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THE CRITIQUE OF PLEASURE IN SOREN KIERKEGAARD
AND EARLY BUDDHISM

M. W. Padmasiri de Silva

Soren Kierkegaard’s thesis concerning the “‘three stages of life”
is considered by many scholars as his most influential doctrine.
Kierkegaard worked out three levels or spheres of existence
—aesthetic, ethical and religious. The Kierkegaardian critique
of pleasure has to be elaborated by focussing our attention on
the disjunction between the ethical and the aesthetic. Also
relevant reference to the religious stage has to be made where it
sheds light on the critique of pleasure.

The conflict between the aesthetic and the ethical stages is
clearly presented in the two-volume work, Either/Or. This work
has been described as the ‘“summons to decide between alternate
philosophies of life.””* The life view of a young romanticist,
presenting the aesthetic stage is found in volume I and that of a
mature ethical idealist, depicting the ethical stage is found in
volume II. The philosophy of the stages of life is discussed in
many of his works: of these, Stages on Life’s Way is the most
important. This work examines the religious stage of life, in
addition to the presentation of the aesthetic and the ethical stages.

In the first part of this paper an attempt will be made to
present Kierkegaard’s doctrine of the stages as basically related
to the critique of pleasure. This doctrine will be compared to
certain parallel concepts in Early Buddhism in the second part
of this paper. The attachment to sensual pleasures (kamasukhallika-
nuyoga) can be compared to the aesthetic life view, the morality
(stla) of the householder (gahapati) to the ethical stage and the
holy life of the monk (brahmacariya) to the religious stage. The
concept of the holy life in Buddhism however, offers certain
distinctive differences in comparison with Kierkegaard’s religious
stage. In spite of certain broad similarities, such divergencies
arise due to the theistic framework of Kierkegaard’s philosophy
of religion.

M. W. Padmasiri de Silva, Ph. D. (Hawaii) is a lecturer in Philosophy at the University

of Ceylon, Peradeniya.

1 Soren Kierkegaard, Either/Or, Volumel, trans. D. F.Swenson, and L. M. Swenson,
Anchor Books, (N.York, 1959), (herein after abbreviated as E/O 1) p. v.
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Aesthetic Stage

“Every man, however lowly his talents are, however subord-
inate his position in life, naturally feels the need of forming a
life view, a conception of life’s significance and its purpose. The
man who lives aesthetically does that too, and the universal
expression which has been heard from age to age and in all
stages is this: one must enjoy life.””* The term °‘enjoy’, here,
really refers to sensuous pleasures, for the primacy of pleasure is
the most distinctive feature of the aesthetic stage. Words like
“hedonism™ and “romanticism” have been used by critics to
describe this stage of life summarily.

Robert Bretall remarks that Kierkegaard uses the word
acsthetic in its etymological sense of feeling.® Thus the aesthetic
way of life is the life of feeling and immediacy. The aesthete is
one who constantly lives in the moment.® Thus, he cannot
conceive of a higher plane of existence which goes beyond this
close knit world of immediacy. However, he guards this world of
pleasure from boredom, by searching for variety. Regarding the
aesthete’s passion for wvariety, Kierkegaard’s own words are the
best: “See him in his season of pleasure: did he not crave for
one pleasure after another, variety his watchword? Is variety,
then the willing of one thing that abides the same? Nay, rather
it is the willing of something that must never be the same. But
that is just to will the manifold, and a man with such a will is
10t double-minded but at all variance with himself, for he wills
one thing and immediately after the opposite, because oneness of
pleasure is disappointment and illusion, and it is the variety of
pleasure that he wills. Change was what he was crying out for
when pleasure pandered to him, change, change!”*

Though the aesthete may get engrossed in commonplace and
ordinary pleasures, it is the enigmatic, the surprising and the
secretive kind of pleasure that can keep him fully absorbed. The
aesthete has to drown the dullness and boredom that overtakes
him in the search for pleasure. This sense of dullness has to be
kept away by the category of the ‘interesting’’. The aesthete

1 Soren Kierkegaard, Either/Or, Volume II, trans. Walter Lowrie, Anchor Books,
(MN.York, 1959), (Herein after abbreviated as E/O II) p. 184,

2 Robert Bretall, ed., A4 Kierkegaard Anthology, (London, 1947), p. xxii.

8 /O 11, p. 183.

4 Soren Kierkegaard, Puwrify Your Hearts, trans, A, L. Aldworth & W. S. Ferris,
(London, 1937) pp. 43-4.
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experiments with varying possibilities of the erotic, but yet does
not make any commitment. That is why he renounces the boand
of marriage. Searching for immediacy, variety, and novelty, he
avoids any kind of stability or resting place. A passage from
Kierkegaard’s Either/Or describes the aesthete well — “Your life is
wholly given to preliminary runs... you have a predilection for
the first sensation of falling in love. You know how to submerge

yourself in a dreamy and glowing clairvovance of love. You love
the accidental. .. .”?

“With regard to marriage you have always behaved merely
as an observer.... But honestly speaking, your psychological interest
lacks seriousness and is rather a hypochondriac curiosity.”2

The life of the senses can take diverse forms of refinements
yet the aesthetic life ultimately ends in despair. Vivid descrip-
tions of the moods of sensuality are found in many of the works
of Kierkegaard.

“The Banquet” in Stages on Life’s Way, (sometimes, compared
to Plato’s Symposium) presents a vivid description of the sensua-
list. The motto for the occasion is “In Vino Veritas”, which
implies that no truth can be uttered except under the influence
of wine. One of the characters refers to the “festive, seductive
strains”’, that tore him from “the cloistered seclusion of tranquil
youth.””®  The ideal banquet designed to incite and awaken the
senses should have an exuberant abundance of wine, the fragrance
of perfumes (which excites the senses most), a coolness in the
atmosphere that voluptuously kindles desire, bright illumination,
chamber music, strong and subdued, etc.*

Whatever subtle techniques of refinement are wused, the
aesthete who does not transcend the level of pure sensuality and
hedonism ends up in despair. In fact, Kierkegaard’'s own ccmment
on the five characters in the banquet scene, is that all of them
“are consistent to the point of despair.”’® That is the final
ground on which all of them flounder. The aesthete, however,
fearing that his pleasures will turn dull and wearisome, advocates

L EG . 7.

2 [bid., p. 8.

8 Soren Kierkegaard, Sfages On Life’s Way, trans. Walter Lowrie, (Princeton,
1947) p. 43.

% Tbid., p. 41.

5 Soren Kierkegaard, Concluding Unseientific Postseript, trans., D. F. Swenson
and Walter Lowrie, (Princeton, 1944) p, 264.
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what he calls “the rotation method.”” The panacea for boredom
is to diversify the pleasures that one seeks; whenever pleasures
show signs of waning one should change the object of pleasure.
My method does not consist in change of field, but resembles
the rotation method in changing the crop and the method of
cultivation . ...”"* Thus the pleasure secker is advised to do away
with permanent agreements and contracts, like binding oneself in
marriage. Even permanent friendships and stable jobs are
discouraged.

Seme Typical Moods of the Aesthetic Life

Kierkegaard explores the aesthetic life with great ingenuity.
Perhaps the emotional involvement with Regina Olsen stirred his
imagination, and it is not surprising that Kierkegaard depicted the
aesthetic life with a great deal of passion. Incidentally Kierkegaard
does not write a neat academic treatise in the manner of a true
philosopher. Rather he uses a semi-philosophical literary style.?
“Instead of lecturing about remanticism and ethical idealism ... he
impersonates the different individuals who are passionately committed
to these divergent outlooks on life.””® Thus we get in his works,
some remarkable life-like, phenomenological presentations of aesthetic
moods. James Collins remarks, ... among all the moods cultivated
by the Romantics, three seemed to Kierkegaard to voice the
major chords of aesthetic sensibility: sensual immediacy, doubt
and despair”.* These moods Kierkegaard associated with three
figures ~ Don Juan, Faust and Ahasuerus, the wandering Jew.
Collins refers to the fact that these figures had fascinated the
imagination both of the common people and of the great artists
and confirms Kierkegaard’s thesis that “the aesthetic approach makes
a universal appeal to men of different interests and talents.”

The name of Don Juan represents the very personification of
sensuality. “The Middle Ages had much to say about a mountain
not found on any map, which is called the mountain of Venus.
There the sensuous has its own home, there it has its own wild
pleasures, for it is a kingdom, a state. In this kingdom language
has ne place, nor sober-minded thought, nor the toilsome business

1 E/0 1, p. 288.

2 This is connected with Kierkegaard’s concept of Indirect Communication which
upholds the use of literary media for communicating philosophical ideas.

2 ElO 1, p.v.

* james Collins, The Mind of Kierkegaard, (U.S.A,, 1953) p. 50.
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of reflection. There sound only the voice of elemental passion,
the play of appetites, the wild shouts of intoxication; it exists solely

for pleasure in tumult, The first born of this kingdom is
Don Juan.”*

Don Juan is the voice of elemental passion without any
element of reflection. Goethe’s Faust on the other hand brings
in an element of the intellectual and the reflective, into the
enjoyment of pleasure. Thus Don Juan and Faust are two aspects
of the enjoyment of sensuous pleasure. “Mozart’s Don Giovanni
is depicted as the classical representative of the sensual or
hedonistic view of life, and Goethe's Faust expresses the aesthetical
personality of abstract intellectualisms.”’® Both are incapable of
commitment and evade responsibility. They lack the ethical pathos
of married life. However there is an element of ‘“doubt’ (which
is of course pwrely intellectual) that enters into the Faustian type
of aesthete. “For an open acknowledgement of despair, without
any possibility of relief, Kierkegaard evokes another legendary figure,
the wandering Jew.””® In the words of Collins, “In the Wandering
Jew, Kierkegaard saw the truest symbol of his age and the
outcome of a closed aesthetic existence. Beneath the tranquillity
and exaltation of the erotic and beneath the steady intensity of
doubt, he found silent despair as the last word of aesthetic
existence.”’* The aesthetic moods of doubt and despair will be
referred to again, in the discussion below.

Critique of the Aesthetic Philosophy of Life.

Either/Or volume II presents a sustained critique of the aesthe-
tic view of life. While the supposed writer of volume I is a young
romanticist, the writer of the second is a more mature persona-
lity referred to as Judge William. The critique of the aesthetic
philosophy is made from the standpoint of the ethical stage.

The aesthetic view of life is not the type of life-ideal that
one could turn into a consistent philosophy of life. It collapses
and ends in boredom, melancholy and despair. The life of pleasure
breaks down, not merely because pleasures are followed by pain,

1 E/O 1, p. 88.

2 F. N. Magill, ed., Masterpieces of World Philosophy, Allen & Unwin, (London,
1963) p. 613.

8 James Collins, The Mind of Kierkegaard, (U.S.A., 1953) p. 61.

1 Tbid., p. 62.
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but because of something more deep, more insidious — namely,
tedium, emptiness and meaninglessness. “How terrible tedium is
— terribly, tedious,... Ilie streched out, inactive, the only thing I
sce is emptiness, the only thing I move about in is emptiness.
I do not even suffer pain.... Even pain has lost its refreshment
for me.”’* Kierkegaard was basically pointing to the “tremendous
dissonance™ of the aesthetic life and its “total break with reality.”®
It is this illuminating insight into the nature of aesthetic life, that
brings the Kierkegaardian analysis close to the Buddhist philosophy
of Dukkha.

The aesthete is ultimately drawn into the frightful state of
boredom. By planning means of diversion to avoid boredom, he
runs into the impending ruin with greater force. The history of
boredom can be traced to the very beginning of the world. “The
gods were bored, and so they created man. Adam was bored
because he was alone, and so Eve was created. Thus boredom
entered the world. . ..”® “One tires of living in the country, and
moves into the city; one tires of one’s native land, and travels
abroad; one is tired of Europe and goes to America and so on....
One tires of porcelain dishes and eats on silver; one tires of
silver and turns to gold; one burns half of Rome to get an idea
of the burning of Rome.”’”* The burning of Rome was what Nero
did and that is a self-defeating method.

It could be said that there are two forms of boredom. In
one form a person’s mood is directed to a specific object. He
can be bored with a talk, a book, a play etc. This is a very
superficial kind of boredom. One can also be bored not with any
specific object, but with oneself. This is a more significant kind
of boredom. It is referred to as a kind of nameless emptiness.
More specifically, it is the sort of feeling a person has when he
loses any sense of meaning in his life.5

L EFlo 1, p. 36.

2 R. Thomte, Kierkegaard's Philosophy of Religion, (Princeton, 1948) p. 28.

3 EfO 1, p. 282.

% Ibid., p. 287.

5 Erich Fromm cites an interesting category of patients who come with neurotic
ailments-A type of patients who come to the psychiatrist not to get any
specific symptom cured, but due to a general inability to lead a meaningful
life. It scems that the purely philosophical reflections of Kierkegaard may
be taken out of its outer garb of obscurity by giving it some such empirical
delineation. See, Erich Fromm, Psychoanalysis and Religion, Yale University
Press, (New Haven, 1961) p. 72.
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A similar nameless emptiness characterises the state of
melancholy. There is something inexplicable and enigmatic in the
melancholy individual. “If a melancholy man is asked what grounds
he has for it, what is that weighs upon him, he will reply, ‘I know
not I cannet explain’.”* Herein lies the infinity of melancholy.

Nero sought pleasures to drown his melancholy. He has gone
through every conceivable pleasure. His life, depraved as it may
be, has matured his soul; at least he experiences melancholy.
But a metamorphosis is not possible, as a higher level of existence
is necessary for that. However, if that is t0 come about, “‘an
instant will arrive when the splendour of the throne, his might
and power, will pale, and for this he has not the courage.”’?
“Then he grasps after pleasure; all the world’s cleverness must
devise for him new pleasures, for only in the instant of pleasure
does he find repose, and when that is past he gasps with
faintness.””®  The spirit within him desires a metamorphosis,
but he is constantly disappointed. He can only offer the satiety
of pleasure. ““Then the spirit with him gathers like a dark cloud,
its wrath broods over his soul, and it becomes an anguishing dread
which ceases not even in the moment of pleasure.”* People use
other expedients, more innocent than those used by Nero, to
escape this condition. They induce forgetfulness by getting engrossed
in work and entertainment.

The final dissonance of the aesthetic life breaks in through
the threat of despair. It appears that every aesthetic life view is
despair, and everyone who lives aesthetically is in despair,
whether he knows it or not. However, this is the last aesthetic
life view, but “This last view is despair itself”’". To a certain
degree it is conscious of its own nullity; and when one knows
that one is in despair a higher level of existence is possible.

If an artist or a painter, for example becomes blind, he will
despair over this fact, this particular fact, and if his sight were
restored to him, his despair would disappear. But this despair is
not over any particular thing. If it is desirable to present this

1 E/O 11, p. 193.
2 £/O 11, p. 190.
3 Tbid.
% Ibid.
5 F/O 11, p. 198.
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in a more positive form, it can be described as the despair of
“losing one’s own' self.”” Kierkegaard says that many people do
not make an attempt to be conscious of this predicament. They
seek escape routes, consciously or otherwise. “By seeing the
multitude of men about it, by getting engaged in all sorts of
worldly affairs, by becoming wise about how things go in this
world, such a man forgets himself....”* Kierkegaard says that a
man will always notice something like the loss of an arm, a leg
or five dollars. Yet, “The greatest danger, that of losing one’s
own self, may pass off as quietly as if it were nothing.’’2

“Despair is the most intensive expression of the threat of
meaninglessness and emptiness; it constitutes the culmination of the
aesthetic mode of existence.””® At the start, however, the aesthete
is too intellectual to realise this state, and it becomes a “despair
in thought.”* This purely intellectual mood is really “doubt”, and
not “‘despair’’, as it should be. Doubt (Tviv]) is a despair of
thought, based on intellectual reflection. Despair (Fortvivielse) on
the other hand involves the whole personality.

A person can truly face the state of despair. For this he must
turn away from external disiractions, turn inwards and become
deeply introspective. Thus he discovers the path towards the
achievement of an authentic and integrated selfhood. That is how
the dissonance and the discontinuity of the aesthetic life can be
overcome. The individual should move from the vacillation and
discontinuity of the aesthetic stage to the ethical stage, representing
—choice, will, commitment, and freedom. The ethicist does not sow
wild oats everywhere, but upholds the sanctity of marriage For
him, home is something sacred and family life is built upon a deep
and heartfelt sense of community. ‘‘He who lives ethically has
seen himself, knows himself, penetrates with his consciousness his
whole concretion, does not allow indefinite thoughts to potter
about within him, nor tempting possibilities to distract him with
their jugglery.”®

1 Soren Kierkegaard, Sickness Unto Death, trans. Walter Lowrie, (Princeton, 1951)
p. 5.

2 Ibid., p. 49.

8 F. N. Magill, ed. Masterpieces of World Philosophy, Allen & Unwin, (London,
1963) p. 616.

* E/O 11, p, 199.

5 Soren Kierkegaard, Concluding Unscientific Posteript, trans. D. F. Swenson and
Walter Lowrie, (Princeton, 1944) p. 263.
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The Ethical Stage

In Either/Or volume II, it is shown that marriage really com-
bines the best aspects of the romantic with the ecthical and
the religious. Judge William says that he has a two-fold
task —to show the aesthetic significance of marriage and to
show how the aesthetic element in it may be held fast inspite
of the manifold obstacles of actual life. “Thus marriage is
the truest transfiguration of romantic love.”* While pure erotic
love is based on the enigmatic, the secretive and the surprising,
conjugal love stands for candour, openheartedness, revelation and
understanding. While pure erotic love is described as restless and
unstable, conjugal love is described in different terms. “It is faith-
ful, constant, humble, patient, long-suffering, indulgent, sincere,
contented, vigilant, willing, joyful.””® Judge William says that the
aesthete is afraid of marriage as he is afraid of peace and quiet-
ness. He says, “for you, an agitated sea is the image of life,
for me it is still deep waters. Often have I sat by a bit of purling
water. It is always the same, the same soft melody, the same
green plants on its floor, swaying beneath its quiet waves; the
same little creatures running about at the bottom, a little fish
which glides under the protection of the overhanging flowers spre-
ading out. ... How monotonous, and yet how rich in change! Such
is the home life of marriage: quiet, modest, purling. .. .”3

After Judge William closes his examination of the aesthetic
validity of marriage he goes on to review the ethical personality.
Here it is shown that what was said about marriage and love
applies to life in general. The ethical man binds himself to
others in the community and takes upon himself his obligations
in marriage, friendship and work. Thz ethicist believes that every
man has a calling and has to perform his duties.* As far as each
man’s duty is concerned, what matters is “not a question of the
multifariousness of duty but of its intensity. When with all his
energy a person has felt the intensity of duty he is then ethically
mature and in him duty will emerge of itself.””® In general when
a man lives ethically his personality is centralized, not dispersed.
“When a man lives aesthetically his mood is always eccentric

i Elo I, p. 31,
2 Jbid., p. 142.
3 Ibid., pp. 146-7.
¢ Tbid., p. 296.
5 Ibid., p. 270.
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because he has his center in the periphery. Personality has its
center within itself, and he who has not his self is eccentric,’?

Religious Stage

As it is not necessary to work out the religious stage in
detail, a summary of the relevant concepts pertaining to our dis-
cussion should suffice. In the words of a leading commentator
of existentialism, William Barrett, “The real line of difference
between the ethical and the religious Kierkegaard draws in his
Fear And Trembling, and it has to do with the uniqueness of the
individual, the single one, and with the calling of the religious
man, who has to break with the ordinary moral code that his
fellow citizens approve.”’®? Kierkegaard cites the case of Abraham’s
sacrifice of his son Isaac. This has its parallel in the giving up
of Regina. This “‘teleological suspense of the ethical,” marks a

violation of the accepted ethical code, but yet a transcendence
to the religious stage.

The emergence of a crisis situation challenges the established
ethical order. Thus the religious man upholds a higher transcen-
dental reality, which to Kierkegaard was the existence of God.
Really the religious transfizures the ethical with a new group of
existential categories—suffering, guilt, sin and faith. Kierkegaard
also makes an interesting study of the emotions of fear and dread,
doubt and despair. The Concept of the Dread, Fear and Trembling
and Sickness Unto Death, form an interesting trilogy that gives
some insight into the psychology of certain emotions related to
the growth of a religious personality.

The concepts of sin and repentance and the notion of religious
suffering cannot be accommodated within the ethical stage. “As
soon as sin makes its appearance ethics comes to grief....”%
Suffering also plays a decisive role in the religious life, while it
plays only an accidental role in the other stages. Kierkegaard
sums up the position thus: “While aesthetic existence is essentially
enjoyment, and ethical existence, essentially struggle and victory,

religious existence is essentially suffering, and not as a transitional
moment, but as persisting.”’*

1 Tbid., p. 235.
® William Barrett, frrational Man, (London, 1961) p. 148,

8 Soren Kierkegaard, Fear and Trembling, trans. Walter Lowrie, (Princeton, 1941)
p- 152 note.

% Soren Kierkegaard, Conecluding Unscientific Posiscript, trans. D. F. Swenson and
Walter Lowrie, (Princeton, 1944) p. 256.
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The Critique of Pleasure in Buddhism and in Kierkegaard

There are two basic attitudes to the enjoyment of pleasure
in Early Buddhism. From one standpoint an attempt is made to
describe the ills besetting the pursunit of pleasare in general
From another standpoint an attempt is made to make a distinction
between pleasures obtained by correct means and wrong means,
between pleasures obtained within limits and the excessive craving
for it, between harmless pleasures and perverted lust (visama
lobha)*. However, there is one thing common to both standpoints—
there is no room for a life view which maintains the search for
sensuous pleasure as the only ideal. The kind of ideal depicted
vividly in Kierkegaard’s ‘“‘Diary of the Seducer”, has been rejected
by both Kierkegaard and Early Buddhism. This is the kind of
view referred to by the Buddha as “kamasukhallikanuyoga’ (the
way of sensuality). This is referred to as a low, pagan practice
and is compared with an equally unprofitable extreme, the way
of self-mortification. The Buddha recommends the eightfold path

as the middle way.

The first standpoint referred to is the sphere of the holy life
of the monk (brahmacariya) and the second standpoint refers to
the lay morality of the householder (gahapati). In Kierkegaard’s
critique of pleasure too, we get a similar duality of standpoints:
the ethical and the religious levels of existence. After we review
the Buddhist analysis of pleasure, a clarification of the two
standpoints (mentioned above) will be made.

Human activity is continuosly nourished by three types of
craving: the craving for sensuous gratification (kama-tauhz), the
craving for self-preservation (bhava-tanhz) and the craving for
self-annihilation (vibhava-tanha). Of these the natural proneness to
seek pleasure and be repelled by pain is one of the most
powerful bases of human motivation.?2

Sensuality has a subjective and an objective aspect. The term
paiica  kamaguna refers to the five types of pleasure objects

1 Ariguttara Nikdya, ed. R.Morris,London: Pali Text Society, 1885 (abbreviated as A4),
1, 160.

2 Majjhima Nik@ya, ed. V. Trenckner, London: Pali Text Society, 1948 reprint,
(abbreviated as M), I, 341. Freud refers to this basic disposition as the Pleasure
Principle. Kierkegaard considers the “‘agreeable/disagreeable’, as the sensuous
categories; Sickness Unto Death, p. 67,
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obtained by way of the eye, ear, nose, tongue, and the body;
this is the objective aspect. Subjectively, kama-réga refers to
desires and passions of a sensual nature.* The objects of
pleasure are referred to as, ‘““delightful, dear, passion-fraught and
inciting to lust.””® When a person’s passions are roused, there
emerges a kind of tenacity to hold on to these pleasures. This
is the emergence of clinging (upadana). Unless, there is this
persistence of clinging, excitation of the sense organs is not
sufficient, to rouse the individual to activity. The pursuit of sense
pleasures are however, fed by deeper undercurrents. When
clinging emerges, some latent tendencies (anusayas) have already
been excited. Pleasant feelings (vedan#) induce an attachment to
pleasant objects, as they arouse latent sensuous greed (raganusaya).
Painful feelings on the other hand arouse latent anger and hatred
(patighanusaya). The universality of this pleasure principle has

been emphasised both in the works of Kicrkegaard and early
Buddhism.

Though people develop strong attachment to particular pleasure
giving objects, they also seek variety and change. Thus man
searches for variety, finding delight, “in this and that, here and
there” (tatra tatra abhinandini).® Kierkegaard too gives expression
to man’s restless search for diversity, in what he calls the
“rotation method.” Pleasures may be manifold and sweet (kama
citra madhura),* yet they cause unpleasantness (appassadz), much
suffering (bahudukkha), and much turbulence (bahipayasa)®.

The Buddha says that though pleasures bring temporary happiness,
in the long run they cause misery and regret.

Why is it that the drive for sensuous pleasure turns out to
be ultimately unsatisfactory? Kierkegaard finds ‘‘boredom”™ to be
the main enemy of pleasure and “‘despair” as the final breaking
point of the aesthetic life. This Kierkegaardian approach to the
acsthetic life offers some remarkable similarities to the philosophy
of Dukkha in Buddhism. However, the Buddha offers a more
comprehensive examination, and a wide variety of arguments based
on empirical situations, while Kierkegaard was somewhat averse
to systematic analysis.

3 A VI, 68.

2 Samyutta Nik@ya, ed. L. Feer, London: Pali Text Society, 1884-1904, (abbreviated
as §) IV, 66.
SV, 421,

*® Suttanip@ia, ed. D. Anderson and H. Smith, London: Pali Text Society, 1948,
(abbreviated as Sn) 50.

