Chapter 18. Sunda * — The affirmative life

The mythological worldview of the contemplative sit e
of Nagara Padang, West Java, Indonesia

by Stephanus Djunatan 2

Abstract The study of indigenous myth such as the onéatrocky contemplative site of Nagara
Padang, Gunung Padang, West Java can be a usefidgpoint for the comparative study of human
wisdom. After discussing the cultural history segtiand providing a sketch of the landscape, | will
delineate the teaching myth and its meaning. | avithlyze this meaning using an etic approach on the
teaching myth. The analysis proposes the accouatfiofative life as the indigenous ontological ean
ception of life. This discussion of the comparatstedies of human wisdom will conclude by compar-
ing the indigenous ontological conception and tte® e Ching’s ontological conception. An open
ending is an invitation to maintain intercultur&ldgue.

1. Introduction

In today’s era of globalisation, intercultural enoter studies of indigenous mytholo-
gies seek to offer a comparative understandinguofidn civilizations, highlighting
the interconnection of contemporary global life.eCiorm in which mythology can
manifest itself is as a narrative form depictingvHde began and where it is heading,
thus illuminating the spiral process of life asdly understood.

This is the kind of mythology that is told at thenBlanese site of Nagara
Padang, West Java, and which presumably datestbabk pre-Hindu and Buddhist
era in the Indonesian Archipelago. The believeditaBdg place of the historically-
legendary King of the Sundanese kingdom of Galulab® Premana Dikusumah

! The term ‘Sunda’ used here in the title is no¢imted to refer to the vast land between Asia arst Au
tralia, or to the Sundanese people and culturéedadsthe term is used to represent the Sundanagse wa
of thinking and living, and Sundanese religiosigsed on the primordial legacy, Hindu-Buddhist and
Sufic influence on the people and the culture.

2 parahyangan Catholic University, Bandung, WesaJmdonesia; Ph.D. student at the Department of
Philosophy, Erasmus University Rotterdam.
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(circa 6th c. CB)and the alleged tomb of the sacred, semi-myttaag of the Sun-
danese kingdom of Pajajaran (12th c. CE), Prabbv&hgi, expresses this mytho-
logical narrative form of life through 17 stage8,df which are marked by huge rocks
located in the uninhabited area above the Rawatiega.

Each stage has its name and proper meaning wheieseo a conception of
the cyclic spiral of Life. The spiritual journey dias with a childhood phase, fol-
lowed by an adulthood phase extolling indigenoublewirtues and principal atti-
tudes for everyday life such asilihwangi (intersubjective dignification),welas
asiii (compassion),sapajajaran (equality), ‘nuhunkeuh(gratitude), andKeadilan
(justice); and the phase of sagacity in which tek achieves and performs the af-
firmative life in daily life.

After discussing the meanings informaing these eetsyge stages, we depict
the indigenous interpretation of ontology impliedhin such meaning. This mytho-
logical narrative of life hinges on the worldview Tritangty, the triadic structure by
which Life is maintained. These tripartite subjeiiisstrate an ontological account:
notably the moment of ‘Becoming-One’.

This indigenous harmony combined with Hinduism 8Bkism and Sufic / Is-
lamic spiritual beliefs defines for each individaaposition inthe middleof the triadic
structure, in such a way that each subject emages luminous intermediary of all
other subjects. This harmonious spiritual momentrofication in life is the epistemic
foundation for the affirmative life expressed i thoble virtues and principal attitude
expressed above.

While this sums up the Sunda’s ontological andtepg narrative form for
thinking cosmological interconnectedness, as d fitep this paper proposes to apply
this Sunda paradigm to the present-day interplagiafizations in our globalizing
world (etic interpretation). This means thinkingdamplementing mythical and mys-
tical triadic subjects, such as an account of @dte middle-nessintermediary sub-
jects.

For this purpose, the indigenous account will bengared with the perspec-
tive offered by the Dao De Ching Chinese classical wisdom also explains the
standpoint of affirmative life. Together these tdistinct eastern wisdom traditions
offer an invitation for contemporary civilizations engage themselves in pragmatic
connectivity.

2. The culture-historical setting of the contemplat ive
site

The contemplative site Nagara Padang is locatéliating Padang or Pasir Pamipi-
ran in the southern region of Bandung Area, Wega.Jary padi fields, crops planted
side by side the government owned pine plantafod, human settlements surround

% See Saleh Danasasmita 1984: especially part IW)p-106; Yoseph Iskandar 1997: 140-146.
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the contemplative sittThe human settlements or kampongs are under thineta-
tion of the Rawabogo village. The Rawabogo Villagéhe place where guardians of
the site live. The village was settled in the 1&htury CE by people who originated
from the Regency of Sukapura in the Dutch Coloeralwhich is known today as the
Regency of Tasikmalaya and Ciamis. Rawabogo villagen agricultural community
where most people work in the rice fields in aduhitio poultry breeding and animal
husbandry.

Although the policy of decentralisation has sgig regency of Bandung into
two administrations since 2006, and Gunung Padapa@rt nowadays of the Regency
of West Bandung, the guardians from Rawabogo \glistijl maintain the contempla-
tive site. The guardians often accompany pilgrinislevthey carry out their respec-
tive contemplative journey in the site. During &gpmage, the guardian will explain
the reasons and the purpose of praying and mexitatithe site. Every guardian de-
velops his own version of the teaching story dumigrimage. These explanations
are then passed down by guardians to apprenticegefeerations. There is no formal
apprenticeship as a guardian. The preparation ta geardian depends on how in-
tensely an apprentice contemplates his life. Areolguardian or a local elder will
also determine how a guardian-to-be accomplishespiprenticeship. The elder will
convey his teaching story of a pilgrimage of thegla Padang to the apprentice who
is usually his first born son or his first son-aw, if he does not have a son. The fact
that there are several kinds of teaching storiedlajara Padang demonstrates the
various emic approaches of the site. Observers tagliscover for themselves which
guardians possesses relatively deep discernmentifevand which ones provide co-
herence between the name of the site and the ngeahthe teaching story of the pil-
grimage.

For example, one can uncover such coherence in dthtAbah Karmo, an
elder and the prominent guardian, and Pak Undangparentice of guardianship of
the site, have said about their understandingettmnnotation of the name of the site.
They believe the name of the site, Gunung Padang, phrasal riddle. The term
‘Gunung’ or ‘mountain’ connotes ‘head’ or widelytempreted, ‘selfhood’. While the
term ‘Padang’ denotes ‘bright’, ‘light’ or ‘illumition’. Alternatively, ‘Padang’ also
connotes ‘illuminating hearf’One can also perceive ‘the illuminating heartas
careful discernment or deliberation’, or ‘a visiopaontemplation’. In short the emic
interpretation of the riddle ‘Gunung Padang’ is‘iluminating selfhood'.

Both the denotation and the connotation which thardians produce shows

* The government owned pine forest has been maraugdontrolled by The Department of Forestry
(Perum Perhutani) since 1970.

®> According to the village chief of Rawabogo, thestfiinhabitants were the Islamic mysticism or Suf-
ism. For a discussion of the spread of Islam in WWasa, especially in the regency of Sakapura, now
Tasikmalaya, see lip D. Yahya 20@6,Denys Lombard 1990/2005 vol. 2: 55, 125-128.

® Pak Undang said in the first intervievari gunung luhur, padang nyatana hate urang... lenung
teh luhur, ari padang teh hate nu caanghis means: ‘Mount is our head, the light isoiar illuminat-
ing heart’ (my translation); see Djunatan 2008:.105
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the fact that both the elder and the apprenticel@mpeir teaching authority. Their
authority is obtained from acknowledgements froen sbrrounding communities and
others outside the village and receive a formdifa=te signed by .urah,the head of
village” of Rawabogo. Because of this authority, | statigcbbserving the teaching
narratives of sagacious figures such as Abah KamnabPak Undang. They are indis-
pensable figures in the village because peoplevasitrs seek their consultation and
follow their advice.

Abah Karmo and Pak Undang live at Kampong Cipawigich is on the out-
skirts of Rawabogo Village. Abah Karmo (70) hasrbeaeguardian for forty years,
since he was approximately 30 years old. His fimih son, Bapak Undang (50) has
gradually started to take over his father’s roleaasactive guardian. Now that Abah
Karmo is beginning to retire, he is accompanyingeiepilgrims to the site. He dele-
gates his authority of teaching to Pak Undang. Pattang started his apprenticeship
in his youth. He has contemplated his life sinceMas young with reference to the
meaning produced concerning the site. Bapak Undafiegs to his method of appren-
ticeship asrhaca alamh® which means to contemplate the self which is theient
part of the Universe. The method of learning anabipcing meaning has to do with
the one hgaji badan (diri)® or ‘the contemplation of selfhood’. These indigesio
methods start with an intense reflection and deditien on daily activities. One could
argue that these indigenous methods are sounddmetaey are based on the intuition
of the guardians and their respective sensitiatyard daily activities. By performing
these methods, the guardians perceive coherentimgelagtween the occurring event,
their effort to produce meaning and their cultiratitage.

The brief description of the Rawabogo village amel tole of the main guard-
ian discussed above indicate a human reconstrugfitile meaning at the site Nagara
Padang i(e. an emic interpretation about the site). Such arc emterpretation pro-
vides an indigenous conception of life which in@ddhot only the cultural heritage
embodied by the inhabitants, but also an explanaifahe origin and the purpose of
life. The latter implies an ontological world-viaw which the presence of the natural
world, that is, the heavens and the earth arepedisable for human existene.

