwrfons) is explained. Though well-known
in Old Jovanese literature the Indian system of four castes seems fo
have had no validity in actual life. Influence of the Indian system on
the Javanese classification as explained in canto E] stanzas 3 and 4 is
undeniable, though,

Just like the religious groups mentioned in the first half of canto &l
the secular classes in the second half are distinguished according to
rank, The first pair of sufasma groups correspond with the regular
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clergy (coturduwifa) : they belong to the Court sphere, either thoroughly
or superficially Hinduized. Perhaps the Javanese quadripartite classifi-
cation of well-born groups did not strain the truth of actual social life
in the Majapahit period very severely, Probably the reference in canto
81—3—1 to precepts (shldsans) points to the existence of Old Javanese
texts on behaviour suitable to each class. The addresses given by the
Princes of Wengkér and Singasari and by King Hayam Wuruk him-
self to the assembled gentry on the occasion of the annoal Court festival
(v, cantos B3 and 89) might be related to the shdsanar. A gundals text
(Royal regulations) is mentioned in canto §¥—1I, the Nawanatya in
canto f1—=8,

The four well-born classes (calurfone, swjonma) according to the
Majapahit Court poet are:

1. mandarins (maniri); the two Honourables (8rya) are pu Tanding
and pu Nila, mentioned in canto 72,

2. noblemen (krairiys) and officers (wali),

3. lesser gentry (woidshya).

4, common people (shadra),

Being divine and exalted above mere humanity Royalty is not men-
tiomed at all in this list.

The diffsrence with the Indian four-castes system consist further in
the substitution of the mandarins for the brahmins (who are classed
with the religious groups, colirdwifa) and the addition of the Javanese
higher gentry (wali).

No doubt the word kryer (rendered: noble gentleman) is related to
rakryan, the grand-vizir's predicate (rakryan apatih, rendered: Right
Honourable). Probably kryan is to be identified with ken, an ancient
Javanese predicate of nobility found ia. in the Pararaton (ken Dédls,
ken Angrok), As the krysas in canto 81—3 seem to be classed with
the kgatriyer who in the Majapahit period were Royal kinsmen this
verse might prove of interest to determine some other predicates,

The walir (rendered: officers or higher gentry) are to be identified
with the Balinese p¥rbalic (v. KENW sub bali): "a class of people
below the third and above the fourth caste, - - - many p#mekéls (chiels
of districts) belong to this class, and also pasfkr are reckoned to belong
to it". According to the KBNW “pas¥k is the name of a class of people
said to be descendants of the Dewa Agung” (the King of Klunghung,
the suzerain of the other Baliness Kings) "by a shfdrs (common)
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woman ; many pasEks are manghus (guardians of village sanctuaries),
They presume to be higher in rank than the pirbalic and to belong
really to the third caste™

The Majapahit classing of the walis with the ksolrivas according
to canto §1—3 is higher than the Balinese prbalis’ rank between the
wairhyas and the shidras. As social classing is o matter of historical
development the identification of walis with pérbalis is not rendered
doubtful by the difference in standing, The Dalinese perbalir’ office:
administration of districts is in accordance with the zeal in management
{yaineng naya) atiributed to the walis.

Van der Tuuk (KBNW sub balé) thought the pérbalis were “ancient
Balinese families to whom the Javaness immigrants became related by
marriage in the course of Uime", Probably he connected the word with
the name Dali. Kern's hypothesis is much more plausille. Translating
wali by "peer” he points to a Macassarese word bali meaning : colleague
or peer, a Malegasi word vady meaning wile, vinody meaning : married
and a Mota word galiga meaning: kinship, kin, Perhaps Old Javanese
wali i related to common Javanese words like bari, sfmbard, barik
with meanings originaling from the idea: equal, and to polibays (v. gl).

The note on the lesser gentry (twaichya, third estate) refers to the
spreading of gentlemen's manors (kuwww) all over the country, The
mention of the common people (shildra)'s own concerns (swaklryo)
is appropriate, Probably this note refers to customary ceremonies of
agriculture, Perhaps the Shrdwape-Bhddra cult of the Great Royal Lady
(Mahirijapatnl) mentioned in canto 69—3 is meant (v. commentary).

Canto 81, stansa 4. In accordance with the parallellism of the
poem's structure the four groups of popular anchorites mentioned in
canto £1—2 are given counterparls in the low-born people (kujanma)
of canto 81—, They are communities or classes living outside the
Court sphere, only superficially touched by the influence of Hinduistic
law and higher culture. The difference between the well-born classes
(caturjons sujonms) of cante §1—3 and the low-born people is ex-
plained by the first four classes’ having their origin from Holy Order
(hyang Widhi), In the Nig. idiom widhi seems to refer to cosmic and
religious order as known from Indian religious literature. In modemn
Muslim Javanese Widi is used frequently as a synonym of Allah, The
Indian identification of Widhi and Brahma is significant In this respect,

Probably the free going eventually allowed to people of the four
well-born. classes (wifnamg sogalye: canto §1—+4—2) refers to their
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being admitted into Royal compounds (ing pura) by Princes' orders,
As Prince (narendra) is used without any predicate (Shri, Tlustrious)
nor apposition (name of a kingdom) it is meant to refer in general to
any Prince residing in any Hoyal compound. Probably from the ad-
mittance reserved expressly for people of the four well-born clnsses
han on entering the Royal compound laid on Tav-lorn peaple is to be
inferred. The three low-horn classes cangdtla, mleccha and techa may
have been to a certain degree “untouchalde®. They are distinguished
from the well-born elasses yet hy another feature ; whereas the sujan-
mas" good behaviour (shtfa) is mentioned the kufommas seem to have
only customs (krasma).

Cangdtlar and slecefias are mentioned in old charters (0,100, o 21,
908 A.D, according to Krom). In (0d Javanese literature the words
are found several times referring either to classes of people or to tribes,
Turcha seems to have only the meaning: pood-for-nothing, In view
of the accuracy of the poet's information (he mentions own particulnr
customs, sewakrama, of cangddlas, milceches and fuechas) mere meaning-
less copying of Imdian lawbooks scems fmprobable. Tn T4th century
Majapahit society the three names may hove been given to well-known
living groups of people. It certainly is a matter for regret that iden-
tification with groups or classes known from other sources as yet seems
impossible. The triad of the low-born peaple (kufonmaetraya) in contra-
distinction to the quartets of the other groups (caler sujonma, calurd-
shromia, caturdwifn) might be explained as non-conformity to cosmic
order (widhi) which is pre-eminently quadratic.

Cante 82, slanza 1. In the kst canto of chapter 13 the social and
religious merits of others beside King Hayam Wuruk are briefly
mentioned,

The word kHréi in this stanza seems to be used ambiguously : both in
the original sense of glory and in the secondary sense of foundation.
Probably the King's resoluteness (nora somdeha) is mentioned in this
connection as a consequence of the good example set by his “guardians”
(asmevang) : his father the Prince of Singasari and his uncle-and-father-
in-law the Prince of Wengkér,

The word peman of canlo §2—I—4 is found also in canto G—J—1
referring to King Hayam Wuruk's "brothers-in-law™ the Princes of
Paguhan and Matahun, who were his juniors (pranwha, v. Notes,
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vol. II). According to KBNW pengn means aunt (Dutch: fanie),
Referring to the Javanese word posmen : uncle, younger than father or
mother, derived from a hypothetical ama, which survives in romo:
father, Van der Tuuk mentions sub voce penan: Balinese dna: mother,
“Alfuric”, i.e. Minahassa lanpuages paingan and fnapolina¥n, Maginda-
nao language pakimaon, Lampuog language bomingn and Makassarese
paring. No doubt the terms of relationship of Indonesian languages
deserve the attention of anthropologists, In the case of the Nig, pran
the tramslation “hrother-in-law”, sister’s hushand (including cousin-ly-
marriage, husband of mother's sister's doughter) seems clearly indicated
by the confext.

No doubt dherma bushela is to be identified with the well-known
word dharma (religious domain) used in canto §2—2—7, In KBNW
{sub kushils and sub subhikze) both dharmakushile and kushlladhorma
are mentioned referring to religious foundations or buildings. Perhaps
the usual term dharnra really is an ablreviation of either of these, The
development of the meaning : religious domain is not to be discussed
in the present commentary. Heside beshdla (written with a long 4)
meaning : structure, shald is mentioved in KUNW meaning: place of
men of religion and dhormashdld as a gloss on dharma: religious
domain.

Canto 82, slanza 2. The four members of the Reyal Family who
are referred o in canto §2—J are called by name in the second stanza.
They are the Princes of Singesari, of Wingker, of Paguhan and of
Matahun, Why the names of the latter iwo viee-regal provinces be-
longing to the King's brother-in-law and to his cousin-hy-marriage are
both disguised in this stanza is not clear. Disguises of this kind (Wilwa
Tikta for Majapahit) are anyhow not unusual in Javanese literature.
Whereas the solution of the riddle Watsari (Matahun, via Skt, walrera
meaning : year, Javanese fohun) is easy, to find the title and the name
of the Prince of Paguhan in Buddhddhisthang is difficult, If instead
of Buddhadhipthang (which doss not make good senss in this verse)
Shrt ndthe Sthina (the Illustrions Protector of Sthina) is read, Sthina
{Skt.: standing-place) might be considered a disguise of Paguhan
(probably a derivation of pogéh: fixed, immutable). In Malay drtona,
a modern form of Skt sfkdna, is the usual word for Royal compound
or palace, also found occasionally as a place-name,

The expression: opened a domain (onorwke dharms) makes clear
that in the Nig. idiom dharma did not refer to any building only but
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to the whele complex of (in many cases newly opened) cultivated lands
of which the sanctuary with the priests’ dwellings was the religious and
edministrative centre, Evidently in 1365 AD, at the conclusion of the
poem the opening of the domains was not yet finished, That is the
reason why they are not mentioned in the list of chapter 12,

The four Princes’ domains are:

Sagadl, situation unknown (according to Krom mentioned in the
Wargasari text), belonging to the rince of Singmsari,

Shiirabhapa, mentioned in canto #2—2, modern Surawana in the
district of Kadird, belonging to the P'rince of Wénghgr,

Fasuruhan, mentioned in canto J5—I without any reference to a
religious domain, belonging to the Prince of Weéngkir, As the
Prince of Wengkér's domaing were situated in the western,
Kadiri districts of the realm the identification of the Pasuruhan
of canto §2—2 with the well-known [ast Javanese district of
canto 35—17 seems doubtful,

Pajang, the wellknown western vice-regal province bordering on
Wengkér, The name of the Prince of Wiengkér's domain to be
opened in that district is not mentioned.

Rawa, the word, meaning swamp, could be taken just as well for a
comman appellative noun as for the vame of a locality, The
officinl name of the Prince of Paguhan's domain is not mentioned.

Kapulungan, the well-kmown central district of the realm, mentioned
repeatedly in the Nig, No domain belonging to the Prince of
Paguhan situated in Kapulungan is known, though.

Locanapura is an official, sacral name referring to the Tantric goddess
Locand mentioned in canto 43— in connection with the great
Buddhist King Kértanagara's quesn Bajradew?. The situation of
the Prince of Paguhan's domain of Locanapura is unknown,

Tigawangi, mentioned in the Pararaton, p, 30—21 as the place of the
Frince of Matahun's funeral sanctuary, Tigawangi is situated
near Surawana in the Kadiri district,

On the analogy of Tigawangi, by Pararaton evidence proved to be
the place where the Prince of Matahun's remains were deposited after
his death in 1310 Shika (1388 A.D.), the other Princely domains might
be surmised to be intended for funeral sanctuaries too, But then the
places connected in the Pararaton with members of the Royal Family
can only partly be identified with places mentioned in the Nig. In the
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case of King Hayam Wuruk's nearest relatives mentioned in canto
§2—2 the attempts at identification are failures except for Tigawangi.
Probably double or triple names for one locality are the cause of this
comfusion.

Assuming that the domains at least partly were intended for funeral
purposes and ancestor waorship after the death of their Princely foun-
ders the absence of domains nseribed to female members of the Royal
Family is significant. No doubt in dynastic matlers the Princesses of
the Blood Royal, King ITayany Wuruk's mother, nmternal aunt, sister
and maternal cousin, were more important than their husbands who
enly were P'rince-Consorts. I[ the Court poet nevertheless refrains
from mentioning female domaing the inference must be that the Prin-
cesses were economically and socially as a rule represented by their
husbands. The probability that cremation of widows, suttesism, was
practised in the Majapahit era has been mentioned in the commen-
taries on cantos 46 and 67,

Probalily the common people’s contentment mentioned in canto §2—2
was a consequence of the expansion of arable land and the improvement
of irrigation systems brought about by the land development under
Royal and Princely authority. The construetion of irrlgation canals
of any length particularly was well-nigh impossible without using
organized groups of labourers, Probably Royal and Princely bondmen
were called up for this end.

Canto 82, stonga 3. The meaning of k¥ricwars (rendered: distin-
guished) in the Nig. idiom is made clear by the mention of Royal gifts
of estates (sinungon stma), The cases of the grand-vizir Gajah Mada
and Sir Niln being given estates as rewards for their services have
been mentioned in chapter 4. Rivalry in the construction of buildings
for religious ends is nothing to wonder at,

In this stanza three kinds of religious structures are distinguished,
Caityer (rendered: small sanctuaries, shrines) have been mentioned in
canto §%—7 in connection with the cult of the Rajapaint, presumably
identified with a primeval Ancestress, a chthonic goddess, Probably
caftyas were rather unobtrusive structures, Prasddar (rendered: temple-
towers) on the other hand were high buildings of the pagode type,
abodes destined for celestial deities, The stress laid by fapwe (rendered:
as & matter of fact) on the coifyosr and prirddas in the mandaring'
estates in contradistinetion to the lisgges (ithyphallic sanctuaries) is to
be explained by the character of commanness inherent in the fingge-
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pranala cult, found everywhere. In canto 78— the ithyphallic sanc-
tuaries are pssocinted specially with the friars’ communities which did
not belong to the Court sphere.

Probally the three objects of religious reverence (bhakti): the gods
{hyang) the ancestors (pitfrgana) aud the sages (mumitvara) mentioned
in this stanza are horrowed from Indian literature. As the hrahming
who occupled the third place in Trdian thewght had not the same jm-
portance in 14th century Majapahit society they are replaced by sages,
In the Nag. idiom munivere is used referring to learned clergymen,
Krom's opinion that Buddha is meant by mmicars in canto §2—3
lacks plausibility,

In the last verse of canto 82 the mandaring’ merits are partly attrib-
uted to the King whose guod example they follow. The triad ddna
Firti punye (rendered : gifts, public wtility foundations, good works)
has been discussed before, P'robably in the Nig. idiom punys referred
mainly to bencfits conferred on religious persons.

The absence of religious domaing (dharma) in this stanza, which is
concerned with mandarins, as contrasted with the members of the
Royal Family mentioned in the preceding slanzas, confirms the opinion
that dharmas were as a rule in some way connected with Royalty and
nehility. Probably the difference between Royal and Princely domains
on one hand and estates (sfma) given 1o mandaring on the other lies
in the special religions character connected with ancestor worship con-
ferred on the dharmar, Nevertheloss temple-towers (prdsdda) conld be
built both on secular estates and on religions domains, Tt follows that
remains of a temple-tower, in modern Javanese always called congi,
do not prove of necessity that in olden times the locality was part of
a Royal ar Princely religious domain, nor that the remains of some
member of any Royal Family were depesited in that place: not all
cangis were Royal funeral monuments in olden times.

In cantos 18—2 and 37—5 dharmes are mentioned in connection
with the estates (sima) granted to the grand-vizir Gajah Mada and to
Sir Nila. Perhaps in these cases Foyal favour is to be taken into

account,
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CHAPTER I4 -THE ANNUAL COURT
FESTIVAL IN MAIAPAHIT.

Cantos 83—P1, 45 stanzos,

Whereas the chapters 12 and 13 deal with Hoval activities in the
field of ecclesiastical organization chapter 14 has the secular adminis-
tration of the realm for subject. The duality religious denomination —
social class is apparent also in the list of groups and classes in canto 81,

Apart from the concluding cantos, chajpter 14 is the last chapter of
the poem. IL contains the apotheosis of Royalty surrounded by secular
pomp at the cccasion of the annual festival in the months Phiguna
and Cailre (February, March, April), in contradistinction to the de-
seription in chapter @ of the religious ecremonies of the Rajapaint’s
shraddhs in the months Shrdwans and Fhadra (July, Avgust, Septem-
ber), The relation of the two high-days has been discussed in the
commentary on canto $f—3. Probably the Philjuna-Coilra Court
festival is related to the celebration of the annivermary of the Holy
Prophet Muhammad's birthday ealled garZbfy Mulud in medern Java-
nese, and the other garfbfg, commonly called Libaran, the end of
the Muelim Fast, has for prototype the religious Shrwapa-Bhidra
CRremmonies.

Canto &3, slonza 1. By way of introduction to the description of
the Court festival's pomp canto 83 opens with a eulogy of the King
and his rule. The comparison of the lotus-flowers is used also in canto
7=1, but in a reverse order. Whereas in canto 7 the King is compared
to the sun in canto 83 he is compared to the moon, and this entails
reversed comparisons for good and bad people. The double use of the
Iotus-flower comparison and its reversal cannot be a coincident. Per-
haps the post's idea was to et the King appear as a beneficial giver
of light in all circumstances, both by day and by night. Being a courtier
he probably thought it a good occasion to show off his proficiency in
handling Indian poetical comparisons, hoping to earn the approval of
the conncisseurs whoss names are mentioned in the next slanzas.
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The list of three Royal possessions: retinue, treasures and conveyan-
ces is not in accordance with the triad, referred to in canto 17—1,2, 3.
Raoyal works, Royal zenana and expanse of dominions, Probably both
lists are borrowed from Indian literature. Elephants and horses are
numbered among the King's treasured possessions, being means of
canveyance (wdhana) apparently reserved for special occasions. Where
the animals are mentioned in the description of the Royal Progress
(chapter 4) they seem to be used more for display than for practical ends,

Canbo 83, stomsa 2. In this stanza the magnificence of King Hayam
Wuruk's realm and Court is extolled by calling Java the equal of India.
Mo doubt this is a sample of poetical exaggeration on the part of a
courtier, Though he had a firly extensive knowledge of Indian
literature as far a3 accessible by means of Javanese translations and
adaptations, Prapafica certainly never was in India (or be would have
mentioned it) and he knew the actual condition of the country anly
from hearsay. As a maller of fact Indian literature is not well suited
to give the reader an accurate idea of the country and the people.

According to the post Java's condition of purity (kapowitras, proba-
bly the equivalent of blessedness) which rendered it a “good country”
(rudesha) was connected with the presence of & number of men learned
in aji. As in the next verses the Court officers of the lnw are mentioned,
probably by afi (to be rendered as a rule by lore) are meant the Old
Javanese law-books and especially the apophthegms which were the
care of jurispridence. The examination of Old Javancse legal apo-
phthegms promises to be fruitful for Javanistic studies. The expression
“expert in afi" (widagdhmg afi) is used in canto 73—2—3 with refer-
ence to the scholars who drafted the Royal charters (prashlstd) which
were legal instruments,

The three ancient title-names Padijyangfiwa, Lekan and Tangor are
mentioned, together with some others, in the Purwidigama. The
preamble of this Old Javanese law-book is edited in the present com-
mentary, and the remarkable title-names shall be discussed in the
commentary on the Praniti Raja Kapa-kapa. In the Nig, idiom karya
(rendered; concern) mostly refers to customary functions and ceremo-
nies, Both at sessions of the court of justice and at social ceremonies
the speaking of a number of sacral formulas was considered indispen-
sable, and for thal end experts in those matters were required, In
cante P1—2 in the description of the musical performance at Court
the singing (pangidung) of the Manghure and the Kondamohi is men-
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tioned. They belonged to a similar group as Paodfyangjiws, Lekan and
Tangar, Probably their singing was a constituent part of considerable
importance in the sacral celebrution.

The men of learning mentioned in cante #3—2 are Javanese scholars
in the law and in customary ceremonies (modern Javancse ; adot). They
are not pre-eminently men of religion nor priests of any of the denomi-
nations mentioned in canto §7—2, In the present chapler 14 the secular
aspect of Javanese kingship and sociely is illusirated : both were ruled
by ancient cuslom and surrcinded by saeral ceremenies reoted in
pristine beliefs. Though a Buddhist ecclesiastic himsell the poet had
sufficient Javanese cullural sentiment o appreciate his people’s tradi-
tions and ancient ceremonies. Java's kepowitran (purity, blessedness)
seemns to be connected in his mind with the presence of men of learning
especially because they were upholders of law and ancient custorn, The
poet theught his country was blessed in King Hayam Wuruk's reign
because it was ruled by justice as he understood it.

Canto 83, stanza 3, Whereas the law-officers mentioned in the
second stanza no doubt were Javaness, the three scholars whose illus-
trious titles and names are found in the third stanza probably were
Indians, Two of them, Brahmarija and Wishnu, are given the predicate
ahrl which as a rule is reserved for divine beings and Rovalty, Probably
they were Indinn brahmine of high rank (at least in the poet's eyes)
residing for some lime as honoured guests at the Majapahit Court.
The King's glory was felt to be enhanced by their presence. In canto
12—1—2 Brahmarija (with the predicate ganghyong, holy) is men-
tioned occupying a residence east of the Royal compound of Majapahit.
He was a Shiwaite priest (dwije Shoiwa), In the undated charter of
Nglawang (edited in TBG 56, p. 237 he is the benificiary, As he is
given two verses of stanza 3 apparently he was more important than
the other two Indians, The list of his accomplishments is long. In
addition te his merits as o poet (perhaps Sanskrit shiokar in praise of
his Royal patron as mentioned in canto #3—2: in the Majapahit idiom
the word koo refers to Sanskrit scholarship) and his knowledge of the
(Shiwaitic) dgems (religious doctrine) his proficiency in the four
varieties of philosophic lore known at the l4th century Majapahit
Court is extolled, No doubt by farka etcetera is meant farks wydkerana
(rendered: speculation and grammar) and sdngkhya naiydyiba (assu-
ming that is the correct reading) refer to arithmetic and logic. The
four of them are repeatedly mentioned as accomplishments of Royal
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law-officers in the preambles of charters (v. glossary). Penetrating
studies of the four systems of Indian philosophy on the part of Maja-
pahit Court scholars seem improbable. As far as known Old Javanese
literpture does not contain translations or adaptotions of Sanskrit
philosophical texts belonging to any of the Four Systems. Therefore
the learned names of doctrines both in the Nig, and in the charters
might be considered chiefly as embellishments meant to enbance the
glory of the Royal Court, It is not impossible that soime rather elemen-
tary Old Javanese texts wenl under the numes of the Four Systems,
though, The quartet appealed to the Jovanese sense for quadratic
classification,

The second scholar mentioned in canle 83—3, the holy Bhimann,
applied himself to religious cbservance (brota), the Weda (probably
recitation of some Weda texts) and the six pure activities (yofkorma
shuddhs), According to Kern a brahmin's six allowed activities are:
studying, teaching, offering in behalf of himself, officiating at offering
ceremonies in behalf of others, giving alms and receiving alms. So
Bhimana appears to be a religiously minded brahmin, No preference
for any denomination is mentioned. Ifis name might be a corruption
of Skt. wdmana, dwarf, and this would point to Wishnuism, because
of Wishou's dwarf-incarnation. Probably Bléimana is not the whole
name but an abbreviation used at Court for convenience' sake.

The same is the case with the third Indizn scholar the Illustrious
Wishnu, He knew Sdmoweds incantations (if that is the right inter-
pretation of s@majapa) suited to promote the people's increase, Probably
he was an Indian physician whose prescriptions joined with Wedic
magic were considered beneficial in cases of barrenness and impolence,
In the Nig. idiom wérddhi, increase, scems to refer very often to
procreation.

It is impossible to assess the three brahmins' real scholarly merits
according to Indian standards of the time, Perhaps they were considered
nonentities and charlatans by their learmned Indian colleagues. On the
other hand it is quite possible they possessed a real knowledge of Indian
literature and science, In both cases the lucrative position of a honoured
guest at a Royal Court may have prevailed over the brahmin's dis-
inclination for leaving his native country to throw in his lot with a
foreign semi-barbarian people in o distant island over the sea, In the
next stanza Indian voyages to Java are mentioned.

In canto 8§3—3 the absence of Buddhistic scholars i3 remarkable,
Perhaps in the 14th century both in India and in Java sscular scholar-
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ship and science had passed out of the hands of Buddhists. The corres-
pondence of on the one hamd: Shiwaism with worldly concerns (sakala)
on the other: Buddhism with csolerism (nigkola) has been pointed out
severnl times in the present comunentary. It is in accordance with the
absence of Buddhist scholars in eanle 83—3, The Buddhist monsignor
of Moadi who officiated at the shrdddhe ceremony (canto ¢H—3) is
mentioned in cante 121 (if the ewendation is right) next to the
Shiwaitic Brahmarija, bt be does not appear in canto 83,

Prl's identification of the three scholars of canto 84—3 with the
two Court bishops (adfiyalkga) and the wandarin Kings Servant (maniri
ker-haji) of cantu 75 -2 (v, BKI K0, 1924, p. 273) is unacceptable. The
three Court officers are not cven mientivned by name nor are they
spoken of highly for their scholarship. They certainly were not entitied
to the predicates [lustrivus (shrl) and haly (demglyang). The three
scholars on the other hand were venerated persuns, bat being foreigners
they were not invested with anthority.

Further Prh, identified Brahmardja with the Ionourable Rijapari-
krama who officiated at Simping (canto 70—1). From five charters
dated between 1323 and 1358 DI'rh. coflected the names of the office-
begrers following the title-name Rijaparikrama, He found: poiji
Elam, gang dcdrya Dharmariija, dong dedrye Shiwamiicti, dang dedrya
Wishwandtha, Taking Rajapardkrama for the personal name of the
man Prb. called the other four names surnomes and remarked that
Brahmarija might be a fifth survame of the same person, In accordance
with Krom (note on canto 25—2, referring to Wangshidhirfija) the
Honourable Rijaparikeama is to be called a title-name connected with
an office, and regulary conferred upon any person promoted to that
office, the Shiwaite bishopric. I'rh.'s “surnames” are more like personal
names. But then in Java o man as a rule had several personal names
given him in the course of his life on occasions of some importance for
his social or spiritual standing. Probably the doctor's names (with the
predicate gdong dedrya) were given on the occasion of an ecclesiastical
ordination.

Equally unacceptalle is I’rb."s identification of the second scholar
of eanto #3—3, the holy Bhimana, with the Buddhist bishop (dharme-
dhyaksa) doctor (dang dcorye) Nadendra the Honourable (samg drya)
Adhirija mentioned in the SEkar charter. As Bhimana was a Wedic
scholar his taking office as a Buoddhist bishop is improbable, Probably
Prb.’s idea that doctor Nadendra was Prapaiica’s father is right, though,
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Canto 83, stanes 4. The shipping from continental countries to
Java mentioned in this stanza is connected in the poet's mind with the
presence of law-officers and scholars at the Majapahit Court. Probably
his idea was that for one thing law and order in the Javanese kingdom
made foreign traffic safe and for another thing the merchants' vessels
made the passage to Java easy for cultured people from the continent,
The names of the continental countries have been discussed in the
commentary on canto 15, Canto £3—, dealing with foreign trade, fs
the only place in the Nig. where China is mentioned.

The foreign Buddhise monks (bhiksu) and brahming (wipra) are
referred to agmin in canto 93—, Perhaps the [lusirious Huddididitya
of Eificipuri and the Illustrious Sahérdaya who made Sanskrit verses
in praise of King Hayam Wuruk did so in acknowledgment of hog-
pitality received at the Majapahit Couwrt. As they had their places of
residence in India perhaps their stay in Java did not last long and they
were not in Java in 1365. 5o the two Indian poets and the three
brahmin scholars of canto §3—3 are not to be confounded. Though
probably the latter Illustrious and holy men were also Indians by origin
in 1365 they were considered as residents of Java. At least one of them,
Brahmardja, was a beneficiary mentioned in a Royal charter,

In the Nig. the word bhikyu is enly used twice, both times apparently
with reference to foreigners. The word wiku, on the other hand (ren-
dered: ordained priest), is used repeatedly both in the Nig. and in
other Old Javanese texts, It does not refer exclusively to Buddhists,
Though the linguistic relationship of the words bhiksu and wiku (by
way of Pili bhibku) seems probable it is difficult to construe the
transition of meaning, The presence of a (corrupted) Pali word in 14th
century Javanese would be interesting.

The moving in Majapahit Court-circles of scholars and Jearned
priests from abread, coming to Java as passengers on merchant vessels,
is suggestive of similar conditions prevailing in the Muslim era at native
Courts of Java, Sumatra, Borneo and elsewhere in the Archipelago,
Both in the pre-Muslim period and afterwards the scholars followed
the highways of commerce, offering worldly advice and spiritual
guidance at the Courts of semi-barbarizn chieftains and Hinduized
(afterwards Islamized) Kings who could be prevailed upon to receive
them, Even in the Muslim period travelling scholars preaching Islam
at first were Indians by origin. In the first period they came from
Further India (Champa). The Arabs came afterwards. All of them,
whatever their persuasion and their spiritual merchandise, felt entitled
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io & substantial reward for their trouble in bringing Indian (c.q. Mus-
lim) civilization to distant countries over the sea. According to ecanto
§i—4 in 14th century Majapahit their rewand was satisfactory. Cn
the whole the contacts of Indinn (and Arabic) scholars and priests with
native Royalty and nobility in the Archipelago remained the same for
many centuries, beginning long before the time of the Singasari-Majo-
pahit dynasty in East Jova and lesting far iote the 19%th century. Ouly
the intensity of the contact varied from one reign to another,

The last word of canto S3—— ¢ waiting (spongonti) refers to the
time of waiting for the turning of the monsoon, Ships sailing from
Asiatic continental ports for Java with the West monsoon and arriving
in Bubat, the Majapahit river-port on the Brantas before the beginning
of the Caitra fair (February-March) had to weit some months for the
coming of the st monscon before they were able to return to their ports
of origin. As the selling of the cargos Lrought from the continent and
the buying of merchandise suited to bring home required a consider-
ghle time, probably many continental merchants stayed one year owver
in Java. In that way they could profit by trading with the merchants
who with the East monsoon came to the Java ports bringing merchan-
dise from the eastern islands, especially spices. P'robably the latter
merchants were by origin Javanese or natives of any other island of
the Archipelago, The presence of many merchants both foreigners and
patives, selling and buying, and the fitting-out and provisiening of
many sea-going ships caused much stir and bustle in the Majapahit ports,

Canto 83, stanga 5. The splendour of the Majupahit Court, en-
hanced by the presence of notable scholars and the bustle of trade
patronized by Royalty, serve as introductions to the description of the
annual Phalguma-Castre festival which was the apotheosis of Javanese
kingship and at the same time the annuval culmination-point of economie
and social activities, Of course the arrival of mandaring from all sides
even from the other islands bringing tribute was of the utmost im-
portance. The last verse of stanza 5 seems to refer to a fair.

In canto 83—5—2 lairds of manors (furn kuaw) on the one hand
and judges with their assessors (dhyaksa sarwopapalii) on the other
are distinguished, All and sundry are called mandarins (mantrd), which
refers in this connection to their social standing in general (modern
Javanese ; privayi). The distinction between lairds of manors and judges
is accentuated by lem (on the other hand), Whereas the owners of
manors were private gentlemen the judges and their assessors were

18
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Royal officers. The list of attendants at the Phalguna-Caitrs Court
festival of canto 83—5 is comparable with the list of cante d5—2: the
men who were present at the Rajapaint's shrdddha ceremony in Shra-
twang, In the commentary on chapter 9§ the position of the represen-
tatives of the landed gentry and the foreign Princes has been discussed,

Prabherti was translated by I ern : gift of honour, P'erhaps he thought
it was connected with Skt. prabfifris. Wherens prolhirio is not men-
tioned in KBN'W prabhfrii is, having the usual Skt sense of beginning,
In connection with the Cadfra festival's position in Majapahit social and
economic life (West monscen, rice harvest, annual fair) prabhieti
(beginning) of canto #3— 5 might refer to a first fruits tribute. The
mandarins' obligatory annual attendance at Court in Phdlguna-Caitra
was the time of the paying of dues. 'robably the great worship (pari-
piija) offered the King is to be connscted also with tribute, for pamuja
is found in some charters as the name of a tax, originally a customary
contribution towards the cost of an annual religious celebration (pafa,
v, glossary), In the 18th and 15th centuries in the Central Javaness
kingdoms the customary pay-days of rent (pajiy) owed by tlenant-
farmers to their landlords were guerfbfy Mulud (1o be identified with
the Phalgunsa-Caitra festival) and gordbiy Bo'dd Pdsd (corresponding
with the Shriwaens-Fhddra ceremony). But then in the Muslin ern the
dates of the annual high-tlays circulated through the solar year which
was an inconvenience for the peasantry, of course.

The worship offered to Royalty and the celebration (f1ed) according
to canto §i—5—] have their counterparts in canto 6F—3, It is in-
teresting to note the difference of the religious Shriwana-Rhddra
ceremonies in honouwr of the Great Royal Mistress (probably identified
with an ancient chthonic goddess) and the mainly secular Fhdigung-
Caitra festival, the apotheosis of the living King.

The influx of foreign merchants and the erowds of mandarins atten-
ding the Court festival, all of them followed by numerous servants,
was good for business, The tradespeople (bydpdri) of canto 83—5—f
have been mentioned already in canto 18—F—, Probably the Javaness
tradeswomen are meant, selling victuals, cooked food and delicacies
in the marketplace, in the Majapahit era as well as in modern times
& standing feature of the towns and boroughs of Java. Probably the
merchants (wanik) were for the greater part foreigners.

Canto 83, stanea 8, This stanra contains the deseription of the
initial ceremony of the festival. Probably paripfjo (rendered: proces-
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sion worship) of canto 83—5—1 finds its explanation in the first verse
af stanza & where a circulating (fddran) procession (arak) is mentioned,

The Phalguns-Caitra festival at Majapahit as described in chapter 14
was a succession of ceremonies and gatherings. The following synopsis
might be useful,

1. Procession of the bhrisagis, lnst week of Phllyuna, offerings in
the main courtyard (mongunfur) of the Royal compound, canta
B3—if,

2. Procession of the Reyal Family in palandguins, last day of Phal-
geena, cantg K176,

3. Purification of the King in the main courtyard, first day of
Caitra, canlo 84—7.

4. Assembly of mandarins ete,, reading of the Ajar ing Rija Kapa-
knpa text, first day of Cadlra, canto 85—1,2,

8, Public amusements on the Bubat plain, seven days, first half of
Caitra, canto £6—17 to canto &7—J.

6, Gathering of the Koyal Family and the mandarins, speeches on
statecraft, second half of Coitra, canto £8—1] to canto 89—5.

7. Community meal and sacral dancing and singing performance in
the Royal compound, conclusion, second half of Ceitrs, canto
89— to canto PI—P,

The portable pavilions (bhrisagdd) mentioned in canto 83— have
been discussed in the commentary on eanto §f—J1, Made for the greater
part of ingeniously plaited bamboo they were filled with food offerings
(minvredya) and placed in the main courtyard as conclusion of a circula-
ting processional course, The place where the pavilions were made and
loaded is not mentioned, The same is the case with the slatuary (fapil)
made of bamboo and filled with food-offerings mentioned in eanto 65
that is comparable with the biriogdis. As the making of the structures
and the preparation of the food required much time and space perhaps
it was done in several places at a time in the outer courtyards of the
Royal compound or in mandaring' manors.

The words “seven times, every day increased by one” of canto
EF—ti—2 allow of two different interpretations, In the present author's
Folksvertonsngen the words have been (ranslated as if referring to one
pavilion that was carried abont continugusly, on the seventh day seven
times, On reflection this seems improbable: the structure would have
collapsed before the end of the week and the effect of sumptuoos
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majesty would not be achieved, Much more probable is the inter-
pretation in the sense of one procession every day, continued for a
week, every time with one pavilion more than the preceding day, In
thiis way at the end of the week twenty-eight pavilions would be placed
in the main courtyard. This interpretation is in accordance with the
description in canto 65, The figurative structures (fapdl) offered by
the members of the Royal Family and the Court cerlainly were made
in considernble numbers. Just as on the cccasion of the Shrdwapo-hddra
ceremonies described in chapter 9 probably the offerings (nhwedya),
packed in the portable pavilions, were placed in a fixed order in the
main courtyard. Their number, four times seven, is suggestive of cos-
mic completeness, Perhaps the pavilions were lined wp in square
formation,

Probably part of the offerings brought to the main courtyard in the
portable pavilions was effered up in the fire-offering ceremonies (homa)
mentioned in canto §3—4—3, performed by Shiwaite and Buddhist
priests, The fire-offering places (pafiomgn) in the main courtyard
mentioned in cante =¥ might be used for that end. The absence of
Wishnuitic brahmins is remarkable, though, Probably canto #3—f—3
is to be connected with canto #—3 where Shiwaites and Buddhists are
mentioned sitting in the main courtyard and saying prayers (holy texts,
afi) for the well-being of the world at the purification ceremonies
{prayasheitta) in Shrowons (if the emendation is right) and Phalguna,
The ressmblance of the ceremonies’ intention (beginning with : having
for fruit, mekaphels) in canto £—3 and canto 83— is striking. Perhaps
the recital of sacred texts (ssucap afi) of canto £~3—3 is to be iden-
tified with the spiritual offering (brakmaoyajfia) of canto #3—d, The
fire-offerings (homa) are referred to in both cantes. The Wishauitic
brahmins (wigpre) who are not mentioned in canto 83— appear in
canto 8§4—7 offering hely water,

Canto 84, stonea 1. The expression i wijil shrl narapali could be
interpreted as referring to the King’s birthday (modern Javanese witon,
from witu, synonymous with wifil, of, canto 1—4—1: 1 wifil nérpali),
Probably if the Phalguna-Caitra Court festival indeed was primarily
the celebration of the anniversary of King Hayam Wuruk's birthday
or closely connected with it the poet would have mentioned the remark-
able fact with some emphasis, Moreover a5 a rule in modern Java and
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Bali (except under European influence) birthdays are not celebrated
annually but once in 210 days (the native wube year of 30 weeks of
seven days cach) or once in 35 days (at the return of the conjunction
of the days of the five-days week and the seven-days week that occurred
at the birthday). Probably this cuslom prevailed already in Majapahit
times. Therefore the usual sense of wifil: coming forth, in this case:
sunrise is the most plavsible in this verse. Shel narapali refers to the
Royal Family as a whole, as follows from the description of the proces-
sion in the next stanzns,

Nevertheless it is evident that the Philgusa-Caitra festival partakes
of the character of a New-year's celebration, But then primarily the
ctlebration referred to the agriculiural and economical year (West mon-
soon, rice harvest, annoal fair). The poet's placing the description of
the festival at the end of his work is significant: the poem is completed
at the year's end and the apatheosis of Royalty. The ceremonial leave-
taking mentioned at the end of canto 91 is suggestive of the ending of
one period and the beginning of & new ane, In a list mentioned in a
Wariga text (divination, quoled in KENW sub titir) Coilra appears
as the first month of the year.

According to the Indian calendar Phalgurs is not as a rule con-
gidered the last month of the year. But then readjustments of the
calendar occurred in historical times in several countries. Perhaps in
the Majapahit period officially the year began with Shrdwaps (July-
August), for in canto 20—2 the ceremony of the eiphth month (k-
wiwalu) is mentioned, which is to be identified with the Phalguna festival.
The mention of Ardghs (if the emendation is correct) in canto §fe—df—?
also points to Shriwans as the first month of the year, This is in
accordance both with the modern Javanese so-called songsa-calendar
and with the calendar of the non-Muslim Tenggerese people, The con-
nection of the Shrdwano-Fhidra ceremonies with a New-year's ceale-
bration has been discussed in the commentary on canto d3—2.

Circulating processions are regular features of passing-over celebra-
tions, In modern Java they occur on the occasion of marriages, circum-
cisions, promotions in rank and birthday celebrations, Both the seven
processions of the portable pavilions of canto 74— and the following
procession of the Hoyal Family in palanquins of canto £4—1 are typical
passing-over ceremonies rounding off the old peried and inaugurating
a new one. Probably the number of 28 pavilions lined up in the main
courtyard in square formation alse was meant to suggest the completion

of a cycle,
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The course of the Royal circulating procession mentioned in canto
84—1 is described (if the emendation is correct) as: along the body
of the Royal compound. Kafa prra of canto 84— is comparable with
kaufaning puri of canto 17—3 and with koploning nagars of eanto
12—1—1, Probally the procession moved aleng the wall of the Royal
eompound on the oulside, leaving and re-entering it by the mnin gate,
and keeping it to the right (pradaksipa). The seven processions with
the portable pavilions took the same course, Majapahit was not a
coherent mass of buildings, between compounds and manors wide
spaces were lelt open.

Dadar (rendered: state atlire) is also mentioned in canto 28—3.
Probably the cloths only consisted of kadns, Javanese loin-cloths, Royal
gifts given to meritorious officers as rewards for their services, Prh,
translated dadar: state dress. But then in the Majapahit period neither
men nor women except some religious people, Royalty and courtiers
on special occasions wore jackets,

Probably the expression marasuk bidgona, found in this stanza and
is some other passages (canto §4—d—f and P1—7—1), deseribing im-
portant Court ceremaonies, refers to the wearing of jackets (modern
Javanese rasukan),

Canto &4, siangs 2, In the description of the music one must
distinguish the musical instruments and the singers. The musical
instruments consisted for the greater part of drums and trumpets,
Probahbly the words simrang mi pasiiur contain technical terms of
Majapahit music. Perhaps “pressed on" refers to the cutting in of
the woeal music in the instrumental rthythm (modern Javanese:
mbarang) and “chain® (sflur is also mentioned in KENW as a technical
term) to choral singing. Some resemblance with modern Javanese
music used in processions is probable. In modern Java tambourines
and a kind of trumpets are in evidence on those occasions and the
ginging is done by o choir of boys or young men in their best attire.
The songs are of Muslim religious character (v. Folkrvertoningen).
Perhaps the salutation (asbhiedds) is to be compared with the modern
panfFmbrdmd, a salutation song, as a rule in (corrupted) Sanskrit
metres, sung by a choir.

The Sanskrit verses (shlokas) coming from abroad (songhkeng para-
pura) pechaps are to be identifisd with the panegyric (bhogdwali) of
the Buddhistic monk DBuddhiditya of Kifcipuri mentioned in canto
#3—1. In that case the comparison of King Hayam Wuruk with Rima
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and Kérspa is a guotation from & Sanskrit poem. The divine or semi-
divine character of the two Indian heroes is in accordance with the
Javanese King's claim to divine origin.

The Javanese singers are distinguished by the learned Sanskrit name
bkatfa. Trolelly they were song of good families and well educated.
Nevertheless the appearance of Javanese yowyy men or boys singing
Sanskril verses in 14h eentury Majapahit is worth noticing. Perhaps
their singing is comparabile with the Arabie songs of modern Javanese
Musling Toys' ehoirs, Just like in modern times the Majapahit singers
perhaps were given uniform waist-cloths (kafme and girdles) and head-
dresses, and they were trained Lo sing their songs to the accompaninment
of the instruments while marching slowly in a serried formation per-
forming rhythmical dancing-steps and gestures with heads, arms and

fingers.

Canto 84, stanza 3. The general deseciption of the procession and
the music in canto 84—I/2 is followed by the mention of the principal
persons: the members of the Royal Family of Majapahit seated on five
state palanquing, in couples, In the Nag. idiom singhfrana (lion-throne)
and sthdna singha (lion's place) refer to portalde thrones or throne-like
palanguins. The name lien-throne is suggestive of palanquins shaped
like monsters or griffing, accessories of Princely marrlage and eircom-
cision processions oceasionally seen in Java even in the 20th century
(v. Folksvertoningen), in modern times in many cases altered into state-
carringes, called gerwda or galudra coaches (after Garuda, Wishnu's
mount). The iden of those stale palanquins perhaps was: originally
the monster (singhe, the lion) represented the chthonic power that was
subdued and used as mount by the victorlous representative of the
upper world, man in his splendour. Seen from this peint of view the
appearance of the Majapahit state-palanquins at the occasion of the
Phalguna procession is significant: it was the apothessis of Royalty.
The explanation of the comparisons of canto $4—3 is tentative.
Shuddhedana's son is Siddhirtha, the historie Buddha, His coming
from heaven (called Jinapada on the analogy of Wisnupada: Wishnu's
ahode) might refer to his descending from the Tusita-heaven on a
palanquin before his birth on earth as Mayd's son, according to the
Indian Lalitawistara text, The reference to Siddhirtha's birth, the
beginning of a new era, is significant in the frame of the Fhdlguno-
Coitra celebration which partook of the character of a New-year's
feast, and its relation with the modern Javanese gordbdy Mulud, the
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anniversary of the Holy Prophet Muhammad's birthday. The connee-
tion of Siddhirtha Buddha with Muhammad is no mare to be wondered
at than the identification of Widhi, Cosmic Order, Brahma, with Allah,
Probably to the Mahiyinistic Buddhists of the time the comparison
of King Hayam Wuruk to Siddhirthe Buddha was no more offensive
than to the Shiwaites the repeated identifieation with Shiwa,

As the five state palanguing of the Royal Family conveyed 4 married
couple each the corrupted Trisurasurendra must contain a goddess's
name. Tripuraharendri seems the most Hkely emendation, Mistress
Destroyer of the Three Strongholds (Tripura) might refer to Durgd,
spouse of Shiwa, who is the real victor of the demons, Durgd was a
prominent figure in Old Javanese religion and literature: she s
repeatedly mentioned in the Tantu I'anggélaran as Dewi Umll. As the
identification of Duddha and Shiwa was generally accepted at Court,
to Javanese courticrs of 14th century Majapahit Siddhirtha having
Durgi at his side was not a preposterous iden, Perhaps the goddess's
unnsual name referring to Shiwa's victory over the demons was also
chosen as an allusion to the inauguration of a new era.

She who had the honour of sitting at the King's side in the state
palanquin conld only be the Parameshwor], the First Lady of the
Royal zenana, the daughter of the King's uncle of Wenghkér, As King
Hayam Wuruk had no Queen of equal birth the Parameshwar? served
a4 substitute. Her entering into the Presence at the King's side (umardk
i himbongnira) is in occordance with her lower rank. Evidently the
sacral procession around the Royal compound required the principal
persons to appear in couples and for that reason alone the Paro-
meshooar was ordered to join her Royal master. On no other occasion
is she mentioned as appearing in public. Probably her being well-
matched with the Prince (sowrre saresheoars) mentioned in canto 7—3
refers to her role in the Phdiguna procession. The last verse of canto
#4—7 extols the appearance of the King and the Paromeshwari
together as a perfect pair, Perhaps the reference to Shiwa contained
in the name Tripuraharendril is to be explained by the Paromaeshuer!'s
Eadiri origin, being a daughter of the Prince of Wengker, the principal
representative of the realm's western moiety which was associated with
Shiwaism. The appearance of the seemingly incongruous couple Sid-
dhirtha Buddha and Durgdl might refer to the well-known duality
Buddhism-Shiwaism that pervaded religious life of the Majapahit
Court.

In his explanation of canto #/—3 with the help of the Chinese
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Buddhistic pilgrim Fiven Tshang's description of a ceremony seen at
the Court of the Indian Emperor Harsa (Shiliditys) Kern suggests
that the persons in the state palanquin wore costumes and had regalia
with them suggestive of the gods they impersonated. The sacral proces-
sion arcund the Royal compound was at least partially a pageant in
costume, Though not corroborated Dy unmistakable references to
costumes in the text, Kern's hypothesis seems probable encugh. In
their funeral monuments dead Javanese Kings were given portrait
statues with full divine apparel and provided with divine regalia, There
seems to be no reason to doulbt that dressing up as gods in a pageant
was thought fitting for living Royalty in 14th century Majapahit,

For the rest neither Kern's nor Krom's nor Prh’s interpretations
of canta 84—3 are satisfactory. The undenfable fact of the state palan-
quins being destined as conveyances for couples was ignored by them,

The description of the Rayal palanquin in canto 84—3 precedes the
mention of the order of the procession because the King was the centre
of interest in the pageant. As usual he came at the end of the proces-
sion as culmination of splendour. Apparently he was seated in his state
palanquin stationed in the main courtyard seeing the other four palan-
quins filing out before him throngh the main gate.

Conto &, stansa 4, According to this stanza the head of the
procession was formed by the state palanquin (ringhisana) of the Prin-
cess of Pajang and her consort, The escort (on loot) was composed of,
firstly, Royal servanta (bala), ie. probably armed guardsmen, secondly:
mandaring, ie. gentlemen helonging either to Pajang or to Paguhan,
but forming on this occasion one group (fapoifs), and thirdly: retinue,
bondmen (bhfriyvs), probably commanded to carry the heavy palanquin
on their shoulders (pikw). The banners (dhwaojo) and the drums
(#adaha, if that is the right reading) also were carried by bondmen.

In the Nig. banners are only mentioned in canto 84. Probably the
Javanese pennant-like banners are meant: narrow strips of cloth
attached all along a long bamboo pole, with & long streamer hanging
down in a graceful curve at the end. Probably banners were as im-
portant in Majapahit times as they are in modern Java. Their colours
are symbolical, white-and-red (gufa-klapa) being the most sublime com-
bination, in accordance with the Javanese quadripartite classification
system applied to colours (v. Folksvertoningen).

Conto 84, sanse 5. As only two state palanquing (singhisena), of
King Hayam Wuruk and of the couple Pajang-Paguhan, are mentioned,
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the first being given two stanzas and the latter one whole stanza,
evidently their riders were the principal persons in the procession, The
three remaining couples of the Royal Family: Lasém-Matahun, Daha-
Wingkér and Jiwana-Singasari, are given one verse each. I'robably
they rode on a simpler kind of palanquin. As King Hayam Wuruk
and his own sister the Princess of Pajang were the first heirs o their
grandfather King Kértarijasa's throve, their prominent place in the
Phalguns procession which was an apotheosis of Javanese kingship is
explicable. For the rest the order of the couples in the procession as
mentioned in cante B4 is just the same as the order of the groups
in the caravan of the Royal Progress lo the castern districts described
in canto 18:

Pajang

Las&m

Daha

Jiwana

King Hayam Wuruk.

The significance of this seyuence has heen discussed in the commen-
tary on chapler 4. The principal persons, the Princess of Pajang and
the King, rode at the head and at the tail of the procession. Prolably
for that reason the Princess of Pajang had a band (drums, podaka,
if the emendation is right} just like the King, The other three couples
with their retinue had not. The issuing forth in succession of the
palanqguins out of the main gate of the Royal compound of Majapahit
certainly was an imposing spectacle, The deep impression it made an
the public is described in stanza 6.

Canto &, stanza 6, Open spaces (Fbuh) were found everywhere
between the manors (kuonm). They could be used a8 roads: the proces-
sion moved over them, but they were not planned to accommadate the
traffie. Originally the compounds and manors of the Majapahit Royal
Family, their relatives and servants, were constructed at places in the
eountryside thought conveniently situated and auspicious according to
Javanese geomancy. The spaces remaining open between them were
called [Ebuk. The modern idea of constructing city-roads before buil-
ding houses is not to be expected in I4th century Java. OF course
regularity in the city-plan prevailed in 2 measure as a consequence of
the orientation on the points of the compass and the distribution of
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the principal compounds and manors over the available space, all in
accordance with ancient ideas about cosmic classification, as explained
in the commentary on chapler 2,

As all componnds and manors were surrounded by walls or fences
the doorways (dusdra) anid the walch-towers (panggung) were the only
features of the dwelling=places of the populace visible from the outside.
Probably the care spent o the doorways (gates of the same kind as
the main gate of the Hoyal compound but of less majestic aspect)
consisted in cleaning. In the Majapahit pericd the modern Javanese
manin of white-washing all luildings bath on the outside and the inside
did not yet prevail. In cantn 8#—2 the white colour of the Royal com-
pound's great tower is expressly mentioned, As walls and other strue-
tures usually were laid without mortar, the bricks being meticulously
lined almost without visible joints, it was enough in the way of cleaning
to remove the tufts of weeds which inevitably reappeared every year
in the season of rains. The Phdljuna-Caitra festival took place at the
end of that season, The annual tidying up referred to in canto 84—g
is to be considered as another consequence of the New-year's character
of the Phalguna festival,

Probably the comparison of the gate-luildings to banners (fwir
dhwaja) is to be explained by their steeple-like roofs standing out high
above the walls. Perhaps the gate-buildings were decorated (rinfngga)
as well as the watch-towers. Drobably the decoration consisted of
festoons made of strips of leaves, suggesting the fluttering of the strip
of cloth on a Javanese pennant-hanner, Apparently the gate-boildings
are called well-balanced (zmooma) because in several places there were
seen pairs of them facing each other across an open space (Whul), In
accordance with their dualistic way of thinking symmetrical order
always was appreciated by the Javanese,

The women mentioned in the beginning of canto 84—6—4 probably
sat on the flat terraces of the towers (panggung) looking down over
the parapet into the open space where the common people moved and
the procession passed. For well-born women it was deemed unseemly
to be seen in public in the midst of a crowd, The bacingah is mentioned
as the place of the greatest accumulation of people (afdmbun), Probably
it is to be identified with the great open space ([Ebul agifmg) just outside
the entrance to the main gate of the Royal compound mentioned in
canto §—I. No doubt the carts that were used as stands (pinanggung)
by people looking at the passing procession always had their places
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in the open spaces because they could not enter into the courtyards of
the manors over the high thresholds and through the narrow gates.

In the Codex at the side of canto 84— has been written & marginal
note by o Balinese reeder: pamggung ring I¥itwa Tikla (watch-towers
in Majapahit). Evidently he found the resemblance of the Nig, descrip-
tion with Balinese town scenes well-known to him striking and worth
of notice. No doubt it was,

Conlo &4, stonzs 7. The first verse refers to the annual recurrence
of the procession, Mevertheless every time it was seen il caused again
the same enthusiasm.

The ceremony mentoned in the last verses of stanza 7 took place in
the morning after the great procession, apparently the first day of
Caitra, The angasirini (rendered : consecration) ceremony ssems to be
the first thing done in the morning inaugurating the new year of Royal
rule, Though it was done only once a year it was thought most impor-
tant; the whole of the main courtyard was called pangasiryan (conse-
cration-place) after it (v. glossary).

Unfortunately the mention of the consecration ceremony in canto
£4—7 is short, perhaps becanse it was not very spectacular, As usual
ecclesiastical persons and secular gentlemen are separated. Probably
by brahmins and so on [wiprddi) are meant ecclesiastics of the four
denominations: Wishnuite brahmins (rwépra, the most venerated group
because of their Indian origin), Shiwaite and Buddhist ordained priests
(o) and frinrs (r¥shi) as mentioned in canto §1—2.

In modern Balinese-Hinduistic religion holy water is thought essen-
tinl in several ceremonies, The carriers (twowan) of canto §4—7 are to
be identified with the jars or stoups (kungi). Probably the finely
wrought bronze so-called zodisc-cups are meant, that are on show in
several museums both in Eurcpe and elsewhere, The name zodiac-cup
has been given them by European scholars because they are decorated
on the outside with the twelve zodinc signs en relief. Probably the
twelve figures are suggestive of the year's completion. If the likes of
them were offered to the King on the cccasion of the Coitro consecration
ceremony which partook of the character of a New-year's celebration,
the reference to the completed year<ycle was approprinte.

The words of canto 84—7—17 suggest a gift (aweh) of jars or stoups
{kupdi) and 5o on. Perhaps some more objects belonging to the priestly
requisites are meant. The annual pressnt of holy water in & jar or cup
offered by the four religious denominations (perhaps each denomination



CHAPTER FOURTEEN - THE COURT FESTIVAL 285

one cup) might take the place of a homage present due to Royalty even
by ecclesiastical persons. No real homage presents (hatur-halur) offered
by priests are mentioned in the Nig. The finely wrought bronze objects
were valuable. As the King lad no use for the objects perhaps the
same set was offered many years on end, being redeemed at the end
of the Caitra festival for a fixed sum in cash or a tribute in kind.
A similar custom of redeeming is known to prevail with reference to
the Muslim religious fifre (miodern Javauese pifrali) alms due in kind
at the end of the Fast (Komadhin) : the bowl of raw rice is immediately
redeemed by the giver with a sum of money,

In canto §—7—7F the ecclesiastical persons are given much honour
{by the illustrious pronoun sire: They, their worships) and the King
is considered almost their inferior in rank, at least spiritually, for the
ordinary word for giving (ereeh) is used, not the respectful (amghatir-
akin). This subtle differentiation fs characteristic of the relation of
ordained priest and layman,

From quotations found in KBN'W (sub joyasunu and farefjond) the
character of the ampostrini ceremony becomes clear, It was a porifi-
cation (ngilangekin pdpa-kleshoning jagat: removing evil and impurities
of the world). The holy water was used to wash the face (Hrtha rahup).
Perhaps in the course of the Ceitra purification ceremony the priests
sprinkled the water on the King's face as he was sitting in a reverential
attitude on o mat. Mo doubt recitation of sered formulas was
indigpensable,

In contradistinction to the officiating priests who on this occasion
were considered the King's superiors, spiritually, the secular gentlemen
(mantrir) entered into the Presence reverentially, They made the well-
known afijafi gesture with a fower held between their fingertips
(puppdfijold), which was a gesture of divine worship. Probably the
puspo ceremony mentioned several times in the Mig, in many cases
was a flower-afijoli,

Pamiglt or somiglt seems to be an ancient word with (originally)
the sense of gentleman vested with authority (van Naerssen, Saplopo-
patt, BEI 90, 1933, p. 258). In the Majapahit period it was used in
charters as predicate of the ecclesiastical assessors-at-law (upopatii)
with the ancient titlenames Kandemoki, Monghuri, Pamwolan, Jombi
etc. According to the Praniti Raja Kapa-kapa and the Purwidigama
preamble  Poiijyangfiers, Lekon and Tongar mentioned in canto
§3—2—4 also belonged to this group, As they were scholars especially
versed in legal texts and ancient custom, as such distinguished from
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the secular gentlemen (mantris), their appearance at the Royal purifi-
cation ceremony in Caitra perhaps was considered as o sanction of law
and custom, D'robably in the expression pora pomigll, para, comman,
refers to the fact that the pamfglls' superiors, the bishops, having
officiated in the major omgasirdni ceremony, did not take part in the

subsequent puspaiifali worship,

——

Caonie 85, stanca 1. The preat assembly described in canto 85 is
the fourth ceremony belonging to the Cafira festival, The Royal Family
was not present. Probably the conference was held in the place outside
the main gate of the Royal compound sear the market where according
to canto #~2 a building of great length (yoshe wikasing apaiijang), a
long open hall with benches fixed between the pillars was found. The
origin of the expression pulung rahi is not clear, but the meaning is.
It is explained by the follewing words: to have a conference in great
company (afifm apupul). It is also found in King Kértanagara's Sarwa-
dharma charter (v, glossary).

Canto £5—1 contains a list of all groups consitlered as belonging to
the Court or connected with it. As usual the list is ordered systemali-
cally. The Hoyal servants (balagana) proper are given two verses first,
the other groups not immediately serving the King are mentioned in
the last two verses. The sequence of the Hoyal servants is according
to rank: maniris (mandaring, gentlemen), fanglasr (headmen, subaltern
officers), gustis (yeomen) and wodws hafi (menials). Gentlemen and
subaltern officers seem to be distinguished (by len: on the other hand)
from yeomen and menials. In cante #—2 gustis and twadws haji are
put together in the same way, I'robably the Foyal servants meant in
canto &5—1I are to be identified with the bala hafi mentioned in canto
§—g waiting for their turn to mount guard and in the meantime sitting
in the parewans in the outer courtyards of the Royal compound, They
were partly military men,

Bondmen (bhifriys) are not mentioned in canto 85—I. Probably
being uniree and only under the authority of their masters bondmen
were not considered as standing in any direct connection with Royalty
and the Court.

The groups connected with the Court without being Royal servants
are again divided into two categories, In canlo #5—I1—3 counlry people
and foreigners are mentioned ; their activities were in places at some
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distance from Court and as a rule Royal authority did not bear heavily
upon them. In the sscond category noblemen (kshatriya) and clergymen
(owiku) are put together,

As usual with the country people the landed gentry (maniri akuoew,
lairds of manors) and the rural communities are mentivned apart. In
this eonnection the general meaning of smaniri: geotleman (modern
Javanese: priyayi) is apparent, The rural communities are represented
by chiefs (jurs). fuyut (rendered : eliler) secins o be the general title
of headmen or prominent members of rural communities (modern Java-
nese: desa, as a rule rendered: village), robably the saniri okt
juru-bueyut of canty £5—1 refer to the smive pair of groups as the buyut
wodane of canto #8—1.

The foreigners (wwang ring porapuri) mentioned in canto #5—17 are
to be identified with the people from Hali eteetera who attended the
Phalguno-Caitra festival according to conto 83—35, Whatever their
standing in their native country, al the Majapahit Court they were
put on & par with country gentlemen,

Being Hoyal kinsmen the nublemen (kshalrive) were considered as
belonging to one categury with the priesthood, on account of their birth
and spiritual standing. In canto [0—3 the lwo groups are also men-
tioned together (separated by Jei: on the olher hand) as having places
near another at Hoyal audiences in the juner courtyard of the Hoyal
compound. As the episcopal families no doubt were included in the
Royal priesthood (witn heji) mentioned in canto 85—I1—4 the poct
attended the conference too, Perhaps twaradwifs (sminent priest) refers
to the bishops, The Buddhist bishop (dharmddhyaksa) was Prapafica's
father,

Conto 85, stanza 2. The reading of the Teachings of the Kings
of Yore (Afor ing Rja Kopo-kopa, cf. the Praniti Raja Kopa-kapa
edited in the present book) in the erowded assembly of Royal servants
and gentlemen, but in the absence of the Royal Family, on the first
day of Cadtra iz a remarkable ceremony not well comparable to anything
of the sort known at modern Javanese Courts, (The speeches on state-
craft of members of the Royal Family mentioned in cantos 58 and 89
are, though). As in the description in canto 85—2 the reader is not
mentioned perhaps a man of no great consequence was chosen for that
office. Probabily the reading through being repeated every year did not
meet with much interest of the public. Perliaps the inevitable noise of
a crowd sitting together for a considerable time drowned the reader's
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voice 50 as to make his words unintelligible. Both in modern Java and
in Bali public readings of old texts (sometimes accompanied by
explanatory glosses given by a scoond reader) are kmown, but then
as & rule the text is religious and Nierary (in Last Java and Madura
the Javaness version of the tale of Joseph, sfral Fusup) and it s not
done on an occasion of political importance.

Probably the reading of the text on the first day of Caitrs was con-
sidered a good beginning of a pew year of the King's rule. As in the
tropical climate social gatherings of great numbers of people in the
dauytime are avoided on account of the heat, probably the assembly and
the reading took place in the evening, lighted by the rising moon, aided
by many oil-lamps. The centre of the gathering, the long hall, was
situated not far from the market place, The illuminated evening-
market (modern Javanese pasar mealém) with the character of a fair
may have offered a fantastic sight. The probable relationship of the
Majapahit Phalguns-Caitra festival with the modern Javanese goribiy
Muclud celebrations followed by the sfkalen evening faic in the great
courtyard of the Reyal compound has been mentioned several times in
these pages. The aspect of the typically Javanese popular rejoicing must
come to the mind of anyone who saw it in the first half of the 20th
century,

Unfortunately no manuseript containing the Ajar ing Hija Kapa-
lapa text in Old Javaness is known to the present author. A version
in modern Javanese, called Praniti Raja Kapa-kapa, has been edited
by Brandes, It is translated and annotated in the present book. The
modern Javanese version does not contain moralistic rules of conduect
like thoss mentioned in canto §5—2. It is a list of Court titles and
offices. No doubt the knowledge of title-names and the places of offices
on the soclal scale was of great impartance for courtiers, So it seems
probable that the modern Praniti is a part of the ld4th century Old
Javanese Ajar, which originally included also some chapters on rules
of conduct,

In canto 85—2 three rules are epitomized. They refer to keeping
ta the right way, to forhidden clothes and to respect for divine property,
Frobably the first rule is to be understood metaphorically as referring
to forbidden marriages, In canto 88—4 in Prince Kértawardhana's
speech an allusion to forbidden sexupal relations seems to be made. In
Javanese society of the pre-Muslim period the bans on certain connubial
relations were enforced by heavy penalties, Beside incest, breaches of
the rules regulating marriages of people belonging to different social
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groups were considered serious crimes, breaking up social and cosmic
order, Viewed in that light the mention of forbidden sexual relations
(if the interpretation of the "not to be entered path" is correct) as the
first rule of good conduct is easily understood, In fact the other {wo
rules epitomized in canto 85--2 also refer o crimes deemed injurious
to social and cosmic order, and such an admonition on the first day
of the year was certainly not out of place,

Though the second rule’s reference to clothes is clear enough the
corrupt waslredychoraps allows of different interpretations, Kern and
Prh,, reading wasirddyoherons, thought it referred to theft of clothes
etootera (harapa) being forbidden (charaps). As comwmen theft seems
rather out of place in an admonition on a New-year's day in an asssmbly
of men of standing the reading abharans (not wearing) seems more
probable. The rule refers to the well-known Javanese social custom to
the effect that the use of certain patterns of cloth (in modern times:
of baticking) for waist-cloths (koins) and of certain articles of attire
(gold and silver ornaments, sandals, betel boxes and so on) was reserved
for people belonging to certain groups. In Javanese law-books lists of
patterns and articles coming under that head are not uncommon. In
the Sarwadharma charter a list, referring to walls, searfs, is included.
Infraction of the rules on clothing and ornaments was considered
detrimental to social order,

The third rule referring to divine property (droeswa) is called the
principal one. Probalily divine properly refers to the lands of ceclesins-
tics, The religions domains (dherma) suffered repeatedly from their
secular meighbours” infringements on boundaries. The separation of
ecclesiastical and secular lands was considered important because Royal
authority leaned on the clergy to a high degree. King Féranagara's
Sarwadharma (All Domains of the Clergy) charter is concerned with
this matter, The reference to the prosperity of the Royal compound in
the last verse of the canto 85 is significant. The political interest of
the Court made the rule on divine property more important than the
two preceding ones.

Canto 8, slance I, In cantos 85 and B7 the fifth feature of the

Phtlguna-Caitra festival is described: the public amusements on the

Bubat plain going on for seven days on end in the first half of Caiira.

Contrary to the present author's former opinion (v. Folkrverioningen)

the singha-places (sthons singhs) of canto §6—1I are to be identified
1w
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with the singhia-seats, lion-thrones (singhdsans) of canto 84. Probably
the remark “with differences” (apodudicor) refers to separate palan.
quins, for each couple one, and to different shapes of the palanguins,
just like the description in canto B4, As the distance from the Royal
compound to the Bubat plain was greater than the way covered Ly
the procession (idéran) more men (bondmen, blifriyo) were required
fur reliefs to carry the heavy palanquins,

Canto 8, stansa 2. From the description iu cantu B it is evident
that the Bubat plain (¢870/) was situated at some distanee from the Royal
compound outside the town of Majapahit (as far as the Majapahit
complex could be called a town in the modern sense of the word), on
the southern bank of the river Dranlas, Probably ils extension was
about 100 acres or something more than <+ hectares. This moderate
extension is in accordance with the fact mentioned in the commentary
on chapter 2 that in 14th cenlury Majapahit dimensions of buildings,
courtyards ete. were smaller than in modern Javanese towns, No doubt
the population too was smaller and so was the cultivaled area of the
country.

A Royal highway (rdjamdrga) is mentioned also in canto J8—I. It
was situated in the district of Kapulungan at the starting-point of the
Royal Progress to the eastern districts. I'robably both highways
were rather wide unpaved roads expressly made in order to focilitate
the passing of crowds of people and caravans of carts in the neigh-
bourhood of important centres. No doubt the Hubat highway men-
tioned in canto 86—2 was the principal line of communication between
the Majapahit complex and its river port, accommodating the (for
l4th century conditions) lively traffic of travellers and merchandise
The Royal Coitra procession passing over it every year required much
space too, Probably the rest of the roads in the country were far
nATToWwer,

Bubat was the river port of Majapahit on the river Brantas. As a
consequence of the relatively sparse popuolation large tracts of land in
the hills still were covered by forests, As the well-wooded mountain
slopes regulated the water-supply, in the l4th century the Javanese
rivers had a higher water-mark and a more regular supply than at
present, Probubly Bubat was reached by the sea-going craft of the
time. At least large river-vessels could be brought up from Surabaya
either by sail or by paddling and poling. At the time of the West
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monsoon fair in Majapahit the Bubat water-front may have been full
of ships of many nations,

Bubat is repeatedly mentioned in Old Javanese literature, According
to the Paraton and other texts a gory battle was {fought there in the
time of the grand-vizir (iajah Mada against a Sumbanese King, In the
Nig. this episode is md mentioned at all, probably because its memory
was distasteful v the King on account of the Sundanese Princess's
death. No doubt the Sundanese furce reached the Majapahit river port
by way of the Hrantas and the Java sea, having sailed from some port
in West Java where the Sundanese people still were master of the
coast. In afler years westward expansion of Muslim Javanes: along
the North coast cut off the Sundanese from the sea forcing them to
settle in the Priaugan highlands,

The Bubat plain, ie. the river-front, was surrounded (on three sides
apparently) by Uhotoanars (rendered : large Duildings), manors of nwan-
darins, densely crowded, in groups, Prubably this description refers
to crowded gquarters of a town (not o be found in the Majapahit com-
plex) consisting of warchouses and strong dwelling houses inhabited
by merchants of high standing, mostly of foreign extraction. The
remark that they were huilt in groups (maponfs) is reminiscent of the
ancient custom of foreign merchants o keep trading-posts (formerdy
called factories) in the ports they traded to regularly. Merchandise was
kept safe in the warchouses and the strong house was the place of the
factor and his stafl who sold the imported wares and bought o new
cargo for the home-going ships., OF course rivalling factories owned
by merchants of different nationality were built apart, No doult this
situation is meant by the remark on the groups of buildings around
the Bubat water-front.

Beside trading-posts of foreign merchants (probably the Indians and
Chinese mentioned in canto #3—) Javanese traders may have had
their houses in 14th century Bubat top. In Javanese traditions on the
beginning of Islam in Java in the 15th and 16th centuries the existence
of a class of native traders and ship-owners in the sea-ports Surabaya,
Grésik and Tuban is presupposed, Perhaps even in pre-Muslim times
many of those men were of mixed blood, having intermarried with
families of foreign merchants and shipmasters. Being in constant con-
tact with their foreign trade partners and relatives those traders were
the first Javanese to learn something about Islam. In the course of
time this led to conversions. From the houses of well-to-do traders
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Islam spread in the sea-ports and ere long an important part of Javanese
society was Islamized.

The possibility of Muslim traders, either foreigners ar Tslamized
Javanese, forming a group even in 14th century Hubat in King Hayam
Wuruk’s reign, is not to be discarded. The first Muslim sultanate in
the Archipelago was founded in Acheh even before the founding of
the Majapahit kingdom by King Hayam Wuruk's grandfather,

Conto 86, stangg 3. Vurious temporary structures (rewi-bwat) in
the centre of the Bubat plain are mentioned, robably the panggungs
(here rendered: stands) are meant where the Court sat to look at the
games, As the popular sporting events teok place in the daytime the
stands were certainly roofed to provide shadow and shelter againgt
unexpected showers, Probably the panggumgs in lubat were open halls
raised on pillars of man's height allowing the onlookers a free sight
over the heads of the people who sat below on the ground.

In canto 32—35 tales (kathd) are mentioned used for decoration and
in cante If—2 pillars (saka) with wood-carvings (shir-ukiran) are
found, As the stands were temporary bamboo structures (they were
taken down, “pulled vp"” at the end of the seven days sports) wooden
pillars are improbable, Perhaps in canto &d—3 sombha refers to
wooden panels decorated with carved figures en relief, suspended
between the bamboo poles of the stands to il up the gaps and by way
of decaration. Wooden panels, rectangular, often with a triangular top,
with carved figures of spectacular personages like Hanuman and Bhima,
have been found in Cérbon, a West Javanese sea-port on the Java ssa
where numerous relics of so-called Pasisir (l.e, Coast) art and culture
have been preserved. As many Cérbon panels have two small holes
near the centre fit to fix a loop of string in, they are supposed to have
served as places where gentlemen temporarily hung up their crisses,
passing the weapons' sheaths through the loops, As sitting for a long
time on end with a criss in one’s pirdle is most uncomfortable, in
madern times Javanese gentlemen readily avail themselves of the oppor-
tunity to lay aside their erisses.

