
ABSTRACT

This thesis is based on a study of classical Pali texts and of 

materials gathered during a year spent in a village in central 

Ceylon. The material consists in particular of interviews with 

monks living in nearby village monasteries, fcy notes of these 

interviews, which cover mor* topics than could be discussed in 

the thesis, are reproduced in Appendix One, and some of my printed 

niaterials are munaiArily presented in Appendix Two. The circumstances 

of uv field work are detailed in the last part of the Introduction.

Factually, the thesis aims to give an account of the religious 

beliefs and ethos of Sinhalese (Kandyan) Buddhist villagers, 

expressed as far as possible in their own terms. As explained in 

chapter l t Buddhisrr is P. rcyRtem of belief almost, exclusively concerned 

vdth liberation from this world. It i« therefore necessarily 

accretive, requiring supplementation by beliefs eoncei^ning other 

matters. Beliefs about Gods and demons and how they can help or 

hinder human beings which to a 'Western observer fall within the 

domain of religion are not seen in these terms by Buddhists. 

These are therefore only examined in so far as they are relevant 

to the understanding of Buddhism. Issue is taken, on the other hand, 

with the Western interpretation of Buddhism as an essentially non- 

religious philosophy. Chapter 2 introduces the terras used by my 

informants in talking about their beliefs and institutions. The 

arrangement of chapters 3 to 8 is in some measure due to th* 

formulation of the Buddhists themselvesl they consider Buddhism 

in t«rnp of the Three Jewels, which are the Buddha, the Doctrine,



and the Order of monks, while their doctrinal emphasis is on the 

operation of karma and on ethical questions. Chapter 3 deal* with 

the Buddha, chapter U with karma and the arrangement of th« universe, 

chapter 5 with some problem in the doctrine of kama« chapter 6 

with ethics, and chapters 7 and P with problems priorily concerning 

the Order.

On the theoretical level the thesis is largely concerned with 

the interaction of belief and behaviour as an agent of religious 

change, yfy problem and concepts are presented in the first part of 

the Introduction. Although the general tenor of th© thesis is to 

show that Sinhalese Buddhism has been remarkably conservative, if it. 

is compared with the Pali Canon and its* commentaries, tber« HPV» 

been changes, and I suggest that some at least have arisen because 

of discrepancies between what people say and what they do? behaviour 

has affected doctrine, which in turn has affected behaviour. There 

ar*< still in the religion as observable to-day discrepancies between 

what people eay and what they do? the ^hesis attempts to record both 

statement and performance, and suggests further that statements may 

vary with the context.

Finally the thesis proposes that »n acqua-^*f>nce with Ceylonese 

Buddhism as a living system may provide insight into the workings of 

early Buddhism as described in the classical texts. In particular the 

last chapter suggests that scholars relying on texts and preconceptions 

have over-drawn the distinction between monks and laity as moral agents, 

and between TheravSda and MahSySna Buddhism as ethical systems.
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Pronunciation and transliteration of Sinhalese 
(with remarks on Sanskrit and Pali)

The full Sinhalese alphabet contains all the letters used in 

Sanskrit (and therefore in Pali) with c. feu -Editions, but many of these 

letters occur only in words loaned from £..~. ~*. ilis lose pro­ 

nounce Sanskrit and Pali much as do European scholars. . given letter 

has generally the sja^e phone &ic value (pronunciaiiioii; in Sinhalese, 

Sanskrit and Pali.

Sinhalese vowels follow a phone iic pattern close to En^-liLjh vowels

minus the dipthon^c. "inhalcoe a., K, £7- K» £» approximate : lively

to the vowels in English bun, ban, Ben» ^>ar^t baa, aacl the first element 

in bane; however in -r- 'unstressed syllable ^ ** «* vw^-At--. -owel, just 

as happens in En.-lich (compare the vowels in man and postman) t and a is 

pronounced short. Stress is very light and is as far back as Jn^lish 

pronunciation would tolerate, tending to fall on a long syllable (i.e.
Of t*.

on a long vowel followed Tgy more than one consonant). The
r^

vowel r ie pronounced as in American cur, Ion;; or short. In Sanskrit 

and 1 ali the vowels £ and £ are invariably lougy and the convention is 

not to mark them.

Of the consonants, £ is always narcif £ is ii^e i.n^iish en, ^ as in 

English, n ^palatal n) like ^n^lis. .v (as in onion). T and d are pro­ 

nounced further back than Tin^lish Jb and <1, but not as the true retro flexes 

found in other Indian lan£ua{?es; jt, ^ are true dentals, like those 

letters in French and Italian. The distinctions between biaaalese n
o

and n, £ and 1^ are historical only. Y is as in English yec. ^ and 

s occur only in Sanskrit loan;vords; in T.anskrit they are pronounced 

much like English sh, but in Sinhalese this is ignored (except by pedants) 

and both are .pronounced as JB. H after another cnaponant donotee



aspiration, not a change in quality (Une;lish hothead not bother); this 

too occurs only in Sanskrit loanwords, and tends to be ignored in 

Sinhalese pronunciation. N, n, m are pronounced very lightly indeed. 

M is a pure nasal like ctandard I&iglish n^ JLU sindLn;:; in colloquial 

Sinhalese any final nasal is GO pronounced.

The letter which is here transliterated sometimes as j£, sometimes 

as w, may strike the Lii^jlish ear as either, but falls in between 

English v (a labiodental fricative) and jjxi&lish ^ (bilabial serai-vowel): 

it is a bilabial fricative. The exception ; ~ '^his is that in final 

position it is pronounced ac a semi-vowel, i.e. pnv is pronounced like 

the first syllable in l&£lish power. % scholarly convention the 

transliteration is j/, bu ?tioh administration represented the 

letter as w, which io tiie custom in Ceylon to this day>f

Phe scholarly system of transliteration which is standard for all 

throe lan - has been Gonsistently used so far as is feasible without 

undue pedantry. -.rent inconsistencies may be due to switching between 

languages, especially m one reproc.ucwion ^j. ursaiy Oathered raaierial, 

since spcakars tend to n»>r> fv^o use also of parallel Sinhalese forms 

(e.g. Pali: __ ; ->inh: _____; or ^n).



I. THE PROBUaCi RELIGIOUS CHAHO?.

This is intended as a contribution tke the empirical study of 

religion, and in particular to the study of religious ufcao£»*

Religion is studied in sany different ways, characteristic of 

different academic disciplines. Theologians customarily study their 

own religion t which they accordingly meet on its own terms, and discuss 

problems posed by and within this historically given framework of ideas* 

Vfh«n they carry th« etudy of other religions beyond polemics the result 

is usually called comparative religion. llais vague term can of course 

always be applied to gtudieir of any type which compere two or more 

religions, but the study which is now called comparative religion is 

practised snd organised principally by theologians, Philolo&ifl$? 

study the texts which form the basis of at leact the most famous 

religions, and speculate about their origins and what the authors means, 

Religious historian® etudy paet religious doctrines and institutions
a

where these are accessible throu^t documentary or perhaps arch&elogical 

evidence. Sociologists and anthropologists of religion describe and 

diPGUEB, usually with some stress on their behavioural aspects, existing 

religious practices and institutions; if asy tftlfferenoe is made between 

the two disciplines it ie usually held to be that sociologigts study 

literate, social anthropologists illiterate eooieties, or that sociologists 

study lar^r or more differentiated couaaiiaitieg than anthropologiate, 

or that sociologists are more likely to concentrate on organization, 

anthropologists/ on more informal behaviour. Social psychologists Mho 

work on religion are like sooiologi »ts and social anthropologists in that



- 2 -

tfcey too study the religions of coatlteporary social groups. 5 but they 

probably concentrate more on the ideas and attitudes of their subjects. 

Other psychologists of religion deal with the religious attitudes of 

individuals in various ways; at one extreme are behaviourists, who will 

study only religious behaviour, with a Kftrked disinclination to include 

in this category verbal utterance « At the other extreme are psycho­ 

analysts and other csore philosophically oriented psychologists, who are 

very interested in the words and notions of their subjects, but share 

with the behaviourists a reluctance to use their siubjects* terminology 

or indeed conceptual fraaevork in the discussion of religion - unless 

of course the subject should happen to hold the same views ac they do 

themselves.

It Bsa£f be ob^otef! that this classification "by subject raattsr is 

, because I should have classified these studies by &e*&od,

being typical of the humanities (e.g. the philologists) and 

others of ths social sciences. I have not done so bacauae 1 

that scholarly research afiYances b^ oaly one uwrthof?! chared 

husaanities, the social aad the natural acieaoeej: the method, of ISsiypQ the

said falsification, of theory and test, of conjecture and refutation^

the utethoci which Las been fonnulated and «^lain«d Is^r K«B« Popper

y with which thdolo^ianst are ooncernsd, are not usually 

to this method; *tt the other «ad of a^y list, .2 theories of

in Logik der -''orsGhunf; t Julius Bprin^rt Vienna, 193:;, re 
(translated and amplified) &@ Z'he Lo^.:io. of Scientific 

t Hutcliineon f London* 1939* ^or a sinple and succinct
statement a«e &l&o ropper*s paper "ccieaQ©: Conjedured and 
xiefutationa, 1* republished in Conjectures and refutations, iioutledge, 
aaa ^o&'aa i-«ul t Loiuiou, 1%<i, <& claettificatioii by Cvubjt?'..^ matter 
see the remarks in Popper* s paper "The Nature of Philosophical 
i-robleftB and their Hoots in Science ,«' republiehed in the sane book, 
pp. 66-7*
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psycho- analysts and psychiatrists tend to wander over the border into 

philosophical speculation or degenerate into ttcbnolo^icol rules of thumb? 

bat the method of conjecture and refutation is characteristic of all the 

discipline* listed in between» and in so far as studies in then are duly 

character U«d 0y this method they constitute what in %he first line I 

called the enpirieal, or night oall scientific, study of religion. The 

method, then| is only onej the means - documents, interviews, experiments - 

are infinite, wnatever the researtifcer can lay his hands on as he does hie 

test to vest his old hypotheses ana to formulate new and better ones which 

may lead hist toward* the truth*

Again, it may be objected that my classification is jejune and un­ 

interesting* With this objection I agree} indeed, to elicit It was one 

of my reasons for drawing up the list. Academic boundaries are curtifioiali 

the realities are the problems* Problems have a way of crossing these 

boundaries! while chasing one the hapless researcher may wander, alone 

and unarmed, into the territory of a foreign and po&sibly hostile discipline* 

If he keeps quiet he may esoape unobservedj if he is fool enough to raise 

his voioe he will be apprehended, and isuet throw himself on his captor's 

nerqy. 1 SA ia this unfortunate position* 3y education a philologist, 

far less of a historian, and devoid of anthropological training, I have 

been chasing the problem of religious change, and found myself far froa 

hooe, deep inside the territory of the social sciences, far frota Oxford 

libraries in a village in central Oeylon. Th« bulk of this thesis con- 

sists in thA preftentation oi a year*s field work, the very stuff of 

anthropology j and my problems and conjectural explanation? are of the 

type which hitherto have interested mainly those trained in the social 

science8,

la extenluation of my presumption let me plead that gone eminent
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anthropologiste of religion say that they are dissatisfied with the 

liai tat ions of ouch work in their field, limitations ioposed ^ the 

tradition that anthropologists study only what they can observe at first 

hand* This especially hinders the study of social change* an anthropolo­ 

gist who goes out to observe a society naturally produces what is called 

a syxichronic study in which the society, including its religion, has its 

picture taken at one moment and is thus presented as if static. Very 

rarely can an anthropologist revisit a society to see for himself how it 

cha&ipbg) moreover anthropology itself ie still so young that few coraBnuai- 

tiea have been systematically observed twice even by different people* 

Further, ae Professor Kvano-Pritcfcard has pointed out in m series of 

lectures at Oxford, by an unfortunate chance afrst of the poeple who have 

had interesting ideas about the anthropology of religion were not thea- 

oelves fieidHyarkers and lacked detailed and accurate knowledge of any 

society o& vfcioja they aignt have tee ted their hypotheses! Tylor, Durkheim 

and Levy-Brukl are celebrated examples. Even Hadoliffe*Brown and Maiinowaki, 

who did fieid-worJt themselves, did not ponaeee ooeparable date, coll«nt«d 

in on* nouiety at different tines, and BO lacked material for diaohronic 

studies j this laok nay have decisively influenced their own lines of 

interest, which virtually ignored the problem of social change* In t&e 

absence f then, of date, collected in the field, the student of social change 

oust rely on gliapees of the past to be found in mythp and folk-lore, and 

on the wore conventional written sources. Professor r'vari^>it<tard has 

invited anthropologists to become historians} and this gives heart to the 

philologist turned anthropologist.

Let B« nov return to oqr list of approaches to reli;tioa» Another

1. see also his ' Theories of Primitive !ieligion fl , GUP, Oxford,



reaeon I had for drawing it up was indeed heuristic. !:ere are several 

distinct senses in wnich a religion may be described; eone of these 

correspond to the academic distinctions made in my list, and sorae do not.

  Jesus Chriet is the son of God* is a theological or metaphysical state- 

B*nt. '* According T»O &ae tfible Jesus Christ ie the son of God* is a 

philological stateoent; a still more precise one would be to mote the 

Bible in Greek. "People nave believed Jesus Christ to be the eon of God* 

ie a historical statement> and in a sense *85;k of the present inhabitants 

of Crenona believe that Jeeus Christ is the son of God" could be called a 

historical statement too. ^here does this leave the other social sciences? 

The academic oistinctiftns between sociology, anthropology, and psychology 

do nos accurately correspond to different ways of talking about religion; 

yet within the subject-matter of these disciplines logical distinctions 

can and should be made. i'he ones X would like to make, and use throu^i  

out this thesio, are between what people say they believe and say they do, 

and what they really believe and really do, Vfhat they really do I shall 

call simply religious behaviour. What they say about their beliefe and 

practices x u^all call "cognitive". fcshat they say may of course vary 

according to circumstances, but ihou^ia thie point is of *reat practical 

l*portacice in field-work,it is not theoretically important. For our 

present purposes I will afttnuee that people who Bay what they believe are

 peaking the truth; yet there may still be »o»»thin£ mows to find out 

about their beliefs. what people really believe I aai aware to be ulii-

  tely unknowable; but this does not mean that it in nonffsen»e to talk 

about it. Only a pu»e behaviourist refrains fro& making inferences fro» 

what people really do to what they are thinking or feel in- :> If a lapsed 

;.omau Catholic avatee uuat he naa io*;i ail belief in -Jod., and yet is seen 

to croB» hiwiself at a nonent of crinie, we infer from ^» actiou^
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is operating on an ideological system which differs from his explicit or 

conacioua beliefs* lie behave? at if "ill believed in Ood. In old- 

fasfeisaae term* ±* *a the religion of tl. ~rt, not the head. So I 

propose to call it "affective*' 1 religion. However, whatever my termi­ 

nology, behaviourists and other adherents of scientific creeds nay still 

baulk at sy entertaining such a category at all. In answer i woula remina 

then that most religions incluae ethics, which involve a value system, which 

I *iek to study: and in ethics the tensions between the cognitive and the 

affective belief syevem and value system are notoriously acute.

»ay tell us t^uite seriously that he esteems a certain virtue, and yet act 

in a contrary wanner without apparent sense of guilt or incongruity. In 

such oases INI speak of unconBciouk hyp^ocriay, or say he is deceiving 

himself (all concepts unacceptable to a behaviourist who is plainly, thou^i 

unconsciously, not at home in politics). Nothing depends on terms, and 

I shall be £jlad to use such everyday words as "hypocrisy^ but by usiny 

also the expression "affective ethics* I ehall try to keep their logical 

standing clear.

Much confusion ha® arisen from statements which ignore these distinc-

2 
tions. Let us take an example. A Catholic theologian may snake | the

stateaaenti, The uoula of the dead do not return to thie world, but are xn 

Beaven, Hell or Purgatory j * and other theologians raay concur: i.e. the 

stateaent is theologically correct* A corresponding empirical statement 

Mluch looks correct is, 'According to Catholic doctrine the noule . ». 

Purgatory; 11 the philologist could produce chapter sad verse* All too

1. '  Affective ... 2. Pertaining to the emotions, opp. to intellectual .. 
1622", Shorter 0.r,.D. Unfortunately I cannot use the word "intel­ 
lectual" instead of "coi^nibive" for what people state about tneir 
religion, because itjkhas misleading overtones.

2. This tena covers of course not only Kooan Catholic^, but also the 
Anglicans who would accept it.
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often, however, "According to Catholic doctrine ... "is taken as equi­ 

valent to "Catholics believe that ..." But if this substitution is made 

we have to ask, fl whioh Catholics?*1 Our interlocutor may be a historian 

and correctly specify a oertain group. But if he is merely a non- 

specialist, or even a theologian, he Bay rashly answer, "All Catholics." 

?han we have to jog his memory and askf 'What about ghosts?" Undoubtedly 

many Catholics admit to a belief in ghosts. This is their cognitive 

position. Others may say they do not believe in ghosts but tell stories 

of experiences they declare to be inexplicable in any other terms f the 

cognitive position of these people is inconsistent* Other professed 

unbelievers nay refuse to sleep in what they are told is a haunted bed­ 

room - in that o*se their behaviour is inconsistent with their cognitive 

position, and we may say that affectively they believe that ghosts exist 

or at least might exist. Having reminded ourselves of the importance 

of ghosts to many Catholics, we may look back at the doctrinal position 

of Catholic theology, and see that things are not quite so simple. There 

are no ghosts in the Bible in the sense of spirits of dead people, no 

those who consider the Bible to be the foundation of their religion, and 

yet believe in ghosts, are unorthodox or inconsistent by this criterion. 

Yet in the Book of Common Prayer there is a form of ceremony for exorcism, 

which is still occasionally u ed, and I have established by questioning 

that Anglicans generally consider the entities exorcised to be not devils, 

as happens in the liew Testament, but ghosts, euphemistically known as 

 B^ trite of the departed^ I have Just mentioned the inconsistent

1* Ixeept the ghost of Samuel, summoned by the witch of Endor (I 3amuel 
28). But this passage is theologically contentious, espeoially 
among Catholice, who are not committed to a literal Interpretation 
of the Old Testament. Certainly ghosts are not part of the general 
Biblical scheme of things.
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position of a Catholic who in effect state* that he does aad does not 

believe in ghosts: is there a parallel inconsistency in doctrine, in 

Anglican theology? Being no theologian I put this cfueetion to the 

Archbishop of Canterbury at a public meeting in Oxford in December
Oi

Referring to.recent exorcism perfonsed Iff the Bishop of Exeter which hadh
been reported in the Tines, I asked His Grace whether Anglicans believed 

in ghosts. He replied that belief in the aptrltfc of th« departed and 

their return to this earth was neither accepted nor rejected by Christian 

doctrine* So even the theological statement at the beginning of this 

paragraph was not BO impeccably correct as it seeasd.

The Archbishop's reply illustrates another pointi while individuals 

are frequently inconsistent in their statenents of beliefs, the theologies 

of the highly organized religions are rarely if ever inconsistent on natters 

of importance. There are two ways, apart froo critically arguing the 

natter through to a (possibly negative) conclusion, in which they avoid 

contradictions at difficult points* One way is to declare the Batter a 

mystery inaccessible to human reasons this is a solution beloved of 

Protestants, but in contrast not available to Theravuda Buddhists, who claim, 

as Uie Buddha claimed, that their doctrines are founded entirely on reason. 

The other way is to ignore the problem altogether, either by never taking 

cognisance of it, or by explicitly stating that it is not their concern to 

oeme to a decision* Inevitably there nust be problem of which any system 

of thought takes no cognisance; but these are acre likely to concern the 

philosopher than the empirical inquirer whose subjects have never heard 

of them* Refusal by a religion to cose to a decision on certain points 

is a wore important phenomenon in our present context. The Archbishop's 

oommeat on ghosts is one example. Mutatis mutandis the same reply might 

have been made ly a Buddhist clericj whether or not you believe in ghosts



is irrelevant to whether you are a "good" or orthodox Buddhist, and the 

same incidentally is true of whether you believe in gods (see Chapter 1)

Perhaps the most celesrtueu exponent of the undecided question was the 

ji'.ddha himself. On one occasion he refused to answer a monk who/asked

him whether the world was eternal, whether it was finite, whether the soul 

and the body are identical, and whether an enlightened nian in any sense 

existed after death, vne ioicldha replied that lie had never promised to

. swer these questions; anyone who refused to lead the religious life till 

they were answered would be like a nan wounded by an arrow who refused to

have it removed till he knew the name and caste of the man who shot it;

his teaching was merely the practical way to release from misery. At

2 another time he condenaied as iule speculation a far longer list of meta­

physical questions* '-rtos— pejHAsal-to pnntifioato on what ho rogurdeti 

aa» inoooontiala was what w-^^^-^ge^b-^ a pion wko aokod hie lie tetters

1. K*N* Butt a 63 (Cula, Kalunkya outta)*
^^^^^^^^^^^•™™^^^^^^^^1 - ~ " ~~"

2. D.K. 3utta 1 (JBrjaiimajala Jusfca).
3. Whether the soul or the teor&d was eternal, whether the world was

spatially finite, whether there were other worlds, whether the coul 
or the world arose without causa, whether there were beings who 
originated without natural causes (i,e» gods and spirits), whether 
i^ood and bad actions ( ji) ; sntail good and bad. results, whether

c soul (okt.: ~' ; Palis attanj existed after death and in what 
I'orm, whether a ^ vba (nuin who IB "thus-gone 51 , i.e. • 't-:.i.\ - en- 

= " ' 1" A-9ned?) existoa <u'ter detith, and whether and in what ior»;i ''salva- 
'u (nirvana) ir -----'--•'- in this life* For a fuller account 

-: L.J, ',. : )- rti '•••:, ' ;.JA.. t^j.ni >n r y>-j.pt Buddhist r: '•• n" -ht, : «•"*•'«•"• - nnd Kegan 
ul, Lone;^. '^ - -.p. 74-l>. Ivot all oi ,; ..uc .~~~., ... o in 
ct left \ui elsewhere in the Pali canon; it in rtnted that 

the soul doee not exis^, that ethical actions do jpriate 
results, and that nirvana is possible in this life if one follows the 
-^blo_Ligfctfold Path leading to the cessation of sufferi;^,. u 

lone see Mnian oiaart, 3)octrl orient in
A Alien and Unwin, London 1yo^t, : . 33-37 • -rt

.,.,'., ..,> . me -uddha rejected these questions not only as "tactically 
v-<•••' ••<-" but also as "wrongly ' in that their formulation was misleading,
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fooms on the belief or ideei x,ical aspect of religion and BO to define it 

that j.v coincides with theism, the first meaning of which given in the 

Shorter O.E.L. is "Belief in deity or deities". So far as concerns 

Buddhism the whole controversy has illustrated the confusion caused by 

not observing the logical distinction between the cognitive and wie 

affective level. It is probably (arguably) not true that I'heravada Buddhism 

as a philologist sees it, as a set of doctrines found in texts, involves 

belief in gods. Although the Buddha himself believed, so far as we can 

tell, 1 that supernatural beings exist, it can certainly be argued, and is 

indeed believed by Sinhalese Buddhists, that this ie not a pan. of his 

teaching, any more than the proposition that, say, animals exist. If we 

now inquire what Buddhists believe, we find that most of them do indeed 

believe in supernatural beings. But my landlord, a Sinhalese Buddhist 

villager, emphatically stated that he believed in neither cods nor demons, 

nor did he ever behave in such a way ae to make me doubt his assertion. 

But, he called himself, and was admitted to be, a Buddhist. Ke believed 

in the Buddha. >,!hat this involves will be discussed at greater length 

in chapter 3, where I will suggest that for Sinhalese the Buddha is co£>- 

nitively human but affectively divine. Unfortunately even this does not 

settle the matter finally, because in this context the categories of h&nan 

and divine do not correspond to those of natural and supernatural; it is 

not I think possible to translate '• supernatural" precisely into Sinhalese, 

for the Bwtalhffi is believed so nave naa superhuman attributes which we, but 

not the "inaiilese, would consider contrary to the laws of nature. vihether 

a definition which equates religion with theism holds on the cognitive level

1. 'i'he case is not clear—cut. ^ee J. riasson, La ;>Gli"ion /opul.iiro
le Canon Itouddhique +'ali. Bureaux du iluseon, Louvain 1942, erjoccially 
pp. 11-12.



is therefore controversial} the only level on which I thinK is certainly 

holds is the affective: Sinhalese Buddhists behave, at least with regard 

to the iftiddha, as if they believe in a supernatural being.

Faced with these complications I for my part am content to leave the 

definition of religion to the practitioners themselves. Sinhalese Buddhists 

do call Buddhism (Buddhagaiaa) a religion (agama), so I will not Gainsay

them; similarly i would allow that there was a religion wherever a croup
o 

claimed bona fide that it had one. I would merely note that a religion

combines certain systems, or structured sets of associated phenomena, of

which some systems are more important in one religion and some in another.
3 

Lr. Percy loben's list seems exhaustive: 1) cognitive system 2) moral

system 3) ritual system 4) symbolic system i>) affective system 6) social 

system. Kone of these systems are peculiar to religion (as iiuth Benedict 

pointed out in her slightly different analysis), but their concurrence is 

probably shared only by a few political creeds, e.g. Communism, which 

apparently for this very reason, some desire to call ''* religions*.

What religion however does not include is magic, and I had better 

explain here how I propose to demarcate magic from religion on the one hand 

and science on the other. Very simply. Science admits of falsification, 

which religion and magic do not. The difference between magic and religion 

is that between a rmell and a prayer: magic is a technique or technology, 

which is to say thai if correctly performed it must effect the desired 

result; religion requiree aid which must be asked for and cannot be compelled

1. tihat they mean by this is explained in chapter 2.

2. hie seems to be tlie logical result of adopting conventionalism a» 
distinct from eosentialism.

3. i>r. Cohen's lucid uses of the words 'cognitive" and 'affective* are 
of course slightly different from ay own, as I have been concerned 
to express a different type of classification. Jty "cognitive religion* 
1 mi^it call in l*r« Gohen's terminology the ''expressed cognitive system", 
my 'affective religion* I might call the "implied cognitive system".
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Let me reiterate that this is no definition or exhaustive description of 

religion, but merely an ad hoc distinction - a statement of where I con- 

eider ina^ic co stop and reli-lon to begin: the inhalese BuddMst monk 

in his ovm langoage does not consider that it is * religion 1' to ask for 

anything.

3ince writing the above I have read with admiration Professor Kelford

ilpiro's sensible and witty paper, '•Peli^on: Problems of definition and
•1 «. 

Lxplanation". Jpiro is led \yy his acrruaintance with Theravada Buddhism

in Ceylon and 3.1 ;. Asia to remark that Buddhists are not in fact xisually 

atheists. Moreover he points out that even if they - or other large 

groups of people - were atheists, this need riot debar us from defining 

religion in theistic terms, as there IE no a priori reason a. or making the 

definition so broad as to cover everyone. In fact a narrower definition 

may be niore interesting and pronto t research, Spiro thinks it useful to 

have a working definition of religion - and for his purposes it is, as 

he wants to discuss religion in. general* (He shown himself to be, like 

Popper but unlike most famous anthropologists, both a deductivist and a 

conventionalist.) He finally (p. 96) defines religion as ''an institution 

consisting of culturally patterned interaction with culturally pootufoted 

superhuman beings % a more precise, if lest, Elegant, reformulation of the 

old-fashioned view. If a definition of religion is called for 1 &t; Id 

to accept this one, with the small modification that I would except magic 

by the criterion explained in the previous paragraph.

Having explained ray own concepts I had better say why I am interested 

in religious change (aad, as a corollary, in religious conservation), and

1. In Michael Banton (ed), Anthrorolrt HH.-I * ^--r^-r-hr^ ±n +.\\f* ^tudy of 
Kelir.ion t Tavistock
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how I DrotKme to deal with it. It is difficult to establish causality 

within the field in which the social sciences are interested, because 

chieken-«fg situations are so often crpprjin^ upf the association of two 

ph*non«na is noted, but in the absence of controlled experiiaenuc it it> 

hard to say which has causal primacy. Perhaps this is one reason why

theoreticians of the social study of religion have been much preoccupied
•\ 

with the problem of the origin of religion itself. Unfortunately the

origins of most religions, and therefore of religion itoelf, are lost in 

the past| so that answers to this historical question roust be speculative 

and untestable, 1'hus the problem seenr. tn be insoluble; thn rvrmnrently 

divergent answers have really been answers to different questions. In— 

t«li«ctualist answers liko 'Pylor's hav® in fact been attempts to explain 

the origins of belief systems; sociological answers, lire tiioce of 

I/urkheiE and kalinowsiu,, have been attempts to explain the ori^'inr ^ f> ?aoral 

and social systems; etc* etc, rue, each theoretician laid claifii to 

explaining religion as a whole by asserting the causal priaaacy of the 

system they had explained; uth Benedict, for example, inherited from 

Jiarx and iAirkheiin the theory that beliefs were GOME* rationalisationB of, 

i.e. cauoed by, religious behaviour. All these claims were demonstrably 

exaggerated, and there- coomed to be no reason for giving one system any 

priaacy over the other; rather they caine to be viewed as potentially 

completely indepeiiaenc., as in uohen's formulauioa above. Recently 

however ther© has been a resurgence oi intellectualiBKi in a tradition 

wiiich owes most to 'i'ylor aiaong anthropologists and Ueber araon^ sociolo-^irtn 

This tradition focuses on the idea that people often really do things -

1. For those who work with the r
owe thert on 

function is much t •

that social ir. ' 
the need for then, investigating 
•-- investigating its oririn.
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r>ei'foiia ceremonies , found and support institutions, undertake moral acts - 

be. _ _ __ ....:it tlio/ believe to be the case. At the name time researchers 

have realized that while we cannot get back to the origins of religion 

itself, we can lool at the origin of bits of religion, i.e. reli 

Thanatff* 'when we have historical evidence for beliefs in former siLiee, 

we nay be able to document changes in a belief system ; and when we know 

about a change in a belief systera we can speculate on its causes* This 

is why it seems important to study reli^oue < why such change 

can best be studied in societies long literate, and beet of all in societies 

following religions based on books.

It may uoeia paradoxiaal that the social study of religion should con­ 

centrate on the rational, but Popper, •./ .o begetter of what he calls the 

"rationality principle 1', has shown that tnere is no other way. The 

rationality principle is the zero principle, the basic assumption of the 

social sciences} it is the principle that in so far as behaviour is amenable 

to social study, it is the behaviour of people acting in what they conceive 

co be their best interests. Its application to the sociology of religion

has been expounded "by I. Jarvie in hie interesting and provocative book
1 '-he devolution in Anthropolo^. If we see a man in an agricultural com­

munity oppressed by a drought enter a special building (called, maybe, a 

church), £Ot on his knees, fold his hands and start muttering, we may ascuiae 

that ,o ^ X.IG.UIO, ui wiiicii case we can offer no further testable explanation 

of his conduct, or that he thinks hie actions L:^ urin^ ruin. <aia 11 u

1. IvOu ,-e, London . 'i'his paragraph and the next I ovre mainly to 
Jai'vie'e book, especially to section 4 of chapter 4 (i.e. pp« 111-4). 
Jarvie in turn i r developing sor.:0 of T-'oT-jper's ideas. The ideac which 
I am conscious of owin& are the rationality principle (alias oituational 
^ ), ciethodalc " lirm r«rid social chan;^» re unintended 

~ ee. 1 ofi L-Q^ai rooo with ilill oy.r>oBition of theee iaeM eee
-The c :M:r-^le of the man praying for rain is also 
book.
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is what he thinks we oust aasuae that soae entiv AM wapable of giving 

hin rain, and that that cn:ity, which begins to look rather human in its

eiaotioi.: , .ill uu pl ; ._.i-od by his su] . ... ~re and humble gesture, 

and listen to hit. :;. Tte rationality pri, «p» to rationality 

in behaviour in a equation ^wnicii inciv: of /riven beliefs). Jt 

does not apply directly to the situation, or .0 tae beliefs included in 

-..3 situation, althou^i the question of the rationality of those beliefs 

iaay be raised: a belief is rational if it is a Oood solution, in a jiven 

intellectual situation, of some problem it tries to solve* Conduct ie 

rational if it consists in using what seem appropriate "';' io attain 

given fmdfi: the roan praying for rain is acting rationally, 'what are 

given to him arc the beliefs that malce thoee oeans seem appropriate and 

the ends he v ; to attain; in this case that rain should fall* The 

su*.-. 01 aii &;, .. a man concidere desirable is his value system; :.hc 

man of his beliefs ie his belief systesi* Ultimately values cannot be 

derived from facts (nor facts from values); but frequently a manf r 

beliefs about facts and his values have a common historical origin* iome 

of his beliefs about facts he gained, from his ovi* experience, and many of 

theee he holds ciartically. \:he rest of his beliefs, uouii auous iacte 

(what in the case) and about valuers (what ie desirable) he derived from 

other people, usually his parents and teaohe B; this of course applies 

also to his beliefs about mundane and trivial thi. o for 

us are only ius beliefs about metaphysics and ethics, which together 

constitute hie religious belief system, £.iu wmca are all untei » ulo.

Social changen ^^r,e about as the unintended or the intended conse- 

cruences of the aotione anr^ HS*erances of individuals. ;.eligiouc cliacee

not often an inte, u conse^-.^iencc: when it is, the individual who 

br.i: : .abouo J.M UMumiy caiu qy ^ocioiOtjic is to iiave cnuriama, a 

invented "by »eber ;.hich stande in lieu ^ an explanation. However,
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se ^charismatic" in. -t wxy change* idiich they do 
not intend, ana the greater their influence the more unintended conse- 
qutncea of their actions t^.;' • : .O.SUB Christ is surely not accountaole 
for the whole of Christianity. Most social chang&B therefore are the un­ 
intended consequences of other social changes. ?;oreover, the exceptions 
jttBt aiiiitioned need not worry us unduly, for people only become charismatic 
a_ poBtoriori t because their ideas have affected other men. (Thie shows
that the sociological concept of u- quite distinct from <.ne

2 Christian theolor-ical concept of a special favour vouchsafed by God, which
is the original :,e,-.i.i.-; of the word. The theological concept is unaffected 
V ugr argument, as the grao* of Cod doe« not depen*^ for its existence on 
hxman recognition*; .;v@n a religious innovator must offer people some­ 
thing they want; a man who preaches suicide will only be liotened to in 
tiines of exseeptional uisery. Thic shifts the question back to what people 
want, their end*, aine, or valuec, the 01110 of which we call a value systexu

The relation to each other of values in a value system may be 
hierarchic or preferential* In a hierarchy of vaauea only certain tninfis 
are desirable for their own calces; and other thing's are good or desirable

ian M*ne to these higher-level values, i references, on the other hand, 
have no rigid ^crucsure (there is an infinite number of possible preferen­ 
tial choices), and, especially at tne lower levels, tend to be ad hoc. 
Just now I pilfer strai;berries to raspberries, an ad hoc preference which

1 . . Jiat I am saying does not in any way imply that the ideas of charis­ matic leaders are not true or good - it is a matter of common ex- r«- ce that the truth or excellence of an idea has never been a 4\ o of its accc c. If someone accepts a true or ^pocl ideatnj.o A^.wt "" -•;. •"•" Tiircr, r turxltion, not •- '..ion.
2. Shorter O •-.-'. unuer '•charista 1', which is nierely ti,. . licisod form of the Greek word ..eber adopted.
3. I owe thn entiT-r . iij-e of thir- .••,-j:v^araen'l -..- ,

K? a for its > xon I take full responsibility.
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may c -j by the next mealf but unless I am unusually gluttonous or 

misanthropic I always prefer friendship to good food. Even among hedonists 

only tue very Bopiasuic;-.. O.JLJ. uiiiici wial; uiey viiiue i riendship only as 

a means to happiness, and in practice it is higfrly doubtful whether anyone 

goes through life making these calcii%tions (i.e. *lf I help that friend 

will I increase n^y ^lese?'), so the value attached to fric ^p in our 

cocio-y does not seem to be hierarchically subservient to any higher-level 

aim or value. Therefore it is sale to ay that most contemporary western
a.

intellectuals have /[plurality of values. However the value systems of most 

religions are doctrinally, and perhaps co^nicively, hierarchically structured, 

at least at the higher levels. A Christian may express the view that the 

attaianient 01 i.i.eaven is the aummura bpnum, the one highest-level aim to which 

all other aims a-re suoservient. Below Heaven in this hierarchy ho might 

put the throe cardinal virtues, faith, hope and charity, and all other -slues 

would be subsumed under these. (A modern ?rotestant mi&ht say that these 

virtues too are valued *for their own sakea"; but ae the practice of these 

virtues must by Christian doctrine invariably lead towards Heaven wuu uoee 

not doatryy the hierarchy). Vhis fomm an interer-tinf-j contract to "^uddliisn.

A cornerstone of rheravatia Budohisc doctrine is tiiat nii-yona is the sunmium
•1 — 

^. As nir'/ajiia is a kind of extinction it precludes the practice of

virtues (it is bejfond good and evil) such ae charity, yau.^ JLS acj.

as a means, a subcidiar^/* g08^! ^"^ n"t as part of the end itself. Some

early Buddhists obviously found this unsatisfactory: they developed the

1. x'his doctrine is curiously up-to-date in rr?y part of the world. In 
An Atheist's Values, O.U.P., Oxford 19^4) Ixichard i:obineon ivrites 
(p. 17) of o- ' ' for w the -ood": *3o we come to hope for a 

• r cea, cor.,^ ,,^.. yiiat will pernaraently roniove all misery for ever ... 
1 >*••->--,- 1: ]:o j^ich n-'»v-ro^ w ••<rr ^ rather, tb^r-o IP, but it is 

oath is the only ^__ ...onent cure for discaii- -Portion and
ilo v:c ll- rrt ••«? arc li~blo to them." In _.....:iet cor- 

to attain jii. __ ̂ is the only possible escape from i^ebirth,



y

doctrine of the Bodhisattva ideal. In con to t

(" ened '/")» who seekr. ir "" for hir.cslf alone, the
t

(*lie whose essence is enlightenment") sakee a vow to attain nirvana, but 

eooe it is in n.±-. rasp pauses on the brink and will not enter until all 

other creatures are similarly advanced. Out of his infinite - ..o.. 

he denies himself the supreme bliss but works in the world to brin^ others 

towards it. Love has replaced nirvana as the ideal. ".'his at leae« ir- 

the aooeptea view of the distinction between jheravada and Mahayana ethicsj 

whether is is correct will be considered in the last chapter.

The hitfh-level aims shared by mefflfcers of a community we call the ethos 

of that culture. (Like the aims of which it is c , the ethos 

may be discussed on either the cognitive or the afiective ic-vcl). ~-&xiO£ - 

and the differences in ethos between different cultures - has especially 

interested the anthopologist Geoffrey Bateson. I too find it very 

interesting. Unfortunately ethos is so general a thing that it is elusive: 

it is difficult to observe it in the field or so describe it. The beet 

we can usually do is to characterize it by negative example: an Snglish 

gentleman would never kick a dog or a lady,

We can now see what change vhen a religion changes. A religious 

action is based on a belief about facts and uirected to certain airas. 

Either the belief or the aims may change. ''.'hat does not oi: xu -he 

relation between these tvo: that th3 action based on the beliefs ™<* Directed 

to the aims follows the rationality principle. If it doec not it is not 

ar. le to eyeteaatic study. V.'e can also see why the religion chan^jec: 

as the consequence, usually uniruendoi, of the r cd situation which 

has been brought about by individuals. Theb types of explanation i a, 

therefore lookin,- for will become T)lnin if I .-mote, as briefly as poceible, 

three examples from my field-work.
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The first is an exauple of changing beliefs. There is a widely 

bold hypothesis , waich I also n *, that many of eon's belief* 

about the invisible world mirror their experience of tiiin world. This 

applie ' ociaj.1/ to wie power sirucuure. Central Ceylon a couple of 

hundred years ago had, in the precise sense, a feudal social structure, 

and nsJMiroma political divisions and sub-divisions. The 

conceived on the same pattern! each god was the main god, i.e. overlord 

of a certain territory, and had a retinue of lesser goas wno were a.n c. 

of lesser territories within his; these in turn had their retinue, and 

r.o on dovm to \Tilla"e level. When the British conquered central Ceylon 

in 181;> the;/ at firet left the structure of authority unchanged at all but 

the highest levels, nerely substituting government officials for local 

noblemen, and imposing a far more coaprehensive central control. The 

correspondence between the divine and the human r>olibical structure is 

explicitly recognised by some Sinhalese theaselv in the modern oerrni- 

nolo>*y: an old monk with no western— style education told me in so nejogr 

worao that a certain goa was like uz;e uovernaiejat agen.n ^U*A«;, a iesaer 

one like th« District Revenue Officer (B.R»0. ), etc. etc. nowever, an 

unintended consequence of the British conquest, with iie abolition of 

feudalism and its centralization of author!,;-, as well as of improved 

comr,runicatioas within tne islano., is that local j<pde are loeing tiweir 

authority, i.e. their interest for the villagers, to the extent that sone 

of their shrines are falling into disuse} and even of the four rod?, who 

were said to have jurisdiction over the island three are greatly declining, 

one greatly increasing in "ity, «o that political centralization 

eventually bring about a iooeUBiOi&o theism. Viu.s ti-end has probably be 

hastened br the fact that oince Independence politicians have deprive^ ™ 

administrative civil service of much of its power and antonnr oven the
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c .(3, A. (the eeaior adminietrv " ^ of a province) eownts f->r less than he 

under the British. A mors up-to-date villager, telli. : of the £0ds* 

arrangements, said that they have a sort of parliaiac-i, I .

*iy second example is one of changing aims. It. was tnc aur, of the

"M. to attain nirvana, a uystioal release frot. normal states of con-
•

•---.-..-.'.„ _ ; i* is attained, in life, and someone who has atta i« is

not reborn: lie escapes from the wheel of rebirtu, to which all creatures

are tied, oirth the . ', considered misery ; the peace of nirvana

urna the only &ood wortii uavine- ^u'o Gios-t, .xii:,aic ;;e viii;.;: -.erL. .;

wan"b oirvana - yet. rhey aj-e like St, Augustine who grayed "i.o^c ^.e
•

chaste and continent, 0 Lord - but not yet," 1 i'hey say they want to be 

born in heaven; some of them would even like to be reborn in a favourable 

station on •artii. 'rhey fear, as Uieir Jeacher did now, the extinction 

of uttuttation, and want to go on feeling. Moreover, though they will 

probably utter the impeccably orthodox sentiment that life is suffering, 

moat of thoia plainly do believe - <u^ j o wnen ^.-j . ^ not ing 

in a religious context - that people wich wealth and power are happy,

This shifting of an aim, from nirvana to heaven or even to earth, is thus
•

explicable in terms of higtier-lavel changed aim - fish to ro on living, 

and a c.u, .,,.,• d belief - that rica ^eople, or at least ^,-ods, are hapv.

-he next »tep is to inquire why the . --level aiin and tne belief have 

but tiii is vjould taiie jue ^oo ior aneia just .; \n uinnteuaed

of the ^.^dlia's teaching migfct be that it &ade life seem worth 

liviujl

i»<y third example is an illustration of what mij^ht be a c j.ng ethos { 

it is very similar to one given ty Jarvie ^p, 114). -iniialese with

1. *Da rnihi caetitatea et con tfnen tiara, eec! noli modo. 1' O • v -- - n TI 7,



the aim of temporal advancement have changed their religion in the lact

years. -he;/ became Catholics to avoid being murdered by the Portuguese, 

wb i-o^its to p. ~-j jjutch, Protestants again to please th« British* 

Recently many Christian Sinhalese have been changing back to i .901 for 

similar reasons* However, once a man oas ouaagvu uis reli^xoii, ue and 

his children are exposed to the whole ideology of thu, . -li^ion, so that 

gradually the entire afcfeos of the family way change.* In this case a man's 

ethos, i.e. highest-level aims, have changed as the unintended con: oe 

of i*i&, or his father's, rasioaal pursuance of lower-level aims.

II* WHT C _ ..

I have said why religious changes are worth ing, what 

they are, and in what terms I propose to explain them; but I have not 

,yei» CHSU.U wuy i uuuuu i/u fcioiuy oiiii^^iieise xiuauiiiBU. rue &e*&jrioaolO£^Lcal 

reasons are theee* I mentioned a while back that to ctudy religious change

v:e iiave to be quite sure what the present religion, inihich we can now see,
I

has changed from; and ac the detailed and systematic observations of 

social scien^i&bs are a recent event in history, our toe&t nope lies in 

studying religions leased on boons, i.e. scriptures* . tvojit confusing 

history with philology: 1 do not claia that these books &cll us what the 

BASS of adherents to the religion a.- inat tine believet. mt they do 

tell us what their authors believed. In soae celebrated cases, e.g. the 

jjioic, bue au-iioiii of wie scrip tui'u .^uore uxucjruuuuuej.y no & the fououers 

of the religion, but for oui' problem this does not matter too much, as it 

is Jesus Christ's doctrxac a& r&portea in che x^ible which h&s been 

ii, -al, ^.11 the religions usually reckoned as ''world religions" 

have been f - on bo urther, a great number of splinter groups 

within religions, Known to sociologiBts as sects, have been founded on
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books, especially m western society. Some of LV^ "otably Protestant 

secto, have been atteirably stu^died by sociolo,r:ists si.- eber: Bryan 

Wilson's book beets ...______^' is an illustrious exam^io. ever, 

the study of sects has its own problems, which are not nr I am interested 

rather in the b2 r religions, vaucn sociologist:; cail cnurcues, v^ixch 

are found in societies ^* .i.<*rge. The problems of studying Christianity 

in any fiven society are especially complex, as no religion hae moved 

throu^a so many cultureL arid "L, _ono so many upheavalc. .'.. do not know

incse, so I cannot adequately study the doctrines of 

Judaism, isiaei, -aoicc; or -oiii'ucianisKu The problems of Hinduism are 

again peculiar; although there are scripturee the authority of which -11 

Bust acxOiowleuje, namely the v CLU.U } viicy are so ancieni; y their scope is 

so limited - for uiey are a collection of hymns and aacrificial fo e - 

and their interpretation so obscure inau their relevance no what people
ho».^c t>«e/\

believe j.^ u^tili/P-^lej moreover, only a minority of HinduB «3?e allowed 

access to them. 'fhere arc innurtscrr-.blc other texts, but some, like the

tlpiuuahadE," .ieric, wlxile only a very few posaesB ^a authority not
-t 

confined to certain sects or strata of the population;' to make matters

worca, -ue cnronolo£y ox iiinau acriptures IE so uaxiy OD^, •--:.

:Judcihisia has the advantage of a well-established chronology, We 

know that the Buddiia lived in N.E, Xnoia and died there at the age of 

80 after preaching for 45 years. It is fairly certain that he died in 

or 4#j B.O., which would mean that his Ajili£ihterjr.en'c l which IB when

'' oroperly part, the latent t>art, of Vedic literature, 
- be by alx no be ciiv " inspired; 
their meu^pixv^ios is vouchsaDed to iew, their com-

-e on iety has undou" /
• . ,;.jiu.



Bi -a be said to have started, place in 531 c .". '-'he 

Bi :t era • ,>r is dated from the I; »s death. But by 

Bi ;t era, used ii "• " anil thence ca b;/ " 1^1 countries, 

the Buc*^. . -""i* _. v years earlier. .nc ciecrepancy 

is belie1 - V-ivo ari eleventh century, the dark ages of Ceylon, 

when Tamil .ions 3i.:c.^:ied the ancient civilisation and many cultural 

t ions were lore. Of the two of I ~ a and iteOia 

tne latter ie very lu / moreover ihe oniy . . country in 

which field . - ^wticable is Japan, the furthest from the Indian 

Bourcea and the last to be converted, iheravada Buddhism has the further 

a ..t : vi :. .y body oi at. -«jed scripture, the Pali canon; 

Pali is an ancient ^ndian language closely related to ii. ^ roe 

rit;u, weyxoii, -ui-uiu JM.<! Thailand, are the pj.xux.jiy.al bearers of the 

v~ria tradition. Of these Burma and Thailand were once Mahayana 

cou. ^; they i: ...... ia through contact with Ceylon* Ceylon

has further a ages from cjy point of viewt It is an island, so that 

tiic iiuj.ueaces wuicn . -.atercci i - be -^oi.iparaiiively well isoiaueu 

and identified. Tt v; r, a written chronicle, of varying bu& sometimes 

c j.e ex*. - f which ei G us to follow the fortunes of the 

I ese people from the very start, or at least from their conversion 

' u in the iiiird century B.C. f and which, bein^ tue work of monks, 

comialhB i:iUoti .information on 3uddiiisia. Ko^., -jf the comi.:t;^uj.iaub on the 

Pali Canon were cosmoeed in Ceylon, which in ancient times was a centre 

of Buddhist lear , ( ri'he chronicle and cowmen usriec will be discussed 

in sr 1.) :. tthe great majority of the in- 

habiw^ri,o, i^ave always been preponderantly Buddhism, so that; in an 

important sense thert it, an uninterrupted trauxtxyu ui aver two tnoueand
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years. . ,lly, is a 1 ^ de .it ai, ii

so that any c a of terras used la the texts in

siiouiu i>c i-jLi-./ c;.:;u ' for me as a C -i&ist to spot,

by transit ...i.~i -i, :.f. »AVWVA ? ;- vuiu AUL.^'!- ..Aimo-iese i.r:o^ ' uily

than Burmese or ''hai, '-h !;:'•• .-?.re struct^r- ' 1 - U,..L n*krit, "o 

Ceylon it was; and thi^ about Ceylonesc .: . _••••••

why I chase to study it on the ground in the way I did, I must first give 

a bnei skeuci* oi '-cylonese hictory, i^eo ' ' econoqy, which will 

further serve as a backgrounv. *o rqy findings.

The history cf Ceylon can convenient; ly be diviued into two main 

periods, ancient and. moder^with the dividing liiie cjrav^i u» i^u>, a 

the Portuguese arrived in the island as the first :\ii^gfeaii colonial power 

The ancient period can then be sub-divided into two unequal parts, the 

Anuradhapui^a and the Polonnaruva periods, which are named after the
*

capital cities 01 uiie &iue« f Jbie. JaMW»c>lie.pura period is from the /.th

century 3.0. to tho late Jlli centurir A.IJ.J the i-'olonnaruva periou pi-o•
ends in the thirteenth century, after which there ir n.nothRr period of 

political instability, the capital shifting from place to place,

"I .*•-.-.., ;

^ . — _ ~._ —«k» •« ».»*J • . ^, m Jg |^

. J , A/, or at > . . . _ to 
is confer • amor'O >s© which h^ve HT

**
^ the bert

^ • • t~ 
W • , >>A

or, tho ^

§he

stock, ana , aj-
2. Ceylon, r, . linh r-

the island and the ^ioru _i^..
i-. 

are not :^>inhalese (see fche next section);

effectively coincides with ,-inhaleae ir
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f»riod ir- aJNfflEfe ret she pwlclen a^-e of

the of the t in—

•a, coid iraedi

Buddhism cone into bei

pe or t&s

cultu ..„ ..3y

u c,

division

in the coastal

areas, ;,, 

at J&ffna ar , at the nor »outh«rn endo of that ooaet,

1796.

its i.

in 16^, :-i

interior

-;c sill it surrendered to British

in

aery iu 'he

d Ceylon in 1Jtirltish restored independence to a u.

IJF •• - • ...ru .-eylon h«e preserved 

of Wie j.r^o^u into 9 provincee, each divided inv._

of the»e divieioas, even cimm to district

tiivuaion

v usual lyj 3 districts* 

are aood

the boont

a fev need

B of 0txb-ciiltur©B ia this

11 ur> hern.

iverse islaiui, bus

Ilie four principal ciiiiea are a til 

'I'he Central Privinoe t in the Rf?ntr« of

* - , x.ya»uy 9 Jaffa* *aiu GaJLle* 

i auy wa« the coi"O of the

..... i COIL a and the foidr provincesd roti^ily this

1 it, .: i® called in i. OB« sisari,/ * he Ci-y" (r_ . 

The ^oglieu naas is a oorrunsion of the Sinhalese phrase 1 »0n tne

or JEaade uda)> It lies at 1600 feet abow sea level xu ^he niicct

of very hilly country, 1T'o the south of Kanc^v the m»unt?Litip! are far higher; 

plateau at torarn ^liya, only :• :;::.icr ••'.- ^.••r •.-•:•;. i, miles

road, i^ at 60CO feet. The paasee down to the coastal plain from thie

i'or
on which

L 'I 1

Ul or
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arc precipitous and spectaciolari those to the west and east 

Of Kandy are hardly easier - ? the city's in. ;licy. 

nor tii aowever tue tail, ^ecline rather &x>re gradually till they give way 

to 4.ains of the Morwii wwitral ~°vineo, JLJ,* which lie boi.ii .oiuradhapura

olonmrrrvru -his arna v?u< t,he nrinci-nal cent of the ancient civi­ 

lisation, but after iu. , ..,.j cation lay the Tamils it , , jd. into sparsely 

populated and malarial jun, le, in which < ion it i till 

century, when archaeological interest, nationalirl; r--.7A tincnt f and above 

all the need for cultivable land led to systematic jungle clearance aim 

restoration of tho ancient irrigation system, Al . the iiropeans 

Bade Colombo the focal point of all conununicacions it the 

oast coast is now She most ly.c^cv; ird. and inaccessible, in and 

this was not ao: ±\, ^M on tJtie east coast that Kahint-u landed w^iiu aa 

brought Bttddhicrrr! to ^erlon in the third century T'»". . erhapc tho last 

faaotte visitor to arrive from that t- .. Robert . .;ox (see below) in 

1660, when the vest coast was already developed but in oan hands. 

A leatser centre . ,.;.c uicieni- civilisation was in sne v lly un­ 

developed H^v^-r ;.*: «ap to here that the inhalccc .^ ^ ..-etire 

when beaten lay Jooil invasions, and froni here that t;-;e Sinhalese national 

hero, TMtugaamnu, inarched up the east ooaet, some i;^ i , to 

the rraiaxls - a march he would have oifticulty in rr to-<l .

Village agriculture is concerned raainly with ~ i;ig oi rice, 

locally known as paddy, which ir trr; Rtmie food. .... ..,„„ _,• ...AV tv

it takes to srm - t rice re nirGi£ to stand in non-a -u^u. , .

are two none the V,j. from May to rnber anci

to January. ^iutle raii. iroa she ^«.i« ir/ a clears the c«

thn.-t thr nn-^th, the eastern coast and the south-c«*t<- u. 

falls in throe r nh.-lr Mv^ •<-,

<-.,
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in at times built huge reservoirs ,___} f locally known as 
and irrijation canals . "h are a wonder 
ancient worl' - -modern t'~ " ve on theou o 

type of o cultivation which UCDQUU.: on suc.i oeen Gjcaaustively
?ach in his of a viil -or*? 11 -°ntral

Province, ., -..r .^..-i-, -west and centre of the , . , , ' there 
is a li^oiiiiooG of rain for 9 or 10 .• .s in the year, no such system of 
water conservation is necessary, ai^uu^- wiere ucea to be some tanks, of 
unknown antiquity, even in the hill s round Kandy; one in the village 
where I workeci had its buacl (, . .^nenwly breacneu in the loth century* 
j.ucn ol i*ae lana in ^hie we tier half of the island is now uaeti as plantations 
of tea, rubber ;^a, cuuuiiutE, uxe caan ci^opn on whicii the cuuntry's exports 
depend. inibber anr! coconuts are cocirrioner in tne low uouatry, w^iiej tne

: hills the better the tea. i-.osc of the hi^ier land in the 
centre of Ceylon was a riated by the British in the nineteenth century 
to plant first coffee and t&en tea; aa a labour force '^QJ importea lainils 
from South India, i;hose descendants auu , ... ,i,ions etili worx on theEi to-day. 
^e cultural isolation of the plantations on the eiopet, AAVUJ uue viii-:.-.;>.:• 

in the valleys is amazine., u it has been exe^reratec by politicians: 
fouiiu IGW oimialese villagers in the area who cou^ a& icasjv 

i little Vai.nl, iii.. n'jub't also uiie revere© is also true.

M of the hillc in tne Kandy liistric^ U A «uc -.fciAtraj. A'rovince, where 
1 , are not so hi^i nor the valleys so steen ,-.. .ne most famous 
•ixGi* country, out tiiere is has^oly an inch of flat t .... . uis and the 
lush vegetation amiu waicn tne houses stand make for rather diffuse settle­ 
ments, in which often one house can u«*rely gliiapse the next throu^i



yi.t- ticds; rioBetimes L ^oup ^ cottages form a little hamlet, 

maybe even tdLth its own r J .:• distinct uniu larger village.

.v . .a in the

pressures have b«c per for the c -j 

am a whole, - * i villages of ' - - , sone ic. .. 

ana . . AJ. under-empl^^u., oprawl out so that the boundarier ^«' ^ - ^«> wr* 

ae.>t &re of ien hard to discern, and r;olisical or administraxive units 

way not coinc^ with traditional parish limits. village (&ama) is 

therefore r ie of various definition*, but by traditional criteria it

or fantasy, belonged to the families of the founders of the village. It 

still consist in . .irly compact boc^ of land holc_iii£G (v;ith bi«s to*cen 

out isy eetates, roade, or government colonies), but many of these are nowa-

b ovnea p/ an~o.'i: r •.—icioras. - nese rAuia.ings are poi't rice i-. 

(kumburu) and part dry land ( t^j,^, , which is usually known in Ln&iish 

under the ra^cr misleading title oi "village gardens". In fact this ^oda 

is not cultivated, but on ii ^row all the \/;: of fruit a villager uses; 

on i* iue livestock grace, ana iiousea are buil^. ne commonest plaut,b 

provide coconuts (pol), which are the basis of all local curries, king 

coconuts CtJaBbilij, ..icoiiy kinds of bananas (kesel. t jak fruit (kos)« bread­ 

fruit (aeljt betel le&l' (bulat) and areoa nat^ (^.. . . which are chewed
n - 

T/O,^ether, limce ici-eni), pineapple (etaaaij, various condiments and spices—— f\ ' T

which are in ucixiy use, and finally the kitul palm* Irou the actp oi ius 

flower ie made a delicioiiK brown sugar called jaggery (hakuru); no wonder

1. mhir is often known in ' *•*-i *-T» r-,s tetel-nut, * rlkich --''--e p foreigners. 
- on t "- '^•^'•v-a.. , t ^.c is used wr—— 3 in ^ '^:-i. 

"-. P' - •' '--"1 to add r ^f r i> "
•v _ , „ „ caustic < . ...

-•••*** - r^r1 dye which

2. *!~~ -- 11 - ytuuLUA bin, literally 'jnucxoy grouad*) v as the
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the villagers despise the .„_ -wo*«c vu^. ..--• j

wadays it is cheaper to buy ordinary irrnrtcc? nugar,)^ rlhiff race nar., 

like that of the o. ..m, can be drunk . 

f«t»atitationf a* t ~ or t. ,_ J. Very ly a : iaay 

have a cultivatov: , but bast ve^e s are crown in a 

hena, a casual cultivation of otherwise unuL>*~-~ ^ui*, • J.V--A ^ ""lly 

cleared by burrij.*^. -e hena used to be cultivated - illegally - on 

Crown lands, bv ;- ie aye much j s 

ie very little unused land wo be had even for rent, so meet vegetables are 

bouc^ti'- ~ . « the jiicu-iwu-, ajr n*<., Ji ai'ioru wiem* The riiosl; laporuaiit 

vegetablee, i'rr illagers* point of view, are chillies (miris), 

onions (luau;, raid lentils 4), The li\ .k in a „ an village 

is mostly ich supply e^js and meat) aiid , . are eaten 

but not milked); vvater-ouiiaioeB are used to draw plou^is and are never 

killed, but their milk is comet ineo used for making cura, a-uu A a sui-vea 

with L iy to monks and other honoured guests. GT cattle are rare 

(on beef-eat in j see chapter 6 f - .^"57 d for o:. , . ic al',.raye 

uceu in te^.., i.. , o-oiid. on tins of u^ilk powder, or , 

Cheeee is not eaten, *'-'t:ter an exotic luxury, . x,_ ..i;»osi um 

in the hill country, and most villagers have never see*. ._ ^OILO or a sheep, 

Memrly every house has a dog, and cats are common, .^e who can afford 

to feed their dor.iestic annuals t>cnd to give them rice / n.;.. 

foodrs. • rich wan in the villa^u wnere i ^ ,u/eu owned an elc « 

which was tethered to a tree outside his house when .uj*. wor*.juig ior

koat hou. solidly built of cemented bricks covered with plaster 

and whitewash. / have cement floors, Vsindows are always barred, 

UBuaiiy have sjiutcorn and cccasionally glass. oofs are of i xles 

or corrurja^ec iron sAeatings; ceiling are rare, 'here are internal
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w: . partitioning the b; _ ^r

g: r houses may have an open c a in

all house* are Jaai^ 3. lly in a lean-to

j-i~.t of the house; ••jooju.ns iu tuu ,;yu,. J.JL.I-V. , iu wi.-. ~~"' .licmeyc, 

' very house has a separate eart^ ^-H.vy _ _ juildinf~ of its own. rihp 

very poorest houses are of wattle and of a ^d 

palm fronds)* in the dry sonew/ i -?re are 

cemented wells wnicii tne local council builds for arm* ;ater, and rr.o.o 

informal unwallec welx *0i bathing, though rv-~ bathi*i^ is preferred 

ae more fun.

The rice fiel - terraces formed from the 3j each, step is 

t*. ^d by a low mud dyke (niyara) just wide en to walk ai 

Snail .ADS ( Vfcuu^i,u~ „• IXA u, uzie wai.cr iaovin^; C.OV.TI -ne ILLJLJ.—^^^^^^^^^T^

side. .... .ice is a cheerful li^it green. The volleys with streams

sparkling t. , above these the dark and vV_ *. dotted 

with red tile roofs; above these again the hille 1 in shiiar. 

yeiiowy green, lin ; . " ; whacli move a few li^tires in 

white and bright ^-"lour,.. further up still the higher hills, their redder 

earth almost A \jy dark green tea bushes; and at the back of rill the 

oountains blue i A distance: this visti -al g: or 

and comprehensible hu/nanicy, is the raoet be

A sjnall but important feature of such a Icu. is i^cex/ &o be a 

cluster of buildings round a hi ner»al tree _ x> ; o-hject shape . A^ice 

a dome wish a spire, betwe«n ten and forty feet high, washed white or pale 

blue. . J3o tree, under which the enli 

the 6feup&. wuj.cii con-; relic , ..-.. ^e j of a 

aonastery, .<. one 01 ...^j.8 monko cuiu uo/icee, Luc«^e 

robes of yellow, o. , >r evon re , ^hese nr.nr»T» and institutions
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of Ceylon, first published in 1661.' Knox Q1U1-1720) wan a

MMHMn whose ship put into harbour on trie eaet coast of Ceylon after a

storm late in 1c»; in iwuu ae was captured with his father the captain,

and several coa^nions by iCing hajasinha II (163?-o7)» **"> collec -•
prisoners, whom he maintained in comfort and honour in various

villages - p. ly over a thousand of them in the course of his rein. 

Ksttx mnile goov but never settled down, and Qscapea in 1679* Keligion 

is u" -o.iii-iu.Ktie culture he seema to have understood least well - 

he ai.,.v~ t Mn TH"hls with him - but even so his information ic in­ 

valuable to u .

The ••-7 source for the history of Ceylonese Buddhism 

is the iiev. ^ >la .^iiula's Hietory. *+' ^jgj^M^ in Cellos**' 't"1^ unfortunately, 

as the sub-tit 1 ^ t^lla UE, this covers only the ^nrndharmra period. 

Suace does n , alow nie to discuss tLis invaluable wor :•:, --;hich should be 

consulted by all serious students of Buddhism. The Rev, I^ahula ^tB 

the conclusions of two articles on nacero-o;: traditions by tlie hi he >: 

authority o^ ;eylonese antiquities, Prof. S« Paranavitana, <t ?re-l -t 

'.f*ii.-iouF Beliefs in Ceylon *'"J and 'Mahayanism in Ceylon''.^ He al3' 

full use of iji . llalalanekezsf s .lie I- all uro of Ceyloti4 y './hich 

dtealo with this absject of iem up to modern tit Unfortunate 

micro are JTJ owier eecondary sources of comparable u&efuln«es available 

for the nnc.t.-.--;m ^iir~, r>eriad. i.e. the last thousand years; : lm

1. • Kb.
and he
with a YC.
Knox'o

. ,1,
le

-ose,
195&I
in

-»

' I.1 ;' , '. '1
as vol. 71

V
•IT/".

: , -./ith
of the

an in by Jar..
Ceylon .,

• vrgunadii . +**»i+ «v**u :

,

branch vol. I no. * .:"; . -27. 

4* C' iial of doiwace, .ion j vox. 11, —JJ, -7 1 . 

5» 7>.A.S.
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in the 4th century £..,. ----ron, Pevanampiya Tirsa, \*as a contemporary 

of the emperor of India, 'Vsoka (r»^«rt r-. 269- c. ?^), who was a c 't

to Buddhism. >.BO::CI r.eat reli-giou;.

•; and

to countries as di

la, and after the third 1st council, which - 

.ces, monks wsgfc cent to r.! 1 - outlying regions and 

border countries round India to preach Buddh}^ -^^r+H-^-. no Ceylon 

sent one of 'Vnokn'r o-wn sons, nda. According to the chronicle he

four other monks, a novice, and a lay disciple. 
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paradigm community of male Buddhists. The Buddhism which Mahfcnda brought 

was of the Theravada school, which has its scriptures in Pali; these 

scriptures, the Pali canon, were at that time not yet written down, but 

Mahinda and his followers presumably brought them in their heads. 

Tradition has it that they thus brought the commentaries too, and that 

Mahinda translated these into Sinhalese. Mahinda received as a gift from 

the king, who was the first Ceylonese convert, a parn in ^nuradhapura in 

•.aiicii oo found o...c Kahavihara ("Great Monastery*'); he then ploughed a

furrow round the city as a parish boundary (sima), and by this token

1 — — established Buddhism in Ceylon. 'i'he Mahavihara was to become the bastion

1. Honks within a sima regularly perform certain ceremonies together, 
notably the uposatha, a mutual confession which should take place 
every fortnight, formally a sima encloses only the grounds of a 
monastery, and has no further relevance to the laity; but in this 
case the king said the city should be included, so he had something 
like a parish boundary in mind. By establishing a sima Kahinda was 
establishing the sangha, the Buddhist community of monks, and estab­ 
lishing Buddhism in this very precise sense. liahula (Op. ci '". . f p. 
54) is of course quite right to say, "The idea of the "establishment 1 * 
of Buddhism in a given geographical unit with its implications is 
quite foreign to the teaching of Buddha ... Nowhere had he given in­ 
junctions or instructions regarding a ritual or a particular method 
of **establishing" the Sasana Buddha*s doctrine. Buddhism is purely 
a personal religion." Some confusion has arisen because the Mahavamsa, 
which was composed after the rise of Sinhalese Buddhist nationalism," 
refers here (XV.180) and elsewhere to the establishment of a sasana, 
a broad term; but in the Dipavamsa pass; '.IV.22) on which this is 
based it is the establishment of a san^haraiua (monastery) which is 
discussed. Another source of similar date, Buddhagohosa*s introduction 
to the Samantapasadika t varies the story further in the nationalist 
direction, for ij lias Mahinda tell the king (1.102) that the roots 
of the sasana would go deep in Ceylon only when a son born in Ceylon to 
Ceylonese parents studied theVinaya monastic rule-book in Ceylon and 
recited it there, and has such a ceremony of establishment performed 
later on in the shape of a Vinaya recitation by the king f s nephew. The 
fact that texts of the fifth century A.D. tend in their presentation 
to ignore the fact that Buddhism (like any other religion?) is »f purely 
personal 1! does not allow us to assume that Hahinda 700 years earlier 
was .-^n T^-worid the impeccably orthodox procedure for setting up a 
mona; „ , ,. does not necessitate the Rev. Rahula's l^ypothesis that 
"This notion of establishing the Sasana or Buddhism as an institution 
in a particular cuuntry or place was perhaps first conceived by Asoka 
himself" (o£. cit. p. 55j. (His corroborative statement that Asoka Hftas 
the first king to adopt Buddhism as a State religion" is dubious.) As

he goes on to say, "Although the two versions differ in the letter they
agree in the spirit ... the establishment of the £_• _j. s ultimately 
reduced to the establishment of the Sangha which ib not possible 
without a sima and the recital of the Vinaya."
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the two teachings (ubhay aeaaanam ) r' , so we infer that thou^i the Abhayagiri 

and Jetavana Nikayas hod formally been extinguished some monks still held 

to Mahayana doctrine. This however is the last occasion on which we haar 

of them. It is interesting that Theravada Buddhism flourished in S. India 

at this period. ParakkaBa-Bahu IV (c. 1302-46) appointea as iue teacher

a monk from the Cola country, who taught him all the Jatakas (stories of•
the Buddha1 R previous births), which were then translated from Pali into

what is still the standard Sinhalese version; the translation is ascribed
2 to the king himself. In 1411 the Chinese invaded the west coast and

carried off the king. This was probably the last Sinhalese contact with 

Mahayana Buddhists till recent tines. Jhe Chinese installed Parakkama-

Bahu VI (1412-67), who ruled at Kotte, near Colombo, and wac the last kin£• •
(till George III) to rule the whole of Ceylon.

When the Portuguese arrived in 15>Q5 the island was politically divided 

in much the way that was to persist till reunification carae under the

British: one kinc ruled at Kotte, another at Kandy. King Bharmapala of• •
Kotte was converted to Catholicism and became Don Juan Dharraapalaj he. #
loet all power, and at his death in 1597 the line Was finally extinguished, 

and with it all pretence of political independence for the low country.

The Kandyan Kingdom v after the brief reign of Icajasimha I (ruled 1^)80-91),•
who though a Sinhalese made Saivisia the court religion and persecuted 

Buddhism, remained independent till 1815, and preserved a Sinhalese 

Buddhist cultural identity, but till the rei^ 01" *Jrti Orl Kajasiraha

1. hjhv.IiXXIV, 9-10.
2. rJiv. XC, 80-83.
3« i?rom this date on the names of historical figures are given in Sanskrit,

A Hiu motives were probably not reli<pLous but political: monks had been
r.lrv.,tiiis against ̂ i(8 life. Jee P..J. 1'leris, Ce^/lnn rmd thn Pnrtu-
f-ucnc. jjyo-l'Oi, •^^oJLiip];alai^ American Ceylon Mi. ,.. , 
pp. 94-i?. ~ ^
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(1747-81) Bttddhisai does not seam to have prospered. In the intervening 

period no noteworthy works of Sinhalese or Pali literature were written, 

Moreover, within just over 1^0 years Kandyan king* s«nt abroad three times

for monks to come and reestablish the higher ordination in ueyion. The
- 1 first two missions, received by Vimala I&aroa Surya I (1592-1604) in 1596

and by Vinala Dharma burya II (1687-1707) in 1697,^ came from Burma, had
1 e 4curiouely short-lived effects. According" to an eifchtenth-century source 

these two mission, w«re invited not in order to initiate a genuine religious 

revival but to legitimize the claims of incumbents to nheir temple lands. 

These incumbents, who had taken the lower ordination, claimed thereby the 

status of novices, but some of them kept their lay nanss and many were not 

even celibate. . uring the captivity of Robert Knox (1660-79) those who 

thus made no pretence of observing the monastic rules were known as

t and wore nos yellow bus white. This darn, half way between

and layuou, -I^L a. piix . .> .uxion unique la Geyloneee history.

In 1697 only one monk could be found to converse in Pali with the 

visiting monies from Burma. It was a pupil of both 01 WU.JT ' pupils 

who inistit~atcd ths revival. of 1*tra '?hirn in the? mid-eighteenth century,

Valivita ^aranamkara"'' founded a renaissance of Pal:,, and Sinhalese literature: • * . *
soon the most learned man of his time, he rapidly became the most influential,

1. :»ee ylhv. XCVII 8-13 and ?.i;.r.. Fernana '» ,'he .ia
and the late of the Arrival of Arakanese Monks in -^ion1', Univ. of 
Ceylon Review, vol. ;vVll f nos 1 and 2., 19^9, p. 46.

Mhv. XGIV 1^-22 and D.8. Jayatilaka, l|loinhales« Embassies to Arakan^J 
tV (1940), 1-6.

3. 1 owe much of the rest of this paragra&h and of the next to Mr. Kithsiri
i,al T •••% who is currently (1968) preparing for Oxford a D.Phil, theeie 
enti_. . "Sociological Aspects of revival and change in Buddhism in 
nineteenth-century -eylon 1'.

4. Gammulje LI ^aiapaia, oimh&la Vicianavastu Prakaranaya. 1770.• .
5» On Saranaakara the main source in Sn^lish is Kotugaaa Vachissara,

•ValiviU aaranamkara and the Revival of JJuddhisra in Ceylon", ^unpublished 
Ph.l. esis, London, 1?61), which uses the two contemporary biographies.



to be called the father of modern Sinhalese miadhisjr;, i- 

patrons, oddly enough, were members of a Tamil royal line from Madura who 

ruled in Kandy after 1739« Applications for monks were thie time made 

to Siam; two embassies failed, but the monks who arrived in re e to 

the third held a great ordination ceremony in Kandy in 1753 at Malvatta,

Sawuaamlcara's raonaetery. They made a slina there and a new sima at Asgiri,• « •"•'

fcsndy*s other main monastery, and then toured the country on similar errands.

amranamkara received the title of aangharaja ('King of the Orer 1 ) and founded• • "•"*""

the current lines of pupillary succession at Malvatta and Asgiri* Shortly 

afterwards the king put these two monar>teries formally in charge of all 

other monasteries in the country, and ordered that only they could hold 

higher ordination ceremonies. They are still the headquarters of the 

Siyam Kikaya throughout the hill country, which is to say of the largest 

body of monks. Siyam Nikaya monks in the low country have headquarters 

elcetjiierc, but this AL; purely a matter of convenience. The founding in 

the nineteenth century of the other two Hikayas of to-day, the Hamanna and 

the Ajnarapura, will be discussed in chapter 8.

When the British acquired Kandy in 1815 Buddhism ceased at last to 

be the state religion, but by -lie Jvandyon Convention they guaranteed that 

V| Buddhism and the Agama religion of the I^evas gods were inviolable" 

and monasteries were allowed to retain their r>roT>erty and exemption from 

tax. In 1846 a Buddhist monk was executed by the British for allegedly 

taking part in an abortive revolt, but this was an isolated incident. 

In 1680 Col. il.b. Olcott of the Theosophical society, intrigued by news- 

papier reports of a public disputation in 1874 in which a Buddhist monk 

had defeated a i-iethodist missionary, visited Ceylon and founded the Buddhipt

1* klrti or! icajasimha (1747-#0f to the praise of wiv?--c i-olijious wor .:• 
the last two cl * rs of the ^UavsJMia are devoted, remained a Saivite 
all his life. ..-Auui-ly his patronage* of flw^jdni , olit 
motivation.



up .;uuoj.s in t . uitic*, vi&n 'jnrit;-

ti«i schools and started a new stream of Buddhist development - but this 

is another story, beet left to chapter 1*

There are at present some 17,000 3uuduist nionko in Ceylon, in a popu­ 

lation of 10^. million of whoa 7$ million are Sinhalese and 7 million 

Buddhists. lie atiier ^inhale, o ;„.••-. ^L.^ ^.^IQJLICG whose ancestors were 

converted under the Portuguese; alir.oe •> -11 of these live along the west 

coast. 3f the lese 2j million arc olficjally classed as Kandyans. 

The other elements of the population are as follows. V-. ure are over a 

million Vai-iil:-- '-11^01 as "Ceylon Jamils" or "Jaffna Tamils 11 whose ancestors 

oaoM over in ancient and mediaeval times; they live nainly in the north 

of Ceylon and alone the east coast, and the great majority are ;>aivite 

Hindus. There are about a million Tamils known as "Indian Tamils" or 

''Indians* whose families were imported by the British to work on tea plan­ 

tations; they mostly live in the hill country and. are predominantly Saivite 

Hindu, thou^i a ^i~able minority has been converted to Christianity, mostly 

...OLiOii -'J&tliolic^ , . .re are half a million Muslims, also known as 

'•Ceylon Moore 11 , who are scattered thror t.' the island - mostly eagag*d 

121 uraaei tneir origin is not quise clear, but iaioii- ancestors were probably 

Arab merchants in the middle ages, ami some of the.. -,T, least must have 

arrived via South India, as they speak a dialect of Tamil; but they have 

intermarried a great deal with the local population, and in Sinhalese areas 

usually bilingual « Ca uhe smaller minorities, the Burghers, of mixed

ana .^a.u^.cce descent, are Christians, and live in towns (aainly 

Colombo) where they have white-collar jobs, or on rotates as planters; 

there ic a L . ling of iialay iluslims, descendants of mercenaries cr.i^I^.-uti 

lay kingB of ; other Indian immi^ant groups pursue trade in Colombo; 

and the few reraaioin^ Vacician, sneaking their archaic oin^v.ic.c aialect,
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live in the jungles on the eastern side of the mountain raunrif , where no

doubt their relations }. .••-.- K . ith the rest of the popu­ 

lation.

IY»

11 . • • in carse it be said that we have only described the factc in 

relation to a theory of t. - . lifications of it and have 

subordinated description to analysis, we reply that this was our

intention^)

Evans-^ri tch&rd .
• 

With this ffeneral bac^Tound provided, 1 can now return to ray pracljoal

problems and how I tried to solve them*

To get a £ood uncle rstaiioing of Sinhalese Buddhism I decided I should 

follow the traditional method, of anthropologists: to live in a village 

and talk to villagers as rmich as possible in their own lan/sua^e. The fireii 

problem that then arose was which village to choose. On this point asany 

people were helpful to me, but none more so thafc my friend, and teacher 

'la-nanath Obeyeeekere. Hie article J|fl1ie Great tradition and the Little in 

the Perspective of Sinhalese Buddhism 1^ had filled me with admiration and 

stimulated wy interest in this fiold. Before setting out for Ceylon 1 

was lucky enou^n, •ciirough the interciediaoy of I^rofessor F;.P.C. Lu< , to 

meet Dr. Obeyesekere in f^land. We decided that Buddhist traditions would

1. Jho fi f rores for the main religions in 1691 were: 1,877,043 Buddhiste; 
723,8^3 Hindus; 302,12? Christiansj 211,993 I^elims. Jhis shows 
no creat cJi^jige in pi^oportion, but notice how the population has ex-

last 7> years. According to the same census, there ...,,jjof whom about half belon£ed to the r5iyam Nikaya. The 
prepondercince of the Oiyoia Nikaya to-day is even more pronounced.

2. . . v.^ .-.ritchard, ucr, O.U.P., Oxford 1940, p. 261.
-I no, 2, 1 n63, pp. 139-153.
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best be sti in t:.o ..andean area, wiiic^ i-.. ...- ^e Biior-e*- period of 

European rule and suffered the least uocial disintegration through culture 

clash; that for similar reasons I should not be in or too near a large 

town; that I L* . .. . .y in a village with a monastery of the Siyaje Nikaya, 

both booauae this sect predominate* and is therefore more typical, and 

because it has good claim to be the bearer of the direct tradition (eee 

the previous section)* ^-. Obeyesekere further impressed on me that I 

should not choose a plA.ce too remote t Pitch a nlnce would arain "be mite 

untypical "by >& of its very inaoc: \ility; he had hi • 

in an area so remote that the first Buddhist temple in the village had been 

founded within living memory; moreover, unnecessary physical hardship ivouiu 

only kinder research, and we might find it convenient to be within a couple 

of hours' rcacit of the amenities of 1^1.1/4 it would also be an advantage 

to be within reach of the University of Ceylon at F~ "" -a, only 4 railes 

from i >n(iy. ,;e therefore determined that I should look for a village be­ 

tween five and fifteen miles out of Kandy, with a Siyaja Hik^ya monastery 

at least fifty years old, inhabited l$r raonke without western education. 

(This last requirement ia very easy 1,0 iXdfil: it was formulated ; ar^ly 

to guard against the exceptional*)

^fhen wy wife and I reached handy the person who helr^d me as much in 

practice as (Jananath did in theory was Dr. Dac Vithanage. Ttemj^i a friend 

of his I #* from lialwatte mouaeTjer- list of six villages which seemed 

to answer wy basic requirements; then 2*s j^bly uevoxod several afternoons 

to driving us round to . . them and explaining our mission to the local 

^ople. llis geographical expertise was invaluable x he dissuade* fa froa 

one village which had seemed promisi^ by pointing out that in Uecembor 

so much rai** ,^uiu .all -^ore t,.at ^he steep mud paths to the out site i-orld

of road^ and es .. : , for all
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(I an not nimble.) j.* »as entirely throu^i ^c*« ^^ ** AfcJ faail., •£*•-••- V:G 

were able to find and to choose "our" village, which I nhall nail i,^^. _...

I'ijala is about twelve miles toy winaing road frou i-andy, quite near 

a email market town which lies on the road, ., - j.ns an < enth- 

century monastery of the diyam ftikaya, but -..ere is cviuonoe that monks 

lived in the area even before the time of Christ. Whether they have done 

so ever since it is imnocsible to tell. When we arrived the monastery 

housed three monkt and three novices, but much of the time the youngest 

Bonk was away at university and the novice3 at school, -Jha temple served 

also the village which lay adjacent to Cigala further aws^ iroc w^.. 

road, The official administrative unit of Migala sprawled across the 

main road, and therefore its population of some 800 households included 

many families of lluslims (Ceylon Moors, Tamil-speaking), Tamils ("Indians fi , 

speaking a different dialect of xaiail), and low-country Sinhalese, wuo iivea 

near the road where they mainly had shops. Within what one might call 

the village proper, away from tne road and near the temple, the only speakers 

of Tamil as a first language were a few squatters who played no part in 

communal life. There were however several Sinhalese inawisran^e from oiner 

parts of the country, and a large family of *-»alay Huslime, who though they 

spoke Malay at home were equally fluent in Sinhalese, and were accepted 

as part of the community - the children were regular visitors to the temple; 

and well liked by the monies. This s| village proper"caa not contain very 

much paddy land; DOG* of those villagers who owneu ui share-cropped paddy 

land did BO on the other side of the main road, which had obviously cut 

throu,~h the original village estate.

The next problem wae to find somewhere to live, which was not quite 

easy, as most of Ceylon suffers from an acute housing shortage. :i:* 

Vithanage again come to our rescue by knowiu^ «ne superintendant oi an
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estate near the village, who was most kind ^™* arranged to accomodatr 

in an empty bungalow. This proved an invaluable bass for operations. 

I started to make -ts to the village, ^. soon had a stroke of 

luck: at the village temple I met a schoolmaster who spoke ' ish and 

said iie lived near a house very close to the tsople, whica nact just been 

vacated* He arranged with the landlord for us ^ ,.;ove in, loaned uo some 

of his furnicure, and for the next ten Lion-Lo became my adviser, guide, 

occasional inte ;r and lifelong friend. :he estate cottage we were 

able to keep as a storehouse for our books and excess luggage, and as an 

occasions rewuu- vj-uu*. ., , .«ua to be free from interruption; isually 

went there 1'or uwo •._y ~ -... „..,- ,.^*., though when visitors came v«c 

there for loii^uv periods; Tor the last month, when my wife had returned 

home, I moved C.^\-ni into tlie village altogether. In one of our days on 

tne estate we usually v.eat io ,.^icvr , my wife for shopping and I on to the 

University, where I attendee. ^*. Obeyesekere's lectureo. Most of what 

I know or under ... of Sinhalese society in general and religion in 

particular I owe fco him, co that it is no longer possible to acknowledge 

each individual debtj this declaration nuLi t;^:d for the entire thesis.

The problem of rapidly leariii^ ^~v .inhales© languag© w<*» ^ iiard one. 

For our first six weeks in Kandy, before we had found a villa--Q. we received 

invaluc le daily instruction from Iir» B.L. Fernando of St» Anthony f s Colle L, 

Katugaetota; but this was too far from Mxgala for us to continue with the 

i . OUr difi'iculiic ,,wic vi;en acute, :~ :-;cially because we coulc1 

not get hold of a Sinhalese-Ijnglish dictionary. Had it not been for the 

linguistic skill of our s|j|c)oolmaster friend* to whom we would take our 

problems when he came home in the evening, our progress uould have been 

slow indeed, thou^i some of the villagers were most helpful and patir

their efforts to wc;u,u.u us t.o sp@&£. ;AC only .>iiu,aic£;e—uigXisn dictionary



in existence which has half the words we needed is Carter's, rmbliched in
.*

1924; for several months we could not get a copy, till Dr. Obeyesekere 

discovered our trouble and lent us his. In the meanwhile I went for 

daily lessons so the temple, where the young monk home from university 

read with me booklets published for use in Buddhist Sunday schools. This 

was hard going, as his English was inadequate for explanation, "but here 

ray Sanskrit was of some use and I usually was able to grasp the meaning 

at last. This exercise was very good for my religious vocabulary (bana 

bfrasava). With the acquisition of Carter and the passage of time my 

Sinhalese became sufficiently fluent, after about seven months spent in 

the village (with a little time off for seeing the rest of Ceylon), for 

me to conduct interviews.

In asking people their opinions I was always very much aware of wo 

dan^rs. The more obvious one is that people will tell you what they 

think you like to hear. 'i'he Sinhalese are deeply courteous, and do not 

consider it a virtue T;O tell unpleasant truths. The answer to any leading- 

question is therefore likely to be '•Ov 11 ("Yes"). :-?his word, ov, which 

we translate "yes 1', in effect has rather the meaning, (| I have heard"; it 

must not be taken as an answer to a complex or unusual question without 

further probing ujia corroboration. 'i'he less obvious danger it, to force 

oeople to give an answer to something they woula o-cnerwiee never think 

about. It is not that the question may be inappropriate, or phrased in 

me wrong termsj what I have in mind is rather that a question nay un­ 

naturally enlarge u j.^n«s cognitive position by forcing upon him a new

•a<$nt. ouch n .-nation would be, »,-&at god or sort of god would you 

like to be reborn as?"; for although most village.*, say tney want to be

Miso.on .re,,



51

reborn as gods, they have never thou^it about it more specifically. If 

the nan X replies, tf Ae Katararsma", this ie certainly of interes-, - it 

would be misleading to record lfX wants to be reborn as KataragMBa11 , un­ 

less the question - and indeed the whole assessment of the situation * were 

recorded too, 'his difficulty is to some extent unavoidable, ae uy field- 

worker can sit around for ever waiting for people to bring up subjects 

spontaneously and disnlav the contents of -heir minds before him unasked; 

but one must exercise caution. Sitting around would be ideal< but it 

is too slow in practice. I had to conduct interviews.

X cau nowever ieei una- x should sit around for a time till I got some 

idea of what would be the ri^it questions to ask about relij^ion. After 

seven months I drew up a list of questions I t. jit I could profitably 

ask of feonks, and these became the backbone of my eet interviews. I 

added some questions as i went along, as a. hit on interesting points of 

contx-overqy; uuuer queai-ion^ x uatte 1*0 spend very little titae on - though 

for the sake of uniformity 1 did not entirely drop theca - as I perceived 

that the atuwers were standardised. V»hy did I choose to interview monks? 