SMI, 91.
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The critique of pleasure in Buddhism is grounded on the
philosophy of Dukkha. But the word “Dukkha” is hard to
translate by one word; nor is it possible to give a simple
definition of this concept. “There is no word in English covering
the same ground as Dukkha does in Pali. Our modern words are
too specialised, too limited, and usually too strong.... We are
forced, therefore, in thz translation to use half synonymns,
no one of which is exact.””® Thus the P. T.S. Pali-English
Dictionary, admits the problems besetting the translation of the word
Dukkha. There are a number of strands of meaning of this
concept, and at least one significant aspect of it offers interesting
similarities to the concept of “Anguish” found in contemporary
existentialist literature. This resemblance has been discussed
elsewhere,® and thus it is not necessary to examine this in
detail. The word Dukkha has at least three broad usages—pain as
a predominatly physical sensation, sorrow as something mental,
and a general philosophical sense as unsatisfactoriness. In the
third sense Dukkha has been translated by many words, some of
which are, words like, disharmony, anxiety, and unsatisfactoriness.
This meaning becomes prominent when Dukkha is considered as
a universal characteristic of all samsaric existence, along with
impermanence (anicea) and egolessness (anatta).®

Thus while it is incorrect to equate Dukkha with the “Angst”
of the existentialist, there are some aspects of its meaning that
offer certain similarities.  Also, Kierkegaard, being the first exis-
tentialist thinker, did not give a clear meaning of anxiety or dread.
His Concept of Dread is presented through the framework of the
theological problem of original sin. He also brings in a number
of ideas under dread, and the reader is left with a bewildering
mass of ideas under this single conccpt, without a unifying theme
except the word dread.* That is why his Sickness Unto Death,

1 T. W. Rhys Davids and W. Stede, ed., P. T. S. Pali-English Dictionary, (London,
1952) p. 159,

2 M. W. Padmasiri de Silva, ““Buddhism and the Tragic Sense of Life™, University
of Cevlon Review, (University of Ceylon) Vol. 25, forthcoming.

3 0. H. de A. Wijesekera, The Three Signata, Wheel Publication, (Ceylon, 1960).

+ Here are some of the meanings associated with the word dread, in Kierkcgaard's
Concept of the Dread: There are possibilities of evil or temptational possibilities
in us, that cause the emergence of dread; our eternal salvation or perdition
is constantly at stake, and this implies the idea of appearing before God,
which causes dread; everything in the province of existence is utterly
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turns out to be a better rallying point for the theme of anxiety;
despair is the key existential concept here. We have already re-
ferred to the theme of boredom, melancholy and despair in the
works of Kierkegaard. It is this anlysis that offers an interesting
parallel to the Buddhisi doctrine of Dukkha. The life of the
aesthete turns out to be “empty and void of meaning”, or “its
meanings are incongruous or entirely distorted.””* Modern com-
mentators of existentialism, too, regard this ‘“threat of meaning-
lessness”™ as the basic component of existential anxiety.®2 This theme
has been dramatically presented by Kierkegaard in the “Diapsal-
mata.”® “My life is absolutely meaningless. When I consider the
different periods into which it falls, it seems like the word
Schnur in the dictionary, which means in the first place a string,
in the second, a daughter-in-law. The only thing lacking is that
the word Schnur should mean in the third place a camel, in the
fourth, a dust-brush.”* Kierkegaard also said that a man in des-
pair may either be conscious of it or not conscious of it. Kier-
kegaard’s contention that a man’s despair may be unknown to him,
is a very significant insight.® In fact the Buddha says that avijjz
(ignorance, infatuation or delusion) is the primary root of all evil,
Kierkegaard however, considers the concept of “original sin” as
nore basic than human ignorance.

Attitude to Pleasure

Now, it is possible, to refer back, to the two standpoints,
about sense pleasures. From the first standpoint, the philosophy
of Dukkha, has to be accepted as a whole, and there is no com-
promise regarding sense pleasures. This is the attitude that has

ambiguous, this aspect of absolute risk causes dread; there is also an ontolo-
gical aspect—due to our inability to grasp the nature of Being, we cannot think
of it or not think of it. These meanings have been carefully worked out by
Jean Wahl; yet it seems that Kierkegaard is attempting to do too many jobs
with one word. See, Jean Wahl, Philosophies of Existence, (London, 1969)
Pp- 66-T.

R. Thomte, Kierkegaard’s Philosophy of Religion, (Princeton, 1948), p. 29.

This is sometimes referred to in the obscure language of the existentialist, as
the “threat of Non-Being.”

Elo I, p. 35.

¥ Awdlediie  Ibid,

“If despair is bewilderment (Forvildelse,) then the fact that oneis unconscious
°f it is the additional aggravation of being at the same time under a delu-
sion (Vildfarelse).”” Soren Kierkegaard, Sickness Unto Death, trans. Walter

Lowrie (Princeton, 1951) p. 68.

L2

&
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to be accepted by those who take to the holy life (hrahmacariya).
Those who follow the less ardous path of the householder (gaha-
pati) are permitted to enjoy sense pleasures, if they are obtained
in the legitimate manner. They should not, however, give in to
excessive craving and perverted passions.

Let us take the path of the householder first. The Buddha
makes an analysis of the types of people who are enjoyers of
sense pleasures (kama-bhogin). A certain type of person, who seeks
the enjoyment of pleasures, seeks wealth, unlawfully and by
vielence. So doing, he gets no pleasure for himself, does not
share his wealth with others and does no meritorious deeds. This
type is compared to the type of person who seeks wealth by
lawful means. He gets ease, pleasure for himself, shares with
others and does meritorious deeds. This one, makes use of his
wealth without greed and longing: is guiltless of offence, heedfr]l of
danger and alive to his own salvation.! Here, an effort is made
to distinguish the enjoyment of pleasures obtained on correct
principles and wrong principles.

There is also a reference where it is said that the realm of
the human beings is abundantly pleasant when compared with hell
or with the animal world®. In fact pleasure is considered as a
natural phenomenon and the world of earth is referred to as the
sense sphere (kamdvacara). The homily to Sigala for instance,
shows how man should organise his natural desires within an
ethico-religious setting, and enjoy domestic happiness as a house-
holder®. This will be referred to again.

Now let us take the path of the *‘holy life’’. In the majority
of the sermons given to the monks, the emphasis is more on the misery
of pleasures. Here sense pleasures are referred to as a source of
danger and incompatible with the life of renunciation. Thisis all
the more emphasised in the attainment of the higher stage of
mental development. Apart from the call to restraint and the
control of the sense organs, the monks have been advised to avoid
situations that can excite lustful thoughts. Thus detachment from
sense pleasures is the basis on which the monk has to work out
his deliverance. In the sermons to the monks, the advantages of
the “‘homeless life” (pabbajja) over the life of the householder are

1AV, 176
g M I, &l
D T, Sutta 31.
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discussed. ““The household life is confined and dusty, going forth
is in the open; it is not easy for onme who lives in a house to
fare the Brahma-faring wholly fulfilled, wholly pure, polished like
a conch shell.”* This attitude may be compared with Kierkegaard’s
critique of the aesthete made from the religious stage. In fact
Collins remarks that in the final analysis, for Kierkegaard, *the
genuine alternatives are still the world and the cloister.”’® In
Kierkegaard’s own words, the real contrast is between, “perdition
and salvation.” 1In Kierkegaard, while an attempt is made to bring
the ethical and the religious together (ethico—religious), there is
also some tension between the ethical and the religious.

The Ethical in Buddhism and Kierkegaard

Buddhist ethics is certainly more systematic and broad based
than the Kierkegaardian concern with the ethical. However, limiting
ourselves, to the more basic aspects of Buddhist ethics, it should
be said that the five precepts form the basis of lay morality.
The eight precepts, on the other hand mark the tramsition to the
religious stage. As Tachibana says in his Ethics of Buddhism,
“While the five precepts are moral precepts, the eight are religious
vows.””® Regarding the place of sense pleasures, while the ethical
emphasises the significance of chastity, the religious emphasises the
factor of celibacy. Chastity is an important virtue, and it is one
of the five precepts. The unchaste life of the married man is
condemned and the sanctity of family life is upheld in Buddhism.
Negatively, Buddhist laymen are expected to refrain from unlawful
sexual relations. Positively, the homily to Sigila for instance, lays
down the basic duties of people that will ensure domestic happiness.
The mutual duties of husband and wife are clearly described in
this sermon; this also mentions the mutual duties of parents and
children, servants and masters, teachers and pupils, friends and
companions. recluses and laymen. This sermon gives a central place
to the solidarity of family life and is a very close parallel to
Kierkegaard’s claim that marriage is the basis of ethical life.*

As was mentioned earlier, the basis of Buddhist ethics is
broader than Kierkegaard’s conception of the ethical. Out of the
five precepts, the two dealing with chastity and the use of

1 Middle Length Sayings, Vol. 1, Trans Horner, P. T. S. (London, 1954) p. 224.
2 James Collins, The Mind of Kierkegaard, (Princeton, 1953) p. 47.

8 S. Tachibana, The Ethics of Buddhism, (Ceylon, 1943) p. 48.

* EfO 11,
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intoxicants have a direct bearing on the life of sensuality. The
other three are to abstain from killing, stealing and lying. These
ensure the basis of community living. Even Kierkegaard’s ethicist
has a place in the social order, but as Collins points out,
Kierkegaard’s personal problems colour his conception of the
ethical. Due to the crisis brought about by breaking off the
engagement with Regina, he was probably impelled, to make
marriage ‘‘the test case and centre of ethical life.”” This scems
to have had an unbalancing effect on Kierkegaard’s notion of the
ethical. Sometimes his conception of the ethical appears somewhat
limited, when it is exclusively focussed on the institution of
marriage; sometimes it appears too general when he deals with
the factor of choice as the essence of the ethical. Kierkegaard
was of course averse to systematisation, whereas the path of
morality (sile) in Buddhism is worked out in detail. This appears
to be one significant difference in approach. However, in fairness
to Kierkegaard it must be said, as Mary Warnock points out,
that what we find in Kierkegaard, *‘is a kind of ethical outlook™,
rather than a system of ethics.*

“These stages in his own development came to seem to
Kierkegaard to be general stages in the development of human
beings, who have the possibility of living at any of these stages
permanently, or moving from the lower to the higher. Each move
to a higher stage must be something which the individual decides,
for himself, to make.”® Now this is not accepted as a purely
intellectual belief or as one based on satisfactory evidence. but
as something a person would be prepared to live by, as something
to which he would be passionately committed. In thus emphasising
the importance of choice and commitment, Kierkegaard gives a
central place to the factor of will.? If there is any Existentialist
ethics, it is to be extracted from this total view of the world,
in which each man makes his own choice of the truth for
himself.* Thus what Kierkegaard offers is basically an ethical
outlook rather than a system of ethics. While early Buddhism
offers an ethics which is more systematic, a Buddhist can imbibe
the spirit of some of the insights in the Existential outlook.

* Mary Warnock, Existentialist Ethics, (London: Macmillan, 1967) p. 2.

2 Thid, p. 5.

% For a very clear analysis of the theory of choice and the concept of will in
Kierkegaard, see, Winfield E. Nagley, ‘“Kierkegaard On Liberation,” Ethics,
Yolume 70, 1959-60, p. 47

* Mary Warnock, Existentialist Ethies, p. 10.
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A Buddhist who follows the rules of conduct practised by the
majority without finding out for himself what it all means certainly
needs a shaking. In the words of Kierkegaard, “There are many
people who reach their conclusions about life like schoolboys:
they cheat their masters by copying the answer out of a book
without having worked the sum out for themselves.””* A Buddhist
could certainly agree with Kierkegaard’s call to “interiorise’’

morals. This point will be taken again with reference to the
religious life.

In general, it can be said that while the critique of aesthetic
life and the sanctity of family life presented in Kierkegaard’s
Either/Or have their corresponding parallels in early Buddhism, the
religious stage in Kierkegaard offers both significant similarities

and radical points of difference to the concept of brahmacariya
in early Buddhism.

The Religious Life (Brahmacariya) in Buddhism
and Kierkegaard

There is a basic existentialist attitude to the religious life in
general, which to some extent is also upheld in Buddhism,
Firstly, Kierkegaard rejects the purely speculative philosophers,
who attempt to grasp religious truth by the intellect alone. The
Buddha also lays stress on the dangers of metaphysical speculation
and calls upon every one to practise and follow his preachings.
A healthy critical attitude is necessary, but by endless speculation
people get entangled in a net (jala) of theories. Secondly, practising
a religion does not mean following religious rites and rituals as
if that is all that matters. In fact, Kierkegaard is supposed to
have had two enemies — the Hegelian and the one who goes to
church regularly. The Buddha also condemned attachment to mere
rules and ritual (silabbata-paramasa). By attachment to external
rites we lose the inmer core of religion. Kierkeghard attempted to
“interiorise” religion and make it ‘‘personal.” The Buddha too
emphasises the importance of self-knowledge and personal realization,
choice and personal involvement. Thirdly, Kierkegaard says that
it is sincerity and a passionate urge that makes a person a true
Christian. It is this “‘existential pathos” that makes a person’s
religion authentic. The one following the Buddhist path of

deliverence is also expected to be ardent, zealous and strenuous
(atapin).

1 Robert B

oert Bretall, ed. A Kierkegaard Anthology, (London, 1947) p. 19.
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“I lay no wood, brahmin, for fires on altars.
Only within burneth the fire I kindle.

Ever my fire burns; ever tense and ardent,
I, Arahant, work out the life that’s holy’*

However, to these three points of similarity, there are certain
qualifications to be made. While the Buddha considers pure
intellectual speculation to be unprofitable, the analytical function
of reason is accepted by him within certain limits.® Secondly,
while criticising the practice of mere ritual, the Buddha lays
down detailed techniques and methods of meditation and the
practice of morality, Where the Existentialist will say that morality
will cease to be morality when it is ‘‘encapsulated in principles
of conduct,””® the Buddhist will always have some general code
of ethics. Finally while upholding the value of earnestness,
sincerity and authenticity in the religious quest, a Buddhist will
be critical of the emotional undertones of Existentialism.*

According to pre-Buddhistic customs in India there were four
orders of life referred to as dasramas. They are (1) Brahmacarin
or Vedic student, (2) Grihastha or householder, (3) Vanaprastha
or hermit, (4) Sanyasin or ascetic. Of these, only 1 and 4 were
compulsory. Tachibana points out that, “The Brahman Brahmacarin
corresponds to the Buddhist Samanera, and the Brahman Sanyasin
or Bhiksu to the Buddhist Bhikku, if a Brahman passed at once from
studentship to the ascetic life, without any intervention of the
householder’s life ..,.”’" The difference between the Buddhist
and the Brahman celibates, is that for the Brahman, it was
compulsory for every one to lead a life of celibacy at the start,
but optional in the middle part of life; for the Buddhist it is
compulsory only for those who have become monks. The lay
Buddhist observes celibacy only when he observes the eight
precepts. In Buddhism the term Brahmacariya connotes the ideas
of celibacy and a life of perfect holiness.® In general, the term
Brahmacariya for the Buddhist, ‘‘covers the whole of the religious

1 Kindred Sayings vol. 1, (trans.) Mrs. Rhys Davids, P T. S, (London, 1950) p. 221.
2 K. N. Jayatilleke, Eqrly Buddhist Theory of Knowledege, (London, 1963) Chaptars 5&8
8 M. Warnock, Existentialist Ethics, p. 59.

* There is an irrationalist element in Existentialist thought which, for instance,
finds full expression in Nietzsche. Nietzsche is of course not an existentialist in
the full sense of the word.

B 8. Tachibana, The Ethics of Buddhism, p. 9.

& Ibid., p. 100.
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life, from keeping the precepts to obtaining Arahatship.”’®

The Kierkegaardian concept of the religious life is grounded
on the belief in God, and this is a radical departure from the
Buddhist view. Secondly, the concept of sin is central to
Kierkegaard’s concept of the religious. As mentioned in his
works, ‘“No man can take note of God without becoming a sinner’.?®
Notions of sin, guilt and repentance in the Christian sense, do
not fit into the path of deliverance in Buddhism. Also the
concept of “religious suffering”” in Kierkegaard appears as an
unprofitable extreme to a Buddhist. It is necessary to sum: up

the Buddhist position regarding these aspects of the religious
life in Kierkegaard.

“The doctrine of sin, as held in Europe, is a complex of
many strands. One or two of those strands may be more or less
parallel to statements found in the earliest Buddhist texts or to
ideas expressed in Indian pre-Buddhist texts. But the doctrine as
a whole, in any one of its various forms, is anrtagonistic to the
Indian, and especially to the Buddhist view of life.””® These words
of Rhys Davids who examines the Buddhist attitude to sin, sums
up the position well. Sometimes words like papa and sanikilittha
in the Pali canon are translated as “sin”® and a person who

continuously does evil acts is referred to as a sinful person.
Yet this does not imply that there is a complete doctrine of sin
(in the Christian sense) in Buddhism. The doctrine of karma
upholds ignorance (avijjz) rather than sin as the basis of folly.

Methods like repentance, mortification and self-torment are
unprofitable; they are not effective techniques to deal with wrongs
already commited. People should develop self-knowledge, acquire
an insight into their bases of motivation and then develop counter
paiterns of behaviour which are not unwholesome (akusala). The
only path open to an immoral man is to develop self-understanding
and bring about a transformation in his character. Repentance,
penance, religious atonement and ritual do not a purify man. Behaviour
that emerges from the unwholesome rtoots of greed, hate and
delusion (lobha, dosa, moha) have to be replaced by behaviour
emerging from the wholesome roots, greedlessness, hatelessness and
undeludedness (aloba, adosa, amoha,). Burdening one’s mind with an

1 Ibid , p. 101,
* Seren Kierkegaard, Stages on Life's Way, p. 465.
2 Rhys Davids, “‘Sin (Buddhist)”, E.R.E, Vol. XI.
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unhealthy guilt conscience can have a paralysing effect on the
person, who is capable of developing a healthy sense of shame
of evil (hiri) and a healthy sense of dread of evil (ottappa).

The Buddhist concept of hiri-ottappa (shame and dread of
evil), should not be confused with kukkucca which refers fto
the uneasiness of conscience, worry and remorse. In fact uddhacca
— kukkucea (restlessness and worry) is considered one of the five
hindrances (nivarana) to the development of tranquillity and
insight. This point is of crucial significance to the main subject’
of our paper, as the Kierkegaardian emphasis on concepts like
sin, guilt and dread often take a pathological turn.? A Buddhist
has to accept the position that while conscious deception is
certainly evil, dejection and pathological guilt is damaging,
unwholesome and unprofitable. Honest and diligent self-analysis
is necessary but morbid introspection charged by feelings of
guilt and deprivation is certainly harmful. Freud has worked out
the harmful effects of such mechanisms in his concept of the
super-ego.®  This  perhaps gives an insight into XKierkegaard’s
own | predicament — “It’ would seem that, despite the most
penetrating flashes of insight, he was unable to achieve a state
of inner harmony.”’?

Regarding the relationship between the ethical and the religious,
it seems that there is a more meaningful connection between the
two spheres in early Buddhism. The path of deliverance in
Buddhism falls into the threefold structure of morality (sila),
concentration (samadhi) and wisdom (pgafitia). The latter two
always have a sound foundation in morality. Kierkegaard, on the
other hand, exaggerates the dilemmatic situation in the ethical
sphere, based on Abraham’s sacrifice of Issac. The Buddhist attitude
to moral dilemmas has been discussed elsewhere.* While Kierke-
gaard’s “leaps” into the religious springs from the paradoxical and
the dilemmatic, there is a more natural transition from the ethical to
the religious in Buddhism; the training undergone by one practising
the Buddhist path is referred to as a “gradual training”
(anupubbasikkha).

1 This complex is embedded in Kierkegaard’s own life history.

2 Sigmund Freud, Civilisation and its Discontents, (London, 1957).

3 M. 0.C. Walshe, ““From Kierkegaard to Zen, Buddhism for Today, Allen &
Unwin, (London 1962) p. 101.

+ M, W. Padmasiri de Silva, op. cit.
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Conclusion

Regarding the universality of the pleasure principle and the lure
of sensuality, there is agreement between early Buddhism and
Kierkegaard. Both uphold the sanctity of marriage and family
life as an alternative to the wild appetites of unregenerate sensuality.
The link up between the ethical and the religious (though more
intergrated in Buddhism), is common to both systems, and the
ultimate significance of the religious is also a common goal. The
most significant factor that has emerged out of this study, is that
the emptiness and the discordance of the aesthete presented in
Either | Or, and the critique of sensuality, appear almost as a
Kierkegaardian version of the philosophy of Dukkha. If so, the
message of the Buddha should certainly be relevant to the
existentialist.

=51

There are significant differences: the ethical in Buddhism is
much wider, and the theistic basis of the religious (especially the
theory of sin) in Kierkegaard, cannot be accepted by the Buddhist.
The treatment of dread and despair in Kierkegaard may be a
good corrective to the sensualist; but it is overdone in Kierkegaard.
There is obviously a strain of the masochistic in Kierkegaard.
Early Buddhism considers this pathological strain of remorse and
guilt, restlessness and worry (uddhacca - kukkucea), as a hindrance
to the development of inner tranquillity and insight. In fact
Buddhism advocates different techniques of therapy for different
types of personality. For instance meditation on the misery and
emptiness of pleasure is a good corrective to the lustful type
(raga - carita), whereas the practice of compassionate love (mettd)

is a fitting corrective to the melancholy and hateful-natured (dosa-
carita).*

Kierkegaard’s work itself is a fine expression of the kind of
spiritual anguish that emerges from the heart of a devoted and
sincere man; but the path of liberation that he offers is unsatis-
factory from the BRuddhist standpoint. The Buddha has very
clearly shown that in the final analysis, anguish cannot be mastered
by anguish; anguish has to be mastered by equanimity.?

1 See, M.W. Padmasiri de Silva, ‘The Therapeutic Basis of Early Buddhist Psychology’,
A Study of Motivational Theory in Early Buddhism With Special Reference to
the Psychology of Freud, Ph. D, Thesis, University of Hawaii, Unpublished,

2 M II, Sutta 101.
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GAJABAHU AND THE GAJABAHU SYNCHRONISM
An inguiry into the relationship between myth and history

Gananath Obeyesekere

It is a well known fact that ancient literary works and chronicles
are full of material of a patently mythological character. Some-
times it is easy to distinguish the mythical from the historical,
but at other times this becomes extremely difficult, particularly if
the events mentioned have some kind of historical core or base.
Matters become even more complicated when the mythic events or
personages mentioned in ancient literature, (and sometimes the
literature itself), are closely involved with regional or national
patriotism so that scholars are tempted to reify myth as history
in order to prove a point of national honour, or enhance the
glory of the past. In Ceylon, fortunately for us, in addition to
the traditions recorded in the chronicles, there exists a rich
tradition of myth and ritual sung or performed in well known religious
ceremonies. It is therefore possible to control the data found in
the literary works with that of myth, so as to throw some light
regarding the historicity or the mythical nature of the events
or personages mentioned in these sources. In this paper we will
be mostly concerned with one such personage — Gajabahu — an
important Sinhalese King appearing in historical chronicles and
literary works as well as in the contemporary Sinhalese ritual
tradition.

My interest in Gajabahu emerged from my research on the
Pattini Cult. The rituals associated with the goddess Pattini are
performed in the Sinhalese low country in a large scale ceremony
known as the gammaduva (‘‘village hall”). There are also devales
for this goddess in almost every part of the country, and during
annual devale celebrations, myths of the goddess are sung, and

Gananath Obeyesekere, Ph.D. (Washington) is Professor of Sociology at the University
of Ceylon, Peradeniya.
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rituals are performed in her honour. One such ritual is the famous
“water-cutting ritual,”” which, according to myth, commemorates the
cleaving of the ocean by Gajabahu. This episode is recounted in
the Gajaba Kativa (“the story of Gajabahu’), one of the ritual
texts sung in the Pattini rituals of the gammaduva.

In the course of my research, I realized that an analysis of
Gajabahu, from a non-historical and anthropological point of view,
may help us to clear some of the ambiguities and contradictions
that centre on this figure, both regarding his role in Sinhalese
culture and history, and also in relation to the Tamil Sangam
Epic, the Silappadikaram. The problem as far as the Silappadi-
karam is concerned pertains to what is known as the “Gajabahu
synchronism™ i. e. the attempt to date the Silap padikaram on the
basis of references to Gajabahu (Kayavagu) of Ceylon found in

«. that work. The Gajabahu synchronism relates to the reference
in the Silappadikarm that Gajabahu (Kayavagu) was present at the
‘ consecration ceremony of the Pattini temple inaugurated under the
patronage of Senguttuvan. Since Gajabahu lived in the late
second century, according to the Mahavamsa, the “Gajabahu
synchronism” has been of crucial importance for South Indian
historical and literary chronology. Most scholars, of every
persuasion, with a few exceptions, are inclined to accept the
Gajabahu synchronism. Scholars of the more patriotic persuasion
(for example, Dikshitar), admit it in foto i. e, they are convinced
that King Gajabahu of Ceylon was mnot only present at
Senguttuvan’s capital for the ceremony, but also, that he introduced
the Paitini Cult to Ceylon as the commentator’s addendum in the
Silappadikaram states. Several scholars of the tough minded sort
accept it with reservations. They are impressed by the fact that the
Silappadikaram refers to both Gajabahu and Senguttuvan as
contemporaries. Though the Silappadikaram was written much
later, they believe that the reference to the two kings was based
on a valid historical tradition.

The importance of the Gajabahu synchronism for South Indian
chronology could be illustrated by a few representative quotations
from leading scholars.

(@) “This allusion to the King of Ceylon enables us to fix the
date of Imaya Varman ...t

' V. Kanakasabhai, The Tamils Eighteen Hundred Years Ago, second edition,
(Tirunelveli, 1954).
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(b) ““The synchronism of Senguttuvan with Gajabahu I of Ceylon
is the sheet anchor of the chronology of early Tamil literature.”?*

() Dikshitar after reviewing the “evidence™ confidently affirms:
“Thus the Gajabahu synchronism is explained and the date of the
composition of the Silappadikaram settled once and for all.”’2

(d) Kamil Zvelebil, the famous Czech scholar of Tamil says

that “the majority of historians agree with the so-called Gajabahu
synchronism, that is the conception according to which the Ceylonese

King Gajabahu I (171-193 A.D.) was a contemporary of the Cera
monarch, Senguttuvan,”?