Ag the Skt, word stesmbio is related to stombhons which is used in
Old Javanese in the sense of a (magic) defence against disaster (modern
Javanese : hulak) the wooden panels with carved figures of Indian heroes
may have been considered at the Majapahit Court as guardians of
peace and safely, At the Majapahit Court the use of stambliar as pegs
to hang crisses on seems improbable because the wearing of crisses
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was not yet as general and popular at the time as it became in the
flowering period of the post-Majapahit Coast art and culture,

The Royal eamp (shandhowars) at Bubat was separated by the length
of the plain from the Royal highway by which the procession descended
from the Majapahit complex in the {oot-hills of the mountain massif,
It crossed the Bubat plain which was the centre of the foreign establish-
ments on the river. Certainly the Royal procession was made up to
make an impression of grandeur on the foreigners. The fame of the
Majapahit King being o god on carth was spresd in the Archipelago
and along the coasts of the continent mainly by sta-faring people; many
of them may have seen the Royal Cailre procession.

Mo doubt the camp consisted of temporary structures made of bamboo
and leaves, It was used only for seven days. Apparently the distance
from the Royal compound of Majapahit to Bubat on the river Brantas
made a temporary sojourn in the plaina necessary, The identification
of the camp with the Interior of the Royal compound refers to the
perfect accommodation (as seen from the point of view of a 14th century
Majapahit courtier) offered by the temporary structures,

Canto &7, stanga 1. From the description of the stands the favour-
able position of the Royal Family and the noblemen is apparent. As
they looked west they did not have the sun in their eyes during the
morning. Probably during the afternoon the sporting competitions were
suspended on account of the heat, or at least the Court retired for the
midday repast and a siesta, Perhaps the reference to a selection (pinik)
means that only a limited number of favoured members of the lower
nobility (pors kskalriya) was allowed on this occasion to sit next to
the Royal Family, although in separate stands, The higher nobility, in
the first place the Prince-Consorts and their relatives, of course sat
with the Royal Family in the central stand. No doubt the bishops
{(dharmddhyakya) are mentioned expressly among the gentlemen sitting
opposite the Royal stand because the poet was with them, being a
member of the Buddhist episcopal family, As no more stands are men-
tioned probably the mandaring, however exalted their rank, had to sit
on the ground on their own mats surrounded by their own relatives
and servants, Perhaps it was considered irreverent for anybody not
of the Royal kin to sit in public on a place at a level with the seat of
Royalty, or at the same height with them. As in the Royal presence
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the use of sunshades (the well-known marks of rank) probably was
forbidden the gentlemen sitting opposite the King on the ground with
the sun in their eyes may have felt rather uncomfortable,

In the last verse of canto &7—1 the arena for the sporting events
at Bulat is very aptly compared to the great field (@2buh agdng) before
the main gate of the Royal compound at Majapahit, mentioned in eanta
&—1I. The Majapahit field had in its centre a ring for eock-fights (if
the interpretation of id¥fran is right) comparable to the arenn in the
centre of the Bubat plain. From the watch-tower (pasggung) of the
Royal compound people commanced the great field just like the Hoyal
stand (panggung) in Bubat provided a good view on the plain. The two
penggungs served similar ends,

The designation pamanggurg (mounting the stand), vsed in eantg
86—2 for the Royal attendance at the Bohat sporting events proves
the importance attached by the Court and the populace to this function,
one of the few occasions on which Royalty appeared in public outside
the Royal compound for a considerable ime on end, and apparently
not cbserving etiquette very strictly. The common people and the
foreigners could have a good look at King Hayam Wuruk and his
Court during their seven days sitting on the Royal stand. Gireat sporting
events of the kind described in canto 87 do not eccupy an important
place in modern Central Javanese Court life. The Yogvakarta Court’s
regular attendance at the annual horse races (a late nincteenth century
Duteh import) might be compared in some respects with the Majapahit
Court's Bubat week, though.

In the 19th century on greatl occasions (but not annually on fixed
dates) the Javanese Kings (and also, imitating them, Regents of districts)
nsed to arrange parampogons, valgo called rampog-parties, in the outer
courtyards of their compounds, Inside a wide closely serried ring of
men armed with long lances, standing at attendance, a tiger, caught
some time before and kept in a cage, was set free. Trying to escape
from the ring the animal was caught on the points of the lances and
killed, Sometimes a particularly strong tiger managed to clear the ring
of lances, though. Another spectacle of the same kind, arranged in the
game surroundings, was a fight of a tiger and a buffalo. Invariably the
tiger was spitted on the horns of the buffalo. Probably these and similar
animal fights were connected in the enlookers' minds with the funda-
mental cosmic dualism, the tiger representing chaotic, unruly chthonic
powers, to be subdued by Royal authority representing cosmic order
(v. Folksvertoningen). The spectacies were often attended by high
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Dutch officials and the excitement of the onlookers was great. Though
the Bubat sporting contests certainly were not animal fights, in the
frame of popular festivities they may have oceupied a similar place as
the 19th century rampeg-parties. In the commentary on canto 84—
the tigers' cage on the afun-oluns of the medern Surakarta and Yogya-
karta Boyal compounds has leen mentinned.

Cante &, stonza £, In this stanza various competitions and fights
are mentioned. Mrang tapding (rendered : fight of competition) probably
refers to fighting dances of armed men or groups of men, always ending
in a draw, In Javaness dancing art they are not uneommon (v, olks-
vertoningen). The grace and the agility of the performers are greatly
admired by the public, Fights with blows (prang pupul) with stakes
of wounds might be real fights of men armed with clubs and possilly
provided with bucklers. In modern Javanese dancing performances such
fights are well known, but then, being transported into the sphere of
art, they are not sanguinary any more, Kafijar seems to have the sense
of a lunge or a thrust with a sharp weapon. In modern Javanese dan-
cing art at the Yopyakarta Court k&djér is a triumphant dance of a
victor round his defented enceny lying prostrate,

Perhaps the distinction between on the one hand fights and combats
and on the other boxing and tug-of-war (accentunted by le) points
to the chivalrous character of the former performances (by men-at-
arms) and the more popular amusement afforded by the latter, Boxing
(pr¥p) might refer to a free fight without weapons, Tug-of-war (matali-
tali) is well known as a public amusement, Both give opportunity o
groups opposed one to analher either by different nationality or on
other grounds to vent their wrath and to show off their strength,
A remarkable tug-of-war of Princes of different nationality pretending
to the hand of a Dalinese princess is described in a legendary history
of the Majapahit period (SErat Kanda) mentioned in Brandes' Parara-
ton edition (1920, p. 218).

In the description of the sporting events no mention is made of any
musical accompaniment. It seems certain, though, considering what is
seen and heard in similar popular gatherings in modern Java and Bali,
that the spectacle of the contests and the fighting dances was enlivenad
by music, probably drums and trumpets of different kinds, which at
times made a deafening noise. Probably the excitement caused by the
looking at the contests, the music and the betfing was one of the
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principal attractions of the Bubat festival, both for the Court and for
the commoners.

Cock-fights are not included in the description of the Bubat sporting
week, Probably cock-fights as a rule were arranged in smaller pather-
ings in specially made rings. The crowd and the noise of Dubat may
have been thought unsuitable for cock-fights and injurious to the health
of the valunble birds.

Though it is not mentioned in the text no doubt betting was done
on & great scale during the seven days sporting at Bubat. As gambling
and betting on the issve of all kinds of fights play an important role
in Javanese social life it would be very steange indeed if the gentlemen,
commoners and (oreigners assembled at Bubat would veluntarily have
refrained from it. Perhaps the presence of foreign traders with (for
the time) considerable sums of cash money at their disposal and adven-
turous (trade was an adventure all the time) added a zest to the
gambling at Bubat.

In the 19th and 20th centuries popular contests, fights and betting
(also cock-fights) were discouraged and partly suppressed by the Dutch
Government (acting in accordance with the pangulus of the mosques,
the representatives of orthodox Istam), on account of the disturbances
of the peace and the waste of money inherent in the betting. Never-
theless in many country districts not only cock-fights but also customary
{ree fights (e.g. between cattle-herds belonging to neighbouring villages)
used to go on regularly. As gambling-debts no doubt were taken
seriously in the Majapahit age, betling being an integral part of the
sacral game of social life, perhaps in the frenzy of sporting and betting
at Bubat some men lost all they had and even their freedom, becoming
bondmen-for-debt of their luckier opponents,

It is mot certain that the Roval Princesses and the ladies of the
zenanas tock part in the sporting festival at Bubat. The text is not
clear cn this point. The same is the case in some more places where
information on the role played by the ladies would be welcome, Perhaps
from 19th century Javanese customs it is to be inferred that the Bubat
sporting festival, where Royalty was surrounded by a great crowd,
including foreigners, was considered an unsuitable place for ladies of
high rank, It is quite possible that in the zenanas the ladies had mean-
while an exclusive female celebration, but information on zenana life
is not to be expected from o 14th century Court poet,

The seven days (four and three, according to canto 87—2—) of the
Bubat sporting are in accordance with the seven days of the procession
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with the pavilions mentioned in canto 83—, Just like the other features
of the Philguna-Cailra festival the competitions and fights with betting
at Bubat fitted into the frame of o New-year's celebration, Fighting
performances and the cxcitement caused by betting are often found at
passing-over ceremonies. I'robably primeval antagonism of moicties of
an ancient tribal society lies at the back of it (v, Folkrertoningen).

Perhaps the reason why the fights were held at Bubat instead of some-
where in or near the Majapahit complex is the character of the port
being an entrance and an outlel for people of many nationalities and
the character of the river being the way to lands beyond the sen. Both
features might strike Majapahit Javanese as making the riverport
pre-eminently £t to be the place of a passing-over celebration from
one year into another. The choice of the place on the life-bringing river
is reminiscent of celebrated sacred towns and places of pilgrimage on
rivers in India,

Canto 87, stansa 3. The pleasure alluded to in canto §7—3—2 was
caused by the taking down of the stands (and the Royal camp too,
perhaps). The temporary bamboo structures were left to the populace,
No doubt the men of Bubat found the materials wseful for their
own ends,

The common village communities (gréma, if the emendation for
shrima is right) and their ceremonious leave-taking (ammwif), having
received presents from the King, perhaps had assisted in the construc-
tion of the stands and the camp at Bubat and afterwards taken part in
the games, Their being rewarded with gifts of textiles and food is
evidence that they were not unfree men like the Royal bondmen
(bkdrtya) who were commanded to carry the palanguins. The com-
moners of canto 87—3 are distinguished from the elders and speakers
(Breyut wwadans) whose leave-taking is mentioned in the beginning of the
next canto as taking place in the Interior (i dalfm), The buyut wadanas
are given a more respectful word (umaniuk) to designate their going
home than the grimas (wsulih), Though the modern Javanese distine-
tion between synonymous words with implications of rank does not
hold good in all cases in the 14th century Majapahit Court idiom (cf.
the case faku-lampak of canto 84—4/5) certainly the elders and speakers
of canto §8—17 are to be considered as men of higher standing than the
commaon villagers of canto §7—3.
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Canto &8, stanza 1. In cantos B8 and B9 the sixth feature of the
Caitra Court festival, the formal gathering of the Royal Family and
the representatives of the country, the speakers, is described. ['robably
attendance at this function in particular was obligatory both for gover-
nors (edhipati) and for important landowners, lairds of manors. Alsenee
without suitable excuse could be consirued as rebellion, al least con-
templ of Royal authority. In the Pararaton (. 25—50) is mentioned
the case of HWirardfn, a lord of the eastern districts (Tumajang) in the
reign of King Jayanagara wha, feeling slighted, refused o gooup ta
Majapahit for the bewels coremony. This name for the Plhidlgung-
Caitra festival is foond alse in canto 20—2 (v. commentary). 'h8lyune
was the eighth month (wolw: eight) of the [avanese calendar of the
Majapahit period.

Probably the ebders (buynts of rural communitics) and the speakers
(wadanar of the landed gentry) mentioned in canto &8—1 were the
same persong as the chiels of elders (furn buyst) and the Jairds of
manors (mertri aknww) of canto 85—1. As usual the two groups of
countrymen arc distinguished, No doubt their being received in the
Interior of the Royal compound was a distinction. The place meant
in canto 88—7 is the inver courtyard between the First and the Second
Gates just oulside the Royal Family's private courtyards (v. canto 10),
It is comparable to the inner courtyard, the place of the great pengdpd,
in the modern Central Javanese Royal compounds.

The two Honouralles (frya) have title-names ending in adhibirs
(administration), which points to their high rank in Majapahit Court
officialdom. They are mentioned again in canto #1—4 as masters of the
ceremonies, Divination (& tentative rendering of padéifgan) certainly
was indispensable in the organization of importanl gatherings because
the moments of the principal actions had to be fixed beforehand by
means of divination tables. Perhaps the two Majapahit Honourables'
office survives in the function of the two gengd2ks, a kind of Royal
heralds and messengers at the modern Central Javanese Courts, always
appearing together. Probably the remark on the time of day (in the
morning) of the governors' entering into the Royal Presence (umarék)
points to the practising of divination in order to find an avspicious
moment for the important meeting.

The Honourable Ropddhikdre introduced the governors (adhipali)
In the commentary on chapter 4 the position of the governors in the
outlying districts has Iwen discussed. Certainly their appearance at
Court on the occasion of the Caitra festival was deemed of the utmost
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importance. Either they belonged by birth to the class of the landed
gentry (furn b, maniei okwwes, lairds of manors) or they were
vested with authorily by the King to keep the country gentlemen in
their districts in order. No doubt they were followed by many men
of that class (mentioned in cante 85—1—3); they took the lead of them
as speakers (wadona),

Probally the fellow-headmen (paiica tondn) whe were introduced by
the secontdl onourable as their chicl (or chairman, jurn) were repre-
sentalives of rural comuumities, The compound paiics fepde is also
found in the I'raniti Rajo Kapa-kapa, Pocatangs (charters of Hatiden
and Shela Mandi) seems to be a cormiption, found frequently in more
recent texts (pfeat londa). As tandar (rendered: headmen) no doubt
were men of lower rank than ssaniris (mandarins, gentlemen) the elders
or speakers of rural communities who were allowed to enter into the
Royal Presence as representatives of their class perhaps were given
the fogga-rank to distinguish them from their betters the country
gentlemen, and at the same time to do them justice as being above the
level of common villagers.

The last verse of canto 88—7 seems to accentuate the equality (pada)
of the two groups of country representatives, the powerful governors
and the humble rural headmen, in the eves of Royalty. In fact neither
group belonged to the Court, both were entering into the Rowal
Presence to give proof of their allegiance, The three speeches made by
the Princes of Wingk#r and Singasari and by the Eing himself were
addressed (o the two groups in turn or together, Their purports are
partly different, though.

“Waited upon in company” (linanghil apupul) seems to imply the
presence at the audience both of the Royal Family and the Court. The
description of the great hall in cantos & and 10 is to be connected with
the Caitra audience, The places of the principal groups of Court officars
are indicated there,

Caonto 88, stanza 2, The speeches refer to conditions of the country-
side, The title andyan (or kandyan, anden, rendered: squire, the modern
Javanese rakaden, raden, to be rendered: Sir) is used several times.
Probably it belongs to the representatives of the landed gentry, the
lairds of manors. The addition etcstera in canto §8—2—1 perhaps
points to the common village-elders, who are otherwise rather peglected.
There is evidence of their presence, though, in the deseription of the
community meal in canto #0—1I. The squires, the country-gentlemen,
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are called commaners (pors) becanse they did not belong to the Court,
For the same reason the expression waishya-condition (third estate
character, krweshyon) is used with reference to the country people, In
canto §1—3— waishya sobhfimi (the third estate all over the country)
evidently is used in contradistinction to the clergymen and the noblemen
at Court identified with the two superior eastes of the Tndian system.

The four foundations (kirtd) mentioned in the WenghkSr apeech in
canto 88—2—4 were meant to serve the public weal, Dams (sels) were
necessary for irrigation. Dyke-roads (domdrga) made traffic possitie
through marshes and complexes of irrigated fields. Ficus trees weps
planted to give shadow and shelter to travellers. Probably in manuy
places way-side markets were held under high and venerated trees, In
the Nig, idiom gérha refers to buildings of higher standing than yarka,
Perhaps by gérha are meant halls or pavilions buflt by men of wealth
and influence in favourable spots to accommodate people (in the first
place their own relatives and descendants) with a place for social
meetings and conferences. In King Hayam Wuruk's Decree Jaya Seng
(edited and translated in the present book) reference scems to be made
to the foundation of a pavilion for that end in the courtyard of a
sanctuary, It is remarkable that among the foundations for the commaon
weal no wells or fountains are mentioned. In a similar Rijapatigundala
passage on yoshar (p. 15a) ponds and fountains are given the first

place, though.

Canto &, stonsa 3. The interesting information of this stanza ls
evidence of the large area of not yet opened land available in 14th
century East Java. At that time over-population had not yet set in, On
the contrary, in that pericd, and for several centuries after it, there
was a shortage of agriculturists, Landowners, both private persons and
Princes, were bent on attracting people to have lands opened up. Naot
before the 19th century over-population seems to have gradually set in
in Central and East Java as a consequence of enforced peace (pax
Nesrlandica) and improved sanitary conditions (putting down of
endemic diseases),

Neglect of agricultural lands both terraced and irrigated (saweh,
so-called paddyfields) and un-terraced (gags, fields in the hills, mostly
temporarily under cultivation) seems to have been much in evidence
in the 14th century. In the Prince of Winghir's speech special stress
is laid on permanent cultivation, Attracting and keeping immigrant
agriculturists willing to open up new land was thought a good expedient
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to have the area of cultivated land inereased, Rural community territory
{karman, Innds of the rama derha, Fathers or householders of rural
districts) and resident farmers (kullwa, members of old agricultural
families mative in the district, descendants of founders), mentioned in
this stanza, peint to rural communities of the dapir type. No doubt the
kulinas are to be identified with the nocleus of village people (in Dutch
terminology : kerndarpers) who are koown to have ruled the more or
less democratically organized rural communities for a long time. In
some modern Javanese dialects braman means: a member of the nucleus
of farmers, The kultses’ reason for driving wway immigrants was fear
Iest their own influence in commmunity affairs might decline as a conse-
quence of the presence of strangers from other districts, probably having
other customs and speaking another dialect of Javanese. Opposition
against new settlements. on the lands of their villages on the part of
the nucleus-farmers has been noted in recent times. It was not altogether
unreasonable,

The interest in rural expansion shown by prominent members of
the Majapahit Royal Family is an instance of the influsnce exercised
by the Court on the development of the country. No doubt it was the
Royal Family's own interest that prompted them. In canto §#—2 the
economic relation of the Koyal compound and the rural districts is
shown most clearly, That does not alter the fact that on the whole
Javanese rural economy probably profited by Royal rule

Meither religious domaing nor secular estates (dhormos and simos
owned by the landed clergy and gentry) are included in the Prince of
Wingh#r's admonition against neglect. Probably domanial and estate
lands were for the greater part cultivated by unires labourers, bondmen
standing under the landowners' authority, The ecclesiastical and secular
landowners were considered sufficiently aware of their interest in
keeping their lands under cultivation, They were not in need of
admonitions,

Mo doubt the proligundeles (regulations) of cantos §§—3—# and
§9—1—1 and the patik-gundalas of cantos 7Pe—2—3 and §1—1—3 are
related, The difference in spelling is difficult to explain. The prafigus-
dalar seem to refer to regulations given by King Hayam Wuruk and
his mother.

A Balinese reader of the Nig. codex saw fit to make a marginal
note on canto §§—3 thus worded: the keeping in good state of rural
districts (pamoywaning deska). Evidently the importance of the infor-
mation on Majapahit rural economy did not escape him,
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Caonto 88, stomsa 4. Whereas the Prince of Wengker's spesch an
economics is given two stanzas his brother-in-law's the Prince of
Singasari's enly occupies one stanza, The latter is s2id to approve of
the former's words. In fact the Prince of Weéngkeér seems to have been
the most energetic of the two,

In contradistinction to the general remiarks on economics in canta
Hf—2/3 the two admonitions in canto §¥=—i seem to refer Lo social and
religious order, Probably the first warning is against potential evil-
doers. Perbaps in the 14th century the custom to register both
convicied and suspected thieves and Lo keep an eye on them, eventually
compelling them to dwell together in specinl wards, was known already,
It prevailed till recent times in some disiricts of Central Java.

Any specification of the transgressors by negligence is lacking.
Probably the date at the end of the month Asddha (June-July) refers
to the ordered registration, not to the transgression. As Aptdho (if the
interpretation of Seda is right) was the 12th month of the official
Majapahit calendar the making an account of tronsgressions put on
record during the year, eventually to be punished by the Royal judges,
seems a plavsible interpretation of the difficult verse.

The last verses of canto 88— also refer to offences, Irobably the
expression “practising deceit in companionship” (afidrs lowwanan) refers
to incest and adultery and to forbidden sexual relations of couples
belonging to different social groups. As offences of that kind were
considered nefarious and obnoxious to social and cosmic erder their
penalties were heavy.

The fines inflicted by the judges on the miscreants were partly due
to the King, That is the meaning of the last verse mentioning the
Probhw's property (d¥rwye song Prabfs, synonymous with déreya
hayi, the lord's property, the usual term in the charters' idiom for the
Royal revenue). Offenders who were uwnable to pay their fines were
made Roval bondmen (bh¥riys, kowwuls). Some justification of this
procedure is offered in the last words of the stanza : the Reyal revenue
was indispensable for the King in his taking care of the country,

The Prince of Singasari's two admonitions seem to be addressed
more to local authorities, governors and gentlemen, than to elders of
rural communities, In fact the Royal audience was altended also by
assessors-at-law (manfri swpapaitd, mentioned in canto #P—3), The
repson why the pentlemen were ordered to be diligent in eriminal cases
was the public weal and the benefit to the Court. Most probably, though,
the authorities and the judges themselves benefited too, namely by a
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part of the fines inflicted on offenders who were brought up for trial
by their diligence, and subsequently convicted.

Cante 88, stanse 5. King Hayam Wuruk's speech is given three
stanzas, a8 much as the two previous speeches together, It seems to
be mddressed lo the commoness (sfwya) in general, without special
reference either o the gentry ur the peasantry, Liviog all of them
outsicle the Court sphere they were equally considered commoners
at Courl,

The King's admonitions tend 1o reconciliation of the interests of
the country and the Court, no donbl a suitalile stand for Hoyally te
take, The characterization of his speech as soothing (angupashama,
also said of the grasd-vizir Gajah Mada in canto J2—) perhaps refers
to reconciliation. 1t is called o comtinuation (swmeanién) of the two
Princes’ speeches because especially the last stanza (canto §0—2) is
recapitulation.

The play upon the words sdmye (commoner) and lan wiama (not
troublesome) is typically Javancse. Being visited (baifkan) is to be
understocd in connection with the next verses as referring to visits of
officers of the Court or members of the Royal Family al houses of
commaners in the country. 'robably especially collectors of taxes due
to the King are meant.

Rajakdrya, Koyal function, was in the Majapahit official idiom
applied both to ceremonies and activities at Court (the Rajapaint's
shriddha is called a rdjakdrye) and to labour and levies in kind and
in cash required from the people in onder to make those activities
possible, In the latter sense rdfokdrys might be rendered : Royal taxes.

Falaweng (rendered : door-tax on account of the meaning of lowang
door) is mentioned in several charters. I'robably it was due by every
householder, Its modalities are unkmown. Pasfgih (rendered : obliga-
tory regalement, from sfgfh, regale, treat offered to a guest, several
times mentioned in the Nip.) perhaps was only due to messengers
from the Court as mentioned above, People who “want to pass by
probably refers to houscholders who tried to back out of their obliga-
tions, The reflection on oneself in the last verse of canto &8 is to be
connected with obliging conduct (not troublesome) expected from
commoners (sdmya),

The King's right to those taxes scen from the point of view of lith
century Javanese is expressed by the name rdjakdrye, Being the social
and divine head of the community he expscted all members, ie all
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responsible Javanese men, to offer him contributions in kind, in cash
or in labour on all important occasions, in the same way as all members
of a family used to contribute on the oceasion of a family celebration
or house-building of the head of the family. Probably in the 14th cen-
tury several obligatory contributions already hud acquired the characier
of laxes without visible connection with the ends for which they were
ariginally destined, though.

No doubt the Koyl texes were o heavy burden laid on the com-
moners' shoulders. Especially the Hoyal I'rogresses must have con-
sumed a eonsiderable part of the supplies of rice and other victuals of
sparsely populated districts. Probably the King had ample occasion
to observe the straits wherein rural eommunities and country gentle-
men were a8 & conssquence of his passing. His attempt to conciliste
the interests of the Court and the country was prompted partially by
2 sense of social justice.

Canto 80, stanzz 1. The regulations (profigumdala), two times
mentioned in the course of the speeches, seem 1o be Royal Decrees
issued by successive Kings. The Rijepatigundala that is edited and
translated in the present book appears to be ssued Ly King Kirta-
nagara of Singasari. In fact it consists of rather loosely connected
regulations, The texts of the Decrees mentioued in cantos 88 and 89
seem to be Jost.

Under o regulation of EKing Hayam Wuruk's mother the Princess
of Jiwana who acted as Regent of the realm from 1328 till 1330
(according to Krom's H.J.G.) the commeners' obligation to prepare food
for guests entitled to regalement (pas¥pfh) seems to be limited to the
morning by daylight (¢fifing yan padang). As light (pogdang) also refers
to & clear sky and absence of rain perhaps during the time rain wis
falling people were not expected to cook., As many preparations for
the preparing of food were done in the open air the heavy tropical
showers made cooking impossible,

Probably this regulation meant an alleviation ; the commoners hence-
forth had to cook for their guests only once a day, not at night. No
doubt by cooking (amgroffng) is meant cooking of a rice meal, rice
being the only food considered worthy of the name by the Javanese
Pastry and cakes, though not unkmown, were delicacies, As cooked
rice can not be preserved very well in the moist tropical climate, for
every meal rice was to be cooked anew. For travellers arriving late in
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the evening after a strenuous day it must have been disappointing to
find their hosts unwilling to furnish a cooked meal, Perhaps they were
gerved with dry cakes, though.

The second half of canto §%—1 refers to another allevintion of the
commuoners” burden, Uvidently Court officers and Royal relatives,
requiring regalement, soietimes were violent, [n ease of injuries
guffered (fora) the commumners had the right to ledge a complaint with
the King {(angaforakin). Though probally the commoners seldom had
the courage to densunce Royal officers aml noblesen who injured them
the regulation may Dive had a deterrent effect

Camnto &, stonze 2. The end of the King's speech is a summary
of the reasons fur the issuing of the regulations mentioned in the
preceding speeches. Addressing in general both the Court and the
eountry representalives the King slresses their community of interests,
As lions (singha) are unknown in Java the comparison is suggestive of
an Indian originNitishistra (ed. Poerbatjaraka, KJL.G., 1933) canto
1—10is a parallel of the King's peroration, The lion can not live without
the wood where he finds game, and so the Court can not live without
the country that sustains it. The references to the destruction of
agriculture and shortage of food are to be connected with the Prince
of Winglkér's speech on econnmics. erhaps unlawful requisitions and
oppression as mentioned in canto §%—I ruinel the country by cansing
the peasants to fly abandoning their fields,

The King uses the word bhiriye (rendered: retinue) in the general
sense of country people, subjects. The modern Javanese word kawewla
originally had the same sense as bhZriya : bondman, [n the course of time
kowwnls was also used by Kings referring to their subjects in general,

The King's warning against attacks from foreign islands (paromdsa)
is remarkable. As far a5 known in the ldth century the Majapahit
kingdom was not menaced by invasions from the other islands of the
Archipelago. Probably the warning is given only in general. Any sup-
posed reference cither to the Chinese invasion of 1292 or to Maduress
immigrants in East Java {who assisted in the founding of Majapahit)
seems rather far-fetched.

The duality peasant's lands/town (thdsi-nogers) mentioned in canto
89—2 is o be identified with the couple rural community/ town (desd-
nogdrd) often found in modern Javanese parlance and literature. It is
used in the old saying: the town is the cxponent of order, the village
is the exponent of custom (nagdrd mdwd 138, desd mbwd cdrd), at

2



306 NAGARA-KERTAGAMA

present sometimes applied in loose talk to the evident differences in
regulations and customs all over the country. No doubt the couple
country-side/ town appealed to Javanese dualistic thinking. It is mos
appropriately mentioned at the end of the speech of the King who is
by right the reconciliator of antitheses, The stability (pag#h) mentioned
in that connection refers to social and cosmic order of which Royalty
was the exponent.

Cantos 83 and &9 do not contain faithiul reports of speeches actually
spoken in the Hoyal compound of Majapahit. The peet produced the
two Princes and the King having o speech each in order to break the
monotony of the descriptions, Nevertheless Royal admonitions on
occasions of state are not improbable. Even in the 20th century the
Surakarta King used to give sometimes short admonitions in public
to his assembled officers and servants of all ranks on the occasion of
the weekly gatherings (sfnen-Efmiz; Monday and Thursday) in the
sitinggil hall, The essence of the speeches as reproduced in cantos 88
and B9 seems well applicable to the circumstances, the Caitra New-

year celebration,

Canto 89, songa 3. In the "common speakers” (pars wodona) of
this stanza the representatives of the landed gentry and of rural com-
munities seem to be taken together. Probably the men sat in rows en
the ground before the great hall (wifdna) of the inner courtyard
(between the Second Gate and the Firat Gate) mentioned in cantos ©
and 10, The bowing (fpronals) refers to the attitude of reverence called
in modern Javanese sakidupah, The unanimous approval (eka hatur) of
the assembly is typically Javanese. It is to be identified with the so-called
bird's answer (sahur monuk) of modern Javanese custom and literature:
the shouting of a formula of approval (mostly semdikd: as you are
pleased to order) by all persons present at a gathering, It was the
customary answer to Government officers’ orders or proposals in village
assemblies till far into the 20th century. Voting by majority is contrary
to the Javanese sense of social erder, Measures binding all should be
approved unanimously by all,

The presence of the assessors-at-law (upapalti) has not expressly
been mentioned before. Probably the audience was attended by all Court
officers of any importance (v. canto 88—I1—4), In the description of
the inner courtyard in canto 10 the bishops and the assessors are stan-
ding near the great hall. Perhaps the pentlemen of the law in waiting
served as witnesses at the moment the country representatives were
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to enter into the Royal Fresence 10 do homage, Eventually they could
farm & body-guard.

In the same way as in the first verse the representatives of rural
communities must be included in the common squires (pars handyas)
of the third verse of stanze 3. 1f they were excluded or had retired
before the poet would have mentioned it. Hetiring while an audience
is on would be considered an act of contempt of Royalty.

P'robalily the ceremuny of entering into the Royal Presence (umorék)
was on the part of the country representatives the mwsl important
feature of their going up to Court. Though the manner in which they
did homage to the King is not specified it seems reasonable to supposs
they were called upon (perhaps by the assessors) ene by one or in
small groups to enter the Hoyal hall (mounting some steps), reveren-
tially to make the sfijali and to retire to their places in the halls where
their meals were served. The ceremony of wiping the Royal Feet
{umusap podatals) mentioned in canto PI—F seems to have been per-
formed as & conclusion of the sacral feast. The initial entering into the
Presence was socially and politically the most important feature,

Just like the ceremonial nveal of the Hoyal Family happily reunited
after the Progress to the esstern districts described in canto 58—3,
the community meal at the end of the Colira festival began at the stroke
of three (ghatita traya), ie. three times 48 minutes after midday, a little
before 2.30. Apperently that time was considered auspicious for the
beginning of a communion by eating together. In modern Java the
beginning of the well-known community meals called slamétans is also
timed by divination tables,

Probably at the 14th century Majapahit Court the time of the day
was determined simply by the position of the sun above some mark
in the landscape or by the length of the shadow of some tree or buil-
ding, In the tropics not very far from the equator this simple method
need not lead to grave errors. As large bronze bells were not in com-
mon use for secular ends in the Majapahit era the time of the day
could only be made known to the public by strokes on a very large
hollowed-out block of wood. In modern Javanese those blocks, also
used for signalling, are called ¥nfongan, in modern Balinese kwlkul,
Though the presence of a signalling-block in the Roval compound of
Majapahit is not mentioned in chapter 2, it is not improbable at all
that there was one. Perhaps it even had its place in the same courtyard
where the audience was held, near the Second Gate where many
officers were permanently on guard,
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The use of “here” in canto §7—3 suggests the poet's presence in the
inner courtyard. Being a member of the Buddhistic episcopal family
he was entitled to o place among the ecclesinstical Court officers,

Canto 89, stonge 4. The position of the halls in the courtyard
becomes clear by referring to cantos 9, 10 and 11, Evidently there were
five halls: one central (probmbly placed before the First Gate, the
entrance to the King's private courtyands) and four in the comers,
The great audience was held in the central hall. For the repast the
Royal Family retired to the (smaller) hall in the north-castern corner,
Probably the great hall's august majesty was incompatible with eating
and drinking, at least in company with commoners. Perhaps the charac-
ter of o community meal wgs accentuated by the Royal Family and the
Court officers sitting with the country representatives in halls of the
same type. The Royal hall was especially decorated anyway. In the
inner courtyards of the modern Central Javanese Royal compounds
special dining halls used for great banguets are found,

Praobably the choice of the north-eastern hall as place for the Hoyal
Family was determined by its being on the same side of the courtyard
as the First Gate and (perhaps) annex to the great audience hall. North-
east was the direction of the centre of the Majapahit complex as seen
from the Royal compound; the sacred cross-roads (v. canto §—2).
Perhaps that direction also influenced the choice, Probably the food
was prepared by women in the private courtyards and so the situation
of the Foyal hall near the First Gate from where the food was brought
oul also was convenient,

Unfortunately the order of the places in the three other halls is not
mentioned in canto §F—2, Probably the Court officers sat in the
south-gastern corner on the same side of the courtyard as Foyalty,
the landed gentry had their place in the north-western corner opposite
the Royal Family and the representatives of rural communities were
placed south-west in the most distant corner, However the order may
have been, in the 14th century places at an important function certainly
were not left to the discretion of the guests,

Probably in the description of the ceremonial courtyard in canto
#—4 beside the great sacral hall only the Roval dining-hall (in daily
use as waiting-hall for Court officers of high rank) is mentioned, The
other three dining-halls of canto 82—, in the corners of the courtyard,
are called houses (weshma) in canto P—i.

The carriers (wawan) of gold mentioned in canto §#— are to be
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connected with the silver plate (bhdjang, emendation of bhejong) of
canto ¥1—1, No doubt hoth are to be identified with the large round
plates of about 50 em (20 inches) diameter, often beautifully engraved,
that have been found in many places in Java, The surviving plates are
of beaten copper, the gold and silver ones in use at Court have long ago
disappeared,

As tn the food and the maner of its being served two groups are
distinguishee, The first group, consisting of the Royal Family and the
courtiers, were served with ritsally pure food on gold piate set hefore
them accordimg to rank (atitak), The second group eating impure food
from silver plate probably was formed by the country people. No special
order of serving is mentivned in their case. T'robably all plates had a
corical heap of epoked rier in the middle surrounded by several kinds
of meat as mentionsd in cantos &9—5 and W0—2. A small group of
men of equal rank or belonging to the same family were invited o eat
{wilh their fingers, of course) together from one plate. Merhaps the
highest in rank, the King and his male relatives, were served with a
gold plate each, 1§ modern favanese table manners are still nearly the
same as those prevailing in 14th century Majapahit, finishing the plates
was considered wminannerly and an indication of greed. The partly
emptied plates were given 1o the servants o finish,

The Rdjopoint's shroddha ceremony as described in chapter 9 was
performed by the Royal Family and the Court in company. Probably
on that sccasion the huge quantities of food were prepared in the com-
pounds and the manors of the persons who offered them, At the Caillra
festival, on the contrary, the King (or the Royal Family) was host.
Probably all the food was prepared in the private courtyards hehind
the First Gate by women of the Royval household : bondwomen under
supervision of the ladies,

There is no indication (nor is it probable) that the ladies of the
Royal Family and of the Court were present at the audience and the
following community meal. Whether in the private courtyards a ladies'
party was going on at the same time as the gentlemen’s repast beyond
the First Gate is a matter for conjecture. The poet does not describe
zenana life Though the ladies had their own parties at their own time,
no doubt, on the day of the great andience they probably were too
much presceupied hy the preparation of the focd for the sacral com-
munity meal,

In the four halls where the men were sitting the heavy plates with
rice and meats no doult were served up by men or boys, For women
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that service would be unstemly and moreover too heavy, Again the
poet does not specify "those who served up according to rank" (fu-
mardp-harfpakin atitok), because he knew his renders were familinr
with Court manners. Probably the ancient rural custom of ordering
boys and young men, relatives of the hosts and the puests, to serve
up the food at community meals prevailed too at the Majapahit Court,
In modern Javancse the groups of young people are called sinoman
(from: moms, anom, young;: v. Melksverfoningen, and comm., Biluluk
plate 1T verso 4). Some Old Javanese charters containing descriptions of
community meals held on the oceasion of the founding of a domain refer
to that custom (v. BKIL 114, 1958, on Javanese gold). The mention
of the order according to rank, the etiqueite, refers to young people
of good family having the honour to serve the Royal Family and the
Court as pages. Probably the young men in their best attire with the
plates held high in their hands were seen entering the Royal courtyard
from the side of the First Gate in a small procession, the best born,
carrying the food for the Royal Family, in front,

Of course all gentlemen in the four halls sat on the ground on mats.
In modern Java in similar circumstances Foyalty and nobility are
approached and served squatting, It is difficult to carry a heavy plate
in one’s hands while proceding slowly, squatting on one’s heels with
a curious crab-like gait. Of course the heads of the illustrious gentle-
men sitting on the ground should not be overtopped by those who
served them, It is & matter for speculation whether in l4th century
Majapahit etiquette rules were enforced with the same strength as in
the 18th and 19th century Central Javanese Royal compounds. Mo
doubt the divine Kings of Majapahit were approached with the utmost
subservience. In the Tale of Hang Tuah, a Malay legendary history,
a wily Malay gentleman, not being allowed by etiquette to raise his
eyes in the august Presence and wanting very much to have a good
look at the King, availed himself of the ruse of throwing back his head
while eating some serpentine vegetables like purslane or some food
of the macaroni kind that was slipped with the fingers into the wide
open mouth, Though the same or a similar story is told alse of other
Oriental Courts and so need not be true, it is significant of the religious
awe which was expected from people entering into the Royal Presence
on great occasions,

Conto 89, slansa 5. The bees (madhups) mentioned in the list of
the ritually pure meats are to be identified with the honey-combs with



CHAPTER FOURTEEN - THE COURT FESTIVAL 311

young bees still occasionally eaten in modern Java The combination
of fish and ducks is a consequence of their being aguatic animals and
caught at the same time on lakes and rivers, It is a matter for regret
that the text of the Old Javanese Lokapurdpa is not available. Guesses
an its probahle Indian prototype and its contents have proved froitless.

The ritually impure meats mentioned at the end of the canto seem
o be divided into two groops, Dogs, tortoises, worms and mice are
called sbsolutely Inrlidden (hifs-hils, tabu). Frogs are only mean (alpa),
The reason of this difference i8 unknown. U'robably the absence of
any mention of cows (as distinet from buffaloes), either in the list of
the pure meats or with the tabooed ones points o Indian influence.
The idea of killing a cow seems to have been abhorrent to 14th century
Majapahit courtiers in the same way as it was to Indians. Nevertheless
in the Royal Chase described in chapter & wild catile (modern Java-
nese: banfeng) were killed. Other peoples of the Archipelago, eg. in
Sumatra and Bomeo, practised sacrificial staughter of buffaloes,
Probably by megs (rendered: mutton) goats are meant, animaly that
are more frequently found in Java than sheep. Sanskrit mesa is used
as o synonym of Javanese wfgur, which means both goat and sheep.

The last verse of canto B9 seems to be a quotation from the Loka-
purfina (with rakwa: o it is said), It is remiarkable that the sanctions
on transgression of the food taboos are merely sochal and material. Mo
divine punishment is threatened,

Ag Kern remarks the list of tabooed meats in canto #7—5 is far from
complete, compared with Indian food laws (Manu V, 11 seqq). The
five impure animals seem to be mentioned because they really belonged
to the Javanese diet in the 14th century as they do even now. In canto
f0—2 they are mentioned again as served to the common people, The
worms are found inside rattan stalks, sugar-palms and coconut-palms.
They are caten roasted. In Javanese they are called géngon, The queen
(called gumdik in Javaness) of the so-called white ants (rayap, Javanese
termites, Termes fatalis, Termes gilvus) and the flying males (larom)
also are eaten roasted. The eating of frogs is not to be wondered at in a
country where they thrive so well as a consequence of the moist tropical
climate.

Conto 80, stange 1. The expression rendered : the common people
(mwang akmweh : the many) seems to refer to the countrymen in contra-
distinction to the Royal Family and the Court. As even the commaners
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were served on silver plate and regaled with many kinds of food and
drink it is improbable that the lowest classes are meant. The difference
between the guests mentioned in canto 90 and the Court's ceremonious
repast referred to in canto 89— js characterized by unseemly haste
(hurey-skurry, soon) and custom (krama) in succession (consecutively,
anurartin) as oppesed to order according to rank (fileh). No doult
the common countrymen were brooght their food by boys and young
men of lower rank than these who served the Hoyal Family and
the Court,

Cante 90, slgnza 2. The seoond half of this stanza refers to dif-
ferences in diet and preferred food between Javanese country districts,
The same is the case even now. The superiority of the Roval feast fs
said to be apparent by the fact thal all people were served with the
food they liked best.

Canto 80, stanse 3. The diversity of alcoholic drinks mentioned in
Javanese literature is great. Islam and foreign import (hoth Chinese
and European) caused many vative drinks to fall into disuse. In
Raffles’ History of Java several kinds of liquor are mentioned that
could not be produced by any means at present, The opinions on their
recipes differ, Sajéng (rendered : liquor) seems to be the general name
for native alecholic drinks in the Majapahit Court idiom.

Probably the drinking began after the eatlng. Alternaling eating with
drinking is considered unmannerly. The golden carriers (wwatwan) men-
tioned in this stanza are the utensils for the drinking of liquor, Probably
they had the shape of a common water-botlle or a decanter with & long
neck provided with a loose hollow stop with a spout, through which
the liguor was poured in a graceful jet into the opened mouth of the
drinker. Mo beakers or cups were used, nor was the bottle brovght
inta contact with the drinker’s lips. As this manner of drinking is in
use among old-fashioned people in Bali and Java to the present day
probably at the 14th century Majapahit Court it was the usual one
Perhaps in some cases cylinders of bamboo joints with the partitions
for bottoms, or imitations thereof, also were used as drinking vessels,

Of course the boitles or decanters all of gold mentioned in canto
Pfl—3 have long since disappeared, The several kinds (anckowarna) of
them perhaps survive in the variety of loose stops with sponts made
of beautifully earved wood stil found in Bali. In Java public drinking
bouts have been brought into diseredil by Tslam and twentieth century
European influence,
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Canito 90, stanzn . Drobably is was the custom for a small set
of men together to use one drinking bottle which was passed from
hand to kand. The pots and jars contained the different kinds of
lguor, As soon as o drinking bottle was empty it was filled again
from one of the jars by means of a ladle, The circulating of the bottles
is referred to by the “nehing around” of the Byuor (farih alfedr), The
panting (anggupan) perhings was caused by choking as a consequence
of the pouring of the jet into the open manth.

The earouse al the 1ith century Majapahit Court i 1o e compared
with the drinking bt of the Tenpperese villagers on the occasion
of their Kora-colebration (in Mhidre, August-September). With the
TénggErese it was the custom to use cow-horms for drinking (coraf).

At the Central Javanese Surakaria Court far into the 20th century
a tradition was known alsout an annual ceremany called Moesa-Conneng
{“buffalo at large”) to he observed in the first month of the (Muslim-
Javanese) year, Meat ane dreink of all kinds were to be prepared for
that oeeasion, The reasen of the celebration seems to have Deen for-
gotten long agn and the olservance was perfunctory, The similarity
with same features of the Majapahit Caira festival (different kinds of
meat, also impure, 8 New-year's celebration) is worthy of note, though,

Cante P, slanza 5. In this stanza another remarkalble feature of
the Court community meal is mentioned, The rules of etiguette wers
suspended and Royalty did not exercise their prerogatives, Terhaps
the gentlemen in the three corner halls were even visited (pimaron) by
the Princes who for that end left their own hall and erozsed the court-
yard. Acts of geniality and fraternization of that kind are completely
at variance with the distance at other limes meticulowsly preserved
between the divine Koyal Family and common humanity. The poet's
giving a whole stanza to the description of gentlemen behaving very
unceremeniously and yet going unpunished warrants the supposition
that Royal geniality was exceptional and unfitting, unless on the
ceeasion of the Coifra community meal The text does not mention
any reason for the Princes' strange behaviour. Probably in the Maja-
pahit period the significance of Royalty fraternizing with commoners
an the occasion of a New-year's cefehration was forgotten. The custom
might have its origin in a remote past: the unapproachable King
waiving for one day his right to divine worship and mixing with all
sorts of people on a footing of equality. Similar customs, sometimes
including the one-day’s rule of a mock King, are well known from
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other countries and other times. Combined with the sacral procession
in state palanquins (the King perbaps appearing in divine attire) men-
tioned in canto 84 the exceptional geniality and fraternization of
Royalty with commoners on the occasion of the Caitra festival js
strongly reminiscent of Carnaval and all it stands for, The sacral per-
formances of dance and music and the concluding purification ceremony
described in cante 91 are in accordance with this conception. The
demonstration of social and ensmic community by fraternization,
rejolcing at the beginning of a new period and feasting on an abund-
ance of good things are closely related.

Canto 9, tanza 6. In cantos 90 and 91 three different perfor-
mances of music and dancing are mentioned :

1. singers (giieda) of Javanese songs (kdung), canto 90—,

2. a (female) dancer (furx { angin) with companion or companions
{Buyut), canto $1—1/3.

3. a play with dancing and singing (rak#f), canto 91—4/8.

Kern found the explanation of the Skt word gliads in an Indian
commentary on Bhina's Hargacarita where both bh2pikows and gitida
(synenymous with gliada} appear with the meaning: a maker of songs,
a vernacular poet. In Old Javancse glie and kidung are synonyms, both
referring to songs in Javanese metres distinet from the Indian metres
as used in the Nig.

The description of cante 90—, especially the reference to the sing-
ing in tumns (maganti) and the competition (alage, if the emendation
is right) are suggestive of a performance of alternate singing of qua-
trains still well known in Malayan countries, The quatrains (Malay:
pontun, modern Javanese, East Java idiom: porikan) consist of two
initial verses containing a rather cryptical allusion and two final ones,
rhyming and assonating with the preceding ones, containing an in-
formation or expressing a thought in response to the allusion. If quatrain
singing is done by two singers or by two equal parties of singers one
side beging by singing two verses with an allusion and the other side
responds singing two verses to match, followed by another pair of
allusive verses that are responded to in their turn by the beginning
singer or singers. The allusions may have the character of riddles.
The playing on words by assonance culled wongsolan I3 very popular
with Javanese quatrain makers, OF course the rhymes, the assonances
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and the allusions are for the greater part fixed by tradition. Semetimes
ingenicus singers may invent a mew allusion, Then it is up to an
equally inventive mind on the other side to answer the challenge, At
last both sides have exhausted their supply of quatrains, or one side
fails to respond correctly. That is the end of the game. According to
canto Pl—&—4 the penalty for the losing side seems to have consisted
in mockery, perhaps also in some traditional form.

The hearing of well-known quatrains sung by popular singers was a
pastime well adapted to the Javanese mind incurious of novelties, The
glerions foundations (Afrk) of the Royal Family known by name by
all present provided good material for the making of allusions. The
more the pleasure of the public when their guess of the right response
to o challenge proved to be right by the song of the other side, The
combination of quatrnin singing with drinking is also found in the
Ténggérese Karg celebration. Of course the long time (sowe) it took
before one side was compelled to acknowledpe defeat was evidence of
the superiority of the performance in the presence of Royalty and the
Court.

Probably the quatrain singers mentioned in canto #0—4 were country
men, for in the second performance, the juru ¢ angin dance, courtiers
appenred and the rokdl play was performed by members of the Raoyal
Family. The sequence of rank from low to high was observed. In
their quatraing the commoners could give utterance to their admiration
for the King. FPerhaps the two parties presupposed by the quatrain
singing game were taken on the one hand from the landed gentry and
on the other from the representatives of rural communities. Singers
proficient in the game no doubt were much admired. Any group would
be proud to have a champion in its midst,

Canite 91, stanza 1. The identification of furu { Angin (the "Mis-
tress of the Wind”, no doubt the original form of jurmiyongin) of
canto #1—I/2 with a female dancer is founded primarily on the
synonymity of the appellation with the name Ratu Angin-angin (‘Ruler
of the Winds™) which belongs to a native Javaness deity apparently
closely related to the Ratu Lara Kidul, the Maiden Queen of the
Southern Ocean, The significance of this connection of the female
dancer appearing at the Majapahit Court festival and the two native
deities shall appear forthwith, The present author's previous opinion
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on rérongin-dunces (i olksvertoningen, par, 418) is to be modified in
this sense that probably the relation of the female dancer with
rifrangin-dances is not as close as he supposed,

Assuming the "Mistress of the Wind" of canto 97—1I was a female
dancer and singer of Javanese songs (kidung) her appearance at
Court is explicable. Two parts of dancing and singing of hers as
described in stanza | and stanza 2 are to be distinguished.

Probably Juru ¢ Angin and Buywt in canto #1—1 are as much title-
names as Muonghuri and Kongomehi in the second stanza. In the
following rokil play Shori, Glleda and Tekis (canto P1—5) also are
title-names : names of personages whose appearance is cssentinl to the
sacral performance. The fact of their befng really names, not mere
nouns is made apparent by the absence of the definite article ang,

Jurn i Angin, the Mistress of the Wind, had two parts of dancing
and singing, described in stanza 1 and stanza 2. The firsl part was
essentially comical (witty, cuend) and perhaps erotic. The female dancer
was accompanied by Fuyut (Great-grandfather, and old man), probably
a follower and astute servant (pdndkotwan) of the kind that is indis-
pensable in Javanese plays. In the case of the Surn § Angin per-
formance the contrast of the witty young woman and the (perhaps
decrepit) old man might be thought funny by the Javanese gentlemen,
Perhaps a pair or some pairs of Suyils made their appearance,

The gifts of clothes by the countrymen (assuming the emendation
ring is correct) were tokens of their appreciation for the dancer's art.
In modern Java in rural districts the custom for men to throw articles
of their own apparel, girdles e.g., on the floor at the fect of o female
dancer as a token of admiration and erotic excitement still prevails, and
in Javanese literature (CéEntini) it is described. The mention of this
characteristic incident in canto 91—1 is a confirmation of the opinien
that Jurn § Angin was a female dancer,

Though in the Nig. female dancers are not mentioned expressly
probably they were not unknown at the Majapahit Court. In the
Nawanatya (edited in the present book) the word ringgit, originally
meaning figure, figurine, seems to refer to female dancers at Court
(v. glossary). In modern Javanese the same word still is in use in
formal parlance as a synonym of laligdk or tandak, the usual appel-
lation of a female dancer (at present as often as not a light woman)
whe appears professionally in the dancing feasts where men dance
round ahout her (modern Javanese foynbam, in the Mag, idiom ma-
ngigEl, v. canto dd—iy).
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The wording of the secoml verse of canto $1—1 is not clear. No
doubt the poet was familiar with the performance he described and so
explicit information secmed superfluous to him. Probably the taking
of a companion (wmambil { saduler) refers to the chosing of a male
dance-partuer, The expression dinulur (rendered : taken for companion,
sadulur) of canto ¥1—2—2 is v be considered as a technical term of
the dance. Tn mudern Java the eustom for professional public female
dancers i8 o offer ceremonionsly o dancing-scarf o the gentieman
whom she intends o le her pariner for one dance. After the dance
the scarf is returned to her with a fee. In the chosing of partners rank
and stations in life are imporant. The Wig. poet's description is too
shart to allow of any conclusion on the manner how the female dancer
behaved, The reference to merriness and pleasure caused by her doings
is suggestive of erotism both in the dancing and the singing.

As Jurn 1 Angin came in dancing (praple mandriis, probably through
one or the other of the gates opening into the courtyard) and was
ordered to enter into the Presence at the end of her first part of dancing
this first part took place in the cenire in the open air, probably near
the countrymen's halls, Unfortunately only the time of the beginning
of the meal is mentioned; about 2,30 pom, (v, canto §7—3). As in the
tropics darkness sets in all at once al six and as the community meal
with the drinking and the singing competition must bave taken a great
deal of time probably at the appearance of Juru ¢ Augin it was already
dark in the courtyard, In facl in modern Java dancing parties with
professipnal female dancers usually begin at night. Though there is
nothing in the poet's text that suggests it Huyw's task might have
been to light the way for his dancing mistress with a big torch, Dances
performed by the light of torches carried by serving companions are
mentioned in the Cénlini. No doubt they offered a fantastic sight.
Perhaps the special mention of the dancer’s coming on (or having
come on, prdpie) refers to her appearing suddenly in the courtyard in
the light of the torch.

With reference to the role of Buyprt in the female dancer's perfor-
mance on the occasion of the Caifra festival the appearance of the
remarkable Canfang Belungs of the modern Sumakarta (formerly also
Yogyakarta) Court espechally on perfbfy Mulud s to be mentioned.
In the 19th century (and probably hefore) the Comfang Balumgs (two
headmen, as usval, with subordinates) were overseers of the public
women in town, having them in charge as Royal officers, Wearing a
singular attire and false beards they performed a dance accompanied
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by a small drinking bout on the sitinggd of the Royal compound at
the end of the official celebration of the gerfblg Mulud (which probably
is related to the Majapahit Phalguna-Caitrs festival) at Court. They
also used to appear in bridal processions of Hoyal Princesses. Thelr
performances always were clownish and erotic (v. Brandls Buys in
Djlwi, vol. 13, 1933, p. 258, and Stutterheim’s Studies on Indonesian
Archeology),

In the present author's opinion Stutterheim’s suggestion that the
Confang Balungs' performance was a survival of a Tantric rite lacks
plausibility. Some connection between the clownish aged (bearded)
overseers of women and Huyuf, the “Old One” of the “Mistress of the
Wind" seems much more probable, It is even to be taken into con-
sideration whether in cante 21—I1 Buyut is a plural (grammumtically
guite possible) so that twe (or four) Buywir made their appearance,
in accordance with the pair of Capfang Balungs, If the Juru § dngin
appeared in the eourtyard lighted by torches it seems proballe that she
was accompanied by a pair or even two pairs of Buyues,

Canto 91, sanes 2. The combined liquor-drinking and singing in
front of the Roval hall mentioned in the gecond stanza is suggestive
of the modern Javonese custom of inviting the male and the female
dancer to have o drink together. The invitation is brought out at the
approaching of the dance's end by another dancer carrying a bottle
and a glass; it is called mglardh with the Old Javanese word larih
(rendered : liquor) also found in canto #1—2, In fact in modern Java
professional public female dancers seldom sing while dancing with a
male partner, Some of them seem to do, though, Perhaps in the
Majapahit pericd alternate quatrain singing as described above was
practised also by two dancers, a male and a female, and it was con-
cluded by a drink of liquor as a token of community,

The assessors-at-law who were taken for partners by the female
dancer belonged to the immediate entourage of the King, They are
mentioned in canto §P—3. Perhapa their taking part in the dance
points to youth or middle age, which is in sccordances with their being
the bishops' subordinates. Anyhow their drinking and singing in the
comparty of Surs § Angin is strong evidence of the latter's importance
and high standing in the frame of the Coitra festival, The assessors with
the singular title-names are always mentioned in the preambles of Royal
charters which proves they held a high rank at Court. Two of them,
Manghuri and Kandomohi, are even honoured with the exalted pronoun
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sira (pongidungira) belonging to Divinity, Royalty and ecclesiasties
of high standing.

Juru | Angin's second part in the singing scems to end when
Manghuri, Kondamohi and King Hayam Wuruk himself come into
prominence. Perhaps Jurn i dngin could easily end her dancing and
singing part when she was tired Ly ceasing to invite another partuer
and sitting down to rest, The alteruate quatrain singlng was continued
by the gentlemen of the Court.

In modern Java a duncing and drinking feast on the occasion of a
Court festival would give umbrage to the public. The fact of its taking
place at the 14th century Majapahit Court on an occasion of great
importance proves the high significance of Jurn i Angin's appearance.
The synonymity of the tille-name with a native Javanese deity's name
{Ratu Angin-angin, the Huler of the Winds) is suggestive. Probably
the female dancer originally was a personification of the goddess, As
to the personality in pristine Javaness beliefl of Ratu Angin-angin few
data are available. She is called the spouse of Prabu Jikd of Mégdang
Kamulan, the mythical place of origin of the Javanese (v. Cabolang,
canto 26). The identification of this couple with the divine pair Dewi
Shri, the poddess of vegetation, and her brother and companion Sedind
(Sddhana) seems probable. Tropical agriculture is dependent on rain
which follows the West mongoon wind, The Phalgunas-Caifra festival
took place at the end of the West monsoon season and probably it had a
connection with the annual rice harvest, Viewed in that light the
appearance of Jurn § Angin personifying fecundity at a culmination-
point of the sacral New-Year's celebration at the Majapahit Court is
not to be wondered at.

Juru i Angin's originally divine character implies for the vulgar
modern Javanese public dancer (falddik, topdak, ringgif) performances
an origin in ancient sacral ceremonies. Nor is that improbable at all.
In many rural districts the dance of a female dancer belongs to the
mast important features of celebrations on the occasion of marriages.
At festivals held in honour of the Maiden Queen of the Southern
Ocean (Ratu Lara Kidul) as a rule a female dancer makes her appear-
ance, The relationship of the latter goddess with Dewi Shri the pa-
troness of agriculture has been pointed out in the commentary on
chapter 9, the R&japoini's shrdddha ceremony. Though the available
data on pre-Hinduistic native Javaness mythology are both scarce and
diffieult to interpret the connection of several mythical female per-
sonages with fecundity and chthonic worship seems indisputable,
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A female dancer representing a chthonic power and connected with
ancient cosmic religious ideas appears in the bungon or bongdon per-
formances sometimes seen in remote rural districts of Central Java. In
one version of bupgdon a female dancer appears dancing with a mack
baby in her carrying scarfl (slemgdony) under o sunshade and singing
a swig to the effeet she is going to Grésik (on the nortl-cast coast),
She is accompanied by a clown of the common Javancse pdndkarwan
type. In another bungan perfornance & female dancer with o mock
snake round her neck makes dancing gestures with arms and head
standing on a Javanese carthenware waterbottle, The implication that
she represents chthonic power (lhe smake) and water s clear, The
original meaning of bupdan or bongden sems W be: free from bonds,
which is in accordance with the unruly, chaotic charncter of the chthonic
powers as contrasted with uranie order.

Most remarkable are the implications of the wayany play Srikandi
embundan (Srikandi, Le, the Javancse version of Indian Shikhandin,
the hermaphrodite, acting as a bupdon dancer), Though as a rule in
wayany plays of the purwa type the drumatis personae are epic heroes
taken from Mahibhfrata and Rimiyann tales, in many cases the plots
are suggestive of a native Javanese origin and not a few characlers are
medified according to Javanese idens. Srikandi is one of them. In the
Javanese wayany tales she is Arjuna’s junior wile and very energetic,
In the play Arjuna is gone on one of his amorvus escapades and
Srikanci resolutely sets out to find him in the disguise of a female
bundas dancer. The name Srikangi, containing the element 5ri, is
reminiscent of Dewi Shri, the goddess of vegetation. The plot of the
waysng play, @ temporary scparation of husband and wife redressed
in the end, returns in many mythical tales, also in a manuer in the
myth of Dewi Shri and 5&diud (Sidhana). The connection of the
goddess (vin Srikandi) with the bungan dance is a confirmation of the
opinion that the female dancer of canto #1—] probably was a per-
sonification of a deity.

Probably at the 14th century Majapahit Court the original meaning
of the Jurn i Angin performance was forgotten. Nevertheless the place
it was given in the frame of the sacral festival and the esteem showed
the female dancer by ordering ber to enter into the Royal Presence
are evidence that some consclousness of the peculinr importance of the
dance survived,

Paiifyengjiws, Lekon and Tonger mentioned in canto 873—2 are
similar title-names as Manghuri and Kopgdamoli of cante 91—2, bat
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the latter belong to assessors-at-luw regularly included in the lists of
the Royal charters' preambles and the former are not. In King Hayam
Wuruk's Ferry Charter samdgt { Kondamohi is a learned gentleman
having the doctor’s name gang Srarya Juyasmarn and sonfgft § Mang-
hierd is gang dedrya Agreshwarn. Belonging to the board of seven
assessors at Court (ssplopapalti, not always complete) probably Kap-
damohi and Manghuri were higher in rank than the common assessors
in the districts mentioned in chapter 4, and also more important men
than Padjyangfiwa, Lekan and Tangar,

The singing of these distinguished courtiers mertioned in canto
P1—2—3 seems to be a sequel to the Jurw § Angin's performance with
other assessors for partners, Perhaps the pair Monghuri-Kendamahi
alternately sang quatraing in the same manner as the preceding per-
formers. But then being scholars of high standing at Court no doubt
their singing was superior and highly praised by the public (iulFm),
The remark on its unceasing repetition (fitir) is to be interpreted in
the same sense as the mention of the long time (rowee) the common
singers of cante $0—d were competing (alepe, if the emendation is
right). Apparently Meanghuri and Kogdamohi were well matched,
Probably their entering into a singing competition one with another
peints to an oppoesitich of their functions at Court in real life and an
antagonism founded on custom, Unfortunately data on this matter are
lncking (v. comm. Praniti Raja Kapa-kapa).

Whereas in canto #0—& (the common gifedas) the subject of the
songs is mentioned: the King's glorious foundations (Kirti), in canto
#1—2 this point is left undecided. Assuming Juru § Angin was a
personification of a vegetation goddess the sequel of her part in the
performance might consist of songs referring to agriculture, Being of
paramount importance to 14th century Majapahit economy singing
of quatrains containing lessons on the cultivation of rice, propitious
times and reguired offerings to superhuman powers connected with
it seem not at all out of place in the Caifra festival. In modern Javanese
popular performances of dancing and singing in rural districts poetical
lessons on agricolture still may be heard occasionally (v. Falksver-
tomingen, Doblang). The game of challenge and response in half
quatraing might acquire the character of a catechism on agricultural
lore.

Of course the King's singing mentioned in canto 21—2 and deseri-
bed in canto $#1—3 was perfection, It was the conelusion of the quatrain
singing of which the beginning was mentioned in canto P0—d.

2l
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Probably the expression sewulanggapi (rendered: juin in) was o tech-
nical term of the game referring to a third person taking part in it
superseding cne of the others or both of them. Al the Téngpérese
Kuro celebration a court of henour was instituted with authority over
the merry-makers. The five members were given traditional title.
names, The chaitman presided over the feast and the games, Pechaps
King Hayam Wuruk's function at the Majapahit Caitra festival was
comparable to a patronage or a presidency, requiring at thees persunal
action and imerference. 1n the third part of the feast, the rok® per-
formance, Hoyalty was in full action. At the end of the second part,
the kidwny singing of the courtiers, the King's activity began,

Canto 21, stance 3, In this slanza the public admiration for the
King's singing is volced. Three parts are distinguished in it It is
sometimes poetically charming (alangd), sumetimes sweel (mwmanis), at
other times awe-inspiring (rfs}. The first qualification is found many
times in Old Javanese literature. The word longd seems to refer
especially to scenes and sounds of nature or reminiscent of nature
giving the impression of loftiness and divine presence, Though not
completely absent in modern Javanese poetry (e.g. in the CEngini) this
romantical attitude towards nature is much wore in evidence fn Old
Javanese literature, Prolably the influence of Indian art and lelters
still was strong ot the time.

The quatrains that are supposed to have been sung at the ldth
century Majapahit Court are lost, The Old Javanese poetry that has
been saved by DBalinese scribes is of epic, legendary historical and
religious moralistic character. Lyrical and dramatical poems form a
very small minority, But then even in medern Java lyrics and drama
(rwayeng plays) have been written down only at relatively recent times,
If in modern times IZast Javanese quatrains (pardkan) were committed
to paper they were s0 without any literary pretence, merely to help
the singer’s memory, They never were published or printed before
interested European scholars found them (v. Overbeck, Pantoens in
het Sovaans, Djdwd X, 1930). In the same way the poetry sung at
the l4th century Majapahit Court may have been primarily learned
by heart and only secondarily written down in notes that were not
kept for long.

The suppesition that the songs sung at the Majapahit Coitra festival
were of the legendary historical type (bdumg Sunga ete) is 1o be
discarded, No doubt the bidung-singing had some reference to the
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festive occasion. In camto $0—4 the glorification of the Royal foun-
dations is mentioned as subject of the songs. Legendary history had
no closs connection with the central idea of the Coitra festival, the
annual apotheosis of divine kingship and a New-year's celebration,
Neither in the deseription of the singing uor in the following rak
performance is any meotion mude of instrumental music as sccom-
paniment. Now dancing us mentionesd in cante ¥7--1 and presupposed
in the rakiét play is fnpossible without some chythmical nstreoment,
Tn Javancse music different kinds of droms are koown, Une doo at
least seems esgentinl to n doncing performiance, listrumental muosie
is mentioned several tiwes in the Mag but then the occasions are
generally processions where music was lowd and deminant. Perhaps the
reason why musical instruments are not mentioned in cantos 90 and 91
is their being used merely as accompaniment of the singing and dan-
cing. Moreover instrumental musie perlaps was not as frequent on
festive oceasions nor were the cusembles or orchestras as Lig in 14th
century Majapahit as they are at the modern Central Javanese Courts
(v. Kunst, Javanese Music). l'rolably the tendency to expand was
active in Central Java from the 18th century onward as much in music
35 in architecture. No doubt the modern Koyal compounds of Central
Java are more extensive than their distant prototypes of 14th century

Majapahit.

Canto 91, slansa 4. The third and probably the most important
performance of dancing and singing of the concluding feast in Cailra,
the Royal rokdt play, is given not less than five stanzas, canto 91—{/8,
It has been discussed in the present author's Folkmertoningen (par,
464 seq.). In the present commentary the Dutch text of that bock is
reproduced in an abridged form.

The two Honourables Raniidhikiira and Mahidhikira are also
mentioned in canto 88— introducing the commoners who came to
pay homage to the King. In canto #7—4 they act as masters of the
ceremonies. The description of their behaviour is suggestive of a cere-
monious address spoken by the two men together and answered by
Royalty according to a tradition of long standing. As it is most im-
probable that the Honourable Rapddhildira really would forget his
traditional duty the remark on his forgetfulness is the poet's (and the
Court’s) explanation of the lwo men's acting and speaking together,
Kow it is remarkable that at the modern Central Javanese Courts
the same explanation is given for the same custom, duplication of &
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ceremonial act, this time with respect to the two gandeks. Evidently
the strange double ceremony was puzzling already to ldth century
Majapahit courtiers. Probably the real explanation of duplicated cere-
monies is; originally the functionaries represented the two moisties
of primeval tribal society. In foct st the modern Central Javaness
Courts the bipartite classification (mostly called Right and Left) i
even more extensively applied to groups of Court officers than
apparently it was in Majapahit.

The two masters of the ceremonies addressed the Royal Family as
a whale. The duplicated form rok®f-rakdt (rendered: musical plays)
refers to the two performances described in the following stanzas:
firgt the King's father than King Hayam Wuoruk himself appeared,
The precise meaning of adedak-dodakan is not clear. Urobably it refers
to some preparations for the coming performances, though. The singers
and dancers who appeared in them were called and ordered o prepare,
They did not belong to the guests in the courtyard.

Just as in the case of the Juru | Angin performance the time of the
beginning of the rodt plays is a geess. [t is not mentioned in the text.
Builing on the assumption that Jure i Angin appeared at sunset and
taking full account of the long duration of most Javanese [easts a
beginning of the first rak¥ performance ab midnight seems probable,
As the second rak® performance ended in the afternoon (canto P1—F)
perhaps it began in the morning. All in all probably the feasting went
on for a whole day, beginning and ending in the alternoon, Feasts of
that duration are not extracrdinary events at all even in modern Java.

Canto ?I, rtanga 5. Pofijak (rendered: initiastor) is smid of the
King's father beginning with his own rak¥ performance by way of
introduction to the King. No doubt it is a technical term of ldth
century musical and dramatical art. In East Jovanese dialects of
modern times pafifak is the drummer who with his drumming marks
the rhythm of the dance. It is not improbable at all that Prince Kérta-
wardhana played the drum himself in his raklf play just as the King
himself appeared as singer in his own rok# performance. Pofjok
seems to be related to afak, meaning: to invite & person to join in
some activity, That is just what the drummer does in East Java with
respect to the dancer; he prompts him to make his steps in a cerlain
rhythm.

The great hall in the centre of the courtyard where the rak#t plays
were performed was emply since the Royal Family left it at the end
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of the great audience to retire to their dining hall in the north-castern
corner, Apparently the great hall was considered too good to be used
for dining, but it was an appropriate place for the rok# pecformances.
This is clear evidence of the rokét plays' importance in the frame of
the feast. In the great hall they succeeded the Royal sudience, Some
decoration was provided for, 'robably that was the work of the two
Honourables making provisions (canto 91-—f), The specially mentioned
decorations were nol yel in their places at the time of the great
audience. Evidently they were signilicant in connection with the sacral
performance. Perhaps the four central pillars that presumedly enclosed
the stage were wrapped round with some red cloth. A similar red
decoration is described in canto 64—1 for the central hall of the outer
courtyard where the R8japainl's shrdddha ceremony was performed.

Shori, Gitada and T#k¥s are the names of fixed characters appearing
in every rokft performance at the Majapahit Court. Both K&rta-
wardhana and his son the King had a troupe of dancers and singers
of his own, and in each troupe actors of the three characters were
found, The probable contents of the rak® plays shall be explained
forthwith, Suffice it to say at present that Sheri and Gttads were male
characters and TEk¥r a female one,

The difference between the performances of father and son is
sccentuated in the stanzas 5 and 6. The first one was comical, the
latter one exciting and pathetic. Probably the specially explained
contrast points to the existence of emulation between the two. Troupes
of actors belonging to different masters emulating one another are
not to be wondered at. The significance of the emulation of father and
son shall be explained presently.

Canto P1, slansar 6,7, In these stanzas the qualities of the actors
of the King's troupe are extolled. The mention of the Shori's insinu-
ations (anghirib-hiril) and of his manful doughtiness (sushrama) point
to erotism, which is in accordance with the contents of the play. The
remark that the King playing the part of Gilada was neat (waogus)
and completely dressed (arosuk) suggests some kind of costume befit-
ting the occasion. As in modern Javaness ceremonial parlance (frdied)
rosukan i3 used as a synonym of kfpmbi, jacket, perhaps on this
occasion King Hayam Wuruk wore a priest’s jacket, Indeed his part
in the play was related to the sacerdotal office,

The T¥k#r part was filled by no less than eight wpabhdryas. No
doubt Skt. wpabhirys means sscondary wife (bhdryd) and in this sense
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it is used in King Hayam Whuruk's own Ferry Charter. But then the
masculine ending of wpabhdrya in canto PI—7—2 sets one thinking.
It would be well in keeping with Javanese Court customs to have the
female parts in the play filled hy boys or young men in travesty, In
the grand performances of wayeng wony (comparable to classical opera
with many ballets) at the Central Javanese Court of Yogvakarta,
especially in the reign of Sultan Haméngko Buwana VIII (dec. 1935,
all female parts were filled by boys. In the case of King 1Tayam Woruk
it seems improbable that he would allow inmates of his own zenann to
appear on the stage filling o part in a play where they had a beautiful
young man (Shord), not the King himsell, for partner.

Whereas in the play (that shall be told forthwith) Shori and Trges
are of different sex, in Court performances, as far as known, for actors
filling the parts persons of the same sex were chosen, either all men
or all women, Probably at King Ilayam Wurok's Court all dancers
and singers in the rok¥ performance were men. At other Courts where
similar performances are recorded sometimes all actors were women.
In the Surakarta bfgdyd-kdtowang performance which shows a distant
relation with the rekft play the King was the only male actor and so
was the Malay King in a performance described in a Malay tale
(quoted in Folksvertoningen, par, 4707,

Probably the remark on the King's TFds'es being worthy (of the
honour, saphals, if that is the correct reading) and of good family
points also to boys or young men chosen among the sons of courticrs.
Perhaps among the young men who presumedly served out the meal
at the great communily dinner some were to appear later on in the
night in a rokft performance.

Canto 91, stonza 8. The Old Javanese Nawanatya text iz edited
and translated in the present book. It is not easy to determine how
is was adapted to the rak#t performance. Nevertheless it scems certain
that this text is meant in Nig. 91—8. Kern's emendation Nawanitya
(v. MNotes, vol. II), Nine Dances (still accepted by the pressnt author
in Felkrverioningen, par. 474), is to be discarded as superfluous, since
the spelling MNawanatya (rendered: Nine Physiognomies) is found
repeatedly in the text,

The deseription of the impression the performance made on the
public seems to point to a variety of songs and scenes following the
gamut of human feeling. Alternation of pathos and buffoonery is
characteristic of Javanese dramatic art. The last verse of canto P1—§
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seems 1o refer to the pleasure derived from the King's performance
by people of different turns of mind, cither superficial or profound.
The same used tn he said of superior weyang performances in modern
ava.