Firstly, because this was considered a much move natural activity tnan so 

interview laymen, who would have wondered what I was up ^; monks were 

not surprised that someone should want to talk to them about religion, 

and indeed some of them were quite flattered that an ia. jiian should 

have come 00 far %o do so* Connected with tJaie is '.he more important 

and rather obvious second reason2 Bioruvs uave ihaay more opiiiiont ou iexi— 

Cious topics than do roost laymen. The list of religious questions I could 

have asked a layman which he might himself have asked, leaving aside those 

to which answers would be completely standardized, would be very short. 

Thirdly, mooes are a clearly definable class, so that if I interviewed all 

or nearly all the monks in a certain area my study woulu hauotive m



M .>ne reaper, and ever led in my wider aims I would have 

don* one thint, *:harou-hly. finally, i^erviewin^ the monks £ave me a

t not sorely for travelling round the -. c^ in general, but in parti­ 

cular for visit 11 the temples and thua making without too much 

effort a eurvey 01 local reiit-ious art and iconography. It was plainly 

convenient to interview mon*.o J.M <^ <*n=a roughly centred on Migalaj 1 

made it my £"ocl to interview all the monks in the came carl lamentary con­ 

stituency, as this r _u to be about the nu. be. 1 would have v.:. .e for. 

In the event I -ceeded in vy alas but I was «xtr«mely liard put 

to it, because t:- ornod ou& -o be r«iai^ wore ruonaii ut,M xu^ AU u.fj cu-ua 

than thr nap reco_.._ , But even for this limited aim I should ideally 

have had nuch more time, because sooetiRes uoi^ks were out when I called, 

or not well, or scswthing out short the interview. Almost all the major 

, j.u i.<<y iu^urvicv; caueriai are aue ~&o mi snap B of cms ::ind. I managed 

to vinit everv tery with a resident incumbent, but no« »., interview 

every ;;K>IL-;. I was also in some difficulty where there was more tLaii one 

monk in a monastery, as it was virtually impossible to interview them sepa­ 

rately, ^:..iy i coula no; asic ,-, r.-ionk, once his colleague . ' : ":d 

a r>oint of doctrine, whether he agreedj and even my biographical questions, 

which I soraetiines felt were a trifle impertinent, sounded to me too pressing 

if asked of more than one person present. Ky usual solution, imposed "by 

t-ir Mr , vac to interview the incur.ocr..ty (e , in cases where he 

was absent or senile, when a junior monk spoke iii^eau;, ana to slip in 

questions about the other monks, if any, who were usually the xnwunibent's 

disciples and in whom therefore he took a paternal price; concerning the 

novices almost i -erial caine via the teacher, for only in a very 

few ca^es did A , «u a. auouce -co interview a novice direct, and even then 

they tended to _/ and embarrassed.



53

I have appended the results or these interviews fco uu; -..C.:IE rx 

Appendix One. While interviewing I did not fire off the questions one 

after anotiier in an invariable order, but tried to make the conversation 

flow as naturally as possible, I have howuv ̂  writ&en up i.he interviews 

in a fairly standardized format so that they can be surveyed and compared 

more easily. I should perhaps stress that the interviews were conuuctGa 

quite without interpreters (though during three of them bilingual friends 

were present). The statements recorded are those of the monks theiaselvea j 

in the few cases where they are those of others present this fact is noted. 

Thus when I have recorded that a certain number of people came to the temple 

on a certain holy day this is the monk's statement, unless otherwise rio&edf 

and I make no claim that: this is true or false.

At first it seemed to me that my thesis should consist of this inter­ 

view material, and the descriptive notes which go with it. However, they 

would bo rather meaningless to readers of a cultural ana iaut»xitoovu«u. 4*-a£- 

grouna so far from that of a Kandyan monk unless I explained the assumptions 

on which the questions and answers rest* To do this would require a large 

part 01 tne tnesis as it now stands (especially chapters 2 and 4)» ioro- 

over, the work would become unduly descriptive, uiw* too uvule connection 

to che problem situation of western academics. .ccordir^^ ^ ^..w framed 

my thesis witn regard chiefly to the intellectual issues involved, and have 

drawn on me interview: -, ::crcvnr relevant, without ting the material 

they contain. In particular A u*v* neglectea certain areas which they 

cover, such as politics, which are separable from my u^u concern ....« 

inclusion of which would ..uu^e this tnesis untiuiy ioiie,.

lor ttiic ...;oordt 1 was in Ceylon from early Au^ue . . T to late

^uiu... .Aip rinauced by the iiriiish taxpayer. 
I lived in the village for t... . ^£ monthS| OI w
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about one ana ,., ^alf months on visits to other parts of ,-u^ionj odd clays 

I also spent on the nearbv estate, Throu^jhout wy stay I visits ""^uddhist 

oooaaiona and feotivals in the area, and on one occasion accompanied the 

villagers on a pilgrimage« Jfy- wife waa with me for alnost the whole 

perioo. irnu witaoui ner help and her cooking most of what, I did would have 

been impossible.
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Let me at the outset state a general conclusion* I found the 

isia which i observed in , an villages surprisingly orthodox. 

uii doctrines emu practices seem to iiave cnaufc-eu vt;j-./ AA«-«AV ->ver

the last 1^ww ju<*r&» ^uo ^uv-^.x^, ^ ^00 ye«*^ «<L-, -,~ v/hy do I say

1500 years, .and : o I mean by orthodo:xy?

I mentioned in she introduction that iiuddnisLi oaine to Ceylon in the

days of the Indian emperor Asoka, about. ^3 jJ.o, was

uninterrupted to the tirae of the iiuddiia, himself, but we only have accounts 

written nearly a thousand y^ai'ti after the b\ 's death," 00 tne 

of these traditions for tne early penou, eepeoj.tu.jiy

ri'o enuci ^iiAa controversy XJ.OL- ju^^A.t; i.^/ 

• r 'iiU acope, and so does "she adjudicatioT, ...iGravndin claims that they 

alone represent true Juu.uL.isi orthodoxy, and that other oects are heretics. 

But tiWauever we uiake of the Theravaain accounts tell how three

j5UUtJtii£>« COUliCJuifci V*X wiJLU u. LlUU^XU Uu. , •.U-l'O.Uia Ui w.itS _UL.i^Uci 3 w afcclWJti CU—

tabliahed the ecriptural canon and expelled heretics, -. - certain that 

in Asoka*G day schisms had occurred, , there were rent sects and 

differ*. .laps only very eli^titly differeiit/ ^oriptureB, and 

«jic«t from coma or tuGLie r.ects was to grow * , wiiicii became 

so influential in India,

1. Kalalaeekera'e arguments (op. . _cit. pp. 17-18) for the existence of
Ifc ^ in CL. wijuc repose much trust in the earliest
part of the chronicle ; rest on dubious inferences.

2. .jcceptin£ the Cullava^a passage mentinned "telnu: trruJition may be 
right in claiming f



on tiie texts of tut .

Buddhists u... -1 ±A* . *« 

cated enou^i to POL~ -..c question. .ore precise^,, ..~ may add, it rents 

on t, -- . .1 as _ . .„ the ,. .at cow,*;, - . , ^n inter- 

pi ii is accepted at question in Ceylon and with only very 

minor c.i x reement by moat western scholars. At first glance scri 1 

au"thoj.j.w^ wu.u- «..u--jLur; but tiu.w ^A^^uiw a.;- x-ather over- 

sir^.lifiod, be -Jonon itrsolf contains ancient consacntaries, and 

its .c. Jhe is c .in Pali the 

T ' «<?•:•: v 3 of tJuee . . ('lx-.:.0;c «n f )s tne .."

.;

w .uj.--.,;, ..Uw'i,^ Pitaka (sersons coii-_a.^ uxii^. ±u tui-ii UA Tive

- . . ontain the senaonc and the last nincel-

lan«ou« any cf them in vcrae}, & :icaka (systematic**^^^^^~"^^^^^^^~

> • - -. j.3ta believe a passage at the end of t .

(.CiilJ.avzv.yyi 11 <5c, 12) which says that two councils of monks WVMX: uexu, one

just after the . .'s death and one a hundred years later, and that at

the first c :.l were .aed the Vingwa and r-uirta .'.I.. >3 t in their final
2 form. 'Phe passaf^e, being a part of the . . ^;, x ..-.•:.» u..ti .,. .icts its

own literal accuracy by mentioning the eeooac. council. . oet other texts 

in these two _^ _ as claiir, to be, and therefore ^w^uA«tJ uu ^ 

^ are, the very words of the I , but even ir, Tour

1. Vhic uee of the word *!,._.. -. r has nothing to do wi .e one ;..oationed 
in the i, action.

2. The considerable body of r-^^^n scholarship cr.-vr—; ^V.^-Q councils
has been sumrc d and *- -ly coneuBunatc^ v. '.P^S
i * r-ij' PreaseB I-.. . , Paris. 
1 fl '; l>. On 1 iory of early Buddhist literature . liner,
lihe J|k» ....... ... i.c; Literature. I ,
Rom» 9 ^^ir> nou i. . r: deoider> that the first council
WM pi a hi» uoii iciti was | andwallnex ...-..,,.,
heneive i^^. ^ - u** uui-v -•*•«- iiis-ory IE oite, 
His&oiro du ?- 'iblio ui.e^ue du Kuceoa vol. ^^, in 1
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the coll^j --JLOJ. o* semens i^v^i^ out the Budflha's teachings, there arc 

soae sermons attribute^ nnt. to Buddha but to dinci-nlec. ^oaie of these 

are said to have been delivered in the lifetime} but a few 

explicitly o. -ha is dead, or refer to events after hie

dec, . rt of she ___ nswr&. P.Ua&a ie saio. cy vnersviittixi, -fcroiu. wiua~ •
*o have been compixtu. a« the Vnird Council, hei • untfei the 

auspices of Asoica, . .... wiether or not sucii a council took place L^.-ulars 

agree with this relative chronolo^, and go further by assigning to the 

i0le A; ___ aBKa, -... is» was already o las-ic

tu. .. -iii' Uiu uawcE oi wic miscellaneous

or t.v.A outta.. j'i taJ<a,, of which .._.. __ ̂ consider son^ as likely to be the
-V^^^^^^^^^^MWWM^V^^^^H

, ; .'iorus a& anything, some to be certainly , oJua eowe iio 

be based perhaps even on pre- ist material t we have a measure 

of a&ree&en <• between religious ana ticitOAOi'Ay upj.iij.uju; u^e -. U.AJ. -anon as

ve it was «v . w.*- ..uwpilecl at one time. ^hez-efore, we may t^.«, it 

ca-u^ot reflect the sta^e of the j3v - - reli^on at oue Given liiouent; 

nor indeed is it likely that so large and heterogeneous a body of material 

should be wiii-iit: ii-e« x'ruu contradictions.
2 itr. origins, the Pali Canon inust have exir-frrs^. more or lees

as we have it now in the tiae of Asoka, when i it over to

1, *'he_< -of the 34 sermons (or, better, discou , of
™" ~ 'T .- .- • ... f ••-'. ""

>"- Ol ^- i.**

Ol _v ' ' ' "^3

----- -;ii » ' ^"- I t .-•: • -^ ) ' • i i •- - -,-.,.-., '••••• —
buted to a disciple* Examples of ons dcl^ „ »s
death are the ̂ Subhgt^u j »<. ^ . ^^^± 10) and .. (MJ! ^.

Kilsaya Tlllo?) is a story aboivTT.' ' '
who according to the ^ ) wae fixth in 4 ii 
Buddha's contemporary,

2. Frauwallner has shown (op. cit. ) that a lari-e Tiart of the Ylnara
..«.. ' -> ° r
raphies are based, was composed about 110 year; ,;_ the

' ^- """. "'•••' I of earli i.
of his deductions, w \ich place some Budaiiiat . ,ures nearer to the
everrts 1o d be done for t. ^.stian

if T»n1



pb

^oription lists aeven texts, ™™ nf which we can 

identify in th -m we h mrh mostly under di ~es, 

which r tc t .ie other t . .+ . may be in our Canon. Among the 

sculptures at and i (2nd .ry B.C.) are pictures of 

stories in the Canon. These are far the oxc^ ucorua of the Canon 

physically to survive t >~non was not even written down till 

the first centurr ™--.- snfl of course no manuscript from that era c

That Mahincia and hie colic t the Pali Canon (in their 

heads) to Ceylon may be a slight ov ~>lification, but cannot be far 

from tho truti . e owe -wie story to the great commentator Buddhagfcosa, 

who wrote ^ ..he early fifth century A.-,. Buddhaghosa adds that they 

"brought cocKiei! ,-ries in Pali, which Me. u, translated or recoi in

alese. If Pali or Is of the Sinhalese corom ies ever existed, 

they h. >:c.j before JV. aa's time. *i. , ^ (XAAV
V 

. 4«..-«*- -*r.-». V»f *«****- , *

u^i: that Buddha^iooc., oame from north India to the Maiiavihara in Anurad- 

ha-nurn. "becauce in India the conroentarieB (^ i; "~J had been lo:..:; his
-^^^^|^^^^^W^MOT0^W

t- ;- told hiir. tLit the Sinhalese conaientaries were the genuine work 

of Mahinda, and he should translate them in so /all. .„ ..-•... : ••:!•& in 

°e, joa was the . x . uddhinagga. (The Path of Purity}, . , .ie^hauBtive summary
4M^MMWiMMMMMinHMMIMHNM^^^PV ^f —— — — —— — — • — , — —— —— —— ' " ' ~ - —

in Pali of Buddhist doctrine, still the best work of its kind. jn 

wrote commentaries in Pali on most works in the Canon. The Si 3e

1. I!he "best edition is lihat in the Harvard ;.tal Series, -d by 
H«C. Warren and 1). Kosambi (Harvard University Pr< -auiui-iu^e, 
Mass., 19 l;0).

2. '* .'here is no other c iium of Buddhism known at all like it, in con­ 
sistency and ,,...; and in the absence of any other ev it 
is just to assume that it was fivst in Buddlia^iiosa* s mind that iLe 
I* >em obtained its final shape* He :'. " "led himself with 
tne ^iiui«~^ )ol of Buddhism, became i^^ ,;.i(jf li^it, and gave 
to ite truox -xun^ hue forr 1 ir' '"^ v they have ever 
Copleston, oj>. oil;., pp. . . - -

"*. '">n the Vin a., ,. , ^. ,,-le aiia also on tiie ^ 
part of it; «*,,* tae lour i<i&ayas (Eigtia,

the whole of th^ Jiaama Pitoka.
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existed onl._, .. inhalese, __-.e the ~ ..— . aornmnntn.riP.T. ' The author t-.- 

that he follows the i. of the Jfe- Jira at -

: ' commentaries names are I lived at 

Anuradhapura and wrote in the same tradition •

Vhough the . CU.A wuuut. ^^AWUA,/ *iie only eacred work and the supreme 

authorltv. thrre IP another book wMnh though neithe nor commentary 

has iu i.on received the kind of fata* and respect; ,: lly reserved lor

•acred "books. -lavamsa , ?ali verse icle of Ceylon,* --<( ^^

mentioned in &ic i^&rociuc«ion. xhe first par- 01 IT. was written in uiic 

late ^f*:- centur:/ .,j a raonk called Mahanama who lirA^ ly ^ monastery at 

Anuradhapura bclonpdn^ to the Mahavihiara. Like uhe commentaries it was 

based on >:,.. • 3. writsen material, which has long eince disappeared.

It was based also on another similar Pali ckronicle, the tlpavamsa, which•

wiuumn iAAsy xn Anuradhapura, perhaps by nuns," aoout a century earlier^

makep it. -^o oldest work written in Ceylon to hn."rc mirvived. But 

the follows is so cloceJL;r , .vuotinc lo_ tim, 

at - tine is ao superior, that the amsa IE comparatively neg- 

lectec >o-n ^^roaicies are - luckily for us - i '--u.oi..iii_^i.^ ILLZ buries 

of Trtcthaje reaching (eaeana), and focus throu^out on episodes of

interer-, be-;inning with njythical accou. ,. *s visits

1. :ic retr tion of i.' inuo in the early 
fou ' -"jn cc ' ' 9 a, lai- in ^iniiaier-ie U ifttory, ie 

in
. -ed on

v on the .v
-ies and t -s are . ly listed ty

Adikaran on pp. 1-2 of his l&rL' i^iofcory _of ; is^cylon, (2i: ••'.
ed. QunaEe: ;d on

iee, and contains much i. not ea re available

4. ' l ^f- t» that c 3-
>n. to >w in the
•h Museum . ie reported
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lii? ' ,..__... ''- - published in 1U77 1 and sany tis»s reprinted, nay

;je .aid to Bar*. «.ne close of the pioneer period of Buddhist studies* 

Davids waa an excellent ccholar, but he naturally stressed the rationalist 

elements in Buddhism, because they foraed the aost striking contrast both 

to Christian, and, in Buddhist eyes, to other Indian traditions. I sus­ 

pect that he also fount then the most sympathetic. Buddhism became familiar

to tJue euuoa&eo. puojLxe tuieii in 1&79 ^ir .~cu<iu jiraold published 7ho

2 of Asia t this long poec on the 3)uc?^ ...tile presenting Buddhism in the

way usual at the tiLie, suggested . .do ̂7 bocween the Buddha ana uLri^t 

which doublesB contributed to its popularity.

In their campaign aijjaiiuri 'jhriis siaoity 'nvjlic'ii secularists and free­ 

thinkers soon found sons curious allies, less eyiap&tiietic but store militant 

than the Buddhintn of Ceylon. fi?he president of the National Secular Society, 

Sh?rles Bra; , -^ponjiorec) and O'-s lee-cures on cot;- ..-•:. vive religion to 

disprove vitrictiani-ty 9 ^ clainai to uniqueness* In 1674 Mrs. /umie Besant 

heard his) lecture on similarities between the stuiv bou<, .^j-^aia aud 

about Christ* '^he joined the N*'.V.., and soon „%_....., rl-u-^^s chief 

aeciottuit and companion, ami co-edi*,or of the i^a.&^ooai ____ ggr, the N*^*0. 

nevspapeW* In 1682 Mrs. Bessort devoted considerable space in i:h© Hation^l 

Js^aggr to first cri^icisino anci later attacking tne xheoeophical society, 

which had been founded in New York in 1S7t? by Madaste Blattetsky, a 

and Col. .' . Olcott, an Ajooerican, and in 1o79 bad moved to India. 

of the earliest ;heosophiot classics was entitled ___ ric iJucuJucai* and 

the movement was sooetimss inferred to ae Buddhist A'heosop;:,-, though it 

u in ii no uior® oi ;iufinnifr» tunr. o .. . . surly ^a. 1oo9 a

1. Jy tho ••^nie-ty for rroraoting Chrirtirui : '^v,-i.- ,

2. A*ubliLiiea pjr .rubner, Loncloi>.
3* A.P. oinne^t, , ,-jo^oric BttddhiBir. -rubiier. LondonTrnrw^^——- ' I
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leading member of the H.S.S. contributed a series of articles also entitled 

"Esoteric Buddhism 11 to the National Reformer, and Mrs. Besant, who had studiedd 

the book of that name, lectured on l»Buddha: His Life and Teachings 1'. 

In the same year, to the infinite distress of Bradlaugh and her other rational

friends, she was converted to theosophy; when Madame Blavatsky died in
2 1891 she became the leader of the movement, and held this position till

her death in 1943« In 1391 theosophy was described by her friend William 

1*. Gtead as u the natural child of the marriage of Christianity and Buddhism'1. 

Mrs. Besant visited Ceylon for a week in Koveinber 1893 (when she was on 

her way to India for the first time), and received spectacular welcomes 

in Colombo, Kandy and Galle. llie arrangements had been made by Col. Olcott.

Col. Olcott hiineelf first landed in Ceylon on 17th February I6d0, a 

day which is still locally celebrated as w Olcott lay 11. (There are so far 

as I an aware no longer any special festivities, but articles on Olcott 

appear in the newspapers,)/ <^n this occasion he stayed for :j months. 

His influence on Buddhism wae in the first instance organisational. He 

founded the Buddhist Theosophical societies, which ran schools which emu­ 

lated and competed with the schools of Christian missionaries. (Jhese 

schools remained under the B.T.13. until the ^vernment*B takeover of schools 

in 1961.) Oloott drew up a *Buddhist catechism", and encouraged Buddhists 

to celebrate .«esak (the anniversary of the Buddha's birth, enlightenment 

and death) with songs modelled on Christmas carols. It was Olcott who 

gave the impetus which before lon^ resulted in the founding of further

1. Arthur 11. Nethercot, '£- : . ive Lives of Annie .Jesant. Hart-Lavis, 
London, 1261, p. 302. . J.^-... -..is book cones all i.iy information on Mrs. 
Secant,

2. Nominally Olcott war. still President of the Theosophical .ociety.

3. ..uoted in Nethercot, p. 3<-v. On the next page is recorded a public 
debate between Mrs. Besant and a cler^nan on ".Jheosophical 
with Prof. i:hys L'avids in the chair.
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Buddhist institutions to parallel Ghrictian onest the Young Men«£'and Young 

Women's Buddhist Associations, :_;., -,-._ ^ucldhist Sunday Schools (daham pa"sal) 

at which monks teach the village children religion from books provided "by 

the Y.K.3.A. The latest example of Buddhist ideation of Christian insti­ 

tutions occurred in 1966 with the introduction of the pcjya weekend: the 

weekly holiday of bunday with Saturday afternoon, has been replaced by the 

poya day (full moon, half nioon or no moon) with the preceding half-day. 

This alone will suggest how much modern political Buddhism owes to Col.
to

Olcott. Perhaps it also owes something more directly *fe* the Christian 

missionaries. In 1929 Sir Hu£h Clifford, Governor of Ceylon 1923-7t wrote
2in the Dncyclopaedia Britannica, w A great revival of Buddhism in the last 

20 years is political rather than religious. Christian practice has prompted 

Younrj Ken's and Young Women's Buddliist Associations, and Islam the doffing 

of shoes on entering Buddhist Temples. Simultaneously the broad toleration 

of other faiths, which from the earliest times has bean so marked and so 

notable a feature of pure Buddhism, has shown a scnaericy *o be replaced 

by mil^ar abuse of tenets of other creeds of a kind with which the more 

ignorant types of Christian Missionaries tf to the heathen" have unhappily 

made the world familiar. fl Is it entirely a coincidence that of Ceylon's 

Prime Ministers since independence the least demonstratively Buddhist, oil- 

John Kotelawela, was the only one not educated at a Christian mission school?

Fron. Ids first visit to Ceylon Olcott took back to Madame 31?ivs.tnky 

in India a young disciple, 3iraon Kevavltarana, later known a, *"" rika

1« The other influcences on political Buddhism f such as western political 
ideologies, lie quite outside my present scope.

2. Article "Ceylon", in jjicyclonaodia 3ri tannlcaf 14th ed. London & New 
York, 1929, vol. 5t P. 179-

3« Anagarika is a title meaning 'honcloss'; it applicn to a layman * 
dedicates his life to Buddhism.



. Though he spent most of his adult life in India, ruling 

•, .o Maha 3odhi society, uiiich he founded, lihanaapala exerted crucial in­ 

fluence on the formation of nodern Buddhiet ideology in Ceylon. In 1&93» 

under the aur3picee of Mrs. Besant, he represented p' .ao at the ,-orld 

Parliament on Iteligions in Chicago. At that time i rof. kax wuller wrote 

to hirr; in a letter, lflou should endeavour to do for Buddhism what the more 

enlightened i yrts of ChriEtianity have long been doing in different 

countries of lurope: you should free your religion from its later excres­ 

cences, and brin^' it back to its tvarliest, simplest, and purest fona as 

taught by 3uddha and his immediate disciples. If tuaz. is uonc, you will 

he surprised to see how little difference there i~ M* ^..-..itialfl between 

the great religions of the world. And this oust be done with perfect 

honesty. liothinG not quite sincere or truthful should be tolerated. 

Nothing has injured Buddhism co ouch in ^ne eyes of scholars and philosophers 

in • irrone as what goes lyy the name of Esoteric Buddhissi. Madame Blavatslsy 

may have been a dear friend to you, but Jruth is a dearer friend."

Here then meet the two streams of i.'estern thought which have deeply 

influenced Lngiiaa-ecou \ Lists in Ceylon: theosophy, and^he scholars 

and philosophers of Lurope w seeking Buddhism's "purest form as taujht by 

Buddha and his disciples". liodern Buddhist fundamantalist moveinents and 

institutions, such as the Vajirsrama in Colombo, plainly owe rauch to the 

preconceptions, as well ae the researches, of eoholare like Max ttuller and 

lihye Davids. She editions and translations oi c:.c .li i'ext 3ociely are 

more used than any indigenous materials by Sinhalese echolars. . .1 

HAiropeans, especially .n^lipbBeD and GerMna, have gone to Ceylon to L.OOO.UG 

mont:«, and paasec their lives there with great reputati^^' for holinesij. 

I'hey probably owe their first acquaintance with Buddhist toxiis to the late

nineteeuth-ceiiuury translations of lihye Davids or t^trl Du^en ^eunenn, end
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have contributed the results of their own western education to the current 

of Buddhist ideas. One corranunity of these monks, headed till his death 

by a learned German, the Rev. iSnatiloka, is very near to the pf£j®ce where 

Dr. Wirz stayed. Most recently a German disciple of the Rev. Hanatiloka, 

the Hev. Nanapo^nika, has from his Forest Hermitage in Kandy helpted to 

found the Buddhist Publication ,jocio-&y, whicn distributes Budoiiici pamphlets 

throughout the world; since 19;>8 they have published more than a hundred 

Wheel booklets and Bodhi Leaves. At first these were all in English, but
*Jmm

some are now appearing in Sinhalese. The scholarship of the Hev. Uanaponika
e.is unimpeachable and his piety renowned; my purpose is ntrely to indicate

the direction of his influence. At least half of these missionary publi­ 

cations are the works of En/rlishmr.n or Germans, many of them reprints of 

old works, going as far back as The Li^t of Asia, which lire. Besant read 

in 1379-

The aim of this excursus has been to suggest that there are in Ceylon 

to-day broadly two types of Buddhism, the traditional and the modern. It 

is not surprising if those Sinhalese Buddhists who have been educated in 

English are themselves uncertain under these circumstances about the validity 

of indigenous traditions, and t|Lend to cull their own Buddhism at least as 

much from western sources as from local clergy and customs; and this may 

be said with equal fo: ce of the Buddhist nationalist movements and organi­ 

zations which have arisen within the last ten years, always under educated 

urban inspiration and leadership. I disagree with those Europeans, like 

Copleston and Clifford, who consider the last hundred years to have produced 

a Buddhist revival: it was the previous hundred years, the period in which 

the three modern Nl.kayas were founded (see introd. p.^4 and Chapter %, pp. 

-4), in which Sinhalese Buddhism revived; this other Buddhism is something 

new. ;/hen I say that Sinhalese Buddhism is orthodox it is not to these
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recent movements that _ i-uiu. ..uuec., oiiuur ..-jic «*iya- «**vj are

ding' to-. arciL the first ;enuine cyncre^,. .... 'eyloneV.n Ttarfrfhirt history.

It may seem di . . jiiitin^ that a work pro xy on religious ci 

should devote its first chapter to Bayinj that there has been little chan/?e. 

Li 5 tic, but not none: we shall nee that there has beon enough ehan,^ to 

merit an e-cauxna-xun. _^u& u^is rela'&ive : • •.,-•-•• -• t ^ compen­ 

sation?-. , or ii' the Budrthisra --^ - n n obcer-/e tow? ay io like the '^ur?r'hi:--.n 

of the Pali Canon it followe, obviously, that the ..... iJ3m of the ; ali 

Canon was like what we can observe to-v^r»y. Ihicm of the Pali Canon 

is at least 1^00 years old; how much older it may be we can only surmise. 

-..it .,j.iii.i.cJ.QLC- Buddhict villa^-er o.;-,-.^ i.,^,/ .-^ ei i. ._ ion ;u.^ ic like the 

Buddhist villrr-tsr ncarlv 2^00 ;,--earG a.-t>. v'ith this exciting: thought let 

us examine that religion.

••• •:--)tcr was written bef-^^ -• the appearan''' 1 ^ 'v.in '
_ ..in, :-taat und 'Jcaell ."> in cl.cn I 1 ' _ . ..
l^f-njir; .1. All -^r^i^^ Tin:-: ;cylon, !v ]';-=«r' '-"VIl/l der 

dcr: . tuts :tb in V;«nbur:'), :'urt are kain/Berlin, 
1;..;«... Bechert'c lai^-e and excellent book deals extensively with the 
new Buddhicm referred to above. lie second half of the volume ie 
devoted to the oiv^ni^ation of iiudtiiiiBCi and its political role in 
tioder-n neylon, mainly £;ince Independence; the firot half lnclud.ec 
a lengthy description ^po. '::.l-VJjj^ laore jencral in v;ter, of 
"Sudiiliiut modernism" (ac he apfcly calls it), includiuv , me movement 
intellectual r;••>.-' *~>- --r.-i.-rtinv.-.l ori,;inc. Although t^ ' action re- 
fern to all '1 •, it is Ceylon whuh , _,_ by far the 
KioiMi important part in it. I am in very mibatantial a_ .,-nt with 
Bechert's presentation, and -..-armly ret:- .id his pioneer work to the 
interested reader; in particular the footnotes are a Liine of in- 

source iaao
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____..: va___ OF i.___

In this chapter I shall try to assemble the elementary facts about 

Sinhalese Buddhism and to introduce those technical terras kich are in- 

diepensible. To rivo some understanding of how a Sinhalese Buddhiet 

sees his own religion I shall preface my exposition with remarks on the 

Sinhalese worde used to denote the main religious attitudes, thus revealing 

certain contrasts wiih, for example, the vocabulary of L'nglish Christianity.

fi?he beliefs, behaviour, institutions and language which I &%$L1 des­ 

cribe in the rest of this work, and which for convenience I refer to as 

Buddhist, t*re those of the Kandyan Sinhalese inhabitants of Krgala and 

surrounding villages as they explained them to me; in particular the 

beliefs are those of the local monks (see Introduction, see* 4)t whose 

answers to my questions are reproduced more or ler?r verbatim in the 

appendix, detailed and systematic introductions to Sinhalese Buddhist 

doctrine have been published in both Inglish and Sinhalese, notably in 

books which are used as iie-a,-oooiia in Ceylone&e scuools* Vhese books are 

authoritative, in the sense that they are written by learned and distinguish­ 

ed Ceyloneee monks} they will doubtless mould the thinking of this and 

future generations* They are essentially summaries of the doctrine of 

the Pali Canon as understood by Buddhaghosa* Among euch works I cannot 

too highly recommend the Hev. Narada's ri'he jjuddha and his Teachings. 

Ky interest however wae to find out what a fToup of people actually believe, 

so I shall not refer to the Veru Narada's book, but use the information 

given me by the monks and villagers themselves* Though I am mainly

1. Wo publichci, ,ai^on f 1964*



te rested in Buddhist beliefs rrr1 n-iu iep, onot

der*tood wi t some reference to -1

t iiaert such desc is at places where they may not

too much di Erupt the argument*

u v.iu. religious beliefs. 3ut ^oes our very concert 

of relijjiov ^i'^" correspond to a concent of the Sinhalese?

•:-.Q Sinhalese for • religion* is Hey • L*^_ is a Sanskrit word which 

im Sanskrit ^ - * tradition* , • sacred tradition* or 'sacred text*. 

It is not surpr" : a people whorr rrli -ion r.epende on writings should 

use for religion a word which used *o wonnote t^-**». In SinKilere however 

the ^n-ntf is fuller rL-itnrr.li"f»d and no longer has this connotation e:

lay etymology; it translates 'religion1 very well. 3uddhi«n is _

1- 
lisin HJx ^, Islar aguaa etc,

The adjective derived from *£—— Is a^uaika, meaning 'religious*, but 

it is not vr»ry idiomatic, nor is there H*I idiomatic word for 'cecular*. 

These meanin^e are expressed by a peripi.ru; i: oh as Igaaaaa va/cn, 'by v/ay 

of religion', 'to do with reli^on', and ^ -q .vase: :. , *to do with tiiis

;.». •'-> '~- ? - - - -.-it ten an interer:!;:.; paper" in v^ich he discuesee 

Sinhalese religion in terme of Durlcheim's categories of the profane one1 

the sacred. He claims that these c _ ries exist in the Sinhalese terms 

laukika and ___ _ It is perfectly true that therse two worde 

be fair t: ' :.ons of 'profane* and *sacred* r^ tivcly: 2

1, It is possible that 4VJH use of the word ijg?™** 1« ^«» ±n wr>ntr-rrs in­ 
fluence* r.T. A.J, .,....,. .arclana tcllc no thr . _ .. . 
(literally *TT f5 v/ent to religion") weans *' , ;us convert i- 
anity", leads me to^sucpect that the Christain religion is the 
prototype for this use of g^ama. The word gamaya. which is BonttioM 
said to tra. 're' :i», ic totally alien to the spoken 1 ;e 
If it is true that the only idiomatic word for 'religion* is modelled 
on Christian v , : is very nmch ^jrist to wy n,

M.M, Ames, *Ma ^.-anirdsci and Buddhism: A tructural Analysis of the 
Sinhalese neli^iouc 'jystea*1 pp. 2\-^2 in U.£, er (ed.) ^ _____ . in 
South Asia. University of Uashinjton Press, Seattle 1964.



lii,eruLly means 'of the w- , lokottara '

jkriL, orely 1,

la conversation, ana to villager- even 

.;*t sacreu-^AUA, x^w^v A- ^'-'" conceptual i..^a "by ordinary 

which is far from sayin^. • '^r.- .mi, ::rur. what in relirion and v 

is not.

1 i« is easy to translate inco Sinhalese: 'belief is a little 

harder. The vc " ' 'j^lieve 1 or 'to believe in* is &ost 01 ten tranB- 

latable \rj ad.ahanava, 3u, v7.dahaa.ava has a wider me^-..*u . Jei ;
1 °

of the Sinhalese Lan^ua^e gives as trai, ^

'believe in', 'trust in', 'worship'. l-i.: covers \.liat seams like a whole 

of reli :titudec. In the right context aj ____ ̂ does ade-

• ji - l ( i' 0 ) believe

the Buddhist religion'; Buddha^T^Jnaya attamayi kiyala ad.ahanava - '(to) 

believe that the _ -st religion is .the very truth'. But unfortunately 

there is no noun which corresponds to adahanava as 'belief* corresponds to
r\M<* k~»»1«^

•to believe'. "&$&&& will sorae times do, bui; IT, ir> basically a verbal
• •> 

noun, 'believiu..^ 1 , *- 13 a^iward and unidioniatic in the plural. Adahilla

ie a core literary won . ^ is specialized to denote not beliefs but acts 

of worship and devotion. Thus if one needs a noun to express 'belie! * 

one will be forced to fall back on a more general word. Adahasa (which 

is etymolojically unrelated to adahan^.'--^- i-iu^>« usualxj "is 'iuu 

but it can lose the volitional element said mean 'idea* or 'opinion 1 j 

slightly less collo'^uial, ueoati 'opinion'. lio in a a Si ;se his 

'reli6-ious beliefs' a noun phrase would be asama /:&na arUuias. or aV~arca .;ana 

i; ;.bouc religion'. But we can improve on this by turning

1. ^,1.^. Ceylon Branch, Colombo, 1941.
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derived fi~. ears frequently in the Pali Canon u_ ~ w-ji^ci*--ale 

and it has usually been translated 'i . - in her re- 

unpublisliec frhesis for the University of Ceylon, -•,, \~ -^——'

,.ole c _e in l^arly ?ali Literature", .. . ... .-"
, •

faith should lead to the acceptance of -'ootrines which h.?-

. ced k^y reacon» Uiristianity admits that it contains doctrines which
ho

,..;ji will have to take on truct. But ^ ^sm makec M» such at 

not only are all &ue tmtae ii i,cac,.eK. inuellito*ible to hu»an beings, Init 

doctrines shoui , tven be rcw«w«.ed ii' ;eason finds t**^, H^***^* ^.u-ddlia 

t^rittcn in rcli-inur, context ir.i, ^creforc be better translated 'confi-

.'; it io the confi... . that Buddhist doctrine is correct, -i,e confi­ 

dence indeed that permits the issuing of such a challenge* It is trust,

*Wnt "f1 v - '-.-•• * -,.,-,'

i'he point that emerges from this etymologizing ie that Buddhism and

Sinhalese do not make a distinction between faith, i.e. taking something 

on trust, on the one handy and any other kind of belief on the oti^*. 

'The wore union corresponds semantically in Sinhalese to rail ^c^uiia is

~[sa, which ineanu 'trust' or 'confidence' in any con^exi,. xL can be

transformed into a verb by adding karanavajmata viavasa karanava, '(to;

trust me'. Itiva:^ . ____ can always function at> a £w non/L. of
J ^M~~ ^M ^^

in the sense oi ',,-iieve 1 : ...^ ... . .-avaaa kai'ati^va, '(to) believe
1in BucLUiism'. i>ut. uuii^e aucaic^uava. it* lu nob couiiueu. to

Lima vatenava kiya laoim visvasa 1-^.ranava - 'I believe

1. The most idiomatic word for 'believ in' in ouch a context is pilfcannava 
which literally means 'accept'i mama a.. .^a&ia piliflnnnava. »I believe, 
in, accept '*> -sm'. ''he verbal noun from this ro5l, __ _^-j
'acceptance 1 , will liicewice be the best translation for 'beliol!' in 
such a context.
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in England.* Faith or "fiduciary" belief is not distinguished from any 

other belief, however obviously rational. A better way, then, of asking 

a Sinhalese Buddhist about his religious beliefs will be, *Xgama gtna mona- 

vlda adahanneT*1 or "Igama gtna nokadda visvasa karanne?*' - 'tohat do you 

believe about religion?*'

!2ven these sentences, however, though linguistically unexceptionable, 

still sound a trifle unusual. This is because culturally the only reli­ 

gious beliefs which matter are the true ones I Buddhist doctrine - Dfcarma. 

(This is the Sanskritlc form; Pali dhatma and old Sinhalese daham or dajn 

are confined to special contexts.*) Dharma can be and. has been translated 

in a thousand wayss 'righteousness 1 , * truth*, Hhe Viay*, etc. It is best 

not translated at all. The scope of dharma will b« explain d in the next 

section; it does not cover all a Buddhist*a beliefs, but if asked about 

his religious beliefs he will take the question to refer to dhansa.

For an investigation of the belief system of a religion I have selected 

the term * belief* as crucial in Snglish, and the words adahanavl. viavSsava. 

and dharmava (which is more Halted in scope) as covering this semantic 

area in Sinhalese, Is It possible to decide on a similarly central concept 

for a religion's action system? I think English '* worship11 and Sinhalese 

vandlnava will serve our purpose well: one is regularly used to translate 

the other, but their differences are again instructive.

Christianity is theocentric, Buddhism is not. Christianity is based 

on a concept of personality, that of Jesus Christ; for Buddhists the 

Buddha and his personality are extremely Important, but their religion is 

baaed on a doctrine. There is a corresponding contrast between the atti­ 

tudes of Buddhists and Christians to the founders of their respective 

religions. Of course I am talking here of their cognitive attitudes,

1. The actual village pronunciation of dhartna is dharumas it is so 
spelt by uneducated people. Similarly, karma is pronounced karurea.



the attitudes they express in words; whether their affective attitudes, 

their true feelings are similarly contrasted is a question which cannot 

be approached through language, but which I shall return to at the end 

of the next chapter. If a Christian were to be asked some such curiously 

vague question/ as, vf Fbtr do you stand to Jesus?*, typical answers would be,

*I worship him", *I adore him*, *1 love him*', «I trust him*', the answers 

all speak as of someone still existent, which according to Christian 

doctrine Jesus is, in that he is God, who is eternal, mat Jesus is God 

also makes it possible to say *I believe in him1 ', bo one will say

*I believe in Julius Caesar"! he lived, is dead, and that is that. Tht 

Buddha is in the saws ease as Julius Caesar. We shall see that affectively 

he nay be something more; but cognitlvely he is a dead man. rhe most 

we normally do for a dead man is to revere his memory, and that Is just 

how Buddhists, if asked, claim that they view the Buddha. Perhaps they 

do love him In the way that Christians love Jesus Christ; but they never 

say so. The nearest they get to it is taking joy (arltl ) In contemplation 

of the Buddha or in making offerings before his relies; but these are 

still the joys of pleasant thoughts, or even, as I was told, the pleasure 

of looking at the beautiful flowers rrhlch are beincr offered.

The typical verb for a Buddhist* s attitude to the Buddha is vandinavS. 

In Ceylon this is taken as an exact translation of ''worship*, which can be 

most misleading. ̂ The verb has two meanings, a physical gesture and

1. To illustrate in lighter vein the confusion about ^vorship*' explained 
below I reproduce in its entirety a news item from the Weekly Times of 
Ceylon dated 26 August 1966, which reached me as I was writing this chapter. 

M!*C won't 'Worship' I5ayor.
KtmtWEGALA, Aug. 21.

At the monthly general meeting of the Kurunegala i municipal Council, 
presided over by the Deputy Mayor, Mr. Noel de 8. Seneviratne, Mr. A. 
H. Weeraslnghe said that he was not prepared to address the Mayor 
as Tour Worship" as he had not worshipped any mortal.

He §aid he would addffms the /jnror as "Tour lordship** or "Your 
Honour** bub not as "Your V>orghip".

The Deputy Mayor j "You may address the Mayor in any form In keeping 
with the dignity of the house. "Your Worship" means a form of respect to 
the office and also does not mean that one is expected to worship the Kayor."
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a mental r»t/M t.n^*>. TO *'•.- ri rst r,iace it denotes • ^y renpectful 

of salu « ~1,e least such gesture ir merel • iln.ro the ^Ina to­ 

gether in the e called in jrit ^ __ - is li);e the 
i -ian ^estupt of prayer. ?hwe are even gradations in the position 

of the hands - -.. ae nanas tiie greater the resoect. Before a 
superior this is accompanied Toy bowing the head or the boo/, squatting or 
kneeling* an kneeling one ma/ unelasri the han£a for a riotnent and bend 

one's forehead to touch the ground, or the foot of the per: aluted. 

lote prostration I never saw practised by a 'Sinhalese, but it is eed
, . X/ . .by Tamils before their gods, : •.-?-. iae aaoe name in .>inrial«Be« 

nava is the name of mich a p^psture in any context. pnlied to the mental 
attitude which is obviously supposed to correspond to this physical ^estura 
namely reverence, the word is strictly religious: to use it of an attitude 
towards a layman is extreme, and clearly metaphorical. Accordingly the 
least misleading interpretation of the Buddhist *s claim chat he v
iB to say that he 'reveres* the Lord Buddha, and that vh«n he is in a 

teaple or in front of an image in hie own home he behaves accordingly.

I wro^e towards the end of the previous chapter of the influence of 
the west on Buddhism. 'i'hose remarks euppliea une Historical, the above 
lines the conceptual backrrounr1 to the curious judgement s on Buddhism which 
were made to me by some of those people, even in the village, whone ^u- 
cation had brought them in touch with western thournt. I mencion these 
judgements feere to cyii«ra.c-c -cnem wica "fcne traditional attitudes, The 

western misunderstanding of Buddhism a© atheistic expiaiu'j uie statement 
(in Unglish) of a Sinhalese estate clerk that Buddhism IB '«not a relioJ- 5-'"

". Later in my stay the news that Buddhism ie not ,t religion 
reached almost every viliATer, many for the first tinie. 'j'he i-.iiUiiwry of 

r.ducabion puoiisned a new primer for teachings - J-SWH in oc;ioois t 1 iii 

1. 3lidaiykUiarmaya..^J^ pota. i ducat ion l)ept«, Colombo,



for study by 6-year-olds, no doubt the first book in a -rejected series*

In the first pnv -. -h of the introduction occurs thn :

dhist religion is not a religion" (»Buddhaga»aya agamayek no ve*). /hie

is immediate lj : »,* liii^. ; "In the Jjuddhist reli^on there is no religion
1 

limited to offerings auu uevotions. 'I'he Buddhist relif-Lon is a way of

life." (*?uda puja, adahllivalata sima vu affnmayak Bu^.c&Xaainaye nata.•
auddhagamaya j . _. kramayeki.") Didactically thir; - .-."r.i-able, but 

the amplifier -inn was not enough to avert attention and wrath from t! 

simple s^c. ••_... .a'i. «i«at ^ucidiiism is not a rtii^ion, a statejaen^ ;ji:j.cii 

the very exi^-encies of the oinhaleae language etande in a self-co 

formt There was a nolitical storm: the Marxist e who were in the coalition 

governaent had obviously infiltrated the Ministry of Lducationj this was 

part of their campai^jn to abolish lAiacliiiso, Some of those who started 

i^.i jeea uxsingenuous, but the ,j inhales e villagers who 

heard them may be forgiven if not only the th-year-oldn were -unable to 

graep the sophisticated claim that their religion was no religion.

The youngeat monk in :!igala temple was in much the sane current of 

opinion as the writers of txie textoooii. ^.'.u<. hat 'ir»e jaonK. concxcereo. 

himself a Marxist, however little he knew about Marxism, suggest t ,-.e 

political cl _ a against the text-book may not have been quite groundless) 

This monk had spent the last ten years of his life beia- educated in ti ' 

Low Country f and had just got his B.A. from one of the two monastic uni­ 

versities near .uxombo. I/uring these ten years he had never returned to 

the village for more than a few days. Intellectually he no lorr-Tvr hru* 

anything in common with the villagers or with his two elder colleagues? 

when I appeared he seized me like a vulture swooping on a lump of carrion.

1. The wvrd which I " "• ; three times as 'Ae ' 1st reli '
more neatly renc ^ .a'. iiy tranalatiou is literal to serve
the point I an m .
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hinself so ular - not tnrou^ his v

etc. •

on religion, v" lie prudently kept to Iii. .r-elf f but by nit arro, aid 

insolent behaviour - that v"» rae more or less forced to leave the village 

and return to Colombo*

Warned by hir fate, let UB approach the subject throu^i the cate^-ories

of the villagers o a si of an inter!o

eysteir: -' -'ifficult* I shall try to suiamarir « " T«ry briefly what ola es 

of t)ud.dhiptR there are and what they believe. all conclude the ,or

with a general 

namely the

•cmr: ^-ir:; ••. ry.

ion of the ]

In s\

ol context of vil 

o I shall expand on

ra.

of

'.'lie ..iost frequent religious ac- *r Buddhists is th* ^^citatio: n. 

few lines in Pali. Many Buddhists recite them daily in private; their

1. vable 01' 
in Appen 
Colombo

of toy copy of 
IB edited by k. ji'j,



A

begins, and often pr . tes, every public reli;;iouG 

Here they are, with approximate translation^,

jfaco tasrja .uhrwcayato arahato samiaa san:;....,.-. .... - -•

co ' " ly full..

I for i'-./.i.;e

I £o *"c t-ie lioctrine for refure.

.run t>aran.-.u. • ^'ac ch.rj.ii • . , .^.^.. ——— , • h —————

I go to uhe Ordor for refuge.

And a second tict. * ^v. io the Buddha for refuge,

luSiy.-aa pi .ap. aaranam ^ ___ .ai.
•"""••••••^J"""""""" ««l^»«^«i^M«««^»MJ«*^j^""l I «M««M»»

And a second tine I ^jo to the Doctrine for refu£®

And a second time I go to the Order for refuge.

Tatiyaa jpj, Suddhan saranani f lai*^^^^^^^^^^^^^F — — -...__- — -^ j »

And a third time I go to the Buddha for refuge* 

Tati.yau pi
^^^^P^M^>^M^^^^^^^B*»

And a third. >AU^ a. ^v ^u uiAu .vv-x-iiu for reft 

Tatiyam pi ban/jiajn saranaci .racchacii.^^^^^"^^^^^^•^•^•^^^•^•^^^^^^^^^^^^^"^^•^^^^ir^ • —

And a third time I go to the Oder for n

u^c trie pi 

Adinna^dana verajnanT silddiapadain

Jce the pBecer.-t -o wbctain from taMr . is not

on.
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aina.ni .L.JU

I undertake the precept to abstain from t in sexual 
desires.

uncrt

I ui the to r" ;.n from in ich 
ion iu, a.

Awo first line is a Siauuai,ioa «c -j, .juucJia* The next 9 lines are the 

Three Hefuges (tisarana) thrice repeated. Le I<.*ow AJ.VC- lines are the 

Five Precepts csan ail).

A person es the Three Eefuges and Five Precepts is thereTgy a 

.JUCKUII:^ layman. There is no cereaony for conversion to Buddhism beyond 

thv. i^cital of these lines , so ai^yone wiio says i^ccc woros ana means them 

can ri^itly call himself a "Buddhirt. To QO so far and then to keep the 

precepts is considered sufficient for great religious progress. A Bud­ 

dhist layman is c-ulcd an jea (feminine * ur .;/ - at least in reli­ 

gious discourse; La ic^/ idiom the terra is generally reserved for people 

of notable piety. The five precepts should be recited .4.4.^ ^at leasi^, 

and kept always.

The status of upasaka denotes a religious attiti certain relation-

ijae ^i. ... . x upasaka is also supposed to -rt those of 

religious status than himself (principally moi ana by virtue 

of this relationship to the Sangha he is called a u..\.. ........ /

sounds like a function. It is possible for a not to be an

(i.e. for a non-Buddhist to make gifts to monks etc.), .Ji of course 

t,.uj.o is not noriuully envisaged. However, i is also a statue. >ihen 

an English parson woiid refer to his •par.i.kiJi.Luuers 1 , <, ..u^ii c^lla the lay­ 

men in his village not upaaakayo but ciayakayo.
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Buddhists have w*w custom (no doubt it is pre-Buddhistic) that certain 

are holier than tVr* rest. hese t*avn, ml 7, are the

quarter ... of the lunar mon^iu full moon, no moon, noon. '• ./

are holy in that order; all the crucial events in

believed to have uappened on full moon days. ;h<-oroti<- —lly on any day f

"but "by custom U.UJLJ uju yvj^ u.cv^, uv/man ma^ uc^v . »ta

Sil ) » These irr thr THvn ^T'p.no-ntn with thiR n.r'^i^ion:

vi. __ __ ; _ . ___________ .,."*" " ~ ~" ~~ '~"" "*i • '- — - - , ...... _ _

I un the precept to abstain froia r ' jl '.irnc.

€.••' - ''adi ta- vi rulca 7 a t; ^ ya-
vercynani

I undertake the precept to abntsntti from t ' rtraicinr.
vocal r-jnv instrumental, and ; ; from
pc . u.eu«8, iroia finery and adornrcc:;,.

kuil uJaffl sa ;..• ' ' '-"V""""- ' ' " """ ' "" ' ' --

i uiiuviA wcw.e -ue pi-ecepw ^o aoBtain iroia ni^i oecis and bi^ bo'7 '-. 

'^' nix--. ..recept means no solid food after mid-day* *'he seventh 

. dressing iu plain white, wiuh no Liore ornament than maybe a roeary 

01 brown beads as a necklace. rhe ei^ith means sitting or . 

mats on the &L. Wraui»ioually it , ,r bcc.ii "';ntoaiary oaadlsr for elderly 

people wu bcfcivc «^u .-i^iu irecepte, ey>uep"t. peiiiapa uiiuu u, year at ^esaiCi

the

and

as *

ful_ ...,A

dea-i..
i
JL

a in ..., ,

.... .- .. ...-

the

>se

anniversary

lay».en tLUvii%

y f and f l /

of the

g the L

• - upa

Buddha*

i£^it Pi

M^b _

P, birth,

JB are

enli{^itenment

c .J1O

icci vrcre

^' ijher sta^e possible for laymen: -^ Precepts 

eil). . arc foriiicd by ^littin,'; the seventh into two,

id or silver.
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In facts, alt' to do so is •&«icorebic&ily ibJLc, ' on

i reuSptg for Liiio. *v< f J- Us©.- iiitej ociiiju o.wS'tejltx mo

&6 tbor** rvrrvoti «?rf' hv thr rlor^r, no npn of OTIC}" , i]:nl-r tn fmter

er, unlr too old to make the L . Laymen (male)

take the T P •• -.igs c.il ui yo) we; .-r „ < •. • r ' '' -;.e

or ^ ) or fl?,c«nelesB f (m "" rika

	,ve neve

a villaf^er'e becoming one. Kor did I meet even a /^rhastha dasa BilH " " "•• r "" n ' " " r «^a

but I heard of two in up area, nrobably elderly widowers. On the other

hand, the Order of Nuns (b? .d. _ci- bein^; extinct, to take the Ten**** ' • * "~'~

Precepts is the i t religious status a woman can attedn. Such wo- 

ahave their heads and wear yellow. 'here are a few urban communities of 

them, but in villages they are infre^ior.t and usually solitary. :̂ n the 

edge of Migala were two, who lived i ;acent caves. fiiou^h one of them 

was not old, they were known as \rf" fnaniyo t raanlyo ' an extremely
•yHii^BWMIMr ««M«iy>«IMMM

honorific word for tposner*.

On enteriiH, ^ Order (mahana vima) rti« v»r.r,r..- -.rt-Hr.**, jMfiwlces

are usually boys, and known as 'little monks 1 (x»2iiLJ ___ ruvo or punci**^f*-** »»"•"' ^ T j>»
«. i 

gyp). , novice has to take and keep the same rren Precepts.

LVen a monk has to do no more: he has to submit; to 1^7 rules, but these 

rules are an ei^uui-uk»x'jii,|Uio't &u «.vuuni..xvjiA, uj. the pi *, uiid their 

detailed application to the life of a r^-ii-r^ ^'onastin Uf~- h-^ itn duties 

and even its rites, but most of these can be avoided by becoming a hermit; 

infthe way of morality the Ten Precepts sum up all that is asked of a Bud- 

u^iis c. and novices ve.-ir robes of aotae yellow or orange (no signifi 

cance -<.,uu;. hore are aarious wvi 7' 1 "" monk, noBt of

1. 'i-he Tali word for tuavioe^ aSinanera^ ±rr ajc»aaianall:' rc»d in a xoi-uctJ.
——W^^^^MWb^

ha5mftarttwo' wMch is 01 course ini'oi i also reier 
to a Junior monl?,
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the v/heel of rebirth, i.e. phenomenal existence (samsara), and attain 

nirvana. Etymologic ally rriryana means 'blowing out 1 . It is indescribable,
^^^^^^^^^^^w OM*^HMMMMM|MM

beinc beyond the realm of words, which describe tha world we know; it is 

defined negatively. The Sinhalese usually talk of f eeein^; f or 'gainin, ;' 

nirvana (nivan dakinava or labanava) ; it is an intuition, a sudden awarenesc, 

a mystical state. Enli$it enment comes during the course of a lifetime; 

one who has it is an arha.t (Sinhalese rahat » respectfully ral ________ ;•

An arhat lives out the fated span of his physical life; its end is called
„, i 

pnrinirvana (Sinhalese pirinivan).
^•••W^^B-^^^^^^^^^^^^^^

4) The path leading to the destruction of unhappinees is the Noble 

Eirhtfold Path. T>ou,* translations of its ei$it constituents are 1. yi^it 

views. 2. iiisht resolve. 3. Right speech. 4. Right action. ';• 

livelihood. 6. Right effort. 7. mindful ness. 8. P.i^ht meditation. 

These eight are oi'ten Guttfaarize:. Gil a, soniadhi , panna. "a la
— — 2 covers nos 3-l>» samadhi (meditation) nos. 6~8, -% panna (wisdom) nos. 1 & 2.

Each of these three is to some extent a pre-requisite for the next. Kos. 

1 & 2 aone both at the bediming and at the endi intelligence and moti­ 

vation are needed to mrJce '. start; at the end they .ipen to the true wis­ 

dom of Unlightenment.

The Four Noble Truths and the Noble I.-i^itfold Path are described in 

the Buddha 1 s first sermon. -his short text, makes one other point, with 

which indeed it be^dns. Because to Bee the 'I'ruth one must steer between 

indul^nce and mortification of the senses, Buddhisia is the Kiddie i'ath.

The path described by Buddhist doctrine io ethical, intellectual and

1. L- Pali literature parinib IE sometimes a synonym of i. _;a
(teclmically called sa-\ ;; but modern L' i nhal e s e ur- al ;;e~7 to 
wliich I have_conformed, corn' me s it to the death of an (techni­
cally . ft-.-upcuU-seoi'.;. ) «

2. UN 1.301.

3 • l!hr\rr, ~ c J Jcappr ' ' - '" '• na t .uuiu. t -^ , v , ̂  ̂ u .



•Optical. ?he innovations of the Lharroa are very simple, and consist mainly 

of a recip* for action. Jhie is easy to b'rasp. .e of the doctrines 

I have written of so far would be unfamiliar to a villat;er. ile could 

probably not iA&i, uue .-our uoDie ^ru-ns or -he constituents UA »^o ^.oble 

Kightfold Path; he might not even know the titles of the doctrines. But 

the substance of the argument he would know; indeed he could probably ex­ 

press most of it himself if occasion arose. If asked to describe his 

religion he will mention most of what I have mentioned, from the Three 

Jewels on, probably with some more detail on the Buddha and on good and 

bad deeds. mhp- Buddha I shall deal with in the next chanter. Before 

I say more on c. -nd bad deeds there is one metaphysical question to be 

disposed of. It is too difficult for many villagers to hold views on it, 

but it is a necessary logical liik for a oasis uuuers, t anoint; of Theravada

doctrine, so I had better dispose of it here,
k .

what is it that transmigrates? Buddhist philosophy , .ijuana) re­ 

volves round anicaa, ^ . i,a t which are said to be three facets 

of the one truth. ^uiga&a and ^ ^ I mentioned above under th© first 

Noble '.'ruth. Anatta ?«- "'li for "non-self 1 . In philosophy it came to 

be o.DDlied to everything, .eriial of essence, but originally it was 

merely a denial of the existence of a soul, an icaaortal part in living 

beings. Theravada Buddhism ie anasiaavatia - the doctrine of no soul; 

this much is known to innumerable people wiio could not explain it. Mout 

nonka however can e5mi,iin that at man, self, is merely the name of an a£j~ 

^re^ate of mind and body which dissolves at death; it has no independent 

existence. Vfhat survives is karma, the effect of actions. If I may 

nup^ly my own illustration, every act for good or ill is like a boomerang, 

which comes back at you. rhether you throw the boomerang is a matter of 

fr«« will, but once it is thrown oonaearuencen muct follow. Buddhist
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But does not death nevertheless mark a decisive break? -he doctrinal 

answer is not our thou<.;ht and even our bodies are changing at ever/ » -*• 

The element of continuity is precisely karma, tiie foree of past actions; 

not merely binds one life to the next but one collection of the

o the collection existing in the next moment. Just as a man 

can remember what he did yesterday, he can, with training, remember what 

he did in a former lifej the difference is i..erely one of degree.

Although there were probably not more than half a dosen monkc in my 

area who could have expounded the argument stated in the previous para­ 

graph, I am sure all would have assented to it. It is the doctrinal 

position which everyone claims to accept, however little they are able to 

articulate it. On the other hand, p^%>le certainly talk as if they con­ 

ceived a series of lives in terms of survival of the personality; terms 

such as^- *Ky next life 1', sen'tnaents ouch ae *we must nave wet in a former 

life", are freely expressed. In other words, a 3uddhist seems to think 

of rebirth in very much the way that the concept first appears to a wes­ 

terner brought up with the idea of a soul which survives death. Is the 

Buddhist sheii not being logically inconsistent? I think not. If it is 

merely conventional truth (sammutifr satya) to talk of lf l tr when in r-etu.xuy 

(pararaartha vasen) I am nothing but a series of ,rToui>s (ekandhae) strung 

together on the string of loafta, why should it not be equally permissible 

to use convention to talk of "my next life"? ical inconsistency can 

only arise between cognitive positions; on the cognitive level the Bud­ 

dhist is being consistent.

note 2. p. 92 cont.s
in luMiula's /<hat t i^t. Kahula, a Sinhalese monk, com­ 
bines the authenticity or in ious tradition with scholarship matured 
at universities both east and west. lie deals specifically with the 
art;mneni;s of modern scholars who claim that Theravadin tradition has 
perverted the Buddha's meaning. I myself find this claim that on so
essential a point the Buddha has been misunderstood by all his fol- 
1owere conevmat "against the current".



Where sue clash may, ana i think does, come is between the cognitive 

and the affective level. tus^j. ue the doctrine that we are out a series 

of groups connected by actions, people do in fact think of themselves ae 

having a more or less stable and concrete existence. From this it is a, 

short step to conceiving this existence as extending beyond death. That 

people affectively believe that they will survive death and be reborn can­ 

not, by the nature of what I called sireceive beliefs, be demonstrated 

directlyj but I think it can be inferred from other statements and acniyuu. 

Moreover, I think that this affective belief in personal curviva.1. clas&ing 

with the cognitive belief in merely karwic survival, is the basis for a 

whole sysue& of afxec'cive religion which diverges from official doctrine. 

I shall return to this in toy last chapter.

It would have been misleading to leave the impression, even in a sunanary, 

that villagers grasp all the subtleties of orthodox doctrine on karma and 

reMrth. It would be equally misleading to leave the impression that 

nirvana is their immediate religious goal. I CLOUD c whether this wouldM^M^H^^B^^^

be true of anyone I met, cleric or lay. '.Jhether interested in nirvana
•V^^M^^^^^^^M*

as an ultimate goal or not, people set their sights on whatever they con­ 

sider the most desirable rebirth. What makes for a good rebirth ie merit 

(pin), and what makes for a bad rebirth is demerit (pay). Pay is usually 

translated 'sin*, but •demerit* brings out its neat opposition to pin. 

Pin and pay are conceptualized as quantifiable and (in a sense - see 

chapter ^) transferable. If you ask a villager how he acquires pin or 

pay the commonest answer will be, lay keeping or breaking the Five Precepts. 

The Five Precepts are however negative: there is a list of Ten Good Deedc, 

which is not canonical but widely influential. In an unmethodical way 

this list subsumes the precepts and includes all possible wajre of earning 

pin. "Jho f 'tfi ; 'od Deeds (oasa kusalg. __a) are listed in a Pali stanza:
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Tl -"- -- "hhavana
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.... apacayan ca
Beaana suti ditthiju.. »

ese were paraphrased fondue by a monk as:

Giving (material), keeping morality (i.e. the precepts), meditating,

it, rejoicing in

showing respect, preaching, listening to preaching, right "beliefs (samyak 

drstiya-visvabaya). In an admirable article J.F. Idckson gives a succinct

explanation (pp. 203-7) of each of these terms; I could not improve on 

his accou«dbf and refer to it the reader who would like a fuller preliminary 

description before 1 deal in chapters > aiiu o wxuu upeuxixc problems arising 

from the list. The term pinkama litarally means 'act of merit", and so 

could apply to any item in this list; however, as Eickson remarks (p. 207), 

idiomatically the term is o:oly applied to the outward manifestation of merit- 

earning - the public, not the private event.

Canonical Buddhism is a reli^on for the individual; exceptiHe,1 only 

a few simple ceremonies for monks it neither prescribes nor contains any 

ritual. From the be^innint; there were inevitably reli^ous occasions of 

a public nature, i.e. involving more ciian one person: the two typical 

occasions are feeding monks and preacning, which very often t>u together, 

No ritual was laid down for these occasions, but already in the Canon, which

1. "Notes Illustrative of Buddhism as the Daily Ueli,-;ion of the Buddhists 
of Ceylon, and Boms account of their Ceremonies before and after Loath", 
J.r\A.'... (Ceylon .Branch) vol. VIII no. 29, 1884., pp. 203-236. (vhe

rntioa is corrected by an erratum slip to pp. 297-330, which is 
now it appears in the table of contents, but to minimise confusion 
I cite the pa^e references as printed.) •..^-••^"••^ there are a few points 
at which Diokson semis to me to be deeoribi:^ ~~eal rather than actual 
ceremonies, I find his article so good that I have uaruxy touched upon 
the - 3 lie has already described, anrf hope that his work can be 
read as a complement to mine. He is . ~ cunon^/ ethnographers of

.lose Buddhism in rr in full (with !ii translations) 
the j'ali texts used in the ceremonies he describes.
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after all consists mainly of sermons and is full of invitations to meals, 

they are described in uniform language and the procedure is plainly stan­ 

dardized. In modern Ceylon any public Buddhist occasion is called a 

pinkaraa. The typical piukaa are still feeding monies (dane - the word^••^••^•••MBMMA '••^•••••MMBMfc *^BBBBWW^W

literally means '^xv-u^ 1 ouw iuis become a teclinical term) and preaching 

(bana). plus one related to ban^. T - particular kind of recitation of sacred 

texts called pirit. rJhe morning meal is called hll ___, the (main) mid­ 

day meal daval dane, the evening fftock ^.lappaaa dane. Illl dane should 

be given at about 7 a.m., daval dane at about 11.30 (to be over by noon), 

and jglla«p»sa normally between 5 and 6, but gilampasa may also be served 

just before the berinninr of a pinkama in the early part of the nidrt. 

For a dane or bana the ritual in usually scarcely mere elaborate than in 

Canonical times. There are however other pinkam. of various degrees of 

canonical authenticity, ana inueeu villaj^j ly the terra to any public 

activity in which monks take part: when .jaat before the national election 

sixty monks f-jathered at Kigala temple and walked in procession to the town 

council grounciD to hold a political meeting, this was a pinkacaa too.

Lost bi ; : piyi...v;i trJ.:e place at Tine uemplei and in order to give a general 

picture of what a pinkama involves I shall conclude this outline with a 

brief description of the physical setting of Sinhalese Buddhism. Most 

villages £ and the proportion is increasing - contain what, following 

Ceylonese practice, I call a temple. The language of Christian culture 

is again ~u.3leadint . 'he essential o, ., Juddhist temple, the fact by 

virtue of which it is in use, is that one or more monks live there. The 

building in which the monks live, which is normally an ordinary bungalow 

like a layman(e, is called a papgala. ically a temple consists of a 

group of features, but any or all of these I'ea'&ures may be absent except 

tne JttMfiift* ucu were is nothing out a pansaia. winch in practice meanr
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that the teraple is new or inhabited only part-time, the temple as a whole 

is calico, an avasa.: . : j^uerwise, i.e. uoii^Ux,/, / •" ctuixuu a vjuxu.i-^--.*«

The properly equipped 'f^ole of a certain vil 1 '"^ - 1r is in con­

versation alrayt, referred to as e.r. Mlgala vil^ „ * ily however

yji-. i:. ",!... J.ly hay i;o;/; :.: ./u; iu-fr.o, ;iiwi this almost invariably

ende in ~ ~ e.g. "Sri a ~ ~ -a" - «The Bler.r de of the

;octrine*^, vhe average number of monKG 1,1 . . ; ue i 

area is two, though single monies are very r™ v^is. Aere a: 

anything up to four novices, but they si>er.d most of their tine ai/ay at 

school. (An G' conal eetablishment for monks is called a pirivena, )
^^^^^•^^^^pwn^n-

A temple servant (" ^) also often lives in the la.

.ue priacipaj. tJOLaaoii I'oasui'CE of r, vj^ara^a, besi'^uc the p.anc^ ̂ • -•— - 

a building containing T-^M-dous art, includinf; at least one arml^tum of 

the Buddhaj a peepal or sacred fig tree, locally known as a Bo 

relic mound, in English usually called a stupa; a preaching h«allj and 

a building for mon&s to perform their communal ri^cr '. T 

these only the first two were virtually constant featuru,, .fc ^ - ,.rea where 

I WL , though the third, the stupa, an almost invariable feature of Low 

Country templets, was also very conanon. Jhe first contains, the second 

and third are themselves objects of veneration,

i'he building containing religious art (for -^L^ ' - .ut no better

thrm the awkward, locution 'ina^o-houce', a literal translation of 

^iara, its Pali name) is, confuain<;ly, also called a yi: jt, or 

or vi^^yo^s ^ ̂^^l ^» are usually int

«6anin£- 'house 1 )• It is of varying eiso, ornamentation and ooxnplexity. 

A Buddha image, often over life size and invariabl^y sefu<^ j'mci AS 

opponitrs the cntraiicc door of the innermoct shrine, and before it 1" ^

kind of led^e or table on which offer , princi^ .;/ flowm-;, can



be laid* In theory, and usually in practice, the image contains a relic* 

Anyone who comes to the ten->le for reli/dour mimoEcs comee to nay his 

respects before this , are . u,3, usually including 

'has and r walls are p: ilar figure* and with 

decorations. Almost iimirinbly the entrance to the vj""" : ara or to 

the shrine room (sometiffiee v^ both), and often the main Bv1 - image too, 

is framed by a makara torana ('^en-r-iorrter n.rch* V r. traditional

ment of ' ' curmov. ̂ od by a monster's head, en face, 

with mouth -.

The T?o tree Q?o ,"ia&a, B~''r.it• ̂r^:amrQ), is tue i-ciaa of tree under whicii 

the 3udHha attained enlightenment (bodhi, old Sinh. bo); moreover many 

trees are claimed to b© grown from cu _s of the Bo tree at . -dhapura, 

which is itself £rown, acooi to the . M>**» from a cutting: of the 

original,'--"60, It is usually anrrour •• by a -»t (biaaaia), which in­ 

cludes a l<p,e or altar (mal aaana) for offerings of flowers. Many of 

these trocn are old and magnificent, and T miRnoct that often they have 

t tion of the temple,

The etupa has many names* ~~ ^ is itself Sanskrit. Old Oinhalese 

is $jj§BJjj&* v;uicn indicates prcciseiy v«la^ is; is, a 'relic-coiiTJainer 1 • 

Another old Sinhalese word, now confined to proper na&es, is saya (derived 

from cai.tya) • The wor ' / used v/ere caitya" anc- vehera*

1. On the i'orw of the inakara see A.L. Cooraaraswan^, . .iaesral ^inhalese 
Art* no pub*| Broad, Cawpden 1906, p. 84. A makara toyana io illua- 
trated in plate VIIIA (not VIIA, ac .-3dEJ u oi the same 
work. POT a fascinating ..^sion in a pan-Indian context of the 
origins and symbolism of iiie main motifs involved, see F*D.K. Bosch, 
The Golden iteria, iiouton, '.'lie Ha^-ue 19^0. gives further biblio­ 
graphy on the aakara in ai-t in his footnote U> p. 21*
_ i« a pre- rit word. It derives from a Sanskrit
i i£ f to pile up 1 , ariJ. its basic meaning ia •burial Bound* *
H vyzr, in old literature oaitya (and its Pali ecjuivalent cetiya)
c v to any rjacred spo" -& as a sacred tree. In oinhalcce
t of the ^ord has c%«un contracted, and it refers only J
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(Y«fa»ra IB merely the old Sinhalese fona of viharaya, another specialisation 

of this versatile word!) The ;:tupa probably existed in India in pre- 

lu t times as a burial mound. 'hen the Buddha died his relics were 

distributed and buriou. in such mounds, and it soon becaae the crus&om to 

build the« for other holy monks (arlyfcts) too. ' In Jeylon they are in­ 

variably built of solid rnanonry (with a small sealed chamber in the centre 

for the relics), and their shape io standardly < , Jn a base, usually 

circular or octagonal, risaa a dome, t by a cube (haraokotuva) from
^^^^^^^^^^^•^••^^MBI^^W

whicn rises a txon spire which is usually of bronze. modern stupas oo

not approach the scale of the ruins of /Jtiuradhapura and Polonnaruva; in•

villages they range from perhaps fifteen to forty feet in total height. 

^f a stupa again it is usualjtto build at least one flower-altar.

The preaching lljall (bana maduva or bana cedara) is a simpee building,
•MM^MMOTMWMMMMMMMM MMM^^MM^MHVMMMMMM

usually square with walls only to half height so that people outside can 

see and hear what is going on inside. i'he central part & the floor is

slightly raised; here monks sit ( thoii^3^^011 ma^r ^° B0 too )» iUl(~ ^:c 

•onk who is preaching has a special chair, or one covered with the richest 

cloth available*

The building for monastic ceremonies, called a poya ^dara t may be of 

any sort, and often one of the other buildings is used for this purpose, 

normally, a poya ^edara is enclosed, as acts of the clergy are private.

Most buildings ape washed white or blue, and red-tiled roofs are common. 

In the hill country most temple premises are on a series of terraces, sur­ 

rounded by foliage, and during a pinfcaaa neo^le strewn w and down the steps. 

Idaally at the temple they wear white, but many wear their ordinary clothes

1. ,'hio practice is obsolete, in that it is generally beli /cr that there
are no , but the " of i " ( which contain their ashes
have the IQI-J.. j. a siaall stu,.,;..
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of any colour, usually bright* t^e soaks of course wear their robes 

which range from yellow through orange to red. Le flower offering*

ana iivo-coloured ; • . ••'].:••. ;-_• .• .1 to the ^aitv/. i u are noisy: 

specialists provide a lot of turmafiii;a& ^oa UTUJUB calioxi j^evj^i ai*u j- 

and playin " on a ^ieroinfl wind-instrument not unlike an oboe (called a 

horanEv . oga are punctuated by cries from the crowd of 'Sadhu', 

which aeaas 'good 1 or 'holy 1 , and is ueed i - the Chris biau '.-^on'i
O( .-. __ -.- I -;.-"but it tends to come in* triple burst of *»>atihu sadhu uoaa|:f . feels 

morn oheerfulj like 4Hip hip hooray".

Both soaks and the vihara fixtures are treated with deconun, v;hioh 

is not the sane as solemnity. rne decorum extoads t*o the treatuen^ of 

oertain other 1st objects. The preaching chair {djtmrgiaaona) hf^a just 

been mentioned. ihen preacnjui ;:ionk has a special kind of fan 0£ft4tt»5S£ 

with a decorated handle, which he sometimes holds «o conceal his face. 

Mben I was given such a fan and had it in lay house the vill.-L -er- ineioted 

that it be placed high up, and did nou liice i^y wife to handle it. Jut 

even fflore saered object is a manuscript of a sacred te; pota)* 

mass production printed books - arid pictures - have ueen largely vie- 

sacral ised, though a village nei/;hbour did ouu a tattered book of religious 

verse (kayi) which he lent us on the flower ledge just below tJUe picture 

of the Buddha.; Vlie times are pact when, ~ under lia. 13 1 in- 

finance | aacred texts inscribed on metal woulu ue ouriea iu ,••; tu; :>;:•; but

nalm leaf name crints are kept wrapped in rich c&otii,-,, ^ic. v/hen Uiey 

are taken out for bana or pjrit they are ..,, lixe relico, 01. ..__.' a

1. S. :'T "itana, 'MahaVanisiu in Ceylon 1 , :>v« 44-*. >•
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31.

i.

Gotaina Buddha, under "caching (sagaae)

fifth in the line of Buddhas* The twenty-sixth will be Maitrl 

and we do not know who or how many will come after hiti. -lie first 

was called r>Ipaakara, and it was on seeing him that our MUha, wLo in 

that life was a young brahmin ascetic called SiiiMCLha, maoe the vow that 

he too would become a Buddha. A being who makes such a vow is called a 

Bodhisattva (Sinh,: i;). The ^>50 lives which our .ciuddha lived as a 

Boeat before he was born as Totama are the subject of the book of ̂  ^ 

stvriee* The introduction to this book is called the ;\T i<^fflkatha. It 

begins with the suory of ,iumedha, and then gives the life of Gotama (his 

family name), both before enlightenment, when lie was a prince called 

Slddhartha (Sinh.'. :'iduhat), and the first two years after it f v/hen he can 

properly be called the Buddha. The relationship of &he a to 

other biographies of the Buddha, which are in '..aru-krit or based on oanskrit 

originals, was lon^: in doubt. f recently F'raiafallner has shown that all 

the bi- 'hies probably derive from a lost one composed little more than 

a century after the Buddha's death* rherefore, although nearly all current 

Sinhalese beliefs c '. t <*ne iaiouoa's uiogruphy are ba&oa on cne i.iajj^^j^atha 

and closely related texts (see below, n. '^*°^f ^-G i.^iu points of the story

1. In theory the line of Buddhas has no known bo^;innin£; or end. But in 
practice, as will appear, the arakara (see below, p. ) is 
reckoned as the first. ?!iree as befSre Blpajnkara are named at 

"""TI.Jl, (p. 66) anci. locT jjha v. ".7 (j.1.44) «
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are of extremely ancient origin.

Sinhalese Buddhists to-day say the same as the Canon. ?he Bt 

was a man; his status was human, not divine. He was of course the best 

possible man in every respect, a man of superlatives: born in the beet 

caste, living the most comfortable life, capable by destiny and talent 

of ruling the world as a temporal monarch. He had a wife and son. 'By 

leaving all this he therefore made the greatest pocsible renunciation. 

In his search for the truth he then underwent the most extreme austerities. 

Even after his enlightenment h» was just a man. It is true that he per­ 

formed some miracles, or rather wonders (for miracles imply the humanly 

impossible), and had marvellous powers; but these wonders are effected 

by the power of truth, the truth which it is open to any man to realise, 

and the powers likewise are those of any arhat - indeed sons of the more 

trivial ones, such as levitation, may be attained by meditation even before 

the final goal of nirvana has been reached.
^^^^^H^^^H^^^^V

Siddhartha was 29 wfeen he renounced the world. lie spent 6 years as 

an ascetic, seeking; the truth, and found it at the age of 35» After seeing 

nirvana he spent 45 years helping others to the same realisation, and en-^^^^^^^^^^^p^H^

tared parinirvana when he was 80. Since then he is dead. Being dead^^^^^^^^^^^^^^^^^^^p^™

he is of course powerless for good or ill. He cannot hear prayers ori
aid suppliants. Moreover, even if he could it would not help very much. 

The Buddha was concerned only with spiritual G-OOCLLJ, salvation; worldly 

goods he renounced. ach man has to work out his own salvation by his 

own effort. Man is a free a^ent, and makes his own karma, which determines 

where he will be reborn. rhe important things are not in the gift of any 

power in the world - except the free will of the individual himself. In 

the Canon's account of the Buddha's last days we read the Buddha saying

1. r:rJi:Iprj"inibbana Sutta, (sutta 16), Dl< II.
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that one should rely only on oneself, only on the Dhamna; his last 

words were, "Compounded things by their nature decay; be attentive in

your effortp, 1'1 .

is the cognitive position, which is not affected by a QJH^L^ over­ 

simplification which 1 nave made. Buddha means *• enlightened" in Sanskrit 

and Pali, so ntrictly pr»eaking anyone who has seen nirvana is a i.. •-• 

Konk 9 explained to me that strictly there are three kinds of Buddhas• 

Those usually referred to as Buddhae, the twenty-five plus, ai _: 

sambuddha, 'truly fully enlignuened. (i&call the formula: _ tacaa 

Bhajyavato arahato caganq sambuddhassa.) They are lojttara, supramundane.
Vuv

Of course strictly speaking all Buddlias arc ipso facto lottara, having 

rinen above the world of transmigration ("^amsara lokin utcara vela'J),

but by usa^e (v£ _aj only the saci/ak sainbuddha ,/. t this title* ouch 

Buddlias found a sasane, they teach. 1'hen there is the pratyekabudcllia 

(l; inh. pasBcbudu), W enli^;h1med by himself". lie realizes nirvana for and 

of himself alone (**t;. ^ nivan av -rjjiayi"). Like the c.aLiyaiv.

sanibuddlia they reach nirvana without the help of a doctrine ready at Hand,
••••PMWHPMMHMHHMMW* ^^^^^^^^^^^^

for they are born in periods when there is no sasane ("3udu sasane loke
«w

pavatina nati kalakj *4ti venne"); but they do not found on<? themselves, co 

they help 90 one. T} ! ; ostly occur in the Himalayas and ouch remote regions, 

By definition none exist now. inally there are those who become enlightened 

(buaqlia; as aiacipitiB ; .:^i^. vaaen y uuuer tno _. _.... .._, . ^ jji.;,i^uudali.a — the

ordinary arhat B . if we may BO speak. All these tixree types of Buddhas 

are still normal human beings, and do not further affect the argument; we 

will revert to reserving the title a for the samyak samLuadha like 

Gotaraa. he pi_ __ will L occur again, and the 

will uc tiiupj-j1 ceiled an ai'ha t .

1. DN II.



cognitive po^ .^.n ... 4. ^ orally coherent and canonically orrect. 

Very little occurs which cannot be rationalised in terms of these beliefs. 

However, the Buddha, hau lon^; since becocie the victim of a personality cult; 

and throughout recorded history behaviour towards him hat:, been such that we 

Kiay v.eii question whether affectively he is viewed as no mor' .... ji a aicoo- 

rical parsona^ lon^ doaa. <-ven the cognitive position^ e^pro -«•>'' 

ie not quite consistent.

The question whether ists really view tne Buddha as the mortal 

founder of their religion or as a bein,; with at leaut some of the attributes 

of oun;- Chrit.oj.sui uuu ^cucn ae eternal life, omnipotence, au«. k jesponsivene&s 

to prayer) it. the one that has most interested westrrn obKcrvera, and I 

shall return to it at length in the second half of this chapter he sub­ 

ject is a lar^e one, but to arrive at a tentative answer it will be sufficient- 

to focuo attention on behaviour towarusj liudcilii;-« .UIKV,V:_ . -ux^ buiiaviour 

will lu^-n out at timer to be discorrtrmt with tho co -nitivr nnnition just 

stated. Kowevei , before we &* °n -° ^-canine these divergencies, and then 

to establish the Buddha, 1 a position in affective reli.rion, more can and should 

be saiu abaus* uiiu vju,>iiuo.vu DUUO. «j.'ju. i'ur i« uouxu ao violence &o lijy 

chosen metho- ^r taking full account of the vill-n -r.-r f » own views were I 

to restrict lay btatewenu of thoir beliefs about the Burtdlia to the one fact, 

roost elementary from their point of view, that the Buddha wae mortal. So 

the rest of the iiim h&ii 01 '^aio ciiar . . win D^ devoted to wnau villa, 

know (or believe they know) about tne Buddha. (1 use the word "know 1' 

becauce they do; 1 do not wish to imply by iu any agreement or disa^-rGeme 

on my part.)*

ro indicate the • ta,ie of knowledge about the .3, I offer two kinds 

of evidence. very ima* e-house (vihaacnA-^oiu.; io ciaorneu WJLU:. painLin -f- 

and sculpture which depict incirientn from thr Buddha's life, and in come
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i : i./ 1 live.,, ana tna iivcb of previous iiuUvUias 

o......;e— house > 4. .<: . W A /v x^,...ij. . . .. •-;-..-ij.^»i l

the more recent, were the ,,'ark of crafts-men from the Low Country (uoually 

around Katara in tiie extreme uouth). ' ill;,,;ors do not customarily pay 

a great deal of attention to the art in thei* lee - certainly details 

01 arwi^iic line .t or even or iconography have no meaning 101 uici;; - but. 

they naturall^ ^.^, .. ,..,,,j ^v.c. ^ ...^ ^^A^^V., represented.

i'iy otner evidence ib the pair jf thin paper-back books which toother 

form ihe primer for tiio boctom class, children about j years old, of a 

iluaciiiiist, liunda,/ School ( daTiam " "a). Vaef3e eLjuivalents to Sunday 

Ciiooi, .•!.-!• ...^ v,.^ ....bwu.- -.i^; uu*ii w-x u ^^- ^./iiwUry by the Younj Men*'

Buddhist Association (TaruntfBauddha Mandalaya) , which publishes the booke• • »
used. (it still owns the ri^its to most of them, but those for the first 

five claoees are owned by the government's Department of Culture.) Books

uj. c- oui /ix'/OL A -i W5. ...w ,.,XA j. O^A^ ui_- A t;u t, v-nu^ j. . , , ihCBG <-,cu* IJt; i Un by :^n^y uiie ,

but in oractice they are normally run L.t> a njonk at the village ternnlo with

or without the ai-sietence of other monks and local schoolmaEterE. They

are free and the booka are loaned to -Le children. The children eit for

were daharn pasal attaclicd to amit half the tem-nlr. _ .isitr ->^iey meet

on ^*B, but cince I left the ,^overmnent has substituted for the western

weekend the poya day and the half -day prec , so they now meet on

poVa aay;?. in jA^ala ui;, ^ ... tuc uoncsrn 01 vue cnier monk,

v. -- --- .ildren came from four village,.,, c^.v i4 ,w .,v,

o . youi. ;hildren in Jil^ala att. . lie chief monk claimed that

when I enrolled (in the bottom class) I was the il, but I tluia

att- -e rarely exceeacx.!. three hunc ior class wan montly

•li L>J «Jiv? jiiWA*.^ , -.ii-i. */'"- .'vLva to^wu-^ ^,j ^vjiij. -u children. LO lower
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claeset ch wore lar.jer, were sub-divided by classes spread

across a .^ransy space at the foot of the stone cteps le up

pie which served as a kind of village inee cin^-{;Touna i'oi snc rare or-

tney

fr»r rneetin,^- of thr villa;-o councilnont school-tvnr building also

etc., and a shed which will no doubt be replaced in due course by something

pc ;u ; bi,

Procecain^s were r/u

roof space was inadequate for the macses of children. 

.o last from 9 to 11, timed by an alarm clock

Three Kefu|,*es and i-'ive Precepts; the children tnen divided into their

cl and took turns in reading ou lesson. In our tlass we read

through the lesson twice and tnen answered in writing the questions on it

recit.ition of Pali or old r verKec. alno from the bookn which had

to be learned by heart, and the

the two hours were up.

"^xtbooke A

- usually

he

to (, ay before

each

clasr thf5rr? wore tvro voltircer v;hich we uaed on altnrnrs.tr -.'nDlrr. , The arrange— 

rnent of n^y books was typical: the first volume contained the chapters on 

the life of the Buddha, in fact on MB life till he became Buddha (i.e.

exr-ij5in.Tti.Trv .... in.hn.lnr,R; tho Rf>r,nnr? book h^rf rivn Jataka EtorieB and

a selection of moral otansas in old Sinhalese by a fourteenth century poet.
"TCvio 

In A, ({ _;ive a translation o u,wo chapters of the Buddha' a

early life, to t;or,ie i a o, unoir flavour, the full table of contents

•" the other

paaala bookfj in use at our tei;.;.-j. . 'I'he wide circulation of tho- : r

which pans from i-o hand, can be ji frou* the fact that of the firr;t



nT* r,r,v. u; tue &;nra

O-L' 27 t $00 copier. prirr 

edition, of 20, ,nted ii,

It will make for clarity if I be t :in by ut comrc n

the be~i, >;nown

that

concerning; Gotama IK

cuaj.1, or evea a, wiioio .i^iy, wiiicn ne conciaer®

crucia,!, or introduced sonothi ,in-->nrt:-.-, ,.,

celection r.houl.l to BOW© extent bo arbitr. ;.» inevitable, and

tried to jueiii'y ti\y choice T^y the .in cation which immediately follows

the siimttary.

on which this do onr^n Nation

some brio of the ancient sour

\i ..,.,

with the life of itotama before he became Bi .is disparity reflects

the ancient sources which the

1) f]UJ " .-;• bcc.-; 

Buddha. VlnMrJrn.rn. ••fr.™

lese artistn and authort? have u 

ioonicawtva in the time of the (first?) 