" Lurah or Kepala Desas the government representative which acts asiemirstrator of a village
8 See my interview with Pak Undang, in Djunatan 2008

® See also the Forum Discussion Group with someempipeships as Sunda elders including elders
such as Abah Ajat Poerba Sasaka or Ki Laras Maygjunatan 2008. Another reference is Straathof
1971: 262-264, 345-350.

12 The presence of the natural world plays a sigmificpart in the worldview of eastern indigenous
philosophy. The idea conveys the contextuality hian knowledge and the idea of a mutual relation-
ship or reciprocity between human beings and tharabworld (the heavens and the earth). Laurie
Anne Whit, an American philosopher, states:

‘It is in this sense that indigenous knowledgehaf hatural world is presentational. The pres-
ence of the natural world is a condition for theywpossibility of knowledge. Knowledge is
located in the world as much as it is located peaple or a person; it is part of what relates
the human and non human. And it is thoroughly odotdized: specific knowledge requires
specific places whereby it can be recalled and reepeed’. Whitet al,, 2001: 16.
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The cultural heritage which the inhabitants embodmyprises three main set-
tings: the primordial Sunda legacy, the Hindu-Budtlhnd the Sufic influence. One
should not be too quick to judge the assimilatibthese cultural and religious heri-
tages as syncretistic. Indeed these heritages ntergeoduce an assimilative repre-
sentation. Nevertheless, the syncretistic reprafent comes from an outside
standpoint, mainly a ‘pure’ religious convictionhi$ standpoint views as if it were
the authentic religious representation without arternal influences. Thus, one can
claim a syncretistic representation only at anletiel of interpretation by observing a
gesture of rituals, a displayed symbol, a prayiogaa any religious object or cere-
mony** One should be critical of thetic level of interpretation due to the standpoint
of the emic oné?. The emic level of interpretation produces an amation of how
religious heritage is assimilated. The assimilatroplies a particular way of thinking
that allows both the distinction and the assinolatdf the three religious elements.

In historical records one can trace this unique wfathinking in the form of
poetic stories and in the Sundanese narrative jBamtur). These records were tran-
scribed from traditional story-telling. Story-telj is the way indigenous communities
in the West Java have traditionally produced tl&n story’s of the origin and the
purpose of life and their knowledge of what oughbé done and what ought not to
be done. These short narratives depict an indigeonatological and epistemological
account of Life.

In the case of the contemplative site Nagara Padarigunung Padang, the
narratives mention Gunung Padang as the indispnsalne, not only as the name
of a place where heroic figures have meditatedeat,dut the name also indicates the
semiotic meaning of the indigenous ontological apstemological conceptions. The
narratives of Gunung Padang a@arita Ciung WanaraCarita Parahyanganand
Wawacan Sajarah Galuh will now discuss each of these narratives.

2.1. Carita Ciung Wanara

This is the story of the historical figu@ung Wanara(Sang Manarah The story
was sung by story teller Ki Subarma. The transooipthis oral performance was
made by Ajip Rosidi, a prominent contemporary Sumeda elder in 1973. Gunung
Padang, according to the story, was a meditatiageplor Prabu Sang Premana Diku-
sumabh, the King of Galuh (Galih Pakuan) around C&3 The King decided because
of a conflict during his rufé to delegate his throne to the prime minister Mantr

™ For this etic interpretation see Clifford Geer@6@: 5;cf. with van Binsbergen 2003: 237, 349 and
Straathof 1970: 345-350 concerning his associaifomgaji badan with Catholic teaching of charity
and sociality.

12 For another etic approach to Sunda cosmology seatBof 1970: 260; Wessing 1988:43; 2006:
206-207;cf. for a similar etic approach to indigenous cosmologysangomahood in Africa see van
Binsbergen 2003: 237, 244.

3 This conflict of power occurred because the kimgdsf Galuh was a vassal kingdom under determi-
nation of the kingdom of Mataram in Central Jave, &ja & Saleh Dana sasmita 1981: 25pp; Dana-
sasmita 1984: 94pp; Iskandar 1997: 140-141.
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Anom Aria Kebonan Kideng Agung. The king then ldfe palace and started to
meditate at Gunung Padang. He became a Panditaveaddd Monk) known as Pan-
dita Ajar Sidik.

The prime minister, however, betrayed the king.tbtek over the throne and
then claimed that he was actually the real PralmmBna Dikusumah. He also took
the real king’s wives as his own wives. MeanwhiBandita Ajar Sidik came to his
wife, Dewi Naga Ningrum, in a dream. Prabu Prem@itaisumah told her that she
would bear a son who would rule the Kingdom of Gallihis prophecy upset the
usurper King Premana Dikusumah. The king then d@¢dMendita Ajar Sidik and chal-
lenged the monk to prophesy whether his wives wdndldr sons. In order to make
them look pregnant, the fake king hid the nightobefa wide-mouthed clay pot on
Dewi Naga Ningrum’s belly and he used a wide rinldgo bowl for the other wife
Dewi Pangreyep. As soon as the monk Pandita Agik prophesied, both ladies ac-
tually became pregnant.

The fake king became very upset and ordered higaisbto kill the monk.
Yet Pandita was invincible because of his superabfpower. In order to prevent
more bloodshed, Pandita offered to die. The evéftisodeath which is connected
with Gunung Padang is described in the followingses**

Lungkruk Pandita Sidik
Sukma tinggal di kurungan
Biur ngapung ka mega malang
Ku malayang di mega malang

Banusan Ajar Sidik

Mulih ka jati mulang ka asal

Kebo mulih pakandangan

Clik ragrag di Nagara Gunung Padang

Salin jisim
Salin jinis
Pandita saparantosna ka Gunung Padang
Salin jisim, jalin jisin
Ngajadi Naga Wiru keur tapa
(Summary translation: the Pandita Ajar Sidik lenkelf die. His spirit left the body.

He became one with the origin of Life. After thiss spirit stayed in Nagara Gunung
Padang, where he metamorphosed in to the meditatagon of Wiru).

14 See Rosidi 1973: 52-53.
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2.2. Carita Parahyangan

This poetic narrative was compiled and translated Bahasa Indonesia from old
manuscripts in 198%™ Some Sundanese scholars claim the story was armarsjyn
written in 1579. The manuscript is a reconstructiérihe history of West Java after
Islam spread over the region. In this historicabrestruction of West Java, the death
of Prabu Premana Dikusumah is told. He receivedhanditle in this version, Pen-
deta Sakti Bagawat Sajalajala, (the Sacred Monka®ag Sajalajala). It is told that
mercenaries, under the order of Sang Tamperarp(iime minister who took over the
throne) tried to kill the Monk.

Sang Tamperan was a nephew of King Sanjaya, thaipent ruler of Sunda
Pakuan Kingdon® The nephew was Sanjaya’s caretaker for the véasgtiom of
Galuh. The death of the sacred monk had to do thghbirth of Ciung Wanara or
Sang Manarah, and his step brother Aria Banga.elhiesorical figures were indis-
pensable in the history of Java. The conflict betwthese brothers was the origin of
separation. The Sundanese kingdoms were splitNegeri Sunda which is west of
Citarum river, and Negeri Galuh that lies to thete# the river. Both were separate
from the rest of Java where the prominent Javakiegeloms were built’

2.3. Wawacan Sajarah Galuh

This poetic narrative is another Islamic anecddteua the Kingdom of Galuh and
Gunung Padang, translated into Bahasa in 1983.ofigan of Gunung Padang was
assimilated into the chronicle of the prophet Naatd the Flood Myth® Ratu
Pusaka the ruler of Java, did not obey Noah’s prophdoyua the coming flood. Be-
fore God’s inflicted his punishment, the King R&usaka built Gunung Padang and
Gunung Galunggung, which were not covered with mateen the flood came. Dur-
ing the flood, the King and his subjects escapeGtmung Padang, and survived
there until the flood subsided.

The story returns again to the origin of the nanmenvit describes the killing
of the Monk (Pandita) of Gunung Padang. Again, $iisy had to do with the birth of
Ciung Wanara, and the conflict of Ciung Wanara with stepbrother Aria Banga
which resulted in the division of Sundanese GaluigKom, ruled by Ciung Wanara
(Sang Manarah, Sang Surotama) and his descendadtdlegeri Sunda ruled by Aria
Banga and his successors. One of Ciung Wanaratessmrs was the semi-mythical
King of Sunda, Prabu Siliwangi, who ruled the Kingdof Pajajaran.