I The prolable meaning of the rakét performance in the frame of
the Caitra festival has been treated by the present author in Folks-
vertonigen, Comparison with  information and deseriptions found
in other texts (Ffararatme, Tantu Vanggflaran, a Malay Padiji tale) led
to the hypothesis of an ancient sacral representation and dramatization
of a myth, 'rolably the best known and wirest spread version of the
myth undeelying the Majapahit Court performance was given a literary
form in the (N Javanese Calon Arang tale {edited by T'rl). The Shori
of canto #7—35, & is the representative of male, cosmic Order, in the
Calon Arang tale: Bahula, The Tk is {or: the TEH'es are) female,
chaotic, in the tale: Manggall, the daughter of the witch Calon Amng.
The third parl, in the Nig. only called Gitada, the Singer, in other
texts P'erét, Gagak KEtawang, Ordah, Bradah, is most important because
this personage is the wise mentor who leads Shori to the conquest
of his wife. The union of the male and female principles is indispensable
for the weal of the worldl, Chaos, the Iarth, the ehthonic region is the
arigin of the jewel, the treasure, riches and fecundity,

The Od Javanese Nawanntya text deals with Court life and
behaviour of courliers. l'erhaps in King Hayam Wuruk's rakfl per-
formance especially the first part was used. where the nine aspects of
a courtier’s service are described, referring to Game, Fish, Drink,
Gambling, Love-making, Pleasantries, Fighting, Sports and Enjoying
seenery. Whereas enough matter for allusions and facetions sayings
(eouched in panfun-pariben songs: quatrains consisting of challenges
and respanses) might be found in this mirror of Court Iife, its connee-
tion with the ancient myth is not obvious, Apparently at the l4th
century Majapahit Court the deep sense of the roki! performance was
not clearly understood any more, in the same way as at the 20th
century Surakarta Court the sense of the annual Mgdwd-kElewang
dance was forgotten, though serious and thoughtful people were aware
of the fact that something must be behind the beautiful form. At the
Surakarta Court as accompaniment of the bEfdyd dance love-songs
were sung, which could only with difficulty be considered as referring
to the central theme of the fundamental myth. It is quite possible that
in the Majapahit rak¥ performance love-songs of the Shori and the
Tik¥s'es also formed an important part of the repertoire.
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The imporiant place in King Hayam Wurnk's rafk?l performance
given to the Nawanatya, the Nine Physiognomies, perhaps is an
indication that the songs were also didactic and moralistic, referring
in general to polite behaviour. A didactic and moralistic strain in o
performance of pariken singing would be nothing to wonder at, The
expressions of canle 91—, referring to the deep impression made
upon the minds of the pullic, are in accordance with the character of
a mirror of human life presented by the songs. The number nine no
doubt refers to completion in this conneetion, as usual, King Hayam
Wuruk's role as Shori's wise mentor (perhaps wearing sacerdotal garh
for the occasion) is a counterpart of his joining in the singing of
Manghuri and Kapgemohd at the end of the Jurn § Angin performance.
In the case of the singing of the two samigEls also a didactic tenor
has been suppased,

For more speculations on the significance of the myth the reader
is referred to Molbsvertoningen, In modern Javanese art it survives
in the fixed Bafijaran Sari scene of wayong plays having the Pafiji
tales for subject (wayamg gfidog) and also in the sacral bfgdyd-k¥ts-
wang dance, an annual performance of nine female dancers in the
presence of the King of the Central Javanese Court of Surakarta,

The name Shori is to be identified with Skt. Shauri, i.e. Kérgna-
Wisnu. Now in the Javanese rice myth the goddess of vegetation Dewi
5hrl has a male partner called 58dana. Skt. Sidhana is also in use as
a name for Wishnu. The connection Shori-Wishau-Sidhana is another
indication for the existence of a vegetation myth underlying the rakd
performance. For all that the other names: TE¥r and Pérét are of
Javanese origin, Perhaps the Skt. spelling Shord, reminiscent of Shauri-
Kersna-Wisnu, is the result of an adaptation of a native Javanese name
Sori to Indian mythology.

The interpretation of the rokét performance as originally a represen-
tation of an ancient vegetation myth is in accordance with the presumed
identification of Jurs { Angin with a chthonic goddess, In both perfor-
mances the King filled an important part. He joined in the singing
following the Juru i Angin dance and in the rak¥ performance he was
the Gilada, the Singer. His joking (badol) mentioned in canto 91—7
has its counterpart in the joking scene (bafolan) of wayang plays, one
of the fixed scenes where the hero's servants and mentors (pdndia-
wans) appear. Now the King's Gitads part was essentially that of a
mentor.

Perhaps the succession of two rabf performances, the first under

—
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leadership of the father (Kértawardhana) the second produced by his
wn the King, is to be interpreted in connection with the existence
of a pair of mythical mentors (v. Folkeverfoningen, par. 457), As
King Hayam Wouruk was identified with the younger one his father
might be seen as a personification of the elder. The sucesssion
of an elder and a younger performer might he connected with the
Caitra festival's character of o New-year's celebration. The younger
performer initiated the new year. The conpling of two identical per-
farmances one after another ane the presence of emulation between
the twa troupes was noted in Acheh by Snouck Hurgronje with respect
to the sadati (v. Folkrvertoningen). According to that eminent scholar’s
observations a complete double Achehnese sadali performance might
go on for up to 16 hours on end, In the case of the Majapahit Court
double rokt performence some connection with the pristine Javanese
bipartite classification seems probable,

The descriplion of the rak¥l performance at the Majapahit Court
has drawn the attention of several scholars. Alter Kern, Krom and
Poerbatjarala explanations have been offered by Gonda (BKI 88,
1931, p. 467) and Stotterheim (BKI 90, 1933, p. 269). The present
author hopes to be excused from reproducing their opindons, However
ingenious, they do not reach the heart of the matter: the Caitra festi-
val's significance in the frame of ancient Javanese ideas on social and
cosmic order.

Canto 21, stansa ¥, In this stanza the end of the community feast
and so of the whaole Philgpune-Caitra festival is deseribed. The time
of the day is only approximately stated : in the afternoon. As has been
mentioned before, the feast in the inner courtyard of the Royal com-
pound went on for o whole day. No doubt during that time after the
initial meal food and drinks were served repeatedly. They are not
mentioned in the text because apparently they were not of functional
importance.

The common squires (Randyan) mentioned in this stanza were the
same gentlemen as are referred to in canto 88—I, Probably the
representatives of rural communities are included in the group. The
leave-taking is particularly reverential, suggestive of Indian customs.
In modern Java kissing (that is to say: sniffing at) the knees or the
feet of a person who is sitting on the ground cross-legged is the most
reverential gesture. Perhaps that is what the poet meant.

In modern Java reverential kissing the knees of clder relatives or
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superiors in rank is a customary ceremony belonging to the Lebaras
celebration, the end of the Muslim Fast, Just like the Majapahit
Phalguna-Caitre festival the Léboron or Ha'dd Pded celebration has
the function of a Wew-year's feast, though neither really marks the
heginning of the official calendar year. AL Liboran juniors and
inferiors are expected to ask their senfors anel superiors for forgiveness
for anything that was dene amiss during the year. This custom is of
Muslim origin. Is general acceplance in modern Java might be in
fluenced, though, ly a remnant of an older custom related to the Caifra
ceremony at the Majapnhit Court. The reference to release from evil
(or remiltance of sins, nuklapdpa) is remarkahle in this ennnection,

Assuming that the Majapahit Phdlgena-Caitra festival was an
apotheosis of kingship in the frame of Javanese socinl and cosmic order
the fecling of being released and reborn in a better world at the el
of it is comprehensgible, The prople’s religious ideas on rale and order
culminating in the divine King had been given a grandiose affirmation
by the ceremeonies and performances. Mo dould that was just the inlen-
tion of the Courl in organizing the simpluous pageant,

The descriptions of chapter 14 make the impression of referring to
an annual festival. Nevertheless in composing cantos B3 till 92 the
poet no doubt had in mind the festival as he saw it in one particular
year or in severn! consecutive years. [*robably the pageantry was not
equally grand every year. Derhaps the year ar the years after the
grand-vizir Gajah Mada's death when the Royal Family was at the
zenith of their power supplied the poet with models of his deseriptions.
The repeatedly affirmed subservience of the rural gentry and the
Royal interest in the condition of the eountry might he interpreted
as the tokens of improvement the poet saw or wanted to sec after
the King's taking the reins in his own hand. Viewed in this light the
description of the Philguna-Caitra festival might be called a political
pamphlet in favour of direct Royal rule, without grand-vizir. In the
composition of the poem the chapters 9 (the Rdjapain?'s shrdddha cere-
mony where the grand-vizir filled an important parl) and 14 (the Royal
apotheosis in the Caifra festival) balance one another approximately,
but the description of the Phdlguna-Caitra ceremonies and performan-
ces is more extensive and more colourful,
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CHAPTER 15 - CONCLUSION,

Glanfication of the King,
The Poet's Captatio Benevelentioe, 1365 A1),

Cantos 8208, 18 stansar.

The description of the annual Court festival in chapter 14 makes
a sublime end to the panegyric of King Hayam Wuruk and the patriotic
description of Majapahit. In the concluding chapter 15 the poet, re-
turning to the King's glorification in the first chapter (cantos 1 and
71, first mentions other eulogists, and after that sheds light en his
OWIL METIES,

Canto 92, slansas 1, 2, 3. The identifications of King Hayam
Wurik with Buddha and Shiwa are well-known from the first chapter.
But then in the beginning of the poem as a rule the sequence is Shiwa-
Buddha, exoteric-esoteric. Moldrdhika, referring to wisdom, is only
psed in canto P2—17 in the Nig. Apparently it forms a contrast with
youth {asmwan).

In the second stanza Shiveaitic worldly power is opposed to Buddhis-
tic esoteric wisdom. Probably in the first verse manfulness (bandryan)
iz considered the means of attaining magnificent luxury, In canto #0—3§
power and luxury (prabhowe wibhowe) are connected.

In the second half of cante #2—2 the baneful influence of disobe-
dience is contrasted to the luck brought by faithiulness. Regular atten-
dance at Courth was considered the best means to prove one's loyalty.

In accordance with canto 91—1 (Jurn § Angin's singing) shwara
stuti of canto #2—3 is to be rendered: songs of praise. Perhaps the
poet refers to some well-known songs of his time expressing the people's
good wishes for the King.

Canto #3, stansa 1. In canto 93 four different kinds of literary
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eulogies of the King are mentioned. Probably the order is from exalted
poelry to rather common-place popular songs. The poet mentions:

1. Sanshrit verses (shiokos) made by Indians and attempted by
Javanese,

2, Narrative poems (tawacan) in Javanese,

3. Preambles of Royal charters (proshdsii), mixed Sanskrit and
Javanese,

4, Songs (glie) in Javanese

The bhiksu Buddhdditya’s country Conjeveram and the brahmin
Sah&rdaya's Tamil title Muloli (according to Kern belonging to people
of the Vellaln caste and in Ceylon marking a high rank in society)
point to South Indian connections with Java. Kern understood Sad-
wihra as meaning Six Monasteries, the name of a place in Conjeveram.
Evidently the panegyric (bhogdteali) of many shiokes by the Buddhist
monk impressed the poet more than the bmhmin's shiokas: the former
is given two verses, the latter only one verse of canto $3—1I1. Perhaps
the shiokar in praise of the King chanted by singers (biajfa) on the
pocasion of the great Cafira procession (eanto §4—2) are to be iden-
tified with the panegyric from Conjeveram. No doubt the Indian
pundits were rewarded for their troubles. The poet's statement that all
foreign posts were making verses in honour of King Hayam Wuoruk
of Majapahit is an exaggeration, of course.

The repeated mention of shlekar in the Nig. points to a literary
culture of the Javaness courtiers at least sufficient to understand the
general meaning of Sanskrit verses, Probably 14th century Javanese
scholars had a considerable copis wverborum Samseriticorwm, While
using Sanskrit words perhaps they were not aware of the fact they
borrowed words from another language, To them Sanskrit was merely
the idiom of higher culture.

Probably in the Majapahit period the literary idiom consisting mainly
of Sanskrit words was already called kauwd, as appears from the expres-
sion wruh kawi: knowing the poetical idiom. In canto 25—2 it is
used with reference to o learned assessor-at-law whose lawbooks no
doubt contained many Sanskrit words borrowed from Indian dhar-
mashdslras, By this example the identification in the Majapahit
courtiers' mind of (the Indian language that now is called) Sanskrit
and ke, the literary idiom, becomes evident. The word bowi has been
in use in this sense up to modern times (v. comm. Nig. canto 17—9).



CHAPTER FIFTEEN - CONCLUSION 333

Meanwhile the existence of a Sundanese word kowwih, meaning: a
gong, is to be borne in mind, It seems not impossible that at an early
date a Javanese word related to this Sundancse kowih was connected
with the Indian word bawi, a poet (used in this sense also in the Nig.).

Canto #3, stanza 2. The remark in this stanza about Javaness
scholars discussing (agosfd) the making of shlokar seems to point to
some difficulty. As far ns known in the Singasari-Majapahit period
some Sanskril verses were made for inseriptions on Royal monoments,
No doubt it was a difficult task for the Court scholars to compose them.
Probably they asked Indian scholors to assist them, Assuming that the
remmark on Java-made shiokos refers to Sanskrit inscriptions of the type
of the verses ou the so-called Jaka-Dolok monument in Surabaya, the
word shioka is to be understood in the general sense of Sanskrit verse
ar sentence in lofty style, The Indian shioke metre seems not 1o have
been applied to poetry in Old Javanese,

In this stanza the Javanese scholars are given the respectful pronoun
sirg and so they are put on & par with the two Indian poets, Partly
this distinction for the Javanese is to be explained by their merits in
handling the sacred idiom, Sanskrit. Probably the two initial verses
refer (partly at least) to well-known Majapahit poets, some of whom
may have been dead at the time the Nig. was written, Perhaps Pra-
pafica’s father and grand-father (v. canto 17—8/F) are meant by the
Javanese shioka poets, Tantular, the poet of the Sutasoma, was a
contemporary of I'rapafica's.

By wowaeans, referred to in the second place in canto 93—2, are
meant narrative and descriptive poems that were read (wecs, from
palm-leaf manuscripts) in a recitative manner and probably after each
stanza interpreted in common vernacular parlance by a second per-
former sitting side by side with the reciter. Though as a rule in the
Old Javanese idiom the term wowocan seems to be limited to poems
in Javanese metres perhaps in canto 93—2 kakowins, Le, poems in
Sanskrit metres like the Nig., are included, Certainly fokowins were
also criginally meant to be recited. The absence of any mention of the
most spectacular part of Old Javanese literaturs, the great kakowsns,
both original and versions of Indian epical works, would be astonishing.

As to the poems in Javanese metres, some of them, relating episodes
of the reigns of previous Majapahit Eings, could well have been kmown
to the poet of the Nig. Certainly he knew the great kakawing, both
original and wversions of Indian works, The poems of the narrative



334 HAGARA=EERTAGAMA

and descriptive kind as a rule contain ewlogies of Royalty, either the
reigning King or one of his predecessors. In so far the mention of
the twawacans in the list of literary works made in praise of the Royal
Family is justifiable. In the case of those kukatins that were dedicated
in their preambles to the poets’ Royal patrons the intention to extol
Hoyalty is very clear,

The preambles of Hoyal charters fnvariably contain the names of
the issuing Kings followed by the names of their principal servants,
all of them provided with many epithets couched in lengthy Sanskrit
compounds, Sometimes the compounds are followed by interpretations
in Old Javanese. No doubt these preambles are meant in canto #3—
2—3. Perhaps they are put only on the third place of the Hst of literary
culogies because they are in prose, not in poetry like the preceding
ones. Probably the epithets in artificial style contain some interesting
information on Royal activities; it is a matter for regret their inter-
pretation is diffieult.

Probably the assessors-at-law in charge of ecclesiastical domains
(sudharmepapatti) who are mentioned as authors of Hoyal charters are
the same men as those referred to in canto 73—2 as experts in lore
(sany widagdhe ring afi), ordered to make charters for domains that
as yet had none. Scholarship seems to have Leen a requirement of the
upapatti function,

Probably the fourth kind of literary eulogy was the making of Old
Javanese quatrains (glia), mentioned before in the course of this
commentary. The alternate singing by the countrymen celebrating the
King's foundations (Rirfi) on the occasion of the Cailre community
meal (canto #0—&) might be connected with the laudatory poetry
generally known in the Royal compound in the Interior (stotra lumreng
purl jro). Apparently the poet had a particular set of quatrains in mind
that was popular at Court and sung by the women of the inner
courtyards (i jre), In canto §5 gentlewomen appear as critics of the
poet's merits, It is not improbable at all that at the Majapahit Court
the ladies' voice was conclusive in matters of literary criticism. At the
South Celebes Courts up to the 19th century Buginese literature was
cultivated especially under female patronage,

Canto 94, stanze 1. In canto 94 the poet passes on to refate his
own achievements in literature. In modesty he denies any aspiration
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to fame. His poems are nol popular in Majapahit like those others
that are sung in the Koyal compound (canto ¥3—2). His desire is for
the general good : Lo praise the King out of the fullness of his heart.

The exclusive mention of Shiwa (Girinitha) and the absence of any

mention of Duddha are remarkable features of cante $4—I1. For the
rest the wording resembles the beginning of the poem (canto J—J—1):
praise at the Veet of the Lond (sinli v pads bhaftra). Perhaps the
worldly, exvleric aspecl of the Deity a8 represented by Shiwa is
pdvigedly brought inte prominence becnuse King ITnyam Wuruk's
world-conquering rule (kadiysifayan, cante “—2) is celebrated in the
poem.
Comnto ¥, slgnzu 2. In this stanza the real name of the Nigara-
Kértfigama as inlended by is aother is mentioned. It is Desha-
Warpana : Jeseription of the Conntry, The poet meant the deseriptions
in his posn to be illustrations of King Hayam Wuruk's majesty, his
world-conguering rule (kadigewijayon). The name Migara-Kértigama
is only mentioned in the colophon. Prolably it was given by a Balinese
editor of the poem. As this name now is generally accepted by scholars
il is retained in the present edition, The original nume should not be
forgotten, though. [n 1914 (TR 56) Moerbatjaraka already pointed out
the name Desha-Warnana.

Canto P4—2 is to be connected with canto I7—9 where the noting
of the names of districts on the way (desha riniicd M} howan) is
mentioned referring to the Hoval Irogress to the eastern districts,
Apparently the poet considersd the making of those notes an important
achievement and probably it was in 14th century Jave. The list of the
Majapahit dependencies in the Archipelago outside Java in chapter 3,
the notes on the Kings of the House of Riijasa in chapter 5, the reports
of the two Royal ceremonies in chapters @ and 14, and the surveys of
the Royal compound and the organization of the realm in chapters
2 and 13 are casily classed in the category of descriptions. In fact
the name Desha-Warpana could be rendered by Survey of the Realm,
The opinion held by some European scholars that the historical and
archeological notes in chapter 3 are of paramount importance in the
frame of the poem is false,

Damais (B.EF.E.Q, 1958, p. 228) mentions the exact date of the
poem : JO/TX /1365 Julinn calendar,

Canto #4, stanzsa 3. Both in canto I7—P and in canto #4—2 the
poet expresses his hope of a substantial reward, The last verse of canto
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Pded geems to refer to some disappointment on his part that for o
considerable time (alawas) his merits were not acknowledged, The same
idea returns in canto #4—3 where he enumerates his literary works,
Unfortunately none of the other poems could as yet be identified with
sufficient certuinty with any Old Javanese text in the known collections
of manuscripts. The names of the five works allow of some inferences
on their contents, though, They are:

Shiikiibda or Shikakilla (Shika-years), probably Chronicles, ie. a
list of chronograms of the kind repeatedly found in the Nag. Per-
haps the Nig. chronograms are taken from the poet's earlier work,

. Lambang, In KEN'W the word is connected with kokowin, a poem

in Indian metres, but the original meaning: interchange or trans-
posal, is suggestive of a deeper sense. In the concluding stanzas of
the Sutasoma of Tantular, a younger contemporary of Prapafica's,
quoted in Brandes’ Pararaton edition (p. 163}, poets of songs and
lambangs (kows glta lombeng) are mentioned, apparenlly praising
the King. As gila and kidumg seem to refer to Javanese poetry of
the pantun-parikan kind perhaps lombeng was the name of similarly
artificial poems in Indian metres, Perhaps canto 97 of the Mig.
where two consecutive half-verses contain the same syllables in
inverted order was called a lambang.

Parwa-Sigara, rendered : Ocean of Tales. The name is reminiscent
of Kathisaritsigara, the famous Indian compendium of tales, On
the other hand in the Old Javanese literary idiom partws seems to
refer especially to epical or legendary tales, No doubt the origin of
this use of the word parwa is the Adiparwa (and the other parwar)
of Mahibhirata, well-known in Old Javanese prose epitomes,

. Bhisma-Sharana, rendered Bhisma-protection, is to be connected

with the Bhigma Parwa of Mahdbhirata where the wounded Bhisma
gives wise lessons to his junior relatives,

. Sugata-Parwa-Warnana, rendered: Deseription of Buddha Tales,

would be the only distinctly Buddhistic work of Prapafica’s. It is
a matter for regret it is not available, for probably it could shed
light on Buddhistic legendary history (Jataka-stories perhaps) cir-
culating in 14th cemury Java.

Cante 94, stanga 4. The last stanza of canto 94 begins with a
recapitulation of the first one, The Desha-Warnana, ie. the Nigara-
Kértigama, is called the poet's principal work in praise of his Royal
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master, Perhaps shloks (Sanskrit verse) refers to Chronicles, for the
chronograms, at least those of the Nig. make use of Sanskrit words,
As kfdwng refers always lo Javanese poetry in Javaness metres probably
the poet's attempts at making songs alluded to in canto §4—1—2 are
meant.

The expression: having for stake only shame means that the poem
offercd to the public is worthless and only a token of the poot's in-
solence, It is an nstonce of seli-alasernent not unfrequently found at
the end of Javanese poetical works,

Cante PS5, sdanea 7. The last cantos of the Nig contain infor-
mation on the poet's person and eircumstances. Though some notes on
the author's country and home are sometimes found at the end of
Javaness works the rather detniled particulars of cantos 95—98 are
exceptional, It is a pity the allusions to circumstances unknown to us
are difficult to interpret.

Prh.'s opinion (BKI 78, 1922, p, 452—460) that the last cantos are
spurious seems insufficiently founded. Samples of artificial poetry are
found quite often in Old Javanese poetical works, e.g. in the Rimiyana
and the Arjunawiwiha, Cantos 24 and 60 of the Nig. have similar
features as cantos 96 and 97. In the frame of the poem cantos 24 and 60
have the function of marking fmporiant stages reached in the course
of the Royal Progress: the arrival in Patukangan, the furthest point
of the trek, and the return to Majapahit, In the same way cantos 96
and 97 are functional marks of the end of the poem. The references in
cantos 95—58 of the lack of appreciation at Court of the poet's work
make it probable, though, that the main part of the Nig. was made
known to the public before the last cantos were added.

Perhaps the description of the poet's doleful circumstances in canto 95
is exaggerated in order to provoke pity. There seems to be no reason,
though, to doubt the truth of the story. Prapafica means to tell us he
had disappointments in his Court career as a result of his being out of
favour with the ladies, Perhaps his allusions to love, sensual pleasure
and activities refer to the contents of his poems. In fact the Nig. does
not contain love scenes nor descriptions of fights with so many particu-
lars as is usual in other Old Javanese poems, The criticism of the
Majapahit Court ladies was endorsed by Javanese posterity : Prapafica’s
poemns were not well received and soon forgotten. The Nig, is known

2
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only from one text; it never had a wide circulation like other Qld
Juvaness poems that were copied many times. The Court opinion on
Prapafica and his work seems to have been that they were dull,

The rather cbhscure allusions to love might allow of the interpretation
that the post was disappeinted in his love for a Court lady. Though
luve affairs no doubt occurred as frequently in the Majapahit Royal
compound as al any other Royal Court before and since, any avowal
tw an intrigue with a lady seems improbalile in a 14th century Javanese
lterary work. I'erhaps the disappointment in Jove refers to the poet's
feeling of having lost the King's favour, That is why he repeatedly
points to his love for his master (canto ¥—: asih andtha), By all
means he tries to retrieve his fortune, The unfavourable criticism of
his work is a heavy blow to him.

In canto 9$5—1/2 the poct gives to understand he despises superficial
gualities such as are appreciated at Court. Wirtuously he practises
ascelicism and religious vows (fapa-brofa of canto 98, in canto 952
called kriyddmaya, the two observances). He left the Court to live
retired in a seli-built hermitage called Kamalasana,

Canto 95, siense 3. Drobable Kamalasana as deseribed in canto
P53 was the poet's home ot the time he finished the Nig. [t is not
unusual for Javanese authors and scribes to mention the date when
and the place where they finished their work, The date has been stated
already in canto P4—2,

Perhaps the rather idyllic description of Kamalasano is flattered.
Its difference from a commeon gentleman's countryhouse may have
been slight. No doubt the word somah is used on purpose, It is only
found in this place in the Nig. Probably in the léth century East
Javanese idiom it especially referred to a farmhouse or a countryhouse,
In modern Javanese omak is the usunl word for any house. The paho-
mans (rendered : fire-offering places) in the outer courtyard of the
Majapahit Foyal compound described in canto §&—i were high strue-
tures of the pagoda type, In the Rijapatigundala (edited in the present
book) palomans seem to be connected with commoners' worship also.
This is in accordance with the building of a peheman in Kamalasana
far from Courl. Perhaps the presence of a religious building for the
reception of a god marked a countryhouse as a dwelling of & man of
some importance,

Kamalfsona, lotus-seat, is 2 manner of sitting connected with Brahma,
Perhaps the house was named after the god of learning (Brahma-
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Wigindra: canto J—2), The description of the trees in the yard is
inserted as a play upon the words komels and arems, As a growth of
lotus-flowers (Skt. kamals) is improbable where no pond is mentioned,
perhaps the Monkey-face tree, Mallotus philippinensis, modern Javanese
kapasan, the producer of a dye of the kawalz (orange) colour is meant.

The remark in the last verse of canto Y5 on the hermitage being
found attractive (@mat?k) is 1o be conuected with the poet’s idea to
seltle in Darharw if bis Court career proved disappointing (eanto 35—3).
The reference in canto 95 to an idea expressed in canto 35 makes Prb.'s
opinion that canto Y5 is spurieus the more implausible,

Conto 94, slanze 1. Cantos % and 97 are samples of the playing
with words so often found in Javanese poetical works, Perhaps the
name Lambang of canto #—3 refers to this kind of word-cradt, In
modern Javanese literalure stanzas in a similarly mamnered style some-
times are used as texts by professional singers. Perhaps cantos 96
and 97 also were meant to be sung.

In canto 96 the poel is playing with assonances, starting from the
name Prapafica, The four guarters of the first stanz consist of one
small sentence each, and in each sentence all the words assonate either
with ea or with pa, the two consonants of pofica. Moreover the four
quarters all begin with pra, the first syllable of the name Prapafica.
In the first verse cocoh, cacod, (pojeapan and c¥efd, assonate with
(Prapafijcs, in the second verse pongping, pipi, puca and pdrim with
(Pra)pai(ca) and congeomg, cff and (pa)efh again with (Prapai)ea.

Assuming that beside mere consonant assonance also some sort of
rhyme comes into play perhaps canto $6—1I contains an indication of
the I4th century Majapahit pronunciation of the name Frapafica. If
the syllable co of Prapafica rhymed with c¥efd, eft, (pa)efh and also
with (prajeomgeong, and if the syllable pen of Prapafica rhymed with
(pra)pimgping and pfrfm perhaps the sound of the o's in the last two
syllables of Prapafics was not clear or full, The same is the case with
the @ sound in similar positions in modern Javanese, Madurese and
Balinese.In madern Javanese the name is pronounced Praplifich, Per-
haps canto $6—1 allows of the inference that in [4th century Majapahit
the sound of the a in certain positions was already unclear. For a precise
determination of the sound of the a in 14th century Majapahit Javanese
the data are insufficient.
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The meaning of the artificial stanzas is difficult to grasp, Probably
the sound was more important than the sense, According to Kern the
Skt. word fropefica, originally referring to expansion and diffusion,
acquired the sense of error, deceit, worldliness, an obstacle to pure
spiritual life. In Old Javanese prapafice means passion, excitement,
Pracacah (from cacali: piece) has the sense of divided as to activities
and connections. In Balinese the word is used with reference to a lover
of several women at o time. Mafice in canto #6—T no doubt is the
Javanese word (rendered: fellow, modern Javanese: kailea, often to
be rendered : friend) mot the Skt pefice {five). Divided as to fellows
or friends makes passably good sense and the connection with passion,
excitability is concievable. It scems superfluous to cast about for a
perfect explanation of the words, though.

The second guarter of canto #6—1: fault-finding: sayings of the
e¥edd-bird is to be connected with Old Javanese lilﬁra.lly'uﬁdhn, canto
1—16, quoted in KENW : the cod-bird finds fault with the siyung
(i.e. the bfo-bird that can tallk). According to a quotation in KUNW
(sub bandung) the expression refers to ridiculous over-estimation of
one's own qualities. It is used Ly poets disclniming any intention to be
praiged: they compare their own poetry with the ridiculous prattle
of the cod-bird that thinks he outrivals the béo, This literary reminis-
cence makes good sense in the Nig.'s concluding chapter which contains
the poet's obligatory self-abasement by way of caplatio benevolentie,

Perhaps gropingpdng in the third quarter of canto 96—1I is related
to modern Javanese plfng which means vanished, forgotten, forgetiul
and perplexed. As the “cheek separated from rest” may refer to in-
somnia the sentence is not altogether devoid of sense,

Pracomgeong in the fourth quarter of canto Pd—1 seems to refer to
insolence and bovish behaviour., On the one hand the word is to be
connected with modern Javanese clomgrongon and elongelongan @ walk-
ing in an insolent way, on the other modern Javanese kacumg and
Balinese cocong: a little boy, might be brought forward. Probably the
original sense of conyg is: protruding. In the case of kocung and cocong
the genitals are referred to, The merrymaking (pec®k-pac¥k) perhaps
points to erotism. Therefore boyish behaviour seems also a good ren-
dering of procongeong.

Canto P4, fansa 2. This stanza is an accumulation of alliterating
words. T is the dominating consonant, The meaning of the sentences
is sufficiently clear. Tantri is the name of the Old Javanese version of
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the Indian book of fables U'afcatantra. The order of existence (faleng
fofwa) scems to be a summary of the contents of the book of fables
which is o mirror of human life,

Canito 97, dongax 1, 2, 3. The metre of canto 97 is another kind of
seipuldtokirs than that used in canto 96. In canto 97 two consecutive
hali-verses consist of just the same syllables but their order is inverted,
anil 50 15 the seqquence of short and loog feet in the metre, of course.

1t is remarkahle hew much sense the stanzas convey in spite of their
artificiality. In the first verses of the thres stanzas the poet seems to
paint to his worldly aspirations: substantial rewards eventually gifts
in gold, for his troubles, and victory in the struggle against want of
appreciation, The concluding verses of the stanzas form anticlimaxes :
they refer to spiritual life, They speak of renunciation and keeping of
vows. The very last verse seems to mention the possible reconcilistion
of the two points of view more or less in the Bhagawadgita spirit: not
to desist from striving, provided it is directed to an exalted end.

In eanto $#7—I the Skt. word samsdrs (course of re-hirths) is used
in the modern Javanese sense of distress, Though the doctrine of
karma and somsdes was well-known in 14th century Majapahit soclety
it was ned predominant in the Javanese mind. The mention of emotion
in connection with giving in canto 97—2 (yan oweh magowe fbra)
seems to refer to the happiness caused by liberality : freedom from base
earthly fetters.

The construction of the three stanzas of canto 97 resembles in a
remarkable degree the pamfin-porikos poetry to be identified with the
songs (gits, kidung) repeatedly mentioned in the Nag, The rule
of division of the stanza into halves showing some correspondence as
to their contents applies as much to the native Javanese parikan songs
a5 to the wipuldtakira stanzas of canto 97. The supposition that the
numne Lambang (canto $—3) refers especially to stanzas of the canto
9 type becomes the more plavsible by this resemblance,

Another remarkable feature of canto 97 (and 98) is the repeated
mention of the name Winida (four times) and the absence of the
name Propafica which is used in the preceding canto. Probably Winida
was another nume of the poet who calls himsell repeatedly Prapafica
in all the preceding cantos of the Nig. Whereas in canto 96 the poet
is playing upon the word propafics in canto 97 and 98 he does the
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same, though in another way, upon the word windda. The name
Windda is preceded by the same predicate sang (rendered: honoured)
as the name Prapafica, and moreover the former is connected with the
title pu {rendered: Sir) which is not used in connection with the
latter. At the Majapahit Court the title pu seems to have been used
espeeinlly belore original personal namwes (v. glossary: po Tanding, pe
MNila, pr Singha), not before submequently acquired consecration or
doctorate names, Therefore il seems muost probably that Winfula is the

poet’s original name.

Canto #8, The meaning of the word windda is alluded at in the
last verse of canto 98 (blamed in the Interior, efnala ri dalfw}. Probably
the meaning : abused, seoffed at {from Ski. widdy, in modern Javanese:
abuse) was atlached to the name. Giving children names with an un-
propitious meaning or connolation is a custom sl prevailing in out-
of-the-way districts of modern Java, The idea is to protect them hy
their unprelentious names against the malignancy of evil spirits. Seen
from this point of view Winfda is not an unlikely name for the son
of a bishap, No doult his father hoped for him to be his successor in
time, but then he foresaw his son would meet with envy and malignity
at Court. The relation of the poet's original personal name Windda
with the bishep’s mame Nidendra which is mentioned in the Ferry
charter is not perfectly clear. Perhaps doctor Nidendra was the post's
father, As to the naume Prapafica perhaps it was only the poet's mom
de plume. This supposition seems to he confirmed by the fact that the
name Prapafica is mentioned in the Nag. especially in connection with
poetry (sang kewy aparad Prapafica),

In canto 98 the poet comes to an end, giving a summary of his
own attitude towards life. In exaggerated modesty he twice uses the
word para (common, commoner) referring to himself, Elsewhere in
the Nig, he calls himself the honoured kowd (rodawd). K¥ris (ren-
dered: good conduct) is often used in the Majapahit Court style
referring to cosmic and social order. After King Kértanagara of
Singnsari several members of the Royal Family were given names
containing the element k¥rlz, Apparently the word was suggestive of
sublime deeds, Tylge sublra wibhewea (rencuncing pleasure amd Juxury)
is reminiscent of iwlge ring rose (renunciation as to scasuality) of
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canto P7—1. The reference in the last verse of the canto to the want
of appreciation for Winida-Prapafica’s poetry shown by the Court
ladies has been pointed out before,

The information on the poct's person and circumstances scattered
through the Nig. would allow of the writing of a romantic biography
of the Majapahit Court bishops son. The present commentary is nol
the proper place for that. In the appended chapler on the composition
of the Nig. the gualities of the poet shall be dealt with.



THE NAGARA-KERTAGAMA COLOFHONS,

——

Since the l4th century Winkda-I'rapafica’s poem was copied many
limes. It is impossible to determine which number the text of codex
5023 Leyden University Library would have in the sequence of coples,
As in the moist tropical climate manuscripts wrilten on palm-leaves da
not last very much longer than 75 years, unless exceptionally well cared
for, perhaps the text of codex 3023 is about the 7th or 8th descendant
of the author's copy. The custom of copying scribes (who used to act
in & manner as editors) of adding a colophon to their own copy was
not followed by all, or several colophons were superseded by later ones,
Certainly the two Nig, colophons of codex 5023 are not by the same
author. The first colophon's survival is a consequence of its mml:ioning
the name Nigara-Kértigama by which the poem has Leen called ever
since.

Colophon 1.

Both the bad Javanese grammar and the contents prove the first
colophon to have been by a copying scribe, not by the author of the
poemn himself, which, moreover, would be most unusual, Therefors
Wigara-Fértlgama is to be considered as a name given by some seribe
who acted as editor, not by the author himself. The author meant his
poem to be called Desha-Warnana {Description of the Country, Survey
of the Realm), as mentioned in canto $4—2,

Probably the meaning of the name Nigara-Kértigama is: Book of
learning on the Good Order of the Realm. Both the words ndgars
(usnal meaning in the Nig. idiom: the capital Majapahit) and dgama
{usually referring to [Shiwaitic] religious doctrine) are used in this
name in a sense slightly different from l4th century Majapahit Court
custom, but in conformity with more recent Balinese literary usage.
The un-Majapahit-Javanese ring of the name is another indication of
its mot being given by the 14th century Javaness author but by some
Balinese scribe,
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In the first colophon the name Nigara-Kértigama is followed by
a summary of the poem's contents as the seribe-editor viewed it:
a tale of the King (or the Kings) of Majapahit (songkoths shri
mohdrdjs Wilwa Tiklg). This is a reminiscence of canto I—J3: the
tale of the Protector of Majapahit (kateng nareshwora sang shel ndtha
ri Wilwa Tikia), Apparently the Javanese asthor's purpose to make
a panegyric of King Hayam Wuruk, his family and his realm escaped
the editor’s attention. Being a Balinese living a century or more after
the anthur hie was uot very much inlerested in the unique descriptions
of Majapahit Court life given by an cyc-witness, From his Balinesa
paint of view he considercd the poem as a collection of tales about
the great legendary Majapahit Kings and consequently as a useful
Mirror for D'rinces, a manual of dignified conduct and good palicy.
Hence the name Hook of learning on the Good Order of the Realm,

The unigue MNig. manuscript's appearance in a Lombok Prince's
library perlraps was a conscquence of its being considered as a Mirror
of Princes fit to be studied by courtiers even in distant islands, Beside
the MNig. several other Old Javanese texts were copied in the same
palne-leal book that is now codex 5023, The other texts seem to be
chosen on the one land for their being Buddhistic or at least suggesting
Buddhizm to the Balinese editors, on the other hand for their moralistic
contenis. Cerlainly they are neither descriptive nor historical works,
The classing of the Nig. with those moralistic works points to the
instructive value attached to the poem in after-years by Balinese scho-
lars.

The Balinese nationality of the first colophon's unnamed author i
apparent from his bringing Bali into prominence. In fact Bali is
mentioned several times in the Nig. but there is no doubt the poet
was primarily interested in Java, “Stable in its place” (tentative ren-
dering of profizthangkans) seems to be an epithet of the Balinese
kingdom (Balirdjya) of the same kind as “most excellent in the world"
(adiningrat) that is affived to names of Royal capitals in the modern
Javanese Court idiom (Surakarta Adiningrat).

The mention in the first colophon of sacred charters (samg hyong
prashdsti wasita) in connection with the Balinese kingdom refers to
the supernatural power attached by latter-day Balinese to the copper-
plates engraved with (to them) almost undecipherable characters, The
charters were venerated as palladiums of order and stability. To the
Javanized Balinese upper classes they meant their link with the Maja-
pahit dynasty and so with the social and cosmic order represented by
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the divine Kings. Probably even in the I4th century Royal charlers
with lengthy preambles mentioning the names of Kings and their
servants were held in high veneration aml kept for generations as
heirlooms fn the families of the original beneficiaries. That is the
reason why the considerable costs of the material and the engraving
were thought worth while. Tut then a T4 century Majapahit scholar
like the poet of the Nig. still understood the contents of a charter he
read (v, canto 35—2, Darharu) and so he did oot give it the predicate
holy (somg hyomg). The difference hetween the culture of the 14th
century Javanese courtier and his Halinese editor of a century or more
after s apparent from the Iatter’s religious wveneration for Royal
charters which he probalily could hardly read.

Colophan I,

The name of the second colophon's author is difficult to read in
the manuscript. On account of the auspicious meaning of the word
artha (profit, money) Artha Pamdsal seems a more likely name than
either Arca Mamasah or Arsa Pamasah, hoth of them possible readings,
As the topographical names in the second colophon are given in figu-
rative forms perhaps Artha Pamasah (probably meaning: Profit-
Prince) was not the seribe's real personal name, The use of names of
the Javanese type, composed of Ski, or Javanese words, in 18th century
Bali is remarkable, for at present pure Balinese names are the rule

Mo doubt Kaficana Sthina (meaning: Gold-place) is another name
for the well-known borough Mas (Gold) in South Bali, Probably
Kawyan is to be identified with Abian, Abian-S&mal being the name
of a district. Perhaps Talaga Dwaja (meaning: Pond and Banner)
refer to the villages Taman (meaning: Plantation) and Punggul {fung-
gl meaning banner)., Dr Swellengrebel, lately of Den Pasar, South
Eali, has been so kind as to point out these identifications.

Perhaps the pronoun -ira in the second colophon used with reference
to the author himself (which would be ealled impertinent in 14th
century Majapahit) is to be connected with the Balinese honorific
predicate [de, belonging to pfdondas (Balinese priests, calling them-
selves brahmins) and (according to KBN'W) ruling Princes. Tt seems
not impossible lo see o learned pldands in Artha Pamilsah of Mas.
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The parenthetic clause: at the time he was imperiled by enemies
(sidenging tinanggung ripe) might refer to an event unknown to us.
But then it seems most probable the author only meant to say that
he was @ poor man in straitened circumstances. Similar information
calenlated to evoke the readers” pity is nol uncommon at the end
of Javancse manuscripls by way of caplakio benevoleniie.

Artha Pamdsah’s avownl that he did nol understand the text very
well and that e copied bis model as well as possible are important
for our judgment on the deficiencies of culex 5023, Apparently two
cenlurics ago, in the 18th century, Halinese scholars already found the
Nag. diffieult to understand.

As codex 5023 evidently was made for the Balinese Lombok Prince
{or for one of his ancestors) in whose library it was found in 1894,
and as the script is not essentially different from the modern Balinese
style of writing, one or several copying scribes have been at work
between the 18th century copy made by Artha Pamisah of Mas and
the text as given in the present edition. The relatively good state of
the text (sctting aside the mistakes in metrical quantities) is a com-
pliment to the Balinese scholars’ scrupulousness,

Damais (B.F.F.1L0. 1958, p. 220) found the exact date of Artha
Pamdsah's colophon: 20/X/1740 A.D.
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NAWANATYA,

The Nawanatya in the redaction of cod, 5091 Leyden is a manual of
gued conduel for Court officials. The meaning of the name is "Nine
Physiognomies, or Instances of olite Demeanour”, and this refers to
pine situations in which a courtier may find himsell, and to the faces
suitalle fur cach eccasion in lurn that are to be shown by him. The
present text containg two groups of nine cases each (p. Jo-3b and
p. Sa-7h, the Neoweanatya proper) and moreover o group of five similar
sitiations  (p. b, the Paficowisaye), almost certainly all of them
borrowed from Indian literature. Those rules of good conduct have
been amiplifiedd by Javanese authors with notes on Court officials
(the concluding chapters Nagarakrama and Rajyensdsond). Though
Majapahil i not mentioned the resemblance of these notes with the
descriptions in the Nig. is s0 great that the author or authors must
have been Majapabil courtiers themselves, The notes on the Court
officials and, to a certain extent, the explanations of the nipe situations
contain interesting information on Majapahit Court life, The chapters
on 14th century Javanese eculture at the end of the pressnt book are
founded for & considerable part on the contents of the Nawanatys. The
interested reader is referred to them.

The Nigara-Kérthigama, of course, is Buddhistic, but Shiwnism is
not neglected, The Nawanatya, on the other band, does not mention
Buddhism or Buddhist functionaries. It is interesting to note that in
the Nawanatya the Chief Justice at the Majapahit Court is called a
shoiwa, a Shiwaite (but in modern Balinese idiom ; a priest in general),
whereas both in the MNig. and in the chartérs several times two
dharmadhyokras (bishops), o Shiwaite and a Buddhist, are mentioned
as heads of the Royal court of justice. It is just possible, though, that
in the kst sentence of p. 180 a Buddhist priest sitting a little lower
than the brahmin purohite was mentioned, Even in the Buddhistic
Nigara-Kértigama, and in the charters too, the Shiwaite clergy's
precedence of the Buddhist priests, especially in Court matters, is
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evident, In this case the Buddhist rakaud Irapafica, having read Rayal
charters, and having access to the Register (corcan) uof religious
dumains and estates, no doubt is a better authority than the author or
the authors of the notes on Court officials in the Nawanatya. The
latler seem 1o be interested numinly in secular Courl customs, rules and
ceremonies, This makes the eollation of the two texts all the more
fruitful.

The following comments are orderet] according to the pages of
cod. 5091 and the numbers of the selections from the Nawanatya text
us indicated in the Notes in vol, Il and the Traoslations in vol. IIT
of the present book.

p. Ia (relection 7). The Nawanatya's introduction seems to lack
order, but its meaning is sufficiently clear. MNine subjects are recom-
mended for special attention to candidates for office at Court. The
number of nine corroborates the statement of p. Sa that Nawanatya
means Nine Physiognomies.

The pages 2z and 2b contain short discussions of the first seven
subjects. In the present edition and translation they are skipped as
nol being very interesting. The last two discussions are published and
translated because shromo, sports, and the enjoving of scenery are
mentioned several times in the Nig.

p. 2b, 3o (selection 2). Apparently shroma in the Nawanatya is a
display of fighting passes and runs. As is to be expected it has several
technical terms. D¥rto (Skrt. dh¥ria, dhirii) probably means: stop,
position, In KBENW three texts are quoted mentioning mbusiulu in
connection with fighting or dancing. The exact meaning is unknown.
Faling bintulu is the name of o chequered pattern of textile or batick
showing the four cardinal colours of the Javanese classification system:
white, red, yvellow and black, In the wayong plays and literature it is
worn by Bhima, the great warrior, This makes some connection of
mbuntuly and bintulu (and of the shrama display of fighting passes
and Javanese mythology) conceivable. Originally Bintulu or Buntuly
may have been a name of a native Javanese mythic personage after-
wards identified with the Indian Bhima. Several Javanese local
legends and wayomg tales about Bhima are only to be explained by
the assumption that in the Javaness mind he has been identified with
a person belonging to native Javanese mylhology.
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In Pugpakajoye the name of the aerial Puspaka chariot of Indian
mythology is discernable. Linggapropdls, in the Majapahit idiom the
name of the pair Lingga-and-Yoni, elso shows some connection of the
dance with religious thought Penghajo-Nowang probably means:
Praying Lotus. It is a matter for conjecture what the name implies,

As technical termi of Javanese fighting dances rumgin seems to be
o synonym of dadap. The original meaning of dodap is: cover. [agap
is the name of a iree (Krythring variegata) and of a rather small
oblong shield covering the fure-arm, Dodap fighting dances performed
by men armed with crisses and fore-arm shields have persisted in the
Royal favour at the Central Javanese Courts up to the beginning of
the 20th century (v. Folksvertonmingen), The connection of the gdagdap
shield and criss appears in the Nawanatya on p. Iia.

The galah probably was & kind of pike. The gala-gafifur dance and
music (v. Nig. canto 65—I: gailjuran) no doubt is connected with
this weapon.

The fameng i3 the round shield or buckler, The bunial lance that
was used with it perhaps had spear-heads at both ends; busforan
means: lower end spear-head, The walong mentioned in p. 132 is the
long lance, now mostly called femnbak, the common Jovanese weapon,
held with both hands and used without a shield. Perhaps waos, the
synonym of tumbak in the modern ceremonial idiom (krdmd), is a
"commuted form" of walong.

The enjoying of scensry (kalangmwan) is the last item of the nine
situations or circumstances mentioned in the beginning of the texts.
No doubt améng-omEngan abhasa (emendation of the corrupted word
in cod, 5091) refers to poetical descriptions also found in the Nag.
{eg. in canto 32—34, the visit to Sigara),

p. Fbh—db. The following passage of the Nawanatya, referring to the
potik and the dhyakya, has no connection with the preceding discus-
sions of nine subjects to be studied by candidates for office. Probably
it has been moved. Its right place seems to be on p, fa, at the begin-
ning of the paragraph where the organization of the Royal Court is
described, At the end of the patih-and-dhyakss passage the text com-
tinties with a discussion of the second group of nine cases or situations
that are to be borne in mind by courtiers,

The opposition of the grand-vizir (patik) as the Keeper of the country
to the Chief Justice (dhyoksa) as the Kesper of the King's estate is in
accordance with the antithesis desho-magere that is evident in some

23
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places in the MNig. It is interesting to note that the two high dignitaries
were distinguished by the colours of their palanguins and state sup-
shades: the patfh had them yellow or gilt, the diiyoksa dark-coloured,
probably indigo dyed, Red and back (if the emendation is right) were
the episcopal colours in the pageant on the vecasion of the Kajopaini's
shrdddhia ceremonies (Mig. canta d6—T).

According o Nig. ecanto 75—2 kalagyans (rendered: artisans’
loroughs) were under the authority of the Shiwaite bishop, The wse
of this word in connection with the dhyaksa is anuther picce of evidence
that the latter was a Shiwaile spiritual lord, The kufis (rendered ; halls)
that were under the authority of the Huwidhist bishop, aceording to
that Nag. stanza, are not mentioned in the Nawanatya.

p. Sa (selection 3). After the prolably displaced passage about the
patil and the diiyakga the Nawanatya codex returns to its proper
subject, mentioning the secomd group of nine cases or sitvations. They
are borrowed from Indian literature, and so are the first nine situations,
probably.

The last sentence of p, Sa: "physiognomies (smita) are the result
of tactiul Lehaviour” probably means that a tactful courtier knows
how and when to change the expression of his face.

The pages Sb—7a contain discussions of various situslions in social
intercourse. The main thing is to talk about subjects that are interest-
ing to the other person. As it is dispensable in the frame of the present

bk this passage is skipped,

p. Tb—8b (selection 4). The Paficawisaya text deals with the third
group of cases or situations that are to be considered by courtiers.
The subject, the Five Senses, seems also to be borrowed from Indian
literature. The pages of the Nawanatya codex referring to it are
skipped,

The name Paficawiraya is mentioned in the introduction, p. Ja. For
that reason it seems probable that the other names mentioned in
connection with it: Nagergkroma and Rojyowdsand, also refer to
chapters of the Nawanatya, Their respective meanings: “Customs of
the Town" and “Notion of the Royal Residence” fit well with the
contents of the next following passages of the codex. In fact the name
Nowanatye only fits for the beginning of the text: the groups of nine
cases or situations. The circumstance that in the introduction Nogarg-
Erama and Rijyowdsand are mentioned before Paficawirays, whereas
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in the codex they come after it, §s to be accounted for as one of the
numerous irregularities of the text,

In the introduction the four chapters are placed on a line, and so
it seems certain that the "MNine hysiognomies” proper and the "Five
Senses”, both of Indian origin, are meant to have for counterparts
the very much Javanese “Customs of the Town™ and “Notion of the
Royal Residence™, In a typically Javanese classifylng manner the in-
troduction refers to this deality with its last words: "Nawanatya
outside and inside”, The "Nine Physiognomies” and the “Five Senses™
are meant to rule the courtiers’ behaviour in public, the "Customs"
and the “Notion" deal with things Lelenging to the Interior of the
Royal compound,

According to MNig. #1-—F—1I the Nawanatyn was used as a textbook
or libretto of King Ilayam Wuruk's rak#! performance on the oceasion
of the Majapahit Court festival in Caitra. Assuming that the 14th
century Nawanatya's contents was in essence identical with the text
of cod, 5091 it seems probable that especially the chapters on the "Nine
Physiognomies™ ond the "Five Senses” were used to provide themes
for the rak®t play's facetious and touching songs (kidung), The Nig.
description implies that the gamut of human feeling: merriness,
laughing, pity amd anguish, was contained in the songs. Offering a
mirror of Court life the Nawanatyn indeed is suitable to be used as
a textbook. In a way it is comparable with modern Javanese wayang
theatre performers’ manuals called pokém golong.

p. Ya—14b (selection 4). TProbably these paragraphs belong to the
chapter called "Customs of the Town”, The contents fs most interest-
ing: together with the “Notion of the Royal Residence' (p. 176—23b)
the "“Customs” are a rich source of information on 14th eentury East
Javanese Court culture, They are of the utmost importance for the
interpretation of several Wi passages. Unfortunately, as a conse-
quence of our deficient knowledge of the Javanese idiom of the time,
they are sometimes difficult to understand.

The Nagarakrama seems to start from the idea of a system of five
high Court dignitaries: patid (vizit), hendaggung (commander-in-
chief), dfmung (chamberlain), kanurihon (chancellor) and jurs ponga-
lasan (master of the puardsmen), But then in the following explanations
another system appears: tumPnggung, dfwnung, kasuwrshos, rongga,
jurw pongalason, The patih and the dhyabss have been dealt with
before, In quotations in his KBENW van der Tuuk mentions (sub dyah
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and sub kalang) yet other systems, The Praniti Raja Kapa-kapa has:
tumEnggung, dfmang, ronggs, kapdurswan, patih, The “cabinet” of
fourt Court dignitaries that took office after the grand-vizir Gajah
Mada's death (Nig. canto 72) forms another system, The varying
composition of the group at the top of Majapahit officialdem makes it
improballe that & really very old fixed organization of offices was a
permanent feature of Court life in 14th century [ast Java, Perhaps
the idea in the foreground of Majapahit palitical thinkers' minds was
only the suitability of a group of five (or eventually four) high digni-
taries taking office as the heads of Court officialdom snd prominent
servants of Royalty,

The Nawanatya's information on Court offices is on the whole clear
and full of particulars. The Court officers’ revenues shall be discussed
in the chapter on the Royal Court {v. the Recapitulation in the present
volume), Suffice it to say that protably the value of 100 Chinese cash
(the corrency of the Majapahit realm) was about 0055 gold U.S,
dollar. ’

To be noted is the account of the dimang's office in p. 102, He
stems to have been the head of a department of arts and crafts and
of female services in the Royal Compound, Probably the last words
of the passage: “anything having hands' marks on it" is a stock phrase
meaning : anything wrought by hand. It seems to refer to the relation
of the dfmang’s office with (female) craftmanship.

On account of well-known fncts about other oriental Courts the
question might be raised whether the Majapahit dfmangs were
eunuchs, Eunuchs as Royal servants having the supervision of women
inside the Royal compound would not be at all surprising. But then
as far a3 known to the present author Old Javanese literature does
not offer clear evidence of the existence of eunuch officers at Royal
Courts in the pre-Muhammadan period. At the Muslim Courts of
Central Java eunuch officers never seem to have been in evidence, The
very ohservant Dutch ambassadors who visited the Mataram Court
in the beginnnig of the 17th century probably would have noted them,
and so would the excellent describer of early 19th century Suralmrta
Court life J. W, Winter (Beknople Beschrifving van het Haf Soera-
karia in 1524, ed, Rouffaer, BKI 54, 1902). At the modern Central
Javanese Courts a hierarchy of female officers served in the Interior
of the Royal compounds. In some periods there even was & female
armed body-goard for the King. It scems most probable that at the
Majapahit Court female servants alse were ordered according to rank.
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The pisangon of p. I0b and the potdh-patfhon (modern Javanese:
patahs) of p. 11k probably were of different rank. No doubt the author
of the Nag. was very well informed on these matters, but then being
a rather prominent courtier he meticulously refrained from mentioning
private concerns of the Royal Family.

The ancient trind fléwe, Sieikan, [faly is mentioned two times in
the Nagarakrama (p. ¥a and 135). Whatever may have been its original
function (it is wentivned alreacly in carly Centrnl Javanese charters,
four centuries or more before King Hayam Wuruk's times), st the
Majapahit Court the ancient titles seem to have been conferred upon
junior members of the Royal Family, It is remarkable that they are
not mentioned in the Nig. ; they are, though, in King Hayam Wurak's
Decree Joya Song.

The absence of any mention in the Nagarakrams of the wpapaitis
{assessors-nl-law) with their strange title-names ; Manghuri, Kondomohi
ete. and their predicate pam#t or somZpft perhaps is to be explined
by the fact that the Negorakrame almost exclusively deals with the
secailar aspect of the Hoyal Court. The assessors were subordinates
of the bishops, and only by way of introduction the (Shiwaite) episco-
pal see (the dhyakss's office) as a counterpart to the secular vizirate
(the patik's function) is mentioned,

p. 14b—17a (relection 8). The last part of the Nagarakraoma contains
firstly precepls for messengers and envoys, secondly rules of good
behaviour, especially with regard to sitting and in case of mesting a
woman, and thirdly pisces of advies on the choosing of companions
and on social intercourse, The whole of this part shows a moralistic
trend of thought. Though it is not without interest it is skipped in
the present edition and translation as being dispensable in the frame
of a description of 14th century Majapahit society.

p. I7b—180 (selection 7). The initial words fats pura: the Royal
compound’s order, are an indication that this is the beginning of the
last chapter of the text, in the introduction called Réjyswdsand ; Notion
of the Royal Residence. The idea seems to be that, whereas the pre-
ceding chapter Nagarakroma deals with the Royal servants in the last
chapter the appearance and the actions of the King himself, residing
in his Royal compound, are described.

The description of the King's sitting in state on the occasion of an
audience is very interesting, Several points of it deserve an ample
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discussion; they could easily be elucidated by mentioning parallels in
19th and 20th century Central Javanese Court customs, Geing inta
details of costumes and manners would carry the present description
of léth century East Java too far, though.

The passages following the paragraph on the Hoyal andience deal
firstly (p. 18b—I%a) with the King's manner aof speaking 1o his cour-
tiers, and secondly (p. T95—21a) with the treatment of sereants and
the measuring out of punishments. They have heen skipped for want
of space; only the conclusion of the Rafwroedsond chapter, forming the
end of the Nowsnaiye text, has been included in the present edition
and translation.

p. 216—230 (selection 8). The lnst paragraph of the Rifyanlsand is
particularly interesting for the light that is shed by it on the Javanese
Kings' deficiency of real power and on the rather Machiavellian palicy
Royalty is advised to adoept in onder to protect the Royal compound
and to get rid of dangerous clements. In fact the impression onc
receives from the reading of this paragraph is completely at varance
with the Nig. poet's high-flown poctical expressions ahout King Hayam
Wuruk's world-conquering rule. It seems safe to assume that such
expressions are not lo be taken literally and that in reality the Javanese
Kings' power at all times was hoth limited and unstahle, founded as
it was on the (as often as not untrustworthy) allegiance of a rather
small group of Royal relatives, Royal servants and ecclesinstics.
Probably for the great mass of the Javanese people, the rural com-
munities and the gentry, and the unfree bondmen, it was a matter of
indifference who was King in Majapahit and to which dynasty he
belonged, Some passages of the Nag. (eg the Princely and Royal
speeches addressed to the speakers of the country people on the
oceasion of the Coitre festival in canto 88) and the Majapahit dynasty's
vicissitudes as related in the Pararaton are to be viewed in that light.

It is a surprise to find mentioned in a Majapahit text the custom
of carrying off enemies’ heads (p. 2%a). In KBENW sub adw v. d. Tuuk
translates odw-sdwan: “people sent out (on an expedition) to hunt
heads in the enemies’ districts”, and kadu: “being sent out to carry
off a head, for instance: by way of punishment for an offence a man
belenging to a high caste is sent out with the understanding that, if
he does not bring home o head, he loses his caste. For a minor mis-
demeanour an ear or another limb suffices. Women also can be carried
off and brought in". No doubt this remarkable note of v. d, Tuuk's
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refers to 19th century Bali, but the resemblance with the policy
advocated in the Kajyondsond is unmistakeable, Certainly head-
hunting i not a practice to be expected from the highly eultured
Majapahit Koyal Couwrt as it is descrilied hy Kern and Krom, Hut
then those eminent scholars” ideas of Old Javanese society and civili-
zation sorely weed to Lie ot to the tesl, Tn the present author's apinion
Van der Tuuk whe lived a lifetine among the peoples of the Archipel-
ago is an excellent authority on watters of Halinese and Javanese

cultural history.

p. 23b, The Tnst lines of the text contain some information on Royal
titles. 'robably they have heen added as an afterthought. Unforiu-
nately they are incomplete. Reliable information on the exact values
of Old Javanese titles and predicates is sorely needed,
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E—

The literal meaning of the name Kijapatigundala is unknown,
Guygala (Skt. kungela), ear-ring, is mentioned in Old Javanese litera-
ture as one of the Hoyal insignia. It is remarkable that in the Nig.
in two places patik-gundela and in two other places profigundala is
found. Probably both words are corrupt: neither makes good sense,
Evidently the names must be understood as referring to Royal regu-
lations. In the Nag. they are mentioned wilh reverence, and therefore
it seems strange that the correct name should have been forgotten or
corrupted. Perhaps the words pratigundels (Nig. cantos 88—3 and
89—1) and patik gundole (cantos 79—2 and &1—1) partially owe
their strange forms to the exigencies of metres,

In the Nig, Royal regulations of King Hayam Wurak and his
mother are mentioned. Apparently they referred to the registration
of title-deeds (cantes 79 and 81, chapter 13) and to the rights of com-
maon countrymen (cantos B8 and BY, the King's speech), matters which
are not expressly dealt with in the Rijapatiguncala text of cod, 5056,
Therefore it seems improbable that this text is identical with the ldth
century Majapahit Royal regulations, The Rijapatigundala text is
edited and translated in the present book on 14th century Java in the
first place as an example to show what King Hayam Wuruk's collec-
tion of regulations probably was like. Morcover the text contains
valuable information on the condition of the clergy in 13th and 14th
century East Java, Probably it has been copied and consequently preser-
ved for posterity by Balinese priests who were especially interested in
ecclesiastical matters. Dealing with secular matters, the 14th century
Majapahit regulations did not particularly interest scholars of Bali
where social order and economic conditions were different, so they
were not preserved for posterity.

In codex 5056 the name Rijapatigupdala is mentioned so many
times that it cannot be doubtful that at least for this text it is the
correct form of the word. Several times the Rijapatigundala mentions
King Bhatati as its author, and both in the preamble and at the end
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it is suggested that Bhatati is the same person as King Kértmnagara
{(who ruled in Singasari just about a century before King Hayam
Woruk of Majapahit), Kértanagara's care for the clecgy is well known.
His Sarwadharma charter of 1269 A1) (edited and translated in the
present book) contains rules on the separation of religious domains
(dkarmas), in general, from the secular conumoners luds (thand). The
same subject s referred to in some passages of the Rijapatigundala.
Therefore the authorship of King Kértanagara does not seem impro-
pable, In the Tantu Panppélaran hatati is mentioned as the name
of a King of Galuh who was interested in the doings of the clergy.
It is concefvable thal King Kértanogara's personal name by which he
was known among the common people outside the Royal compound
of Singasari was Bhatati, just like King Rijasanagara’s persenal name
was Hayam Wuruk (Tétép, according to the Fararaton).

The Rijapatigundala is a loosely connected collection of rules con-
cerning the clergy and the religious domains, In the translation in
val. TIT the text has been divided into paragraphs to make the reading
easier, It seems impossible to find a definite system in the composition
of the text which would make it comparable for instance 1o the Nawa-
natya, which is a handbook of good conduct, The Rajapatigundala
resembles the Javanese lawbooks, loosely connected compilations of
rules and maxims, interspersed with a kind of legal spophthegms that
are difficult to interpret. Sasaloh pada sifa (p. J6a of the Rpg text)
probably is such an apophthegm.

On the other hand it is remackable that the Rijapatigundala has
a preamble and an ending like a Royal charter, In the preamble, which
is short and corrupt, King Kértanagara is mentioned, and the ending
contains the well-known maledictions on the evil-dotrs and the dis-
obedient. Preamble and ending corroborate the statement of the text
itself that it is the work of the Fing, or at least of one of his courtiers.
None other would have dared to use the sacrosanct formulas,

Though the composition of the text is very loose it seems possible
to make a rough division into four parts:

the first part, following the corrupt preamble, refers mainly to
mandalas,

the second part, from the middle of p. 736 to the middle of p. 15,
deals chiefly with dewogurwr and wikus who are inhabitants of

in the third part, to the middle of p. 16b, yogishwaras are often
mentioned,
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and the last page, to the middle of p. 17a, where the maledictions
begin, contains information on dharnras,

The whole of the texl is interspersed, moreaver, with pious exhorta-
tions, and with holy syllables like OM. Some passages seem to be
intercalations.

The paints of most interest in the Rajapatipundala will be discussed
in the following commients, ordered according to paragraphs as indi-
cated in the translation in vol. [I1L Some passages will be mentioned
again in the chapler on ecclesfastical onganizativn (v, Recapitulntion),

In advance it is worthy of note that the text i religiously neutral,
neither Shiwaite nor luwddhist,. King Kértanagara's Sarwadbarma
charter is Shiwaite, In the Rijapatigundata the third religious denomi-
nation, the rishis, are mentioned several times (in the first and second
parts). The term deweagurn for the chief of a mandals is frequently
used hoth in the Rijapatigundala and in the Tantu Panggdlaran. In
the Nigara-Kértigama it is not found, That is a remarkable point of
agreement between King Kirtanagara's 13th century Wijapatigundala
and the Tantu Panggélaran which probably belongs to 15th or 16th
century popular religious Hieralure,

In its first and second parts (p. fJo—IS53) the Rijapatigundala
contains several technical terms of the ccclesiastical organization that
are difficult to interpret.

Sari (rendered: pick) seems to be o synonym of dakgipd: the priest's
fee. In this place in the Rijapatigundala it refers to the ecclesiastics’
revenues in cash that apparently were (originally) fees for spiritual
services rendered to the public or for religious ceremonies celebrated
in their behalf. According to v. o, Tuuk (KNNW sub sari and sub
dekgind) in 19th century Bali sosors (read: sasori) was the name of
the sum in cash money that was added by the public to any offering
or recipe (no doubt with the understanding that at the conclusion of
the ceremony or the cure [accompanied by magic incantations] the
money would be appropriated by the priest or the magician as their
due). In King Hayam Wuoruk's Ferry charler plate 10 reclo 4 siri
is mentioned in connection with pugpa, flower-offering. In modern
Muhammadan Javanese parlance similar fees accompanying offerings
(ajin) are called tipgdih (literally: what is placed on top), or slawet
(from Arabic galewd!; plural of salfi: ritual worship: the money is
congidered a fee for the trouble the recipient is supposed to take to
perform supererogatory ritual worship at the intention of the giver).
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Pongarfmban (rendered tentatively: family men's retribution) is to
be connected with angarmban (found in the Tantu Panggélaran), The
meaning of the latter word is not clear. It seems to refer to house-
holding and rural economy.

The tentative translation of pesgelamg @ empty land's retribution,
is founded on the supposition that the word kuluzesng is releated with
kirwsemg, which means hole and hellow.

Lvidently the third techmical term, padagany dalmwang, refers to
the trade in tree-lark. Tree-lark was used for clothing especially by
religious peaple. In the Tantu anggélaran it is mentioned repeatedly.

On account of similar expressions (beginning with pa-) found in
some charters {e.g. the Sarwadharma charter of King Kértanagara) it
seems probable that the three ilems belonging to the priests' emolu-
ments (sori) originally were fees given them by the public for spiritual
services or succour, It is nothing but a conjecture that porgerfmban
and panguluwrung refer (o religious offices connected with householding
(perhaps househuilding or the foundation of a pew settlement), and
with opening of new lands, whereas padageng deluweng might be a
retribution for the handling of tree-bark that was paid by the public
to the ecclesinstics because free-bark was understood to be & material
by right reserved for religious ends.

The paragraph referring to the sacrosanct character of the kayangans
(rendered: holy domains) contpinsg some unusual expressions, Para
wilu pars tangn is tentatively translated : common men and common
headmen, In charters the chancery term mulu-touly pors zonlu is found
(v. glossary) : its meaning as yet is imperfectly clear. In this paragraph
with the words ngdshraya ri sang hyang mengdala (if that is the correct
reading), meaning: who come to the holy sandals domain begging
fior help, a kind of right of sanctuary of religious domains seems to be
recognized. The many times repeated admonition to respect the
wangdalas’ rights may refer also to the case of people who took sanc-
tuary thers,

The expression hyang matuwa (rendered: Holy Old Ones, or Old
Haoly Ones) on the second place of the list beginning with the prabbs,
the consecrated King, seems to refer to pecple of religion in general,
comprising the well-known group of four denominations: rlshis,
brahmins, Shiwaites and Buddhists. No doubt the idea underlying this
list is a classification of Javaness society divided into two categories:
religious people (Ayang smafuzva) and laymen (mansk), both under the
overlordship of the consecrated King. Common rdjar also are con-
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sidered as belonging to the lalty. The meaning of bahan purws
(rendered literally : original matter) in this connection is a matter for
conjecture,

The following paragraphs (beginning middle of p. 135 might be
congidered as forming the second part of the text. They contain many
words, technical terma of evelesinstival organization and religious life,
that are not yet completely clear. Many of them are found alse n the
Tantu PanggElaran. Tn vol, 1T tentative translations have heen given,
provided with query-marks, and in the glossary in vol. V' some referen-
ces Lo parallel places have been included. As a matter of fact many
of those terms of Old Javanese priesthond could provide matter for
interesting speculations on sockal and religious life in 13th and 14th
century Fast Java. In the present commentary on the Rijapatigundala
there iz only place for some notes on points that otherwise perhaps
would escape the reader's attention,

The paragraph on the fapdo seems to he an attempt at explaining
the word by popular etymology (fam: not). The use of the word gurs
in the sense of master is found i some more expressions in the text
{gwry panti; moster of o house), Perhaps the well-lenown name of the
Javanese Supreme God Bhatira Guru (the Javanized Shiwa, Lord of
Mountains) it to be explained in this sense.

The next paragraph on the priests and the commoners' lands (wiks
and fand) is to be understood as another instance of the enforcement
of the legal and social separation of spiritual and secular land property.
King Kirtanagara's Sarwadharma charter is concerned with that
matter,

The expression wimikuni in the following paragraph is rendered:
conatitute himself a wakw. In fact this was a practice desmed nefarious
to the last degree. The form mimikund might be thought interesting
from a grammarian's point of view. The difficult word den-weishishi
(rendered: to be tortured to death) perhaps is related to the modern
Javanese sicir, explained as: torture by culting away the living flesh
from the body in small slices. The note in the great Javanese dictionary
of Winter and Wilkens that in olden times this was the Javanese
King's punishment for counterfeit coiners seems to be founded on
the assumption that the word Is a derivation of picir: a small coin,
which is debatable.

Probably the paragraph mentioning again pangorémban (family
men's retribution 7), pakeis (if that is the correct reading, rendered:
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retribution for the wearing of a criss ¥) and the bhowa (the priestly
headdress) refers to fees to be paid by to-be-ordnined men to the priest
(yogishwara) celebrating the ordination ceremony (songoskirg). Guru
paonti (master of a house) and gurn pajoron (moster of a religions
teacher's place 7) seem to be names of socinl functions for which a
religious ordination was required.

In the next paragroph ooaidcs kerma, rendered: artisan, might
contain as well the Old Javanese word pafica (fellow) s the Sanskrit
word pofies {five). The mixing of thoese words seems to be very old.

The sentence beginning: as o the rfshi ([riar) is defective. It
should be eonnected with the following words on physical defects that
make a man unsuitable for the office of deragury,

Unfortunalely the next paragraph (middle of p. 140) seems to be
defective too. It containg an interesting information on exorcism
{rutwot) in case of iliness or affliction (wkpdia). ‘The identification
of mount Lalawu nwotioned in this paragraph with the Central Java-
nese mountain is not improbahle becavse e latter is also mentioned
in the Tontu Panggélaran and the Spirit of the Lawu is held in
veneration hy the people of Central Java up to modern times, Perhaps
in the Rijapatipundata paragraph an incantation of tutelary Spirits
in referred to, Kédung rem@lio ing widngi, the “Song to Watch at
Might", is the name of a wellknown incantation in verse that used
to be sung regularly up lo modern tines by watchmen inside the
Surakarta Royal compound.

The period of seven months and seven nights that o candidate for
ordination should stay with his spiritual master (serving him, probably)
makes 210 days, that is one Javanese sk year of 30 weeks of 7 days
each. The connection of ancienl native Javanese chronology (probably
refated to agriculture and rice cultivation) with priestly ordinations
is an indication that the men of religion mentioned in this part of
the Rijapatigundala probably were observers of ancient native customs
a5 well as believers in the Indian gods.

Whereas the two preceding parts of the text seem to be concerned
mainly with the mongalos and the r¥shis (rendered : friars), the popular
men of religion who were near to the country people and their ancient
native beliefs and customs, the third and the fourth parts (beginning
with the paragraph on the yoglshwers, middle of p. 15a) deal with
the property of ecclesiastics who are under Royal profection, and the
dharmas (religious domains). The term yogishmora seems to be used



366 MINOR WRITINGS

in the Rijapatigundala in a general sense, referring to any man of
religion having some connection with the Court. The separation between
rishi and yogishwara is not strict, though

In several paragraphs of the third part religious ceremonies (paja)
pecformed by o yegishrora are mentivned and also legal fnstroments
(bhiekt) furthceming frum Court are referred to. That are indications
that the connection with the Court is in the fureground in this part,
As & censequence of the goud information provided by the Nig, poet
ihe contents of the third and the Teurth parts of the Rajapatigundals
are casier to understand than those of the first and the sccond parts
which are concerned with the rishis.