(¢) Nilakanta Sastri says that ““it is not unlikely that the legend
preserved the memory of a historically correct synchronism™.* Parana-
vitana also gives assent to this view.®

In the following pages we shall demonstrate that the Gajabahu
synchronism is worthless for purposes of historical chronology,
since the Gajabahu of the Silappadikaram is a mythical, not a
historical personage. This consideration will also take us to an
analysis of the Gajabahu myth.

The Gajabahu Synchronism

In the Silappadikdram proper the reference to Gajabahu of
Ceylon is as follows:

“The monarch of the world circumambulated the shrine thrice
and stood offering his respects. In front of him the Arya Kings
released from prison, kings removed from the central jail, the’
Kongu ruler of Kudagu, the King of Malva and Kayavagu (Gaja-
bahu), the King of sea-girt Ceylon, prayed revereniially to the
deity thus: ‘Please grace our countries just as you have done this
auspicious day, a fete-day at Imayavaramban’s sacrifice,” Then a
voice from the welkin issued forth: I have granted the boon’™.°

1 S, Natesan, “The Sangam Age in Tamilnad”, Hisfory of Ceylon, Vol. T, C. H,
Ray, Editor-in-chief. (Colombo: University of Ceylon Press, 1959) 206-207.

2 V. R. R. Dikshitar, Silappadik@ram, (Oxford, 1939).

3 Kamil Zvelebil, “Tamil Poetry Two Thousand Years Ago", Tamil Culture,
(1963) X, 19-30.

4 K. A. Nilakanta Sastri, History of South India, second edition, (Oxford, 1958) 112.

& S Paranavitana, “*Lambakanna Dynasty: Vasabha to Mahasena®, History of Ceylon,
Yol. I, 179-191.

8 Dikshitar, Silappadikaram, 342-343.
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Scholars like Vaiyapuri Pillai have noted that this account merely
mentions that Gajabahu was present at the ceremony. The re-
ference to his having introduced the Pattini Cult to Ceylon occurs
in Uraiperukatturai, which was added to the padikam by an early
editor.' This account actually seems to contradict the former.
It states that famine devastated the Pandyan Kingdom after Pattini
destroyed Madura so that the successor to the late King “pro-
pitiated the Lady of Chastity by sacrificing a thousand goldsmiths,
and celebrated a festival when there was a downpour causing fer-
tility to the land.... On hearing this Gajabahu of Ceylon encircled
by sea, built a shrine for the Lady of Chastity where daily sacri-
fices were performed, Thinking that she would remove this !distress
(of his land), he also instituted annual festivals commencing with
the month of Adi; then the rains came to stay and increased the

- fertility of the land so as to produce unfailing crops. ... 2

i Thus this part of the story merely states that Gajabahu in-
'Atroduced and instituted the Pattini Cult in Ceylon. These contra-
édictions, in combination with other reasons, have led Vaiyapuri
Pillai to deny the validity of the Gajabahu synchronism, as well
as the account of his presence in the court of Senguttuvan. He
considers these later interpolations.® While agreeing with Vaiyapuri

Pillai let us submit the Gajabahu episode to a further scrutiny
employing an anthropological analysis of the episode.

The arguments advanced by the more dogmatic scholars are
briefly as follows: Gajabahu of Ceylon is mentioned in the Silappadi-
karam; there were two Gajabahus mentioned in Ceylon chronicles,
one in the 2nd and the other in the 12th century; the twelfth
century is palpably too late a2 date; ergo Gajabahu of the
Silappadikaram is Gajabahu I who reigned in the second century.
That things are much more complicated is apparent from a criti-
cal examination of the Ceylonese chronicles, The earljest reference
to Gajabahu I appears in the Dipavamsa compiled by Ceylonese
monks about the middle of the fourth century. There is a brief,
succinct account which states that Gajabahu was the son of Van-
kanasikatissa. ““Tissa’s son Gajabahukagamini caused a great thupa
to be built in the delightful Abhayarama. This royal chief constructed
a pond called Gamini, according to the wish of the mother; this

1 Ibid., p. 6.
2 Ihid., p.6.

* 8. Vaivapuri Pillai, History of Tamil Language and Literature, (Madras; New
Century Book House, 1956) 144.
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later Sinhalese chronicles do mention Pattini one could tentatively
conclude that the cult was introduced to Ceylon some time after
the 5th century but before the 16th.

These conclusions will be spelled out in more detail in the
analysis of the later Sinhalese accounts.

Let us now consider the sixteenth and seventeenth century
Sinhalese accounts of the Gajabahu episode. The Sinhalese accounts
in the two chronicles are basically the same, but since the Raja-
valiya is the more detailed one let us consider it.

“Gajaba, son of king Bapa Vannassi, succeeded to the throne.
One night, when walking in the city, he heard a widow weeping
because the king of Soli had carried away her children. He said
- Within himself, ‘Some wrong has been done in this city’ and
1 having marked the door of her house with chalk, returned to his
3y palace. In the morning he called his ministers and inquired of them
2 what (they knew of any) acts of justice or injustice in the city.
s Thereupon they replied, ‘O great king, it is like a wedding
house.” The king, being wroth with his ministers, sent for the
woman, the door of whose house he had marked with chalk, and
asked her (why she wept). The poor woman replizd, ‘I wept because
among the 12,000 persons taken captive by the Soli king were my
two sons.” On hearing these words the king expressed anger
against his royal father, and, saying ‘I will go tomorrow to the
Soli country,” assembled an army and went to Yapapatuna, think-
ing ‘I will (myself) bring back the people forcibly carried off
by the king of Soli,’ and having declared it openly, he dismissed
the army. Taking the giant Nila with him he went and struck
the sea with an iron mace, divided the waters in twain, and go-
ing quietly on arrival at the Soli capital, struck terror into the
king of Soli, and seated himself on the throne like king Sak:
whilst the giant Nila seized the elephants in the city and killed
them by striking one against another.

The ministers informed the king of Soli of the devastation of
the city thus being made. Thereupon he inquired of Gajaba, “‘Is
the Sinhalese host come to destroy this city?”.  Gajaba replied,
‘I have a little boy who accompanied me; there is no army’,
and caused the giant Nila to be brought and made to stand by
his side. Thereupon the king of Soli asked ‘Why has your
Majesty come alone without an army?’ Gajaba replied, ‘I have
come in order to take back the 12.000 persons whom your royal
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father brought here as prisoners in the time of my father.” To this
the king of Soli saying, ‘A king of our family it was who, in
time past, went to the city of the gods and gained victory in
the war with the Asuras,” refused to send for and deliver the
men. Then Gajaba grew wroth and said, ;“Forthwith restore my
12,000 people, giving 12,000 more besides them; else will I destroy
this city and reduce it to ashes.” Having said this, he squeezed
out water from sand and showed it; squeezed water from his iron
mace and showed that. Having in this way intimidated the King
of Soli he received the original number supplemented by an equal
number of men, as interest, making 24,000 persons in all. He
also took away the jewelled anklets of goddess Pattini and the
insignia of the gods of the four devalas’, and also the bowl-relic
which had been carried off in the time of king Valagamba; and
admonishing the king not to act thus in future, departed.

On his arrival he landed the captives; sent each captive who owned
ancestral property to his inherited estate, and caused the supernumerary
captives to be distributed over and to settle in these countries,
viz., Alutkuruwa, Sarasiya pattuwa, Yatinuwara, Udunuwara, Tumpane,
Hewaheta, Pansiya pattuwa, Egoda Tiha, and Megoda Tiha. This
king reigned 24 years, and went to the world of the gods.”?

On reading this version the reader will note that it agrees
with the Silappadikaram only in one respect — that Gajabahu
visited South India and was associated with the Pattini Cult, It con-
tradicts or omits details in the Silappadikaram. In the Rajavaliya
the reference is to Gajabahu having visited Cola (Soli), not Cera
where Senguttuvan reigned. It is unlikely that he ever went to
Cera (assuming for argument’s sake that this account has some
historicity) for he brought back the anklets of the Goddess Pattini
from Cola. TIf this is correct the Pattini Cult must have been
already fully institutionalized in Cola in the second century. Thus
the Silappadikaram aceount which says that it was started in Cera
by Senguttuvan is, according to the Sinhalese accounts, Wwrong.
Gajabahu is presented in a role subservient to Senguttuvan in the
Silappadikaram. TIn the Réajaratnakara and the Rdajavaliya he is
presented as a grandiose hero. He brings back the insignia of the
Gods of the four devales, the bowl relic of the Buddha and 12,000
Tamil prisoners. There is no reference to his having introduced

1B, Gunasekara (irans.), The Rajavaliva, (Colombo: Government Printer, 1911)
A7-48.
3l
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~

the Pattini Cult to Ceylon. On the contrary the assumption in
these two accounts is that the Pattini Cult was already in existence
in Ceylon, hence the importance of bringing back with him the
anklets of that deity. Moreover, we shall show presently, that
Sinhalese sources state clearly elsewhere that Gajabahu did not
introduce the cult. We will therefore have to dismiss the prepos-
terous claims of some scholars who, like Natesan, say that ‘the
introduction of the Pattini Cult to Ceylon by Gajabahu I is con-
firmed by the Rajavaliya, the Ceylon chronicle.’*?

Even a cursory glance at the Gajabahu story suggests that the
account has no historical veracity. The highly improbable ignorance
of the King regarding the fact that 12.000 prisoners were taken
captive in his father's reign till reminded of this by an old widow,
the cleaving of the oceanin two and other miraculous events show
that this is hardly historical, though it may be based on some historical

~event whose nature we are in no position to infer, The account,

however, is almost in point-by-point agresment with the Gajabahu
myth sung in {watercutting rituals. The inference is irresistible:
the Gajabahu story is not a historical episode at all, buta mythical
one associated with watercutting (and probably other customs) and
incorporated into the two Sinhalese chronicles. Thus the reason
why the earlier Mahgvamsa account does not mention the episode
is that it simply did not take place historically. This is not only
true of the Gajabahu episode but of others as well,  Another
famous origin myth—that of the plna yagaya (ritual of the piina pot)
as well as the Kandyan kohomba kankariya — deals with the illness
of King Panduvasudeva, Vijaya's nephew. The Mahavamsa is sin-
gularly silent about this episode, whereas the Rdajavaliya restates
almost in toto the mythic version of the episode. Once again the
conclusion is that the myth evoilved after the Sth century but
before the 16th and is based on ritual data. But for some scho-
lars these seem incontrovertible historical facts. The Professor of
History of the University of Madras writing on South Indian
colonization in Ceylon asserts: *““One of the early references to such
settlements is heard of in connection with the reign of Panduvasu-
deva. It is said that for the purpose of curing the illness of the

King, certain Brahmins were brought from South India and they
were settled in the capital.”2

1 Natesan, '"“The Sangam Age in Tamilnad”, History of Ceylon, Vol. T, 212.

2 K. K. Pillay, South India and Ceylon, (Madras: University of Madras Press,
1963) 136.
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To sum up what we have said so far. The Gajabahu episode
in the Rajavaliva and Rajaratnakara is probably derived from the
origin myth of the water-cutting ceremony or from similar myths
and has nothing to do with the historical Gajabahu of the Maha-
vamsa who lived in the 2nd century. The myth, which associates
Gajabahu with the Pattini Cult in a manner opposed to the
Silappadikaram account, evolved after the 5th century A.D. The
ritual of water-cutting is probably older than the myth of origin.
For example, even in Ceylon water—cutting is also associated with
festivities involving Skanda (Kataragama), Ganesh and Siva; here
different myths of origin are involved. The probability is that the Gaja-
bahu episode was used to explain the origin of water—cutting after the
Pattini Cult became the dominant fertility cult in Sinhalese Ceylon. The
Gajabahu story itself may have been current before then i.e. be-
fore the Pattini Cult became dominant. Indeed Gajabahu is a typical
Sinhalese culture hero figure who like Vijaya, Panduvasudeva, and Malala
Rajjuruvo of the Sinhalese ritual tradition was the ‘originator’ of °
various ritual and religious customs and institutions of the Sinhalese.
If there was any historicity in these figures they have been completely
transformed in the myth making process. Further analysis of the
Gajabahu episode as depicted in the two Sinhalese chronicles and
in our myths will make this process of mythicization clearer.

An important difference exists between the Rajavaliya account
and the myth of Gajabahu of the water—cutting ritual. The Raja-
valiva states that the 12,000 captives brought to Ceylon by Gajabahu
were settled in the following regions: Alutkuruva, Sarasiya Pattuva,
Yatinuvara, Udunuvara, Tumpane, Hevahata, Pansiya Pattuva, Egoda
Tiha, Megoda Tiha. The water cutting ritual ignores this detail.
A historical literalism in the analysis of the episode would mean
that Gajabahu I who lived in the 2nd century waged a war in the
Cola country-brought back many prisoners, and settled most of them
in certain parts of the Sinhalese hill country. By contrast the Cola
King who lived in Gajabahu’s father’s reign put his Sinhalese cap=
tives to work in damming the Kaveri, a useful irrigation enterprise.
It was singularly foolish of Gajabahu not to have used this human
labour for similar construction purposes. for the hill country and
the coastal regions where his captives were settled were, in the
second century, a remote, inaccessible and inhospitable region, “‘a
home of rebels and lost causes.”* An anthropological analysis,

1 G. C-Mendis. The quotation is from Dr. Mendis (personal communication).
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treating this episode as a myth, yields a different set of conclusions.
This version of the Gajabahu story is what I call a “‘colonization
myth” functionally similar to the Moses myth of the Bible. As
an origin myth it explains the existence of South Indian settlers
in parts of Kandyan Provinces and coastal regions. These settlers
may have come for various reasons—through waves of conquest,
peaceful immigration, or ‘introduced’ by the Sinhalese kings them-
selves. The myth like other myths of this genre, is an explanation of
the existence of these groups probably justifying their *“‘anomalous
status™, to use Malinowski’s words,in the Sinhalese social structure. Even
now there are communities of low subcastes of the Goigama (farmer)
caste in the Kandyan areas (e. g. near Ampitiya I have come across one
such village) who claim their origin from this source. Their position is
slightly inferior to the majority of Goigama castes: their inferiority as
well as their origin, are explained in terms of the identical myth. The
myth served as a useful mechanism for incorporating immigrant popula-
 Mons into the Sinhalese social structure till recent times. In the
' Sinhalese low country there are castes of Karava, Salagama and
Demala Gattara (lit. Tamil gotra) who claim to have descended
from those captives thus providing a mythical charter, in Malinowski’s
sense, for these groups.t

The earliest reference to ‘Gajabahu’s colonization is in the 16th
century Rajaratnikara, which only states that the captives were
settled in Alut Kuruva, near Negombo. A kadaimpota (an account
of geographical boundaries), quoted by Bell, has another account
of Gajabahu's colonization of Alut Kuruva.

“In olden times, after the Rawana War, from Kuru Rata there
came to this Island a queen, a royal prince, a rich nobleman, and
a learned prime minister, with their retinue, and by order of King
Rama dwelt in a place called on that account Kuru Rata. In the
year of our great Lord Gautama Buddha, Gajabahu who came
from Kuru Rata, settled people in the (second Kury Rata), calling
it Parana-Kuru-Rata. In another place he sent 1,000 persons, and
gave it to them calling it Alut Kuruwa.’’?

Alut Kuruwa is today populated by the Karava or Fisher -caste,
who in their myths trace their ancesiry to the Kauravas (Kuru)

' B. Malinowski, Magic, Science and Religion, (New York: Doubleday, 1955) 101.

£ C. H. P. Bell, Report on the Kegalle District (Colombo: Government Printer,
1904) 2.
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of the Mahabharata war. The majot waves of Karava immigration
to Ceylon occurred in the 15th century and after.? The Gajabahu
myth, in its Rajaratnakara version, probably explains and justifies
the existence of these and similar South Indian groups. The
Kadaimpota version has actually converted Gajabahu to a Karava
hero, whose home was not Ceylon but India, Furthermore he isa
contemporary of the Buddha. No further eviednce is required to
illustrate the mythic character of Gajabahu.

The viability of the Gajabahu myth as a mythical charter for
incorporating immigrant groups into the Sinhalese social structure
continued till recent times. The Demala Gattara caste of the Sinhalese
low country who were recent immigrants to Ceylon also trace their
ancesiry to Gajabahu's captives. The Salagama (Hali, Caliya originally
weavers, later cinnamon peelers) who were earlier immigrants also
have similar myths. The Portuguese historian of Ceylon, Father de
Queyroz writing in the seventeenth century about the exploits of the
Sinhalese says: ‘“...and once they captured 12,000 foreigners with
whom they peopled the country of Dolosdaz-Corla and from these,
they say, are descended the Chaleaz who are obliged to get the
cinnamon.”’? Dolos-das-Korale is in the Matara District where
once agair there are groups of the Salagama caste.

Thus the Gajabahu myth has been a continually viable one,
justifying and explaining the existence of South Indian settlers in
Ceylon. But at what period did this version of the myth arise?
Two referencss in the Sinhalese chronicles give us important clues.
Firstly, the areas where the captives were settled were in the
Kandyan region and the coastal areas. These regions came into
prominence in the 14th ceantury and after, particularly  with
the founding of the Gampola Kingdom. The movement to the
Kandyan areas was consequent to disastrous invasions by the Colas
(10 century) and later of Magha (13th century), which ruined the magni-
ficient civilizations of Anuradhapura and Polonnaruwa. It is most
likely that this version of the colonization myth evolyed after
the 14th century. Moreover, these place names were hardly
known in the 2nd ceniury. Secondly, the Rajavaliya version
mentions that Gajabahu brought back with him the insignia of the
gods of the Four Devales. The ‘‘Four Devales” refer to the

1 M. D. Rachavan, The Karava of Ceylon, (Colombo: K. V. G. de Silva, 1961).
2 Father Fernando de Queyroz, The Temporal and Spiritual Conquest of Ceylon,
(Colombo: Government Printer, 1930) Book 1. 15.
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temples for the four deities — Skandha (Kataragama), Pattini, Nata,
Vishnu in Kandy. The “Four Devales” came into prominence in
the reign of Kirti Sri Rajasinha in 1775 A. D. though it existed
at the time the Rajavaliya was composed i. e. the 17th century.?
The Mahavamsa and Culavamsa make no mention of the Four
Devales. The probability is strong that the concept of the Four
Devales also evolved after the 14th century in Kandyan times.

We can therefore roughly place this version of the Gajabahu myth
between the 14th and 17th centuries.

There is some further evidence which is of some importance.
The Réjaratnakara written in the 16th century makes no mention of
Gajabahu bringing back with him the anklets of Paitini or the insignia
of the Four Gods. The rest of the episode however is recounted. The
Pajavaliya, a thirteenth century Sinhalese text, has even less to say
about Gajabahu:

Waknaha Tissa’s son Gajabahu “learning that during the reign
of his royal father, people were sent from Lanka to work at
Kaveri, sent for his ministers, and having made inquiries was highly
displeased and took in his hand the iron mace made for him by
his royal father. Accompanied by his warriors, with the iron
mace in his right hand, to lift which fifty persons were required,
circumambulating the sea from right to left, he struck it (with the
mace); divided the waters in two by virtue of his meritorious deeds;
went to the sea-coast of Soli without wetting his feet; displayed
his power; took away twice as many persons as went to work
at Kaveri; made a law that henceforth the inhabitants of
Lanka shall not go to work at Kaveri; placed guards round the
coast; issued a proclamation in Lanka by beat of tom-tom;
celebrated his triumph; performed many meritorious deeds;
reigned for twenty two years; and went to the divine world,’’®

The Pijavaliya account makes no mention of his association
with the Pattini Cult, with the Four Devales or with settling down cap-
tives in specific places, or the number of captives involved. Morcover
nowhere in the Pujavaliya or in any of the other literature of
the 13th century, as farasI could gather, is there any reference to

the Pattini Cult. The evolution of the myth, as it is found in the
chronicles, could be presented in the following table.

1 R. H. Aluwihare, The Kandy Perahara, second edition (Colombo: Gunasena, 1964)
* B. Gunasekara (trans.), 4 Contribution to the History of Ceylon, Translated from
“Pujavaliya® (Colombo: Government Printer: 1895), 21-22.
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Cleaves Brings Settles Brings Brings Brings  Builds
Ocean  captives them Buddha insignia anklets specific

relics of Four of Pattini tanks &
Devales temples

Dj pavamsa - = = = - - T
(4th century)
Mahavamsa ~ - - - - = i
(5th century)
Pitjavaliya o+ + - - = = =
(13th century)
Rajaratnakara -+ - e - - - -
(16th century)
Rajavaliya 4 + + + + + -
(17th or

18th century)

Does this mean that the cult was not dominant enough to be
recorded in the Mahavamsa and Dipavamsa? There are probably
many important incidents that have occurred in Ceylon’s history
which find no mention in the Mahdvamsa or Dipavamsa; thus the
absence of reference in the Mahavamsa to a certain historical event
is no real proof of its non-occurrence. But note that these two
early chronicles actually mention Gajabahu; the “miraculous™ exploiis
of Gajabahu are however not mentioned though these chroaicles
are full of “miracle” particularly when it comes to religious matters.
It is therefore reasonable to assume that these works which contain
eaough “‘miracle” would not hesitate to record grandiose events
regarding heroic figures if these events were current information at
periods in which they were written. There is then a remarkable
evolution of the Gajabahu story from the matter-of-fact historic
accounts in the Dipavamsa and Mahdavamsa to the elaborate myth
of the Rajavaliya. The mythic elements are present in the 13th
century Piijavaliya, and absent in the 5th century. In the latter
three accounts factual references to the construction of buildings and
tanks are omitted. During this period the Gajabahu of history has
been transformed into the Gajabahu of myth. The Pijavaliya ver-
sion commences the myth-making process by reference to the cleaving
of the ocean and the bringing back of captives.

We noted that the contemporary water-cutting ritual celebrated
the cleaving of the ocean by Gajabahu and that this origin myth
or a similar one was incorporated into the Rajavaliya, in all likeli-
hood. It is now obvious that this myth is also included in the

3
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carlier Pijavaliya, but without any association with Pattini. The con-
clusions we can derive are the following: (a) The water-cutting
ritual is even today not only associated with Pattini but also with
Kataragama, Siva and Ganesh. (b) In all probability it is a
rite antecedent to the Pattini Cult. (c) In the Pattini Cult in Ceylon
water-cutting is associated with Gajabahu, but the only substantive
connection between the two myths in terms of their content is that
Gajabahu brought back with him the anklets of the deity. (d) The
Pijavaliya account makes no reference to these anklets or to Pattini.
(e) It therefore looks as if the Gajabahu myth was the origin
myth of water-cutting even before the Pattini cult was dominant
in Ceylon, or that it was a myth indzpendent of the Pattini Cult.
As a matter of fact there is some internal evidence in the Pilje-
valiya account to suggest that even this reference has to do with
a ritual. Note thatin this account Gajabahu circumambulated from right
to left before he split the ocean with his mace. Such circumambulation
rites are performed as a prelude to any propitious ritual even to-
day and it is conceivable that this episode also refers to a ritual.
Incidentally, clockwise circumambulation (right to left movement) is
viewed as propitious, and anti-clockwise circumambulation (left to
right movement) is unpropitious, or inferior. Unhappily there is
some controversy regarding the problem of Gajabahu’s circumambula-
tion of the ocean. The word for circumambulation is pradalksina; whereas
all recent editions of the Piijavaliya give the word as daksinakota.
Daksina could best be translated as gift or offering, and daksina-
kota could read as “having made a gift or offering.”” However
Gunasekara who translated this section of the Pijavaliya in 1895,
also published the Sinhalese edition in 1893.% His version which
is the result of the collation of several palm-leaf manuscripts has
pradaksina-kota, *having circumambulated’. Scholars whom I consulted
agreed with ‘““daksinakota’ as the correct word; the reason they
gave was that it was an impossible feat for Gajabahu to have
circumambulated the ocean! My own view is that pradaksina-kota
(*circumambulated”) is the correct interpretation, and daksina-kota
is simply a result of a literal interpretation of this episode by

editors. The final solution to this problem must await the collation
of old palm leaf manuscripts of the Pijavaliya.

Thus we state on the basis of the preceding argument that the
Gajabahu myth originated about the 13th century, and this myth

1 B. Gunasekara (ed.) P%javaliyen uput@zannaluda Iaﬁfk-&karﬁva, {Colombo: Govern-
ment Printer, 1893), 21.
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was not associated with the Pattini cult. It is probable that this
lack of association between the ‘‘Gajabahu Cult” and the Pattini
cult continued through to the 15th century for the Rajarainakara
also has no reference to Pattini. However according to this account
Gajabahu brought back with him Buddha's almsbowl taken to South
India in the time of Valagamba (29-17 B.C.). What is the mythic
significance of this inclusion? According to the Mahdvamsa Tamil
chiefs from South India captured the revered bowl relic and took
it to India.* The Culavamsa which continues the Mahavamsa narra-
tion states that in King Upatissa’s reign (352-409 A. D.) the
stone bowl was used by the king himself for a rainmaking ritual®.
No reference to the bowl having been brought back is however
given in the Mahavamsa. A strange lacuna, and a not very comforting
one for mass religiosity.