15 See Atja & Saleh Danasasmita 1981 iii.

16 Later, Sanjaya moved to the central Java. He ksfted the (old) Kingdom of Mataram. See Iskan-
dar 1997: 141

" See Saleh Danasasmita 1984 on part IV: ¢fl2skandar 1997: 155; Sumardjo 2003: 112
18 See Ekadjati 1981
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2.4. Lessons learned from these narratives

a) Among the lessons learned from these narrativégaisGunung Padang is not
only the name for an individual mountain. The Sured® elders that | inter-
viewed describe three different locations for Gun&adang. A local journal
of Sunda Literature reported one of the locatioh&onung Padang was in
Cianjur Regency (west of Bandung)The second location is the one | ob-
served. And the third one allegedly lies in CiaRegency (east of Bandung).
Some elders are sure that the name Gunung Padatsgoliia principal pre-
supposition of the conception of the origin and poepose of life, and for the
indigenous virtues of lifé° This presupposition determines the Sundanese on-
tological (cosmological) and epistemological acdsuas well as the Sun-
danese worldview and religious belief.

b) A mountain is a central symbol for the Sundanessymbolizes the idea of
axis mundi a sacred mediator between the earth and the hedvan Axis
mundican be represented either by ancestral spiritsy @ertain figures such
as a shaman, a storytellénkang pantundalang, a guardian, an elder, a king
or by natural phenomena such as mountains, treess,ror by certain animals
(like a water buffalo, a tiger, a snake, a dragophoenix, and thegarudd),
or by buildings like a grave, a templea(di, a palace and a house. Tdnds
mundiis regarded as sacred in the Indonesian Archipetangl in general in
Southeast Asian primordial religiosit§ Therefore, the Sundanese people be-
lieve human beings and the non-human figures conwatemwith each other
through mediation of theaxis mundi The indigenous narratives describe
Gunung Padang as the meditation place for seno+icat and mythical fig-
ures who wanted to contemplate a sagacious lifd@nthintain sagacious in-
dividuality. According to the storytellers, thetkatis always associated with
supernatural capabilities.

c) The name ‘Gunung Padang’ is also associated wélspiritual experience of
self-illumination. It refers to the individuals expence who seek self-
enlightenment through intense meditation and coplation of the Sundanese
virtues of life. The sagacious selfhood is the peification of the principal
virtue of life, that is, intersubjective dignificah or silihwangi It is important

19 See Bachtiar 2006: 33-35.

20 See Forum Group Discussion with Ki Laras Maya, iABadra Santana, and Abah Atmajawijaya 27
November 2007.

ZLWessing 1988: 43; 2006: 225-226; Sumardjo 2003: 22

2 For the significance of the idea of tAgis Mundiin the Indonesian Archipelago, see Sumardjo 2003:
5 (Theaxis mundiasDunia Tengahor the mediation between human and non-human &eingd the
Almighty; Rachmat Subagya 1979; the idea of this awundiin the South East Asian primordial re-
ligiosity see Wessing 1988 (on the chthonic foricethe mountains as thexis mundj; 1997 (on the
Nyai Roro Kidul, the Queen of the South / Indiare@a); 2006 (on symbolic animals as #xés mundi

in the South East Asian primordial religiosity).

382



Djunatan — Chapter 18: A Contemplative Site in West

to note that the idea of self-enlightenment and @bkievement of spiritual
life, is not exclusively a Sundanese invention. Be#-enlightenment of life
associated with sagacious selfhood is an anciemtegtion of the Sage in the
Indonesian Archipelag®. A teaching narrative as a calling to obtain self-
enlightenment also plays a significant role in otfagths including Hinduism,
Buddhism, Christianity and Islam. It is also indégpable for the Indian and
Chinese Sage. In short, the idea of the sagacrlti®sed is not unfamiliar; it

is a resonance of ancient civilizatidis.

2.5. Sketch of the landscape

After depicting the historical and cultural settifgs also important to provide a geo-
logical sketch of thdNagara Padanggsite. The site is located @unung Padangr
Pasir Pamipiran(elevation 1224 m., see Fig. 18.1). The mountam part of a moun-
tainous area in the south of Bandung. Accordingéological data, this mountain
emerged in the Miocene epoch. This mountain is csgg to be an erupted volcano.
On the mountain climatic erosions over the ages h@posed large igneous rock
formations.

The igneous rocks are naturally formed in such g that they look like ter-
races. With some human intervention these terfaaes defined on the mountain into
3 shaped phases of the life cycle and 17 prayemaettitation stages. This interven-
tion indicates the guardians’ reconstruction of lagural formation of the rocks. The
reconstruction provides the guardians with teachmagerials which they employ in
order to assist pilgrims while they are performadigporayer and meditation sessions at
the site. Fig. 18.2 below renders the topographghafses, terraces, and stages.

The topography above is equivalent to a completéicclife spiral. The cyclic
life spiral starts with the initial phase of lifére birth and childhood period (A). This
phase consists of a narrative of birth, a memorgaséntal nurturing and a reflection
of formal education. These narratives are a nepessadition for establishing a
foundation of humane quality.

The next phase portrays the adult period (B) anthates the capability to
perform daily work, to maintain material belongingsd to show one’s competence
and skills. The adult period refers to the develeptrof human capabilities such as
mind, affection and volition, that of the physitaldy, and the growing awareness of
the spiritual realms. The achievement of adulthedbdetermine the next phase that
is the mature period. According to the Sundanesefpéhe period of mature indi-
viduality has to do with a process of becoming wisethis way, sagacious individu-
ality reflects an expression of Sundanese prinaipales in daily life.

% Cf. Subagya 1979: 76.

%4 The story of the Sage in Chinese tradition, sesgFYu-Lan 1969 vol. 1; in Indian, Hinduism and
Buddhism see Armstrong 1994,: 28-34; Fung Yu-La6919ol. II; in Islam particularly Sufism, see
Simuh 1996; Nurbakhsh 2002; Chittick 2002.

383



New Perspectives on Myth

Fig. 18.1: The location of the Site and surroundifty

% The map is courtesy of Periplus’ Map of BandungaAHK 2004.

384



Djunatan — Chapter 18: A Contemplative Site in West

Fig. 18.2. The topography of the terraces and stage
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Legend for Fig 18.2: | to VII: the terraces; A, B; Three phases of the cyclic life spiral — thegst&a
for a pilgrim’s praying and meditating session seeout in the following table.

Table 18.1. The stages for a pilgrim’s praying aneditating session

Phase A: the terraces | — lll, the Birth and Childhood
1.1 Cikahuripan (spring of life)
I1.2.a. Lawang Saketeng (The entry Gate of Saketeng)
11.2.b. Lawang Kadua (The exit Gate)
1.3. Batu Palawangan Ibu (The rock of the vaginal passag
11.4. Batu Paibuan (The rock of Motherhood)
1.5. Batu Panyipuhan (The rock of formal education)
11.6. Batu Poponcoran (The rock of the final examination)

Phase B: the terraces IV — V, of the adulthood
IV.7. Batu Kaca Saadeg (The rock of self-reflection)
IV.8. Batu Gedong Peteng (The rock of the dark cave)
V.9. Batu Karaton (The rock of Royal Palace)
V.10. Batu Kutarungu (The Rock of the Ear)
Phase C: the terraces VI — VII, the maturity or sa@cious individuality

VI.11. Masjid Agung (The Mosque of Majesty)
VII.12. Batu Bumi Agung (The rock of Glorious Earth)
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VII.13. Batu Korsi Gading (The rock of Ivory Throne)

VII.14. Batu Pakuwon Prabu Siliwangi (The commemorativés st& Prabu
Silihwangi)

VII.15. Batu Lawang Tujuh (The rock of the seven doors)

VII.16. Batu Padaringan / Leuit Salawe Jajar (The rockiad barns, or the
curved array of 25 rocks)

VII.17. Puncak Manik (The summit of Light)

The contemplation of the phase of maturity [C] tstavith an acknowledge-
ment of the glorious Almighfy who is the proprietor of the universe. This isf-sel
awareness toward the presentation of the earthttentieavens. This understanding
reveals the triadic structure of life dritangtu which comprises the self (human be-
ings), the earth (the underworld) and the hedVgise upperworld). The ternary life
structure is the implication of Sunda virtuesilihwangi (intersubjective dignifica-
tion), welas asih(compassion); and Sunda cardinal principle of fgdih asuh, silih
asih, silih asah’(to love, to care and to teach each oth&apajajaran(equality),nu-
hunkeun(gratefulness), ankaadilan (justice).

It is interesting to discover that the implicit @tusion to this phase of sagacious in-
dividuality, is death. One experiences death asomemt of unification: the self be-
comes one with the earth and the heavens. The niarhanification is described in a
Sundanese phrasewulang ka jati, mulih ka asal’.

This phrase connotes ‘a homeward journey’, or gdiagk to the unity with
the other two features in the ternary life struetudevertheless, ‘the journey home’
initiates a new cyclic process which elevates alividual to a human being of higher
quality. The continuation symbolizes a journey iperfection as the Sage. A Sun-
danese word describes this moment of ‘the becomirg-as hgahiang'?® The word
literally means ‘disappearing’. Thus, the Sage wditappear’ when one knows the
end of one’s life is arriving. This disappearameudes the body. The word connotes
death with the completeness of body and soul; boghunified with the earth and the
heavens. In Islamic mysticism, the journey homeisrred to asrha’rifat’. >

One can find these three phases of cyclic lifeapir the form of the Sage’s
teaching story at the contemplative site. The teachktory of the Sage places a pil-
grim whose intention is to contemplate their resipecjourney of life as the child.

% The supernatural authority in Sunda traditionaBed ‘Gusti. Such term is less similar with ‘God’

in Judaism since the Almighty does not represegytgender character. Because of this non-gender
character, it is better to mention ‘It’ in capitd that the term is close to the emic belief ofshper-
natural authority. The term ‘Gusti’ is abbreviatiofi ‘Geus ti ditu naor ‘As it already is’. See
Djunatan 2008: 4Xf. p. 130 concerning connotatiotengah with ‘Dat MahaKawasa’' or the Al-
mighty.

2 See Sumardjo 2003, 2008; with Wessing 1988, 1997.
% This term articulated by Ki Laras Maya and congurin other elders in my interview sessions.
2 Cf. Simuh 1996: 92; Nurbakhsh 2002: 2; Chittick 20D2:
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This child is a future heroic figure who eventudlgcomes the Sage. Thus, the hero
is not Prabu Silihwangi, the prominent Sundanesge 3&@ng who is closely con-
nected to the site. But rather, metaphorically kpeg it can be said to be the pilgrim
himself, who emerges to become the Sage King.