It is remarkalle that in the Hijapatigundala the word brdhmaps
is used which in the Nig. is not found, There its place is taken by
wipra, In cther (d Javaness texis brifimona is not an unusual word.
It is not clear why the Nig. poet avoided it. Was it a consequence
of his Buddhist persuasion?

The presence of the paragraph on the messenger (p. /da) in the
regulations of the priesthood is o be explained by the assumption
that in controversies of some importance somelimes priesls were em-
ployed as medintors, No doubt this functivn is connected with the
Court priest’s chairmanship of the Royal court of justice,

The fourth part of the text, beginning in the middle of p. 165, is
concerned with the dharmas (religions domains), The paragraph on
senggeta diarmar (domaing that are joined by an alliance or & co-
venant?) is diffieult to understand. P'erbaps the reading of the word
manggafa is incorrect. Somaye (covenant, probably to be understood
in the sense of an esoteric rite, also found in the Nig.: Dharada and
Kuturan) seems to be an aliernative of songoskara (regular consecration
by a priest). So the first paragraph seems to refer to the existence
of religious domains that were not consecrated in the ordinary manner
but by some (ancient) mysterious rite,

In the second paragraph the ordinary consecration (somgoskdrs)
of religivus domains is explained with a reference to their foundation,
Though the words are nol very clear no doubt the idea is that as
a consequence of the consecration the domain would be in the possession
of (he descendants of the founder forever, just like the founder's
enjoyment of heaven is prolonged for endless celestial existences, The
connection of these consecrated domains with ancestor worship is
clear. Consequently the other kind of domains, with somaye instead
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of sangaskira, perhaps might be considered as being free from any link
with ancestors.

The last paragraph of the text preceding the maledictions which
form the conclusion is a list of nine groups or persons together com-
prising Javanese society, ordered] aecording to rank form low to su-
preme. They are: 1: ddrwya (pruperty, in tis case apparently including
unfree peuple, hondmen), 2: gusfiz (masters, in relation to bondmen,
bowieln), 3: fawgles (headmwen), 40 wenlris (mondarins), 5: rafus
(Prinees), G2 wikns (pricsts), 71 dewas (gods), B: byengs (holy spi-
rits), 9: Shanya (Sopreme Non-Neing). The confurmity of this list
with some passagres in the Nig, where the respective ranks of Royal
servants are cnumerated in striking, Probably in the opinion of the
author(s) of the Hst Royalty was to be classed with the gods. In Bali
for a long period the King of Klungkung was given the title Dewa
Agwng, Great Ged. Tn this list Ayang seems to refer to all beings in
general belonging to the invisible, supernatural sphere. Shinya is the
Supreme Unity.

The maledictions spoken over persons who would disregard the Royal
regulations are a standing feature of Old Javanese charters, They
might be considered as evidence of the limitations of the Kings' real
power to enforce their erders. Supernatural powers were called on to
do that. Of course it is impossible for 20th century scholars to ascer-
tain whether in the 13th and l4th century East Javaness hummnity
really believed in the efficacy of the curses. Perhaps anyway their
presence enhanced the venerability of the charters, and without them
the texts would have becn thought incomplete.
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Preamble,

Both the Mawanatyn and the Purwddigamo are Shiwaite books,
Their negleet of the Huddhist persuasion is remarkable. In modem
times in Lali Shiwaite rites take a more important place in the prople’s
life than Buddhist ones and Shiwaite priests are more numerous than
Buddhist ones. Probably that relation helween the two denoeminations
prevailed already in the Majapahit ern, "erhaps Shiwaism was espe-
cially preponderant in state ceremonies, whereas Uuddhist rites were
practised at funerals. The Shiwaite character of a manual of good
conduct like the Nawanatya and a lawhook Iike the urwidigama might
be explained fn this manner,

The sentenee of the Purwddigamo preamble where the word dharieg-
dhyaksa is used could be translated in the plural to be in accordance
with the Nag. passage canlo I0—3—3, The two dhermddhyalkps,
the Shiwaite and the Buddhist Court Lishops, and the seven wpapaitis,
the assessors-at-law, of this Nig. passage and the Royal charters of the
lime no doubt are the same officlals as those who sat on the Purwiidi-
gama's board of Royal judges. Dut then the Purwidigama's Shiwaite
persugsion i3 50 strongly expressed in other passages that it seems
difficult to give a place in this text to the Nigara-Kériigama's duslism,

Many Royal charters mention the dharmadfiyaksas and some mem-
Lers of the court of justice in their preambles, but it seems impossible
to find a charter where eight holders of lawyers' seats are mentioned.
The Purwidigama's list must be considered as theoretical. Probably
it was made up to show a group of nine bhujongga hajis: one dhar-
mddhyaksa and eight wpapattis, in accordance with the fundamental
Javanese concept of a social and cosmic organization consisting of
groups of eight unils with one superior unit in the centre,

The Purwidigama list does not tally with the Praniti Raja Kapa-
kapa list (see the conmeniary on that text), On the other hand the
Kandangan Rard and the Kandangan Atwke who are mentioned in
some Royal charters (v. gloss.) are not found in either text. Van
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Naerssen's paper on the Saplopapatti (BEI 90, 1933) deals with the
assessors-at=law mentivned in & number of charters.

Ag to the history of the inexplicable title-names, in ancient 10th
century Javancse charters some of them (firon, menghuri) are men-
tioned, They are fvund in lists of officials together with Panghur,
Towan and Tirp aml the wongilole dfrwye hofi, the collectors of the
lord's due (v. comw, Ferey charter, plate 5, and Biluluk charters).
Originally their [unctivn may have been that of scholars of religious
lore and specialists in some riles or magic practices. Probably the
formation of a siandard group of seven (more or less) Sfgangga
hajiz and moreover their association with the Royal administration of
justice was an imuvation (of the Singasarl era?).

The office name Wjongge hafi is not found in the Nig.; the
compound epibu haji is vsed frequently, though. It is clear that hagi,
our lord the King, appended 1o these words, creates a dividing-line
Letween the blifongger and seddws at Court and the commen fune-
tionaries, In the Nig. canto 8—3—2 common bhujonggas of low rank
are mentioned, and in Oll Javanese texts on the social pesition of
eeclesinsticnl persons the word is used frequently.

Some Thutch scholars, in the first place Dr Rassers, have offered
learned and interesting speculations on the griginal meaning of the
word bherjongga (modern Javanese pujongga) and its relation to Sans-
krit bhafage, snake, Ilowever this may be, in the Majapahit era the
word seems to have meant nothing more than scholar or derle In the
present author's opinlen some relation of the word Phujonggs with
fomggan (probably a rural doctor and diviner, in modern Javaness:
a gukum, connected with agriculture), birjonggs (a village diviner
concerned with auspicious times for the beginning of work on the
fields, modern Pacitan dialect) and the common Javaness word jaga,
to observe, to take heed, is probable.
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PRANITI RAJA KAPA-KAPA,

The preservation of this modern Javanese poetical version of the
Old Javanese Ajar ing Kija Kapa-kapa is something to be grateful for,
Though sometimes difficult to understand owing to the versification
and 1o mistakes of the seribes the 'raniti is vseful, in combination
with the Nawanatya, for determining the meaning of otherwise unclear
Nig. passages and chancery terms of Royal charters.

The following comments are ordered according to the stanzas of
the Praniti (v. notes in vol, II).

Stanzzs 1 ond 2. The Praniti Raja Kapa-kapa has much in common
with the third chapter of the Nawanatya called Nagarakrama (p. %a—
L#h of the present edition). Both texts begin with a note vn the word
maniri, The Praniti gives a pseodo-etymological explanation of the
word connecting it with the numeral three, the Nawanalyn mentions
the really very old triad Hino, Sirikan, Halw. (v. comm, Decree Jaya
Song).

Staneor 3 and 4. Both the Praniti and the Nawanatya continue with
a passage on the five manirly omafcancgara. In the commentary on
the Nawanatya the discrepancies between lists of these officials found
in differont texts have been pointed out.

The Praniti's description of the rangge’s function as an architect
(if the interpretation is right) does not tally at all with the Nawanatya's
interesting notes on his partnership in sports with the King. The two
functions are not incompatible, of course, The Nawanatya strikes one
as a relinble description of things seen at the Majapahit Courl. The
Praniti, on the other hand, is systematic and accurate. It would be
interesling Lo have more information on the rorgga’s double function.

The Nawanatya's chapter on the maniriy cnds with the description
of the furs pangalasan’s function. The Pranitl continues systematically
with a list of the saniris bhujongge. In the preambles of Royal
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clarters this proup always is mentioned after the mortriy amafleonagars,
The lawlsaok 'orwidigama contains in its introduction & list of nine
of ficials belonging o this group, calling them bhujangys haji,

Stanzus 5 ond 6, The dividing-line lelween the patih and the divyak o,
representing the militney-vivil and the religlous-juridical holves of
Majapuhit Court of ficialchan, is marked clearly al ihis point in the
Peaniti, The Nawanatyn mentions the distinetion i the beginning (p.
I —la). In the Nawanatyn coanmeotary the significance of this duality
Jias Devn punted ol

The Prauiti's mformation on the eight moniei bliwjonggas” {unctions
is unipue. As far as keown W the present author no other Javanese
text has it. The more fa it o be deplored that the original Ajar ing
Rijn Kapa-kapa is nut availahle.

In the stanzas 5 amd O most functionaries are mentioned twice: onee
in an enumeration and the second tme provided with a short charae-
terization, Their ithe-nanies are:

Manguri,
Leka,

Jamla.

Tiron.

. Papatf,
Andgamohi.
Pafijang JTwa.
Tangar.

Lol B SRS o

The modern Javanese poetical version of the text is difficult to
understand, The most plausilble interpretation of the Praniti's infor-
mation is that originally the functions of the eight mantrir bhujangga
consisted in the practising of different kinds of magic This finds
some confirmation in the honorific Sanskrit epithets given them in
some Roval charters, Several title-names seem to have been associated
with the Bhairawa denomination, a few with Buddhism, i.e. Tantrism,
and with the Sura denomination. The standard epithets referring to
learning (rydyo: logic, wydkarawa: grammar, Shanghye: numbers,
lorka: speculation) found in the same Royal charters are indications
of the blujongga’s position of Court scholars, This is in accordance
with the Court pufomgge’s offical position in 18th and 19th century
Central Javanese kingdoms.
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In the meantime the Purwidigama and the preambles of Rayal
charters are there to prove that in the Singasari-Majapahit era several
maniriz bhujengge were (in the first place?) lawyers, asaessors-at-law,
upapatiir. Again, as in the case of the ramgge, a double [unction is
possible. Probably the mantris bhufangge represented scholarship of
all kinds known ot the time, knowledge of ancienl native Javanese
lore and maglc practices included, Legal apophithegms and magic in-
cattations, monfros too, have some points of contact.

It should be noted thal the I'raniti’s, the Murwddigama's and the
charters’ lists of bhwjongge titles do not wlly, The Praniti's Papati
is not found in the other texts. Probably pepani is a corrupted form of
upapalli, assessor-at-law and member of the Hoyal court of justice.
On the other hand the charters’ Pomoion is found in the [Mfranit
incorporated in another group, and the charters’ Kandamgan fare and
Kandangan Atwha are found nowhere else,

Hoth the Praniti and the Purwiddigama menticn the names as offi-
cial titles of persons, preceded Ly the honorific predicate drye, The
Mig. mentions a Kopgomoki and a Manghuri singing at the Court
festival, They are honoured with the homorific pronoun -frm, which
is reserved for deities, Hoyalty and ecclesinstical persons of the highest
rank. Probably their singing was important in the frame of the sacral
Cailra festival (v. comm, Nig. canto Y1),

The Roval charters, at least in the Majapahit era, have: somfgdt |
Tiruan, ete., which suggests (without sufficient reason, probally), that
the names are geographical, like the triad Hine, Sirikan, Halu (origi-
nally). Probably in the Majapahit era the original meanings of the
eight title-names were forgotten and so they could be used in either
sense.

The words are unusual; only in & few cases a plausible etymological
construction is known to the present author, Some texts have Konda-
stinki, other ones Owgamoki, and such variations are known of some
other words too. V. d. Tuuk included in his KBNW sub budwr 2
quotation from an Old Javanese book of philological noles called
Ranayajiia which is repeated here ; simapali mgporanya; wodohag (read:
wadihati 7), makudur, worchen, pulaya, langer, gurang. The exact
meanings of the words are unkngwn, but it is clear that they refer 1o
functionaries attending the fixing of the boundaries of a newly estab-
lighed estate (lma). The inclusion of famgar in this group makes it
plausible that the word originally was a noun, not a geographical name,
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and moreover, that the Draniti's statemenl concerning the fangar's
magic 1s founded on some knowledge of ancient custom

A similar corroboration of the Praniti's information on this group
of bhujanggas is found in the REshishisana, an Old Javanese treatiss
om the sochal position of coclesiastical persons, quoted in the appendices
of the Tantu Panggélaran edition (. 299). The text mentions the
[ewashfisana a4 being intended for men of religion in general, and
this gromp ineludes sogprtms {Hudidhists) and sobesr ﬂu-uﬁﬁjung 18-
Bagreingan, woalusan, Wpeigral, rafajombd, airbulang, airad, sangulibi,
taji kamulan, paryergon, The exact meanings of most of these words
are unknewn, bt some of them remind one of known words: saling-
singan of the palimpingan of the Praniti, ligangral of the fegas or
tydgas, rendered recluses, mentioned in the Tantu Panggflaran and
the Pararaton and the pamfgdt « Tigangrat mentioned in the Sulmmirta
charter (ed. Poerbatjaraka), rajajombi (probably honorific prefix ro-
and jajembi) of the bhufongga drva Jambd, airbulang (probably an
ancient title air or cr and belong) of the just quoted Ranayajiia's
gurang, airasi (prohably the same air and wosi) of the wesis, probably
female shamans, mentioned in the Tantu Panggélaran, mangalibi of the
manguri (by contraction ¥), fafi kamulas of mala, origin, and paryangan
of the fyangs, the spirits, Whatever the other references may be warth,
the jombi is clearly recognizable and his appearance among men and
women of religion probally belonging to & remote perind is worthy
of note,

Prohably the Nig. spelling (canto §83—2—4) Pofljy Angiiwe is
better than the Praniti's Pofforg Jiwe, the [atter (“long of life")
being the result of popular etymological speculation. Pafifi Angfhwe
might be explained: padji (the ancient title) with the “heraldic” name
(kasir-kasir): fiwe-fios (e a kind of duck). Pafji Angjime would
be comparable with Paiiji Andaka: “Bull pafifi”, mentioned in the
Praniti stanza 9. On "heraldic” names v, comm. Ferry charter, plate 3.

The different kinds of magic mentioned in the Praniti's stanza 6
as practised by the bhujanggas are not very clear and the sentences
nre twisted owing to the versification. Pand¥¥gon is rendered: divina-
tion, The etymology is unknown. The word is found in the Nig., and
in scine modern Javanese historical texts functionaries called pond¥ligan
are mentioned (v, comm. Ferry charter). Fish magic ascribed to the
Leka (if the interpretation is correct) might be connected with different
methods of fishing, eg. with fish poison, and also with giving pro-
tection against alligeiors,
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Stansa 7 mentions a group of officials, the mantri pasfpan ing praja,
which is not found in any other text. The title drye which is given
themn proves that they belonged in the category of scholars and clerks,
although inferior to the mantris bhujangga. In the Nawanatya's last
chapter, the Rijyawisand (p. 18b), Scoapati, Aryddhikira and Wirs-
rija are mentioned as title-names of Kider Mandarins. As drya Wira-
rija is the title-name of one of the Uranili's maniris pasfpan this
group probably is identical with the Nawanalya's Elder Mandarins,
Arye Adhikira is the fwmdnggung's title-name when he retires {rom
ollice (v. Nawanatya p. 10a).

Pasfpan (from asdp, incense) means censer. Burning incense and
keeping watch at night give protection against evil influences, This
makes the connection of the incense-mandarins or Elder Mandarins
and the scholarly manfris bhujanggas with their knowledge of magic
sulficiently clear, Probably in the Majapahit era the Elder Mandarins
did not burn incense or keep watch regularly, no more than the vaniris
blvejasggn actually made fish magic. They were scholars, lawyers and
advisors to the King.

The drya Pameton's function is nol explained at the end of stanzm 7,
As a geographical name Pamotan means: place of a bridge (woi).
It seems plausible lo connect &rya Paowmolan with the art of Leidge-
making. The remarkable fact of his different places in the Praniti and
the Purwidigama remains unexplained,

Stangor & and 2 contain groups of lower rank. They must go without
the title drya, and their functions are explained superficially. Palim-
pingan, pokwlutan (if that is the correct reading) and suramioni are
not found in other texts, as far as known to the present author.
Suranloni might be a contraction of surnhan fand (v, Nig. 63—3 and
comm, 7P—1) which is synonymous with asidohan fomi: officer in
charge of commoners' landg, an official who is mentioned in the Shela
Mandi charter (plate I rio 1.

“Releasing the King's possessions™ probably means: releasing from
evil influences by means of exorcism. The modern Javanese words for
exorcising : ngruwat and sglukat originally mean : to release. The “guar-
ding of the Royal Courl" (or, possibly, of the Royal Family) probally
also refers to magic or exorcism, It is to be regretted that the text's
information on this poinl is so superficial. TL would be interesling to
know for certain that in the Majapahit era exorcism by means of a
wayangy performance, for instance, was practised at Court.
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The low appreciation of the title semapati in stanza 8 is not in
accordance with the Nawanatya (p. I80) where Senapati is the first
of the three Elder Mandarins. On the other hand, in the ritual of a
rural religious festival of the Téngpér mountaineers (v. Jasper's de-
seription in Sovaanse Polbrecrioningen) semapati is the title of the
“ehairman® ol the feast, In this case the association of the title with
rurnl conmunities’ customs is apparent. The Traniti's definition of
the sesapali's Tomction: giving orders bo people, is in accordance with
the wse of the word as a title-name of prominent chiefining of rural
estates given by the 15th and 16tk contury (Muslin) Kings of Démak
amel Pajang in Central Java, who were disdochai of the Majapahit
realm. The Wiyal chanceries of that era scem to have conferred the
title-nmme Senapati 8. on a powerful laird of Pasir in the distant
western Hafiumas hills, the borderland between the Javanese and the
Suncdanese tribes, and on the local chieftain of Mataram who was to
he the founder of the modern Mataram line of Kings. He was revered
by his descendants vnder the name Panfmbalkan Senapati (v, de Graaf,
Paniwmbakon Sesapati, and Senapati ing Alaga: Commander of
Wharrinrs, was one of the Mataram Kings' consecration names ever
afterwards, Since the Royal Families of Démak, Pajang and Mataram
professed Talam some sccondary association of the ancient title-name
Senapati with Arahic amir seems probahle,

The T'raniti's connecting the word pengalssan with the Royal com-
pound is In accordance with the pongolesons’ funclions as mentioned
in the Nig. and other texts, where they appear as puardsmen. It iz
to he noted that the word pangalosan of stanza 8 returns at the end
of stanza 9, If there is no clerical error one might deduce from this
coincidence that originally the word did not belong exclusively to
the Court sphere, Perhaps etymologically it is related to Malay afos:
foundation, and so its original meaning might refer to a low rank in
society.

The numbers given in slanze 9 for the numerical strength of the
Royal servants' groups do not strike one as exaggerated, and this
enhances the confidence in the Praniti's information in general, Maniris
are all the officials mentioned in the stanzas 1—& The given number
of 150 makes it clear that many manir-offices must have had several
holders at the game time. The number of 1500 men refers to the lower
ranks: fongdn, soado hafi, paiji andoks and kajindman,

In the Pararaton an anpobehi scems to be o military leader, a
captain. Gajah Mada was an angobeli before he was raised to the
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rark of paiik, vizir. In the Nag. the word angabeki is not found. In
motern Javanese chancery idiom the title mgobehi or behd is frequently
used. The supposition of some refationship between the ancient words
kabayan, pali-bays and cagabehi is not to be discarded.

As far as known (o the present author Pailji Andaka is oot found
in any other text excepl the Wadu Aji, which borrowed the word
from this place in the Praniti. Paifji is a very old title (v, eomin. Ferry
charter, jlate 3). Andake means bull, it is & corruption of Nandaka,
the nume of the Lull in the Indian I'aficatantra. Sometimes ondaka
iz used as o “ceremonial” word instead of fEmby, Lull, and Lémbo is
found in some texts, e, the Pararaton, as the {irst part of composite
names, Names of this type, having the name of some “heraldic” animal
for their first part, seem to have been popular in the Singasari and
Majapahit eras, Hayam Wurok and Gajah Mada are examples of this
kind of name-giving. The Praniti's Panji Andaka is to be explained
as: palfi with the "heraldic” (kasir-basir) name: Bull,

Kojintmon is a derivation {rom jinfm, which means quiet and
bedroom. Tt is remarkable that neither kajinfman nor the probably
synonymous kapdtfagan (from pffmg: dark) are frequent in the
best known Old favanese texts, whereas in modern Javanese historical
books dealing with village life they are not uncommon. Their function
seems to lave been no more than a watchman's. The words have their
formation (prefix ka-, suffix -an) in common with some ather old
names of officials or craftsmen. It is unusual in modern Javanese,

It is possible that the paflji andabes and bajinfmans of the Majapahit
ern had functions cutside the Court sphere. Certainly the officials
mentioned at the end of the [ist in stanza 9 did not belong to the
Court. They are people from countryside communities, lafrds of
manors and country gentlemen, The separation between Court and
country, nagera and desa in modern terms, and the inferiority (in the
courtiers' eyes) of countryside dignitaries is once again made clear
by the place at the end of the list, in four lines, allotted to all Javanese
living outside the Court sphere,

It is to be noted that in the Praniti the religious aspect of society
is ignored, In the Court sphere the bhufangger are only mentioned
because of their function of Royal scholars, The religious domains
(dharmas) and the sacred-ring communities (mamgalas), important
features in l4th century Javanese religious life, are not mentioned at
all, neither are the denominations of the priests: Shiwalsm, Buddhism
ete. It is clear the Praniti Raja Kapa-kapa (and its original the Old
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Javanese Ajar ing Raja Kapa-kapu) is a secular text written for use
a1 Court, In this respect also it is comparable with the Nawanatya.

The end of the Praniti, the comparison of the tree and the rain
and the reference o the prosperity of the realm, make the Nig. passage
about rendings in public on the occasion of the annual Cadfra festival
at the Majagahit Court well credible
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SARWADHARMA CHARTER
1269 A5

Thouph the Sarwadharmia charter was not issued in the time of
King Hayam Wuruk of Majapahit bul in the reign of his great-
grandfather King Kertanagara of Singasari (1268—1292) it is included
in the present book because of its imporlant infermation on the social
position of religious domains (dharmas). The main point in the charter
is the separation of religius domains and thansi bala (rendered : lands
of the Royal servants), The different kinds of dhormos are specified
in plate § recte 7. Apparently even in the Singasari era several domains
of men of religion were boroughs or seporate wards of artisans and
traders, or tended to become so, The social standing of religionsly
minded middle-class people living under Royal or Princely protection
shall be sxpounded in the Riluluk charter’s commentary and in the
Recapitulation, chapter 3.

The Royal servants from whom the dharmas are separated are
mentioned in plate 4 werse 3. In this charter the term bala seems to
refer to all kinds of free secular landowners, both lirds of manors
(fierwe kwwn) and elders of rural communities (Buyut). The Royal
servants {bala hoji) of the Mg, appear to have come from the ranks
of the same groups of (ree secular landowners. The bondmen and
bondwomen, unfree people, in the Nig, called bh#riya, are referred
to under the nsual name berewla in the charter, The far-reaching rights
exercised by the chiefs of religious domains over their bondmen and
hondwomen are mentioned in plate § verso 5.

The Sarwadharma charter begins with the customary preamble men-
tioning the date, and the names of the King and his principal officers.
The year 1269 is in the beginning of King Kértanagara’s reign. Perhaps
hig issuing the Sarwadharma charter at that time was like the pro-
clamntion of a propramme: he meant to continue the policy of his
predecessars the dyarchy Kings Wisnuwardhana and Narasinghamirti,
Probably the privileging of the religious domains, making them exempt
from several taxes and retributions due either to the King or to



382 CHARTERS

neighlouring secular landowners, was done with the intention of
binding them securely to the Court and making them staunch sup-
porters of Royal authority in the rural districts, A similar policy on
the part of the Royal administration in King Hayam Wuruk's reign
has been signalized in the commentary on chapter 12 of the Nag,

The probability that the lengthy epithets of Royalty in the preambles
uf charters in the grand Court style contain allusions o historieal
facts or circumstances shall be muentioned again in e commentary
on King Hayam Woruk's Feery charter. In the present look vn 14eh
century Majapahit the possilile refervnces in the Sarwadlarma charter’s
preamble to 13th century Singasari history shall not be discussed,

The preamble occupics 14 lines, o sixth part of the whale text, It
ends as usual in the formulation of the Royal vrder to have the
charter made. The dabeeyilan of Lokeshwarn that is meationed in this
connection in o danmged part of the second plate is nod identified.

The second part of the text beginning with sembendhe (rendered :
mative) is an introduction tn the case that is decided on by the King
in Council, The religious domains of the realm (called by the dual
name Joanggal-Pangjalu), complaining of the beavy burden of taxes
and retrilutions required from them, alleged that King Kértanagara's
father King Wisnuwardhana lad ordered them to be separated (sapil)
from the secular lands (thini bola), This separation ought to be
carried into effect, The principal officers of the Court fell in with
that suggestion: they advised the King to order the separation. The
Eing did so.

This second part of the text occupies about 21 lines. The names
of the taxes and retributions mentioned in the hegioning of plate
F recto return in part in plate f wverso,

The third part of the text, beginning with plate 4 werso, alsn nccupics
about 21 lines. It contains the most interesting information on 13th
century social and economic conditfons in Fasl Java, It is the principal
part of the charter, for the Royal decision on the religious domains'
complaint is formulated in it.

The ordered separation of the religious domains and the secular
lands appears to be carried into effect by several measures:

1. the religious domains arc declared exempt from paying some
taxes and perfnrming seme duties for the benefit of the Court
(plate 4 verso 1, 2).

2. the religious domains are declared exempt from giving some custo-
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mary fees to “the lands of their Royal servants”, that is to say: to
the fairds of manors and to the elders of rural communities with
whum they had relations, especially by common boundaries, As
it was of great importance for chiefs of religious domains to
repiain on friendly terms with powerful neighbours probably
they used 1o offer them presents regularly. Pechaps the religious
chiels' desire tw be exempt from those customary fees points to
a tndency o0 the part of powerlul secular neighlours o exact
immderately valuable presents by way of blackmail, The irriga-
tion-water retrilution (panglinde bafin) was particolarly effective
for blackmailing purpeses becanse the waler supply of land-
owners downstream, if they were unwilling to pay up, could be
cut off by their neighlours upstream, The mention of irrigation
water in the Sarwadiarma charter is anuther proof (if any was
wanted) ol the agricullural character of most diarmas (rendered:
religious domains or domains of the clergy in the present book).
Their relation with divine worship is hardly alluded to in the
charter.

An exception to the exemption from water retribution is made
in the cases where the secular neighbours upstream had to buy
the water themselves [rum people still farther up the viver or
the canal, The intricate system of irrigation revealed by the
charter s known in the Javanese rice cultivating districts from
time immemorial. As a token of the unsevered tie binding the
religious domaing to the surrounding secular lands (called : pama-
rashraye i plate 4 vio 7) the latter were to receive (probably
annual) contributions for their religious festivals (pamaja). In
fact the abolition of ancient custommry fees and the stress laid
on the annual payment of pomedjo are in accordance with similar
measures taken by the Royal administration with respect to some
retributions due to the mangilala dfrvva kaji (collectors of the
lord's due) mentioned in the Biluluk charters (v. the edition with
commentary in the present book).

The religious domains were put under the bishop's authority,
excluding both Royal interference and demands and claims of
secular landowners. This decision as to the principle seems very
important indeed. Its consequences in practice are difficult to
Lrace, though.

. The religious domains were ordered to worship the Roval charter,
the palladium of their independence, with befitting ceremonies.
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They were to abstain from deing some things (difficult to deter-
mine) during the worship, apparently to enhance the solemnity,
They were authorized to use specified personal adornmwnt (sacred
unguent) while worshipping (the eod of plate 5 recto), The
stress laid on the annual worship of the Reyal Sarwadbarmsa
charter I8 o be compared with the importence attached to the
worship of King Hayam Wuruk's Ferry charter (v, the edition
in the present hook).

. As a token of their independence the chiels of religious domaing

were not lable to fines for the using and wrearing of some
specified personal ornaments and clothes, Apparently these er-
naments and clothes were reserved for authurities, Similar pre-
rogatives in respect of patterns of clothing have been known in
the Central Javanese towns of Surakarta and Yogyakaria up to
the beginning of the 20th century. To the wame categury belongs
the puthorization vouchsafed to the chiefs of religious domains
to ornament (heir houses in a specified way, to treat their
bondmen and bondwomen in a lordly manner, to eat specified
menls lelonging to the prerogalives of Royally (rdjemdngsha)
and to plant some plants in their yards,

Unfortunately the text is silent as tu the persons who were
empowered to impose and collect fines for infringements of
those tules of prerogative, Perhaps anybody in authority be-
longing himself to the privileged class could do so as scon as
he felt offended by a commoner's lack of deference. No doubt
it was at any time difficult to enforce rules of prerogative against
the people's sense of justice and propriety. 'rolmbly the abro-
gation of some of the rules was only the admission of the fact
of the religious domains’ chiefs' emancipation,

. In the beginning of plate & reclo the charter comes to its con-

clusion. Remarkable is the mention of the unification of the
realm'’s moieties Janggala and Pangjalu as one of the Royal
achievements. The importance of the idea of a bipartite realm to
be reunited by any truly great King has been pointed out before
in the Nag, commentary.

The customary homage (pamugpe) of the chiefs of religious
domains offered to King K&rtanagara consisted in gold (the
value is difficult to determine), The ferrymen’s homage offered
to King Hayam Wuruk according to the Ferry charter consisted
only of valuable cloths, Perhaps this Is a token of the scarcity
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of gold in the Majapahit period as compared with the preceding
centuries. The Chinese invasion which coincided with the fall
of the Singasari kingdom might be the cause of the disappearance
of gold from East Java since the end of the 13th century.

On the other hand according to the Majapahit Ferry charter
several Court officers were given confirmation gilts (prasflk-posik)
not mentioned in the Singasari Sarwadbarma charter. FPerhaps
at King Hayam Wuruk's Court the of ficers had greater influence
and conserquently more emolwments than in his great-grandfather’s
time,

The last 13 lines of the Sarwadlarma charter (plate & verso and
7 recto) contain the usual curses on anybody who would dare to alter
the sense of the text and to disobey the Royal order. The use in
this part of the charler of the terms pinglay okurug anck-thani
{whites, i.e.: men of religlon, local chiels and common countrymen)
is remarkable, Terms of this kind are commonly found in charters of
an older time, In the Singasari period those names for three classes
of rural society seem antiquated.

The Sanskrit verses al the end of the text are less corrupt than
might be expected, They prove once more that in the 13th century
the Court scholars’ knowledge of Sanslerit was not negligible,

King Kértanagara's Sarwadharma charter as found in PEnampihan
is purely Shiwaitic. No Buddhist bishop is mentioned in the preamble.
It ends with homage to Shiwa only.As King Kirtansgara is known
(at least in his maturity) to have been a believer in the Unity Shiwa-
Buddha, there must be & pood repson for the omission of Buddha
and Buddhism (including names of Buddhistic domains like wihdra
and kufi) from the Sarwadharma text. Speculations on this point
seem out of place, though, in the present commentary on the ldth
century Nig, text.

Some notes on the meanings of names of taxes or fees and their
implications may be useful in order to elucidate social customs probably
still prevaling in the Majapahit period and long afterwards.

By#t hajyan and lokwe-lakwen adoh apard (rendered : constructions
for the lord and goings far and near) are mentioned three times in
the Sarwadharma charter. No doubt the well-known corvée was meant
by these terms. The Royal Progresses and the construction of the
Royal stands in Bubat as described in the Nig. were possible only
by commanding corvée labour, As the head of the cosmic and social

25
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community the King was entitled to assistance in kind and in labour
in all matters appertaining to social life just like the head of a family
was in his own sphere.

Turun-turun sogim sorakut (rendered: tithe, one bundle: one hand-
ful} is mentioned only once (plate 4 verso 2). Apparcntly it was due
at the time of the rice harvest and taken from the field in kind, It
seemy impossible to ascertain the rate of this rice tax, for even in
modern Java the quantities of fresh rice called a bundle and a hasdful
differ from district to district. The name farim-lires returns in
the modern Central Javanese term lak@r-furun for o tax due to the
King, Twrun is related to wrenan: contribution. Evidently the idea
was that the King was cntitled to a part of the profit made by any
member of the community of which he was the sacral head,

Probably in the Javanese kingdoms from olden times up tll the
end of the 19th century the rice tax was the principal souree of loyal
revenue, In the Nig. it is referred to in canto 83—5 where probhidri
(rendered : first fruits tribute) is mentioned, In the Majapahit period
the vizirs {patih), Foyal stewards in the rural districts, perhaps were
charged to collect the rice tax and to store the stock till it was reguired
for the use of the Court. Probalily the annual Cailra festival {March-
April) was connected with the rice harvest and the tithe. The King's
abandoning his claim to the annual rice tax no doult meant a decrease
of revenue, But then he had reserved his right to ask the bishop for
contributions. The lbishop was always at hand. DPerhaps the head of
the clergy had more effective means lo press his subordinates than
the King's vizirs had to collect tithes from the religious demnins in
their districts.

Padader, pomddihan and pegagarfm (rendeced: contribution for
state attire, contribution for state cloths and salt fee) were customary
lees due to the chiefs of neighbouring secular lands, both lairds of
manors (jury kwwu), elders of common rural communities (Buynt)
and beadles (kabayan). Perhaps the kobayans, being subordinates of
important local chiefs, were most frequently in personal contact with
the owners of religious domains bordering on their masters’ lands.
HNo doubt originally the fees were small marks of friendship and good
neighbourhood, but in the course of time they seem to have become
a burden on the religious domains' budgets, Therefore the owners
requested o Royal statement to the effect that they were not legally
obliged to give them. In the frame of social life in the rural districts
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it seems improbable, though, that an ancient custom was discontinued
suddenly.

The salt fee is mentioned several times in charters (v, glossary).
Perhaps in many cases the conucction with salt (salt-making or the
transport of salt from the places where it was made) was lost, and
pagugartm had become the mame of o customary fee (o salary and
gabelle).

Patwnbak faned (interpretation uncertain), pemghuly bofu (ird-
gation waler retrilution, sl well koown in modern Java), popingalh
panti (contribution fur moving o dwelling) and petikl enggas (con-
tributions for the ploiting of dry weeds) were due not o the secular
chiefs or their subordinates personally Lut to their lands (thani). On
the analugy of the water retribution the wther contributins are sup-
posed to be conuccted also with agricullure, erhaps the moving and
the plaiting refer to the anmual camping of a number of agricultural
labourers on or near the ficlds during the time of the ripening and the
harvest of the rice, in order to guard the crop against raids of wild
animals, birds and thieves. In the Tantu Pangg@laran (beginning with
a creation myth) plaiting of weeds (manifed] onggas) is mentioned as
primitive man's means lo provide shielter before bouse-building was
known, Probably potikd! angpos referred originally to primitive shelters
made of plaited weeds where the men and boys who were in charge
of the crups camped fur some time,

As a rule ordeined priests (tedks) were not allowed by their regula-
ticns to perfurm manual labour in agriculture, so the chiefs of religlous
domains who had not enough bondmen had to resort to their secular
neighbours for tilling their ficlds and guarding their crops. Probably
just as in the case of podsdar, pamidikan and pagagorfm ancient
citstom was not abrogated by the Royal charter but the religious chiefs
were put in a position to defend themselves against extostion.

Fangashrayan (rendered: place where to ask for support) and
pamardshrays (rendered: support-seeking, ie: dependence) seem to
be the legal terms for the particular relation existing between religious
chiefs and their secular neighbours, The word dshrays is used in the
same sense in the Nig, canlo 78—7.

Ponuliy (rondered : writing fee) is lo be identified with pasusur
tulis (fee for the rubbing of the writ, viz. with powder, to blacken
the writing that is scratched on the palmleal) mentioned in KUN'W,
Ag kafogyans (rendered: artisans’ boroughs) perhaps as a rule had
no irrigated ficlds (being comparable to the modem Javancse harang-



388 CHARTERS

kopdk villages), instead of the retributions connected with agriculture
they were expected to give fees for the writing. Originally the panulis
or posusur tulis may have been a registeation fee of contracts or bonds
concluded with & third party, due to a neighbouring secular chief who
was called in to be a witness. Up to modern times posihsen, witness's
fees, are part of the legal emoluments of Javanese village headmen.
Probally the mention of the registration fee in connection with kala-
gryans is an indication that seme business of lending money on security
was carried on by those pentlemen, The comparison with similar
businesses run by members of religious communities of modern times,
the Muslim kawm people, dwelling near the mosques, is self-cvident.

Pagut (interprefation uncertain), pajéng kuning (yellow sunshade),
curing (bells, music) belong to the worship of the Royal charter. The
things the worshippers were to abstain from as derogating from the
solemnity of the oceasion are difficult to determine. Perhaps abailwo-
bafizen is telated to bafol: joke (mentioned in the Nig., referring to
a popular comical play) and sers-warangs to worang: to wed (refer-
ring to the merry-making at a wedding party).

Jumput (picked out, reserved) is found several times in connection
with lands (v. glossary). The implication is not clear, As jumpul
domaing are mentioned both in the Sarwadharma charter and in the
Rijapatigundala text (edited in the present book) together with traders'
and artisans’ boroughs (kalong kelogyan) perhaps the term refers to
lands with a special legal status comparable to the boroughs,

The list of the personal adornments allowed to the religious domains'
chiefs is alsp difficult to interpret. Perhaps the wali (rendered : searf)
was worn in 13th century Singasari thrown loosely over one shoulder.
Like the modern Javanese rimong it could be used as protection against
coolness, the upper part of the body being as a rule uncovered, (The
attire or modern Javanese mwayamg puppets sometimes gives valunble
indications as to ancient clothing and adornment).

The names of the patterns of walis are difficult to identify, of
course. Probably in 13th century Singasari the patterns were woven
into the eloth, perhaps by the ancient ikal process (partial dyeing
of the weft yarns before weaving). There seems to be no evidence that
baticking already was commonly practised in Java at the time. Twwwh
watu (growth on rock, or [with the] life of a rock [?]) is still known
a8 a weaving pattern. It is described as grey in the middle with white
or bluish borders. In the case of kEpFt song ratu (if the emendation
is right) the reason why this pattern was reserved for the higher class
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of society is clear, Stelechocarpus Burahol bears fruits that are appre-
ciated particulary by zenana ladies for their odoriferous quality. Nawa-
graha (perhaps originally sawagirhia: the nine abodes) and megosord
(Mesua ferrea) also are associnted with divinity and Royalty, Textiles
with a sacredl charaeter are mentioned frequently in descriptions of
Java and Bali.

Ansgun sold (rendered : to bave n storey for a couch) and agunting
i mwhuy bale (resdesed: to have scissors on top of the pavilion) give
interesting information oo ancient house-loilding, As 5ol (modern
Juvanese salu) scems W be a conely [ur sitting and slesping, the
expression anusun sald must refer to a building with a place for sitting
on an upper storey. Perhaps the walch-towers or stands {panggung)
mentioned severnl times in the Nag. are related to this salu, The
possibility of 13th century Singasari [avanese sometimes building
storeyed houses with a roofed sitting room on the upper floor is not
to be preeluded, though. The upper room might be used {or religious
retreat. The construction is suggestive of the langgar, the private
place of worship, elevated above the ground, that in modern Hmes is
found frequently in the yards of religiously minded Javanese and
Madurese Muslims. It is oot strange to find the possession of a
structure like thal mentioned as a prerogative of high-class people.

Secissors (made of wood or hamboo, astraddle) on top (of the high
roof) of a pavilion are reminiscent of the decoration of the ridge of
the sacral hall's roof in the main courtyard of the Majopahit Royal
compound mentioned in the Nig. canto df—I. The supposition made
in the commentary on that verse that the decoration consisted of cock-
erels need not be revised. Irobably the 13th century Singasari scissors
gave expression in a more primitive form to the same idea: to establish
g conneclion between the earth and the upper world. The pavilion
(bale) mentioned in the charter may have been a small hall used for
meetings and conferences, The soclal importance of the possession of
a bale is made apparent by the mention in King Hayam Wuruk's
Decree Jaya Song of a pavilion built in a sacred place and provided
with a stone slab with an inscription mentioning the year of its erection.

The Royal meats mentioned at the end of plate 5 verso are specially
prepared, KBNW (sub sirars) quotes anocther charter mentioning
karung wating gantungen p¥joh anirera: a boar dead by hanging having
died like a dry leaf,

The reason why the plants mentioned in the beginning of plate &
rects were planted in the yards of religious chiefs seems to be the
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yellow colour of their flowers or fruits. Gading (rendered: ivory
bamboo) might alse refer to nyw gading, ivory eoconut palm, alse
mentioned in the Nig. The bark of the glugn {in the charter spelled
galugult), the paper mulberry tree (Hroussonelia papyrifera) is made
into clothing material {fuya) since nlden times. No doubt the dalimang
clithes mentioned frequently in Old Javanese literature ns worn by
men of religion were made of fuya. The use of the bark for writing
and packing purposes seems to be nol so very oll. Theugh in the 17t
century wriling gaper mnde of lark was in general use in Central
Java it seems doubtful whether in 13th contury Singasari fuye was
made for that end. The Palmyra palms (Horassus flabellifer) appar-
ently still were found in sufficient numbers in Java to supply the
required quantity of lonfar leaves, a more durable material than fuya,
unless the latter is particularly well prepared.

Though the exact meanings of several expressions of the Sarwa-
dharma charter still are obscure the importance of the text especially
with reference to the social position of men of religion is evident
It is to be considered a parallel text of the Rijapatigundala, the
enllection of Royal regulations which is attriluted to the same King
Kértanagarn of Sinpasari who issued the charter. specially the Rija-
patipundala's second half is concerned with the dharmas, the religions
domnins which stand in some relation with the Court, acknowledging
Royal authority.

The mongalas, the sacred-ring communities, which are mentioned
repeatedly in the first half of the Rijapatigundala, in the Tantu Mang-
gilaran and other texts, are ignored in the Sarwadhorma charter,
Probably that is another indication of the fact that the mandaler were
(to a considerable extent) outside the Court sphere, Living their lives
in the country, in the hills far from the towns and the areas of cul-
tivated land, the sacred-ring people probably did not need any Royal
protection against covetous and overbearing secular neighbours, and
so the mandala chiefs were not particularly desirous to be mentioned
in Royal charters. Perhaps the sacred-ring communities in the hilly
woodland did not till terraced and artificially ircigated fHelds (soeak),
adhering to the ancient ladang husbandry on clearings in the forest,
So the King's regulations referring to agriculture and irrigation meant
nothing to them. In the commentary on the Nig. canios 32 and 33
(Sdgara) the relation of the mangals peaple and the Royal Court has
been discussed.
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DECREE JAYA SONG
about 1350 4.D.

Whereas miost (k] Javanese Hoyal chariers are deeds of foundation
of religivus domains several of King Hayam Wourok's charters make
an exceplion. The Ferry charter of 1338 A is a grant of privileges,
and the lendosari copper-plates that in the present book are called
Decree Jaya Sung refer to a lawsuil. Jaya Song, the name of the
Decree, iz o hybrid compound. Song, “sunshade”, refers to the
protection af forded to the winner of the lawsuit by the charter written
in due form and provided with a preamble with the Royal names. Jaya
prelably is an abbreviation of foyepalirae: “victory-leaves”, the term
for a legal instrument given to the winner of a lawsuit as evidence of
liis victory,

The fragmentary charter of Parung (KO, no XIV and XIX) s
also & Decree Jaya Song. It is not included in the present hook on
account of its incempleteness, 11 seems to be closely related to the
present Decree Jaya Song of the estate Manah-i-Manuk, Moreover
there are some Old Javaness Decree charters of the 10th century
(v. Stutterheim, Jayapatira, 0.V, 1925, and v. Naerasen, Qerk. D.D.
begit 1941, p. 4). One, of 922 A.D, is translated and annotated by
Stutterheim in T.IL.G. 75, and another, of 927 AD,, s published,
translated and annotated by Drandes in his Jayapattra paper: T.B.G.
32, 1889, The long interval of 400 years renders the 10th century
Decree charters difficult objects for a comparison with King Hayam
Wuruk's Decree Jaya Song of 1350 A.D.

Of the remaining six copper-plates of the Decres Jaya Song of
Manah-i-Manuk (the ficst one is lost) the three initial ones are cccupied
entirely by the preamble. Just like in the Ferry charter's preamble
three groups of men who together constituted the Royal Court are
mentioned. The first group consists of the principal members of the
Royal Family: King Hayam Wouruk, his mother and father, and his
aunt and uncle, and the Three Great Mantrir Hino, Sirikan and Haly,
called Ishwara, Ipo and Kaficing. It is worthy of record that Ipo(h)
was roke Flalu at the time of the issuing of the charter of Nglowang
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{0].0. LXXXIV, p. 206, before 1350, v. Krom, T.B.G. 53). Krom's
supposition that Ipoh has been promoted in rank in the interval between
the charter of Nglawang and the Decree seems very probable, The
epithets of the Three Great Moniris in the charter of Nglawang:
sishtls swr@pa: “virtuous and handsome™ are found in the Nig,
referring to the King's brother-in-law, the Prince of Paguban, joined
with amteons, young. That is a eonfirmation of the apinion (ia. Krom,
H.].G., 1926, p. 179) that the Great Moniris were younger members
of the Royal Family, somctimes probally from collateral lines, The
principal of the Makdmantris, Hino, has “of Kahuripan®™ added to
his title in the charter of Nglawang, and according lo the Nig.
{l—4—2) King Hayam Wuruk himself in his youth had borne the
title of Prince of Kahuripan. The vuse of the term Great Manlri as
a title of & young prince is remarkable. In this case mantri scems to
have the general sense of gentleman, priyayi.

The second list of men of the highest rank at Court opens with
two dryas, They are the Old Manlris, also mentioned in the Nig. and
in the Nawanatya. The &rya titles at Court consisted of Sanskrit names,
often containing the word rdfa, preceded by drye. They were given
only to the Old Maniris and to some ecclesiastical officers of the
highest rank. Outsicle the Court sphere, in the country, sometimes
officers of lower rank seem to have been called Aryar also (v. gloss.).

The second list is made complete by the well-known civil and military
officers. The dfmung (chamberlain) the kamsruhan (chancellor) and
the ramgpe (aide-de-camp), being the Jowest in rank, are not given
epitheta ormantia, Nila and Gajah Mada of course are distinguished
by most elaborate Sanskrit eulogies. It is remarkable that between
those two high officers of state the jurs pomgalesan (master of the
guardsmen), as a rule not considered as one of the most important
officials, also is honoured by a Sanskrit epithet.

The high Court officials’ personal names preceded by the predicate
mpw (Sir) are for the greater part Javanese, not Sanskrit, This state
of things is apparent in many Old Javanese charters (v. the com-
mentary on the charter of Réndk)., P&(n)tul (ie. Knob, Enobble,
referring to the shape of the nose) is the name of a well-known
character, a clownish pdndbocwan, of the modern Javanese maskers'
plays.

The second group, consisting of the highest civil and military
officers at Court, is followed by the third list with the titles and names
of the heads of the clerpy: the two dharmadhyaksas and the upapaiiis,
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Krom (T.B.G. 53) and van Naerssen (B.ILL 90, Saptopapatti) have
made good use of these and other lists of names of officials to
reconstruct the chronology of the period, for several ecclesiastical offi-
cers appear to have gained prometion in the course of time. Van
Maerssen also pointed out that the Huddlist clergy formed o very
small minority at Court,

Perhaps the long preamliles of Royal charters containing the names
of all persons of any consequence at Court served the end of immor-
talizing the names of those persons {or coming generations and of
including them in the religious worship that would be offered to the
charter, A second suppestion concerns the epdthels ormantis of the
members of the Royal Family; perhaps they contain allusions to
important facts that happened not long before. The Royal charter with
its elaborate preamble perhaps was meant to be o commemorative
plague referring to the history of the Court and at the same time a
legal instrument. The suggestion concerning the Ferry charter is that
it contains an allusion to King Hayam Wuruk's marriage with the
Sundanese princess. I'erhaps the Decree Jaya Song refers to the death
of the King's grandmother the venerated Rejapatal, in 1350

The Sanskrit eulogy of the King's mother Tribhuwand, after the
Rajapatnl's death the eldest living member of the family, containg the
word manggala, fortune, Perbaps the use of that word in the charter
was meanl as an indication that Tribhuwani was her mother's suc-
cessor as a bringer of fortune. T there is any truth in this suggestion
the Decree Jaya Song of Mannh-i-Manuk was issued not long after
1350 A.D., the year of the Rdjapaints death.

The part of the Decres that deals with the lawsuit only beging half-
way the fourth copper-plate, The parties are of nearly the same rank:
both have o man with a pafiji title. Among the defendants there is
one paiifi who has a “heraldic” name (besir-bosir): Ajaran Reka
(Horse as Figure?). In the MNig. pofifir as a rule are ecclesiastical
officers, In the third group of the Decree's preamble the somfgdt
Kangamubki, the second in rank of the wpapatiis, the schalars, appears
to have a paiiji title. Perhaps that distinguished gentleman padji
Manikara Ajaran Reka was the cause that the defendant succeeded
in bringing his suit before the Royal court of justice. A suit of peopls
of lower rank probably would have been dealt with by one of the
Princes or, in the case that a member of the clergy was involved, by
one of the dharmddhyokgar, The charter of Réngk is an instance of



304 CHARTERS

a Prince doing justice, in the charter of Patapan the dharmddhyaksa
pronounces judgpment,

The claimant in the Decree's lawsuit probably was related to some
Court. His party is called soinasonok, noble family, and his land is
Sima Tiga, the Three Estabes. That name may infer that the claimant's
ancestors had received a grant of bl under a Royal Seal, for that
can be the meaning of fma. In the course of the lawsiil the Royal Seal
was not produced, thongh, Sima Tiga was at least one hundred years
old, for the claimant refers to his great-great-grandfather, The relation
with the Court (of Singasari?) probably was nearly forgotten in the
course of time.

The defendant did not belong to a noble Family. But then he hrought
three fellows (apparently not relatives, among them paiji Manikara
Ajaran Reka) to the sitting of the court, and their evidence must have
weighed heavily, They were prohably included in “the people who
acknowledge me as owner" (amadfryakin.

The expression “hecause of the magnitude of the happiness, or
cenfidence” accurs also in the Ferry Charter, The minst plausilile inter-
pretation seems o be that the litigants were grateful to be allowed
to bring their suit before the complete courl of justice (i dalfm nagara)
instead of being heard only by one of the D'rinces or by a dhorma-
dhyaksa,

It is remarkable that the speech of the defendant precedes the few
words of the claimant. What weighed most heavily was mentioned
first in the text. The charter is not @ report of a session of the eourt
of justice.

The case in question i5 the ownership of an estate called Manah-i-
Manule. The claimant, representing the noble family of Sima Tiga,
claims to be the rightful owner. The fact that the estate iz in the
defendant's hand he explains as follows, His great-great-grandfather
had borrowed one-and-a-half measure of silver from an ancestor of
the defendant, giving the estate as security. The defendant contends
that the estate has been owned by his ancestors for seven generations.
Being owners from time immemarial there is no written evidence of
their ownership available. The defendant does not know the origin of
the estate. As evidence of his hereditary ownership he peints to three
facts. He is able account for the &7 lirths of sowah fields that
make up the estate, and he brings three persons who acknowledge him
as Lhe owner of 33 of those 67 firiks. Secondly he mentions a tradition
living in his family, that a pavilion standing in the compound of the
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sacred-ring community of Kasijahan, and bearing the date Shake 919
engraved on o stone in its basement, was founded by one of his
ancestors at the lime of the laying out of the smochs. Thirdly the
defendant denies that the claimant's family at any time owned sowaks
in the district of Pakapdarmgan, The I'akapdangan fields have been
owned by the defendants’ ancestors exclusively and from time inime-
morial. Evidence of their hereditary ownership is the fact that for
those fickls there bas never been paid the falil doe, that no names of
witnesses in any case concerning those {ields are known, nor any
relation with commoners’ comnunities,

The statements of the litigants are remarkable in many respects.

The claimant’s great-great-grandiather must have lived at Jeast
one hundred years before 1350 A0, the prolable year of the Decree.
In 1250 King Wisnuwardhana was just beginning to reign in Singa-
sari, Majapahit was not yet founded. According to the claimant at
that time there had been no Chinese copper cash (piris) in Java, and
for that reascn the loan for which the estate allegedly was given as
security was noted in silver (pirok), one-and-a-half measure (lakir).
Krom (H.J.G., 1920, 1. 418) uses the expression “scarcity of money”
in his note on the Decree. That interpretation is open to doubt. The
Javanese text dees not contain a word meaning “scarce”. The only
plausible explanation seems to be that in the middle of the 13th
century Chinese copper cash was not yet the common currency of
East Java, The charters of King Hayam Wuruk's reign show that a
century later the Javanese currency was Chinese copper. Chinese econo-
mic power must have been on the increase during those hundred years.
Probably the invasion of the Mongol Emperor Kuoblai Khan's expedi-
tionary forces in 1293 which led to the founding of Majapahit has
had considerable consequences in the cconomic field. The sack of
the two Royal compounds Singasari and Kadirl within a few years
must have resulted in a great loss of gold and silver from the treas-
uries. The Chinese troops pressed far into the country; it is improbable
that they left the economy of the countryside undisturbed on their
passage, The histery of Javanese economy deserves more attention
than has been paid to it in the past.

The family of STma Tiga claimed the estate of Manah-i-Manuk as
their own although they admitted that the lands had becn in the
defendant’s family's possession for at least one hundred years. This
claim is based on the rule of Javanese customary law which renders
the ownership of land indefeasible and inalienable for most practical
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purposes, The bond between the land, especially the cultivated fields,
and its owner (with his descendants) should never be severed. On the
sune rule is based the defendant’s statement: in the 67 lirhs of his
estate he includes 19 Nrihs tlme had been gifts of his ancestors to
three different religious communities: the katyagen of Pakandangan,
the mangals of Kukub and the jasggan of Panglé. Evidently the
defendant still considered himsell as the right{ul owner of those 19
liriks. That rule of law concerning the owneeship of land has been
put on record many years ago by Dutch students of Javanese customary
law (van Vollenhoven and his school). There never has been amy
doubt that the said rule is very old. The l4th century Decree is a
corroboration of that opinion

The defendant’s statement that his ancestors had been hereditary
owners of the estate for seven gonerations leads back to the second
half of the 12th century. At that time the Court of Kadiri still held
the hegemony in East Java. Singasari was not yet founded. The manor
of the local laird still was called Tumapél. Finally the defendant's
statement about the pavilion in Kasédahan bearing the date Shike
919 (ie. 997 A.D.) brings the origin of the estale back to the reign
of King Dharmawangsha or his predecessor, At that time the East
Javanese Royal dynasty that scecesded the Central Javenese Kings
in the hegemony was still young. About the reasons of the shifting of
the hegemony from Central Java to East Java nothing is known with
any certainty. It seems not improbable, though, that the dynastie change
was attended by a migration of common agriculturists {rom Central
to East Java, The laying out of the Manah-i-Manuk sowaks in the
10th century perhaps was the work of colonists who settled in pre-
viously uncultivated land, The absence of any written document
referring to the ownership of the estate could be explained by the
fact that originally it had been a settlement of squatters,

The friendly relations between the Manah-i-Manuk family and
three different religious communities, finding expression in gifts of
land, fit in with that theory, for the founders and inhabitants of the
religious demains probable were colonists themselves. The terms ko-
tyagan, mangdels and janggan are mentioned in the Nig. rather disdain-
fully as not belonging to the Court sphere. The legendary history
of religious communities of the mapdala type is the subject of the Tantu
Panggélaran, though, and opening up of new land iz mentioned fre-
quently in that text. According to the Tantu Kukub was founded by
Bhatira Guru himself on the Mahameru, which is the name of the
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Sumert massif in East Java., Yet it is not at all certain that the places
that are mentioned in the Decree were sibuated in the Sumeru moun-
taing, for important religious domains seem sometimes to have had
possessions in different parts of the country.

The meaning of &eyen in this text is: “measured area™, It is refated
o modern Javanese mgoyeni, to measure. The sowak-measure Nk
instendl of the usual jung is strange. The vriginal meaning probably
is "track™. The special measure for plastations, probably fields with
tulerous planis, budef, is an old same of sme eatable wbers, The
mame of the deflendant’s estate, Manahimanul, is unusual, The reading
Manah-i-Manuk, “Hird's Tleart”, seems the most plausible, The estate
consisted of severnl tracts of somwahs and some plantations situated
in different places. In Pajénon was an wmak, This word, in modern
Javanese the wsual word for lowse, probably referred especiallly to
o farm-bouse in the 14th century,

The pavilion (bale) in the compound of Kas&dahan probably was
used originally on the occasion of communal festivals of the family.
Kasfdahan must have been a refligious centre in the 10th century. It
is o remarkalle instance of the tenacity of tradition in a rural com-
munity that after more than 360 years particulars about the foundation
still were known, The meaning of &rti comes out well in this place
in the text: it is a foundation for some practical end in remembronce
of some fact and at the same time in honour of (he founder. The
founder's name, in the text Wayuhanéngah, perhaps should be read
Wayah Anéngah. H'ayah is a title of honour for an old venerable
man (ef. yayah), Wayuh seems to be a name, though, in a charter of
&9 AD. (0.J.0. no XIII, b 5). Stones with inscriptions of dates
(i, Shiks years) sometimes with a short note or o name have been
found in several places in Java. Probably the origin of many of them
has been similar to the stone in the old pavilion of Kasidahan.

The defendant’s third contention against the claim of the Sima
Tiga family is based on the history of Pakandangan. Pakandangan
must have been a district. Its situation is unknown, It should be noted
that the kalyogen community that had received o gift of not less
than 16 lriks is defined as belonging to Pakagdangan (balyagon
Fokandongan), If Pakandangan had been its name the correct con-
struction would have been: batyogen ing Pokomdangas (cf, mongala
ring Kuhub). (It is quite possible that a plurality of kotyagens is
meant)., The defendant states that his family has been sole owner
(dowwok) of the Pakandangan lands from time immemorial, and that
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the claimant's {amily never owned land in that district. That statement
must be understood in connection with the preceding information
about the old foundation stone in KasEdahan. The district of Pakan-
dungan probably was the first to Le epened in the 10th century, The
defendants’ ancestors were the first eolonists amd consequently they had
the oldest rights. The STma Tige estate must have been younger,

The takil seems to have been a retribution or customary fee cunnected
with the dfrwys haji, the King's revenve. It is mentioned in the
Liiluluk charters, The faet that the Pakapdangan lands were “without
tahil” probably means that they were not liable to the dérwya haji
tnx. They had never been legally made exempt by o Royal charter,
though. That served as evidence that the lands had been exempt from
time immemorial. Mechaps ai the time of their Leing epened up, in
the 10th century, the lands still were beyond the sphere of control of
the Royal Court. That suppoesition is difficult o prove, though,

The second statement in evidence of the antiquity of the Litle:
“not witnessed” means that there never had been issued any charter
concerning the lands. That fits well with the preceding statement
about the tax,

Peren-ofi in the defendant’s third statement means “{riend” or
“beloved" (paran inmg hati: the aim of the heart's desire). Friendly
relations between Pakandangan and some communily (desfio) could
only be caused Ly a common origin. That would mean that another
community equalled Pukancfangan in age. That is what the defendant
denies, According to him his estate is absolutely the oldest in the
neighbourhood.

Deshe is used in this passage in the Decree to include all kinds of
communities in the country. The almost uniform village community
of modern Java, which is now called dess, is a result of political and
economic developments of a later age.

The incomplete Decree Jaya Song of Parung (K.O. XVI and XIX)
has the same introduction to the judgement, with the sending of a
messenger included, This proves the close relationship of the two Jaya
Songr texts.

The interpretation of gurw kaks a3 “masters of yore" is uncertain,

The judgement was given not only for lack of evidence on the side
of the caimant but also because the defendant’s statement about the
old age of his estate was accepted. That is interesting in connection
with the conclusions from that old age that have been made abowe.



FERKY CHARTER
1358 A1,

In the present book the charter of 1358 is called Ferry charter
because of its subject: privileges and dutics of the ferrymen of the
rivers of Java. Its list of ferries is of great inlerest for historical
geographers, It has been studied by van Stein Callenfels and van
Vuuren (Tifdschrill Aardrifkskundiy Genootschap, 41, 1924). The
ferries that are mentioned in the plates that are left are those over the
Brantas and the Béngawan or Sole-Kiver, both in East Java. From
the point of view of the geographer and the historian this list places
the Ferry charter as an anthentic document next to the Nig with its
description of the Koyal l'rogresses and its lists of religious domains,
In the present book there is no place available, though, for further
geographical and historical research, The interested reader is referred
to the special papers dealing with those subjects,

It is worthy of note that Old Javanese literature possesses another
charter dealing with a ferry. This is the Manambangan Ferry charter
of %03 A.D. published and translated by Stutterheim (T.1B.G. 74). The
Panambangan ferry was situated on the upper course of the Béngawan
in the district now called Windgiri, in Central Java. There is no con-
nection between the old charter of 903 A.D. and King Hayam Wuruk's
Ferry charter, as far as known. Together the two Royal charters dealing
with ferries, separated by 450 years, prove the existence in Old Java
of an inland traffic by road of some importance. The reference to the
loss of merchandise from a kalang's cart in the charter of 1358 is
particularly interesting in this respect.

The Ferry charter's text (the part of it that has come down to us)
is to be divided inlo: 1, the preamble with the Royal names etc.
(plates 1 and 3); 2, the end of the list of the ferries and the beginning
of the Royal prant of privileges (plate 5 [7]); 3, the end of the Royal
grant and the beginning of the conclusion (plates 9 and 10). The inter-
vening plates and the concluding one are lost,
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The following comments, including some references to the contents
of older charters, are ordered according to the sequence of the plates,

Plate 1. As a Royal charter composed in the old Court style (therein
entirely different from the charters of Hiluluk, Réngk ete)) the Ferry
charter begins with an elaborate date containing references to several
chronologic and astronomic systeing, The interested reader is referred
to Damais' papers on chronology in Uld Javanese charters (in
B.EFEQ. vol, 45—44), In the present book it is needless o enlarge
upon this subject.

It is an interesting question, though, who was the Court astronomer
who made those difficult caleolations. The Wadu Aji, an 18th or 19th
century commentary of an old text on Cowrt offices, probably the
Praniti Raja Kapa-kapa, translates pand#lZgon by magician or astro-
loger (v. gloss. sub d2/%g), and panddlFgen or pedZligen has been found
in several texts in connection with ecclesiastical officers of high rank.
In plate 3 werso of the Ferry charter the dharmadhyaksa of the Sogata-
clergy is called mpunghund podifgen, Perhaps this was a manner to
honour him as an appreciation of his part in the composition of the
charter, It i= worthy of note that the Pad€légan charter of 1116 AD.
(0.].0. 11, p. 151) begins with a Royal order to have the holy charter
made, addressed to the fathers para duman’s (7 an wousual term) of
pod¥iégons and also of kalang-kalogyans and kabanyagans. The latter
terms probably refer to tradespeople. Perhaps in this list pad®lfpen is
the name of places of divination doctors or magicians, who might be
comparable with the jomgganr, rural doctors mentioned in the Nig,
and in the charter of Patapan,

The elaborate date of the Ferry charter is followed by a list of four
members of the Royal Family: King Hayam Wurak, his mother, his
father and his maternal aunt, who were issuing the charter jointly.
The second plate is missing; it is probable that the King's uncle of
Wingkér and some others were mentioned in it.

The genealogical note in the preamble is characteristic for Royal
charters. Probably ia. it served the end of connecting the religious
warship that was to be offered to the holy charter once it was engraved
on copper-plates with the Royal Family, The same is the case with
the high officers of the Court who are mentioned in plate 3. The Royal
charters were made to be heirlooms (pusakor) in the families of the
beneficiaries, and in those communities they represented the Royal
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Family and the Court. They were wurshipped like fetishes, This side
of their function might be compared with the function of portraits of
the sovercign, nativeal {lags and coats of arms as representatives of
Hoyal or Government aothority in other countries.

The making of learned Sanskrit seutences in praise of the Royal
Family, tn be incorporated in the preambles, is especially mentioned
in the Nig. (canto %5 2 J) as belonging to the task of the dharmo-
frapattiz, the scholars at Court, whe are mwntioned in the following
part of the preamble.

The Hoyal Family's Sanskril epithets in the Ferry charter are in-
teresiing because they seem to allude 1o actual facts, Probably that is
the case with other charters' preambles too, lerhaps King Hayam
Wuruk's epithet that mentions his matrimonial alliances with daughters
of vanguished foreign kings refers to his marriage with the Princess
of the Sundanese kingdom of West Java, In 1357, the year before the
Ferry charter was issued, the Sundaness King brought his daughter
with & numerous retinue on ships to Majapahit in order to give her
in marriage to King Hayam Wuruk, The Majapahit Court refused
however to recognize the Sundanese Princess as a suilable (lueen,
equal in rank with the King, This political dispute ended in a sangui-
nary battle in the river-port Bubat where the Sundanese where van-
quished, The Sundanese Princess seems to have died shortly afterwards,
It is remarkable that these events are not mentioned in the Nig., eight
vears afterwards, Probably the unfortunate end caused the Court to
keep silence, The Pararaton tells the story to some extent, and it was
made into a romantic poem called Kidung Sunda (edited by Berg).
If the supposition that the Ferry charter’s preamble containg an allusion
to the unfortunate Sundanese Princess is correct it seems probable
that at the time of its issue she still was living. Otherwise the allusion
would have missed the point.

King Hayam Wuruk's mother has an epithet that refers to her skill
in the art of dancing, which i3 in keeping with her personal mame
Gitirja. Gita, song and poem, is repeatedly mentioned in the Nig.
The King's father's epithet refers both to his fatherhood and to his
care for the people's welfare, which is mentioned in the Nig. (canto
#8—4). According to the Ferry charter he was called Kértawardhana
after King Wisnuwardhana whe died almost a century before, Perhaps
he was descendant of that King by a collateral line. The other members
of the Royal Family were mentioned on plate 2, which is lost,

This second plate no doubt contained as conclusion of the Royal

26
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Family list a mention of the Three Great Maniric: Ilino, Siriban and
Halu, It is not necessary to discuss them here.

In charters of the kind of the Ferry charter the list of the Royal
Family always was fallowed by the two lists of the secular and the
gpiritual high officers at Court. The first list is lost with the missing
second plate. Plate 3 begins with the list of the spiritual officers, the
dharmopapattis and the dhormddhyakios.

Plate 3. The names, titles and epithets of the high ecclesiasticnl
officers or scholars at Court in the l4th century have been discussed
at length by van Naerssen (RLK.I. 90, 1933, Saptopatti), whe made
interesting observations of the promotions in rank of several perscns
during the period that is covered by the known charters.

Not before the end of the third plate are the ferrymen mentioned,
with one of their padfir. In the Nag. pefiji is a title of ecclesinstical
and law officers, wpapaitis, in the outer districts, It is probable that
the ferrymen's pafifis belonged to the ecclesiastical class. They were
charged with the supervision of the annual religious festival in honour
of the "holy Charter of the Lord's Order”.

The Ferry charter’s plate 3 contains words and expressions that are
unknown from clsewhere, Padarthan (plate 3 recte) seems to be the
official term for the wpopatiis’ drya title, Probably the word padasthan
is related to Sanskrit owasths, which in its modern Javanese form
wastd or wintd is & word of formal speech (krdmd) for “"name”. Pugpo-
pdta, flower offerings’ dropping, is the name preceded by the predicate
dang dedrya, rendered : reverend doctor. Perhaps the word pugpapdta
refers to the ecclesiastical ordination ceremony with pugpa offerings.
Puspata, a high-sounding word for "name”, found already in Old
Javanese texts, and in modern Javanese poetry, is a corruption of
puspapdia,

In many places recorded in KBENW maryomo means chief, but in
the Ferry charter, especially in plate 10 verso, where the military and
civil officers are said to have for neryomar the spiritual officers, it is
clear that the word refers especially to order of rank or spiritual prece-
dence. Its etymology is unknown,

Karir-harir is a name of honour, or: of glory, modern Javanese
kitkasih [?]. Its connection with the expression masir-asiran: trying
to outvie each other, with an ancient sacral play called pulir and with
the potlateh idea have been discussed in the commentary of Nag, 28—1.
The charter of Jaring-K&mbang Arum of 1181 AD, (0,].0. II p. 168)
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mentions many kesir-kagirs. Hayam Wuruk, probably meaning " Spot-
ted Cock”, was one of the King's besir-basirs, The pafifis’ hosir-kasirs
refer to aninwls: aforan, modem Javanese jarom, is a horse. The con-
nection of paiji tiles with animal names has been mentioned in the
commentary on the Pranit

The fact that lodh pedifis were given nomes of honour with “horse”
prolally means that “horse” was associnled with ferrying, traffic or
trade. Ierhaps the parifis hnd the right hesceforth to use the horse
as their lafeawa, their mark. The second words of the kasir-basirs:
rain (car) and ragi (o kind of Lasket #) might e chusen to distinguish
Letween the two marks. The paffis' connection with animals probably
psed in effigic ns morks of personal belongings seems to warrant the
expression heraldic name as a rendering of kosir-kosir,

In the Ferry charter the pedjis have no predicate (somg), only
gometimes & (rendered: goodman) before their kasir-basive, This
proves thal they did not belong to the Court aristocracy, Nevertheless
in the country they must have been men of consequence.

In plate 3 werso only poiifi Mirgablhays of Canggu is mentioned.
Angrakgdji of Térung cecupies the second place in plate § werso. Hoth
localities were situated on the river Drantas, Canggu west and Térung
east of Majapahit's fercy, which is called Nagara in the list of plate
5 recto. Probably this is another instance of the duality that has been
noted more than once in the structure of Majapahit society. The ferry-
men of the western districts (Kadiri, Wengk#r) no doubt worshipped
in Canggu, the castern ferrymen, from Janggala-Kahuripan, came to
Térung. Both places are mentioned in the Pararaten, TErung moreover
is mentioned in the labad, the History of the (Muslim) Central Java-
nese dynasty, as the residence of radén Husén, an adhipati of Chinese
exctraction, who must have lived in the 15th century.

As to its contents King Hayam Wuruk's Ferry charter is comparahle
with the Biluluk charters of 1366, 1391 and 1395 A.D. In both cases
the antiquated dues collected by the mangilals d¥rwye hafi were
replaced by a kind of capitation tax called pemtijs because it was con-
nected with the annual religious festival of the community (pijo) that
was celebrated under the supervision of the padfis of Cangpu and
Térung. The ferrymen's pamiijo was paid in cash as a subsidiary gift
(#dri) going with the flower-offering (puspa) for the "holy Charter of
the Lord's Order” (v. plate # recto 5). 5ari of offerings has been dis-
cussed in the commentary on a Rijapatigundala passage.

At the end of plate 3 werse reference is made to coples of the Ferry
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charter on copper-plates, on ripla (probably palmleaves, according to
van Naerssen, 0.0, in DD, were, p. 32) or on stone. It is impossible
that all the ferrymen of the list should have heen possessors of a cupy,
Probably the two pofjis, Mirgabhaya of Canggu and Angraksiji of
Térung, were keepers of complete sets of copper-plates. The fact that
in 1902 cne plate was found in I'Elém and in 1918 the other ones in
Trawulan might be explained by the existence of two sets, But then
it is possible, of course, that originally the 1&&m and Trawulan plates
belonged to the same set.

Probably in the 14th eentury the copper-plates were kept, carefully
wrapped up in valuable textiles, in small temples or pavilions in the
fafijis' compounds, Onee o year they were taken oot and worshipped
with flower-offerings by the ferrymen or their representatives whao
came either to Canggu or Térung.

Plate 5. As the plates’ numbers are not indicated clearly we can not
be certain that the missing ones indeed were the numbers 4, 6, 7 and 8,
The total number of 11 plates is made probable by the fact that at the
end of plate 10 (of which the number is clear) evidently the text is
coming to a conclusion, Plate 11 may have contained the usual curses
on people who showed contempt of the charter's holiness.

At the end of plate 5 werro beging the list of exemptions fram dues
which also has been discussed by van Naerssen, The meanings of many
waords are still obscure, Probably in the 14th ceatury neither scholars
nor seribes understood the meanings of the antiquated words, hence
the numerous mistakes, For practical purposes the list had lost its
significance.