Yet, what about the stone bowl in Upatissa’s reign? The Maha-

vamsa in the early references does not mention that the bowl was,

of stone? and its unlikely that the Buddha used a bowl made out
of this particular mineral. The conclusion is again irresistible.
The bowl relic was, next to the tooth relic, the major object of
mass adoration and also associated with Sovereignty. It was taken
to South India and lost in Valagamba’s reign. Yet mass religiosity
cannot brook this loss, and a stone bowl was substituted. (This
course of events, incidentally, is identical with that of the history
of the tooth relic which suifered similar viccissitudes but always
managed to get back to Ceylon). But there is a serious lacuna
here for if the bowl relic was lost in the 2nd century B. C. and
yet existed in the 5th century A.D. and thercafter, who recovered
it and how? Gajabahu, of course. Thus by the 16th century when
the Réajaratnakara was written Gajabahu the culture hero was
credited with this great achievement. Thus this version of the Gajabahu
myth accounts for the presence of the stone bow!l in Ceylon.

In the Rajavaliya account of the 18th or 19th century two
more elements are added to the Gajabahu myth: Gajabahu brings
back the insignia of the gods of the Four Devales and the anklets
of the Goddess Pattini. What are the Four Devales, and who are
its Gods? The Four Devales are the temples of the Four Gods

1 Wilhelm Geiger (trans.) Mahavamsa, (Colombo: Government Press, 1934) 232-233.
2 Wilhelm Geiger (trans.) Célavamsa, (Colombo: Government Printer, 1953) 19.
% Geiger, Mah@vamsa, 117-137.
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(hatara deiyo)—Nata, Vishnu, Pattini and Kataragama located near
the Temple of the Tooth in Kandy. One of the four gods is
Pattini; thus Gajabahu brings the insignia of Pattini (one of the
Four Gods) and her anklets, which are her insignial These contra-
dictions which arise from a literalist interpretation of the episode
are resolved if we approach it once again as a myth.

The Four Devales are typically associated with Kandyan King-
ship, for victory in war and for success in secular undertakings.
Though the Four Devales may have existed earlier, they came
into prominence in the time of Kirti Sri Rajasinha (1747-1782
A. D). Kirti Sri Rajasinha also inaugurated the procession or
perahara of the Temple of the Tooth with the four devales partici-
pating in it.* One origin myth of the perahara (there are others)
states that it was inaugurated to celebrate the victory of Gajabahu
in Cola. Thus the significance of the insignia of the Four Gods
is obvious: it is linked to the inauguration of the perahara by
Gajabahu. What about the separate reference to Pattini’s anklets?
The likelihood is that by the time the Rajavaliya was composed the
Pattini Cult had come into prominence and the water—cutting ritual
was associated with other rites performed during annual Pattini

rituals, as it is done even today in the gammaduva rituals for
Pattini. If so the Gajabahu myth of water—cutting had to be linked
with Pattini. This was done through that final version of the

myth which stated that Gajabahu brought back with him the anklets
of the deity.

We are not yet done with the Gajabahu myth. Gajabahu we
noted is the culture hero to whom are attributed several deeds of
cultural significance for the Sinhalese. The earliest extant form of
the myth is the 13th century. It was clearly absent in the fifth,
The question is at what period between the S5th and 13th centuries
could the myth have evolved? A psychological interpretation of the
content of the myth may give us a clue. Gajabahu is the hero leading
his people from captivity in the Tamil Kingdom., He is like Moses
of the Bible; he cleaves the river with a rod and parts the seas.
Gajabahu is accompanied by Nilamaha Yodaya, who appears as a
demon Kalu Kumaraya in other Sinhalese myths.® He brings back 12,000

1 Aluwihare, 2-3.

® Paul Wirz, Exorcism and the Art of Healing in Teylon, (Leiden: Brill 1954
34-39
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Colas in addition to the 12,000 Sinhalese. The number is explained %\w

by Spellman in his essay on the ritual significance of the number
twelve in Indian culture. Spellman also quotes a Jain myth,
strikingly similar to the Gajabahu one, where an ascetic predicting
a twelve year famine led 12,000 of his people to a more fruitful land.*
Gajabahu is the great hero, performing miraculous deeds, vanquishing
the detested Tamils. The tone and contents of the myth are highly
“nativistic’’, though not millenarian. It seems a wish fulfilment
than a reality, a boost for the self esteem of a group subjsct to
serious vicissitudes of fortune, The mythic fantasy is, we suggest,
the opposite of reality. The question that arises then is, what
period between the 4th and 13th centuries was conducive to the
formation of this myth? The intervening historical events provide
the answer.

The low point in Sinhalese fortunes commenced in the late 10th

century with systematic South Indian invasions, unlike the more :

sporadic incursions of the earlier periods. Ceylon was a princi-
pality of Cola till 1070 when the Sinhalese chieftain Kirti raised the
standard of revolt successfully and assumed the Crown as Vijaya-
bahu T (1059-1114 A. D.). After Vijayabahu there was a temporary
resurgence of Sinhalese civilization culminating in the reign of
Parakrama Bahu the Great. The old capital of Anuradhapura had
to be moved to Polonatruva as a result of the Cola invasions, and
under Parakrama Bahu I Sinhalese civilization reached new heights.
But the respite was temporary, In 1214 Magha of Kalinga landed
in Ceylon with a large army and wrought utter destruction. The
Ciillavamsa gives a detailed account of the destruction caused by
Magha. The Pijavaliya written soon after Magha’s invasion also
mentions the tragedy of the Sinhalese. Both accounts mention
the number of Kerala troops as 24,000 a figure which we pointed
out cannot be taken literally. The Rajavaliya gives the number
as 20,000 in its brief account of the conquest which is quoted
below:

As moral duties were not practised by the inhabitants of Lanka,
and the guardian deities of Lanka regarded them not, their
sins were visited upon them and unjust deeds became prevalent.
The king of Kalinga landed on the island of Lanka with an
army of 20,000 ablebodied men, fortified himself, took the city

1 John W. Spellman, “The Symbolic Significance of the Number Twelve in
Ancient India™, Journal of Asian Studies. Vol. XXII, No. 1, (1962) 79-88.
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of Polonnaruwa, seized King Parakrama Pandi, plucked out
his eyes, destroyed the religion and the people, and broke into
Ruwanvali and the other dagabas. He caused the Tamils to
take and destroy the shrines which resembled the embodied fame
of many faithful kings, the pinnacles which were like their
crowns, and the precious stones which were as their hearts, and the
relics which were like their lives. He wrought confusion in
castes by reducing to servitude people of high birth in Lanka,
raising people of low birth and holding them in high esteem.
He reduced to poverty people of rank; caused the people of Lanka
to embrace a false faith; seized those who were observant of
morals, and mutilated them, cutting off hands, feet ete., in order
to ascertain where they had concealed their wealth: turned
Lanka into a house on fire; settled Tamils in every village; and
reigned 19 years in the commission of deeds of violence.?

While Magha was holding sway over the old capitals of Anuradha-
pura and Polonnaruva, a Sinhalese Vijayabahu III established a
Sinhalese Kingdom in Dambadeni (the Dambadeniya dynasty) to the
south of the Old Kingdom. He was succeeded by Parakrama Bahu II,
his son (1236-1271). His period was one of intense literary and cultural
activity, though ‘he also could not reunite the whole of Ceylon under
his dominion. The Pi javaliya, which gives the first written account
of the Gajabahu episode, was written during this period.

The socio-historical ethos of the time was conducive to the
development of a nativistic myth. The late 10th and 11th centuries
saw a serious decline in Sinhalese fortunes with the Cola conquest;
there was a rapid rise to new heights of glory in the 12th century;
and then in the early 13th it sank to the lowest yet in the
history of the Island. If we are right that the fantasy in the myth
is the opposite of the reality, the period of the depredations of Magha
was probably the time when the myth evolved. We noted that while
Magha was ruling in the old kingdom, Vijayabahu TII established the
Dambadeniya dynasty—the myth may have evolved in this region. If
so the Piljavaliya written soon after merely committed to writing
an existent ‘myth.

When we compare the Gajabahu myth and the Magha account,

we realize again that the former is a myth which is the opposite

* B. Gunasekara (trans. and ed.), Rajavaliva, (ColomBo: Government Printer, 1900)
61-52.
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of the later ‘reality’; Magha invades Ceylon with 24,000 (or 20,000) ’\

Kerala troops; Gajabahu brings back 24,000. Magha plundersand terror-
izes the Sinhalese, killing their King; Gajabahu terrorizes the Colas;
Magha populates Sinhalese villages with Tamil conquerors; Gajabahu
does it with Tamil captives. [Even more important than these
polarities are the social psychological functions of the myth which
are to boost the self esteem of the peoples whose ‘morale’ had
sunk low in an era of troubles. We note that these heroic exploits
are foisted on Gajabahu who as a result was transformed from a
historical into a mythological figure. Unlike millenerian myths the
heroic exploits mentioned are projected into a glorious past, rather
than a paradisal future. Both types of myths however express a
‘fantasy’ which is contrasted with the current reality. If so the
danger in ‘a literalist interpretation of the myth is obvious. As a
typical example of such a literalist interpretation we shall quote
from one eminent scholar.

“In the reign of the next king a small army of Colias invaded
Ceylon and carried off much booty and a considerable number
of prisoners, This insult was avenged by his son and successor,
Gajabahu (the Elephant-armed), who invaded Tanjore with a
large army. The king of Tanjore, intimidated by the sudden
attack, acceded to all demands without a single act of hostility.
It was the first expedition of the Sinhalese outside their island
home, and their success brought about several important and
interesting results. Twelve thousand Colian prisoners accompanied
Gajabahu on his return home, and they were settled in various
parts of the country, where they quite soon became part of
the permanent population. Their descendants are scattered in
many districts even at the present time, and their language
has influenced Sinhalese spsech in no small measure. A large
number of Colian words found their way even into the literary
dialect of the Sinhalese. The king of Cola also presented
Gajabahu with the jewelled anklets of the Hindu goddess
Pattini and the insignia of four Hindu deities, Vishnu, Kartikeya,
Natha and Pattini. The cult of these gods and goddesses was
thus introduced into the island; an extensive literature and
folklore grew up around these names; special families dedicated
themselves to their service, and observances and ceremonies
connected with these. deities continue to this day. A large
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number of books dealing with the cult of Pattini are still
available.”’*

What light does the preceding analysis of the Gajabahu myth
throw on the Silappadikiram and the chronology of the early
South Indian history? One thing is clear : in so far as the Gajabahu
of the Pattini Cult is not the historic Gajabahu who lived in the
2nd century, the ‘Gajabahu synchronism’ has to be abandoned once
and for all. Secondly, since the Gajabahu myth probably evolved
in the period 10-13th century, a late date for the Silap padikaram
is more in consonance with the Sinhalese evidence. However there
are several problems yet unsolved, for even the most cautious Indian
scholars place the Silappadikaram not later than the 9th century.

If so the Gajabahu reference, like Ilango Adigal’s kinship with
Senguttuvan, must be later interpolations, a characteristic feature
of early literature. Some writers have used the independent refer-
ences to Gajabahu in the Silappadikiram and the Sinhalese chronicles
as proof of the historical authenticity of the protagenist (¢. g. Gula-
sekeram). For the anthropologist this should prove mno problem
for myths have circulated in the Indo-European orbit from the
carliest times. The Gajabahu myth evolved in Ceylon and probably
diffused to South India, since channels of intercommunication bet-
ween the two countries existed. When myths get diffused they may
be adapted to the socio-historical context of the recipient nation.
Hence we see the difference in attitude to Gajabahu in the two
countries. In Ceylon Gajabahu, is the grandiose hero who saved
his people from servitude: we noted that the nativism of the myth
was conducive to the ethos of the 10-13th centuries, for this was
a period where South Indian invasions were intensest. What about
the ethos in South India (especially Cola and Kerala i. e. Cera) from
where the invasions sprang? The reverse of the Ceylon situation
must surely be true. This factor is given expression in the Indian
adaptation of Gajabahu, for in the Silappadikaram Gajabahu is not
the hero of Sinhalese myth. He is subservient to Senguttuvan
who is the grandiose hero in the Tamil epic, also performing
improbable adventures. Thus the two different adaptations of Gaja-
bahu are a fascinating example of a mythic figure adapted to suit
divergent socio-historic conditions in two neighbouring countries.

* G. P. Malalasekera, The Pali Literature of Ceylon, ‘(Colombo: Gunasena, 1958)
50,
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It also explains the different roles of Gajabahu in relation to
the Pattini Cult. In the Indian version he introduces the cult to
Ceylon under the patronage of the Cera King; in the Sinhalese
version he terrorizes the Cola King and brings back the anklets
of the deity, a religious object of great veneration. Looking at the
Sinhalese versions in toto Gajabahu's action here is strictly analogous
to his action in respect of the prisoners. The Cola King captures
12,000 Sinhalese prisoners. Gajababu brings them back and in addi-
tion 12,000 more South Indian prisoners. A Tamil (Damila) captures
the bowl relic in Valagamba’s reign; Gajabahu brings this back
and in addition brings back the anklets of Pattini and the insignia
of the Four Devales. There is method in the organization of the
myth, but this cannot be elucidated by a literal examination of
the myth.

The Silappadikaram, we noted, states that Gajabahu introduced:
the Pattini Cult to Ceylon under the patronage of the King of

Cera, Senguttuyan. The Sinhalese Gajabahu myth does not agree with
this. What do the Sinhalese ritual sources say about the Pattini
Cult in Ceylon? The text of the madu upata sung in Pattini rituals,
gives us the answer: the Pattini Cult was introduced by Seraman
Raju, which literally means “King of Cera”! The term Seraman
(“*Ceraman’”) appears in the Sangam literature as a prefix for
several South Indian rulers.! A literalist may now argue on the
basis of this that the Pattini Cult was introduced by a XKing of
Cera, probably Senguttuvan. But this is as far fetched as the
Gajabahu hypothesis as far as we are concerned. Seraman Raju, like the
Kings of Pandi and Soli, in other Sinhalese rituals, is also a
mythical figure. Consider his case as described in the myths. He
had a headache as a result ofa frog, (who carried an enmity to-
wards the King from a previous birth) having entered his nose.
He came to Ceylon (for some inexplicable reason) and had a ritual
performed. Divinities like Viswakarma, the divine architect, and
Sakra, King of Gods, came to his aid. This event occurring in
mythical times is a prototype of the present gommaduva ritual.
Thus no historicity can be attributed to this myth. However
while it is true to say that the action of the episode is set in mythic
times, the myth like any other was composed in historical times.
One plausible historical inference we may make from this myth
is that the Pattini cult was introduced by Cera (Kerala) colonists

1 Vaiyapuri Pillai, 95-66, 110-159
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from Malaladesa (Malabar?), 1In Sinhalese ritual the words like
Malaladesa, Pandi and Soli, refer to South Indian people generally
rather than a specific geographic region in South India. Hence the
only cautious inference one can make is that the cult of Pattini
was introduced to Ceylon by South Indian colonists, probably
during the systematic invasions of the period 10-13th centuries.

Gajabahu and Karikala

One of the fascinating problems that emerge in the study of the
Gajabahu myth is the reference in the Pt javalipa and Rajavaliya
to Sinhala people taken captive by the Cola king in the reign of
Gajabahu’s father to work at the river Kaveri. - It was these people
that Gajabahu (like Moses) went to rescue, The name of the Cola
king is not mentioned but the reference is clearly to the great
Cola king, Karikala, who according to Nilakanta Sastri reigned
taround the 2nd century A.D. about the time of the historical
‘Gajabahu’s father. Post 8th century Telegu and Tamil literary and
-epigraphic accounts state that one of the achievements of Karikala
Was the enlargement of the river. What are we to make of this
synchronism? Does it enhance the historicity of these events, or
does it reflect an interrelated corpus of myth common to South
India and Ceylon? An examination of Karikala, both as a historical
and a mythical figure will help elucidate this problem,

We are fortunate that Nilakanta Sastri in his scholarly work
on Cola History and Administration has sifted the literary and
epigraphical evidence to disentangle the historical facts about
Karikala from the mythical accretions which developed much later.
In fact the development of the Karikala story follows almost the
Same pattern as that of Gajabahu—from the factual accounts of
contemporary or near contemporary sources to the improbable
and grandiose accounts of later works.* Nilakanta Sastri sums up
some of the facts of Karikala’s reign from the early literature
as follows:

“He inherited the throne of Colaasa boy; illegitimate attempts
were made by his relatives, for a time successfully, to keep him
out of his birthright; by his own ingenuity and strength, and with
the assistance of friends and partisans from outside, among whom
may have been the maternal uncle Irumbidarthalai, Karikala after

1 K. A. Nilakanta Sastri, Srtudies in Cola History and Administration, (Madras,
1932).
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some years of confinement in a prison, effected his escape from \\

it and succeeded in making himself king. An early accident from
fire which maimed him in the leg for life seems to be rather
well attested and to furnish the true explanation for his name™*

From the 8th century the Karikala of history gradually becomes
converted into the Karikala of myth in Telegu and Tamil accounts.
He is credited with several achievements two of which are relevant
for our purposes here, viz. his construction of the flood banks
of the Kaveri, and his conflict with the three-eyed king variously
known as Trinetra Pallava or Trilocana Pallava (*‘Three-eyed Pallava’’).
The 7th or 8th century Malepadu plates of Punyakumara (Telegu)
mention that Karikala was the worker of many wonders “like
that of controlling the daughter of Kaveri, overflowing her banks™2.
The 10th and I1th century records known as the Tiruvalangadu
plates of Rajéndra I, and the Leyden grant repeat this story,
while the Kanyakumari stone inscription adds a very important
detail in its reference to kings who worked as slaves for Karikala.
“(Karikala) who was as bright as the sun and who curbed the
pride of the insubordinate, controlled the Kaveéri—which, by its
excessive floods, caused the earth to be deprived of its produce—by
means of a bund formed of earth thrown in baskets carried in
hand by (enemy) kings.”’?

In the Kalingattupparani further exploits of Karikala are narrat-
ed and a probable reference to his having wiped out the third
eye of an enemy; this reference is clearly made in the Ulas of
Ottakkittan of the 12th century: “The Cola Karikala who took
the eye of him who did not come to raise the Kaveri banks which
took the earth carried on the heads (of subordinate kings).”*®
The same poet in his poem on Kuldttunga II makes it clear it
was a third eye of one Mukhari that was lost, in all probability
by sorcery based on imitative magic: “...we know of the wiping
out of one eye traced on the picture so that the inimical Mukhari
lost one of his three eyes.”’® The 14th century work the Navocolacarita,
a Telegu rendering of a Kannada work, expands this and introduces
two further elements—the construction of a tank and a war waged

1 Ibid., 44.
2 Thid., 27.
2 Ibid., 28.
4 Ibid., 30-31.
5 Ibid., 32.
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against insvbordinate kings. Karikala decides “that he should raise
the banks on either side of the river and dig a tank and earn
for himself the religious merit thereof. So he sent his samastas
(subordinate chiefs) from the wvarious parts of the realm and
all of them came up, with the exception of Bhaskara-Cola and
Mukkanti Céla and others who held themselves back on account
of their noble birth and other like reasons. The king undertook
a dandayatra (expedition) against them, conquered them, and took
them captives and compelled them to work on the construction
of the banks of the Kaveri until the task was completed.”® Though
this work does not mention the three-eyed king, Telegu epigraphy

of the 14th century states that the person who lost the third eye
was a Pallava king.

The reader should bear in mind the following features in the
development of the Karikala myth.

(1) Karikala raises the banks of the Kaveri.

(2) Subordinate kings work like common labourers in the project.
One account mentions the loads they carried on their heads.

(3) A three-eyed king—known as Mukari, or Trinetra Pallava,
or Trilocana Pallava, defied Karikala who, probably through
magic, wiped out the third eye of the former.

(4) The Navacolacarita does not mention the three—eyed king;
instead it refers to several subordinate kings who defied

Karikala, and against whom Karikala waged successful
war.

(5) The account also mentions the construction of a tank by
Karikala, though it is by no means clear what relationship
this has with the bunding of the Kaveri.

Let us now examine how these elements of the myth are
related to the Gajabahu and other related myths of Ceylon.

The connection between the Gajabahu myth and that of Kari-
kala is the reference in the Pijavaliya and the Rajavaliya that
Sinhala people were taken captive by the Cola king and put to
work in the river Kaveri. The reference is clearly to the Karikala
myth, though that myth in its South Indian forms, makes no men-
tion of Sinhala captives.

1 Ibib., 35-36.
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The Gajaba Katava, the Sinhalese ritual text mentioned earlier,
explicitly states how the Sinhalese captives were forced to work
in the Kaveri. The first part of the Gajabd Katava, sometimes
known as the Ankota Hatana (*“The conflict of the short-horn™)
states that in the time of Gajabahu’s father there lived a poor
Sinhalese villager who owned a buffalo with a pair of short horns.
This buffalo was forcibly used by other villagers for their ploughing.
The owner complained to the king, but the king only heeded the
counter-complaints of the other villagers and offered no redress to
the owner of the short-horn buffalo. The latter therefore decided
to go to Soli-rata (the country of Cola)., The King of Soli is
described thus in the following verse:

The great King of Pandi possessing three eyes

He (Soli) destroyed; he broke Pandi’s might; he dammed the
waters.

“I have no other recourse but to seek his help”,
Thus he prepared to leave for the country of Soli.

[
o

Our Sinhalese exile ingratiated himself into Soli’s confidence
and persuaded the king to dam the waters of the Kaveri. The
King of Soli sent messages to the rulers of the eighteen realms;
they all came to work in the Kaveri. But try as they might the
waters of the Kaveri river washed out the mud used for the
construction. The exile now told the king that he would find the
men to build the dam. With a large fleet and many soldiers he
sailed for Ceylon and landed at Magama. He ordered the soldiers
to capture Sinhalese villagers; they captured 12,000 Sinhalese all
in one night and returned to Cola where they were employed as
labourers in the Kaveri.

One could, I think, reasonably conjecture the manner in which
the Gajabahu myth was linked up with Karikala. The Gajabahu
myth in the form in which it is expressed in the Pijavaliya and
Rajavaliya is, we noted, a ‘“colonization myth®, providing a charter for
the existence of South Indian peoples in Ceylon. According to the
myth Gajabahu, like Moses. brings his people from captivity.
How did the captivity theme appear in the myth? I think the ans-
wer is a simple one. Alien South Indian groups who were settled
in Ceylon had in some ways to justify or legitimize their existence
here. Thus a charter had to be provided for explaining the obvious
fact that they were alien, and yet, at the same time show that
they were not alien and really belonged to the country in which
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they were naturalized. This is a problem for any immigrant group
in alarger society. The theme of captivity provides a resolution to
the problem of how immigrant groups could be alien and not alien
at the same time, for the myth states that in fact they were
originally Sinhalese settled in South India (Cola) after being dispossessed
from their original home in Ceylon. Thus the myth provides a
charter of legitimation for the immigrant group. The dominant
Sinhalese among whom they were planted could however keep
them as a group apart by activating the same myth, and stating
that they were in fact aliens, Cola slaves captured by their great
King Gajabahu. For, it should be noted that Gajabahu brought
back with him two categories of people - the original Sinhalese
captured by the Cola king in his father’s reign, and an equal number of
Colas as captives. The further question of how these original Sinhalese
people were made captives is neatly resolved by linking the Gaja-
bahu myth with the Karikala myth; for Karikala was preeminently
the Gajabahu-type culture hero for South Indian peoples, perform-
ng improbable deeds, putting “captives” to work in the Kaveri.
What Gajabahu is to Ceylon, Karikala is to South India. Indeed
Karikala like Gajabahu is a kind of colonizsr, for according to
several versions of that myth, he was responsible for rebuilding
the city of Kanchi and settling it with immigrants. It is therefore
highly apposite that the Gajabahu and Karikala myths should be
interlinked in this manner.

Karikala Lore in Sinhalese Ritual

The relation between the Gajabahu myth and that of Karikala
does not exhaust the study of the Karikala traditions of Ceylon.
There are two other Sinhalese mythical traditions, somewhat con-
tradictory to the one described earlier, drawing upon the mythical
lore contained in the South Indian Karikala traditions. These
several accounts unmistakably suggest that the South Indian Karikala
traditions were widespread even in Ceylon, and were adapted to the
socio-economic conditions of the country into which they were diffused,
We will deal firstly with Sinhalese myth and ritual which indirectly draw
upon the Karikala lore of South India described by Nilakanta
Sastri. The Sinhalese text that we will use is known as the Pataha
(“tank™) and is enacted dramatically in the gammaduva ceremony.
Since I have analysed this ritual elsewhere, I will only present

those aspects of the ritual which show their relationship to the
Karikala myths.?

1 G. Obeyesckere, ““The Pataha Ritual: Genesis and Function,” Spelia Zeylanica
(Colombo: Goverament Press, 1965) Vol. 30, part II, 3-20.
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The Pataha ritual is a dramatic enactment of the fellowing\
myth. The King of Pandi is an evil, arrogant king, possessing o
three eyes one of which is located in the middle of his forehead.
He had a most wonderful city built by the divine architect Visva-
karma himself, resembling the city of the gods. The king, ruler
of the eighteen realms was also a cruel tyrant. The songs state
that —

No kind thought ever ripened in his mind,

His power however ripened from day to day.

His mind like a fearful demon’s ‘‘ripened’,

Like Warrior Ravana ripened his strength.
The King of Pandi feels that he should build a ‘“tank™, so that
his city will resemble that of the god Sakra, who also had a large
pond. He therefore ordered his ministers to build a tank for him.
The king, however, in his arrogance ignored traditional custom—he
started work on an inauspicious day and hour.

The work on the tank got started and people worked there .
like slaves. The king himself supervised the work: d

Wearing robes worth a thousand gold pieces,
Brandishing his sword studded with a thousand gems
Like Ravana entering the field of battle

Comes the great Pandi king to the tank.

He grabs hold of idlers and beats out their brains.
He cuts their bodies and slaughters ths lads....

A wave of fear and discontent runs around the camp, and people
complain thus:

O foolish king, in spite of his broad forehead
To please him we carry large baskets on our heads.
We suffer a thousand sorrows and misfortunes
Our heads are bald by carrying these baskets!