In other words, one follows the teaching story loé future sage-child while
one is making a pilgrimage at the site. The stdrthe future sage conveys an ideali-
zation of either an individual or a communal lifuch idealization is related with an
indigenous belief about the origin and the cosmiokgstructure of lifé® The belief
causes the story to be sacred; it is not merelpry of an individual, but the sacred
story of the Sage. Therefore, the teaching matewhich the guardians communicate
are coherent elements of the sacred story of tge.Sa

3. The myth of sagacious individuality

A myth can be viewed as either a story of a hefigiare, a sacred tale or merely an
imaginative antidote of primitive minds originatifrgm illiterate societies. However,
this heroic and sacred story actually depicts aptexrity and completeness of human
existence both individually and collectively. Irhet words, in a myth one conceives
of the existence of life as a wholeness which idetua complex and complete life
cycle®

The story of wholeness implies at least four fundatal inner aspects of hu-
man beings. Maria M. Colavitblists these four aspects msia mythos mimesisand
logos ‘Maia’ stands for a dynamic experience of life whichtpeys an image of the
cosmic life out of the chaotic oneviythos refers to a capability of oral expression
which turns this dynamic experience into a stokjimesis is a process of describing
communal mores, virtues and noble principles & &6 an integral part of the story.
The last aspect]dgos puts these community mores, virtues, and prirspbf life
into a common conception regardless of any inddidxperience. In this sense, my-
thology is conceived as a complete narrative whheorizes dynamic inner capacities
and experiences in which mores, virtues and priesipf life are shareable and com-
prehensible.

If such mores, virtues and principles of life anargable and comprehensible,
myth explains human intention to understand thgimorithe meaning and the purpose
of life. To tell narratives of a holistic life i® tdisclose layers or levels of meaning in
order to answer the quest for IfeThese narratives need actors which can be either
supra human or non-human representations. The#efis actors are the projection
of a human being individually and collectively. tims sense, mythology provides a

%0 See Barnard & Spencer 1998: 386, the entry of Hviyid Mythology’.
31 Cf. Korab-Karpowicz 2002: 209-210.

% Cited in de Nicolas 1999: 188-190.

¥ Cf. Korab-Karpowicz 2002: 210.
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chance for reflection for each individual so thayt can each deliberate on their own
journey of life. In other words, the story is abdle journey of the self who tries to
probe for quests of lif&

Thus the aspects of a myth can be summed up g points:

a) A story about how complex and complete a life cysle

b) The presentation of a heroic figure, in the forthesi of a human be-
ing, a non-human figure or a supernatural oneg isxplain the fact
that the complexities of life with its ‘ups and dast are inevitable.
Moreover, the story of the deeds of the heroic riigaonveys the
meaning of the inevitable cycle of life.

c) The ultimate purpose of any heroic figure is t@iattsagacious indi-
viduality. The sagacious individual is concernethvthe experience of
illumination. In turn, the sagacious individualtise person whaan
answer and resolve the quests for life.

d) The achievement of sagacious individuality is teattal meaning of
the myth. It is the achievement of any individuegardless their back-
ground. Every person who reads or hears the kinstal about the
Sage should be able to articulate the moral, thees and the values
implied inside the individual® The articulation of these morals, virtues
and values is a new phase of the life cycle forsagacious individual.

Together the four aspects of myth above define olgtly as:

the narratives of the cyclic life spiral which caythat the meaning of
a complexity and completeness of the life cycte mchieve the saga-
cious individuality. By contemplating such narrasy each individual
can realize his or her own life journey as the mitaent of the saga-
cious individuality.

Thus, | propose that mythology is every human Bsistpry of the sagacious
selfhood in which the attainment of the Sage isullienate meaning.

| uncovered this type of mythology in the teachiagratives during my visit
to the Nagara Padang pilgrimage site. When onenbegpilgrimage there, the guard-
ian of the site always opens the teaching narmsiniéh the phrase:

‘Urang mun rek asup ka Nagara Padang...’

(‘If you [someone] want[s] to enter the Nagara Redsite...” (my translation).

This phrase indicates an invitation for a pilgrionconsider himself or herself
to be the actor of the story. In other words, grpih will be a hero who will complete

his life journey for sagacious individuality. Wharpilgrim realizes this purpose, the
guardian will continue reciting instructional ma#ds, such as with the following cita-

% Cf. Nnoruka 1999: 413.
% See Barnard & Spencer 1998: the entry ‘Myth andHdipgy’.
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tion.

‘Ayeuna ceuna lamun [urang] rek naék ka gunung padikudu mawa bakakak hayam. Tah
padahal lain bawa bakakak hayam. Eta simbul jeuamlgaran. ... Urang téh kudu lir ibarat
hayam dibelah dua, dibakakak, saha badan uranghssumerah ka saha. Hiji menta pidua ti
indung bapa, serah sumerah ka mahakawasa, boga @ikitnya. Geus serah sumerah ka nu
Maha Kawasa, lir ibarat hayam dibelah dua, teu déga upaya, ujud paparin obah pangersa
Gusti.®®

(My translation: Now, it is said when we want tgiviNagara Padang, we have to bring a long
chicken cut in half vertically but unseparated.sTis symbolic for us. We have to be like a
chicken cut-in-half so that we can resign ourselasging who we are. First, we are begging
our living and ancestral parents to say a prayewofo intention, so that we realize that we

should entrust our live to the Almighty. We arehing, have no authority against the will of

The Almighty; this is the reason we have to sutouiselves to 1t¥)

The guardian conveys the teaching narrative tdéneic pilgrim whose inten-
tion it is to perform prayer and meditating sessianthe site. It is a narrative since
the guardians tell a pilgrim what will happen dgrithe pilgrimage at the site. The
citation explains a certain disposition of one’sxchand physical gestures. This spiri-
tual and physical disposition is the ground for shilesequent teaching sessions during
further stages of the pilgrimage.

The other indispensable point is that the guardiaeaching focuses on the
contemplation of the self. The ideal dispositiortteé pilgrimage is to submit and to
entrust the self to the living and ancestral ‘pgseand to the Almighty. From the
standpoint of the Sundanese conception, the ‘psiresgresent not only the biological
father and mother. This metaphor of ‘parents’ idelsi the ancestral spirits and the
earth. The Sundanese believe that since the begirofilife, every individual was
born to the eartti® The metaphor of ‘the parents’ also connotes a atiterconnec-
tivity between human beings and the natural worlthe heavens and the earth.

4. Mythology as pious teaching: The affirmative lif e

Two points are needed to clarify before explicating complete teaching narratives.
They are theemiclevel of interpretation, a production of knowledgfethe sage per-
formed by the guardian, and th&c approach to themicinterpretation. For the sec-
ond point, this paper tries to provide a semiotitegorization of the meaning of the
teaching narratives.

% This citation is Pak Undang’s explanation. Seen@jan 2008: 31.

3" The Almighty in the indigenous sense is not chraed by sexual gender. Ki Laras Maya for ex-
ample, is often called the Almighty Gusti. Yet thisrd is a puzzle fromGeus ti ditun&(‘ as it is from
the beginnind. This puzzle means The Almighty embodies neithender, characters, personae nor
physical appearance. It is just the Almighty. Thysefer to use ‘It’ in order to provide closest ane
ing for this indigenous term. See Djunatan 2008: 95

3 For the ancient idea of the birth of human beings the earth seBerezkin, 2008.
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Firstly, an interpretation of the guardians at toatemplative site should be
analyzed based on the religious and cultural hgitaf Java, especially West Java.
There are three components of this heritage narttedypre-Hindu indigenous legacy,
the Hindu-Buddhist heritage and the influence dispu These legacies influence the
guardians production of the teaching narrativeshef Sage and also the guardians
interpretation of the natural formations of thekystages. In other words, the natural
formations of the rocks at the site emerge asithefier for the guardians so that they
can produce the coherent signified of the rockgestan the form of the teaching nar-
ratives.

Secondly, the pilgrim or the observer who perfocoetemplative acts at the
site produces their own meaning of the stages éordance with the teaching narra-
tives told by the guardians. In other words, thHgrpn or the observer produces the
signified of the stages by correlating the nattwaination of the stage and the teach-
ing narratives with their own intense prayer andlitaion during the pilgrimage.

After clarifying both the guardians’ and the pilgs’ standpoint, this explana-
tion applies a semiotic method, namely the triadidels of the sigf’ | decided to
employ the method of semiotics in order to anal$z@ung Padang as the sign or the
signifier, that is, its natural formation of thagés. While the guardian’s teaching nar-
ratives, and the meaning produced by the pilgrimadcordance with the teaching
narratives, are the signified.

The etic approach of the site will provide a comprehenginalysis. For this
purpose, | will apply semiotic terms such as:

. The sign vehicleto depict the physical formation of the rocks, exsally
the name of the rocks and some special marks arsfan some of these
rocks. In short these names are also categorizatieasignifier of each
stage, which will provide the materials for intextation.

. Thesenseto explicate the content of the teaching nareatias it is told by
the guardians. The guardian’s teaching narrativestlze signified of the
emicapproach which provides materials foredit interpretation.

. The last is theeferentor the meaning of the stage which is coherent with
the teaching narratives of the sagacious persgraid the names or special
forms of the stage®. The senses of the stage are the signified, wiigid-
duced by both the guardians and the pilgrims / nviess.

Based on these semiotic terms, | am about to explaetic approach for each
phase and its stages.

39 See No6th 1995: 89-90, for the correlation of thgniier with the signified based on the view of
interpreter the triadic models of the sign in setiog

40 Noth 1995: 89.
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4.1. The opening ritual ceremonies

The sign vehicle The fountain of Gunung Padang, Cikahuripan amdehtry gate,
Lawang Saketeng.

The senseThe purification of the self, and the awarenésd the self belongs to the
universe and the Almighty.

The referent A spring usually represents a mother’s breask milcai nyusuin the
Sundanese conception. In this sense, water is iagstavith the idea that a human
fetus lives in the liquid of the mother’'s womb. &hving in the liquid of the womb’
symbolizes that human beings live in a sterile @uee condition. By accepting the
pure beginning of life, every human being shouleboke his / her bodydffi’) by
taking a shower in the fountain. The water of thentain cleanses the designation
and the essence, the body and the soul.