It is obvious that a distinction should be made between the winawg
sang mina katrini Penghur, Towan, Tirip and the mangilale dérmya
haji, the collectors of the lord’s due, Perhaps in this case winowa means
dependant; amaws is: to rule. Song midng is only found in this con-
nection as a tithe. The translation in vol. III: Bold Ones, is only
tentative, of course. The suggestion to read mdnok kalrigd instead of
mina koirind i3 not to be discarded. Manak (from emak) might be
rendered : progenitor, In the charter of King Balitung of 907 AD,
edited by van Naerssen (RKI 95, 1937, p. 442) sang mdnak Fanghur,
Tawan, Tirip is mentioned. Some relationship Letween the eld titles
mdnak and ménok seems possible, Ménak Jingge (usually rendered:
The Red Knight) is the name of a legendary King of Blambangan in
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East Java, The tale of his defeat at the hands of the East Javanese
cultire hero Damar Wulan shows traces of a myth originally referring
to the fundamental duality in human society.

The enigmatic Pangkur, Tawan, Tirip are mentioned already in the
very old Kalasan charter of 778 ADD., which is in Sanskrit verses
{editions and translations by [irandes, THO 31, and by Bosch, Inscriptie
von Kéloerak, THCG GH, 1928). Jointly they are given the epithets
Adegagastrin (prolally meaning: armed, provided with  authorily),
degtdhyalksa (superintendent of districts) and patti sadhu (virtuous,
loyal chieftaing; prolally paili is a sanskritization of Jovanese patik).
In the 4th line of the Sanskrit poem they are said 1o have caused a
Tirl abode (TArdblawanom) to be made for the King and for the
Honsurable bhibkper. In the Pth line they appear as witnesses (s0ksinak)
of the pift of the village (grama) of Kalasan to the Duddhist congre-
gation (semgha), and in the 9th line protection of the Royal foundation
is enjoined wpon them and their groups, In the latter passmge they
are given the Javavese honorific predicate sang (somg ponghurddibhih
sang towidnakddibhil sang fripddibhil),

Probably the Bth century Panghur, Towan and Tirip were men
possessing spiritual influence in the country. They assisted the King
in founding the Tarl sanctuary. Perhaps the repeated mention of the
triad in the Bth century charter is an indication of the importance of
their support for the (recently imported ) Tard cult, which still was
considered foreign in the country,

According to the Kalasan charter Manghur, Towan and Tirip seem
to have been representatives of groups, In the Tulang Alr Ratu charter
of 833, the Waharu charter of 873, the Kwak charter of 879 A.D. and
in same other old charters (edited in O.J.0,, vol. I) the triad appears
in lists together with officials like firvan and sanghuri who (in the
l4th century) belonged to the group of scholars, and with the collectors
of the lord's due (mangifals d¥rwya haji).

Mo doubt in the five centuries between the Central Javanese Kalasan
charter and the 14th century East Javanese Ferry charter the functions
of officials evolved. Perhaps in the 10th century, in the reign of King
Sindok, Panghir, Tawan and Tirip were title-names of officials (vested
with spiritual aulhority ?) whe could personally or by means of their
dependants exact contributions or fees (connected with religion?) from
rural communities, unless the latter were made exempt. The triad's
precedence over the mangilals dirwrya haji, that is observed in most
charters since the 10th century, may refer to the distinction between
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spiritual and temporal powers. The collectors of the lord's due were
mainly concerneel with temporal arts, crafts and trades.

The hypathesis of the triad's ancient connection with religious offices
finds some corroboration in the fact that in modern Javanese panghr
is the name of a strophic metre and the tune of music helonging to it
Perhaps the pargkir metre is a remnant or an imitation of an incan-
tation, a kidung, in former times chanted by the Panghur as o pant
of his office, Morcover, according to v. o, Tuuk (KINW sob voee),
Panpkur iz mentioned in the Updakan Pangros, o Malinese-Tavanese
so-called Pafiji romance, as a name of Teogog, Togog ix one of the
well-known clownish servants and mentors {pdndbarwans) of Javanese
literature, as & rule in modern wayang plays appearing as an apponent
of Stmar, The pdmdbewons’ connection with ancient religions irdeas
and rites is bevond dould, and 5Emar’s songs are a standing feature
of his appearance in wayeng plays. So it seems plavsible that in anti-
quity the Pangbur was an officiant in religious rites,

Probably in the 14th contury the words tan kafamdng deni winson
sang wllno(k) kalrini Panglewr, Tavwan, Tirip, ete., including the long list
of the smngifols dfrieva kofi, as found in the Ferry charter, were
borrowed from older charters. To [4th century Mnjapahit eourtiers
they may have meanl nothing but a literary embellishment and an
amplification of the statement of the exemption from ducs,

Several 10th and [lth century charters contain lists of officials. As
2 rule they have functions in connection with the foundation of a new
hudur (apparently the sacral centre of a rural community). losch’
notes on the Kémbang Arum charter of 902 (O.V. 1925) are most
interesting for the description of the order of the officials allending
a foundation ceremony. Tt is clear that the lists always begin with 2
number of members of the Royal Family and courtiers, among whom
the rakds Hino, Sirikan and Halu are conspicuous. Some charters have
more than 3 rakér. They are discussed in Krom's Hindu-Javaness
history (v. comm, Decree Jaya Song).

The importance of the 10th century charters’ lists for the inter-
pretation of old names of functions lies in the fact that the major group
of officials, mentioned at the end, is to be placed in the commoners'
sphere. The wadikal, for instance, officiated at the establishing cere-
mony of a new sma. So it seems probable that the long list in the
Ferry charter, plate 5 verse, up to the rewdh, originally also consisted
of functionaries belonging to the sphere of the rural conmununilies, as
distinguished from the Court sphere,
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The Ferry charter's list mentions apinghe, White Ones. Now it is
remarkable that in some charters fobomgan, Red Men, seems to occupy
the place of tewes, No doubl "White Cines™ refers to men of religion.
Even in madern, Muhammadan Java this term is known (puliban), Its
counterpart is afamgan s men who do et care about religion, but then
the Ol Javanese habaagas conb] not have lad precisely that meaning.

The raveth is treated with some distinetion in the Ferry charter.
The teeme s sellom fod in other eharters (v, gloss), Probably the
word ranth @5 related oo modern Javanese fatedf : help, assistance,

As o congequence of our lack of sound knowledge about rural
society in 10th century Java it is impracticahle to give transiations of
the terms in the list of fmetions, Too many translations would be mere
puess-work, The appearance in the Ferry charler of this list of rural
community functionaries heginning with sang sdna(k) botrind down
to roteefh seems in general to refer to an exemption from retributions
and customary fees otherwise due by the leneficiaries, the ferrymen,
to thoze rural communities. 5o the ferrymen were made exempt both
from dues to rural communities in the neighbourhood where they
regided and from dues to te King (dfrwye hafi), 1f this is the correct
interpretation of the difficult wards, the Ferry charter might be con-
sidered a parallel of the Sarwadharma charter in that in both regula-
tions a group (the feerymen and the relipious domains, respectively)
is declared free from ohligations to the neighbouring rural communities
and placed under the supervision of Rayal functionaries (the paffis
and the dharmddhyeken respectively) inatead.

It seems improhable that in the 14th century Majapahit realm all
10th century rural communities functionaries mentioned in the list still
were known, and by the same names. Mevertheless the general senss
of the exemption could he understood very well,

As the mangidola dfrweye haji were collectors of the King's revenue
the exemption granted to the ferrymen with reference to their demands
would seem to be prejodicial to the Royal interest. But then probably
in the l4th century Majapahit realm the ancient institution of the
mangilaln d¥wya haji was antiquated and wholly ineffectual, No doubt
the King's treasury profited more by the annual pamija fees that were
offercd by the ferrymen to the two pailjis (and by them, partially at
least, transferred to the Roya!l compound, perhaps on the oecasion of
the Cailra {estival) than by the precarfous revenue brought in by the
wangilale d¥rwya hafi, The probable working of this antiquated insti-
tution shail be discussed in the commentary on the charters of Bilulnk.
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Sogara (Skt. soddhlra) kaji: all the lord's part, also found in the Ferry
Charter, seems (o refer to the same thing as ditrwyva hayji': the lords own.

Hulurouly para wily, wishra parg mishro, the opening woreds of
the d¥rtoya Frafi list at the end of plate 5 verso, have been discussed
by van Naerssen {Oudjavaanse Qorkonden i D00, vers., 1941, . 10
and p. 95), Probalily the two expressive originally were symmnymnous,
Apprrently tewfu-tonfn aned refembln (also found in the Kornwashirama
and other (0d Javanese texts) refer in general 1o men of bw standing,
different from gentlemen, men of religion and even from common
freemen, Some relation of wudv-wwndn with hiden, an old worrd for ser-
vant, slave, seems probabie. In OMd Javanese literature Ski. migra
{mixed) seems to have heen used in the same sense of: person of low
standing (according to KHNW). But then sewfu: hair {on the hady,
French: poil) is a common word in Javanese, In the expression somw-
Duning duwal; the proceeds of the sale, found also in the Ferry charter,
and in the modern Javanese expression sewlu-pamdle: agriculieral
produce, wirfie seems to mean: growth, The question whether wily-
wulu (of low standing) and wufu (hair, growth) are of common origin
is not discussed in the present hook,

Plate @ recto.  The privileges that refer to the annual festival are
very ald. The Ngadulénggn charter of 1023 A.1), (K.0), Cohen Stuari
p. 13, plate 6 recto) contains almost the same list. Probably in the
14th century the words acuring kingngsyan were undersiood as refer-
ring to any kind of music. The NigadulingEn charter mentions at the
end of its description of the festival that the music was performed day
and night and that the gambling went on for five days (a native Java-
nese posars, i.e. market week). Probably this is also meant by the word
dagdrdha diwaga pArwdpars in plate ? reclo of the Ferry charter. No
doubt the Canggu and Térung festivals were preat fairs that hrought
prosperity to the inhabitants and good incomes to the paiijis from the
gambling dues and the collection of the ferrymen's pamija tax (the stri).

About the division of the pamajs proceeds nothing is mentioned in
the charter. According to the Walandit charter of §29 AD. (0.J.O. I
p. 69) the dFrwys hofi should be divided equally among, firstly, the
divine Lord of Walandit, secondly, the keepers of the sanctuary and
thirdly, the collectors (mengilals) of the lord's due, Afier the replace-
ment of the dfrorye hafi dues by the pamdfa tax perhaps the part of
the mangdalo was expected lo be turned over by the pafjis to the
Court. As keepers of the holy charter the padfir probably appropriated
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two thirds of the proceeds: one third for the cost of the worship of
the charter (i.e. the annual festival) and one third for their own
livelihood.

The expression sengha ri géngayadiimebkti, rendered : because of
the magnitude of the greal happiness for : confidence), shoul] be under-
stoed as referring (o the ferrymen's gratitude for the Royal favour of
making them exempt from the ancient dues and impositions. The senti-
ment of gratitude is difficult W express in Javanese, The words sanghka
ri pingoyadhimiekid nee alo wsed in the Decree Jaya Song (v, glossary).
O enurse it is fmpossible 1o ascertain whelher the 14th century ferry-
men really had reason to be grateful for the replacement of the ancient
dues by the pamije tax, I'resunicdly just as in the case of the Sarwa-
dinrma charter and some other chariers the Koyal Court mainly gave
its sanction to a socinl and legal status that had been developing out
of ancient custom for a long time. Tt seems quite probable that the
Brantas ferrymen’s annual festivals in Canggu and Térung existed
long befere the issue of King Uayam Wuruk's Ferry charter, Tt was
in the King's interest, while acknowledging the change in the ferry-
men's social and begal status and the uselessuess of the antiquated
wmangilale institation, to biml te men who controlled traffic to the
Court by means of the grant of the holy charter,

Perhaps in many places on the great rivers the ferrymen had grown
to be chiels of boroughs where transporl by water and by road and
inland trade were the means of subsistence of the inhabitants, The
15th century half-breed Chinese adhipati of TErung might be a succes-
sor of & Majapahit paiiji. The appearance of Chinese in riverports on
the Brantas is an indication that transport and trade were profitable.
Perhaps even in the 14th century the boatmen and traders of the
boroughs near the river-ferries in part were of foreign, Chinese extrac-
tion, The grant of the Royal Ferry charter gave them a fixed position
in Majapahit sociely and sanctioned their legal separation from neigh-
bouring agricultural communities that were roled by ancient rural
cistom, Perhaps the fixation of their social and legal status was the
principal thing for which the ferrymen, a middle class in embryo, had
to be grateful to the King.

Unfortunately the political hislory of East Java in the 15th and 16th
centuries, aspecially the sanguinary and devastating wars attending the
Mubammadan Central Javanese Kings' rise to hegemony, were un-
favourable for the development of small boroughs of middle class
traders to townships of some imporiance. Under more favourable
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circumstances the Biluluk community (whose charters are edited in
the present book) also might have developed inte a free township
controlling inland trode in its part of the country.

In plates ¥ and I0 recto a number of privileges is granted to the
ferrymen : exceptions on legal rules that stherwise might be prejudical
to them while doing their work, The style of this part of the charter is
well known from the Javanese lnw-books, Probably the fact of the
inclugion in the Ferry charier of those [egal privileges s an indication
that the ferrymen’s legal status was henceforth fixed : they were under
the jurisdiction of the Royal court af justice that applied (3l Javanese
law as laid down in the law-looks. No doubt in the 14th century and
long afterwards the majority of causes, both civil and eriminal, was
gettled by chiefs of domming, lairds of manors or headmen of rural
communities according to ancient native rural custom. Only cases in
pny respect affecting the King's majesty, identified with cosmic and
social order, were hrought before the Royal court of justice, Being
beneficiaries of a Royal charter the ferrymen ipso facto hecame justici-
ables of the King's judges.

On the whole Lhe cases mentioned in plates @ and 10 are clear, They
are not discussed in the present commentary. The expression in plate
P werso : didshaddshi bhidryopablidrys, rendered ; male or female servants,
wives or concuhines, is deserving of attention, though, hecause it eon-
taing the word wpabhdrye that is also found in the Nig. canto #1—7,
In that passage it s translated : companion,

Plate 10, The list of gifts at the end of the text is a constant feature
of Royal charlers, Tt is remarkable that the pafdjis’ gilt to the King
consisted of valuable textiles whereas in clder charters as a rule the
gifts consist in pgold. Perhaps this is another corroboration of the
surmise that in the Majapahit era bullion was scarce in East Java
Assuming that the ferrymen and their pafijis partly were traders, and
of foreign, Chinese or Indian, extraction, gifts of valuable textiles
(Chinese silk and Indian baticks), their stock-in-trade, would be more
natural to them than gold that was difficult to procure. As the gilts
offered to the Court officials are not specified probably they also con-
sisted of valuable textiles.

The expression in plate 10 recto : anghin sri ni pugpanyo, rendered
every time the gift that goes with their flower-offering, is an indication
that the paijis, as representatives of the ferrymen, were expected to
g0 up to the Royal compound annually to pay homage with a religious
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pugpa ceremeny, which included the offering of a substantial gift of
valuable textiles as sdri. Though cash money is not mentioned in this
passage probably part of the proceeds of the ferrymen's pamijs tax in
cash was also expecied by the Conrt officers whi received the homage
gifts. Presumedly this passage of the Ferry charter is to he uisderstond
ax referring to the sl Coitea festival in Majapahit which is described
in the Nig. ehapler 14,

The confirmntion gilts pesek-pestk) for the Court officers were due
anly onee, at the time that the charter was issuwel, They parlook of
the character of witnesses” fees, In the micantime it s ot improbabie
that the Flonourable gentlemen ot Court expected a present from the
jpafijis every month of Caitre when the King's homage was due,

The remarkalie fact of the alsence of any mention of the grand-
vizir among the Court officers (only the chamberlain, the chancellor,
the aide-ce-camy aml the commander-in-chicl are montioned) s diffi-
cult to explain, As the charter’s scoond plate which must have contained
the fist of the secular Uourt officers is missing it is impossible to
ssceriain whether the grand-vizir was not mentioned in the charter at
all. Drobably he lias been left out by mistake, cither by the engraver
of the copper-plate of 1358 ur by the Dutch scholar who made the
transcription of the plate in 1902,
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CHARTER QOF RATIIK.
Fragmentary,

These fragmentary copper-plates are the remnants of a Royal charter
issued by King Hayam Wuruk for the benefit of the sacred-ring com-
munities (mongdales) of Sigara and Talun, proposing to them to
maintain the cult of the sancluary of Kalyasfm (Kali Asfm) in the
manner as it was instituted by the founder. The sacred-ring community
of Sigara is described in the Nig. and its legendary origin, and the
origin of the sanctuary of Kalyasfm too, is found in the Tantu Panggt-
laran. The legends are too long to be repeated here. Tt is sufficient
te mention that Kalyasém was believed to be founded hy a holy man
called &mpu Palyat, who really was HBhatira Guru himself. Talun,
Wasana (probably plate [T recto 4 contains this name) and Sigarn wers
founded Ly a servant-disciple of the founder of the sacred-ring com-
munity of Kukub, which is also mentioned in the Nig. and the Decree
Java Song. By the descriptions in the Tantu 'anggélaran and hy the
fact of the Batur copper-plates” being found in the district of Kraksaan
it is made elear that the places mentioned therein were situated in the
Hyang mountains. The Batur charter offers reliable historical infor-
mation on the remarkable sacred-ring communities mentioned in the
Nig. and treated in detail in the Tantu Panggelaran. For that reason
it is considered fit, however fragmentary it may be, to be included in
the present book.

The Batur charter’s first copper-plate is lost, It must have contained
the wsual preamble: the date and the King's names and titles, written
an one side of the plate, the other, outer gide remaining blank, as usual,
The six lines on the large fragment's recto side (which in O.V. 1915
erronecusly is called werse) would form the second half of the first
page of the charter secording to the (Nd Javanese manner of arrange-
ment of paimleaf manuseripts and copper-plates, The large fragment's
wverso side containg the first half of the second poge,
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The Sanskrit epithets of Kings and Court officials were considered
high literature at the Majapahit Court. They are expressly mentioned
in the Nig. canto #3—2—23. It is remarkable that the seculer officials’
epithets are not always in accordance, as 1o their meanings, with the
bearers’ offices or functions as deseribed i the Nawanatyn, In the
latter text, the diming (chamberlaing, for instance, appears to be a
stewnnd of the King's House, bat the Sanskrit epithet (Hatur [ recto 2)
calls him an annihilator of heroie enemies. The epithets seem to have
been mostly mere literary ornaments, Coly the grand-vizir Gajah
Mada's epithets are fixed mul significant. The word progals, in the
Majapahit Cowrt idiom meaning youd, but in 1his context translated :
base, is also found in the Nig. canto I#—2—3 as an epithet of the
greal patifi,

Among the scholars (upapattic) il is interesting to meet the sam¥glt
i Kendongan Raré who is not mentioned in the Praniti's and the
Pirwidignma’s lists, Side by side with his elder colleague Kengdangan
Atuwks he appears as o Huddhist scholar in the Ferey charter and the
Decree Jaya Song. In the Hatur charler the epithets, including the
Shiwaite gharndhyakea's, are all the same, appropriate for learned
ecclesinstics as to thelr meaning, With slight differences they are found
in other Royal charters also, The Buddhist bishop's epithet has tantre,
esoteric rites, instead of shisira, lore. Tanire of course refers to Tan-
trism. The Decree Jaya Song gives him an epithet with shlstra, though,

The preambles of Royal charters of the Majapahit era contain
enough material to compose lists of men wha held high offices at Court
and of their promotions in the course of time. This has been done ja.
by Krom (TRG 58) and van Nacrssen (Sapiepapalti paper), The Bator
charter containg a remarkable list of secular Court officers, ordered
according to their ranks from low to high: 1: the vizir of Kahuripan,
2: the chamberlain (dfmurg), 3: the chancellor (honuruhan), 4: (per-
haps the aide-de-camp [ramgga]), 5: the commander-in-chief (fuming-
pung), 6: the grand-vigr, vizir of Janggala and Kadiri. The inclusion
of the vizir of Kahuripan Sir Tanding, also mentioned in the Nag.
72—1—4 and in the Decree Jaya Song, is exceptional.

The Batur charter's middlesized fragment is more damaged than
the large one so the contents is more diffienlt to understand. The
original meaning of mandala, of course, is ring, circle, but in the charter
by song hyang sraugdale the sacred ring-community as represented by
the Head {s meant. Tn plate JT verso 5 the mangdals fs mentioned as
accompanied by the kskir, the commoners of the community, the friars
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(v, Nig. canto 32—#—3). In the Pararaton mandala also is used as g
title of the Head of a mandels community. No doult originally the
title was omangals (cf. akudur, Head of a Swdur community).

In the middlesized and small {ragments the months Codtra (March-
April), hadra and Asuji (i, Ashwaysj, Avgust-September-Octoler)
are mentioned in connection with the eult of the Kalyasém sancluary,
I the Tantu Punggelaran the great Kukub festival in olai (Seplem-
ber-Uetober) is deseribed. According to the Nig. the annual worship
of the Great Royal Lady, probably a cithunic poddess, was in Shea-
wana-Ahddra (Joly-Avgust-September), The Majapahit state festival
was in Caitra (March-April). No douht thuse half-yearly religious
celebrations were connected with the season, the monsoon (v, comm,
Nig. chapters 9 and 14),

Probably many pilgrims visited the KalyasEm sancluary regularly,
bringing contributions to the feast, just ps is described in the Tanty
Pangg®laran, Twmserun (descend) in plate JI reete 2, perhaps also the
i ot the end of plate [1J reete 2 might refer to those contributions,
madern Javanese: wriman, Perhaps labuponaya, Sanskrit : [@bfopanaya:
mizans to have profit, is the techaical term for those gifls.

The mats and the state sunshade (pogut payuny, also in Sdh. 5
recte ) mentioned in plate [T recte 5 probably were marks of dignity
of the Heads of the sacred-ring communities whe worshipped together
in Aseji at the Kalyasim sanctuary,

The reference to the King's life in plate [I recto 6 proves that at
Court Kalyasfm was considered as a religious centre of some impor-
tance, The mandalas’ Kalyasém cull was considered beneficial for the
stableness of the realm.

Apparently the second half of the middlesized fragment refers to
another ceremony, in the month Caitre (March-April), than the first
half, The terrace (batur) of Talun where the friars (kakis) should mount
guard or reside temporarily (alumggu) might be connected with the
local spirits who were fought and vanquished by the community's
legendary founder, according to the Tantu Panggilaran. In the Mig
canto $—~—2 a balur palowwran is mentioned, apparently used to
bring offerings 1o chthonic powers. The name Batur of the place where
the copper-plates were found in 1915 might even be an indication of
the site of the old community of Talun, Alunggu is o technical term
for residing (temporarily) at o saered place or on a spot believed to
be connected with religion and ancient custom, 'eople who afunggs
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take part in the holy sphere of the place, Probably the batur was the
local sanctuary of Talun.

Kapdawa (from the Sanskrit epic's Khilgdawa-wana) means forest,
The original meaning of the word talin or dalun i3 : clearing. Probably
it s related to afusn-ahin : (e great eourtyard of the Hoyal compound.
In plate 1] recto 4 a (sacral 7} quartel of wmapdales seems to be mention-
ed: Kandawa, Talun, Wasann and Sigarn, perhaps comparable with
the Four Hermitages aml the Four Ashwarks of Niig. canto 787,

Makadon (in onder that) is the introduction of the King's motive
for issuing the charter. The use of the words manghdno rosa né pang-
hayubagya paduka shei mahdrdjo in plate /I verso 4, meaning: such
is the sense of His Magmificence the [Mustrious Great King's recom-
mendation, implies that the Royal charter was not an order (3j72) but
a gentle hint, 'robably in the Majapahit ern the Court could not give
outright orders to Llends of celigious communities like Sigar. King
Hayam Wuruk's visil to that place was not a display of power,

The King's motive [or giving this gentle hinl to the Heads of
religious communities ju the remote Hyang mountaing is not well
known. The last lines of the small fragment where the words “dissen-
gions in future” and “be in the wrong” are found might lead to the
supposition that the mopdalo communities had quarrelled about their
parts in the religivus celebrations at KalyasEm, perhaps especially
about the contributions 1o the festival, and that the King tried to restore
the peace. If the charler's date was known the possibility that King
Hayam Wuruk's visit to Sdgara in 1359 was the cause of his talang
action could be considered, If that really was the case the Batur charter
would all the more deserve a place in the present book next to the Mag,
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CHARTERS OF RILULUIK,
T364, 1391, 1495 AN,

The three Tiluluk charters concern the economic position of two
territories in Fast Java, Hiluluk and Tanggulunan, ewned by noble
families, related to the Majapahit Court (somasonal or parowangsha,
v. the commentary of the charter of Rénék). The three copper-plates
contain neither Hoyal charters with the well-known preamble, like the
Ferry Charter, nor legal instruments issued by one of the Royal Prin-
ces, like the charter of Rén#k. They are in the form of letters (inraf)
addressed to three different groups of persons: tn the nolile families
of Biluluk and Tanggulunan, to the chiels of tradespeople (in or near
Majapahit) and to the collectors of the fakdl due (who came down
from Majapahit).

The sender of the three letters dnes not mention his name and
title, he calls the two lost letters Royal Seals (rdjomiedrd), and the
second is a confirmation of a charter issued by a deceased Frince who
according to v, Stein Callenfels (OLV. 1917, p. 118) was King Hayam
Wuruk's uncle of Wenghér (died, according to the Pararaton, in 1388),
In fact the Biluluk plates have the idiom and spelling in commeon with
the Rén&k charter of 1379 which certainly was issued by the Prince
of Wengkér, so v. Stein Callenfels’ supposition has some probability,
In the Katiden charter of 1395 the same Parameshwara Released in
Wishnu's Abode is mentioned. Probably the Prince of Wengkér's
Wishnuitic final resting-plaoce was o consequence of his relation with
Kadiri, the western moiety of the realm, where remnants of the ancient
dynasty's Wishnu cult still survived (v. comm. Nig, canto #8—3). It
seems plausible that the first of the Bilulok plates was issued by the
Prince of Wenghkér, King Hayam Wuruk's uncle, who was also the
author of the Réngk charter of 1379, and that the other plates {and
the charter of Eatiden of 1395) were issued by his successor not long
after his death in 1388,

The use of the term rdfamudrd, Royal Seal, in the charters issued
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by the Prince of Wengkér's chancery is an indication of the Wenghér-
Kadiri family's close relationship with Royalty. In fact the contents
of the Biluluk and Katiclen charters seems to be binding net only en
Wenghér subjects but on all the Majapahit King's people, Probably
Biluluk (in Lamongan), Rén¥k and Katiden were situated oulside the
Wengkér-Kadiri vice-regal provinee, Evidently the Prince of Wingkér's
position was such that he could issue charters, if not in the King's
anme, then wilh an aothority equalling that of Hoyalty,

The rescripts of 1391 and 1395 are grants or confirmations of privi-
leges given to the noble families of Biluluk and Tanggulunan referring
o the exemption from cerlain laxes or dues, That is why they are
addressed to the people who collected the taxes or the dues. The letter of
1366 is addressed to the noble families themselves. It is a reminder of a
privilege owned by visitors to Biluluk and Tanggulunan: at the time
of the annual festival visiturs were exempt from certain dues otherwise
throughout the year collected hy the noble families. The three letters
were considered as title-deeds, to be kept by the noble families. The
letter of 1356 ends with the maledictions on breakers of the rules that
are found in Royal charters, This is a token of ils importance,

The copper-plate of 1366 shows the noble families of Biluluk and
Tanggulunan as owners of & saline spring where peopls from other
territories came to buy salt or to meke it for themselves after paying
dues, Probably the saliferous water was scooped from the spring and
exposed to the heat of the sun till a great deal of the moisture was
evaporated. The residue, saliferous matter called [at¥k in the copper-
plate of 1395, was the material for making salt by a further process
of evaporation and drying. Salt-making is still practised in this man-
ner in Java and Madura.

The noble families of Biluluk and Tanggulunan made salt for their
own use and sold what they did not use, Being small in number they
could not supply all the neighbouring districts with slt. Therefore
the inhabitants of those territories used to visit Biluluk and Tanggu-
lunan to make their own salt from the saliferous water they scooped
from the spring, or from the saliferous matter, the latdk, they bought
from the noble families, according to the plate of 1395. Both the selling
of zalt and the dues collected from the szalt-makers from other terri-
tories were considerable sources of income for the owners of the
saline spring.

According to the plate of 1366 the outsiders who came regularly o

z
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Biluluk to make salt were expected to pay 300 cash (probably about
0.15 gold U.S, dellar) as pamija, contribution for the annual religious
festival (pAja) in that place. Probably the pamija was to be paid hy
the heads of communities as representatives of their dependants, The
pomdjo is also mentioned in the Ferry charter. The supposition made
in the commentary on that charter that part of the proceeds of the
pamfja (perhaps one third) was to be transferred by the receivers in
the country to the Woyal treasury at Majapahit miglt apply also 1o
the Biluluk pemfjoe. As the Biluluk charters were issued by I'rinces
of Wengkér perhaps the Wenghlr compound’s treasury profited hy
the salt-makers’ pamiije. The Princes of Wéengkér's issue of charters
for the benefit of the noble families of Tanggulunan and Wiluluk might
be prompted by the material profit they had from those districts.

Beside the annual pamfja contribution the outside salt-makers at
Biluluk were expected to pay pagagarm, salt-duty, every month 7 hbu,
Ku is an abbreviation of kupang, in the Majapahit era: one hundreed
cash, Probably the sum amounted to about 0,40 gold UK, dollar, It is
not clear why in plate [ recte 4 the term ku(pang) is vsed. As a rule
in the charters that are discussed in the present book sums of money
are stated in figures. Probably the 7 ku represents the total of the
salt-duty monthly to be paid to the noble families by all outside com-
munities together. The latter's monthly quota may have been fixed
by ancient custom,

The fixed income from annuval paemfifo and monthly pagagarfm
payments must have made the owners of the saline spring men of
substance, It is not surprising at all to learn that at some time (their
history s unknown) the family of Biluluk and Tanggulunan was en-
nobled (by means of o matrimonial alliance with a Royal Prince or
even with the Fing himself) and that further the Princes of Wenghir
paid much attention to the district whence part of their revenue came,

The salt-makers from other territories had a privilegs, though, At
the time of the annual religious festival in Biluluk and Tanggulunan
they were allowed to scoop salt water from the saline spring without
paying any dues, For a period of five days the water was free for
everybody. The noble families' rights were suspended : members who
acted as if they still owned the water, by selling it or even by giving
it away, were put on a par with people who take rice from fields not
their own. They could be fined, probably by the person who had
received the salt from their hand, This privilege of the common out-
siders at the time of the annual religious festival probably was a sur-
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vival from antiquity, dating from before the time of the establishment
of the noble families as owners of the saline spring. It is a pity that
the letter does not certain any reference (o the character of the annual
pija at the saline spring of Biluluk and Tanggulonan,

The commmun salt-makers are called adapurs and paragapurs, Prola-
bly these terms refer to rural conumunities that were orpanized on
democratie lines, mure or les comparable to village communities in
modern Java and Jali. Certainly the depur-people were just com-
moners, not related to the Court like the noble families of Biluluk and
Tanggulunan, Two groups of daprr-people are mentioned, those of
Majapahic and these of Dinggie. This distinetion makes it clear that
at the time of the Biluluk plates Majapahit was the nume of the central
province of the realm mainly consisting of the basin of the river Bran-
tas, wherens the outlying provinces Lumajang, Pajang ete, were called
by their own names, It is inleresting to note that the provinces of the
paradapurs are called Pinggir, i.e. Border, and that in the 17th century
at the Central Javanese Mataram Court a group of Uinggir people
was kept, mainly 1o provide wet-nurses for the Royal children (Sochari,
Prince Adiwijaya of Surakaria, in ffded IX, 1929), The Mataram
Court tradition that those people originally were captives from Blam-
bangan, an eastern provinge of the realm, is partly confirmed by the
Biluluk charter's use of the name Pinggir, apparently as a collective
name for the ontlying provinces,

The Pinggir people are called s paradapur and the Majapahit people
kang adapur. Perhaps this differentiastion refers to the higher rank of
the Majapahit gapurs who lived nearer the centre of the realm. In the
Nag. canto 63—3—2 two groups of dopurs, represented by (or, per-
haps, called) Aputih and Sujyana, are mentioned. Some relation with
the fundamental Javaness concept of hipartition of society seems
probable,

It is remarkable that, whereas the plate of 1366 has s somamanak
ing Biluluk the plates of 1391 and 1395 have si porowangshs ring
Biluluk, The REndk charter has both terms, and on that ground it is
plausible that the three Biluluk plates refer to the same group of
families, Perhapa the difference is that, by the use of the term sama-
samak the relation (by a left-handed marringe) with the Court was
accentuated. Being addressed to the somasanak of Biluluk the plate
of 1366 has a claim to be considered as a document of greater impor-
tance than the two later plates which are addressed to commoners. The
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maledictions at the end of the plate of 1366 also are indications of its
importance,

The copper-plale of 1391 refers to the noble families of Biluluk and
Tanggulunan (here called Kasiman) showing them as tradespenple,
Wherens the number of the trades that were followed in Uiluluk is
eight, the text mentions expressly: four in all, The charter of Waty
Kura issued by King Balitung in 892 AL, almest fuur centuries
before the Biluluk rescripts, has at the end of a list of mangilals d2rwya
kaji, collectors of the lord's due (much longer than the Biluluk list of
trades) the words: four is their aspect (or: total, pat iks fuirnya). Van
Maerssen, the translator (Oudfoveansehe Qorkonden in Duilsche o
Daensche versamelingen, 1941, p. 84) could not explain them. As far
as known no other charters have them.

In the present author's opinion this number of four refers to the
number of four families residing at Diluluk (and at Wate Kura),
Anyone of the four families of course could have members who followed
one or the other of o closely connected pair of trades, There were eight
trades in all, The remark about Kasiman: one (family) in all seems
to imply the possibility of any member of that family following any of
the eight trades,

‘The number of four Biluluk families renders it possible to form an
iden of the pepulation figure of a 14th century Iast Javanese borough.
Four or five generations and sixty or seventy persons in all seem to
be a fair estimation for one family. So the total of the five families
of tradespeaple of Biluluk and Kasiman would amount to at the utmost
four hundred persons. Certainly besides the members of the five noble
families the two allied communities included a considerable number
of lower class people such as are mentioned at the end of plate JT verso,
bondmen and dependent distant relatives, Perhaps these servants and
dependants would raise the total number to six or seven hundred. This
does not seem much for two communities of some importance, both
economically and by their relation to the Court, The low number of
inhabitants is in accordance with the estimations founded on other
data, eg. the Mawanatya's notes on the numbers of dependants of the
principal Court officers. In the l4th century Java still was very thinly
populated.

The number of four famdlies in all in Biluluk and in Watu Kura,
and of one family in Tanggulunan (if the interpretation of “four” is
right), might lead to the supposition of an ancient organization of
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society, Originally the four families might have been clans, quarts of
a tribe, maintaining fixed connubial relations one with another. Con-
sidering the fundamental Javanese belief in quadripartite cosmic and
social classification, which has been mentioned several times in the
present book, o trilal society divided into four quarts (with a fifth
related group outside), persisting in 14th century East Java in an
ancient district of salt-makers, would not be surprising. Unfortunately
materinl for the founding of a sound hypothesis on the structure of
native Javanese Lribal sociely is very scarce.

If there is anything in the supposition of originally four clans in
Biluluk it seems plausible that the eight trades were divided two by
two over the four clans, Assuming that the list of the trades is ordered
according to tradition (which seems reasonable) probably in ancient
Riluluk belief the following classificatory connections existed,

The merchants belonged to the IInd group of the classification
system (South, Sandang Garba).

The tappers of sugar-palms belonged to the T1Ird group of the clas-
sification system (West, Katung Malaras).

The butchers belonged to the [Vith group (MNorth, Karung Kalah).

The hleachers belonged to the Ist group (East, white, Mangukohan),

The classification system and the names of the mythical ancestors
or “Kings" of the groups are mentioned f.a. in the Tantu PanggElaran
and discussed in Folkrugrfoningen,

It seems hazardous to fix the place of the remaining four trades in
the systern. These trades soiled the hands and were therefore probably
rather despised. Nevertheless it is most probable that each of them
was in some way affilinted to one of the clean trades.

The sequence of the groups: II—III—IV—I is not identical with
the cross-wise sequence found in some passages in the Nig (eg
canto 65). The significance of the Biluluk trades’ sequence is mot
clear, Perhaps it only refers to the economic and secial importance of
the groups in the Biluluk community.

Mo doubt it is more than o coincidence that the list of mongidals
d¥rwya hafi in the Watu Kura charter of 892 A D, contains 64 items.
Probably the number of 64 offices, functions and trades is to be divided
into four groups of sixteen each. Evidently the last group of sixteen,
beginning with the goldsmiths (ponge mras) consists of artisans and
craftsmen, The similarity of the 9th century Watu Kura charter and
the 14th century Biluluk reseript in respect of quadripartite lists is
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another piece of evidence of the importance of the number four in
Javanese social and religious thinking.

The chicfs of tradespeople who are addressed in the Diluluk plate
of 1391 seem to have exercised the right to colleet certain dues or
contrilutions from the members of their trades, at least in o far as
the latter were not made exempt from paying dues by some special
privilege such as is mentioped in the text, "'robably the 14th century
“chiefs of trades” were related to the “collectors of the lord's due”
(ramg mangilals dfrwya hafi) who are mentioned frequently in Hoyal
charters beginning from very old times,

The mangilpla dérnrva kafi probaldy were people who were depen-
dent on the King or on some Prince or nobleman for their maintenance,
This state of dependence may have had any one of the following causes,
Some of the “collectors” seem to have Deen bought slaves brought
over from forelgn countries. Some were common Javanese men who
were expelled from their communities as a penalty for some offence
or because of their being generally wndesirable. Perhaps wanderers,
waifs and strays, and also bandits, were found in this group, And some
were craftsmen and artists of all deseriptions. The last group had in
common with the other omes the lack of a regular income such as is
provided by agriculture.

Originally the mangilalz dirwoya haji groups seem to have exercised
the right to live on the country by asking customary fees, contributions
or alma, I their demands were not readily complied with some of the
Yeollectors” may have had recourse to blackmail and viclence,

Perhaps in primeval native Javanese society the institution of the
“lord's due” (dfrwya hafi) was founded on the idea of a sacral bond
between men not belonging to the class of regular agriculturists in the
country and the head of the social and cosmic community, the laird
or the King, In olden times the “lord's due”, paid voluntarily or under
pressure by the countrymen to the “collectors”, perhaps had some
connection with religious worship and an annual festival, like the
pomifja tax that took its place in a later period (v, comm. Ferry
charter),

Craftsmen and artisans who had their shops near their masters'
compounds probably were in duty bound to work for them as often
25 called upon to do so. Nig. canto 63—+ refers to such a case: the
preparation of requisites for the Rdfjspatnl’s posthumous ceremony.
No remuneration is mentioned. Probably the craftsmen “on their lord's
service” exercised the right to collect contributions or fees from their
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colleagues working in communities at some distance from the Royal
and seigneorial compounds, using the proceeds for their own main-
{enance. This is what is meant by “collecting the lord's due”, at least
with reference to the craftsmen. The King or the lird bad the Court
arlisans' products ot the expense of common craftsmen in the eountry.

Urobably al the Majapahit Court a similar system prevailed to
provide regular eash ineomes for high officers of state. According to
the Mawanalya these incomes came [rmn the market. Apgarenly the
chiefs of merchants in or wear the capital paid them, reimbursing
themselves by a system of compulsory buying of lots of commodities
(tiban) imposcd on small traders in the country. In this manner the
King had his Court officer’s services at the expense of tradesmen all
over the country.

The connection of small countryside and provincial artisans and
tradesmen with masters of crafts and great merchants who maintained
refations with the Hoyal Court and the nobility might evoke the picture
of corporations resembling the guilds that onee fourished in the towns
of Europe and the continent of Asialn fact it seems possible that in
course of time a guild-fike organization might have developed in Java,
The information on the mangilafe dirweye haji that js available seems
ingufficient, though, to warrant the proposition of the existence of
craftsmen's and tradesmen's corporations in Java either in the ldth
century or in following centuries, comparalile with the powerful and
influential guilds of Christian and Muhammadan countries,

The disreputable groups of “undesirables” and wanderers who also
incidentally or regularly "coliected the lord's dus”, ie. in the Jord's
name provided themselves with an income by begging or by means
of Wackmail, were of no use to the Court and a nuisance for the country.
Both these unsocial groups and the artisans “on their lord's service'
seem to have descendants in modern Java (v. Recapitulation, chapter 1,
social order).

In the Biluluk plate of 1391 the dues collected in the name of the
chiefs of trades are called orif purih, The term is found in several
chapters as the collective name of fees or contributions of different
kinds (v. Casparis, LN.I, p. 10). Perhaps arik is related to flarik;
narik, to pull, also means: to collect dues. Purdk, which means: acti-
vities, probably refers to the cases in which the contributions were
due, The five arik purik dues mentioned at the beginning of the list
(plate IT recto-€) seem to refer to family affairs: birth, marriage and
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death, the next seven ones to housebuilding and the last one to the
entertaining of guests of high rank.

Probably all these arik purih contributions were collected in the
country by messenger when one or several of the mentioned cases
did oceur in the chief of the trade’s family, This is in accordance with
the collecting of similar contributions by Javanese landlords from
their tenants which still was in use in Central Java up to the beginning
of the 20th century,

Padadsh is related 1o sdadeh: the massaging of a new-born hahy.
So in the roundabout way often found in Javanese law terms podadal
refers to a hirth,

The meaning of pawiwdha is clear; the word refers to the bridal
procession, an essentinl part of the wedding ceremonies,

FPatatar is tentatively translated: for the lndder of the pyre, Its
place between the wedding and the posthumous ceremony (sadron)
suggests that it refers to the end of life. Tataran is the name of the
notches in o tree-trunk that make a ladder of it. Tf this interpretation
of patater is correct the word would, in the usual roundabout way,
refer to the costs of the cremation ceremony, which no doubt were
considerable.

Sadrar is seldom found in Old Javanese texts. In modern Java
fiadran iz the usual name of the Muhammadan “All Souls" celebra-
tion in the eighth month, Sha'bdn, of the Muslim lunar year, which
month is called accordingly Rwwah (from Arabic Arolk, Spirits),
Evidently in the l4th century Majapahit idiom sodron also referred
to a religious ceremony in commemoration of the dead. The posodran
would be meant originally as a contribution towards the expenses of
that ceremony.

For some tme the etymelogy of modern Javanese (seemingly)
Muhammadan fedran has not been established beyond doubt, The use
of the word in a pre-Muslim text now makes it clear that it is a
corrupted form of Sanskrit shrdddha, The shriddha ceremony is
well known by the description in the MNig. chapter 9. The expenses
of such a ceremony are expressly mentioned in that passage.

The survival of the originally Tantric shrdddhs ceremony in the
mame of the very popular modern Javanese Muhammadan “All
Souls' celebration is another instance of the strong tie which binds
pre-Muslim and Muslim Javanese customs together, It is wonth
notice that by the fadran-shrdddha ceremony popular Muslim custom
in Java stands in a distant relationship with Tantric Buddhist beliefs
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and ceremonies (“Souls' masses”), wide-spread in East Asla. The
probable connection of the Idth century East Jovanese shriddba
ceremony with ancient native shamanistic practices has been discussed
in the commentary on the Nig. chapter 9,

Byangkatan is not found in the known texts, Probably it is a
corrupted from of {(or o misake for) byaye anghates, which means:
costs of transport, or travelling. 'erhaps enghafan should be under-
stood in the military sense: marching.

Palalandfp, related to the name of the second wuku-week Landip,
which name means: sharp, probably refers to a ceremony in Londip
(once in 210 days: a wubu-year of 30 weeks) connecled with the
sharpening of implements which were lo be used in the following
period of activities, or with the supply of sharp implements, Terhaps
originally the palalond?p contribution marked the beginning of the
house-building to which the following arik purih dues seem to refer,

The interpretations of palalafer (for poles), pararaffg (for hedges),
pabata (for lricks), pebale (for pavilions), parohab (for roofing
material) and possuk (for pegs) as connected with housebuilding are
clear. Susuk has several meanings, all connected with putting or
pushing some pointed object into a soft material. Probably pasusuk
refers to wswk, rafter, This supposition is in accordance with the
preceding porokal, from rahab; material for roofing, straw or sugar-
palm fibre,

Mo doubt the last item of the list, parownshan, refers to the enter-
tafnment of guests of high renk. Rownh is related to dowsh: to come
down. As usual in Javanese parlance aclivities of people of high rank
referring to their inferiors are represented as descending upon those
inferiors,

Entertainment of persons of high rank, Royalty, nobility or cour-
tiers was oblipatory for commoners. Neglect could be construed as
contemnpt of the Kings majesty or disregard of official authority.
The preparation of considersble guantities of food, drink and deli-
cacies for the use of the distinguished guests and his suite of servants
of gll ranks (who probably were exacting and grasping, thinking thus
to give proof of their master's august position in society) must have
been a heavy burden on the budget of commoners wha were honoured
in that manner, It is not surprising to learn that they tried to defray
their expenses as well as possible by asking their own subordinates
for contributions,

No doubt King Hayam Wuruk's speech to the commoners on the
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abuses of the pasfglh in Nig. £8-5 must be understood in connection
with the porowschan contribution. The meals that were offered to
Prapafieca when he visited Buddhist clergymen while travelling in
the King's suite no doubt were considered as obligatory entertainment,
Probably Prapaficas persenal servants (certainly, being a courtier
of standing, he never wenl ont without o suitable number of retainers
accompanying him and carrying his helongings) were no less exacting
towards their master’s ccclesinsticnl hosts than could be expeeted
from Majapahit men travelling in the country. Mo doubl the 1leads
of the religious domaing which were visited hy the Wudidhist hishop's
gon tried to defray their expenses made on that oceasion by asking
their subordinates (Heads of dependencies, if they bhad any) for
parawuhan,

The fitiban, mentioned in plate IT verso 2, was probably considered
as the counterpart of the arik purih, both being compulsery conirilu-
tions of countrymen towards the income of chiefs of trades residing
in or near the capital. Titiban is to be rendered: compulsory buying
of lots of commodities, It was especially imposed on traders. Probably
the system worked as follows,

The chief or chicfs of merchants who probably resided in Hulbat or
in another port in the centre of the realm had at their disposal slocks
of varions commodities that were bought from traders, either for-
eigners, such as are mentioned in Nig. canto #3-4, Javanese or natives
of the other islands of the Archipelago, Moreover the principal
merchants in the ports accumulated stocks of commodities in exchange
for the dues they paid in cash to Courl officials, According to the
Nawanatya the fumEnggung (commander-in-chief) received BOO0 cash
(about 4,4 gold U.S. dollars) per diew from the markets. Probably
small traders in the markets all over the country were obliged 1o
hand over part of their stocks as due to their chiefs the principal
merchants, and the chief paid the Court officials in cash,

The Court officials served the King. So the King had his Court
officers’ services at the cxpense of small tradesmen in the markets
all over the country in the same manner as he had his Court artisans'
products at the expense of small craftsmen of the countryside.

The relation existing between chiefs of merchants in the ports and
Court officlals probably has been of the utmost importance in Javanese
history, especially at the time when interinsular and international
trade passed into the hands of Muslims.

The chiefs of merchants in the ports disposed of their stocks of
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commodities partly hy a system of compulsory buying that was
imposed on the traders in the country. The provincial traders were
obliged to buy Iots of commudities against prices fixed by the chiefs.
Such a lot or consignment was called Jiban, i.e.: what drops into one's
lap. The receivers of course tried to dispose of their lots against
remunerative prices,

The list of cmnmndities in e filbas lots in plate [T verso 2 contains
four kinds of spices. The spice trade always has been of great inpor-
tance in the Archipelago. In Nag, canto df-1 siae kinds of spices
are mentioned ameng the commodities Trought home hy Royal ser-
vants from their tour in Fast Java. The iron-ware and the earthenware
dishes that are found in the fiben list probably were of Chinese or
Further Indian origin, The rattan and the cotton come from one or
the other of the isknds of the Archipelage. Cotion iz also mentioned
in the Nig. At the end of the present commentary the Biluluk
charter's list of commedities shall be discussed at some length: it
containg interesting informalion on the lorough's economy.,

Tahil podugi (emendation for paduging, which does not make sense)
is the third due (after ork purih and fitiban) from which Diluluk is
made exempl. I'robably in chancery idiom fahil refers to o kind of
surtax. Origivally one fahil was sixteen masa (p weight). The cash
value of the fahil in the Majapahit era is unknown Tahil padugi
seems to refer lo the "coming down", i.e. the expenses of the messen-
gers of the chiels of merchants who came from Majapahit or Bubat
to Biluluk to collect the dues for their masters, and at the same time
to deliver the fiban lots, It is clear that when the dues where no longer
collected ns & consequence of the exemption, the messengers' fee was
not paid.

FPamihos, the name of the tax that according to plate If werso 3
was imposed on Biluluk instead of arik purk ete, is translated :
capitation tax, because the following words: five hundred (eash, about
0,275 pold U.S, dollar) each, seem to imply this. The word pamihor
has been discussed in the Notes in val, IL

It is clear that the proceeds of the pamihes tax at least partially
went to the chiefs of trades and the merchants, Certainly it was not
the intention to deprive them of their incomes, The charter's text
does nol contain any indication of the manner how the pamihos was
collected, transferred to the Drincely compound of Wingk&r in Maja-
pahit, and subsequently divided among those who had a right to part
of it. It seems probable on the anmalogy of the ferrymen's pefjic’
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offering of siri in Cailra at the time of the annual Court festival, that
Biluluk representatives also had to go to Majapahit annually to pay
homage and offer the proceeds of the pomifies tax. No doubt the
Princely treasury and the Wéngkér compound'’s servants found their
account in this arrangement.

The imposition of a fixed tax instead of the old dues with their
insecure proceeds and their cumbrous system of collection probabily
was meant to be to the good of all: the treasury, the chiefs and the
families of Biluluk. The capilation tax was the end of the ancient
Juvanese system of mangilals dfrwya haji and libon and a step in the
direction of a modern economy based on money. It is a pity that we
have no date to answer the question how the relation between the
chiefs of artisans and merchants in the capital and their Royal or
nohle masters was affected by the evolulion,

Originally the fahil “for provision on the way and for stuffing the
sack’ mentioned in plate [T verso 4, like the tahil “for the coming
down' and the metayers' tohil mentioned in the charter of 1395, was
collected by the messengers of the chiefs who came from Majapahit
to Biluluk., The well-to-do sugar-palm tappers of Biluluk had depen-
dants who tapped their masters’ trees on a basis of metayage, the
tree owners receiving one hall (more or less) of the sugar that was
made and the dependants keeping the rest. At the time that the
owners, members of the noble families, were made exempt from the
ald dues, it was jost that their dependants were made exempt too
from dues related to their part of the sugar production. Moreover, il
certainly was not worth while to send messengers from Majapahit
only to collect dues from some dependants of sugar-palm owners in
a distant province,

Originally joka, jajaka may have referred to members of the
"youngster”, nearly-adult, class of primeval native tribal society. Pro-
bably the sinoman groups (from amesm, young), still extant in some
rural districts of modern Java (v. Folkmertoningen and comm. Nig.
canto §#0—), in olden times were youngster organizations, They were
obliged by ancient custem to perform some services on the occasion
of sacral celebrations. In Javanese folklore Jake is frequently used as
a predicate of young and valinnt heroes who go in search of adven-
tures. According to KBNW in Bali and Lombok joks, pojoka and
porgjaka refer to pupils and to unfree labourers. In the Biluluk char-
ter jafaks seems to have the latter sense, The (probably interrelated)
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words sentri and comtrik are comparable with jake; they have the
meanings: young companion, pupil and servant.,

The word sanghkul is used in the Cérbon lawbook edited by Hazeu
(cf. the present author’s translation of 18th eentury Hantén charters,
Didwd TX, 1929) referring to bond-women, In KBNW a lawbook
passage |3 quoted mentioning o sanglkul who, having been taken by a
creditor of his (or her) master as security for a debt, is not redeemed.
Evidently in this case the translation bond-secvant is adequate. Tn
some dinlects of mordern Java a somghel is 2 member of & rural
community while performing his day or days of obligatory service at
the house or on the fields of the village headman. A hendman can be
said to have a right 1o a certain number of sanghuls & day.

Kaponakans, nephews, of plate 11 verso ¢, probably refers to distant
relatives, perhaps the issue of connubial relations with low-horn
women or bond-women, who were not ipre faete included in the
privilege of exemption from dues that was enjoyed by the members of
the noble families.

The third Biluluk charter, of 1385, is o supplement of its prede-
cessor of 1391, and the case is the same. In the beginning ananango-
ananangs is used as o legal term, In modern Juvanese both sonds and
fopgu are known as radicals of verbs referring to tenancy of land.
Considering the general practice of Javanese landowners desiring
to make their property pay, metayage probably was the legal relation
established between the owners of the saline spring and the men who
worked at the sall-making. Therelore ananenfs-ononangs is trans-
lated : metayers.

Probably the saliferous matter (latdd) was made (partly?) on the
basis of metayage, the members of the noble families receiving one
hali (more or less) of every "crop™ and the people from other
communities who came to work at the salt-winning lkeeping the rest to
make salt for themselves, This was called “working in metayage
buying lat#k". In the past messengers of the chiefs of merchants in
Majapahit used to ask fohd from the salt metayers in the same way
as they asked tahil from the sugar-palm tappers. At the time that the
owners of the saliferous spring were made exempt from the old dues,
it was just that their metayers were declured exempt too from dues
related to their part of the salt business.

The three Biluluk charters together afford a singularly interesting
view into the economy of a 14th century community under the
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authority of one of the Majapahit Princes. No doubt Biluluk and
Tanggulunan were old salt-makers communities. Perhaps the Prince
of Wingkér who must be meant in the charter of 1391 had at the same
tme granted the exemption from old dues and raised the old com-
munities to the rank of "Moble Families” and "My family of Biluluk
and Tanggulunan”, That this rise in rank was a consequence of the
Prinee's having taken a girl from Diluluk into his zenana is a likely
supposition. In Nig. canto J/-¢ King llayam Wuruk's taking bini
hajiz in the district of Kalayu is mentioned, 'robably the relation that
was established by bind faji marriages between the Royal or U'rincely
compound and some rural community was meant to be o the good of
bath parties: the King or the Prince could henceforth be reasonably
certain of the loyalty of his family-in-law in the province and the
rural community was raised in rank and could make an appeal to the
King or the Prince (“enter into his Presence”) to get redress of
WrOngs,

The expenses of the annual religious festival at the saline spring
were (partly¥) pnid out of the pemfjo dues of the commoners, the
dapurs, who used to come from far and near, even from the district of
Majapahit, It is not difficult to imagine that this annual paja, with
its eoncourse of people from many districts, had the character of a fair,
which brought prosperity 1o the inhabitants of Biluluk and Tanggulu-
nan. Though not numerous, the members of the Noble Families were
held in great respect in their part of the country, both for their
relation with the Court, their possession of three Princely charters
engraved on copper-plates and their wealth. Probably the copper-
plates were kept as heirlooms (pusdkd) and worshipped on the oc-
casion of the annual fair,

Especially the second charter, of 139], eontains interesting infor-
mation on econgmic activities in Biluluk. Commerce certainly wag the
principal source of income: it stands at the head of the list of plate
Il vecto 3. The merchants sold the zalt and the saliferous matter
(lattk) of Biluluk and a number of other commodities that were
brought from elsewhere. The annual fair offered a good occasion to
establish trade relations.

Mext to salt, palm-sugar seems to have been an important produce
of Bilulul: the sugar-palm tappers are mentioned in the second place
in the list, and the end of the charter of 1391 refers once more to their
trade. Possibly the soil of Biluluk was favourable for the growth of
sugar-palms, Palm-sugar of course was an important commodity at
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the time that the making of cane-sugar was not yet generally practised.

Following the list, the butchers' trade seems to have been the
third important trade in Biluluk, In the tropics fresh meat can not
be kept long enodgh tw be an importast article of trade, so the Biluluk
Lutchers mist have been meal-packers. The meat (buffalo, goat,
sheep, pork, perhaps also sdog, fowl mel gune) was silted, cured,
dricdd amd made inte diuddng, which is a kind of spiced pemmican,
Pégefeng of course B a luxury, and rather expensive. Trade in
Biluluk épgéng must bave been luerative. Probably the Biluluk
meat-packing  business was promeded by the abuwsdance of =il and
the low price of cattle, The soil of the district (now called Lamongan),
being calcarcous, was wsuited] for agriculture but it could be used as
pasture, P'robably the spice trade (the tiben lots) in the Biluluk
market hod some refation with the meat-packing business,

Derhaps the trades of the lleacher of textiles and the dyer with
indige were promoted by the finding of lime in the HBiluluk soil.
The lime-burners’ trade which is mentioned at the end of the list also
depends on the finding of lime, It scems improbable, though, that
the indige which was nsed by the dyer was a produce of the calcar-
eous Hiluluk soil,

The translation of amwtér by miller (because of pubffran, an im-
plement that turns round) is not based on parallel texts, but il seems
rather prolable, The product of the Hiluluk mills (moved by oxen or
buffaloes) must have been some kind of oil, It is improbable that in
the 1dth cenlury sugar-<cane (ot vet extensively cultivated), cereals
or tubers were milled to make sugar or flour. The common method
of making four was by pounding, and flour was not an article of
trade. Perhaps the oil that was made by the Bilulule millers was
jarak-, i.e. ricinus ail, which was used in the past not only for medicinal
but also for household purposes. In older charters the list of the
mangifals dfrurya haji sometimes mentions a malireng, who must
have been & maker of mga Inrungans, ie ricinus oil.

Makers of lakpo, i.e. vermicelli {ealled by a name of foreign origin)
are also mentioned in older charters, L2, which means dirty,
grimy, was a name for a vermicelli maker's servant, and this points
to the unpleasant side of the trade. Vermicelli wos a hocury, and
vermicelli making was one of the melhods to preserve farinacecus
food-stuffs that otherwise could wot be kept [or a considerable time
in the tropical climate. The vermicelli is cooked in the vegetable soup
that is a side-dish eaten with the daily rice. The material for the
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vermicelli making is flour of cereals or tubers. Perhaps the Diluluk
vermicelli was made from some kinds of tubers that were grown in
the calenreous soil of the district. In modern Java the manioc or
cassava luber is used to make farinoceous foodstuffs, but this very
profitalile tuber was imported by the Netherlands East India Govern-
ment from America not before the 19t century.

The products of the eight trades mentioned in the list of 1391
appear to be mostly lusuries. Fven salt and sugar probably were
rechoned among the luxuries in l4th century |nva,

The annual fair must have promoted trade, and so Diluluk and
Tanggulunan became prosperous communities. 'robably it is right
to eall them boroughs, on account of their relation, fixed in charters,
with their liege lord the Prince, and becauss of their economy, based
on trade, Tt seems dubious that the calearsvns and saliferous scil of
the district could produce enough rice for the inhabitants, So the
main food would be imported by the common agriculturists who
used to come to Biluluk from far and near to provide themselves
with a supply of simple lwouries,

It is probable that boroughs and small townships of the Biluluk
type or comparable with it existed in several districts of East Java
under the rule of the Majapahit Kings, Mention sheuld be made of
the traders’ and artisans' boroughs (kalsng kalagyan) and the places
of ferrymen on the great rivers, Their internal organization is mostly
unknown, and 5o is their later history, Probally the majority did
not survive the political troubles of the end of the Majapahit pericd
and the wars of the 16th and 17th centuries fought between the
rulers of Central and East Java,



CHARTER OF RENEK
1379 A,

The charter of Kénék is a legal instrument, a deed of sssigument
concerning stine lands originally beloaging to the Family of REnk,
at some ime taken by the Inird of Tambak, and now ordered to be
returned o the original owners. It is interesting ia. because it was
issued not by the King but by the Prince of WangkEr, whose activities
in the field of land law are konown from the Nagara-Kértigama. The
differences in idiom and spelling noticeable between this Princely
charter and the Koyal charters drawn up by the highest Court officials
have been pointed out in the Notes in vol. IT of the present book.

The rusticity of the charter's subject-matter: land-tenure, appears
in the names of 34 men who are mentioned in the text: at Jeast 24
among them are purely Javanese names. There are two cases of men
from different territories bearing the same name: Pagon and Bang.
In modern Java purely Javanese names of this kind only are bome
by children. All adults, even of low standing, nowadays use to have
names made up from Sanskrit (or Arabic) words, comparable with
the Gunandika, Gunpita and Guna of the charter, The prevailing of
names of foreign origin in modern Java is a result of the Court
culture’s spreading all over the country. The scardty of such names
in a 14th century country-side document can be taken as a proof of the
distinetion between Court culture and popular custom (mageras and
desha) being still strong at the time.

Among the 34 men not less than 3 bear the names of days of the
week : Monday (Soma), Wednesday (Buddha, i.e. Budha) and Saturday
(Tumpék, emendation for Umpék). As could be expected, the men
belonging to the party of the "low-born" nearly all have purely Javaness
names. The miledharme of Mangénéb's name is not mentioned. Pro-
bably he had a Sanskrit name like his equals the salodharmas of
Pagér and of Gilang, all belonging to the parewangsha, the noble
families. In plate [ wverse 4 between mbladhorme and Pagon the
mifiladfiarma’s name fell out; Pagon is the name of the first of his

28
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attendants, This is evident becanse three Mangfn#h men are recorded
in the list.

The charter's construction is systematic. The ceremony of the assign-
ment of the Rénfk lands mentioned in plate II recie 5 was attendeds
by four groups of men, probably sitting at the sides of a guadrangle,
The author of the charter, the Prince of Weéngkér, who issued i,
and the drya Gupandika were not present. The five groups of men
concerned in the Rénék case are:

I, The Prince of Winghér and Arye Guoandika.
II. The paiifiz (Masters) Gobér and Harga Lewih and the kabayans
(beadles) meniri Narotama and MeEnéng.
I, The wragefi families (Rayal relatives).
V1. The parcwangsha families (noble familiea).
V. The wong iEmbak (low-born).

Growp I. The Prince of Wéngk#r has been mentioned before. In the
Nig. only one living man has the title Bhaifra: Norapati (cantos
12—3—4 and dd—J—1I), The other Bhsffrar are gods or deilled
ancestors (v, glossary). Narapati was the Prince of Wengkér's younger
brother, Evidently the Bhafdro title when borne by a living man was
lower in rank than the illustrious Shei. Probably the modern Javanese
courtesy predicate Bfnddrd, often rendered: Sir and: Madam, has
developed from Bhinafdra (infix -in- is sometimes found in titles and
mames of offices). Perhaps the charter's not giving the Prince his real
title Shrf but only a predicate of courtesy is to be explained by the
rusticity of the style. In the Par. the Royal title mostly is Whafdrs, in
the book's second part abbreviated : Bhra,

Arye Gunandika’s oifice is not mentioned. Evidently he was the
Prince’s right-hand man, the executor of orders and the intermediary
between the Princely compound in Majapahit and the people outside.
Even in modern times such intermediaries are indispensable in Javanese
society, The &ryo title (rendered: Honourable) belonged to Court
officers of high rank, mostly ecclesiastics, scholars and lawyers.

Group IT. With this group begins the separation between the two
parties in the Ringk case. Plaintiffs were andens, rural gentry, defen-
dants were the wong Wmbak, the low-born,

No doubt anden (in plate [ recto 4 an emendation for andon) is
the same word as the kandyas of the Nag. and the modern Javanese
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title rafaden, raden. The English equivalent is: gentleman, in the
plural: geniry. Perhaps sume andens were related to some Royal Family
by blood or by marriage, but their title does not inply & Court office,
only a prominent position in the country. Though belonging to the
growp of the wony Pmbak which is put in the wrong, the lird of
Tambak is called sany onden in plate [ reclo 3. Apparently he was
o powerful and rich country gentlenan,

The Blders (mtwho) of plate | recte 4 nre the Bheatdmen of the wong
Larbah, group 1V,

Tl funre men who were erdered by the Honowrable to execute His
Grace's Word represented the two parties, The two padjis took the
place of the andens, Norotama and MEnéng were kabayans of the
Elders. I'robably all had acted as solicitors or pleaders,

The title pafipi i old and its implications probably have varied
consideralily in the course of time. In the Nig. the bearers of the
title secmn 1o be schiolars and lawyers.

The origin of the word kabayan has been discussed by many scholars
(see ia. Adchele, Qud-Javoansehe berogpanamen: kabayan, wide, bhu-
fangga, in Djdwd 11, 1931, and Rassers, Kobayan, in BEI 100, 1941).
In the l4th century Fast Javanese idivm it is the name of an office
or a function. In mosl cases Leadie or assistant seems o be o good
equivalent, Certainly the Llders needed legal assistance as opponents
to the andens” paiifis, who were men of higher rank. The meation of
kabayans in this passage is in accordance with teir well-known function
in mpdern Javanese village life as the hendman's messengers,

The first kaboyan has the title ssaniri, In the Nig. moniri is the
name of a class of officials: Koyal servants of all ranks. But then in
some passages in the Nig. maniri seems to be a coortesy title for men
of some standing, comparable with the modern Javanese seor. Probably
that is the case in the charter too.

The Elders” second kobavan is a man without auy title, bearing the
purely Javanese name Ménéng: Silent.

Grouwp Iff, With this group begins the list of the families or com-
munities who attended the assignment ceremony either as plaintifls
or as defendants, The groups T11, IV and V have each three communi-
ties, one of them acting as "speaker” for the other two in the group,
and every community is represented by three men: a headman and
two atlendants. An cxception is made for the laird of Tambak,
apparently the most powerful, whe brought six attendants,
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Wragaji is a contraction of worga hajiz the lord’s family, rendered :
Royal relatives, Tn plate [ verso I the term seems to refer only to three
communities: Pafiangan, Talaga and Pamanggihan; in plate [T verso
1 wragaji is used as a collective noun comprising beside those three
communities also the parmeengsha families of Mangénéh, Maglr and
Gilang. In plate 11 Pafiangan, Talaga and Pamanggihan are called
para finwrws, rendered: those under chiefs. In fact two men from
Pamanggihan have for title jurn: chief. In the Nig. juri kuseus are
mentioned : chieftaing or lairds of masora. So the theee territories
Pafiangan, Talaga and Pamanggihan may bave contained manors:
walled-in eompounds resembling the Eoyal compound on a small seale,

The term wargs kaji is found several times in the Sunghé charter
of 1194 AD, (0.J.0. I, p. 172), which belongs to the Kadiri region.
Tt seems improbable that waergs haji or wregaji refers to near relatives
of the Majapahit Kings. Perhaps in the 14th century it only indicated
families of ancient Hneage who pretended to be related to some Royal
House of olden times.

Several names of localities mentioned in the R#nk charter are
found in the Nag. eanto 55: Pagir, Pahafiangan, Talaga and Tambak,
The places were passed by King Hayam Wuruk, returning from his
hunting party in the Singasari hills, on his way to Jajows at the foot
of mount Wlirang. So it is probable that B&nék also was situaled in
that district.

Groig IV, TIn the Biluluk charters somasanck, wangsha and pora-
wangshe are used as synomyms in the sense of Royal relatives, (In
an old charter of Adulfngén, issued by King Frlangga [K.O. Cohen
Stuart no V, p. 12] somasanak i3 already used). The Réndk family
was sommasanok, and so it belonged to the porowamgrke group of the
charter.

Mow the three paramangshs families of Mangénéb, Pagér and
Gilang had Heads who bore the title maladkarms. The component
parts s and dherma, meaning origin or original and religious
domain, imply that those territories were foundations under Royal
charters, inhabited by descendants of the originally favoured family. It
is just possible that the R&ngk charter’s Pagér, in the Singasari region,
iz to be identified with the Paglr of Nig. canto 73—3—4, one of the
twenty-seven Royal dharmas, The district of Pager, mentioned in the
Shela Mandi charters, on the other hand, seems to have been situated
on the lower course of the river Brantas,
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So probably Rénék was a religious domain, a dharma, the post-
lumous residence of a deified ancestor of Royal bleod. The name is
not found in the Nag, lists of religious domaing and estates, But then
foundations of forgotten Kings of ancient dynasties are passed over
liy the peet. The loss of part of the Réngk lands te the laird of Tambak
shows hiow much ol religious domaing were in peril of disintegration,
The Urinee of Wengkér's decision in favour of Hésik was a re-esta-
isliment of an el family of noble descent in its rights,

'erhaps the difference between the wragafi communities (group IIT:
Uafiangan, Talagn al Pamanggiban) and the parswangsho families
(group 1V : Mangéngb, Pagér and Gilang) is the same as the distinction
between secular estates (sfmas) and religious domaing (dhermar) made
ia. in the Nig. canto 78, The Réngk charler's term wrogafi being
used as a eollective noun for both makes it cear that the two groups
had much in common, in the first place their noble descent, by which
they were distinguished from commoners,

Growp F. The word Fmbok has not yet been found in other texts,
The meaning low-born becomes clear by the opposition wong lémbak-
wragaji in plate [] recto 5. Nevertheless the use of a word presumedly
meaning low (cf. lemah: ground) for commoners is remarkable in
n Javanese text. In modern Javanese the usual expression is: wong
cifik: small people.

The laird of Tambak's following is greater than any other, so
evidently he was the most powerful chief of all. In plate [T recto 3
he is given the courtesy title sang onden, but the fact of his belonging
to the [Fmbah group coonld not be changed.

The deseription of the ceremony in plate IJ recto 5 and verso 1—5
is short but it is sufficient to make the purport clear. The defendants,
the {Fimbak group, being put in the wrong, acknowledged that the land
was property of the plaintiffs, the wragafi, The two sub-groups of
the wragafi returned the land to the original owners the REngk family.

Certainly it was in the Royal interest to defend religious domains
and territories of noble families against encroachment by commoners,
for Royal authorily in the country was supported mainly by the chiefs
of religious domains and Royal relatives' estates. King Kértanagara's
Sarwadharma charler i3 another instance of Royal intervention in
[avour of religious domaing in their struggle with covetous neighbours.
Unfortunately it is impossible to ascertain whether the powerful laird
of Tambak respected the Prince of WEngh#r's decision because he was
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forced to do so by some display of real power, a draft of men-at-arms
from the Wengkér household company (pasgalasans). Tf that was not
the case the effect of the ceremony probably was not lasting.

Mo doubt the legal assignment of the lands to the rightful owners
was confirmed by some religious ceremony. The term analfrakis,
used twice in plate /T verse 1, is connected with the modern favanese
word whwalfr, which has the sense of interdiction. Tn Ol Javanese
walfr is boundary. Probably the Old Javanese equivalent of an oath
Was SWorT,

Pasll-pagth is the uswal pame of the confirmalion fee. The men
from the nine territories who recoived it witnessed and eonfirmed the
agreement and were expected henceforth to enforce compliance with it
Pirak sofak menns: 200 Chinese copper cash, worth about 0,11 gold
10.5. dollars. Apparently in the charter’s Old Javanese idiom pirok
meant money, In Malay perok means silver.

The charter's systematic constriction is accentuated at the end by
the notice mentioning the number of deshas: nine. Réndl itself did
not take part in the ceremony. Probably the 34 men sat down at the
sides of a quadrangle, which was orientaled in accordance with the
fundamental quadratiz cosmic sense of the Javanese, In the Kémbang
Arum charter of 902 AD. edited by Bosch (O.V. 1928) and in King
Balitung's charter of 507 AD. edited by van MNaerssen (BEI 95)
arrangements of officials attending a cercmony in a quadrangle are
mentioned. Tt seems safe to surmise that at the Réndk ceremony in
1379 the men from the Majapahit Court, being the highest in rank,
occupied the ecast side of the gquadrangle. Coming next in the list in
plate [ verga the wragafi fimrree, the chiefs of manors, probally sat in
the south (the sequence following the sun's course). The parawengsha,
inhabitants of religious domains, had the west side, and the wong
Fmbah, the commoners, led by the laird of Tambak, occupied the north
side. No doubt the 34 men whose names and qualities are recorded
in the charter did not attend the ceremony unaccompanied. In accor-
danee with Javanese custom everyone, the attendants of the chiefs
included, was followed by one or several servants, bondmen or junior
relatives, who carried their master’s personal belongings and tokens
of dignity. Consequently the Réngk ceremony of April 1379 must have
been a great gathering of people that was long remembered in the
country-side. The communities and families whe were Invited or ordered
to be present as witnesses enhanced their social prestige by their
altendance, sitting in the sacral quadrangle on a par with representa-
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tives of the Majapahit Court, and having their names and functions
immortabized, heing recorded in the charter,

The “meal of the writ”, likhitabhukti “eaten and drunk by the
honoured men present altogether™ is an apt description of the com-
nwunity meal, modern Javanese slamlan, which was the sacral con-
firmation and the conclusion of te ceremony. In Old Javanese charters
of the tenth and eleventh century interesting descriptions of community
meals nre preserved (v, the present aothor's paper on Javancse Gold,
BET 114, 19583, The eating and drinking together was another con-
firmation, comparalle with the postk pagih fee, of the bond binding
the nine deshor who were witnesses of the assignment of the REénék
lamels, The term fikiitabuidi, meal of the writ, shows how the word
Blueketi, already in the Majapahit age, came to have the sense of legal
evidence and legal instrument. In moedern Javanese this is the usual
meaning of (ethna-) bukti, the origing meaning “meal” being almost
forgolten,

It is probable that the community meal at the end of the Rénkk
ceremony was enlivensd by musie, dancing and theatricals comparable
{on a small scale) with the performances accompanying the great
Royal sglamdton concluding the Majapahit Court festival in Cailra.
The Kénék ceremony aned the Court festival took place in the same
month. Apparently the month of Caitra (March-April) at the end
of the Kast Java West-monsoon and the beginning of the rice harvest
was o good time for community festivals,

Pralably for the populace of the country-side, common agriculturists
znd bondmen, though they had no interest in the legal procesdings of
the assignment, the ceremony attended by many men of consequence
inn their districts and even by Majapahit courtiers formed a spectacle
never to be forgotten. The day of music, dancing, theatricals and
merriment, and the display of abundance al the great community meal
were features of considerable importance in their tedious life in an
inland district of East Java. Perhaps on this great day the fortunate
Rinkk family exercised bounty by distributing small presents of food
and delicacies among the men, women and children of the lower classes
in the country, begpgars, waifs and strays included, who flocked to
Réntk to have a look at the festivities. In the Nig. anto df—5—f
in the description of a popular festival the King's bounty to mendicants
is not forgotten,

Though the charter is not explicit on this point it scems probable
that the Féngk family who benefited by the ceremony bore the expense:



440 CHARTERS

the confirmation fees, the community meal. No doubt the expenses
were considerable; perhaps that was one of the reasons why the cere-
moiy was fixed in the month of Caitra when rice was abundant.