...^x. . urahmin db^w

DiparJcar
*

paring the way. Siu

"ity with his monks, and the inhabitants y*^ 

offered to prepare a tch. He had not 

dry wiien i ra Buddiia 'red, oo he threw himself

in the rmr , Dipamiii*i'a Buddha mn' UJL^ UIUJIK:^ couiti waiK: over•
him and thus avoid the pu&&Les. )n seein • T^Tnamicara Buddha mde ;.. j.vj-

that he too would become a J>! .ra Buddha stopped before

ia pro ea tnat after countless he would -JLled

more Uuddhas aftor I>i

become a iluddha. These

as-
e our 1

>uld

All the Buddha^ similar iiavo IWQ



particulr

sacrea to t;

. u cure live

or
are

utor

:iic la;

are well- ., but none better thrm the ft^rv
'ore

t; penecsion or *
suppliants not onl- >rr-ai M-. TVM - 

all was restored to him within his

, ae

; ( dana by I >n

ilaren. However,

4 ) J^ Like every 

ailed, ilitji.!*, and v

ar; born in one

the {$oda there
recuested him to

the right tiae, place, continent, fairilv -m.-1

;o consi

to be born ther term of human life

ly oi

ye ar« t at T'n r> i T <.« 

in# of the i^
from hi n

5)

:anaya. 

At the Asala full • --^vj poya(in u i._ on lunar months

was observin ; ata sil and sloprdn - r»lon«.

a white lotue in his trunk entered her ri,iit
rii

6) ictlv tori lunar mont.ii..-. J.U.VV7J. :•. wr.f: on her
way to the city of Dev where her parents lived .
wJiere.

Lunibiii

Btanrlin,", hole!in- ontn p

© at of o call or? i;

she rave birth

by .rods.

tan in wy lact birth."
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7) ___.... A wiue old van called Aeita or Kala *th
•

•black') heard of the prince«B birth and astoftd to see him. When he saw 

him lie tiffliloc ^ when wept. /ceu uie reason, he saiu ne oiailec ye^a-u^ 

this child would be COCK, u, Juddha, but wept beuau;- ;>0 •"ealiaed that he 

would not be alive to see it (he was roinr to be reborn in a formless

n). iJaviiVT left the pal_:.ce /teita told his nephew to renounce the 

world in expectation of the tin* when he could become a monk uncer the 

Buddha.

8) jfeONl^MA* ... / AMI) THl 1 NAMIXIIVIMO. J'Or thn nnne -Ivinr 

ceraoony Kin,j . - ^ia invited a hundrea and ei, . .lit 

wiaeot brahmins exai«iinod the prince's body, and seven prophesiecl that he 

would become a universal monaron or a ^Uuajia, oui iii;e yoim "ent, ^^^ ^i. 

said that he would curely become a Buddha after secin^; an old aau, ^ ,-i-^. 

nan, a corpse and an aocetic. KondanKa later b; one of his first
* •

djssciplea. "he name ^iven was Siddhartha, OMianin^ j'!ie whoae purpose ie 

fuli'ilied". (bidcLhartiia in tho correct ~rui^..^~ , form, .iiddiiattha the 

Pali, ;:.iduhat the Jinnaleae.)

9) PL ...... /_-._••____••• -yL. Once at a plourhin" festival, while his fnthcr

was ploU'^vin^, Prince Siddaartha sat under t^e chade of a rose-apple tree 

and meditated. He attained the x'irst trance (a technical term of I" a-t 

OMuiuu,wj.uiiy cui,-- *ii« oj:'tie f ., sha^O'v uj.; iivv i..^v>; d AViCi'tJupoii his fauuer 

worshipper! him.

10) __ At his tftudieti Prince l.i \ waa or,. , 

but he took no iebi-tonn in tho use of arrar ' the rumour >d aiaoii 

his warrur A.I ^ v/uat, ue .^ouia oo u^elscG in - ,y ne 

arrant'5 n '" cration at which v.* f 'trun,; and shot t)io niosc difficult 

bow.

11 ) &"•''-'•*• '. • at the aco of Bi::t*on was married
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^•' -vineeaB Yanodhara, t!*<? daughter of King LSuppabuddfcp of* '^y^rfrOia his 

mother's brother. lie v,*as then officially installed at-; heir apparent 

(yuvaraja).

12) 'LTO-- Ml;::,'-: ?AL/VJT.'S. Kin,;; Uuddhodana did not want his son to re­ 

nounce une world, so ho kept nu.i in she royal pari-c, in so whic;; ac allowed 

no old or sick won, no oorpGoe and AAJ ascetics. "V built hir son three 

palaces, one for each season, and here she prince lived surrounded by 

every luxury.

13) ili'--. '*•'•• ftJj', .••.^'Mo. ;.;hen he was twenty-nine years old the lUiure 

Buddha aekod to ^o ou- -u u, ; ;OJL.< with iiis charioteer Channa. Dn the way 

he met cm old man. 'hanrm, nmlained thn r?i.^ht to hii.i, and told him that 

he too 'was subject to agin, , At this Prince „ -artha lost his inclination 

for amuBeir.ents and returned home. In the same way he saw a Kick man and 

snen a >..orpse. ;n -;.eir lourth excursion tnc^/ •: ; a mai'i wiio naa renounced 

the world and looked serene. ,'hi:.. Bi t--iit filled Prirv ^ "irtdhartha with joy 

and he resolved to renounce the world himself, lie proceeded to the park, 

where he received a message that Yasodhara had borne hiin a aon. At thit; 

he reniarked, M : atiula is born 1 ' (i.ahiua is supposed to mean a bond, thoujh 

this popular etymology ; - incorrecGy, , ids «on v.-ae called T.ahula.

14) ^_______-C7IUI; ...___. .iat evening Prince Siddhartha sat thinkin{ 

in his palace v;hile s-lave (-drls danced and san( ; before liirn. He fell asleep, 

whereupon they zoo lay down just ar» they were and ^:lept. Luriivj the night, 

the- ;u in^e a^oics caw ^'« tiie*^ lyin*; around; lie v--as distrusted, cuiu i-caolveu 

to r^noun< %-e the world instantly. He suiiinioned Choimn. and had him prepare 

the royal »teed KantLaka. Ko went to YawOdhara* c bed-ciiamber and from 

the threshold /;;ave her a lact look as one lay sleeping, holding } !ahula to 

her. '' : <^i i: ( - .--.ii ' ; - uu.. ui »;,c; ;.:xty -'*;. nv.:,;xka, while 'Joanna cluij^; to the 

hor""-- li: tail. -'•••>''••., a wicked f?od, tempted him to stay and becour a u«iver:-<rf
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monarch, but he nr.in no nttrmtion,

15) _______ jy morning *he Bodhisa^a had travelled thirty

B and reached the broad River Anoma. He spurred Kanthaka across

in one bound. On the of the opposite shore the _Joui;ir>a1j|va air-

• •! 1 - - " 1 • ** i •*-• • t i • ' • ~4 ^* *% \f *V> O *" I "\ f \ L ''-'-i Oil'- v-U-j UJ. i l^ALi iiiiXi VvJL ijJi IlXL;- L'U'OJ.U« ,JiC i .i Co- n t ^'-"-->- ..^OJvJ ci

the hair to hen.vrm v;hm .. ^, i <-. Vn-nt in a :--tiir,n rnlled the '..Vilur.ini L'

He also took off hie royal ^arraento and replaced them with mendicant f t? 

robes, cupplieri by the j^^reat t pd Brahiaa. He sent back Channa and ilantliaka, 

and werU on alone. Channa later became a monk, but i.rai-i.orca uiea 01 a 

broken heart ano ^^^ reborn in heaven.

16) ^ :UMaQ}tTIFI,C A fl ON . The ascetic Giddhartha bee^an to bej for las 

food. lie visited the city of iLaJa^rha, capital of Jia, where Kin^;
*

iJiL'ibisai'a offered, iiici the kinf^lorn; lie reiUBed, but promised to come back 

to that kingdom first v;hen lie had found !:nlightenmerit. He meditated under 

the direction of two teachers, but finally left them dissaticfied. V/ith 

five other aucetico, headed by ICondafnia, he undertook the most rigorous
* A

asceticism, starving hiraeelf until he nearly died. But he decided that 

thia too *,a;, UBcleuy, unu ^uarted cakin;" proper food a(;ain. :iu t,nx;.; ax.; 

five dinoinlen loft him in dir.r-u.~t.

17) MIJ^'A'f' |1I.LK-l-If"'J. Aftc. :inc a proper meal he went and eat 

at the foot of a banyan tree called Ajapala (w ̂ atherd w) . A merchant's 

dau/.^iter calleu .vujata nac, prepare a aji ofi"eriiit; oi ir.ilk - rice for the 

tjuardian ileity of that tree. When her maid caw Siddhartha nhe thought 

he must be the tree-deity making himself visible, so she fetched '"ujata

who carae and offered the rice in a G'ol^en bowl. The Bodhisatt-va v;ont and
o —

bached in tiie jdver Keraxjara. i'hen he divided the milk-rice into forty

ports, and havint , i-a.uen it all he lauu--..uvv: u^»_ uu,«x xi; u:ic water, 

that if he wae tliat rii.-ht to attain Bu^Viihnnr! thp "Vin-:! nhould be carried
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a,;ain:, current. It awaia upstream.

MI'-JL'L:. .'±:L .~ . .aat ni^it, the full moon ni •;.:, 01' -,eSak, hie

u^j-i-^-ij.! uu birthiuv , uuy ^u'jjuisatte; ^a* comfortably j •,...-.c-ieg£jec' "*'

foot of a ^epal tree, vowiri • n^t. to T>t nr. till ho hn.d attained Enlighten­

ment. Wow Ilora broUi$ht up all his hosts of demons to ecare &he Bodhieattva 

but thou ii all the ^ocic fleci in terror to the corners of the earth the

'a meditated unmoved on his ten peri'ectiono, DO not/Ling was able

to lone ilara then to confound him by boas tin/:

of hie own nart charity. All the ciemonr .--^ave '.witness that Mara had. i^

alms, and he challenged the Bodhicat&iaSk to produce a witness himnolf, The 

Bodhisatsva said he had iven alms in his birth as Ycssantara and called the

eai'tii &o w e-po^cc in uiwiucE, and Mai-a xiuu with his hosts,

leavin Bodliisat^a, victorioun.

19) :j The Bodhisattva then meditated through the three

watches of the ni«jht. In the first watch he acquired omniscience about 

tho post, in the second oniniccience abou- tue present, ana in one third 

v ^ under-'-toA - f- 1 -^ - viain of dependent origination which reveals the or 

of aufferin^. At dawn he attained nirvana , at which the earth quaked and
^^••^•-•••VB^^^

many marvels were Been

Jl'^': ^..i..yj'1-j •,.'-, ̂ i

A .i,'jditation.

remained where he was for seven

, ed by a different event. In

the fifth week the three dau;jhterc of Kgra tried to seduce him by appearing 

to him as beaut iful women, but he did not look at them. At the end of 

seventh week two merchants, Vapa^&u and Bhalluka, passed and t;ave him

alms. incy

firct upasakac.

2?P fflg;

-.at; a ana uae j^iej'tia tnu;j i,he

what he had reali

[• The 1 . 4 doubted his ability to teach 

but the t;reat ^d Brahma be ;.«d him to teach. 'O
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consenting he wondered ^ v-hom he ehould. preach 1'irst. thoujht of 

his five dine ml on, who were nor in the "'eer Par': at Bcnarec. On hie 

way there he mot an ascetic colled Upaka, whom he told of his enlighten­

ment. Upaka said *'It may be GO", and went on. Jia reac;
• > 

BenareL on ti:o full noon day of Acala.
•

22) FIRST ., . .. fll. '?hen hin five former diccinlec sav: him cowing they 

did not intend to rise for him but he concen crated hie benevolence on them 

till they were affected, so they paid him the uoual respects. He preached 

to them the first sermon, "fhe $urnint;r of the 'heel or the Doctrine" (i'ali: 

Liiatamacakkappavu » ^^ _ut ta;
0 ^^ «.

it Lflndannn. nntorcd the path to nirvana, as the other fotjy did in tho nn-ct• • «M««»-»i^«^p««

three dayc. ^n the fifth day he preached the sermon tfnn the Uon-'.xietcnce 

of the Soul** ( :ta;,"' and all five attained, nirvana «
*" ' --JltimmiLlL *MMM»MMMMMPpMM

23) J^/MIfiT L.:.ji. :./.')]'].„•-. '/iic ^uciuiia prcacnca for for'uy-i'ive ycai^;. :--t,

of the time he v/as travelling ;;ith some of hie monkc, but each yearUie raiiiy
» • 

season, which lasts three Itaiar months starting on Asala full-moon day, was

spent at one place. There in a liot of where they were spent. '?wo v/ere 

in heavens, one or snom preaching ; to hi a mother v;ho had ctiea ten days after 

his birth and been reborn in the IHir.itn, heaven, the othei , the seventh, 

expounding the abhidhanna to the /^oda of the Heavon of the Thirty- Jhroe 

(Pali: 'ravatimsa; Siuh. : Javtioa Livalova).

in^: the firtit year of his minijstry the .a
„

pai,. t -. vicit to the Sakyae at Kapilavastu. As many of them doubted ais

abilities he couccd rain to fall on only those u-ho wished to ^t vet, and

:.. /Je marvellour, phenomena appear in pairs. He ordained his half-brother

"by a trick, and. when Yacodliara told "" 'la to .p and aak his father

1.

2. ;.ee
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for his inheritance he ordained him too. Lin0 3uddhodana ^n -

ao the Buddha promised that in future no one should bo ordained without

the parents* permit; si on.

\ TV'-T- 4 - , A : THfl) +> " ?u ••/>. A iyL. cnibjocT; to various hostile attacks,

ieja ac ne nad. quelled ^ara. His jreaiibut he iiiu^/c qu

Devadatta, a son of Kiiv: Huppabuddha, who becar* monk but created

and even plotted against the la's life; he cent a rutting el .t

hirn, but the elephant fell vjor snipping at the Buddlia 1 a feet, ..'he

Buddha, explained tnat Lovadatta had been liie enei.iy in nany previous '

Lns^ The Buddha' s two principal disciples were .:>

end Kor.-allann. t <in-! Hir; r>c;rnonr,l attendant

Xnanda. Other famous monkc; included Upali, who had been a barber and. be-
^T

oame the ^eatest authority on the rulec; of monastic discipline t and l : - 

Kaosapa (^PCaeEapu. *^v jreat 11] "iiiti. ^= ;kt.) : I: aha Kastya|»a}. " monk

he wao al­called Hivali nonotimos attonr^r* the* ^ir^K". nn journey- "*

ways able to find foou. Jhcre is a list of eigaty fawouc monks. 'I'he

{jyeateot Anathapindika (Hinli.: Ancpidu) vho bou^i'fe for the
» * «•

; rroor T;HC?. ti^^^ATfiriAT»f>|yipi ni; : ^rnv?»^t;i iw ciovenn/"1 ^i^r 'Trounc? with

in thiis ,-;rove the Buddlia then npent many rainy ceaconn. i'he 

(female dayaka) waa Vi , .a,

his life ] "27) VI-r:IT£ ;'° -" . 

Ceylon/ (cee p. l^-o).

The Uuddha entered arinirvana

paid three visits to

m at ^j 01

oi ; -hty. He became ill after eat in.- r>ork at a done offered by a smith c 

Cu. In a ..--rove at Kueinara he lay on his ri^it eide between two sal

trees and died

frona (rali: '-ona).

meditatin. , smrrounded by hosts of men

uiicc ;;erc ai^xributoa by a wise braiiwin calle
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JL viiiJL u<Ji.:

painting an<" '^-vl^ *••»«: .-«. (?he four aval-.:. without >mpleted i 

arid the three temple a ^here the inn -e-hcru' . under reconstruction are 

here excluded.) Usually, but not necessarily, the reli art ie 

confined to one irna^-hauoe ; cases where this is not co will not be 

dtfifiijii'tiated, and r\y icLiorkj apply to ;;iioio «eiupxc- coi~pj.u.wc 

thirtvwV.;o art r.nmr.lf*vr.r T nineteen ^rro I think by Kandyan artintn only, 

ei$bt I think only by Low '"'nuntry artists f three by both and. two not as­ 

certained. For economy of space, effort and expense scenes are far more 

frequently painted than sculpted. (..iatuoe are themselves invariably 

painted in br-5*^ 1 ' "l" i ir-:, "bv/ ^- r ^^^\^-^--^ r.^.M^.ii T rncan I^^Q paintings.)

.•:.G favourite lar^-ecale themes of Lan •. _ artists are the twenty- 

four u) previous B\. and the seven weekc I by 

the i£. iriiniccliately ai'ter hie . iili jr.ent. • fourteen re~

QI u ;i<j .^u> j._.g. ; of sheae all 

are raintin.^G. arid .ill "but one of tr:r rrulritGd rntr n-rn Vr ;'"oidyari ; ••• . (

if doubtlerr- nn iritrtion of the nculptcd rniviri in an older 

temple in the caiae village beloi to the rival 1, . ) Jhere are nine 

repreaeniacionu or tiiC 0^.0; ̂ ^.xyri, ^.ovtwi by ^anuyaji artiu'&a ana sv/o by Lov/ 

Country artietG; thoc.e by the Kandyans ai-e painting, fv«-« iv r M.« 

;ouniryiaca scsailpted tableaux. If we define a cycle aa rwro than two 

connected or similar scenes, and except i-he sas8a^i./g. only ten te. 

had cycles depict in,; uotiu ' lire^ 01 iiiece nix were tiy Lov< 'ountry,

four bj .i.-i.uuuj -I'-ii. c-i «A... (*t>.

Arnon.-* thr: sconce depicted Lliere is the ^rftnnnr1 pY>mv > <"1 ••^iich i^

of i . - ^ - .his i < r-ikin- 

in the written aoui^ces reported below. */hat however ie i.fc. 

that, Ba-v-ijafciyg apart, j)iciureD 01 ti;,. .: ..ft'a life are relatively in-
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frequent ma^oyial for -,he .C.andyan artir**,? > and arnon temples decorated 

by Low Countrymen there arc but two (and one of thene is dubious^ ; in 

which the enlightened a ia depicted by a paintin ijow :ountr/ 

artists show Gotama in paintin-s until 'nil, ;,, i -t bur, thon <,hey t>eera 

to switch to sculD'-eu tableaux. My sample io to -ill to draw firm con­ 

clusions, but the Avtrience does ^u^st a strong traditional preference 

for showin; the enlightened Bi as a statue. hits reminds us, both 

that it is his Enlightenment which made Buddha worshipful (,111 con&r *> 

Je .Ao is? sacred from birth), an - ~r'r>hr -\- iery nr 

an object of devotion, originated , r*lic contriinr function which 

a two—dimensional rjaintin,'* cannot fulfil*

Let me now ,riv« a censu.- or the themes depicted, disre ;ardini:; form 

(i.e. whether paintinr or sculpture; anc! oraf '-~ origin. The numbering 

01 ^uu subsequent paragraphs repeats the numeration of rr<v Bummary of Ootama's 

life.

1) i'here are no depicvioue of SumecLha except an part of the rv 

(tsee nexi; para.).

2) i) .^ taoed, there are 14 depictions- nf the twenty-four nrpx-imir- 

JBuddhas. Wiien painted &hey Lre chown seated; when sculpted, standing. 

l:Uo twenty-four fi^-ures are identical. Usually they are differentiated 

by the worshi kneeling, very saall t so tliei:- ler*. 'J'hese worshippers 

reprecent the future ^^otaiiiD, Judana renewing IUB VOWG as:, a Bodhieattva before

1. . j-o are >nree paintiv i tiie I^uddha nreachin^ «utra, Vinaya and
Abiiidharwa, in an iina/.-e-house dated 1 .'he incumbent: told rae that 
thic wan the year the building was be,i^un (though ly the date in- 

ibed on a temple building in the date of completion), and that the
.. , v.-r.:••;.; had boon finished in r> ' .- a l.ow -;o\ , j_ 

••3 lifted tiio temple ao Low rouuui-y work it uc-.- " 
'-• it was be t ,-un by a iumdyan s and that tne "-.... .. x

.iin«;; were eitnor his .vork or exocutnc; a. .,,, ,,, r.n'hi."*
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each Buddha. In moot of -cher.e incarnation? our Borfhirnttva was human, 

but e.g. in the time of .a, the eighth ; a, he was a lion.

ii) There are standing statues of Maitri B1 is identifiable 

by me tall nead; ear in which sits a small meditacin-., JiuCcUia. /nin uoiio- 

graphic detail sh /Ai the representation of Kaitrl so be descended from re­ 

presentations of Aval OK! tec vara, a Bodhisattva of ^ahayaniet provenance, 

statues of whom, similarly identifiable by a small Budl.'ha seated in the 

her r, have survived from the late Anuradhapura period. Maitrl Buddha 

1C ai'.»^i; pci,iu«eu. .-.-Kite unu iAoi;.•:•; -i loiuu. In temple ci4 is a cycie of 

eighteen painting depicting Maitrl 1 r life. The incidents are all repe­ 

titions , with new proper names, of the listed incidentn in Gotaraa's life.

The cycle begins v^ith ilaitrl in the ?ucita heaven, and ends with his first
7 

sermon. iiaitri ^Uwui.a wiij. be mentioned a^ain iri ••sno nrnu c;tiapter under

eschatolo^.

3) i'cmple 24 has a series of ten paintiivr., one for each of the t,en 

perfections, illustrated by an appropriate ,_ a. ilhe titles give she 

naaee of the perfections in '"anskrit and Lhe titles of Lhe stories in the 

ori,jiiuii iiix. x tiu.u u Lii.iHLlti-j.oji oi »^it^ jjfi'i'Ow aions, and the UL 

of the Jatakas^ in the standard wrrtern edition.

i) I/ana nararnitava. Perfection of liberality. Sasa-Jataka (316)
X — «•»ii) olla paramitava. Perfection of morality. :u: la JatakF 

iii) UaiL-kranpa parafnitava. iencoiion of renunciation. CulacutaisoiAa

j.. . ajna " " " wisdoci. attubhaeta J'fitakn 

v) Virya " enej-^ Kalancuka J •-, (127)

vi) -i " " " patience Kr.antivotil Jatafca (313) 

vii) :»atya " " " truthfulness ~ .- jEtaka (537)

1. ~ •- -^111 -rubner, London, 1^77->7« oprinted Lu2.ac,;



viii) Adhir
*

ix)

-ion of perseawauc-: ,/a Jataka

11 kindness ~ i Jataka (303) 

11 " " equanimity Lc Jataka (94) 

einple (33) has embarked on a simile series, but completed only four

U) 'ilia

in; : paramitava

paraiaitava

Vessaiitara Jataka (547) 

Ca&a Jataka (316)

•!eva Jataica (9) 

Sattubhaota Jataka (402)

choice of VcsE3nt.-s.ra and ;:£.na Jr.tnlcas to ror>rcGent ;he perfection of 

-.Iiu i- -ively is much more orthodox.

e aerai ency for ihose Jatakaa which are oaiionically

beio J....O. UJ.01.- a particular paramita to

bo n nn:-:i.

shown, disi

of ho-; r^-ny tircr ench

arc depicted bf/ whole cycles of

;le in

. —» Y* *• *% — 
-*** >v»

ononical -

J. (316).

e ;

below).

(402, J.

J. J.

(35ii).

Once: Guttila J. (243)

(537,

"leva J. (9), Viuiruifa J. (545), Kunala J.

Vofca: :pictioii:

ja J. (303),
>ja_Tr. C^2 5") > 

different stories.

j. ( 94 ) . i T

cii ijujs.t!-u

.0 in which the re , , the Bodhiuattva, seated at



easo in their midst, to be born on earth ie depicted six tincr.. Sucidhodana 

and MahSnaya (there called Mahadcvi) each have one individual portrait.

5) There ie one picture of Suddhodana's*Asala festival; there are
•

two of Kahaniaya'G dream; there is one of the royal couple asking astro­ 

logers the weaning of ti.o a ream.

6) There are ten representations of the birth. The sky is full 

of jods. T'he scene is depicted at the moment when the Bodhisattva has 

taken the seven steps; to mark each step there ir, a lotus, and he ie 

stand in;; on the last. One cycle precedes the birth with the queen and 

her par i,./ uc u (,iu(_; ouo for j.evautuia. »v/o LJIOW the return to Kapilavaatu.

<Jne eactraordinary painting of the baby in hir- mother 1 s amie nmct be 

modelled on a madonna and child.

7) There are three paintin^s of Kala Devala (as he is called) making
*

ins prcuic.Jion. ut; iicpiic.j appccu;-:: o.n oiixy one vci-L;ioji.

8) There is only o,<r> riciure of chc- aame-^Tivin^. 'Thin is mirely 

because it would be difficult for the artist adequately to differentiate 

this episode from the previous one.

9) There are three paincin -.s of uhe ajociniuiuwa a'ctainin^; the first
/

trance at the plou^^hin, j festival.

10) THere are cwo paintin^G of the Bodhisattva drawing the bww before 

a crowd of amazed relatives*

11) i.'here aro five paintings of tli© Bodliisattva'e marria;^, vjhich 

la oepict- .-.xinplo Sinhalese rite: the bride and /jroora r/canci 

hoi din/; hando.

12) The three palaces are not I tnink npecifically depicted, ar» tMr- 

cpioode lacks action.

13) One version shown the Bodhieactva setting out for the par-k, and 

meeting aJ.x ui^o lou/1 _£ nimiti; xn uurri; one version merely
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the ascetic whom he ceec on the fourth occasion, ana joe;., ~>u uu -...LOW him 

walkin^; in Uie park, while a ^,oa in *nc ;;iqr offers him yellow robeo.

14) Vhe Great . enunoia&ion lendr: itself to nortrnyal in three separate 

sooner;,

i) Siddhartha awakes to find the dancinj ,-rirls asleep and

repulsive. own once.

11; Uiaanarcna gRses on hia jjieepAo^ »;.uv and child. Shown 

five tines. Usually the ivirfMnattva is shown stanclin/: 

at the door with a calm expression, but in one picture he 

ia walking away with what can only be described, as a sneer. 

Maybe this is due to a raalauroit executant,

iii) ','he Bo'/fihisafctva leaves the city on hie homo. 1'hir iu 

Bhovn ni:c timee. In the sky in front of him invariably

ta*
appeare Mara alic>s VaL.avaiiti, fceiaptin{: him to return. In 

this episode Kara is coloured ,;;reen.

15) aiiu epir la especially popular with artists, and divides in­ 

to two cjcener:

i) i'he leap across the Anoma dver, shown five times.

ii) 'fhe BodliiBattva cut tin,' nhort hie hair, shown nine times.
/

Kost representations include 'Jaki'a cas.chin^ the lip.ir :md turban iu uijn,-

nil 1 , an;: ^.oue i.cive ^i, picture of the Ciluminis^/a in heaver;, or,:o n.dr'> •

the /;od Braliina on the other Bide of the picture, brin;p.n,; robec. Acoordin^

to one version the :,ilumini;:aVa i?5 likewise balanced by the ^aluudnisaya,
• • •

a heaxrenly stupa in which are kept the clothes the Boouioaiwa cliccardce

on thii; occasion. i < ^ -_o rl;?o t,;o ;,eparate depiction;:, oi' t)iO ilumin-
• •

inaya and the 'Jaluininiaaya, which rni^t be considered the heavenly proto­ 

types of our ujan-cfiOuG i;tui and one of tue '. ilur,inic5^'a alone.• ,

16) ,'he eix years of aaceticiaii are repreoonted by two scenes:
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i) L'he encounter with Birnbifcara. uis is shown once. i'here 

is also a pair of separate portraits of Bimbisara and the

kin0 01' ..,OL>ala, -Lc- otner main kintjciow wnere siic Buddha 

preached, 

ii) '.'.xtreme ancetisin, shown tvrice. ,*he Bodhisattva is seated

cross-let;t ;ed in meditation, utterly emaciated. i.'he Bodhicat— 

tva's two teachers are nowhere represented.

17) 'ujata offering tlie milk-rice is ucpicteo. uix siuie.-. Jhe Bod­ 

hisattva io shown twice launching the bowl upctream on the Neranjara , ; iver.

18) ?he battle against kejra is shown in five versionc; the scene ^i 

the artist atiplo ucope for tlio exercise of the imagination in creating; hideous 

monsters. In two of tho repreGen&atione the iiotjfiiaaitva ic chown calling 

the earth to wit.nosa; a ..ii;all foinale fitjxu'e, shov/n from the waist up, rises 

up froci the , "round in front of him. I war; told that, one of these war. in­ 

tended to represent ilaiiakcUitava (*' the <^reat lovely lcidy"?j sinking' into 

the (ground, but I think thio explanation cannot be ri ( ;.lit. 1 suspect that
In^O-OpS

it io i.'xahlkantava. .•iuj.^u coul?: .;.an^ '"'Ijady /ij-:;h".

1'"i) /'he fictuiil nnnnnt when Gocaioa became the Buddha IK not represented 

as an episode in hiu life, though it vould bo Eaid to constitute the first 

part of the aa^sayiya (see belov/). '"^1 the other hand this moment furnishes 

the paradit 3D for the : hi pilinia (wn!euitation irna^*'), in which the 

Buddha IB shown in a cyiauetrical poc:e, le^*© crossed, hands f'oldec: .; a l??.p , 

eyes clor:«d or half-oloaed. Successful a.aiaadhi pi.liin r.onvey a -roat t;ran— 

quility. 'iii. .~ceu -:;u.;~ j.ii posture is the coLur.oneEst one for a Budi'j;;, 

ftatue, the one opposite the entrance to the shrine, which contains or ia 

nuppoaed to oontaiu tiic reli«... ^lie iiuucui«. peruapa fin^t nnown peated t 

tur.-, -i^c i'awouK ctone seated Buddlia OIA Uie )u«^ v "ircular iioad at Anuracili^pu- :* 

li nay be the rnoet ancient UudoJi;-: iiiuve to survive, in in the aamadhi
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position. . . ___ JL pilirna ic not normally thought of ac repre sen tin^r;
MMM^MMMMMM

the JDi at A particular inoment in hie life, but it seems to me possible

that I* originated as a representation of tiie ^nli^iveninent*

In an ima^e-houee ,, ^nadhi piling usually ^.-, xv/.. ^.v^-. chains t .„ .-.all,
(MHMOJMIMl^M*

in which case the wall ir, nnintad with a lar; >;e halo (budu raV, ) in white, 

yellow, oranje, red and blue. Huch a halo may also be attached to a Buddha 

ima^o in sorae other position.

20) As mentioned above, there are nine representations of the sassa- 

tiya. The event.o of ihe firL. uj. -e' iV" are listed in a i'ali ctanr.a recited 

to rne by the incumbent of temple 18.

,.\ j nut ..i ^ a aiiir(ii f > an.l""ll™"""ll ' llll 'l •'•••'

'a'Cut ihain rat ana, :arara

Firrt the crorn-.lo.--Gr} r,o«e Oi -.uli^hteninent ; necond unwini:inu'j 

third the most excellent ambulatory; fourth the house of jewels ; 

fifth A janalaj^na) ; sixth with Mucalinda.

1 i '''.HP Huo^ha rern^inr in ".•gOT?/ i ft i vrithotit- mo^in 1"1' for a whol<° '-re

ii) '-.'ithoirt blinkin-- ; ^^ -ontemplateB t;he bpdlAi tree. 

iii) Me makes a jewelled ambulatory in the yky up and down whtbh

he walks in meditation.

iv) oimilarly, he maiieo a jewelled houce. 

v; :n retuini to cui-ni. i*c ,^eb uac,. -o ;..j. i, , for- ui.ti iiu.-.i, three

weeks, under the bnnvrm tree where Huj^ta L-m 7 ^1rv "T-^ three 

dau^iters of Kara try to tempt iiim. i.oy are depicted ae 

ceductiwr worsen playirv; musical instrucientn. 

vi) lurin; a atom the jjuddha is ^nelnerod by the mipernatural

^ i M ,- a -!.,.. j_ „ .-._!_._ .- _-.x -•Tnrm —— ' — ' — 1»^—— **^— a— ̂ ^^.^^^-i^a^^^^^*^ — ̂ -IMTM^M-_IM _i ______ i ____ —^^— ̂ ^

•. dormant -'v' ''anibbi^ciii. 1', but '- ; r oni|Lndation' in certain from the 
i. • of --.. . jj.i text is and of _.....JLc2e inr-criptions? in other
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oerpent kinj ^ *" ""; Kucaiixiua, wi*o puts his great hood 

over him. -i'he Duddha is shown nit tin ~*. >he rmakefc coils, 

half envelormrt in the five-headed hood.

vii) Vhe visit of Tapastsu and Bhalluka, >hich occurred at the end 

of the Beventh week, is not always included in it. In such 

cases the iiuclcLha may a^ain juts be ciiov;n XIA ueux wci^ion, or 

Uie cycle ,^^ uv i A .no. -o,, <-'"«>!•;, the main samadhi 

pilima in the shrine perhaps standing for the seventh.
^^^^^^•^•^••^

21) I'here is one certain representation of J-laha Brahnia asking the

to teach; a tableau which I was told represented Brahma worshippin 

the .miuuna mi^i- De a neconix. ^ncre is one paint inj of the Buddha on the 

way to Bcnare »•*& *:• in •- ^f^nka.

22) There are eleven representations of the first sermon. It is a 

favourite aubject for a tableau, in which the five disciples sit in front 

of the Buaaiia, facing him, ana j£ou.s proti-uae IIOK; £.j^e ^aiis all round,

ax-aj.vj.il, " 'xiouv T ?.

23) One temple depicts in order the places where the Buddha spent 

the first twenty rainy seasons.

There are several preaolnnj scenes depicted, often as companion pieces

the abhidarma in the Heaven of the thirty-three, .^hroe tableaux, which 

can be classed here, show the Buddha about to ascend a ladder into heaven, 

attended by oakra and haha Brahiaa, to preach to his mother. toe scene

eLows the Buddha praachin^ Vinaya to uionKs; one preaching scone was not 

identified.

24) One scene shows une conversion oi' iianda, one thu hiucwiuc ; with 

iahula, a little boy with snake-turban who tu^s at bit* father's robe.

25) Temple 16 haw a tableau which eeema to be a conflation of
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of the Buddha»u encounters with hi a enemies?, and ice detail; 1, were riot clear 

to me. '.'he elephant turned ba,;k by the Bu . could have been ;iri, 

the olephant sent by I/evadatta, or Lara'a elephant airimekhalr... It ifc 

definitely Uala^riri who bows down overcome in temple 29, where a series 

of tableaux aiio;,-^ uae juddha yic^onou^ over a t-uu'--*.-:i.^iuii of more 01 le 

hostile opponents, and probably also in ter.iple 2t\ . .11 therte elenhajnt:; 

are white, .hitc elephants apart, the hoc^ile opponents who are shown 

yielding to the Budnha are the Jain raka (twice), the bandit An, :rulimala 

(twice), the demon Xlavaka, and Cinca raanavika, who falsely accused sne
* •

Buddha of making her pregnant. Devadatta himself seeiu^ never to be ie- 

preconted; maybe there ir n. hesitancy i;o depict a wicked Konk.

26) i) ?he Buddha 1 n two chief discipler, "aViputtaiLind Mo -^allana, 

are shown in almost every temple, invariably as a pair (I counted 26 pairs, 

ono per temple). -.*cy arc .--novm as -ne Ju^^ha's: ri: :;;iu—i*.aiia ciii.,;;ipie !t ax^...u**- 

natcav) and left-hand disciple (vanatsav) respectively, and flani: the•^^^^^^^^^^^

Buddlia'c ima£^5 accordingly. :3ariputta always has a pink, .. ....: a

blue face; otherwise they are represented like any other monks, and always 

mirror each otner in every osher respect. Generally they flroiK uie main 

Buddha ima/T; in the shrine, especially BO if it is a seated ima^t?, ,^, chey 

usually are shown facing or inclined towards this image in a reverent postui^e,

ii) The other two disciples who fairly often have statues to them­ 

selves* are Xnanda and ,-iaha kassapa. Moither of them seem to have any icono- 

graphic peculiarities, so iu is? hard to i-oll them apart. ^ ^onk tola ue 

that ?'aha Kansapa could be distinv-uished by his cirre, but I found tliis un­ 

reliable. -Jo make natters worse, both are especially likely to be por- 

t n«ar th« feet of a ' > is entering p^.r-inirvana (see
-^^^^^m

para. 28 below), an- uie niom: in tine p.rone . nr i ^mii'iecL for me now as 

one, now as the otv^^. In the canonical ciooouiii, 01 the Mddha's
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-^ion,:.a fibres prominently; I .aha ana arrives after tno Jhiaoiiu i*uij 

died, and worsuips /U.B i'^t; n~ tao uo.iy iie^ ^n the pyre. * ither she icono- 

graphic tradition has intentionally conflated the two evcntn, which is 

unlikely, or one of the two disciples was originally meant and it has been 

fort̂ otten which. It seemr, more likely that the percon represented is 

Anaada, au there ia no si^ of a pyre; in uiiat case the position ucp,r 

Buddha's feet would b<?. a More coincidence. ±± j. count tinder

statues aoooMpanyinr tiie parinirvana which were identified for rne ao
•^"•^"^^^^^^^^^P^™*

Ananda f and the others as uubious, leaving to Kassapa only hir, isolated 

repreoentations, the totals are six. statues of Ananda, three of ]!aiia 

i*a. -! and three dubious*

iii) The only other disciple to rank a statue in Mivall (one). In 

an ava;jaya with no image-house but a shrine at ono end of the rooza, I 

noticed a framed picture of T.ivall as the only wall-decoration. Because 

lie is cozmftoted. with a conetant food supply Sivali iii usually considered 

a patron more appropriate for laymen than for monks.

iv) rheee are two pairs or portraits of Anathapindika and Visaklia.. •

27) It will be noticed that there are no reprenentations of the Buddha's 

visits to Ceylon.

28) i) uhere are three painted versions of the parinii'vana. One of
^^M^MHP^M«M*M^M«r- rJi^Wrrrt

these i« in nir scenes, following the l^ahaparinibb^ana^^ut ta, and be/'inning 

with the visit of hara to the 3ud< asKin/; him to die. (ilara't' narae 

is etyniolo-'ically related to Latin I-icfflu 'death'.)

Jhen the principal jjuauna iraa^ti in a «hriiie was iiou seatea, it was 

invariably lyin^ in a pose called the "lion-lyin-" (oirnha neyyava); the 

Mddh.i lies on his rirht EJ hi* h«ad on a pillow on which hi& ri ; ;ht hand 

also lies, his left arm otrai( ;ht down by his side and his foot one on top 

pf the other. ap- to vy informantr; this poee can repre rmt the
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in a xyiatl- poaisiou; usually however it is clear that/ 

the parinirvana is intended. (I have hoard that if the toes are all in 

line he is alive, but, if the bi,; too of the lo^ ..rt is n\~ he is dead; 

however, it is rare for the toes not to be aii^Jtood, BO 1 am aot sure that 

thib interpretation ie to be credited.) The lyin,j .ijucinha is called a 

.sat'" ' " pi 1 iina « i ~-oua«e,; Wiir &cen jucii. .u^-.tjo, tvo ~ 1 ' '"heir, in the u.vo
^^•^^p*^™^""

Bepu-v. .~ ii.iu. ;o-iiOU3erj of temple 37*

ii) Of event K after the ., ,a f s death, Urona's distribution of 

the relioe io shov/n once, with a companion piece si.owini; Sonuttara Samanera.

e vi dene; e front ~ /d_a text-booko can be far more rapidly
Two

summarised, a, x u xt i.'j.^e.u^u in Appendix if". /'or each .yaa.r there ,^. •.,

two text-books, of which the firnt in nrincirwilly concerned i/ith the life 

of Ootocia, the incidents beinc, ai'ran^^ed in ten chaptero. llaturally each 

book is rather more detailed than its predecessor written rather less 

simply, bu« ui.erc i:; a t;ooa cxcaJ. Oi rupewiuioii iroi^ yeur r-o yi jx 1 

instance, the Bodhisattva'e birth is described in each of the first throe 

years. In comparison to visual representations there is far lesu em- 

pliaaia on the spectacular; for instance the accounts of the birth omit 

the seven steps ana subsequent pronouncement, anu clic accounts of the

fcenment omit i;he battle witl> kara, ana describe the event rather in 

of my paraiL.raph 19 than of my pararraph 18. This probably reflects 

western influence. On the other hand, the early books maintain the con­ 

centration on Gotamaf ; life before i-nli ; htcnment : the first year ends with 

tii« uarost mention oT that event; the second year has six chapters: on 

hiti life a:-- .dcidhartha, the nevonth charvter tpka-?, it« to the firr-f- '-^nnon 

tuen there •., .,. ;:...pters on the years of . . . and the last it] on

t
w •

events in tjanonrLjc book, which I would acsume to bo the best



known, arc covered at not much ,;reater ^han I have -ivon t. in 

the very simple and rather itious stylo suitable for small children. 

'["here is a fair amount of descriptive detail, espo..xcUjLy about the three 

palac^n (ray pn.rn.. 12), which I have omitted, but not our:, irinnh I • ould 

judje substantive. On the other hand some important detail a are iai :-,».•. 

Each chapter is two small pa^-es lon^; in the original. ?his said, a fair 

notion of the primer's covera^^e and emphasis can be fathered from the 

following tabttiatiou of its contents,

Chapter of primer contains I'ara^raphB in rny a«^

1 1

2 4i!>»6 (no details on birth)

3 7
4 8
5 10
6 1 1

7 12

, no ui,

10 16 (no Bimbirsar'a o ohern), 17 (no
bowl), 12 (no cits tails)

''he

coip'"-i "'f -'it!: tliorc rcnrr~ontcd in tnL-.v^c. , yio;' r. .. ...._„•.. _ .-i^r^rn a

pattern, sucn ao illuetration of the Ton Perfections > uriderlyin, ; thoir

ooloction, GO I tfhall merely refer the in ,. 02" bo their listing
Two. 

in Apnenuix. &£.

'he -:ouix:es citec1 , .err^l^ arc anti (Ji w daliam paaal<:. ^a^,^, u 

for all r-5.-ira.-rapli£3 in cy account except 7>ara. ^7» the . .a'-.; viritn to 

Ueyion. ^ ..-at are tiieee contewporai-y r-.ou. .Iraoot entirely 

on ancient <:c- .utorial literature. Almost everything mentioned unaer

1 i>o i.'^ ana ^ 1^ oaeea on uiie arae. "



auu, <& are jieunea troffl various canonical sources; more relevantly, porn:

those events and persons are frequency uounoueu ia -ut j.a^-uuu'. -AW**." i,^-
rt _ 

cuppana-vat tuu j to individual Jataka storif1 ; -?M^-. -^r-r> r^r^-nnnMy r.omnoced

at the BC. . une a. . __. ___ ___? ; introduction to tho whole book. 

Para. 27 is baaed on the first chaptei £>. -qua. ^a. 28 is 1 

on the canonical i_ ~

Jomeone who rtcUi^ ouc xddanakatha WJ.J.A ixnu in it alftio;-^ cverythiu,^ 

now known about the Buddha by a liinhaleee villa^-er. It is nnt. nn.r r.oncnrn 

hero to trace the origins of the contents of the r.'irlanakat/ia in any detail 

that has already been well done by IT. i;.J. Jho, ncd work, '.'he 

Life of tlio I' as Lo L :ent: anu ; t i , •:iich covers iiie main 

found in all ancient Sanskrit and Pali aourcec. However, a 1> • 

about the 1 _______ _i in ito relation to other literature will b. ropriate.

'I 'he ormc the introduction to the Pali sary 

on Uie J at alias. An explained ir " tiie j&ta-ca stories are them-
^••""* ~" " ~

selveB teciinically a coLBnentarj , ^..e. the proce stories arc a ..oraiaeiiu..^ 

on th» verme? vhioh fonn their nucleup; but the ^ork of vrhich the Ni_d«n_a- 

Icatha io a part IB a cohinientar'y on the o_ ___ ies taken ae a whole. 

It is not the first suoii cowcientai^y, because it laen^-ioiifc; an eai^lier one

feiiUi •,»r..i«ii i w uiutivji uct. j this it/ ^.u obablj- --iiu ^xiiiiui-ji^u vui
k 

*« i.. baseu. - "roductory verro-.-: inriir-3..tn tha . ....

the ;.u -i in . *... . .tra, but it ie : . . .,-. it -,**ot be securely 

dated, but ao will appeal1 from the analysis of its contents. «$, iy 

to be roughly contemporary with . nd aa ijv the

ii. -;;t to »j.-iui^ici,uu ,. Aijuitui' .'. ,*.ieiii,a,j'ic>, XAI-^ _ uiiia*o o prececio

1. ,outle;i=c anr1 i-:e .an Paul, London 1^2? . .. tion

i .-,11.
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him.

After brief (but involuted) introductory versos the

in -chroe part a j I >jnlre.*d. ^/latant un^in'; 11 ..vidure-nidana i *Not 

BO Distant <"'rt'"in'J anr: 111 ' ant ike-ni dang. ( 'i'Toximate Origin'). i is 

half the len-rth of the whole. II .and ITT a rruarter each. I contains the 

story of L'v -i, including; hiu decision to attain each of the ten Perfections; 

matter on " "" the rest of the 24 Bi .;; and a bare mention 

oi 1 various oirwu in .-.wnicn he attained tne veil renecnoiir.;. i^ contains 

the li^ *r f'otama from his decision to be born «o hijr ; jilii^itemnent. 

Ill tells of the firct year- of his preaching, endin .•: with Anathapindika's
• •

(Tift of the Jet <a.

Jliree otiiei1 textB between them cover almoct everything that is in the 

Hidaiiakatha. Two are canonical , though .^-ene rally r.onsidered late : the 

Buddha vansa and the Cariy ap i t sJrca . The third in the corrsnent GJTJ on the
-rrmi.m **m*Mm.m:.--i ^m****» M^nwMMMiwmMi^PMMMry-Kn rr.-ni-r-

^ ___ ,j S the •• ;adlmra t thavila:: ini by >Juddhadatta» The la :

usea the first tv;o, but ueems itoeli' to be used by the third.

' r 'hc Burl^harnnrr., in verce, ha« twenty^-ei^t rhetpter*?, all but one of 

then short. 'Vf> firct oots the scene : the Buddha tells how* he came to 

attain Budalialioou. rhe second chapter is far the longest, and tellc the 

story of I •... ara and oumedha; all of it but the last verse is rruoted, 

with aeknowled -enent, by the ; \ (a,c W. 12-2^2). Chapters 3

7h€» stratification of the Jat^T. "hook which •--: t'-ome down to us has 
n^t: bron finally settled. Ii. edition ;• ^11 differentiatec

ily between (1) the prose^of .ories; (2) the ^- 
.itarr ioh consie^ts of the Mi dan the introductions 

to the individual ctoriec and their con^n • in i ..e character
.itified by the a ao former incarnations of himself, hie 

reianoiic and foil oj ane, {J y tiio opltinationc of difficult wordc 
in the * • ii in in (1) must be far older than (2), it 
booths uo ^tu S UJLI.V nuu.jj.ole oj>^ w la Ujg. ioiiii in which we have 
they (aii : '' ^ / " ; >..-^-^ t -or.ipOGeu by the tiaiae person.
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to Zj inclusive coll oi ihe 01, -three as "before Gotama. 

<ftut the first verse of e r io quoted ^witn some variant 

in tuc i^ ;a., w. 223 and 22>-^t w ; . ?he 26th. chapter ,.;ivf 

biography of Uouaraa, an brief *- th« prccedin --hr^bern, and IK not itself 

quott-d. .ptor 2? ia a list of Buddhas, ending with Metteyya, who IB 

not mention^.! si cwiiere in the work; ci a list of relics 

and their distribution. Neither of tnese lauu two chapter** nay a ooia- 

•entaij, .,-; ^-vj ..ut; ^obably AU,^ t ...^ xv^as. o ;nuch for the Buddhavarnsa.

o r -,r ^un to na. •« 44) the IJicIauakatha conuiats entirely of these 

verses from the Bu ^ and of proee paoca^s which enlarge on theu or 

(in the case of iiu after i>ipamkara) paraphrase the versec not quoted.
*

" i"' the.u x 0.^1. a biic .juuu-uo.^ j«iui-i; _ otama, a ii^-u «m.L-ii is also

found in the Buddhavamsa conarfentary^ (pp. 13^-2). Wn-vt thnn are a few 

lines KuuJBarizin^ the etory EO far and lietin^; the ;ualifioation£ (such 

as male sex) for becoHU- La. L>.e laot three pa/:es of the l-ure«" 

nidana i^en iis.;i Uirti^L ^aii 01 ^LQI:I Jataka Ltoriea; in wnun tne j^

attained or^ r • • • " r;v>1 ^ "^r-r^otionR, anrt for each -* •"•*Vrtion a verse

quoted. At the end the author uaya that the euories mentioned can be

found in full in the ^ •. g. Intereetinjly enou:jh this iu not true
r^i • MM*

of the i ;:>it,aka as we know it. rhe ; a is a canonical booK
^H. «WHHMMMHMMN«|» •*•- ^^b

k-.ui^-ii ca.i.ixj. tuxj ..cxc-ui.. uataka atoritK ^w illustrate the u, i> - aininent oi" 

the Ten I'crfoctionB, and retella them briefly in ver.-c. nit the neloctionc 

ciaue by she i_ ,_ (by title only) aad ____ _a differ in 

about half Uie eleven verses quoted, deapite the contrary

by
—

fa- rv-r, OUi Oariyapitalta. his eu

1. •- ' ; rdrth r-tori- "riibner, London 1SGO, . >4, note 2.

J. I.Veu ' -.--a six, only . and x-;ur in the Cariy
in tlu . .o form wii n ts. ,..'(,/ occurs in a i

ocours XIi Uirec v.iiierent stories in rlif-htly varied
forms fr ich it aflated (cf. £ a III, i. t (p. *\

III. III. iu I,P. 94) an- ;. VI. 1° (p. ';<;;.
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V f\*~- »

,t the version of the Ca. ly ,known was not the one which has i*eached

o much for the

This dispo,,v ca.tj ^u c~,u.i..ana oi the 1^ : it (•' 's 

entirely on -.he Jfer^havan'.Hk ..^..^ .. ^riyapitaka; all of it not, duplicated. 

elf. jo ie of a purely -LOiuiuciuatoi-ial nature. The r*••*• •-><' ^ ° Kidana- 

- is lar-ely dr.oli by the commentary on the Buddhava. • . Mhis
c i

notea byii.uy Jiornor in tno latroduQ^ionAto her edition of the coiomentary,

in Ae** i'ootnole.c|> -.'he cominnntary on
*•>•

- atory of llpaml-rara anu .^u^iccLi*a is largely tlie same ac. tim ±iri,i paj-«•

of tii .. . irsi part 01' the coEsnen'i-ary on uhe 26th. chapter
of i.)ie ;_ vuia, the one about Gotama Buddlia. ie an abbreviated version

of mo°t of the -v;.. jj. oiie ^_i. _ _» ;.. . j_^ , audinf.; only a few short
lutex and a fnv -:PVQA> . : .i. : --.Owiion of tJ.*e cocujientary (p. 272,6 - p.

.31) tai . ....... first, oertaon, coverin,' Nidanakatha

p. 47 ^bo-.;ininn ; to p. d<i f. 1^. he remaining twelve 
p.-, ,UL. 01 uiic > not to u^y knov^lea^e uuplicated or closely 
•rin>T..nAIT<•»•'; s.-o fir-.^^.v.-av. "-^i i i««i-_ «xocpt that partc of i* recur in the in- 

troiiuc~-i'"... .v., L . aal o\i.-^...... stories, whinh .^•?^ unually yU'GBUiiifc^ -«--j uu

by the sawe L.

L'ne relc" of thaa analysis to our subject i- jii.nt the t-ri-uiitionis

• r~hool r^rirn^r -iv.-ir; tiio im.'^ •• of oiddharthn 1 ".ii-t;^ 5'a-u.ciw'. •• 'i/nnia,

.a. In the . ___.a they aj^e not namod. But the^e
f\occur- in the (27.14) and hence in its commentary (p. 278).

The comments r "-••• on so ,,-ive the story about the feat of arms, more or

•LI -;i° 3 incident

thinly w "lifted i ^oiuficnt.-•"./. „ ..;_. .^u .... edit:
pu .it re. it doec, in uio :K --t !l»' 
01 ' ;e (aloo not mentioned in the ~______

-ion to the two naines of the \*\ jv .
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in npntinrrd only bri^ rl ,j,.^ n-

j (522), in v;hich , ilnr but ovnn more elaboral-

the : Tore ue thei

to come from

in a £ life. ?he

~ inl.

-j+s- ^^.^. uy ioo^: even ilii-

me about th« feirth of ...,: Buddha (see chapter 7, 

Of Pali ver first ie not in the Nidi .! bu f i-^ in the

»e

in its its 01

is in a V'-i. ort reference to the j"1 *R birth, but it is ^uoted

n.-*n.1n in the conaiientary au «ut; uuntexw o. xiill csory. 'i'he second veroe, 

however, is in n ne tortrj, but in an even '-•>-^>'ter version •--•"

whole early bi potted from tura t thavilag ini « This

-ary to the ?*^ ••-* (vol*

o: T^an u t closely i'ollo,i rj the fir^t ver«e

very short version j.s in the co; 

eeqq.). .jt.x, ;,.;..,,, iii-.u 

with another; ::o thi.-: i'-

Of cour . tionc under di ion do not necessarily 

_£ from *,V.o "ali tex:ts. In iaor,t cases no doul

been JHU-.. .rn ioij: literature wiiich deriver from

e

Lese

•; account.; .^ A ;he Buddha* a.1: the

of o .•avartl.

are i o ri t cil-^-iie' more intelli ('»iblf i,o

"in],. ̂ ,. ,e

to-day

an ;aii, ax-e in -ucir i,urn based on tJie Pali texte.

11.

Now that I have reviewed the a f e life . .

inte? of the <B them; it ir

( car i toy a

1. ^.A^.i.tVJ, note 
oa interpolaiion

Nort^ian, the editor, EC to consider ihe verr.e
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ontol call ii . hae been the i iy iii

of a.caciei i rs, and to di -ult of t 'ia ai.

The bricl,t: ji th - IB the rel. ~ ~J.

•<e already hear of relicr, in oho on. Shortly after the IJuduLua*;. a. 

wordb (quoted on p.K^Hoi' tiMJ-.>—:————*-?. "»n rr^onntf*^ how 

after "Cho Buddha's body had been cremated all the peoples of that area eent 

as&iiig for hie rei;;r;.in:-. o divided into ei, ;ht parts by l^ona; a 

tribe who appi.^^ x^^c ,,ou w;-- ers 01 tiie pyre, ;md ona kep- the- vessel 

in which the rcnainn hn ' been colleciei,. ^he orifrf.nal text ends by ,allint 

us that there ,. . a portions, and for each a eturca wac built ant', a 

festival eel; To this ie a verue, which i osa says 

was addea xu ..eyion, wnion auas to the earlier ei,;ht portiono of bodily 

remains four teeth, one of which was alle^ecU^ j.^ ^eaven, and cuio^ic.r in 

halin^*a in south ,. , his latter became of f-rent in^ort^-n 

Sinhalese, for it was brought to icylon in the fourth century, 

I;:;!': L.U;.O on .aieci the Kin^i °f -eylon, and ^le in its honour

•iv, \^~ ^-n..-«if?l. T t" History ir; chronicled in :u^ vcr-c in '4.1C ~ • "" 

^ .onicle of the 'Jooth 1 ')? composed by T'hairTnniritti in the twelfth 

ceniury. i'he ^or-uMiesecl to have taken it t: and destroyed it 

in the sixteenth century, but tho oin by miraculous inter­ 

vention Kiu-'jf ICLJ.!','., ^u ,,u rO. .iiu ..;j.ni.u.ieau, itin^,". bul u a temple for it 

1.. .._udy whir:h )\™> the title, unique ^^ ...,*..,« • OJL^'.C*'- 

t. .. a (literally u :lace of the 'ooth I'elic 11). vho 

ia controlled by a lay administrator, iho ••. Nil 

uniquo in noi oel: to a i 7, t/ of the two

01

1. ;,d. J?. Morris and i'..<. JJliys Davids. Jourml nf fcho 'ali '^^i- "ociety, 
pp. 1t
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preaehing on poya clays, etc. It is nowadays - as has perhaps always been 

the case - exhibited only to people of the greatest importance, such as 

neao.3 of s«a-e ana prune ministers. ±Juu once a year it, is "-a^en 111 pro- 

oeBsion (perahara) inside -u -. ^...j^ ,, (karanduva.) on the back of the largest 

available elephant; theuwh. it is said that these days an empty substitute 

casket is taken, in case of accidents. .'his is the Asala Perahara, Ceylon's
•

most famous tourist attraction ; it takes place on the ten nights leading

US uo v.i<j Jull moon of the .wixuitiiiiob laoiith of Asala ^iii ^ugUia i» ; luiu*

day itself. ;'nn tnoth is preceded by t.ho peraharas of the four' -nAr. vhose 

cernples are near by; the five processions coalesce into one great spec­ 

tacle of elephants and men, officials in pompous Xandyan costumes of white, 

purpie ano. gala, uiumrr.erb bare-bouieu. leaping and turning, a din of their 

drununin," ar.K> -^anting, the v/liole illuminated by G!LG flarnes of resin torches. 

Probably no other occasion attracts so many Sinhalese visitors from all 

over the island and specially the ICandyan provinces; the procession is 

certainly a £' ^a ana attendance is meritorious; but the Tooth Temple 

is m> , dji*^ . M A ooen ^reat wlaces of T)il ;p?rinia.f^e . because the Buddha 

never visited Lane1". Vie shall return to thin rmestion.

t'o trace the progress of other individual relice, is beyond the scope 

of this work. Relics have always followed close upon the spread of the

-he arrival in .cyioii ui -;ic ^uu^lia's begging bowl and right 

^ *r\A a branch of the saored :... >e were mentioned i., ^^ •••••>- 

duction. Host recently the Ceylonese Buddhist Mission to England has 

been supplied with relics from Ceylon; the first relic was .judged perhaps 

too obccure v/lien Mrs. ' Aridaranaike , tnen .t'rime Jviinic;ter, arrived in London 

v/ith a pecoii'.i, ocu-yn ii-ui;i i -iiij.il ̂  tile x i/lit ui »<. aju.iixU.ci ' s arrival and

1. For the tooth relic festival in ancient Ceylon and the im
of a fifth century tourifst. ' , HJstory, p )-2ftl.
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conversion of llinr Eevanampira ^iscn.). and astonished the inhabitants of 

Chiswick with a p_:: " ;a including an elephant from a circus.

iielics may be oi the L or of any arhat, male or female. By the 

excavation 01 a DGupa in K.asiunir in whicn was i'ouiiu. on inscribed reiitfuary 

containing the bones of ilajjhantika., striking confirmation was ^iven to 

the historical accuracy of the naLavaama, which records this arhat * G«^^mM^^^^^^^^v-w—*

mission to Kashmir in chapter XII. However, in practice only relics of
o 3 

the Buddha arc important.*~ They have been divided by doctrine into three

da*.-of •: ar,ririka (pieces of the oody), paribho^lka (things he u^eu,) and 

uddeirika (remin^nrr., i.e. representations). It is these three classes 

of relics, or their most typical examples, which are listed in this Pali 

verse, known by heart by most villagers and recited by the pious laymen 

who sake i/.ie eit-xuo precepts at tno temple on poya clays;

SU

I worship always every shrine, standino' in a*t-y place, 
the bodily relics, the great Bodhi tree, and every 
image of the Buddha.

ihe worship of relics, as Obeyecekere put it in his lectures, resolves 

the clash c* .-..^^ t,ive fact of the Buddiia'b ^,j^ir..w- ,.0.0^ on^ ^c.y oho lo­ 

gical (I would cay affective) fact of his presence. In a recently -nub-
*

lished article** he suggests -the linguistic and doctrinal origins of the 

belief that an enlightened person is immanent in his relics. Lin^uis-

t A -~ O.A j.,/ 1 v^ici'tiu j-i. JCUIAOJ-.J. i j cui^ . O.XA, ^iii-.. iitii^v iii iuu.i"uou ^xiuiiiicoe , ineans

,-eylon, 13th October 1964.

2. All relics are included in beliefs abouu -*^j.r ,..po j uacular disappearance 
at the end of our sasane , for vrhich see chap ~^ 7, section on
pp.r.hn.tolo -1/.

3. J. iv.tl^o, wnc-L-e tnc adjectives are attached to c^ , Of. l.ilir ^ 341. ——— '•"••

4. J. Obeyesekere, "Vhe Buddhist Pantheon in Ceylon and its Extensions 11 
in Nash M. (ed.), Anchropolojic^l .. uudies in I'heravada Buddliism Yale 
University Souttoaot Aoia Series, 1960, pp. 1-26. vhia ardent 'is' on fi. g
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iri bodily relics. Ind.ee>,, i,-;i .uxn fun.- uious are reeorved for the bodily 

relicc. Vith a few rplrsfcratert exceptioiiG, such a« die Buddha's be££in.'T 

bowl (patra). they are the only ones to be enshrined. Kmshrixioctent can 

be in stupas, in relic casket c (which usually have the foi-m of miniature 

Ebupae), or in images - which will be explained below. ; dices are of 

course usually «w •*>-,•. A ^uuu a. a temples, thous-;h excepi-j.uaaj.ij uau IB owned 

by a laynian. In theory it IL, not a relic which makes a temple holy - 

it is ttonks who sanctify it by their presence - but in my researches I 

came across only one temple which did not claim to possess a relic. Jhou^-h 

they are 01 ^uuicc acaiajLec wi tn ^ne greatest- veneration, in a wider sense 

these relior are cacually dealt with: I invariably asked after the origin 

of a relic, but never jot any reply wore interesting than that it was in­ 

herited from the iaonk*a teacher \j^_ ^±) . 'Jhis is not the uncritical 

attiirua.e or ranatical re ard, wnich would retail aope elaborate myth, but 

an indifference entirely proper i;o monks. However, i think the indifference 

is .U^rC'd by Inycien: I v.-aij aoiaetinies told v.[uite casually thai; BOiue relic 

had been lost ("nati vuna"}- .neb© villa, ;e reliuc ai^e indeed not very 

iraprerjsive objects: ar> a special favour I was shown thoue in Mi^.aia, pre- 

cioua , u^».et removui. -o reveal PJ w. A^UO ai:ket, unuil vhe laut tiny stupa 

contained a couple of ciijintf; -.diitc belli'- of vihat 1 presume i;ac bone.

;^cn Lioxikc fon.ially vi£iiu a layiiian'c houce, typically «o receive a

,1 or to recite pirit , they probably take with tiiem t/ie t^jli temple

J uva containing' relics, anc. i,nerc IL. a ^ ".^£« v^ jieraiiclra need 

no- ue roll, xuu all, bu« usually . ''ie =-^rr 07- nerahara i ^r .

cuaein. involves nionjfca or relics, probably both. ,'Lere are alao

, a for Oodb, in which their images ai-e carried*)^ >n the way to

or from a oirit the uacred booKs cpirxv yc-*;, palin-icai i^anu^cnpuis, are
./ as tne relic. .'he reli< .-.oc,

x**
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covered with a rich cloth, is carried on a cushion on a man's head, and 

a canopy is held over it. It is preceded by c.rurraainf; and, on gander 

occasion^, dancing; small boys run taieou throwj.ii,; fire cruder*;, other 

children carry white r»r-nm3Tt.~ tied to n+ickr, and maybe Buddhist fla^B, 

and all the laymen f recently shout w Sad.hu oaiihlu sai. One monks walk 

behind the relics, carryint their umbrellas?. ''hen the procession reaches 

its destination it halts for a final climactic salvo of druranin • and then 

dissolves. Before monks enter the buildin they take off sheir wandalB, 

if any. and ac they reach the threshold their feet are washer! by one lay­ 

man and dried by another. ( f'he reader who recalls Biblical parallels should 

be reminded that in Ceylon such personal cervices to monks are always per- 

foriiiou by men). In a well— conducuct; ceremony uie iconic:; i'rom this point 

walk on white clothe, the provision and epreadin of which is a special 

function of the washer caotc. At a really bi perahara like the Kancty 

$sala Perahara thene cloths are used throu hou- the procession, but thie
•

ip. too extrava anc for villa.^rs. iiisicic tiiie nouse the relic caeket (v«itn 

mami' -^ ; r> . •- :^roii' vl : >i ^ -- nut on n. tables: the* o«-"--"yi-M "O ^ <••• tb" ; it should 

be hi ;her than the scats of those precen . i,-,.^ monks are i'ed, a portion 

may be set aside in front of the relics. I aaw thit> done several times 

by middle-class people in cities. it is a substitute i"or the normal iJ

pu\ja (offc-j iii. w -~i^ Buddha) which is made at eve^v ,,01.1; >iij oefore every

rnnn.l , Xirh ofl'erin n arc dirtcurrod belov;. In the villa^ however the

u.ia ir usually sent I3trai/,iit up to the temple to be offered in the

normal v<ay, so no food need be reoerved ar, the scen<iof the dane. When 

the monkrs nave been naticiiec-;. iiic- ; -:incior 01 -.ue ioou. ia oervoci to the 

jui^uo. "«-.- cJie Buddhapu.la may be ;-;iven only to animal e or be -jjai'v, , in 

^iticc it ie often just thrown away. 'I'he return procession in nimilar 

to the arrival but much less ceremoniouc.



.'iio '.-ounonest ^ , object usoa by the 3uddha, IB a 3o 

tree. Under its Bhade he attained enlightenment. Jhere is one in altr.ont

every i,e&;plc, ana aowe ^r be&iues. ..uerever a. iio tree

it i" ".ru'-rrv1 • it may not be cut down, and it fcay receive offerings. ' nhc 

nature ar.d rationale of offerings (pu^a) inade before relics will be ex­ 

tensively discussed below. Here 1 shall only remark that one type of

offering neeias to have entered I

Bo -i^«ji a piece 01 vx-j^h,

ft from earlier tree worship via the 

formalized a^ a i'lat; (kodiya) may be
W^^^^^WWM

d onto n.

It is ti .',jika provide occasion for pil^Tir^a- 1;

In tho canonical text already quoted whi;;h describes the Buddha's death

is a pas oxi iis life, reconunends

.i,'© to four T-.I.-,, A i;j wherr v.f was born, attained enlightenment , 

preached the first serrfion, and died. i'hese places should be ijeeii and aii~

mired, and if anyone dies with a contented mind v/hile on a pilgr
- - 1( ce si;/a-car ika j they will be reborn in heaven . :hese four poinliu, or

the olacen believed .... .-<, .-.horn, --"" •* li ° "iipr<»m^ " evor

ye.ir tourn are arronr^d from Ceylon, and several of cy monactic irii'ormants

had been on them. However, rnoi-e places of pil t^riuat ;e have been found nearer 

home , on the above model : anywhere visited "bry the Budclia provides occasion

for rolii ;iou.-

to the firr-t of the fialiavainsa the airl three

visits to Ceylon, arriving by air. Hie first visit wat; to i-ialii 

at the eaotern foot of the central waeuif; MLJ eecoud to , ipa (_'amil: 

JJaii^ativu) , an islanu near Jaffna in -he extreme north. On the uhircl

, . oniii_-w,.i

1. ON II. 140-1 (gitta 16.5.3).
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back planted his footprint on oiripada, *mo/«i in ..oi

in the south-went part of the hill rnuntry, the r^<"ond highest mountain 

in Ceylon and by far the most spectacular; he further tarried and raoui- 

tated in a cave at the foot of fiiripada, at . " I on the east co;

anu. iour or nve spots in Anuradhapura. According to another an lent 

version (l/dnantapasadika I. 89) che third visit included I-Tutiyan0ay,: !. ^
i •

the south-eastern highlands. what there nInnon have in common ir* thnt, 

like the Bo tree, they were used Toy the Buddha. At Hahiyancana the

Buddha also left some hairs of hie head and that temple later miraculously
1 - - acquired a bone of hie neck ; at, jja;adipa he lei u U;c 3ea- from whicn

he hat' nreachnd and the tree which had nerved as hi a parasol, themselves
_ L

parigp.^ilca ___:; but at the other places he or i anally left nothin :, \
and Firipada, the place of pil ^imafjO par excellence, has nothin.; material 

to oner iiie worsiliipper ejccept the Buddha's footprint recently covered 

in concrete.

'"'here are altogether "sixteen t-Teat places" (Golos lualiartthana) ;-rhich 

are naic3 to havo "boon Yirdted by the ' . and are therefore cites of 

pil£rinia,:e. Su«.;h c. group of sixteen is alluded to in the latrt chapter 

oi the Culavamca ('':.12i> c^i«... <-.^_; ou '-•' ^-oauons ^iven below I cu^peci;
^^^^^^^^^^^•^^^^^^v

that tlie '-omp is far ole.er. Jhe list is not rtable, and I tMn> r havre 

discovered the basic reason for its instability: in the passa^e in the 

1^ % describing the Buddha's third vioit to Anui-adJiapura, and in tlie 

pajj^OtjO in ijue M-pj.x-ajiua on uziio,, .ic a« icaut partially bateo., iiiere 

is an r-^"-^ •uiuy'", yo thf«t h»-**;/ .--nr ^ interpreted to mean thai w.^- ^u^uuu. 

otoppeci at the futui^e site of the Bo tree at the future cit,o of the 

Mahavihara, or to wake these into tv/o sc e stopo. The other points

1. Not a collar-bone, which is in the rnuparama. ,.ee CJeijjor, ', uliur 
oi' ' , y>. ' ' note*



visited in Anuradhapuraj as listed in the I-lahavai;.;m, are the JUuvanvalisaya,
•

- - - - - 1 2 the Thuparama and the Lankarama. There are thus eleven or twelve sites

which according to fifth-century sources (one ^anavatisa and the Uarnan^a-
•^•MMMWMMM^^MPW

pasadika) were visited by the Buddha, and -^ number sixteen has to be 

completed by the addition of four or five names. Candidates for the 

other places are Tissamaharama near the south-east coast (always included); 

Katara^ama, near Tissa; iaihintale, very near Anuradhapura; and at Anurad-

hapura the lairisavatisaVa, Abhaya^iri and Jetavana. ..nun ohe Buddha is•

supposed to have visited these places is obscure to me, but their other 

sacred associations are all recorded }.:BL,the first part of the llahavamGa.

What can we deduce from the size and shape of the list about its 

history? Jhou^n j. know of no ancient evidence i'or a list of sixteen places 

of piloriniaje, the number sixteen has ancient connections with stupa wor­ 

ship in Ceylon:

"On the lowest terrace of a sfcupa there were sixteen marks of footsteps 
known as padapithika fixed at regular points round the cetiya. They 
indicated the places where the pilgrims should stop and kneel down 
and worship in the course of his circttrnainbulation, after offering 
flowers at the upper terraces ... "3 'Muru^uf^omi ... (12th c.) 
says that there were sixteen padapithikas fixed at the Huvanvalisaya 
indica«inc the points at which sixteen .;oldcn Buddha-images vjere 
enshrined inside the cetiya ... "4

As for the list's composition, it is notable that none of the superb sites 

of Polonnaruva are included, but tnat all the places named have sacred
•

associations (joint; hack at lea.;,', ,o the fii'^i ^ntury ^.L.. Moreover ib 

can hardly be a coincidence that half the places listed are so well distri­ 

buted round the country, while the other half are in the ancient capital.

1. 'i'hus Gei^-er in hie note to his translation of JIhv.C.109, attributing 
his list to v.'i^esinha, a previous editor, and Obeyesekere, "Buddhist 
Pantheon", p. 23.

2. i'husprofessor Jayawickrarna, The Inception of ^i^cipline and the
Vinaya ~" ^a, Luzac, London 19^2, p. 116, arid depictions in the local 
temples i visited.

3. h'ahula, History, pp.117-3, with references to 3u nosa's commentaries

1 .
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It certainly looks as if the lict antedates the Polonnaruva period, and 

^jrBbolically brin^u one whole of Ceylon unaer the religious suzerainty 

of Anuradhapura. [r"hese then are the sixteen places of pilgrimage fifteen 

of which the devout Buddhist hopes to visit at least once in a lifetime. 

(Fifteen, because the site of M \yaguha ('Divine Cave'), in which the 

Buddha spent a day at the foot of ^iripada, has not been determined.) 

A pilgrimage is simply called a vandanava ("wonsnipping") or a :pin gamana - 

a "merit journey". It may well be the longest journey in a villager's 

life. It is norwpLLly undertaken in large groups, witnout differentiation 

by age or sex. A monk may go too, in which case he is of course provided 

for by the others, bu"- i do not think monks travel on more pilgrimages 

than do devout laymen. Pilgrimages may take place at any time, but there

are recognized seasons for the most famous spots, anrl nowadays the -overn-

1 - ment makes appropriate arrangements. ?he season starts with oiripada,

which is usually climbed in the four months ending at i-'eeak (in fcay), because 

that is the part of the year when it is leaut lively to rain tiicre ana the 

sunrise may "bo neen in i 4;" full -lor?/. r.iripada is the only pilgrimage 

necessarily to involve physical exertion, but the three-thousand foot climb 

up steep stone steps, up by night and down in the morning, defers neither 

the aged nor the pregnant woman with another baby on tne nip; 1 went along 

with such a cross-section of Ligala, and all of us made the ascent in three 

hours and the descent in one and a half. Poson, in June, IB the time to
I IM

visjf Anuradhapura, because it is the anniversary of Jtahinda's arrival in 

Ceylon. The fortnight before the full moon in August (Asala) is the time 

of Ceylon's t;:o most famous religious festivals, though neither of them

1. Xalaniya used to hold a peraha'ra in February; this has been suspended 
during that monastery's difficulties since the then incumbent was 
jailed for his part in I'ir. .'\-uidaranaike' s assassination.
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is on our list of pilgrimages; the procession for the tooth relic in Kandy 

and the festival of the god kataragama at his eponymous centre in the south­ 

eastern jungle. A Buddhist's visit to Kataragama, whether it is considered 

one of the sixteen places or not, is inevitably combined with a pilgrimage 

to nearby Tissaraaharaciaj witnessing the procession of the Tooth is anyway 

meritorious. Finally, September is the monjt/i of the perahara at Hahiyangana.

In the ola aays of course people walked on most pilgrimages, but nowa- 

days they hire a bus from one of the companies which cater principally for 

this demand. oome enterprisinr Deotjle decide to organize a trip, calculate 

that they can fit fifty or sixty bodies into a bus, and divide the cost 

equally among the lay travellers. l^orae buses take pilgrims to all the 

sixteen places, and several besides, in a tour lasting a week or more. 

These buses have materially altered the character of pilgrimages. The 

sentimental outsider may deplore the rapid disappearance of the religious 

picnic party adventuring through the forest towards some scene of ruined 

grandeur. Jhe safer bus journey to a repaireu. ana whitewashed antiquity, 

electrically illuminated "by night, r.ay neem loss romantic, and may exclude 

the very poor, but few llandyan villagers in j.the old days can ever have 

reached Nagadlpa, and the wider travel may even have marginal political 

advantages in increasing national sentiment. The ritual character of 

the pilgrimage has been equally altered: all improvements in communications 

work to the detriment of purely local deities. Less mobile villagers 

used to worship the local god before leaving his territory; then the 

god's overlord, the bigger god who controlled a wider area; and so on 

till at tneir desuina'cion ujuoy reacuuu. the Buddha, lorj. 01 an cuiu. goa among 

the gods (devatideva). Tne remains of these customs, if any, are hard 

to recognise. On leaving iilgala for Siripada no one ever dreamt of
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bothering with our local t ;od, Pitiya Lieyyo; bui: on our way we stopped
•

in Kandy to pay our respects to the Buddha, a'c the Tenrnle of the Tooth, 

and as we climbed the mountain we chanted

Ape Budun api vandimia 
Saman dcyyo pihita venta
^^^^^^^^^^^^^^WWMVB^^^^^^^^^^^B^^^^BI^^^^^^^^^^^^H

We praise our .juu.u.ua; ^oo. ^aiiisji, iieip us. 

That Saman is the jot, ->- •— ripada everyo c...^, ou. .... ..now ViriT; far his

territory extends. Much less obvious is the vestigial nature of our stop 

in Kandy: to jo from the Buddha 1 s tooth to the Buddha's footprint is a 

geographical but not a religious ascent; however, we were worshipping the 

local and familiar relic before venturin^ J.JJLWU w.e utuuiu.vn.

The two classes of relics already discussed have probably been venerated 

since the Buddha's death, worshipped by pilgrima&e and prostration, like an 

old and respected teacher. The third class, tne ud_dc_G_ika ciliatu which 

"inuj-ccioe" the ^uuux.a to remind one of U.LI.., ^u-u uti j-iuiuvcibion, thuuuix an 

ancient one. I'hou^h the very shape of a ntupa, throu^ its association 

with physical relics, has itself acquired the status of an uddesika dhatu, 

the most important example is the ima^e of the BUddlia, his representation 

in painting or sculpture. The ^anc^riu wore, ior ant>r ima,^e, pi-acuna, nas 

become specialized: in Ceylon it ^... -..,.. ..^.^.tivepj f--.n.---v, r>q cinhalese 

pilima, refer only to sacred sculpture, for the sculptured image is culturally 

the important one .

In the earliest Buddhist art, whioi* io or course Indian, the Buddha 

was representeu uuij ^ji.;uyj.ji,^cij.xj u^ c... empty ..,^_,o under a Bo tree, a foot­ 

print, an umbrella, or the dharomacakka, the wheel of the lav; which hp rfis-

1. /in ordinary sculptuce in Sinlialese is rupaya, but the word is not applied 
to sacred ima ainting is cit: .j*. or pin 1:' _^ the la j; 
word more naturally applies to a framed picture, so i,Jia& the wall- 
paintinjs typical of temples are generally called ci i .
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covered. -.'here and .;non his body was ursu uepicued is still disputed: 

art historians say that ± u »«as either in Gandhara on India's north-west 

"border, where art was influenced by contact with the homan Impire, or well 

within north India in the Mathura school of art, and that it probably 

happened some time in the last two centuries before Christ. They thus 

reject or ignore the evidence of the Kahavanina, wnich says tnat a stone
^^^•m^^^^^^^^^^B^

image of the Buddha was set up by Devanampiya Tissa, i.e. in the third
•

century B.C. This image was the most famous one in ancient Ceylon; it

is frequently referred to in the chronicles, arid was probably the one which

so impressed the Chinese pilgrim Fa Hsien in the early fifth century A.D.

(lie says the image he saw was made of green jade, but that is most improbable.)

It is possible that it is the name as the famous samadhi pilima (seated
••^^^^^^^^^^^^^^^^^^^^^^••^^H^^^HBW

Bliddha image) still visible (though disfigured by restoration) on the Outer 

Ring R&ad at Anuradhapura ; though this statue is far less tall than the 

two chang (aoout 22 feet) vaguely claimed by Pa Hsien. This Mahavamsa
V^^^M«m———— l^«W

testimony occurs in an account of events in the third century A, I)., and

was written still later; the author may have been mistaken about the nta.tue'R
o

origin . Krror is, however, even less likely in the long account (chapter

XXX) of Uu^mc'aiAunii's decoration of the relic cnar.iDcr in the early first
. .

century B.O.; he had a golden Buddha image made, and many other sculptures 

and paintings which are enumerated. Phe similarity of the subjects then 

chosen to what I saw in the village temples I visiced is quite remarkable. 

Buddha images are sacred objects. Jhey are made by special people:

1. /H\J;VI, 12o.

2. For more detail on this interesting question of the origin of the
Buddha image see KAhula, " ' .'ry, pp. 121-5. It is sad that the .acts 
he adduces are still so uai^iliar to art historians. I would also 
recommend the curious reader to his subsequent investigation of the 
origins of the image-house in Ceylon.



their manufacture is - or was before nus cu^t; of mass production - the pre­ 

rogative of sittaru (literally: 'painters'). Sittaru do all the art­ 

work, both painting and sculpture, in a leraple. j?hey form a sub-caste 

of the navandaiino, the caste which includes all types of craftsmen, from 

carpenters to goldsmiths. Another person, an artist, may in these modern 

times make a Buddha image, but if he has any trace 01 ui-ciaitional sentiiauuJ 

left he will refrain from giving it the finishing touch, which consists 

in putting in the eyes, ana leave this to a BJttara, who will perform the 

the appropriate ceremony, a netra -pinkama ("eye festival"). Only then 

is the image sacred. As Knox put it: "Before the Eyes are made, it is 

not accounted a God, but a lump of ordinary fetetal, and thrown about the 

Shop with no more regard than anything else ... ^'he i^yee being formed, it 

is thenceforward a God." Jiiough in this passage Knox calls the imago a 

God, he elsewhere shows that in che seventeenth century the cognitive position 

WC-.L-, just as 1 have explained it: "As for these images they say they do 

not own tnem to be Gods themselves but only ligures, representing their 

Gods to their memories; and as &uoh they give to them honour and worship."

pilima is an uddesika dliatu« But it is also usually the repository
•

oi u ^aj.-irjrika dhatu. l<'or Buddhaghosa, it seems, an image waw not it­ 

self a relic (dhavu), and was of importance only if it contained one: he 

only mentions regard being paid to an image (pratima) which has a relic 

lea^ ji). I have mentioned above that to uhis day portable relics are 

always in a container aLapea iii^e a suupa, or elce in a small Buddha- 

statue; this must have been how Budfiha images acquired their sacred 

character; and the doctrine of the uddesika dhatu is still very close

1. Knox, op.cit., p. 130 (original folio p. 62).

2. Knox, op.cit., p. 116 (folio p. 73).
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to the viewpoint, which seems to have been Buddhaghosa's, that an image 

is worshipped only for the relics it contains.

A relic is not worshipr»<~' r- rr.erely by contemplation or physical .-esture. 

Offerings are made, and such an offering is called a puja: the word does 

not differentiate between the act and the thins offered. Typical offerings 

which may be made before a Budupilima, a Bo tree or a stupa are flowers,
•

incense and lights, flowers being much the coijimonent. Villagers visit 

the temple on poya days and other religious occasions to make these offerings 

but more often they are made at home. Most homes have a picture of the 

Buddha, before which these offerings are laid on a small altar. The word 

which here and throughout I translate "altar", rnal asana, literally means 

"flower seat". In addition the main Budupilima ^n a temple is offered<^^^^^^^^^^^^^^^^^H^^^^^W

the same meals as the monks. Let me say a few words about each kind of 

offering, beginning with those which are the commonest and doctrinally 

the least problematic.

In towns flowers can be bought outside every temple; in villages they 

are readily available. A flower should be offered without loaf or stalk, 

and each bloom is laid down to face the image (or Bo tree, etc.). This 

is merely the kind of good manners one shows to any superior, to whom one 

does not present one's feet or one's back. According to a sermon on the 

subject delivered in Jligala at Jesak, the custom of offering flowers was 

started (and is still practised) by the gods. >.'hen offering a flower 

it is usual, but not essential, to recite these two Pali stanzas.

-L unopetam

This heap of flowers, which has colour and scent,
I offer at the blessed lotus feet of the lord of sages.
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Pujemi Buddham kusumen 1 anena punnena-m-etena ca hotu rnokkham 
Puppham mirayatiprathg idam me ka]yp tat ha ya"ti vina'sattbhaVam

I make offering to the Buddha v/ith this flower, and 
by this merit may there be release (moksa). Just as 
this flower fades, so my body goes towards destruction.

Not every kind of incense is appropriate to the Buddha; those with 

grosser fragrance are reserved for lower beings. The Buddha receives 

joss sticks, which are lit and left to smoke before him, i'hey are 

generally confined to the worship of an image, maybe because the sweet smell 

would be lost in the open air, Theoe are the verses which accompany 

respectively an offering of incense (suvanda) arid of 'fragrant smoke 1 

(suvanda dun), i,e, burning incense,

Sugandhi-ka;.ra-vadanarn ananta-guna-gandhinam 
SuLr xmdliin^hairi t̂ andhena pujayami Tathagatajq"
••^•^•^H^^^^M^^MM^^MV^j^^^MMVM^MV^MVMMOTMft^MM^BMiWMMMnWIMHM^MW^^MHMMH^^

To him of fragrant body of face, fragrant
with infinite virtues, to the Tathagata, i.e.
the Buddha, I make offering with fragrant perfume,

G?•"•• 1 v--sambhara-yuttena dhupenaliar ^-^-.-"•ii 
Ijane.yyan bain ptya—bha*Jan.. . ._....._

V.ith this fragrant snoke full of perfume I make offering
to the supreme recipient of offerings, worthy to receive them.

The lights offered nowadays by individuals are sometimes candles, the 

influence of western technology and the 1'ioman Catholic church, aided maybe 

"toy Col, Olcott, In villages the usual light offered is still an oil lamp, 

a little clay distil containing a strip of cloth lying in coconut oil. On 

special occasions after dark the entire premises of a temple fefBjy be out­ 

lined with such small lamps; in Migala this was done to commemorate the 

anniversary of the ddath of D.S. Senanayake, independent Ceylon's first 

prime minister. A few temples in the area have provision for a perpetual 

lamp to burn, a dolos maha pahana (literally "twelve-month-lamp"). This 

40 etiJU a coconut oil lamp as described, but a fcig one on a separate 

ttnuctnrc, O..-T, a sliort pillar, otanciin,: in the courtyard, with some pro­ 

tection fro: and rain, Here is the Tali verse for offering
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lights '

Chana-g

With this lamp which blades with firm strength, 
destroying darkness, I make offering to the 
truly yinlighteneci lamp of the three worlds, the 
dispeller of darkness.

The order in which I have presented these verses corresponds to how 

vljjLl they are known: the flower verses are in the first book of the tunuay 

school primer, and known to every normal person, whereas I think only the 

very devout layman would know the last two.

Flowers, incense and lights are the only offering commonly made within 

the home. It is the remaining types of puja t those more p/eculiar to pub­ 

lic places, which raise the more complicated problems. Before considering 

these, however, let me deal with the question raised by any offerings before 

relics arid images: can such worship be reconciled with the cognitive 

position that the Buddha is dead and powerless to help? Yes certainly — 

it can and. it is. £uch offerings raise not only the question of the on- 

tolo~iral status 6f fH« Buddha, vrS-^fc --Men trc are here concerned, but also 

connected problems concerning "prayer" (which will be discussed in chapter 

5) and concerning ethics (see chapter 6) of which I can here do little more 

than take cognizance. However, it is essential for an understanding of 

the Theravadin position that I here give a brief explanation of the rationale 

for all such offerings.