This entry gate oGapurasignifies the awareness that an individual has-a g
nealogical bond with other manifestations of liieetaphorically speaking, the heav-
ens and the earffi.According to non-western indigenous knowledge, itlea of the
genealogical bond is a presupposition of humartenxie. In this sense, human beings
cannot live without such bonds. The awarenessisfctbse relationship is revealed in
the guardian’s opening prayer. This opening pray@ws that human beings have a
correlationship with the spirits of the ancestonsl éhe keepers of the earth and the
heavens. These non-human figures are the parempitgrdn should ask ‘the parents”
permission and blessing to participate in the piigge.

4.2. The phase of childhood

The sign vehicle The rock of the vaginal passage, Batu Palawaftygnlhe rock of
the motherhood, Batu Paibuan; The rock of the foredaication, Batu Panyipuhan;
and The passage of final examination, Batu Popamcor

The sense A description of the birth phase of every chilthis phase includes the
story of a parental upbringing and nurturing of tteld, an early education and a
formal one. The initiation of the child into adwithd concludes the childhood phase.
The referent The birth for every human being is the reasonhi@man presence in
this world. Consequently, each individual has stinetto be revealed during his
own life journey. This life duty is ‘to perfect &fin any kind of its manifestation.” In
the Sundanese tradition, this duty is calleasampurnaari® or ‘the perfection.’ This
Sundanese term connotes human beings’ duty to amaitite correlation with ‘the
others.. The others are described in the follovihgase®

Patalina Diri ka Gusti, Patalina diri ka sasama, faéina diri ka Alam

This poetic phrase relates how each individualehesnstant relationship with

L Whitt et al.2001: 4-8.
2 Maya 2008: 13.
3 Maya 2008: 16-17.
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the Almighty, their fellow human beings and thetleairo fulfill this duty is both to
glorify the Almighty and to affirm the existence alf its creatures. In the state of na-
ture, every individual is in charge of maintainggch a relationship. This shall be the
ultimate vision and the mission of life for evenyrhan being.

The rock of Motherhood represents for each indigidoarental upbringing
and nurturing. How parents bring up their childcemtributes to their growth, helping
improve both physical and mental aspects incluttegapplication of the five human
senses and the use of cognitive, affective andieondél capabilities. These physical
and mental capabilities are the necessary requiresnier a mature individual. The
child also learns about the virtues in this padempéringing.

This rock also symbolizes the parental educatiothefsensitivity and the af-
firmation of life. The Sundanese believe that &datshould be in charge of improv-
ing his child’s cognitive and technical skills. ®uhe fatherhood connotes with the
mind and knowledge of a sagacious individualigiriu pangaji panalar diri, pikeun
darajatna). A mother will nurture the affective and volitia@naspect of children.
Motherhood, therefore, has to do with affection &otition (‘elmu pangaji pangulas
rasa’* pikeun martabatnd’ The early education of these mental and psycfitad
aspects is the inevitable task of motherhood. Tlegeitive, affective and volitional
aspects are basic to sagacious individu&fity.

The rock of the formal education refers to a ssateool, an Islamic religious
boarding schoo(‘pesantren*®), or an indigenous on@#depokan)The educational
institutions are the places where children go tbhothe process of the formation of
the self. The children can learn not only knowledgd skills and empathy and social
sensitivities, but also self-discipline and selfetmination to achieve their respective
purpose of life. They learn to internalize and tagtice virtues. In other words, the
children learn to express the basic characterisfieagacious individuality. Teachers
in the formal education can only persuade a chilthat this young boy or girl is will-
ing to apply what has been learned in school.

The passage of the final examination conclude<tiidhood phase. If an in-
dividual can pass a final examination it means Ish€ is ready to enter the next
phase, the adult one. This higher category conreotesdiness of each individual to
express his own competence, skills and to learrerhow to apply the virtues of life
in daily activities.

4.3. The phase of adulthood

The sign vehicle The rocks of self-awareness (Batu Kaca Saaddgp,rdcks of the
dark cave (Batu Gedong Peteng), The rocks of thecegBatu Karaton), and The

** The Sundanese lexicon defines ‘Rasa’ as the dityaifihuman senses, as the mental and rational
perception or judgmenbqdi, jiwa), intuition, hope §s3), the memorizing capacitygs). See Danadi-
brata 2006.

4> Maya 2008: 30-31.
6 Of Pesantreror Islamic Seminargf. Geertz 1969: 177-179.
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rocks of ear (Batu Kuta rungu).

The sensea child growing-up begins to show competence skilis in daily activi-
ties. A grown-up individual someday will possesdemnal belongings and achieve a
career. Having a position he or she will exercisevgr to manage others. To have a
career and to exercise a power means that a grpwndividual learns more in-
tensely the expression of the principal virtuedifef such as charityafnal ibadal),
and reciprocal caring, loving, teachinglio asuh, silih asih, silih asghlf the child
growing-up realizes that ability and the skills,teral belongings, status and power
are the duty and the expression of an affirmaiieg then he or she should begin the
phase contemplating the future and self-perseveranorder to be able to express
duty in ones daily chores.

The referent the rock of self-awareness signifies the invaatof the grown-up chil-
dren to have their respective specialized visiod amssion of life. This self-
awareness tries to answer the quests of life: vghie purpose of my life? What do |
want to do to accomplish my duty of glorificationdadignification of the heavens,
the earth, and human beings? How do | realizedihig in my daily chores?

The answers to these questions are uncovered hgnoplating one’s current
psychological and spiritual condition. This meadmat tthe quests of life should be re-
sponded to right then and there. This responsaletee Sundanese paradigm of the
contextuality of the spatial and temporal dimensibexistence. The result is affirma-
tion in every daily occurrence.

The rock of the dark cave symbolizes a hard oradiff situation. The difficult
situation occurs because the grown-up individua hathing to support himself or
herself. The grown-up individual should overcomes thy working hard. He / she
should apply his / her competence and skills to@upation and adopt a career oth-
erwise nothing will offer support to his / her liféo have an occupation in this sense
is to have a ‘bright’ individual life.

Thus every young adult should fulfill his / her guh accordance with his /
her career in life., It is questionable how thigydwill be accomplished without such
a career. To have a career, however, is not onsgpport one’s own life but also to
assist others. The assistance of the others miearexpression of the virtue of charity
(amal ibadah and reciprocal nurturing, loving and teachisgilf asuh, silih asih,
silih asal). In other words, to supply necessities and tesassher people and other
creatures is to fulfill the duty of pursuing aniaffative life.

The rock of the royal palace characterizes the elinfient of power. In order
to fulfill ones duty, there is a presumption of mywof humanity where individuals
supply their own necessities and the necessitieshefrs. In short, an individual gains
sense of authority from their own career. The enrhedt of authority strengthens the
individual to express the virtue of charity andipeacal nurturing, loving and teach-
ing. The Sundanese people against the idea thabriytcan be used to dominate
events to subordinate others.

In order to prevent the negative application ohatty, while growing-up the
child should listen to his conscience. The rocle@f connotes the firm conscience of
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an individual and the individuals self-determinatio follow the path of the duty of

an affirmative life. The Sundanese people beliéa is through the conscience that
the Almighty speaks. The child growing up should be easily distracted from the

pathway which she or he decides to walk on. A yoaeglt should only listen to the

advice of his / her conscience. He / she shouldeastily believe to useless opinions,
news, and gossip which lead one away from the olugxistence.

Sundanese elders highly recommend listening toaatidg according to the
advice of the conscience. This ancestral sagac#gtenSufism. The idea that the Al-
mighty speaks through human conscience correspmdsiamic mysticisni! Be-
sides this sagacious characteristic, Sundanesemisdso encourages the individual
to express the duty of the affirmative life througiman sensé$.The two important
human senses in this case are sight and hearirtg. $8oses are the way in for our
thought and consideration, our affection and waiitiWhat one sees and hears will
influence their responses. Thus, a careful discemraf external information helps us
to manage our life. The Sundanese word for setfedrement is eling or ‘pepel-
ing.*® The word is an application of the capability odi, the conscience, and
‘akal, the mind, in order to prevent any negative edoom external influence.

4.4. The phase of the sage

The sign vehicle The Mosque of Majesty (Masjid Agung), The rockgtdrious earth
(Batu Bumi Agung), The rock of the ivory throne {Bdorsi Gading), The rock of
Eyang Prabu Silihwangi (Pakuwon Eyang Prabu Siliyi)a The rock of the seven
doors (Batu Lawang Tujuh), The rock of the ricerbar the curved array of the 25
prophets (Batu Padaringan), and The rock of thensitiof the light (Puncak Manik).
There is a carving dfopiah (the Indonesian Moslem’s rimless cap) on a leamouak slab.
The guardians always guide a pilgrim to performeaignation prayer as a sign of self-
entrustment to the Almighty. At the monument of Eyang Prabu Silihwangi, a pilgrim will
find a monument (a smdlhgga) with a carving of a thumb on the top of it. Tihemb is as-

sociated with the name Prabu Silihwangi. The naeiers to the way in which one might
show appreciation to someone. To give a thumb mearespect and to honor that person.