Now the king ordered the rulers of the eighteen realms to come

and work in his tank. All came, except the King of Soli (Cola),
and they were made to work like common labourers.

Even the kings who lived in the shade of goodness
Did'nt have a thing to eat the live-long day

They draw loads of earth and heap them on both sides
They suffer terribly like rounded-up cattle.
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The King of Soli not only refused to come but insulted the
King of Pandi’s emissary by lopping off his nose and ear and
feeding him with excrement. Yet in the ritual, Soli is presented
as a just king, contrasted with the evil Pandi. Various stereotyped
acts of justice attributed to many South Indian kings (including
Elara of Ceylon) are also attributed to Soli. Soli’s insult to Pandi
aroused the latter’s wrath. Pandi decided to wage war against
Soli, and marched into the country of Soli with his army. Soli
undeterred, blew his conch and his friend, the God Sakra who heard
this, created a huge downpour that engulfed and destroyed Pandi’s
army. Pandi himself managed to escape back to Madura, where
he cursed Soli. As a result of his curse the land of Soli was
devastated by a drought, which brought in its wake pestilence and
famine. Another myth, also enacted in the form of a ritual drama
known as the amba vidamana (“shooting of the mango”) describes
how Sakra came down to earth and wiped out the third eye of
Pandi, and ended the drought in the country of Soli.

It is obvious that the Pataha ritual practised by the Sinhalese
draws on the same body of mythological lore from which the
Karikala myths derive. The similarities are striking.  There are
references to the building of a tank (as in the Navacolacarita), the
employment of crowned kings and their suffering, and above all
to the three-eyed king. Though some historians have tried to prove
the historicity of these events, the Sinhalese data add greater
cogency to Nilakanta Sastri’s view that they are myths. Indeed it
is also probable that these myths were originally enacted as ritual
dramas, even in their South Indian home. The wiping out of the
third eye of Mukhari (or Trinetra Pallava) strongly suggests a

ritualistic act, analogous to the wiping out of the third eye of
Pandi in Sinhalese ritual drama.

In the Gajaba Katava the King of Cola constructs: a dam; he
destroys an enemy, the three-eyed king of Pandi (always presented
as the embodiment of evil in Sinhalese myth). In the Pataha these
two persons coalssce; the evil three-eyed King of Pandi (Trinetra
Pallava of South Indian texts) builds a tank and he has a conflict
with Soli, one of the rulers of the eighteen realms. All these myths
derive from a common source. In the Pataha ritual they are ad-

apted to serve different social ends, as I have demonstrated
elsewhere.?

1 Though it is not possible to date with accuracy when these myths diffused to
Ceylon, it is nevertheless important that we can trace its origins in South
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Sinhalese Myths of Karikala

In the preceding ritual Soli and Pandi are not historical figures
but mythical beings acting out a grand conflict between good and
evil. However there is another set of myths, related to the pre-
ceding one, in which the king of Soli is explicitly identified with
Karikala. These myths are the following: Kéveri Ganga Diya Helima
(*the dropping of the waters of the Kaveri river’), Karikala Upata
(“‘the birth of Karikala”), Ganga Bindima (“damming of the river”),
Diyakeli Katava (*story of the water spofts™). All these, like the
preceding myths we had described, are part of the cycle of myths
associated with the Pattini Cult.

This set of Karikala myths takes off from the description of
the drought in the Kingdom of Soli described in the Pataha ritual.
Kaveri Ganga Diya Helima describes how the gods had assembled
in heaven to review the affairs of the world, and saw with concern
the drought that ravaged the Kingdom of Soli. One god, Ma
Muni (“‘the great sage’’), decided to help Soli and went to the
anotatta vila, the pond sacred to Sakra. However this pond was
protected by a snake named Kali. When the sage asked permission
from Kali for some water from this pond, the snake refused.
Then the sage took the guise of a gurulu bird (the enemy of snakes),
chased the cobra away, and collected some water from the pond,
into a pot. The angry cobra complained to the gods, who decided
to help the cobra. One of the gods took the form of a crow,
and flew down to where the sage was bathing with the pot of water
lying near him. The crow tried to open the lid of the pot and the sage
who saw this clapped his hands to scare the crow away. The
crow, frightened, spilled the water from the pot; this flowed out
into the country of Soli and became the river Kaveri.

Karikala Upata describes the birth of Karikala. A King of
Soli went out hunting with his followers. They saw a pond in
which there were fish. The king ordered the pond to be filled
with mud (in order to kill the fish). This was done and all the

India from the 8-14 centuries It is likely that they also reached Ceylon during
the systematic South Indian conquests of the 10-13 centuries. Since working
on the Gajabahu myth I have revised some of my views on the Pafqha ritual,
specially regarding its antiquity However my general analysis of the Pataha
ritual is unchanged. T believe that it is a ritual of protest by ordinary villagars
against the utilization of forced ssrvices by Sinhalese kings to build public
works like tanks. It is also likely that the Karikala myths of India seryved
similar social functions, :
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fish died. As a result of this heinous sin, there occured a con-
tinuous shower of mud, which killed(?) the king and his followers
and destroyed much of the realm. The queen who was pregnant
however managed to escape and sought shelter with a Brahmin
couple. The text describes the various stages of the pregnancy and
the arrival of the time of delivery. The actual delivery had to be
delayed because the time was astrologically dangerous. In order
to delay the birth the legs of the queen were tied with a silk
cloth and, at the astrologically propitious time, this cloth was
untied. The text then goes to describe the growing up of the boy
and an incident that led to his becoming king. The state elephant
of Soli got intoxicated with alcohol and went on a rampage. The
young prince brought the elephant under control and the elephant
went down on its knees before him. The people who soon assembled
there brought a seat which was placed on the back of the elephant
and the prince sat on it. The mother of the prince then rubbed
charcoal on his feet and he was led trinmphantly into the city
and was accepted as the King of Soli. Since he was smeared
with charcoal he was named Karikala.

Ganga Bandima describes the construction of the dam across the
Kaveri by Karikala with the help of feudatory monarchs. Several
atlempts failed but at last they succeeded when they used kumbal
mati (“‘potter’s clay”) and tala tel (sesame seed oil) for construct-
ing the dam. Diyakeli Katava describes the water sports held in

.order to celebrate the completion of the dam.

Several conclusions can be drawn from the evidence given
above. Firstly, the Karikala myths of South India were also common
to Ceylon and were associated with the corpus of the Pattini
Cult. However the content of some of these myths seems to
contradict the content of others. For example, according to
the Ankota Hatana, Sinhalese captives were made to work on
the Kaveri, whereas according to the Ganga Bandima this was
done by the feudatory monarchs of Karikala. Such contradictions
are expectable when attempts are made to link up one body of
mythology with another body of related myths. Secondly, the lore
mentioned in South Indian Karikala myths (such as the blinding of
the three-cyed king, and the king’s use of feudatory monarchs to cons-
truct a tank) is found in a totally different context in Sinhalese myths,
such as the Pataha. This suggests that the lore contained in the Karikala
tradition was part of a larger mythological corpus common to both South
India and Ceylon. Thirdly, the Sinhalese myths of Karikala draw much
of their content from a body of lore in South India stretching

th
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from about the period of the Silappadikdram to the 17th century.

.

For example, the statement in the Sinhalese text that Karikala's
birth was delayed by tying the legs of his mother with a silk
cloth has its earliest echo in a 14th century annotation to the
third century text Patfupattu which states that ‘‘Karikala’s birth was
delayed by unnatural means and that he was retained in his mother’s
womb until the auspicious moment came for him to be delivered™.*
The Sinhalese text Diyakeli Katava seem to be derived from canto
VI, II of the Silappadikaram. The earliest reference in South Indian
literature to the elephant incident mentioned in the Karikala Upata
is found in a commentary to the sixth century text, Palamoli, and
repeated in more detail in the Sevvandippuranam, a 17th century work.®
This work also mentions the destruction of Uraiyur in a sandstorm,
which is probably the “rain of mud’” described in the Karikala
Upata. The Sinhalese evidence clearly indicates that the Karikala
myths recorded in the later period of South Indian history did

not constitute a disconnected series, but represented a viable
continuing tradition,

The Gajabahu Myth in Social Action

In the preceding pages I have dealt with the following problems:
the evolution of Gajabahu from a historical to a mythic figure;
the lack of validity of the Gajabahu synchronism; the relationship
between the two culture heros, Gajabahu and Karikala; and finally
the link between Karikala myths and the Sinhalese text, the Pataha.
In the course of the analysis I have discussed the functions of one
version of the Gajabahu story as a colonization myth used to
justify the existence of South Indian settlers, legitimize their presence
and anomalous status and incorporate them into the larger Sinhalese

society. Let me develop this theme further and illustrate how
this myth is actually used by some contemporary social groups.

My first illustration is from the Karava fishermen of Negombo.
There exist today bilingual fishermen in the area between Chilaw
and Negombo, speaking both Sinhalese and Tamil. They are there-
fore groups who are ‘‘anomalous’ in respect of the exclusively
Sinhalese speaking fisherfolk, south of Negombo, and the exclusively
Tamil speaking groups north of Chilaw. They are thus marginal
groups sandwiched between two exclusive linguistic areas. South

of them are predominantly Sinhalese-speaking fishermen belonging to
three castes—the Karava, Durave and Goigama. From the point

1 K. A. Nilakanta Sastri, 20-21.
£ [bid., 24, 36-37.
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of view of the latter groups they have a problem in relation to the
former—how is it that while these bilingual fisherman are like
themselves in some respects, they are also so different? The Gaja-
bahu myth is again used to justify the anomalous status of the
bilingual groups living in close proximity to the Sinhalese: they are
Cola (Soli) captives of Gajabahu settled by him in this region.
When recent immigrants from South India become better assimilated
into the Sinalese social structure—when they become exclusively
Sinhala speaking—the myth has to be refashioned so as to give a
higher status to the better assimilated immigrant group. This point
could be neatly illustrated in respect of the Karava community of
Alut Kuruva, south of Negombo. The 16th century Réajaratnakara
states that Gajabahu settled his captives in Alut Kuruva. Thus
this form of the myth is the same as the one used to refer to
present day bilingual fishermen. It is very likely that at the time
the Rajaratnakara was written the Alut Kuruva fishermen were also
recent immigrants, and hence they were treated as the Cola cap-
tives of Gajabahu, rather than the original Sinhalese rescued by him.
Today however Alut Kuruva is Sinhalese speaking and its people
have a clear Sinhalese identity. The Sinhalese Karava groups also
believe that they are descended from the prestigious Kauravas
mentioned in the Mahabharata. The Kadaimpota version of the
colonization of Alut Kuruva quoted by Bell is probably a later
version of the myth to suit the changed status of the fishermen
of Alut Kuruva. In this account Gajabahu is a contemporary of
the Buddha who brought with him settlers from Kururata where
the prestigious Kauravas lived.

The Gajabahu myth then is not a static one but expresses a dialectic
between various social groups. The second example from the North
Central province will illustrate this status dialectic carried to an
extreme. From the point of view of the higher castes of the region
the blacksmiths of Rotaveva are inferior. Their inferiority is explained
by saying that they are captives of Gajabahu settled in this region.
However, the Veddahs of the North Central Province give a different
twist to this myth., As far as the Veddahs are concerned, they
(the Veddahs) are the original settlers of Ceylon; the blacksmiths
of Rotaveva as well as the Goigama folk (rate minussu) are all
later immigrants and aliens in territory that is rightfully theirs.
Thus Veddahs state that all groups in the North Central Province,
excluding the Veddahs, are descendants of Gajabahu’s captives. They
are no doubt correct for it is very likely that most, if not all,
Sinhalese groups in this island were at some period or other
immigrants from South India. The Gajabahu myth is a symbolic
way of expressing this sociological fact.
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MUNIDASA KUMARATUNGA’S CONTRIBUTION
TO SINHALESE LINGUISTICS

Sarathchandra Wickramasuriya

Ever since his death in 1944, (and even during the latter part of
his lifetime), Munidasa Kumaratunga® has been a highly contro-
versial figure in the Sinhalese literary world. However, Kumaratunga’s
most important achievement, his valuable contribution to Sinhalese
linguistic studies, has not so far been subjected to any serious,
detailed assessment. It is readily conceded even by Kumaratunga’s
most vehement critics, that he was one of the greatest classical
Sinhalese scholars of the 20th century;® but his eminence as a

great pioneer and revolutionary in the field of Sinhalese linguis-
tics has so far remained unrecognized,® psrhaps for two reasons:

Sarathehandra Wickramasuriva, M. A. (Londow) is a lecturer in the Dept. o f English,
University of Ceylon, Peradeniya.

1 Munidasa Kumaratunga was born on July 25, 1887 at Dikhena in the Matara

district. He entered the Training College for English teachers in Colombo in
1907, and, on passing out, was appointed Head Teacher of the Government
School, Kadugannawa, in 1909. In January 1917, he was promoted to the rank
of Inspector of Schools. Subsequently, he became Principal of the Training
Colleges at Nittambuwa (Sept. 1927) and at Balapitiya (1929). Kumaratunga
relinquished the latter post to become the editor of the Lak Mini Pahana, a
Sinhalese newspaper, and two literary journals, Subasa (Sinhalese) and The Helio
(English). He died on March 2, 1944, at the relatively early age of 57.
For a skeich of Kumaratunga’s life and a complete bibliography of his works
(comprising 118 items), see Kum@ratuiga Munidasa, Ed. Sitinamaluwe Sumana-
ratana, (Colombo: Peramuna Press, 1955) pp. 355-6%.

2 cf. Oy» miced csmied By 8w vfdd 8od cud s 855 BEidHmDoemO

88 Pe gne on Boeg eaw® Bhig o820 BEen @rimd,
(“‘Everyone should acknowledge without debate the fact that Munidasa
Kumaratunga should receive animportant place among the Sinhalese scholars of
modern times’’).
—_ Dr. S. Paranavitana, Sitinamaluwe, op. cit., p. 9
Gfes w@ione vads odme B.wg wiwd #wDBm mm sddstes.
(**Munidasa Kumaratunga the great scholar will live as long as the Sinhalese
language lasts’).
— Dr. G. P. Malalasekera, Sarasavi Sandaresa, March 3, 1948.
@m mceed Swews! snc swedsn egddsd BopE c8D0w@ .. .
(‘“The greatest Sinhalese scholar to have been born among the Sinhalese in
modern times™’).

— Ananda Tissa de Alwis, Lank&@, March, 1946.
3 ¢. f., however,
et 0908 DB Bfce m©i0nn 2B connmeedl sdddest gnd 8o
m@dstest, Bene Dmmceme od®asioeed,
{**Above everything else, the name of Munidasa Kumaratunga will be remembered
by future generations in connection with Sinhalese grammar.™)
— Editorial, Npvana, 15 March, 1944.
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(1) the paucity of trained linguists and of up-to-date works on
modern linguistic theory and practice in Ceylon; and (2) the
‘puristic’ and ‘prescriptive’ aspects of some of Kumaratunga’s
writings on Sinhalese grammatical usage.

Consequently, at the present time in Ceylon, the most. widely
prevalent “image” of Munidasa Kumaratunga is that of a linguis-
tic dictator, a ‘purist’ who ignored the language of current usage
and tried to foist upon his contemporaries the outmoded Sinhalese
literary style of the 13th century, together with its now-obsolete
verb forms, syntactic patterns, the characteristic use of the sound
&t [4], and the use of the suffix —-&= [-ek] in the indefinite forms of
inanimate nouns.! Among a small minority of his followers, now
collectively referred to as the ‘Hela Havula’,® on the other hand,
Kumaratunga is revered as a great critic, poet, commentator,
philosopher, polemicist and nationalist, and also as the final,
omniscient authority not only regarding problems of Sinhalese
grammar, but also on classical Sinhalese literature, ancient Sanskrit
literature, and even poetics.?

Kumaratunga’s contribution to Sinhalese grammatical studies is
embodied in three important works: Sidat Sangara Vivaranaya
(1935). Kriya Vivaranaya (1936), and Vydakarana Vivaranaya (1938).
The first of these is an elucidation-cum-critique of the Sidat
Safigara, the ‘standard” grammar of Sinhalese* which had been
composed (in verse) around the 13th century.® As clearly indicated

11395 oo DUsecs’ 0®80 840 v Bobowes? emmmr 806 Bude amD
Oin@i 8D ¢ wwddn cHED nEd@mn-o Svm ne Loos o@D BHesa o
Bvmed cewiow cOn0d @B B[O gn »I® 88D oo,

(““Owing to Kumaratunga's intense desire to shape the contemporary language
in close accordance with ancient grammar without paying due regard to the
linguistic changes effected since the 13th century, his interest amounted to an
extremism which should be called an obsession or madness”).

— Editorial, Dinamina, 3 March, 1944.

2 The literary group termed ‘Hela Havula’® was formed in 1940. Vide Sitinamalu-
we Sumanaratana, op. cit., p. 363.

3 Ibid., pp. 68, 105, 158, 220, 285,
¥ “The only standard Grammar of the Sinhalese’ — Lambrick, quoted by James
de Alwis, The Sidat Sarigar@wa, (Colombo: Ceylon Government Press -1852),

p. cclxiiL

8 For details regarding the authorship of the Sidat Satigara, see J. de Alwis,

op. cit., p. 1 ff.; W. Geiger, 4 Grammar of the Sinhalese Language, (Colombo:

The Royal Asiatic Society, Ceylon Branch, 1938) pp. 6-7; W. F. Gunawardhana,

Siddhanta Pariksanaya, 1924) pp. 16-18: . M. Kumaratunga, Sidat Sarigar@

Vivaranaya, (Colombo: Anula Press, 1935) 3-12; and R. Tennakoon, Sidar Sariga-
a. (Colombo: M. D. Gunasena and Co. Ltd., 1962) pp. ix-lix.
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by two chapters named Prosodial Magic (2989 g8ad chapter 11)

and Figures of Speech (@»d g2wd, chapter 12) which had no
ostensible connection atall with descriptive grammar, this treatise had
probably been intended as a manual of style and versification for
contemporary versifiers.? At the time when Kumaratunga wrote,
the Sidat Sangard had been elevated to such an eminent position®
that it was considered sacrilegious to criticise it,® in spite of the
efforts of Mudliyar W. F. Gunawardhana who had made a forth-
right critique of the first two chapters, concluding that he had
“found that... asa scientific manual, the book is really hopelesss™.*
The contemporary attitude towards the Sidat Sangaré is clearly
indicated by Kumaratunga in his Preface:

‘Berd 060 8dd o, O0idD® enemns’ OB nim gleq o,
e Bese Dmmdme codes O35 @, 8 B equd GO eosisn
22 ©woeed8 we@m '8 @y g @ Bom 2823, ‘B¢d wwdd
eiDendwg ¢y, Dxmdes @mdpesd emd idfe o o One
om0 O0dwme eode Buoyp wiBe

(“The Sidat Sahgard is of long standing; it has been composed
by a venerable Buddhist monk; we learned our Sinhalese grammar
from this work; to point out even a single defect in it would
be a gross betrayal of a teacher®’ this is what certain people believe.
Criticism may be distasteful to those who hold the opinion
that the Sidat Safigari is omniscient and that it is the apotheosis
of grammar,)

— Sidat Sahgaré Vivaranaya, Preface, p. 12.

In this contemporary literary set-up, Kumaratunga's criticism
of the ‘“‘dear national monument consecrated by traditions of six

1 At the end two other chapters are added by way of appendix, one treating
on Prosodial Magic, and the other on Figures of Speech™ — Gunawardhana,
op. cit., p. 27.

2 “The reader must now be convinced of the great place the Sidar Satigard
occupies in Sinhalese literature, that great hold it has on Sinhalese imagination
and the high position it holds in the world as the great grammar of the
Sinhalese language"” — Gunawardhana, op. cit., p. 18.

& c.f “Iam quite aware of the terrific storm this examination (i.e. of the Sidat
Saigard) will raise, especially in the less informed ranks of the Sinhaless
literati. Those people have no sympathy with originality, and they have a
constitutional hatred of modern ideas if opposed to the teaching of our great
masters of old. They cannot conceive how any man of the present day can
know anything better than those masters... ' — Ibid.. p. 24.

+ W, F. Gunawardhana, op. eit,, Introduction,
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and a half centuries, and bound up with a large amount of sentiment
which has gathered round it during the last century and a half*’,t
was in itself an act of great courage.

Kumaratunga’s criticism of the grammatical dicta embodied in
the Sidat Sangari is almost always made on sound formal grounds.
For example, in chapter 3, verse 18, the author of the Sidat Sangara
had classified the words g¢ (‘today’) and © ¢ (‘that day’) as inde-
clinables. Kumaratunga submits incontrovertible formal evidence as
to why the two words should not be included in this category:

Bevcewd ‘g’ @B 200eweS. 8¢ - g8t - 9¢d wrn 88 &
O0mend... ‘O’ on Bemews ed 5O, »OS e - Gu 6 - g -
cest o - 0g @ wmnla ¢ By @A,

(“In Sinhalese, a¢ ‘today’ is a noun. It is inflected, in the
forms g¢ ‘today’, @@= ‘from today’, g¢© ‘until today’ and so
on. If &¢ ‘that day’ is an indeclinable, »85 ¢ ‘which date’, S ¢
‘the date of departure’, @ ¢» ‘the date of arrival’, cozd o ‘the
date of birth’, ®¢ ¢ ‘the date of death’, etc. are also indec-
linables”’)

—Ibid. p. 190.

In the Sidat Sangara, es@ses (compounds) had been defined as ‘““the
combination of sounds (?) with several different meanings to express
a single meaning” (chapter 5, verse 1). Kumaratunga questioned, on
quite logical and formal grounds, why, on the basis of this traditional
definition, oged 80d is assumed to convey ‘several meanings’,
whereas o 88ef, which carries an identical meaning, is said to
convey a ‘single meaning’:

" ‘Oded 88’ um mumado @, ‘08 BB wm Fmadd wy” ened
D00 ovdx ¢? gud o edes. ‘ddod 8Ce’ um »xI8 «® ag
Dn80ttounl @D ¢, ‘G BBl wm 5538 &g § & 2:ESHO-
cwd @08, ‘c¥ 888 wm B8 wd 98§ omboddews ob ¢,
‘Oed 88’ v 238 ¢ 0ag § O SmbonDews 0.

(“Why is it said that ‘cged 88’ conveys several meanings
but ‘cy 8 conveys a single meaning? We are nonplussad.
Whatever plurality of meaning is contained in ‘dfodd BB’

— Ibid., p. 254.
1 Ibid., p. 24.
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‘65 BBe' also expresses the same plurality of meaning. What-
ever singleness of meaning is contained in ‘0¥ B88¢’, ‘cded
883’ also expresses the same singleness of meaning™).

— Tbid., p. 254

The above quotations sufficiently illustrate Kumaratunga’s attitude
towards grammatical definitions—his insistence upon a scientific,
logical rigour in the definition of grammatical terms and categories,
a kind of insistence that is characteristic of the post-Bloomfieldian
school of modern linguistic analysis. Also, like all modern structural
linguists, Kumaratunga insisted that the setting up of separate gramma-
tical categories could only be justified if such categorisation or classi-
fication was based on objectively demonstrable formal differences, and
only if such a procedure helped to further the elucidation of the struc-
tural pattern of the language under analysis. Thus, he asserted that the
sub-classification of Sinhalese words into two categories termed gz$950
and &6;¢) was superfluous, since such a division had no bearing what-
soever on the grammatical structure, both types of words showing
the same mode of inflection as well as usage:

eSO @101 @ &8 ew¢n ¢ Bed 8w6edS (BT DraWimRd
RNEOm 5. @30S Bewsl ows ecd Hewsd el 00 Bed8 Deve
cww @0 09, ve 90iedd Sensvewd ©d »Y, EY OV § COB BN
@ @, OAled B endx 0® Bwd® &y AGAH.

(““The sub-division into the two categories gz30&S and 0o,
too, is unnecessary for the grammatical analysis contained in
the Sidat Sangara. If belonging to either of these subcategories
indicates a difference in inflection or in usage, this difference,

too, should certainly be studied. But since that is not the case,
this is mere dead weight’).
. Thid:, ps 127:

One of the guiding principles in all Kumaratunga's work was
that each language possessed its own unique system of grammar,
which could be deduced only through analysis of actual usage (but,
unfortunately, for Kumaratunga, ‘actual usage’ meant not contempo-
rary usage, but classical Sinhalese usage). At numerous points in
his elucidation of the Sidat Saigara, he demonstrates, conclusively,

how the author of the traditional grammatical treatise was led to
make incorrect linguistic statements about Sinhalese because .]:ns
purpose had been to fit Sinhalese grammar into the grammatical
frameworks of Sanskrit and Pali:

‘cor Bemn owloosd go® Dvmnisy ciwd wddgio &0
Bevcoud omcedsind. ¢BBests (2¢0m Ban o) vee e®RTR
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80 credles’ Ol 0395 A8ws BBwstn ses owld »® &
evdgewsl omed, E8u8. o oc @8 G8s obmd eb...
e m 80 gewlowss ¢y Bwe S8 Bu® B850, yned ocd
8@ D0 cfowd Hud BB O;H BB eeDA.

(“The indeclinable @®x% ‘as, like’ never occurs in combination
with a noun in case 1 (Nominative) in Sinhalese. It always
occurs with a noun in case 2 (Accusative). .. If the practice is
to use the noun in case 2, it is not an exception but the rule. ..
In Sanskrit and Pali the usage differs ...The setting up of
grammatical rules following the usage in Sanskrit and Pali
blindly is like prescribing medicines for the daughter after
having diagnosed the ailments of the son™).