Ask &ny monk, and the cognitive position is quite clear: no offering, 

no flowers, no recital of verses has any intrinsic merit; it is the thought 

tiiG'G counts. The Buddhist ethi'^ i-o on etui^ ui intea-jLoa; and doctrine 

is consistent on this point. !.'>. may nr.^n-it thir. . "hut question whether 

the intention in offering flowers or food is not to receive come favour 

in return. The answer is no. .hen is the intention? There are
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two ways of answering this. The first is to a«y t nere is no further 

inteation: the thought itself, the emotion on the mind of the worshipper, 

ii it is pure (suddha), makes for what we might translate as spiritual 

development (hita diyunuva) which is furthered by the earnest aspiration 

to achieve nirvana which should accompany the offering. i'his answer is 

doctnnally ortnodox and clear. l?he other answer might be to say thaj. 

there is an intention to acquire merit (pin). 'i^his perhaps be ;s some 

further questions, ab it seeing uo DC coming close to granting to an act 

the intrinsic merit which has just been denied; but the answers of an 

adept informant will take us back to the same position as that disclosed 

by the first answer. Vhe relation between these two answers, which cog- 

nitively can be. harmonised, but affectively seem to differ, will be examinee-. 

in chapter 6. For my present purpose it suffices to note that all answers 

come down to talk of pure thoughts, and emphatically deny that the Buddha 

is seen or considered as a god, still alive or powerful.

i'he nature of the emotion which the worshipper is supposed to feel 

mitfht be conjectured from some of the vars«R. ' .-'Vi<= ^tanaa on lights contains 

a play on words 'wrhich -ives it a nhilosonhical twist: the darknosrs which 

the Buddha dispelled was the darkness of ignorance. The second stanza 

in the flower offering contemplates the transience of the body. Are cuch 

philosophic moouy tne ones that are experienced, or supposed to be experi- 

enoed: »ery many people, though they do not know Pali, have had the 

meanings of the stanzas explained to them, and monks certainly understand 

them precisely. However, when I asked the head monk at llgala about rial 

puja he caid that they are not for the isuauiia, wno 13 dead, bui for us to
* rj

derive joy (prl^Tj irom looking at them. Buddhaghosa says thau uae ye'ts

1. The literal meaning is "mental deswlopment" or "development of thought".

2. 3ammohavii. I ( V ibhanf ;a .At thakatha ) R.,243;, ^ee a^so Atthasalijal7 ——— ' —— " — "-. wT ?. .-T ~" " ' - ) ^ ̂  U. Cl ̂  e Q- by iialmia. uistoij , n."ts»r
—



oanapiti, joy clerivea from contemplation of the Buddha, by looking 

at a Ho tree or < aitya. The head monk't, j.-ipiy «au therefore in this 

tradition in describing the emotion of a worshipper as pri£i» joy, though 

he gave it an interesting and perhaps idiosyncratic twist by making the 

flowers themselves the immediate reason for joy. Uhat occasions a pure 

emotion is however irrelevant, so the disc^aiic^y is unimportant. It is 

more interesting that despite the clear contrary implication of Lome of 

the verses recited for particular offering's, the rencral emotion felt to 

be appropriate to gujja is joy.

We now come to consider offerings and ceremonies which arc commonly 

said, to be borrowed from Hindu practices, and thus incur the suspicion 

of Hindu ideological backing. Most Ceylon Tamils: (the Hindus in rfuentirm 

worship at temples containing images which are believed to incorporate a 

god and thus to be in some sense alive and divine. It is however possible, 

prima facie, that the Buddhists should have adopted ceremonial forms and 

changed their meaning; this becomes all the more plausible if the forms 

turn out on closer inspection to have been modified.

Here is the first example. Before every meal in the monastery the 

principal Buddha ima^e has a portion of the food etc. laid before it. 

ilie shrine is emptied, for a couple of ininutee; then the food is taken out 

again, and thrown away or handed to dojs or be - ;arn. No self-respecting 

Buddhist would touch it, or any tiling which has been offered to the 3angha t 

which is in the same category. In tiigala 1 think it was usually eaten 

by dOjjs, as a normal i>uuicjia puja io too v>mali uo be worth the trip for a 

be^ar. But when Ioik6' of monks were fed and so plenty of food was left 

over Tamil be — ars assembled behind the temple and had a feast. In 

their eyes such food is not even degrading, for after a Hindu puja the 

worshippers shai food which has been offered; but to the



this was a vivid illustration or she beggars 1 degradation, and among them­ 

selves they made some quite nasty comments to this effect. The food is 

offered before the Buddha iro?v-e by whoever is £ivint; the meal to the nrmlrs, 

or by a monk if it comes from their provisions. (Food is supplied by 

laymen in some monasteries always, in others almost never, in the rest 

somewhere in between.) Honks have two meals, breakfast and the mid-day 

meal, and in the evenings they drink tea, maybe suck sweets, and are of­ 

fered also the materials for chewing betel and other things they may like 

to chew. A portion of all these is first offered to the Buddha imaL;e; e.j, 

the mid-day meal, which the monks eat at 11.30, is offered to the statue 

at 11 or soon after. The Pali stanza which may accompany this runs: 

Adh.iva.GGtu no bhante bhQ-i.-mam parikarrnitam
pa

«~~ *~j*~. _^e^£ ILe foa;i we Lave prepared; 
(on us) may he receive the best."

In my translation uhe verse is addresssed to a monk; the Pali says bhante , 

which is a normal way of addressing a monk in the (Janon. i'he Buddha too 

was a monk, so the word makes sense here. It crone UT> here because 

adhivasetu no bhante is a common phrase which (like auux: ) may 

be used when asking a monk to administer the precepts (pan sil or ata sil). 

According to the Midaiiakatha, the two merchants wii^ ^j.ve the Buddha his 

firr.t food after Lnlightenment say:

Patiganhatu no bharixe BLar:ava imaiii atiar^m .un upadaya

"I in-. the monk, the Blessed One, accept this food from us, taking 
compassion (on us)."

The above verse is increly a versification oo. mit; px-u^'j ^oi-iiiux^.. ^i^^e 

are minor variants for thir verse, mor.t of whi,: tn nm ,,r-li_ 

cation: instead of bho.lanam: "-Pood" one may offer \^ __.«-iii "curry 1*, 

taralam; "rice fruel", } .: "sweets 11 , ; ''water 1 ', i .,.:
• ' • T *••••'. *-...«_.

"drink»', bhesa.l.lam: "medicine", or ji ^f which also : 4< icine



(literally |f requisites for disease"), but in its Sinhalese form 

is the , -cncric term for the evening done.

At this point it may be objected that i;he production ~ -a 

of joy or philosophic contemplation may be an adequate ^"^ anation for the 

comparatively insubstantial offering of flowers, incense and li^-hts, but 

that when food in offered surely something else must be involved. 'he 

id£e re cue runs some«ning like tins: flowers etc. are the true Bud.cLm.st"

offerings; food is offered to their gods by Hindus (who make no careful 

distinction between the ima^e and the presence of a divinity); food in 

laid, before the Buddha image just as it is laid before statues of Vishnu 

or Kataraftarna (which may even be found in the same shrine); therefore the 

offering of food to the Buddha is a practice borrowed from tue uj.uu.us. 

The fact that the food thus offered in rendered sacred, in tha. .._• Buddhist 

will afterwards eat it, is sometimes adduced in support of this theory. 

To take the supporting argument first : the cacrelness of the offering is 

of a very difiui-eut character, for i;i a i.incru. puja food which nas been

Offered to tVj** rrni\ IP th*»r> *~H . Rtri ViiThpr- annrio- t.lio '•Tor-o-V^ipp^Y^-t -i -n - VTM/I <->-P

communion. 1'he practice implies that one derives benefit froia Ithe close 

contact of one's food with, a divinity. The Buddhist attitude we saw to 

be just the opposite: food offered before an ima,'Te is treated as if it

were San/iiika , i.e. like somothing given to +v.o ^rr\eT, anr1 ?n ~ +v -:,t,on 

no lon^-er allowed for lay use . 1'his distinction is perfectly clear, though 

maybe not so theoretically expressed, to the Buddhist inhabitants of Hi^

1. /oicient j. ions recording gii"c^ to ' men c ion the un­ 
pleasant reuj-i-uii awaiting anyone who shoui'.j. ieuu on r.— ' ^ property. 
and a do.-:; and crow aro sometimes illustrated. The .^v. .ahula 
gll ,,^ohf> i to me a contributory cause for the tradition. TM The 
1V: ':'utta (1'Iii outta 3) two monks arrive hungry w,.,.. .ae

he offers them the rest of his meal. One accoptn 
one refuaeLJ. .le praises the latter, saying that to be an heir ( 
of material ,:oods is nothing: one should inherit the cr_ ___



Some of them occasionally visit a Hindu temple to Xatar: about five 
m.
miles away which is run by ana mainly patronized. Dy vauui:;. -i^e the

Hindus they take food, offer it to the r;od, then eat their share of 

what has been offered. -'hey accept the Hindu theory that Kataragama has 

enjoyed the food, ana have no theory about why they then eat it themselves. 

But all this has no effect on /their behaviour in a I1 " 1st temple. An 

interesting question is what happens to food whi^, J.K offered to, say Kata- 

ragama, in a Buddhist temple. On this I cajnnot speak from experience. 

In Migala temple there were no statues of gods at all, which is rather un­ 

usual. In most temples in the area there are statues of gods, but most 

of them are purely decorative. Even those which are worshipped are never, 

to my knowled^, r;iven offering of food. But in pome Buddhist temples 

in other districts I believe that a god is offered e.g. the daval dane after 

another portion has been offered to the Buddha. Perhaps some of this is 

returned to the worshipper according to the Hindu CURtorn. Every god who 

is worshipped and receives offerings has his own priest (see next chapter), 

who in fact of course receives the offering for him5 T mipriflot that this? 

would apply also to offerings of food, which would not be sF _.a and would 

therefore fce fit for human consumption.

But the offering of food to the Uudflha need not be explained by a dif-
i 

fusion of Hindu nracticer. in Ceylon. Buddha^hona ravn' that wise men before

a meal offer food ami d-iink to an image or casket (cetiya) containing a 

relic which they place before them. This is exactly the practice we saw 

to be followed today at a clane when the Cudu pijLir.ia in tne temple is too 

far away for convenience. The offering before the portable relic is the 

older custom: to make it before the large, stationary ima^e which contains

1. ^amant ) III.264-!;. Cited by 
p. 125.'



a relic ic but a logical extension, is not to deny that Hindu in­ 

fluence may i^ave been helpful in formulating modern procedure: the Uuddha 

puja ax mealtimes 4.0 iAw loubt sociologically over-determined. -'This con­ 

clusion is reinforced by the tenor of other offerings and ceremonies.

The crucial respect in which modern practice seems to have changed 

from that recommended by Buddha/jhosa is the recitation of the verse quoted 

above, in whicu u.ue jjuctcLha, beinc asked to accept the food, is addressed 

as if he were alive. Jhis looks like a break-thro u^ <;j. u-aat I shall show 

to be the affective attitude to the cognitive level: feelings that the 

Buddha is a living presence here seem to find expression in words. The 

case is not clear-cut: the man reciting the Pali formula Adhiv i no 

bhante, to which no is also accustomed in other contexts, may not fully 

understand its moanin;-. let alone its implications, nor is he likely to 

understand the exact meaning of the rest of the verse; after all, it is 

one thing to compose such a verse oneself, quite another to raouth a half - 

understood conventional parase in a dead language. Still, when all is 

csnir? pn^ r»one, T think *>>« word?' ^ nn>*^| ir'. + +-^ a cornitive inconsistency, 

which is not removed by sayin<; outside the immediate context of the Buddha 

pu.ja that of course the Buddha is not there to hear the words or accept 

the food.

One very particular dane had best be mentioned here, the Kiripidupatraya 

('bowl of milk-rice 1 ). Thi3 is - or was - an annual harvest festival, 

an ;J%jfl'crin,f ; to the Buddha of first fruits in the form of a huge bowl of 

milfc-rice. The festival is obsolete in my area, and my information is 

unfortunately ccauuy. I was toia una^ i; 3ook place in early April, and 

that the rice was prepared in the presence of only male villas-ess, who 

danced as it was cooking. In these respects the festival sounds similar 

to the adukku, offering of first fruits to the local village -ods, which



I mention in the next chapter. On the other hand I was told that originally 

the rice was buried after being offered, though in more recent times it 

had been given to "beggars, which is to say that n L ot the normal treatment 

of a Buddha puja, whereas adukku, like other offerings to gods made off
^^T^^^^^^^^^^^

vlhara premises, are eaten by the participants. Moreover, the dish of 

milk rice was offered in commemoration of the dish of milk rice which 

Sujata offered to Gotama the day before his Enlightenment, cooking it with 

honey (though the villagers just boil the rice in cows 1 milk;. If this 

is so I wonder whether the festival was not in fact held at ' Tesak and has 

been assimilated by my informants to the adukxu in April. The rice was
^^^M^MBM^^HP

cooked on tfcmple premises (in Cigala on the porch of the vihara gedara), 

and if the ceremony was correctly performed t.ut i-uin.; in the stupa, emitted 

rayB (Budu gas) in the five colours of the Buddha's halo. T-his happened 

in the days of my informants 1 grandfathers. (Wo doubt the event was al­ 

ways ascribed to the past.) The ability to emit such rays is a property 

°^ earirika dhatu anil 0.0eu not appear as .aauiaalour, or miraculous to those 

who do not share western ideas concerning the IRWR of nnt,nrr>. A school- 

master was however worried by the idea and suggested that the rays ware 

an illusion arising from the "fumes" of the cookin,••• rice.

Vie have now enumerated all the i;ypes 01 oi'ierings wiiich are accompanied 

by Pali verses recorded in Bauddha Adahilla (and I 1 ^n"bt whether there 

exist similar verses which this manual omits), which may suggest that 

those still to be described are doctrinally less orthodox. Thouf;h mos t; 

of the standard objects which can be offered have been listed, any offering 

for the embellisniiient of a sacred object or improvement of the shrine can 

count as pujava, and such miscellanea as; ;. vn^ for flowers or a tablo •,-, 

serve as a mal asana need not detain us. However, the offerings of cloth 

(redi) deserve special mention. Before the main
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a ™.rtain rail on whi'^ V"-- - - curtain, w1 ; ~^-~~ ^ fine material, 

and may have the name of the donor embroidered on it. ,'hn our,torn in an 

imitation of , urtains which hang before Hindu images, and hence also 

before many Buddhist statues of gods. However, the contrast with Hindu 

usaje is a^ain instructive.

In a Hindu temple (kovil) the- inia^i whiu.< onceived OL ..- jLn^wa- 

porating a living: Dresence, in kor>t veiled behind its cnrrtnin or curtains 

and can never be seen by a casual observer. 'rhe statues of cods in Buddhist 

buildings devoted to them (devale) are also kept behind curtains, but the 

curtain will al"*^'^ oe uravm. oy -ne at senaajao priest (kapur/jqu,;, or j.nuue^'-
—m"^*"""•"""« "

by other pjoBpie, on request. Those etr.^^ of <-»"1 ': --hich are inside a 

vihara,:edara -may not even have curtains, and be treated with no respect 

at all, their importance diminishing with their proximity to a Buddha ima^e. 

All this ic as much as for the Buddiiisto to say, ",,e know that as Hindu 

£odc you are entitled to such prerogatives as curtains, but here you are 

quite secondary to the Buddha." The living Hindu imare-, then, are en­ 

titled to privacy, or even secrecy; but there should be no restrictions 

on access to a Buddha ima<je, in ihe,first place because i~' is not alive, 

and in the second p^ce because, even if it were, Buddhism is exoteric anu 

anyone should have access to the Burfdho.. I shall hn.vn occasion ~n -return 

to this point.

'Jhe influence of Hindu practice is also su^^ested by the various cloths 

which sometimes cover the BuacLLa^s naiias or feet and \c \ standing 

BuddJ^ia (ot pilinivalianae) has the ri{;ht hand raisec1 ^- blessing, an ouiae
MMM ^*f^f**mi~*am^~^*^^~m

temples this hand is covered by a cloth. A seated Buddha may hr.ve a cloth 

covering the entire lap. ....rt frora a cloth, a particular kind of ornament, 

which I rai^ht call a cloth rc^ette but is doubtless intended as a lotus, 

is often placed on the foluea nanas, ana maybe elsewhere. '..i ' .:<both
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lotus" is a round cloth disc in patchwork and multi-coloured, with 

many tiny "petals" roan*-ing from the centre. The idea of covering the 

hands and feet ("both of ,v^j.oh arc painted with aucpicious marks) may be 

an analo;!TLG with Hindu nractice; the form of the e|oth lotnr I can only 

surmise to show the influence of flower offerings.

A final specific offering of cloth is the offering of flags (kodi), 

or ratner pennants. These pennants may be strung up in rows in an image 

house; but '.-he usual practice is to tie then. *u «he Bo tree. Here the 

influence is not specifically Hindu; ancient evidence shows the custom 

to be s survival of tree worship which has occasionally .gravitated into 

the shrine. To place kodi in the vi" ~ ~ was not customary in my area, 

and in Migala and its immediate surroundings they were not even tie'1 ™ ! ^ 

•trees, so I am no authority on the practice. It seems clear however that 

originally any strips of coloured cloth were used, as they still are in 

some parts of Ceylon, and the pennant shape is a mere formalization, perhaps 

under western influence. Such pennants, made of paper, are carried on 

sticks in village peraharas bv nhild-ren T anri their nhn.-n« is t.Vint of none 

church flags, of which they could be a miniature version.

Claims made by the worshippers that they are merely commemorating a 

dead man, who lived as a simple monk, become increasingly difficult to 

jusw-L^ j.~ the context of the ceremonies still to be .^ooussed. 'r~'"-~ Parity 

of analysis I have now stated the cognitive claims as two: that the Buddha 

was a man, and that he was a monk on the same level as any other monk who 

attains . The doctrinal position is unequivocal on both points; 

bu- in our contexi. -:ie former seems the more crucial: it IL; less jarring 

to treat an irna^-e of a dead monk a& ^ -- .»„...- l.c^i as if it 

were alive. It is over the question of the Buddha's earthly status that 

the first discrepancies COCLI to arise; and I shall show ^kat they date
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from ancient times.

The only common offering which I have not so far discussed is the 

"offering of sounc1 " _. pujava). which consists essentially of drumming. 

vttis .,rui . . lu ti.e prerogative and duty of a certain caste, one beravayo. 

In Migala these drummer-;; are attached <,u one temple as feudal villeins; 

they have a hereditary right to tenure of lands ovmed by the temple in 

return for which they must perform hereditary services. If the temple 

agrees the service may be commuted for a cash rent, but the tenure is al­ 

ways revocable oy i^.e temple. i'his system of social orgajn^uiun will 

be mentioned at -roater length in chapter 8; for present purposes only 

a passing remark on it need be made. Originally there was a wide variety 

of sttuh service tenures; indeed it is arguable that the great majority 

or Sinhalese castes originated in urns way.. Ijormally of course une ser­ 

vices are due to people; in the case of viharagam, villages owned by mona­ 

steries, these services are due to monk;,;. In the 150 years since the end 

of the Kandyan kingdom ^jCUie feudal organization has gradually declined, 

and though most -neople still work on land owned by others, service tenures 

in the strict sense have become a rarity. Drummerc howevei jj^-form a ser­ 

vice which ir» principally required for the Buddha, and in therefore in con- • 

tinued demand. Any temple of some age — say fifty years — is almost 

-Certain to o;«i land, and some of this land is probably leased to cLrummers 

in return lor uiieir professional services. A.lthougn arui.'iming is nob the 

only c a::, be -bound profession — laundering is another — it is „... only one, 

at least in the area where I worked, which is regularly associated with 

service tenurei this to cuch an extent that the term i_ yo 

literally M workeis for the king", which used to designate all 1 villeins, 

is no;; wiciciy ua-.en «o x-uier only Co drummers I-LVJ.UO off teuipie lands.

There arc various -tai> of Sinhalese dn . md their use shows some



regional variation. In the ,a area the b&fcic and essential drum on 

religious occasions is the bera, the lon£ drum, tapering- at "both ends, which 

gives sue caste its name. The urum is worn slun£ round the neck, ana struck 

with the hands at both end: ., In Migala it ..a^ invariably accompanied by 

^^e horanava , a shrill wind instrument lacking like a lar^e and simplified^^^^^^^••^M^^^^M

oboe, with a limited ran;;e of notes. The players of t; I
__ __._ . __ _.^ » ™

hereditary specialists, also of the drummer caste; the playing does not 

seem to require much skill, as the notes producer foiiou no discernioxe 

pattern. In T'-i-r"!r> ^pumrninc usually consists of one or two bera a-u ^. 

horangva, societies accompanied by a hevisi, a squat cylindrical druftu 

The other instruments, a couple of which are mentioned in ray article on 

the rictra pinkama, are not used in i.ii^ala.

The paradii'^n case of a s^abda pujava is that v;hich occurs at the temple 

itself on poya days and any other special occasions, such as a big pirit. 

The drums are beaten for a few minutes at three times on those days, 

coincide with the three offerings of fooa. Ideally the drumming begins 

when the food XL; taken in to the shrine, continues for a flew minuter ' ; le 

it is left there, and stops when the food is taken out again. Drumming 

may also occur a~c oth^r times of the day, but this is said to be "'for no 

particular reason" (nikam) not rt as worship" ( pu.-j ). However, a formal
fg ••• ••- l )UJ ava Gan ^e offeree at o"-hcr tiii.es, as an item by itseli. \ ob-

_ _ _
served this after a tun masa uane, &*-»e*' a Householder feeds monks three 

months after the death of a relation: drummers stood outside a shr^ /_ 

and played for a few minutes without any other ritual. V!:c iver of the 

acquired merit by this (merit which he was to pass on to the dr

nan), in tna* he paia tiie art; , lox -:.eu LerviC'-^'. In Mi

most other ~"!-' '^mples,
/Biers ai'G ui ^ temple by ,



so do not ^ct paid. les which do no ui tiic services of 

drummers almost invariably Lire tJior.i ^ : -.:^^,^, ^.ou^ -.---> horaple may 

miss out "che quarter (aicvVaka) ppya anri ovon tho mas a poya (when there is
«*^f"«**«*Wfc«BiW MMrffc^Mft WMMMMMI rfkMrfhMMM

no moon). The . for such drumming is two rupees a day. In 

Kigala there was a drummer living near the temple who usually performed, 

but for full moon aaya ana other bi& occasions drummers came from the 

temple's vihara^ama a few railes away "^dding down ir: " •'»">^-~ ••>-' :1 ^ 

pansala. Even ixL.such cases, when the drummers perform unpaid, as a duty, 

the mere making of the offering is meritorious, and all who participate 

in thought earn merit. 'ro the end that more nu, lit hear the drumming and. 

hence have the . vi-^ -unity .o participate ±^ -he offerin^i "t v ~ ^j - 

had built -while 1 i.<ae there a hevisi inandapa, a email roofed enclosure on
W^^^^^^^^^^^HH

a rocky prominence near the temple, from which it was estimated that the 

sound could carry to the furthest parts of the village.

-jrummiiik ax^o accompanicc aii^r ^ ' or ^a \.ortii cue name, 

attending the relics whenever they leave t>^ ternple; but ^ ^* 

strictly a pu.java, for such processions with drumming — anc! sometimeR 

with dancing too — are by no means necessarily reli^ioue, but may take 

place for any secular festivity, from occasions of state to the hoinecoming 

of some newly-.-.f.L i ^,u villager. MhiE identity ~ r religious and secular 

ceremonial is the -point to -;hich I wish to dra;; attention.

The GBbt-a :___ is last on my list of rcjular offerings, and the 

only common one for which no Pali verses exist. It is not hard to imagine 

why thir should be BC. In we 111^- pi.2LCe, arv/one wno nan experienced 

sdOii drumming inside a viharaya will rerJi r -° ^^+ ,*•,,,.-;,-•". ••, •• ^«« - <J<liil0o 

hear oneself think, let, alone recite. ,e important, per" :^n 

non-religious nature of the offering on which I chall expatiate after 

describii: ^. Finally, there is a subtle difference
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in the fora of the pu.ja, in that other offerings are presented by the 

•.;orshipper himself, whereas in this case he is merely paying others - prd- 

fessionals - to 1:1^,^ -he oixo.'AUo*

The three remaining ceT-^mnnir.p. to be deBO-Hlv-.r', which deviate increasingly 

from doctrinal expectations, are all rather major affairs reserved for 

special occasions. Jhe first can be viewed as an elaborate extension of 

the drumming offerings described above. It is called a suvisi ^ ji. 

Suvisi is the old Sinhalese for "twenty-four", and the reference is to the 

twenty-four previous Buddhas. rhe ceremony, if that is the correct wurd 

for an occasion which does not seem to be highly formalized, consists in 

Kandyan dancing by a troupe of dancers and drummers, who meanwhile chant 

v^roGG abou'i uii'j .Liven of the previous juddhas. .'he uuou goea uu Tor three 

nights, theoretically with night dances a night; in toy experience the 

dances invariably start so late that there is not time for eight before 

dawn at six a.m., uhen the meeting breaks up. but nevertheless the second 

ana. t*iird nights always start with the ninth and seventeenth Buddhas res­ 

pectively. r>ometimep> the suvisi is RUTvplementer*. by a fourth ni^ht on 

which the sassatiya. is danced, one nance for each of the seven weeks Gotama 

Buddha spent immediately after enlightenment.

I attended (for one night each) two different ?:uyic;i pinkam, and though 

uet.aiJ.ec. acoouni/o wouiu nei-c ue out 01 piace, it will be convenient «o ues— 

cribe them in outline. Neither pinkama was arrangec. . . ., date of aaV 

religious si^inificance. Both were major features in fund-raising driven 

for ne; de buildings, and from the point of view of their organisers, 

the temple incumbents, were purely commercial undertakings. Thi: 

cur ueiiiii,/ -jiio u jcui-i-Aj'd, periiapL. ^110 a.nvujiabie pauweru. vne perform^

was hiro^ fnr no many nip eon - night, bu , .,,^4...^,^ uouj.. be
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sure of jollectin; enou; _'oia lay :e a cons: >le

profit this commercial raotiv obvi o all,

spectators the occasion offered both. entertainment and. religious iaeri'6
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hands and t e in the merit of the offering.
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of the precepts, but the behaviour towards the Budtiha (and his predecessors). 

In considering the first set of offering we saw that the Buddha is usually 

addressed as a monk in the accompanying verses, and behaviour is compatible 

with 'this conception. To offer musical performance in the sabda pujava ,

let alone a night-Ion.^ combination of music and. dancing, is plainly not 
io -tsre^-fc Wvm as a m**0< sUcuX<j Cw, -ikeo^ (>(L breafceb. I^Wer it ts 
to treat him like a kin i'his interpretation does not originate with

we bui with eoine 01 ijy informant3. it is a doctrinal inconsistency of 

which they are aware, and which they tend to excuse by saying that these 

things were done for the kinjs of Kandy, who ordered that they should be 

done for the Buddha likewise.

in' fact however both the dancing and sinking before relics and the 

explicit attribution of Kingship considerably antedate Kandyan times, for 

they occur in the first nart of the Mahavamsa. It is recorded (chap.
^^^^^^•^^^^^^^•^^m

XXXIV) of Kinc Bhatikabhaya (36-6? A.I).) that he not only offered the 

Great Stupa (the modern Kuvanvalisaya) incredible masses of flowers, per­ 

fumed undents, lamp;:, wa'cer (an an ofieriiij ^o tvuupp.s outsiue uy experience, 

but perhaps a transference from watering the Bo tree), .and jewellery (in-
|f>«_

eluding "lotuses of cold., the size of wheels" ("S.47)> "but also arran-jed

in honour of the Great Stupa "various dances and plays with various in-
i,ht __ __ __ __

strumental music" (V.OO). hio brother i.in^ KaaadathiJcai*uihanaga, wao

i;uucet;ut:u him, seems to have been equally munificent; when he had built

the Ambatthala stimn. on I-dhintale he covered, it with a red wooj|pn blanket
Ut 

festooned with pearls and gold balls (X74), put up flaec, triumphal archec
H*t 

etc., and had dancing, sin,;in^, and instruruental muaic (\. '(&)• -^'he entire

description of .his ceremony is very re&nuiscent 01 K/JU.UJ.U pracoxwub, ui.ough 

ii -lie account is credible moacrn tii - ^-^^ «ot wi+.r.p>««f»d any thin - rw- 

parably lavish. ,'he fact that the focus of a suvis.i pinkama is likely 

to be a BudupilWa ifflses most of its significance as possible ima^e-worciiip
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if such festivals have traditionally been associated with all types of 

Buddha relics, and the claim 01 &ne worshippers that cue image IL> quite 

secondary gains plausibility.

Vhe ascription of temporal sovereignty to relics dates virtually from 

the introduction of Buddnism to Ceylon, and SUL ntly was to become al­ 

most a commonplace. ning Dev~" iya Tissa worshipped (Pali: JL) 

some young 3o trees "by oi*c..-iii0 w;*a:. a ',/iiioc UULU-JIIU, emblem of royalty,

and performing the royal consecration (abhiseka) i... "'Mtugamunu1 • • •" . .

did exactly the same (same Pali roots) for the relics he was enshrining 

in the great stupa (XXAI.I§3;^ The purely symbolic nature of such ges­ 

tures is surely indisputable; they do not ascribe life or the capacity 

to rule to the saplings or the bones. Though, ~ I must repeat, the cere­ 

monies I have described are no doubt sociologically over-determined, it 

eeems to me more relevant for their interpretation to recall Buddhist prac­ 

tice of two thousand years' standing than to equate them with the usage 

of Hindus who treat their luagec at gous and their gods as kings,, and 

provide them with music at mealtimes much as the drums are beaten during 

the Buddha pu.la.

Before passing to the next ceremony, let me finally note the linguistic 

evidence for what an outsider might call "confusion of spiritual and tem- 

roTal power" in the Sinhalese concept of "she Buddha. j. uave already men­ 

tioned that the commonect Sinhalese word for rnonk is hamuduruvo, meaning 

'lord 1 . Like the L'nglish equivalent, the word can refer to spiritual 

or temporal authority, BO when the Buddha is referred to as Buduaamuduruvo 

this ambiguity is preserved. ..'he only other common title of the Budclha 

is iJuuu rajananva;lan^.e, whici. nay be trant.id.uca '; ic i^ajcsty ^in6 Uuddha'. 

In writin,- of the Buditha :. peaking of him with formal correctitude, 

certain honorifice are used; for instance the endiriu - ^c..^ ^ Jk;i a v
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is reserved, for him alone. I "believe tnau all inese honorific^ were for­ 

merly used for kin(r;s of Kandy. Finally, the vrord tevava, which used to 

denote personal services (e.j. fanning) involved in waiting on the kin r̂ ,

was used as a synonym of ru.Ja.va in the context of the next ceremony to be 

described, in which several such operations are performed. Lin/^uistically

the Buddha is wi .,iiLualese iu.ii0 .

The inconsistency with <iO'- '.^ine in treating a Buddha relic

or ima<je like a kin^ may be said to be interesting but not c;larinc ;. After 

all, it is natural that respectful behaviour should be modelled on situations 

in human society; moreover, it can even be objected that the Buddha could 

have become a universal monarch, but rejected temporal po^i- 1'or a career 

in which even kings bowed down to him. But, most important of all, the

confusion perhaps be<;an with the Buddha himself. !;he canonical text

already quoted for evidence of relics and pil/prima^s, the Buddha tell

a {_reau in,;, fine, aattendant Ananua i/.iat he s^uiu.., be crew 

stupa (Pali: bhupa) ; should be erected for him at a crossroads. "And 

whoever shall put theiv* ^P.rlanrl or perf\ime or naint, or worship there 

( abh i vad o s s an t i ) or calm their minds, that will Ion ;•; conduce to their v/el

o. Happiness. ,'.c i';oec on co say «nat IJ.G, -ne ^uiinasamucuma, a

— — 1 Paccekasambuddha, any other arhat (a Tathagat a-s avaka ), ••>:•" teous

emperor of the world is worfc*\ f a stupa, because on recollecting their 

excellence pecnl^ will become tranquil and ro to heaven after death." 

This reason for relic worship is exactly that which I was given by villagers 

and have already recorueu above. .-nether v-.uoc ; ju,i-.;;aucLi are interpolations 

I cannot here discuso; even if they are, they au .. ^..-remely ancient (be­ 

fore Buddhism caine to Ceylon); for the Sinhalese the question does

1. l?or these three types of Buddha see above, p. \ oi\ , where they have 
been /;iven the Sanskritic names used by my informaiu.

2. ^M 11 141-H3 (sutta I6
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not arise.

So far it is only the Buddha's monastic status which has been compro­ 

mised, and for this he himself sowed the seed. 'hat he was mortal is still

no* j.^ u.oubt : when I asked about this at \,uv ...uvx.^j. ^xii-.cu.ia a monk told me

firmly that the whole ^erfomnjico -.;,i:- rr.erely out of respect (cauravayen) 

for the Buddha's memory.

There are however two further ceremonies involving a Buddha ima^e which 

cannot be explained in the same way - a; least, when I questioned the monks 

present at the ceremonies no one attempted a rationalisation, but explained 

them as traditions of no religious significance. 1'hese tivo ceremonies

also appear to be less ancient. We have seen that chap. XXXIV of the
_ _ _. 1 Mahavamsa mentions every pu.ja with which I have so far dealt (with the* ***••*•*•

exception of the food offering mentioned by Buddiia^-iO^a sjlijhtly later), 

and a few more besides. The next ceremony concerns the anointing of an 

image, and I know of no references to it in early literature. .iowever 

the OulavojTisa (Chc. XIX ) tells how a general under kinj Kassapa 1 (47&-
«^B^MHW^M^B~^^^^^^

496) was refused permj.k3j.ou to perform an abhi^eKa icctival lor a iiuu.ona 

image (1.7)? but held it under his successor. Abhiseka means anointj.^....

thoujh it is the same word ae that usea for royal inauguration, tnai meaning
2 3 can hardly fit here. Kahula"' and Jeijer say ohey do no*, laiov^ what

ceremony is bein^ rei erred to, and we shall never icnow for certain. Hut 

it does seem possible that it was related to the nanuruurfl, manual ga which 

I shall now describe, as that word means "Festival of Kii

1. The suvisi pinkoma is not attested, but I am merely concerned with iU 
character as dancini;; and sin,;;i overed by the I 1 all term . a.

2. Op. cit., p. 283.

3. Note to hie. ^ M^±^^^ of Cul ^"^ ?. (Oul ""a vol. I 
p. 43). I a^ree with him in ... 0 . ,. jesinha't? x^^^pretation 
that the r/hhirr']:^ is a rrtrr nir.^nna. ..ore is imo^vidence that a 
notra pii n be re an "anointing"; moreover, this 
would be the earliest reference to a netra pinkarna by over a thousand 
years.
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The nanuinura man^alya. i • performed only once a year, at the Sinhalese 

New Year. The inhalese New Year centres on april i^, -.., bu 1- various uu- 

servances and celebrations r-t?^t ,-•>•, ^vr. r abou .... ^-rologers declare 

a day, shortly before or after April 14th, on which people are supposed

to bathe for the New Year; aii ^tual has been e.i a to the

2 Buddha image. There is no specie" picious moment (,/"*"

at whi v rhe ceremony hat- - ->eri WIIHL . . , uu- i „ uu:_ « ue ovei ^uie .^r 

the monks to -o rm? "b-.thn in tVi-r? river thnmr. 'ver, :hc stretch reserved 

for them, and return in time for the dane at 11 .

The ceremony I witnessed was at I-lIgala at about 3.30 a.m. on April 

10th. 1965» and. was perforr..eu. j~j w;ie «',;o adult i.-ion.:^ 111 rcsiaGiice a 

time. At Migala t^^n-P -,y-r> tiro vihara-'^edara , one ^^t-i-n - from the 

century. The incumbent explained the ceremony as a relic of the . v of 

the Sinhalese kings, now preserved in only a few old temples; the things 

done for the Budclha iraaje, he said, used to be done for the icings, who 

then ordered that they be done for »he Buddha like^c.;-. _.uv. ..^ u^xd.j. -if- 

en^e in f»Tfo^na.n^e T-ras that thf* Buddha v;ar onlv ^jioiLnted on his mirror^ n p^na. T-r f v;a onv ^jioine n s mrro 

. Normally no laymen witnessed this ceremony, but ^ was alloved to 

do so as a favour. Jo this and the use of the mirror I shall return below.

In the p^anGala the unguents (nanu; oi-e iu-eparcu. ji* a -r^/: baiiron 

bark (kokum pota), mare;osa leaves (kohomba kola) , turmeric (jl&u i^alia),
F

sesamum (tala), .Teen ^jram (inun atj/a), punao (mtmuru), coconut (pol), red
WMMMMMMV^ -- «MM^MM» <MMMpMm i*^H«HM^^^M«aM <•••••»

1. According to the Report of ihe Ter.vple Land JOLULJ: rs 1857-18^u, 
published Colombo 1&59f P« !^> fourth note, the ^eiuiuwiiy took place 
every v;ednesday in the Temple of the Tooth. If this is so it probably 
fell into desuetude in the nineteenth century, - -.^--.~
(o£. cit., p. Yn) that it no lonjer happened \^^.^ . ^ ̂  ^XIL

Jn the same paje of the _ _ cited in the previous note it saye that 
the n- ',lya takoa place ei r^it days after the Ke:< Yeai-. 
'" •? oiio i isa,, rt u,» on April 10th., but most of the villagers put

cial unguents on their heads and then bathed on April 17th. . robably
two events orl ; " lly took Dl r:.cc on the same day; but life in 

i.-M.-ala v'-1 -- ••^•"•r,r.

2.
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vihara^edarc.. ..^ ^.i^ monk, ^,.v., ... ^.^,0..^^^, ^referred *~ 

bathe in hot water and did not proceed to the river, "but the junior monk 

wont with two novices and many male hangers on to the river, where before 

bathing they all anointed their heads with a mixture of sour stuffs from 

a braes urn.

This simple •-?>-•'•-• Jinbines element. - _^ ,. . ..

to at least three different conceptions of the Buddha. The analog with 

a secular king was sufficiently explained by the chief monk and I need 

only add a reminder that a yak's tail is a traditional Indian accoutrement 

o i J.-^..»AO</| ciiiu uiiu k/u,vxii . T, itui and rin0 xiii_, QJ. a tji.jeili rriUwj. d,l bell 

(in addition to tho usual drumming) likewise were the actions of royal 

attendants performing t c vava .
%is 

A different conceptionareflected in the action of offering; the eight

1'o^uo.^j. i»es« j. » iu<^/ au j. j-i -;j w L^euiii jLLipiiiuaible to ar^ut unat food laid be­

fore a statue argues a different attitude from clothin - similarly offered, 

and certainly the two can be seen as a continuum; ueverthelAss there are 

certain contrast*? which I wish to Rtresr, -'irstly I must repeat that the 

former ^oii'crinj ioou) v:aj JUST/IIICC; oy ~-ne monKL uici^cives in canonical 

terms, whereaB the latter (offering r^h^s) was not, so that ther^ ;<< a. 

clear Distinction for the participants themselves. Secondly the offering 

of food has been shown to stem from an annient tradition, whereas I knov: 

of no ancient authority ior onering robes to a relic of any kind. 

i-j.udJ.ly, food i.,tv be offered l" 1 anyone, but the recruit.. JCL ucui only oe 01- 

fered to monks and novices (paVidi). At first si tu thi?. looics o-f .-f-v, >-/>-.-. 

did we not say that the Buddha was a monk? But there is something odd 

about a monk's offering the requisites, because while occasions can and 

do arise (as wben a junior nonk waits upon the others at meals) when a 

mcni: oiicr^ ioo,~ ^cuiu the moi^ ia.o uxfers IQOC. beiore tne , ;, can be said



to act on this analog), on no occasion does a monk offer requisites - they 

are always offered "by laymen. The requisites, in short, are always offered 

to someone of distinctly higher religious status. ^efore v/nen one cniei 

monk offered the requisites befci^ ^_« Buddha irnc, ^ »as behaving nofe 

merely a~ if the TVu.dc! ha -/ore n. moruc. "hut as if he were a oerson on another 

religious pi -le the respect shown in making the offerings first 

discus cod (from flowers to food) was shown to be modelled on that shown by 

laymen to monkc, ;:ci c ii .u, monks who are trea.uin0 tue -uu^uiia u^ a super- 

monk.

The 1 a has been treated as if he were a kin^ and/or a super-monk. 

Whether he has been treated as alive in the statue is on the evidence so 

far still ambiguous; bu« it is t:us question "to wnic^ ,/c must now turn. 

One detail which seems incoiit^ruous with '"'« claim that the Buddha ur

moj. ocut ACS wxxc octoc oj. v»^iu iMjiri-wr* tiiti xiuvti

them, and monks are offered robes, but no human, <.ieati or alive, has hie 

face anointed in its reflection onl r . A possible interpretation of tnis 

use rnifrht be that it aroce merely from a, veneration ^.u ^.reat uiia,o \,nv monk 

oonnidored himnelf unv/orthy to touch even n renrnrcntation. of the Buddha's 

face. This however,, becomee implausible when we find chat a monk has no 

^neral reluctance to touch representations of the Buddha. A far stronger 

interpretation cL.crtjey uuen ue Lai:e a.rii*o account anotner ceremony in which 

a mirror is used, my last example.

1. Discussion in this chapter centres on treatment of the Buddha :
It would be possible to draw a distinction between treatment 01 ,ue 
ima,';e and treatment of the Buddlia himself; logically it could be 
ar^aed that the ir-" n >•" ht be conceived of as alive v;hile the B\- -""- 
was ctill conooi .... .... ... dead. This would imply that the ima^c i^u.
a life which was not the Buddlia 1 s. That this distinction would be 
ovor-oomplex and unnecessary is shown t?y such phen as the reci- 
tza>i^?/^ of the qualities of the Budflha as a speli ich will be cir;- 
cussed in a iumup jaapter^in the context of the use of sacred texts. 
All these actions imply a living presence, and whose if not the Buddha's 0
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the mirror, wuich would be ineffective, but he looks only at the mirror 

while painting the statue's eyes sideways or over his s^uuxutsr. After­ 

wards he is led out blindfold, .-m-i tho covering _,. nnw'' when his eyes 

will first fall on something, such as water, which he can then destroy 

symbolically with a sword-stroke.

,,:nat tne craftsman fears is obviously the ,> of the ima^e, v/hich 

is concei^ r1 •^ beiuc -j,;orful tL^., .wuiv , >.>., ^^^^^ .,j.^c> -, everyone 

else must put closed doorc and as much cpace as Docnible between themselves 

and the gaze, while he who has oeen i~» ,ito being, even reflected in 

a mirror, has dan^rous potential in his own , -ill the evil has been 

transferred and kiixc^. The uuuoopu 01 ^^ ^cui^urouc loc - ~" {jai-e • •**'

is corr.non currency njnnr, - thn 5linhaler,e, anc 1 __ JOUTSC _. -lany other cultures: 

for instance illnesses (notably psychological troubles) for which medical 

diagnosis is not accepted are usually ascribed to the gaiie of some evil 

spirit (yaka). indeed, -he netra p_iiu:a;na contains elecientt: ^on to most 

.,-u.i.iaialene exorci:,;.;.

Vhat the circuListances of a netra p> i inmly the attribution of 

life to the ima^e cannot be and was not denied; the monks pooh-poohed the 

whole thin^- as a meaningless (but harmless) tradition. In che terms of 

uy analysis, the cereiauij^-' oxua^- the Buddha ^^ u. ^^v... _-u« ..^.-,^ j.^ ^,o.yociall 

striking is that he is treated an ., dan^rous ((sOd t potentially maleficent. 

It ic not an excess of holiness which the craftsman fears from the new­ 

born gase. l^one of the other ceremonies contained thic element of fear 

and dan^jer. '.jitii :oiowic> ..-o ^e^^a, ^j^ii—a^.^ ^» j.^ _'o;_-^jLUiu uu «iuuri— 

l^utethe u. t.- ^- r> mirror in iiaumnaru man^al^... -. ^ ,j.milar i'eru , ,..^j., ,. 

the emotion may no longer be f4|o. {.( i^entioned that in fact the whole 

ceremony is almost obsolete., ertainly the rnc .d not conspicuously 

avoid ^he b'a^c of t^6 im^-e's eyes, and lie was only grave where raftsman
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seemed positively scared. But the botally undoctrinal of the

plnkama is clear and unambiguous. Moreover introduction of tae

nerated.

for the relic ontains.

After s tat inc.1 the doctrinal position that the . a monk who

is now dead, 

images iraply ot

certain ce: >re his

~>c .

as they are, as jjesvuros oi 

and in turn irap^. .^..imally tha 

above other i. 

is potentially

ly all the ceremonies can be

tin-, that he './as (or is) a monk

5 he is alive in the i nd that hit: living presence

,o hierarchic order of these assumptions could'icent*
c, fYvJ^e . We- Vs a \\ 

be slightly varied, for instance by claiming that itAic further fron;

trine thaft the implication that he ..... -ive super-nnnt . '^hin is not im­ 

portant if all the implications listed are granted; the most interesting

result, which seems to me incontestnbly proven by the last two 

quoted, is that certain ceremonies only make sense on uie aa-uia -uat

the is alive, v;hi:^h I take to amount

It is o'f course o^en to tlie outside interpreter of these rituals to

work in the opposite direction, and to claim from thejevidence of the netra

pi etc. that the Buddha always appears to liis worsiuppers as a god.

This is in effect

stop shoro u. , oxtnp^l ^-hiri? -Tror. netra pinkama tlie danger of the Buddha's
f*-

t^aze (of which they may no^be aware) when they declare the Budcha'n image 

to be considered a livin il but admittedly benevolent. I have : .ited 

that this is too cirnnle a view. I preicr uu L;ue m caoii ceremony ine minimal

in, -.uu aence the minimal devi^^^^n from t 1 •-• -

trine, that tv will this : attention

to the views c participants themselves. i^oreover, it allov;s me to pre<i«jive
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the distinction between what people say they "believe ani what they behave 

as if they believe - what I called, cognitive and affective beliefs. In 

this context I must stress that ± not follou at all that because an 

icuifc-e is tea tea as alive in one ritual it iu ally sc riy 

villagers arc not even : :,he proceedings at a ru~ " -a, 

or netra pinl-onr., ^^. y .uu^u .,no are may, like &he monks, v;.\ . xxoitly re- 

nudicite "their inrnlicn.tiorir- rnr1 dnol.irr; tnr*ir rernnonie" meariin~lesF . 

Finally, the order irilwhich I have arranged the cerernonie :i; to 

correspond very approximately to the order of their is in tiwe - and 

maybe »o the reverse order 01 t^eir luuure disappearance, .•eiarined" 

Buddhism ie ; ' vi '•thirio1 to 130 by. x'he oai'-liest reference I •-•on'M find for

some form of tiio netra psinkama is in a Llanoyan edict of the early sixteenth

century ; the ^ /a probably also ua'les from Y, i times

and so does the uuvisi pi, .: the other offerii, accompanied on oc-
*MMWM.MMM» A ••HIM «*•

casion by ceremonies i.;ore elaborate tha^ ..^1^ known todaj , we have seen to

be .-moient.

„ *
in all one complex eVtdence adduced from !•_ _ there is only

one stateirient in words to imply that; the Buddha is still a living presence.

ic &Q£/ever a ,»iueiy au:u..ii A CAJ.J. couple u ivixu.uu

-.r-. Vr:.trr; 
'v/u/me I. ' /u/ T^ata.

Forgive me j^y trans{p?ession committed through c
by "body, wore or thought, 'T ...•:. .-I/a of ; ^reat wisdom.

thin verse is quite uniiKe tiiat ut-cd in tue .ouc^.y^ ^•lya in tnat i't is no 

mere formula; in particular, uie a3uddlia :. ; v ^r"> rrVlr»f ,- not as bliante t 

which or,.r> a-nrilr to aiiv monk, buc as 'j.'athafc;ata t whicii applies only to him. 

He is beinf; asked to forgive sins, just like the Christian Got .

1. oe fay article, p. 26, note 10.
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more strictly doctrinal (to a Buddhist mind), will be the purpose of the 

next chapter.



X

CHAPTKR 4

A SKETCH OF T!!? UNIVFRF ' ' SEEN FROM M'lGALA.

I. Causation

The Christian God is the r'irst Cause and the Final Judge. 

The hn shoved little interest in eschatolo^ical questions, 

vhich he pronounced irrelevant to ri?»n'•:; problems, and the 

Sinhalese have inherits • 4 ' attitude. ">v>r universe, according 

to general Indian belief, roes through cycles of evolution and 

devolution; though our physical environment is periodically 

destroyed it co^ee into being once more. The i>uddhioiB see no 

beginning or end to this proce&t., t;o have »* need of a first cause, 

nor of any cause to brinp the world to n halt. '-or can there 

be any question of an omnipotent jud^e; for wldle the universe 

lasts eo long results pleasant .-and painful follow frora the 

inexorable law o^ ';;;_j3£?u

The ln.\' of karma wo^ld fill, a central r>oBltion in any 

account of h- I,, (or criy other religion) vhich atterj ted to 

treat their problems as counterparts of trooe of the ' no- 

theistlc religio? s i .or it replaces the omnipotence and omni- 

benevolence attributed to the Cbrirtlm r-o^, tm$ resolves that 

conflict between them technicnlly known as the problem of theodicy, 

Problci r ' icatlor.s in the operation of £, vhich fall 

•ore r rly in the p-nhero of iuadhiot doctrine ano my euoject 

matter, vill be discusred in the next chapter; but here it
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concerns us more generally, as the foundation of the Sinhalese 

view of causation arid the way in which the universe functions.

The traditional Sinhalese view of the universe , what we 

might call their cognitive map of the world, does not have a 

concept corresponding to our "laws of nature". Things operate 

according to the way they are, their "own essence"

of course this usually leads to nothii^ unexpected; if & nan 

into a wall he will stop with a bump. But if he practises 

meditation successfully he may bp nMe to i»o through the wall. 

e regularities of the physical world sre not "laws", and may 

on occasion be evr > '.

There is however one universal law of which everyone is 

aware, and tv^t is t>«» law of karna. This law applies to all 

living beings, al: .. ___ _ °.ns 'deed 1 or 'act 1 . Strictly 

s^eakln,"1 your V is vhrt you do, not what Is done to you - 

that is the maturation (vipHka) of your karma, the result of one 

of your ^fvyviouf1 ^^tr, in this or one of your former lives. 

j __ ̂ IB a doctrine of free will. Indeed, will in p&raoount: 

the doctrine Is that what counts le the intention, not the effect.

It rrust be r«men;bered that I an tnlkln/r here of the world 
of the ; ir se villager, not the schemata of learned 
llter*vture. llieV^ali comnentarieB have the concept of 
n.1___ ich mirht be translated 'law 1 ; it covers regular- 
iti«diverse as utuniyama (the regular succession of 
the eeaRor ), b?Jf * (i.e. fron; acorns rrow oaJ^a), and 

•,, the lv v • • ~i.
• •ml* ~ ' >-•
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"It is intention (cetana) that I call karma." esid the Buddha.

For all the inconsistencies which will be probed in chapters 

5 and 6, everyone knows and broadly subscribes to this doctrine, 

even if perhaps they cannot formulate it. The doctrine is 

logically very far from fatalism; indeed it might be said to go 

to the other extreme. On one level the imprecision of linguistic 

usage is misleading. When a villager meets with misfortune he 

is liable to say, "It's karma" ("Earuroe"), by which he means - 

and will I think say so if questioned - that the misfortune is 

"k*16 result of his former bad actions. To this extent "it can't 

be helped", but that does not mean that it is not bis fault, or

that he is not responsible. Determinism is a heresy (mithya
2 drstiya). Moreover, karma is not necessarily responsible even

for everything that happens to you: it operates, if I may so put 

it, in a gross way. Monk 12 said that karma determines the 

station in which you are born, and your luck (vasanava); after 

that, it iB up to you - the present you. "Luck is one's former 

habits" ("Vasanava kiyanne pera purudda"), said monk 19 to me. The 

idiom is as in English: "luck*' usually means "good luck". If 

he hae good fortune, a villager will probably say, "Vasanava"; if 

bad, "Karume", but he knows that his vasanava is due to his karma.

1. Aft sutta VI. 63. 11. The full quotation reads: "Cetanahpa bhik- 
kbave kamzaam vadfini; cetay.itvS kanmaa karoti ka'yeng vacfn/a

2. For this heresy, cited as point 167 in the Kathavatthu. see
• : v^anatilokfl , _£uide through the Abidliamjiis-pi t'aka . Bauddha 
Sahitya Sabha, Colombo 1957, p. 81 .
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But the response to misfortune "Karume" does in fact have 

a fatalistic ring, which suggests that on the affective level 

the villager may not accept the total responsibility which he 

admits cognitively. In practice the distinction between these 

two logically so different positions may be a fine one: a thief 

is not allowed by doctrine to claim that he is stealing because 

of his ks rma. but he may - and probably does - claim that it 

is his karma which has caused his rebirth as a man who lias to 

steal to keep alive. In fact villagers do often say "foe are 

sinners" (a/pi pavkarayo), not in any mood of contrition or of 

defiance but simply meaning, "Look, we are so poor that we have 

to sin to keep alive 11 , and probably further, "and we are born 

poor because we sinned before". Moreover animals too - to 

say nothing of lowly spirits - are as they are because of former 

misdeeds; now they have little chance to do ^ood, but must live 

by killing others, etc.; this bad karma can set up a vicious 

circle, only to be broken by the greatest willpower. In this 

light the world of the poor villager seems a pathetic spectacle.

Theodicy (popularly known as "the problem of evil") is in 

the first place a logical problemjf: if God is Love, and can do 

anything, how is it logically possible that he allows suffering? 

In Buddhism the karma theory disposes of this problem on the 

cognitive level: suffering is a punishment for sin committed 

either in this or in a former life. There exists however 

no f-eneral consolation for undeserved suffering, so that psycho­ 

logically karma does not solve the problem; in fact, by
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making a man responsible for even hie nluck" it may be said 

to aggravate it. In other words, karma resolves the problem 

of theodicy on the cognitive, but not on the affective level.

One of the affective legacies of the karma theory is an 

uncertainty very similar to that felt by Calvinists anxious to 

know whether they were predestined to salvation or damnation. 

The CalvinistB interpreted worldly success as a si^n of divine 

favour and so worked hard to achieve it; the Buddhists - rather 

more logically, if I may say so - tend to consult astrologers. 

You cannot avoid the results of bad karma, but you can at least 

be prepared for it. A man's luck, which is really his current 

stock of karma, IB largely reified in his horoscope (kendraya): 

if his karma is good he will be born at a moment when the stars 

are favourable. According to a tffig&la^astrologer, everyone hae 

three kendra, based on his sign of the zodiac (la^na), the sun 

(ravi) and the moon (candra), but the first of these is the most 

important. The planets (gratiayoJ are pan-Indian: rayi (sun), 

candra (moon), ku.1a (Kars), budha (Mercury), guru. (Jupiter), 

s"ukra (Venus), s"ani (Saturn), rahu and ketu. (The last two are 

the head and tail of a mythical demon and. correspond astronomically 

to comets.) They may be in any of the twelve lunar mansions 

(n&ka*t - the work is also used to denote the stars in astrology 

generally), and the horoscope is drawn up like this

1. 1 have listed the planets' astrological names. In other
contexts, e.g. the names of the days of the week, kuja, budha, 
guru. 6ukra and §ani are respectively Angaharu, Bada, 
Brliaspati, Bikura and Senasura.



Lunar mansion number one is top centre and they are numbered 

consecutively anti-rlockvise. I believe that mansions 1, 4, 7 

and 10 are the most important, and if they are all empty the 

outlook is very bad. The horoscope indicates the outlook for 

material prosperity, and if it is verjr poor a solution for males 

is to make them monks, in which condition they are supposed to 

have no stake in good fortune. So at least I was told by lay­ 

men, though monks usually denied it. Of course I was not so 

impolite as to ask a monk outright whether he had a bad horoscope; 

their denial came by implication because they would say that a 

monk needed a 'suitable horoscope 1 (sudusu kendrayak); many said 

they did not know in what this consisted, but one (2) specified 

that it should have Saturn in the ascendant (senasuruyofe) t while 

another (33) added to this that in a monk's horoscope (pa'vidi 

yoVa) five planets should converge in mansions 1, 4, 7 arid 10. 

Altogether 19 monks out of 21 asked stated that a suitable 

horoscope was needed to become a monk, although a couple added 

that exceptions could be made; and the general imrlication was 

that the suitable horoscope was a favourable one. However, a 

contrary case gives some confirmation to lay ^ossip: monk 3 

told me, with disarming frankness, that when he was 22 years old 

his horoscope was inspected as he was about to marry, and it was 

found to be such that instead of marrying he hastily entered 

the Order.

Horoecones are always matched in arranging weddings to make 

sure that the couple are suitable; but otherwise villagers
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rarely consult them, as the above story illustrates, and often 

they even lose them. Another branch of astrological practice, 

besides casting horoscopes, is deterrning auspicious (subha) days 

and moments; almanacs listing these are widely diffused, but 

auspiciousness may be general (for everybody) or particular (for 

oneself) and the latter can only be determined by consulting an 

astrologer. Although Krs. Bandaranaike was plausibly rumoured 

in December 1964 to be awaiting an auspicious moment for the 

dissolution of Parliament, villpgers have little interest in 

these moments and observe them, if at all, with very little 

precision. Altogether villagers tend to pay less attention to 

astrology then do members of the middle and upper classes, 

Partly no doubt this is because astrology - like magic - caters 

for the emotional insecurity of those who have left behind the 

ascribed status of traditional village life for the competitive 

strains of a more "o^en" society. Dr. Obeyeseke^e however 

suggests a more specific explanation: that here again we encounter 

the anxiety caused by the doctrine of karma .• The more conscious 

a man is of the doctrine, the more anxious he becomes to know 

what the future holds in store for him; the more Buddhism, the 

more astrology. I think this an interesting and plausible 

hypothesis. Traditionally astrology would predict only the

My friend >avid ?ingree, whose knowledge of Indian astrology 
is unrivalled in the West, remarks with his usual good sense 
that astrology is less used by poor people because they cannot 
afford the fees. I do riot find this economic c ent strong 
enough to stand alone, especially as village astrologers, in­ 
cluding monks, are sometimes part-time amateurs who give advice 
cheaply or possibly even gratis* but financial considerations 
must at least reinforce those adduced in the text.



83

events of this life; yet I came across the case of an elderly 

professional man who, while he was turning to religion, had 

astrologers predict for him his next rebirth. Hie doctrinally 

induced anxiety must have been unusually great. Dr. Obeyesekere 

further substantiates his hypothesis by a comparison of villages 

he knovs; one in remote parts, with little knowledge of Buddhist 

doctrine, has correspondingly little interest in astrology, and 

aany of the villagers never even had horoscopes. I made the 

same observation: middle class people in and around Higala were 

punctilious in observing auspicious practices at the hew Year 

to -fohich villagers paid little or no# attention. lut on the 

personal level among the villagers I may have detected a contrary 

tendency: those who put most trust in Buddhism were least 

inclined to aetrology. This I would explain by canonical tradi­ 

tion: the Buddha himself condemned astrology, palmistry and all 

similar practices, though his condemnation was specifically 

directed against their practice by monks: he did not deny their 

possible validity, but declared them a distraction from the road 

to salvation. This attitude was exemplified by the monk (19), 

well versed in the scriptures, who told me that astrology is not 

lies (rf ' tre boru ni), but to become a monk no horoscope 

is necessary, only faith (kenda ra oni n§, sraddhava)• But another 

monk (27) who struck me as being unusually devout took the opposite 

view: one needs a suitable horoscope to become a nonk, and a

1. It must of course be admitted that ell thene cases could be 
covered by the w or>en society" hypothesis; it is so hard to 
isolate the variables.
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novice who is found to have an unsuitable one must leave, because 

his religious conduct would turn out poorly;moreover one should 

be ordained Pt an auspicious time. This I would judge a 

flagrantly uncanonical position in its implied assimilation of 

spiritual to temporal success. The behaviour of monk 33» who 

took a, correspondence course in astrology and has a government 

certificate to prove that he passed the final examination, also 

strikes me as uncanonical, even though he told me th^t the 

study of astrology is traditional in his line of pupillary 

succession, A few other monks said they knew some astrology 

but only one (41) said he practised; several said it was wrong 

for a monk to do so. However, astrology was till recently 

taught at the primarily monastic university (pirivena) of Vidyodaya.

.A sceptical western reader will not be surprised to learn 

that even the predictions of astrology are usually imprecise; a 

villager who wants a specific piece of information will probably 

consult another specialist who employe other means (see below). 

What astrology generally predictr is an apale t an unlucky 

period, which may be either general or individual,just as a day 

may be lucky either for everyone or for an individual in accord­ 

ance with his horoscope. There was an apale all over the Indian 

cultural area in February 1962 when there was a conjunction of 

planets so dire that Indian predictions of the end of the world 

reached western newspapers. In Ceylon there was widespread

1, The word is connected with Skt. aphala t "fruitless".
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ritual chanting of Buddhist texts (pirit, discussed below), 

and in Migala teraple thirty monks chanted (in rotation) for a 

week, ending with a colourful ritual (the doralcaflasftne). One 

of the raonks described it to me with great enthusiasm and said 

the final ritual was very fine (hari lassanayi); there was a 

photo of the participants hanging in the pansala, and everyone 

seems to have had a lot of fun. Equally cheerful was a young 

villager who told me his horoscope shoved he had an apale of 

fifteen years, of which he had about eight years to go. In the 

end, he said,things would turn out OK. If he did pin he would 

be reborn in a better state* On the other hand a middle-class 

villager for whom an aprtle was diagnosed immediately had a 

specialist come and perform white magic, end stayed home from 

hio job when the astrologer so advised.

Bacl karma means that one is due for misfortune. An apale 

is not a specific misfortune,but a period of being prone to 

misfortune. Specific misfortunes are caused by other beings - 

god% men or devils - who operate as free-will agents, or they 

may result from natural causes such as eating the wrong food. 

These causes interlock and cannot be rigidly schematized. A 

man who falls ill will probably first try western medicine at 

the local hospital, and if that fails try AyurveM"Sinhalese") 

medicine administered by a village specialist. If that fails 

his next resort will be determined by his sub-culture and 

individual temperament. He may ascribe it to human agency 

(black nw.tc), and employ suitable counter-measures (white magic).



He may ascribe it to demons of disease or to malign planetary 

influences (i.e. siTrmly the influence of the apale) personified 

as planetary divinities, and banish or appease them by more or 

less elaborate exorcistic ceremonies. He may ascribe it to the 

actions of a god, or rather the failure of that god's protection, 

arid make the god a vow, promising him some present or service 

if he recovers. If the remedy does not work this may be due to 

a wrong diagnosis, or, much more likely, it may be because the 

ttan's karma is too bad, and he is due to suffer longer.

The theories and remedies listed are not mutually exclusive: 

for instance, a man may make a vow to a god at the time when he 

enters hospital, or thiiik that the failure of a god to offer 

protection has let a malign demon do his work. What they have 

in common is that none of them have anything to do with religion 

as the Sinhalese understands the term. The western observer 

who makes cross-cultural classifications could find in the above 

list first science, then magic and finally religion; but to the 

Sinhalese this has no relevance: all are means of combating 

worldly misfortune and therefore are worldly and ipso facto not 

religion. Nor are the beliefs on which these practices are 

founded considered religious beliefs: they form no part of the 

Buddha's message, but are just facts of life. From this point 

of view there is no difference between ,^:ods and demons, between

1. As stated in the introduction, I use magic to raean a process 
by which the practitioner is believed to compel the result, 
and not to depend on the free-will acquiescence of another 
being.
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the higher and the lower supernaturals, although Dr. Obeyesekere 

has made the interesting point that it is easier for a I3uddhist 

to deny the existence of gods than of demons, ae the activities 

of demons - principally inflicting disease - are the more obvious. 

In fact the only person I found positively to deny the existence 

of gods v/as a lay villager, though some monks were sceptical 

about their powers. i^owever the Sinhalese are aware that other 

religions cet store by gods, so that when I asked monks about 

gods a couple of them made a point of stressing that their gods 

laave nothing to do with Buddhism. Belief in gods is not 

contrary to .Buddhism but has no connection with it (9); belief 

in gods is not a matter of religion (agaioa vasayen adahafle nR) 

(10); Buddhists as such have no devotion (bhaktiya) to gods and 

make no demands (illirna) on them (25); to worship juet gods 

(cieviyanma ltdahlma) is heretical (mithya drstiya) (53). It is 

crucial to the Buddhist theory of monasticism (mahs .ta) that 

a monk should not ue concerned with worldly goods and ills; but 

it is only worldly goods and ills that gods and devils (whom for 

convenience I shall call supernaturals, though the concept is 

un-binhalese) have it in their power to bestow or remedy. 

Accordingly, while theory has nothing to say agairi&t the existence 

of these supernaturals, it does not become a mon worthy of the 

name to make any us:e of them or their institutions; to seek 

worldly gain is improper, and so it ie improper to require the 

favour of a divine or a human potentate. Both are sometimes 

solicited., frors aij ignorance wnicn uoeb riot know of this



impropriety or a greed which chooses to ignore it; but super- 

naturals are far lees often solicited than men, whether because 

such intercession with a god or demon, requiring as it doee a 

lower-class human intermediary, Is a more conspicuous lapse, or 

because efforts at propitiating human favour are regarded as 

the more fruitfully expended, we can only conjecture. I do not 

know how many of the norike I interviewed had at some time or 

other been involved in civilllitigation over temple property, but 

the number was at lear-t double the two who said that monks do 

occasionally make vows (bara venava) to ;?ods, of whom only one 

(23) admitted doing so himself; and a monk in a law-court is a 

far conraoner sight than a monk in a god's shrine (devale). To 

this ideological reason why a monk may not placate gods or 

demons the sociologist may conject^N&ly add another: that it is 

the very function of the Buddhist clergy to preserve Buddhism, 

not merely in the sense that they preserve the texts and are 

themselves coterminous in time with Buddhism, as they themselves 

admit, but also in their keeping the doctrine distinct from the 

theocsntric religious tendencies of the laity. To preserve the 

Theravada tradition the Order need not deny the existence of gods, 

but it must keep sufficiently aloof from theocentric practices 

to allow laymen a vision of a life lived independent of super­ 

natural favour.

The distinction between propitiation of suTfcr-humrTIB 

and religious actions ie clear-cut, for, however ambiguous the 

ontological statue of the Buddha, he cannot be dealt with like
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tho gods on a quid pro quo basis, nor of course can he be 

compelled by spells like a tfe^on. In Buddhist theory however 

the distinction is only incidentally one of means, namely that 

gods and demons (being alive) can be reached and affected while 

the Buddha (being dead; can not; essentially it is one of ends: 

gods and demons can be asked for any worldly benefit, from the 

destruction of an enemy to recovery from disease; the Buddha is 

in fact asked to forgive sins. But it is also possible to use 

religious instruments to further certain limited worldly ends. 

(This raises no more problems of definition than getting a priest 

to oost a letter.) Buddhist texts are uned (and have -perhaps 

always been used) for what at least to an outsider looks like 

white magic, and it might even be argued, although I would 

hesitate to agree, that in certain contexts the Buddha himseli 

is invoked for similar worldly ends, namely protection from 

sickness and danger.

The uee of Buddhist texts to gain protection and relief 

from misfortune is generally formalized in a ceremony called 

pirit; the text used in informal contexts which could be taken 

as an invocation to the Buddha is the "Iti pi so" gatha. Both 

will be discusred in detail at the end of this chapter, where 

they have been placed at the end of the section on white magic. 

I have included then in this chapter rather than in the next one, 

which is on eoi?'e problems of doctrine, and deals with sorce other 

Buddhist practices which might be described as magical, both 

because they seem behaviourally aore on a par with other practices



for counteracting misfortune and because they are doctrinally 

unproblematic, which the prarthana discussed in Chapter 5, being 

concerned with future lives and religious roals, are not. ')n 

the other hand I juxtapose pirit and prarthana to draw attention 

to their similarity, exemplified in the words of the Javaman/rala 

Gatha (p.^°0. To elaborate would be premature; I mention 

this rather complex argument here merely to point out, in 

accordance with my principle of paying attention to the sentiments 

of the Sinhalese themselves, that their explanation of pirit etc. 

does not exactly parallel their explanation of the cases listed 

above, in which £"ods and devils were propitiated directly and 

remedy was clearly matched with cause. Prima facie it might seem 

that the obvious explanation for the recitation of sacred texts 

at a sick-bed would be to say thtt as the situation is due to 

bad karma the direct remedy is to acquire better kanaa bv the 

performance of meritorious actions. But this explanation is 

rarely if ever used, because it does not really work: the doctrine 

requires that bad acte bear fruit, so that the pin of the

sacred text will be rewarded in the future, but can have no 

effect on the current punishment of p_ay. On the other hand 

pirit etc. can by more than one argument be made to harmonize 

with the rationalist position of canonical, orthodoxy. I shall 

return to these interpretative problems at the end of the 

chapter.
7T THC- CoAlTfrHTS *f T** l^e*-** •

The bulk of the remainder of this chapter mupt be devoted 

t} a descriptive account of the non-human inhabitant E of the
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Sinhalese Thidflhiet universe and the institutions directly connec-
1

ted with them. Although this subject matter mainly falls out­ 

side the local definition of Buddhism, much of it is necessary 

for a wider understanding of the way in which the ;;uddhist sees 

the world, and in particular for an appreciation of the ambiguous 

position of the use of Buddhist texts just alluded to, to which 

I shall return at the end of the chapter. ror the most part 

I confine myself to the minimum information necessary for this 

purpui-u, but at times 1 shall supply socie further data. I hope 

that these descriptive digressions may not be felt to impede 

the flow of the argument, but I think it right to attempt to 

complement the ethnographic data collected by my predecessors

in the field. There is plenty of detailed literature on the
2 Sinhalese pantheon, ritual arid magic, but most of it

As vill become plain, some of the beliefs described, though 
few of practical importance, are derived from Buddhist scriD- 
tures. Whether a villager considered them part of BuddhF ya 
(or dharmaya) would probably depend on whether he was aware 
of their provenance. The line between religious and secular 
beliefs is not more stable than, say, in our own culture.
Notably H.M.Ames "Magical-animism and Buddhism: A structural 
Analysis of the Sinhalese Religious System", pp.21-52 in E.B. 
Harrier (ed), Iteliglon in South /sia, University of Washington 
Press, Seattle 1964; ibid., "Ritual Prestations and the structure 
of the Sinhalese Pantheon". P.27-50 in II.Hash (ed), Anthropo­ 
logical Studies in Theravada Buddhism,. Yale University, South­ 
east Asia otudi-ris, Cultural ;.-t Series No.1?, 1966; "D.de B. 
Gooneratne, "On Demonolo^y and witchcraft in Ceylon", JRAB 
(Ceylon Branch) vol.4, ito.13, 1865-6 pp.1-117; B.R.Sarathchandra, 
The Sinhalese Folk Play, Ceylon University Press Board, Colombo 
1953: 'rV.A.de Silva, "note on the Bali Ceremonies of the Sin­ 
halese", JTiAO (Ceylon^Branch) vol.22, no.64, 1911 ,pp.140-1 60: 
E.Tjpham, i,,, :A ..^ .;rty and Doctrine of Buddhisrii, Ackernann, London, 1829 
P.Wirz, rixordRrn nnd the Art of Healing in Ceylon, Brill, Ley den 
1 (>54; TI.YR.J , e I'inary Categories in Dirtu.lese Reli­ 
gious Thought", ibid., "The Structure of Sinhalese Healing 
Rituals," pp.115-150 in ':.B.Harper (ed), op cit.^ T am unable 
to profit by the publications of Professor Pertold. Obeye- 
sekere's articles are mentioned separately.
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depends on material collected in the Low Country, and in 

these matters there is much variety between the Low Country and 

Kandyan sub-cultures, and even between smaller areas. The only 

article on the local Kandyan gods whom I refer to as the Twelve 

Gods was published by the beligmann^B in 1909, and whatever its 

excellence the mere lapse of time justifies another look at 

the subject.

In treating this kind of material much use - and misuse - 

has been made of Redfield*e distinction between great and little 

traditions. The great tradition in a community consists of the 

common inheritance of the whole civilization to which it belongs, 

and is transmitted principally by the learned (usually in books); 

the little tradition consists of the other, local elements of a 

culture, varying "between conimunities, for the most part trans­ 

mitted orally and ignored in the works of litterati. Br Obeyese- 

kere in his article ""he Great and Little Traditions in the 

Perspective of Sinhalese Buddhism" has brilliantly demonstrated 

the utility and the limitations of these concepts in the inter­ 

pretation of field-work material, using as his example the subject
2matter of this chapter. He himself has drawn a uceful distinc­ 

tion between the ideal and the actual pantheon, between super- 

naturals whom people merely believe to exist and those with whom 

they interact. I think it is possible usefully to relate this

1 . Yalman's work is the n.ain exception.

2. In lectures at the University of Ceylon in 1965.
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latter distinction to thst of Redfield and thus clearly to 

schematize the whole situation. The graph paper on which this 

schema will be drawn is the Sinhalese nn-n of thp ^Vvsic^l 

universe.

According to canonical Buddhist doctrine the world con­ 

sists of three spheres or areas (dhntu) , each witn many named 

sub-divisions. The lowest s-ohere is thr.t of desire (kamadhatu) , 

the next UT? is the fmV»rrp» of form (ru-padhatu) , ar»d the highest 

the sphere of non-form (arupndhatu) ; they are inhabited res­ 

pectively by creatures with sensual desires, -with no desires 

but formed bodies ("made of mind")* fttfd. with no bodies. This 

categorization is scholastic, so we need not further pursue 

such questions as whether the spheres are literally on top of 

each other. The sphere of non-forn is so far out that no one 

knows anything1 about its formless inhabitant s except that they

are very near attaining nirvana. A* the top of the e^v-ere of 
form are five heavens called "pure aood.es" (sudihavasa; ; as their

inhabitants are immaterial they cannot be illustrated or usefully 

described oeyond sayiL/r that they are mJLrius BUiik in meditation. 

The lower heavens eo«aetiiQee are depicted on te^le ceilings; 

there are at t^e lo^er en«.i oi' the splsere of foriL seven ji)rahma 

acaven^ ( uraiin-alQlra or bftfffifrlova ) , and below them are six divine 

Heavens (divyalpke or devlova) vrich constitute the ton segment 

of the sphere- ol desire. '..lie inhabitants of the^e divyaloka 

on. joy divine blibs ( d ov s fel pa v inu ina va ) • These lieavuns have 

n drawback: they are so pi ease ui, tnat no one bothers to meditate
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and raake spiritual progress. Most of my informants agreed 

that an inhabitant of one of these heavens, i.e. a ffod, cannot 

attain nirvana: that can only be done by a human being or an 

inhabitant of one of the higher spheres. Nevertheless, these 

divyaloka are the heaven (svargaya) in which most people aspire 

to be reborn.

The heavens are a r>lace up in the sky; nirvana of course is 

not a place but a state. A schoolgirl twelve years old said 

nl.van is in the sky above the heavens, and the stars are

which they light in heaven, but adult villagers are more 

sophisticated, if less noetic. But her statement that in nirvaua 

one has no body, only thoughts, is interesting in that it 

answers the canonical account of the higher spheres arid illus­ 

trates how these have resulted from attempts to imagine rarefied 

worlds to correspond to the most sublime mystical experiences. 

In fact one canonical formulation has it that there are four 

stages or stories (bhumika); sphere of desire, sphere of form, 

sphere of non-form and supra-mundane (kamadhatu, rupadhatu, 

arupadhatu and Xpkottara). "Supramundane" is of course 

nirvaaa. It is this highly specialized word, lokottara, that 

M.M. Ames takes as a translation for "sacred" as opposed to 

"profane", wrdch illustrates the pitfalls in matching Buddhist 

with foeberian concepts.

The bottom stratum or' the sphere of desire, and thus of the 

universe, consists of various hells under the ground, hells 

hot ar.d cold in which demons torment those who must pay for



past sine. "Black monsters are shown in temples inflicting on 

their naked victims the most sadistic tortures. Often the 

punishment fits the crime: in a special hell depicted in temple 

12 those -who have killed hair-lice are crushed between huge 

boulders which appear to them as human finger-tips must appear 

to a hapless louse.

In between the heavens anrl the hells, roughly in the 

middle of the sphere of desire, is the human world (manusyaloka) 

we know, which includes the sun and moon and other planets in 

the sky, as already mentioned, and a great variety of other non- 

human beings, including gods (sic), animals, demons and goblins,

This map of the universe tr.ken from the Pali canon has not, 

and probably never had, any clear effect on religious behaviour, 

but it illustrates a pattern which I see repeating itself. In 

the scheme of the three spheres man's world is rather near the

Canonical geography need not detain us. Ancient Indian 
geography divided the earth into four or more continents, 
the southern one being the Indian continent (L>kt: Jambudvlpa, 
Sinh: Parnbadiva), which includes Ceylon. Lngland is the 
northern continent (Ifturuguru) (39). This traditional
••"vigraphy is far lees widely known than the modern geography 
v,(.) all share in the great tradition of science, I came 
across a nonk (10) who held to both geographies, apparently 
without feeling an inconsistency. enough I did not normally 
discuss geography in my interviews, knowledge of the subject 
among the clergy seemed to be very poor, probably poorer 
than among laymen: doubtless this was because geography has 
only recently been taught in monastic schools. One monk 
(16) thought Kngland was very hot, and asked how it got 
water; another (4), who ran a small pirivena which did teach 
geography, told me proudly that London was a country divided 
into four parts: England, Scotland, Ireland and r^r 'ealand; 
moreover he confused it with the United States it Jana-
-___j , which he did not know to be in America.
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bottom of the pile. however, when we focus on the world in 

which we as men have any immediate or practical interest we ignore 

the top two spheres and concern ourselves only with the sphere 

of desire, a world of which man ie the centre, with gods in 

heavens above him, demons in hells below him, rind other men ani­ 

mals, goblins and ghosts around him; a world noreover in which 

man is unique in his ability to attain nirvana. ven for the 

Buddhist in ancient times there was a difference between what 

Obeyesekere calls the ideal and the actual universe: some parts 

he just knew about from teaching, while some were psychologically 

real because he felt he might easily visit them hirnseli. I 

suggest that this narrowing of focus has repeated itself: the 

heavens and hells of the canonical sphere of form are now psycho­ 

logically more distant, and the supernaturals with whom man has 

any contact, who constitute the ideal pattern, rre only those 

of the human world (roanugyaloka) in it*-; centre.

As with, areas of the world, so with their inhabitants: no 

one has ever met one of the disembodied denizens of the Pure 

Abodes, but some #ods and many ghoets are regular village visitors. 

Thie was as true in ancient times as it is to-day. The non- 

human inhabitants of the canonical universe have been catalogued 

by father Joseph teasson; a glance at his survey of what he calls

(counter to the tenor of this thesis) "popular religion" in the
i 

Pali canon reveals even within the canon a difference between

1 . t) . on , Li I .. • lou " Ire clans ie * hinue
ie uu „ :2ii» vol. 5» Louvajui, -ureaux du
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an idea] and an actual pantheon, between supernaturals who 

appear in formal catalogues and those who figure in stories. 

?or anyone who wishes to "get the feel" of a religion this 

distinction is surely most important. It is a distinction which 

cuts right across trie question of origins with which Redfield's 

dichotomy between great and little traditions is properly 

concerned. When the relevant part of the canon was compiled 

the great tradition was that of Vedic Brahmanism, and. fragments 

of the Vedic pantheon survive in the Suddhist texts, though the 

only parts of it to occur in the actual Buddhist pantheon have 

been transformed and "Buddhicized". The Vedas were however 

composed at least five hundred years before the Buddhist scrip­ 

tures, much further west, by high-caste Aryans (i.e. speakers 

of Vedic Sanskrit). Buddhism therefore incorporated material 

from t^- little tradition of a different time, a different place, 

and people with a different ethnic, social and linguistic back­ 

ground. Some of this too was obsolete or obsolescent. To all 

this were added the innovations of the Buddhist litterati, a new 

great tradition which made a rather successful attempt to 

systematize the jumbled heritage.

This situation finds its parallel to-day; if anything, 

the historical constitution of the modern Sinhalese pantheon 

is the less complicated. It IE lees complicated because there

1. For simplicity and economy I am concerned here only with 
the first four M: _ of the Suttapi-fcaka ( see p.s"6 ), the 
eermone which were collected in NE India roughly between 
500 and 300 B.C.



has been no structural innovation; the custodians of the 

Buidhiet -$reat tradition are still the monks, and the systematized 

schema they offer is the very one invented by their predecessors 

more than two thousand years aro. It is the schema which I 

have just introduced. It is ideal, not actual, but so it 

always has been. The most important gods of the actual canonical 

pantheon, bakkf? anrl Maha Brahraa, were borrowed fron the Hindu 

fcjrsat tradition but changed in character and station so 'as to 

appear suitably Buddhist; the most Important gods in the modern
9Sinhalese pantheon, notably Vishnu and Xatara/ama, have likewise

in through contact with Hindus, and Vishnu at least has 

been nuddhieiaed by being made P Bodhisattva. (Katarajrama is 

rather a special case, ac we shall see below.) Sakka and 

Maha Brahma were assigned their heavens in which to live; the 

universe now being partitioned there are no new worlds for the 

new gods to inhabit, BO they live in the human world with. us. 

(For gods living in the human world there are canonical precedents.) 

As for the demons and goblins, both then and now they are mostly 

local iriuividuals fitted into traditional categories.

Although the modern Sinhalese have preserved the memory 

of several other categories of canonical supernaturals (most 

of which were probably ideal, not actual, even when the canon

was composed), there are only three categories of supernaturals
— — 1 

in the actual pantheon: god (deyyo. or deviyo - this plural

1. Derived from Sanskrit and Pali deva. I am here disregard­ 
ing the term devata, "deity". E.R. Leach ("Pulleyar and

(cont.)



form is used also to denote the singular), devil (singular 

yak gay a or yaka, plural yg&sayo or yakku) and ghost (singular 

pretaya or peretaya, plural pretayo or p ere t ay 5) . Of these three 

classe: the first two are much the more important. "Devil" and 

"ghost" are extremely inaccurate translations, as I shall soon 

explain, so I shall refer to these two categories by the Sanskrit 

terms yaks a and preta. Added to men and animals this makes five 

classes of beings, and ro corresponds to the standard canonical 

list of five gcati (states in which one can be reborn); in ascend­

ing order these are hell, animals, preta, men and gods.

(Cont.) the Lord Buddha,") has completely muddled this_issue arid 
probably misled subsequent researchers. !<)eviyp he says 
is the Sinhalese word for a "Hindu deity" ^p. 34 , note); he 
assigns opposed meanings to deva and devata. Hie distinc­ 
tion has no correlate in Sanskrit, Pnli or Sinhalese. If 
we translate deviyo as "god" and devata as "deity" we will 
have given a fair idea of their interrelation: the two 
terms are virtually synonymous. The term devata in Pali, 
as can be seen from the entry sub voce in the PTS Diction­ 
ary, had a very_wide meaning, covering objects as dis­ 
parate as Brahma, stone, ascetics and domes- tic animals. It 
was however particularly often applied to nature deities, 
the morally neutral yaks a groun which I dipcuss below. 
Modern Sinhalese usage is similar: devata generally connotes 
a rather low deity, one in the actual ppntheon ?-nd not too 
powerful at that, though usage is imprecise. (Gooneratne 
gets tied up in his attempts to explain the word precisely; 
he attempts it five tiraes, on pp. 11,14,17,26 and 62. The 
version on p. 17 is the one which seems to me best.) Ames 
("Ritual PresttJtiona", p. 43) has listed devata as a separate 
"type of spirit" "interstitial between deviyss* arid yakps". In 
fact, as I show below, in certain cases even the terms 
deviyo and £«•"£» are interchangeable; in similar cases devata 
is mcrelv n > conmon (more literary) synonym of either.

,-.. : .;, 1.73, BN III.P34. In other passages, e.g. Dl« 111.264, 
six ffa.ti are listed, with a sura inserted between or eta and 
men. The asura were a Vedic class of fallen gods, already 
ossified in the canon; the discrepancy is trivial.



The category of god, as conceived both now and in the 

canon, is well-defined and fairly straightforward: a meritorious 

r-erson is liable to be reborn in heaven, and the inhabitants of 

heaven are all gods. The only problem arises in connection with 

the gods of this world. In the canonical account of the Buddha's 

first sermon it says that the gods of the earth (bhummadevata) 

were delighted with it and their applause attracted the attention 

of the gods in the various heavens; in the account of the 

Buddha's death the Buddha tells Inanda that there are gods of 

the earth with perceptions of the earth (santi devata pathaviya
O

pathavi-sanfiiniyp j, who weep and. mourn at his passing. These »
gods of the earth may be the minor spirits who proliferate in 

the canon rather than gods of the power and importance of Vishnu 

in Ceylon, but they do provide a precedent for locating gods in 

our world rather than in heaven: one monk (9) told me that Vishnu, 

Kataragama etc. live mainly in tl-is world; whether or not they #o 

up to the heavens (diyjtyaloka) we do not know. The general 

opinion concerning Kataragnma, the most important god in modern 

Ceylon, was that he was powerful but a sinner, and definitely an 

inhabitant of our world. The opinions of one monk (43) deserve 

to be reproduced, in detail. Concerning Vishnu he held the unusual 

theory (which he told me was hie special private theory) that

1 . uU v.

2. PN 11.140 (Dutta 16.5.6) repeated I5N 11.158 (Sutta 16.6.11).
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he is a personification of nature ("Visnu kiyanne svabhava"); 

this does not mean that it is futile to pray to him - on the 

contrary, he is very powerful. The other gods he divided 

into "big gods" (loku deyyo) and "little gods'1 (nodi cleyyo). 

(CuKipu-x-u the canonical distinction nuoted by roonk '17) between
*

rrft.-ips o^ little -r"*'<^ o*1 ->-oo-t- power (alpeBakya rosbesakyg .) * )

The "bi/r /cods" he mentioned were the canonical ods who survive

in the b inhales© ideal pantheon, namely fcakra and the Four

Guardian deities, who live in their heavens; the little g

lainci ', iuc-ixi^ Lumans who had developed minds (hita 

diyunuva) in 1 if o -r;r) L -pvr» b<?on r'r^f-ifvK He n-n-ni i p rl tV:is to

all the non-canonical gods except Vishnu. !Ve can see; the

process with Mr. ' , . •.: , Bandaranaike, who wi31 soon be Hi (gave
1JL.I:.,. i {j ...n^c'- u. iiiailar Ctu.t;j tuvc.'it other uen who have little

f!p~hv-!io~ (rpgr-. dvesc rooha gnju Tninisnu). It

vould be invir'iouk to rrr.ro-'luop tVn rent of our d1.pc'jnr?

The above exposition .: , -sts a rather rdxed intellectual 

background. According to Buddhist doctrir.e all rTOdn were raen 

in a xULu^r o.i~u, oo it eliould not be r.oceGsary to specify 

t) -i.a for nry particular fods. '^n t^n other hr,r.d the same Buddhist 

tradition makes Guneraerisin a favourite explanation of .^ods among 

sceptical Buddhists. 'The difference between the Buddhist and 

the euhemerifctic position ie that the former allorrs txhe 

gods to exis;:t in tlic-ir o^vn right, the- latter claims that they

t only in the -nopular imagination^. f'y informant

1. ...I :.y Diae were two of the prime minister 'r rr-ines.
TS is a Kandynn type of minor god di^cupsed below.
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was probably implying that the "big gods" of the canon really 

exist but the "little godB" do not, a position not illogical 

but incongruous.

The categories ox yaksa ana preta are far less clear, and 

the muddle goes back to the canon itself. Both then and now 

the category yaksa overlaps with that of god on the one hand 

and that of preta on the other. The former overlapping is a 

mere semantic unelarity, the preservation (or rer^trtion?) of 

which is a historical curiosity; the latter reflects the more 

fundamental difficulty, met with also among Christians, of 

recoiicilir-'v doctrine on thu rate of men - especially bad men - 

after death with a half articulated belief in their return as 

ghosts.