The senseWhile growing up the child will realize the gloof the Almighty as he /
she enters the phase of the sage. This realizigi@als him or her to acknowledge the
idea that the Almighty is the proprietor of the \ieas and the earth. This is a self
awareness that human beings are an inherent faeattlre triadic structure of life, the
Tritangtu. The journey afterwards is an interndl@a of the noble virtues of life
which are compassionvglas asil, equality éapajajarar), intersubjective dignifica-
tion (silihwangi), justice kaadilan), gratitude Quhunkeuh and the ability to reveal
the personal destinyakdir). These are the main characteristics of the Sadggun-
danese belief. Moreover, the Sage is always adsdciwith the name Prabu

" See Chittick 2002: 24-26.
8 See Maya 2008: 38-39.
9 See Sunda lexicon entry of this woeting or its derivatiorpepeling see Danadibrata 2006.
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Silihwangi, themoksaKing of Pajajaran (12th c. CE). The wise man iis ttontext
should be able to perform some sort of outstangimgsical and mental challenge.
Some of them are able to stand on the top of thk ob the glorious earth which is
steep and slippery. Once at the top the wise mam hlas to move to the neighboring
rock, that is, the rock of the ivory stone. He ¢ $las to be able to sit on the top of the
rock of the ivory stone and the way down from thery throne is very risky. In the
final stages of the pilgrimage, the pilgrim leahwswv to actively reveal his / her own
destiny, how to affirm the equality of mankind, thility to prophesy like a prophet,
and the experience of the union mysticism withlttght. The spiritual journey ends
in the summit of the light. This is the realizatiohthe enlightened human being or
the sagacious individuality.

The referent The Mosque of Majesty is located higher on theumain Gunung
Padang from which everyone can see the panoranme &outh of Bandung. It signi-
fies the glorification of the Almighty. This is trecknowledgement that the Almighty
is the only authority and the proprietor of thiswuemse. Human authority is merely a
mandate from the Almighty.

Human beings do not occupy and conquer the univiteesover, human be-
ings cannot claim that the arrangement and managevhéfe are solely up to human
competence and skills. Everybody is merely a mediaho leads the universe and
the other creatures to the Majesty. In other woitds, through human beings the Al-
mighty perfects the universe. This is the taskhefaffirmative life so that individuals
are in charge of maintaining and developing all ifiestations of life. If one knows
his position as the keeper of the earth, one sealize that human beings are an inte-
grated part of the heavens and the earth.

The rock of glorious earth symbolizes a dignifioatof the motherland and an
attitude of holding the nationhood in high este&wery grown-up individual is in
charge of protecting the land and the nation. Gameexpress one’s duty by nurturing,
caring and maintaining any manifestation of lif@abiting the area. Neither are ag-
gressive violence, nor armed defense the primaayesfies for protecting the mother-
land and the nationhood. The nurturing of and thee dor the motherland are the
ultimate strategies for protecting and maintainiiiig. To manage the earth is com-
patible with the care of human body and soul .

The rock of the ivory throne signifies the dedioatbf the human authority to
fulfill its duty of protecting the motherland anldet nation as explained in the rock of
glorious earth. Along with to the rock of glorioaarth, this rock represents the con-
templation of the divine authority as an expressabrcompassion otwelas asih’,
‘rohman-rohim’ This expression is the essential Sundanese vifthe affirmative
life is mainly characterized by those who are cossfmate and practice this noble
virtue.

The commemoration rock slab of Eyang Prabu Siligvagmbolizes the vir-
tue of gratitude,iuhunkeuhn Human beings should be able to express grate$sin
toward any kind of experience and any given brdagd.referring to the previous
rocks, this stage also uncovers the other essé&iada virtues of the affirmative life:
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the intersubjective dignificatiorsilihwangi Every grown-up individual should be
able to express this through a mutual and resgeatieraction with the others, the
earth and the heavens.

The rock of the seven doors connotes a personéingagvealed by one’s
birthday. A birthday connotes a specific destinydageryone. The grown-up individ-
ual should be able to follow his / her own pathisT¢onception of destiny does not
entail a passive response. Instead of passivitlvioiuals should be proactive in real-
izing their respective destinsakdir). >°

The curved array of 25 rocks symbolizes not onlg #5 acknowledged
prophets in the Koran, but also a significant Smeda virtue, that is, equality or
egalitarianism gapajajarar). Then the natural formation can be regarded as2th
full rice barns, the symbol of prosperity. The id&faprosperity has to do with the
value of egalitarianism. Every human and non-huilp@ing deserves to have equal
access to prosperity in front of The Almighty.

Thus, the duty of human beings is clearer in tlustext. By following the
teaching narratives from the first stage until tieved array of 25 rocks, every indi-
vidual is called to bring prosperity to all. It évery human being’s responsibility to
distribute the natural resources so that the athemtures can enjoy life in a proper
way. In this context, personal wealth is dedicatedhe prosperity of the earth, and
the nationhood. By fulfilling this life task, humdmings, based on the mandate from
the Almighty, expresses the dignification of thealves, the perfection of creation,
and the glorification of the Almighty.

The Summit of Light is the final stage in the pilgage of life. The purpose of
life is depicted in this final placghe becoming-on&ith the universe and the Al-
mighty, themoksain Buddhism;or its sufic equivalent, theakrifat the union mysti-
cism>! The experience of ‘becoming one’ is the final izstion of the idea of the
affirmative life. Themoksaor themakrifat, is the ultimate achievement of the Sage.

After the grown-up individual ends his or her canptation in the final stage,
he or she is encouraged to actualize his or herwsiwon and mission as a Sage. The
realization of sagacious individuality is done iccardance with one’s occupation,
competence, skills, and his / her social, cultaral religious context, as well as social
roles. After passing the various stages, it is tiave to go and perform one’s destiny
(takdir) as the manifestation of sagacious indigldy. The Guardian affirms;T'ereh
make salawasnar ‘Go and apply the values and virtues of thge&as long as you
live'. It is time to dedicate oneself to the seevaf the affirmative Life.

0 See Djunatan 2008: 40, the guardian confirms ttieeattitude toward the destiny as followdsze-
una ngudag lawang tujuh, mun teu mah didinya ngutk warisna masing-masing, hak tujuanana
masing-masing dina poe anu tujuh’eta English translation:Now, following the seven doors, every-
one has their respective pathways in life, respedtiestiny in accordance with their own birthday.

*1 This unifying process, becoming-one with the Unseeand The Almighty is also rephrased in Suf-
ism as ma'rifat’. Thus this mysticism corresponds with the Sundanprdial ontological paradigm.
See Nurbakhsh 2002: 2-3.
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4.5. A philosophical interpretation

The teaching narratives above reveal the indigemmiislogical conception, that is,
the Tritangtu or the triadic structure of life. This conceptioonsists of three inter-
connecting features: the human being (the self)edrth and the heavens. Each fea-
ture exists in a parallel position. These triadeatlires can not be adequately
illustrated as either a two-dimensional triangle,which the heavens is the higher
rank and the other two features are lower, or ealthical structure, which places the
heavens to be the ultimate, human beings in th@lmidnd the earth in the lowest
place® (See Fig. 18.3 and Fig. 18.4 below).

/ \ the
the heaven
heavens A

human Y
beings

Fig. 18.3. The two dimensional triangle of the amigtu

the heavens

human beings

the earth

Fig. 18.4. The hierarchical structure of the Tritdn

The problem with the triangle diagram (Fig. 18.8fdhe hierarchical struc-
ture of the Tritangtu (Fig. 18.4) is that they reduhe triadic structure to merely a
difference in higher and lower status. Both diaggamly convey the static position of
each feature without explaining the dynamic intar@xtions among the features. The

*2 For the two dimensional trianglef. Sumardjo 2002, 2003:30&f. Wessing 1979: 102. For the hier-
archical structure ofritangtucf. Sumardjo 2006: 356-360.
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diagrams also cannot properly convey the ideadhah feature becomes the middle
for the other two. Here, the middle should be prefit as a connecting agent more
than a static middle position. In this sense, thedie is not associated with an estab-
lished position or status of the three featurethenTritangtu. The middle connotes a
dynamic function of interconnectivity rather tham established status. It is the mid-
dle that correlates the other features in theitiattucture.

To consider the middle as the interconnecting agetite Tritangtu is to illus-
trate the triadic structure in a three-dimensiomahamic cyclic spiral® The three
dimensional illustration contains a parallelismtloé¢ three features. On the one hand
the parallelism describes an equal status of theetfeatures; on the other hand, it
conveys the dynamic interconnection among them. dhality of the features em-
phasizes the function of the middle as the intemecting agent. Fig. 18.5 illustrates
the three-dimensional dynamic cyclic spiral.

The attaintmment. ot
e sage
The Birth E
VS

Fig. 18.5. The three-dimensional dynamic cyclicapi

This three dimensional illustration of the dynamyclic spiral shows how the
heavens (Hvs), human beings (HBs) and the eartteXis) in an equal position. It
also describes the interconnectivity among thessetkeatures. The cyclic life spiral
begins at the birth of every individual moving taodaéhe manifestation of the life of a
sage. The circular arrows represent a process$eofvhich presumes the interconnec-
tivity among the three equal features for the paepof the development of the saga-
cious selfhood. The sage does not reach a firahatent, but the sages’ attainment
depends on the ongoing actualizations of (Sundapeseipal virtues of life in daily
matters. Thus, becoming a sage, which requiresahéinuous mutual interconnec-
tion between the heavens and the earth, is antaieiprocess in the development of
human character. The development of the sagaclmaracter is impossible unless the
awareness and the practice of interconnectivityeaibzed in daily attitudes.