— Ibid. p. 101-2
‘g After demonstrating, on formal grounds, that it was necessary
:._; to stipulate a neuter gender for Sinhalese nouns, (the Sidat Sangara

indicates the presence of nouns of two genders only, Masculine and
Feminine). Kumaratunga goes on to say:

003 eoB wmed G0 DuOwicw 883 ©; Bid wwd midesied

One 9gd D168 OB, B-we OuvdWICH ey o0 ezn B8,

NCmcend Bwihe ¢f os0&Ks Onwmdes goed eesind
@2 0@IBOR ¢FoH0 ¢ wn @@ B WIEE epedd.

(“This shows, therefore, that the opinion of the author of the
Sidat Satigara regarding the use of gender in Sinhalese is com=
pletely erroneous. It indicates clearly how detrimental it can be
to attempt to enunciate grammatical rules in mere imitation of
statements found in the Balavatara, without having considered
Sinhalese usage in sufficient detail™).

— Ibid. p. 70.

This modern attitude towards linguistic structure is expressed not
only in the Sidat Sanigara Vivaranaya, but in all Kumaratunga’s works; it
is the over-all principle which, perhaps intuitively grasped, helped
Kumaratunga to liberate himself from bondage to Sanskrit and Pali
grammar and to seek for Sinhalese a type of grammatical analysis
that uniquely suited the language under description:

ge 88 me grlew & DD o® ©idds vl HEd SvH O

a0 ABedF 02900, g5 LIwOD om O sty BEedg o
G)(ﬁa.
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(“What we have to do is not to attempt to see how far (the
grammatical analysis) conforms to this language orthat, but to
discover the system that best suits our own language™).

— Subasa, Vol. 1, No. 1, July 10, 1939.

Bewcwd Dmmime e 8s gdes B:vc Dsdmce 508e0R, todl-
1D €100 Ommdces @sidws evd€eds’ ezmed.

(“It is by scrutinising Sinhalese usage that a grammar for
Sinhalese has to be supplied, not by scrutinising Sanskrit and
Pali grammars™).

— Sidat Safigara Vivaranaya, pp. 215-6.

Kumaratunga’s criticism of the Sidat Safigara was not merely
an attack on the 13th century grammatical treatise, but the express-
ion of a completely revolutionary attitude in contemporary lingui-
stics, for all the works of Sinhalese grammar up to Kumaratunga’s
time were mere paraphrases or slavish imitations of the Sidat Sanigara
or works based on English grammar (e. g. Pada Nitiya by Weragama
Punchibandara, 1888; A Comprehensive Grammar of the Sinhalese
Language by A. M. Gunasekera, 1891; Vyakarana Mafijariya by
H. Jayakody, 1900; Sinhalese Grammar by D. E. Johannes, 5th
Ed., 1916; Sabdanusasanaya by Simon de Silva, 1928; and Sinhala
Bhasava by Rev. Theodore G. Perera, 1932).

Even as a commentator, Kumaratunga stands head and shoul-
ders above earlier commentators of the Sidat Safgara, for his
was neither a word-by-word paraphrase of the original text, nor a
purely destructive enterprise. In most cases where Kumaratunga
rejects a grammatical dictum in the traditional treatise, he him-
self suggests an alternative method of analysis, often more formal,
logical, or economical. Often, too, he clarifies and elucidates
obscure or vague statements in the Sidat Safigara. Nor does he
look upon the Sidar Sangaré as being completely valueless (as
Mudliyar W. F. Gunawardana had done); in spite of all its in-
accuracies, he declares, the Sidat Sangard embodies valuable insights
into Sinhalese grammatical structure, which could be brought out
by a detailed, logical, and impartial scrutiny, similar to the one
he himself attempted:

Bocaiews? B¢l ewd osecd gfulmde o o, ooede;
gn 957 ¢ By, eon sede gn D@ o vB9. . . Bvcesd
Ho® Dmwoem 5B8e ¢ gey o8 o8 efer 0 vid ebi.
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(“By detailed criticism, the obscurities of the verses of the
Sidat Sangaré may be understood; by criticism also, its praise=~
worthy features as well as its shortcomings may be known. .,
At relevant points, the inherent grammatical rules of Sinhalese,
too, can be gleaned from it”).

— Sidat Sangara Vivaranaya, p. 12.

In 1938, three years after the publication of the Sidas Sangara
Vivaratiaya, appeared A Grammar of the Sinhalese Language, by
Prof. Wilhelm Geiger, published by the Ceylon Branch of the
Royal Asiatic Society. It was a typical product of the type of
linguistic theory and practice in vogue at the time in Ceylon (and
abroad), designated ‘‘Historical Philology’® or ‘‘Etymological Gra-
mar”. The author of this grammar was then occupying the exalted
position of Chief Editor of the Dictionary of the Sinhalese Language,
taken in hand in 1935. At that time, philologists had not evolved
a technique for dealing with syntax historically or etymologically,
and the Grammar turned out to be, inevitably, not a synchronic
grammar in the modern sense of the word, but a work on the
evolution of Sinhalese morphology. The author himself was in fact
obliged to admit the omission of a section on syntax which he
rather lamely attributed to ‘insufficiency of space’:

“It will perhaps be regretted that I have omitted to treat
the Sinhalese syntax in this grammar. Butan exhaustive treat-
ment of the subject was not possible within the space available
for the present work. It cannot but be postponed for a
later occasion”. '
— p. xiv.

Needless to say, the “later occasion’ never materialised, and the
syntax referred to never appeared in print. However, Kumaratunga
was perhaps alone at the time in understanding that diachronic
linguistic studies of the type represented by Geiger’s grammar,
however intrinsically interesting they may be, and however valuable
as “‘contributions to the storehouse of human knowledge”, could
never be adequate substitutes for what Sinhalese needed at the
time. that is, synchronic studies based on actual current linguistic
usage. Kumaratunga's exhaustive criticism of Geiger’s work, in 13
parts, may be found in the pages of Subasa, the journal Kumaratunga
edited, from 24th July, 1939 to 5th February, 1940, Kumaratunga’s
critical attitude towards the method of Historical Philology currently

in vogue in ‘enlightened’ linguistic circles in Ceylon may be gauged
from the following statement:
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“Whatever they (i. e. Geiger and the followers of his school
of Historical Philology) say is prefaced by a scholarly dizres-
sion on the most modern Science of Comparative Philology.
Is not this Science that does not help one to compose a Siz-
halese sentence correctly, as valuable as somebody’s science of

modern cookery that does not teach one to cook a little rice?
— Subasa, Vol. 1, No. 4, 8th January, 1940.

Not only did Kumaratunga show that philological studies (as
represented by Geiger’'s Grammar) could never take the place of
descriptive grammar; he also demonstrated—with a single devastating |
example—the dangers of attempting to trace the origin of Sinhalese
words to their cognate forms in the ‘parent’ languages, Sanskrit and
Pali. Geiger’s efforts were directed towards tracing the etymology
of every Sinhalese word to its Sanskrit, Pali, or Prakrit origin,*
but Kumaratunga contended that Sinhalese, like any other language,
possessed a certain stock (large or small) of words of purely
native origin. Geiger’s derivation of the Sinhalese @mO (‘leopard’)
(Geiger, Grammar, p. 42) provided Kumaratunga with the necessary
ammunition to ridicule the entire method of Comparative Philology:

“The word e=03 must somehow or other be derived from
Sanskrit, Pali or Prakrit. The Professor fingered the great
lexicons of Sanskrit, Pali and Prakrit. In none of them did
he find for . the leopard a name beginning with =. The
Professor was bewildered. Can such a thing happen? =13
must somehow or other be derived from one of those great
languages, The Professor began again to explore the lexicon,
this time to find a name with » and © in it, not for the
leopard itself but for any kind of wild beast. His attempt
was crowned with great success.... His face beamed with real
joy... What made him so elated? It was the Sanskrit noun
ex¥da [kroftr] which means, not exactly a leopard, but another
wild beast—a jackal. The leopard is a wild beast. The jackal is
also a wild beast. Itis true that there is no Sanskrit word that
has the semblance of @23 and that means exactly a leopard.
But there is ©z929s, meaning a jackal. @z, a name of one
wild beast - a leopard, must equally be applicable to another wild

1 ¢f. *Prof. Geiger is out to prove somehow or other that the Sinhalese language has
been draining all along from the two great reservoirs of Pali and Sanskrit through
a Prakritic filter. Therefore whatever he does is aimed at the accomplishment
of this mission ... Subasa, Vol,1, No. 13, December 25, 1939.
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beast - a jackal .. Oh! The stupid Sinhalese!... If not for me will
they ever happen to possess such a beautiful etymology for
their wretched word e=93?... Whatever it be, now, it is an
established fact that the Sinhalese leopard isa direct descendant
of the Sanskrit jackal®.

Subasa, Vol. 1, No. 14, 8th January, 1940.

However, Kumaratunga was not content with the demolition of
the theory of comparative philology! and the ‘omniscient’ Sidat
Safigara hallowed by the passage of 800 years; he was, in his
Sidat Sangara Vivarahaya and the criticism of Geiger’s Grammar
in Subasa merely preparing the ground for an adequate, complete,
grammatical analysis of the Sinhalese language. Although hampered
by the lack of formal linguistic training, Kumaratunga set out, in
his own way, to provide for Sinhalese its own structural grammar,
unencumbered by etymological statements and by the grammatical
dicta of Sanskrit, Pali or Prakrit.

From the above discussion, it is clear that a formalist kind
of approach towards linguistic analysis, though nowhere explicitly
stated or fully integrated in the form of a ‘linguistic theory’,
begins to emerge in Kumaratunga’s early work, i.e. in his criti-
cisms of Geiger’s Grammar and of the Sidat Safigara. Kumaratunga’s
insistence upon clear, mutually =xclusive definitions of linguistic
terms and classes, his acceptance of formal criteria in the setting
up of grammatical categories, his view that etymological or philo-
logical studies could never serve the purpose of synchronic and
teaching grammars, and the principle that the siructure of each
language has its own unique features which would be obscured if
any attempt was made to fit it to the grammatical frameworks
of other languages, clearly indicate the beginnings of a formalist-struc-
turalist approach towards linguistic analysis. Although there is no evi-
dence that Kumaratunga had access to the works of contemporary Eu-
ropean linguists, his major concepts bear a surprisingly close relation-
ship to the linguistic theories and principles developed in the west by
such pioneers in the field of linguistics as Ferdinand de Saussure,
Edward Sapir and Leonard Bloomfield.

It remains to be examined to what extent an integrated lin-
guistic theory was formulated and applied in Kumaratunga’s last two

1 “This is a strange land. Any nonsense will be a perfect science here if it is
i in words interspersed with a few high-sounding names such as philology,
; ho

ology, etc.” — Subasa, Vol, 1, No. 16, February 5, 1940.

‘-‘.“

)
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works on Sinhalese linguistics, Kriya Vivaranaya (1936) and Vyakarons
Vivaranaya (1938).

The preliminary definition of Hwo (‘verb’) in Kriya Vivaranava
is not based on formal, but notional grounds:

Do emed ‘B 285 0098 ¢ oxy ced.
(“That which conveys the notion of aroot is defined as verb™)
Kriya Vivaranaya, p. 1.

However, this was clearly an advance on the negative, in fac
meaningless ‘definition’ provided in the Sidat Sangara (“That whick,
is neither substance nor quality, but in association with a subs-
tance, develops out of root, assisted by the six cases, is verb”-
1,23). Kumaratunga’s subsequent classification and analysis of
Sinhalese verbal roots is made on a purely formal basis. Each of
the six conjugational classes he sets up has its own mutually exclusive
set of inflectional suffixes. The categories of Number, Person,
Tense, Voice and Karaka are set up,® and their formal character-
istics indicated. Each conjugational class is then taken up in turn,
and is provided with a list of inflectional suffixes with which each
root in the class may combine.? Changes consequent upon the
combination of roots with inflectional suffixes are set out, as far
as possible, in the form of (what a modern structural linguist
would call) morphophonemic rules. Exceptional forms are setforth
in a special subsection termed BSow® Gi& e@m@. One or more
roots typical of each class are declined in full, and further exam-
ples of the membership of each class listed at the end of each
section. The derivation of nominal forms from verbal roots,® and
the morphology of non-finite verb-forms,* too, are dealt with in
considerable detail. The last section of the book, Qi ©ide, is
a lexicon of nearly 800 Sinhalese verb stems, alphabetically arranged.®
Every stem in the lexicon is assigned to one of the six declensional
classes, its lexical meaning given, and all the morphological forms
it may assume in the various grammatical categories (together with
any allomorphic alternants it may assume in usage) set out, in sche-
matic form. Thus, in spite of certain shortcomings - especially the
notional criteria employed in the preliminary definition - Kumaratunga’s

L Kriya Vivaranaya, (Colombo: Anula Press, 2nd ed., 1956) pp. 2-8.
2 ]bid,, p. 12.

3 1bid., pp. 60-85.

* Thid., pp. 85-106.

8 Ibid., pp. 107-256.
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Kriy@ Vivaranaya sets up a model for comprehensive linguistic
analysis, at least for one part-without doubt, the most important
part-of Sinhalese grammatical structure. This work is, in fact,
a valuable morphological study of the Sinhalese verb, embracing
not only all aspects of morphological form, but also morphophon-
emic changes, certain aspects of syntax, and the lexicon.

However, a perusal of the stems listed in the lexicon (e. g.
cedde, ¢bed, mwtd, BEdw, awd, a8, o®w, 6i1s, cgd, SEmed
and the examples cited from classical Sinhalese literary texts* (e. g.
38us v B8 wi—Bfewr! wwvems? 3; 8 88 ¢t oe» Bnd wt
BEewd®B gndicws? @Y indicates that for the most part, Kumara-
tunga utilised as his corpus the literary language employed by
Sinhalese classical writers before and up to about the 14th century
(and, of course, used by Kumaratunga himself and his followers),
and not the language used by his contemporaries, a fact which
detracts considerably from the usefulness of Kriya Vivaranaya as a
grammatical study relevant to present needs.

Kumaratunga’s most ambitious work, a work of such wide scope
that it has not been surpassed nor even attempted up to the pre-
sent day, was his Vyakarana Vivaramaya, a grammar of Sinhalese,
published in 1938. The Preface to this work indicates, once again,
that a.though the author had had no formal grounding in
modern linguistic theory and techniques, he had intuitively grasped
many of the main principles set out and affirmed in post-Bloom-
fieldian structural linguistics. For example, Kumaratunga affirms that
actual usage should provide the corpus from which linguistic rules
ought to be deduced:

eGimewd om cod gmn D3 emenns B oy viB o
£8 Domoemse ¢f B8 e ©B ¢l BnE mz1ed Dmmden
v BGeldl oiciBu wied & dnn e2ed. Bmndame 5HO
e BEedB. & &8 wized Dummdme & & miLied Dedmidewrs’
EHdbe =iy ced.

(*There may exist many other very great languages in the world.
Their grammar may be admirably pure. But none of these
should be considered in revealing the grammatical structure of
the Sinhalese language. Grammar is linguistic usage. The

* For other illustrations drawn from classical Sinhalese texts, see pp. 50, 90, 101,
102, and 104.
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grammar of each language is determined by the usage of that
particular language”).

— Vyakarana Vivaranaya, Preface.
¥ :

Here, Kumaratunga upholds one of the cardinal principles of modern
linguistics—that each language has its own unique system of grammar,
which can be deduced only by collating, analysing, classifying and
reducing to general rules the actual usage of its native speakers
(or writers), without being influenced by the grammatical rules of
other languages, however ‘perfect’ the latter may appear to be.
Indeed, Kumaratunga contended that grammar could be learned only
from actual practice, and that a grammar was the product of a
person who had made an extensive study of the usage of the
language under consideration:

goudo Sliows? & Dmmdme 9niB® o satin,
(“The best method of studying grammar is through practice™)

— Ibid. Preface, iii.

Omnism gidows 08, enc HF gewdous? @d= B0~
od SBAEDGE.

(A grammar is nothing but the considered opinion of one
who has carried out a thorough study of every linguistic usage’”).

— Ibid. Preface, iii.

Consequently, for Kumaratunga, the primary task of the grammarian
was to provide a synopsis of actual linguistic usage:

Dvmden midwr B8Bs wme gier D@ DPIWOHS BuGD HIBED
O2dcs A, e, ond, B, 88 emd; cnBea.

(“What the grammarian ought to do is to ascertain, collate,
review, assess, and summarise the usage of the language for
which he wishes to supply a grammar’), — Ibid. iii.

Kumaratunga attributed the incongruities and inaccuracies in the
Sinhalese grammatical treatises from the Sidat Sangara to his own
day to the attempts of grammarians to fit the structure of Sinha-
lese into a Sanskrit or Pali mould. The inevitable result of this
process, he pointed out, was to obscure rather than to reveal the
inherent structure of the language:

edend B.ue Dumde 216007 HOM®Dd Dumdess ssesimHd
amn DIdEr Dvmdeme s emd; oxtw. s’ o BOE
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#E ot Dmmomed. ¢ SO0 wicym oced OO Buy
ends? 89sfed Dmmdime eraewisl @ Bwc »50s DgwsimO
ovE Bet. ... Bowoceed o SHows ©d 28, e gmn Bws
IDe; e300 ewi 080 ewd gud BACED miiems embar.
Benewd® ¢61® 8 B8 gud0 Dy 9 cud ot sBes.

(‘““Most Sinhalese grammarians adopted the grammars of other
languages as a criterion in trying to supply a grammar for their
mother tongue. The measure they accepted was the grammar
of Sanskrit or Pali. Since they tried to approximate as closely
as possible to Sanskrit or Pali grammar, their grammatical
treatises tended to obscure the intrinsic structure of Sinhalese
to a very great extent... Where a certain grammatical feature
exists in Sinhalese usage, the fact that it was present or absent
in other great languages was no cause for perturbation to us.
The usages exclusive to Sinhalese appeared to be the most
valuable to us").

— Ibid. iv.

Kumaratunga also upheld the view that statemenis about the history
of the Sinhalese race, etymology, comparative philology, the his-
torical development of the language, metrics, and ““figures of speech™
should have no place in a descriptive grammar (to him, as to most
modern linguists, synchronic, descriptive grammars were primary,
and of the greatest practical value):

hfed gdwite ond mzed 9fmits el Drimimreess omned,
8 BEac Wwn oletkcast G Dmwdesm @sided Smce HOE
gucRewWB. . .. GCmdE ¢ dxices ¢ Dmmdmeast BT § ady 8.
(**The history of the race or of the language is not a gramma-
tical feature. It is a crime to enlarge a grammatical treatise

by including long chapters on these subjects. . . Figures of Speech
and Metrics, too, are sciences extraneous to grammar’’).
— TIbid. vii.

Considered as a whole, it could hardly be asserted that the
expectations generated by the linguistic principles enunciated in the
Sidar Sangara Vivaranaya and the Preface to Vyakarama Vivaramaya
are fulfilled by Kumaratunga's Vyakarana Vivaranaya (1938). As
in Kriva Vivargnaya, this work reveals Kumaratunga’s considerable
labours of collation and analysis (as the author himself stated in
his Preface, the book was the result of over 27 years’ labour).
Lacking a formal linguistic fraining, Kumaratunga had, perforce,

Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org

fa



- A ; = - y Wgr

!' - M_ “"““h'_ ""’"av-—""'/

Sarathchandra Wickramasuriya

not only to invent his own grammatical terminology, but also to
devise a methodology for dealing with syntax; for, up to his time,
grammar had been considered to be synonymous with morphology.
and syntax had rarely or never been dealt with by Sinhalese
grammarians.

It is in the Vyakarana Vivaranaya that we find, for the first
time in Sinhalese, systematic treatment of grammar under Phono-
logy, Morphophonemics, Morphology and Syntax. Kumaratunga
begins with the definition of language as a collection of sentences
— 012108 »O Dy efpwewsd, p.2. The analysis of Sinhalese
phonology in chapter 2 appears to be considerably indebted to the
one provided by Mudliyar W. F. Gunawardhana in Siddhanta Pariksanaya
(1924) (pp. 70-83); Kumaratunga’s analysis is much more detailed
than Gunawardhana’s, but it also contains several grave inaccuracies
—the result, once again, of the lack of an adequate phonetic
training. For instance, Kumaratunga makes such statements as,
that all Sinhalese vowels are voiceless, go Budm ©ded »® &ag
800 gewded, p. 17; that only voiced sounds may be aspirated,
gce Yo ovnd Bw e Su viwers ghidn Hes evdE omes
08¢ sloe®, p. 19; and that the nasals of Sinhalese are always
voiceless, Owmmien o8 Febslesl & of a5 @« v gmEnEn
ed¢s ome ocud. toud Bwedzlesl »@ gemwm eca 3. p. 18.

The chapter on Morphophonemics or junction features in Sin-
halese (chapter 3), is characteristic of Kumaratunga in its wealth of
detail and particular attention to exceptions, marks a considerable
improvement in comprehensiveness and analytic technique on

traditional grammar as embodied in the Sidar Saigara and its later
imitations.

It is in the field of syntax, however, that Kumaratunga made
his most important contribution to Sinhalese linguistics. In
phonology, morphology and morphophonemics, he was enlarging
upon the pioneering work of the ‘‘father of modern Sinhalese
linguistics’, Mudliyar W. F. Gunawardhana. The latter, however, had
only dealt with the first two chapters of the Sidat Saigara, and
had not dealt at all with the syatax. Unlike Geiger and the
ardent followers of his method of Historical and Comparative Phi-
lology, Kumaratunga was the first to perceive that syntax lay at
the heart of grammar, and that therefore phonological, morpho-
logical and morphophonemic studies were important and necessary
only so far as they enabled the grammarian to describe the syntactic
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combinations into which words may enter, i. e.the typical syntactic
patterns of the language under analysis.

After a very detailed description of the formal characteristics
of the Sinhalese noun in chapters 6 and 7, Kumaratunga deals with
the syntax of the noun in chapter 8. This chapter deals with the
syntactical relations of the noun with verbs, indeclinables, and with
other nouns. Thas this chapter includes the analysis of subject + predi-
cate sentence patterns, features of concord and agreement, and types
of adverbial, adjectival, and postpositional phrases. The three chapters

. (6, 7 and 8), running into 126 pages, comprise a full-scale study of
" the morphology and syntax of the noun in Sinhalese, similar to

the grammatical study of the Sinhalese verb in Kriya Vivaranaya.
Once again, the initial definitions are set up on notional grounds,
but the formal features of each category are subsequently dealt
together with adequate illustrations. Thus, in Kriyz Vivaranaya and
in chapters 6,7 and 8 of Fyikarana Vivaranaya, Munidasa Kumara-

tunga laid a solid foundation for a descriptive grammar of literary
Sinhalese.

Kamaratunga’s account of R (Indeclinables) in Sinhalese® is
also an original contribution to Sinhalese grammatical studies,
The definition of indeclinables in the Sidat Sangara— EBued Ko
cim B e emed Ber »O —(“*That which is produced in
association with, or without, a root is called indeclinable™—i, 39)
is too absurd to deserve any consideration or comment. By con-
trast, Kumaratunga’s definition is as formal as any modern linguist
would like it to be: 99 owd @avm swd emmbsiong Bag e
BevaB (“All words other than nouns and verbs are termed indecli-
nables”, p. 282). The sub-division of indeclinables into gmnoe Ben
and ezn8c Hem?® is based on differences in grammatical function.
The two sub-classes are further sub-divided® on the basis of several
types of criteria—notional, situational and syntactic,

Chapter 13, also an original contribution to Sinhalese grammar,
contains a characteristically detailed study of derivational affixes
in Sinhalese, and the morphophonemic changes consequent upon the
combination of roots with derivational affixes. The importance of
Kumaratunga's analysis becomes evident when we bear in mind the

* Vyakarana Vivararaya, (Colombo: M. D. Gunasena & Co. Ltd., 2nd Ed., 3rd Imp.
1963) . Chapter 12, pp. 288-308.

2 [bid., pp. 281-3.
3 Ibid., pp. 283-308.
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fact that in the Sidat Safigard and in all other subsequent gramma-
tical treatises, ceado (prefixes) had been classified as ©¢ (free forms
or words). Kumaratunga, correctly, classed prefixes with suffixes,
not with words.?

Kumaratunga’s chapters on sentence structure in Sinhalese?
represent, perhaps, the weakest parts of the Vyakarana Vivaranaya.
Here, he was obviously influenced to a great extent by contem-
porary text-books on English grammar.® The eight types of sen-
tence elements he sets up for the analysis of sentence structure
(Subject, Extension of Subject, Predicate, Extension of Predicate,
Complement, Extension of Complement, Object, and Enlargement of
Object), the division of sentences into three types (Simple, Com-
plex and Compound), the classification of clauses and phrases, the
chapters on the combination of sentences and “parsing”’, all resemble
similar analyses in English traditional grammar texts too closely to
indicate any originality. This type of analysis had been, morcover,
attempted in several earlier works on Sinhalese grammar (notably,
A. M. Gunasekera’s A Comprehensive Grammar of the Sinhalese
Language, 1891, and John Blok’s Sinhala Vakya Nitiya, 1903).

Considered as a comprehensive Sinhalese grammar, Kumaratunga’s
Vyakarana Vivaranaya cannot, of course, stand up to all the rigorous,
formal-structural requirements of modern linguistics. Most of the
definitions it sets up are based on notional criteria which modern
linguists would totally abjure; its analysis of Sinhalese phonology
contains many inaccuracies; and its chapters on Sinhalese sentence

1 /9@ eedwmimosl couls e ve Denver smd; seed, »dd B9 BB
ebdan emmem S8, czubo we emd; cB® mdp Seddd @DE. e
cul? ufygn pmd Bedsn coxnloa 9zl oteed @ »3, god cwl eByn g
AegEm gove ¢ v Doy wrenlaey.

(““Certain grammarians consider prefixes too, to be a class of words. Since
prefixes, standing alone, do not convey any meaning, it is unscientific 1o consider
them to be words. If a prefix, occurring in initial position as part of a com-
pound root is considered a word, then a suffix occurring in final position in a
compound root, too, should be called a word"’—Vy&kaerana Vivaranaya. pp-329-30.