The range of meanings of yakkha, the Pali equivalent of

yaksa in the canon, can best be t.tudied in the Fall Text Society 

dictionary entry for that ^ord. The term covers a great 

variety of supernatural beings, usually of a religious and 

moral status somewhere near that of wan. Two kinds of beings 

seerr> principally to be covered by the tore: roorally neutral 

or ambivalent nature deities who live in trees or on mountains; 

and extremely malevolent ana hideous demons who frequent 

cemeteries and lure lonely travellers to sudden death. The 

female of the former class is frequently portrayed, according 

to the general interpretation, in the lush female figures at 

Bharhut and Sanchi; the female of the latter class is apt to 

beguile the wayfarer or shipwrecked sailor by appearing ac a 

lovely wuman f only to turn into a cannibal ogress. Vhie latter,
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class widely supplant ti iu juddliisn the similar 

raksssa (FlnV.: rafrusa) .-v" Sanskrit literature. ilowever the 

word v;c:.kga hat a wider meaning of "supernatural beinp", for it 

is even apraied to the Buddha. I think the importance of this 

pacr,a,"c can be over-stressed, for it it: in a long verse 

eulogy ,;ur;'- ;<••.. . ....,u U.>.: _ UL.UI. C. i,, i.,Ir.-.< called f-p.VVp _ purindada

("Sakrs. sficV-er of cJtndols*1 ): but the p-reat god Uakrii it himself

2called a ynkkhi*.. At the other extreme one kind 01' ]jreta , those

with {.;reat power (g''^l;.i_clo_?.iika) , are all vj;-:^r.c. J'or the middle
•7

tii^ ^ ' "" '- '.^r. c^ <:•>.-. C>-L e cited as a

1 '"•'• r.rr'n'1 1 f-^ '•"'{:• •'•^rr^ nt.T-rr Virr?r, of r?em3--<: "Ofls : 

abbg , Vumbhande: and naga , Their kiv.^. is the guardian of

the north, Vai*ra.vana (Pali: Vessavanr. ali^s Vessaiauni alias 

llubei'a, C,-inli.: Vesamuni), who is clcewhert- saivi tc >>« tij.e 

of vealth p.nc " -' T '" in tb' r imalayt-.s. - ! ^ • --n puwivp-i tin

1. Mv 1.336. The other place where the Buddha is 
n'? & y tikkho , BIT T."''2;^. is even

.£. at J.TV.4.
7

t ' •UI\; 11.257 (Cutta 20.9). On the basis of this r
J-rayluski arid h. Lalou in "ilotes de Hytholo^ie ,,ou^anique.
Yaksa et Orandharva dans le Hr VrT - -.maye Suttanta" , Har
journal of /•••-•••ic Studies, 1..^-, vo!3. no.1, pp.40-/U;' f 
claim thrit y. was at firnt a -.-eneral term which then 
narrowed in""i.,v,..^.ing; but I find their arguoent unconvincing, 
ecrecially in view of the ii . precision of usn^f? current 
to this day.

4. _, celefitial s^u.sicians associated with fertility, 
and ~ ^"five-headed cobras, are Vedic. . M, tue 
here t/.oir sole .rr-jice - and that by n~:^ 
the sta^e of history.
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raodern times. He lives in the lowest of the divya.lo.ka , but 

to judse from v/hat I vas told (monk 12) can properly be called 

a" j\ himself,

Ti'.e semantic spread of the terra ^ " in modern ceyj-on is 

almost the same, except that it io never used '^ t- 1 c: Budd^- or 

a "bi^" r-od: it Im-Tl n:- "t Trr.-t. ".ntential sinfulness and 

generally residence in the human world. There are native 

diviriilios who live in big trees, especially Bo (sacred fig) 

or na (ironwood) trees; these arr- vft^uelv conceptualised and

'* v ~-+ -pr/^^tf?'" v^ith the rect of tV- n -v-^+T.^n-Oj ^^t the day 

before cutting down a bi/r tree the woodmen Kill in form the 

resident divinity by mentioning the fact as thejr paes by, and 

maybe decorate another tree with lightn and strips of cloth to 

indicate it <JU- a Guitablo alternative residence. ( Bp oiicl na 

trees rre not cut riovn at all.) The r>oro import Rnt and better- 

known sort of _ j., however, is distinctly malevolent, and in. 

the low Country io exorcised by devil-dancir;^. These yekgas

generally brirL- r disease, and cortain diseases sre even associated 

T.r-i t v; narticul'ir yak gas; "but in nv arerr tK'^f-e inc'ividuc.lly r,n.?ned 

yaksas have little currency, and misfortune TRKJ be ascribed to 

any yrjVga fairly indiccriminntoly. Tliere ic a clear tendency

for the nazaeo yr-.kgiu;, thoee wiUL inaiviuau-^ pti't;oiic!.litit;s, to be

1. As -mentioned in chapter 3» the day before his enlightenment 
Gcr , iiiedit^Li ig 'a sacred fig tree. bujJTtS had 
raaue u vow to the deit> ux that tree, in fulfilment of 
^•"lich her maid bro'^rht the milk-rice. On seeing Gotama s 
thowrV't bin to be the tree-^eity (J.T.68). ?lrdlr-,rly ^ 
tbr-' next Buddha, vill obtain enli^hteni/ier.tt unrlcr n. nT tree
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assimilated to the important class of minor deities called 

"the Twelve Gods" and known to scholarly literature as the 

Bandars cult. The !,'welve wods will be discussed in detail

below: here suffice it to nay that they are known collectively 

as gods (deyyo) and. most of them include fVod" or "deity tt (devata) 

as i)art of their name, and yet most of the*" are freely described 

as yakfru • Tne expression may be pejorative, but this depends 

on the speaker 1 .^ exr>resBion and tone of voice; the term is not 

itself loaded, but retains its canonical ambiruitv. At the 

other extreme are the devils who torment sinners in hell: for 

these too there is no word but yaka . But whereas all the other 

yakku are part of the actual pantheon the devils in hell are 

only part of the ideal universe. We shall return to them in a 

moment .

Already in the canon the pr et n s (Pali: pet a ) are an adap­ 

tation of an older idea to the .^uauuict conceptions of rebirth 

and punishment, and seem to be poir.ed on the borderline between 

the actual a.nd the ideal; they are still in exactly the same 

position. In the Vedae there is no cycle of rebirth; the dead 

go down to sone kind, of Homeric underworld, where they exist as 

ancestor spirits or "fathers" (pi tar as) . These pi tarns were to 

receive offerings (bali) from their mele descendants, and this 

obligation persisted, illo^ically, despite the new doctrine of 

rebirth first met in I/pan leads. Buddhism resolvec1 the illogi­ 

cality but retained some incongruity. A class of preta_s was 

invented, hungry ghosts who roamed the dark corners of the earth
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just slightly better off than if they were in hell, and liable 

to reform just like all other classes of beings. Preta and p.e.ta 

mean "departed", the term being used to mean "dead" as in 

English; but the terra is linguistically comused with the pitaras,

tuusj, revealing the ambiguity of the concept. ^uutliei'- coi>.pj.-u;uise 

with the older idoac was achieved when in non-canonical Pali
o *5

literature the protass were divl^d into four'" (or three K 

categories of which one was designated as "living on what- others 

give" (oar&da.ttu.jn.lI-viriQ) ; but in this case what they receive 

is not a physical offering but luerit given then; by human beings, 

n.)tably V- relatives r*t tJ-«- Ameral feaf-.t - as described, at the 

end of chapter 5.

I mentioned above that the pretas "of great power" are 

said in the canon to be yal:§as. In modern Ceylon the cate­ 

gories yakga and ^reta are never formally stated ou overlap; 

but they Pfi-r-?n ^^rnrwhat confused in matters concerning their 

manifestations and treatment - in a word, when they are^hosts. 

Sinhalese has a word appropriately translatable as ost" -

-oi. It ie jj;iportarit >" icae that a holman is not a separate

class of being; it in ->. Tnere apparition, a manife station

1. EN 11,224 and 11.264 have petti^visayo, KiM.73 has pltti 
if isc.yo. 3oth show connection with Sanskrit paitrya. an 
adjective formed from pitr.«

2. Filindripry/Tha 2 C"3 4»

^. Yibhanrn Atth&katha 455.
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V _) of a being. (The word avataraya, which has a 

distin^uished nistory in iinduisrn, has in Mlgala so far come 

down in the world as to "be used as a synonym for holmari. ) These 

holman are much associated with scenes of death, which leads 

the westerner to expect that they might be manifestations of 

reretayp, but in fact they are generally said to be t ,,u. 

Peretayo are sr..id to have huge bellies and very small mouths

(their uncouth appearance and insatiable appetite perhaps justify
f\ 

their being called "goblins");* holnan on the other hand never

have this form, but appear typically as a naked white figure 

or as a dog. They are however not necessarily seen; they may be 

rieard (at> curbing footsteps), or even felt (as a hand on the 

back). They appear at night, and the hours of 6 n.™., (» a.m. 

(twilight) and midnight c*re said to be especially dangerous. 

The most dangerous place io a cemetery - and here we are reminded 

not only of ghosts but, perhaps more pertinently, of the necro­ 

phagous yaksa of the canon. Tho worst such f:houl is

1. Gooneratne defines holran rather more widely (p.48) as
"ominous Pi^ns" which betoken the presence of yakku. Of 
avatara lie says (pp.46-47) ' "Although demons are said to shew 
thewBelvea in these ways to men, yet the opinbn of those, 
who may be called the more orthodox of the demon-worshippers, 
is that these ap^nritione are not the demons tl'ieir.r.elves but 
certain puppet-like spectres, wl.ich they create and present 
to the ey^ of mer, in order to frighten then;...This opinion 
however if? one, which is confined to the r: ; orc learned of 
the demon worshippers; the more ignorant believe that the 
demons themselves are bodily present et these scenes, although 
they assume some cort of disguise, whenever tiiey choose to 
.,;; " e themselves visible to men.

2. E.P-. by M.I'i.Ames, "Buddha end the Dancing Goblins: A theory
oi ic arid Religion", Aia.« Anth., vol.66, Mo. 1 ,1 964 , p. 75-82
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Mahasona, who may lay his great hand on the back of a lonely

wanderer near a cemetery at midnight. "People dead of shock
p_ have been found to bear bis livid imprint on their backs, " a

phenomenon comparable to the bleeding stigmata of Padre Pio and 

other Christians. 'J?hon^h j hp^rd of no such extreme cnse in

: Tala, the villagers do not allow their womenfolk near the 

cemetery at night, and I heard of one lady who had come across 

Mahasona and ueeri frightened into a fever. ^ oivever, holrsan do 

not necessarily -^ ^ ^i-j hr.nn; they can be kept at bay by 

reciting a Buddhist text (the "Iti ;pi so" ftatha - see end of 

chapter) or a consciousness of rectitude, and some seem to view 

them with more curiosity than elann, though, such people, ae one 

mip;ht expect, hrve usually not met one - r;.ry Lu;ut- do not even 

believe tbrt t'^.pv rrr nrivi:^-' r-.<r "hut figmerrt.?? of the .Imr.'-i ration.

I am not an authority on peretayo, because so far as I

could discover th<: inhabitants of to'Igala do not interact with

tneiri; outside the context of the funeral feast 1 think they

are part ox the i-^eal r^t.VnT- ^b^.jo the actual pantheon. It is 

in the Low Country that they are actual: Obeyesekere vjrites,3

1, Mahasona (his Pali nf)we) originally appears as^one of the 
ten warriors of Dutu.^tttnunu (see especially Kahav.'-rssa -OIIII 
45-48), but his character has undergone considerable 
deterioration. I nudges t this may be because the distinc­ 
tive part of 1 is name (sona) has been confused^with Sinhalese 

(cemetery), which is often pronounced son a .

2. 1 Owe this information to Gananath Obeysekere.

3. "ureat Tradition", p. 144.
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"JPretas ... am /-ivr?n inferior foods like puluta or marijuana 

and sometimes fecal matter"; but I came across no such offering, 

and an informant \tfise in local lore even refused to draw the

distinction Dt^yeori o.Li'oriiit^' to yc/.ks,r-.s

;,•. VP < >-o to pretas (dp. la) , but said that "•? both were 

(a Sanskrit word literally meaning "non-human") both

received do la.

Another term for creatures in this murky area is bhuta 

(Linh. : bhut f-iya , " , bhutayo'- , which literally means "has-been". 

Tvi tvi.- rn-^nr- -f v> o T-TO^^ IP. co^non only in the comTDOund bhutG.vi.1.1a t 

literally "science of b hut as" , which is the normal vord for 

exorcism. The word is not coirjnonly used in Migala - though 

a^-ain I believe it to be co^-ion in the A.OW Country - but I have 

had to explain it in order to rerder intelligible the opinions 

on this subject of the ouheiaerietic manic (&"*>} quoted above; his 

opinion on the lower spirits will illustrate how the line between 

ya--:ga and preta is blurred. At first he said that yal:ku are

).ien, sucl, the black cannibal i:.. . rica; the yakku
i

-rr- 1r f!pr.r.l.on VMPTI thn Hurl/'IVin Visited it were of thJ r

This statement is ambiguous: it could mean that wicked men are 

reborn as _ hich would be traditionally orthodox, that 

they tend to be mistaken for yar^u, a rationalisation on the 

eubpner^ /••* ic liri-T '^r >r' c< rennrks about ^;odG. Then however he 

firi-Jerl tVipt Rnmn yakku arc also bhuta; ohuta , peretu and holrnan 

are the same, though perota ic really the general name for a 

dead man. He then spoke of t j. possessing people: when the

1. ,.. . Jt I » ^ee chapter 3,
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possessed person is exorcised the tvaka""ehouts "Ku" and leaves 
by the mouth. Yakku are very fond of drumming; he told a story 
of a woman who vMlo possessed could drum marvellously, but lost 
the art when exorcised. There are many jrakku. in Colombo, but 
some everywhere - even in Buckingham Palace there are ghosts. 

The above ie the only note I have of someone specifically 
connecting holiaan with pereta (rather th^i with y . ,.;; hut 
equally oi. Haiti cant in th^ ren.-vrv- nf a sc^ool-^irl that there 
are he,'' only when bad men, not when good men die. Moreover, 
to add to the confusion there ib a category of yakga called

yaka ("dead vtka"). • only came across the term once in
my field work (w^k 1C on Karjavara - see below, rj.Z^J), but 
Cooneratne ^ives this account of them (D.I 9): "If r, rnnn, who lives 
at enmity with another, remember, on hit- deathbed, just before he 
dies, and et the vv-ry moment of his expiring, any thing: relating 
to that enmity, ano if, instead of a feeling of forgiveness, 
resentf-ient and hatred take nosnesnior o^ Ftis mind., he is supposed 
to become, after death, a demon of this kind. These demons are 
not &o powerful, ar [big demons like • sona], nevertheless they 
too cause Gi&nece."

,-'<:; indoterralnptfi nnsitior. of the wicVfr «5 dead seems establish­ 
ed. It is a^r;ravated by the ideas about hell. In thn doctrinal 
picture hells have two clbseee of irJi&bitantp, the v?icked and 
the uevi.ir, wr.o torment tae"., but this in jj:confTuous with the 
pictrrr of }>.eavens in which the good are reborn as the ts°ci.s. 
Moreover, people ere surpnred to identify *.ith tl^r tormented,
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not with the tormentors; but it ie dubious which should oe 

considered the worse f&,te, for the tormented are expiating their 

sins and so will >>e reborn .^Ir.ovhere, vrheren.p the tormentors 

by their cruelty ore sinning raore. lly objections are a purely 

academic quibble, for the bells arc port of the ideal rather 

than the ?j.utuajL. universe; they arc certainly oeiieved in, but 

po r^yi o'-r^r-.t ?y + ̂ re.ct "itt1 their inhabitants the only effect 

they can h?ve OP behaviour ic to deter from sin, an effect riot 

measurable by the social scientist. However these slight 

inconsistencies even on the cognitive level, do surest that 

effectively the d.oetriro ••" unpleasant rebirth for bad karma, 

nptcMTV^ -"Ip^p^-rt rrb^rt 1" "^^^ ^ood ka.rTia» all rebirths being 

transient states, does not crvrry full conviction. The ambiguous 

nature of the preta and their imperfect demarcation from yg.kga 

I have shown to be canonical; the dilemma about hell is canon­ 

ical also. Tn th'.. c-u^Aonicfc.1 1' ' rebirths ur• ti) the 

otV-pTT rr ?n tvnrr. v^re-turc: but the worrt is lust "hell", 

whether tomentor or tormented bein^ unspecified. There is 

in fact no rebirth as devil mentioned in thiB li^t: it was no 

doubt to rciincdj/ "u^iL; uyj-^^ifci-iicv t:>ui ui.,i..

The ivinhr-lv-ne holaan art a locel product of the very widespread 

human hopes and fearc thrt the dead may revisit their fonaer 

dvellii'"'T and acquaintances; but in so far as such an event 

would k r- ittooiieictent V.J.LI. bi:x '.An:trin«x.i .->uddhist scheme of 

Tf , the inconsistency ir nntMrt.o- new.



Working up from the bottom of the universe in the flame 

way as the liat of £§£!» we wave now dealt with hell, preta. and 

indeed aeura* Animals require only a few words. They too are 

vaguely considered to form some kind of hierarchy, with the 

elephant, hero of Sinhalese folk-lore, at the top. AB in 

western culture, animals traditionally symboliee certain vices: 

the pigeon stands for lust, the pig, dog and crow for rapacious 

/{reed. A man subject to a particular vice ie likely to be 

reborn as the appropriate animal* The cobra (naya - &kt. na^a) 

has a peculiar position: though it is always a sin to kill, to 

&ill a cobra is especially sinful and extremely unlucky - two 

different ways of saying that it is eo bad that bad resulte are 

oure to eneue before long. If a cobra ie known to be living 

auaewher© he ie not disturbed, but often offered saucers of nailk. 

Cobras sometimes are eaid to guard sacred places (e.g. see monk 2), 

In the canon nagitp are a separate clase of beings, semi-divine 

five-headed cobrae, and the cobra 1 s special status iB a survival 

of thie belief.

The next on the list of fffitJl ie man. The human world is 

itself hierarchically structured in the caste system (see clinrjt^r 

8). To be reborn in a ^ood human station ie more deeired by 

some than to be reborn in heaven (see chapter 6), nor is thiB 

wish necessarily irreli^ioue, aa it must seen? to a westerner, 

for men are held to have a better chance than the lov/er gods of 

attaining nirvana. Any human being, irrespective of status, may 

attain nirvana, but it is widely believed to be muchharder for
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women. The relations of all human bein^c to the physical world 

are the same, except that enlightened people (arhats) have 

supernormal powers (rcTdhi) which enable them to pass through 

solids, fly through the air, etc.. (In the Canon the acquisition 

of these powers comes several stages before Enlightenment, but 

in the popular imagination this gap has disappeared.) Arhats 

are finished when they die, and are not normally worshipped, 

though in ancient times (when there were arhats), their relics 

were venerated. However, an arhat called Slvall occupies a 

Bo^aewhat anomalous position. He is little mentioned in the 

Pali texts, and then mainly in connection with his birth; but the

Buddha called him "pre-eminent among recipients of gifts'1 , and
2hin modern reputation seems to rest on this and on a story that

the Buddha once took him along on a difficult journey because 

he could always find a meal. He is portrayed as an ordinary monk, 

seated, holding an alms bowl, and his picture is in many ho*r-es, 

and even on buses over the driver's seat (when the driver is a 

Buddhist). He does not receive prayers or offerings; his picture 

Merely seems to serve as a general "lucky charm".

Vie are now back with the gods and the problems they raise. 

I have already shown that all the main Sinhalese beliefs about 

the workings of the universe and the pantheon are part of the 

great tradition. Even Vishnu and Katara^ama (described in

1. AN.I.24

2. A-padana 11.495



more detail below), utio are most typically cited as innovations 

in f£heravada Buddhism, are certainly not ascribable to a "little 

traiition"; they are pan-Sinhalese, not local gods; worshipped 

by members of the educated classes (probably more than by poor 

villagers); historically derived principally from the great 

tra lition of Hinduism; long absorbed, into Sinhalese literate 

culture as their presence in the Mahavamsa will testify; and 

fitting comfortably into the Buddhist doctrinal scheme of things. 

Certain individual local godlings and demons have no such res­ 

pectable histories to offer, and can certainly be ascribed to 

little traditions, but this is trivial - the point is that they 

all fit into the structure which the great tradition has provided. 

To my mind the principal interest of little traditions (sub­ 

cultures) in Ceylon lies in their selectivity from the great 

tradition. In Ml^ala there is a proliferation of ininor gods, 

but little stress on yakku» and peretayo are so little considered 

that they have by and large retreated from the actual to the ideal; 

a glance at the work of Ames or Wirz will show by contrast the 

enormous exuberance in the Low Country of belief and practice 

concerning all the lower and nastier spirits; and I believe that 

this is a general contract between the Low Country and the Kandyan 

provinces. On the other hand I think that Obeyesekere*8 dis­ 

tinction between the ideal and the actual pantheon can be 

explained in terms of the system itself: it is the inhabitants 

of our world, the human world - "little" gods, men, animals, 

yaksa and ghosts - who are actual, and preta are on the borderline 

becaise of their unclear statue and their confusion with holman.



The two gods who were the most important in the canon - 

so much so that they alone deserve to be called "actual"

canonical gods - are the two who have survived to head the ideal
* * 

Sinhalese pantheon, and of these two Sakra (Sinh.: Sakraya) is -
f

as he was - more important than Maha Brahma* Sakra has re­ 

markable staying power because under the name of Indra he was the 

most important god in the gg Veda. However, after a vigorous 

youth as a rumbustious warrior god and a respectable middle 

age as a highly moral supporter of the Buddha, he has declined 

into a feeble and somewhat disgraceful senility; for he is now

little considered, and hie only appearance in ritual of which
1 ' 

I am aware is as a lecherous old manl In the canon Sakra rules

a he wen (called in Pali the Tavatimsa heaven) which is one away 

from the lowest; the lowest is ruled by the Four Great Kings or 

"world guardians" (lokapala), one for each point of the compass: 

Dhrtaras.tra, Viru<Jha, Virupak§a and Vaisravana rule B. 8. iv, and

N respectively. Except for Vaisravana, king of the yaks,as, these four
» 

are totally colourless. These six gods, Sakra, Maha Brahma and the

four world guardians, are frequently portrayed together at the 

entrance to image-houses, usually forming a standardized framework

for the makara torana on the outside entrance wall of the central
» 

shrine. Sakra and Maha Brahma may also appear in representations

of scenes from the 13uddha's life, even attending on him like 

divine correlates of the two chief disciples; but the four world

1. In the PattinI gam majuva scene of the birth of the goddess 
from a mango, descrlDdd Dy Qbcyesekere in his lectures.



guardians have no more than a decorative function. Vaisravana 

may be said to lead a double life: as king of the yaksas he is 

imagined as a kind of super-yak§a himself, but in temple icono­ 

graphy he is a good-looking youn^ kin^ not distinguishable from 

his colleagues.

Below the four world guardians -we enter the human world 

and the actual pantheon, gods with whom the Sinhalese interact. 

At the top of the hierarchy are the four guardian deities of 

Ceylon, two of whom are always Vishnu and Kataragaraa. Tradition­ 

ally these gods were associated with a particular area of Ceylon 

in which also stood their principal shrine: for instance, 

Kataragama is at home in Ruhunu, the south-eastern part of the 

country, which contains his eponymous shrine. However, the 

country was in ancient times divided into three parts (Pihiti, 

Maya and Huhunu) not four, and the list of guardian deities 

fluctuates. I suspect that their number was fixed at four only 

because of the influence of the four world guardians of the canon,

Now that we are getting down to the human world it is time 

to remark on the structure of the pantheon. On the whole I can 

do little better than recapitulate the conclusion of Dr. Obeye- 

sekere f s brilliant article. He has shown that the structure 

of the pantheon follows the structure of authority in the feudal 

system which was once so exactly represented in the Kandyan 

kingdom: all nower derives ultimately from the Buddha, who has 

given the gods varam ("warrants"), and similarly the greater gods 

give warrants to the leseer gods, who form their retinue (pirisa



or parivara). I entirely concur with this interpretation: 

indeed I was given it spontaneously by an elderly monk (12) who 

can never have heard of Dr. Obeyesekere*B work, a startling 

tribute to Obeyesekere•s acumen. There are various symbolic 

ways in which the gods are made to defer to the Buddha's superior 

authority, and a few of them will be pointed out in the remainder 

of this chapter; but none of them require that the Buddha be 

conceived as still living. Obeyesekere presents his feudal model 

with the Buddha as the king at its head, alive and active at least 

to the extent that he is still able to issue new warrants. He is 

fully justified in so doing, as he cites a Low Country drama as 

evidence for the active Buddha. However it is not logically 

necessary that the Buddha be alive for the warrant mechanism to 

function if he has already delegated his power to some high god 

or gods; new warrants can be issued by further delegation. In 

fact I never heard anyone suggest even in this context that the

Buddha is still alive or active. On the contrary, my informant
* 

(monk 12) clearly stated that Sakra was king of the gods - a

position which I may say has been attributed to him in very 

different times and circumstances. At the top of the pyramid

of current divine authority I would accordingly substitute for
* * 

Obeyesekere*s Buddha monk 12 f s Sakra. Sakra is the king; if

the Buddha is anything in this model we will have to transfer to

1. I am reassured to see that in hie next article, which reached 
me after the above was written, Dr. Obeyesekere makes precisely 
this point ("Buddhist Pantheon", p.13)» thus correcting n 
slightly misleading impression given by the former article.
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the feudalism of mediaeval Europe and call him God who has 

legitimated the occupant of the throne.

Theoretically the four guardian deities of Ceylon derive
f 

their power from Sakra, or his council of ministers or parliament

or whatever device he governs by, and the local gods, each with 

his rigidly defined territory (slmava - ""boundary" - the same 

term as is used for parishes) are retainers of the guardian deity 

in charge of their area; but in fact there are several gods of 

indeterminate, or rather varying, status, and the whole thing 

does not work out so neatly. Probably it never did, but I suspect 

that some of the confusion has arisen through the gradual disso­ 

lution and merging of local cultures which has followed political 

centralization, improved communications, and the population ex­ 

plosion. Especially in the last twenty years, since the 

eradication of malaria and general advance in public health, 

villages have spilled over till the old boundaries have only legal 

or historical existence, and the people are no longer quite sure 

where the jurisdiction of the local god ends. Improved communi­ 

cations mean the spread of ideas: outsiders give the villages new 

ideas about the rods, as about everything else; and a god who 

hits the headlines, as it were, is likely to displace his old 

colleague or rival. Political centralization has made the old 

model of regional autonomy o solescent, and the replacement of 

feudalism by modern parliamentary and bureaucratic government has 

blurred the clarity of the traditional hierarchy. Some now compare 

the god's arrangements to Parliament, The main beneficiary of



all ther-e changes has been Kataragama, who scorns to be on his 

way to ousting all the other guardian deities. Obeyesekere even 

suggests that within a few years this stern and punitive father- 

figure, originally a wargod, will have made Ceylon monotheistic 

(my term) for the first time in history. I saw his power rising 

locally: while I was there the first Sinhalese shrine (deyale) 

to Kataragama in the area was opened. Moreover he was said to 

be the god from whom the local village gods derived their warrants; 

but as the god of Ruhunu I would think that he can originally have 

had no business in the hill country, and I would guess that he has 

filched the retinue of Saman or one of his other declining 

colleagues. This last is however rather light-hearted conjecture; 

against it may be adduced Kataragama*s long established position 

as one of the Tour Gods in nearby Randy, where £a.man has no shrine 

of any importance.

Kataragama has long been the most important deity of the
f 

Tamil tiindus of Ceylon, who are all Saivites and whose religiosity

contrasts markedly with that of the Sinhalese - Ruth Benedict
2would have called the former Dionysian, the latter Apollonian.

Coloured red, he has six heads and twelve arms, which hold weapons;
f 

his mount (vahana) is a peacock. He is Siva'r? second son, known
•2 _ _

to ^anckrit nythology as Skanda, Kumara, or Karttikeya, and to

1. "Buddhist Pantheon", p.25.

2. kee Patterns of Culture, Mentor Books, New York, 1959, p.79.

3. Obeyesekere writes (p.146): "Skanda is considered a mani­ 
festation of the god Siva." This must be a slip.



his Tamil worshippers by these and several other names; the

name Kataragaina, far the most commonly used by the Sinhalese, is no

doubt originally the name of bis shrine in the extreme south-east
2 — — — corner of Ceylon. Here he has two wives, TevanI and Valli Amma.

TevanI is the Tamil wife he brought with him from India, with whom 

he lives most of the time; Valli Amma is the Sinhalese or VSdda 

wife he met in Kataragama, whew he visits during the annual 

festival tl ere in July/August. Such annual festivals are cele­ 

brated in all his Hindu temples, and involve processions (perah&ra) 

arid firewalking; the festival at Kataragama itself is well on the 

way to becoming, if it has not already become, the most important 

event in the religious calendar, attracting even more pilgrims 

than the Ksa^a PerahSra for the Buddha's Tooth in Kandy. Though

the Kataragama festival is primarily for Hindus, drawing Tamils
•3 

from all parts of Ceylon and even from India, it has since ancient

times been a place of Buddhist pilgrimage also, and Sinhalese in 

increasing numbers are going there and making vows to the god. 

(There is now also a Muslim shrine there so that Muslims may have 

a religious excuse for joining the pilgrimage. Christians have

1. E.g. ohaninugan ("six-faced" - because he has six heads),
Murugan (the ancient Tamil god of war), oubrahmanian, Kandan. 
Some of these names are extremely common components of the 
personal names of Ceylon Tamils.

2. In Migala the place was often referred to as maha ("great") 
Fataragama, to distinguish it from po^i ("small") Kataragama, 
his local Hindu temple (kovil).

3. Leonard Voolf, Growing, Hogarth Press, London 1961, p.226.
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no such excuse - but go.) The character of some of thene vows 

inclines towards the gruesome: in their fulfilment men - and women - 

not only shave their heads (or half their heads) and walk on fire, 

but put skewers through their cheeks, or even hang in mid-air from 

strings passed through the tendons of their backs. The more 

arduous of these devotions are practiced mainly by Tamils, but 

fire-walking is not entirely alien to the Sinhalese tradition, and 

more and more non-Hindus are undertaking such vows, and doubtless 

coming under the influence of Kataragama's dark and violent spirit.

Host of the monks I asked (twenty out of twenty-seven), had 

visited Kataragama, several more than once, though they usually 

hastened to add that they went just to look, not for worship 

(bhaktiya) or to make a vow (bara ven-fra). Several however 

mentioned that (like other gods) he should be given merit, and some 

said he gave protection (araksava) to Buddhism (sasane) or Buddhists, 

Opinions and knowledge-ability about him varied greatly, and seemed 

to constitute one of the best indices of traditionalism, the more

traditional monks knowing and caring little about him and holding
One 

him in low esteem. (In A-n-neudix & beliefs about liatarugama will

be found under the heading ''Supernatural Beings" in each interview,) 

A very old monk (29), who had never been to Katara^ama, seemed to 

put him on a level with yalrku, saying that he rules over cemeteries 

(balapanne sobonata). Several mentioned that he inspired fear 

(e.g. 30), but monk 24 said there is no reason to be afraid; he 

ca^ne to Ceylon in flight from India after losing a war, and people 

just believe that he has supernormal power (tojasa). His harshness



to 'Tamils was stressed (17, 20, 21), and is explained by a myth 

(2): he came to Ceylon from India, and assumed the form of a 

boy. When he landed it grew dark and he needed shelter for the 

night. He knocked at the hut of a Tamil, who refused him. He 

then went to uhe hut of a Sinhalese, who not merely asked him in 

but went out himself, to give the whole hut to the visitor. For 

this Kataragama is now making the Tamils pay (vipaka denavrH r<r,ci 

the main priest (kapurala) of his shrine has to be a Sinhalese. 

The hut in which he stayed, is reconstructed in front of his 

devalo. The monk who told me this was just back fro- a trip to 

Kataragama, and far more positive about him than most: Kataragama, 

he said, was very ^ood and truthful (satyavadl). It is widely 

known that Ilataragama is supposed to have killed asuras in a 

great battle (see monk 9); the above monk who favoured Kataragama 

justified this conduct, explaining that the asuras were very wicked, 

committing the ten sins (dasa akusal), and therefore deserved to 

be punished. Another monk (8), less pleasantly, explained that 

"fcne &suras were in fact Tamils. The sufferings which Tamils under­ 

take in his worship are felt to require explanation, and this 

explanation coincides with Sinhalese nationalist nrejudice. Like 

mont 26, the monk (8) who made it connected Katar i with 

Dutagfimugu's victory over the Tamils - not unreasonably as Dutug&nunu 

grew up in and began his march from the immediate vicinity of the 

shrine, which indeed monk 26 said he built in fulfilment of a vow 

to the god. I asked some monks whether killing did not make 

Katar?, a sinner (T^, _."".... .ll)» an(^ they usually agreed (e.g. 4,
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38), Moreover, said 21, he has servants who are yakgas, and 

he also sins through them. Only one monk (33) held him to be a 

Bodhisattva, and he was a man of deviant opinions who neverthe­ 

less cannot have held him in high regard, as he had never been 

to Kataragaiaa. As lor his history, he was generally connected 

with the human world and with India. Konk 1 said that most of 

the gods were just men (minissu mayi) who were born in India, 

and because of their merit were reborn as powerful gods. rrhe 

statement of monk 12 that Kataragama is not a man but a god by 

birth (utToattiyen deyyo) does not contradict this; it is rather 

aimed against the euhemeristic type of explanation which I have 

already cited (43)» and of which I came across several more 

examples in this context. To say clearly that he was a man in 

a previous life fits the traditional .Buddhist scheme of things; 

but it is hard to know how to interpret the remarks of monk: 11, 

an intelligent and modern-minded person, who said that all these 

gods were originally men, and there is a popular feeling that 

they have been reborn as gods; this implied no scepticism, for 

he also said that Kataragama had the power to help people, and he 

knew of cases in the village where he had cured barrenness. 

Kataragama'c arrival in buddhism as a Hindu alien was 

remarked on by several, not only in metaphorical terms. Honk 

26 by implication put the hindu influence back to the time of 

DutugSmunu (c.100 tf.C.) or earlier. Honk 18 told me that viharas 

an(i devales iiave been built together since the Po^onnaruva 

period. ; on* 41 associated a more recent dating with an
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unusually outspoken condemnation: popular beliefs about

Kataragama are heretical (vaituli adahas). The last kings of
» »• 

Kandy, he said, were of Saivite origin and brought Saivite queens

fron South India. These queens believed, in Vishnu and Katara­ 

gama (who was once a man in India), and so they became popular. 

¥hen the kings went to worship the Buddha, the queens wanted to 

go and worship Kataragama, BO they put the shrines together for

convenience; this is how shrines to gods came into temple com-
» t 

pounds. Then according to baivism (£ivagame h&tiy ata) you must

make a vow, and #ive a hand for a hand, etc. [a reference to 

ex voto offerings ]; this is contrary to j-iuddhiem ( I Hid dhagamat a 

viruddhayi). But Kataragama has no real power; his influence 

(balapiHma) depends on belief (visvasa), and, like a magician, he 

works on credulity.

According to Professor nans-Dieter Lvers there are many 

myths according to which a vihara was built by the king, an 

accompanying devale by the queen. Though this was the only case 

I came across, I can well believe that the assertion is frequent, 

for it is a natural way of expressing that the two systems re­ 

presented by these buildings are conceptually distinct but 

complementary.

The above monk was the only one to say that malting vows was 

"contrary to Buddhism", though maverick monk 33 came rather near 

it when he said that to worship &ous is heretical (mithy" dr$tiya), 

and it is wrong(varada) to believe in ^ods alone (deviyanma 

adahlma). and it is wrong to ask for individual gain, as people



do at Kataragarsa, rather than for liberation (moksa) • I am 

however cure that these two monks did not mean to express any 

dieanjreement with the clearly expressed opinion of several others, 

which is one of ny theses, that the worship of Kataragamais 

simply irrelevant to Buddhism. Belief in god*? is not contrary 

to Buddhism, but has no connection with it, said Ponk 9. Buddhists 

cuj ouch have no devotional worship (]_ l;/a) and make no requests 

(illIiia) of ^o<3s, said monk 25. Belief in ftodo is not a matter 

of religion (ai$affar( va-qayen adahanne nl) said monk 10, who certainly 

believed in soae of them. ,u<_ ... .-^titude wae expressed by 

numerous monks wiao said that one should #ive the gods merit but 

nothing else. Vhat monk 41 had in mind wae that wornhip of 

Katarag&aa i& specifically Baivit© and not found in the texts; he 

also was r>robably thinking of what monk 33 went on to say: that 

vows to KixtaragMMi are often of a dubiously moral nature - victory 

in law suits, or worse - and people who ask the god for favours 

against others are r^oorn as jii-va.

o much space hae been given to Kataragaraa because it was

him* as by far the rnoat important ^od in modern 

Ceylon, that I mainly questioned the monks, and their attitudes 

to hin exemplify their attitudec to "ropulrr beliefs" in general. 

Th<j other ^ruardian deities of Ceylon can be disposed of more 

briefly, especially as they are already the subject of much

scholarly literature. There are in Kandy four devales which hav«
1 for many centuries combined to hold the Asaja PerahSra 1

1. Since the ijuddhist revival of the mid-eighteenth century
(cont.)
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chapter 3)» end they belong (in order of ceremonial precedence) 

to l.atha, ViBhnu, Kataragama and Pattinl. This tetrad is not 

the eaine as that which appears as the protectors of Ceylon in 

inscriptions arid literature of the fourteenth and fifteenth

centuries8 Upulvan (i.e. Vishnu - see below), Baman, Vibhlsana and
— 1 Skanda-kumara (= Kataraframa). Only Kataragama and Vishnu are

in both lists, so it io not surprising that when I asked people to 

name the Four Gods (hatara deyyo) they were the only two always named. 

V-'ere the analogy of divine with human government consistently 

applied we would expect the Four Gods to have Ceylon, or r>erhaps 

Sinhalese Ceylon, divided between them into four non-overlapping 

territories (slma). but the reality is not so tidy* Of Vishnu

I was often told, in accordance with the ~~_ __. etory,
2 that hie territory is the whole of Ceylon. His chief shrine in

Ceylon is at Devundara, on the south coast. Ancient and mediaeval 

references which are commonly assumed to be to Vishnu, including 

the F.ehavaip,sa passage and references to the Devundara shrine,

(Cont.) the Temple of the Tooth has joined with them to form
the spectacle still visible to-day. At that time Buddhism 
reasserted ite sovereignty, arid the Buddha's tooth (or its 
replica) leads the emblems of the gods in the procession. 
For a description and sociological analysis of the lisa^a 
PerahSra r>ee H.L. Seneviratne, "The Xsala Perahara in 
Kandy", Cevlori Journal of Historical _and....Social Studies 
Vol.6, no.2, 1963, PP.169-180.

1. ^. Paranavitana (ed.), History of Ceylon, vol.1, Ceylon 
Univornity "Prrse, Colombo 1960, r>art IT, ^.7' c .

2. Cf. Taranavitana, History, II 763: "In the fifteenth
century, Upulv«n WPS looked upon as the national ^od of 
the Sinhalese "
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in fact say Upulvan/Uppalavanna . The name means "having the 

colour of a blue lotus", and Vishnu has. Professor Paranavitana 

questions whether Tjpulvan really was "Vishnu, but as the two have 

been popularly identified the question is purely academic. 

Vishnu's traditional character ie benevolent and colourless; 

his character as fidei d.ef ensor is his only salient character­ 

istic. As in India he is shown as blue, with four arms, and his 

mo - ant is a kind 01 ea^le

Watha (the name means "lord" in f'anskrit and Pali) has 

almost been forgotten. His main shrine is at Totagarnuwa on the 

BO'ith-west coast, but to my knowledge he is never considered the 

guardian deity of that or any other particular region. His Kandy 

shrine is probably the oldest of the four devalos there, being

built in the second half of the fourteenth century, and was used
o 

for ceremonies at the inauguration of kin^s of Kandy. ̂ The

diaappearance of the court dealt him a severe blow, llatha was 

once a mere epithet of AvaiokitesVara, an important Bodhisattva 

of the ftahaycina j3uddhism which came to Ceylon in late classical 

tines, but this has been forgotten - AvalokitesVara is a name

1. Paranavitana, "Mahayanism in Ceylon", Dp.66-67. Here he 
suggests thst "•..Uppalavanna was a local form of one of 
the Mahayana Bodhisattvas." In a later monograph he wishes 
to identify Upulvan with Varuna, a Vedic god. See The 
Shrine of .Upulvan at Devundara, f ;-.emoirji of the Archaeological 
Surrey of Ceylon, vol.VI, Colombo 1953.

2. Paranavitana, "Mahayanism", pp.52-60
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not known to villagers. However he was twice named to me 

when I asked which ^ods were Bodhisattvas, so a memory lingers. 

A middle-class lady in Eandy told me that people do not make 

vows to him as to the other gods, and explained this by saying 

that he is to be the next Buddha Maitrl, so presumably has lost 

interest in vows. Honk 18 too said that fratha is Maitrl, It 

is also notable that he does not share his shrine with other gods, 

but lives apart. Kaitri today shares an iconographic feature,
Sm«ll i-2^«J fcx/cUo. £»jvt

the ^v3nifl Mi.Mja& in the headdress, with the classical Avalo- 

kitefivara. Kaitri arid AvalokitesVara /Katha are several times

mentioned together in inscriptions and literature from the four-
i

teenth to the eighteenth century. There has clearly been some

conflation. However I doubt the /Landyan lady's explanation of 

why people make no vows to tiatha, although it would support ray 

thesis; I buspect that once they did, but that he has simply 

drifted out of the actual pantheon for reasons unconnected with 

his Bodhisattva nature, and so loot power and prestige.

Pattinl too is losing ground, ohe still has shrines all
/->

over the country,^ including two in my area of research, but few 

people name her as one of the guardian deities. She is a 

goddess from South India, with a highly distinctive cult which 

has been exhaustively studied by Obeyesekere. She is notable 

as the only lady in the pantheon, actual or ideal. Her rich

1. Ibid.

2. Her headquarters are at Ilavagamuva near Colombo



9

background of ritual and mythology has been largely forgotten 

in my area: I was merely told that she was powerful (satta) and 

could cure pox; monk 21 identified her with Nagamma, a mother 

goddess who has a temple in Nagadlpa near Jaffna.

More commonly listed as one of the Pour GodB (Katara Deyyo) 

than either Katha or Pattini is Saffian, His historical origins 

are the subject of another learned monograph by Dr. Para.navitana, 

but again its contents are not in any sense known to the villagers. 

Saman is par excellence the god of Adam's Peak, which in Pell is
46* M*

perhaps np.me<* p.fter him (fcamantakuta) - or he after it - n.nd so he 

is the god of the Kandyan hill country. In fact he has another 

major centre, even closer to Kandy, at I'labiyanrana. It is 

interesting that in both places he is intimately associated with 

t^f Buddha, for these are the Bites of the T^r^K^ f p footprint and 

his first visit to Ceylon respectively. There is thus something 

very Buddhist about Saraan; his figure appears frequently in vihara 

in ray area and one monk (2) went so far an to say that he is the 

very highest rod, next to the Buddha in rank, with ^ishnu, 

Kataragrama and Alutnuvara below him. He is represented as white, 

arid his mount is a white elephant. I was told in Mlftala that 

the season for pilgrimages to Adam's Peak ends at -esak; on the 

two nights of the Wesak full nioon festival no r>ilf-;rii»f» , T^t even 

monks, make the clinb, but the way is left clear for Daman's 

white elephant, who lives secluded in the jungles on the mountain

1. b, Paranavitana, The God of Adam's Peak., Artibus Asiofe, 
Ascona 195B,
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slopes, to ascend and pay solitary homage to the Buddha.

Vibhlgana, the last god with a historical claim to be one 

of the four, rarely cropped up in my informants' lists. In Sanskrit
X

texts thie is a name of Siva, but about Vibhlsans nothing seems

to be known these days; he is totally colourless and icono^rraphi-
f 

cally bears no resemblance to Siva, but is not individuated. His

main shrine is at KSlaniya near Colombo. Tr. ftclal^ocja tells me 

that it was razed by the Portuguese; this raust be a cardinal 

reason for hi& decline.

The £X>ds laentioned £0 far are all, I believe of nationally 

recognized status. Oi more strictly local reputation is Mldimunda 

a lias .ulutnuvara iJeyyo alias "'/evata Barujara Deyyo. (Three such 

different names nay suggest th<- conflation of three gods; if this 

i-3 so the conflation in conr,l<?te, as several informants told me 

that these names denoted the some person, nor vere there any 

statements to the contrary.) Liidimunda's statua find function are 

very different^' assessed. ^oi/ie say he is in th-, retinue of 

Kataragaraa, eorne (rcore circumstantially and oo more plausibly) 

o^ Vishnu; but some even counted him (under the name of Alutnuvara) 

aa one of the ir'our Deities, anO. so he must be mentioned here. 

his main shrine (uiicier t^ie .ricuues 01 Dadimuiiaix and ^^lutnuvai'a) is

some twenty miles wect of Eandy, near ?""vanSlla in the province 

of £abara£T2.muwa . I was told at the shrine, vhich is large and

1. According to Gooneratne (p.39) thic temple belongs to "the 
chief of all Ceylon demons..*Wahala Bandars Bewiyo, or as 
he is more conmonly termed, l ahala deviyo." The myth he

(Cont.)
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extremely prosperous, that it is about eight hundred years old, 

and was originally to Vishnu, but oiriee Vishnu's shrine was moved 

to ICandy in 1748 the chief god is Vishnu's minister (amatyaya)» 

D&Jimunda Devata i3an<Jara. According to a hlgala villager, 

Da^imunda got this shrine built by yaksa labour recruited from 

Bengal and South India. The i*nage at the shrine is a i?:old figure 

of a prince, only about a foot high; I saw no mount there, nor 

did he nave one in Kigala - a isost distinctive feature. I was 

given more news of him by various informants in Cigala, ae is 

the son of the yaksa Purnaka an/i « naV.akan.va ('cobra maiden 1 ): 

Purnaka figures in the Vidhurapaa^ita Jataka, oo this gives 

Dacjiraunda canonical antecedents. The main story about him is 

this, '•--,• hen Gofctama was seated under the Bo tree striving for 

enlightenment, l)a<Jimunda was one of the godlin^s in attendance 

on hira. At the approach of hara all the godlincs fled, but 

Dtujiitouncia, being rathor slow, could not make his getaway, and 

hid in the Euddha f iLj robe. When I'lara and his host had been routed 

the iiuddha looked round, and at that moment DiKiiwunda appeared 

bcr.ide hini. "you alone of nil the rode did not desert rne, M said

(Cont.) retails of how this "Lewats.wa" had th* temple cut from 
a huge rock by his yaksa slaves leaves no doubt that 
these are ju£ "k more names of the same god. (i'--ir. H.L. 
Seneviratne has sentjoe a folk poem, r< ^ - i-?-^^u ^h^.lla 
(published by JJ.J. .rluriy^fc tiie /oiula l:i, _, ;.->1;, in 
which the same story^ic told of /lutnuvara I'Sdiiaunda 
Levata Ba.ndara Leviyo.) G-ooncratne goes on to "give*a 
most interesting account of pilgrims to the temple, which 
he describes as the national headquarters for exorcising 
women possessed by yakku»

1 J VI, T)D. 255-329.



the Buddha, and in gratitude put him in charge of Ceylon. L>o

I was told that Da*<Jimunda is a guardian of Buddhism (Bstsangraksaka)

for all Ceylon, and this fits him to Vishnu, who received a similar
K*vt

trust. I shall^more to say of Da'dimunda below when he crops up 

in less exalted company.

Before going on to describe those deities who are definitely 

lower in status, 1 should explain how the BodhiBattva (bin).: Bo sat) 

fits in. Bodhisattva is a religious, not (like god) an ontological 

status; a Bodhisattva is simply a being who has taken a vow to 

become a Buddha, or, in the phrase used by monk 1 of \iehnu, a 

person fulfilling the requirementt- ior enlightenment (bpdhi sarabhara 

purana aya). whether someone is a Bouhieattva may be known only 

to himself. (This does not imply that one would keep it a secret.) 

In the Jataka stories Gotama Buddha'e lives as a Bodhisattva are 

recounted, and ne is always oorn ajj a god (usually quite a minor 

deity), a man, or one of the higher animal a. ;.. *>odhisattva would 

be virtuous, so that a lower rebirtn would be most unlikely. We 

have seen that in tenth century Ceylon all kin^s were believed to 

be llodhisattvas. Nowadays however only a few of the ancient 

kings (Dutugamunu, Devanampiya, I'issa, rlahasena) aiid some of the 

higher p-ods are named as Bodhisattvas, and on asking for names 

of iiodhisattvas I found much disagreement. Kost claim that 

Vishnu is one, but one (33) denied it. The claim was variously

1. Arnes ("Ritual Prestations", p.43)> in calling liodhisattvas
"higher rleviySCs" (gitc), has missed the point that "Horlhisattvas
and devivo are not terras on the same continuum.



made for yaman, Alutriuvara, Natha, Vaisravana, Mataragama and 

perhaps Tara; moot monks denied either directly or "by implication, 

that Xataragaiaa was a Bosat. Saman seemed to have the best 

religious reputation; he was given me as an instance of a good 

Buddhist (31), and another monk (21) told me that he is the only 

god free from sin (kel.es) and has entered on the path to enlighten­ 

ment (sovan). One monk (33) held deviant views vaich JUULT, 

reflect some reading: Tara is supposed to be above the gods; 

Mahayanists believe in her and think she is a Boast; she is power­ 

ful in India. This was the monk who rejected Vishnu but accepted 

Kataragama afo a Bosat,

The rest of the pantheon in my area consists of gods who are 

permanent or floating members of a group called the Twelve Gods 

(dolos deyyo), and the group is usually considered to form the 

retinue of kataragama, Host of these twelve gode are village 

gods (gambara deyyo) - that is, they are individually believed to 

be in charge of a village, or rather r, group of villa^-p. There 

is said to be an analogy between the human and the divine power 

structure; using the title of the administrative ofi'lcers who 

superseded the feudal nobility, J was told that the Four Gods were 

like Government Agents (who were in charge of a province) and the 

Twelve (rods like District Kevenue Officers (who are iu charge of 

a district). The Twelve G-ods thus hold power on warrants from 

one of the i'our ;rocis - nowadays frou ^utaragaiia. An implied

1. "Katha's consort, Tara, was worshipped at a shrine at ix>ravaka 
in the fourteenth century". Paranavitana, History,.I:. 762-3



modification of this analogy was however supplied by the old 

Kigala kapurala; he said that though our local god, 1'itiya Deyyo, 

is a retainer of Kataragama, he is in absolute charge of his own 

territory, so that if Kataragama wishes to visit it nt juut, to get 

Pi-fiya Deyyo's warrant. This seems to take us back to the days 

before the bureaucratization of the feudal structure, when nobles 

had full local autonomy,

Local gods (like the twelve) are of rather different charac­ 

ter from regional gods (i.e. the .."our)* Local gods in some sense 

validate the social structure: their rituals emphasise the tradi­ 

tional status differences of caste and sex, and they are supposed, 

through the k^pur04a, to ensure good harvests and freedom from 

disease. '.L'racLitionally they are the only gods 01 whom the 

members of the village community nake requests. .'but once a year 

the villagers are supposed to &o to the shrine of the regional 

god, just ae the sharecropper pays his annual visit of homage to 

the landlord, who may live in the city. Villagers used to be 

somewhat frightened of leaving the territory of their loccJ. god 

- as they walked through the forest on their way to the regional 

centre they would repeatedly say "ivarunavayi" ("Kercy"; and hang 

strips of cloth on trees to placate the spirits through whose 

territory they were passing. The ritual at the regional centre 

paid no attention to status distinctions - in the devale 01' a 

major goc] all are equal; nor was this the place to ask for any­ 

thing specific - one just worshipped and received edification. 

This pattern is rapidly disappearing. As it becomes easier for
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people to get to the bigger gods, by bus, they visit them &ore 

often and informally, and ask them favours; the visits for purely 

religious edification are tnose paid to the Buddha's relics. The 

regional centre for 1-agala should be hahiyangana; a large group 

of villagers went there, but it was at Poson, a day associated 

with the Buddha, and it was to see tiie vihara and worship the relics 

that they went. It io not only because villagers now go to the 

big gods that the little gods are in decline; the bis s;ods are 

also coming to the village. what this amounts to is the super­ 

session of specifically £anciyan tradition by the religiosity of 

the Low Country and the middle classes - which is the sau« thing. 

Low Countrymen outnumber Kandyaris by about five to one; they have 

also enjoyed the dubious advantage of about three hundred years 

nore of European rule, 'i'heir traditional society was modified 

long ago under European laws along European—built roads. .,itb 

greater mobility, arid more education, they became economically 

dominant; the trade in a Kandyan town is almost entirely in the 

hands of Tamils, Muslims, and Low Country Sinhalese. Geographical 

(horizontal) mobility long ago disposed of local gods in the 

Low Country and introduced i»ow Countrymen with their emphasis on 

big gods and little devils into Aanuyari towns and villages. 

Social (vertical) mobility produced among Low Countrymen a middle 

class, something which hardly yet exists among kanciyans, whose 

feudal aristocracy still own most of the land; the emancipation of the 

niddle classes disinclines tnem towards village gods, whose rituals 

remind them of their caste statue and narrower social horizons,



while the notorious strains of social mobility incline them to 

belief in astrology and even in black mafic. Meanwhile they 

enter the professions and the bureaucracy, and become the models 

for ambitious villagers to emulate. i, lady in the village 

too't to visiting regularly the Hindu temple to Katers^ame. a few 

miles down the road, though she said she vas afraid of him, and 

spo^e ill of our local village kapuva as a fake (though she still 

had her daughters stand veil clear when he became possessed); 

the explanation lies I think not in her very pleasant personality, 

but in the fact that as a low-caste woman she would be at a 

double status disadvantage in the local cult, and visits to 

Katara^ama made her feel a more pro^respive and socially superior 

•person,

Since then the village ^ods are in rapid decline, and since 

ethnography on then is extremely scanty, I shall put down what 

T wns able to find out about them. The worship of the Twelve 

Gods is sometimes known as the "Bandara cult". Bandara was a 

Kandyan title, and the word figures in the names of many of 

these #ods. The term "Bandara cult 1* would be a #ood one were 

it taken merely to imply that these gods function in ways ana­ 

logous to noblemer. under the old order. However Kahula (op. 

cit,, r>.T7) calls it "the ndorntion of deceased chiefs snd

f'.G. C-eli'-nrrmn, "Note- on the'Bandai" cult of the Il&ndyan 
Sinhalese", •• an. vol. 9, 1909, no.77, pp.130-4, says that 
the banjSra fods ca.n only get in touch with the living 
world by sending sickness or animals, usually the latter. 
I never cane across any belief that they send animals.



prominent ancestors", an explanation to which the term lends 

itself but which I believe to be only partially correct; so 

I shall refer to them simply as the Twelve (rods.

There were in or near Tiigala three shrines to Pitiya
j^j. ^ • 

i<eyyo, the local patron, each with its own priest called k^-

fcapuraja, or kapumahattaya, <x'he title ib used for a narricige 

broker, BO it night be translated "go-between"; it indicates 

that the priest in t:d.c cult acts &s a medium, or shainaii. The 

priests of these shrines were related, an uncle (whom I shall call 

K 1) and two nephews (i\ 2 and K. 3)» & 1 &&d II 2 (who v;ere not 

on top'-ic^-nik terms; weru iuy m^i/i informants on the ^we^-ve u-ods, 

and I asked the:* to list the gods. .. , said that there are 

altogether sixty-seven £,ods, of whom he made offerings to twenty- 

four; of these, twelve are the main ones and twelve are their 

attendants. Asked to name the twelve he then listed fifteen, 

and when I pointed this oat eliminated three, whom I have put 

at the end. of his list* The second list is that of X 2, who 

initially lifted twelve, but later in conversation referred to 

Amusila .3$yyo 9 who must be the same (ray misunderstanding"') as 

Amusiri .^i the other lists. j-'he third list was £iven w ue by 

the headman (aracci) of a village about eight miles from I I^ala.

1, btriutly cpea Ing, the ex-headman. The ofiice of headman
was abolished about 1960, and most of his official functions 
transferred to a newly created class of government servant, 
•the -*~»r,v« ^vSka. I observed however that in many villages 
the ,.,,,, ,. uan uiiofi'iciL.J.ly retained his titlo, hln ^ restige, 
and evon bin role as a leader.
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It is worth reproducing because he seemed a competent and 

spontaneous informant on this subject and his list seems the 

leant repetitious. It does not include Ditiya Deyyo, whom 

he confirmed to be in charge of the Mlgala area, but said his 

own area was under Enntfe rSyyo, who protected the village and 

cured diseases. I reproduce the titles r^actly as given.

K 1

Pi-Jiya Deyyo 

Gange Banijara 1/eyyo 

Devata Sandara Deyyo

K 2

Pitiya D. 

Gange B.D. 

Alutnuvara D.

Klrti Bandara Deyyo ITlrti B.E.• • >j *•

tf u

Vanniya " "

Kalukumaraya 

Kohomba Deyyo

Kaiavara•
Ka&dakumara

-Arcusiri Yaka 

Mannara Deyyo 

Huniyam

* Valkom Bandara !: eyvo • • v v
* Abakom " w

/.racci

Vanniya 3.D.

D,

B.D.

Devata B.D

Klrti B.D.

Kalu Ji.jj. •
Vanniya B.D.

Kal uk umar c.i a

Kohomba P. Kohomb

Kadtf.ve.ra Deyyo 

Ka8de I^eyyo 

Amusila Deyyo

Kuniyan Devata Bandara

Kaaavara Deyyo 

LaYide L. 

Aniusiri l>eyyo

SlddamulS Muniyam 
DSvata BandSra

• •

Pallebadda Deyyo Palleba'dda Deyyo
eyyo

* Thus my notes, taken phonetically, but I would emend to 
Abayp.kSn and Valkon, Kendyan personal names.
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Translations:

Pitiya: 

Grange: 

KIrti:

Kalu:•

Vanniya:

Ka^ukumara: 

ICoho&ba: 

Kandakumara: 

Kande: 

Huniyam: 

Kiriamiaa;

a tract of flat ground 

in/on/at/of the river 

fame, #lory 

black

of the Vanni, a desolate area in 
northern Ceylon

black prince

Margosa (a kind 01 tree;

mountain prince

on/of the mountain

void

milk-mother (term for wet-nurse, 
also for grandmother)

Allowing for some regional variation we seem to have a well 

standardised list. I agree with K 1 f s second thoughts, for 

his Ir.st three names do not really belong: Huriyam is a pan- 

Ceylonese deity who will be discussed below; the other tvo were 

not named by anyone else. Similarly I would eliminate 1'iddamula 

Hifoiyam fron the second list - he looks like 8 meVeehift variant 

on Runiyam to complete the number. Kiriamma Beyyo is the only 

female; she was not loc?OL in I-Igala and I have no more information 

on her.

Before setting down whst I know of individuals ir the list, 

here are some remarks made to me about their claecification.

IT 2 told me th&t come ^ are This is a Sr.n'£>rit

word meaning "alive". I deduce however that he uceu it to mean



"perceptible 11 or "perceived"; its opposite he expressed by the 

sentence "when they are bora they live without being visible" 

(/vtmayak labjigena innava penen ngituva). » raid Alutnuvara

, „ 3 and Iluniyam .'f.'-evata ^/ :.a were jlv? : Alutnurara 

can #o on flowere, over rocks, or in the water; huniyaio can tak« 

any xorn, e.g. a bo.ac& dog or a toll white figure. K i .said 

that none of the Twelve Gode was married; ten were born of 

woiaan (maitii/:i; li:;c ut5, but Oan^e .Oa^yara Deyyo was born of a 

blue gem in a blue sea, and kaaclakuroara was born from the 

mou£i.ain at Kataragama 9 BO these tv^o were born without pollution 

(killa) and no one polluted (by the blood of menstruation or 

parturition or by death) may approach them. Another kind of 

status difference vae indicated by K 2: the only gods who can be 

served by a kapuva who ±& not :r-:i^anaa ("high-caste" - see 

chapter 8) are ^uciavara .•.•«,yyu cuit. : siri :eyyo, Thj-ti aeeais to 

•^ t^f' fact that neither of th.^,u tfodB iB ev^r called Ban*

or Kumara, The word which K 2 ueed for "service" way rajakariya. 

vhicn historically KIGZUIS the service obli. atione attached to 

feuaal land ter*iu-t? - v. ^t another analog (if that iti riot too weak 

P. word) between the religious and the secular.

w-f the individual ^odu I have luoot information on -itiya 

j^eyS'3, our local patrou* tfor [?0 cents K. 3 ahowed me hi& picture, 

or photo ' "" ''Upjy/a; as itts calo.tiu ii,, w^icn ne ca.aiiaea to

1« A iicive not aiocuBsed nol.iution (kilia)* as it affects only 
the cult of the ;<rod8. or arythirr to do with the Buddha 
or taonkb there ie no l:illa. »/e« atonic 4 on euperxiatural beings.



be ancient and could well be fifty years old. It is a picture 

of a man in the costume of a Kandyan nobleman (ratals) with a 

horse (Pi-fciya Deyyo's invariable mount) and four attendants, 

painted on a piece of wood shaped rather like a wine glass, with 

ornamentation round the borders. It is kept under a cloth and 

hence is well preserved. The picture of T;i$iya 'Lieyyo produced 

by K 1 wac a leps venerable object, p. cardbosrfl cut-out of a 

bearded man with a white horse. K 2 at his shrine also showed 

me a ICandyan noble with a white horse: he also had pictures of 

Pallebfidda "Deyyo, ov^r whose ^pnoto^raph" cockroaches were 

crawling, Vanniya Banaara Deyyo ar..d Alutrmvare Bandara reyyo. 

All look like Kandyan rioblariien. Vamiiya B.I). f s mount i? an 

elephant; Alutnuvara has no mount.

Pi^iya 'eyyo, says K 2, escaped froru India after committing
f 

some iuiedei'jeanour there and caiie here in the days of Xlrti Sri

Katiasijj!ha i i.e. about 200 years 24^0 ]. He vied ted sixty-seven 

places and from each acquired a follower; all of them are now 

gods and form his retinue (pirisa); PallebSdda l;eyyo was his 

first and chief follower. . .ccording to Z 1, he came from 

India five or eix hundred years ago; his story vent on tr> connect 

him with various loc&l places- -where he first stopped, p.te, bathed, 

etc. He is in charge of everything locall.y, and (like all ^ods) 

Vnows the future, on wiiici; he ct^i "oe consulted at niu shrine via 

tiie k^ruva» J-ot all, however, srreed that ?i-J;iya TJeyyo came from 

India: monk 26 identified him as the son of the righteous Tamil 

of Ceyloi;, llara, Me drivirg in hie chariot that
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unfortunate prince accidently ran over a calf, for which, on 

complaint from the calf's mother, he was executed by his father. 

(The story comes from the Mahivarasa, XXI. 15-13) Another 

Informant told me the sane story but located it in India. All 

a^ree that ; itiya Peyyo is (the reincarnation of) a prince, that 

he is connected with a (perhaps imintentional) misdemeanour, and 

that Vie was not Sinhalese. The last fact is an interesting 

reminder of the large Tamil element in Kandyan culture; it is 

tempting to speculate - and it is unlikely thn.t we chrvll ever be 

able to do more than speculate - that K 2 was -preserving an

authentic tradition when ho connected the /rod's arrival with the
t 

rei^m of KlitiL Sri Ra.-1asira.ha, a Tamil from l.;alahp,r.

KTrti Bandara Tteyyo war. also identified &.s a kind's son. »•*•••'

Vanniyn Bandara Deyyo was said to be chief of the Vanni area 

of fifteen pattu (administrative districts in Kandyan. titles).

KaJ.u Bancjara .Deyyo has a devale on a. Irirre mour.tair nearby, 

but no one knows where it is. Once an olr1 ffirmer lost his two 

buffaloes and vent searching for them with hie con. They found 

them in a pond. They were so tired that they too bathed in the 

pond, and when they cs.me out the father was young a#ain, and so 

were the buffaloes, vhen they returned hone the farmer's wife 

at first refused to have anything to do with i:lr., and was only 

with difficulty convinced that it VPS he. The villagers then 

wont out looking for the pond, but it hed disappeared.

The othfr three rode en whom I vs.s able to ret any informa­ 

tion are usually colled ynlrfru (thourh. Bee rcy lists). Kadrvara



243

Deyyo ±B a yaks a who lives in trees in the jungle (monk 13). 

He used to he a minister in India of a certain King of f'.alaya 

[i.e. South India?], but having died as a man he "became a yakga 

(raanusyek ma*rlla! yaksek vuna) ; he is a mslayaka [liberally "dead 

y--il:sa." , i.e. the reincarnation of &. man] (monk 10-). He cut a 

rock to make a water-course at tue •j.-emple of the l-^oth in Kandy 

(monk 8). It is tempting to ncr.cciate this with the fact that 

according to the dictionary kadavara means a ditch or channel, 

but the meaning is given as lexical only, so the connection may 

be fortuitous .

Kaluk'imara, the black prince, is unambiguously maleficent. 

An his name indicates, he too is or was a prince, and he is said 

by ;', 2 to have six thousand followers. According to iv 1 he was 

the son of a, JKandyan kln^. 'e and his father each reared a 

kondeya bird. ^ne Jay he lot uui, ux.«j u\>u oird^ aria they fought,

and hin bird killed ! iln father's. At thia the kin^ sentenced 

his con to death, but on the insistence of hi& ministers the 

sentence wne corciouted to banishment, and he caine to a river called 

the Maha Oya and settled dovn tiiere in the I-laha Oya Tievale. [The 

Kaha Oya is in Douth-western Ceylon, j I/at the nain point about

Kalukumara is that he afflicts, woiiien, appearing to them in dreams*
or otherwif e casting his gaze (bal^a) upon them to disturbing 

effect - I gather he is a kind of incubus and may then have to 

be exorcised. Though he usually confines his attention to women, 

an elderly nmn in Ki^ela told me that iiajukuinara was always in 

him and would poccecs him during ceremonies so that he was carried
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away (vahenava); it might be significant that the man was a 

bachelor.

Huniyarn or Suniyam has a most peculiar History, and it is 

doubtful whether he should pro^i-iy uppc^/- hure, up uuong the 

deities, or down among the yakku and hoimen. He ie especially 

liable to appear at night as & black dog or naked white figure; 

according to X 2 he can bring good or evil, but another villager 

Eaid he 'was definitely benevolent. This opinion contrarts 

violently with his character in the Low x,..urtry, where he is 

predominantly associated vitl, black metric, which nay even rereri- 

cally be called bujiiyam. He certainly ic fond of assuming 

different shapes; 1 vas told that he hae eighteen different 

forme or disguises (yeaa), anu wears clothes of five colours with 

a garland, of flowers, usually white. lie ie often associated 

with :)ag.imunda. At fta^imunda'^ bi^: temple near i'avanSlla 4ae=-4s 

he is the only other god represented, and is said to be B&diraunda 1 s 

minister. vne monk (2) even identified iiai.i^L.n with Alutnuvara.

I found him sharing one devFlo (in the ^romids of vihara A} with
_ i

Vislmu, Lahasena Hataragaiaa, and DH^imunda. On this occasion I

was told that Vishnu is in charge of the whole world, JJuniyara of 

Ceylon, and DsLiJiiuunda of the ^andyan pi-ovinces (udci rat a) . Of 

Suniyam there wab « oiiiall statue dressed in white at: an ascetic 

(tapasa) tn!rin£ the precepts (sil) t and a picture of hi^i as a

1. Thi - rod iTps exrl-lr€r? by h1 e 1^y.nrj.r r.n not the r&.taragama 
from India, but a local god. - sena was an ancient king of 
Ceylon vhora it would not be rurpric-in," to find deified, but 
hie acquisition of the name Kataragama seems lacst anomalous.



village deity (^aabara deyyo), which I was told to be his own 

usual form (niyai-na svarupaya), with four arms. Kis appearance 

ar> a virtuous Buddhist IB, all in aJLl^ a shade less surprising than 

his nocturnal behaviour as & ble-ck dog, for hie nejse tells us 

that ha har; evolved, by untraced stages, fror. jojlnya "the void", 

the dominant principle according to those Fahay^na philosophers 

who declared the world to be "e-nnty" in that thincrn have no 

essence. (In this they were developing the concepts, which they 

shared v/itb ^hcravada, of irapemanencc (snityata) ar.c5 non-nelf 

(a.nat:Mf-t-q); thoiV'Th Suniyam be a dearer crate, I would not wish to 

cc.ll lain ;.A heretic I)

The above information on the Twelve Gods, however sketchy, 

sufficiently demonstrates that to describe their vrorship as an 

ancestor cult if: .1 £TOSF$ overs^rilificrtlon. TVen the title of 

•Jandara is no guarantee of a ^od's human origin (in the euheineris- 

tic sense), for it is accorded to Tfuiiiyara himself; it is rather 

u ^ondyan natoralisati^n certificate. The 1,10st conspicuous 

characteristic of the shrine-? of th@ Twelve H-o-ls i;s,s thct though 

thejaaelves unimpressive they were always associated vith a 

striking natural feature: a huge rock, a cave, above all a spot 

with a wonderful vieu. All the tiiree local shriner to 'iltiya 

TJeyyo were on or by hu^e rocks, or* rf them in a cave in the

,1ust nbove a rrect sloping rock slab, another on a rock

n^ the river and covered with temple trees, a third on 

a great rock which, though net very "i, eor;sanded a - ificent 

view of the villc J orritor;;. The tl.rine to ..ancle ; u
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near the village of the headman quotod above was on a mountain, 

and so inaccessible that it was now visited only once a year. 

f>art£-e Teyyo's shrine was on an island in the middle of a big 

river. r;oreov3r the name a of :vt least four of the gods (Pi-Jiya, 

0-ange, i.ande and Kohomba) associate them with riavoral phenomena. 

In this they recall the canonical divinities 01 trees and parks 

(vanadevata, aramadevata), and tho ynksas asnocirt^d with trees 

and mountains: a. £roup of .-.orally neutral nature divinities.

A second current associates then with the more distinctly 

malevolent type ol CE.J;ordeal y^kya. 't,T.e confusion oi' this group 

with the nature divinities IF, • -r- recall, a canonical feature. 

Here probably fit those £O<3s who are most often called yakku: 

Kadavp.rn, Amusirl, Fa^ukumaro and huniyan. Even this group is 

far frcrn uniform; Kalukumara seesis to be the type oi disease 

der.on so vividly represented in the devil dancing masks of 

.^hrsl.nr.Toda; Huni.ya:n has drifted in from the "great tradition", 

while come of thr, others are perhaps local boys.

Thirdly there is indeed the ancestor element, represented 

in ths titles ban^ara and kura.ara, suggested also by such names 

as '{Irti ("Glory M ) and bv ./-.lutriuvara and Pallebadda, which are 

probably place naiies. uocal people themselves incline to this 

type of explanatior. of the cult; we have already discussed the 

ambiguity involved in t^iy i.ai,cj.-jjx^i.~uj.j^ &£iox*fe .Juddnistc:, 

vho are anyway coiQL.ittec t,; "^^^f in the rebirth of ^lo. 

bein^c and therefore to a tyre of euhe^erifcni as an explar:;..tion 

of any god or demon. What ie noteworthy is that the stories
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so often involve Uie? b;udBhment of a prince or minister for some 

misdemeanour. This hr.& the ring1 of historical authenticity, 

as the mountains hove lon^ served as strongholdc for disgraced 

potentatee and rebel chieftaint, The fact that they are usually 
eair! to be Indians, or at least Tamils, likewise Bounds authentic. 
Vanniya Bandara Beyyo also Rounds ae if he vere in oyilo. This 
truo hanggra clone?'+ therefore j-'-rovides a third strand in the 
constitution of the Tvelve Gode. Vhat must hovever he noted is 
that two or three of the elements - nature,maleficence f and 
aEceetry - combine to forn the individual divinity. Titiya TJeyyo 
has a narae Rf.Bociatin^ hira with nature, is supposed to ?iave been 
a prince, and left India under a cloud; Xc.lulromara was also a 
prince vrtio left under a cloud, brings a particular kind of disease, 
anl has a shrine in a river.

Our catalogue of tht inhabitants of the universe seen from
n lr. now concluded.

III At tsr^'otr to Influence .lio-i-lil^uart J^in.~:p .

fl j3nrldhi;:ii"3 -;ei,; t< c,iru-.idcrcu to be the sacred religion, 
while Demon!sia is only a religion relating to one's temporal interests, it i;*. natural that the influence 
of the former should to a certain extent be felt on 
the latter."

G-ooneratne, p,15.

The institutions and ceremonies appropriate to each class of 
being have ueen described at length by such authors as Wirz and 
expertly classified by Araes. In the following paragraph I wish 
to do little more than ff.±ve a picture of the types or vorshlp



distinctive to Migala, and this will i^cilu involve a concentra­ 

tion on the twelve Go^r;,

The higher and more powerful the divinity, the &ore iiaposinr; 

the edifices ana personnel devoted to him; the lower and weaker

the devil, the ~..ore tht utoitude of human "bein^c, botn laymen 

and specialists, changes from worship to control.

The Institutions

(1) Conceptually the Buddha stands outside this scheme, 

for in his case cortrol is out of the question; but froi- the 

sociolo leal (i.<_. behavioural; point ci view, as Amee has 

demonstrated, monks, viharc.s and .Ijuddha. p.uja fit in v;ell. The 

viJiara is deecri'bed in Chapter 2 9 j-uddha . 'U T1a in Chapter 3»

(?) After yihjra the largest (ani richest) religious 

u in the area are the 'lamil te j>les ( kovil ) to

In each there it a bralimin in pi-Jiiaanent residence;

the one I visited was Dpeciali^' brought down from Jaffna. The 

ritual is entirely Saivite Iiii:du, and the great majority of the 

clientele arc Trails from the plantations.

(3) The "Huddlvist god has a devale uorved by u JL^

though the tnr.,ior ^ods are also urnir-.lly represented in vihara , 

in which case they generally have no kapuva (and r.o orcanioed 

worship). In accordance ,ith the reformist principles of the 

Nikaya (ouu ^iiuptur c3) their yiharas i^avfc no L-;ods or

de vales on tl.e prc;mij-eL ; there vere only three liamanna vi haras 

in ciy area. Jcyalcs to the Twelve G-ods exploit natural sites 

and! often lack buildings; there nay be no more construction than
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a shelf to serve as altar. The kapuvo are always of ffo

caste, except, I was told, for the gods Kadavara and Ainusiri, 

whom we have seen to be more properly called yakku ; the kapuva
„„, um *• 'o^J £«st£.

of one Kadavara devale was said to be padu^-s^^-cha^tcr 8$ > 

By tradition the office of kapuva runs in families, but where 

new shrines are opened to regional ^-ods new men are sometimes 

recruited.

(4) Minor spirits have no buildings, and the specialists 

devoted to them could appropriately be called exorcists. 

Material on this subject is more prolific and classification 

more precise in the Low Country. An exorciet of yakku is called 

a vak&dura , of evil planetary influences a bali£dura t but usually 

these are the same person, according to context. A supplier 

of amulets (yantra) and charms (mantra) (who may in a specific 

context function as yak&dura or balilidura) is a ka$$adiya. These 

exorcists are usually (but not necessarily) of low caste. The 

drummer caste (beravayo) are supposed to be skilled in these 

matters, and are especially associated with appeasing the 

planetary deities. A general term for a magician is mantrakaraya , 

"charm-maker" .

There is a general tendency, exemplified by the last paragraph, 

for those who are specialists in one type of causation to pick 

up knowledge and practice connected with other types. Vie have 

already seen how monks, who may be said to have specialist know­ 

ledge of karroa, and are involved in ritunls to avert and cure 

misfortune through pirit , tend also to become experts in astrology
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and Ayuzjjedic medicine. The same goes for the other specialists:
v

astrolot̂ y and Ayuredic medicine are very often found together(^ "~"

also in laymen. As both are associated with learning they tend 

not to be practised by the low-caste drumraers, who are often 

socially depressed; but these drummers, who participate in rituals 

for the Buddha, are knowledgeable in ritual at all levels and

are generally reputed to be £ood at magic. Kapuralas also tendl: »..... -
to be suppliers of yantra mantra; and the one man in I'llgala who 

knew astrolofry (which he had learnt from a monk) practised 

Sinhalese medicine (part-time and for little or no money), and 

was the son and brother of kapura4.as.

Before I describe the local rituals, it will give a fair 

idea of their relative importance if I list the religious 

institutions in my area. There were about forty vihara, which 

do riot concern us in this chapter, and two Hindu kovil to 

Xataragaraa, which will not be mentioned again. There are two 

old shrines to PattinI (whose priests are called pattinlralas). 

Otherwise the only deVale of any age to a god of national standing 

was a devale to Kataragama, which was in a village entirely 

surrounded by tea estates, and had a Tamil as kapuva; though it 

was within the grounds of a vihara it therefore hardly qualifies 

as a Sinhalese institution. With this dubious exception twenty 

years ago there was riot a single devale to Vishnu or Kataragama 

in the entire area. However, this is changirfr fast. A Vishnu 

deVIlc? recently opened ne*t to one of the kovils, and during my 

stay a Kataragama devale started in a cave in the woods, very
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much in the style of the homes of local gods* The habit of 

having a devale in the yihara grounds, extremely common in the 

Low Country, was gaining ground even faster: the first had been 

boilt in 1949 - and was run by a kapurala imported from Hatara 

in the south - and four more were being built or projected. I 

an excepting an old devale to Pifiya I)8yyo which stood in one 

small vihara (commanding, as ever, a superb view), and a tiny 

sarine to Vishnu in an uninhabited monastery. But I must not 

give the impression that Vishnu and Kataragama are strangers to 

tlie area. Most image-houses contain their statues, or at least 

that of Vishnu, standing behind a curtain in the Hindu fashion, 

and the worshipper can always worship them, dron a coin in the 

box provided, or even make a vow if he should be so inclined.

Accurate information on devales of the Twelve Gods is hard 

to get, as many of them are falling into disuse. I asked about 

them when interviewing monks and my list may contain duplications. 

I listed fifteen devales» all said to be to Pi^iya Deyyo, KaSde 

Iteyyo, Ka<Javara Deyyo or Klrti Ban<Jara Deyyo. All of these 

except the one already mentioned had no physical connection with 

a vihara. Though I could not investigate them, I think the two 

shrines to Pattini properly belong in this category, not merely 

because of their age but also because they must have performed 

the functions of shrines to village gods.

The meaner spirits are only noticed when something goes 

wrong, and as far as most people except the Kapurala are concerned 

this is true also of the Twelve Gods, excepting perhaps the annual
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harvest festival. Statues of gods in vihira are of course

accessible to visitors at any time, as the vihara is always
1 «.-... 

open: but any devale which can be locked up is only opened by
— 2 

the kapuraj.a, who attends on certain days called kembara.

^he kembara in my area are Sundays, Tuesdays and Fridays. In
•5 

other t>arts of the country they are Wednesdays and Saturdays.

lut this does not seem to be purely aqiestion of locality. A 

village lady told me that it varies from god to god; that 

Alutriuvara*s days are Wednesday and Saturday. The days at the 

big Alutnuvara devale at havan&lls, are in fact Wednesday, Satur­ 

day, and half-day Monday (varu kembara - afternoon only), but 

whether this is determined by the identity of the god or by the 

shrine's location (in Sabaragamuva Province) I have not enough 

data to judge. The same lady considered that of the three kembara 

the most auspicious day on which to visit Kataragama*B kovil

1. It is usually kept locked to prevent theft, but the key is 
in the pansala and will be produced on request. A devale in 
temple grounds will probably be similarly accessible.

2. The word kembara has another use, completely distinct, as 
a synonym for gam majuya (see below),.

3. Gooneratne, whose material comes principally from the Low 
Country, wrote (p. 14): "I'very Saturday and Wednesday, all 
the respectable demons attend a sort of pandemonium called 
Yaksa Sabawa, whore each chieftain gives an account of those 
under him to the principal chiefs,... H Knox, who lived 
west of Kandy, wrote (p. 121), "v.'ednesdays and Saturdays are 
the days, when people who have any business with the Gods, 
come and address themselves;..."
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(possibly because it is generally an auspicious day) is Friday. 

6n the other band a little used devale to Pi^iya Deyyo opened only, 

if at all, on Sundays, When a devale to one of the Twelve Gods 

is in operation the kapuraja becomes possessed (mayarq venava), 

but interestingly enough he will not do this on a poya day. On 

the one hand the god gives Drecedence to the Buddha; on the other 

there is something not quite proper about becoming possessed, 

even if it is your role. I have never heard this something 

made explicit, but I judge that it violates the Buddhist ideal of 

self-control. To become possessed on a poya day would therefore 

be like getting drunk on a Sunday morning.

Traditionally, as I have mentioned, people do not make vows 

(bara venava) to the higher gods, but only worship (vandinava) 

them for their blessing, which is conceptualized as "peace" 

(feantiya or set s'antiya; set is merely the old Sinhalese form of 

j§anti). There is some disagreement whether the ^ods do in fact 

do good, or merely give protection (araksava) from harm, especially 

the harm brought about by yakku; in any event it is sufficient 

to transfer merit to them and perhaps occasionally to give a coin 

towards their expenses*

To the village gods, however, people hardly ever go unless 

they have some specific request; they go to make contact with 

the god, the kapura^a acting as intermediary. Even if no one 

turns up he is supposed to perform some rudimentary ritual (gujava) 

for the god; what in fact happens no one can know, but I am sure 

the ritual is most perfunctorily performed, for I never met
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anyone who seemed to hold the local gods in owe. I saw puja 

to the Twelve Gods at all three local deVales to Pitiya Deyyo. 

The kapurala is naked to the waist and wears a white sarong with 

a red cloth tucked in at the waist; he always wears his hair 

in the traditional style, long and done up in a bun (kon^e) at 

the back of the head. The "basic pu.la consists merely of his 

blowing a conch shell and then reciting an invocation (yatika) 

w:.iile shaking a timbrel, ringing a bell, and burning a little 

incense (duniaala) before the god's image, tie then smears ash 

or saffron paste on his throat and chest. Anyone who wishes 

to be associated with the offerings must give a coin (panduru - 

the plural form is used proleptically) purified with lime juice 

and wrapped in a betel leaf. Usual additional offerings are 

candles, coconut oil (for lamps) or even flowers - much the same 

things as are commonly offered before the Buddha, An offering 

entitles the worshipper to be mentioned in the invocation - the 

kapurala makes an entreaty (kannalawa) to the god for his welfare. 

All invocations to these gods begin with the words "Ai bo" several 

times repeated; this is a clipped version of "Ayu bo vanu , the 

normal greeting between human beings, meaning "May you live long". 

Daring the invocation the worshippers are supposed to squat with 

hands respectfully folded. At the end the kapurala makes a 

mark (tilaka) with saffron paste on the forehead of each. Further 

services coct extra. At some devales I have seen tariffs posted, 

bat the only tariff I saw in my area was at a kovil, and I doubt 

whether the institution of the Twelve Gods will not disappear
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altogether before they become BO formalized, What most 

people want is to be told either their future or the cause of 

a malady, and this usually costs a rupee for a villager, though 

aaybe much more for a well-to-do visitor. To tell the future (or 

the unknown past) is generally called jSas.tre, kfranava; I was told 

that there arc four main methods: pena kiysnava (which is what 

the kapuva does), palmistry, looking at a man's horoscope, and 

asking at what moment he left his house to come and ask his 

fortune (we might subsume the last two under astrology). To 

tell the future a kapuva become* possessed ( ~ y venava) , which 

he achieves by dancing on the spot, shaking the timbrels, and 

breathing very rapidly; he tosses his head till his long hair 

falls about his face* He then gasps out the answers, I saw 

another method employed. When a village lady wanted to know 

the cause of a disease the krnrava had a small palm-leaf manuscript 

book with a long thread tied to one end like a bookmark; the 

lady plunged this thread into the book at random while he held 

it loosely shut, and he then opened it at that place and gave 

a diagnosis; the recommended remedy is always to tie on a thread 

as amulet (nul bandinava) , a lime-cutting exorcism ( dehl-kgplma ) , 

to make a vow (bara verrfra) to one of the Twelve Gods, or simply

a pu.l^va- as above - or a combination of these, (All involve

a little expenditure from which the kapuva will profit.) To make 

a vow (bar^ vent a) it is no "t necessary to visit a devale before­

hand; the vow can be made in thought, and a coin for the god is 

put aside. The offerings vowed are often little metal replicas
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of objects in the vow, like Christian ex voto offerings; a tin­ 

foil leg for a leg made well, even a silver-foil elephant (the 

party symbol) for UHP victory at the elections. For the Twelve 

Gods, however, the most usual offerings are weapons (avuda (from 

Skt. ayudha)) for the rod: the vower gives a smith the materials 

and the pattern, which is taken from a picture or another weapon. 

These weapons are about a foot lon£ and not much like real 

weapons, but this is explained by saying that such wea,pons were 

current in the days of the god (i.e. when he was a man). They 

have wooden handles which are brightly painted and sometimes bear 

the name of the donor; but they tend to be left out on the stone 

altar, so that they soon fade and rust. To fulfil (oppu1 .ava) 

the vow (bara). the weapon is given to the kapuva for the god, 

and tied onto it, wrapped in a piece of cloth, is the coin put 

aside when the vow was made.

A vow for a good harvest results in the ceremony of giving
A

adukku (first fruits), which is still an annual 1 event in most 

villages some time in April, when the spring harvest (maha) has 

been gathered in. Most informants held that this vow and 

offering were made to Vanniya Ban4&ra ^eyyo> though he was not 

the village deity; but the headman whose list I cited above said 

it was to all Twelve Gods. Some middle-class friends gave theirs

1. Obevesekere ("Buddhist Pantheon", P.15) reports from a
very remote village that adukku are offered twice a year, 
after each harvest. He £ive c irt erent in F data on status 
distinctions during the ritual.



X————————— y ^ p
'-j- f *rf

to Katara^ama. The a^ukku themselves are a portion of rice 

which is set aside; if offered in the norning, I was told, the 

rice is then sent up to the temple for Buddha pu.la at mid-day, 

but if offered in the afternoon r>eor>le just cat it themselves. 

People can give aflukku individually for the success of their own 

crop, but the tradition is to hold a collective ceremony at which 

the kapurala becomes possessed and dances to each of the rode in 

turn to the accompaniment of drumming and chanting. This type 

of ceremony, which locally is to my knowledge held only for the

Twelve Gods, is called "to dance kemb&ra** (kei-)bara na^anava),
2 and kembara in this sense is used as a synonym of gam maduva

(verbally: gam mafluva na^anava). (This differs from Low Country 

usage, where a gam maduva is usually in honour of the goddess 

Pattini and is a much more elaborate affair lasting several nights 

with a variety of drtt&e and otherjrituals.) It takes place on 

a Tuesday or Friday night. Unfortunately I never witnessed one 

of these kembara, but was told that only men are present and that 

some of the spectators become possessed and. dance too (my informant 

had done so himself). This is ascribed to the gaze of the god 

falling on them, presumably via the kapuva. After dancing the 

kapuva tells the future (r>ena kiyanava).