>3 This is aretic interpretation inferred from several intensive imtews with the guardians. Thanic
interpretation or the guardians’ conception prositiee idea that the three features in the triaics
ture of life reciprocally sustain each other sd thae feature clarifies the existence of the tweo.
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The illustration of the dynamic cyclic life spirabrresponds to the Sundanese
phrase ‘pat kalima pancer> Word by word, this phrase denotes ‘the four corapas
points’ (opad, ‘the fifth point or the nucleuskélima) and ‘the high noon’'gancej.
‘Opat, the four compass points symbolize the univens¢éhe Mandal&® ‘Kalima,
‘the nucleus’ connotegengah or the middle. | propose the use of the term ftiie-
dle’ rather than ‘the centre’ or ‘pusat’ in Bahd8ahe connotation that is derived
from the use of the term middle, emphasizes theningeof ‘the connecting agent’
that conjoins the compass poirftgpat or themandala The meaning of ‘the middle’
is supported by the last word in the phrgseceror the high noon.

Independently, ‘Pancer’ or the high ndbmeveals the moment when light
shines without any shadow on all compass pointe €am clearly see everything un-
der the sun. One can also perceive a harmonioupasition of a landscape. If one
combines the middle, ‘tengah’ with the high nogmaricer’, one will uncover once
again the interpretation of the Almighty, humanngsi and the Universe as the inter-
connecting agents. This interpretation is necesgapype wants to reveal the Sun-
danese way of thinking, that is, the comprehensreddview. In other words, the
Sundanese comprehensive worldview is a presumptioich explains why Sun-
danese people conceive of a relationship betweerogiposites. In this sense, the
mandala or the compass points are comprehensiausedhey are woven by the
connecting agent, the middle.

A Sundanese metaphor of the light also refers ¢ontiddle as the intercon-
necting agent. Pak Undang explained such a metaphioe following way:

‘Pancerna, anu tara bohong tea di urang, atawa batiang, hate urang>®

‘Ari tengah pancerna, ari pancer lamun disimbulkeiana jiwa urang, anu tadi tea nu tara
bohong tea, tengahna mah kitt?’

(My translation: ‘The high noon is the part insige which never lies, or our conscience, our
heart.” ‘If the high noon is symbolized inside aoul, it is our heart which never lies; the
middle is always like that.”)

The citation mentions the idea that metaphoricsigaking the high noon in-
side the human soul ibate, the heart or conscience. The function of therheathe
conscience is to convey the truth. The sunlighersficonsideration of and directions

** This phrase becomes one of the meditative keywondie contemplative site Nagara Padang for a
pilgrim. Meditating on this phrase will lead pilgris awareness to honour and to dignify the universe
and the Almighty. Dignification of both featurestmadic structure of life is equivalent to dignifig
human beings. See Pak Undang in Djunatan 2008: 130.

%> The Hindu-Tantric and Buddhistandalaas the complete structure of the universe is mifgignt
idea of the cosmic existence in the Archipelag@ Semardjo 2003: 77; Lombard 1995 jilid IlI.

% In Javanese, the termehgah could be translated into ‘pusat’ in Bahasa ord¢hatre. Such a transla-
tion will reduce the deepest connotation of the dvdtor the translation of ‘tengah’ into ‘pusat’ see
Sumardjo 2003, 2006. Geertz 1969;with my research report Djunatan 2008.

°" See DanadibrataSunda Lexicoffor this entry.
%8 pak Undang 2008: 130.
%9 pak Undang 2008: 136.
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concerning what ought or ought not be done. Theaphetr of the high noon in this
sense is also the presentation of the Almightydmshe human soul. In other words,
just as the sun illuminates a landscape, the humeart can also illuminate the right
path to walk on and guide the right conduct to egggmed. In other words, the light,
the sun and the heart is the essence of the Algnmind it is the middle in this inter-
pretation. Therefore, in the Sundanese belief tnaighty is lighting themandala the
four compass points so that it becomes the unidicadf life. The unification of life
represents the comprehensive worldview and humesteexce as the interconnecting
agent in Sundanese people’s conception.

The guardian of the site employs the meaning ofhiln@an existence as the
interconnecting agent, as explained by the phnagpat kalmia pancérto solve the
riddle of NagaraPadang.The nameNagara Padangconsists of the word\tagard
and Padang.®® The wordNagarashould be read starting from the last syllabléhto
first one. It becomesra ga nd. ‘Rd and ‘Ga are combined so that one can read
them asRagd or ‘the (human) body’. These three syllables areompanied with the
preposition dina or ‘in / into. Together the word should be read Bsha Raga Ng
or ‘in the body The word Padang means light, brightness, or illumination. Thug th
riddle of ‘Nagara Padangmeans either ‘there is the light in the humanyat that
‘the human body itself is the representation ofltlght or the Almighty.” Both solu-
tions of the riddle emphasize the following ontetad formulations about the presen-
tation of human beings.

a) The presentation of human beings is the realizaifadynamic inter-
connectivity within its inner self.

b) The presentation of human beings is as a mediatgmnt who inter-
weaves the different elements in the universe; lanéecoming such
an agent, human beings are interconnected witthe¢lagens and with
the earth.

Both conceptions characterize human existence agxgerience of self-
enlightenment. In every individual’s inner lifeetle is a tendency to experience self-
illumination in order to answer the quests for [ffermulation a). In answering such
quests for life, an individual should have a seihigilio listen to his / her conscience.
Under the influence of the conscience an indivicinaluld be able to deliberate and to
discern all sorts of impulses and reactions. Imgdhis, the individual will work it
through in their own mind which path in life thegaide to take. In order to determine
their individual pathway in life, the individual sbld be able to practice self-
perseverance and self-discipline so that he orisskensistent in realizing his or her
own destiny in life. By being aware of the purpaddife, each individual is aiming
for the realization of the Sage through their daititudes. This is the experience of
the illumination of the inner self. In short, theperience of self-enlightenment im-

60 Cf. the transcription of my interview with Pak UndangDjunatan 2008: 104.
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plies the interconnectivity of the physical and thental aspects, the body and the
soul.

Outwardly, human beings will be interconnected wathers in accordance
with the second meaning (formulation b). This iotemectivity defines precisely the
role of every human being. Such role can be desdniath the questionsibw do | as
an individual realize my presentation for others?*what can | do for others?Such
guestions are indispensable for individuals rathan askingwhatis it?’ or ‘who are
you?’ In other words, life is defined by an individuattde not only to themselves but
also their function in a communal life. From thiaregdpoint, the role interconnects the
individual with others. The status of an individualnot an established position to
define identity.

Thus theNagara Padangsite proposes the idea that human beings exiat in
mutual interconnectivity. Human beings eXist the earth and the heavens and like-
wise the heavens and the earth exist for humargbeirhe ontological role is the rea-
son for existence; it is more than a definitiveabBshment of the self-identity. In
other words, the indigenous ontological conceptibhuman beings is that every hu-
man being is always interconnected with others. Blugxistence is an expression of
this correlation especially within the triadic stture of life, the Tritangtu’. From an
etic interpretative perspective, | would formulate tbistological standpoint as the
affirmative life The word ‘affirmative’ is essential because itlwincover the Sun-
danese virtues of life that have already been dssii above. An affirmative individ-
ual expresses intersubjective dignificati@ilihwangi), reciprocal nurturing, loving
and teachinggilih asuh, silih asah, silih asinequality or egalitarianismsépaja-
jaran), gratitude fuhunkueh compassionwelas asih)and justice &dil). These vir-
tues explain how Life embodies affirmative quaitie its essence and desfThus,
after discussing the characteristics of affirmatindividuals, 1 will now shift to a
wider context of abstraction. The presentationfifraative subjects draws particular
attention to the idea of affirmation as key to aming of life in general.

5. Open ending: A comparative study

The indigenous ontological conception of life andfan beings underlies an episte-
mological framework of knowledge producti&hBefore the discussion of the frame-
work continues further, one should think of th@c philosophical interpretation
instead of theemicone. The external formulation of tleenic ontological conception

®1 One should refer to indigenous classification ieglin the conception of Life. Such classification
differentiates wadah or ‘cangkang’ or the designation aneusi or the essence. A poetic phrase de-
scribes this differentiationcangkang reujeung eusina kudu sarua loba¢tae designation and the
essence should be compatible [equal]). See Sumaodj6: 331.

62 See van Binsbergen 2003 and 2008, for an intersivgell as extensive philosophical discourse of
local knowledge production from the standpointrdércultural encounters.
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can be compared with a typical philosophical cotioep This typical philosophical
conception emerges in the Chinese classical plplosdheDao De Ching Thus, the
following comparative study between the Sundanedelagical conception and the
Chinese one will depend on tké&c interpretation of both theories. This comparative
study will proceed first with the interpretation thfe Sundanese ontological concep-
tion, the affirmative life.

5.1. The Sundanese affirmative life

Before | explain the triadic structure of life Taitgtu, 1 would like to start with the
following Sundanese poetic phrase.

‘Dunya sakitu legana, heurinna ngan ku dua jalnadaki jeung awewé&®

(‘Our vast earth only comprises man and woman'’ tragslation).

This phrase describes a metaphorical polarized pein and womaff The pair ex-
plains the two opposite sides. Other oppositesbeamentioned such as darkness and
light, success and failure, persistence and distracselflessness and selfishness,
among others. In metaphors, these opposites irdibat binary presentation of exis-
tence, as shown in the previous pairs.

Nevertheless, the existence of these paradox gsbgamnot be conceived
unless the third conjoining one is implied. If ooely recognizes two distinct sub-
jects, one will ignore the foundational one whigiderlies the whole existence itself.
In the quotation above ‘the earth’ afunya is the third conjoining subject, which
unifies ‘man and ‘woman. Thus, Tritangtu’ is really the triadic structure of life.
Symbolically the triadic structure is shown in teriof the earth man andwoman
From this standpoint, the opposite subjects arenduessary condition for existence
while the underlying third feature is the suffidieeason for existence so that life be-
comes a comprehensive presentafion.