2 Chapters 16, 17, and 18, pp. 375-412.

3 This has been conceded even by some of the chief disciples of Kumaratunga;
see, for example,
ewg dod Beds @38 (Dims Swmoe) sem el 03 wgslo e ¢4
D »® 955804 ea2ed BEedg 3.
(*"'The system introduced by him for the analysis of Sinhalesesentence structure
is the system employed for the analysis of sentenee structure in English™)
~—Abiram Gamhewayo, in Sitinamaluwe Sumanaratana, op. ¢it., p 123.
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structure and types of sentences are based quite clearly on
English grammatical structure. Just as the author of the Sidat
Sanigara had tried to stretch Sinhalese structure on the Procrustean
bed of Sanskrit and Pali grammar, Kumaratunga tried, in the later
chapters of Vyakarama Vivaranaya, (consciously or otherwise), to fit
Sinhalese grammatical structure into an alien English framework.
However, the detailed chapters on the morphology and syntax of
the noun, the verb, the indeclinables, and derivation in the Vya-
karana Vivaranaya are sufficiently comprehensive and original to

.Tepresent a contribution of considerable importance to Sinhalese
:linguistic studies.

Although a potential structural linguist, quite in advance of
his age, and passionately interested in his mother tongue and all
linguistic matters, Kumaratunga’s belief in the pristine glory and
“‘purity”” of the classical Sinhalese literary language coloured his
theory of, and attitude towards, linguistic analysis. Thus, both his
Vyakarana Vivaranaya and Kriya Vivaranaya are based, at least for
the greater part, on the linguistic usages and practices of classical
Sinhalese writers from the 12th century up to about the I5th cen-
tury; the occasional concessions he makes to contemporary usage
are usually relegated to footnotes®. These two works cannot cven
be considered to be synchronic studies of classical Sinhalese, because
Kumaratunga includes examples from contemporary colloquial usage,
too, wherever such illustrations suit his particular purpose?®, Strangely
enough, while thus accepting both classical Sinhalese literary usage
as well as contemporary colloquial usage, Kumaratunga presistently
refused to give primary place to the literary usage of the vast
majority of his contemporaries. His obsession with certain (now
obsolete) features of classical literary Sinhalese? (e. g. the prescrip-
tive use of @ and the use of the suffix -®zf with inanimate nouns),

1 cf. note 3, p. 166.

2 See pp. 206, 207, 301, 302, 306, for examples from non-literary, purely colloguial
usage,

¥ Kumaratunga’s ideal of literary style is implcit in the following statement from
an unsigned article titled ‘Contemporary Sinhalese® in Subasa, Vol. 1, No. 3
August 7, 1939:
TRET emn®md gemped @@ GBeel dwmo Difm3 (018008). ©8wd gwe®,;
Svcae; @ Sesler! 00 coud medd Buer eonebd. 8:0cud 8, 88 § S.ve
cRne D Swecd 2@%aded § Sweewd ediewnd mat ARG @210 @gsimg
e exls man od sacem Hea wp
(“The highest position is held by the literary style which is similar to the
language employed in the present article. This is called the best

?

Sinhalese,
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his static view of language?, his haughty, dictatorial, uncampromis-
ing attitude towards his critics and opponents®, and his intemperate
attacks on almost all his foremost fellow-writers, resulted in
Kumaratunga's being cut off (except for a small group of his
ardent admirers who comprised the Hela Havula) from the mainstream
of contemporary literary activity. The inevitable result of this
isolation was that Kumaratunga's substantial achievement in the field of
Sinhalese linguistics (like that of Mudliyar W. F. Gunawardhana be-
fore him) did not receive the importance and the appreciation it
rightfully deserved.  Nevertheless, it is sufficient testimony to
Kumaratunga’s greatness that even at the present time, with four
Universities providing facilities for linguistic training in Ceylon, an
adequate, comprehensive and complete grammar of the Sinhalese
language (spoken or wrilten) remains yet unwritten, more than 30
years after Munidasa Kumaratunga attempted the (ask for the first
time.

not for any other reason, but because it uses correctly, and in the appropriate
places, the sound *‘@;™, which is the distinctive mark of Sinhalese, a pride to
the Sinhalese, and which clarifies many ambiguous instances).

1 Kumaratunga believed that linguistic change was the result of the ‘corruption’
of the language at the hands of the ‘illiterate® villagers, and that it had to
be resisted as far as possible; cf.

©® D Bmed I om e 92 el ds el o meemdd gnl geasiesd
Hm® @ ezl acwd.
(““If we try to change the language of the learncd in accordance with the
mode of speech of the villagers,the ultimate result will be nonsense*—Subasa, Vol. 1,
No. 5, July 24, 1939; and ““If such a form (i. e. 8:889) occurs, it must be amongst
those to whom Sinhalese is a language very loosely adopted”—Ibid., Sept. 4, 1939.

2 ¢f. ““You ask me to give my authorities. Well, let me frankly tell you that
[am my authority., Nose-ropes are meant for the bull not for the man. If you
ask Finstein to quote his authorities the poor man will simply be nonplussed”—The
Helio, Vol. 1, No, 1, August 29, 1941,
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SOME REFLECTIONS ON PROFESSOR PARANAVITANA’S
CONTRIBUTION TO HISTORY

Sirima Kiribamune

An archaeologist by profession and training, Professor Paranavitana
is a historian only by adoption. He began his career as an epigra-
phist and naturally became aware of the vast amount of historical
material available in the inscriptions found scattered in various parts of

. the Island. The traditional knowledge of the ancient history of the

Island was largely derived from the literary sources, especially the Pali
Chronicles. The evidence of the inscriptions often enhanced the valus
of the Chronicles; there was much supplementary information in them
and in a few instances they modified the accounts in the literary
sources. Prof. Paranavitana soon found himself immersed in the
epigraphical and literary material relating to the ancient history
of Ceylon and from about 1924 began to make a steady contri-
bution towards a better understanding of the past. The adoption
of history by Prof. Paranavitana was perhaps inevitable especially

because very little scientific research was being done on the early
history of Ceylon.

It is unreservedly acknowledged that Prof. Paranavitana is a
devoted and dedicated research worker. This is amply revealed
by the large output of work which is almost staggering. Among
the research workers of Ceylon, he outclasses them all as the
most prolific writer.  His primary interest has been archaeology
and in a final appraisal, posterity will remember him for his
services in that sphere. However, history writing has been an
important sideline in Prof Paranavitana’s career and he has
displayed an increasingly absorbing interest in it in recent times.
The large variety of evidence in the ancient epigraphs of Ceylon
has led this scholar to dabble in a wide range of subjects and it
is well-nigh impossible for any serious historian to discuss a topic
on either the ancient or medieval history of Ceylon without a
reference to Prof. Paranavitana’s views, whether he accepts them
ar not.

The acknowledgement of Prof. Paranavitana as a historian was
made in 1957 when he was invited to edit the First Volume of

Sirima  Kiribamune, Ph. D. (London), is a Senior Lecturer in History at the
University of Ceylon, Peradeniya.

The Sinhalese version of this article was originally published in ‘Samskr1i’,
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the University History of Ceylon. His contribution to this work
marks an important stage in his career as a historian, The need
for a comprehensive work on the history of Ceylon, which could
bring together the material scattered in a number of publications
was a sorely felt need, and Prof. Paranavitana’s handling of this
task was, to say the least, extremely praiseworthy. The experience
so gained, appears to have inspired him to undertake further
investigations. Close on the heels of the University History of
Ceylon was published his startlingly new interpretation of the
problem of th: Kalinga dynasty where he rejects the traditional
view accepted in the University History of Ceylon. He has since
vehemently defended his position that the Kalinga dynasty came
from Malaysia, and has recently produced, what he believes is
epigraphic evidence in support of his theory.?

Prof. Paranavitana has been chiefly interested in the period of
Ceylon history from the earliest times to the coming of the
Portuguese to the Island. Hardly any aspect of the history of
this lengthy period has escaped his attention. In the course of
his writings, he has commented on the political history of practi-
cally the whole of this period. The numerous articles written by
him in the Epigraphia Zeylanica Volumes 3 to 5 are full of histo-
rical comments relsvant to the periods to which the inscriptions
published in them belong. An early attempt at a connected history
of a selected period of Ceylon history is seen in the Vakataka
Gupta ' Age® where the history of Ceylon from Vasabha to Moggallana
I (c.65-512 A.D.) is discussed. Of greater significance are his
chapters on the political history of the island in the University
History of Ceylon® and the Concise History of Ceylon*. In them
he has covered the period extending from the early Aryan settle-
ments to about 433 A. D. and the period from the beginning of
the Dambadeni Kingdom (c. 1232 A. D.) to 1505 A. D. Profl.
Paranavitana has taken on all the chapters on the cultural history
of ancient and medieval Ceylon and this is his major contribution
to the University History of Ceylon. Here he culls together ideas
expressed more elaborately elsewhere, for the cultural history of the
island finds very detailed analysis among his writings. Some aspects

1 Epigraphia Zeylanica, Vol. V, Part III, p. 440 ff,
Ceylon and Malaysia, Colombo, 1966. |
Ed. R. C. Majumdar and A, S. Alickar, Banaras, 1946.
Val. I, Pt I, Bk 2 chs. 2-5; Part H, Bk. 5, Chs. 1-3,
& Chs: 2 5, 15, 16, &7
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of the political institutions which existed in the Anuradhapura
and Polonnaruva Periods have also engaged his attention. Of
particular interest are his views on kingship and its origins in
Ceylon.*

Social and economic history have not been his forte. In fact
the chapters on this aspect of history written by him in the
University History of Ceylon are inadequate, and one misses his
usual confidence and exuberance. His interest in the problem
of Ceylon and South East Asia dates back to 1932 when he
wrote an article on ‘Religious Intercourse between Ceylon and
Siam in the the 13th to the 15th Centuries”.®* 1In the recent
past this aspect of Ceylon History has become his major preoccu-
pation. The relations between Ceylon and Malaysia having been
at first dealt with in a number of lengthy articles have now been
mcorporated in one book, Ceylon and Malaysia®.

Basically equipped with a good command of Sanskrit, Pali and
Sinhalese he displays a great familiarity with the ancient literature
of both India and Ceylon. His intimate knowledge of Sinhalese
and Pali literature from which he quotes freely has often given
him a fresh insight into historical problems otherwise unsolved.
He makes ready reference to Sanskrit sources as well and we
find him making ample use of information gleaned from the
epics and Puranas. With the information gathered from a variety
of books, Prof. Paranavitana is in a position to marshall numerous
arguments in support of a theory, often creating a majestic vision
in front of his readers.

Prof. Paranavitana certainly does not lack intellectual courage
when he proposes novel interpretations well outside the beaten
track. In 1950 he fascinated scholars with his new interpretation
of the Sigiri rock as an abode designed for a god-king.* According

1 “Two Royal titles cf the Early Sinhalese and the Origin of Kingship in
ancient Ceylon”, Jownal of the Royal Asiatic Society (Gt. Britain & Ireland)
July 1936,

“Some Aspects of the Divinity of Kings in Ancient India and Ceylon’,
Proceedings and Transactions of the All- India Oviental  Conference, 16th
Session, University of Lucknow, 1951, Vol. 2, (Select Papers).

2 Journal of the Royal Asiatic Society  (Ceylon Branch), (abbreviated JCBRAS)
Vol. 32, No. 85.

8 Ceylon and Malaysia, Colombo, 1966.

* JCBRAS (New Series), Vol. I, 1950, pp. 129-183.
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to the ftraditions incorporated in the Culavarsa, Sigiri was built
as a fortress city by King Kasyapa who was apprehensive of his
brother, prince Mugalan. There was no reason to doubt this expl-
anation as the shifting of the capital from Anuradhapura, which
was easily accessible, to the rock fortress that was Sigiri and, the
remains of walls, moats etc. at Sigiri seem to indicate that
security was a strong motive for the founding of this city. Struck
by the well planned nature of the city and its artistic embellishments,
Paranavitana does not concede that this was the hastily built retreat
of a ruler. Instead he picks on a statement in the Citlavarisa
itself that Kasyapa lived on Sigiri like the god Kuvera on Alakamanda
and finds in it an explanation for Sigiri. With great effort he
tries to fit in the architectural features of Sigiri to descriptions
of Alakamanda in literary sources. This of course is an extremely
ingenious theory which may or may not be accepted.

The identification of the statue near the Potgul Vehera with
Parakramabahu I' and the Man and Horse's head at Tsurumuniya
with Parjanya® are two more examples of the fresh interpretation of
archaeological data. In his historical writings a certain orthodoxy
can be seen for some time more. For the most part this or-
thodoxy is maintained even in his contribution to the University
History of Ceylon where the reconstruction of history is based
mainly on the evidence available. However, one does get a
foretaste of the type of historical interpretation and reasoning
that is to come later from his chapter on the Aryan Settlements.
Here he attempts a fresh interpretation of the known evidence,
tracing the early Aryan settlers of Ceylon ultimately to North
Western India. With his subsequent Kalinga theory, Prof.
Paranavitana enters an entirely new phase of his career as
a historian. This has sparked off a great deal of controversy,
his most severe critics being Professor Nilankanta Sastri,? Dr
K. Indrapala* and Dr. R. A. L. H. Gunawardana.® Prof, Paranavitana’s

1 Artibus Asiae, Vol. 15, No. 3, 1952, pp. 109-217.
2 Ibid., Vol. 16, No. 3, 1953, pp. 167-190.

8 ‘Ceylon and Sri Vijaya’, JCBRAS (New Series) Vol. VIII, Pt. I, 19462 pp.
125-140. -

% JCBRAS (New Series) Vol. XI, 1967, pp. 101 - 106.

8 Ceylon and Malaysia: A study of Professor Paranavitana’s Research on the
Relation between the two regions. Paper read before the Ceylon Studies
Seminar, University of Ceylon, March 28th 1969,
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approach to this problem and the methods adopted by him to
establish his case have caused a great stir among historians.
Whether Prof. Paranavitana will be accepted as a scientific historian
among scholars will largely depend on the outcome of the test
he is being at present subjected to. He once enjoyed a respected
position among historians. That he will keep this is not beyond
doubt.

It is interesting to see how the transformation from a very
cautious researcher to an intrepid theorist took place. In his very
eatly articles, his aims arec extremely modest. In them he attempted
to make known the epigraphic evidence relating to certain
events in Ceylon history, comparing it with the literary material
for the purpose of corroboration and elucidation. At best he tries
to show the inconsistencies if any between the two sets of evidence.
For example, in what is perhaps his earliest historical article on
the *“Colas and Ceylon™*, he makes a very factual evaluation of
events, keeping very close to his sources. Attention to detail and
an exhaustive ferreting out of the smallest bit of ecvidence is a
noteworthy feature even in the earliest writings of Prof. Parana-
vitana. As early as 1928, writing on the subject “Mahayanism and
Ceylon™®, he was indefatigable in collecting whatever evidence he
could lay hands on from the sources available to him. Here too
what strikes one is how much the writer hugs his sources., There
is no attempt to study the problem of Mahayanism against the
background of Theravada Buddhism and there certainly is no specula-
tion. In some of his early writings one even misses the critical
approach so mnecessary in the evaluation of evidence for the
reconstruction of history. In an article on ‘Buddhist Festivals’®
for instance, Prof. Paranavitana merely makes available to his
readers whatever information could be had from the Mahavamsa
and a few other literary sources without any attempt to discuss
the veracity of such information.

A modest scholar to begin with, Prof. Paranavitana acknow-
ledges the contributions of other scholars in the same field of
research. In a somewhat brief discussion on Village Committees
in Ceylon®*, he quotes the views of others rgiving them due recogni-

¥ Ceylon Antiguary & Literary Register, Vol. 10, Pt., 1924, pp. 114-121.
* Ceylon Journal of Science (Section G) Vol. 2, Pt. 1, 1928, pp. 35-71.
® Buddhist Studies, ed, B, C. Law, Calcutta, 1931.

* Ceylon Literary Register (3rd Series,) Vol. 1, Ne.2, 1931, pp. 49-58.
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tion To quote another example, when in 1933 he comments on
the Potgul Vehera statue for the first time' he seis out the views
of prominent scholars and is himself reluctant to come to a conclu-
sion. This is in great contrast to the confidence with which he

sets out his own interpretation of the same subject at a subsequent
date.

Constant and painstaking research leads Prof. Paranavitana to
break new ground quite early in his career. His articles on
‘Matrilineal Descent in the Sinhalese Royal Family’®, the ‘Origin of
the Kalinga Dynasty of Ceylon®’, “The Origin of Kingship in Ceylon™*
etc. display a freshness of thought and the student of history is
ever indebted to him for providing him with a new insight into
the problems of the past. What is noteworthy is that in these
articles Prof. Paranavitana allows himself to be guided by scientific
historical methods. He emerges as a cautious historian when he
says at the outset of his article on the ‘Origin of Kingship in
Ancient Ceylon’:

1 therefore propose in this paper to pursue this line of study
so far as the material available at present allows us to do so.
The conclusions at which I have arrived by a study of the
available data on this may not in the present state of our
knowledge he taken as definitely established®.

How different from the very dogmatic statements of later years,
where one gets the impression that the last word has been said!
In placing before his readers the inscriptional evidence relating to
the Kalingas of Ceylon, he lets the evidence lead him to the con-
clusion that the Kalingas came from India. In the subsequent

interpretation of the same evidence, he himself leads the evidence
to a novel interpretation.

It is readily accepted that the validity of any historical recons-
truction depends largely on the proper handling of the available
source material. It is extremely important to investigate Prof.
Paranavitana’s attitude towards his sources and his handling of
them. It is rather unfortunate that he is somewhat inconsistent
and tends to change his methods depending on the problem at

L Ceylon Journal of Seience (Section G), Vol. 2, Pt. 3, 1933, pp. 229-240,
2 Tbid., pp. 235-240.

8 Journal of the Greater India Society, Vol. 3, No. 1, 1926, pp. 57-64.

+ JRAS {Gt. Britain and Treland), July 1936.,

6 Ibid., 1936, p. 433,
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hand. The Mahavamsa, the chief Chronicle of the early history of
Ceylon, necessarily comes in for a great deal of attention. He is
rather sceptical about the historical value of the early chapters of
the Mahavamsa. He says: “It is however a moot point how much
of really historical matter there is in this Chronicle before the
introduction of Buddhism to Ceylon™.* He concedes that there is a
germ of truth in the Vijaya story as given in the Mahavarmsa®
and is prepared to take the Pandukabhaya story even more seriously.
“The general absence of superhuman deeds of valour performed
by the hero and the probability of the strategy and tactics deducible
therefrom inspire one’s confidence’®. As for the section dealing
with the history of Ceylon from the reign of Devanampiya Tissa
onwards, he is inclined to accept as historical the information in
the Mah@vamsa except where there is evidence to the contrary. Putting
forward his views on Sigiri which do not conform to the Mahavamsa
view he takes great pains to 2xplain his position. “Itis legitimate
to reject such points in the literary evidence on the history
of a monument that are contrary to the evidence supplied by the
monument itself’*, No one would quarrel with this principle of
Prof. Paranavitana if he stops there. But he does not. He goes
on next to strain the evidence of the monument to almost breaking-
point in order to support a fresh interpretation even more fanci-
ful than the one he has rejected.

In the employment of literary evidence for the purpose of
historical interpretation, the main weakness one notices in Prof.
Paranavitana’s work is the indiscriminate use of such evidence. He is
happy to draw from any text, without due consideration paid to
its date and without testing the reliability or otherwise of that
work, as long asit proves his point. Thus some of his arguments
are not valid. The fact that his methods are not always scientific
is veiled behind a thick profusion of detail which is some-
times difficult to penetrate. To quote a few examples, the Vayu
Purana is cited as a probable source from which the thirteenth
century author of the Hatthavanagallaviharavamsa borrowed the idea
that the name of Jambudvipa prade$a was applicable to Malaysia.
His argument is that though the Vayu Purana is an earlier text,
it would have been well known among the scholars of the thirteenth

1 Thid., 1936, p. 452.

2 Concise History of Cevlon, 1961, p. 24.
2 Tbid., p. 31.

4 JOBRAS (New Series), Vol. I, p. 170.

§2

Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org



Sirima Kiribamune

and fourteenth centuries!. This type of evidence could be produced
to prove anything. In an attempt to establish his theories regard-
ing Sigiri, the Potgul Vehera statue and the Man and Horse's
head at Isurumuniya, literary sources of so many types and ages
are quoted that one is spent with the effort of concentration and
left somewhat bewildered and confused.

The Indian Epics, the Ramayana and Mahdbharata have
provided numerous data in support of his theories. This evidence
is often used in a very arbitrary fashion. For instance he says:

The general opinion among scholars is that the Epicsas we
have them now, belong to the period between the third century
B. C. and the first century A.D,, though certain sections may
go back to a date even earlier. The social and religious con=-
ditions which they depict, however, might very well hold good
for the period of the first Aryan colonisation of Ceylon, about
the fifth century B. C. 2.

With this he proceeds to build up his arguments. This certainly
is not a very responsible way of handling source material. The
Epic ideas are made to apply to all periods, the usual argument
used being that they were popular in Ceylon at most times. In
order to identity the ‘Man and Horse’ near Tisavava, he goesto
the Mahabharata looking for a reference to such a combination
and finds one®. Then again the identification of the statue near
Potgul Vehera ascribed to 'the twelfth century A. D. rests largely
on the idea of ‘rija dhura’ or ‘yoke of state’ as found in the
Ramiyana and Mahabharata®*. A first reading of the copious argu-
ments set out by Prof. Paranavitana in support of his many
theories leave one totally impressed with the ingenuity of it all.
One feels the compulsion of reading it again, this time more
cautiously and carefully, and one begins to woader whether an
ingenious explanation is necessarily historical. It seems apparent
that something in the evidence has suggested a hypothesis to him.
He has then searched for the data and arguments from his great
store of knowledge to support his hypothesis. Thus a massive
superstructure has been built; but often the foundation is shaky.

1 Ibid , Vol. 7, 11.

s Memories of the Archaeological Survey of Ceylon, Vol. VI, p. 26,

3 A4-tibus Asige, Vol.XVI, p, 167 . “The Sculpture of Man and Horse near
Tisavava at Anuradhapura, Ceylon’. '

% Ihid., Vol. XV, p. 209 ff. “The Statue near Potgul Vehera at Polonnaruva, Ceylon.”
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Paranavitana is endowed with an extremely vivid imagination
and he tends to speculate a great deal. In the process, speculative
possibilities are dressed up as certainties. Gaps in history are
sometimes filled by his fertile imagination. Unable to find any
evidence which would explain why the royal consecration was
withheld from Vikramabahu and his son Gajabahu, he says:

There must have been a body, a college of jurists whose
decision was a prerequisite for a ruler’s consecration and that
body was independent enough to withhold its sanction for the
consecration of a prince enjoying de facto sovereignty!.

Often he selects his facts and sometimes adjusts them to illustrate
his theories. They are no doubt interesting and suggestive. A
preconceived theory can always be proved by some chosen facts
arranged in a suitable manner. Thus some of his contributions do
not constitute a dispassionate, scientific study of the events of his-
tory. The method of reasoning adopted by Paranavitana to establish
that the Sinhalese came from North Western India would illustrate
this point rather well®.

At the outset he explains the geographical confusion in the
Mahzvamsa story relating to the original home of Vijaya who led
the first batch of Aryan settlers and points out that this evidence
is inconclusive to decide what their original home was. The pit-
falls as well as the contradictory nature of the philological and
linguistic evidence suggested by certain scholars are discussed next.
So far Paranavitana’s reasoning seems quite valid. Having concluded
that the evidence set out by scholars so far does not vyield con-
clusive results, he himself sets out on a new quest.

Paranavitana attempts to settle the question by analysing pro-
per names in the early Brahmi inscriptions in order to see whether
any known Indian tribes could be recognised among the Sinhalese
of the 3rd and 2nd centuries B. C. We are introduced to two references
to a mercantile corporation of ‘Kabojhiyas’. They are equated
with the Kambojas who according to the Pali Canon as well as
the inscriptions of Asoka, lived in the North-Western extremity of
India.

2 yniversity History of Ceylon, Vol. I, Part II, p. 531.
2 Ibid., Vol. 1, p. 88 ff.

84

Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org



-—— y— -

- - '_ 2
iribanimm <" o

Sirima

As both Panini and the Buddhist texts refer to the Yonas in
association with the Kambojas it is thought possible that they too
could have come to Ceylon with the Kambojas and evidence for
this is found in the Pandukabhaya story in the Mahavamsa where is
there a reference toa Yona settlement. This evidence is quite insuffi-
cient to establish the assumption that the Yonas came to Ceylon with
the Kambojas. Although Pandukabhaya has been assigned to rovghly
the fourth century B. C., the legendary nature of this particular
section of the Chronicle does not inspire sufficient confidence in
the historian to assume that the details in it reflect actual con-
ditions prevailing in the 4th century B. C. The Mahavamsa was
composed around the sixth century A. D.  Although it is known
that the information in the Muahavamsa is based on earlier works,
it is not possible to fix the antiquity of any one section of it with
certainty. Even if one takes the reference to the Yonas to be an
indication of their presence in the island, we cannot be certain that this
knowledge is even early as the 2nd or 3rd. century B. C. when
the Kambojas could be dated. Thus the association of the Kam-
bojas and Yonas in Ceylon is only an assumption which is not
based on any reliable evidence. Furthermore, it in no way
strengthens the next assumption that the Kambojas arrived in the
island along with the original Sinhalese.