1 . I once observed some such drumming and chanting at -a Klgala 
dgyglg, and noted that it was done by hig-h-caste (royi^am 
men, not by the drummers (beravayg) who perform in Buddha

In exorcisms however only berayayp may drurn^

Literally "village shed". Faduva means any kind of temporary 
structure, especially if it is used to house ritual,



The object of an exorcism is to free the patient from t" 

evil influence (dog or vas) which has fallen on him from the 

gaee (ba*lrea or drs^iya, generally pronounced baiuma and distiya) 

of some evil spirit or person. (The person need not be male­ 

volent : one can have the evil eye without knowing it.) All 

large-scale exorcisms are somewhat akin to the kembara just 

described: a specialint dances all night to the drumming and 

chanting, becoming possessed by (or impersonating - the 

distinction is often unclear) the spirits to whom this is princi­ 

pally addressed. Explanations vary: the yaksa is forced or 

persuaded by the exorciet to leave the patient, or banished by 

a more powerful yaksa or god who is his master. Sometimes the 

patient becomes possessed too and joins in the dancing. The 

famous devil-dancing of the Southern and Western Provinces, in 

which men of the drummer caste exorcise demons of disease, are of 

this type. Another spectacular type of ceremony in the Low Country 

is bali« which is directed to appeasing the planetary deities. 

However, devil dancing is unknown in my part of the country, and 

bali (usually called tovil or bali tovil) are rare. I never got 

to see one (I do not think there had been one in Mlgala for three 

years) but I understand that they too are far simpler than the 

Low Country ceremonies. They feature an image of the planetary 

deity, which may be huge, and is itself called a bali. The monk 

(24) told me that these are of three types: raalbali (made of 

flowers),andanabali (dravm or painted), and ambanabali (moulded, 

i.e. three-dimensional figures). A schoolmaster (not locally



born) said that the dances for yakku and for bali (yakna-fcuma and 

balina'tuma) were the same, being differently named according to 

context. Often I found my informants on this topic unwilling 

to make the distinctions which Amee has documented for the Low 

Country; they obviously had little experience of these matters. 

In view of this it is perhaps not untypical that the only 

lime-cutting ceremony I attended was in the house of an immigrant 

from the Low Country, and performed by a yakadura from another 

village. The man, who I shall call Perero, had been in poor 

health and felt that he was resented as an outsider; he suspected 

that malicious neighbours had practised black magic and brought 

a yaka into his house. He got a yakadura to come from some 

way away so that people - I suppose he meant his enemies - 

should not know about it. The lirie-cutting (dehi k£plma) was 

to nullify the spell. Detailed descriptions of similar cere­ 

monies have been publirhed, so I shall only summarize. The 

exorcist prepares indoors the offering (pideniya)for the yaka; 

tho items in it, which are minutely specified, are called 

puluju (Literally"burnt": the word properly refers to the five 

kinds of parched grains which are included) and include meat. 

He then takes up in a leaf a little of each ingredient and leaves 

it, in great secrecy, at a place where three ways meet. rnhe 

yaka is nresuined to have gone out for the food, and then not to 

find his way back. Indoors a bowl containing five oils is then 

put over a i'irej Perera covers his shoulders with a white cloth 

and sits on a mat; he is now "the patient" (atur&ya). The chair



on which lies the rest of the pideniya is put next to him 

with limes and an egg. The exorcist burns joss sticks before 

pictures of the Buddha and gods, which are hanging on the walls, 

and begins. Each lime in turn he holds against the patient's 

body at scrse crucial anatomical point, or noves it backwards 

and forvards betwr^r pnr>* r>oints, and mutters very fast and low; 

at the end of each spell he cuts the lime with cutters and tosses 

the two halves into the sizsling oil. He uses 21 limes and 

covers the whole body, then pute the cutters too into the oil. 

finally he takes the egg, passes it from Porera'e forehead down 

to his feet, cracks it on the ground r.nd throws it into the pot. 

The dosa has all been drained out and burnt.

The piece of meat included in the pideniya was the only 

element in the rite which jarred with Buddhist principles, and 

after all, men as well as yakku eat neat. In the Low Country 

exorcisms sometimes involve the sacrifice of a living victim 

(billa) - in fact a chicken - to the ynksa, and I did hear of one 

such case in rXgala, i*y informant, a very poor and uneducated 

local man, unfortunately would not tell me whether the patient 

too was a local, as the matter was supposed to be somewhat 

secret. The exorcist was again procured from outside the village, 

and the rite took place in the cemetery. The patient had to give 

as hili a cock, a bottle of toddy and a bottle of arack. My

It Usually blood sacrifice is only in token, i.e. a few drops 
of blood from the chicken's comb; but on occasion it is 
beheaded.
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informant was present and said it was all fake (boruva), for 

who but a man takes toddy and arack?

The only kind of magic which my informant believed in, he 

told me, was the tying on of thread, because this was accompanied 

by reciting the qualities of the Buddha. This thread is a 

Bimple amulet, and the measure is a prophylaxis rather than a 

cure. It was often performed by a kapuva, but I found out 

that my informant, who was also high-caste, had tied on a thread

himself for someone who had been frightened by a holraan.
2 Besides the thread some people supply amulets (yantra), pieces

of copper foil on which are engraved linear diagrams with letters 

of the alphabet and which are then rolled up and kept in a small 

cylinder round the neck. Children usually wear one. The 

yantra, ae well as parts of the spells, ore in lv«alayalam, and 

are the same as those used by the Tamils in the area. The spells 

(mantra) are used when making and applying these amulets; normally 

a mantra should be recited over a yantra 108 times, but further
4Lrepetition will make it stronger. I was told that besides 

Sinhalese and Falayalam they use Tamil and Telegu. The word 

Mantra is generally used only to denote spells of white magic; 

they begin with at least a brief invocation of the Buddha (e.g. 

"Om Buddhaya"), tantamount to an acknowledgement of hie supremacy 

over all forces.

1. On the general use of thread in magic cf. Gooneratne, pp. 57- 
60. He refers to prophylactic thread (araksa nul) on p.60,

2. Historically yantra should refer strictly to the diagram on 
the amulet, but it is used to denote the whole object.
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White magic however usually implies the existence of black 

magic to "be counteracted; hut to believe that black magic is 

being used against you argues a certain degree of paranoia. The 

villagers of Mlgala were not much given to paranoia, and 

generally conceptualized the evil influences to be counteracted 

as yakku• I did not come across case?, common enough in the 

Low Country, where people were believed to have an evil eye or 

evil tongue, nor did anyone ever tell me that he was the victim 

of black magic. I would not deny the possibility of these 

things going on in Mlgala, but they are certainly not obtrusive. 

The only story of black magic which came to my ear sounds a 

cheerful note. A group of women disliked a lady teacher in 

the village. They approached a kapurala to put a spell on her, 

so that she would have some misfortune and vish to leave. He 

asked a hundred and fifty rupees (nearly a month's salary for 

a junior teacher), fifty of it as an advance. He then went to 

the husband of the unpopular lady, who had on occasion helped him 

out financially, and told all, saying that as they were good 

people no harm would come to them, but he would like the lady 

to feign illness and stay away from school. Accordingly while 

teaching at the school next day she complained of a violent 

headache, and immediately took three days 1 sick leave. The women 

wore much delighted with their quick results, and handed over 

th3 outstanding hundred rupees. In their glee they went - as 

would be customary - to call on the sick lady, pretending to 

condole. But to their chagrin, after three days she reappeared



at the school, hale and hearty. They went to complain to the 

kapurala ; at first he claimed to be non-plussed, and questioned 

them, only to be told they had visited the victim. Ito wonder 

she had got well I They had spoilt it all by going to see her. 

ftow some of it might even have rubbed off onto them. Y.ould they 

not like some protective amulets?,..

Barly in this chapter (pp.fl<H) I listed the ways in which 

the Sinhalese feels he can cope with misfortune, and control 

his environment ; I have now placed these ways in their setting 

of belief and ritual, Kost of them have nothing to do with 

Buddhism ( Buddhagamaya ) . iiut Buddhism does have some contact 

with secular welfare, not through any attempt to propitiate 

the Buddha himself but through the use of sacred texts, the 

jjuddha's word (puddhavacane) . Behaviour ally viewed, certain 

canonical texts are used as spells. However, for the Buddhists 

there is no incongruity in most of these uses; they are still 

quite explicable in their own terms; moreover they are of great 

antiquity. The principal such use of texts is institutionalized 

in a ceremony called pirit*

Pirit is derived from the Pali word paritta

meaning "amulet". The word now denotes a prescribed text or 

set of texts (which may however be abridged) recited in a parti 

cular ritual. This ritual has certain features shared with 

other Sinhalese rituals, to which no reference is made in the 

texts recited and for which no rationale is given. A reel of 

thread or string (pirit nul.) is held by all the monks reciting



add p&8Md round to enclose th<» nr^ctatorn, any of whom nny nlno 

clasp it* At least one bottle of water ( ̂ rl^in ) is kept on 

or under the table on vhieh the ^arurcripts of the tc:rtc ( ' jt 

££t ) lie during xao i-ecitation, and at the end of tne cer*.; 

a monk eprinfc30s thin water over everyone present. These 

features, not rationally exr>lte*M.e in doctrinal ter:sf>, allow us 

to mention .pirj^t here in the context of na^ic ;ell as in 

diopter 5 in the context of eoteriolory.

There is to ny Vnowledfe t^ >± v > one text which has a special­ 

ised r.rrsl5.f»r»*1on; t^e / ntmi.limalR Paritta . fo^ «n« In childbirth (on 

which see chanter 5 f p.^^j. All the other applications of

, which are listed below, ma^re use of a collection of Pali

t«*xts» mustly £"Ji ^ frori tae i-ajion, :-; o in ^oyxon by the tenth
1 — - eontury called the 0 ff/fcubh anavare ("Four sect ions of

The tertc which nake up thifj collection arc listed, not in etrict
.2 the liet dictated to me from memory by a local

monk coincides with Kahula'f; in ca.1 out one particular which is 

plainly a Blip. The Cat ubhanavara begins with three texts, the

Man#ala (alias jfehppngala ) Sii.t.^a , the Katana ^utt^, and the 

?tta (alias ••'.f'-raniyei-netta ttfi, all of which are from the
—— - . ____ - — - - fcAUUM-Bf^*^****** ___ ___ • ________ • - - - -- - .-.. - —— — . - - - ———————— - ».. - »^-«"--<-4m«M

^ILf P»173t pnra. 161, refers to a
,.Jn containing the name of the book.

2. T3 ir-tr»T",' of ^iid^hipja, r;.27B, aee especially note 6, Hahula
tains these toxts "araon-p: others" t bat 

BO " I know i:is list ie complete, plus the A 
j^ar:^ !;ich I believe is not in the Catubl *~ 
have not Been a copy of the work.) ~~



canonical boois called the Li.utta : n j ~ _ and also from part of 

tne canonical chrestomathy, the Khuddakci Pa^ha. ^ese texts

followed by some verses called the Jayainai^ctla Gatlm, constitute 

the r'aha Pirita ("Great pirit") which begins and ende long pirit 

ceremonies, and is always recited by all monks present. The 

other text which must be singled out for mention is the

Batta (from the plgha Kikay a ) ; this is always recited twice and 

comes last, immediately before the final recitation of the Kaha. 

Pirita , which means that its recitation falls at about 4 in the 

morning.

Pirit may be "said" by anyone (even a layman, if no monk 

is available), and there is no limit to the number of participants, 

Daring long ceremonies however the full complement usually is 

present only for the rnaha pirita; most of the tin.e the recitation 

is carried on by two monks (yu&a pirita) or four monks, who work 

in two-hour shifts. Continuity must be preserved, riot necessarily 

by pn uninterrupted flow of sound, but by the continuous presence 

of at least one monk in a preaching seat holding the thread.

A pirit ceremony using the full range of texts (i.e. the 

Catubhanavara ) may last all night ( sarvaratrika pirit } . which in 

practice means roughly from 9 p.m. to 6 a.m.; for thirty-six hours 

(tun tispaya pirit). roughly from 9 P.^. to 6 r-.n. a day later; 

or for a week (aati pirit )• as happened when the whole world

1. Dickson, op.cit.. pp.227-251 has some interesting details 
for which I cannot vouch: he says that for a week's pirit 
at least twenty-four monks are needed, and that on the eve 
of the ceremony they all chant the pa-j;icca-sarcuppa'da.



seemed in danger from the fearsome conjunction of the planets. 

(At the end of a week's pirit there is a ceremony called the 

doraka$asftne«)1 A standard form of shorter pirit is valu pirit, 

which is said for an hour in the evening before the monks* gilainpasa 

pu.la, an hour before breakfast (nil dane) the next morning, and. 

an hour the next evening, i.e. roughly at 5 p.m., 5 c...... and 5 p.m.

However, BJLr.it can cor.e in much shorter chunks: Radio Ceylon 

began every day with about fifteen minutes of it, immediately 

after the Three Refuges and Five Precepts, broadcast at 6.30 a.m. 

However ririt by radio obviously becomes a totally different 

affair, as the thread and water are missing. It is, r>robably 

consciously, a reversion to canonical practice, in that the 

texts are used, theoretically at least, for the meaning they 

convey; for pirit originated as a kind of preaching - to a super­ 

natural audience.

The use of water in this connection is however very old. 

In the reign of Upatissa I (end of the fourth century A,P.) 

Ceylon

...was afflicted by famine and disease. The king 
inquired from the Sangha if anything was done by the 
Buddha in such a situation to alleviate the suffering 
of the people, and the monks described to him how the 
Ratana-sutta was recited by the Buddha -when Yesali was 
visited by such a calamity. Thereupon the kin^ had a 
golden image of the Buddha made, and placing in its 
hands the Buddha?s stone alms-bowl filled with water, 
mounted it on a chariot, fhen he organized a great alms­ 
giving and ordered the citizens to observe the moral 
precepts (stla), hi-vjelf observing them.

1. for a description pec L..K. ^arathchandra, o^.cit., n]>.19»21.
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The city was beautifully decorated, and a large 
crowd of monks following the chariot with the golden 
Buddha image walked the whole night round the streets 
reciting the Ratana-sutta and sprinkling water. The 
king himself took part in the ceremony, walking with 
the monies* Rains came and famine and pestilence dis­ 
appeared. Upatissa decreed that this ceremony should 
be performed-whever there was a similar calamity in 
the Island,

The Ratana Sutta is still one of the texts comprising the maha 

pirit. In a footnote to this passage Rahula gives the story 

of the Buddha's alleged use of pirit.

When Vesali was afflicted by famine and pestilence, 
the Buddha visited the city on the invitation of Licchavis, 
and recited the Ratana-sutta. (It is included in the 
Khuddakapatha as well as in the Sutta-nipa'.ta.). The Buddha 
I'irst taugfrir"this sutta to Ananda and requested him to go 
round the city accompanied by Licchavi princes, reciting 
the sutta and sprinkling water from the Juddha's alms- 
bowl. The city was saved from the calamity. A great 
festival was held, in honour of the Buddha's visit. Two 
boats on the river were joined together and a -pavilion 
was built thereon. After this successful mission to Vesali, 
The Buddha returned to RSjagaha along the Ganges. This 
journey is called G-angSrohana, and the name was given to ? 
the festival itself. (SnA. pp. 204-205; CBhA. p.97 ft.).

This story comes from Buddhaghosa's commentaries; the use of 

water has no canonical authority. Rahula also quotes (p.279) 

a description from the commentary on the Dlgha Nikaya of how 

pirit should be recited for a sick man: here neither water nor 

thread are mentioned. Rahula (p.280, note 1) says that "... 

tiie Pirit ceremony as we know it to-day ce.n be seen only after 

the Po^onnaruva period". VI.ti^ thip I take it he refers to the 

use of the thread, which is thus a comparatively modern develop-

1. Rahula, Hisfeflry, pp. 276-277.

2. Kahula, History, p.277, note 2.



ment. However, the description in the Dlgha Commentary has 

other non-canonical fe?atures, which are now obsolete, such as 

that the monk reciting the A-fcana-fciya butta should not have eaten 

meat or flour.

There is frequent reference in the canon to monks' being 

disturbed in their meditations in forest solitude by troublesome 

yaksas . The beginning of the A^anatiya Sutta (D.fo.xxxii) refers

to this circumstance; Vessavana, king of the yak gas , comes to 

the Buddha saying that yaksas trouble monies in the forest and 

recites to him a Ion/?: r>oeni consisting largely of the names of 

various spirits, to keep them at bay; the .Buddha then repeats it 

to his monks. There are several other verse texts which, though 

they lack a similar introduction, can be deduced to have been 

intended from the first to nerve a similar purpose. The 

commentary says as much of the jxaraniya-metta Sutta' which 

preaches universal love and good-will; and it is probably sig­ 

nificant that the Ratanr. butta, which has a similar purport, 

begins by addressing "whatever beings of the earth or sky are here 

assembled". In Buddhist terms, the yaksas are bein^ preached 

to, converted to Buddhist benevolence so that they will no 

longer want to harm anyone. (The Rev.Rahula contrasts the 

Christian expulsion of devils with the Buddhist way of winning 

them over by the exercise of loving-kindness.)

1. The commentatorial accounts of the origin of the K^ranlya- 
outta and of the :_.. la. Latta were told me (of

course as fact) by a youn^; layman.



I was present at several pirit ceremonies, "but as 

descriptions of pirit have been published I shall refrain 

from reproducing my own. It will suffice to remark on the 

extremely unspecific nature of the ceremony, which we can see 

from ilahula's work to have been the case in ancient tines also. 

Pirit is used at a sick bed, to commemorate a death, to consecrate 

a new building, to avert a public misfortune, to celebrate the 

opening of Parliament, or simply to acquire merit.

The canonical explanation of pirit is that it converts, 

or at least mollifies, the yaJrku. Another explanation, also 

with some canonical authority, is the general one that it is 

meritorious to recite canonical texts or have them recited. 

The recitation of texts is always considered equivalent to 

preaching (bana), and is listed (as desaria) among the ten

(1) Kur Yalman, "The Structures of Sinhalese Healing: 
Rituals'1 , r;p .120-1 21 . Yalraan'r statement that the pirit 
book "tells of the struggle between Buddha, and his rival 
I"raraya w is incorrect, and his spelling of Sinhalese words, 
as in all his publications, extremely erratic, not to 
say slapdash.
(2) Ajndre" Bareau, La Vie et L'Or^rtsatin-n *&& npmiaunaute's 
Bouddhioues F-odernes de Ceylon, ". : tut A d'lndolo^ie, 
Pondicherry 1957, pp. 55-57. Bareau says that the Patthana 

is part 01 the maha pirit; there is no text of this
naroe, so this must be a mistake for Rat ana >Jutta. \ hat he 
calls an "orchestra, playing in the interval" is the usual 
drurnrdng etc. which accompanies every public pir)k.g.ma .
(3) J.l1 '. uickson, "Wotes Illustrative of Buddhism 11 . Though 
brief p,nd generalised, I find this account the best in Tng- 
lish.
(4) L. V'aldschmidt, "Dae Paritta11 , 3a.es sler-Archj.y 17, 
1Q34-, pr>. 139-1 50, is the most exhaustive.
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deeds (dasa kusala karma)(see chapter 2, p. L^ ). Moreover, 

listening to ^reaching (sut i) is similarly listed, being 

considered the equivalent of "causing to preach". This rather 

fonnalistic attitude to the sacred texts clashes with the 

Buddhist doctrine of intention (cetanaya)(see chapter 6). .hat 

is here nore to the point is that this explanation does not fit 

the case of pirit recited (as so often) to allay an already 

^resent misfortune. To earn merit in any way, including this, 

will improve one's karma, but karraa is a long-range affair, and 

there is no reason why the merit just gained should take immediate 

effect, so as to make a sick man well. To say that pin can cancel 

out pav io in fact a heresy, discussed at the beginning of 

chapter 5» Indeed, if one is thinking in terms of karna the 

presumption must oe rather the other way: if a man ia ill because 

of a past sin he will go or, being ill till the sin is expiated, 

despite any ad hoc remedial action. In the case of misfortune, 

to explain pirit as "merit in a hurry" will therefore not wash. 

This line of explanation is however applicable when pirit 

is used at a celebration - indeed it sometimes fits the case 

far better than the explanation involving yakku. On the 

occasion of his fiftieth birthday the chief monk of lllgala 

temple had pirit chanted for thirty-six hours and gave alms to 

fifty monks, including the liahanayaka of fcalvatta. lie was of 

course riot trying to dispel any yakku, but simply making 

himself a birthday present of a vast quantity of
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merit . To be sure, there is no reason why the texts used

should have been -nirit - aiybana would have served the same purpose

- but he used the institution which was at hand. (The celebration

of his CHJTI birthday - with :;rreat advance publicity - strikes me

as flagrantly untrtditional conduct in a monk, but was well thought

of by the villagers, who pained both the sight of a festivity and

the chance to acquire merit by synwnthy.)

What pirit IE in public, the "Iti pi so" /£.tHa are in
— — 2

private. The "Iti pi so" ;- yatha is a short prose" formula, be­ 

ginning with the words "Iti pi so", which eulo^iz-es the Buddha. 

There are similar formulae eulo^izin^r the dhararaa and the Sangha, 

which are often recited in succession; the three together form a 

statement of faith somewhat analogous to the Christian Creed.
•a?

These Tali sentences occur frequently in the canon. The "Iti 

pi so" ftatHa is also known colloquially as Buduguna (or Buddha- 

gurie), "the qualities of the Buddha". The Bi.duffuna are the most 

frequently employed spell in white magic. Someone frightened 

by a ghost will recite the Budu^u^a and thus keep the ghost at

1. At the cost of nearly 5000 rupees. lie told me afterwards 
that the total expenses were about K.6QOO, of which R.1300 
were contributed by laymen. However, he explicitly denied 
that the quantity of merit depended on the size of his 
expenditure (see chap.^, p. 3

2. The term fratha usually derctcs verse; that these prose
passages are so called indicates their formulaic character.

3. E.g. Samafinaphala Sutta, DK I. 49 ^(Sutta 2. 8)
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bay, even if he has to repeat them all the way home. The 

Buduguna are highly recommended in Klgala. The ex-headman said 

that in an apale (astrologically dangerous period) one should 

just recite the Budu^una, and not bother about bali-tovil and 

such ceremonies. The old kapurala (K 1), who dia quite a bit 

of business with amulets, etc,, himself said that the Buduguya 

were the best guard against yakku t while the most elective cure 

for any ill is to recite the n^ala. __ la, and Karanlya- 

metta outtas morning and evening. When I asked him for some 

yantra mantra (apotropaio spells), the first one he recited to 

me was the Pali

Babbapapassa akaranaiji kusalassa upasarapada
i etaip

to be repeated three times, with "Dharama and San^ha subrtituted

for Buddha at the second and third repetitions. The; verse means, 

"To abstain from all evil, to do good, to -nurify one's mmrcmeos, 

this is the teaching of the Buddha/Dhaiaroa/nan#haM . Bxamples 

of similar verses in spalls could doubtless b£ nultiplied by 

research.

The question a^oin arises whether the jfodupuga and. similar

Buddhist formulae are nere spel^.f?, or whether their use can be 

rationalized: affectirnly they rre surely a pr>ell, but does their 

use involve a cognitive, inconsistency 0 Perhaps not, because to 

recite the Tuddha's qualities is to remind the evil spirits of 

his power and roodnese, r.o thr.t they will lose the will to

Man/rala.
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attack. According to monk 21, the Buddha himself recommended
r

the practice; saying that even Sakra (who is addressed in the 

Dha f1aff^a butt a. one of the best known pirit texts) has passion, 

hatred and. elusion (raVra dosa moha). "so if you want anything 

just thini: of me jaama aihi karagairfca)/*If the qualities of the 

3uddha fail, recite the qualities of the Uhamrna; if that still 

fails, those of the banana. Recital of the Three Jewels will 

get rid of all fear and danger. This explanation touches on 

the belief in the power of truth, which will be discussed in the 

next chapter.

However, Obeyesekere has told me of a twist in the use of 

luduguna which defies even this type of explanation. Among 

villagers out on a hunt he heard the Buduguna muttered by a man 

to prevent his rival from catching anything. The qualities of 

the Buddha prevent violence - even when used with ulterior 

motivesi

Having found Buddhist texts used as spells, it will be less 

surprising to find a relic used as a talisman. I did not come 

across a case in practice; but I was told that someone who has 

a Buddha relic on his person is invincible at cardsJ But lest 

this be taken for a modern degeneration, let me refer to 

Hahavamsa XXV,7, which tells us that Dutug&nunu had a relic put 

in his spear. i\o-cning reported by any ethnographer in modern

Oeiper, note to hie translation of the passage, says, "the 
spear serves as a royal standard, which is always carried 
before the prince." *rmturtfrnunu f s use of the relic is thus 
reminiscent of Constantine's labarum. He was waging a "holy 
war", leading the Sinhalese Buddhists to regain Anuradhapura 
and its holy places from Tamil Hindus, much in the manner of 
the Christian
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times approaches this flagrant violation of both the letter 

and the spirit of the doctrine.

The use of spells and talismen characterizes what we are 

calling 'faagic" . There is a gap here between our categorization 

and that of the Sinhalese, because where the spells are Buddhist 

texts or the talisraen .buddhiat objects the practices with which 

they are associated are generally considered to be part of 

Buddhist religion ( Uudo1 ha#amaya ) ; in fact it is largely these 

practices which i3uddiiist modernists call Buddhist religion 

;<udda^jaina.7£x ) , as opposed to liuddhist philosophy ( Baud dha dar sanaya )

which they consider the true, original Buddhism. While in this 

chapter I am mainly concerned, with statements by Buddhists which 

interpret pirit , for example, as something other than ma.^ic, its 

resemblance to magic will strike the western reader; I will 

return to ii in chapter 5. At thi& point it is sufficient to 

point out that magic per 86 is not contrary to Buddhist doctrine, 

provided it serves only worldly ends. In this respect it is 

on a par with gods and other spirits; a picture of the world 

which includes these forces, p.nd considers a spell of similar 

efficacy to a medicine or a poison, is not logically incompatible 

with a, belief in kanna .

Black magic is contrary to Buddhist ethics, not to Buddhist 

metaphysics: a sin, but not a heresy. White magic to secure 

worldly ends is contrary to neither. A monk who practises black 

magic is doctrinally on a per with one who drinks; a bad Buddhist, 

if you like, but bud in the sense of wicked, not of inconsistent.
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A. monk who says pirit to cure sickness, whatever/ may be his 

theory to explain its efficacy, is a good Buddhist in every sense

Although we have come across certain beliefs and actions 

which cannot be reconciled with the doctrine of the canon, I 

vould suggest that these are somewhat trivial and peripheral. 

They are also ancient; chan/res since ancient times even seem, 

oddly enough, to have "been nore towards then away free: orthodoxy.

in the ninth century King ; eiia II "had the Hat ana outta written
•j

on a gold plate and rr;ade offerings to it"; there is nothing

like that to-d.ny. finally, are the "deviant" practices so 

thoroughly unjustifiable0 Only on one level. All can be 

explained by the .Buddhist doctrinal belief in the power of human 

thought, to which ve suuj.1 have frequent cause to refer in the 

next chapters. As monk 1, - simple traditional person, remarked

to inc, cicesses are usually curable by medicine or by bali , in
,A

which they use the Budugfl-na; the reason one gets better is

because of one't own ideas (Itr ~:e_ ..ad shag a ) . honk 38 eaid the

sarc of all worship of gocts, and specifically of pirit : it will

jnly do you ^ood if you have faith (yisviea) ; you are protected

by your ovjri belief.

IV

There are few or none aeeiioufc in their worship, or 
have any .rreat matter of esteem for their (rods. And 
they eeldcn biusie themselves in the matters of their 
Religion, until they come to be sick or very a^ed . 
They debar none that will COLIC to fciee the Ceremonies

1. Kabula, History, p.110, referring to Khv. 11.79.
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of their worship; and if a stranger should dislike 
their way, reprove or - ocl: r,t thorn for their Ignorance 
and Folly, they would acknowledge the same, and laugh 
at the superstitions of their own Devotion, but withall 
tell you that they are constrained to do what they do, 
to keep themselves safe from the malice and mischiefs 
that the evil spirits would otherwise do them, with 
which they cay, their Country swarm...

It is a usual saying, and very frequent among 
tber- (if their kermis, [^•'-•-'• 9 vn ich is their fortune, 
be bad) What can God do""t^c^nst it: Nay, I have often 
heprtf. then cry, OTj.vo Mm 110 i'ocrifacc, hut chit in M.s 
Mouth, what a God is He? So slight an estimation have 
they of their Idol-ftods;...

Knox, p.132

I have attempted to present the subject matter of this 

chapter analytically. To give a clear rdcture of local beliefs 

in a brief synthesis let me reproduce the opinions of the three 

men in falgala whom I knew best. Our neighbour, a very simple 

and uneducated man, had seen the bald, with cockerel and arack, 

and said it was all false. Similarly, he said, all the stuff 

done by the kapuraj-a. (K 1) was false (bpru). These kapuvo ask 

for money, but why should a god need money? I asked if he 

believed in Pitiya Deyyo. He did not answer me directly - 

plainly he too.* .Pitiya Peyyo's existence for granted - but 

replied with a vehement assertion that the gods need nothing 

but merit. I asked, about tying on threat. Ho, that ic not 

false, because that is 13ud'-?he,jn:unG\ Xf!kkii only frequent the 

cemetery; if you go pp-Rt there at midnight or twilight you may 

pet a bglurng. and get Beared, and tying on the thread cures you 

of this fright* I found out that he himself had tied thread 

for someone so frightened. "It is all in the mine! (okkoma hite);" 

he meant not that yakteu do not exist but that they only trouble



those in a receptive state of mind. He too has seen holman 

neo.r the cemetery, and heard their noise, "but nowadays he is 

never troubled. I ask if holman are people who sinned in previous 

births, -o, holman are rirhtlv called " ' \i.
' •MflMMMftMbMM'MA -It." ,V ——•

Another villager whoic we got to know very well, a share­ 

cropper n-f very little education and no "better than he should 

be, struck me as the perfect "nir:: in the street" of I igala. He 

did not go to the temple often, and had very few opinions on 

religious topics, but he did tell me thrt he doesn't f*o in for 

this yaks a stuff. TTben he war seriously ill be did rot get a 

yakadura (exorcist) but bad monks ray valu .rfeit. Hn the other 

hand when his son was ill lie made n vow to Pitiya Beyyo, and 

gave the god a small weapon when his son recovered. Some people 

are frightened of the- dark end hear footsteps behind, them, 

especially near the cemetery, but ho 1 PS never seen anything 

[and he lived fairly near it]. Some people in Mlgala have met 

Mabasona there and fallen ill of fright; a female cousin of 

his even died 01 iright one night; L\. .yeiu after her marriage 

she and her husband were asleep ir the ^nm-e vV-.e^ rt ^-^ dnight 

a bull lowed out at the back; when they went out they heard 

footstens and her husband ran to look, but found no one. One 

aay meet huniyairu but he i^ benevolent. A figure of a white 

naked man is a hplaan; hio ui.fe is fri^hten^^3 ^ tbRse. Once 

she wont, out to the latrine at ni^ht and screamed to him that 

she heard footsteps, so he went out; there was nothing there, 

out he pretended to be shooing away a doc **nd so ner fear was
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Our landlord, a small cultivator in his fifties who had 

been a bus-driver, was in most respects a typical villager, but 

held some unusual opinions. It is possible that he had been 

influenced by spending some time at p. mission school when a boy, 

but I would be inclined to discount thin. lie considered himself 

a devout BuddhiPt, but said he believed in no rods at all - it was 

all lies (deyyo okkoma boru) . Ore ni* tb<~ vm^-^ r?hr^nr-:n was 

robbed of nil its cash, and this cp.ured him endless amusement, 

for, he said, if the god was so -nowerful why did >ie not ctop 

the thief? He also refused to observe any ox r-nf? tabus connected 

with tb^ ."inhaler-e >T^w Year celebrations and his viife nrwed us 

a cooked meal at the tine when the fire is supposed to bo

He hed been to Katarr - "for fun"

but Kataragama too was "liee 1*; it was all for the '-rapu to make 

nor.ey: they rake in the coins (pandurii) ir ty-c n.ornin^ nnr' drink 

toddy in the afternoon. Why should gode need money? One 

doesn't .Five rupees to the Buddha.

Such extreme scepticism is however unusual • To conclude 

this chapter I reproduce my notes, taken elrnort en ^ict«tion, 

fron -r elderly ^orV (12) i%Tho rrvc Tne in repi:rn£ a clr.sr.1c 

exposition of the ^inhrlese view of the vorld - an anthropologist's

He hp.s never be<;n to K&tai-a^una - people; ^o there :-ci 

for VOT/S (bn.rs.va.lata) , - -ct t" ^

war not n rrr> but n rod by birth ( ut pat t iy en d eyy o ) and Ceylon
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ia hie ephere of responsibility (barananfole; .

The gods have a syste?n of government like the human world. 
/
bakra is the chief of the gods, and 4ie na& a retinue of ministers 

(amatyapirisa) , the four gode (Lhrtarastra, etc./ w ;,o live in
—— — -~ ' ———————————— rtjiA^*^u.»J^w*^

J W"~» •»•- ^*" V»^»*^ ̂ ^^*-' %*•

the Caturmaharajiku heaven, .nelow then arc /rods in charge of 

various countries. Ceylon is in charge uf :! our gods: Visnu, 

jiataragama, oaman and 'vibhlsana. Ifach rules a quarter of the 

cojmtryj t'i:is part IB under baman. ..; -uutini is all over veylon 

IP charge of one department (eka arasefea pradhane). Da^imunda

is fierce ( cancii ) - a yaksa. .oelov these come the gods in 

charge of villages ( gambara deyyjo ) [here the monk wrinkled his 

none], under the former as .urvjs are under G-As, "Those fellows 

are the bosses of tiny little parts (1; aya po^i pofli kotasvaluloko)" . 

The Iocs! LRO equivalent is Pitiya Deyyo.

There are three classes of beings: deyyo, yaksayo, pretayo. 

The latter two groups are ruled by vessavana, who is the boss 

of the yaksas ( y akunne .1 okka ) . lie is very tough ( sarayi ) , and 

if someone breaks his laws lie looks at them in a certain way and 

his gaze burns them to cinders (asdrstiya piti piti niccenava) ̂

Gods are pleased by the five precepts (p.an. sil) and pinkarn, and 

liko good people; yaksas, on the other har-d, break all the five 

precepts and like wicked people. But they cannot harm the good 

peonle, because they are scared of Vaisravana. Yaksayo and 

prytavo live on smelly foods like meat; to get people to make 

offerings to them they show them holman, which are iust their 

own forms ( svariipa ) , apparitions (ayatara) ; these holman frighten
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people into making offerings. However, they may be exorcised

by the recital of the Three efuges (tun : ,a), at which yakku 

and pretayo will flee for .miles.

A (nff.v&'t 5~stre) can tell only trends and dispositions, 

and £ive suspicious and inauspicious times. To say that it can 

predict the future In detail is contrary both to truth and to 

hiddhisn.

The planetary ocitic,:, ( r;r&hr\yo) are not c. class of y

(yakku var^ayali) ; they are ways of effecting the good and bad 

'carna which a nan ie born with. In other religions gods make 

creatures - but who roakee the gods- Xaipa alone determines a 

iian's birth, but kn.rrr»f< i;, ^u.^-^fciu u.l. .^j •. it doet net determine
*

the dctp.ilr; of orr'r Ijfr-, T-ut only those things which cnn't be 

helped - principnD.ly the condition of one's birth. To escape 

particular misfortunes may be possible by e.g. bj^.li ceremonies, 

in vhicb the planetary deities are propitiated ( i§"nt i kr.ranava ) . 

jCarraa is ourely the result of one's ovn efforts and thoughts.

"All that ve are in the result of what we have thought", 

says the first verse of tne j.ji£j»-.je.].)ada. 'xo oubi wi*eti:ar this

doctrine is etill conniotently upheld will be the pui'pose of 

the nert ch:-"T)trr.

1. In Ma?: MUller'e famous translation, which is admittedly 
contentious.
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Chapter 5

TOTAL RT -ST>OHPTBIIITY IN THEORY AND PRACTICE.

At the beginning of the previous chapter was stated the 

theory of karma, according to which a man's destiny depends on 

his own efforts. However, in the course of the chapter were 

mentiotied certain beliefs which seem prima facie to contradict 

this. In this chapter we shall examine these beliefs and 

scrutinize their congruity with stated doctrine. Our principal 

topics are the doctrine of superseded karma (ahosikanma), the 

religious wish (prarthana) and the transference of merit (patti 

and pattanumodana).

Ahosi kamma is a Pali technical ter;n, literally meaning 

"hag-been karma". It refers to karma which is superseded by
^

the course of events. If someone attains nirvana he will not 

be reborn, so much of bis karma will never bear fruit and 

becomes obsolete (ahosi.. venava). ven an arhat, however, can 

nevor escape the consequences of (i.e. ahosi karanta) one of 

the five great sins: killing mother, father, or an arhat, 

causing schism in the Sangha, or shedding the blood of a Buddha. 

The venerable Fugalan, one of the Buddha's t*o chief disciples, 

suffered terribly at the hands of robbers long after he had 

attained Enlightenment. They surrounded his houBe, threaten­ 

ing to murder him, but he got out by his supernormal powers 

(iddhi). The same happened a second time. When he was in 

the same situation for a third time he examined his past lives

1. Seventh, according to monk 34, who alluded to the same story. 
Bee next note.



with the eye of vrisdom (nayacakkhu) which all arhats. acquire, 

and realized that this was the result of his having killed his 

aged parents in a former life; so he submitted to bis fate and 

was beaten up by the robbers who left him at the point of death. 

This story from the commentary to the Phamraapada was told me by 

monk 36* The circumstances under which he had killed his 

parents were these. They were very old and blind, and he was 

living with them and his wife. The wife said his parents were 

such a nuisance that he must choose between them and her. To 

deceive him she would throw the scum of the boiling rice onto 

the floor and then tell him his parents were spitting everywhere; 

similarly she simulated fallen white hair. Finally the son 

pretended to bis parents that he had to take them on a journey 

through a dangerous forest. On the way lie suddenly exclaimed 

that robbers were attacking. His parents told him to flee and 

save himself; he ran off and returned pretending to be a robber, 

arid killed them. For this he came to be brutally murdered, 

arhat or no.

I questioned monk 39 about ahosikamrm. By doing some 

greet act of merit, he said, one may anticipate the maturation 

of one's karma (karmavipaka) and reach riivan first. There are

Dh,A.III.65. The robbers_were hired by Jealous Jains. The 
story also occurs in tl e Jrxtaka book (J.V.126), with a few 
differences. Most of these are trivial, but the discre­ 
pancy that at the last rcoment he is "oved by hie parents 
and does not kill them seems to deprive the story of its 
rr.JGon d'etre. Malalasekere (Dictionary of Pcli Proper 
Kames. Luzac, London 1937, vol.11, p.546, note 43) erron­ 
eously attributes this version to the Dhnmmapada commentary.
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four kinds of karma:

(1 ) drstadharmavedanlya: will bring results within this 

life (me atmeina vipake denava)

(2) upapadya: will brin^; results in the next life (ilanga 

atme dl vipake denavi)

("*>) aparaparivedya: there is no limit - will bring results 

when opportunity arises (slmavak n£l - avasthavak IMbunot vipake 

denava)

(4) ahosi: disappears (ngtivenava)

For example, DutugSmunu killed many Tamils in war, which 

is pav, but he did it to save Buddhism, and then did so much 

for Buddhism (founding monasteries at Anuradhapura, etc.) that 

his pin so far outweighed his pav that he will stay in heaven 

(divyalo>e) till the time of Maitrl, the next Buddha, when he 

will be reborn as his right-hand disciple (dakunatsav, i.e. the 

equivalent of SSriyut for Gotama Buddha) and attain nirvana. 

His pay will therefore never mature, there being no results 

(vinake) of bad karma in heaven.

That my informant gave Dutu^fimunu as his example is no 

accident, for apart from arhats his is the only specific case 

of ahosi karma ever heard of. The prediction concerning him 

is contained in Mahava%sa XXXII, so my informant was fully 

Justified in saying that DutugSmunu would never pay for the sin

1. Among arhats the classic case of ahosikrimrna is Angulimala, 
who will be mentioned in another context later in the 
chapter. For his full story see the entry under his name 
in Kalalasekere's Dictionary of Pali Proper .. es.
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of killing. Even so the monks I interviewed were divided on 

this question: some (8,14,18,20,21) concurred in saying that 

DutugSmunu would get off while others (24, 30) asserted that at 

some point he must surely pay for his sins.

Although all the stories deal with the extreme case, it 

is not merely the attainment of nirvana which can prevent the 

maturation of sin. Common sense suggests that it may not be 

possible to reap the recompense for every action. As an old 

upasaka put it to me, though a man commit fifty murders he can 

only be hanged once. This was just an analogy fitted to my 

western understanding; if he is constantly reborn he can of course 

be hanged fifty times; yet if he persists in co murderous a course 

it becomes impossible for him to pay for all his crimes. This 

is the point of the above classification given by monk 39, as 

interpreted by monk 38 • There are some sins [these would be 

the lesser ones] which are superseded (ahosi venava) if you do 

not pay for them in this life or the next - "there is a time 

limit" ("Ivalaslnavak tiyenava"). 3ome on the other hand may 

crop up any time there is a chance. Another analogy: if he 

(the speaker) wants to do me harm while I am in Ceylon but £:ets 

no chance before I leave for England, the matter lapses (ahosi 

venava). [But killing is very bad, so] we cannot say about 

Du^ugSinunu; finally he will be reborn as Maitrl's right-hand 

disciple, but we do not know what lives he will pass through 

before then.

I have presented ahosikararua in e rather scholastic light
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for this was the only light under which it ever appeared to me. 

I never came across it as part of behavioural or "actual*1 religion, 

and most laymen have no idea what it is. Obeyesekere however has 

come across a popular variant which by a small change runs clean 

counter to canonical doctrine. If sufficient merit can ensure 

that one will never pay for sins, it is not a big step to saying 

that merit can cancel out sin. Obeyesekere has Diet this argument 

in a remote area where villagers subsist nnrtly by hunting, thus 

flagrantly violating the first precept not to kill; they hope 

that by becoming good upasakas in old age they can nullify the 

effects of their past sins. This is a clear case of religious 

change on the cognitive level; its intellectual origin and 

psychological motivation are clear, but it is not, I think, wide­ 

spread, and so is of limited interest.

Far more important and problematic, because a comnon 

feature of the life of every Buddhist, is the pr~rthanava or 

religious wish. The same word is used by Sinhalese Christians 

to translate "prayer"; I have avoided this translation in the 

3uddhist context, as it would prejudice a balanced exposition. 

The term "prayer" implies a person who could answer it, and 

suggests that he could intervene in the course of events, thus 

interfering with the suppliant's karma. Neither implication is 

justified on the cognitive level, though affectively the 

srarthanava does have some affinity to prayer of a very particular 

type. If a translation is required it would be best to use some
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such phrase as "earnest wish**, which is indeed the primary 

meaning of the Sanskrit ^ord and of its Pali equivalent patthana.

Prarthana are made at the end of every pinkama • Most 

commonly they occur at the end of a sermon (hovever short): the 

monk expresses the hope that all beings may attain nirvana, (e.g. 

5iya^udena$ama ;or^ siyalu sattvayanta nivan sSpa ISbeva) at which
^ •*• •••""••^ ̂MMMM M MM MMM MMMM »__ .IB" LUMMM»MMWM«MMMMMMM^MMMMMMM»

reriark everyone present raises their folded hands to or above 

tho head, if they are not there already (for this is the posture 

in which the pious listen to sermons), and exclaims, "Sadhu sadhu 

sa", exactly like a Christian congregation saying "Amen" at the 

end of a prayer. Notice that in this context the prarthanava 

is always exactly the same, namely to attain nirvana . The

l arava is used at funerals, 'where nivan supa ISbeva concludes 

the eulogies of the dead person which are printed and handed round, 

or at poor funerals merely recited, and the same words are printed 

on a banner at the entrance of the cemetery and perhaps elsewhere 

on the funeral route. In this context the prart.hanava is closely 

parallel to the Christian Hequiescat in pace, with the difference 

that peace is requested for the Christian immediately in the 

grave, long before the Day of Judgment, whereas nirvana is the 

Buddhist's long-term goal, certainly to be attained after further 

rebirths. Under Buddhist influence Ceylon Catholics have turned 

to consider their own long-term goal, and instead of R.I.J-. their 

funeral banners read >! svarg:e sSpn l£Tbeva" - "May he attain the 

bliss of Heaven".

Another common occasion for prart liana is in letter-writing
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and here 1 wonder whether there has not been western influence. 

It is customary to conclude a personal letter with, a formulaic 

religious wish, usually to the effect that the recipient should 

find refuge in the Buddha or in the Three Jewels (e.g. "teruvan 

sarana Itibeva kiya patami'1 ). There is nothing particularly un- 

canonical about hoping that someone will find refuge with the 

Three Jewels, in which he probably takes refuge daily, but these 

formulae are not used outside letter-writing, and the practice 

looks as if it is modelled on the Christian writing "May God be 

your aid" or some such benediction.

The prarthana already discussed are made for others, which 

makes it easy to explain them (as is done) as mere expressions 

of benevolence. But the remaining ones are made for oneself, 

which cuts them in a different category, constituting a more 

serious doctrinal problem. If one posits, as I think one must, 

that prarthana arose from an emotional need, one would expect the 

prarthana for oneself to occur earlier than the prarthana for 

others, and we shall see that such is indeed the case, only the 

former occuring in the ancient literature.

The -prarthana. for oneself may have originated with the 

dying wish. There i? a belief that if a person on his deathbed 

aspires to be reborn in a particular state, his wish nay well 

take effect. At first sight this may seem to run clean counter 

to the doctrine of „ jj but on the cognitive level this is 

lot so, A man's dying thoughts, so tne argument runs, are 

necessarily conditioned by the life he has led, so that to say
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that they determine his fate after death is only to say that 

this fate is determined by his conduct in this life. Unless 

his life has been pure he will not be capable of making a 

prarthana for nivan. but will aspire to some lowly form of 

existence.

Frora this situation (if I ara right - I doubt whether the 

matter can be proved or disproved) there developed long ago 

the more general practice of making prarthana for oneself, ideally 

to attain nirvana but in fact probably for all kinds of satis­ 

faction. To what extent prarthana are made, and to what end, I 

caiinot say, as they are for the most part a private affair, nor 

need they be made out loud. The usual occasion for prarthana 

is soiae act of merit, typically at a dane . On receiving a dane 

a monk recites a Pali verse in thanks:

Icchitam patthitaig tuyhaip khippam eva samijjhatu

£>abbe purer. tu attar * ooa cando parmarasl yatha
2 May what you wish and desire very soon be successful;

may all your wishes for yourself be fulfilled like the 
full moon.

The content of this verse indicates that anything may be

desired, not juct nirvana* The donor makes a wish and the monk

hopes it will be fulfilled. This is not strictly in contradiction

ta theory, because it can be said that the wish will only

be fulfilled if the karma is good enough, and the merit gained

1 . ouch an expression of thanks is called an . . , . ana ; 
these are discussed at length below

pat tJ lit arc, frorr trr- oano verb os prarthana.
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just before a prarthana is made should ensure this. However, 

there is little doubt that affectively the donor feels he is 

achieving a certain result by a certain action in an automatic, 

magical way. Moreover, the explanation just given only avoids 

contradicting canonical doctrine in cases where the prarthana 

is for something other than nirvana. This not because nirvana 

cannot be achieved by mere wishing (for it can be argued that 

prarthana is only for an advance towards nirvana through

nental purification, not a direct means to nirvana itself), but 

because the Buddha specifically condemned desire for nirvana , 

as he condemned all desire; one should practice meditation for 

its own sake, in the spirit in which a hen sits on her eggs, and 

the results will follow. The later canonical literature shows 

us that this advice was soon disregarded, as might be expected, 

at least by the common run of Buddhists.

But before examining these ancient antecedents of the 

modern practice I must give the explanations of prarthana offered 

by monks 25 and 38. Prarthana for nirvana, they said, are merely 

expressions of one's desire for nirvana , a reminder of one's 

ultimate goal. Nirvana, can only be attained by effort (utsaha) 

over many lives, so one has to keep oneself up to scratch. Success 

in the human world and in heaven (manusya eampat, diviya samps t) 

come automatically when one has done merit, said monk 38; but to 

attain nirvana (nivan sampat) one must make a prarthanava . This, 

he said, is to because to attain nivan requires constant mindful- 

ness and constant striving. If I may put this in a different,



unSinhalese way: prarthana for nirvana are mere epiphenomena 

of the nure thoughts of a man who, by reasor of tho^e thoughts, 

is advancing spiritually. This explanation seems to me canoni- 

cally orthodox in avoiding all suggestion that pr^r;! T are 

praye-e and thus avoid karma; it fails only to satisfy the 

Buddha's injunctior t^t one should r>ot desire nirvana - a text 

which is not, I thirk, widely known. However, it also comes 

close to saying that nivan ic achieved by something other than 

_oin (merit) Liyan is in fact, as explained in chapter 2, the 

result of morality, meditation and wisdom, all of which are pin; 

to say that anything elBe is necessary would be heretical.

This very heresy was put forward by monk 6. I have so 

far not taken account of his opinions, because his is a very odd 

case: hu ii not a fully ordained monk, nor recognized by the 

other monks, and probably slightly crazy. He is a poor villager, 

most unlikely ever to have been exposed to external cultural 

influences; yet he has turned Buddhism into a devotional religion 

in the ftahayanist style of such, sects as Jodo^-CShin - a genuine 

heretic by local standards. Monk 25 srid that no external help 

is possible in your quest for nirvana, and ever;y ri&ht-iainded 

Theravadin would agree; but monk 6 expressed the directly opposite 

opinion: all pin is fruitless ( " I venava) f and no one can 

attain iiivan without the help of liaitrl. "Only that man can be 

called a Buddhist (Buddha^ama karayek) who prays to reach nirvana 

in the time of liaitrl." iviOnk 6 f s opinions are more fully repro­ 

duced at the end of chapter 7. Tcre we must return to the
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history of prarthana.

Patthana for oneself are found in the ancient Pali litera­ 

ture which I have taken as my basis for comparison with irjodern 

times; they are however restricted to comment at or ial literature, 

In the Pour Nikayas , the main body of sermons, the pjatthana 

practices described above do not occur, but the word is found 

in the same general senses. In one text it seems to be a

synonym of ayacana , which means "request" or "prayer". The
o

meaning "prayer" is unambiguous in the ^iaana-Katha (which

strictly speaking is part of a commentary), when Sujata makes 

a patthana to a yaksa that if she gives birth to a son she will 

make offerings to the banyan tree in which the yaksa lives.
•7. _

In other canonical passages*' "patthana is a synonym for 

anidhi, a word which can be translated as "earnest wish" orp

"as; iration". It seems to me that sometimes in the Canon 

panidhi, with its verb nanidheti, is used to give the same sense 

as prarthana today. Panidhi is the technical term for the vow 

to become a Buddha, i»e. someone who has made a panidhi is ipso 

facto a Bodhisattva. Monk 17 said t^nt a prarthana is necessary 

to become a Bosat or just to see nirvana; here he w?.s using the 

word "•prarthana" as the translation of panidhi (which has no 

other Sinhalese equivalent); the u.se has however been slightly 

extended, so that it is made not only by those exceptional

1. A.M. Ill 47. 2. J. I 68. 

3. S.N. II 99 and
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creatures who wi31 become Buddhas, but by all seeking enlighten­ 

ment - hoping to become buddha with a small b. (As mentioned 

in chapter 3, anyone enlightened is buddha, nor is it peculiar 

to Mahayana (as is sometimes thought) to grade buddhae, the 

Bodhisattva.being superior to the mere arhat.)

The panidhi is also the canonical equivalent of the modern 

prarthana in another context, that of the death-bed wish. In 

one story a dying householder is advised by tree-deities to 

aspire to become a universal monarch ("Panidhehi ... raja assay 

cakkavattlti"). They think that this aspiration will succeed 

as he is virtuous. But the householder says that kingship is 

impermanent, nnd instead recites the qualities of the Three 

Jewels, giving his relations faith (, "••et.i) in them. It is 

perhaps notable that the householder does not make a panidhi 

(or patthana) for nirvana, thus preserving the pristine purity 

of the teaching; plainly hov/ever this ir, only a short step away. 

Before leaving- the panidhi we may conclude that though the dis­ 

tinction between the spirit behind a panidhi to become a Buddha 

and a patthana to attain nirvana may be clear in theory, it is a 

nice one which is liable to become obliterated in practice.

The word -ostthana occurs precisely in its modern sense in 

tie comment pry to the Bhamniapada. Here are two examples, 

corresponding to tht two main situations in which prarthana 

fjr oneself now occur. First the dying wish: a woman makes a

.fc. IV 302-5



patthana to be reborn as a female yaksa (yakkhinl), and her 

rival Bimilarly achieves rebirth as a leopard. 1 Notice that

these are wishes by sinful peonle for very low rebirths. jPatthana
— 2 

for n3'rva^a ( and for lower grades oi? spiritual attainment) occur

in a story which could be describing procedure to-day. After 

feeding a pratyekabuddha with sugar-cane a man makes a patthana 

for "success a^ong gods and men, followed by enlightenment ", 

whereat the pratyekabuddha says, "So be it" (evam hotu), and
K

recites "IccyLtai; patthitar; etc.". Vhat is more, he then "forms 

the resolution that he [the donor] should one day comprehend the 

law" (yatha so passati eva% adhj-fr-frhahitva) . This is wildly 

undoctrinalJ Later, on hearing of the incident, the man's elder 

brother makes a patthana for nirvana.
^•MpMMMMMMMMMMi^mMHB __^ _ ____» ___

We Bee therefore that though patthana are foreign to the 

earliest Buddhism, they appear in their "modern" form in ancient 

times. They do undoubtedly contravene the principle that one 

should not desire nirvana , but they can be, and are, explained 

in such a way that they do not contravene the doctrines of karma 

and intentional! ty (cetanava) . At the same time it is clear that 

this cognitive congruence ir achieved by a rather subtle argument 

which can bear little relation to the feelings of most partici­ 

pants. The man who gave the sugar-cane doubtless considered 

that the pratyekabuddba vas granting his viish, and so did the 

Btory-teller. The notion that anyone, even a prstyekabuddha.

Dh.A. I 47-3 20°
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can resolve on someone else'e spiritual progress is a more 

flagrant deviation from doctrine than anything1 I came across 

in the field, and eivcrests the Mahayana. The elder brother 

probably felt that bis own patthana would produce its result 

automatically. The elder brother's affective beliefs suggest 

magic, the younger brother 1 ' theisr. I shall return to this 

poiat in a moment.

Before leaving the prarthana I must mention a canonical 

doctrine which logically and affectively comes very close to it: 

the act of truth (Pall:ssccakiriya). It is believed that a 

soloinn asseveration of one's righteousness in some particular 

resoect can, by its truth, produce some desired result. Kost 

of the canonical examples occur in the Jataka stories, but the 

locus claesicus Is in the An/mliroala Sutta in the Pta.1.1 hima Kikaya. 

The former bri^anlAngulimala, now a monk, sees a woman in a 

painful and difficult labour; on advice from the Buddha he says 

to her, "Since bein# born in the noble birth [i.e. entering the 

Order] I have never intentionally taken life; as this is true 

may you and your foetus be well." And it comes to r»ase. 

An#ulimnla's words, known as the An^ulimala Tirit, are still used 

in Ceylon to ease the pains of a woman in Ipbour.

The "act of truth'1 is today, not surprisingly, a matter 

of theory ra^ner than of practice; perhaps no one alive is holy 

enough to bring it off. The last recorded "act of truth" of

1. For references see the PTS dictionary sub voce..sr».ccakiriya.
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which I am aware was by Du^ugamunu; vrhen his soldiers in the 

confusion of battle mistook each other for the enemy he asseverated, 

"foot for the pleasure of sovereignty is my striving, but always to 

establish the doctrine of the Full Enlightened one. As this is 

true, let the armour on my soldiers* bodies acquire a blazing hue." 

And so it happened.

To harmonise the "act of truth" with the doctrine of karma 

would not be logically impossible, as it could be claimed that 

truth is a natural force, which is here being harnessed to a right­ 

eous end; but this would be far-fetched. Affectively the "act 

of truth", like the prarthana, seems to be a short cut.

To the outsider it would seem that the gaccakiriya and the 

prarthana rai^ht be grouped with pirit and other practices akin 

to white magic mentioned at the end of chapter 4, in that all 

seem to be based on an implicit belief in. the power of religious 

utterances. I was in fact told by a schoolmaster that the sound 

of the Atanatiyrs Sutta, which on a night of pirit is chanted in 

tae small hours of the looming, produces vibrations which keep 

the yak gas at bay. This evnlanatiori ir; remlriiscftyit of Hindu

t.'ieory and is unlikely to be traditional amonfr 'luddhists; but 

though untypical it is worth quoting, as it explicitly describes 

pirit as a spell of automatic efficacy. Moreover this is almost 

done by a pirit text itself. The Jayamanfiala^atha , verses which 

conclude the maha pirit, be^in

1 . T-hv. 25.18.



Mahakaruniko natho hitaya sabbapaninam 

Puretva paracil sabba pat to sambo dhim uttamay 

J'tena saccpvajjena hotu me jr

The lord of preat compassion for the welfare of 
all alive fulfilled all the perfections and reached 
the supreme Enlightenment. By this statement of 
truth may the blessing of victory be mine.

The last line recurs several tic«es in the poem. The 

saccava.l.ja (which literally means "truthfulness") is plainly

in the context a saccakiriya, "act of truth"; the text, the
*-*•$ 

latest used in the pirit. th« gives this explanation of itself.

Though this step has never, to my knowledge, been made by 

Buddhist r,, the most economical explanation of the prarthana as 

behaviour would be to put it in the same category of white magic 

which works through the efficacy of religious utterance. It 

would of course be easy to describe the automatic use of prayer 

by a Christian in difficulties in similar terms; but we must 

remember that despite the prayer-like appearance and history of 

the prarthana it is, at least nowadays, more akin to magic than 

to theistic religion, for, even though the benediction of a monk 

or pratyekabuddha may somehow help it along, it is not considered 

to depend for its effect on the whim of any external agent.

The third contemporary belief which seems at first sipht 

to run counter to karma theory is the transference of merit, 

usually called in Sinhalese "giving merit" (pin dlma). a term 

which can be misleading. Giving normally implies that the



giver parts with the thing given, but in giving merit one merely 

offers to others the chance to earn merit by rejoicing at one's 

own. It was several times explained to me that giving merit is 

like edvin^ li^ht when one lamp is lit from another. Thie dis­ 

poses of the problem as far as the giver is concerned; what 

about the recipienty Can one acouire merit from an act one has 

not done oneself? Hero I mu&t refer the reader back to the 

list of good deeds on pa/re ^b. The fifth is pattanumodana, 

rejoicing in another's nerit (and the fourth is patti - giving 

someone a chance to rejoice in your merit, i.e. "giving:" it). 

If someone does a good deed you may earn as much merit as he does 

- or even more - by being really oleased about it. If this seems 

to the action-oriented westerner to be an easy way out, let me 

remind him that this doctrine is fully consonant with Buddhism's 

ethic of intention: it is the thought that counts, and merit bears 

fruit for the doer because 01 the pure thought that accompanies 

it; therefore if the thought of a spectator is purified too, so 

much the better for him. The high priest of Migala, having spent 

five thousand rupees on a pinkf-Maa, told me that a villager who took 

sympathetic joy in the ?i.erit he was earning might thereby earn more 

merit from it than he did himself, without spending any money. 

This seems to me a humane and rational equivalent of the isew Testa­ 

ment story of the widow's mite. Theoretically indeed this could 

be an endless process, pleasure &t the merit (and consequent 

spiritual progress) of others enhancing your own good karma. and 

their pleasure at your -nrorress in turn enhancing theirs. All
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this is patti and BBJbt.anuTnodana.

This ingenious *nri pleasant doctrine has a curious history, 

which well illustrates the interrelation between the cognitive 

nnd the affective which is a theree of this work. It is not a 

pert of the original doctrine: the terras patti and pattanumodana 

in this sense are not found in the Four Ki^ayas. The verb 

anumodati is used in these early texts with two closely related 

meanings, "to agree with", or "to receive with gratitude", i.e. 

"to thank". In the first meaning, Sariputta says of a doctrinal

debate: na me koci bhikkhu anumodati; "no monk agrees with rae".
2 Parallel to the second meaning is the noun anumodana "gratitude"

^ or "thanks". This word from the beginning' is mainly used as

a technical term for the tharke uttered by a monk on being given 

alms. This usage has been preserved unchanged till today in 

the Sinhalese anumodan. The passage in the Vinaya Pi/fcaka in which 

the Buddha prescribes the utterance of the anumodana and says that 

it should be said, by the eldest raonk present does not specify the 

content of what is said: though the Buddha doubtless composed his

thanks variously to suit the occasion, one may assume the early
v, 

use of some such benedictory formula as * I ccd. t ara pat t hi tarn... "

quoted above (p.

1. A.M. Ill 194.

2. Rarer forms p^-allel to anumodana (neuter) are anumodana 
? prainin e ) r< ^ - 1 anumo'lariT/ct (neater ) ,

3. e.g. DK.II 88, where the Buddha recites some verses.

4. Vin. II. 212.



The modern uses of patti and pattanumodana aprear in the 

comment at orial stratum of Pali literature. I shall present 

passages in what seen to me to be the doctrinal and linguistic 

order of evolution. In a simple Jataka story the Bodhisattva 

gives leftover food to fish in a river, a.nd gives the merit 

for it to the- river nwiflpss. Pere the word pattl m^nns "the 

giving of the ^erit gained by a gift to someone else". It 

involves a particular kind of dakkhina ("religious gift"), on 

making which the donor wish or. thrt someone else should get the 

credit for it. Prlra facJLc this rune clean counter to karma 

theory, but we are not here dealing with a type of literature 

which worries about such doctrinal niceties. The river

goddess receives the merit with thanks. The relevant passage
1 .. - _ .. reads: Bodhieatto g.tirekahhattaip .gangayo. laacchatiRTft datva,

nadldevstaya p~ttiip adasi, c'evata pattim anumoiitva. . .

"The Bodhisattva, having given the leftovers to fish in the 

river, gave the merit for the gift to the river-divinity, and

the divinity, having received the merit with thanks..." This
? -is a paraphrase of the following verse : raacchanam bhojanam

datvi 1,'iama da.kkhinaia adisi "'laving giveJ5 food to the fish I 

gave the gift..." The verses of this book are believed to be 

much older than the prose. llote that the word dakkhina is 

used in the verse where patti appears in the prose; the verse 

uses a word which normally means the gift itself to "jean the

J. II. 423.



merit gained by the gift. That the two should be separable, 

an idea veiled by tH.s proleptic usar-e, is the decisive break 

with the oririnal doctrine.

The passage ju^t emoted can of course be rationalized by 

modern doctrine, as explained above, by talking oily of the 

g-ood intentions of both parties? concerned. This fite. the 

si tuition ve"n enough: +** Bodhisattva wantr to benefit both 

the fish and the river deity. This explanation becomes more 

strained in. our next example, in which the merit of a pi ft is 

friven retrospectively. In this Jataka the Bodhisattva, born 

as a brahmin merchant, has gained merit by feeding a pratyeka- 

buidha; he ie ehi.r^recVod, ?vr;r* while swinmiri?: in the sen vith 

sn attendant is picked up by a deity whone duty it is to protect 

virtuous men in misfortune; she did not notice the attendant, so 

"the brahmin gave him the merit of his ^rood deed, ana he

received it gratefully" (brahmano attana katakalyan&to tassa ^ ..
pattim adasi, so anumodi) and was picked up. Here we are very 

close to the idea of a fund of merit, like a bank account, to 

be drawn on at will. I stress that even this passage can be 

rationalized by reference to the doctrine of intention; but the 

more obvious interpretation of the passage would be to regard 

merit as a kind of spiritual money. And a characteristic of 

money is that when you have used it you no longer have it.

The equation of merit with money becomes virtually explicit 

in the above-quoted story fro- th» commentary to the Dharnna-pada 

about the two brothers and the sugar-cane. When the youn~er

1. J. IV. 15-22. ^ • J «
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brother feeds the pratyekabufldha sugar-cane from his brother's 

field, he thinks, "If my elder brother demands the price [of 

the cane] I shall give him the price, if the merit I shall give 

the merit" (sace Kb jctthabhatiko mulatn anarapessati ruulain
** "]

dassami sace pattim aharfapessati pattim dassiaai) , of coarse 

this again is not a doctrinal treatise; but it is clear that 

the merit and the money are on an equal footing, and that the 

giving of the merit will UU\G notair.g to do with benevolonce or 

purity of thoughts. Here the incongruity of ^•• transaction 

with doctrine is not confined to the affective, and reaches the 

cognitive level.

having traced. 'Gnus fe.r the evolution of pntti^ lot us turn 

to the evolution of auumodana* ^ ,.- far the verb anunodati has 

only been used of receiving something offered, eo that it has 

involved thanking for something, not just rejoicing at it. There 

is nothing especially meritorious about thanking someone for a 

gift*, rejoicing at their merit, nowever, ±& L. ^ootl psychological 

state, rnd thnr> meritorious. In our next example it is not yet

clear whether the merit vr.s offered or not, though I think the
platter. Here a monk talking to a. preta says, "You never gave

anyore a gift with your own hands, but rejoicing at the gifts

of others (parassa dan^m e.numodnmano)stretched out your hand and
ii

spo':e. However, by this means the preta had acquired enough

merit to be reborn ir< confort.

1. Dh.A. IV. 200. 2. Petavr.tthu -..,.,.0.



In the next stage a man rejoices (anumodati) <°t merit, 

not merely without bein.^ offered it, but without being present. 

He merely hears that there if? going to be a dane and expresses 

his joy, This^the modern doctrinal position.

Finally let me ouote from a late commentary a passage in 

which both patti and anu^odana occur. ***> words, though pur­ 

porting to describe Visakha and her friends after Visakha has 

built a vihara for the Sangha, could, translated into Sinhalese, 

be an exact transcription of modern procedure. Visakha says 

to her companions, "The merit I have earned, rejoice st it, 

I give you the gift of this merit. 1 Vdth gladly trusting minds 

they all rejoiced. 'Oh, it ic good, oh, it is good. 1 One 

good lady who was there concentrated especially on that gift of 

merit. Soon after she died and was reborn in the Heaven of 

tl?e Thirty-Three." (Yam maya pufiHam pasutain, tai^i anumodatha, 

pattidanam vo danraT ti. /tho sadhu ahosadhu ti pasannacitta

sabba pi anumodimsu. Tattha annatara upaslka pi visesato tarn
_ — — — "^ T>attidanan inanasa akasi.) This anumodana of hers she describes^'- • _ _ ^ _____ _ "'•'"'"'•• «•»"•«•«••»••••'»«*•

as a "pure rejoicing" (suddb._' anunodana) and hence trulyffletitcricius. (This 

is in the canonical text, not merely the commentary.) Though 

in this cace the merit was offered, that "rejoicing" and not 

"thanking" is the appropriate translation is clear both from this

1. Vv. A. 183.

2. The translation cannot convey the full ambiguity of patti.
iii ~ text.

Vv. A. 1 Vv. 44.9 (p. 40).
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pasoa^e and from the two previous passages cited.

Having reached the modern interpretation of anuciodana, 

let us, before summirig up the evolution we have traced and 

attar-pting to account for it, look at what happens today. 

Merit in typically transferred after a dane. The donor (dayaka)

(i.e. ?. dane) to tie monk, who then recites the 
^ 

Pali verse ITccatagi patthitaia etc. cv;nted above, followed by a

lonj* formula in highly Sanskrit i zed Sinhalese prose, telling 

the donor to transfer the merit to the gods. This the donor 

donn, either by recitin/; the follu.;ii;£ i-txli verse or by giving 

his assort ("Par^u sadhu") v.^er* :»t is recited by a monk.

fo-asattfo^ ca bhum- .'.atthg deva nag~ m&.hiddhika
Pufffiam tarn anumod.itva cira.m rakkhentu se"eanan,« * _ _ _ _ _ __ • _ _ _.

Hay air— dwelling ^ods and ground -dwelling gods, 
riagas of great power, having rejoiced at the 
merit, Ion/7 protect the Teaching.

The verse may be repeated, with "ne" substituted for "the Teaching".

V/hat the monk reciter is the an; . or-evcr, according 

to modem doctrine it is not he who anuii'o^ati, rejoices., but the 

gods - the third parties. Ve thue get tv>-' ^-^ .lovinr- table, 

which I owe to a conversation with the Rev. Hahula. In the table 

the three participants (or {TTOU^P of participants) are on the 

left: in the centre are the actions they are performing in Pali, 

Sinhalese, and a literal English translation; on the right is 

the type of good deed (according to the Pali list of the good 

deeds) which the action represents. The linos from top to 

bottom are in chronologies! sentence.



Donor 

Monk

Donor

Gods

deti 

anumodapeti

anumodeti

anunodanti

denava

anumodan _ 
karavanava

anuznodan
karanava

anumodan^ 
venava

gives

causes to 
cause to 
rejoice
causes to
rejoice
rejoice

dana 

desana

patti

ppttanumo- 
dana

The Pali alone suffices to show that something has got 

twisted ur> here. In fact the double causative form anuiaodapeti 

is not in the dictionaries, and the plain causative anumodeti 

is cited only once, in the quite different meaning "get the 

approval of".

'Tv'p popular understanding of what goes on - which I might 

also call the common sense view - is rather different. It 

also corresponds to the historical view. The monk is understood 

to be saying "Thank you", as indeed he was by original doctrine. 

The point of this is to make the donor feel joy (prltiya) - an 

important matter to which we shall return in the next chapter, 

but riot here relevant. The donor is then understood to be

giving the godn his merit as a naifl pro QUO, as if he were buying 

their protection for cash. Bu+ H " is Ic, t,^r assumption, that 

the gods are being paid in spiritual currency for concrete bene­ 

fits, was never expressed to ue. It is true not on the cognitive 

but on thu affective level.

What v:e have here is a c^^ondejiicfc l/wt^een ailective

1. dlr'-^_l VI 
this is uncertain - there is a variant reading aj

Afj?hnkrtha) , 201 1 9. Even



religion and an early behavioural deviation, appearing in 

Buddhist stories but never explicitly accepted by doctrine; 

doctrine has then made a come-back and harmonized practice with 

canonical theory, though not without becoming exceedingly 

tortuous (and philolo-leally barTv-rnus). ^hc r tares through 

which "behaviour evolved have been traced above; the behaviour 

represented in passages denlinp with patti represent gradual 

dcjvif.tion from doctrinal orthodoxy, while the changed meanings 

o? gnumodena and its verbs represent the rationalisations of 

doctrine to accomnodate the behavioural deviations. Or. the 

behavioural level c'll the three r^nsa^es first quoted for pat.tjL 

(pp, *2> °-r-b ) represent someone's giving their merit to another 

person, and that -person 1 ? snyin^: thajnk-you. / s the idea that 

one car #ive av^y merit contradicts a fundamental doctrine, 

this clear implication has to be explained away, which is done, 

most ingeniously, by changing the rreaning of anunodp11. Al­ 

though T krov of no oaosage which ie quite explicit on the point, 

the identity o^ the last -passage ouoted with modern practice 

strongly eu/^estc that the modern doctrine too haJ been evolved 

bv the time it was written. For this it is sir^iificart thatv

the ^ood lady attributes her rebirth in heaven to the purity 

of her rejoicing (anumodanr!) • This comes not in the coranentary 

but in a canonical text, albeit a late one, the Vimanavatthu. 

The entire evolution of doctrine and behaviour with which we 

art concerned therefore took plctce, in all probability, within 

what for the purposes of this work I am calling the ancient



period; and what I have called the "laodern"doctrine, though 

clearly different from the original doctrine, may be as much 

as two thousand years old.

Row the doctrine of natti evolved in logical terms I have 

suggested by the order in which I ranged my examples. I make no 

claim that the passages are presented in the historical order 

in which they were composed; the dating of these texts is utter­ 

ly jincertair,, nor is it necessarily relevant, as when they were 

comoosed in their final fora they probably utilised older 

material. jorie does however suggest that the break with karma 

theory which pattl originally represented was first conceived 

or w/vile a gift was being made in the presence of a third party 

whon one wished to benefit; retrospection, and the absence of 

the third party, were probably secondary (Ic-.ter) developments.

Besides the question of how patti developed there is the 

question of why? It would be possible to answer that man*s 

responsibility jt-or nis ov.n iatt is c^n e:aotionL.j. jj-crain too 

great to bear, and leave it at that; but I think we can be much 

more suecific. I think that patti first arose in connection with 

the dead, through the wish to help dead relatives by giving them 

some merit.

Before I describe the ritual at which n.erit is still 

trausfered to the dead, tl'ero is one point to be borne in mind 

which corroborates my thesis. -ere practice completely as 

modern doctrine would explain it, anyone should be free to rejoice 

at a meritorious act, and that, gain merit, for himself. In



sone cases this ie so: the villagers could rejoice at the monk's 

fiftieth birthday celebrations without specific invitation. 

But in all standardized situations a verse or formula is recited 

offering the merit to specific benefactors. / should the 

Pali verse be recited at the d£ne offering the merit to the gods? 

The doctrinal answer (monk 38) is that one is simply drawing 

their attention to the merit. ^he S^TIP reason can be .^iven 

for the less institutionalised practice of carrying round among 

the laymen present an offering which one it- about; to make to 

the Buddha or tho Sangha. The laymen fold their hands, touch or 

make to touch the offering with their fingertips, nr>^ then raise 

their hands to their foreheads in the gesture of worship. The 

person who is physically making the offering is drawing the 

attention of the others to hio act of merit, an-J their gestures 

synbolise their -participation. In this case the doctrinal 

rationale fits. It does not however adequately explain what 

goss on at the ritual for the dead, and the old commentary mpkes 

clear why this should be so.

The rituals :for the dead to which I refer would on a 

cross-cultural basic be called funeral feasts. Thin illustrates 

the aptitude of Buddhism for giving new meaning to old practices. 

It is customary to feed monks, if t>ossible in one's ho^e, at 

certain fixed intervals of time after the death of a relative. 

Thr* number and size of such danes depends mainly or the wealth 

anl social strtus of the family; however, a dane on the seventh 

day after the death is obligatory, and one three months after
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the death is almost equally common, while annual danes on the 

anniversary of the death arc wry coionon, especially for dead 

parents. (This practice ie not confined to laymen: the chief 

monk in Mirala frives two annual danes to commemorate the deaths 

oi* his parents, and a third to commemorate the death of the 

previous incumbent, his father in religion.) All these danes 

given for the dead are called mataka darie/dana ('dead 1 dane) to 

distinguish them from liva dana. danes ^riven by and for the living; 

but the dane after seven davs is thn mataka dane par excellence. 

A mataka dane should properly be san^hika, v;hich means given to 

Sangha as a body, not to individual monks. The donor of a 

s.an&hikn dane must approach a monk (in fact the chief nonk at his 

local temple) and issue an invitation by saying that he wishes 

to ftive a eaiighika dane for so and so many monks (at least five), 

without naming any particular monk he wishes to come. The monk 

who receives this invitation simply sends alonfc the requisite 

nucaber. -ive is the minimum required for any official act of 

the O&ngha (yinayakama). However, poor people who can afford 

only the seventh day dane may even then feed fewer than five monks.

The danes for the cleau vary in character. The seventh 

day dane is a private affair for the family and maybe close friends.
2It is ^receded by a senaon (bana) late on the previous evening.

1 . Technically a fllva dsna is a special dani ^iven when someone 
exnecte to die soon: it is described by l)ickson, o_ri..cit«, pp. 
231-2.

2. The icev. Kahula has told rae of a custom in some rertote parts 
of Ceylon which suggests a linkage of exorcism to funeral

(cont. next page)
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The three-month dane (tun raasa dane) on the other hand is an 

occasion for conspicuous consumption, and is usually preceded 

by £.tril» to which all acquaintances are invited - though in 

the village explicit invitationlf is generally unnecessary. The 

annual " ~" lies somewhere between these two. However, at 

mataka danes the ritual lor tran&icjrrir.g merit to the de^d is 

the GsiTie, and takes rl^ce after 4V -j ^i -I _*-.-:•<;• meal (dava.1 dane) 

which closes the whole pinks ma , even if monks are also fed on the 

previous evening and at breckf as t -time .

The meal is offered to the Sanr;ha with the usual Pali 

sentence, repeated three tines:

Imam bhikkham bhikkhusripghassa demi

I give this alms-food to the community of 
monies .

When the monks have eaten (and, usually, been offered *requisite8 M 

, objects they are allowed to ovn such as pillow-slips)

a small bowl or dish and a pitcher of water are set before them 

and the immediate relatives of the dead man come to the front. 

I3ver3/one assumes a reverent posture and the head of the household 

olovly pours the water into the dish till it overflows, while the 

monks intone in unison:

Yatha varivaha pura paripurenti cagaram

(Cont.) fen.st. .A monk will come to deliver the sermon in the 
evening, and then, on the pretext that it is too much 
trouble to return to the monastery after dark when he 
has to co;ue back for the dane the next morning, will 
sperd the night in the bed of the dead iaan.
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Evam eva ito dinnam petanara upakappati.

As the full water-bearing [rivers] fill the 
ocean, so indeed does what is given here 
benefit the dead (preta).

Unnarac udak&m vattan yatha nimiaii, pavattati. * »_.. -._,,_.,.. • « j . * n ,
— ? jjvam eva ito dinnam petanatji upakappati. "

As water rained on a height reaches the low
land, so indeed do-*;s what is giv^ v<ere ^m^ 
the dead (preta) .

When the water has overflowed the monks stop chanting and 

everyone says M ba" . The proceedings conclude with a shortffl^T •*•

sermon on transitoriness (anitvat^) to console the mourners,

at the end of which, instead of the general formula transferring 

merit to the gods given above, the householder says (perhaps on 

prompting frora a monk),
*?

T- rae*^ ii~tlnom hotu. ou diita hontu natayo.

May this be for my relatives. May my relatives 
be happy.

f'-e doctrinal exr-lanatici of all this it rather complicated. 

It was explained thus by monk 38. The death is primarily an 

occasion for doin^r merit ( r. di i &. ) oneself; secondarily for offering 

it irt case the dead man is expecting it. lie can however only 

rejoice and "benefit iron the merit 1C reborn as a i7.ero.ts. , because

1. My edition of j^u 
I emend on the av 
of the Petavatthu.

2 . Ibid .

Adabilla hse u 
t of the ILev.

^ou f*Top;y it befit". 
.a and the PTu text

Thus iiili* The P^3 text has £o for me; the 
meaning is unaffected, as yo agrees with



if he is higher than thnt he does r;ot need the raerit, if be

is lower, in hell (&r , he cannot get it. (.There ic in fact

a further refinement: only the top class of preta, "those who

live on merit &iven by others" ( parad at t o pa f1 Ivin j are aule to 

sv^n^fi iae with thfci r.-jfcrit oT oti^.-ro.] But: thi:--- does not mean, 

he caiclf that the rein lives /Hvi r the dime assume that the dead

is no* a j,, xor if ve p... call we take food along ae 

a tfil't, but if ihe -,-nr^o is out we eat it ourselves; similarly »

f?rd is

t'ic rirk:.*4.a earns .^crit for u*^ riving vuciue

this, he said. .cTe 

aicestoro, who were ^

; " . gave the - . - ;. :- : ^.u, ;•. i his 

, c: to see it, c- oi'Jfeied them

In tii

to

the ...1 asked if t:.-ia boded ill : :^ himself or his liing- 

The Buddha said not so, but explained what hac3 3ned.

bv> to rer uia ovurui .;ir.itii^:-rii

and offers' t' « to •/

'j_ of ofi'erin^ it whilito offer pin one haa really to

it - a ^ere form of wor or altcrthou, . will not do*

ii <- dune t:r:n; day too,

added that

/ing

!;roducin# the j;_ ^ in cLaptej' 4 ^ uwelt on t.; : eir 

.-..v i. iO.-., ^o.'.- '"" ^ecorded ; ^.. .._-!,_. ^ Buddhism, 

rtrtrw ; t illuptr.r'tec thir very well. It contains

Ointo of doctrinal incv y: it ±& not

Clear wry ^ "" ve already core to the "" in the 

story .jifc-ux'a; t;;.oujLu be ojiable to re juice ai n.c ut.-rit



•31 <rl
fj JL 4

unless it is specifically offered; nor why gods, who in other 

contexts are always offered merit, are in this context said not 

to need it. However the latter discrepancy can be removed by 

saying that 'while the ^ods are in no hurry for the merit the 

p.ret as need it urgently, because they are suffering in ci c,tate 

of woe, from which only pattiinunod&na can relieve them, because 

they have little or no opportunity for performing meritorious 

actions independently. Remember moreover that length of life 

is one of the things that decreases as one £oe& down the cosmic 

sccie; the Rev. Rahula has told me of a belief that pretas live 

only sever;, days, which makes it essential to catch them at that 

point before they sink further, lie very plausibly connects this 

wit a a belief found in other schools of Buddiiism (naiiayana and 

kiarvaptivada) in an "in-between state" (antarabliava) lasting 

seven days; during tl .is T>eriocl the nertson it' suspended, between 

death and rebirth, ?and any improvement in Karma will 0.1 course 

maks the next birth a better one. I must stress that this 

antarabhc.vu is not a 'jjlie^iyjjuja belief; it goes towards explaining 

the seven days clane on trie historical, not on the doctrinal level. 

i<"roia tV-io historical angle it is also interesting to notice that 

in the Pali words just quoted the donor transfers merit to all his 

rel-itives, not just the recently deau iuoui, thus reiuinuir^ us of 

Hiniu offerings to ancestors (pitaras;.

The mataka danj., though riot quite explicitly described, 

is canonical in I'heravada Buddiiisn. A Cctnonical book, the 

1'etcivfitthu. confc;i£,ts of poe&s concerniiig rrctas. The three
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verses cited above come froir a poem1 entitled the Katidhaama 

("The Butta of behaviour due to relatives") 2 which also

occurs under the title, taken from the first words, of Tirokudda.

Stttta as the seventh item in the nine-item canonical chrestomathy, 

tho ghuddakapa-frha.. Here is Hhikkhu Banamoli's translation of the 

whole poem,

1 • Without the walls they stand arid wait, 
And at the junctions and road-forks; 
Returning to their erstwhile homes, 
They wait beside the jambs oi' £ate&.

2. But when a rich feaot'is set out
Vit> food and drink of every Vind,
The fact that no man does recall
These creatures stems from their past acts.

3« KJO they who are compassionate 
/1 herrt do give for relatives 
Such drink and food as -nay be pure 
And ^ooc* and fitting at these times:

4. 'Then let this be for relatives; 
'-ay relatives have h?pT)iness. 1 
These ghosts of the departed kin 
Foregathered and assembled there

5. Will eagerly their blessing; give
For (plentiful) rich food and drink: 
'So may our relatives live long, 
1 >:in£ to vhcra we hsve tMt: rain;

6. ', or honour to us has been done, 
'i.c &iver ever lr c>ed the fruit. 1 
Now there is never ploughing there, 
.or e;ny cp.ttle-herdir.g fovi.no,

7. Mor merchandising just the same, 
Nor bartering for coin of geld: 
The ghosts of the departed kin 
Live there on giving given here;

8. As water showered on the hill
Flows down to roach the hollov vale, 
So giving given here can serve 
The ghosts of the departed kin.

1 . ^..ekson reports (p.2:54) that the monk reads out the whole 
poem in Sinhalese translation. I witnessed several mataka 

"R but nev^r came across this.

2. Petav. 1,5
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9« AB river-teds when full can bear 
The water down to fill the sea, 
So giving given here can serve 
The ghosts of the departed kin. 

10* J1 e gave to »e, he worked for me,
•ae was my kin, friend, intimate*, 
(rive gifts, then, for departed ones, 
Recalling what they used to do.

11. Fo weeping, nor yet sorrowing,
Bor any kind of mourning, aids 
Departed Ones, whose kin remain 
(Unhelpful to them acting) thus.

12. But when this offering in p;l.ven
Well placed in the Community 
£'or them, then it can serve them long 
In future and at once as well.

13. The "rue Idee for relatives has thus been shown,
And how high honour to departed ones is done, 
And how the bhikkhus can "be ^iven strength as well, 
And now great merit can be stored away by you.1

The verses cited above were, in order, tnc i*iiiiri, ei&jt.iiii tuiu
? 

first half of the fourth. As otede has remarked, 1" verses 11 and

12 (his 10 and 11) look like an addition. Moreover, till verse 

12 there is no truce of 13uddhisn; dead relatives are to get food 

and drink, and benefit their donors in return. 'Uriiti fc atill a 

fuaeral feast. hot till the end is there mention of the Jjangha 

or 01 iflorit, and they are not well integrated. In the context 

of the poec the "this" which is given to the relative in verse 4 

line 1 is food and drink-; only in the ritual as now performed

and explained is it ^.erit, or rather the chance to rejoice at
•? 

merit . It is this rather complicated explanation which has

1. {:inor i..G^inr:£> ^iu. IlluiatrLitor, Luzac, London 1960, p-- . 7-8

2. \vilhelm Ltede, ioe uaichten Jcs j.-e,tayatthu, 
?Tarrnssowit7-, Leipzig ' ^ ' c - > ^• >--•' •

3. ^- question whether tne ^rotag could actually nat the food 
controversial in ancitsiiX times. In hyanaponika's

(Cont.)



circumvented a doctrinal incongruity which originally must have 

been glaring.

The story of the origin of the mataka dime told me by 

monk 38 is taken from the commentary on this poem, Suddhaghosa' s

Paramat t.ha.1 otika . In the commentary the thing o..:iere>d is still 

explair---^ ^ -H^ food etc., not the merit; but this is -perhaps 

not an important point, n.r? the general interpretation is clearly 

the modern one: the king gives a dane to the Buddha and dedicates 

it (uddisati) to the pretas . >'*.ore important is the story of 

this event given in the co;;u::entary to the Bhammapada, . The 

Buddha explained to Bimbisara that after he hwfl .<-.1.ver, the first 

feast the pretas had made a rovr "because "when you gave the food 

they did. not get the merit" (dane dinne pattirji alabhamana ) . ¥

t/ierefore fed ti^e jjuddha the next day, "he gave the 

merit, eayiu/: f ': ir, may the divine food and drink from here accrue 

to those pretas . * " (Bliantc, ito tesaia petanaip dibbannap?1nay 

saripaj j_at u ti patti.^ adasi). They get the food, then show them­ 

selves to the king naked. The king therefore gives robes ( clvararii ) 

the next clay to the Buddha and his disciples, and. the pretas

1 , "Ph.A,I. 103-4.

(cont. from previous page)
summary of the IC.itb£v.?.tthu (' yanaponika, p.V1 ) question 69 
is, "Can alms which are given here be enjoyed by beings else- 
where (e. ? :;., by the.. .^etae)?" ^6 we «?rr toll that tvo 
sects, the Kaja^irikae and Biddhatthikas, think they can, but 
ti.-rrtt Tlerr^vKdins hold, that "the -.rind of the Petas mi^ht be 
favourably influenced, but the material food cannot be enjoyed 
by the::."' This would Peon to contradict the TheravSdin 
com-nentaries quoted in tfiy text, though they are presumably 
many centuries younger than the ffathry^jrtlru The complete 
victory of orthodoxy is hiore recent.