Of eourse the date of the ceremony was most important. According
to KBNW in Bali on Wednesday-Wageé in the wwks Pahang offerings
were set down in the fields. Pakong is the 16th wake week, veeupying
the centre in the native Javanese agricultural tenku year of 30 weeks
(210 days). The fixing of the Kéndk ceremony on an inpartant date
of the agricultural calendar is just what vne woubll expect, it then
according to Damais (v, Notes in vol. I1) the week-day of the charter's
date was not Wednesdsy but Satwrday. It s difficult 1o decide if a
mistake was made somewhere in the chronological caleulations and
where.

Certainly the making of the copperplate of the Prince of WienghEr's
rescript by the kamwrwkan Parashi was done at the expense of the
REngk family who benefited by it The cost must have heen con-
gidergble. Probably the copperplate was destined to be a heirloom, a
pusdid of the Réndk family for ever and ever, perhaps even to be
worshipped as a fetish regularly every year on the anniversary of the
day of its being issued, in Cailra. As every man whose name was
mentioned in the charter’s text probably was believed to benefit by
the worship, the kanuruhan seens lo have seen fit to include his own
name. The Court koneruhan's rank in Majapahit was not much lower
than the grand-vizir's. He was the King's chancellor. As the Rénk
rescript was issued by the Prince of Weéngkér I'arashi probably was
a kasuruhon belonging to the compound of Winghkér,

The Réngk rescript has yet another feature of interest beside the
account of the legal proceedings, namely the names of offices or titles
belonging to the sphere of the rural communities mentioned In iL
Some of the words are deserving of special attention.

Ome of the men of Gilang is a gush, and so is the third man of
Kapalang, which is one of the Wmbah territories, Gush is the opposite
of kawwla: master and bondman, In Javanistic Muhammadan mysticism
the words refer to the relation between God and man, In modern
Bali gusti is the title of a class of countrymen who are considered as
being woishyas, men belonging to the third caste of the Indian system.
Probably the 14th century East Javanese gustis were men of some
standing in their communities by their descent from old families.
They did not belong to the gentry, though., As a (military) rank



RENEK 441

in the Nag. gurli is rendered : yeoman., Anyway the mention of gustis
in the Rénék reseript is evidence of the existence of social classes inside
14th century Javanese rural comnumities,

Juburuk is 3 contraction of jurs ureh: chief of labourers, Perhaps
the jubnrnl wos o foreman working under the steward of an estate.
In plate 1T recle o a juburnh of Tambak is mentionsd, and Tambak
was ol estale.

The headiman of Talaga, a wragefi territory, has for title buyul,
il s has the headman of Lawadan, a [@mbek communtly, Buyel,
eriginally meaning : vencralile okl man, great-grandfather, is used as
a title for men in awtherity, comparable with kyahd, olten found in
Javanese historical works, Both beyuts and kyohis often are men of
religion, or deriving their authority from religion. Perhaps this also
was the case with the buyuts Tumpék and Sangu,

Malambangan, the function of the third man of the important
wragaji territory Pamanggihan, is a word unlomown from other texts.
It is o derivation of sglambangi: to exchange (used in some modern
Javanese local idioms), and so the meaning must be: substitute.

Iach group of three communities or families (groups ITI, IV and
V) bad ene commumity or family as leader or speaker. Pamanggihan
was speaker of the wragaji group, Gilang of the parswangshs group
and Tambak of the [Fmbok group. The difference between the words
for (his leadership is remarkable. Pamanggihan and Tambalk are called
wadanas (Sanskrit: mouth, therefore rendered: speaker), In the
modern Javanese chancery idiom the word wadsns has become the
usual name of a district officer’s office. Gilang, the speaker of the
porowengshs group, is called pawigigan. This word, unknown from
other texts, is & derivation of widig: o mat made of palm-leaves. The
implication of pawrfgfigan is: sitter on the mat, i, president. Probably
the special term was used because Gilang and the other pargwangsho
territories were religions domaing, In léth century East Java it was
considered important to mark the distinction between the secular and
the spiritual sphere.

The Inird of Tambak's second man is called angaliki, again a word
unknown from other texts. It is a derivation of Balih: two (ceremonial
idom), so the meaning must be: second, giving good sense in this
place,

Mantfn is o “commuted” form; this remarkable commutation of
word-endings is [requent in Javanese. In modern Javanese santin is
known as o commutation of several words, but none gives good sense
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i this passage of the H&ngk rescript. Probably in the l4th century
Réngk idiom it was a commuted form of wali, In the Nig. wali
(rendered : officer) is mentioned next to the members of the second
caste of the Indian system (v. comm. canto §I—3). Another word
that might be related to wali is: poli-bays (mentioned in KINW)
probably meaning: assistant (The element baya might be related to
kabayan).

In the present hook dealing with 14th century Javanesc culturc
desha always has been renclered : territory, district, instead of: village,
which is the usual translation of the modern Javanese desd. Just from
the present REn@k charter the differences between the landewners' legal
positions appear most clearly. Fvidently in the text the word deshs
is used as a collective noun comprising all kinds of rural territories.
The use of the transiation “village™ might lead to the supposition that
all the mentioned deshas were purely agricultural communities. Quite
possibly kuotes (Tambak) and dharmas (MangEnéh, Pagér and Gilang),
containing walled-in manors and perhaps sanctuaries, were places of
more than rustic appearance. The chequered pattern of Old Javanese
sociely must always be borne in mind.
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Walagelit is mentioned several times in the Nig. (v. glossary). Iis
situation in the Téoggér massif in Kast Jova is apparent from the
repeated mention in the charter of mount Brimé, the extinct voleano
that is worshipped Ly the Ténggér mountaineers up to the present time.
In fact the Walagit charter is important as evidence of the antiquity
of that worship. Casparis (/mseripties N1, 1940, p. 50), editing another
Walansit charter, made interesting notes on the place and the worship,
mentioning several passages in older charters (i.a. King Sendok's of
939 A1) where Walandit is an important district, Interesting in
Casparis’ charler (& Jaya Song) is the litigation between the Fathers
(wepu rdma-rima) of Walapdit and the common rural conmunity (para
fdopur) of Hémad,

The titilfmen dues no dould are connected with the last quarter of
the muoon (Hilfm). The term is nol koown from other texts, Perhaps
it refers to the annual homage due at the new moon of Cailrs (March-
April) as described in the Nig. canto 85, The people who came to
Walandit claiming fitiifman may have been emissaries of local authori-
ties in the plains pressing the mountaineers to contribute for the annual
Caitra festival at Court. Probably #itdfman is approximately to be
identified with the pawitfa of other texts of the time (intended for the
fija, the worship). Contributions for festivals seem to have been an
important source of income for the Court and the usual tax laid upon
the people of the rural districts.

The term desha Ade-hila and kulun hyang (sacred districe, Spirits’
servants) are found also in the Nig., cantos 78 and 79, The freedom
(fupnf) and the antiquity are expressly noted in those stanzas. But
then it is remarkable that in the Nig. Walandit is nol included in the
group of the sacred districts of canto 78—35. It is quite possible, of
course, that the mountainous district of Walandit contained several
religious domains (dharma), both Shiwnitic and Buddhistc, as men-
tioned in Nag. cantos 76—1 and 77—2. Perhaps the remarkably wide
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farmulation in the charter: all people living in the shade of the district
of Walandit (sekwching wong sakahuban dening desha § Walandify was
chosen in order to include both the religious domaing (dharma) that
probably were free ro ipse and the rural family communities (para
wargs),

The reason that Walsmdit was made exempl from (itifEnen contribu-
tions a5 stated in the charter appears o be its state of sacred districy
worshipping mount Beimd, Probably the people of Walandit alleged
that befng Spirits’ servants (hiden fvang) they owghl mot to be pressed
for contributions towards the Court worship at Majapahit. That would
bhe taxing them too heavily. Their cxemption from tiil?man is evidence
of the sacral character of that trilute, intended for the annual worship
of the divine King.

The date of the original charter, in the fifth menth of the year '3
ean not be determined, of course. Similar vague dates are found in
other charters belonging to the same group, that is (o say: couched
in the popular idiom and without the classic preamble of the grand
old Court style. Brandes thought the year might be 1303 Shaka, ie
1381 AD.

The elaborate date of the charter's adidition has heen translated by
Brandes; it is the equivalent of Sunday, June 21, 1405 AD. As King
Hayam Wuruk died in 1389 he is called hy his posthumious name
Wikas-ing-Suba, also mentioned in the Pararaton, The addition proves
that popular idiom charters like this one were issued hoth by Princes
of the Blood Royal (v, the charter of REnék) and by the King himself.
The Royal charters in the grand old Court style were only jssued on
occasions of special importance to the Royal Family, They were state
documents and at the same Hime pieces of historiography and pane-
gyrical literature (v. the commentary on Nig. canto 93).

The supposition of a pious fraud or a mistake on the part of the
addition’s auther, wrongly ascrihing the original charter to King Hayam
Wuruk, whereas its real issuer was a Prince, seems implausible, Nobody
but the King could exempt communities from the paying of taxes that
were intended for the annual Caitra festival of Royal apotheosis. More-
over, as the addition is only some decades later than the original the
mistake would soon be noticed.

The name of the keboyan (rendered: beadle) Made is reminiscent of
modern Balinese, Tn modern Javanese Made is not a usual name.
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Like the Uiluluk and wther charters edited in the present book the
Patapan copperplate contains a rescript addressed to o rural community
in the country, Bul unlike most other charters of this kind the author
gives his title-names, Arya Rijapacikeama, the Patapan charter's
author, was the title-name of ene of the most important seclesiastical
oificers of the Majapahit Court, the Shiweite bishop. The nume is
mentioned in the Nig., in King Hayam Wuruk's Decree Jaya Song
and in his Ferry charter, The doctor’s name, Wishwanditha, is known
glso from the charter of Tuhafisru and Kusambyan of 1323 (0.1.0. 11,
pe 199, 2 b) where & dang dedrya Wishwandtha mapafiji Perfigata, who
is pamige © Kangdamolhi, is mentioned,

P'robably offices and title-names were hereditary in certain families,
Prapafica belonged to a Buddhist ecclesiastical family. The identification
of men who bore the same title-name and docter’s name in subssguent
generations iz difficult,

Patapan, meaning Anchorites’ I'ace, is the appropriate name of the
community of men and women of religion that received the rescript,
Its situation is unknown. Apparently the jomggan family of Patapan,
acknowledging the Shiwaite bishop's authority, was Shiwaite.

In the charters’ idiom ridma, father, is the usual term for the heads
of families, members of a rural community. It does not refer to men
of religion only, fuys!, great-grandfather, is the title of a headman of
a rural community, 1t is frequently found in Old Javanese texts.

The absence of any honorific predicate such as sang or & in relation
to the inhabitants of Patapan is remarkable. Even the jomggaon is not
hongured with a predicate. Probally the fact of their being altogether
sdmya, commoners, barred them from the right to any predicate. The
MNoble Families of Biluluk ot least were honoured with the lowest
predicate 5i, The akuww of Tambak, in the Rén¥k charter, surely owed
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it to his power and the number of his dependants that he is called sang
andién, The Patapan janggans were neither related to Hoyalty nor rich
or powerful.

Probably the only reasun why the must reverend bishop Wijapari-
krama of Majapahit minded the community was the foct that the
Patapan lands were owned by o family of jongguns whose ancestor had
been beneficed vnder o Koyal Seal by one of the 'rinees, Perhaps the
history of "atapan night be reconstructied as follows,

Many years before a religiously minded man with some dependants
opened some mew land ad founded & communily which was ruled by
certain religious precepts. The Tantw Panggélaron contain almoest
nothing else than legendary histories of such comnumities. The founder
of Patapan called himself a jonggan (v. below) and he or one of his
descendants obtained a charter under the Hoyal Seal making him and
his family hereditary proprictors of the Patapan lands, free from dues,
The men who had helped to open up the lands and their descendants
remained dependants of the jomggan [amily. One of them was made
headman, buyut, of the lands, 'erhaps there were more buyuls than one,

The immediate cause of the Court bishop's issuing his rescript to
the l'atapan commouers and headoan might have been the following,
Adter some time the Urince who had given the Royal seal to the fenggen
died, and the fesggan died too, This scemed a good occasion 1o the
Patapan commoners and headman 1o frec themselves from the
obligations towards the fanggon fmily that were confirmed by the
Royal Seal. They refused to acknowledge the deceased fonggon's heir
as their master and landlord and to work for him, The commoners’
headman wanted to become Chief of a free rural community.

The heir exercised his right as a member of the Shiwaite clergy to
appeal to the Head of his denomination, the bishop. This led to the
issuing, by the their of the dead Prince, of a second Royal Seal con-
firming the contents of the first one. Then the bishop informed the
commoners and headman that the Patapan lands had legally passed to
the deceased janggan's heir, and that this man was henceforth janggon
of Patapan.

The Patapan reseript was meant to pot o stop to the headman's
attempt to make himself Chief of a community freed from obligations
to the clergy. It is a pity that we never will know how the new jenggon
enforced obedience from his commoners and headman,

The eriginal Royal Seals must have been addressed to the janggan,
They are lost. The bishop's reseript is addressed to the commoners
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and headman as a reproof of their disobedience to their lawful land-
lord, The “written docwment™ (pafdlfk) refers to a letter written on
palmleal with the same text as the present copperplate. A padli®k was
also given to the parly that was put in the right soon after the end of
legal proceedings in order W enalle him o take immedinte action.
The making of a coppeeplote of course took considerable time and
mereover it was exprnsive.

The hatira Hyang Wishesa who fsaued the second Royal Seal s
mentioned in the Pararatun, He s the same person as Wikramawar-
dhana, Mrince of Mataram, husland of King Hayam Wurek's davghter
the I'rincess of Kabalan, whe is called in the DPareraton Bhre Lasim
the Fair (somy aheyw). It 5 very probable that Bhatira Hyang
Wishega's Royal Seal was made at the order of the Princely compound
of Lasfm, because the Patapan copperplate, closely connected with that
Royal Seal, has in its upper left-hand corner a drawing of a bull, Now
the bull is the symbel or the mark of the Arms of Lasim (v. comm.
Karang Hogiém charter).

Tt is improhahle that the Prince of Mataram should have consented
in the making of a copperplate mentioning his name and referring to
l.asEm before his wile was I'rincess of lLastm. According to the Nig.
in 1365 King IToyam Wurnk's daughter was Princess of Kabalan.
Apparently she succevded to the [asém title (which is mentioned in
the Pararaton) ot the death of the previeus Princess of LasEm, King
Hayam Wuruk's cousin, who is mentioned repeatedly in the Nag.

In the Pararaton neither the elder 'rincess of Lasém's death nor
the place of her funeral monument are recorded. It is very probable
now that she died not long before 1385, As she had no issue her title
could pass to her niece, King Hayam Wurak's daughter. According to
the Pararaton after King Iayam Wurok's death in 1389 Bhatira
Hyang Wishesa and his Queen Rhre Lasim the Fair inherited the
western districts of the realm.

The Royal person "released in Paring Malaya™ who was the anthor
of the original Royal Seal given to the benefit of the Patapan janggan
family is diffteult to identify. The name Paring Malayn seems corrupt.
It is superfluous to offer a supposition on this point. Certainly some
elder member of the Royal family, of King Hayam Wuruk's generation
or before, is meant.

Jomggens are mentioned in several Old Javanese texts. Nig. canto
F8—7 iz an indication of a low estimation of jonggans and of their
connection with agriculture, Both are found in the Patapan rescript.
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Probably jamggans were rural doctors practising divination with refer-
ence to agriculture.

The relation of the Patapan josggan family to the Princely compound
of Lasém is remarkable, The charter docs not contain an indication
that the jonggan family wes related to Royalty, which would be im-
probable anyway. The only indication that the ['atapan janggons were
men of some consequence is the title Jmpu (rendered Sir) of their
ancestor. Perhaps the original Royal Seal was granted to the fmpu of
Patapan out of gratitude for some serviee renderel. fn King Hayam
Wuruk's Decree Jaya Song a jift of land to the jongyan of Manglé
is mentioned. Toth the Royal Seal and the land may have been given to
the jamggans in lien of payment far some successful medical treatment,
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CHARTER OF KARANG BOGEM
1387 A.D.

———

The wune of the anthor of the Karang BogEm charter {5 not men-
tionied, but the copperplate las in its upper left-hand cormer a drawing
of & Lull in a bower and at its end the words: bull, katang. Kotang is
the name of vorious kinds of Ipomoea, resembling convelvulus, and
growing in marshy places. According to the Mg canto 18~3 (cf.
comm, canto ff==2) the hull is the symbol of Lasém, A kedatwan ring
Katang-katany is mentioned in the Sunghé charter of 1194 (0.J.0.
I, p. 172) as the name of a Royal compound, probably in East Java,
According to the Pararaton (text p. 18) Katang Lumbang or Lumbang
Katang is the place where Apafji Toh Jaya of Tumapé, the unfor-
tunate son of the founder of the Singasari-Majapahit dynasty, Kes
Angrok, died in 1250, and where a religious domain (dkorma) sacred
to his memory was founded. 5o it seems probable that the words bull
and katang at the end of the text are explanations of the drawing at
the beginning, and that hoth symbolically refer to Royal or Princely
compounds.

The assumption that the compound of Lasém took an active part
in the issuing of the Karang Bogém charter is plavsible on account of
the drawing of the bull, It seems probable that one of the authors was
the Princess of Lasém, King Hayam Wuruk's daoghter (v, comm,
Patapan charter). Now that Princess was married to a Prince of
Mataram ; together they inherited the western moiety of King Hayam
Wuruk's realm {according to the Pararaton). It seems possible that
the katamg symbol encircling the bull, as drawn on the Karang Bogém
copperplate, refers to the Princess of Lasém's consort, in 1365 bearer
of the title Prince of Mataram, So probably King Hayam Wurak's
daughter and son-in-law who together were to inherit the western
moiety of the realm were the joint authors of the Karng Bogém
charter of 1387,

The situations of the district of Tirah and of the estate of Karang

2
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Hogém are unknown, but as the text repeatedly mentions the sea as
the estate’s northern boundary it is certain that it lay on the North
Coast. From the fact that the east and the west sides of the estate
also stretched to the sea it must be concluded that it was situated on
a tongue of land, Lasém, Sidayu and Grésik, well-known places on
the North Coast, are mentioned in the charter.

I'robably the two dryes Songge and Carita, residing at different
ploces in the district of Tirah, were wpapathis, lawyers and judges
Lelonging to the ecclesinstical cluss. In the Nag. two representatives
of the Royal sdministration of justice in country districts, one a
Shiwaite, the other a Buddhist clergyman, are mentioned (cantos 25-—f
and 20—7). It seems possible that drye Songge of Palayiman and
drya Carita of Purat belouged to different denominations,

Mo doubt the vizir of Lajér was the civil head of the district, o
steward, representing the interests of the Court and the Princely com-
pound of Lasim in a country district conlaining territories with various
legal positions.

Certainly the geographic name Karang Dogém was in use before
the establishment of the estate. Probaldy it refers to korang, a rock,
Bogfm is the name of a kind of box. So the name Karang Hogém,
“Box Rock™, must have been given to the tongue of land on which
the estate was established on account of o conspicuous feature of the
Inndscape.

Tambak, originally meaning dam, is the name of the well-known
salt and brackish water fisheries on the Morth Coast, where fish is
cultivated in undeep basins communicating with the open water through
sluices in low dams erected in the constal sen, In modern times the
fambak fisheries have been greatly developed ss a result of the en-
couragement and scientific research by Netherlands liast India Go-
vernment specialists. It is curious to learn that in the l4th century
Princes of the Majapahit dynasty also were interested in those fisheries,

The estate contained one fumg (e 4 bohu, 28,386 square metres,
approximately 7 acres, according to modern measures) of land that
could be terraced (pasgwahan, but probably the terraced fields, sowah,
were not yet made) and one &kl (ie. half a jung) of clearings. Pro-
bably this is the clearing of d¥sung shrubs mentioned in the beginning
of line 3. It is not clear whether those shrubs were of any use. The
sinall area of cultivable land certainly could not feed a population of
many families.

Kaouwla is rendered: bondman, It {s remarkable that in the Nig.
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the word is not found, whereas in the Pararaton it is very common.
Mo doubt the kowwls mentioned in the Karang Bogém charter was a
debt-bondman and the reseript was the conclusion of the following
legal proceedings.

A fisherman from Grésik whose name is not mentioned contracted
a heavy debt of 120,000 cash (about 66 gold ULS. dollars) in Sidayu.
This delt was a fine for some offence imposed by a Royal judge resi-
ding in that place. The note “exactly” (g¥adp) is an indication that
it was a fine, for 120000 seems to have been a current sum for a
heavy fine

A congiderable part of the originel fine of 120,000 was due to the
sovercign, the King, and the rest was to be divided between the Prin-
cess, the judge and perhaps some others. Being unable to pay, the
fisherman wos made o debt-bondman at the mercy of the King and
the vice=queen of the province, the Princess of Lasém, The bonded
fisherman was set to work at the exploitation of the Karang Bogim
fisheries. The Interior, ie the Majapahit Court was to receive a
fixced part of the produce and the Princely compound of Lasém would
get the rest. Probably the fisherman's bond was never undone because
he never could pay the amount of 120,000 cash, and according to
custom afler some years an unpaid debt made the debtor a bondman
for life, with lhis descendants included.

The Grésik fisherman brought his family and some associntes,
probably relatives, and under his leadership as the Princess's steward
of fisheries (pabih tombak) the small colony was to live at Karng
Bogém on the products of the new estate and on trade,

As to the time when the Karang Bogim consignments of sran (Le.
iragi) fish preserve to the Majapahit Court were due, Kowole is the
pame of the eighth month of the Old Javanese year, No doubt by
Kowolu the great Majapahit Court festival in Philguna-Caitre (Febru-
ary-March-April) is meant. That was the time for the collection of
all kinds of contributions and taxes. The Court needed considerable
quantities of the Karang Bopm delicacies for the great community
meal described in the Nig. cantos 89 and 90,

Galgngon resembles Galungan, which is the modern Balinese so-called
New-years day, Wednesday-Kliwon of the eleventh wubs, Dungulan,
in Java also called Golungan, of the Javanese-Balinese wukn-year of
210 days (30 weeks), The Galungan celebration is mentioned in the
Nawanatys. If Golangon indeed is the same as Galungan the dates
of the two consignments must have been sometimes close together,
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which was very inconvenient for the steward of Karang Bogim. As
the Court required his products for sacral festivities the fisherman's
convenlence probably was not taken into account.

It seems possible, though, that in this passage of the Karang Bogém
charter golongan Kowols means: at the beginning of the Kowaly
festival, If that is the correct interpretation the fisherman had to bring
his acan to Majapahit only once a year.

The conclusion of the rescript, referring to the traders, anggo-
gondoks' (whatever they may have been) and sugmrpalm tappers’
exemption {rom the ancient arik puril dues, and the imposition of
the pawija tax instead, is comparable with the contents of the Hiluluk
charters, Evidently some of the steward’s dependants exercised trades,
and as traders they could be asked to pay arik purih dues. The pomija
{festival tax) that was imposed instead no doubt was paid in Majagahit
at the same time, in Cortra, as the regular consignments of Karang
Bogém scom were delivered there.

There is oue remarkable difference with the Biluluk charters, though:
the Earang Bogfm rescript mentions werge lomos as paying only
half the amount of the pamijo, The translation of wargs fomes Ly:
family-communities living (as Houschold bondmen) on estates owned
by members of the Royal Family, is only tentative, for as far as known
to the present author the term has not been found in other texts,
Taman means: enclosure, Royal domain, in modern Javaness: park,
garden, (Perhaps the legendary Jurn Taman, a wonder-working servant
of the 17th century Mataram King Sultan Agung, in fact was a
Housthold bordman). Tt does not seem unreasonable that bondmen or
dependants of bondmen who had heavy obligations were made liahle
only to one half of the pamifa tax that was paid by free kraders and
craftsmen.

The Karang Bogém charter is of particular interest for the insight
into l4th century East Javanese economy and the development of
Majapahit society that is afforded by it. Apparently in 1387 the district
of Karang Bogém where the Royal fisheries were to be established
was no-man’'s land. No mention is made of previous owners, either
rural communities, lairds of manors or religious domains, By settling
the Gresik fsherman with his dependants in the district of Karang
Bogém the Majapahit Court opened new land, which was beneficial
both for the Royal treasury and for the national economy as a whole.
Unfortunately, being formulated concisely, the charter does not contain
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any indication how the Court conceived the idea of the establishment
of fisheries in Karang Bogim. No doubt fisheries are very old in
the Archipelago, but perhaps Royal interest in them manifested itself
in relatively recent times,

The Majapahit Court’s appointment of a kowwls, a debt-bondman,
probably for life, to the newly created post of palik, Royal steward
of fisheries in a recently opened district, shows how in the 14th century,
aml probally long Lefore that time, the population of the Javanese
countrysithe was increased by settlements of uniree families, directly
dependant on Court amd paying substantial contributions into the Royal
treasury. It s to be surmised that in the course of time Javanese
rural society, consisting originally of ancient communities of agricul-
turists (gdapurs), lairds of manors (kwwews) with their dependants and
religious domains (dharmas), was deeply affected by the presence in
their midst of a new group whose life was not ordered according to
age-old tradition, being suhservient to Royal stewards (paliks) who
bad only the Royal interest at heart. Probably in many cases the
stewards themselves were unfree bondmen, like the fisherman from
Grésik: they were ministeriales, Being disengaged from the communal
and family socicties to which they originally belonged, bondmen pro-
bably were not expected to observe ancient custom, and so they were
the more free to work in the interest of their masters. In the commen-
tary on Nig. canto 31 the possibility has been mentioned that the
district of K&a was opened and brought under culture by Royal
bondmen for the King's benefit.

Probably in the Majapahit era the number of unfree families, Royal
bondmen, constantly increased as a consequence of the dispensation
of justice by Hoyal courts, minor judges and headmen. The penalties
for most misdemeanours seem to have been fines, Probably hardly
anyone who was condemned to a heavy fine was able immediately to
pay up, and the conseguence was loss of freedom and entry into the
state of bondman, As a matter of course wives and children followed
the fortune of hushands and fathers, and release seems to have ooccurred
infrequently. Study of Old Javanese law-books affords insight into
this matter., Probably common debts, gambling and wars also were
instrumental in increasing the number of bondmen.

In the course of time the mass of unfree families and groups in
the Javanese countryside may have grown so as to ouwtnumber the
ancient rural communities, the manors and the religious domains. In
the 17th century the Muhammadan Mataram Kings of Central Java
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considered almast all Javanese as their kawwlas, and probably with
good reason. Nowadays ancient tribal customs, family and connubial
relations eriginally founded on belief in cosmic and secial elassification
are hardly anywhere to be found in the Javanese countryside. Probably
that state of things is a consequence of the criginal free rural com-
munities being merged into or being put on a par with the mass of
unfree bondnien, The Karang Bogfm charter contains encugh indica-
tions that the rise of the kowuds class and the decline of ancient free
rural communities was a development fraught with serious consequences
for Javanese culture.

XI. A PEASANT, SEE F. VIII.
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CHARTER OF KATIDEN
1305 A,

The reseripl is mldressed o the inhabitants of a greal expanse of
land ; the valley of the upper course of the river Brantas (the "water")
from its origin to the point where it branches off to the west, in the
district of Turen. For that reason quite a number of officials are men-
tionedl, The wwedormes are representatives of the skwmus, the landed
gentry (v. the commentary on the charter of RénEk). The jurus are
lairds of manors (furn kuew in the Nig.) but of less importance than
the wadapas, The buyuls are headmen of rural communities, The pace-
tayls of Turen is a King's officer. Probably he was of lower rank than
the patihs who are meationed in other charters of the time as represen-
tatives of the King's autherity in the country. Paco is a corruption of
parca: fellow (v. gloss), In modern Javanese historical texts the word
is spelled pitjat-fanda. Certainly in the valley of the upper course of
the Brantas, where the old Royal compound of Singasari was situated,
many more Hoyal officers, and of higher rank, had their residences.
The pacatands of Turen probably is mentioned only because the
Katiden communities were situated in his district.

The deceased Illustrious 'rince Parameshwara of the Katiden char-
ter is also mentioned in the second Riluluk plate, He is to be identified
with King Hayam Wuruk's uncle of Wengkér, and so the Katiden
charter was issued by that Prince’s successor, Just as in the case of
the Patapan charter (Paring Malaya) identification of the person who
is referred to by the second name (Kértabhuwanm) in the Katiden
charter is difficult. One can be reasonmably sure, though, that both per-
sons were elder members of the Royal Family.

The situation of the district of Katiden with its eleven communities
is unknown, but the mention of the turtles’ epgs is an indication of the
vicinity of the south coast.

The rescript is divided into two parts, The first part refers to the
exemption of the Katiden communities from taxes and duties because
of their care for the alomg-alang grass on mount Lijar. The names of
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the taxes and duties are known from other texts except falang, “hiade
or stalk of corn”. Perhaps jafomg polowang is the complete name of
the tax that is called usvally polawang. The meaning might be: ‘bundle
of rice in the blade for every compound-gate”, Taklfe-furun is still
known in modern Javancse.

The second parl of the rescript refers to Katiden's right to make
use of two Royal prerogatives: wool from a forest of bayw gatf amd
turtles' cggs. Poerbatjaraka placed an interrogation-mark in his tran-
scription of the text behind kakaye gofen and transiated it s if it were
& name: het bosck Kabaysgaten, That seems unicdiumatic ; one would
expect in that case: alar ing Koksywgaten, The translation of
kakayugaten by : “place of goki or gelen trees” is much better, 1f the
reading jaten instead of golen is allowed the rescript of 1395 would
contain an interesting reference to the existence of forests of teak trees
(tecfoms grandiz) in o coastal district of East Java in the middle of
the 14th century. It is heyond doubt that the teak tree was imporied
into the Archipelago from Further India, and it is probable that the
cultivation was encouraged by the Courts and the clergy who needed
much limber for their building activities, Tt is possible that kayw pali
and kayw jafi are synonyms; the meaning would be: valuable or
durable wood.

Several amcient charters issued by East Javanese Kings, eg. the
Gandakuii charter of 1042 (O.J.O. I, p. 141) contain lists of Royal
prerogatives the use of which was given by way of favour to the owners
of the domain that was founded by the charter. Mosl prerogatives refer
to personal adornment and clothing, and to bondmen. The Hoyal food
that is made free for the privileged family conaists mostly of specially
prepared pork, goat and dog (gelded). The same is the case in King
K¥rtanagara's Sarwadharma charter (plate 5 worsa). In ancient charters
two kinds of tortoise are mentioned : kure and bagemang, but not turt-
les' epgs. That delicacy is still well known in Java, though.

Evidently the second part of the Katiden rescript refers to Royal
prerogatives that were guarded (sngroksa) by the communities for the
exclugive use of the Court. Probably the passage beginning fan ananing
arglarangara is to be understocd in the sense that the Katiden com-
munities, being guardians of the alang-glang hills, the valuable wood
amd the shore where the turtle eggs were found, were allowed to use
those commodities for themselves, the more 50 because it was impos-
gible to keep them from doing so (fan wiseng [ng]lorengasns).

No doulbt the Court and the clergy needed greal quantities of good
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alang-alang grass (Imperata) for roofing. Whereas religious buildings
had roofs made of sugarpalm-fibre (duk) the common people probably
uged rice-straw, which i not durable. Apparently the quality of the
aleng-alang grass of mount 1LEjar was extraordinary and much appre-
ciated at Court.

It is remarkable that the rescript does nol mention any duty of the
Katicen commmunities exeept the rather vague angrakga. One would
exprel that the delivery of supplies of alomg-nlang grass, timber and
turlle eggs to the Courl was regulated, erhaps the explanation is that
the Katiden communities were free and independent, Living in a remote
district they could not be foresd to bring in considerable quantities of
the products of their native soil. The purposs of the chorter's issue
may have been only to confirm the bond existing since Jong between
the Katiden communities and the Court, and to prevent outsiders,
rural communities or lairds of manors in the plains, taking possession
of part of the valuable products by persuasion or by foree,

The difference between the Cnurt's treatment of the people of Bilululk,
of the patih of Karang Uogém, and of the Katiden communities is
noticeable, The men of Hiluluk were Royal relatives and the patiy was
a bondman. Both had close relations with the Court, and so they could
be prevailed upon (o bring in consideralle contributions towards the
cost of the Hoyal household. The Eatigen communities were neither
Royal relatives (somasanak) nor bondmen. The Court was not in a
position to make great demands on them. By confirming the contents
of o charter of about 25 years before, the Wenghér Prince of the
end of the l4th century, living in the reign of King Hayam Wuruk's
successor, his nephew and sun-in-law Wikramawardhana, probably
tried to strengthen the Royal authority which was on the recline after
the old King's death in 1389. As far as is known his efforts were in
vain, The 15th century saw the end of the old order of a Royal Court
and a Shiwaite-Duddhist clergy in [ava. Islam was in the ascendunt,
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CHARTERS OF SHELA MANDI
1394, 1395, 1396 A.D.

These three rescripts of the last years of the 14th century, referring
to the exemption from dues of an estate, do not differ essentially as to
their contents from the great Royal chariers that have been issued by
Javanese Kings since the ninth century, The rescripts’ simple style and
the nearly modern idiom make the explanation of their meaning easier
than is the case with the older charters.

The firsi reseript, dated Shaka 1316, takes both sides of the first
copperplate. The text has two parts, In the first part the essential points
of the exemption from dues and the independence of Darani's estate
are mentioned. The second part, on the verso side of plate I, deals
with the boundaries of the estate and its extent.

Just like the contemporary Katien charter the Shela Mandi plates
begin by mentioning the district where Shela Mandi was situated:
Pagér (hardly the same Pagér as is mentioned in the Nig. canto 73—3
and in the Réndk charter). As Sahuman is unknown as the name of
a district perhaps sahubas, sokakuban: “all in the shadow of" should
be read instead.

Darani's lands were situated in the district of Shela Mandi. As the
charter mentions some places in the neighbourhood that are well-known
(T&rung) this district must have been at some distance from Majapahit
on the lower course of the river Brantas.

Most names of dues that are mentioned in the Shela Mandi texts
are well-known from elsewhere (v. gloss). Perhaps palowang tahil is
a mistake for tahil palowang, for tahil is the name of a weight and of
a certain amount of money (how much is unknown), and palotvang must
have been a house tax. Lewang is the principal gate of a compound.
The exact purport of #itisera (rendered: tribute) is unknown.

Adlg ringgit, the standing of the ringpil, is a legal term in charters
referring to independence. Poerbatjaraka supposed that the expression
refers to the setting up of the wayang puppets before the beginning of
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the play. In modem Javanese ringgit belongs to ceremonial speech
and one of its meanings is wayang puppet. It seems probable, though,
that both the “standing of the ringgit” and the following oméidna :
“making of the sacral hall” (witdna) refer to ancient ceremaonies con-
nected with the establishment of an independent estate,

Perhaps ady ringgit in the Shela Mandi charter refers 1o a ceremony
comparable with the ceremonial acts of a rural man of religion centring
on the rock or stone (Eulumpang, (fag), as mestioned in ancient Royal
charters, issued in Central Juva, P'robably the rock or stone was the
sacrerl centre of the rural conunumity, In the ancient elsrters’ deserip-
tions the sacral ball is mentioned (oo,

Tt is doubtful whether at the encd of the 14th century the ancient
witing and adfy ringgit ceremanies or sacral acts resembling them still
were performed, Perhaps even the original sense of the legal term ad¥g
ringgit was forgotten, The meaning: independence ceremony is clear
enough, though.

The profusion of dates in the three Shela Mandi rescripts is remark-
able, The two years in plate [ recfo 6, 1316 and (317 Shaks, seem to
refer (o the ad?y ringgit ceremony and the “meal of the writ" (bhebid)
respectively. The date in plate [ veese 3, in 1316 Shake (month un-
readable) belongs to the first reseript, The reason why the adly ringgit
and the Bfsekii were put in two consecutive years is a matter of con-
jecture, As both ceremionies were expensive, calling for Invish enter-
tainment of numerous guests and fees for the wilnesses, perhaps
Diarani's means were not sufficient to have both in the same year. No
doubt the survey of his lands by the buywir as mentioned at the end
of plate [ werso was paid for, by free meals and small presents, too.

According to the result of the survey Darani's estats was not much
more than 10 acres. The Réntk estate was nearly 30 acres. As Darani's
lands were all terraced fields (smwah), situated in the fertile Brantas
plain, they may have secured him a handsome income, though.

The second reseript, of 1395, on the recto side of plate IT, was issued
to ensure Darani's peaceful enjoyment of his possessions. It takes the
place of that part of the great Royal charters of ancient Kings wherein
the boundaries of newly established estates were described. At most
times in Old Javenese history the owners of frechelds under Raoyal
charters seem to have found it difficult to hold their own, surrounded
as they were by commoners' communities and the estates of akumwus.
Both the commoners and the lairds of manors were envious of the
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fresholders’ prerogatives, It seems probable that, as soon as the Maja-
pahil Court lost its power and prestige, many frecholds, both secular
estates and religious domains, were usurped by their neighbours,

In this reseript of 1395 Darani's possession is called a sima slewong,
an estate estublished under a Royal charter provided with one gate,
This term is unknown from other texts. The presence of a gate no
doubt enhanced the frecholder’s standing. Perhaps the limitation to
one gate (salawang) distinguished the frechold from Royal and Princely
compounds that were entered through several gates, one afler the olher
(see the Nig. deseription of the Hoyal compound of Majapahit).

Darani's gate prohably was connected with the hedge ar fence which
enclosed his possession. The rescript expressly recommentds the making
of thiz malfr. The neighbouring lands (keng amgrabse) were to be
separated in every respect from the fields belonging to Darani's estate,

The soeed is a cord made of sugar-palm fibre held up by bamboo
poles of about 9 feet long and often provided with streamers of coco-
palm-leaves attached to it at regular intervals (then called sawi janir),
Even in modern times it still is used in rural districts to mark lines
across fields ; entrance to an estate by roads or paths that have a soud
suspended over them is forhidden. The “pulling up” refers to the
bamboo poles that hold up the cord.

The difference between the fence (waidr) and the demarcation-cord
(soted) as to the security afforded by them aguinst trespassers is made
clear by the rescripl's words that only the walfr was effective, by
drawing attention (ngapeksak¥n), in keeping evil-minded persons off.
Ancient Roval charters sometimes contain detailed descriptions of a
newly estublished estate's boundaries, but as far as known to the present
author recommendations about fences are not found in those old texts.
In this respect the Shela Mandi reseript perhaps containg an innovation.
It is possible that at the end of the 14th century the security of freehold
property was decreasing as a consequence of a decline of the Royal
Court's power, Moreover landowners may have tended to retrench apen
spaces originally separating their own lands from their neighbours' as
a consequence of a beginning local shortage of arable fields.

The third Shele Mangi reseript, of 1396, on the verso side of plate II,
deals with the exemption from dues. The mention of the yowi, in the
Nig. and the Nawanatya the place before the main gate of the Royal
compound of Majapahit, is remarkable. Perhaps yowd, in contradistine-
tion to dalfm, Interior, in this texi refers to authorities outside the
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Royal compound, Royal servants of lower rank. The distinction between
the Interior and the Outside in the last years of the l4th century
resenbles the similar distinetion between the Krafon and the Kopa-
tihan, the grand-vizir's compound, that existed in the 18th and 19th
century Central Javaness kingdoms,

‘The lists of exemptions from dues in plate J reeto and plate [ verso
are not identical, In the Notes in vol. 11 of the present book the term
putajenan lias been discussed, The suppesition that it is & synonym
of dirwys Faji, the Lord's due, and related 1o arik purih §s made the
more prubable by the foct that several words of the Shela Mandi
charters are found in a similar context in the Biluluk plates (see the
commentary on that charter),

The earthing of roads (urug-urugan dalen) and the keeping in order
of the port of Canggu on the river Hrantas (bfbénraning Conggu) are
indications of the Coorl's interest in trade, No doubt part of the Royal
revenue came Ly an indirect way from trade, and the best informed
members of the Hoyal Family must have been aware of it

Sosorahan gorém, rendered tentatively : offering salt, perhaps is related
to {or to be emended:) (fo)sorogan, in modern Javanese: a present
offered by an fuferior to his superior with the intention of winning
favour. The original meaning of soreg or serok is: to shove,

The three Shela Mandi charters do not contain data that help one
to find the name of the author, According to the Pararaton King
Elayam Wuruk was succeeded, after his death in 1389, by his daughter
and his sen-in-law the Prince of Mataram, at Jeast in the central and
western provinees of the Majapahit dominions. The second and the
third Biluluk charters, of 1391 and 1395, contemporaneous with the
Shela Mandi plates, scem to have much in common with them, Perhaps
the successor of King Hayam Wuruk's energetic uncle of Wénghkér
who died in 1388 was the author of both sets of charters,

It remains an unanswered gquestion why si Darani was favoured
by having his lands made o frechold exempt from all taxes and dues.
No doubt the Court always had good reasons for proceedings like that,
and as rule they are mentioned or at least hinted at in the foundation
charter, Unfortunately the state of 5 Darani is nowhere clearly indi-
cated, and so the study of the otherwise interesting Sheln Mandi
charters is not satisfying on all points. The predicate s is an indication
of medium rank, found several times in the Biluluk charters. Perhapa
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s Daranl was related to the Court in the same manner as the "Noble
Families” of Biluluk and Tanggulunan,

The Shela-Magdi texts are interesting because they contain several
titles of officials that are not found in other texts. Most of them refer
to rural administration, but the officials’ functions are not well known,

The wadanoes (speakers), representatives of the lunded gentry, the
buryuis, Elders of rural communities and a pocafopga (poica fande,
pleat-tanda) residing in TErung, a representative of the Courl, are
mentioned in the same sequence as in the Katiden charter. According
to King Hayam Wuruk's Ferry Charter Térung was the residence of
one of the chiefs of the ferrymen on the river Drantas: the padiji
Angraksaji ki Ajaran Rigi. It is difficult to say whether the pocatanda
and the paiji were colleagues.

Having his place in the list of officials between the buyuis and the
pocotongs, apparently the osfgahan foni (officer in charge of com-
moners' lands) was lower in rank than the pacalasgds. The name of
the office is synonymous with maniri &rya arurehan prodeshs of Nag.
canto 86—2 and mantri wineh foni surwhon of Nig. canto 63—3 and
probably with suranteni, mentioned in the Praniti Kaja Kapa-kapa
(stanza 8), Patih seems to be the title of the as¥ahan fani; in this
sense the word is to be interpreted in some more passages (see
glossary), Nadi was the name of an important place, the residence
of a Buddhist clergyman of high rank. It is unknown whether the
name of the locality, mentioned in the Nag., and the name of the man
(#atih Madi) should be associated,

Whereas the wadaras, the buyuls, the asfdohan and the pacsiongs
were local men, the firsl pair representing the rural population, the
latter pair; Royal asthority in the district, the amgucap gowe fani
(director of activities in the commoners' lands) resided in Majapahit.
The name of the office i reminiscent of names of ranks in the official
hierarchy of modern Central Javanese Courts, In the Nig. canto 71—3
the expression mscap kiro-kirs: reporting on ways and means, is
used with reference to the Court officials who were installed after
Gajah Mada's death in 1364,

The names of the asidahan, the pacolands and the onguesp powe
are mentioned in the charter, The later two gentlemen were Jryar.
Probably this means that they belonged to the class of ecclesiastical
officers.

The second part of the rescript of 1394, on plate I verso, contains
some interesting titles belonging to the rural district of Shela Mandi.
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Probably the ombEkEl tuwch (rendered : officer of agricultural produce)
was o subordinate of the arfgahas and the pocolonds of Térung, sent
to the district of Shela Mangdi to represent Royal authority on the
occasion of the survey of Darani's lands. In the modern Central
Javanese idivm a bfk3 is a lease-holder or a farmer of land, at the
same time headman of a hamlet,

Bimwyut (bynt, Llder, with infix -m-) has been discussed in the
Motes in vol. IL The six representatives of the Shela Mandi district
had as principal an drya, who probably belonged w the ecclesiastical
closs, This is an indication that Shela Mandi was a district of some
imporiance.

Fafarikan has replaced the old title koruruwhon. In modemn Javanese
cartk still is in use in the sense of clerk.

The lowest in rank of the Shela Mapdi district officials was a
raigia, probably a rural constable, the predecessor of the modern
village policeman. In the Nawanatya the rangge's function in the Royal
compound is deseribed in terms that make it cear he was a fighting
man and a sportsman.
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CHAPTER | - SOCIAL ORDER
IN I4th CENTURY MAJAPAHIT,

Being the oulcome of many centuries of social and economic develop-
ment Majapahit society was particulacly complex. On the one hand
some survivals of primeval tribal social order might be pointed out, on
the other hand features of modern Javanese life are identifiable

On eustomary rules regulating matrimonial relations between family
groups belonging to the same or to different communities in 14th cen-
tury East Java in fact nothing is known with any certainty, Probability
is for assumption of the existence of such connubial rules as are known
to have prevailed up to recent times among closely related peoples in
the surrounding Archipelago. On the other hand pressure of Royal
authority, bondage or peonage of a considerable number of people, and
politieal disturlances, resulting in migrations of groups to remote
districts, perhaps caused the early decay of ancient rules founded in
native tribal organization. In one case, an ancient salt-makers’ com-
munity (Biluluk), survival of a quadripartite organization of society
founded on belief in social and eosmic classification seems probable,

The matrimonial relations inside the Majapahit Royal Family are
the only ones that are relatively well known. They shall be mentioned
in a separate chapter of the present recapitulation, Royal usage nesd
not have been identical with common practice of the country, though.

Whereas the common people's private family affairs (birth, puberty
rites, matrimony, obsequies) in 14th century East Java are almost
completely unknown, on poblic status and social rank at least some
information is available, As Javanese sconomy was essentially agricol-
tural (as it has been before and since), social order was closely connected
with rights on land, Probably most free families lived on the produce
of lands they cultivated with their own hands or by using the labour
of others. Both the Royal revenue and the incomes of the gentry, the
ecclesiastics and the Court officers were produced mainly by agricul-
ture, It shall be discussed in the chapter on economy of the present
recapitulation.
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In the following outline of Majapahit society classes and groups as
distinguithed in contemporary literature are mentioned in due order,

In l4th century East Java the names of the four castes of the clas-
sical Indian system were known but they hardly corresponded to the
reality of social order. The mention of the cofurwarps is a scholacly
embellishment of Court literature.

In the Nig. canto #7 an adaptation of the Indian quadripartite system
to contemporary social facts is attempted. Society is seen exclusively
from the point of view of the Court. Ueing exalted above mere mortals
the divine Royal Family is not included in the system, nor are the
thres low-born “untouchable’ classes. The notion of “untouchability”
of some groups of people seems to have existed in 14th century Java;
information on it is extremely scarce, though.

Probably Javanese society as a whole in the l4th century {and in
the preceding and following centuries too) could most appropriately be
divided into four classes: rulers, men of religion, commeners and bond-
men. Being regarded as property of their masters bondmen are never
mentioned as a social class in Old Javanese literature.

The resulting division into three classes is in keeping with the lists
of functionaries mentioned in ancient Roval charters. In those lists
“white men" (apinghsy) as a rule stands for men of religion. Even in
modern Muslim times the association of the white colour with religion
survives, Nowadays kapubhan communities (pufih: white) consist of
people who are familiar with (Muslim) religious tenets and practices,
In ancient charters the mass of the agriculturists is often referred to
as “men of the soil" (awsk thami, omak having the meaning “man,
human®, as it has in onakbi: woman), In modern Javanese wong loni
(with the same meaning) still is the usual term for common agricul-
turists, The ruling class is represented in 11th century charters by people
called by several titles that are no longer in use. This tripartite division
of the ancient charters refers to the rural distriets, excluding the Court.
Nevertheless it may be used with advantage for gaining a general view
of 14th century Majapahit society as o whole,

In his recent book , The Religion of Java" (scil. in modern times)
Clifford Geertz applies a similar tripartite division, using the modern
Javanese terms: priyayi for the upper class, saniri for the religiously
minded intermediate class, and sbangan for the mass of the people. The
choice of the terms i3 not wholly satisfactory,

The men of religion of the Majapahit era are to be discussed in
the next chapter of the present recapitulation, The last chapters have
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the Court people and the Royal Family as their subject, In the present
chapter on society in general the available information on the mass
of the Javanese peuple in the rural districts is recapitulated. At the end
of the chapler some notes on “undesirables”, slaves, “untouchables” and
foreigners in 14th century East Java will be added,

I'robably the modern pattern of désas (village communities), con-
sisting of familics of agriculturists and ruled (after & manner) by elected
headmen, owes it present eniformity to historical circumstances: pres-
sure of Royal authority from the 17th century onward, and rural
rearganization by order of the Dutch government in the 19th and 20th
centuries, In the 14th century Majapahit realn the rural population
seems to have been variegated to a greater extent than now seems pos-
sible. The religious domains (dharma) and the boroughs (kolomg, kals-
gyan, kabanyagan), spread all over the country, are to be discussed in
the chapter on religion, because as a rule the families who owned them
belonged to the religious middle class. Heside those men of religion
of higher or lower siending in the country, varying from wvenerable
abbots (sthapaks) and masters of religious communities (dawagurs) to
rural doctors and diviners (janggan), in the mass of countrymen three
groups could be distinguished :

A: landed gentry, squires (asddn), lairds of manors (ahuws);

B: families of free agriculturists (r@mar: “fathers™), members of com-
mon rural communities (gapur), ruled by Elders (buyud);

i bondmen (bhfriyae, kowwla) of the country districts, living as
lnbourers and servants in religions domains, Royal and seigneurial
estates ag well as in common rural communities of the dopur type.

In Wertheim's book on "Indonesian society in transition, a study of
social change" the variegated pattern of ancient native society seems
to have been overlooked in several chapters,

A, In the 14th century Majapahit realm the landed gentry seems to
have been an important factor in country politics and economy, The
history of the Singasari-Majapahit dynasty begins with a laird (akumne)
of Tumapél. Probably some lairds of manors were petty kings in their
estates, or tended to become 5o, The attendance of the ending at the
annual Court festival in Majapahit was considered essential. In the
Niig. canto &1 they seem to be identified with the third caste (walthya)
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of the classical Indian system, In the list in the Nig. chapter 12 some
very important independent estates (sIma) seem to be connected with
places of Royal kinsmen (kakadanghafyen). Some relation between the
landed geotry and the ancient Kadiri kingdom on the upper course
of the river Brantas might be inferred from the Nig. canto 47, Some
gentle familics might be descendants of recipients of grants of land
given by former Kings as rewards of services rendered to the Hoyal
Family., Though the estale of Madakaripura given by King Hayam
Wurule to the grand-vieir Gajnh Mada is called a clerical domain
(dharma, probably because of the ancestor worship established there)
in the Nig. canto J9, similar grants in former reigns may have resulted
in gentlemen's cstates (sfma). In the course of time Madakaripura
seems to have grown to be a small principality (SEnggurub, v, the com-
mentacy on Mig. cante I9),

On the other hand some important estates in 14th century Fast Java
might date from a remote past. Their origin was forgotten, If the
identification of the estate (sfma) of Baral mentioned in the Nig.
canto 78 with a conquest of the ancient King Erlangga (11th century)
is correct, a dynasty of Rarat might have appeared in history as Kings
of East Java if the fortunes of war had turned against Erlanggn of
Kahuripan,

As a matter of course information on the existence of native tribal
kingdoms in Java dating from the times before Indian influence on
political organization became parpmount is lacking., The indipenous
Javanese words for king, rofu and haji (there are counterparts of both
in kindred Janguages in the Archipelags) might be adduced as argu-
ments for the antiquity of native Javanese kingship.

On the internal organization of 14th century East Javaness estates
little is kmown with any certainty. Probably the lairds of manors
(okuwn) surrounded themselves with officers of different rank in the
same way as the Kings did in their Roval compounds (see the commen-
tary on the charter of Rénkk), Perhaps as enclaves in extensive estates
rural communities of the dapur type retained some measure of indepen-
dence, Religious domains (dharmas) and boroughs may also have
existed as enclaves.

Probably in the l4th century in the case of new estates or new
religious domains, the opening of the lands, building and cultivation
was done by unfree labour, bondmen (bhérive, batnla), who could be
commanded at will to perform heavy work in difficult circumstances
far from old centres of population. To be sure Royally (and rural
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authority too) could command corvée labour of free agriculturists for
certain ends, ia, building activities, brick-making ete. But then it seems
doubtiul whether Royal authority was sufficient to induce free people
to Jabour in remote districts, As uncoltivated land still abounded free
people whe fell oppressed eould quit, leaving their fields to tumn to
wasle, to the detriment of the Courl,

Verhaps desertion by the agricultural population, feeing oppression
exercised by Kings sl loivds, ocewrred several times in the course of
Javanese history. It has been pointed out Ly Schrieke (Indonesian
socinlogical studies 11, p. 301) as a possible cause of depopulation in
10th century Central Java, resulting in the shifting of the centre of
Royal authority from ancient Mataram to the basin of the river Bran-
tas in East Java.

The use of unfree labour in opening up new land is meationed in
the Pararaton tale (text p. 22—6) on the foundation of Majapahit
in 1292 by bmwwle Madwra, apparently bondmen belonging to the
governor of Madura (edhipati Sungingb).

Probably in the 14th century lands belonging to one manarial family
as often as not lay dispersed over the country, adding to the chequered
pattern of Javanese economy. lands opened up by people originally
belenging to an estate, a religious domain or a gopur community
remained by right part of the dominions of the manorial or sacerdotal
family or the community. Instances of settlers refusing to acknowledge
the seigneurial rights of their former masters (or their ancestors’ land-
lords) have been pointed out in the commentary on the Nig. chapter 4.

B. Probably the I4th century dapurs are related on the one hand to
rural communities mentioned in 1(th century Royal charters issued in
ancient Central Java, on the other hand to the modern uniform type
of Javanese village spread all over the country. They represent the
oldest, native form of territorial organization, comparable to so-called
village communities found not only in the neighbouring islands of the
Archipelago but also in India. The scarcity of reliable information on
the rural communities’ internal organization in the 14th century is
regrettable, It is a consequence of their being outside the Coort sphere
and alse outside the sphere of the men of religion. Javanese literature
was written for an audience interested in the Court and in religion:
the common people was not thought interesting at all.

Several ancient Central Javanese Royal charters dating from the
10th century contain descriptions of ceremonies attending the foun-
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dation of estates, and lists of functionaries of rural communities who
were present (see van Naerssen, Twee koperen oorkenden von Beli-
tung, BEI 95, 1937). It is not certain whether those pieces of infor-
mation are applicable to conditions in 14th century rural districts;
moreover their interpretation is difficull. On the other hand identifi-
cation with the modern uniform type of Javanese village, though useful
to form an iden of the rustic self-sufliciency of the people in general,
might lead to false conclusions as to the internal organization and the
classes existing in 14th century rural districts, and certainly as to the
country’s outward appearance,

Probably history wrought notable changes even in remote districts
of rural Java. A chequered pattern of rural communities (probably
existant even inside the gdopur group, sn abundance of virgin land
waiting only for settlers willing to put it under cultivation, and strag-
gling farmhouses might be nanied as characteristic features of the 14th
century Majapahit countryside. They are replaced nowadays by a
nearly uniform village crganization, rural over-population resulting in
restricted terrritories of the rural communities withaut possibility of
expansion, and populous villages built on a uniform pattern with honses
standing in serried ranks along narrow lanes,

Though, as a matter of course, no statistical information is awnilable,
probably in the 14th century the majority of Javanese freemen lived
as agriculturists in rural communities of the dapur type. Thelr legal
position, especially their ownership or supposed usufruct right to the
fields they cultivated hove been studied by Dutch scholars interested
in customary law (v. Schricke, Geschiedenis van het Adal-grondenrechi,
TBG 59, 1919, ete.). Probably in the 14th century (and long before
and after) scarcity of population on the one hand and abundance of
unopened land on the other tended to strengthen the common rural
communities' position in case Royal officers or powerful neighbours
detracted from their ancient rights. Arable fields relinquished by the
cultivators were of no use at all. For all people in authority, both mem-
bers of the Royal Family and their servants, ecclesiastical gentlemen
and lairds of manaors, the existence of populous rural communities able
to furnish labour in their neighbourhood was of more importance than
theoretical ownership rights to land. In the Nig. cantos £8 and 89 the
Royal interest in increase of the population is put foremost; no terr-
torial aspirations are mentioned. Evidence (and probability too) of the
14th century Majapahit Kings considering themselves by right owners
of all lands in the country is completely tacking.
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In 14th century texts the dapurs scem to be divided into two groups.
In the Nig. canto di—3 Aputih and Sujyana are mentioned as repre-
sentatives (or names) of two (groups of) depurs, and in the Biluluk
charter a distinction is made between para dapur ing Pinggir and kang
adapur ing Majapahit. Tt scems quite posaible that in the sphere of the
rural communities the [dudanental Javanese fdea of bipartition of
society resulted in a division of the dopurs ino two groups, to some
extent comparalle with the Janggala and Kadiri moieties of the realm
well-known in the Court sphere,

Probably life in the rural communities was regulated by ancient
native custom even 1o a higher degree than was the case in the seigneu-
rial manors, the religious dommins and at Court. Dissensions between
people belonging to the class of the commen agriculturists were looked
inta by the Elders. Perhaps only grave crimes and misdemeanours
(sometimes, if detected) were brought up for trial before Royal judges,
because cosmic and social order, the King's demesne, was involved.
Penalties consisted in fines. Probably people who were unable to pay
their fines were made bondmen (with their families). They lost their
status of freeman and their place in the rural community, Their master,
either the King himself, a member of the Royal Family or any other
man in authority could henceforth command their labour, Probably
insolvent debtors were treated in the same way. The cockfights with
their betting offered occasions for incurring heavy debts, Perhaps even
inside the rural communities deld-bondmen and their descendants were
NUIMETOLS,

C. Probably bondmen and bondwomen (bh&riys, kowwls), repeatedly
mentioned in the Nig. and in other texts, were a most important
feature of 14th century Majapahit society and economy. Wertheim
(Indonesian Society, chapter nine, Labour in Farly Indonesia) refers
to bonidmen and bondwomen, calling them sometimes serfs, sometimes
slaves, Probably in almost all cases mentioned by him (17th century
reports of Dutch ambassadors to the Mataram Court) the unfres men
and women who were seen working for the King were bondmen and
bondwomen (kaowuls), not slaves acquired by purchase.

Being completely under the authority of their masters (gush), bond-
men did not constitute an acknowledged organized class and they are
never called so in literature. Perhaps their number was considerable,
though, both at Court, in the manors and houses of men in authority
and in the country, in the rural communities. Probably all servants at
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Court and in great houses as a rule were hondmen and especially bond-
women. Bondwomen could be taken as concubines, Families of bondmen
perhaps were commanded to settle in distant eastern districts in order
to apen up new land for the benefit of the Royal Family (v. commen-
tary on Nig. canto 3I).

Inside the bondinan class some socinl ranks were distinguished (v,
comm. Mig. canto J8—T7). Trusted bodmen could be maie stewards
(patihs) of Royal domains and families of bondmen cultivating those
domains (warge foman) seem to have had o special status (v. comm,
Karang Dog#m charter).

The origin of bondage in 14th century Majapahit seems as a rule
to have been insolvency. 1dehis incurred by borrowing or gambling
might lead to bondage. Failure to pay fiues inflicted as penalties for
a misdemeanour might make a man with his family a bowdman of the
King, Though reliable information on the status of bondmen is scarce
probably release was an exception and a favour. A majority of the
men and women living in bondage in I4th century Majapahit was
perhaps born in thal state, 'robably they were considered as hy right
belonging to their masters’ estate (the familia), As lundage for delt,
comparable to peonage (in Dutch called very appropriately pandeling-
sehap : puwnship), is a well-known institution in the Archipelago, its
existence in 14th century Majapahit (and long before that time) is not
to be wondered at,

Mo more than land, do bondmen seem to have been sold for eash,
They could be given as security for a delt, though, and their original
master might for a long time be unable to redeem them,

Probably defeat in war might result in bondage, at least for the
families of defeated rulers and their dependants. The women might
be made inmates of the victor's zenana, Reduction of the whole popu-
lation of a vanquished country or district to bondage seems improbable
in 14th century Majapahit because of the limited man-power of the
Royal companies of guardsmen. But then, in the 17th century the
Muslim Kings of Central Java (Mataram) seem to have been able
to march off considerable numbers of people captured in vanquished
districts as “slaves”, to lobour at works near the Royal compound.
Certainly the Muhammadan Mataram Kings' authority in the interior
of the country reached farther than King Hayam Wurok's did in his
time. No doubt those forced migrations were attended by terrible hard-
ships for the victims.

Sometimes Majapahit Kings scem to have called their subjects in
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general their bondmen (hriya), For want of a better word belonging
to the sphere of public law in modern Javanese kowswlz became the
usual term for subject of any Government, The use of words, originally
meaning bondman, with reference to subjects should not lead to the
inference that from antiguity all the King's subjects were in fact his
Bondmen, theugh,

In the 15th and 16th centories ancient Javanese society was pro-
foanely disturhed as a consequence of the shifting of political hegemony
firsily from the Shiwaite-Boddhist inland Majapahit Court to Muslim
mercantile principalitics un the North Coast and secondly by the over-
throw of those principalities by the Muslim inland kingdom of Mataram,
P'robalbily wars, devastations and ensuing famines resulted in migrations
of conaitderable groups of country people to remote districts, The Mus-
lim Mataram rulers seem to have been in a position to march off
country people of distant districts to the centre of their realm or else-
where to work for them. PProbably under the rule of the firsl, despotic
Muslim Mataram Kings in the 16th and 17th centuries originally free
rural commumities of the ancient ¢apur type were unable to maintain
their position, They amalgumated with the mass of the rural population,
henceforth considered az unfree (bewala, abdi),

As a matter of course alter the decling of the Majapahit realm its
successors, the principalities all over the country, 0l to quarreling,
Az soon as one of the families of disdochoi was in the ascendant wars
were waged aguinst the other ones with a view of eliminating them.
Probaldy in their time the ancestors of the Majapahit Kings, and of
the dynastics preceding them, had done the same. In the wars of the
16th and 17th centuries in Central and East Java many families of
rural gentlemen descending from Majapahit orddng, lairds of manors,
or from chiefs of (originally Shiwaite or Buddhist) religious domains
may hove been ruined, Just like the dapur families they sank to the
state of unfree agriculturists, unless they availed themselves of an
opportunity to {lee the country, to try their fortunes elsewhere,

The 18th century charters of West Javanese Bantén Soltans for
Lampung, South Sumatra (translated by the present author, Djiwd IX,
1929, and 18th century lawbooks of Cérbon Sultans (PIpakiim Cérbon,
edited by Hazew, 1905) contain interesting infarmation on the bond-
mien's legal status. Pelonging to the group of Muhammadan Pasisie,
Morth Coast, principalities, diedochoi of the Majapahit realm, the
Bant®n and Cérbon Sultanales preserved many features of pre-Muslim
culture,
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Ancient Royal charters of the 10th century and later contain lists
of men not belonging to the major social classes of common agricul-
turists, men of religion and rulers. They were partly foreigners and
slaves, purily "undesirables”, partly professionals : artisans, craftsmen
and traders, musiclans and artists. No douldt their arts and accomplish-
ments were traditionally kepe secrel and enly transmittted orally from
father to son. Their professions were connected wilh religion and
ancient lore. The practice was considered dangerous for uninitiated
people. Having no regulor income from agriculture like the major
social classes they subsisted on fees given by patrons: Kings, Princes,
lairds and chiefs of religious and agriculturists’ communities in the
cotntry. The intricate system of collecting those fees, called the "lord's
due” (mangilale dérwye hafi) was antiquated in the 14th century Maja-
pahit realm (v, comm. Nig. 78—, Ferry and Biluluk charters),

Probably in the Majapahit era professionals (and “undesirables”)
gtill were considered as clients of patrons who were responsable for
their maintenance. At Court and in the manors of powerful lords they
may have stood on a par with superior bondmen, socially,

Artisans, and kala-nijo or pafa-weija (Mind men, cripples, simpletons
ete.) still are kept as Royal servants at the Courts of modern Central
Javanese Kings. In 17th, 18th and 19¢th century Java a class of wander-
ing craftsmen, musicians and artists, in some way connected with
ancient lore and Muhammadan religion, was known (v. Folbsver-
tomingen, par. 9). In theory they professed allegiance to the King or
to some powerful lord, The descent of this rather disreputable social
class from the group of professionals mentioned in 10th century char-
ters (and probably existing in Old Javanese society long before that
time) seems plavsible enough.

Local gangs living by blackmailing rural communities have been
known for a long time in Java. In some districts (especially Bant¥n)
they had an organization, observing a kind of code of honour among
themselves, and pretending to entertain friendly relations with local
rulers or even with Princes, (v. D. H, Meyer, Over het besndewegen
ep Java: On gangs in Java, Indoresié 111, 1949). Fearing the gangs'
retaliation, in many cases the peaceful peasantry did not dare to ask
Government officials for protection.

Some fundamental relation between modern organized rural gangs
and Old Javanese “collectors of the lord's due” seems probable. The
modern peasantry's unresisting compliance with the gangs' extortionary
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demands can give an idea of the 14th century commoners’ terror at the
appearing of “collectors™ in their districts,

Probably the Javanese Kings' granting many estates and domains
exemption from the “lord’s due” was well-intentioned. It seems doubt-
ful, however, whether the “collectors” indeed were restrained by Hoyal
authorily from making demands wpon exempted communities. The
survival of gangs in modern Java seems to be an indication that ot all
times organized bincknmiling and roblery were scourges of the Java-
ness countryside,

Perhaps in the 14th century bought or captured slaves were brought
to Majapahit by interinsular and continental trade. As they are not
even mentioned by the Nig. Court poet their position and number can
not have been important, Slaves (prolably females) bought or captured
in the eastern islands were perhaps exported in small numbers from
Java to the continent {China).

The existence of socially discriminated groups of people, perhaps
“untouchables”, in 14th century Majupahit society has been pointed
out in the commenlary on the Nig. canto 81. As the country was
sparsely populated, rural communities, donsains and estates of several
kinds probably were separated from each other by extensive regions
of uncultivated land, mostly jungle, The possibility of the East Java
jungle in the l4th century being the habitat of small tribal groups
living outside the sphere of Hinduized Javanese culture is not to be
discarded, The survival of small tribes living outside the pale of settled
society in Celebes, Dorneo, Sumatran and Malayan forests even in the
20th century is a well-known fact,

No doubt foreigners, both Indians and Chinese, were frequent
visitors at the East Javanese sea-ports, The existence of foreign trading
quarters in Bubat, the Majapahit port on the river Brantas, probably
is referred to in the Nig, canto 84, The Chinese and Moorish kompungs
(pacinan, pakojon) still extant in modern Javanese towns and partly
dating from the 17th century are indications of the existence of for-
eigners' quarters in several mercantile towns of the l4th century
Majapahit realm. In the chapter on economy the foreign trading quar-
ters shall be mentioned again.

Apart from the (raders living either permanently or temporarily in
their quarters in the ports, there was another group of foreign visitors
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in 14th century East Java: scholarly men of religion from India whe
were received at Court with marks of honour. They are mentioned in
the Nig. canto £3. In his treatises on Indonesian trade and society
van Leur called Indian scholars al native Royal Courts the principal
bringers of Indian culture in the Archipelago from the beginning of
Hinduization in the [irst century of the Christian era vnward, His
separating them strictly from the traders wha, in his opinfon, did not
represent Indian civilization, seems overdone, In the commentary on
Nig. canto 87 the Tndian scholars at Court in Majapahit are compared
with the Muslim divines (also of Indian extraction, originally) who are
known from the 17th century onward to have combined the offering
of wordly advice and spiritual guidance to Kings and Princes with
the pursuit of wealth by commerce for themselves,



CHAPTER 2 - RELIGIOUS RELIEF AND
ECCLESIASTICAL ORGANIZATION
IN 1th CENTURY MAJTAPAHIT.

In the following chapter an atlempt is made to give an outling of the
14th century Majapahit cultural background, The writing of an exhans-
tive description of Javanese culture of the Majapahit period is out of
the question, nor should the following notes be considered as whally
applicalle to the preceding and subsequent periods of the history of
East Java, The reigns of the preceding Singasari Kings, all belonging
to the House of Kijasa, are several times referred Lo in the Nig. The
Singasari and Majopahit periods may be coupled without losing sight,
though, of the interruption caused by the Chinese invasion at the end of
13th century, which scems to have exercised an important influence on
East Javanese economy, The culture and history of the nearly two
centurics of Kafiri hegemony (beginning in the middle of the 11th
century) is less well known than the Singasari-Majapahit period, and
information on the latter should not be applied off-hand to the former,
On the other hand the 15th and 16th centuries offer many problems
connected with the decline of the Majapahit kingdom and (he increasing
influence of Islam,

Balinese culture was only superficially in contact with Islam, to be
sure, but then in isolated Bali, surrounded from the 16th century
onward by Muslim countries, religion, society and art developed on
lines proper to the people’s character. Therefore the eastern island is
not to be considered as a replica of Majapahit on a small scale,

The ancient culture, flourishing in Central Java about the year 1000
and culminating in the world-famous Bird Budur and Prambanan
temples, is almost completely left out of discussion in the present book.
Probally the 14th century Majapahit courtiers, inbabitants of East
Java, kmew next to nothing about that bygone era of the ecultural
history of the island,
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As the Nig. poet belonged to the Buddhist episcopal family ot the
Majapahit Court he wus interested in ecclesinstical organization and
divine worship as seen from a Buddhist courtier's point of view, His
communications impress the reader with the importance of Buddhism
in 14th century Majapahit perhaps to a higher degree than is compat-
ible with truth. No doubt in nctual life both at Court and in the country
Shiwaisny was preponderant. The remnants of pre-Muslim religious
ideas surviving in modern Muslim Javanese culture (in the wayang
plays and in folklore) point to Shiwaism, which was at an early date
integrated with primeval native Javanese beliel in cosmic, religious
and socinl order, The moderm Javanese name for the pre-Muslim
period, joman buds (Buddha ern) seems to be o consequence of
Buddhism (i.e. Tantrism, with its riwal) being felt as foreign and
belonging to another period whereas Shiwaism (Bhatira Guru and the
wayong heroes) was familiar and always remained so,

Being a courtier and a scholar the Nig. poel was not interested in
the common people’s beliefs and religious worship. The survival of
primeval native Javanese religious ideas in Majapahit times and long
afterwards is apparent from literature (eg. the Pararaton and the
Tantu Fanggélaran) and theatrs (the wayang plays), Shiwaite infloence
was strong in this sphere of thought, The refined Buddhist scholar’s
aversion to popular belief and folldore is comprehensible. Nevertheless
his poem contains some information on matters of much interest for the
student of primeval Javanese culture. The relation between primeval
native Javanese belief and imported Indian religious ideas is the subject
of several studies by Dutch scholars (v. the present author's Tantu
Panggélaran edition and Bosch's Uit de grensgebieden tusren [ndirche
invlogdssfeer en oud-inhieems volkspeloof op Jova: From the border-
land between the sphere of Indian influence and primeval native belief
in Java, BKI 110, 1954),

In the following pages some sccount shall be given of 14th century
East Javanese religion, for convenience' sake divided into two halves:
A;: primeval native Javanese belief, and
B: religion under Indian influence,

At the end of the chapter some notes on Chinese religion and Islam
will be added.