The triadic structure of life implies using logiogberations to theorize about
the indigenous ontological conception. The indigentogical operation consists of
three mechanisms as follows:

1. The acknowledgement of the unique presentation siflgect. The acknowl-
edgement is meant for the recognition that diffefeatures exist in life, either
symbolically projected on to thEritangtuy human beings, earth and heavens
or experienced inwardly or reciprocally correlatadong the mind, the affec-
tion and the volition.

2. The assertion of the unique existence of the tvgtirdit representations. This

8 My interview with Abah Karmo.

1t is clear that polarization of subjects discav8ufism’s influence in the people’s mind and Helie
See Chittick 2002: 30.

% Wessing 2006: 211-212.
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assertion explains the opposition of one agairestother. The assertion is in-
evitable if one thinks of the diversity of the pragations of individuals, or of
the plural expression of the One. Moreover, a ctistinction will define a
particularity of self-identity. A man is distinatdim a woman. A classification
is made for the plural presentations. The man desupne side, the woman
the other. The clear distinction of these sidesliespthe negative logical op-
eration so that the contradiction will obtain. Ordge side is true. Conse-
guently, the prevailing one will synthesize the ogipe. This way of thinking,
| argue, has been employed in the logic of iderittynation and the principle
of the excluded thir8®
3. The appositioff of the dualistic presentations is a comprehensview. The
review is made based on the idea that one siddietathe existence of the
others and vice versa. The negative logical opmraif the pair does not dem-
onstrate a complete thinking process. The teachargatives of sagacity on
the site prove this comprehensive worldview. Thardian mentions:
‘...didinya memang éta jalan hadé jeung goréng.nNigadé nu mana goréng nu
mana. Ulah gorengna goréng teuing. Hadé ge ulaé teadng. Sabab goréng teuing
kacida, hadé teuing pare ogé loba teuing bera malewh eusian, hapa. Euweuh
araheun, hadé teuing. Siger tengah. (Handap) tdusngongklok, tukang teuing bisi

jongklok. Geura panggihan, geura tepungan anu ngavaujud. Geura tepangan anu
aya dina raga, geura wincik anu aya dina diri, g@apay anu aya dina raga.’

(‘... there is good and bad. Yet one has to cdsefuiderstand both. It is better if it is
not too bad or not too good, because that mearessx{f there are too many grains
of rice, they are empty. Too good is aimless. Bamm®hensive. Too low one can
fall; too high one can also fall. Find this out lit. Discover this inside the body,
perform self-management. Be aware of your conseiénc

The guardian employs the logical operation of thposition when he perceives the
existence of the opposites such as good / badg/ goreng male / femalelélaki /
awew@, day / night. The logical operation leads to tinelerstanding that the good is
in apposition to the bad. This comprehension isamby about a theory of a balanced
perception of these opposites. One should be abtericeive of both sides simulta-
neously and recognize that the opposites are orieected. The self-awareness of
this appositive correlation is symbolized in then&anese compound wor&iger
tengah or according to my translation ‘be comprehensivigliis compound word is
associated with the idea of the interconnectingdteidThe middle functions as the
inclusive connectivity of the paradox. This is adthird way which exclusively exists
along side the opposites. The opposites are cteckia so far as one side implies the
other sides existence.

According to another interpretatiorgiger means ‘crown’ or ‘corona’. Semi-

% Cf. van Binsbergen 2008: 13, 30.
7 See Fung Yu-Lan, 1969: 31.
% Transcription of my interview with Pak Undang ijubatan 2008: 120.
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otically, the crown or the corona symbolizes thelei of light for someone who is
honored and perfeéf. The circle posits the comprehensive worldview st every
presentation is irreplaceable. The circle clarifies idea that the ‘man’ explains the
presentation of the ‘woman’, and vice versa. Inrstie circle embodies the connect-
ing middle position, which is the apposition oftaist subjects.

Together the ternary logical operations above ecédéme idea of the affirma-
tive life in the indigenous ontological conceptidrne idea clarifies that Life in itself
embodies a comprehensive quality. This qualityat@s the human recognition of the
multiple as well as the unique presentations ofividdals. The comprehensive
worldview is an explanation of the human intercartimg presentation. It is an inclu-
sive recognition of the others.

5.2. The wisdom of the affirmative life

Wisdom can be considered part of indigenous igeticé® or as a part of indigenous
knowledge production. Indigenous sagacious knovdeziyves a pragmatic function
in dealing with daily conduct and behavior. Thegonatic function acknowledges the
nature of human virtues and vices. It also asseethiuman virtues against the human
fragilities. The identification of virtues and v daily conduct explain the prevail-
ing virtues over the vices. Nevertheless, the ifleation of the prevailing virtues
should be completed by a third logical operatiohe Apposition of the opposites,
that the virtues are seen in apposition to thesyice needed so that one can under-
stand that the virtues interconnect with the vices.

This apposition is the comprehensive worldview afacious individuality.
Human beings inevitably identify the bad charactdosg with the good ones. Thus
the binary quality of human characters is the reamgsexplanation of human exis-
tence. A close comparison of the ternary logicarapons of sagacious knowledge
can be made with Chinese classical philosophyhén2nd verse of Chapter 2 of the
ChineseDao De Chingt is written:

Therefore having and not having arise together A AR,
Difficult and easy complement each other A AR A,
Long and short contrast each other REA,
High and low rest upon each other & MARAEH,
Voice and sound harmonize each other AR,

%9 See Wiratakusumah 2008.
"Ovan Binsbergen 2008: 18-19.

" Lao Tsu in Gia-Fu Feng and Jane English’s traiosigfl972/1997): chapter 2 ‘yangssh & &

(self-cultured, self-development), in roman pingin
http://www.yellowbridge.com/onlinelit/daodejing02yp or http://www.edepot.com/taocp.html:

(qu) you wu xing sheng, nan yi &hg cheng,
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Front and back follow one anothér At FERE,
Therefore the sage goes about doing nothing, JELLEE N
teaching no-talkin&f [ 2y

Each line of the 2nd verse identifies the oppositeh ashaving - not having.Fol-
lowing the opposites are reciprocal complementsh sasarise togethereach other
(xiang, 48)"® and the ‘(literary) equivalence’at¥, =) for the explanation of the corre-
lation between the binary such as ‘going’ (manaffigira) and ‘doing nothing’ Wu
wel), ‘teaching’ and ‘no-talking’. The polarized sidase not intelligible unless this
reciprocal correlation is present.

The Dao De Chingis also a teaching narrative about a reciprocplagmation
or apposition of the paradox. In other words, theprocal complements in the sec-
ond verses obao De Chingabove explain the basic Chinese mindset, the letixe
thinking.” The correlative thinking also explains that eveupject presumes the exis-
tence of the others. A subject is a part of thehor ‘it belongs to others’. In short,
each subject needs a reciprocating acknowledgfMmétrtiis reciprocity and the cor-
relative thinking explain the wisdom of the affirtive life.

When one thinks of the ideas of the correlativedrand reciprocal thinking
found in Chinese classics, one can identify th& thindset is also familiar to the
teaching narratives at the contemplative site Nagadang. The third logical opera-
tion in Sundanese thought demonstrates a similgrofahinking. The apposition or
the comprehensive mind reflects the correlativakinig and the reciprocity between
two distinct and polarized features of life. One edentify the comprehensive mind
in realization of Sunda principal virtues of lif€he virtues are an expression of the
wisdom of the affirmative life.

If one expresses the wisdom of the affirmative, Idee is able to see the full-
ness of human presentation. To be able to conadigeich a presentation is to im-
prove sagacious individuality. The sagacious irdliai does not emphasize one side
in preference to the other. The wisdom of the idtive life is a way of thinking that
is consistently critical of the desire to prevaieo others. One needs to be aware of

chang duan xing xing, gao xia xing ging,

yin sheng xing he, gian hou #hg sui.

shi yi sheng ren, chu wu weirzhi, xing bu yan (er) Zljiao.
2 Cf. Legge’s translation of this line: ‘Therefore wge manages affairs without doing anything (wu
wei), and conveys his instructions without the afspeech’. The character Zl§2) connects ‘go’

(manages affairs) with ‘doing nothing’ (without dgianything, wu wei), and ‘teaching’ with ‘no-
talking’. See http://www.yellowbridge.com/onlinétitodejing02.php .

3 Suzuki’s translation is ‘mutually’. Other scholdile Legge translates it, ‘one another’; Goddaad h
‘all are opposite and each reveals the other'. Kiigtranslation of Daodejing see.
http://www.yellowbridge.com/onlinelit/daodejing02yp.

" Lai 2002: 22.
S Whit et al, 2001: 10.

405



New Perspectives on Myth

our inner negative intention to eliminate othersstéad of expressing this negative
force, one needs to promote a more comprehensivielwiewv. Realizing this com-
prehensive worldview in daily conduct, one will miain affirmative individuality. In
turn, once sagacious individuality is achieved, anenediately expresses his / her
respect for life and dignifies existence in mukipbrms.

To conclude this account of work in progress, thietemplative site of Nagara
Padang reveals the wisdom of people who inhabitt\l&g (now comprised of three
provinces). However, the Sunda refers to more ttetvast land between Asia and
Australia and the people who live there. My infonfy&i Laras Maya often said that
the Sunda should also be known as an ideology efwisdom of the affirmative
life.”® Such wisdom can contribute to human interactiahemrhance civilization even
though adversity will always occur in the proce$snediation or negotiation for a
common understanding and for the establishmeneate. Of course, the wisdom of
the affirmative life is not always the best medécior all human problems nowadays.
It is a persuasive invitation to a pragmatic intentectivity and it promotes the pri-
macy of life over our negative interests whichttryexploit benefits from other mani-
festations of life.
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