Of)

accordingly are clothed in heavenly garments. .'t this they leave 

the condition of prota (petattab|jpya) and become gods (drbbattab- 

hava)» °T'r e teacher, giving thanks, used the words of than- B. 

•Outside thfc wc.lle they stand 1 etc." (Sat the anum<y' . kfxronto: 

tiro eou titthbutiti
>«- . - . -~JJ ^

In this poem waich trie- . ..a it then said to have recited, 

the verb a.nir uj. it ut^ci. o~ " 1.^3 (poorly tri-iitjjLa'ut'u by

, "their blebbin^ give";, '. r.-.^r.^rfi the

last line ju&t quoted it will, be seen that the coruusion about 

the use of i^ ie alre-ady .-nt: both the receiver of 

the food V..IH, the t. ' part icy arc " to do it. s or r,

in thie account Viit; spirits art) ^etti.. r , j^ot 1.^.. :-it 

mor^ tan^i^lt- benefit « - food ar^} clotr.cfs.

The i'irot story quoted in thio section, thnt of the
ttv 

3odii.isai*ra feeding the li^iu fO.- :stec! th.f .t originally

merit was^ 0111^' ;?.;ivtri.« uu L-c>iu»oii^ piu,.Gn1; to receive it. T.n most 

contexts reinter^-retrtion hyr rn^derert tMr: ir.'nn ^h^nlnte. But 

in the context or the funeral : - tiiir> element, t.se obligation 

to r • merit before it can be token, has eurvived* More-*•»•• - .

over, x tailor i>aa~t Iu -.t; ^.e^e the,* ti.L uoctrint 01 J.X.:Q w j

ori^iiiiites, IncHars, used to of f^i- :.-... furrr-n ^-r.rtr to their

a/icestere (pitaras), went on doir-g: so; t;,ic ba,u to be explained

1. C-oribtoph von rttrer-iinitn?> ' crimes: row uittjj:;, a ; 
,.indu cf-*:;to in 1, car; "**•" hy having b^ ins 
recite eacrsrt ttv.it for f- • ••<.-*.• ' '• "^f i.-ox^onaed as 
e tnenoria.l rite t w " <^--:--\'- ir-v. -H-ft of an entire 
set of »--"»' 1 r^ehold ........ . '* ' • '<3et, and it

(cont.)
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away by saying that the living could only supply the dead with 

food which they had not deserved by their ovm conduct through 

the mechaniem of merit transference. It is no accident that 

the concepts of Jifvtti and ;nattanur.p_dana occur wf.th particular 

frequency in the £etoyatthu and vi- ~ Vthu and their con entaries. 

This is not because those work? are comparatively Into (w- ich is 

uncertain), but becpur-e theirs ir the context -T > ^vir-v, -frh^p 

concepts must have originated.

In the rnatakn drne vre ercounter an especially etriVi.i r case 

of incongruence betvreen the cognitive e.nd the affective - a very 

wide gap between the explanation of the ritual anr1 what 4Vi < 5 chief 

pp.rticina.nte feel about }t. It is trre no doubt that they are 

not calculating whether the dead person has been reborn as a 

£r vttopaliyin preta so that he can benefit from their actions, 

but th reason is not one o^' subtle doctrine. They feel emotion­ 

ally that they o^e this ceremony to thr* ^ead man ar>^ thnt b?* 

benefit from it; they would act in a very sirailar way without 

the doctrines to which they subscribe. Fvon the overflowing 

water may hnve been reinterpreted. The pourinf- 01 water in 

Sinhalese ritual frequently eignalires ^ polenn act (c. .

(Cont.) is ponul^r belief that as n result of tMs donation
cori g objects of personal u&e will be available 
to the deprrtefl for Mr? life ir; the ne^t rorld. Tbe 
fact •*•'"' such aii idea it inconsistent with the belief 
in the immediate reincarnation of every human being in 
a sHfmc conditioned by his earlier deeds does riot seem 
to disturb the Chetris, who li^n nt^or Hindus see nothing 
incongruous in the holdinr of ; iitly inconsirtent 
views. "Sprain and Ferit, Gridenfeld and Nicolson, London



but here it seems most relevant to recall the libations poured 

to the lianes in other, older cultures.

The water-pouring ritual jurt described takes piece at 

the funeral ( avarnanp-alya ) itself. VJhen the coffin has been 

placed in the pyre or over the grave, according to whether the 

body is to be cremated or buried, a white cloth is laid on it. 

One of the monks present - there may be any number, dovm to 

cv.« - ,c:ives the throe refuges find the five ^rece^ts as usual; 

then everyone present repeats three times after the monk,

mat a ka vat t. ham bhikkhusanffhaesa detni
I give this corsee-clothing to the bangha 
of nonke .

At this the monks spread the cloth out across the coffin, and 

chent a .Tali stanza:

.'.rlcca "y'jt'? :}^7n :h:)^'i uim? c;. '^ ~v;: .. ya ~o h '-. • ''mine ,
Ijppg? jjitva nirujjhanti, tesai*: vupasamo sukho.

Impermanent indeed are compounded things, whose rature is to arise 
and paes away; having arisen they are destroyed; their being 
stilled is pleasant,

/
This couplet is supposed to hpve been recited by Sakr? at the

death of the Buddha '. The monks then pick up the cloth, sym­ 

bolically appropriating it, and someone takes it aivay. The 

water ie then poured by a near relation as at a cmm?, the monks 

rp citing the same verses; as it is cr> outdoor ceremony the w^ter 

is nonetl.Tn-PF! thnt of s. youiur coconut, which is srJ.it at the 

appropriate ciomcnt. A monk then preaches. At a villppe funeral

67.
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which I witnessed the monks then loft, before the coffin was 

Lowered into the grave, perhaps to avoid being present during 

the lamentations which naturally accompany the body'c final 

disappearance.

^i'j cloth &lvfc>ii to wlie . lonke is known as £_ ^ula 

(literally "dust-clot.Y , , ..:. i,..,^ w...lo^ has also been extended 

to the coreraony of givir-;;• it. "a!psul:ula is tho name of the 

first of the classical list of thirteen ascetic practices 

(iliutaiira), optional for monks who wished to display raore than
1 «r> ——tiib ur_ual ascetic rigour. A pL^aakulu AUUU^ trusses only in 

rags picked u~ --t cenetcrios. 'T1 ':- modern oamsukula ceremony 

is a curious fusion of this with a dane. .By picking up the cloth 

from tho coffin the monk is symbolically taking t>o winding sheet, 

or so.rc otr»t;r iteiii 01 i;ht; corijue'a clothing, and thus conforming 

to the .letter of the r,ainsukuia oractice. . t LH; otncr hand the

•Sear] "n'lri'f r:cxt of kin ?:re f:ivirp-; tito c?.nth, wV.ich tV.^rrfore is

the beyt new white cloth, to enhance the value of the gift; they 

have made the funeral an occasion for transfer! ~he merit 

earned by a. giit to the ^cu;.gha t thus destroying lu-^ spirit of the

. idea ^o t* 1 -* tv.p ori^iin^T ^rr^.^sr of the tcr^ ^as been

completely lost.

The doctrines diecuesed in this chapter p.void serious 

inconsistency with ortno-loxy. Tiiou,f/;h ecn;.e oi tn^m nave: been 

cT as M):;0dei., they are GO only ir, relatioi. to the Four

j ; or the clascical account 01 the j^ ' •• 1 -"".u iu utanga (fo 
by the other dhutannas) see Buddha^i,^.,, ^igudOhiaa^y^a,
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Nikayas; in siirrole chronological terms they are ancient. Thef --— ~ — - ~ ~"~ - ~~

latter and more important doctrines discussed are rationaliza­ 

tions, or if you will Budd^cizations, of practices (the dying wish, 

the £- • •• '~ ie) i-r. ich afford some psychological relief from the 

oppressive doctrine of m.n 1 .- 4-- J"l respon0ibi!5 ; -*r ^nr his OT'm 

fato. Beliefs vhich thonn ^rnotinrr? i^ply have never entered 

tl'e >iainetream of Thorvada Buddhism: the cogi^itive position has 

been maintained vith remarkable tenacity. The canonical
y

theory 01 h:a;rca G\irvivcs intact - comltivoly: "-"•"octively its



Chapter 6 

TUB ,TiiIC OF INTENTION

In the second chapter were listed the five precepts i f>un 

ail/, the ten good dueds (dasa kuaala karmaj and the noble 

eight-fold path (arya astangika aar^aya). three different ways 

of formulating the conduct expected of a iiuadhist. How do 

these three formulations relate to one anotherV The first 

one which a westerner usually comeo across is the noble eight­ 

fold path, for it ia one of the four noble truths ana occurs 

in the Buddha's first sermon; but when a villager is asked 

about karmaya ne will rarely volunteer information on the eight­ 

fold path, and it is comparatively little known. The reader 

will recall that its ei^ht factors have been grouped from the 

beginning into morality Csilaj, concentration (samadhi) and 

wisdom (parma). Although the impediments to lay meditation 

are practical, not doctrinal, they are, or are considered to 

be, so great that very few laymen in traditional Ceylon medit­ 

ate before old age. Meditation and its peculiar prize, 

nirvana, will concern us in the next chapter; they are the••••••••"••"•^

sphere of what Weber called virtuoso religion. The religious 

concerns of the normal Buddhist layman are centred on morality 

and merit^making (pinkau), which aim at a good rebirth, but 

rebirth nonetheless. To see merit-i^aking and meditation as 

A clear dichotomy, as has been done in sociological works, I 

do not find satisfactory in terms of doctrine or of analysis,



but as a principle of arrangement it is convenient: this 

chapter will be concerned principally with merit-making.

The ways in which merit can be made are listed as the 

ten good deeds. We notice immediately that the third of them 

is bhavana. meditation, which shows the difficulty of dicho­ 

tomizing between merit-making and meditation if we are to use 

the Buddhists' own terms. The second of them is morality; 

so what is the relation of morality to merit-making? By slla 

is meant the five precepts, which should be called the five 

abstentions, and these are negative. They are undertakings 

to abstain from killing, stealing, sexual misconduct, lying 

and drinking intoxicants. i^rom the point of view of the 

individual, to keep to these undertakings is a sufficient 

basis, as expressed in the eight-fold path, for meditation and for 

the wisdom which attains nirvana. Cognitively they are quite 

sufficient - but effectively perhaos they suffice only for the 

virtuoso, if even for him. A negative formulation sounds too 

cold-blooded and requires some supplement. The supplement 

can come from other canonical formulations, such as the four 

holy states (brahmavihara) of loving-kindness (laettaj, com­ 

passion (karuna), sympathetic joy (muditaj and equanimity 

(upekkha); or simply from such an inclusive list as the ten 

good deeds, which present a Buddhist's ideal behaviour - I 

hesitate to use the word "duty" in the context of Buddhism, 

which says "take it or leave it" - in a positive form. More­ 

over, the five precepts seem to concern a jian in isolation; 

this is all very well for the virtuoso or the recluse, but an



ordinary layman misses in them any allusion to such things 

his interaction with the Jangha which is his contact with 

organized religion. A final shortcoming of the five precepts 

from a practical point of view is that it is virtually impossible 

to keep to them, so if there is no easier goal the outlook becomes 

depressing. The ten good deeds make the five precepts but 

one item in a list; if you fail to abstain from all sin you 

can at least compensate yourself by doing good in other direc­ 

tions. Weber called the five precepts an "insufficiency ctnic 

for the weak". It is quite true that Buddhism recognizes 

different stages of development, at which a man can legitimately 

make different demands of himaelf. These different levels of 

demand were summarized in chapter 2. A monk has to do more 

than keep the five pr,3cepts; put in general terms, meditation 

and wisdom are neceseary to attain the highest goal, but are 

expected of only a few people. Yet to call the five precepts 

an "insufficiency" ethic seems to Indicate a value judgment that 

they are rather paltry stuff. On the contrary, being absolutes 

they are extraordinarily dsmanuing. I am not alluding merely 

to the fact that nearly everyone lies. -veri the first precept, 

not to take life, is necessarily broken by any agriculturalist, 

and the Sinhalese villagers are vividly aware of the fact that 

they are sinners (oavkarayo > .

The five precepts, preceded by the three refuges, are 

taken so frequently that they may be called the functional

1. :ax v/eber, The uolirion of India, trans. Gerth and 
^artindale, Free Press, Now York 1956, p. 215.
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equivalent of the Lord's Prayer. They are repeated after a 

monk at trie beginning of all Qinkani and again at odd ^oxenta 

throughout. This raises the question in the minas of a 

spectator whether their recitation has not lost its meaning. 

Plainly any religious community anywhere in the world has not 

always got its mind on the texts it repeats; but how far has 

this gone? une monk (36; told me that one always had the 

duty to keep the five precepts, whether one recited them or 

not; but would this be clear to ordinary villagers? I 

accompanied a group of some sixty villagers from Cigala on a 

pilgrimage to climb Adam's Peak. At frequent intervals in 

our progress we repeated the five precepts after a dasa ail 

upasika, the person of highest religious status present. On 

the way back, being tired and impatient, I remarked to someone 

at a halt for such a recitation that I was not going to join 

in this time, because my last recitation of the five precepts 

had been so recent tnat L could not y«»t have broken them even 

had I wanted to. My remarks were passed on and discuased, and 

to ray surprise it was soon deciaed - without any counter­ 

argument - that 1 was right and another recitation would be 

pointless. The five precepts were not taken again for the

rest of the trip.

If anything deserves the name of an insufficiency ethic - 

a term I had rather avoid - it is the list of the ten good deeds 

To perfect them all is tantamount to attaining nirvana, but at 

least one can make measurable progress by positive acts; unlike 

the black and white of the five precepts, they allow of shades 

of grey.



To sum up, the five precepts are negative - to do no 

evil - while the ten good deeds are positive - to do good. 

For the Christian the latter is necessary for salvation; for 

the Buddhist only the former is absolutely required, but both 

the emotional needs of the individual and the practical ne^ds 

of society seem better answered by the latter, broader formula­ 

tion. I speak here only of ethical actions in the sense of 

actions affecting others, and disregard other recommended 

behaviour, notably faith (for the Christian; and meditation 

(for the Buddhist), to both of which 1 shall return.

I do not propose to aeal here with all the ten good deeds, 

for some are of far less importance than others, uor do I have 

systematic material on all of them. In my interviews I was 

mainly concerned to find out whether Buddhism was truly an 

©thic of intention, or an ethic of works - what I shall call 

the problem of intention. The other problem which interested 

me, rather less easy to solve, was the problem of ethos, 

mentioned in my introduction: what are felt to be Buddhist 

values, and to what extent are they adhered to in action?

The only systematic investigation of the latter problem 

of which I know was conducted by Gbeyesekere and his research 

assistants in a remote xiandyan village. They asked twenty- 

two adults to recite the five precepts (in Pali, of course); 

all but one were able to do so. The informants who could 

recite the precepts were then asked for the meaning of each 

precept. The number who were able to assign meanings to the 

undertakings they had given in Pali can be tabulated thus:



Number of By how
precepts many
understood people

5 5
4 3
3 5
2 0
1 2
0 >

The precepts recited were thus understood about half the 

time. However, this question turned out to be of limited 

significance, a teat rather of linguistic than of ethical 

knowledge; for when questioned in a different context everyone 

knew about the ideaa expressed by the five precepts, and more­ 

over identified them as Buddhist values. My own unsystematic 

observations would entirely support these findings; the five 

precepts are almost universally known by rote, and their 

meanings also are generally known and unuerstoou, though the 

specific meanings of the Pali words are often not known - 

but this knowledge is on the increase because of d.aham paeal 

(Sunday schools) and religious instruction in state schoolu.

before considering specific precepts a remark concerning 

their form may be in place. Obeyesekere has been at pains to 

stress, in accordance with Buddhist tradition, that the five 

precepts are not commands like the Hebrew "Thou shalt not", 

but undertakings in the first person. Cognitively this is 

indeed a crucial point. Yet even here I doubt whether doctrine 

matches emotional reality. when monks in sermons allude to the 

precepts, as they very often do, they express them in the form 

of negative commands, e.g. "Do not kill" (mar ant a epaj. They



can answer that strictly they are speaking to tfceir audience, 
not translating the orecents; but 1 do not think that is the 
impression that they leave the layman with, and I strongly 
suspect, though he does not say so, that Obeyesekere elicited 
from his informants the meanings of the precepts expressed not 
as undertakings but as prohibitions.

In Obeyesekere's investigation the three precepts most 
often spontaneously elicited were those against sexual miscon­ 
duct, lying and drinking. Why the first two, against killing 
and stealing, should be less cited is mysterious; Obeyesekere 
suS&ests that they may have been suppressed as associated with 
greater guilt than the others. However I doubt whether the 
frequency of mention of the precepts differed sufficiently in 
such a small sample to be statistically significant.

Obeyesek€ire f e informants seem to have equated sin (flay) 
with transgression against the letter of a precept. At first 
sight this looks like subscription to an ethic of works, not 
of intention; but it turns out that some things were said to 
be sins but nevertheless "all right". To explain this we 
mufit take a closer look at his data on the interpretation of 
the precepts.

The precepts against killing and stealing are unambiguous 
and their interpretation was not probed. Even a professional 
hunter said killing was always a sin. The precept against 
sexual misconduct (kamesu rnicchacara) has been variously 
interpreted in different Buddhist societies, which is quite in 
keeping with both its letter and its spirit. ^veryone asKed



•greed that adultery was a sin (pay;, though some said that it 
was much less sinful if cojimitted with the knowledge of the 
spouse. oorae said that premarital intercourse was a sin, 
though most of these added that it was not a sin if the parties 
subsequently married. A few said that adultery in secret was 
a sin but all right, and the same was said of premarital inter­ 
course. One man, who admitted he was an adulterer, said 
adultery wac; a sin but all right. He went on to say of another 
aaan that he claimed to be a gooa middhist because he observed 
the five precepts, but he practised anal intercourse with his 
wife and therefore was observing the letter but not the spirit 
« "a 'good Buddnlet' but a sodomist" (Obeyesekere's report of 
the statement).

Lying is sin, as it is against the fourth precept. Asked 
whether they would lie in court to protect a kinsman accused of 
murder some said that under those circumstances it would not be 
sin, others that it would be a sin but they would do it. Of the 
fifth precept against alcohol there was a more flexible inter­ 
pretation: seven said that to take alcohol was always a sin; 
seven that it might be taken without sin for medicinal purposes; 
six that it was not a sin taken in moderation.

As the Pali words of the fifth precept can be taken to mean 
abstention from strong drinks which are the occasion of 
intoxication and carelessness or when they are the occasion for 
intoxication and carelessness I would not like to say which 
interpretation of it answers even to the letter of the law, let 
alone the spirit, so this evidence nad best be disregarded. The



Ottae of the nan who Judged anal intercourse permissible 

according to the letter of the precept but nevertheless wrong 

is to some extent a red herring, because I think he misjudged 

the case: anal intercourse would come under "sexual misconduct" 

no leas surely than adultery if (as in the Sinhalese case) 

society disapproved of the practice. The quotation was worth 

including because of the insight it gives into how a villager 

thinks that other people interpret the precepts. These two 

oases apart, the problem raised by the (regrettably sparse) data 

are what is meant by "wrong but all right" (said of secret 

adultery), and what attitude informs Ha sin, but I'll do it" 

(said of lying to save a kinsman). (In the context I take "wrong* 

and "sin" to be synonyms, as they would be in Sinhalese (varadi 

and pay).) The two statements seem to me to have quite different 

implications, Secret adultery may be all right because one will 

get away with it, or because "what the eye doesn't see the heart 

doesn't grieve over11 , ao nobody is hurt by it. The former reason 

embodies the prudential attitude to morality, the latter a 

utilitarian ethic which judges actions solely in terms of their 

effects on others. It is rather the latter interpretation which 

stems to fit the case when premarital intercourse is said to be 

a sin but all right. The latter interpretation is moreover 

clearly the only one which fits the case of the lie to save a 

kinsman; here there is clearly added the notion that the morality 

of an action varies with its context so that literal adherence to 

•oral precepts may not be the most moral course. (I prefer this 

to talking of "The ends justifying the means", a phrase which may



cover much confusion.) This idea of a higher morality behind 

the letter of the law is implicit in the whole doctrine of 

intention, and does not jibe well with the utilitarian ethic 

which measures an action by its effect on others. To ooth 

these ideas we ahall revert. i^irst, however, I would like to 

dispose of the prudential attitude: that the reason for not doing 

evil is that you might be punished; of which the converse is that 

the reason for doing good is that you will be rewarded. This 

prudential attitude is of course compatible with measuring good 

and evil either by intention or by effect.

The prudential attitude has a long history in Buddhism. 

It is perhaps implicit in the doctrine of karma. which states 

that every bad act will automatically be punished and every

good act rewarded. A mediaeval Sinhalese poet, Vidag&iiia Thera,
— >•> — 1 wrote a century of religious stanzas, the Lovada san/rarava.

*

which i3 read in the daham paaal; nearly every one of these 

etanaas inculcates virtue under the threat of tortures in hell. 

What is perhaps more surprising is that the prudential attitude 

is often applied to this life with the mundane air of "Honesty 

is the best policy". I had a conversation with two monks (JQ 

and 40) which brought this out clearly. They asked me why I 

thought one should keep the five precepts. when I said that 

otherwise one would get a bad rebirth they said yes, but what 

about the results in this life? I suggested remorse, but this 

wae impatiently brushed aside. If one breaks the precepts one 

will go to prison; if one kills a man one is hanged. I

1. £d. Gunadasa oomaairl, Bastian brothers, Colombo 1955
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protested th;-\t for lying one does not go to prison, but one 

of them pointed out that one does go to prison for perjury, so 

I failed to make ray point. Though this may 8eern rather simple- 

minded, let us recall the sermon the 3uddha gave to a lay audience 

on the five advantages of morality. 1 They are: wealth, good 

repute, self-confidence in public, an untroubled death and 

rebirth in heaven. The disadvantages of immorality are the 

converse. The matter well illustrates the Buddhist belief in 

meeting the audience on their own level. Not only did the Buddha 

of course elsewhere produce far more elevated ideas on ethical 

motivation; I also found later that the monk who spoke on hanging 

held the pure canonical views on the supremacy of intention and 

the supreme importance of purifying one's thoughts.

In the absence of statistical evidence for Ceylon and indeed 

of comparative data it would be invidious to attempt an assess­ 

ment of the ©xtent to which the five precepts are observed. 

I did not have the impression that killing, stealing, sex crimes, 

lying or drunkenness were more prevalent than in any other 

community with which I am acquainted. Statistics do of course 

exist for serious crimes such as homicide, but these can only 

constitute a tiny part of the percentage of infringements of the 

precepts. The homicide rate in Ceylon is notoriously high, but 

it varies so much between different parts of the island (being 

quite low in the Central Province) that even this is not a sound 

basis for generalized judgments. Theft is very much feared by 

the villagers, as may be the case in all peasant communities;

1. Mahaparinibbana ^utta, I. 23-24 (DK.II.85-6).



we were constantly being adTised to lock up all our possessions, 

ana thieves were spokan of with much vehemence and express 

disgust. The proximity of Buddhist institutions has no aeter- 

ent influence on thievus. One must enter a Buddhist temple 

barefoot, leaving one's shoes at the entrance; it is notori­ 

ously risky to leave shoes unguarded at the entrance to the 

Temple of the Tooth in Kandy. My own sandals - far too large, 

one would think, for Sinhalese feet - were abstracted from the 

entrance to a village temple during a pinkama; after a fruitless 

search the horror-stricken incumbent confessed to me that he 

himself had had a pair of new sandal* stolen the previous week 

from his very bedroom in the paasala. I had the impression that 

sex crises were infrequent; on the other hand Qbeyesekere 

reported from his remote (and jpso facto untypical; village that 

nearly all the adult males there had committed adultery. (We 

already saw that adultery was not very seriously considered by 

some members of the community.) Lying and drunkenness also occur.

But it will be thought that in one respect the conduct of 

Sinhalese Buddhists must differ very sharply from that of 

westerners: in the killing of animals. There ia a prevalent 

misconception in the rtest that Buddhists are vegetarians. Yet 

there ia no Buddhist country of which this is true on the societal 

level: vegetarianism ia a minority practice freely chosen by 

individuals, both cleric and lay, much like abstention from 

alcohol in the West. The Buddha did not forbid meat-eating. 

In the Vlnaya rules monks are forbidden ten kinds of meat, ranging 

from human flesh to lizards, but none of the creatures normally
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consumed are mentioned. The only rule is that one should not 

have an animal killed Tor one's meal; but if it is already 

dead, one may as well eat it. The Uuddha himself is often 

reported as eating meat, and it seems that his laot :-ual was 

pork.

The result of this tradition is that villagers, especially 

in Isolated communities, occasionally boycott butchers 1 shopa, 

so that no cattle or goats can be killed in the area; in this 

way they are directly saving lives. I believe that such boy­ 

cotts tend to be organised by monks, tfere abstention from meat 

is however considered useless. Nor must one exaggerate even the 

reluctance to kill animals. To be a butcher is considered wrong 

for a Buddhist, and most of the butchers in Ceylon seem to be 

Muslims. Villagers in my area raised groats which in due course 

they sold to Muslims. That the Muslims happened to be butchers 

who then killed the animals they could regard as not their fault; 

on the other hand I encountered reluctance to admit to the 

situation and was told that the goats were raised as pets. Once 

again pay seems to be the literal transgression of the precept 

but this interpretation does not satisfy the conscience. In 

remoter areas villagers go hunting, and I am sure they make no 

secret of it. As they themselves would say, they are forced to 

it by poverty; the extra twist which they give is that their 

poverty is due to sin in previous lives, so previous sin produces 

conditions for further sin, and they are caught in a vicious 

circle from which only the exceptional person is likely to escape

Vegetarianism I found universally admired but rarely



There «r* moreover degrees of vegetarianism. It 

is worse to ©at beef than other meat (which in practice means 

chicken or goat-meat), worse to eat meat or fowl (gofla mas) than 

fish (diya mas); eggs seem to be worse than fish but not as 

bad as meat. A. true Buddhist vegetarian eata no eggs; even 

educated people think that all eggs are fertilized, and when I 

tried to tell people that a hen could lay without prior assist­ 

ance fro^a a cockerel, I was never believed, but probably 

considered crazy. To break an egg is to take life, which means 

that in one way eggfl are worse than any meat, because the 

"killing" is committed on the epot by the cook. Bareau reports 

tiiat egge are not used in monastery kitchens; for similar reasons 

middle-class urban Buddhists tend to buy "Buddhist eggs", which 

are already cracked. The hierarchy of value of meats appears 

to me to relate to the size, value, and apparent closeness to 

Inuaanity of the animal slain, eggs counting roughly as chickens. 

This may also "be part of the original reason for the special 

disfavour of beef-eating. In terms of immediate history this 

attitude ia due to cultural contact with the Hindus; in 1815 the 

British found that among the Kandyana beef-eating was tabu, as 

it still is among orthodox Hindus. (This does not mean that 

either in Ceylon or in India beef was never eaten by poor and 

remote villagera.) Taking a longer historical view, the Hindu 

tabu on beef-eating may owe something to Buddhist influence, for 

the Buddha drew attention to the plight of the cow when beef- 

eating seems to have been general. Explanations given by 

Buddhists for the dislike of beef-eating, where forthcoming, tend
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to be a mixture of the economic (buffaloes are useful; and the 

moral (cows give us milk, so we shoula not be so ungrateful as 

to kill them). (Goat milk is never drunk.) I have even heard 

the psychological argument that cows, in that they give us milk, 

are like our mothers. Villagers are well aware however that 

Buddhists may eat beef but Hindus may not; a lady tolci me that 

before visiting a ilindu temple to &ataraga«a one had to abstain 

from beef for a week, and ingeniously explained this by saying

that Kataragama would bo angry because a bull (Nanainj is his
t 

father's (riiva'sj mount.

in killing smaller animals Buddhist villagers seem to 

behave much the same as other villagers the world over, and do 

not display the compunction or squeamishness sometimes found 

in the urban middle class. I came upon a monk who with the 

help of the young temple servant (abittaya) was clearing out 

a storeroom. A. cockroach ran out. "Kill it" (maranta) ne 

shouted. The boy however, who was piously minded, swept it 

over a small precipice anc thus saved its life. Monks will 

also slap at insects in a way scanaalous to pious ilindus. 

Not that they would ever deny this to be a sin - they just 

don't care that much. The one animal which villagers have 

great compunction about killing is a cobra; as mentioned in 

chapter four, there is a belief that the cobra is an animal of 

apecial worth and dignity, and to injure one is considered 

unlucky.

Though killing is always a sin, is it equally bad to kill 

a man and a louse? After all, both are transmigrating beinge



who in a few years mi#rt change places; on the other hand, 

a man's life seems intuitively more valuable than that of a 

louse. As I mentioned in chapter four, there is depicted 

a local temple a special hell rysi'rved for people who kill lice; 

but I think you would have to go a long way to find someone who 

took this seriously. Monk 24 explained the situation to me: 

the amount of sin (pava) varies with the intention (cotanava). 

It is equally bad to kill an elephant or un ant, a good, man or 

a bad, if the intention is the same; there is a different 

feeling about it in society, because of the different values of 

the things killed, but from the religious point of view both are 

the same (a^atna van en dekama ekayi).

One of the questions I frequently raised in my interviews 

was the morality of Dutugamunu in making war on the Tamils for 

the sake of Buddhism. In considering the answers one must bear 

in minci that in the Mahavamsa, where the events are recounted,1 "" -----j,ui- j*1"**

i>u$ugamunu is presented as the national hero and his actions 

are justified, so that to condemn him runs counter to tradition 

and requires an independent mind. Though the answers varied 

slightly, their general tenor is well illustrated by the reply 

of the monk (24) just quoted, who said that Du$ugamunu f s killing 

of Tamils was sin, but not great, because his main purpose 

(paramarthaj was not to kill men but to save Buddhism; he did 

not have full intention to kill. But to say that he will not 

pay for his sin (ahosi veyi) ia wrong. This last point I have 

discussed in the previous chapter. The rest of the answer, 

which here concerns us, seems clearly to bring out two points
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already evident in Gbeyesekere'a village material. On the one 

hand killing is always, intrinsically, pay (thus also e.g. monk 

19). On the other hand, what really counts is the intention; 

Du^ugamunu's intention was good (e.g. monk 14), so his sin was 

"less" (pay aquvij. This latter opinion can also be expressed 

by saying that hia aain purpose (paramarthaj was good. One 

monk (31) actually quoted the Mahava^aa to ths effect that 

Du$ugamunu was told by arhats that it was right lor him to fight 

the war; he thought (monk 31 said) that because of his ultimate 

purpose he was in the right, though the speaker disagreed with 

him. However, it ie the intention that counts: what imtugaiimnu 

had in mind was not killing aen but the raising of religion 

(agama na>a hita vima).

This monk was the only one to say that in his opinion 

Du$ugamunu was wrong. Only two monks on the other hand went 

so far as to say that he did not sin. Most extreme in 

expression was monk 23» who said that l;u$ugaiaunu did not sin 

in killing the Tamils, as they had wrong views (mithya^ drsfrij 

Li.e. were not Buddhists], It is always wrong to kill good 

people (silavanta aya), but not wrong to kill in order to save 

religion; killing in self-defence is also problematic. Though 

this sounds rather ferocious I should add that this monk seemed 

a kindly old person who went on to say that one must do one f s 

best to spread loving-kindness (maitrI paturuvanta): he was 

however exceptionally unsophisticated. The other monk (2) to 

say that Du^ugamunu did not sin brought the subject up 

spontaneously; though killing is a sin, he said, if Buddhism is



in danger it is no sin to kill in its defence - as did

This last answer exemplifies the ambiguity of the situation. 
Killing is pay - but sometimes it is not. Plainly the word is 
being used in two different ways; and these two ways correspond 
to the formalistio ethic of effect and the ethic of intention. 
According to doctrine it is only the ultimate purpose which 
counts, so that the intention must be the yardstick by which to 
measure right and wrong; but the word pay has come also - 
perhaps primarily - to mean "sin" in the sense of transgression 
against the letter of the five precepts. The answers of my 
informants who merely said that Du^ugamuriu did "sin" do not 
therefore reveal whether the speaker thinks Du^ugamunu was right 
or wrong to act as he did. At the time I did not fully realize 
the ambiguity of the term "pay", so I did not probe more deeply, 
but to do so would have been very difficult because the double 
meaning of pav is not explicitly realized by the monks. In fact 
I think that they would have split about evenly for and against 
Dujugarnunu; but the results would have been tendentious in that 
without my asking them they would never have considered the 
matter so deeply. (On the danger of "pistol point" answers see 
Introduction, pp.So-^j).

Should any distinction between "sin" and doing wrong aeem 
too abstruse an extrapolation from the evidence, perhaps it will 
appear justified when we turn from the negative to the positive 
side of ethics. Here the accepted English translations of 
Buddhist terminology already seem to acknowledge a distinction
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between foroialistic and intentional ethics, for pin, which is 

undeniably the exact opposite of pav. ia translated not "right" 

or "good", but "merit", and pinkama. or its equivalents in 

Sanscrit and Pali, is translated "merit-making". I contend 

that "oierit-making" has formalistic connotations which are in 

sany circumstances quite correct; sometimes, however, the 

translation ia unnecesearily pejorative, and "doing good" or 

"doing right" would be more apt. Again, according to theory 

it ia only "doing good" - the pure intention - which counts; 

but in practice the performance of certain prescribed acts seems 

often to be held - in Buddhism aa in other religions - sufficient 

to ensure rewards.

The other one of the "ten good deeds" which 1 propose to 

examine in this chapter besides morality (sila) is giving (dana). 

(Jiving comes first in the list, and it is easy to guess why. 

the existence of the Sangha, and hence of Buddhism, depends, in 

theory at least, on the generosity of the laity. oince the 

Po}.onnaruva period many temples in Ceylon have owned lands which 

supply them with food and maybe additional income, but monastic 

landlordism was not part of the original scheme of things. 

There are moreover still many poor temples where the monks depend 

wholly or in part on the laity for their food, which is brought 

to the temple, and every now and again reformist monasteries or 

individual monks revert to the original practice of begging food 

from door to door. Beside these circumstances peculiar to 

Buddhism we may remark that all institutions seem to need cash, 

and that fund-raising is a prominent feature of all organized
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religion under the sun.

Mere however Buddhism faces a difficulty. If generous 

intention is all that counts (and remember the monk who told 

me that a poor villager even without giving a cent might earn 

more merit than he from the pinkama on which he had spent five 

thousand rupees), why should people give to the Sangha rather 

than to anyone else? This problem seems to have been acute 

from the earliest time, for already in the canon we find the 

highly ambivalent doctrine of the suitable recipient* In the 

very formula describing the qualities of the 3angha (mentioned 

above, p. Z?6 ) it is described as "the best field of merit in the 

world" (anuttaram pufigakkhettafl lokassa). which is to say that 

a good deed done towards the Sangha (especially a gift given to 

it) will bear more fruit for the doer than if bestowed elsewhere. 

In one seraion the Buddha says that of the five timely gifts 

the most important is the gift given to a virtuous person at the
p

time of the first fruits. In another he says that even

scourings thrown into a cesspool gain merit by feeding the 

creatures there, but gifts to the good are more fruitful (i.e. 

gain more merit) than gifts to the wicked. This was another 

question which I investigated in some of my interviews.

The fullest answer was given by monk 9. There are two 

kinds of giving (dan dima): that with thought of worship 

(pujabuddhiya), which is motivated by respect (ftaurava). and 

that with thought of favour (anugrahabuddhiya). which is motivated 

by pity (anukampava). The former is exemplified by a gift to the

1. AN. Sutta iii. 41.
2. AN, Sutta iii. 57 (vol.1, pp. 160 ff.)
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Sangha, the latter by a gift to a beggar. >'or both the 

accompanying thought is all-important (cetanava oradhanayj), 

but the former is superior, i.e. brings more merit. [When I 

spoke up for the latter he showed no comprehension.] Merit 

varies with the virtue of the recipient, out only in so far as 

that virtue is known to the giver: if the monk practises 

secret vice this does not diminish the merit of his dayakas. 

Someone practising the supreme quality of giving (dana 

paraiaitava; [like Vessantara - see belowj gives to everyone, 

regardless of their virtue; but for the best results one should 

find out about the recipient beforehand. "The Juddha commended 

giving with discrimination" (Yiceyyadanaip suflatappasattham - a 

.Pali quo tat ion ).

Other answers on this topic (monks 1, 11, 25, 41) were all 

in substantial agreement with the above. Monk 41 elucidated 

the point about the virtue of the individual monk. The Sangha 

is full of good qualities (gunasainpanna); when one gives to the 

Sangha the virtues of the individual monk who receives the dane 

do not affect the amount of merit, because he has virtues as it 

were inherited (paramparavinj from the Sangha throughout history, 

and the gift is made not to him but to the Sangha as a whole. 

(Strictly speaking, as explained on page "3fb t a gift (such as 

a meal) can only be given to the oangha if received by more than 

five monks, but in this context this would be considered too 

subtle a consideration.)

It already looks as if this doctrine of the suitable 

recipient is compromising the supremacy of intention, and the
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answer of monk 11 makes this fairly explicit. The merit accru­ 

ing from liberality depends on the intention, but it does vary 

according to the recipient: if the recipient has noble quali­ 

ties (u3*a3 guna) it increases. There is an analogy with sowing 

seed on fertile or barren ground. An elephant needs more than 

an ant, so it must be more meritorious to feed him. [Here I 

detected another element creeping in: to keep the argument on 

one track I pointed a choice between feeding an unhungry monk 

and a hungry beggar.] If ona has to choose between an unhungry 

monk and a hungry beggar one feeds the beggar because of the 

exigency of the moment, but one. gets less merit. Moreover, 

if with equally good intention one feeds a monk and a beggar, 

although the thought is the same (hita eka vunafra) it must be 

more meritorious to feed the monk.

The anti-utilitarian streak is interesting: one would 

feed the hungry beggar, but it would be less meritorious. 

Again, the question of which is "really right" cannot be put; 

the nearest one might get, to revert to monk 24 (page^>4f), is 

to distinguish between an action from the societal (sama.la vaaenj 

and the religious (a/~ama vasen) point of view. iiy dwelling on 

this we must however not forget that no Buddhist denies that one 

should also feed hungry beggars. Monk 25 said that the main 

purpose (paramartha) of the Sangha is religious progress, so it 

is best to give to them, but this does not mean that one should 

not give to the laity: one must help anyone in need; one has a 

duty to feed the hungry, and gains merit by doing so. In a truly 

Buddhist society the rich would give to the poor, and all would be
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economic inequality. ;iowover, this they seem to consider a 

question of politics rather than of religion. In the same way, 

monk 33 denied that capital punishment was contrary to the precept 

against taking life. "That's politics" (eka desapalane), he said. 

The failure to apply the ethical standards of religion to politics 

S»*ot8 to be universal.

But let us return to intentionality. It has been com­ 

promised by the variant of the recipient. The other variant is 

the size of the gift. Here too the evidence is highly ambiguous. 

In theory Buddhists believe in the widow's mite, but on closer 

inspection the picture is not 00 clear. For instance, monk 41 

told me that the amount given is irrelevant, it is the effort that 

counts. But h© went right on to oay that a wealthy person like 

Mrs. Bandaranaike ie lucky because she can give a lot, which is 

clearly inconsistent. Monk 36 also said that only intention 

(cetonava) counted. To illustrate this he told me a story from 

the commentary to the Dhaimsapada about an ascetic who was very 

poor and so could give the Buddha nothing of value, but did his 

best, as a reward for which he w?x reborn in a very wealthy family 

and could thus give a great deal I Note that this ambivalent tale 

dates from classical times, ao that this too is a dilemma of 

respectable antiquity.

I suggest that the ethic of intention has taken some blows 

because it is to some extent counter-intuitive- it seems 

obviously better to do good, with whatever motive, than merely to

well. I would connect this with my remarks above
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on the relation of the /ive Precepts and Noble Sightfold Path 

to the Ten Good Deeds. 1 said that if anytning deserves the 

name of an insufficiency ethic it is the Ten Good ^eeds, which 

offer a positive formulation psychologically xore reassuring 

than the negative absolutes of the Five Precepts. I suggest 

that the list of Ten Good .Deeds, which is post-canonical, is 

the doctrinal cojae-back after experience had shown that the 

doctrine of pure intentionality was not fully accepted in practice 

Just as the doctrine of merit transference discussed in the last 

chapter was an ingenious legitimation of the practices of those 

people (i.e. everybody, or nearly everybody) who could riot accept 

a particular consequence of the intentionality doctrine, namely 

that they could do nothing for their dead relatives, so the Ten 

Good ueeds, with their blanket coverage of every potentially 

meritorious action, offer a general, though merely implicit, 

legitimation for th© feeling that an act inuat surely be better 

if you have something to show for it. Historically arid 

emotionally, though not logically, this preference for positive 

£in rather than mere abstention is linked to a general preference 

for a happy personal future existence rather than a "blowing out" 

of the^r personality. Most Hindus have believed since before 

the time of the Buddha that good works, which they judge largely 

by effect, result in rebirth in heaven. (This course, the life 

of the householder, come to be contrasted to the ascetic's 

renunciation, which leads to his freedom from rebirth.) Pinkam. 

which include abstention from tfrong-doing, meditation, and "right 

views", but also easier and more specific goals, are thus the
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practical result of the affective ethics of people who hope 

that through some combination of good intentions and formally 

approved actions good works can ensure for them a pleasant 

rebirth.

But it would be a grave mistake to deduce froa the above 

negative evidence that the ethic of intention receives only 

lip-service, if that, and has little importance for the ljuddhist 

ethos. ' ; nglish has the proverb, "The road to hell is paved with 

good intentions", but I cannot see how to put this into Suddhist 

Sinhalese. Good intentions pave the road to nirvana. Whether 

you use the ;>anokritic word cetanava, as my informants usually 

did in the religious context, or talk merely of thought (adahaa.

or hita). it is the mind that counts. A canonical text says
pthat among the seven motives for giving alms those alms bring

the best results which are given"for the decoration and equipment 

of the mind" (cittalagpkaraq? cittaparikkharatthag). Sinhalese 

speak of purifying the? thoughts (hita suddha kara ganta) or 

mental progress (hita diyunuva) - terms which are applied equally 

to meditation and to other forms of merit-making. I have already 

mentioned (chapter three, p. l ^° ) how :aonk JQ told me that the 

point of offering flowers to the Buddha was to feel joy (pritiya). 

Professor Arnold Green has been given exactly the same explanation 

of the dane (which in chapter seven I show to be ancient): the 

point of the an ma odan, the short speech which the monk makes on

1, AN. IV 60-3.
2. The loweot motive is with thought of reward in the next life 

Other motives wnich should be superseded include the mere 
thought, "Giving is good", and the thought that giving will 
ma*e one happy (i.e. any hedonistic calculation is not £,ood;
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ao that they do not think of how much it haa cost them, but 

purify their thoughts and thus make mental/spiritual progress, 

tne JJJMiaaapada commentary story of the two brothers and the 

ar-cane, several times cited in chapter 5, the elder brother, 

Just before making his successful wish (prarthana) for nirvana, 

is gaid to have "nis body suffused with joy" ( pit iya phutasar iro ) • * 

This religion which is founded on the premiss that the world is 

sorrow thus attaches great spiritual value, under the right 

circumstances, to the feeling of joy.

/v corollary of these beliefs is the further belief in the 

of the mind, a power we have already seen in operation

with the religious wish (prarthana) and religious resolution 

(pranidhi). Another theory, which does not logically follow 

from this but saeras to be connected, is the belief in the 

strength of mental impulse. On this again Professor Arnold 

Green has interesting information. He wae told that someone who 

left valuables lying all around was as culpable as the thief if 

they were stolen, for no normal person can reasonably b© expected 

to withstand such temptation. Thin was never expressed to me in 

so many words, but may help to explain the extraordinary insistence 

of the villagers that we keep our house locked. Oorroborative 

evidence is the insistence of the chief monk that it is natural 

for the poor to envy the rich. Green was also told that one 

should not hesitate over difficult moral choices, but act on 

impulse. I would connect this value attached to impulsivity 

with the Buddhist theory of the mind as a rapid series of discrete

1. i^h.A. IV. 201.
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Impulses, not an uninterrupted stream of consciousness as w« 

fcave thought of it in the /uost. For this, however, I do not 

yet have any evidence.

I have yet to face the question of othos. L>om© relevant 

evidence can be gleaned from the preceding pages. I had hoped 

that the Sinhalese vocabulary would give me a clue to their 

values, and to this purpose I listened to people's judgments 

on their fellow-men, and in particular to funeral orations. 

The material is not rich. The two .aain values expressed seem 

to be kindness, especially as expressed in liberality, and above 

all moderation. There is no doubt that the most frequent phrase

used to convey approbation of someone is santa danta, nor is
t 

there any doubt that this is a pure Buddhist value. Santa danta

ar« two Sanskrit past participles for the roots s*am "to appease" 

and dam "to tame"; together they express quiet self-control. 

Appeasement of the passions, taming of the senses - these were 

the Buddha's constant themes. The oldest and most famous books 

of Buddhist religious poetry, the Dhamaiapada and the Suttanipata* 

repeat these phr-~>~ ^ ^ their synonyms so often that at times 

they seem to consist of little else. Santa danta continually 

occurs at every level of conversation. It is also a value in 

politics. Oxir village neighbours, who were supporters of the 

UNP, whose party colour is green, taught their children to sing 

ape pafra kola, api na jc.alab.pla 

Our colour is green, we are not rowdies.

The standard criticism of the other side which we heard from 

UNP supporters was that they scolded too i^uch (baninava vani).
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The 3 ant a danta man (as they all conceived themselves) keeps 

a civil tongue in his head.

The other word most frequently used in praise of noiiioone 

i» karuc.avanta. "kind", " compassionate" . This too is a truly 

traditional Buddhist value. I mentioned above the four holy 

states (brahaavihara) in the canon, of which this in one. 

Though scholaatically karuna is differentiated from

( loving-kindness )^ in that karuna applies only to people in 

misfortune, in Sinhalese karunavanta governs both meanings, 

like iah "kind" j nor is it an accident that the moat 

popular meditation among monks seems to be the meditation on 

kindness (maitri bhavanava) , in which one ia supposed to suffuse 

the if/orld with one's kind thoughts.

The clearest mark of kindness is generosity, and no one 

with any experience of Sinhalese villages will demur at my saying 

that to westerners their generosity borders on the incredible. 

There arc oT course two sides to this, as I have already 

indicated.: giving has become institutionalized to a high degree, 

not only as a means of raakinj merit but in more obvious forme of 

exchange and purely social relationships. A, westerner in also 

struck by the preference, explained above, for giving to a wealthy 

temple rather than to a poor layman. Nevertheless sheer 

generosity of both goods and effort (known in a formal context as 

sraiaadana; ir- abundant, and disregards the letter for the spirit. 

Westerners are not favourably impressed by the famous Jataka 

Story of King Vessantara. This was the last birth of the 

Bodhisattva before he became Ootarna Buddha, aad he was to achieve
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in it the supreme quality of liberality (dana p

To this end he gave away everything, even his wife and children. 

This strikes us as excessive. It strikes the Sinhalese in the 

same way. The two monks (36 and 20) with whom I brought up 

the subject both oaid that Vessantara was wrong. Generosity 

is very well, but even there one auet exercise moderation.

Christianity speaks of three cardinal virtues: faith, 

hope and charity. Buddhista have no similar list of virtues 

in common use, but - in keeping with the tendency to negative 

expression - they have a very coinmonly used list of three vices. 

These are lobha (or raga) . doaa and moha, commonly translated as 

greed (or passion), hatred and delusion. tfonfc 24 translated 

thorn into Sinhalese as asava. tar aha and aodakama, which are 

naturally translated as desire, anger and stupidity. Of these 

three there is no doubt that the most cited and the most abhorreu 

ia desire* Stupidity is more or less universal and nothing much 

can be done about it. For anger one old monk (21> even had a 

few good words to say: one should generally be santa. danta, but 

there are times when threatening ( tar j ana karanaya) is necessary 

and one has to be tou^h ( sarayi ) - though one should never carry 

this beyond words. But desire everyone abhors. When a 

neighbour wanted to convey to me his disgust for another person 

he said he was lobayi (greedy). When our chief monk heard that 

some men had gone out ploughing on Wesak - a day of all days on 

which one should avoid killing even worms - he was fillod with 

anger* I suggested that it was just stupidity. Wo, it was 

deoire (aaava).
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Is there then any difference between the ethos of 

Sinhalese Buddhists and that of other civilized communities? 

The moderation and self-restraint of aanta danta are perhaps

not very far from the Greek kA^ Sfy^o^ , with his ^^ 
-,/ 
^y^V , or from the .nglish gentleman ideal. But wnen we

consider the three cardinal virtues of Christianity we come to 

a startling contrast. 1-aith we discussed at the beginning of 

chapter two; the Christian ideal of faith beyond reason is 

certainly not a Buddhist virtue, and might even be considered 

a vice. What about hope? There is no Sinhalese word for 

hope I There are words for expectation, but none for the 

mixture of expectation with longing which we mean by "hope". 

The Sanskrit word usually translated "hope" is asij, the very 

word that in Sinhalese is moat commonly used for deairel In 

BO far as hope is desire, it is the supreme Buddhist vice I 

Oaly charity - karunava/maitri - is a Buddhist value, and that 

indeed is all-imuortant.

1. Neither faith nor hope is listed in the index of
Tachibana's book on Buadhist ethics, which is based on 
Pali materials (3. Tachibana, ?he ethics of iiuddhiaq. 
OLV, London, 1926).
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Chapter 7.

THE MONASTIC IDKAL AND THE DECLINE 
OP BUDHI3M.

Any of the Ten. Good Deeds may be performed by anyone, 

monk or layman. However two of them, teaching (d"esana) 

(which includes preaching (bana)) and meditation (bha'vana) are 

more typical of monks; laymen may do either, but traditionally 

laymen only teach or preach when monks are unavailable, and 

they generally preach merely by r ading or reciting the 

scriptures* I cf-meacroso cases where monks through infirm­ 

ity or laziness delegated their preaching duties to lay 

uplasekas f but this is not standard practice* Similarly, 

raeditntion is recommended for all, but it is recognized that 

in practice laymen will lack the necessary time and tr^nquil- 

ity. On poya days laymen who take the eight precepts are 

expect-d to meditote, and the principal goal of retirement 

late in life as a dasa sil upr.saka or upesika is also 

meditation. As the eight precepts are usually taken commun­ 

ally by a group of people up at the temple there is probably 

not much opportunity for ;aeditt3tion then; but as meditation 

is virtually the sole purpose of taking the ten precepts I 

have little doubt thet dase sil upasakas meditate, probably 

more than most monks.

It is sometimes assumed that meditation is the ideal for 

monks, niore active religiosity for laymen; but this is a 

misconception. Given that everyone should meditate if possible, 

both laity and clergy are in this respect divided into two 

groups of unequal size. Just as laymen are in practice
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the large majority of people who do not aeditflte, GO monks are 

divided into two categories with the primary duties of teaching 

and of meditation, and the former group lo many times the size 

of the latter. Those VTUO are primarily supposed to teach are 

called granthadhura (Polls ^anthadhura) (literally "having 

books ae their burden1*)* and the others are called vldarBana 

dhure (*-ali: vipaasanadhura) (literally "having meditation PS 

their burden")* Theae cetegori'-a are first found in the 

commentnries f and the distinction probably does not ante-date 

the Christian era* in theory all ai e supposed to do some 

meditation* just ae all are supposed to preach if requested, 

but what is theoretically a mere emphasis in practice tends to 

become an absolute distinction* There la another traditional

distinction which might be oupposed to correspond to th^t
/ 

between ^ranthadhura and vidarsanadhura* nnuely the distinction

between village-dwelling (gremavasin) and forest-dwelling 

( <ore$JSev~3in or Yangva^in) monks; however the categories do 

not in foct correspond nt nil. The former division 1» otill 

taken to raecm what it says, \7hile the latter dlchotoniy has for 

the njost part lapsed into meaningleoa scholasticism. There 

are still a few rnonka who live in foreate, \?hile moot nionks 

live in villai;eo (or towns )> but village dwellera are
«•— rJ/^ "moften colled aronngyasin. The theory is th*»t in the Siyara 

1. Kahulo, lilotory, pp. 159-160.
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Nikeya Malvatta monks are gra'mavn'sin and Asgiri monks are
— /vW —
a.rannavasin. This ascription dates from the re-establishment 

in 1753 of these two monasteries and the branches (paVsva) they 

head; it continues the tradition of a dichotomy formalised 

by garatoaraabahm I when he unified the Sangha. In fsct 

however all Aagiri monies (so far as I know) live in villages 

jUGt like Malvatta monks. At least within the Slyam Nika"ya 
the status of arannaynsln has thus become meaningless and is 

not really a matter of choice. On the other hand whether a 

monk is granthadhura or vidarsanadhura is largely a matter of 

individual choice, and I wet a monk (37) who was vidarsanadhura 

( « bhavonaniargaya) though living in a village as an ordinary 

parish monk. In theory monks are supposed to go through both 

stages, passing from book-learning to meditation, but this 

happens only In exceptional c^ses (monk 27 may become an 

example). The meditating village-dwelling monk (37) had 

entered the Sangha as an adult and had not received a monastic 

education; these circumstances, though unusual, are catered 

for in both theory and practice, and ouch a monk is not 

expected to undertake the granthadhura.

There is a conventional tripartite division of Buddhism 

into learning (perya"pti), practice (pratipatti) and realization 

(prativedana^). Each part is higher than the preceding but 

also depends upon them. Faryaptl means the preservation of 

the scriptures; though this is a lowly thing, it is the basis

. Groups of monks are referred to ae "village-dwelling* and 
"forest-dwelling** much earlier, -vithout the implication of 
a formnl orgnnizational rift. tfee Kahula, Jiistory, p. 196.
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for everything higher, and thus indispensible. Granthadhura 

monks are the vehicle for fcarvpipti; their function is to hand 

on the doctrines by teaching other ;ionks and preaching to the 

laity. (That they are also supposed to practice what they 
preach (prntipnttil and strive towards enlightenment (grative- 

dana ) goes without saying.) Some western authors have given 

the irapreosion that Therava"da presents the "selfish" ideal of 

attaining one*s own enlightenment and that a monk has no duty 

but to strive for his enlightenment; according to them it 

would therefore be anomalous to speak of a monk's *function**. 

Whatever happens in practice, they are right to the extent 

that a monk is not traditionally conceived as having pastoral 

duties towards the laity as individuals under his care; but 

monks - or st least most of them - do nevertheless have the 

function, formalized as granthadhurja. of preserving religious 

tradition. It is with this same context in mind t incidentally, 
that suti, listening to religious teaching, is listed as 

one of the Ten Good Deeds.

I was interested in finding out the extent to which monks 

actually do teach and preach, at least in a formal context. 
The role of the village monk BS a teacher of the next genera­ 

tion of monies has largely been superseded by monastic schools, 

the pirivenas. Out of thirty-five monks I questioned on this 

point, only eight had received their education entirely from 

their teachers, i.e. the monks " r>ho gave them the lower ordina­ 

tion; the rest had attended a pirivena, all but one of them 

for more than a year, typicnlly for the several years between
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entry into the Order end the Higher ordination ( upf faapada) at 
the BQe of toeaty or twenty-one. (I disregard any lay educa­ 
tion received before entering the Order - this never amounted 
to more than e few jreare at the village school,) Most of the 
nine monks who had been educated entirely or nearly BO by their 
own teachers were elderly monks of the ^iyara Nlk*aya, but 
one (2?) wee in the Aaerapure Jlikfaya, nor does the practice 
aeera to be entirely deads one young monic, not interviewed and 
BO not included in the above figures, whose higher ordination 
ceremony 1 attended, had been educated in his own monastery by 
monk 36 9 who had sent his previous three pupils to plrivenas.
The pirivenaa are new but not imtradltional Institutions, 
being modelled on monastic schools and universities of ancient 
times* The two roost important (and two of the oldest) of the 
present piriyenas are Vidyodaya and Vldyalasikara, founded in 
1873 and 1875 respectively in cuburbs of Colombo. Theae now 
differ somewhat from the run of •pirivcnas in that they are 
devoted to higher education nnd hove become largely secularized; 
though popularly known as "Buddhist universities" they have no 
official religious affiliation and have for some yearo admitted 
laymen* and In 1966 Vidyodsya started admitting girls as well* 
A few of ray informants had gone on to these universities (none had 
been to the purely secular University of Ceylon); the
most of them had attended could however u*>re aptly be described 
as monastic schools or college® than as universities*. Juch 
£irivegas have proliferated only in the last fifty year's; 
before that education with the teacher hnd been the norm
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••re than the remnant of the last generation to be generally 
so educated* Monastic education has now become more 
standardized, and there can be little doubt tftPt the general 
level has risen* One of the monks educated by his 
teacher made the unique admission (unique in frankness* not 
necessarily in Ignorance) that h^knew no Pali, and a couple 
of the others said they knew very little indeed; none of them 
had more then perhaps a smattering of Sanskrit* On the other 
hand ©11 pupils at plriveaas are taught Sanskrit and Pali and 
eoaaeqtiently any that they know them; of course 1 could not 
teat the content of their knowledge, but at least a certain 
expectation of learning has become normal* Monks usually 
take a paternal intereet (as the Buddha recommended') in their 
pupils, r?nd finance their education ©t plrivenaB, or get the 

parents to pay half (taonk 2)» When their education is complete 
most monks return to their villages; the rest for the most 
part become teachers, either at a pirlvena or st & lay 
school, where they teach Buddhism and other oub^ects* The 
r4le of a monk ne a teacher has thus not disappeared, but has 
changed "1th the tlmea and become more specialized; monks who 
teach usually do so professionally, on the same terras (includ­ 
ing salory) 93 lay school and university teachers.

Religious education is however not confined to pirivenae

•nd ordinary lay schools* mention has already been made (see 
especially chapter 3, pn^e ) °5 ) of the debars i or

1 Yin* I* k5 (cited In Tachibona, p. lijO*)



"Buddhist Sunday schools". These are usually headed and 

organized by local monks, though the rnonka do not necessarily 
teach in them. Of the thirty-six villages for which I have 
data eleven had such daham Piasal (one had two)j in another 
nine the monks said that there had been a daham paa.ala which 
wes now defunct, usually for lack of a teacher. These figure* 
show however that many monks, even among the Rranthadhura t 
neither personally educate their own pupils nor teach in an 
institution, and so probably do not teach, et all.

It is widely believed by westernized people in Ceylon 
that monks preach every poya day* just as the Christian clergy 
prench every Sunday. There is to my knowledge no good 
historical or doctrinal basis for this belief, and my investi­ 
gations showed it to be ill-founded. During the ten months 
In which I was at Itlgala the resident monks never preached on 
pioya days,^' though on the moot important full moon 2O££ days 
they arranged for other monks to come and preach. The amount 
of preaching in other villages I could not establish with
accuracy, because once I asked about it there was a feeling

f that there ought to be preaching and so its actual eccurence
was probably exaggerated. An indirect, though equally 
uncertain, way of estimating such preaching is to ask about 
aia all uplasakas on goya days, as a monk would be very unlikely 
to preach unless there were several such up^sakas present, who 
would be his principal audience. Date given me on both 
preaching and attendance of sja ail upsisakas varied a great 

from village to village, a variation which my own

They did preach on the more private occasions listed below,



observation confirmed. However, B aurvey of my data suggests 
that the average monk preachea at his teraple on full-moon 
goyaB and a few other big occasions, such as come opening 
ceremony, in ell meybe fifteen to twenty times a year; the 
more conscientious raonke pr< ech also on the no-rrioon (njafla) 
J22£e§; and a few preach twice on the fortnightly JXXYPB (11)» 
or even r ^ch e ppya (18, 19), may be twice (2*i). Those 
who preach frequently tend also to be in demand at other 
trWRploo; our temple was visited at /esek by crionks 18, 2k and 
36, all of whom had several *a*a*«»stite to preach that day. 
On these festiVBle o large part of the village would attend to 
hear preaching, especially the eercwna after nightfall; but 
i»«nally the audience wee taore or leea confined to the 
up^sqkaa taking the eight precepts at the temple. These 
varied in number from about a hundred at Wesak in temples 
with a large catchment cirea (such oa mine), to a couple or 
even none on hfilf-nioon jgoyss.: on a full moon i>oya the overage 
temple in the area probably has forty or fifty people taking 
the eight precepts, rmd about half thnt number on the roase po.yay 
Most of these are old people, eypccinlly women, who outnumber 
men taking afta sil by at least four to one; there are also e 
few school children, which I believe to be a modern development. 
Very few people indeed take the eight precepts between the 
ages of twenty nnd fifty, except perhaps at tVesak*

The nbove figures on preaching do not include £irJL£, which 
though technically a form of bafia is in & claims by itself, ond 
is BO irregular In ita occurrence that /Iteny staall-aonle



statistics would be worthless. Nor ^oes A* include the 

essentially private preaching which accon-jenies
especially the oereraonies connected with deeth. The sermons 

of n Christian priest follow not only the calendar but also 

the life cycle of the Individual* Buddhism as such however 

locks sacraamntB; there is no equivalent of baptism, no 

pubertal rite @Tporallel^confiriaation or the first communion* 

end marriage la solemnised by a secular cerecaony. The only 

life crisis with which, oonfcfl are traditionally associated is 

death. The grief and separation which death Involves are 8 

suitable occasion for the exposition of the dfoffiup of sorrow 

and irapermanencej ao monks, who were originally refugees from 

lay life, have become involved in it ot tola point. The 

ceremonies at the funeral end on subsequent conrnieraoratlve 

occasions described in chapter j} in connection with the trans­ 

ference of merit ere thus over-determined, providing occasion 

also for sermons on the fundamentals of Buddhict doctrine* 

Funeral serraona are usually rather short (e«g. ten minutes}, 

and contain a eulogy of the dead person; the sermon which 

closes a jj&ne (after th<a nonks have eeten and the merit has 

been trnnsf erred at the water-pouring ceremony) are similarly 

short; both categories inevitably consist mainly of reflections 

on the trnnoltoriness of all worldly things. Only the bana
in • JTt nm

which take place in the evening a wee!: after the death, or as 

a replacement for fflrlt • t one of the subsequent co,. orations, 

is a full-ecale sermon, lasting perhaps an hour, and may range 

over wider topics.
Like bona on a public occasion, this sort of sermon



commences, very much in the Christian style, with a quotation 

from the Pali canon, which is then expounded and enlarged 

uponf largely with the help of further quotations; there 

is more quotation and less invention than is usual in Christian 

preaching, but in my experience a monk preaching never confined 

himself to a mere recitation and paraphrase of a canonical 

text. While preaching a monk sits on a special chair 

(dkttffafesana) or at least on a chair covered with a clean 

white cloth, and holds a preaching fsn. He may hold the 

fan in front of his face, which serves, I was told, to 

depersonalize the sermon, but this is often neglected, A 

member of the congregation, usually an elderly nuin, takes 

it upon himself to act as respondent (pratyuttaradenna)»,

he squats in the front row, hands folded, and every so often
- - - *1 

says *Khe hanruduruvo'1 , which is as iiwch as to say "Amen"

in church; in theory he may also interrupt and ask for 

clarification, but I never saw this done,

The types of bane were enumerated for me by monk 2k » a 

well-known preacher. All the commoner ones we have already 

covered* matoka bana is preaching in the house of a dead man; 

p'amsukql'i bana is preaching at a funeral; slamanya bana 

(literally "ordinary baga* ) is preaching on poya days, 

Dharmaaauiva'de, "doctrinal discussion", is usually carried on 

in an informal context, .Asana deke _bapa ( npreaching from two 

Beats 1*) seeais once to have been common; there was none in

Thus in rny part of the country; elsewhere other synonymous 
expressions are used, 

J., Gerger, Culture of Geyloiu p.200, para. 1QU.
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ares while I was there, but one was scheduled for just 
after I left. In an gaana dcke bana one monk reads out 
or recites e text from the Pali canon, and the other 
reads out the sarnie, a close paraphrase in Sinhalese;
monk 2k said that the usual text preached like this is theM 
Damaak pavaturn su-fra «. the flr^t sermon. In ancient times
there were apparently three monks preaching in a full-scale 

one reciting a text, one paraphrasing in Sinhalese,
and one giving a serrnon proper; but I did not come across

2 such an event. My informant did however list an
asane hate bana, "preaching from seven seats'1 , which he said
was used for the Brahma jala 3utta. the first sermon of the
PTgha KikaVa. I assume from the nature of that text that
this was a kind of part-reading performance, one monk
taking the r8le of the Buddha and the others reciting the
arguments of his opponents. This kind of baaa he said was
obsolete. However, uionk 2k was himself responsible for
an even more vivid form of bana, a full dramatization of
a canonical story in which the Buddha converts a man-eating
yakga called Ijavaka. The original version of this story is a
short poem with prose preface in the Sutta-nii^ta, but the
version monk 2k had devised took about three hours to perform
and was a veritable folk dramji. It was called AJ.avaka-yaksa-d«nane

1. Rahul*//.PP. 267-8.
2. Perhaps what happened, in our terminology, was an sisana deCT bnp.a followed by a SBmanya bana.



"The Taming of the Devil Ifyavaks". He told me that he 

had himself devised it with the help of five drummero 

(beravnyo) f ro. . his village who performed the other par to 

while he set on a preaching-seat facing the audience, with the 
actors before him, and to convert the yaksa gave a sermon 

exactly as he would have done had there been no play. Whether 
similar dramatizations of bana have taken place in the past 

I cannot sey; this one has co far remained unreported, though 
it might be said to represent s distinctive genre of 

folk-art, and it may have unreported predecessors* The nearest 

thing to it in my experience is the suvisi .^intona,, which others 
called bsng though monk 2l\ did not mention it in hie list; but 
tlie S-'uViBi is already stylized by tradition, 93 my account in 

chapter 3 shows. This particular drsma is however the 
spontaneous creation of e local monk end his parishioners.

The lest kind of teaching (de.ae.ne) which must be mentioned 
is, like joirit, not idiomatically referred to BB bana, because
though logically a fon:i of preaching it is highly stylized and

_ -| 
specialized. This is the Din at|umodanp already referred to

in chapter 5; we saw then that the origin*! meaning of

is "thanks* or "grateful ecceptnnc^£) In the
2

commentary to the fihama^ada the term ie already

(teaching the doctrine by vvey of

thanks). In the old sub-commentary (pur¥no«»tris:'a) on. the
- *« 3 - Jntak^a the word anurno^ana ic glossed "teaching the doctrine

to arouse 3oy in creatures 11 ( sattanag pTti^j anaka*>dhamme«»de3anam) .

1. ^or the full &rv,lish translation of an anumodBna see
Dlckcon, op,cit, t p. 

2» Dh. A* I. 
3« J.I. 119.
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Professor Arnold Green has pointed out to me that there 

is a popular explanation of what the monk io doing wbJLcti 

siadlarly goes beyond the ides of mere thanks* he is said to 

be causing the donoro to feel joy (prTtiya): he is actually 

doin# them a favour, by causing them to forget the trouble and 
expense involved in offering a d'ane and rather to feel unalloyed 

pleasure at hoving given, thus purifying their thoughte and 
advancing towards riirtffna. In this way hie onaaadana IB not 

mere thanks, but a quid pro quo f This explanation is of 
course compatible on all levels with the'previously mentioned 

functions of the anufoodsna as thanks and as an exhortation to 

share the aerit gelnedj it provides yet another example of the 
over-determination of a ritual act.

Though the recitation of the enuroodena may look to a 
western newcomer like the saying of grace before a meal, it 
lacks even external resemblance in thet it only happens when 
the awal io given; when the njonke eat their own food, cooked 
in the monastery kitchen, nothing is said. The original

practice waa for gionks to out only what they had begged; but 

when monasteries acquired possessions this became unnecessary, 

and f?hen they were extremely large it elso became impractical*
<M \In Anuradhspura, we learn from Fa Hsien nnd Hiuen Tsieng, 

Vost numberr, of monies and nuns were fed at a central kitchen 
supplied by the King, i*e. at puolic expense. In the tenth 
century the King granted villages to the monasteries of Jetevena

2 and ^bhayagiri to taaintnin their refectories. Throughout ancient

Quoted by Ha hull, History* P» 17 3 
GPlnvogisa
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times, however, very many monks, perhaps all those outside 

the capital, customarily went on the daily alms-round 

(pinqaprTta). The pinflapita became exceptional presumably 

only with the landless raonstery, i.e. in the Kandyan period.

There are today no monasteries except the pirivenas 

so large that it would be impractical for all the monks to 

beg locally; but few are so poor as to be quite dependent
«M»

on <ta.ynk.as. Most monasteries own a little land, and a few 

old ones own a great deal; ray survey of local monastic land 

holdings, which depends entirely on the statements of 

incumbents but need not be inaccurate for that, can be 

consulted in the appendix. I hnd the impression however that 

the extant to which meals are supplied daily to the monastery 

depends fsr less on the monks' need than on more intangible 

factors such BQ the character of the rnonk and the degree of 
organisation of the laity. A few really organized monasteries 
had a roster so that each household could see when it would be 
their turn to supply the dine. Our temple had such a roster 
for four months of the year only, the three won whs of vag 

(see below, p. 37Z ) r-nd the following month* during which it 

is elso customary for monies to remain at hone; in this period 
every Buddhist household in the village had a turn, supplying 
either the midday meal (dTay.al...d'arie) or the evening require­ 
ments (r^lmapase.) and breakfast (hil dane) the next morning. 
Sven this was economically unnecessary to the temple, which 
was rich, but it woo expleined to me that every fauiily was 

thus given the chafcce to earn merit. This argument was 

however not applied the reot of the year, when the monks ate



food provided from their own resourcec end cooked in the 

monastery kitchen, except when they were invited out to a 

mataka dane or when there was some big pinkama*. On these 

special occasions, e.g. Wesak and the heed monk's fiftieth 

birthday pinkama. the food was supplied by the whole

village, nearly every family supplying something; it was•»
carried up to the temple in a procession (gspaha.rn), the rice 

arriving in a huge pot suspended on a pole borne by a man 

before and n man behind it in the traditional Sinhalese manner.

rPhe alms round (pi fig spat a) in practised nowadays only by 

modern fundamentalists, notably the famous Vajirarama in 

Colombo; it is a difficult practice to maintain, because a 

monk who goes begging for his food is usually regarded as 

remarkably holy and everyone is so eager to give him food that 

a roster has to be set up. There is o forest retreat celled 

Salgala where since 1931 some monks or runciamentalist persuas­ 

ion, severs! of them Europeans, have retired to meditate in the 

style of the original forest-dwelling hermits ('arannav'aain); 

to give a meal to these monks you hsve to put down your name 

more than a year in advance. On the other hand a monk may 

still beg lor alras in caoe of need. Monk 6 lived entirely 

by begging because he had no alternative. He was not fully 

ordained but a mere samanera, who had entered the Order as an 

adult, and he was somewhat odd; actually I never heard anyone 

say either thet he was craay 01 that he was heretical, but it 

was couplained that he was not learned, and some held it 

against him that he had a family, although originally it was
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of course quite normal to becotae a monk vvhen an adult with a 

family - as the Buddha did himself. Be that as it may, he 

lived in the direst poverty with no perceptible possessions, 

and every morning at about 6.30 would set off with begging 

bowl - ; nd sun-glasses f hoping to collect enough for the whole 

day so that he would not have to go out again later. In our 

village, to which he occasionally came as it lay less than two 

milee from hie temple, he was received by only a few households, 

so far as I could observe by low-caste people, who probably 

felt sympathy with him against the go^lgame ( high-cas te) rionks 

of the Siyam Kikssye, who held ell the temples in the immediate 

vicinity and would have nothing to do with him, though he was 

Siyam Mkaya (and therefore high-ceete) himself. Although his 

was a most unusual case, I must mention here that the lot of a 

poor monk may be moat undesirable. In one monastery (7) 

which I came to I found an aged monk, quite blind and nearly 

denf, living all alone in filth, and neglect; he wee kept alive 

by food brought by P loeel family who took pity on him, but 

seemed to have no other company or support. Both th.e children 

who brought the food and the monk at the next temple, which was

very nearby, said that the old man was too bad-tempered ( aara 
for it to be possible to deal with him; his pupil lived

elsewhere £>nd visited him about once a year; whether in fact 

other people ever visited him I cannot say, but I did not get 

that impression.

Monks are generally moot active as preachers during vas.



which originally means "rain", *es the three-month 
monsoon period in north-east India when the Buddha told monks to 

desist from their wanderings find stray in one sheltered place, 

Though in Ceylon this period is not climatically so ctistinotivcf 

monks still have to observe ves and stay in one place for 

the three months of vn§ and the next rnonthA^ "atay" means 

minimally thnt th**^ should not be away for more thnn cix 

consecutive aL^t". Usunlly they stay in their own monastery, 

but sometimes in another, or a layman provides ** special 

lodging* In the last caae the monk is led in procession 
to his retreat. A shopkeeper in the village next to 

MTgala who had built a new house invited monk 36, v?ho wea 
from another village but locally respected, to spend vas 

there, thus earning much merit and giving his houoe an auspicious 
stnrt* Unrt^r nuch circurist^nr'rB ^ monk is eeprpi ^.\y likely 

to preach often; rt the leant he constantly hno to preach

~ _, 0s described nbnve. Vns is nloo the only period 
dux»ing which :nonl:s of the Oiyam Klkaya in ray area weet on 

full-moon ^nd HP so poyri days fn^» J he uposatha. ceremony. It 
Is o basic vina^o rule that monks who live in the some 

(see Introduction, p.*^ ) should i.ieet every fortnight and 

confeae their trnnsgreseions when the oldest monk, present 

recites the pf^tiaokjcha, th^ ^^nonical list of 227 vincyra

Dic/eon (op.cit,) hae —?d material on ygs,which relieves mm 
of uU<- »i^c seity of t-^j.^yiwg i^any details* I witnessed 
the beginning of vas much as he describes it, though I did
not hear the .Nl'ir - 4V -?4a; Suttn preached, as he anys it la on 
that occasion; j. j.j.~^ csw In i.-lgnla teviple the ' '.' ' i pinkacM 
which takes place at the end of the fourth rnontL.



regulations. In practice the monks who so unite arc the 

inhabitants of sm informal group of up to about ten 

monasteries which acknowledge the sr.me head monastery 

(e.g, *sgiriys); and in my experience only monks of the 

Araarapura and JReTmanna Niknyas (see chapter 8) meet outeide 

V£s, thie being the one tangible respect in which I found 

the Arnarepur© more orthodox than the Siyara Wikaya. Tfco
— "" ^(^S ' *«•ixamanna and Araarapurn NikayaSf so far as I could observe,

' hold the plstimojddia ceremony once a month, on f ull-iaoon

Ttife extent to whicu ;.*cai'Ujtion (jbhVe.ngva.^ is actually 
practised by raonke is extreraely difficult to eacertsin, not 

because meditation practices are esoteric, OB sorue western 

authors seem to believe, but because the Question is GO 

involved v/ith, a monk's pre^ti^e, possibly even with his ©elf- 

respect, that honesty is hardly possible. There are in Ceylon 

twloy foreet-dwelling monks who devote their lives to 

Mdltation; one group of these, that at oalgpla Just referred 

to, ia co Itirge SB to form a veritable community \ a few 

othere dwell alone 9 in greater or lesser isolation, renging 

from those who live near big cities end thus receive frequent 

visits to those in truly remote parts of the island such es 

the nouth~e»«t coast* Many of these raonks are l£urope«ns, and 

their entire behaviour is intended as a revival (though to 

80ue extent it may be » psnurto-reviv^l) of ancient practices 

which have long lapsed. .oy are part of the phenomenon 

which Heinz Bechert colls Buddhist modernism, to which I have



alluflefl in the Iptter part of chapter one,

The monks who answered ciy questions on meditation fnll 
into three groups of roughly equal aisei those who esid, or 
as good es eoid, thrt they did not meditrte; those who claimed 
that they did some but certainly do very little; nnd those who 
seen to meditnte regulorly. The otetesaent of monk U, that 
there wnc only one monk in tfee whole sren (my nionk 27) who 
meditated, woe certainly a croos exFccerption* His injplica- 
tion that i2^ ;; _. !ili^l£ nwnks could not be expected to meditate 
w?»B however nccepted by man,'/; though no one denied that 
meditation is necessary for nirVpnaj severe! a^id th.nt the life
of e village monk was too buoy (for an elaborate reply on 
these lines see monk 18} , or hinted (monk 12) thpt they hoped 
for better opportunies in the next life. Against this raonk 

19 went BO f-r an to oay that it is no cood fcecoraint: a monk 

unless you uieditnte - nnd dec tine is of course on hie Bide; 
but faonk 9f v/tio was also in the ."amanna* , explained to

aa a mutter of course^ thet as a gran ^ . uurc nioni; his 
knowled£.;e of meditation wrs purely theox-etictil*

The oufcjecte - and no doubt the techniques - or medita­ 
tion closely follow the instructions leid down by Buddhoghosa 
in his ViauddhjoMUMHu Thie is not necessarily a modern 
feature; it may go back to the eighteenth century revival, 
when Siamese monks came to teech facilitation



However, the tradition must at least have been reinforced
«l 

by monastic education. vt-nen i asked monks on what subjects
•

they meditated their answers never went outside the list of 

forty objects of meditation (kammaffih^na) li sted by Buddhaghosa. 

Popular subjects seemed to be the meditation on kindness(mait£i 

bhavanava) and the tieditotion on the impurities of the body
«•» rtf Q

bhavanava). j«onk 19 said he meditated every 

and quoted to ne the Karaniye-raetta Sutte. The 

meditation consists, I believe, in recalling this text and then 

applying it by cultivating a feeling of benevolence towards 

the whole world. The pilikul bhavniieva consists similarly in

OR raj i

1. Bee her t (op.cit., p. 50') holdc that traditions of medita­ 
tion were completely lost in Ceylon st the end of the 
nineteenth century. He bases this on statements by 
Copleston, tJangharekotiita and Woodward* Woodward, as 
Beciiert tiirnaelf abates, ;7aa referring to a divergent 
tradition of meditation represented by the Sinhalese 
text, probn&ly dating from the eighteenth century, published 
a3 The YogaVHCara*e Manual. (Its discrepancies from the 
main tra'ditiori^ore specified by Rhys Davids in the intro­ 
duction to his edltion(P.T.S, London 1896), esp. pp.XXIX- 
/JCX) Whether Go pies ton is to be considered an authority 
of weight on such a point must remain a matter o.f Judgement, 
iJangharakshita is reporting the view of Dharrnapeila, which 
is an even uristeadier foundation. The monks I interviewed 
Qr 1 unaffected by Buddhist modernist ideas on meditation 
rae-uiydsA which have been influenced, as Bechert says, by 
the Yogavacara f s • janual_ and the so-called Burmese methods, 
which seera to be more emotional and ecstatic in character 
than the traditions! methods. I am therefore not nearly 
83 positive as Eechcrt that the central tradition of 
meditation practice was lost. Unfortunately this is un­ 
likely to be a soluble question, ae published sources tend 
not to -well on what, though not esoteric, is essentially 
a matter of intimate behaviour.

2. Dickson (op.cit., p. 205) had similar information in 188U.



recalling the list of the thirty-two constituents of the body 
and then applying these thoughts to oneself and others. This
is traditionally the main subject for meditation by the 
elderly upasakas who take the eight precepts on pc?ya days; 
a very old monk (29) told me he meditated on it "to get 
used to sagisara" (aasarate purudu ven$a«) Similarly meditation 
on the Buddha (BuddhS^nusmrti) centres on the "jti pi so 0 
gatha mentioned in chapter U» The only other text which was 
mentioned to me (by monks 13 and 37) as a subject of meditation

owas the Satipafrfrhana Sutta, which contains a wide-ranging 
analysis of the individual; the popularity of this text is 
also traditional.

-According to Buddhaghosa and to some of ray informants 
there are two kinds of meditation, samathe and vipassane, 
tranquillity and intuition. (in the texts saaiatha is often 
called or equated with samadhi and vipassana" with pan&a.) 
The objects of anmatha are the forty kammatiEhana; the principal 
objects of vipassana are the three cardinal Buddhist principals 
of anicoa, dukkha* anatta (impermanence, sorrow and non-self).

1. Included as item 3 in the Khuddaka Pa$ha. The gij.i_kul bhavanava is a conflation of two originally different meditations* The meditation on the thirty-two con- — stituents of the body is called by Buddhaghosa kayapyat'a satl, "mindfulness referring to the body", and is dis­ cussed at length in Visuddhirnagpa chapter VI11, U2-HiU. It is distinct from the asubha bhavana, which consisted of the contemplation of corpses, classified into ten types (Visuddhirna/ma chapter 71,) I have never heard of anyone contemplating actual corpses nowadays; as bodies are now buried or cremated, not left exposed, it would indeed be practically difficult.
2. DII E 4 Sutta 22.\
3. Rahula, History, p.253.

The most comprehensive modern work on meditation according to the texts is P. Vajlranana Uahathera, Buddhist .meditation in Theory and Practice, Gunasena, Colombo 1962.



It was interesting to find that these topics were those named 

as the objects of their concentration by monk 27, who had a 

reputation for meditation (see the statement of monk k) and 

monk 6, who was a religious enthusiast, albeit heterodox and 

eccentric* As neither of these monks had ever attended a 
pirivena we can certainly speak here of a living tradition, 
though whether it has been resuscitated only recently it is 
impossible to judge.

The comparative rarity of meditation is closely connected 
with the widespread belief in the decline of Buddhism, a topic 
which I usually included in rny interviews. Ootama Buddha is 
said to hove predicted that his sasane would last for 5,0^ 

years (5»500 according to monks 19 and 37); this belief goes 
back to the commentaries on the Canon.**

1. Monk 23, oddly, called it a praVthanava.
2. The canonical prediction (Aff.IV 278 a Vin.II 256) is that 

tne dharrna will last five hundred years. The Buddha makes 
this gloomy forecast when TTnanda has ioreyfiled oa_him to . 
allow the rortnetion of an order of nuns (baikkhuiu~aangha)• 
Sven the nuns outlived expectation,

This was of course apparent to Buddhaghosa when he 
wrote his commentaries (or to one of the unknown comm­ 
entators whose work he used.) In his comment on the 
Vinaya pj98£agej3n the founding of the order of nuns 
(Satoantapascidika' VI 1291) Buddhaghoss explains awoy the 
figures in the text in such a way as to make the dhamma 
last for 5000 years. He here equates dharnma with pativedha 
(realization), which will disappear in five stages of 1000 
years each, and pariyatti (learning) will disappear with it, 
but linge ("external signs'* - here the iiangha?) will lost 
even longer. This is not the version that I was told, and I 
further deduce that it is not the one which has entered the 
mainstream of tradition, because it also explains why now, 
in the third millennium of the teaching, there should be no 
artiato, which is contrary to what I was told by some informants, 
and would be a better rationale for the pessimism of others 
thnfc the obscure story of Mallyadeva (see below). On the other 
hand I think that this must be where the figure of 5000 
otorted, as there is ^ood reason for it in this context. 
The story was then elaborated into the form given below, 
according to which the five stages of decline ere differently 
interpreted and the lack of arhats in the third millennium of 
the teaching, though implicit if one knows the former passage. 
is not clearly stated.
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fi£rure 5f ooo lends a certain poignancy to the celebration 
held in 1956 to roark the 2, 500th anniversary of Buddhism; 
we are half way through, nnd i^onk 2 remarked thst the aosass- 
ination of ,. .R,o. Bandaranaike in 1959 signalized the beginn­ 
ing of the decline*) Only during a sa'aana are normal men 
able to gain enlightenment; between ^aana the only enlight­ 
ened beings are the pratyekobuddhas (chapter 3t page l<H)t 
who have e store of merit so intense that they can realize 
nirvana under such adverse circumstances, and are accordingly 
unlikely to be sojourning among us now. The theory thet a man 
attains enlightenment purely by his own efforts is preserved, 
but this is impossible without a knowledge of the religious 
truths which a normal man is incapable of ideating for himself, 
so that in practice one srho has not heard a Buddha's teaching 
haa no chance* Monk 25 said thst the Four Noble Truths always 
exist;i.e. are true, but between seaana they exist undiscovered, 
like electricity before man discovered its useG. It is further 
believed by the majority, at least of those whose general 
attitudes can be characterized as traditional, that this Agoone 
has already declined so far that it is no longer posaible for 
men to attain njaryana* (Monk 30 even specified that till 
Maitrl came it waa not even possible to become sovann_ (Palis 
sottipanna), a religious state in which one will attain nirvana 
after seven more lives.) The last arhat is commonly said to 
have been ifleliyadeva, though tnost people are very vague about 
when he lived. (In fact he is mentioned *r> llahavafgsa XXXII, 
30 and U9» os an arbat in the time of Du£uga*munu;f there are 
several stories about him in com

uee Adiknrarn, pp.66-67> where it is shown that the belief that Maliyndeva was the loot prhnt is not ancient, and may stem from



Others say that there may still be human arhats, but it is 

unlikely and/or undiseoverable. (Monk 11 pointed out that 

an enlightened person is not supposed to boast about it.) 

Monk 3U compared the jasana to a worn-out organism; very few 

can attain nirvana nowt just as a tree grows barren when 

its fruit is picked too often, and the seventh child is 

weaker than the first. Some said there might be enlightened 

beings still alive in one of the five "pure abodes" (suddh'av'asa) 

at the top of the brahmaloka. the other part of the universe 

besides maiSkind in which enlightenment is possible. The 

average view, perhaps, was that of monk 1: it is not im­ 

possible to attain nirvana now, but "religious practice is weak; 

it is hard to believe that there is anyone alive who has become 

an arhat" ("pratipatti durvnlayi a arhat vecca aye innavla 

kiyala hitanjia Bmaruyj").