A, Probably, in 14th century Tast Java, primeval native Javanese
religious speculation and popular belief in fact still dominated lite of the
majority of Javanese, both high-born and commen, at Court and in
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the country. The primeval conception of cosmic and social bipartition
and gquadripartite classification was prominent in their minds. The
iden of the dual realm of Janggala-Kadiri and its reintegration by
every truly great King probably belonged to this most ancient stratum
of thought. The importance of that conception has been pointed out
repeatedly in the commentaries in the present book. In the Kora-
wiishrama (edited and translated by Swellengrebel) o Javanese thinker
worked it oul in a remarkable manier with respect to the Indian
legendary struggle of Kaurawas and Plgawas, Helds book on the
Mehibbirata containg many references to the cosmic duality ides as
expressed in Indian literature,

Ancestor worship was considersd indispensable for the maintenance
of cosmic order. The tie connecting the moieties of humanity, the living
and the dead, the visible and the invisible world, was strengthened by
it. Ancestor worship is referred to several times in the Nag. (chapters
5 and 9).

In the Singasari-Majapahit period (and probably long before) Royal
ancestor worship was coupled with reception of the deceased Kings in
the pantheon, either Shiwaitic or Buddhistic or both, No doubt this was
an adaptation of pristine belief to imported Indian religion. On the
ancestor worship of common people who were not deified after death
information is very scarce, Stutterheim offered o hypothesis on thia
matter (Begrafenisgebruiken, ie, Burial Customs, in Shudies in Indo-
nesian Archaelogy, translated from the Dutch, 1956), It seems very
likely that differences in the manner how dead bodies were disposed of
and the connection with deceased relatives was maintained were found
all over the country.

Closely connected with ancestor worship is shamanism. In the com-
mentary on the Nig, chapter 9, the Rdjapaint’s shrfddha ceremonies,
the existence of shamanistic practices in the Majapahit period has been
made probable. The modemn Javanese children's games called Ni Towolk
ete, seem to be imitations of ancient shamanistic rites. Perhaps the
persons called wes and manguys (v, glossary) were shamans,

Probably practices of this kind were resorted to in case of illness, to
find a medicine, or in case of loss and theft, to find the lost goods.

Exorcism of bad spiritual influences in case of illness or dreaded
calamities (ruwat, lwkod, meaning: release) by means of the perform-
ance of a special woyong play (Batdrd K3, the Evil One), as
practised in modern times, is not mentioned in Old Javanese literature.
It seems most probable that it existed, though, alongside with other

31
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exorcist rites. Probably, being thought dangerous, in daily life exorcism
was tabooed. Perhaps the paucity of notes on the waeyany theatre (v.
the chapter on plays and games) is to be explained by the uncauny and
awe-inspiting character of the rites (exorcism and perhaps auncestor
worship) wherein the wayeng puppets appeared in I4ih century Last
Java,

Worship of the powers ruling nature, both chthonic and celestial,
was an essential part of ancient religion. In the commentary un the Nig.
chapter 9, the Rajopuini's posthumous celebration has been connected
with the supposed worship of a chilonic Mother Goddess and the
madern Javanese cilt of the divine patroness of agriculture, especially
rice-growing, called Déwi Sri (e, Shri). As the cultivation of rice was
the key-stone of Javanese cconomy in the pre-liuropean period, the
chthonic deity ruling its growth no deubt occupied a most important
place in the common agriculturists’ religion. The swwku-year of 30 woeks,
called by individual names (Sinte, LandZp ete.), bas been known in
Java for o very long time. There are reasons (the mearings of some
names and the Waly Gumumg myth, told to explain the series) to
assume stme connection of the wukus with rice-growing. The Nig,
poet's neglect both of the rice patroness cult and of the wuks year is
significant : being & Buddhist courtier he was not interested in concerns
and religious needs of commen country people. Perhaps the fongpons
(rendered: rural doctor) mentioned in Nig, canto 7B were fa. offi-
clants of the cult of the rice goddess and diviners for the phases of
rice-growing.

The two great ceremonies described in the Nig. chapters 9 and 14
as taking place respectively in the months Shrdweps-Bhddra (July-
August-September) and Phalguna-Coitre  (February-March-April)
have been connected in the commentary on the one hand with supposed
primeval native semi-annual community feasts, on the other hand with
well-known modern (Muslim) Javaness popular celebrations, The
supposed primeval community ceremonies would be respectively: in
July=-August-September the feast of an ancient chthonic goddess ruling
in the realm of Death, and in February-March-April the festival
connected with the cult of the rice goddess, and the anaual rice harvest.
The wellknown modern Muslim celebrations are respectively: the
feast at the end of the month of the dead (Rnwak, ic. Shatbdn) and
the month of fasting (Remodhan), called Ger#bEy Ba'dd or Goribig
Pdsd or LEbaran, and the celebration of the Holy Prophet's Birthday
in the month FRaelt*ul Awwal, called Gardbfy Mulnd (ie. Mowlid:
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Hirth). As o consequence of the fact that the modern Mushim feasts’
dates are determined according to the lunar calendar of Islam their
places in the solar year are not fxed. Their interval is about sie months,
though, the sune as in the case of the great semi-anmeal 14th century
Majapahit ceremonies.

King Llayam Wuruk's repeated visits to the sea-shore, both north
il southy, wentivined s the Nig. chapters 4 and 8, have been connected
in the commentaries with the cult of the divine Matrones of the South-
ern Ueenn and the realin of Death called in modern Javanese Ratu
Ldrd Kl (the Virgin Queen of the South). The existence of the cult
of muwntain deities in the 14th centery (and long before) is apparent
from the Walaggil charter. ke Casparis's notes mentioned in the com~
mentary in the present book are very interesting in this respect. In the
commentary on the Nig. canto 57—35 the Roval visit to Jojaws has
been connected with the cult of 2 mountain deity, The Mouniain Lord
(Acalapati) of Palal; (Panataran) is mentioned expressly in canto 17,

Heligious worship ot the source of o river las been supposed in
the commentary on the Nig. chapter 4 on the occasion of King Hayam
Wuruk's visit to Duréng described in canto 38. The mention of
candis (rendered : religious monuments) in several places is suggestive
of the existence of loeal cults, Capdi Lima ("Five Monoments™) men-
tioned in Nig. canto I7 has been connected tentatively with the anclent
conception of classification: the five points of the compass and the
centre, The “floating pavilions" (bolé kambong) referred to in litera-
ture: pavilions or small sanctuaries situated on artifical islets in the
centre of ponds, might be dedicated originally to worship and religious
concentration in a spot reminiscent of the centre of cosmos,

The fetishistic worship of Hoyal charters engraved on copper plates
kept by the recipients as heirlooms is attested by King Hayam Wuruk's
Ferry Charter. No doubt it was customary from very old times. The
cult is reminiscent of the veneration for heirlooms (in modern times
called pusdids) characteristic of Javanese family religion. The relation-
ship with ancestor worship is obvious.

Royal charters of an earlier period, partly issued in Central Java,
sometimes contain deseriptions of religious ceremonies connected with
the establishment (furek) of an estate (dAma). As the titles of the
officiants and headmen whoewere in attendance on swch occasions
(though often dilficult to interpret) are Javaness, apparently a cere-
mony connecled with ancient native belief of rural communities is
referred to. It seems doubtful whether religious ceremonies of this
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kind were still practised in the 14th century Majapahit period. Proba-
bly the ancient titles of rural headmen and their subordinntes were in
part antiquated at the time. Nevertheless annual celebrations in rural
districts on a spot (before a rock, under an old tree) considersd as
sacred in connection with the community's origin no doubt were held
in King Hayam Wuruk's time just as they still are held at present all
aver the country in old villages in their local sanctuaries (pZpungen).
In King Kértanagara of Singasari's Sarwadharma Charter reference is
made to pamffs (rendered: worship contribution) due by chiefs of
religious domains (dhormar) to their secular neighbours. Probably the
latters’ annual community celebrations (pifa) are meant,

B. Whereas the religious practices referred to in the above {and
many others not yet pointed out in Old Javanese literature} are
founded mainly en pristine native ideas about cosmic and social order,
the following rites and their officiants are influenced maore or less by
Indian religion or they are purely Indian by origin. For convenience'
sake the sequence B-7: rdshir (frfars), B-2; Shiwaites, B-3; Buddhists,
B-4: Withnuites is adopted.

In the Majapahit Court idiom bhujangga (rendered: clerie, ecclesias-
tical officer) seems to be the term for men of religion in general, but
especially Shiwaites and Buddhists. Its opposite is manini (rendered:
mandarin), a secular gentleman, in modern Javaness parlance: a
priyayi. The term wnku (rendered: ordained priest) refers to the
sacred character of the clergy of all denominations. The Buddhistic
origin of the word (assuming that it is PAli: bhikku) was forgotten,
The same was the case with the Sanskrit dudfa (twice-born, a brah-
min}, Tt is used in the Nig. as referring to priests in general,

Perhaps in some cases at Court priests of different denominations
rivalled (v. Nig. canto §-3), but as a rule the relations seem to have
been friendly. Probably the laics” calling in a priest of one or the other
denomination depended mainty on family tradition and on the idea
about the character of the deity who was to be approached with
offerings and rites in connection with the case in which divine aid was
prayed for,

B-1. The NAg. contains an elabomte description of the ri¥shi
community of Sigara (canto 32), In the commentary on chapter 4 the
probability of some relationship between the rishis’ places ruled by
dewagurus (divine masters) and the modern (Muslim) Javanese
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pongoks (huts) or pasoniréns (disciples' places, Indian dchromas,
schools) governed by o kyshi (a venerable man) has been pointed out.
In another place of the Nig. establishments of the Sigara type are
referred to under the nume of wangalo (rendered: sacred ring commu-
nity). The Tantu Pangg&laran is a collection of legendary tales referring
to the origin of mapgdalas. In the commentary on Nig. canto 78 hypo-
theses are offered to explain the name mandals (ring, perhaps referring
to a tabooerd ring around their sanctuaries) and the two groups of four
comimunities each inte which they were divided (colurbhagma: four
ashmarks, and cofurdshrama: four hermitages), perhaps connected
with a primeval quadripartile-octopartite classification system,

The Shiwaitic character of the mapgdals communities is apparent
from the Tantu Panggélaran tales, They suggest the existerce of a
popular cult of Shiwa and Umd, The probability of a substratum of
ancient native Javanese worship of mountain deities and chthonic
powers is great. On the modalities of the mangals worship very little
is known with any certainty, A secret consecration ceremony deemed
necessary to abtain the rank of wiku (ordained priest) and occult
science probably referring to the system of cosmic and social order
seem to have been essentinls, The mystery enfolding the rishi com-
munities in the Javanese hills and the religious awe they inspired with
outsiders are reminiscent on the one hand of secret societies existing in
primeval tribal communities, being guardians of the tribe's essential
religious lore (see Duyvendak's Het Kakean genootzchap van Cerom)
and en the other hand of the “huts" of (Muslim) Javanese mystics,
adepts of the Nine Saints (Weli Sdngd), each having his own parti-
cular doctrine of (in effect] pantheistic mysticiam,

The mangdalas’ place at the end of the list of the Nag. chapter 12 is
an indication of their independence from Court. The mandarin King's
Servant (mantri her kafi) mentioned in canto 75 seems to have had no
great authority over them and Royal charters referving to mangolas
are scarce (v, the fragments of the Batur charter). Their apparently
independent position in the realm is another point which the 14th
century Majapahit devagurus of mondalar have in common with the
15th, 16th, and 17th century Muslim rulers of small principalities in
Central and East Java who claimed descent from some Saint (v. the
Nine Saints mentioned above). In the 16th and 17th centuries the
Muslim Kings of the Central Javanese Mataram dynasty had much
trouble in subduing them. The most prominent member of their class
was the Swswhunan of Giri (near Grésik, on the North Coast) who
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sometimes was called by his Dutch contemporaries the Javanese Pope.
The close relation of the Giri rulers with the mystic "venerable men”
af the "huts" is apparent from the tales of the CEntini,

Probably the mangale people, men, women and children, as a rule
lived in remote districts in the wooded hills of the interior of the
eountry, engaged in agriculture. Perhaps they grew mainly mountain
rice on ladamgs, temporary clearings in the forest. Their being men-
tioned topether with the fonggans (rural doctors and diviners, v, Nig.
eants 7¥—7) is sugpestive of a close conuection with the commm
agriculturists, Tn the commentary on King [Hayam Wuruk's visit to
Sagara (Nig. canto 32) dancing of stately country dances and weaving
of cloths in special patterns have been mentioned as likely accomplish-
ments of the "sisters” (endangs) and a comparisen with the Balinese
sacred community of Ténganan-Pagringsingan, described by Korn, has
been proposed.

Though the Spirits' servants (fulun hyang), mentioned in the Nig,
and in the Walandit charter (v. glossary) are not altogether to be
identified with the mandals people the two groups seem to have in
common the substratum of pristine native Javanese beliel. Perhaps the
mangals people were more culturcd, being guardians of ancient
religious lore, whereas the hulun hyamg were simple worshippers of
local Spirits or tutelary deities residing on mountaing or in springs,
nol wholly identified with the great Indian gods, especially Shiwa,
To the present day in the Ténggér hills o community survives where
the Spirit of a still working volcano is worshipped.

In the commentary on the Nig. canto 7§ the existence in ldth
century Fast JTava of small boroughs of traders, artisans and merchants
(kalong, kolagyan, kabanyegan), forming enclaves in the lands owned
by agriculturists, has been called a possibility. In modermn times the
halangs of Central Java profess Islam., The mythical tale of their
descent from a dog renders their origin from people connected with
one particular group of the ancient quadripatite classification system
{the IInd, South) probable (v. Folksertoningen). No information
on worship in traders’, artisans' and merchants' boroughs is available.
The probability of the kalzgyans mentioned in Nag. canto 78 being
Shiwaitic is explained in the commentary.

The manses or halls (kiefi) with or without divine abode (ie
probably a statue, pratisthd), mentioned in Nig. canto 78—, might be
Buddhistic (if the interpretation of kasangghikan as: belonging to the
senggha, the Buddlist Church, is correct). The appearance of Buddhist
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kaurfiz in the list of Nig. canto 78 next to (probably) Shiwaitic artisans’
hornughs (kalagyan)ruled by abbots (sthdpeka) perhaps points to some
resemblance in social standing and economic eoncerns between the two.

H-2, B-3, A-4. Whereas the communities mentioned in the preceding
parageaph (-1 seem to an important degree to have mixed imported
Telinn religion (owstly Shiwaism) with ancient native Javanese belief
in cosmie awd social onder (v, paragraph A), the following groups’
Taith sl worship perliaps were purer as seen from an Indian point of
view, As knowledpe of the Shiwaites, Buddhists and Wishonites to be
mentioned in paragraphs B-2, B-3 and B-4 is nainly derived from
works written by courtiers ((he Nig. poet is one of them) the actual
influence of (relatively) pure Tndian religious thought in life and
worsliip of all clnsses of the Javanese people in the 14th century is
diffienll to ascertain, Whereas Court priests (wiku hafi), bishops
{dharmadhyalksos) and asseasors-at-law (npapaihis) were conversant
with some Sanskrit religions and juridical works in Javanese versions,
probably among the gentry and the common countrymen in the rural
districts education in the Indian sense was superficial, Nothing elss is
to be expected. Probably the superficial knowledge of the tenets and
commandments of Islam shown by common Javanese in the 17th, 18th
and 1Mh centuries was but the contineation of a similar lack of
penetrating interest in Indian religious thought in the preceding
centuries, Perhaps to the Javanese gentry and commeners in the rural
districls the decay of Indian eivilization in the 15th century and the
rise of Muslim dynasties were not fundamentally disturbing.

Though prolably Indian religious thought did not take root very
deeply in the minds of commean Javanese of the 14th century, Shiwaite
and Buddhist religious art and worship were important features in
their lives, especially to celehrate high-days. Of course the Court
ceremonics described in the 9th and the 14th chapter of the Nig. were
particularly grand. Similar celebrations on a smaller scale may have
been usual in the 14th century at the houses of country gentlemen and
in the centres of rural communities. Baliness custom as observed in
modern times leads to the supposition that 14th century Javanese tock
great pains especially over cremations and obsequies. Perhaps Buddhist
{that is to say Tantrist) rites were favoured by those who could pay
for them, The Rajapatni’s shrdddha ceremony described in the Nig.
chapter @ was Tantristic in so far as it was founded on Indian religion.
Fven in that grand Court ceremony ancient native Javaness practice
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(shamanism) was apparent. Probably in simpler surroundings in rural
districts the attendance of a priest, either Shiwaite or Buddhist, st a
cremation and otherwise was perfunctory. The comparisen with funerals
in modern Muslim Java is instructive. No matter whether sttended by
Shiwnite and Buddhist priests or by Muslim divines, ancestor worship
was the principal religious concern of bereaved Javanese. Titea (related
to tiwar: separnte, leave) was the term for obsequies in the Majapahit
riod.

pePerhlpu the custom for widows {and concubines, female servants)
to be cremated with the corpse of their husband and master prevailed
in l4th century East Java as it did for centuries alter in Bali. No clear
information on the modalities is available, though.

Sacerdotal offices on the occasion of marriages and other family
events are nowhere mentioned in the literature of the Majapahit period,
as far as known. Perhaps in family matters 14th century Javaness both
high-born and comman were only ruled by ancient native custom,
Though in Islam marriage is governed by religious law, in the Muslim
period ancient ceremonies (s pangonidn: meeting of the bridal
couple) still are considered of the utmost importance,

Circumcision of boys at the beginning of puberty is looked upon by
many Javanese as the entrance into the community of Muslims. In
every respect it s a rife de passage. No equivalent ceremony is known
with sufficient certainty to have existed in l4th century Majapahit,
Perhaps testh-filing took its place, It is still practised in old-fashioned
circles,

Mo doubt various initiation and consecration rites, ia, of ordained
priests, were features of Majapahit religious life. The importance
attached by Muhammadan men of religion in Java to the shaving of
the head (the text on the Prophet's shaving, poras nabi), might be
founded partially on a reminiscence of pre-Muslim religious custom.

B-2. Shiwaite priests and Shiwaite religious domains were important
in the 14th century East Javanese realm side by side with Buddhists,
In the commentary on the first chapter of the Nag. the relation of the
two denominations has been discussed. According to the Nig. poct, a
Buddhist courtier, they represented the exoteric and the esoteric
aspect of cosmic order, The close connection of Shiwaism with secular
Raoyal authority is in keeping with ita exoberic character. The Shiwaite
bishop and the Shiwaite assessors had prominent places in the court of
justice mentioned in the preambles of Royal charters.
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In the list of religious domains in the 12th chapter of the Nig. four
groups of Shiwaite places seem to be distinguished ; halls with pavilions
(kuji balay), sacred places (parkyangan), Royal temple towers (pra-
s3da hafi) and Divinity's crystals (sphatikeyang). Probably, as is
usual in the Nig., the last group of the list is the most important one,
Perhaps this crystal group was closely connected with phallism. The
halls (kufi) and the sacred places (parhyanpan) are reminiscent of the
domains with similar nanes (kifi and sddang hulun hyong) mentioned
above as probably owned liy religious communities almost outside the
pale of regular Indian religion. The affinity of Majapahit Shiwaiam
with ancient native Javanese belief is made once again apparent by this
resemblance of names. As a temple tower (prisdds) was the central
sanctuary of 4 religious compound of some importance perhaps the
name prisdde hofi (rendered: Royal temple tower) point to the
existence in the l4th century of religious domains with Shiwaitic
temples founded in a rather remote past by rulers not belonging to the
Singasari-Majapahit line of Kings, maybe local dynasts and Kings of
the preceding Kadiri and Kahuripan dynasties,

In canto 72 the twenty-seven domains belonging to members of the
reigning Majapahit dynasty are enumerated. The prasSds haji of canto
76 are not included in that list.

Differences between modes of worship and religious tenets of the
four Shiwaitic groups (il the distinction is correct) are probable but
they have not yet been ascertained. No doubt family tradition was
powerful in these matters,

Some Sanskrit treatises on Shiwaitic dogma (Shaiwa Siddhinta)
provided with Old Javaness glosses have been studied by Goris
(Bijdragen tot de kennis van de Oudjovesnse Theologie, 1926) and
Zieseniss (Sludien swr Geschichle des (ivairmus, BEKI 98, 1939),
Mo doubt those treatises were known in the Majapahit era. Being a
Buddhist the Nig. poet does not mention them. Perhaps the most
sacred texts were kept secret by the priests, and mentioning them
was taboo,

Probably the Shiwaite sacerdotal families living on their lands
dispersed all over the country were not of equal standing. No doubt
the priests most closely connected with the Court, the bishop and the
nagessors-at-law, were held in great respect. So were the abbots [siha-
poka) of important religious domains, especially of domains owned by
members of the Royal family. Being charged with the regular (perhaps
daily) worship of the deified Royal person whose divine abode
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{ pratisthd, a statue) was in the central sanctuary (pradsdda), probably
the abbatial families of Royal domains (dharma hofi) were related to
Royalty hy side-lines, So the decensed Royal persons were served
in effirie by their own relatives,

The divine abodes (pratigfhd) in the sanctuaries mentioned in
chapter 5 of the Nig. were important as centres of ancestor worship of
the reigning dynasty, So were the domains (dharma kajfi) of which the
sanctuaries were the centres imporiant as pelitieal key-points of Royal
autheority in the country.

Javanese art of the Majapahit period (and long Lefore) is preserved
for posterity mainly by stone statues and brick or stone monuments
(candi) originally destined for Royal ancestor worship, Imperishalile
miaterials were chosen for those works of art hecanse they were meant
for eternity, the sphere of the deacl ones. [t is very much open to doubt,
though, whether in actual life in the 14th century the cult of Hoyal
ancestors, their stone statues and the proud sanctuaries were important
features of the common people’s religion. The decay in modern times
of the Old Javanese candis, mainly funeral monuments dedicated to
forgotten Kings, and the surrounding country people's indifference
for their remains, contrast strongly with the survival of popular native
worsghip like the cult of mountain deities (Ténggér hills).

Perhaps in the 14th century both well-born and common families
desiring the attendance of an ordained priest to perform Shiwaite
{or Buddhist) rites on any occasion of importance to them used to call
in & member of a sacerdedal family in their neighbourhood with whom
they were on friendly terms. The priests were entitled by custom to
some payment for their troubles. Probably visitors to sacred places
such as are mentioned in chapter 4 of the Nig. were met by local
priests who ritually dedicated their offerings to the gods. Old Javanese
literature offers no clear information on religious practice of the
common pecple in the Majapahit period. Bul then present day Javanese
custom (though Muslim by profession) and Balinese practice may be
safely brought forward as instances of religious behaviour of commen
people in the Majapahit peried. Probably Islam made a difference
mainly by introducing a certain measure of uniformity of religious
rites and behaviour instead of the pluriformity prevailing in the pre-
Muslim peried. Even now the chequered pattern of religious life in
Bali is conspicuous,

Identification of Javanese men of religion of the popular class,
friars (rishis), rural doctors (famgposs) and the like, with similar
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performers of religious offices not of the rank of pFdandar in modern
Rali, like pamanghns and sfnggehus, is precarious on account of the
two peoples” different developments in eulture since the 16th century.
Wevertheless the existence of men of religion in considerable variety
in hoth countries is characleristic for the chequered pattern of their
eullnres,

-2 T the 1400 century Shiwaism seems to have had more affinity
with ancient native Javanese religions belief and custom than Tuddhism
had. At Conrl Muddbist priests (Tantrists, of course) officiated at
Hoyal obsequices (e Rajopatni's shraddha, Nig. chapter 9) and
profahly eommen lnics (if they could pay for it) also ealled in Tantrist
priests (o officiate in posthumous ceremonies. The survival in modern
Javanese of the papular term fndran (related to shrdddha), and the
All-Souls ceremony in the month Runef (Shathdn) it stands for, are
indications of the Tantrist-Ruddhist "masses for the dead” being
well-known features of Old Javanese religion. The term faman buda,
Tuddha era, for the pre-Muslim age, the time characterized by the
(expensive) Buddhist obsequies offices (contrasting with the simple
Muhammadan funeral) bas been mentioned before. Some Buddhist
sacerdotal families were in charge of sanctuaries on Roval domains
{dharma haji, v. Nig. chapter 5). In secular matters Buddhist officers
at the Majapahit Court seem ta have had little anthority and in the
country their economic state was not flourishing. The poet of the Nig.
mentions a great number of Buddhist religious domains in the list of
chapter 12, hut then being a Buddhist himself he was particularly
interested in the stale of his co-religionists.

In the list of the Nig. chapter 12 Buddhist clerical domains are
divided intn two groups: regular, keeping the wimaya rules, and
thunderbolt-bearing  (kabajradkaran). No doubt the [atter was the
more important group. Its Tantrist persuasion is evident from the name,
They did not observe celibacy, Probably the Buddhist episcopal House
to which the Nig. poet belonged was bajradhars. The Tantrism of
the last Singasari King Kértanagara seems to have been admired by
the poet,

Whereas the tenets and practices of Javanese Tantrism can be
ascertained from the Kamahiyfnikan (edited and transiated by Kats
and re-edited by Wullf), from chapter 9 of the Nag. and by comparison
with Tibetan Lamaism, on the mnaye-ruled Buddhist communities
mentioned in the Wig. canto 76 no clear information is available
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Religious mendicancy and celibacy seem unlikely in 14th century
Java, though.

Probably the remarks made in the preceding paragraph (8-2) on
the commen peaple's attitude towards priests officiating in unintelligible
ceremonies are applicable both to Shiwaism and to Buddhism, Perhaps
Tantrist rites were the most mysterious of all.

The existence of rather unimportant Duddhist halls (kspi) not
closely connected with the Court might be inferred from an item in
the list of the Mig. chapter 12, They have been pointed out in connee-
tion with the (presumed) artisans’ boroughs (kalagyan),

B-4, 1In the 14th century Majapahit realm Wishnuism was unimpaor-
tant, whatever its state may have been in the times of preceding
dynasties, Some brahming from India (wipra) who were entertained at
Court seem to have been Wishnuites, and in the main courtyard of the
Royal compound those wiprar had a place for offerings (pahoman) in
a row with Shiwaites and Duddhists, Evidently this arrangement was
made in accordance with the Indian trind Brahmd - Shiwa - Wishnu,
Brahmi being replaced by Buddha, The Wishnuite brahming were
charged with the offerings strewn for the chthonic Spirits (lowwr),
which is in keeping with Wishnu's chthonic character (his boar incar-
nation), No doubt chthonic powers had an important place in ancient
native Javanese belief. They have been mentioned already in the initial
paragraph (4) of the present chapter. Probably only the King had
Indian brahmins to officiate in the cult of the chthonic powers. In
Javanese vegetation myths the couple 5ri - SEdind appears. Their
names, Shri and Sidhana (ie. Wishnu), form another connection
between Wishnuism and chthonic worship (agriculture).

Agpart from the Wishnuite brahmins at Court only some rather
unimpartant domains belonging to Wishnuite families (wamgsha
Wishnu) are mentioned in the Nig. camto & Perhaps they were
remnants of an earlier state of things when Wishnuism still was
flourishing.

In the 14th century Wishnuism seems to have had adherents in the
Kadiri modety of the realm. The second Majapahit ruler, Jayanagara,
who was a consecrated King of Kadiri, and King Hayam Wuruk's
energetic uncle of Wengker, the representative of Kadicl interests at
the Majapahit Court, were given Wishnuite lust resting places (v.
comm. Nig., canto 48 and comm. Biluluk and Katigén charters).
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Though in the field of economy (eash currency) and art {ceramics)
Chinese influence in the Majapahit age is indubitable, Chinese religion
(ancestor worship, graves and temples) is not in evidence in 14th
century East Java. Probally in the turbulent times of the rise of Islam
in the 15th century Chinese families who were settled in East Java
either fled the country or turmed Muslim, neglecting the funeral
mommcnis of their ancestors, Chinese graves, however monumental,
inevitably fall into decay and disappear if they are not taken care of in
the traditional manner.

Many Javanese {amilies of old commercial towns on the North Coast
and elsewhere seem to have an admixture of Chinese blood. But then
it is difficult to ascertain whether it dates from the l4th century or
from later,

The supposition that Tantric Buddhist sacerdotal families of the
Majapahit age were related by blood to Buddhists from Further India
or China is not wholly to be discarded, but evidence is lacking,

In the 14th century at the time of the Majapahit realm Muhsmmadan
principalities already had been founded in Morth Sumatra, and Muslims
visited Java and settled there. Javanese historical tradition on the
beginning of Islam in Java, though untrustworthy in several minor
points, is to be lent credence when it refers to the peneral condition of
the country. According to Mubammadan Javanese tradition Muslim
traders coming from Further India (CEmpd, ie, Champa) were in-
strumental in introducing Islam into Java. As the Nig. and the other
texts published in the present book were written in the interior of the
country by men belonging to the Shiwaite-Buddhist Court or closely
connected with it, any mention of Islam which at first was confined
to the North Coast trading towns is hardly to be expected,

The rise of Islam in Java and 16th century Mubammadan Javanese
literature have been studied by several Dutch scholars (v, lastly:
Drewes, Een fovaanse Primbon wit de sestiende eewnw, 1954). The
idioms of early Muhammadan religious texts and books on pre-Muslim
beliefs and traditions ke the Tantu Panggdlaran, the Korawishrama
and the Kufijarakarga-legend have much in common,



CHAPTER 3 - ECONOMY AND COMMERCE
IN j4th CENTURY MAJAPARIT,

From the earliest times onwards Javanese economy was agricultural,
based on rice growing, partly on unirrigated, partly en terraced and
irrigated fields (soweh). Unirrigated fields, temporarily put under eul-
ture to be relinquished when yiclds fell (ladeng, goga), represent an
earlier stage of agriculture. No doubt in the 14th century in the Java-
nese hills many rural communities, having extensive tracts of jungle and
waste land at their disposal, used to farm in that way. It resulted in
deforestation of the mountain slopes. In the commentary on the Nig,
chapter 6, the Royal chase, the inter-relation of ladang clearing, waste
lands, abundance of game and hunting sctivities has been pointed out.

Laying out of terraced fields (sowoh) and regulation of the water
supply by dams and canals are gccomplishments of primeval native
Javanese civilization, practised before Indian influence became para-
mount in the Archipelago. The organization of labour reguired for
smwal cultivation on an extensive scale was correlative with develop-
ment in society and administration. Both rural communities of the
dapur type ruled by Elders (buyut), estates of lairds of manors (akwwew)
and realms of native Javanese Kings or Princes (raiu, Aafi) presuppose
a stable economy and a regular food supply, Only seeeah farming could
puarantes stability,

In the present book the beginnings of Javanese civilization are
referred to only incidentally. The relation betwesn primeval native
Javanese tribal society and economy and imported Indian elements of
culture has been studied by several Dutch scholars (v. Bosch' The
problem of the Hindu colonization of the Archipelags, 1946, in Col-
lected Papers, 19600, In the 14th century in the East Javanese realm
rice growing on terraced fields no doubt was the back-bone of economy,
Tubers of many different kinds and inferior cereals like millet were
secundary products, Differentiation in agricolture was not yet specta-
cular, Most of the modern crops, either for native consumption {maize,
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cassava) or for the world-market (sugarcane, coffee, tea, cacas, rubber)
or for both (tobaceo) were still unknown or eultivated on a very limitee
scale, Javanese economy owes the introduction of several of those crops,
partly from America, to Dutch enterprise. Though many kinds of
fruit-trecs were known (some of them probably imported in antiquity
from India swd China) [rvit-growing was only incidental. Crops of
coct-tily, bananas, mangos cie. were unimportant factors in the
country’s coonomy. 1'rebally the best varielies of those fruil-trees, and
of the cereals as well, were developed by experimental selection through
the ages. The ldth century Majapahit guality perhaps fell far behind
moedern standards both in {ruits and in other crops, In the 19th and
20th centuries Duteh scientific research inproved qualily still more,

In the 14th century Majapahit realm crops, both rice and secondary
produce, were grown primarily for the cultivators' own we, Cotion
and plants for making vegetable dyes were perhaps cultivated in many
places, for the major part of daily clothing still was spun, woven and
dyed al home or within the home community, As tree-bark was used
as material for clothing (fuye) by men of religion, trees were planted
for that end too, Lmports from [ndia and China met the demand for
finer qualities of textiles, As the upper part of the body as a rule was
left uncovered both by men and by women, clothing materials were
not needed in greal quantities.

As cottle was used muinly in agriculture and for transport cattle-
breeding was limited. 'erhaps in some places buffaloes were bred in
o halfwild state for meat. Their flesh was cured rather like pemmican
(déngéng). Preparation of fish bred in fish-ponds seems to have been
also an industry of some economic importance.

Al kinds of crops and produce came from the rural communities
and the diverse kinds of religious domains and estates spread all over
the country, Probably in the case of the rural communities (dapur type)
the agriculturists who worked the fields were partly freemen, qualified
members of the community and their relatives, partly unfree bondmen
living under the authority and in or near the compounds of their mas-
ters, In modern Java differences of social state inside the village
community are still well known, The abbots and lairds of l14th century
East Javanese religious domains and estates probably had their fields
tilled and their crops gathered partly by their own bondmen, partly
by labourers belonging 1o neighbouring free rural communities who
were paid with a part of the horvest fixed by custom (metayage),
Gentlemen land-owners both ceclesiastic and secular as o rule had
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stewards to administrate their lands, Perhaps in many cases stewards
farmed their masters’ lands for a fixed quantity of rice and other
produce, or even for a fixed sum of money. In some domains and
estates the steward-farmers may have been unfree men themselves,
trusted bondmen belonging to the abbatial or manorial familia, In the
19th century steward-farmers (b2k20[) of estates or parts of estates were
o familiar feature in the economy of Central Javanese kingdoms.

Probably the Majapahit Kings owned estates themselves that were
farmed out to stewards. The vizirs (patihs) who are repeatedly men-
tioned in the Nig. and contemperary literature perhaps in many cases
were Royal stewards of erown-lands and at the same time administra-
tors of the Royal revenee coming from the free rural communities and
the estates, Vizirs might be of unfree origin, born as Royal bondmen,
Perhaps the West-European medieval term ministerialis would not be
misplaced as characterization of the stewards' position. Probably the
Rayal estates or crown-lands originally were opened up by Royal bond-
men (bh#rtya, kewulg). The difference with Royal religious domaing
(dharma hofi) consisted in the dharmas’ destination to be #n perpeluo
the abode of a deified member of the Royal Family, residing thers in
effigie to receive his descendants’ worship. Probably the labourers who
first opened up the land for a Royal dharma and afterwards tilled the
fields were originally bondmen of Lthe Noyal person who was to take
his abode there after his demise, The sacerdotal family who was put
in charge of the ancestor weorship may have been related to the deceased
Prince by a collateral line and so may have been the mandarin family
who had the secular supervision. So the Deified One continued his
earthly existence surrounded and served by his own relatives and
bondmen.

The artisans of the artisans’ boroughs (kalogyam) mentioned in
chapter 2 of the present recapitulation worked primarily at objects to
be used for religious purposes either at Court or in the sanctuaries
belonging to religious domains, secular estates and rural communities.
In the Nig. canto &3 the artisans are mentioned working to prepare
objects for a great religious ceremony. No doubt the mention of their
boroughs or wards among the places of men of religion is an indication
of their close connection with divine worship, So the 14th century
Majapahit artisans were assured of an honourable place in society and
a regular income. But then their bond with religion and the Court
perhaps was prejudicial to a free development of their art and to
production of works of art on an extensive scale for secular use.
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Frobably the country’s economy as a whole was not strengthened by
the artisans' production, however beautiful their products might be.
There seems to be no indication that Javanese handicralt products
were exported to foreign parts in the manner of Chinese ceramics and
Indian textiles.

The grent expanse of the Majapahit realm in the 14th century (ahmost
half of the island) and the dispersed situntion of seitlements in the midst
of the jungle rendered travelling difficult and time-consuming, Never-
theless socinl erganization required several persons and groups repeat-
edly to make long journcys, Economic and political backgrounds of
King Hayam Wuruk's Frogresses have been mentioned in the com-
mentary on the Nig. chapter 4 Most officials, vizirs and country
gentlemen whe were expected to attend the annual (or even semi-
annual) religious and social ceremonies in the Hoyal compound had to
make travels of many days to reach Majapahit, The transportation of
first-fruit tribute in kind in cumbersome carts over bad roads took
much time and gave a great deal of trouble,

Beside official transports from the out-lying districts to Court private
inland trade addad 1o the briskness of traffic over the roads and the
rivers of East Java in the 14th century, King Hayam Wuruk's Ferry
charter testifies to the passing of kalamgs’ carts (probably drawn by
several spans of oxen and driven in caravans for safety) carrying
merchandise and passengers over the roads and croasing the numerous
rivers. Though as a matter of course any statistical information on the
density of traffic in [4th century East Java is lacking the King's issuing
o charter especially for the ferrymen renders utter insignificance of
inland trade and traffic improbable, Inland trade carried on by a par-
ticular group of people driving caravans of carts through the country
at considerable distances from their home districts survived in Central
Java till modern times. In Folkmertoningen (par. 303) the woroks of
Plinfirdgd (approximately the 14th century Weéngkér) and their peculiar
customs are described.

In his paper on Ruler and Realm in early Java (Indonesian socio-
logical studies, translated into English, 1955) Schrieke inserted an
interesting chapter on the Javanese landscape and the system of roads
and waterways, Though Schrieke's information refers to Central Java
and to the 17th and subsequent centuries his observations seem to be
applicable to 14th century East Java as well.

Probably even more than in the I7th century inland trade in the
14th century was carried on by river transport, especially over the great

a2
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river Brantas and its extensive deltaic mouths and the river Béngawan,
In the course of history the Javanese rivers’ water supply steadily
decreased as a result of deforestation in the hills attendant on exten-
sion of cultivation, So in the 14th century the river Urantas must have
been & great river indeed comparable to the great Hormeo and Sumatra
rivers of modern times, Sea-going craft coming up to Dubat, the
Majapahit river port, and even further, is very likely. U'robably the
Sundanese expedition that ended in disaster in 1357 came that way.
Unfortunately no reliable information on 14th century river traffic is
available. Probally the King travelling from Majapahit either west-
ward to Kagdiri or eastward to Surabaya as described in the Nig. canto
17 went by prao, embarking at Bubat, No description of Royal prao
travelling in the l4th century is available, though. A remarkable Royal
journey by prac on the Bingawan, the other great river of East Java,
made in 1834, has been mentioned in Folksvertoningen (par, 196),

Though reliable information is lacking, levying of tolls both on the
roads and on the rivers, and imposition of duties on transports of
merchandise seem most likely, The toll-gates established by the 17th
century Central Javanese Kings all over their realm prolably were
copies of toll-collectors' and revenue-officers’ stations of preceding
reigns. Being of humble origin and rather uncouth the 17th century
Mataram Kings on many occasions showed a propensity in stalecraft
to follow the example of their predecessors, as far as known to them,
Perhaps the pafifir mentioned in King Hayam Wuruk's Ferry charler
were concerned with tolls imposed on trade, In the commentary on the
Ferry charter Canggu and Térung, the residences of the pailjis, are
by way of supposition deseribed as boroughs inhabited by traders,
sldppers and boatmen ; annual fairs were held there,

Probably the merchandise handled by the 14th century inland traders
was not bulky. The difficult transportation rendered wholesale trade
in bulk goods next to impossible. Probably articles of value, both of
Javanese make and imported, personal ornaments, metals and tools, in
a word: peddlar’s wares formed the stock-in-trade, Several kinds
of spices, drugs and delicacies, some of them imported, preserved meat
and fish were carried by traders to inland districts, Transports of salt
from the places where it was made {saline springs or the sea-coast) to
where it was needed perhaps were the only rather bulky ones. But
then in the l4th century salt making might be carried on at several
inland places that have been abandoned in modern times, so salt trans-
port seldom had to cover considerable distances,

e B e
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Beside artisans' and traders’ boroughs (kelong balogyan kebonyagan)
small communities of families working in industry (salt-making, sugar-
making, meat-packing, fisheries) seem to have existed dispersed in
the agrarian districts of 14th cemtury Java, In the commentaries on
the charters of Biluluk and Karang logém their sconomy is discussed.

Apparently in 141 century East Java (and probably long before)
boroughs of traders, artisans and workers in primitive industry were
closely connected with the Court, In many cases they may have needed
Court protection ngainst covetous agrarian neighbours, Wherens the
Biluluk salt-nenkers were Ruyal relatives the Karang Bogfm steward
of fisheries was originally a bondman (kewwls), The chequered patiern
of 14th century East Javanese culture has been mentioned several
times.

In charters of the ancient 1ith century dynasty of Central Java a
list of “collectors of the King's due” (mangilals dérwya hafi) is men-
tioned (v. recapitulation, chapter 1, soeizl order). In King Hayam
Wuruk's time the instilution seems to have been regarded as antiquated
and so it was pradually abrogated. It shall be mentioned again in the
chapter on the Court in the present recapitulation, Under the antiguated
regulation the artisans’ dependence on chiefs of trades residing in or
near Lhe capital must have been detrimental to the development of a
relatively free traders’ and artisans' class,

Probably in the 14th century Maojapahit realm, especially in the
inland districts, barter was still employed. The currency of the realm
was Chinese cash, small metal coing of mean alloy with a hole in the
centre that were strung on sirings, They were imported from China
in bulk, Probably in the course of time great quantities of cash were
melted in Java to make the objects of bronze or copper for which
Javanese art is famous : bronze statuettes and round plates for sacral
meals and offerings. Perhaps bronze plates also were used for barter.
Transfer of important sums in Chinese cash was very difficult on
aceount of the weight.

Whereas in Royal charters of 9th, 10th and 11th century Central
Javanese Kings payments in gold and silver (by weight) are recorded
often enough, in charters of the Majapahit period bullion is rarely
mentioned. In Central Java gold rings with Old Javanese engravings
have been found buried in the ground in considerable quantities. In
East Java they are scarce. These facts lead to the supposition of a
relative scarcity of bullion in the Majapahit period. It might partly
be explained by the Chinese invasion of the end of the 13th century.
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King Hértanagara’s Royal compound at Singasari was sacked by the
Kadiri King, and the latter was in his turn vanguished by the Chinese
invaders. Though they did not stay very long in Java (perhaps because
the country was devastated by the wars) the Chinese warriors pene-
trating far into the interior probably had ample occasion to carry off
what they liked (v. Pigeaud, Javanese Gold, BKI 114, 1958).

However that may have been neither Majapahit Kings nor Javanese
rulers before or after them sre known to have coined money in their
names. Though in the 14th century in India coins struck by several
Royal mints were current, Indian money has not been found in any
appreciable quantity in Java's soil. Perhaps India's exports of fine
textiles were bartered directly for merchandise offered on the Javanese
markets (mainly spices), so the Indians did not bring much money 1o
Java. Apparently when distributing considerable presents the Majapa-
hit Kings used to give either textiles or uncoined gold (v. commentary
on the Nig, chapter 5).

Javanese external trade has besn the subject of interesting studies
by Schrieke (Shifts in political and economic power in the Indonesfan
Archipelago in the 16th and 17th century, in his Indonesian Sociological
Studies, translated into English, 1955) and van Leur (Indonesian Trade
and Society, translated into English, 1955), Though their findings
refer primarily to a period posterior to King Hayam Wuruk's reign
they are for the greater part applicable to the 14th century as well,

Probably in the economy of the 14th century Majapahit realm foreign
trade was a factor mainly affecting the Court and mercantile interest.
It did not concern the great mass of the rural population, the Janded
gentry or the country clergy. Some foreign imports : fine textiles from
India, cash money, fine earthenware and metals from China, might
reach the inland districts. Strictly speaking they were not indispensable,
though, Probably in the 14th century in the East Javanese hills and
jungles considerable groups of people lived their lives without using
objects of foreign make regularly or even frequently, In those districts
the self-sufficient agrarian character of Javanese civilization still pre-
vailed. Even in the 19th century the simplicity of country life in the
Central Javanese hills was found remarkable by Dutch observers.
Though the neclithic period was over the use of metal implements was
wvery restricted. There seems to be no reason to assume that in the
14th century in East Java conditions were fundamentally different.

The Nig poet mentions forelgn traders and his colourful descrip-
tions of Court ceremonies presuppose imports of valuable materials
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from foreign parts. Being a Buddhist scholar and 2 courtier his
information an matters of commerce is only incidental, and is to be
supplemented from other sources,

In accordance with Schricke’s and van Leur's opinicns on 16th
and 17th century Javanese foreign trade it seems very probable that
the 14th century East Javanese sen-ports were nwminly entrepots and
victualling stations for Chinese, Indian and inter-insular commerce,
As navigntion depended on the monsoons continental ships reaching
Java with one monsoon would in theory be able to return with the
following turning monsoon, and so they would be back home in a
year, Probably this was not done in fact. The unloading of the cargos
and trade in samall lots in & round-about way took much time. The
finding of return cargos depended on the arrival of other ships coming
with the monsoon from an opposite quarter, So many foreipn traders
stayed for several months or even over a year in sea-ports of the
Archipelago, The occasion to mix with foreigners coming from other
paris of the continent and with nalive traders was excellent. Probably
Bubat, the Majapahit port on the river Brantas, was an infernational
mesting-place of trade.

Matrimonial allitnces with Javanese families belonging to the reli-
glous middle-closs traders’ communities may have been concluded
there. Probably socinl intercourse in the sea-ports included hetaeras.
Light music (quatrain songs, panfuns, porikons) and light literature
{narrative, romantic, anccdotic, erotic) in Javanese and in Malay
perhaps developed in international and polyglot traders’ circles as
means to while away the time of waiting for the turning of the
monsoon,

In the I4th and 15th centuries and later Surabaya, Grésik and
Tuban were prominent sca-ports on the North Coast. Surabaya is
mentioned incidentally in the Mg, but neither Grésik nor Tuban
are mentioned at all in the poem. Grisik and Sidayu are mentioned
in the Karang BogZm charter, though. Now the importance of Tuban
in the 14th century is well-known from Pararaton and Rangga Lawé
tales. To be sure, being a courtier, the Nig. poet was interested
above all in the capital, Majapahit, and its immediate surroundings.
Probably his silence on the town of Tuban (and on Surabaya and
Gréaik too, in the 14th century certainly towns of considerable impor-
tance) is also significant in another respect. Tuban may have been
ignored by the 14th century Majapahit Court poet because of its
disrespectful attitude towards Royal authority. This surmise advances
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the date of the beginning of semi-independent and often rebellious
coastal principalities considerably,

At the end of the 15th century the controversy between the agrarian
inland realm of Majapahit (and Kadiri) and the mercantile coastal
principalities (turned Muslim) was to end, for the time being, in the
overthrow of the divine Shiwaite-Buddhist dynasty of Iast Java and
the spread of Islam all over the country. In the 16th century the
agrarian interior was avenged by the Central Javanese Kings of
Mataram vanguishing and sacking the mercantile principalitics on the
North Coast, In the 17th and 18th centuries the infand Mataram realn
in its turn was forced to acknowledge the superior economic power
of mercantile Batavin in West Java, which tipped the scales once
more in favour of the coast as against the interior,

Pechaps the Nig poel’s ignoring disrespectful Tubanm and other
coastal towns is another instance of hiz policy and politeness towards
hiz Royal master who might be annoyed by references to disagree-
able facts, The disastrous end of the Sundanese expedition to Maja-
pahit is ignored too.

However powerful Tuban and other coastal principalities may
have been already in King Hayam Wuruk's reign, in Bubat and
Majapahit foreign traders still were seen in considerable numbers,
Perhaps Bubat on the river Hrantas contained wards of foreigners
ruled by their own chiefs comparable to the trade-stations or factories
established by mercantile nations in ports all over the world, Van Leur
has painted repeatedly to relatively great numbers of people travelling
in trading-vessels to foreign parts and the subordinate position of
most of them in respect of the powerful and rich merchants and
ship-owners who used to stay at home. The common traders were
compared by him to peddlars and the merchandise they handled to
peddlars’ wares: relatively valuable but small in bulk and seldom
found in considerable quantities. It seems most probable that similar
conditions prevailed in the 14th century East Javanese ports too,

Probably in the l4th century Indian export to Java comsisted
mainly of fine textiles. Indian baticked cloths may have been available
already at the time. Perhaps the Chinese used to export earthenware
and metals, and silk textiles too. Traders of both nations and of the
intermedinte countries of Further India interchanged their merchan-
dise in the ports of the Archipelage, bought spices grown in the
eastern islands as the most profitable return cargo and provisioned
their ships with rice grown in the interior of Java for the long return
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voyage home. The share of native Javanese trade seems to have
consisted. mainly in the collecting of spices in the islands (the spices
were bartered for Javanese rice) and the barter of spices and rice
{for ships' provision) against Indian and Chinese wares brought by
the foreign traders.

In some perinds of history shipping of the Javanese or other
peoples of the Archipeligo may have reached continental shores.
MNotes in the Chinese Imperial annals might be interpreted in that
sense, I'robably, however, in the 1dth century, most Javanese ships
standing out to sen [rom the dominions of the Majapahit Kings had
for destination other islands within the Archipslago, and mainly the
castern gpice-islands,

The share of native Javanese trade in interinsular and foreign
commerce was founded primarily on rice. Having control of the
country's rice supply, the Court was the paramount power in mercan-
tile transactions. The people of the spice-islands (the Molucas) never
grew enough rice for their home consumption, and foreign ships
could not leave for the lang voyage home without sufficient provisions.
Mo doubt the travels made by Royal order (e by teaders provided
with a Royal patent) to foreign parts mentioned in the Nig. chapter
3 concerned mainly the spice-trade. The interest in the economic
condition of the country manifested in the speeches of prominent
members of the Royal Family as related in the Nig canto 88 was
prompted by solicitude for the rice-supply, the back-bone of the
Court's economy. Majapahit's successor in the sequence of great
agrarian inland kingdoms, the 17th century Mataram realm in Central
Java, depended equally on its rice, Abundant evidence of this fact
is to be found in the papers of the contemporaneous Dutch East India
Company.

Direct interest in foreign trade on the part of the Majapahit Royal
Family or important persons at Court, either by bottomry or by
ship-owning, is not attested to by contemporaneous texts. Majapahit
Royalty and nobility seem to have been agrarians and rulers as
distinet from merchants. A 17th century Central Javaness Mataram
King is known to have made a remark to a Dutch merchant referring
to the fundamental opposition existing in bis opinion between Royalty
and commerce.

On the other hand Schrieke's and van Leur's surmise that rulers
and patricians (perhaps of mixed Javanese, Indian and Chinese blood)
of coastal principalities like Tuban, Grésik and Surabaya in the 15th
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and 16th centuries were interested in foreign trade by bottomry and
ship-owning seems acceptable. Perhaps even in King Hayam Wuruk's
reign both povernors and vieirs in sea-ports on Java's North Coast
and important Royal servants in Majapahit, Canggu, TErung and
Bubat on the river Drantas invested capital in foreign trade either
incidentally or regularly. The Majapahit Court chancellor (kanuruhan)
seems to have had the function of Royal warden of the part (shafiban-
dar) well-known in Muslim mercantile principalities of Sumatra from
the 17th century onwards (Naw. p. 12 a/b). It is not preposterouns to
assume that King Hayam Wuruk's Court chancellor either inciden-
tally or regularly took an interest in commercial enterprise.

Foyal revenue and the Royal servants’ incomes from foreign trade
probably came from duties and presents prescribed by custom. Pre-
emption end first selection probably were important features in the
dealings of traders with port authorities, Lists of customary presents
to be offered by foreign traders on penalty of seeing their cargos
confiscated are known from 17th century Sumatran mercantile prin-
cipalities (V. Drewes and Voorhoeve, Adat Aljeh, Verh, K. T, 1938,
on Achechnese harbour dues). There is no reason to assume that 1dth
century East Javanese port officers were less grasping.

Of course prohibitive duties in some ports could discournge trade
and induce traders to look for other harbours, Unfortunately too
little information on the history of Javanese commerce in the l4th
century is available, It is temping to make hypotheses on inter-rela-
tionship between the rise of mercantile coastal principalities under
Muslim rule on the coast of Central Java (Ddémak, Japara, Juwana) in
the 15th and 16th cenfuries and the dynastic troubles in the inland
Majapahit realm ensuing on Eing Hayam Wuruk's demise in 13689,
Perhaps between the spurs of distant mount Muria and in the marshes
separating that mountain from the mainland a moderate measure of
freedom for trade (either legitimate or smuggling) was better ensured
than in older ports situated nearer to the centre of East Java,

Privateering and piracy (it is difficult to distinguish the one from
the other) always was important in the Archipelago. It was closely
connected with regular trade and with smuggling. Probably in the
14th century privateers and pirates were factors in Javanese economy
in its contacts with the other islands of the Archipelago as they were
in later periods of history. Lack of reliable information renders sped-
fication on this point impossible,
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CHAPFPTER 4 - MATERIAL CULTURE
IN I4th CENTURY MAJAPAHIT,

Information on everyday life, common food and clothing, housing
and housckeeping is extremely scarce in Javanese literature. Being
primarily interested in Royalty and the Court the Mg poet very
seldom mentions facts relating to the common people’s life and to
everyday circumstances, The following remarks on those matters are
based mainly on the analogy of the Javanese commoners' life in the
18lh and 19th centuries, Study of the reliefs in stone and brick found
on the walls of 13th and 14th century East-Javanese temples have
supplied interesting information on building in wood (Galestin, Hout-
boww), and might supply information on other matters as well, But
then the artists who cut the reliefs destined to be illustrations of literary
tales probably idealized everyday reality. No more than the Nig. poet
were the relief sculptors concerned with the life of common people.
In fact realism is not to be expected in art and letters of 14th century

Majapahit,

As to food the description in the Nag. canto 90 of the banquet in
the Roval compound and the mention in the Sarwadharma charter of
meats allowed to men of religion show the considerable diversity in
animal food (pork, dog, bees, worms) used at that time as compared
with subsequent periods. No doubt Islam had a sobering influence on
Javanese diet, In the 14th century beef that was eaten at Court proba-
bly was from buffaloes, The Indian probition of killing cows may have
been observed by the higher classes of society. As to the country
people it seems impossible to ascertain how far they observed Indian
food laws.

In modern times rice, vegetables and meat or fish as a rule are
highly seascned by Spanish pepper (Javanese: lembok, cabe). Though
several kinds of spices are mentioned in l4th century texts (v. the
Biluluk charter), Spanish pepper perhaps did not cceupy as promi-
nent a place in Javanese diet of the time as it does at present.
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Mo doubt in the 14th century aleohelic drinks of several kinds were
drunk as a common beverage, coffee and tea being as yet unknown,
The sugar-palm was the principal producer of the sacchariferous sap
that was fermented. As an important factor in Javanese rural economy
the tree had a place in mythology and it was venerated almost on a
par with the rice-plant.

Neither tobacco nor opinm are mentioned in 14th century texts,
The enjoyment of luxuries was decidedly more limited than some
centuries later when new articles were imported by foreign trade
Betel chewing was the principal luxury. Probably it was indulged in
almost continuously by men and women, old and young., The fact
that it is hardly mentioned in the Nig. (v. canto 18-3: sedok okusuma)
might be accounted for by its utter commonness,

In 14th century East Java the material for clothing was mainly
native cotton, home-spun and hand-woven, probably dyed by means
of the ancient tkat process (before weaving the warp is dyed by immer-
wion, the parts of the threads that are to remain undyed are covered
by leaves and fibre and ted tightly in bundles; kal means tie), At
present the ika! process is no longer in use in East Java; it is well
known with the inhabitants of the surrounding islands of the Archipel-
ago, though, Textiles dyed by means of the batick process (painting
with wax and then dying by immersion) perhaps were imported from
India for a long time, S50 were silk textiles from China. Probably bath
kinds remained articles of luxury; only rich people could afford them,
Mative Javanese baticking, a home industry since the 18th century
or even earlier, is not mentioned in l4th century texts,

Beside textiles in l4th century East Java no doubt tree bark was
used as material for clothing. By beating the bark of some trees is
made into & kind of paper or flexibie cardboard. Fuye clothing is
still well known in other islands of the Archipelago. According to
the Tanty Panggélaran and other texts in East Java it was used by
members of religious communities in the countryside. As the survival
of ancient customs in those circles s a well-known fact a more
general use of fuya in earlier times seems probable.

Vegetable fibre plaited to make fine matting is known to have
been in use as materfal for clothing in some districts of Java. In
14th century texts references to this kind of clothing have not been
pointed out with any certainty.

Probably in the Majapahit period (and long afterwards) both men
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and women had the upper part of the body uncovered, as was the
custom in Dali still lately. Only men and women of religion seem to
have worn a jacket (sometimes, as & robe of office, probably). The
white colour mentioned repeatedly as a characteristic of people of
religion (apinghay) prolably distinguished them from the laics' brown
{in Javanese called red) bodies. The Nig. doss not contain clear in-
formation on roles of office worn by the Majapahit clergy on the
occasion of the religious ceremonies that are described in the poem.

P'erhaps jackels were worn by Royalty and courliers on very great
occasions (Nig, canto &), King Hoyam Wuruk may have worn a
jacket or a robe (rosskan) on the occasion of his filling the part of
the wizard in the sacral play (rak®) that was enacted during the
Caitra festival at Court (Mig. canto £1-7-I).

The principal piece of clothing both for men and women was the
waist-cloth, commonly called kain, Several manners of wearing the
kain are known in modern Java, A broad oblong plece of textile may
be draped round the hips, or a wide cylindrical skirt (saring) may be
tied with a girdle round the waist, Very large square pieces of
textile (dodof) are worn as o ceremonial dress. In out-of-the-way
districts narrow but very long strips still are seen occasionally worn
by men as a real loin-cloth in the Indian manner with one end pulled
between the legs. Tt seems impossible to ascertain in which manner
King Hayam Wouruk, his courtiers and his people wore their waist-
cloths, On the analogy of modern Dalinese custom the assumption of
a rather free manner leaving the calves and even the knees uncovered
is likely., Perhaps servants used to wear loin-cloths covering only a
small part of the legs. The clothing of figures to be seen on East
Javanese reliefs cut in stone or brick might be adduced in favour of this
assumption. As the puppets of the Javanese national theatre, the
wayang, seem to have their figuration in common with those relief
figures, the traditional woyeng clothing, however phantastically over-
done, might even give an idea of 14th century Majapahit Court attire.
Probably in outward appearance King Hayam Wuruk and his Court
showed more resemblance to the Pindawas as represented in the 18th
century wayang style than to 20th century Central Javanese Kings
and nobles whose stately dress and solemm mien no doubt was influen-
ced by Dutch gravity.

Probably in the Majapahit period (and long before and after) Javane-
se men, except perhaps some ecclesiastics, used to wear their hair long.
It was made into a pigtail of which the end was curled upward and
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fastened agminst the back of the head by a large erescent-shaped comb,
This kind of hair-dress was still seen occasionally in Surakarta in the
beginning of the 20th century, Though the modern Javanese head-cloth
might be a descendant of an ancient head-gear (comparable to coverings
for the head in use with other peoples of the Archipelago), in the
Majapahit period laymen, both noble and common, probably as a rule
were bare-headed. Men of religion are known to have worn different
kinds of head-gear, for ceremonial use and for daily wear,

The scanty clothing was relieved by an abundance of armaments
worn by both sexes on almost every part of the body (if the evidence
of the makers of relief figures and the wayong tradition are to be
trusted), Though the instrinsic value of the gold and silver made into
articles of luxury and personal adornment in the 14th century perhaps
was not very high many objects were finely wrought. Certainly they
shewed up beautifully against the male and female bodies, either
with their natural brown colour or made yellow by means of a paste,

Foot-wear is not mentioned in the texts, nor is it likely it was in
use, except perhaps with persons belonging to the religious class,
In war occasionally a kind of helmets and coats of mail seem to have
been used.

As to the agricultural and artisans’ implements and weapons the
probalility of a relative scarcity of iron and other base metals should
be borne in mind. It was remedied only gradually by the expansion of
foreign trade through the agency of the Dutch, In the l4th century in
East Java (and long afterwards) several kinds of implements that at
present are made of fron may have been made of wood or bamboo.
The use of small knives made of bamboo splinters with sharp edpes
still occasionally seen in modern times probably is a survival from
‘antiquity. The Javanese hoe is supposed to be a descendant of an
implement dating from prehistoric times. It i not preposterous fo
assume that even in King Hayam Wuruk's reign in the country
districts trees were felled and fields were tilled by means of very
simple implements containing 2 minimum of iron parts or no metal
at all.

In the 14th century the long lance, the national weapon in war,
perhaps as often as not had a bamboo or a wooden point. The criss is
made entirely of steel. In modern times a kind of particularly small
crisses i3 rightly or wrongly called &¥ris Majapahit by Javanese
connpisseurs. The absence of any reference to crisses in the Nig.
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might be called remarkable. But then the Nig, post's deficiency is
most apparent in his omission o describe persons and their apparel.
His poem is really more like o topography (deshe-wargana), ss he
called it himself, than like a poetical tale. In view of the probable
scarcity of iron o wide-spread use of crisses all over the country as
observed in modern tinmes seems unlikely for the 14th century. Pro-
bably in those days the criss’s aucient saeral significance as pointed
out by Hassers (WKL 99, 19%40) was still very much appreciated and
crisses, owned only by persuns of rank, were revered and more or
less tabooed.

Javanese historical tradition on the spreading of Islam in East
Java contains & tale about a criss called Sumélang Gandring (also
mentioned in the lararaton) and the criss-smith Fmpu Supa who
visited llambangan and sfterwards settled in Sidayw, Probably the
Morth Coast (Pasisic) culture which flourished in the 15th and [6¢h
cenluries in the mercantile principalities, Majapahit's epigones, cham-
pions of Istam and promotors of interinsular and international trade,
was instrumental in the criss’s extraordinary increase in popularity
in the Muhammadan era as compared with the Majapahit age (not to
mention ancient 11th century Central Java),

Galestin's book on Javanese wood-constroctions founded oa a study
of illustrative reliefs on the walls of East Javaness temples sheds
much light on housing in the 14th century. Though the artists no
doubt idenlized reality the impression made by their work of an
abundance of gracelul iypes of structures for sacral and profane use
probalily is justified. Ancient architecture in East Java just like
architecture of the majority of peoples in the Archipelagn made a
rule of building structures of almost any type elevated on wooden
poles above the ground.

Just like in modern Bali, so also in King Hayam Wuruk's reign
people thinking of their home meant a compound surrounded by a
fence or a wall and containing some small buildings, mostly open
pavilions. The description of the public part of the Majapahit Royal
compound in the Nig. chapter 2 is in accordance with this view.
The structures of wood, bamboo, leaves of trees and other vegetable
materials were made without using any metal fixtures, Wooden or
bamboo pegs and cord bindings held all together. Structures could be
taken to pieces and set up again in another place.

The origin of modern Javaness architecture building spacious houses
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divided into rooms placed directly on the ground need not be discussed
in the present book. Probably in the Majapahit period compounds
surrounded by walls, manors and boroughs all filled with a great
number of rather small pavilions of many types offered quite another
aspect than modern Javancse villages, open towns and Erafens, con-
taining closed houses of imposing dimensions of a few types in
relatively small numbers.

In the 14th century (and long befure el aflter) structures made of
stone or brick were exceptions. As a rule they hal a sacred character,
Even the brick walls surrownding compounds, with their gates and
watch-towers, probably were held saered as barricrs against the
profane oulside world,

In many cases sanctuaries for the cult of gods and spirits seem to
have been built of wood, Perhaps the idea was that they were only
temporarely visited by the divine beings in order 1o receive the homage
ant the offerings of mortals, Un the other band as o rule Hoyal an-
cestor worship, related to primeval native belief, secms to have re-
guired permanent stone or brick abodes for the deceased Royal
persons who continued their earthly life in offigde in the midst of their
descendants and servants, Neither stone nor brick constructions were
mortared, The elements were lightly polished and placed on top of
each other with great accuracy.

In 14th century Majapahit housekeeping and houschold-implements
no doubt were of the simplest description. A8 a maller of course
information is extremely scarce, Nrobably fummiture consisted mainly
of native plaited mats and some imported carpets in opulent houses,
No doubt everybody as a rule sat on the floor cross-legged. Neither
chairs nor stools or talles seem fo be in evidence. Perhaps valued
objects were mainly stored in chests made of hollowed-out tree-trunks,
Heirlooms and other objects inspiring religious awe were enveloped
in textiles and suspended from the rafters under the roof,

From wvery early times Chinese earthenware and even porcelain
was exported to the Archipelago. Many potsherds have been found in
the soil in several places in Java, They have been studied of late
years by van Orsoy de Flines, of the Batavian Society museum's
collection of ceramics (V. Joarboeken K.LG. 1933—I1951), Prolably
in the compounds of rich people considerahle quantities of Chinese
earthenware were in use for housthold purposes. The description of
the Raoyal banguet in canto 90 seems to warrant the supposition that
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for ceremonial wse and for offerings round native made metal plates
were preferred, perhaps because of the symbolic engravings in the
centre. Mative Javanese earthenware never reached the perfection of
Chinese import wares. No doubt in the 14th century it was in general
use for mean purposes and among the lower classes as it has been to
the present day,

Leaves of lrees, especially banana leaves, are indispensable as
plates and ns packing materinl in the Javanese kitchen. No doubt
they have been so from lime immemorial, In the Nig. canto 60 some
common kitchen ulensils are mentioned, Apparently making fire by
drilling, i.e. turning a stick rapidly in a hele in a beard (Javanese:
akusu, umean) was the usual way in 14th century East Java,
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CHAPTER 5 - ART, LANGUAGE AND
LITERATURE
IN 14th CENTURY MAJAPAHIT.

In the 13th and 14th centuries Javanese plastic and decorative art
and architecture were flourishing, Several Dutch scholars, Brandes,
Krom, Bosch, Moens, van Stein Callenfels, Stutterheim, Galestin and
others have studied the art of that period. The information on art and
architecture to be found in the Nig. has been utilized for all it i
worth. It seems superfluous in the present book to recapitulate the
findings of those experts, The interested reader is referred to Krom's
monuméental book on Hindu-Javanese art of which an English edition
perhaps will be forthcoming before long, In the commentaries of the
Nig. eantos some places have been pointed out where probably wrong
translations of verses led to errors.

One peculiar style of the period in representing human figures has
been called woyong style because the modern Javaness puppets of the
wayong theatre show the same kind of stylization. In modern Dali
paintings in wayang style painted on loose hanging cotton sheets are
well-known. The existence of similar paintings in 14th eentury Maja-
pahit is not improbable, and some relation of those painted hangings
with the reliefs cut in stone or brick on the walls of temples seems
likely, Anyway the woyong style is a link connecting 14th century
Majapahit culture with Balinese and Central Javanese civilization of
the 17th and following centuries,

The similarity in style observed when comparing 14th ecentury
Majapahit reliefs with certain panels with wood-carving dating from
the 16th century and later has been pointed out repeatedly, The said
products of 16th century art are found ia. in old (Muslim) funeral
monuments belonging to families of the ancient mercantile principal-
ties on the North Coast, stretching from Clrbon in the west to Grésik
in the east, and the island of Madura. The appellation Pasivir (e
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Conast) civilization is appropriate for the culture of those epipones of
Majapahit whose Muslim religion did net stand in the way of their
appreciation of pre-Muslim art.

In 14th century East Javaness culture both art and letters were
indissolubly connected with religious ideas and with each other. Many
Dutch students have tried to ascertnin the episodes of lterary tales
that were illustrated by the reliefs in stone or brick on the walls of
temples, Though in several cases the identification has succeeded not
a few relicf-pancls remain riddles. The Majapahit artists' manner in
representing aclion is sometimes baffling, Moreover part of the liter-
ary works of the period is lost and another part has not yet been
studied closely. Heliefs illustrating literary tales are repeatedly re-
ferred to in the Nig. Galestin's drawings which embellish the present
bock show specimens of their style,

In the 14th century the Javanese literary idiom already had a
history of more than five centuries. Wevertheless the difference be-
tween the 9th and the 15th century chancery idiom is not spectacular
Mo information on the language spoken in everyday life at the ancient
Central Javanese Courts is aveilable. Majapahit charters written in
the popular style provide evidence, though, that in the 14th century
the chancery and superior literary idiom was antiquated, Majapahit
daily parlance had much in common with modern Javanese

No doubt in the 14th century dialectical differences existed between
the idioms of East and Central Jauvaness provinces. It is impossible
to ascertain whether the local dialects that are distinguishable at
present already occupied the same space in the 14th eentury. Probably
the wars of the 15th and 16th centuries had a disturbing influence,
Perhaps in the 14th century a difference betwesn the idiom of Maja-
pahit proper, the districts on the lower course of the river Brantas,
and the Kadiri idiom, on the middle course of the same river, was
discernable (v. comm. Nig. canto 40-3).

In the Majapahit realm many Javaness of some standing knew
words belonging to foreign languages, in the first place Malay, Madu-
rese and Balinese, No doubt among the traders of the mercantile
towns on the North Coast some familiarity with foreign languages,
perhaps including some Indian and Chinese vernaculars, was commen.
In the ports Javanese decorative arl, dance and music, language and
literature were enriched by social intercourse with traders, skippers
and sailors hailing from many countries,

3
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The Nig. poet's notes on contemporary Javanese literature have
been discussed in the commentary on the [5th chapter. Apparently at
the time a courtly style in literary works was distinguished from a
more or less popular manner. In literary circles at Courl lengthy
poems in the Indian kdseye tradition were appreciated, Indian metres
(not fitting at all for the Javanese language) and a great nember of
Sanskrit words were used. An extensive knowledge of Sanskril wards
{though not of Sanskril grammar) was found with educated persuns in
the 14th century., In the Majapahit Court parlance the word kewd
(Skt.: poet) referred to Gmiliarity with Sanskrit, the poetical and
scholarly idiom.

At the same time poets and story-lellers produced literary works ina
more popular style, using native Javanese metres and somewhat fewer
Sanskrit wards. These poems and prose tales might be called romances.
Their subjects were partly episodes of Javanese historical tradition partly
dramatizations of ancient Javanese mythology. The editions of works
of this group by van Stein Callenfels, Poerbatjaraka, Herg, van den
Berg, Prijono and the present author have shown their importaner
for a clear apprehension of continuity in Javanese culture, Though
the dates of several works of this group might be posterior to the
Nig. some references to popular poetry and to story-tellers that have
beern: pointed out in the poem warrant the supposition of the existence
of an extensive literature in the popular manner even in the reign of
King Hayam Wuruk,

The King himself was a poet in the popular mouner. This facl
shows the co-existence in the I4th century (and perhaps long before)
of the Indian style and the popular manner in poetry, Probably the
King's poems were lyrical and descriptive quatrains of a kind closely
related to the well-kmown Malay pamtuns, In the Nig. canto 91 the
King is described as singing songs on the occasion of a sacral ceremony
in the Royal compound of Majapahit.

In the ldth century several kinds of scholarly works were written
and works written before were studied and occasionally re-edited.
All were related in some way to religion, Treatises on Indian religious
doctrines, both Buddhistic and Shiwaitic, and books on the behaviour
of men of religion probably are founded on Indian literature. So is a
considerable part of Javanese books on law, though native customary
law is not neglected. Books on medicine are difficult to understand
on account of the great number of simples (perhaps cryptic names
of plants) mentioned therein,
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The study of treatises on divination is fruitful because of the
refercnces to cireumstances of duwly life found in them, Mo doubt 14th
century Javanese helieved as strongly as their descendants for many
centuries 1o come in the advisabilty of having propitious moments
for the heginning of important aciivities caleulated by experts. Arabic
divination 1 mndern Java i the successor of pre-Muslim practice.
Seme references 1o divination in the Nig. have been poiuted out in
the commentaries, The preambles of Hoyal charters of the time (and
long Befure and after) always contain claborate dates probably con-
nected with divination,

Mo doubt in the 14th century Majepahit higher classes were in-
terested in arl and literature, The mention in the Nig. canto 20 of the
peet's friend who also was a poet amd a collector of rare books is
significant. The interest in literature taken by Court ladies as referred
to in eante 95 iz another instance of refinement. Majapahit culture
might be compared with the courtly civilization of the 18th and 19th
century Central Javanese kingdoms of Surakarta and Yegyakarta,
Royalty and aristocracy enjoyed life in refined leisure,
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CHAPTER 6 -~ PLAYS AND GAMESN
IN I4th CENTURY MAJAPANIT.