On the other hand monk 19* who knew the Oanon unusually 

well, told me that it was a grave mistake to state that no 

arhats now exist, for the Buddha's relics still exist, and so 

d° Baryaptla pretjpgtti and pratlvedana /see p. ^5$ • there 

must be some arhats left on earth, maybe in Burma. The 

Buddha once told a brahmin that his teaching (SB sane) would 

last so long as monks, nuns, laymen nnd laywomen practised

1. Burma enjoys in Oeylon a wide reputation for holiness,
fostered no doubt by the Buddhist council held in Rangoon 
195U-6 (see Bechert, op.cit*, pp.105-6). Monk 19 is more­ 
over a member of the Hinanna Nikaya, which like the 
Amarapura Nikaya derived its ordination from Burma.



mindfulness (satipatth~na). ana of these four groups only the 

nuns have disappeared. Monk 9, also well-informed, put the 

matter precisely* books tell us that it is not impossible for 

anyone to realize nirvana now, but we know of no oases* The 

Basana declines because it is subject to the universal law that 

there is nothing eternal ("eadakallka deyak nl «). Monk 17 

utterly rejected the suggestion that there is a decline 

(pirihima) in the s'as'ane, but he seemed altogether to be on 

the defensive against the foreign intruder*

Over what \7ill constitute the disappearance of the slisa"ne 

there was soi-ie disagreement. Monk 25 said that the Sangha 

will die out, and that will be the end of Buddhism. Monk 19 

however Included the relics and laity as physical indices 

of Buddhism's existence. The formulation of monk 27 was the 

widest: after 5,000 years will come the disappearance 

(antaradh'an'e) of five thisgsj relics (dhatu), realization 

(prativedana) (which he glossed as "the fruit of enlightenment*1 

(rohat phgla)) , monks and novices (linga) (which he glossed as 

"monachism" (mahaflakama)), practice (pratipattjya) (which he 

glossed as ''morality 11 (jBii)), and religious learning (pariyaptiya) 

(which he glossed as "dharma"). This keeps very close to the 

commentatorial text , which is also the passage on which is based

_ —• ! 
1» Anguttara-Mtnakath'a (Manoratha^pTiranl)!. 87-93. There is

a different version with only trifling discrepancies in the 
Vibhanga-AEthakatha (Sammoha-Vinodani) pp.U31-2. The 
ascription of both commentaries to Buddhaghosa may be correct, 
but in any case the Vibhanga commentary seems to be written 
after the other, arid some manuscripts interpolate passages 
from it in the text of the Airaattora commentary (see Vol.1 
p. 91 notes U and 9)«



the doctrine of the paramount importance of learning. (See 

belowt chnpter 9 p. V^i.) The text says that practice and 

realization depend on the continued existence of learning* 

The canonical texts will finally disappear in reverse order: 

first the Abhidhamma Pitaka, beginning with the last book;

then the four Nlkayae of the Sutta Pifraka , beginning with

the AHKUttara and ending with the DiRha NlkaVa; then the 

Jntakas; finally the Vinays Pi$aka. Last to go is the 

UposathB-kaflfle. When a king offers a purse of gold to 

anyone who csm recite a four-line verse of the Buddha's 

teaching, and there are no takers, learning will have dis­ 

appeared*

For another version of whotlhappens next, let monk 39
•i"

tske up the story.

of a Buddha lasts for five thousand years,

which period is called a Sudflho tpada_kalaya (time producing a 

Buddha), and is followed by an abuddhotpadak'alaya (the opposite). 

During all this tine men get wickeder and wickeder, and their 

life span gets shorter, till it is only ten years. In these 

ten years people become adults but remain like children. 

Then comes the lokovinasa olias sattuvinasa ^destruction of 

the world" or wof living beings'1). At that time a king comes 

down from the Qg t ommahar aj_ikadl vyaloka ("Heaven of the Pour 

d&ieu Great Kings"), which is one of the Icaniavacare ('sensual 

sphere", i»e« lower) heavens. He beats a bera (drum) and

1* Cf» Vibhanga-At$hakattia p. U32 1.3: 3?sanattliitiya pana

pantgRagi. "Learning is the criterion of the
continued existence of the teaching."



announces that after seven dayo will start a heavy rain,
*

the L:urugaBa«£vorB'ava ("wild beast deluge"). "Don't get 

wet, w he warns, but moat men are so wicked that they don't 

believe him; only those with pin believe, and they prepare 

provisions and shelter in caves et«. Then a light rain 

(Birivgssa) begins to fall. All who get wet begin to look 

like game animals, so people start shooting each other for 

meet. In this way all the wicked kill each other till nothing 

is left but a great pool of blood. When the rain finally 

stops those who had some merit left in them emerge from their 

shelters, and on seeing the slaughter they feel compassion 

(anukpmpava.) This good thought (ho fen adahasja) produces a 

revulsion from killing, and they thus relinquish the first of 

..P.av C'^iv® sins", the subjects of the five precepts}.

At this the maximum life-span (paratnoyuaa) goes up from ten

to twenty. Men then relinquish each of the gas pay in turn, 

and the gararoayusa rises to thirty, forty, fifty, sixty. They 

then get rid of the das a akuaol |^ten bad actions*1 , another 

list of sinss these lists are not mutually exclusive - the 

Btory is not strictly logicalj and other bad things till in 

due course the maximum life-span rises to infinity (sic). But 

this is not a suitable time for a Buddha to be born, as men 

witness no death or decay and so see no reason to do pin. 

It is when the paramayusa goea aown again to eighty/thousand 

years that the time is ripe. Then the Bodhisattva who is
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[4ttst about] to become a Buddha 

it always born in the gualoura divyalofco [another of the 
lower heaver.a, called in J»nskrit the ?u$ita heaven}. 
Then the goto invite him to be born on eerth sayia*

•M**^» ) ••• «» mmKelc yay te Mehavira uppajjs motu kucchiyopi 

kfl$i tlarayarito bujjhaBgu ain
Ttilc is the ti^ae for yot* f great tiero, to be reborn

2 
in your mother's womb, ond saving the whole i^orld
to realize the deathless 0t*te. 

Thereupon the Bodhisattva looks out for a ooitr-ble occasion.

dosagi qa i dlpayi eo ! "" :
- - - - -

4pla^e, continent, caLJts and mother - after

[Mining these fi^e are Totbsigstaa (i.e. Puddhas)born.
Go tans Buaaaa wss bora w!)cn the B^ximtin lifi?~8pan was 

one hundred and twentyf rm! lived to the a^e of eirhty. The 
OtoXiaus life-epen 1103 now declined to a hundred years*

The last part of this myth, which I recount exactly as I 
hoard it, is the episode vvtiich in chapter 3 X called "The 
Gode* Invitotiom". There aeefne to be 0 slight diecrepancy 

in the royta as oonlc 39 recounted lt t in thet he says ttiat 
the appropriate time for n Buddha to be bcrn

p« 53 
p. 273 *

edition oi' the - ^ i\^ici».* .v,/j.o derr?% ritiich is 
corrected in th* -jii*,iu»y (p»53^).
For tWis me- afvsks|> in o ainiilfir context see 
J. 51* 5»»6f 1»7> m?j : '4 note 3.

o ^^riaka th? I. 8ii note 14 » wfesre the last word
IB read a® ''inahay*a*j"» ^or coeMaent on the origin of 
these two versss see chapter 3. p.'1^.
The translation of kula as "caste 11 is on the informant's 
instructions.
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is when e life span is eighty thousand years, but Gotama 

was born <.vhen the life-span was a hundred and twenty. This 

can be straightened out by comparison with another account 

(monk 10): it is MaitrT, the next Buddha, who will appear 

when the maximum life-span is eighty-four thousand years. 

(This latter account gives the maximum life-span at present 

as one hundred and twenty.) Incidental:,;, that the Buddha 

did not live his full natural term agrees with the canonical 

account in the Maih?parinibjaana Su1t a, of his voluntary 

renunciation of life.

This story of the decline in world morale leading to 

general destruction is found in the QakkavattisThanaJda Sutta
—» -in P

of the PljfoaL ,Nikeya« the text which also contains the 

prophecy of the future Buddha Metteyya (Skt. and 3inh* Maitrl). 

It is generally believed that UeitrT will be the Buddha in the 

next world cycle, end people express the hope to be reborn (as 

human beings) during the period of his teaching. Monk 39 said 

that his two chief disciples (corresponding to 38riyut and 

Mugalan for Gotama Buddha) will be Dufcuggraunu and his brother 
Saddhatlssa, and his parents will be J>u£uga*munu f 8 parents, 

Kavantisss and Vlheira Maha DervT. This prediction is found 

in the Mah^va^se (XXXII, 81-2), The belief that DufugHmunu 
will be MaitrT's right-hand disciple is general, but some

T7 55fl ;Jutta 16. 3.
2t DN. Sutta 26. Monk UO, ^ho was infected by western

IdeajSj. told me that tl&itri Buddha was en import from _ _ 
Mahayana, but he was wrong. He also ascribed to Hahayana 
influence the Relief that the Buddha prophesied the de­ 
cline of his gasana..



sey that his left-hand disciple will be DeVanagipiya Tissa, 
the king under whom Buddhism came to Ceylon.

The genernl opinion is that MaitrT will be born after 
an extremely long time (a hundred thousand years? (3U) ten 
million years? (25)), but we had better start now our prepara­ 
tions for that event, so that we shall then be in a fit state 
to receive and profit by his teaching. Mainly we must be sure 
to be born as humans or higher at that time. (Answers at this 
point reflect the great disagreement over whether gods can 
attain, nirvsga. ) Some (20) say vaguely that "people who have 
done merit1* ( ffin karspu aygj) will hear him; others lay more
stress on the difficulties. One who in this cycle has 
committed one of the five great sins will not see Iv 
To accumulate enough merit not to be born in a hell
under Moitri one must keep the moral precepts, do meditation 
etc., and one mast work out one's bad karma (pav a ho si karan$a) 
by rebirth in unpleasant existences. However, if one misses 
MaitrT there will still be an infinite number of Duddhas after 
him under whom one can obtain release* .And the meanwhile can 
be spent in pleasant forms of rebirth. Monk 6 was the only 
person whom I ever Heard speak of KiaitrT ?/ith any fervour} 
generally I got the impression that monks regarded him with no 
more than academic interest, politely assumed for the occasion. 
Nor was he ever spontaneously mentioned to me by a layman.

To close this chapter I shall reproduce the eschstological 
opinions of monk 6, to whose eccentric doctrines and unusual 
poverty I have ali»eady alluded. The heterodox tenor or these

Killing father, mother or arhat, cauoing a schism in the fiangha, and shedding the blood of a Buddha*



opinions, with their strongly thelatic flavour, makes it 

difficult to BUbsume them in the general scheme of this work, 

but even if the deviance that they represent should be no more 

than a quirk of personal psychology, the fact that I encountered 

them locally virtually obliges me to record them, and their 

vivid fervour makes me not sorry to do so.

The present state of religion is very low, he said* lio 

one con now attain nival* until Maitri oomes. No laymen now 

observe the five precepts, while monks multiply pictures and 

clocks in their monasteries till they are smarter then hotels. 

The Buddha in Jetavsn'era'ma lived in utter simplicity.

Only that man csn be colled e Buddhist who preys to reach 

nii'Vapa fin the time of MaltrTl (nivnn labanta prarthana kalot
«•>«*» tr ^e "** ''^ —Buddha&acikara/ek, nfttnam nf). Religion is^truth (agama. 8tte

Nirva"na is purity of thought (hitta

kjLrlma ) • A man who has attained rdrjvajpta is no longer liable 

to birth, decay* sickness and deathj moreover his body haa no 

weight, so that he can fly through the air, and nothing ?/ill 

harm him* even if he treads on a snake, the ennke will not 

bite him. If he takes the three refuges r*nd observes the 

five precepts it is enough, for only sin weighs him down and 

makes him subject to mortal changes. But he cannot attain 

without the help of Maitri; and glna by itself is use­

less, for despite pin kai? one may be reborn in some low state 

like 8 louse, end then what 'Joe is one's merit? So gina is 

ahoai. nikara (useless). We attain nirvana by our prarthana
jfJjfX*m3*SS* * - •'• ' r " ——— i*-r>Bi-|ii ii mTirBn -^»***9«~**^**"m*m^m*Bm*t

and earnest wish to reach it; as this wish grows more intense
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we go through the four stages on the path, till in the final 

stage we reach nivan. the supraraundane good, which no termite 

or mouse, no accident can destroy (lokottara kusalata kisjl 

Teyyek. miyek kanne ni f anaturak ni).

Gotama Buddha has not yet completely seen nivan, in that 

he has three nivan. The first two ere his original enlighten­ 

ment and his parinirvana. The third will come at the end of

the 5,000 years for which the s^sana (doctrine) will last. 
For these 5,000 years the Buddha is alive in the three worlds 

(kamaloka, r ibaloka. arJapaloka). At the end of this period, 

all relics and images of the Buddha will reassemble and Join 

into one. (Arhats* relics etc. will not be affected.) In 

Ceylon every relic, every image, every picture of the Buddha 

will go to the Kuvanvglislya at Anura"dhapura. From Anur"ad- 

hapura all these will go to Rangoon, and at the Hangoon caitya 

the corporeal Buddha will come to life again. Simultaneously 

the branch of the Bo tree at Anuradhapura Will rejoin the 

Lahsijaya bodMnvahansj3» the original Bo tree. Then the 

Buddha will return to the foot of the Bo tree, and seated there 

will preach his last sermon, for seven hours, and all the gods 

will come to listen. At its conclusion the Buddha will finally 

enter nirvana, and all trace of his doctrine will have dis­ 

appeared from the earth.

The final paragraph of this account is based on the 

same Pali commentaries as the account of the disappearance

of the scriptures quoted above. According to what is probably
•$1 

the Inter of these two texts there are three stages in the

Vibhanga AJi^hakathia pp. ^32-3.
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disappearances of the doctrine? its existence (thiti) (during 
which it continually declines), its withdrawal (qsakkana)t and 

finally ita disappearance. VVhen the Sangha has died out the 

stage of "withdrawal 11 has been reached. At this point the lext, 
like monk 6, says that there are three nirvanas of the Buddha 
(parlnlbbananiii his enlightenment (kilesaparinibbeina -"extinction 

of the defilements") , his death (khandhaparinibbana - "extinction
of the aggregates (constituents of the person)") and dhaitu-

«• •*• 
parinibbana - "extinction of the relics.'1 Ml the Buddha's

relics in Ceylon (here conceived only as the physical (sarlrika) 
relics) will indeed assemble at the Kuvnnvglislya (Mahacetiya) , 

end then stop at NagadTpa, on their way over not to Burma, but of 
course to India. At the foot of the original Bo tree (maha-bodhi-
pTallenke) they will join up with the relics from the world of the 
_ 2 

Nagas and the various heavens, devaloka end brahmaloka. There,
according to the other text^ they will reconstitute the Buddha, 

complete with his thirty-two major and eighty minor distinctive 
features, and he will perform the miracle of the pairs. (There is 

no mention of preaching^*, No human being will go there, but 

deities will assemble from the ten thousand world systems and 

lament the approaching darkness. The body will emit a flash, and 

disappear. The later text does not say that the relics will re­ 

constitute the body, only that they will form a pile like a heap 

of gold f which will emit rays of the six colours, which will per­ 

vade ten thousand world systems. Frora all these world systems 

the deities (davnta) will assemble for a last look; then the flash 
from the relics goes up as far as the Brahmaloka t they vanish, 

and "the doctrine has truly disappeared (saaanagi antarahitagi

nama ho til*.

1. In this context parinibbana is clearly so to be rendered.
2. According to the verses_at the very end of the Mahaparinibbana"_

Suttg DN.TT. 167 the Negas have a tooth. 
u 1 1 a r a-ltf $ hak a t ha I. 91 •
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Chapter 8

CASTS IN THE MONASTERY

"The structure of inhalese society was based 
on the institution of caste. Is caste in 
accordance with Buddhism?" 1

Dr. (KG. Mendis

Although in the Introduction I stated ^y-~-*--*-? that my 

main interest was in religious change, the main tenor of this 

work has been to demonstrate that Sinhalese Buddhism has been 

surprisingly conservative. Before summarizing my conclusions 

in a final chapter, I wish therefore to quote an example of what 

indeed has been a striking change, certainly since the time of 

the Buddha and probably even since the time of BuddhsC/ghosa, 

which has so far been our basis for comparison on most points. 

Obiter dicta - e.g. allusions to sectarianism and to monastic 

possessions - will already have suggested to the reader that I 

have found more evidence for change in the practices of the 

Sangha than in doctrinal belief - that change has been organi­ 

zational rather than ideological. Anyone who approaches modern 

Buddhism in any Theravada country after a study of "primitive 

Buddhism" through canonical texts or such excellent secondary 

sources on the early Sangha as Sukumar Uutt's jarly Buddhist 

Monp.chism2 is immediately struck by these changes in monastic

1. Ceylon To-day and Yesterday, Associated Newspapers of Ceylon, 
Colombo 1957, p. 110.

2. 2nd. ed., Asia Publishing House, London 1960.



life, Dhe most striking ones in Ceylon are: the holding of 

often considerable property by monasteries; the custom of 

passing pupillary succession to a relative, who thus effectively 

inherits the monastic property; the invasion of the Order by 

caste, and its division into parallel groups (Nikayas) split 

mainly on caste lines; the virtual disappearance of the alms- 

round (pindapata) i the entry of monks into politics; the 

employment of monks in salaried positions. Of these six fea­ 

tures the former three can properly be called organizational, 

while the latter three more strictly concern the conduct of 

monks as individuals. The disappearance of the alms-round has 

already been discussed in chapter 7; I shall here discuss caste, 

which will involve some reference to the first two features, but

for further data on these questions I must refer the reader to
Orxe 

my Appendix f and Bibliography. To the participation of my

informants in politics I hope to devote a separate article, for
One 

which the raw material is likewise presented in Appendix *; I

cannot here go into the question whether such participation is 

justifiable, beyond remarking that whenever Ceylon has had 

Buddhist rulers monks have held political power. On monks* 

salaries I have hardly any data: no monks normally resident in 

my area were employed, though I interviewed one (32) who was. 

Moreover, in all Ceylon only a small minority of monks hold 

salaried positions, while monastic participation in politics, 

ten years ago the pastime of a small minority, is still not 

universal. Similarly, not all monasteries hold property, and



only a very few have any considerable wealth, while the passing 

on of such property to relatives is very far from universal. 

The pervasion of monastic organization by caste is however 

complete. But this is not my only reason for choosing to talk 

about caste rather than any other feature of monastic change.

Nor is my decision primarily determined by the fact that others
p of the features listed have recently been written on. My main

reason for choosing the caste question is that it has the 

greatest ideological significance. Unlike the customs con­ 

cerning property and succession it is admitted by traditionalists 

to be doctrinally indefensible, and it is of course heartily 

attacked by modernists. Some modernists go so far as to say 

that the Buddha was against caste altogether: this is not the 

case, but is one of the mistakes picked up from western authors. 

As their belief is GO prevalent I shall give more space than 

has been my custom to examining the ideas on caste found in the 

Pali Canon, before describing the entry of caste into the oangha 

and the opinions of my informants on the subject,

She standard work on the Sinhalese caste system is
•z

Caste in hodern Ceylon by Bryce Ryanr chapter 9 (pp. 196-238)

1. I except a couple of "modernising" monasteries, which have 
no significance at all for a study of traditional Buddhism.

2. Hans-Dieter l^ern, "Kinship and Property Rights in a Buddhist 
Monastery in central Ceylon", unpublished article, 1966; 
Heinz Bechert, op. cit., enpecially chapters 25 (on the organi­ 
zation and legal position of the Sangha and its temporalities) 
and 29 (on monks in Ceylonese politics).

3. Rutgers University Press, New Brunswick H.J. 1953.
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of his book, "Caste in the Kandyan Highlands", is especially 

relevant to my experience; indeed the section of this chapter 

called "Caste in the "imple High Caste Village" (pp. 204-211) 

might almost have been written about Mlgala. The chapter on 

caste (pp. 58-95) in Nur Yalman's book, Under the Bo Tree. 1 and 

his paper "The Flexibility of Caste Principles in a Kandyan 

Community" in E.R. Leach (ed.) Aspects of Caste in South India.
o

Ceylon, and North Vest Pakistan are based on field work in an 

area not far from my own. These are more detailed and technical 

works; I shall present here only such facts about Sinhalese 

caste as are relevant for a discussion of the relation of caste 

to Buddhism; my picture moreover is based on my own field ex­ 

perience, and thus differs in some details from previously 

published materials.

The Sinhalese caste system is historically and conceptually 

related to the Indian; but there are fewer castes, and there is 

less scope for ritual pollution through the violation of caste 

tabus than in India. The social distances between most of the 

castes are very small, and indeed are so unobtrusive in their 

operation that casual visitors to Ceylon are hardly avare of

1. University of California Press, Berkeley and Los Angeles, 1967.

2. Cambridge Papers in oocial Anthropology, no. 2, C.U.P.,
Cambridge 1960, pp. 78-111. This interesting paper is more 
concerned to analyze than to describe behaviour; some of its 
main conclusions are convincingly queried by Leach in his 
introduction to the volume. A good succinct description of 
the manifestations of caste distinctions may be found on 
pp. 91-3 of the book. For the rest the chapter mainly repeats 
material from the paper, adding little or nothing of importance 
except for some solecisms so bad as to make one wonder: 
durava are not lime-burners (pp. 60 and 86) but toddy-tappers; 
how on earth can bhikKhus (who are mis-spelled throughout the' 
book) be the top Sinhalese "caste category" (p. 61)?



caste, though the effect on attitudes, which find expression 

for instance in political activity, is more far-reaching. By 

comparison with India there is far less inequality. This is 

partly because among the Sinhalese, as they see it, both the 

top and the bottom strata of Hindu society are missing. Of 

the four classical Hindu classes of brahmins, warriors, agri­ 

culturalists with traders, and menial castes (brahmana, ksatriya, 

vai^ya. sudra). the Sinhalese lack the first two: their highest 

caste, goyigama or goyikula. consists of goviyo or rice culti­ 

vators. This top caste, in striking contrast to the Hindu 

situation, is by far the largest: in fact in the area where I 

worked, as perhaps in -Sinhalese society at large, it had an 

absolute majority of the population. The goyi^ama is the only 

caste found in the hill country which contains sub-divisions, 

but in most contexts these are not important, and all ^oyigama 

are known among themselves as "good men" (hon'da minissu), in 

distinction to the "lesser castes" (adu kula). At the other 

end of the traditional social scale, the Sinhalese hardly have 

anyone to correspond to the vast array of Hindu out-castes (who 

among the Tamils in Ceylon may be as numerous as those within 

caste lines).

The &oyigama are sometimes equated with vaisyas. This 

has considerable historical justification. The Sinhalese words 

goyi and £pvi are derived from the Pali .gahapati. vhich literally 

means "householder". Socially it means something like "bourgeois"



In his study of the society depicted in the Jatukas Pick showed 

that the word vaisya was never used to describe actual people, 

but the term gahapati denoted those who stood in the social struc­ 

ture below the nobility and above the artisans, i.e. where we 

would have expected to find the vaisVa. All the Sinhalese 

castes below goyjgama are considered, by those who bother their 

he^.ds about such matters, to correspond to Hindu dudras (the 

menial castes), until we come to the rodi at the very bottom.i—'""^^^^

I have not heard the rodi explicitly equated with modern Hindu 

out-castes, but they are regularly equated with the lowest class

in ancient times, the candalas who occur in canonical texts and• •
the hahavamaa as out-castes (i.e. below dudras)« so I think the

equation could properly be taken a step further. The rodi are•
beyond the pale of traditional Sinhalese society, the only caste

2 to be "significantly differentiated culturally"; they seem not

even to have been allowed into Buddhist temples - a point to 

which I shall return. There are interesting myths about their 

origin, which all concur in claiming that the rodi have been 

degraded from high (royal) status for some heinous offence, e.g. 

eating human flesh. Traditionally rodi are itinerant beggars, 

and they are rarely if ever refused, because it is held that their 

curses are singularly potent. By an extension of this useful

1. R. Fick, Die oociale Grliederung in Nordostlichen Indien zu 
Buddha's l-teit. Haeseler, Kiel 1897. ~

2. '~?yan, op. cit«, p. 16.
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belief, rodi are considered experts in black magic. However, 

their existence does not much disturb the comparative homo­ 

geneity of Sinhalese society, because they are extremely few, 

between 1500 and 3000. Most of them have now settled in rodi 

villages (kuppayama). and in fact I never saw one in my area, 

where their place at the bottom of the social ladder was taken 

by exceptionally depressed Tamils.

Before I ^ive a brief description of the operation of caste 

distinctions in MTgala, I would like to make a brief excursus 

into the history of the caste system in Ceylon. In this history 

different types of social stratification seem to have existed in 

different periods, all of them usually called "caste" by European 

scholars; rather than use question-begging terms like "caste" 

and "class" we might do better to employ some such neutral term 

as "status group"; but for simplicity I shall here keep to con­ 

ventional terminology. The Kahavamsa and Qulavamsa preserve
•^V^^MH^MM-^B^^^^^^M ^HMBHWMMHHMMMW«jr«MM^M

intact the old Pali terminology according to which society is

divided into the four classes brahmana. ksatriya. vais*ya. s*udra.• • r~-

and the out-castes beneath them; but, as in post-vedic India, 

this division seems to have been primarily theoretical, and there 

were in fact many more than four status .groups. There were never 

many brahmins in Ceylon, but one village still has the name 

Bamunugama, which means "brahmin village", so there must have

been a few. K.satriyas were the nobles, the royal and potentially•
royal families, and they seem to have been divided into clans.
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The terms yai^ya, and s*udra did not correspond to any clear-cut 

social units, even in the ancient period, but various groups 

were subsumed under each term, and possibly the vaidyaa were 

farmers and the dudras artisans, as is theoretically prescribed, 

though I know of no clear evidence for this. In medieval times 

(say 500-1500 A.J.), though society was still said to consist 

of the four classes, this classification seems to have become 

irrelevant, and the Qulavamsa usually divides society into""*"TF™^""*

kullna ("people of family") and hlna ("inferiors"), the former 

apparently being the nobility, the latter the common people. 

The modern caste groupings are never mentioned in the chronicles, 

which give very scanty information about the sixteenth and seven­ 

teenth centuries, supplying only a bare outline of their political 

and religious history; nor are there any other sources to supply 

us with data on Kandyan society till the European accounts.
4 Ulk.ci.

The Kandyan system > /is known to us principally from the 

account of Robert Knox (see pp.3e-33) in the late seventeenth 

century and, in more detail, from nineteenth century official 

British observations and reports, was a centralized feudalism 

in which the king had a basic right to all land, and granted some 

villages to nobles, temples and shrines, while other lands were 

held directly under the crown by the village cultivators. But 

in all cases in return for the land, which they cultivated 

villagers gave service (ra.lakariya), either to the court,

1. ilalph Pier is, Sinhalese Cocial Organization. The Kandvan 
Period, Ceylon University Press Board, Colombo 1956, is the 
standard work on Kandyan society, and is unlikely to be super­ 
seded.



directly or through an administrative official, or to the 

nobleman or the religious institution which functioned as 

landlord. In the *;.andyan period brahmins and ksatriyas have 

completely disappeared from Sinhalese society, except in so 

far as the kings, who latterly were imported from 3. India, 

claimed keatriva status, Society was thus divided into two 

principal classes, .goyjgacia farmers and the service castes, 

identified by the learned as vais*ya and a'udra respectively; 

but although goyigama people still call themselves "good 11 and 

the rest "inferior" this dichotomy does not correspond directly 

to the medieval one between the kullna and the hlna, if only 

because, as far as we can tell, the kullna were a clear minority 

of the people, whereas the goyigama were and are an absolute 

majority. On the other hand there is not the slightest doubt 

that in the Kandyan period all castes, including the goyigaiaa. 

were differentiated by occupation; in other words they were 

professional groups. I am not asserting that occupation was 

in all cases the original factor of demarcation between groups. 

Jome of the castes were originally ethnic groups, bodies of 

immigrants from South India; but such groups adopted particular 

occupations, which came.to characterize them. (The same 

phenomenon continues to-day; e.g. all Pathan immigrants seem 

to be money-lenders.) How groups came by their professions is 

not entirely mysterious, for we know of cases in which the king 

ordered certain groups to undertake certain professions. Ralph



Pieris writes: 1

... in Kandyan times it was considered the 
lawful function of the king to ordain appro­ 
priate functions to various castes: he could 
also degrade certain villages or families of 
high caste to a lower status, and there are 
certain degraded gat tar a villages f gattara 
are the so-called goyi^arna out-castes, the 
lowest sub-caste of goyigamal in existence 
to this day. The caste system thus acquired 
a certain flexibility, and certain groups of 
people performing specialized functions be­ 
came, in effect, separate castes - the

people for instance [who became
cinnamon pickers, .^nd are now so known] 
were weavers imported from India some seven 
hundred years ago. 2

I would add that we do not know how many of the Kandyan caste 

groups, which indeed survive to-day, existed as groups before 

the Kandyan period; it is even possible that the majority of 

the castes were created by royal decree. Notice also that 

the social groups so created have long survived the disappear­ 

ance of the Randyan state. The caste system of the Kandyan 

feudal period is gradually being superseded by the class 

system of a more mobile and industrialized society, in which 

wealth, education and power (especially association with the 

government) confer prestige, but this development has not yet 

had far-reaching effects on Kandyan village life.

Though the central government and its modern apparatus 

replaced the court in 1815, a few villages are still owned by

1» OP. cit.. p. 100.

2. See also riyan, op. cit., pp. 108-9.
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nobles, temples or shrines. The present government has 

announced its intention of finally abolishing the noblemen's 

feudal villages (ninda^am). but vested interests on both sides 

of the House are in no hurry to pass legislation to this effect 

and the institution is likely to survive for some time. More­ 

over, the abolition of ninda^am need not involve villages owned 

by viharas (yiharagam) or by devales (devalayagam). Mlgala 

temple, for instance, owns and will doubtless continue to own 

most of the rice fields of a village higher in the hills. ouch 

ownership means thnt the temple gets half the produce from a 

large block of rice fields; the other half goes to the cultivators 

who in return also perform services for the temple, which nowadays 

are virtually confined to ritual drumming. Nowadays if you ask 

a monk whether his temple has ra.1akara.yo (feudal villeins) he 

will probably understand the term to mean drummers who are 

obliged to give their services (rather than hire them out as 

free agents), whereas formerly the term would have covered all 

service castes - washermen, smiths, jaggery makers etc. There 

are in Oeylon, and have been at least since the seventeenth 

century, some two dozen castes, but only about half of these 

are found in any number in the hill country. The only castes 

in the village where I worked were go.yigaaa ̂ rj-qe^farmers (a good 

80', including one family of its top sub-caste, radala. which
fk.

owned a. lot of the village rice-fields), washermen, carriers, and 

a family of drummers. Other castes found in the area of my 

research were jaggery makers, potters, and smiths. As mentioned



in the Introduction, there were in the village, but in descending 

order peripheral to its society, Tamils, Moslems, and Low Country 

Sinhalese, but my remarks apply to local, that is Kandyan, fami­ 

lies. Living as I did in a village so predominantly ..q

with washermen, who are the most leniently treated of the low 

castes, the largest minority group, I probably have a rather rosy 

picture of inter-caste relations among the laity. Kyan and 

Yalman record more discriminatory behaviour. But there are 

many Kandyan villages of caste structure similar to my own, so 

my experiences are unlikely to be completely atypical.

There is no visible difference between members of different 

castes. In the Kandyan kingdom there were distinctions of dress, 

but these were gradually outlawed by the British or eroded by 

western contact; for instance, it used to be forbidden for low- 

caste women to wear blouses, but this mark of social degradation 

now has no legal sanction, and is confined to itinerant rodi 

beggars, rarely seen in the area, and low-caste Tamil women from 

the estates. There is free social intercourse between all the 

poorer Sinhalese members of the village; people are quite likely 

to drop in on members of another caste for a chat, although it 

is unusual to pass beyond the verandah. (Members of different 

castes do not pay on each other those formal calls which Ryan 

calls "inter-family visiting", but such visits altogether hardly 

occur except on ritual occasions, i.e. maybe as little as once a 

year.) The only houses definitely outside this social round are 

those of the two richest families in the village, one of them the



radala mentioned above, the equivalent to the lord of the manor, 

the other an unpopular parvenu with a white-collar job in Handy; 

both these houses are distinctive, in their very different styles, 

by their size and situation. 3ven among the rest of the vil­ 

lagers it might be found that social familiarity went more by 

wealth and influence, i.e. "class", than by caste, although as 

most or all members of one caste in a given village are also 

relations, who naturally see more of each other, this is hard 

to assess. Within the framework of this ease in casual inter­ 

course certain distinctions are unvarying and taken for granted. 

A lower caste person must sit on a lower seat, someone lower still 

must stand: the drummer family, being the lowest caste in my 

village 9 stood in the presence of anyone else. The drummer had 

become comparatively wealthy by growing vegetables on temple 

lo.nds leased to him and he rented out a house to a schoolmaster, 

who was goyigama; but the schoolmaster, a man who had spent a 

year in the West, told me he could not bring himself to offer 

his landlord a seat when he came to see him and so he avoided 

having him in the house at all. Yet he teoches pupils of all 

castes seated indiscriminately, and 1 never found children who 

sit together at school unwilling to do so elsewhere. A high- 

caste person will not accept food or drink from a low-caste 

person, though he will accept a chew of betel, which keeps things 

sociable: he may offer a lower-caste visitor refreshment, but 

in a vessel which he does not use himself, e.g. a chipped cup; 

most often tea, the standard drink, is offered in a coconut shell



M A fli'i r i f

which is then thrown away. To what extent these distinctions 

are observed among the low-caste (non-ftoyiftama) I cannot say; 

I am sure that they used to be, but nowadays low-caste people 

are becoming an articulate and often solid minority, increasingly 

opposed to caste discrimination, and their opposition may gradu­ 

ally extend to discrimination from their inferiors as well as 

from their superiors. Marriage outside the caste is still 

very rare; there was one case in Mlgala, a gpyigama woman 

married a low-caste man, but he was from Colombo and worked far 

away, so that he was mrely seen in the village. He was also a 

communist trade union official - a typical syndrome. Predict­ 

ably this girl was generally regarded as a bad lot, but to us, 

perhaps because we were westerners known to care little about 

caste, her badness was said to consist in her communism, which 

was purely marital, and her private life, which was subject to 

various unsavoury rumours, not all of which, I suspect, were 

untrue. However, this woman was not boycotted by everyone in 

the village, nor as far as I know was she considered to have 

lost caste, a leniency in striking contrast to custom under the 

kings of Kandy, where in theory at least, marriage to a man of 

lower caste was punished by death. Her children would be 

ascribed to their father's caste, but will probably move to the 

anonymity of Colombo, or at least to a government post far away 

where their antecedents are not known.

Despite the paucity of easily identifiable forms of dis­ 

crimination, it must not be thought that villagers are for a
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moment unaware of caste distinctions. My evidence is linguis­ 

tic. There are in Sinhalese several personal pronouns of ad­ 

dress and reference, graded by status, as well as various forms 

of address: for instance, an equal or superior is not normally 

addressed by name. A person*s attitude to caste is thus dis­ 

cernible in the pronouns he uses. My experience here is alas 

rather limited, especially as I myself always used polite forms 

for low-caste people, so that my interlocutors might politely 

adopt my style; however, I think that goyigama adults rarely 

address, and among themselves never refer to, low-caste members 

of their village as equals. There are of course degrees of 

inferiority, and I have heard the lowest pronoun, "u", which is 

primarily used for animals, used to refer to a low-caste person, 

though it is very rude for anyone, however socially exalted, to 

use this form to another person's face. The only time I heard 

this done was by a young iconic, avowedly a communist, to an old 

service drummer with whom he was annoyed, and it had a most un­ 

pleasant ring. This brings us back to Buddhism, and it is time 

for me to consider the Buddha's own attitude towards caste, as 

manifested in the Pali canon.

In the Buddha's environment (north-east India round 500 

B.C.) the caste system was by no means so rigid and elaborate 

as it has become in India, or even in Ceylon - in fact socio­ 

logists who claim to have found an essence of caste and do not 

find this essence in ancient India may deny that ancient India 

had a "true caste system" - and so we must not expect to find



in the scriptures pronouncements dealing with precisely the 

situation obtaining to-day. The four great classes of 

brahmana. ksatriva. yaisya and gudra. to which I referred earlier, 

as well as the out-castes below these, already existed. There 

were also a few domestic slaves (as wis also the case in the 

Sinhalese kingdom) who could in theory come from any caste 

though I suspect that they usually came from low castes; what 

their caste position in servitude was is not quite clear, but 

from a reference in a slightly later Sanskrit text, the 

Arthas*astra. which says that high-caste slaves could not be com­ 

pelled to do defiling duties, it seems that like their later 

Sinhalese equivalent? they were not necessarily degraded. The 

institution of slavery, a peripheral phenomenon in Indian civili­ 

sation, should be treated with caste because the children of 

slaves were also slaves (unless specifically manumitted), so 

that their status was wholly ascribed, not achieved. There 

was neither intermarriage (though hypergamy seems to have been 

allowed after the first wife) nor commensality between all 

members of one class, and a fortiori not between members of 

different classes, so the modern system was beginning to appear, 

but we lack details. Hindu law-books, of a slightly later date 

but pre-datin~ the modern system, show that ideally people 

followed the profession of their fathers, but there was provision 

for a different way of life in irisf ortune (apad dharma), by which 

for instance a brahmin could engage in trade without losing caste.



In north-east India, the area where Buddhism arose, the major

question of the day seems to have been whether brahmana or• ~

ksatriya, priest or warrior, spiritual or secular power, was the 

higher caste. further to the west the brahmins had already 

established their supremacy. The Buddha however, carae from a 

tribe in the Himalayan foothills, the Jakyas, who claimed 

ksatriya status. There is a Buddhist tradition that Buddhas

are born into either the brahmana or the ksatriya caste, which-• •
ever is higher at the time. Host of the Buddha's sermons 

dealing with caste are concerned with the problem, "who is the 

true brahmin?'1 . Some western interpreters have jumped too 

quickly to the conclusion that the Buddha ethicized the concept 

of caste and argued against all such social distinctions. He 

did ethicize the concept, but he did not argue against the con­ 

tinuing use of the social distinction within its own context; 

moreover, this ethiciaation is only half the story. In one 

text a caste-proud young brahmin is insolent to the Buddha and 

disparages the Sakyas. The first half of the Buddha's response 

shows the brahmin that ksatriyas are superior to brahmins, for• ™

they are more rigorous and exclusive; for instance, if we are

to believe the text, a ksatriya outlawed by his own caste would•
be ritually acceptable to the brahmanas. whereas the converse•
would not hold. The second half then proceeds to expound the 

often-repeated doctrine that holiness is not inherited but ac­ 

quired, that the true brahmin is not a born brahmana but someone
A

1. Ambattha Sutta, DN sutta
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who has achieved enlightenment. Obviously the Buddha preferred 

to argue from strength; had he merely told the brahmin that 

birth was irrelevant he would have been open to the charg
e of 

"sour grapes". Bimilarly, in an amusing mythical account of 

the origin of the social order, the Buddha heartens two y
oung 

brahmin converts, who are being reviled by brahmins for a
ssocia­ 

ting with him and the other monks, by telling them that t
he 

ksatriya order is top because it came first, from men sel
ected 

to govern the rest; at the same time he is at pains to point 

out that they were chosen from among equals as primi inte
r pares*

But in talking of laymen the Buddha does not go much furt
her than

p 
saying: "Not by birth is one a brahmin, not by birth an out-

caste; by deeds is one a brahmin, by deeds an out-caste." 

Inter-caste behaviour is not mentioned in discourses on l
ay ethics, 

and there are certainly no exhortations to social equalit
y. 

Indeed, caste is accepted ae a fact of life on a par with other 

forms of status; to be reborn in a low and unimportant family

is the result of demerit in this life, typically of faili
ng to

•5 
respect those of superior status.

1 . Ajs^anna outta, DN autta 27. 

2- ^utta ITipata 136.

3. Gula Kammavibhanga Sutta. 1«JJ suiLto. 135. Other texts dealing 

with caste, not here discussed, are the !.adhura Sutta (UN 

s_utta 84) and the Assalayana outta (hN sutta_ 93).



questions of inter-caste ethics among laymen seem to have 

been confined in primitive Buddhism to rivalry between ksatriyas 

and brahmins for the top position* In all Buddhist texts, con­ 

trary to practice elsewhere, ksatriyas are mentioned first when
•

the four castes are listed. Presumably the Buddha's repudia­ 

tion of ritual, by denigrating the brahmins' religious impor­ 

tance, involved also a denigration of their social importance. 

Buddhist ethics show a general tendency to esteem wealth and 

power, rather than birth, as criteria of worldly success, and

I see the raising of the ksatriya above the brahmin as fitting•
into this pattern. However, those who lead the holy life are 

supposed to pass beyond such rivalries and distinctions. The 

Buddha draws the line: "In the supreme perfection of wisdom 

and righteousness there is no mention of notions of birth, of 

lineage, or of the snobbery which says 'You are as sood as I' 

or 'You are not as good as I 1 . It is when there is marriage 

or giving in marriage that there is mention of such notions. 

For whoever are bound by notions of birth, of lineage, of 

snobbery or of marriage ties are far from the supreme perfection 

of wisdom and righteousness. Only having got rid of the 

bondage of these notions may one realize this supreme perfection."

Monks and nuns could come from any caste. lnhis was ap­ 

parently not a Buddhist innovation, but traditional among those 

who "went forth to the homeless life" and became hermits or

1. DN. I. 99-100 (Ambattha outta ?.1).
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wandering ascetics. In the aetiological myth just referred 

to the Buddha says that members of all four orders became the 

first ascetics. In the Jatakas we hear of a potter and a
«• r\

candala (out-caste) who became non-Buddhist ascetics.

That all castes wer- admitted to the Jangha is stressed 

both by the Buddhists rand by their brahmin opponents, who call 

them menial, dark-skinned sudras. or even address the Buddha 

himself as an out-caste, vhich from their ritual standpoint 

he v/as, because of his contacts with out-castes. We know of 

several monks and nuns that they were low-born, and Upali, the 

monk who was the greatest authority on the monastic rules 

(yinaya) had been a barber, one of the lowest occupations. 

As for their relations with the laity, monks were told to 

accept food from anyone (the doctrine ie ascribed to Kassapa, 

a former Buddha, but I see no significance in this) so they did 

not recognise ritual impurity in laymen any more than they did 

among themselves. The Buddha's last meal was a dinner of 

pork given him by a smith.

In no other respect has Buddhism in Ceylon come so far 

from its original state as in the invasion of the Order by 

caste, yet another testimony to the remarkable strength of 

that insidious institution. By most monks the contradiction 

is realized and admitted; it is not a subject on which they are

1. J. Ill 381.

?. J. IV 392.

3. r>utta Nipata, Vasala Gutta. prose introduction 1. 7

4. Sutta Nipata, Ama/gandha -3utts, 241 .



happy to talk. This shame shows that doctrinally they have 

not changed, though I shall recount one remarkable piece of 

sophistry, a reinterpretation of a scripture just quoted. 

Behaviour however is now completely at variance with the 

original doctrine in all the points I have set out concerning 

the internal conduct of the Order, as well as in the conduct 

of many monks towards the laity.

There are two pieces of evidence to suggest that caste 

discrimination within the "angha is ancient in Ceylon. The 

introduction to a Jataka story told by the Buddha says that 

the occasion for the story was a dispute when monks who had 

been ksatriyas and brahmins claimed preferential treatment in 

the monastery. This introduction is commentatorial, and in 

its present form was written in Ceylon about the fifth century A.&, 

S^^s, but the commentator surely did not invent it himself. 

At the same time I doubt whether the tradition goes back more 

than the 700 years which would take its origin back to India 

rather than Ceylon. The most likely conjecture is that this 

episode reflects conditions very early in the history of Ceylonese 

Buddhism. The other piece of evidence has more radical implica­ 

tions but is less certain. Two of the monasteries founded 

during Mahinda's mission were called in Pali Issarasamanaka and 

Vessagiri, which names mean respectively "That which has ascetics 

who are lords" and "The hill of the Vais*yas ". The Lahavamsa 

(XX, 14-15) says that the former monastery was entered by men 

from noble families, the latter by vaisyas. This would show
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caste differentiation on what we shall see is the modern pattern.

I say that the evidence is uncertain because the Mahavamsa was•
composed over 600 years after the events described, albeit on the 

basis of earlier materials, and its author may be conjecturing 

the origin of place names. If however he is right, this would 

suggest to me not merely that monks in Ceylon were always divided 

on caste lines, but that this was probably so in India at that 

time, some 250 years after the Buddha's death; for I cannot 

believe that Mahinda would have sanctioned so radical an 

innovation.

However, there is absolutely no clear evidence for subse­ 

quent caste discrimination in the Sangha during the Anuradhapura

and Polonnaruva periods. The origin of the restriction of entry.
to the iiiyam Nikaya to the goyigama caste is the subject of much 

learned controversy. though the Siyam Nikaya was founded in

1753, the custom has far older roots. The first reference to
— 2 the problem occurs in the Darfibadeni Katikavata, dated 1266,

which says that at the upaaampada (higher ordination) ceremony
•5

the ordinand is to be asked his caste.

1. For the bibliography on this question see Bechert, op. cit.. 
note 739 (p. 216).

2. A katikavata is a decree promulgated by a lianas anghasabha, 
a council of monks, and (before 1815) approved by the king, 
which comments on or modifies vinaya rules, and has the force 
of ecclesiastical law within the Nikaya in which it is promul­ 
gated .

3. Published in D.3. Jayatilaka (ed.), Katikavat san^ara. 
Colombo 1922, p. 9.
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The Portuguese historian ^ueyroz, writing in the 1670s,
2

says that only men of noble birth (appuhamis) became monks.

Knox in the same period reports likewise: the only people ad­ 

mitted into the oangha are "persons of the most noble birth, and 

that have learning and be well bred". Both these passages 

suggest that only goyigama men became monks. However f at the 

great upasampada ceremony in kandy in 1753 ordination was not in 

fact restricted to members of the KQ.vi^ama caste: among the 

ordinands were a member of the durava (toddy-tappere) caste,

Sitinamaluve Dhammajoti, who became incumbent of the famous• *

ancient monastery of Mulkirigala in the Jouthern Province, and 

Vehalle Dhammadinna, who by caste was a drummer (berava). j?hese

two were both pupils of Valivita Jaranamkara, and most leading• • •
monks in the Low Country Siyam Nikaya to-day trace their pupillary 

nucceosion back to them. However in about 1765 a royal decree, 

claiming that unworthy monies had been ordained, restricted the 

holding of upasampada ceremonies to the monasteries of i^alvatta
••c

and Asgi^iya in Kandy. ouch a restriction is contrary to the 

vinaya rules, but has been in force ever since. i'hough peculiar 

to Ceylon, it has been copied by the other ftikayas; they all 

restrict ordination ceremonies to Nikaya headquarters. Its 

purpose must have been to tighten central control, in particular 

royal control, over the iangha; whether caste had anything to

1. I am indebted to i-'r. K. I alalgoda for almost all the infor­ 
mation in the following paragraph.

2. F. de Queyroz, Phe Temporal and Spiritual Conquest of Ceylon. 
trans. 3.0. Ferera, Government Press, Colombo 1930, p. 114.

3. Knox, or. cit. t p. 117.



do with it v/e cannot tell, but the fact that the king, Klrti
f

Sri Aajasimha, issued a katikavata repeating the above-mentioned 

extract from the Da&badeni Katikavata inclines one to suspect it. 

Already in 1769 monks replying to a questionnaire from the Dutch 

governor of the coastal provinces stated that according to the 

vinaya any caste was allowed in the oangha, but that in fact 

admission was restricted to high caste men. John Davy, who was 

in Kandy from 1816 to 1820, reports that only goyigama men can 

become monks. There are cases between 1773 and 1798 of novices 

from the fisher (karava) caste which ranks second to the gpyigama,

receiving the upasainpada. but these seem to have been exceptions
— — 2allowed on orders from the head (Nahanayaka) of the chapter.

_ /*x—
It was in 1798 that Ai&bagahapitiye Hanavimalatissa, a• *

member of the cinnamon-picking (salagama) caste, went to Burma 

to be ordained; on his return in 1802 he founded the Amarapura 

Nikaya. He was soon imitated by members of the fisher (karava) 

and toddy-tapping (durava) caste. These three castes are vir­ 

tually confined to the Low Country, and are there reckoned below 

only goyiigama in status. The Amarapura Nikaya thus contains 

several ordination traditions (parampara). In 1864 the Hamanna

Nikaya was similarly founded by Afibagahavatte Indasabhavaranana..
If the Amarapura Nikaya contains more than one ordination 

tradition, it may well be asked what it is that constitutes a

1. John Davy, An Account of the Interior of Ceylon. Longman, 
London 1821, p. 219.

2. For exceptions to the goyigama rule in this period see the 
bibliography in Bechert, op. cit.. note 740 (p. 219).
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Nikaya. The answer to this question is complicated, but onl
y 

because the word nikaya has come to have two closel
y related but 

distinct uses. In the Introduction was described how through­ 

out most of the Anuradhapura period there were in C
eylon three 

nikayas. so that the term "the three nikayas" was l
ocally 

synonymous with "the Sangha". It may be this historical fact 

which has determined the modern usage of referring 
once again 

to "the three Nikayas", by which is meant the Siyam
, Amarapura, 

and Ramanna Nikayas. (In this sense I am spelling Nikaya with 

a capital N, and not italicizing it. ) This usa^e is universal 

and has some organizational correlates. From the point of view 

of ordination tradition, however, none of these Nik
ayas is a 

unity. Nor is its origin the crucial criterion for establi
shing 

what is a nikaya in the narrow, technical sense of 
the word. A 

nikaya is a body of monks with a head (mahanayaka) 
which holds 

independent upaaampada ceremonies for its novices, 
whether the 

line of pupillary succession has been renewed from 
abroad or 

there has merely been a fissure caused by a group o
f monks

stating their autonomy. A nikaya in fact can be said to exist
*•>

when it has been recognized by the Registrar Genera
l.

A list of the nikay_as, based principally on the rep
ort of

'— 3 
the Sasana Commission, appear,? on pp. 263-265 of Bechert's book.

Only the Amarapura Nikaya contains nikayas in the t
rue sense.

1. Keeping these Nikayas in Roman letters has the furt
her advan­ 

tage of differentiating them from the four Nikayaa 
(Dlgha etc.)

of the Jutta Pitaka..

2. This point was explained by Arnold Green at the con
ference 

held on Ceylon in Philadelphia, august 1967.

3. Buddha sasana komisan vartava, Colombo 1959, pp. 29-49.



The Siyam Nikaya has sub-divisions, but these are geographical; 

although upasampada are held in their own headquarters by all 

the sub-divisions listed, this is said to be purely a matter 

of tradition (in the exceptional case of Walvatta and Asgiriya) 

or of convenience, and the sub-divisions are called not nikaya 

but parsVa (translated by Bechert as "2/weig r1 ). 1 Although 

Bechert does not mention this in his list, the iiamanna Nikaya 

is similarly divided on geographical lines into the Kandyan

branch (Uda rata pardvaya) and the Low Country branch (pita rata• • - « •
parsvaya). though in this case all members of the Nikaya take 

their upasampada together. As Bechert remarks in his note 

718 (pp. 212-213), there are also some monasteries in Ceylon 

which do not belong to any Nikaya: these are the creations of 

modernists, often Europeans, and need not concern us.

'Chere are absolutely no differences in doctrine between 

the three ftikayas, merely a few differences in customs. These 

are listed by Bechert on p. 215. '£he oiyam Nikaya, as he 

points out, carries on the old Ceylonese traditions, whereas 

the other two Nikayas have imported some customs from Burma. 

The Ramanna Nikaya, the most recently formed, has not entirely 

lost its original reformatory zeal, and its monks, like those 

of some small Amarapura nikayas with similar origins, observe 

the vinaya rules more strictly in certain particulars, also 

mentioned by Bechert.

1. The Uve olraavams'ika Nikaya (Bechert's I-d) is_ however 
called a nikaya. I do not know whether it is also 
called a parsva.
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The main principle of differentiation between nikayas 

is however caste. In general this is well known both to 

western scholars and within Ceylon; but I found a state of 

affairs more extreme than that reported by Bechert, whose work 

on the subject is the most complete and up-to-date published. 

Between the various branches of the /.Jiyam Nikaya I know of no 

caste differences, though it is rumoured that certain monas­ 

teries in Malvatta and Asgiriya (which are really two groups 

of monasteries sharing certain facilities) admit only radalas.. 

the top goyigama sub-caste. That the Amarapura Nikaya is divided

mainly on caste lines was already stated by Ryan in a passage
P quoted by Bechert (pp. 219-220). It does not normally recruit

from the goyigama or the very low castes, though in this certain
— 3 

nikayas are exceptional (see below). Bechert, following Ryan,

is wrong in stating that the Ramanna Nikaya is casteless, even 

though this was its original intention. It is generally
^^ t^ && «•»

believed in Ceylon that the Ramanna Nikaya occupies an inter­ 

mediate social position between the other two .Mkayas, and this . 

appears to be correct. I cannot confirm or refute the popular 

opinion that in the Low Country it recruits predominantly from 

the top two castes, goyigama and karava: I was however told by

1. Professor ^rnold Green of Rochester Univ. N.Y., has a vast 
amount of material on the organisation of the Araarapura 
Kikrtya, based on field work in Ceylon 1960-61, but this is 
unfortunately not yet published at the time of writing.

2. Ryan's conjecture near the end of the extract that some of 
the Amarapura schisms were on doctrinal lines seems to be 
without foundation.

3. Bechert, op. cit.. p. 220, inc. note 743.
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all the Hamanna monks whom I interviewed (ana sua sure it is 

true) that the Kandyan did a rata) branch admits only
"""" "™" •«•—««•— m*

men, just like the 3iyam Nikaya. Indeed, caste has penetrated 

the Kamanna Nikaya so deeply that one of their young monks (JO) 

tried to convince me that they are socially superior to the 

3iyam Nikaya, claiming (untruly) that the oiyam Nikaya admit 

some low-caste men while the Ramafina does not. True indifference 

to caste is however popularly, and no doubt correctly, ascribed 

to the famous monastery Vajiraraina in Bafibalapitiya, a part of 

Colombo, which constitutes an independent branch ( nikaya ) of
p -- ^^

the Amarapura Nikaya called the ^rl-Dharmaraksitavam^a-Nikaya. 

Though this nikaya was founded in 1817, the Vajirarama has become, 

more than any other monastery in Ceylon, -j centre of Buddhist 

modernism, end is thoroughly untypical. It is deeply involved 

in Buddhist propaganda abroad and movements for reform at home. 

Here several men previously eminent in lay life have entered 

the Order, irrespective of caste, and an Amarapura monk (monk 4) 

told me in a confidential tone that five of the Vajirarama monks 

are rodi; others however (e.g. monk 9) were most sceptical of 

this information.

In reviewing the answers I got to my questions about caste 

I must distinguish between the members of the three Nikayas, 

because the six Amarapura monks were themselves low-caste while 

the rest were goyigama. , and the UamalTna Nikaya has an official 

policy of castelessness while the diyain Nikaya does not. Common 

to all however was a readiness to describe the differences between
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the three NikSyas in terms of caste; a couple of monks (20, 42) 

delicately referred to varying "customs" (sirit pjrit). The 

answers of Amarapura monks held no surprises: they were against 

caste altogether (see especially monk 25), said they made no

distinctions even against rodi, and in support of their views•
even (monk 27) cited the passage from the passage given above 

from the Vaaala "utta: "Hot by birth is one a brahmin...". 

Even they however made no bones about stating that the Nikayas 

are mainly differentiated by caste (e.g. monk 34). As might 

be expected, they were perhaps readier than the 3iyam Nikaya 

monks to claim social intercourse (asraya) with the other 

Nikayas, if such a statement can be made on the basis of so 

small a sample.

The attitude of monks of the Jiyam Nikaya towards caste 

ranged from monk 38, who thought all caste distinctions were 

false and wrong ( M bo.ru. vadak") to the unquestioning acceptance: '"••""^f"™""

of many monks, especially the older ones, coupled perhaps with 

some dismay at the disappearance of caste barriers (monk 17). 

A young westernized monk (40) claimed to be against caste dis­ 

tinction (kulabhedaya) but belied his statements by his conduct, 

addressing even an old man of the drummer caste by a very low 

pronoun (u). Very few monks regard caste distinctions in lay 

society as something undesirable or troublesome to the conscience; 

it is a fact of life, and the scriptural position that low caste 

is the result of sin in a former birth is widely upheld (e.g. 

monk 23). The origin of caste was referred (monk 17) to the
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canonical text on the subject, which tells of the first king 

(Mhasammata) and how the four classes arose by a social con­ 

tract. One monk (24) slightly perverted this story by 

claiming that castes were created by kings to punish people 

for their bad acts - a reference perhaps to the origin of 

certain Sinhalese degraded castes. lie then astonished me by 

interpreting the Vasala Sutta in this way: people are high or 

low caste "not by birth" but by their acts - so it is the low 

castes' own faulti Even he however said that essentially all 

men are equal (atme vasen ekayi), by vhich he meant that men of 

all castes have the capacity for enlightenment. I'his I think 

no Sinhalese Buddhist could be found to deny.

Siyam Nikaya monks are generally well aware that in the 

time of the Buddha the Order was open to all. Only one monk 

(17) stated the opposite* Monk 14 represented such freedom 

as exceptional, due to special circumstances in their former 

lives. As an instance he told the story of Upali: six 

cousins of the Buddha went to join the Order and took along 

Upali, their barber. In the forest they prepared themselves 

for ordination, and gave him their lay clothes. He thought 

that if he returned alone with the clothes of the six princes 

he would be assumed to have murdered them for their valuables, 

so he took fright and decided to join the Order too. The 

Buddha ordained him first so that he was senior to the other 

six and they had to worship (varidinta) him; he did this to 

ensure that they would not return to the lay life, because



they would be so ashamed at having worshipped a low-caste man. 

Upali had been born in a low caste because in a previous life 

he was haughty towards his inferiors; but he had good karrna 

to get him into the Order because for innumerable ages (kalpa 

laksavak) he had wished to be a monk under the Buddha. My 

informant has related the story as it is told in the Vinaya 

Pitaka. with one twist: in the original text it is the princes 

who suggest, as a token of humility, that Upali be their senior; 

but in the new version it becomes the Buddha's idea, to rub in 

the degradation of prostrating oneself before a barber.

The story which Siyam Nikaya monks will amost invariably 

tell when asked why they only admit goyi/^iina recruits is, in

view of the historical antecedents quoted above, presumably
/ 

apocryphal. The king (often specified as Kirti Sri Sajasimha,

or the last king of Kandy, Sri Vikrama Rajasimha), who is of
•

course ritually inferior to the meanest novice, was paying a 

call on a monastery, when a low-caste monk so far forgot him­ 

self as to rise from his seat at His Majesty's entrance. The 

king was so embarrassed by this breach of decorum that he 

decreed that henceforth only men of good birth could enter 

the uraer. ^onks explain that they are bound to obey the 

temporal power. I would suggest that the temporal power of 

to-day does not demand caste exclusivoness in the Cangha, and 

most had no answer to this, but one (24) replied that the king's

1, Vin. II (Cullavagga) 182-3.
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injunction is embodied in a katikavata, and as it has never 

been rescinded it still has the force of vinaya. I asked 

several monks (e.g. 1 and 2) what would happen if they gave 

the lower ordination to a low-caste pupil, and all agreed that 

he would be refused the higher ordination at Malvatta or 

Asgiriya. At least half the monks questioned on this point 

seemed however somewhat ashamed of the state of affairs, and 

candidly admit that entry into the Order should be unrestricted. 

In strong contrast, monk 3 said that all respectable (salakayutu) 

people joined the diyarn Nikaya; some goyiflama joined the 

Ramanna Nikaya, but this was not good i.i« e « letting the side 

down].

As mentioned above, the three monks of the .Ramanna Nikaya 

whom I interviewed (9, 19 and 30) were also Koyi^ama. and I 

gathered from them that locally, and probably in the whole of 

the Kandyan area (see the precise statement of monk 9) their 

Nikaya too was restricted to this caste. honk 30, who went so 

far as to tell me that his Nikaya was purer caste-wine than, the 

Siyam Nikaya, behaved very J.A<iti o like a Siyam Nikaya monk in 

telling me that he personally disapproved, but his headquarters 

would not allow him to ordain a low-caste pupil.

Caste also plays -i part in determining the behaviour of 

monks to laity. The extreme case is that of the roqi. who were

not admitted to monasteries or temples. Monk 14 said that the
1

Sinhalese kings prohibited it. John Davy wrote: "Prohibited

1, Davy, op. cit.. p. 131.



from approaching temples, there is a solitary instance on 

record of a priest going and preaching to them, for which, 

having incurred his sovereign's displeasure, lie replied, 

'Heli^ion should be common to all 1 ." x'hat priest would now­ 

adays find more approval but still few emulators. I believe 

that the settlements of the rocji nnd the .' ' -JT% (the next 

lowest caste) lack monasteries, so that they do not normally 

hear preaching; but a famous monk from /ajirarama, .;;arada 

Thera, has gone and preached to then, and 1 doubt whether anyone 

now would censure him. Not surprisingly, the only monks who 

indicated that they would not allow rodi in were elderly
«^^«M*MM

members of the oiyam Tikaya, ruonks 13, 14 and 17. - onk 3* who 

was generally reactionary on this subject, c?aid they could go 

into the vihara but not come into the £ "Ji- Monk 9» who
.. t^f* ——

was in the Ramanna Nikaya, said thit of course rodi could come•
if they wished, but they would normally not enter a pansala.

/it monks however seemed to think that they both could and would 

come, and welcomed the oh

Monk 1 , -di amiable character, went so far as to specify

that rodi could even give a aane. .»ere each a situation ever*
to arise I wonder what would happen. iAhe question whether

monks (perhaps I should say oiyam jtfikaya mo^iks) will

accept food and drink froi., -a. j.uw- caste perGOi. u^o curious. 

There is no doubt that accord in,:; to doctrine they should, and 

I was always assured that they do; however, 1 witnessed a 

counter-example. \ large ^roup of oiyam Nikaya monks were 

invited to a washerman ' s home for their mid-day meal; they



came and ate the food, but brought with them a lot of king 

coconuts, from which they drank the liquid instead of accepting 

ordinary water from the householder. Though no one would admit 

to there being any particular reason for this I cannot think 

that they were actuated merely by ^ourmandise. They might 

take pork from a smith, but they refuse water from a washerman. 

In considering the attitude of the laity towards monks of 

different caste t we come perhaps to the nub of the problem. 

Brahmins reviled the Buddha and his followers for their ritual 

impurity, but they did not mind; their successors have proved 

less stoical. Davy brings up this point: "Only the (roewanse 

... can belong to the priesthood; not that religion excludes 

the rest, but pride, - people of the first caste not being able 

to condescend to pay the respect due to a priest to a low caste 

individual." A goyi^ama friend of mine confessed to me that 

he still feels the same way. The 3iyam M'ikaya story about the 

king and the low-caste monk is no doubt an attempt to show this 

tension between high-caste layman and low-caste monk in another 

light. In the area which I have observed, the usual solution 

to this problem is avoidance: high-caste laymen just do not 

normally go to Amarapura monasteries. If they do for some 

reason have to go, they fail, unless they are very religious 

individuals, to pay their traditional respects by kneeling and 

touching or making to touch the monk's feet. High-caste monks 

condemn this failure, but in fact they themselven seem to avoid

1. Davy, op. cit.. p. 219.



formal contact with their low-caste brethren; monk 12 had 

been invited by monk 25 to the netra pinkama at his temple, 

but had not gone and had never even been to visit him.

So long as this remains the prevalent attitude among 

laymen it is hard not to sympathize with the argument

of monk 19. Himself a goyi^ama member of the Ramanna Nikaya, 

he amply demonstrated his own freedom from traditional prejudice 

by planning an alms-giving to be attended by members of all 

three Nikayas, an event which would I believe be unique in that 

area; he said he had friends in the Amarapura Nikaya, and had 

no time for caste distinctions. However, he had taken only 

pupils. He lived, he explained, in a village which

was almost solid goyigama ; if he took a low-caste pupil they 

would find fault, and some of them might not even bow down to 

him. Plainly - if 1 may expand on his statement - a low-caste 

pupil would be a disaster, as his parishioners would stop 

attending the monastery, which would deprive him of his sub­ 

sistence; some would go to a monastery elsewhere, and some 

would stop going at all, which would deprive them of merit. 

In all practical ways the cause of Buddhism would suffer, merely 

to accommodate a young man who could always find a niche in the 

Amarapura Nikaya.

The involvement of monks in the caste system is the result 

of their active involvement in a caste-ridden society. The 

Buddha told his monks to travel around "for the public welfare

1. Vin. I. 21.



and happiness, out of compassion for the world", i.e. to 

keep in touch with the laity. The major unintended conse­ 

quence of this involvement was the evolution of the iSangha 

in the first centuries af:er the Buddha's death from a frater­ 

nity of wandering mendicants to a loose federation (or group of 

federations) of settled monastic communities with communal 

property. It was given some rationale by the decision in 

ancient Ceylon (ascribed by Rahula to the first century B.C.) 

that learning (parayatti) was of paramount importance, and 

therefore book-duty (gantha-dhura) was more essential than 

meditation-duty (vipassana-dhura). In this decision was 

implicit the previous ethical decision that the preservation 

of the doctrine (Pali: sasanatthiti) was of paramount importance,IJ """ "jr fJJ ~JL~ ~ -u-~fT'mr

a social aim not necessarily compatible with the original doc­ 

trine of individual salvation. Although the preservation of 

the doctrine was seen largely in terms of the preservation 

of the Sangha, and book-duty meant preservation of the texts 

within the Sangha, a Buddhist laity is essential for recruit­ 

ment to the dangha md for its economic support; book-duty
)

therefore necessarily involves preaching and other religious 

education, and therefore residence near the laity and consider­ 

able contact with lay society. Compared to this general 

abandonment of the wandering life, a development which began 

before Buddhism left India, the secularization of monastic

1. Rahula, History, pp. 157-160.



organization in mediaeval Ceylon is of secondary importance. 

Monasteries became landlords and their incumbents (viharadhipati) 

feudal lords, so that the monks added temporal power to their 

traditional prestige. An incumbency (ayitivasakama) became 

hereditary, so that monks were tempted, not to put too fine a 

point on it f to keep wealth in the family, and passed their 

position on to relatives.1 This tendency for the families of 

monks to acquire wealth and power, and the general approximation 

of the role of monk to that of feudal landlord, must both have 

worked towards keeping monasteries in the hands of the top caste;

1. In Sinhalese ecclesiastical law there are two kinds of _ 
succession (paramparava) possible: disyanusisya paramparava 
an& Inati paranparava alias sivuru parampar5va. A given 
incumbency is handed down by one method or the other. By 
the latter a monk leaves his incumbency to a relative, who 
to ensure his rights has of course to be a monk too f but may 
only enter the Order on taking his inheritance. The former 
covers several procedures somewhat more in accordance with the 
spirit of the yinaya (there can be no question of accord with 
the letter of the vinaya, as no such thing as succession was 
originally envisaged).AP explained to me, it means that a 
monk's first pupil succeeds him: according to printed sources 
(see end of this note) there are other varieties. In any of 
these cases, however, the heir to the incumbency may still be 
a re3_ative; the difference is that in law he does not inherit 
ipso facto, but by reason of some other claim. When I did 
my field work this distinction was not clear to me: I thought 
that .]'rfeti-paramparava meant succession by a relative under any 
circumstances. I suspect that my informants may have thought 

. the same. In view of this muddle my remarks in the inter­ 
view material on jgati-paramparEva roust be treated with caution 
I came across several cases of succession by relatives, but 
whether any of these were .1 #~ti-par^mparava monasteries I can­ 
not say. I owe my enlightenment on this point to 3echert 
(on. cit.. p. 226). In two sections, on the legal condition 
of individual monasteries (pp. 224-230) and the administration 
of the Sangha's temporalities (pp. 230-°44), he provides an 
excellent summary of the situation regarding ecclesiastical 
property in Ooylon ^ince 1815. AC usual, his footnotes con­ 
tain an'extensive bibliography on the subject.



since the pattern of family ties and caste exclusiveness had 

been established it was difficult for other Nikayas, although 

founded with reformatory ambitions, not to go the same way.

If I am right the demands of modernists that monks should 

involve themselves still further in society, after fche model 

(usually not expressed) of Christian priests, would tend to 

perpetuate rather than diminish caste in the -angha. This 

would be an unintended consequence of their actions; their 

intentions are of course quite in the opposite direction, for 

like early reformatory movements (e.g. the Ramanna Kikaya) they 

hope to restore the primitive castelessness of the Sangha, or 

even to restore an imagined primitive castelessness among 

Buddhist laity. My hypothesis is unfortunately unlikely ever 

to be put to the test, because the influence of the modernists 

is a puny force compared to the general trend towards moderniza­ 

tion which is breaking down caste barriers and other traditional 

societal patterns. However my observations may support this 

interpretation. The attitude monks have to caste among the

laity, as exemplified in their attitude to rodi, has become far.' nr

more liberal, in conformity with general modern trends in society 

and also with the views of Buddhist modernists; bub I found no 

signs that caste within the clergy is losing its grip, for here 

the ever greater involvement of monks in society works in the 

same direction as traditional pressures, and the economic forces 

which play so much part in breaking down caste in society at 

lar^e have no influence.



It only remains to consider why caste should be so much 

less rigid in Sinhalese than in Indian society. What has 

already been said of Buddhism must render the answer obvious. 

Ritual pollution (killa) plays very little part in Sinhalese 

society in comparison with its great importance for Hindus. 

This is probably because the Buddha did not recognize the 

existence of such a thing, at least as far as he and his felloe- 

monks were concerned. The only ethic with which he was con­ 

cerned was a universalist ethic: there is no mention in the 

scriptures of caste dharma. no suggestion that an action which 

is right for one man may bo wrong for another. Casteoriginated 

as a master of convenience end has no more ethical implications 

than wealth or beauty. 3o although caste is not condemned it 

is de-emphasized. The traditions of Hinduism tend to stress 

the differences between men; the traditions of Buddhism lay 

the accent on their similarity.
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IV1
CONCLUSION.

At the outset of this work I said I would distinguish 

what people aay from what they do. At its conclusion I 

wish to emphasize what this means* It is not the same as the 

distinction made between behavioural and textual Buddhisraj 

for that is e distinction, as I understand it, between what 

people do now and what they said (or wrote) a long time ago. 

My investigation centred on what people say now, as well as 

what they do now, and I found, as will not surprise anyone 

at all familiar with Ceylon, that there are discrepancies. 

What people say now has turned out, however, to be remarkably 

airailar to what was being said about 1500 years ago. But 

are we sure that in those days they really did what they 

said, that they practised what they preached? I doubt it. 

The evidence of the Mahavagisa suggests to me that there 

were then discrepancies between Buddhist principle and 

Buddhist practice quite as gross as anything found to-day. 

Around 100 B.C. DuJ;ug8*munu puts a relic in his spear (magic 

talisman!) to fight a holy war (counter to doctrine-) for 

Buddhism, makes a statement of truth (magic spell.) to protect 

his army, is told by monks that killing non-Buddhiats io not 

killing (intolerance/ ignorance of first precept/), puts up 

vast relic chambers with a statue of the Buddha (devotional 

theism/), makes Buddhism the state religion (Buddhism in 

politics/) etc. etc. The monks in the fifth century who 

compiled the Mahavagisa, and predicted Dujug8munu f s rebirth
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as the chief disciple of the next Buddha, obviously thought 
his holy war fully justified. Not all my informants were 
so sure.

Ttie Keverend Kahula, who knows as much about the subject 
matter of this book as anyone alive, likes to call all this 
"popular Buddhism". Dufcuggmunu's Buddhism was presumably 
"popular.", I find this term dangerously misleading. It 
implies, I think, a decline by most people, the plebs, from 
an ideal standard which is maintained by s few spiritual 
aristocrats, a relationship analogous to that between 
"popular" and "classical" music. By some it might even be 
understood to imply the religion of the laity as distinct 
from that of monks. To this latter assumption, which would 
be especially erroneous, I shall return below* To the former 
I would reiterate a request for demonstration of "classical" 
Buddhist behaviour, outside the edifying stories in scriptures 
and text books which are inserted for didactic purposes. 
Monks fought in DufcugHrnunu's array and sanctioned what he did. 
.And how many Buddhists in Ceylon, even in this post-Dharmapeila 
era, never take part in pirit or transfer merit, practices 
they brand as "popular"? I think the only sense in which it 
is accurate to describe these beliefs and practices as "popular" 
is the everyday one of "widely liked" or "prevalent." But 
if so used "popular" no longer distinguishes merit trans­ 
ference from, say, the four noble truths or alms-giving.

Gananath Obeyesekere in his lectures has pointed out that 
Weber too mixed up what the texts say and how people actually 
behaved. In The Kelij^ion of Indie he paints a picture of
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the passionless arhot. the materials for which are drawn 

(mainly at second hand) from Pali scriptures, deduces from this 

Picture of the ideal Buddhist personality that the first 

Buddhists were in fact like that, and then from this drawe 

conclusions about their social and economic behaviour. "The 

mystic, acosmic love of Buddhism (maitri t metta)ia psycho* 

logically conditioned through the euphoria of apathetic 
ecstasy.*., [The arhatjs] temper... ..remains cool and aloof... 
Weber then has trouble harmonizing this picture with the

Theragatha and Therlgathei. the two canonical collections of 
religious poems composed by the monks and nuns themselves. 
"The tone to which the hymns of ancient Buddhism are attuned 
is triumphant joy." 2

This should have brought Veber face to face with the issue, 
which however he fudged, of whether the Buddhist ideal was 

really negative, as he contended, or positive, which he claimed 
to be a later development. To put the matter more clearly, 
is the ideal self-restraint or love?

It is in the light of this question that I would like to 

survey the material collected in this work. In chapter six 
we saw that these two values, self-restraint and love, usually 
expressed by the adjectives santa dent a. and kerunavanta, are 
dominant among the Sinhalese to-day. The ideals are very 

different, and not necessarily compatible. The contrast -

1. 'Veber, op.cit. • p. 208. 

> P« 212.



if you like, the tension - between them illuminates the 

history of Buddhism.

We saw at the end of the previous chapter that early in 

the history of Geylonese Buddhism the question arose, "Which 

is the basis of the doctrine, learning or practice? 1*, and that 

underlying this controversy, which foreshadowed the division 

of monks into book men and meditation men, was the essentially 

altruistic concern for the preservation of Buddhism. The 

same dilemma, though perhaps unrealized, already underlay the 

Buddha's injunction to monks to keep moving among the laity. 

This conflict between self-restraint and love, between self­ 

ishness and altruismf between negative and positive ideals - 

put it how you will - can I think be traced back to the 

Buddha himself. In his biography, which though preserved in 

late versions Frauwallner has shown to date from only about 

a century after his death, he hesitates on becoming Enlightened 

as to whether he should go forth and preach the truth. Only 

with difficulty is he persuaded to do so. By acceding to 

the gods' request that he -4e preach he gives himself forty- 

five years of unnecessary trouble; but he acts from his 

universal compassion, end comes as near as anyone can in 

Buddhism to saving mankind. Of course, being already Buddha 

he has it both wayss he fulfils the ideals of both self- 

restraint and love. When he decides to preach he is already
/—• j**i an arhp.t; by founding a gas ana he becomes a *samyak. sgmbuddha.

What many scholars, especially the older ones on whom u'eber

relied, hove foiled to notice is that for all schools of
*«4 

Buddhism the samyak sambuddha t who has added love to self-

1. Mnnorathapurq/ii (Anguttara Afrjhekptha) !• 92, quoted in 
Pali by Hahula, History,, p. 158* note 3»
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restraint, is infinitely superior to the mere arhat»

who does not benefit others after achieving Enlightenment
aS

himself. Even those who regarded the arhat ideal 4« the 

Bummum bonuro did not consider it the sol urn bonum: for 

ell Buddhists love is a great good.

For the Buddha there was no incompatibility between the 

Ideals of self-restraint and of love; he could pursue both. 

Most people ere not so lucky. In practice it usually comes 

down to making a choice. There is not much hurry, because 

we have many lives, but in this life which shall we make our 

g»al - our own Enlightenment through self-restraint, or the 

service of mankind?

This tension between the two ideals seems to me funda­ 

mental to the distinction between Theravada and Matvoyana. 

To equate Theravada with self-restraint and Mahiayana with 

love is mistaken: it is a question of emphasis. Maheiyana, 

which faced the difficulty more explicitly, elevated the ideal 

of the Bodhisattve, who postpones his own Enlightenment till 

the goal of his love, the Enlightenment of all others, has 

been reached. Theravada too presents the Bodhieattva as a 

noble ideal - but he does not fit in very well. What is 

emphasized is not his postponement of his own salvation, but 

his determination eventually to become a samyak 8ambuddha ff 

end thus realize both more or less simultaneously.

In this respect Theraveda Buddhism has preserved whet 

seems to me, from the logic of later developments, must have 

been a feature of Buddhism from the very beginning. If the
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gqramum bonum hod always been love, and all other goods had 

been subordinate to tliia, there would hove been no problem, and 

it would be hard to account for the appearance of the 

opposite doctrine, the arhet ideal, in the Pali scriptures. 

If however the mauimum bonurn was declared to be self-restraint 

and one's own salvation, there must have been immediate 

obstacles to the translation of this ideal doctrine into 

actual behaviour. Firstly, if the ideal is consistently 

carried out, the religion would have little chance of survival, 

depending purely on a host of individual conversions unaided 

by any organization. If the Buddhists were utterly consis­ 

tent this would not matter* But the second obstacle must have 

been human nature, All the evidence shows that many Buddhists 

were neither so consistent nor so averse to the altruistic 

ideal as Weber suggests and, perhaps, as they were intended 

to be. Those who kept themselves to themselves as forest- 

dwelling arhata have departed unsung (except by themselves), 

and few of their names are recorded in history. But through­ 

out the history of Theravoda Buddhism, by which phrase I would 

like to subsume nearly 2500 years, there has been thia problems 

according to doctrine self —restraint is the summum bonum. to 

which all other values are subservient; but in practice there 

hsB been no such clear hierarchy of values, but rather a 

preferential value system, which at the highest level comprises 

a choice between self-restraint and love.

It is, I think, this dilemma which has underlined aiaay of
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the differences between doctrine and behaviour, between what 

I have colled cognitive and effective religion* (My choice 

of the word "affective'*, with its overtones of "affection", 

turns out to be fortunate.) Again, I ara certainly not sug­ 

gesting that the cognitive religion should be equated with 

the ideal of self-restraint, the affective religion with the 

ideal of love - it is rather a question of which way they 

lean* Nor, I must repeat, should "self-restraint" and "love* 

be interpreted too narrowly: it is here a question of whol* 

syndromes, the one negative and world-denying, the other 

positive and world-affirming. (*!y choice of words in this 

sentence is an attempt to connect my concepts to those of 

Dui'kheiin and Weber.) Amplification will make this clear.

The cognitive religion regards withdrawal for meditation 

as the consummation of religious behaviour, and the utterly 

negative (and rationally inconceivable) goal of nirvana as 

the ideal destiny. In fact moat people, even monks, say that 

meditation is impracticable, offering some such excuse as the 

pressure of affairs or the decline of the doctrine, end they 

display very little liking for nirvana. John Davy's report 

is graphic: "What this Hiwane is, is a religious mystery: 

priests are rather averse from answering questions on the 

subject; they say, it is forbidden to discuss its nature; 

and on the principle that if men understood it they would 

not like it but prefer worldly things, as flies do bad smells."

op. Pit., p. 216



Accordingly, nirvana has been postponed in the popular mind 

to the coming of ^aitrl, in some remote future era; it is so 

difficult to attain, anci we ere not sure that we want it 

anyway* &ost people, nfcnkB included, devote themselves 

exclusively to acts of merit (ninteatn)• the aim of which is 

a good rebirth in heaven or on earth. The aim is made 

conformable to doctrine by Baying that it all counts towards 

nirvana in the long run; the list of £in^m conforms to 

doctrine by including, as two of the ten good deeds 

Kuaala karma)• meditation and the negative "morality" 

of the S'ive Precepts; but if people really want to be sure of 

merit they do not sit around practising self-restraint: they 

go out and do something positive like giving slms, which is 

emotionally more satisfying* Cognitively pin and nivan are 

hierarchically associated es means to an end; affectively 

however the two complement each other, and the values are 

preferential.

In various parts of this work, especially chapter five, 

I have shown how doctrine has to some extent come to terms 

with these ©optional needs. The history of parts of 

Thersvo"da doctrine can indeed be seen as a running battle 

between doctrine end sentiments* Formulations of ethical 

prescriptions have moved from the negative to the positive, 

aa just mentioned, without sacrificing consistency. An 

even better example is the history of the transfer of merit, 

where the emotional need to do something for your dead relatives, 

which according to original doctrine was impossible, hes been
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elaborately rationalized to make it compatible with the 

fundamental doctrinal principle of self-help. Again, self- 

restraint has accommodated to love.

Though one of the terms in ray explanation is a C0i7iponent 

of human nature, I have come nowhere near to saying that human 

nature and human religion are everywhere much the same. The 

feature of Theravada Buddhism which I find most striking ie 

indeed the counter-intuitive persistence of the self-restraint 

ideal, and the victories of doctrine. The latter are 

achievements of the scholastic intellect; the former is 

exemplified in the prestige of meditation and the extra­ 

ordinary veneration in which any self-styled hermit is still 

held in Geylon. The phenomenon of Salgala has already been 

cited in chapter seven. Here monks have retired to meditation 

In caves, but they are pursued by whet Obeyesekere dubs "the 

relentless piety of the masses", who cement the caves and 

book a year in advance to offer food. In Obeyesekere*s words, 

"The arhat ideal is still the index of religiosity".

The fate of the monks of ^algala conforms to a pattern 

which recurs throughout Buddhist history; the few men who 

really wish to follow the arhst; ideel break a way end retire to 

jungle caves, but as they are dependent on the laity for their 

food they do not break off all contact with the outside world, 

and so they or their successors run the risk of reverting to 

the state of an institution. Traditionally these hermits - 

Pamsukulikes, Aranfiavasins - have been members of the Sangha,
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but this need not always be 00$ recently the short-lived
*r 1
ISBftfi* B»v««ent consisted of hermits who considered the 

Sangha corrupt and not worth joining. The recurrence of 

these movements shows that there is often (or always?) a small 

group of people for whom the unadulterated arhat ideal is 

attractive and not as psychologically implausible as it is 

for raoat. We may conjecture that some of the Buddha f s 

original followers were of this type.

This brings us to the whole question of the monk-layman 

dichotomy. The cleft between them is obvious and needs no

denying. But writers on Geylonese Buddhism tend to associate
tu 

with the two groups in a one-one correlation^.two different

types of religiosity^ which I have typified by reference to 

the ideols of self-restraint and love. The monks are all 

supposed to be "salvation-strivers"* and the laity interested 

mainly in heaven attained by faith and good works. This 

finds some justification in the texts, but none in social 

reality. Many monks reject this view of themselves, and I 

think they are right to do so. They point out that they 

need $in es much as anyone else. Just like laymen they 

observe astrologies! recommendations at the New ie*U' or when 

•wbsrking on a journey, and they give mataka^danes for their 

dead parents; on analogy with laymen they treat their pupils 

ae sons* their fellow-pupils as brothers* snd give mataka 

d'ones for their dead teachers. Indeed, all the inhabitants

1. 3ee Be chert. QP» c.it. • p. 256, end references there given.



of Mlgale monastery used to prostrate theroselves every 

evening before the photograph of the dead incumbent. I 

found monks, as a group, very kind, hospitable and worldly 

people. Ethically they are mostly like laymen, - but the 

point ia whether they ere like gooj, laymen.

It is perfectly true that this development is only to be 

expected when monks are selected in childhood, and therefore 

constitute, personality-wise, a random sample of the popula­ 

tion rather than a group nith a religious vocation. Bechert 

suggests that this juvenile recruitment is bad for Buddhism, 

and prefers the system in other Theravada countries by which 

most males enter the Order for at least a short period. 

Whichever is more beneficial for society, I am sure the Buddha 

would havo found the letter nystem nt least as surprising 8 

development as the former. However, the point that I wish 

here to make is that under any system the majority of monks 

are not likely to be unambiguously devoted to the arhat ideal 

alone. Already in a canonical text we find references to

puthujjana-kalyanaka-bhiklcau, quaintly rendered by Mrs. Hhys
2 Davids as llhol-polloi-good«-fellow-bhikkhua lt . Puthujjana ia

originally a technical term for an unenlightened person; it 

comes to connote, it seems, a person with ley ethics. And, 

once again, this shift from the arhat ideal has been officially 

accommodated! these monies are designated village-dwelling book

2. In her introduction to Manual of a Mystic. PTS, London 1916, 
p. x.
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men (gramavlaain and granthadhura)* It is doctrinally impossible 

entirely to abandon the self-restraint ideal, but it has been 

pushed right into the background, and these monks too are 

tacitly sanctioned in a course of making rnerlt like the laity. 

If they do not leave the monasteries, either reverting to lay 

status,or at least abandoning more vinaya rules than they do, 

it is because of the fear of disapproval, the material benefits 

of monastic life, and the continuing demand and admiration for 

examples of self-restraint.

If we wish to observe where the self-restraint ideal 

voluntarily functions, apart from the sporadic hermits who 

furnish the extreme case, we must look not to the ordinary 

village-dwelling monk, but to the upasaka. Though an 

upasaka originally meant any Buddhist layman, the term is now 

used mainly for those who, usually late in life, renounce 

worldly ties. Like the early members of the Sangha, they 

choose their status rather than having it thrust upon them, 

and free choice is a prerequisite for the whole-hearted pursuit 

of any moral ideal. Some old village upasakas have a 

knowledge of scriptures and doctrines which would be remarkable 

in a person of monastic education. Approaching death, however 

kindly they may be they conceive mpjtri primarily as an 

exercise in solitary meditation; their goal is unambiguously 

selfish. Might we here find Weber's Theravlsdin recluse, "cool 

and aloof 11?. Obeyesekere interviewed such a man. An 

inhabitant of a remote village, he hod been illiterate but 

could now read both Sinhalese and Pali; he led a very simple
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life, ond was respected by the villagers, to whom he preached. 

One can also assume that he meditated* Yet while he talked 

of the foulness of the female body, he gave glowing descriptions 

of the damsels in heaven, which he envisaged as a paradise 

of sensual delight* According to doctrines which he had 

studied and accepted, the next life conditioned by hia kqriap 

would be experienced by a new con&tellatlon of impermanent 

constituents ( ana \fa doctrine); ©11 rebirth is unhappincssf

the only coal worth seeking} and pious works are

in vain unless they are accompanied by freedom from desire, 

which constitutes the only true progress* But these doctrines 

ere counter-intuitive. He would probably never have admitted 

it, or been able to see the discrepancy so apparent to ue, 

but we can surmise that he was not intereated in nirvana so 

much as In the female inhabitants of a heaven with whom he 

felt that the renunciation and other good works of his old age 

entitled him to associate* He practised restraint now so thst 

he could indulge later; action rationally based on premisses 

inconsistent with those he professed* 'He exemplifies muat uf 

tcooiona ond dichotomies with, which thla worlf-ttftg--be«n

I do not belittle him, I find his principles 

noble and profound, hin conduct virtuous. But the two are 

not related quite 00 he imagines. Though he would probably 

never have admitted that he was more interested in heaven than 

In nirvlTnn, that wns plainly where he hoped to be reborn. His 

discordant aspirations exemplify the tension between the two 

ideals, fsa well ae most of the other dichotomies with v'hich 

this work has been concerned.



Barly Theravada was an uncompromising doctrine. It is 
continually difficult to be entirely responsible for your
fate* "For emotional moss religiosity there hove been and

r are but two pos. ible typos of soteriology* magic or a saviour^.)
Sinhalese "mass religiosity1* has accepted in deed, though 
not in word, a modicum of both; the saviour we met in 
chapters 3 and k9 the magic in chapters k and 5» ?hese 
acceptances are aa old as the coornentarieG f socne of them 
far older* The words are hardly changed at oil* If this 
is popular Buddhism, could it be that

Vox Donuli vox BuOdhae?

1* Weber, pp*clt• > p» 237.