In Java theatre, dance and music always were prominent featlures of
life both at Court and in the country. Most {estive occasions were
calebrated with theatrical performances, processions, pageants and
dances, Music was heard evesrywhere and at all tmes of day and night,
In modern times business and time-bound work replaced light-hearted
joyfulness such as still survives partly in Bali,

In the 14th century in East Java several kinds of theatrical perfor-
mances were known. For lack of clear descriptions it is difficull to
ascertain whal they were like. In the commentary on the Mig. cantos
90 and 91 singing and dancing at the Majapahit Court festival have
been discussed (kidung singing, furs-i-angin, rokft), Though wayang,
in modern Java the mame of the national puppet theatre, i not
mentioned in the Nig. its existence in the I14th century is not to be
doulited, for the word is found in several texts, and the so-called
wayang-style of plastic and decorative art is closely related to the
theatre. Perhaps wwayong-performances were less elaborate and occupied
a place of less importance in the frame of thealrical arts than they
have done since the 17th century in Central Jave s o consequence
of Royal favour, Probably in 14th century East Java wayang puppets
and wayeng theatre performances still were enwrapped by mystery
and religious awe, and therefore tabooed in daily life. In the present
recapitulation's chapter on religion exorcism of evil spiritual influences
by means of 2 woyang theatre performance has been mentioned. Dutch
scholars studying the wayamg theatre (Serrvrier, Hazeu, Rassers,
Moens, the present author) have found elements of pristine native
Javanese belief in it )

The pageants, some with figures (fap¥) and one probably in cos-
tume (Nag. canto B4) also partock of the character of theatrical
performances. The importance of pageantry and processional pomp in
Javamese culture has been brought out with many instances in the
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present author's Falksvertoningen,

The dance of a male performer in fromt of a female dancer
{mamgiyfl) is repeatedly mentioned in the texts, Dances of that kind
were often performed on the occasion of religious festivals, Probably
they were eonneeted with the idea of [ruitfulness and with the cult
of an ancient chihomic Mother Geddess (v. commentary on Nig, canta
91, Though frowned on by modern puritanical Islam they still are
peguilar with the common peaple of the country-side (fayuban),

OF course all kinds of pageantry and dancing were accompanied
by music. The sets of musical instrumenta (gemlan) mentioned in
the Nig. are not large, being carried in processions. No doubt in the
14th century larger and more varied ensembles were heard on festive
occasions accompanying dances and theatrical performances both at
Court and in the country. Kunst and Goris's study of Hindu-Javaness
musical instruments has made thet clear,

Prolahly in the I4th century Javanese countrymen amused them-
selves with a great variely of ingeniously made wooden and bamboo
instruments, xylophones and flutes. Their absence in Javanese ltsrary
texts of the Majapahit period and after is not to be wondered at,
for interest in folk music and its instruments (probably dating from
very old times) was only awakened in the 20th century by studies by
Duteh scholars like Rrandts Buys (in Dfded, from 19241933, on
“hooters and chirpers™). Probably the weoden signalling blocks studied
by that author and by Meyer existed already in the 14th century (and
long hefore).

Probably singing and dancing competitions of two persons or two
groups originally belonged to native Javanest tribal custom, being
connecled with the primeval concept of cosmic duality, Both in human
society and in the universe moieties were concieved as perpetually
oppesing each other without either of them being able to vanquish
the other for good and all. The importance of the idea of duality in
14th century Majapahit thought has been pointed out repeatedly in
the Nig, commentaries.

Prolably the singing and the theatrical performances (rak¥f) men-
tioned in the Nig also were contests between two singers or two
ensembles. The appreciation for the music and the play was enhanced
by the interest in the competition between the performers. In Falks-
verfoningen several instances of musical and theatrical competitions
{Achehnese sadati) have been pointed out.

A kind of light comedy, probably interspersed with songs and erotic
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allusions, related to the bafofon scene of modern wayang perfor-
mances, was called pirus (v. van Maerssen, Balitung charters, BKI
95, 1937). Perhaps the modern popular East Javanese ludrig comedy
is related to the old pirws play. According to the Mararaton King
Hayam Wuruk sometimes appeared in a bafiol performance.

Games of competition always were popular with the Javanese.
Gambling and betting are usual pastimes. Common homely gambling
is not mentioned in Javanese lterature. Nevertheless il probably
went on in all classes and under all circumstances. It is difficult to
imagine how the Royal servants in waiting in the outer couriyard of
the Majapahit Royal compound (Nig. chapter 2) could pass the lime
except by alternately slecping, eating, talking and gambling. 'robably
the ladies in the zenana also had enough leisure and to spare to indulge
in games of all kinds. It scems certain playing at cards is a Chinese
import: Tjan Tjoe Siem's bock on Javanese card-playing contains
interesting information on the great variety of games, Lvidence of its
being popular already in 14th century Majapahit is lacking. Several
games played with small fruit-stones for counters like dakon make
the impression of heing very old. Though at present dice are not in
common use in Java, in former times when direct Indian influence
was stronger they may have been.

Betting on the issue of a fight betwesn humans or between animals
is o favoured pastime with the Javanese and probably has been so
for a long time. Even kmocking hard nuts one against the other to
see which of the two is the harder is done expressly lo give occasion
for betting. Probably the issues of the games of competition between
fighting men and the tug-of-war mentioned in the Nig. canlo &7
also were wagered on,

No doubt cock-fights were the most popular games for betting.
They are referred to in the Nig, and in folltales cocls play a pro-
minent part. It is hardly to be doubted that in 14th century Maja-
pahit all classes of the people had cocks for pets with a view to pitting
them against another man's cocks at one of the great contests that
were held in the good season. In the Nig. canto 17 attendance of
the Court at such a mesting outside Majapahit is mentioned. King
Hayam Wurdk's name (probably meaning: Spotted Cock) and his
boy's mame Tatdp (mentioned in the Pararaton, meaning Coclerel)
both are evidence of the importance of the bird in the minds of 14th
century Javanese.

In the 19th century (and probably in preceding centuries as well)
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Royalty amd nobility in Central and Fast Java used on very great
uecasions tn organize tiger-fights (rampog wmsoces) on their outer
conrtyards, Tigers were either made to fight buffaloes (the buffalo won)
or a tiger was el al liberty in the ceatre of the great courtyard
surronmiled ly pikemen, o e killed on the upturned lances when he
trieel 1o break through the cordon in order to make his escape. In
Fallervertoningen this tiger-fighting and its probable implications have
heen discimsed. As it was considered especially a spectacle for Kings
one wouhl expert t fiml it mentioned either in the Nag. or in other
cuntemporary texis, It is not. Perhaps in the Majapahit period catehing
anel transguorting tigers for this end was not done on account of the
searcity of people and the bad condition of roads.

Manly sports are mentioped in the Nig. and the Nawanatya under
the nume of srama. Terthaps at the Majapahit Covrt srama perfor-
mances were siately dances of performers carrying long lances or other
weapons aml presenting a sham fight. Performances of this kind,
sometimes lasting severnl hours on end, always accompanied by pomElns
music, still are known at the Central Javanese Courts (Yogyokarin
Truna-Jaya dances).

From the 17th century onward a kind of jousting on horseback
was the knightly sporl par excellence with Javanese Royalty and
nohility. A tournament was held every week either on Monday or on
Saterday (sfniénan, sfon) in the great courtyard, The horses were
trained (at least in the 19th eentury) to go at an amble and the
performers wore a special attire. The fight was usually sham. Though
riding on horsehack is mentioned in the Nfg. (on the occasion of the
Royal chase, chapler 6) al the Majapahit Court horses apparently
were nol estecrned as highly as they were in modern times at the
Central Javancse Courts. Neither in the Nig. nor in the Nawanatyn
are jousting tournaments mentioned (unless they are included in the
sramo performances, which is improbable). Anyway Old Javanese
literature does not show so many treatises on marks on the horse's
body able to bring fortune or infortune to its owner (katuranggon,
fram lwrangga, horse) as later Central Javanese literature does. In
the 17th century Kings of the Central Javanese Mataram dynasty
many times troubled the Dutch Batavian merchants for Persian horses
to be presented to them, apparently in order to improve the native
Lireed, Perhaps the splendour of the contemporary Mogul Court in
India and itz love of horse-flesh influenced the Muslim Mataram
rufers,
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No doubt in accordance with ancient Indian custom elephants be-
longed to the Majapahit King's regalia. In the Nig. King Hayam
Wuruk's elephants are mentioned but on his travels amd in state
processions the King is driven in a wagon or he is carried in a
palangquin. Apparently elephant riding did not belong to the Royal
sports at the Majapshit Court. The animals seem to have been kept
mainly for display. Fven in modern times the Muslim Kings of Central
Java keep some elephants for that end. Though some of their ancestors
in the 19th century are known to have ridden them the custom now
is discontinued because trustworthy mabouts are no longer available.
Something like that may have been the case in King Hayam Wuruk's

days,
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CHAPTER VT - POLITICAL ORDER
IN TITE 14tk CENTURY MAJAPARIT REALM,

At the end of canto 12 the Mig. poet offers his vision on the
territorinl structure of the Majapahit realm of his Hme. The capital
(with two Royal compouncs) was surrounded at a distance by other
towns (like Kadiri). The other islands and surrcunding kingdoma
“looked for support” to the centre,

In chapter 2 of the Mig. the town of Majapahit is partially described.
The information is suflicient, though, to allow us to form an iden of
its mspect, and on its analogy of the aspects of smaller towns too.
Beside Kadiri: Surabaya, Singasari, Bayalangu, and in the eastern
districts Patukangan, Sageng, K&ta, Pajarakan and GEnding scem to
have been places of some importance. The remarkable absence of in-
formation in the Nig. on sea-port towns cn the North Coast like
Tuban and Grésik has been pointed out in the chapter on economy.
Sidayn, Grésik and Turén are mentioned in charters.

The territory of the realm in Java proper was divided into a number
of provinces. Kahuripan (or Janggala) and Kafdiri were the most im-
portant ones, probably more on account of an ancient division of the
realm into moieties founded on primeval native belief than on economic
grounds. The principal members of the Royal Family were made
Protectors (mdtha) of those provinces. Probably those vice-regal titles
carried real authority and responsibility only when the vice-roy was
an energetic person, like King Hayam Wuruk's uncle and father-in-
law the Prince of WengkEr who swayed the western districts including
Eadiri, His influence seems to have been falt all over the country.

All members of the Royal Family had their residences in the capital,
and so had the principal Court officers, the vizirs and the bishops,
Probably this custom was established long before the 14th century and
it was continued as far as possible in the Javanese kingdoms till the
present day. The centralization no doubt was meant en the one hand
to enhance the splendour of the Royal Court and on the other to guard
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against insurrections in the provinees headed by discontented and am-
bitious members of the Royal Family and the Court aristocracy.

Outside the capital in East Java and Madura Royal authority was
represented on the ene hand by local governors (edhipati) and vizirs
(patik) for matters of secular interest (), and en the ather hand
by judges (dhryakss) and assessors-at-law (Wpapatti) for spiritual mat-
ters, in the first place for the adminisiration of justice according to
Indian-Javanese law (). In the Nig. it is only on the eastern districts
that information is found in & mensure sufficient 1o give an idea of
the organization of the country, The eastern districts consisterd partly
of recent conquests (Sadéng and Kéta). Perhaps in the central and
western districts political order was more complicated as a resull of
several centuries of rule by Kings of successive dynasties,

In general separation between persons belonging to the temporal
sphere and the clergy, both in matters of administration and juris-
diction and in rights and duties, was a long established rule in Javanese
kingdoms. Though in theory Islam does not acknowledge sacerdotal
authority, even in the Muslim kingdoms of Central Java the Head of
the mosque administration in the capital (penghulu) was invested with
legal powers in the sphere of religion in a way comparable to the
Majapahit Court bishops.

A. For lack of reliable information the number of local governors
(adhipatis) in King Hayam Wuruk's reign could not be ascertained.
Perhaps it was not constant. Probably both in the preceding and in
the following periods of Javanese history provincial towns of some
importance were put under the sway of local governors, whatever their
title might be. The 15th and 16th century mercantile principalities on
the North Coast probably were originally provinces of Royal gover-
nors, In the eourse of time in some places the local governors increased
in wealth and power 50 as to become rivals of their suzerains, Obliga-
tory attendance at the annual Court festival in Majapahit in March,
combined with offering of tribute, should maintain the link between
Rayalty and the governors. Probably in some cases governorships were
given as rewards to meritorious servants of the dynasty and they
tended to become hereditary offices. Perhaps matrimonial alliances
were resorted to in order to secure powerful governors’ families” loyal-
ties to the King. No doubt the 17th century Muslim Kings of Central
Java copied the system they found in existence when they came into
power and from the 18th century onward Duteh administration has

R R W P PRI
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adopted it The well-known Regents of Java are ssccessors of Maja-
pahit adkipais.

I'robably the grvernors’ rule in their territories was organized in
the same manner as the King's in Majapahit, but on & smaller scale.
They may have appointed their vwn subordinate officers, vizirs (patif),
headmen (frggl) ad guardsnen (pangalezan), No reliable information
on Ahis point i availabbe, though, 1o the 18th and 19th conturies in
the Thuich territorics Javanese Hegents are known to have taken the
Central Javanese Muslim Malaram Kings for their examples in all
things. There is no reason (o ascribe o dillerent [rame of mind to
Majapahit Koyal governors,

Being conservalive and static in the extreme 14th century Majapahit
society was not in need of o nomerous corps of specialized functionaries.
Moreover by far the greater part of social and economic activities was
outside the sphere of influence of Royal officers. Officinl action was
faken oxclusively in cases where Royal inlerests were involved, Mo
doubt in the 14th century the great majority of Javanese was living in
the sphere of rursl eonumiunities, manorial estates and religious domi-
niong that were self-sufficient and self-governing. The speeches of
prominent members of the Koyal Family reproduced in the Nag. cantos
B8 and 89 are significant in this respect, Probably a governor's function
was restrictedd on the one hand to defence of his territory aguinst
agression from abroad and suppression of insurrections in the interior,
on the other hand to collection of the Royal revenue (mostly in kind:
the rice tax) and deposition of the yield into the Royal treasury and
the Royal granaries,

In most provinces a number of estates (fTma) and religious domains
(dharna) seems to have been made exempt from dues under Royal
charters. The most important Royal religious domains, centres of
dynastic ancestor worship, were put under the authority of Court
bishops. Many others were completely independent. Some estates may
have been exempt from time immemorial (v. comm. Decree Jaya Song).
Rural religious communities of the mapgdala type, sacred districts of
huliun fiyang peaple (worshippers of native Javanese Spirits of moun-
tains etc), scattered owver the highlands, boroughs of middleclass
artisans and traders, wards and factories of foreigoers, Indians and
Chinese, in lrading centres in the plains, on the rivers and on the North
Coast, and (probably} small tribes of “untouchables” hidden in the
primeval forest, were outside the pale of the Royal governor’s authority,
The adhipatic of the Majapahit era were their Royal masters’ replica
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also in the narrowness of their sphere of control in the country.

Al evidence of territorin]l governors being subordinates of the
Majapahit grand-vizir is lacking. Being appeinted by the King the
governors owned allegiance only to the Royal Family, The grand-vizir
was primarily a Royal servant at Court, he was net a minister of Home
Adfairs.

The number of common vizirs (patih) in the Majapahit realm scems
to have been considerable, Probably their function is to be deseribed
as a stewardship of revenues belonging to a master. P'erhaps in several
cases o man of unfree origin, a bondman, was made a palih by the
master in order to take advantapes of his abilities. In some cases patilh
seems to be no more than a title given to a man of substance and
influence in the eountryside, a sheriff,

In the reign of King Hayam Wuruk, before Gajah Mada's death,
two high stewards, the vizirs (pafihs) of Majapahit and Kagirl, resided
in the capital, corresponding with the dualism of the realm. Their
relation with the stewards of less importance in the country districts
is not clear, Organized bureaucracy with clear definitions of official
subordination did oot belong to the Majapahit era. The supposition
of a uniform bureaucratic organization would be at variance with the
well-known chequered pattern of society of the time. Even in the 19th
century local administration and competences of officials in the Central
Javanese kingdoms baffled Dutch observers, Probably in 14th century
Majapahit the co-sxistence of rural communities, manorial estates and
religious domains of many descriptions rendered uniformity of admini-
stration unimaginable.

Both in the country and at Court persons wvested with secular
authority in general were called maniris (rendered: mandarins, the
Portuguese form of the word). Probably lairds of important manorial
estates were included in the group of the mantris, Their proper title
seems to have been andes (related to the modern Javanese title roden),

B. In the 14th century Majapahit realm the separation of temnporal
and spiritual spheres of authority was carried through in many ways.
In the country religious domaing of any kind seem to have been free
from intervention in their concerns by temporal authorities, at least
theoretically, In several cases ecelesiastical gentlemen had to appeal
to the King's court of justice in the capital to have their ancient rights
acknowledged. The enforcement of a sentence probably was not easy.

Next to Royal estates, crown-lands, opened and cultivated by bond-
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men and controlled by the King's stewards (patfifs), religious domains,
residences of ecclesiastic families, may have been the mast trustworthy
supports of Royal authority in the country. For that reason appeals
of ecclesinstics as a rule were accepted at Court.

Mo doubt in the l4th cenmtury almost all cases of misdemeanour or
controversies that called for a ruling were decided in the sphere of
rural community, manorial estate or religious deminion by elders or
chiefs, Their sentences were founded mainly on custom, Only in cases
when Hoyal interests were involved was justice administered by Royal
judges and assessura-at-law according to Indian-Javaness law-books,
Breaking the King's peace and disturbing cosmic order by irregularity
in sexual relations were considered cases for Rayal justice. The fines
that were imposed were deposited at least partially into the Royal
treasury. People could be made Royal bondmen by sentence of a court
of justice, or as a consequence of not being able to pay their fines,

Probably judges and assessors-at-law in the country were appointed
by the King either directly or indirectly, They seem to have stood in
relation to the Royal court of justice in the capital. The modality of
that relation is not clear, though.

Many religious domains (dhormo) scattered all over the country
belonged in theory to defunct ['rinces who were believed to reside
there in offigie amidst their descendants and servants, In practice those
domains were inhabited and controlled by families of gentlemen, both
secular and ecclesiastic, who probably were descendants or at least
relatives of the defunct, As a rule the Royval dharmas' families enter-
tained relations with the Court where Royal servants with the rank
of bishop were charged especially with the promotion of their interests,
Religious domains in the country that were not under the protection
of Court bishops formed a majority, though.

The chequered pattern of Majapahit territories in Java consisting
in lands belonging to a varisty of masters had its counterpart in the
diversity of countries considered to be in the sphere of influence of
the East Javanese Kings. In view of the probably rather unstable
authority exercised by the 14th century Majapahit Royal Family in
their own island any powerful and lasting rule of foreign dominions
seems very unlikely. Evidently the countries in the Archipelago and
on the continent enumerated in the Nig. chapter 3 were known at the
Majapahit Court, and the Bubat merchanis were acquainted with their
products, Probably in severnl cases members of Royal families of the
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islands used to visit Javanese ports for matters of trade and diploma-
tically they entered into the Presence of the divine King to offer
homage presents, No doubt the Majapahit Court was well pleased to
receive visits of foreign Princes becauss they enhanced its splendour
and they brought presents. For the foreigners Majapahit was a metro-
polis; returned in their distant homes they remembered ils sights and
they tried to imitate its customs, Probably in many cases Majapahit's
dominion in the other islands of the Archipelago was more cultural
than political and effective.

But then naval and military expeditions of Javanese forces to fureign
countries are kmown to have tuken place in the 14th eentury. Similar
expeditions on a smaller scale are alluded to in Nig. canto 16, As to
the motive: on the analogy of inter-insular wars in the 15th and
following centuries the supposition that the East Javanese staple of
Moluecan spices was at stake seems very probable. Spices were needed
to barter in the East Javanese porls for continental imports: metals
and fine textiles,

Royal expeditions to the castern districts of Java proper, to DBali
and to Sumalra, and to other countries perhaps as well, must have
had for motive simple lust for conquest and booty, though. Probably,
if the Javanese arms were favoured by fortune, at one stroke the
Royal treasury benefited more by the loot and bondmen brought over
to Majapahit and the tribute forced from vanguished rulers than by
the King's regular revenues from his ancestral dominions in the centre
of the realm.

Such as it was the Majapahit territories in Java and the sphere of
influence of the divine Kings in the Archipelago were considered im-
posing by contemporaries, Of course the Nig. poet exaggerated when
he placed the Javanese kingdom on a par with India (in canto £3).
But then modern standards are not to be applied when considering
l4th century palitical power and economy,

The well-kmown notices in the Chinese Imperial chronicles on em-
bassies coming from the Archipelago are difficult to connect with facts
mentioned in native texts, If King Hayam Wuruk really sent embassies
to the Chinese Emperor it is strange China is mentioned so seldom in
the Nig whereas countries like India are mentioned very often.
Probably in Chinese-Javanese relations trade was the paramount factor
whereas culture was the background even of Javanese mercantile
relations with India.

The Javanese Royal ambassadors who are mentioned in the Chinese
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Imperial chronicles as coming regularly to China may have been traders
provided with a Royal patent of the Majapahit Court, sailing either
in Javanese or in Chinese vessels. The supposition that several trader-
ambassadors, though in Java acknowledging the East Javanese King
a8 their lord and master, in fact were by origin Chinese, long settled
in the Archipelago and related by marriage o native families of stan-
ding, is not 10 he discarded,



CHAPTER & - THE ROVYAL COQURT
IN THE 14ith CENTURY MAJTAPAHIT REALM,

Heing a Court poet the author of the Nig. was particularly inter-
ested in eoncerns of the Court and the Royal Family. In fact in 14th
century Java the Royal Court was the centre of society, and the
divine King was worshipped religiously even if he was not always
obeyed scrupulously.

The capital of the realm, Majapahit, was essentially the residence
of the Court, the abode of the Royal Family and the dwelling-place
of their servants. The plan of the town has been discussed in the
commentary on the Nig. chapter 2. The resemblance with plans of
capitals of modern Javanese kingdoms was pointed out already by
Stutterheim. Tt is supgestive of the existence of an ancient tradition,
probably much older than Majapahit which was founded not before
1292 AD. Some relation of the town-plan and the plan of the Royal
compound with primeval native ideas on cosmic and socdal order is
probable. The supposition that other Javanese towns of the Majapahit
period (and before) were laid out on the same plan though on a
smaller scale seems likely in view of the resemblance of modemn
Javanese provincial town-plans with the Central Javanese capitals'
lay-out, Centrality of the Royal (c.q. seigneurial) compound and orien-
tation, especially observance of the north-south axis, are prominent
features of Javanese planned towns, Maclaine Pont's studies of Javanese
architecture and Majapahit town planning are interesting in this
respect,

Information on the topography of the Majapahit town-centre is
available in the Nig. cantos 8—12. The structure of the Royal Court
as a social unit is & matter of hypotheses founded on sparse remarks
of the Nig. poet and other authors. Whereas an idea of the Royal
Family and their servants of the highest ranks can be formed with
reasonable accuracy, reliable information on the lower ranks of Royal



CHAPTER EIGHT - THE COURT 529

gervants, meninls, bondmen and bondwomen is scarce, In the following
pages an outline of the structure of the I4th century Majapahit Court
society is offered beginning with the lowest ranks. The social top, the
Royal Family, shall be described in the next chapter of the present
recapitulation.

T'robably bondmen and bondwomen formed the menial class of Court
gociety. Though they are not alwayas mentioned in the text all the
time their presence and assistance seems to be assumed as o matter
of course. The sumptuous festivals and splendid ceremonies described
in the Nig. chaplers 9 and 14 could not be organized without the
help of o great number of menials. No doubt the modern Central
Javaness Royal compounds are [arger than the Majapahit one was,
and structures of wood and bamboo have been replaced by roomy
buildings of brick with marble floors. But even so the throng of
servants employed in modern kratoms to keep things in reasonable
order might give an idea of the multitude of menials in the Royal
compounds of Majapahit,

The social state of bondmen and bondwomen in the 14th century
has been discussed in the chapter on society. Beside those common
Javanese (and perhaps Balinese, Madurese and Sundanese) men and
women (probably for the geater part born in their subservient state)
the Majapahit Kings and the aristocracy may have owned slaves, both
male and female, brought by Royal expeditions or by trade from their
distant homes in the islands. As the Nig. does not contain any clear
reference to foreign slaves probably in the 14th century their number
was not great nor was thelr function in sotiety of great importance.

FProbably in the l4th century Majapahit realm in some districts
lands were put under culture and tilled for the benefit of the Royal
Family by groups of bondmen. On the other hand capable bondmen
could be raised to influentinl posts in their masters' fosmlis, The
supposition that some Royal servants even of the highest ranks origi-
nally sprang from unfree families (ministerioles) does not seem
preposterous.

Beside bondmen the Roval Family and superior Roval servants
could command corvee labour of the rural communities that were
scattered over the country. Probably free agriculturists were summoned
for corvee mainly for special occasions. In the course of the Royal
Progresses to distant districts and for great processions perhaps corvee
labour used to be summoned.

M



530 RECAPITULATION

Products of handierafts: blacksmithing, wood-carving, bamboo-work,
painting and stone-cutting were nesded in considerable quantities at
Court both for secular use by the Royal family and the superior
servants and for religious worship, In the Nig. canto 63 the artisans
(or artists: the same thing at the time) at Court are mentioned.
Probably their skill was traditional, transmitted {rom father to sonm,
and as far as possible kept secret. Smiths of crisses and armourers
probably were held in awe. Pristine belief in the supernatural power
of fire and metals caused men who handled those elements to be placed
in a class by themselves, Artisans' places (if that is the meaning of
kalagyan), all over the country, were put on a par with religious
domains, Probably the artisans observed special rites connected with
their crafts,

In ancient Royal charters a list of “collectors of the lord's due”
(mangilals d¥frwpe haff) is found, containing La. the names of some
handicrafts (v. recap, chpt. 1, social order). In the 10th and 1lth
century charters the mangilels are called wuli-wnlu pars wuli, mishra
para mishra. These words seem to indicate that the men were nol
held in high esteem socially. Perhaps the institution of the "Jord's due"
originally was founded on the idea of a sacral bond between men not
belonging to the class of regular agriculturists in the country and the
head of the social and cosmic community, the laird or the King. In
olden times the “lord's due” may have had some connection with
religious worship and an annual festival. Probably it was collected
in the country by messengers who represented the artisans at Court,
heads of aris. In this manner Court artisans were indemnified for
the work they did for the Royal Family free of charge: it was paid
for by the retributions of their fellow-artisans in the country.

Perhaps in the Majapahit period the custom of the “lord’s due”
collected for the benefit of Court artisans was gradually falling into
disuse. In the Mig. it is not referred to. Probably the proceeds were
out of all proportion to the cost of collecting.

As o the Royal servants of main and higher rank the separation
between temporal and spiritual spheres of activity was strictly abserved.
In King Hayam Wuruk's days ecclesiastical officers at Court, especially
those who belonged to the Shiwaite and Buddhist denominations, seem
to have been called bhujomgga, Moniri (rendered; mandarin) was
the appellation of secular gentlemen in the King's service. Royal
kinsmen related to the Head of the family by collateral lines or poly-
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gamous matrimonial alliance were found on many posts. They seem
to have had & right to the title keshatriye,

The division of the clergy at Court inte four denominations: Shi-
waites, Buddhists, friars and Wishnuites has been discussed in the
chapter on religion of the present recapitulation. Ordained priests who
performed religious worship at one or other of the sanctuaries inside
the walls of the Royal compound were called teikn haji. On special
oeeasions Tighly veneratin] docturs in religious lore were called in to
perform ceremonies, A brahmin altended o Wishnuite worship.

As religious ceremonies were considered of paramount importance
for the good of the Hoyal Family and the country in general the
priests were well provided for. Probably as a rule they owned land
in the country that was cither tilled by bondmen under the supervision
of & stewand or farmed out on melayage basis to {reemen from neigh-
bouring secular communities or lairds of manors, The priests’ part of
the offerings and the ohligatory presents given by the laity to the
officiants increassd the sacenlotal revenue.

Probahly Court ccclesiastics were also employed outside public
worship as scribes and clerks, The Nig. poet himself was a member
of the Duddhist episcopal family and an ecclesiastic. Withal he prolably
was miore like a Court obdé and o cultured man of letters than a
priest, His (requent references to the Hegister of religious and secular
domains suggest that he occupied himself with old documents, Perhaps
if the office of Master of the Rolls had existed in l4th century Maja-
pahit he would have held it

In the Court clergy was included a small number of scholars and
doctors of law who bore peculiar titles beginning with the old word
pomigdt or samiplt (rendered: gentleman). They seem to have had
a right to the predicate drys (rendered: Honoursble). In the com-
mentaries on the Purwadigama and the Praniti Baja Kapa-kapa a
list of eight title-names of this kind is discussed. The meanings of the
mames are not clear, In the preambles of Royal charters the assessors-
at-law (upapaiti) who sat on the Royal court of justice are given title-
names belonging to this group. Perhaps some functionaries bearing
title-names of this kind were experts in magical practices. Some sang
songs on the ogeasion of the annual Court festival, probably charged
with allusions to ancient lore and myth. Perhaps the group as a
whole was regarded with some awe, being considered as having the
guardianship of the wisdom of the ancients, either of Indian or of
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native Javanese origin.

At the head of the Court clergy were two bishops, one Shiwaite
and one Buddhist. They were superintendents of religious domains
in the country belonging to sacerdotal families of their respective
denominations. Probably they had an income consisting of retributions
due by the subordinate clergy. But then two groups of religious
demaing seem to have been under two special Court officers, according
to Nig. canto 735,

The two Court bishops also presided jointly over the sessions of
the Royal court of justice, The Shiwaite bishop no doubt was the
more influential of the two. Probably the episcopal offices were
hereditary in certnin families, like almost all functions in 14th century
Javanese society and after, Hereditary transmission of titles and
offices was in accordance with the static and conservative character

of the age.

The secular Royal servants at the Majapahit Court were divided
into more groups even than the elergy, The companies of Royal guards-
men (pongaloran) mentioned in canto 9 of the Nig. and in other
texts had names that partly survive till modemn times (Tomidmd,
still a name of a company at the Central Javanese Court, v. Groneman
and Socedjono on the Garfblps). A name like Angreyok is suggestive
of a soldierly spirit. The modern Javanese reyeg dancing performance,
a sham fight, probably is to be connected with ancient military lore
(v. Folksvertoningen). For another part the companies wers given
names of districts, which suggests the existence of territorial groups.

Entrance into a company of Royal guardsmen was made conditional
on (the standing of a test, according to the Nawanatya. Survival of
an ancient young men's initiation with ritual test seems probable
Perhaps as a rule only young men belonging to the amdiye class, the
well-born, closely related to the rural pentry, enlisted. Their motive
for doing so may have been, beside family tradition, love of adventure
and hope of an advantageous Court career.

A well-known tale concerning the first Muslim King of the Central
Javanese kingdom of Pajang in the 16th century mentions his entrance
a8 a young man into the Temtdmd company of the King of DEmak on
the North Coast after giving o proof of his prowess. The Pararaton
has a tale about a fight betwesn men belonging to different companies
that occurred in the reign of King Toh Jaya of Singasari, about a
century before King Hayam Wuruk's time. Also according to the
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Pararaton the grand-vizir Gajash Mada was an officer (ombikel) of
the Bhayanghlri company before he was raised to the office of a palih
of Kahuripan.

In canto 9 of the Nig. headmen (langoe), veomen (gusli) and
common soldiers (mwde hoji) seem fo be distinguished in the ranka
of the Royal gpuardsmen. They were served by camp-followers (among
fiehan), probably bondmen,

The guardsmen formed a small standing army at the King's service.
Perhaps some other members of the Royal Family, like the energetic
Prince of Wéngkér, and some superior Royal officers, like the grand-
vizir and the territorial governors, kept similar companies of men-at-
arms. They seem to have received some pay in cash out of the treasury
of their master, and for the rest they subsisted upon the revenue of
their family's estates, In time of peace they were not permanently
in attendance but served by turns, every man for some days a week.

If necessary, Royal bondmen could be sent on expeditions but
probably their fighting spirit was not up to the marl. A call to arms
of the whole of the nation is nowhere mentioned in Old Javanese
literature. Probably dynastic wars were outside the sphere of interest
of peaple in the country. Compulsory military service did not belong
to the age.

The number of fighting men that could be put into the field by the
Majapahit Court in case of emergency is impossible to ascertain. It
view of the general sparsity of the population it could not be large
Perhaps an estimate of a few tens of thousands in all would not be
far amiss. In some texts the number of vizrirs in the King's service
is put at about a hendred and fifty and the number of headmen
(fonda) at about ten times as mamy. Probably those numbers are
estimates erring rather on the side of overrating the Eoyal power than
the reseryve, Certainly not all headmen were captains of companies of
fighting men.

Apparently the title of fongda was borne in the 14th century by many
officers whose concern was not strictly military but rather supervisory
of public order and Royal revenue. Pofica-tapda (afterwards corrupted :
peat-tanda), fellow-headman, seems to have been a title of represen-
tatives of Royal authority of intermediate rank in the country, Super-
intendents of markets have been called fomgdar in the Central Javanese
kingdoms up to modern times.

Any separation between military and civil serviee was unknown in
l4th century Majapahit. Perhaps the fomgds title is fo be put on a
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par with the modern Javanese angabehi rank. In several cases in
modern Central Javanese style ngabehi or behd is only an indication
of intermediate rank. Though angabehi is not unknown in Old Java-
nese texts the word is not used in the Nig.

The highest rank of secular Majapahil Court officers was filled by
& small number of superior Royal servants. The grand-vizir was the
most important of them. In the preambles of Hoynl charters lists of
superior Hoyal servants are always placed directly after the mention
of the Royal family and before the bishops and the court of justice.
The functionaries who were included in those lists were not always
the same. The commander-in-chief (fomdnggung), the chamberlain
(d¥mung), the chancellor (komurihon), the aide-de-camp (ranggs)
and the master of the guardsmen (jurn pangalamn) are mentioned
in the Nawanatya and their functions are deseribed clearly. The same
are mentioned in canto 10 of the Nag.

Beside the Court grand-vizir in the capital a considerable number
of vizirs (patths) of less importance were found in the country, and
go the grand-chamberlain and the grand-chancellor at Court also had
colleagues of lower standing, Probably the principal members of the
Royal Family, in the first place the Prince of Wénghér, had their
own vizirs, chamberlains and chancellors, perhaps even their own
captains of the guard and their own aide-de-camps,

The list of Nig. canto 10 gives the impression that the superior
Royal servants at Court formed a board of five members. Bul then
in canto 72 the establishment of another group of four high officials
is mentioned, Apparently the superior Royal servants at Court could
be changed, eventuallly promoted in rank and also removed from
office. A group of Old Mandarins who served as advisors to the
King was composed of retived Foyval servants of high rank.

Royal servants of intermediate rank, headmen (fapgda) and yeomen
{gusti) served as subordinate officers under the vizirs, chamberlains,
chancellors ete. at Court. The modern Central Javanese Courts pro-
bably have a more variegated personel than the Majapahit Court had.
Yet the considerable number of servants of the Interior (obdi daldm)
of the kralons of Surakarta and Yogyakarta might give an accurate
iden of the entourage of the I4th century Royal Family.

Probably the majority of the Majapahit Royal servants were in
active service only for some days & week. The rest of the time they
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were free to look after their own comcerns. As a consequence the
number of functionaries of the same rank was large: they took turns
in office and out of it. The sune system still prevails at the modem
Central Javanese Courls, In canto & of the Nag. it is referred to.

Mone of the Royal Servants lived inside the Roval compound. They
had their own compounds or manors in town or in the country, in
some cases perhaps at a considerable distance. The coming and going
of Royal servants of more or less importance (even the lowest in rank
followed by a retinue of junfor relatives, eventual successors in office,
and bondmen carrying personal effects and insignia of office), entering
the Hoyal eompound to take up their duties or departing home after
their term, gave the town amd its surroundings a particular liveliness.

No doubt any office of Roval servant, even the most insigmificant
one, procured social regard for its holder. In town and in the country
Royal servants were respected and perhaps feared for their supposed
close relation to powerful persons. Oeccasionally some of them may
have taken advantage of the opportunity to benefit themselves. Social
regard was considered (at least theoretically) the principal reward of
serving the Hoyal Family, Desicdes in the Majapahit realm superior
Roval servants at Court seem to have had an income from the King's
revenue in cash and from lands in the country,

In the Nawanatya the functions of the superior Royal servants at
Court are described with full particulars and their incomes are men-
tioned. The incomes in cash are stated in hundreds and thousands por
diems; they came from the market. Evidently in Majapahit (and in
the other wowns and all through the country) a marbet retribution was
required from the sellers and the tradeswomen. The small sums (in
Chinese cash) when added could well amount to many thousands. In
view of the small intrinsic value of Chinese cash (probably about 100
cash = 0,055 gold T0.5. dollar) the real value of the Court officers’
revenues in money ¢an not have been great and the trouble and costs
of collecting (either directly by the superior officers’ own subordinate
headmen and yeomen or by the chiefs of the merchants, acting as inter-
mediaries, see the Biluluk charter's commentary) must have been
Engormous.

Beside cash income (dfwak) the superior Royal servants are men-
tioned in the Nawanatya as having some hondreds or even thousands
of districts (desha) each, Probably this information refers to the
authorization given by the Royal Family to their principal servants
to collect Royal revenue due by rural communities (and perhaps
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manorial estates) in the country. The Royal revenue consisted in
tithes of the crops (the rate is unknown) in kind, in some taxes or
contributions in cash and in customary services (v. Sarwadharma
charter). In the Nawanatya the Head of the clergy at Court is said
to have had as districls (desho) all kalogyens (probably: artisans’
boroughs) of the country, evidently to draw revennes from,

Mo doubt the districts that were given to the superior Royal servants
were spread all over the country, as a rule not forming coherent
areas, which would have been prejudicial to Royal authority, The
numer of thousands of deshas given as endowment to Royal servants
seems very large. But then the Nawanatya author perhaps exaggerated,
and the numbers perhaps were theoretical and approximative rather
than exact. Moreover the desfios meant in the Nawanatya might be
in many cases territorial units of very small extent inhabited by not
more than one family with its retainers, The juridical term deshs no
doubt is chosen in order to inchude all kinds of rural territories, The
modern Javanese word for village (desa) seems to be a descendant
of the juridical term used in old texts on the order of the realm. The
tenn cacah (unit) used in modern Javanese Royal regulations on the
division of revenue among Court officers is reminiscent of the
Nawanatya's deshs, The system (in Dutch called appansge) of the
17th century Muslim Mataram Kings perhaps was imitated (like many
other customs and institutions) from the conquered dominions formerly
belonging to the East Javanese realm,

The available information is too scanty to allow of an answer of the
question whether in the Majapahit realm all Royal servants both of
high and low rank were endowed with an appenage, however small,
Probably in this case as in many other cases no serious attempt at
uniformity was made. Superior Royal servants perhaps provided for
many headmen and yeomen in their service out of their own regular
revenues,
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CHAPTER 9 - THE ROYAL FAMILY
IN THE 14th CENTURY MAJAPAHIT REALM,

No doubt in King Hayam Wuruk's days the numbsr of Javanese
families that could claim to be related to Royalty either by bloed or
by matrimonial alliances was very large. Probably polygamy was prac-
tised by members of the Royal Family on an extensive scale as a policy
to make sure of the loyalty of country gentlemen, Families of Royal
kinsmen were found all over the country. Subtle rank differences
between the terms by which they are called (kodong hafi, sekapardh,
wargs heff) are probable but difficult to ascertain. In the modern
Central Javanese kingdoms those Royal kinsmen were considered of
the highest rank whose relation 4o Royalty was of recent date: children
and in-laws of the reigning King. Relations dating from the reigns of
predecessors were considered of lower rank. The lower ranks of Royal
kinsmen (s¥nidnd Dal¥m) were called after the deceased Kings from
whom they descended.

There are no means of ascertaining whether in the 14th century
that system of declining ranks of nobility already prevailed, It seems
very probable it did, for establishment in the 17th century of a system
completely at variance with Muslim notions on hereditary rights would
be strange.

So Javanese pentlemen, contemporaries of King Hayam Wuruk,
could be related to the Singasari-Majapahit dynasty by collateral lines
beginning in the reigns of one of the Kings {(about seven in number)
between Hayam Wuruk and the founder King Rijasa, more than
150 years before. Probably in the 14th century beside the nobility of
Singasari-Majapahit origin country families claiming descent from
former dynasties still flourished. The ancient Royal Heuse of Kadiri
had in its time, in the 1ith and 12th centuries, no doubt as many
relatives as the Singasari-Majapahit Kings, So lairds of manorial
estates as mentioned in the Nig. canto 78 might be related to ancient
Royal Houses,

At the Majapahit Court Royal kinsmen of standing were as a rule
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called kshatriyas (Sanskrit, the second caste), Probably the consorts
of the Princesses of the Blood Royal, King Hayam Wuruk's father
the Prince of Singasari and his uncle the Prince of Wengh#r were
kshadriyas by birth, Their descent is not mentioned in the Nag., though.
No doubt the word wardhang (increase), found in the names of almaost
all Prince-Consorts of King Hayam Wuruk's time, is an indication
of their position of adjunct to the Royal Family.

In several Royal charters of the time the principal members of the
Royal Family are enumeraied in the preamble. At the end of the Royal
list before the principal Royal servants the “great mandaring' Iling,
Sirikan and Flalu are mentioned, These titles (originally territorial,
probably) are old : they are already found (sometimes with an addition)
in 10th and 1lth century Central Javanese Royal charters. In the
Majapahit period the titles seem to have been given to younger mem-
bers of the Royal Family, It is not clear who were the persons who
were distinguished in this manner, and why, In the Nig. they are
not mentioned.

The Singasari-Majapahit dynasty has been the subject of many
studies by Dutch historians (v, Casparis’ expected new English edition
of Krom's Hindoe-Savaansche Geschiedends), The Pararaton, the Nag.
and Hoyal charters have been their principal sources of information.
In the present recapitulation only some remarks on the Nig. poet's
list of King Hayam Wuruk's nearest relatives are inserted.

No doubt in the 14th eentury all members of the Royal Family (like
all Javanese before and since) had several names given them in accor-
dance with their arge (youth, manhood, old age) and function in society
(consecrated Prince, officiant in religious ceremonies). The Pararaton
has a list of names of King Hayam Wuruk (v. Falksvertoningen), Shri
Hayam Wuruk Radén Tétép (the Illustrious Spotted Cock Sir
Cocleerel) appears to have been the King's most personal name (in
the Pararaton called kasir-Raser, usually ; a name of honour, see the
commentary on the Nig. canto 28), Names including references to
animals were popular in the Singhasari-Majapahit period, hence they
are frequently found in Javanese romantic historical tales (Pafiji
romances). Perhaps in most cases those names were heraldic: the
bearer could mark his belongings with a picture of the animal of which
he took the name,

In a very small minority of cases the personal names of Royal
persons have come down to posterity, The other Royal names men-
tioned in the Nig, are all consecration names.
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The inter-relationship of those members of the Royal Family who
were contemporaries of the Nig. poet has been made clear by means
of a gencalogical tree that is attached to the present book (vol. V).
It spans three generalions and mentions al the top the King's grand-
father King Kértarijasa Raden Wijaya, the founder of Majnpahit,
and the King's grandmother the vencrated Rjapaint.

Mo doubt the conseeration names (hat were piven 1o members of
the Majapahit Royal Family were chozen with reference to the bearers'
inter-relationship, Moreover in conneclion with most persons the Nig.
poet mentions & god or & goddess by way of comparison. Prohably
these comparisons are significant alse for the persons' position in the
framework of the Royal Family. In the following synopsis special
attention iz paid to Royal names and their implications. Names were
never insignificant in the Javanese mind.

Probably the raden name of the fonnder of Majapahit: Wijaya,
refers to his relationship with the ancient Royal House of Kadiri.
Jaya (victory) seems to have been a family name of thal House, com-
parable to Rajose (impetuous) of the Singasari-Majopahit dynasty
{v. the commentary on the Nig, chapler 5). No doubt the Royal
consecration neme Kirtarijasa contains references on the one hand
to the King's father-in-law the celebrated King Kértanagara of Singa-
sari and on the other to the founder of the Singasari dynasty King
Rijasa Kén Angrok. The combination of two revered names was meant
to consolidate the position of the Prince who successfully tried to
restore the East Javanese realm after the catastrophe of the Chinese
invasion, The two elements of the King's second name Jayawardhana
refer to his Kadirinese relation (Jaya) and to his being a Prince-
Consort (werdksng: increase), marrying King Kértanagara's “daugh-
ters", the rightful heiresses to the throne. There is no need to discuss
in the present recapitulation the identity of thosse Princesses, They
are mentioned by name in the Nig. canto 44. King Kérlardjasa is not
compared to any god, being long dead in 1365,

King Hayam Wuruk's grandmother the R&japatn? was venerated
in her old age for her Buddhistic piety (according to the Nig. poet
who was 2 Buddhist himself), Her deification as Prajnipiramitd, the
Perfect Wisdom, a personification of Miy3, ie. Nature, or the Werld,
considered as an unreal semblance, has been discussed in the commen-
tary on the Nag. chapter 9, In canto 2 she is compared to Bhagawati,
i.e. UmA-Durgl, the Shiwaite supreme goddess. A reason to assume
that in the people’s mind the Rajapaini tock the place of an ancient
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native chthonic goddess usually called the Venerated Holy Grand-
mother (Hyang Nini, Ra Nini) has been mentioned in the said
commentary.

The Rajapaint’s eldest daughter, King Hayam Wuruk's mother, was
called Tribhuwana Wijayottunggadewd, according to the Nig. poet.
The element Tribhuwarna is reminiscent of the name of her eldest aunt,
the eldest "daughter” of King Kérlanagara of Singasari, [fllumgga
(exalted) is found in very old Royal names (King Sindok, 10th cen-
tury) and also in King Kértansgara's Sarwadharma charter, Lvidently
King Hayam Wuruk's mother was distinguished by illustrious names,
In King Hayam Wuruk's own Ferry charter she it called Tribhowa-
nottungga Rijadewl Jaya Wisnuwardhani. In the last name the Kadiri-
nese Jaye element (her halfbrother Jayanagara was a consecrated King
of Kadiri) and the remnrkable name of her grandfather King Wisnu-
wardhana of Singasari are apparent.

In the reign of her son Tribhowand (called by Dutch historfans the
Regent of the realm) was titular Princess of Jiwana-Kahuripan, The
significance of the vice-regal titles given to members of the Roval
Family has been discussed in the commentary on Nig. canto 18
Tribhuwanid and her sister Mahirijasi the Princess of Kadiri are
together compared by the Nip. post to Sudewi, the Good Goddesses,
probably in this case a name for Shei and Laksmi (v. comm.
canto #8—1).

King Hayam Wuruk's father the titular Prince of Singasari was
called Kfrtawardhana, The element Kirta is borrowed from the name
of his father-in-law King KZrtardjasa (who gave the element Réjosa
to his other son-in-law Wijnyarijasa the Prince of Wenghér),
Wardhama is the usual indication of the position of a Prince-Consort.
His own descent js unknown. His raden name Cakradhara (according
to the Pararaton) or Cakreshwara (according to the Ferry charter)
implies Royal rank (cakra: the wheel of empire). So does the post's
comparison for him with the exalted Jina or Dhyani-Buddha Ratna-
sambhawa (N&g. canto 3), which places him almost on a par with his
grandfather King Kértanagara of Singasari who was identified with
the Dhyini-Buddha Wairocana (canto 43), The hypothesis that Cakre-
shwara-Kértawardhana was a descendant of King Kértanagara of
Singasari by a collateral line and s0 a cousin of his wife seems very
probable, His vice-regul title Prince of Singasari and his fervent
Buddhism (canto J) are in accordance with this supposition.

Mahdrijasi, the titular Princess of Kadiri and King Hayam
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Wauruk's maternal aunt, was named after her father King Kirtarijasa,
and 5o was her hushand Wijayariijasa the Prince of Winglér. The lat-
ter’s relation with the House of Kagiri is apparent by the element H'ijaya
and by his vice-regal titles: first Matshun (see Krom, H, J. G.) after-
wards Wenghkir, The district of Matahun is mentioned in the Central
Javanese Royal chronicles (Babad Tanah Jawa, Register by Brandes)
in connection with Jipang, an ancient principality in the present-day
HRegency of Dojd Nighrd. In the 16th centory after a furious struggle
it was vanguished by the Muslim Kings of Mataram. The situation of
Matshun in the middle part of the lasin of the BEnguwan (the SAl4-
river) clears up its connection with WengkEr which was situated on
the upper course of an afiluent of that same river. The principality of
Wengleér was slready powerful in the days of King Erlangga in the
11th eentury. After some time the title of Prince of Matahun was
given to Wijayardjasa's son-in-law Rijasswardhana.

The Nig. poet's comparison of the energetic Prince of Winghér to
Upéndra places him on a line with Krshna-Wishnu, In the Old Java-
nese Bhomakiwya (lranslited by Tesuw, canto 79, stanza 27) Upéadra
is mentioned as a name of that god, Perhaps the point of comparison
is, beside Wijaynrijusa's energy, his relation to his brother-in-law
Kértawardhana of Singasari who was his senior, The relation betwesn
the divine brothers of the Indian epic, Baladewa the elder and Krishna-
Wishnu-Upéndra the younger, is popular in Javanese literature.
Besides in the Weéngkér simile, the Nig. poet probably refers to the
divine pair another time, namely by way of simile for Kings Wisou-
wardhana and Narasinghamfirti (canto 41).

The comparison of the Prince of Wenghiér to Er#shna-Wishnu may
have been thought appropriate also because in the Kadiri moiety of
of the realm Wishnuism seems to have survived up to the 14th century.
According to the charters of Biluluk and Eatidén the Wengkér Prince
was given a Wishnuitic last resting place, Meanwhile it is remarkable
that in Nig. canto 12—2 the Prince of Wengklr and his wife the
Princess of Kadiri are compared to Indra and Shaci. In Indian mytho-
logy Indra is Wishm-Upéndra's elder brother.

WengkEr's close connection with the ancient realm of Kadiri is
apparent from the position of Wijayardjasa's younger brother lord
(bhajdra) Narapati as vizir of Daha (i.e. Kagiri, canto 12) and as
leader of the Court nobility (krhairiys) on the occasion of the Rafa-
pami's shraddhs ceremonies (canto 46). Evidently the Prince of
Wengker and Marapati, residing each in their own compound and
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manor in Majapahit, were chiefs of the powerful Kadiri faction at
Court.

King Hayam Wuruk Rijasanagara’s name contains references to
his grandfather King Kértarijasa and to his great-grandfather King
Kertanogara. The King's close connection with the eastern molety of
the realm (as opposed to Kadiri) is apparent from his title Prince of
Kahuripan (l.e. Janggala, the Brantas deltn) borne before his accession
to the throne. The Shiwaitic and Huddhistic similes for the sovereigm
are found i several cantos of the Nig, I'robably in a pageant on the
oeeasion of the Caitrn Courl festival (canto &) King Hayam Wuruk
appeared in public seated on a stale pelanguin in the garb of Siddidrtha
Buddha {Shoddhodani),

Hiz names as mentioned in the Pararaton (p. 27) contain several
references to mythology (v. Folkmertoningen), In the sacral play
performed at the end of the Caitra festival the King probably acted
the part of a superhuman Sage or Wizard, His name as a Master of
mysteries Janeshwara (according to the Pararaton) is reminiscent of
Jadneshwarabajra or Jhdnabajreshwara, an esoteric name of King
Kertanagara of Singasari who was identified with the Jina or Dhydni-
Buddha Wairocana,

The First Lady of King Hayam Wuruk's zenana had the title-name
Paromeshward, She was not of equal birth with the King, being a
daughter of the Prince of Winghér and a lady of lower rank than the
Princess of Kadirl, She is not mentioned in the preambles of Royal
charters, If the reading of Nig. canto 18— is right her Court name
was Sudewi, referring to Uma-Durgd, Shiwa's spouse. In fact in the
grand pageant on the occasion of the Caitra festival she appeared at
the King's side as the Victorious Durgd (Tripuraharendrd the spouse
of Shiwa). Probably her Shiwaitie make-up was chosen in order to
have a counterpart for the King who impersonated Siddhirtha Buddha
(v. commentary on canto 84), She iz compared to Susumnd, the
Gracious Goddess, the cephalic vein or tubular vessel in the Indian
esoteric yoga science (Hatha Yoga, still known in Bali, v. Hooykaas,
Shangkhya-lleer van Bali, TBG 84, 1950), The two Princesses of her
generation (both by birth her superiors) the Princesses of Pajang and
LasEm are compared respectively with Igi and Pinggali, the goddesses
of the left and right side veins in the same yoga system. In this groop
of three goddesses Susumudl-Parameshwari seems to occupy the cen-
tral place being the nearest to the King, It seems possible that the
name Sudewi mentioned in cante I8—4 contains an allusion to
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Susumni. In canto 7 the immates of the Royal zenana together are
compared to Ratih, the goddess of Love, and the King is called Kima-
dewa, the Indian Eros. Susumni-Parameshward is called by the Nag.
poet a pre-eminently fit partner for Hayam Wuruk becanse of her
Leauty (hayw).

King Hayam Wuruk bad no Queen of equal birth, The question
arises why be did nol marry Dndmdews, according to the Nig. poet
his first cousin, the daughter of his maternal aunt Mahirijasd of
Kadiri, In the 'araraton she appears as daughter of Tribhuwani and
so as real sister of Ilayam Wuruk. Evidently for some reason she was
adopted by an aunt in the course of her life. Apparently she was not
considered a fit Clueen for Hayam Wurok, Neither ber death nor her
domain (dfarma) nor even her name are mentioned in the Pararaton,
so probably she was a person of small consequence, Her name (accor-
ding to the Nig.) does not fit well into the list of Royal names. Tt
conlaing a reference to the moon (indu). She died without issue.

According to the Nag, poet (canto 5) and the Pararaton (p, 27) the
Princess of Lasém Indudewi was the senior of the Princess of Pajang.
Whoever was her own mother, in the Nig. poet's time she resided
with her husband the Prince of IPaguhan in the compound of Kadiri.
They had a country residence (kowfgitan) closs by (canto 12). Pro-
bably the vice-regal title of Lasém was an important one. The district
comprised the Morth Coast including the important mercantile town
of Tuban (not mentioned in the Nig, unless Tudan is 10 be read
Tuban). According to the Pararatan the title of Las&ém passed in after-
days to King Hayam Wuruk's daughter Kusumawardhaoi who in-
herited the western moiety of the realm at her father's death,

Indudewl's husband the titular Prince of Matahun Rijasawardhans
was called after his father-in-law Wijayarijasa the Prince of Wengkar.
His own descent is unknown, The brothers-in-law to the King the
Princes of Matahun and Paguhan are compared respectively to Smara
and Sanat Kumdra whereas Hayam Wuruk himself is compared to
Kima. Pechaps the iden was simply to have a triad of younger deities,
No special reference to war is apparent in the ease of Singhawardhana-
Kumira of Paguhan.

Singhawardhana's Cueen the youngest Princess of King Hayam
Wuruk's generation had the vice-regal title of Pajang and the Couart
name Ishwarl, The district of Pajung on the upper course of the
Béngawan was visited by the Court in 1353, Lasfm in 1354, From the
16th century onward Pajang became (with Mataram) the centre of
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Muslim Javanese kingdoms: Pajang-proper, Kartasura and Surakarta,
In the 14th century its importance wis not great.

The situation of Paguhan, the province of Singhawardhana, is nol
well known, The Prince’s same Singhawardhana is found fn o 15th
century Royal charter as belonging to o lord of K&ling, and the district
of Paguhan is also mentioned in 15th century history (v. Krom,
H. J. G

The members of the youngest generatiom of the Hoyal Family of
Majapahit mentioned in the Nig. all had the seerdfame clonent in
their names because their descent was not pure. Those whao in alter-
life became Kings and Cueens of eourse took Koyal consecration
nnmes,

Kusumawardhanl was the davghter of King Ilayam Wurek and
his Parameshwarl. Her vice-regal district of Kabalin probally was
situnted in the eastern part of the present-day district of Hojd Naghed
on the middle course of the BEngawan, A maodern village called Kabe-
lan is still known in those parts. In Javanese legendary history the
principality of Tahuwnrnd, Rowérad, HaneEnd, also still known fu thal
neighbourhood, is of seme importance, Neither Kusimawardhani ner
her fiangé Wikeamawardhana the titular vice-ray of Malaram are given
specified comparisons to deities, Tapether they inherited in alter-life
the western moiety of the realm.

Nagarawardhani the King's eldest niece, daughter of the King's
sister the Princess of Pojang, was titular vice-queen of Wirabhumi,
ie the eastern districts. She was to marey a son of Eing ITayam
Wurulk born from a co-spouse of the Faramesizoord (not mentioned
in the Nig.) and to inherit the realm's eastern moiety.

The King's youngest niece Surawardhani was titular vice-queen of
Pawon-awon, The situation of the district is not known, Many names
found in the Nig. and the Pararaton are mentioned also in Javanese
historical romances, so-called Pafiji tales, and so is Pawen-awon. But
then those romances are rarely of any assistance to ascertain historical
facts and topography.

The subsequent history of the House of Majapahit need not be
discussed in the present recapitulation of the contents of the Nig. The
intricate family relations were studied by Krom and lately by Schricke
{Ruler and Realm in early Java, English edition, 1957). The Pararaton
and some charters are the principal sources of knowledge on that
period.

Nowwithstanding the Nag. poet's ample information on the personali-
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ties of the I'rinces their economic posilion m the country is not per-
fectly elear, Politically and socially the Hoyal Family was o unity with
the Einge at its head, ab least so it appeared in public. Probably internal
strife especinlly between the fetions of Kadir and Janggala wos
always sinunering. A Jogr o the Princes coull be kept tngether
residding in Majopahit (cante @) any rebellious disposition could be
wippeeel in Hee Dk, Very soon alter King Hayam Woruk's death the
factions seem 0 Daee seized the opportimity to besefit themselves,

'rubably the principal swmbers of the KBoyal Family who bore vice-
rogal titles el an inene Trom theie provinees in the same nunner
as the superior Conrt officers were piven incomes i kind and in cash.
Thiee commpeaml of Eadird hal its own vizie and so probably bad some
vther Princes. In the Majapahit realm the vizirs' priocipal task was
o erlleet revenve for their masters, Unfortunately no fnformation is
available on the amout of the Princes” incomes from their viee-regal
provinees. Change of vice-regal title was sonwetimes effectuated (the
I'rince of Wingktr was formerdy 'rince of Matahun), In that ease
the: steward-farmers in the provinees lad to heing their contributions
to another vizir in Majapahit, 'robably not the whole revenue of any
province went to its tiular viceruy, though. Some rural communities
anel estates remained assessable only in belmlf of the Royal trensury,
still others contributed (o the income of some superior Court officer.
Muost religions domiaing and many seenlar estates were oxempt from
fues. The chequered puttern of Old Javanese society was apparent in
economics and rural administralion just os much as in spiritual mntters,

Cver awl above their fncwmes from tithes and retributions in the
provivces the principal members of the Royal Family probally had
revenues from their own religious domains (dharmns). They commanded
bondmen to open new lands in several districts with o view to the
construction of funeral monuments for themselves and their descen-
dants. No doubt during their lives the revenues wenl to their own
treasuries. Probably after the death and the cremation of the founder
the revenues were used for livelihood by his descendants, sacerdotal
and secular families who liver in the domains, In this manner in the
course of lime many new lands may have been opened for culture by
Princes and nellemen.

The costs of sumpteous Court festivals and Royal Progresses may
have weighed heavy on the cvnmoners' shoulders in the country, But
then Royal and Princely activilies were bencficial for the country's
coonomy by co-ordinaling forces and giving impulses for new effaris,

a5
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As long as sufficient uncultivated lnnd was available as an outlet for
groups that were impatient of compulsion by Royal authority, in 14th
century East Java the common people had no serious reason for
discontent.

Originally i primeval native tribal society Koyalty had the function
of a social and cosmic centre, and in 14th century Majapahit this idea
still prevailed to @ certain cxtent, The Kiug was a deity, he was
approached with divine worship, As to persunal bebavivur and activi-
ties the Majapahit King was robed by ancient custom even to o greater
extent than this subjects. Ancient low and veder were held sacred
by both,

Wevertheless in some minor points Royal legislation was in evidence,
The paligundnlor of Singasari and Majapahit rulers were regulations
on social order mostly referring to Royal servants and ecclesinstics.
The proshdstis were Royal orders ruling special eases or grantiog
favours to families or inhabitants of some locality. Some charters also
contain pieces of Royal legislation on those matiers.

Royal regulations and charters concerned only well defined groups
of the King's subjects. As a rule represeniatives of thuse groups appear
to have been consulted at Court before the Royal order was issued,
(v. Decree Jaya Song and Sarwadharma charter). Orders aned repu-
lations of a defunct King were not considered as binding in the reign
of his successor, unless officially referred to in a charter of the living
King, In the course of time old charters seem to have been renovated
by order of later rulers.

Foyal charters engraved on copperplates were kept as heirlooms by
the recipient families and worshipped like fetishes (pusdbd). The
elaborate preambles containing the consecration names of the sacro-
sanct Royal Family and their principal servants, with many lengthy
Sanskrit epithets, were essential for the sacredness of the texts, In
manors and ecclesiastic domains in the interior of the country Raoyal
charters, religiously preserved and kept in special sanctuaries, repre-
sented Royalty and the Court. Their presence ensured the loyalty of
the local gentry and clergy.

No doubt the idea of legislation by representatives of the people,
voting by majority on laws binding the whole, would have scemed
preposterous to Majapahit Javanese, To them Royalty was the only
representative of divine Order om earth and the supreme source of
justice for all the King's subjects.




CHAPTER 10 - THE NHGAEA-K}:!RTJGJHA
ANDITY POET AT THE 14th CENTURY
MALAPAHTT CONRT.

Meither the names nor the identity of the post are mentioned in
the Nig. with sufficient clearness. In the last chapter two names are
found : P'rapafica and Winada, The former name is also used in some
olher places in the poem. Assuming it to be the poet's usual name
Kern ealled the Négarn-Eértigama a pancgyrical poem by Propafica.
On the geound of the contents of canto 28 he supposed that Prapafica
was the poet's finnl sacerdotal name and Winfida his former layman's
wame, As & noun prapafice means passion, excitement (v. canto 243,
Perhaps Prapafcn was rather the poct’s mom-de-plume, It is used
repeatedly in eonnection with rokawd, a Court title to be rendered:
honoared poet.

Agsuming (hat Windila was more of a comman personal name to the
poet than P'rapafica some Dutch scholars proposed the poct's iden-
tification with the Dishop MNadesdea who is mentioned in the Ferry
charter, [t seemz more prolable, though, that Dishop Nidendra was
Prapafica-Winfida's father, and that the poct at the time that he
wrote the Nig, was no mere than a young Buddhist conrtier trying
tn win the Royal favour (v. Poerhatjamka, De persoon van Prapafics,
0.V, 1924, and the commentary on the Nig. chapter 15).

In any case Windda-Prapafica belonged to the Buddhist episcopal
family, Het was a distinguished courtier, entitled to have the honorific
predicate sang (rendered : honoured) and the Court title pu (rendered:
Sir) before his name, He was approximately of the same age as King
Hayam Wuruk. In youth they had been playfellows (canto 17).
Prohably at the time he was writing the Nig. he was enpaged in the
conservation of old documents at Court. Het was well versed in the
chancery idiom and he had an extensive knowledge of Sanskrit as
far as Sanskeit stucies ran in 14th century Majapahil. In point of
fact he was more of o scholar than of a poet.
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In canto 9/ Winfida-Prapafica enumerates some other works of his
beside the Nag. Judging from their names they seem to have been
mostly works of erdition rather than effusions of a poetical spirit.
So is the Nig. Not without truth its poetic qualitics have been raled
mediocre both by his contemporaries and by Teeuw and Uhlenbeck:.
By way of cxceplion some deseriptions of uatwre as in the Sigara
Termitage show he was not devoid of feeling for heautiful surmonmndings..
Romantic longing for (idealized) noture especinlly in connection with
panthedstic religious theught is a conmson feature both of Indian and
of Javanese poetry, Models worth imitating were legion in Old Javanese
bokawin literalure. The 14th century Majapahit pects were at the
end of a leng line beginning in the 100y amd 11th centuries. Con-
ventional poetical phrases borrowed in the last resort from India are
frequent in Javanecse letters. Deing himself o collector of books (canto
20). Winada-Prapaiica could place them in good season. He was not
inventive himself, though.

Lack of poctic inspiration was leld against him hy fenmle crities
at Court whe probably missed a romantic love-story sl descriptions
of battles (canto 25). He seems 10 have been worred by those unfriend-
ly remarks. His erudition and the (probably) pew element in his
literary work were nol appreciated. Perhaps that was the reason why
the Mig. was not copied frequently, so that it has come down fo
posterity only in one manuscript.

Prapafica’s contemporary and co-religionist Tantular was more for-
tunate, His kakowins Sutasoma (originally called Purusida Shdinta,
the Man-eater Appeased, a Budidhist jataks tale, v. Ensink, De Men-
reneter Debeerd), and Arjuna Wijaya enjoyed a certain measure of
popularity. Several Balinese manuscript copies of them are preserved
in libraries.

No more than part of the Old Javanese literary production has been
preserved for posterity by Balinese collectors, to be sure. The possibi-
lity that more works of the kind of the Nig. were made in the 14th
century is not to be discarded a priord, But then even in modern
Javanese literature, which is sofficiently well known from the 17th
century onward, it is next to impossible to point out works in all
points comparable to the Nig. Winfida-Prapafica's 14th century
panegyric is expressive of a personal vision on things to a higher
degres than mostly is found in Javanese literature. Perhaps that was
another thing that was disliked at Courl. Impersonal and conventional
behaviour was the thing there.
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Winddn-Prapafica’s descriptions of Court activities are comparahle
to those parts of the Céntini, a kind of encyclopedical poem of the 19th
century, where dances and plays are deseribed. As to the persomal
noles in the Nig. such as the poet's lnmentation for his deceased
fricnd, his ilea to scitle in a religious domain like Darbar, bis visit
Wi Use wldd ecclesinstical gentleman in Singasari and his disappointment
at the unfriendly criticisms of his work, it is nol casy to point out
sy in Javanese literature (thal are expressive of personn] sentiment
lo the same degree.

OF enurse Tor foreign readers in miodern times the value of Wingcda-
Irapafica’s work is eonsicerally enhanced by his references to private
circumstances. As a consequence of his uncourtly style (for which he
was reproved by his contemporaries) in the history of Javanese litera-
tre he survives as one of the few aothors whose personalities are
refatively well known.

In the commentaries on canto #¢ and Colophon I the change of the
poem’s original name Desha-Warpana inte Nagara-Kértigama, effec-
tated by a Dalivese seribe-ceditor, has been discussed. As Nigara-
Kertigama is the name by which it has hecome known to students of
Joavanese literature it is retained throughout the present ook,

The Nipg's composition has been stuclicd by Rouffacr (lahle of
comtents insertel in Krom's edition of 1919) and by Krom himself
(Feesthendel FLRG, 1, 1928), The present author's grouping of the
98 cantos into 15 chaplers is on the whole in accordance with Krom's
oulline. Krom's opinion en the name Degm-Warpana as searcely
appropriate o the poem's contents seems not wholly justiliable. Tf the
name is taken in the sense of Description of the Country it fits perfectly
well, Probably Krom is right in assoming that Winida-Prapafica's
combination of a panegyric of Hoyalty with a description of the realm
was something new in the 14th century. The references to world-
conquest (digfaye, digwijays) pechaps are to be considered as links
between the two fundamental ideas of the poet. Windda-Prapafica's
scholarly mind may have found pleasure in the combination.

The poet's system in giving persons of equal position always the
same numiber of verses and similar epithets and in observing serupu-
lously the erder of rank and birth {often from Jow to high) has been
pointed oul repeatedly, The same orderliness is found in the com-
position of his poem. Krom has invited attention especially for cantos
J=]g (the three initial chapters), 40—#9 (chapter 5) and £3—08
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(chapters 14 and 15} as pre-eminently panegyrical. In the three initial
chapters he counts 7 + 9 cantos, in chapter 5 : 5 cantos for Singasari
Kings and 5 cantos for Majapahit Kings, and lastly in chapters 14
and 15 :9 cantos for festivities and 7 cantos for pancgyrical poets.

Krom remarks further that the Royal Progress from Matulangan
to Singasari is given f§ cantos with an interruption for the visit to
Sigarn. Just so the return travel from Singusari home to Majapahit
takes 6 cantos interrupted by the passage on Jajawa.

The synunetrical composition of the whole of the poem becomes
apparent if the chaplers 1—5§ (coninining 10 cantos on the Noyal
Family and the realm, 21 cantos on the first part of the Royal Progress
to the eastern districts, and 12 cantos on the Hoyal ancestors) are
considlered as forming one half of the work (eantos I—49). The
subsequent 49 cantos (chapters 6—15) might be grouped in inverse
order: 12 cantos on the sccond part of the Royal Progress, 21 cantos
on sanciuaries and relipious domaing and 16 cantos on festivities and
panegyric poets. The total of 98 cantos is to be divided according o
Krom in six groups containing 16 4 21 + 12 + 12 4 21 + 16 cantos.

No doubl Krom’s ingenious remarks are valuable: they let full
day-light is on the scholarly composition of the poem. The function
of chapter 6, the description of the Royal Chase (cantos S0—35¢) as
an intermezzo with comical design in the middle of the Nag. has heen
compared in the commentary with the function of the badelen, the
clowns' act in the middle of the modern Jovanese wayeng plays.
Smaller passages with puns and alliteralions have been painted out as
marking incisions of less importance in the poem, The small cantos
al the end belong to this category. They should not be called spurious.

Winida-Prapaficn developed his iden of a panegyric description of
the country yet in another way. Beside much information on topography
his poem also contains a concise Court Chronicle of the years 1353 —
1364 AD., in chapters 4—11. The Nig. was completed in 1365,

The survival up to modern times of the custom of keeping Court
annals has been pointed out in the commentary on canto 17. Court
annals of the Central Javanese Courts from the 17th century onward
have proved valuable sources of information for de Graaf in writing
the internal history of the Javanese kingdoms. Probally the later part
of the Pararaton is founded on Court annals: dates with summary
notes on events deemed of importance to the Court,

It is clear that the chronicle element in the Nip. composition is of
setondary importance, Winfida does not mention it in the poem. He
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admits to be the anthor of aonals (sangkife) thowgh (cane 94}, Pro-
hally the keeping of notes on memorahle events belonged to the holibies
of erudite persons in the 14th century just as much as it did in the
18th and 1%h centuries at the Central Javanese Courts. rivate note-
books (priuben) often eontain lists of memorable dates.

Meither the summary chinmicle of 11 pears Mojopahit Court life
nor the (prolalily borevweed) dates of e Kings in chapter 5 are evie
thewce of  'mpadica=-Winheln's intenbion tn write history in the sense
of Hergs Dok oo Javanese historiogeagly, The Nag. was ot meant
o D s souree of informntion on bistory gl it as leen psed as
sl By anebern seholars (v, ennm, ennto S8---3, the beginning of the
Motes on the Kings).

It is imteresting o sole that the cendite Nig, poet in some cases
mentions the sources of his knowledge, The truth of the introduction
to ehapter 5 need not be donbted, The existence of an ald descendant
of King Kértmuygurn residing near Singasari who had nanes and dates
of ancient Kings at heart or in his private note-hook is not improbable
ol all, The Register (carcan) of religious domains thot s repeatedly
referred Lo perhaps was in the keeping of the bishop's son Windda
himsell. Where legendary, socording to the povt himseli not wholly
trustworthy tales are related, they are indicated with sullicient clear-
ness (mostly ly rokaoa),

The majority of persons, places, things and evenls mentioned in
the Mg no doubl were witnessed by the poet himself, though, ITe
does ot by far tell all he could have tobl posterity about the doings
al the l4th cenlury Majapahit Conrl. Such as jt is the Nig is a
trepsure-house of trustworthy information oot ensily surpossed by
other works of Javanese origin.

Finally the Mig.'s metres are deserving of some attestion. Krom
has counted 40 different metres (Feestiindel KBG), Shardala Fikri-
dite appears to be favourite (11 cantos), followed by Srogdliors and
Jagaddhite (B cantos each). Nearly the same rate has been found in
the Sutasoma and the Arjuna Wijaya, mythological poems by Tanto-
lar, Winfda-Prapafica’s contemporary al the Majapahit Court. Appa-
rently the choice of metres was conventional. Any connection of a metre
with the subject of the canto is difficult to establish. The cantos in
Jogaddhite seem as @ rule to refer 1o the King's majesty, The Srag-
dirra metre perhaps was thooght appropriante for events or scenes that
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inspired awe, Several narrative cantos have the metre Shdrdile
Wikridita, :

Probalily at the l4th century Majapuhit Court the sense fur the
mugical and rlythmical qualities of Indian metres was enfrebled as
a consequence of Javanese inability to understand metrical quantities.
Whereas poems writlen in native Javanese metres (idimg) oo doabit
always were meant o be sung it is not certain at all that e Ol
Javanese bakotoin llerature wos sung in o similar mannes, Tn nodern
Java occasionally short poems in (corrupt) lmlinn metres are slowly
chanted. Ferhaps in the ldth eentory the Nag, and other pors in
Indian metres were only chanled or rthythmically remd alowd
afterwards explained in the vernscular idiom in the same manner as
is still usual in Dali,

XIL. A COCK-FICHT, SEE P, VIIL
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