In order to establish the above thesis Paranavitana seeks the
assistance of the Mahabharata, a fext which has become almost indis-
pensable for Paranavitana's theories, and he finds in it a reference
to the Kambojas.* He points out that the Kambojas are mentioned
among a group of countries and peoples which comes after a
reference to Simhapura. This is presented as further evidence for
the contention that the Kambojas came to Ceylon with early Sin-
halese, for Simhapura he says was their original home. Here again, we
find a conclusion based on an assumption and not on clear factual
evidence, The assumption here is that the Simhapura of the Maha-
bharata is the Simhapura of the Vijaya story; for this there is not
a shred of evidence. Simhapura was a popluar place name in
India and Paranavitana himself has suggested that there was another
Simhapura in Kathiawar®, an intermediate area where he says the
Sinhalese settled before they came to Ceylon. There is no indepen-
dent eviednce that the Sinhalese were associated with the Simhapura
of North Western India, this assumption resting entirely on the

1 Ibid., Vol. I, Pt.1, p. 89.
2 Tbid,, Vol. I, Pt. 1, p. 91.
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earlier assumption that the Kambojas camé to Ceylon with the
original Sinhalese.

A reference to people known as the Vankas in the Mahabha-
rata in close proximity to Simhapura is also cited as supporting
evidence, for Vanga figures prominently in the Vijaya story. The
explanation offered is that the later Sinhalese who were familiar
with Vanga confused it with Varnka due to their obvious similarity.
That there was such a confusion is again an assumption which
is quite unacceptable because the Vijaya story is also associated
with Magadha and Kalinga, regions very close to Vanga in
Bengal.  Paranavitana who is unable to find a Magadha and a
Kalinga in North Western India dismisses them with the statement
that they were introduced in the elaboration of details. He adds
further that the shifting of names from one region to another is
not rare in Indian history and cites the example of the Malavas
who were living in the Panjab when Alexander invaded India and
were later found in the Vindhyan plateau. How this provides an
analogy for the shifting of Magadha and Kalinga to North Western
India where the stories relating to the early Sinhalese take place
is difficult to see. The Malava tribe could have shifted from one
place to another but no such explanation could be oifered for
Magadha and Kalinga.

Paranavitana also refers to two personal names Sihila and
Sihilaka which occur in two inscriptions of the Ist and 2nd century
A. D. period from North Western India. Sihila is thought to be
a later form of Simhala. Even if this was so, this evidence is
far too meagre, too far removed in time to establish that there
was a tribe by the name of Simhala in North Western India
roughly about the 5th or 6th century B. C. While conceding that
Paranavitana has made an interesting suggestion we cannot accept
as historical a conclusion based on a series of assumptions.

Quite conscious of the fact that the above theory does not
explain away all the problems arising out of the Vijaya story, a
further proposition is made. The Sinhalese who were originally
from the Upper Indus Valley are thought to have settled down in
an intermediate area before they came to Ceylon. Thus Western
India is brought inte the picture. Vijaya’s father according the
Mahavamsa settled down in Lalarattha where he built the city of
Simhapura. Lalrattha is taken to be the same as modern Lata in
Western India and Simhapura according to him could be identified
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with either Sihor in Kathiawar or Hingur in the Indus delta.
Perhaps what Paranavitana intends to convey is that the original
Sinhalese introduced the name Simhapura to the new region in
which they settled, for he has attempted to locate the city flrst
in North Western India and next in Western India.

Apart from the identification of Lalarattha and Simhapura,
Paranavitana uses further arguments in support of the view that
the original Sinhalese settled down in Western India before they
set out to Ceylon. For the most part they form a series of
assumptions which cannot be treated as evidence.  However, the
view that the early Aryans came to Ceylon from Western India is
plausible for other reasons.

Prof. Paranavitana’s thesis regarding the Malaysian origin of
the Kalinga dynasty of Ceylon is perhaps one of the most glaring
instances which illustrates the unscientific and highly speculative
nature of/his more recent writings. The weaknesses in his method
of historical reconstruction have been laid bare by Dr. Leslie
Gunawardene®* who has subjected Prof. Paranavitana’s views on
this subject to a very detail analysis. The controversial nature of
the linguistic evidence on which Prof. Paranavitana leans heavily
and the arbitrary use of place-names have been pointed out,
thereby rendering the conclusions arrived at by him equally contro-
versial and often unacceptable. In this connection, in addition to
the inscriptional and literary sources to which historians normally
have_access to, he introduces us to anew type of source material,
minute writing inscribed on stone which is for the most part
writteh in between the lines of original inscriptions, and sometimes
over them. On certain slabs there are apparently many layers of
writing. They are best described in his own words:

The portion of the slab below the end of the Sinhalese
.inscription 4% in. in depth, is seen atclose examination to be
covered with writing in very small Sinhalese characters crowded
together. The writing is badly weathered, and records of a
later date have also been engraved over it. Nevertheless, it
has been possible to decipher this writing by concentrated
observation... The Sanskrit document is not brought to a
close at the bottom of the slab, but is continued, reading
upwards, from the last line of the Sinhalese record in the

1 %Ceylon and Malaysia®: A study of Prof. Paranavitana’s research on the
velations between the two regions A paper (63/69, Series No. 6, March 28,
1969) read before the Ceylon Studies Seminar, Peradeniya.
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same small characters to cover one half of the height of the
slab.  Starting from the top of the slab is another series of
inscriptions, also written over the earlier Sinhalese writing of
which the lines are continued downwards until they come to
the point where the writing from the bottom upwards ends.
The whole of the slab has again been utilized for another
series of records in characters of a considerably later period.
Moreover in certain parts, the writing of the earlier Sanskrit
document has been copied in a later script of about the
fourteenth century in minute characters faintly but sharply
incised. On the stone, therefore, there are three or four layers
of writing, one over the other, of which only the original
writing, in bold letters deeply engraved, has been recognised
so far.!

It is extremely doubtful whether such records could have been read
by the average literate person even at the time they were inscrib-
ed and appear to have been meant only for the ‘trained epigraphist’.
The problem which faces the average historian is the verification
of these records which at first, even to Prof. Paranavitana, “appeared
as a hopeless task™,

Juggling around with words, reading hidden meanings into them
and speculating on their historical evolution are pet devices used
by Prof. Paranavitana to prove his theories. For instance the term
‘prthu kula’ in the Buddha Gaya inscription is taken as a hidden
reference to the Chronicle, the Mahavamsa®, this being one of the
arguments put forward to establish that Mahanama mentioned here
is the author of the Chronicle. In an attempt to identify Uppala-
vanna of the Mahivamsa with the Vedic god Varuna, he argues
that ‘uppala’ is ultimately derived from ‘udakapala’ a possible
epithet of Varuna. Unable to find a direct reference to Varuna
by the epithet ‘udakapala, he points out that he was known as
‘udakapati’. Vanna, the second component of the word Uppalavanna
is derived from Varuna on the basis of analogous derivations men-
tioned by him.? The same method of reasoning is adopted to prove
that the expression *‘podonavulu-pulundavuluyen’ in a tenth century
A. D. inscription is actually an invocation to Parjanya and Agni*.

1 Ceylon & Malaysia, pp.43-44.

2 [Jniversity of Ceylon Review, Yol. XX, No. 2, pp. 279 ff. ‘Mahanama’.

3 Memoirs of the Archaecological Survey of Ceylon, Vol. VI, 1953, pp. 22—24.
* Artibus Asiae, Vol. XVI, p. 167 ff.
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To base one’s conclusion on the possibility that crucial words in
one’s sources went through a particular type of evolution, without
actual evidence of such a process except analogy is, to say the
least, extremely hazardous. Conclusions arrived at through this
type of argumentation are therefore not historically valid. Obvious
meanings of words are sometimes set aside in favour of fanciful
interpretations. Thus, for instance, commenting on the term ‘devofunu
—manda-upan’ he does not for a moment consider its obvious
similarity to the term ‘debisavaja’ but resorts to a more complicated
derivation where ‘votunu’ is derived from ‘vartma’ meaning route
and the entire expression is interpreted as ‘the land between the
two routes’.t

Copyist’s errors and emendations by copyists due to some reason
or other are conventional explanations offered by Prof. Paranavitana
when he wishes a manuscript to read the way he wants it to so
that it would fit in with his scheme of thinking. By this method
he manufactures data to prove his point. Met-giri in the Sinhalese
Glossary of the Mahabodhivamsa (Mahabodhivamsa-granthipadavivarana-
ya), would be a copyist’s error for Mey-giri.? Jambudvipa should have
been Jambidipa and Varmasetu should have been Vartmasetu.? Such
instances could be multiplied. Not much distinction is made between
this type of conjectural evidence and factual evidence; and this
makes his conclusions rather doubtful.

Employing so many different devices, Prof. Paranavitana cluiters
up his arguments with evidence drawn from such a variety of
sources that sometimes he himself gets quite mixed up. His sole
aim is to establish his point of view by every means at his dis-
posal. Sometimes the type of argument used to prove one particular
theory would be completely reversed to prove another hunch.
Consistency therefore is not one of Prof. Paranavitana's strong
points. Analysing the account of the Dathavamsa, he says that the
author followed the traditional story faithfully, but when describing
Kalinga from where the Tooth Relic was brought he described the
Kalinga of Malaysia for literary embellishment. No better reason
is offered for transferring the scene of action from India to Malaysia.
The confusion which would result in the minds of Dhammakitti’s
readers is not posed but the opposite argument is trotted out that

1 JCBRAS (New Serics), Vol. 7. pp. 39—30.
2 Artibus Asiae, XV1, p. 182.
2 JOBRAS (New Series), Vol. 7, p. 30.
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because the Sinhalese of the twelfth century A. D. were familiar
with the Kalinga of Malaya the story would have been more
convincing.? In fact one would expect the geographical confusion
to make the story less convincing. However, when he wishes to
identify Jambudvipa of the Hatthavanagalla-viharavamsa with Further
India, contemporary usage is not considered at all but the author
is supposed to have borrowed it from some work such as the
Vayuw Purana, a text which according to him would have been known
to the educated elite of Ceylon.? This type of contrary argument
does not in anyway behove a scientific historian who wishes him-
self to be considered seriously.

Much could be said on the credit side with regard to Prof.
Paranavitana’s work. Witticisms and pungent humour often charac-
terize his writings, and this make them immensely readable. Com-
menting on the introduction of Buddhism to Ceylon, he says:

Mahinda Thera and his companions are believed by the faith-
ful to have transported themselves through the air... Those
who are not prepared to believe that there was air transport
in those days may give some thought to the manner of Mahinda’s
progress from Avanti to Ceylon.?

Replying to a critic he says with sarcastic humour:

What a horsz! But we must not be too hard on the poor
beast. We must rather blame those who place animals in posi-
tions not quite suited to the abilities with which they are
endowed by nature.?

Throughout his career, Prof. Paranavitana has never feared to
modify or even repudiate as unsound views he once held. The
theory regarding the Malaysian origin of the Kalingasis a complete
repudiation of the view he once held that the Kalingas came from
India.® Regarding the Potgul-Vehera statue one finds him making
a rather guarded statement in 1933 that it might belong to about
the eighth century A.D.® Later, however, he expresses_the opinion

1 JCBRAS (New Series), Vol. VII, pp. 24—21.

2 1bid., p. 1.

8 University History of Ceylon, Vol. I, Part I, p. 138.

+ JCBRAS (New Series), 1950, p. 168 ft.

5 Journal of the Greater India Society, Vol.3, No. 1, 1936, pp. 57—64,

& Ceylon Journal of Science (Section GJ), Vol. 2, Pt.3, 1933, pp. 229.-234.

90

Digitized by Noolaham Foundation.
noolaham.org | aavanaham.org

-



5\-— ~ 2 -_ e = .
““—“.:.3— e )/ 'ﬁ‘\..-f’f\'“"“:-;_-.-‘ M_'_:"
Sirima Kiribamunt™ \d

that it belongs to the twelfh century A. D.* Prof. Paranavitana’s
views regarding Nissankamalla’s claim that he was descended from
Vijaya have undergone a radical change as a result of what he
believes is new evidence. Writing in 1959 he offers a rather
laborious explanation making out that Nissankamalla’s claim was
with reference to another Vijaya who colonised another Lanka
situated in Malaysia.® However, in 1965 in the light of his new
discoveries he states that there is evidence that the Kalingas were
descended ultimately from a Sinhalese king Kassapa V and there-
fore had as good a claim to be considered the descendant of
Vijaya as any other prince who occupied the Sinhala throne.”®

There is no gainsaving that Prof. Paranavitana excels as a
story-teller and always fascinates his readers. When he is analysing
accepted historical data and is heading in the direction to which
his evidence leads, he is at his best as a historian. There is much
that Prof Paranavitana has written in this vein, which is valid
history. By way of illustration a few examples may be quoted.
It is with great skill that he handles the thz problem of the capital
of Ceylon during the ninth and tenth centuries A. D.* He marshalls
together the evidence of the Mahavamsa and of archaeological
sources to establish his point which he does with sufficient evidence
and clear reasoning. The way in which he tackles the career of
Kavantissa and Dutthagamini in the University History of Ceylon is
masterly®. The reconstruction of the early history of Rohana with
the help of evidence gathered from the Mahavamsa, Dhatuvamsa
and the early Brihmi inscriptions is both ingenious and plausible.
The interpretation of the evidence of the Dhatuvamsa and the
Mahavamsa regarding the career of Kavantissa, where he emerges
as a shrewd diplomat and the chief architect of the political unifi-
cation of Rohana, quite in contrast to the cowardly ruler ipainted
by the author of Mahavamsa. is extremely convincing. The evidence
of contemporary inscriptions is cited to establish the historicity of
the warriors of Dutthagamani and the legendary nature of the
stories about them are explained away with great finesse. The
descripition of the war between Elara and Dutthagamani follows
the Mahavamsa account very closely. He does indulge in minor

1 4rtibus Asiae, Vol. XV, p. 209 ff.

2 JCBRAS (New Series), Vol. VII, pp. 35-6.

3 Ceylon and Malaysia, p. 73.

& Ceylon Journal of Science (Section G) Vol. 2, Pt. 2, 1950, pp. 141-147.
& Ibid., Vol. I, Pt. 2, p. 145 fT.
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speculations such as the possibility of Elara’s agents having a hand
in the estrangement between the two brothers Dutthagamani and
Saddhatissa but what is noteworthy about it is that he does not
dogmatise.

Except for certain flights of fancy noticed in his approach to
the problem of the original home of the Aryans who came to
Ceylon, his contribution to the University History of Ceylon deserves
great praise. The chapter® on the introduction of Buddhism is
written in a very dispassionate manner. The historicity of the Third
Buddhist Council and the mission of Mahinda are accepted, and
for these supporting epigraphical evidence has been given. The
relations between Asoka and Devanampiyatissa are also discussed
in a very rational manner without unduly straining the evidence
available. The possibility that there was some knowledge of Buddhism
in Ceylon before the arrival of Mahinda is discussed but he does
not present this as a fact due to lack of evidence. The Mahavasma
story of the arrival of Mahinda and later of Sangamitta in Ceylon,
the patronage of Buddhism by Devanampiyatissa and the propaga-
tion of Buddhism by the Thera Mahinda and his followers is accepted
although no credence is given to the miraculous element in it.
The political history of the island from Dutthagimini to Mahasen
is also dealt with in a very matter-of-fact way. Here he seldom
indulges in unwarranted speculation and in the main keeps close
to his evidence in the reconstruction of history. His familiarity
with the original sources of Ceylon history is used to great advantage
and his conclusions will invite the serious consideration of historians.

Prof. Paranavitana has given fresh incentive to those interested
in Ceylon’s past and has set many to think afresh regarding
problems which they once thought were settled. In conclusion we
may quote Prof. Paranavitana himself, *'. .. but whether one agrees
with him on a particular point or not, no one will deny that his
views are always stimulating.®”’ Prof. Paranavitana’s views will
certainly continue to stimulate and engross.

I [niversity History of Ceylon, Vol. I, Pt. 1, Chapter 2.
2 A review of Paul. E. Pieris, *Tri-Simhala—The Last Phase”, JCBRAS, Vol.

XXXIV, No. 91, p. 280.
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ASPECTS OF THE BUDDHIST THEORY OF THE EXTERNAL
WORLD AND THE EMERGENCE OF THE PHILOSOPHICAL
SCHOOLS IN BUDDHISM

D. J. Kalupahana

IT may not be surprising to see the teachings embodied in the
Upanisadic texts lending themselves to a wide variety of interpretations
because these texts record the utterances of a variety of religious
teachers and philosophers. But it is certainly surprising to see how
early Buddhism representing the ideas attributed to one individual,
namely, Siddhartha Gautama, came to be interpreted in different
ways by thinkers who were advocates of totally divergent philoso-
phical systems, ranging from the most extreme forms of realism
to unqualified forms of idealism. The purport of this paper is to examine
one of the most important theories of early Buddhism namely, the
theory of the external world which, in the course of time, underwent many
changes and gave rise to different systems within the fold of Buddhism.

There is no doubt that the problems connected with the nature
of perception and of the physical world have given rise to diver-
gent systems of thought such as Realism, Phenomenalism, and Idea-
lism. Therefore an examination of the problems of perception and of
the external world, as they appear in the earliest Buddhist records,
namely, the Pali Nikayas and the Chinese Agamas, will serve
as a starting point in our discussion.

For the Buddha, the problem of perception was one of para-
mount importance, for he realised that all the misery and unhappiness
in this world are due to the unwholesome tendencies generated by
sense perception. It produced attachment which was the root cause
of most of the suffering in this world. At the same time, the
Buddha realized that a proper understanding of the operation of
the sensory process would enable man to detect these evils
and eradicate them thus paving the way for the attainment
of perfect happiness. Hznce, in the Samyutta Nikaya, the higher
life (brahmacariya), lived under the guidance of the Buddha, is
said to be aimed at understanding the process of perception.t

D. J. Kalupahana, M. A. (Ceylom), Ph.D. (Lond.) is a Lecturer in Pali and
Buddhist Civilization at the University of Ceylon, Peradeniya.

1 Samyutta Nik@ya, ed. M. Leon Feer, (London: Pali Text Society, 1960 reprint)
(Hereinafter abbreviated S) 4. 138.
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The theory of sense perception is represented in the special
application of the causal principle, consisting of twelve factors,
by the phrase salzyatana (liu ju ch'u A A B). The term ayatana
which, to use a term from modern psychology, means a ‘gateway’,
denotes both the sense organ as well as the sense object®. The
former is called the internal ‘gateway’ (ajjhattika ayatana, nei ju
ch’u M A ) and the latter, the external ‘gateway’ (bahira ayatana,
wei jn ch’u 9t A ). The origin of sense perception or cognition from
this subject-object relationship is described in an oft recurring
statement in the Pali Nikidyas and the Chinese Agamas. It runs
thus: “Depending on eye and visible form there arises visual con-
sciousness; the concurrence of the three is contact: depending
on contact is feeling; what one feels, one senses (that is, one
recognizes): what one senses, one thinks about;... ™%

A more claborate account giving a strictly causal explanation
of the process of perception than the one quoted earlier, is found
in the Mahd Hatthipadopama Sutta. Here it is held that visual
cognition, for example, results from the presence of three conditions,
namely, (a) the existence of an unimpaired internal visual organ,
(b) the entry of the external visible form into the range of vision
and (c) an appropriate act of attention on the part of the mind?®.
All these conditions should be satisfied for any act of perception
to be possible. Thus, it is maintained that if condition (a) alone
is satisfied but not (b) and (¢) there would be no perception:
likewise, if conditions (a) and (b) alone are satisfied and not
condition (¢) perception would not be possible®.

Condition. (a) represents a more precise definition of the first
of the conditions given in the oft recurring formula of perception.

 Munn, Norman L., Psychology. The Fundamentals of Human Adjustment, (Lon-
don: George G. Harrap & Co. Ltd., Fourth Edition, 1961) 507.

2 Compendivm of Philosophy, (being a translation . . . of the Adhidhammatthasangaha)
by Shwe Zan Aung and Mrs. C. A. F. Rhys Dayids, (London: Pali Text
Society, 1963 reprint) 183, note 1.

# Majjhima Nikaya, ed. V. Trenckner and R. Chalmers, (London; Pali Text)
Society, 1948) (abbreviated M) 1. 190; Chung A-han Ching (abbreviated Chung
Fascicle 7; Sutra 2 (in Taishe Shinshu Daizolkyo, abbreviated 7D, edited by
J. Takakusu and K. Watanabe, Tokyo: The Taisho Issai-kyo K anko Kwai,
1924-9, 1. 467a).

M 1. 111-2: Chung 28: 3 (TD 1. 504b).

5 M L. 190; Chung 7: 2 (TD 1. 477q).

% Loo; tit.
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This definition takes into account the possibility of a distortion of
perception if the sense organ were not to be in perfect condition.
Of special significance is the adjective ‘internal’ (ajjhattika, nei 7)
because it is not the mere existence of the sense organ but the
perfect condition .of the internal structure of the sense organ that
is important for the genesis of perception without distortion,*
The Chinese version seems to imply a person whose visual organ
is unimpaired.®

Condition (b) is defined differently in the Pali Nikayas and
the Chinese Agamas. The Pali version emphasises the coming of
the external object into proper focus or within the range of vision.
The word dpatha occurring in the Pali text may be derived from
a with causative or Class X of Ypath (to go, to throw, to send)
meaning sphere or range (of sense organ), hence synonymous with
visaya or gocara.® But along with this, the Critical Pali Dictionary
as well as the Pali English Dictionary,® suggest another meaning,
namely, “to become clear.”” The Chinese version more specifically
gives this meaning when it maintains that ‘‘the external object
should be illuminated by light.”® In the later Buddhist texts, light
(aloka), which purports to illuminate the object, has been laid down
as a separate condition necessary for the genesis of perception.®

This idea gained currency during the later period that the word
abhasa (light) came to replace the earlier term dpatha.?

The third condition necessary for the production of perception
is given as attention. The Pali text uses the phrase tajjo
samannaharo, where tajja means “born, of that” and samannahara
connotes the idea of “bringing in together” (sam+anu+a+ Vpy).
E. R. Saratchandra has raised the question as to whether the
phrase rajja samannahara refers to the automatic act of sensory
attention brought about by the intensity of the stimulus or whether

1 Loc. cit.

2 Loc. cit.

8 4 Critical Pali Dictionary, ed. V. Trenckner, Dines Anderson, Helmer Smith,
and others, (Copenhagen: The Royal Academy of Sciences and Letters, 1924), 101,2.

+ Ed. T. W. Rhys Davids and W. Stede, (London: Pali Text Society, 1959 reprint) 102b.

5 Chung 7: 2 (TD 1,467a),

8 Aryasdlistamba-sitra, ed. L.de la Vallee Poussin in Theorie des Douze Causes
(Gand: La Faculte des philosophie et lettres, 1913) 85. See also Madhyami-
kavritih, ed. L. de la Vallee Poussin, (St. Petersbourg: Academiec Imperiale des
Sciences, 1903) (Hereinafter abbreviated MKJV) 567.

¥ Makavastu ed. E. Senart, (Paris: L' Imprimerie Nationale, 1882-7) 3.66; 1. 6;
Siks@samuccaya, ed. C. Bendall, (St. Petersburg: 1902) 128, 129, 151, etc.
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it meant a deliberate act directed by interest’. On the basis of the
Sanskrit tradition he is inclined to accept the former interpreta-
tion and he rejects the traditional explanation given by Buddhaghosa®.
His argument is based on the passages in the Salistamba-sitra®
and Madhyamikayvrtti* where the phrase tajjamanasikara occurs
instead of tajjesamannahara. Saratchandra’s contention that fajjasa-
mannahara refers to the automatic act of sensory attention seems to de-
pend on the undue emphasis laid on the term tajja to the neglect of the
term samannghara. 1t may be noted that both terms samannahara and
mannasikara express an active meaning and this is also supported by the
Chinese rendering of the Agama passage which has nien (&), a character
meaning “to think, to remember, to recall.” Tt is true that consciousness
is aroused by the contact of the ssnse organ and the sense object as
indicated by the term tajja, but that itself without an act directed
by interest would not produce a complete perception. Therefore, the
term tajja-samannahara may be taken as implying both sensory excitation
and deliberate act directed by interest on the part of the percipient.

The Nikayas and Agamas refer to the six kinds of perecep-
tions, namely, visual, auditory, olfactory, gustatory, tactile and
mental.® The Mahz Tanhasattkhaya Sutta maintains that they are so
reckoned because of the different causes that produce them.® Thus,
perception that arises depending on the visval organ and visible
form is known as visual perception?. Elsewhere it is pointed out
that the five sense organs (panc'indriyani, wu ken # i#)—excluding
mind (man’indriyo, i ken & #)—have different sensory fields and do
not encroach upon or share the sensory fields of one another?®.
But mind (mano, i ®) can survey all the spheres and is a coordinat-
ing factor of the different perceptions, a form of sensus comnunis®,

It is interesting to note that this description of perception is
generally accepted by almost all the later schools of Buddhism. But the

interpretation they give to the subject—object relationship and
especially to the nature of the external object has differed widely

Y Buddhist Psychology of Perception,(Colombo: The Ceylon University Press, 1958) 21.

2 Papaficasidani (Majjhima Nikayatthakatha), ed. J. H. Woods and D. Kosambi,
(London: Pali Text Society, 1928) 2. 229,

4 83,

* 567

5 M 1.53% Chung 8:2 (TD 1.51¢).

8 M 1. 259; Chung 54:2 (TD 1. 767a).

7 Ibid.

B M 1.295; Chang 38:2 (TD 1.791b.)

9 Thid.
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and it would be interesting to examine these differences and trace
the causes that led to these differences so that in the end it would be
possible to determine the nature of the philosophical standpoints
to which these schools are committed.

Let us examine the philosophical implications of the statement
of the theory of perception as given in the early Buddhist sutras.
When this is done and a proper assessment of the philosophical
standpoint of early Buddhism has been made, it would be easy fo
find out in what respects it differs from the interpretation given
in the later Buddhist schools.

Examining the various descriptions of the nature of the world
found in the early Buddhist texts, many of the modern scholars
have come to the conclusion that early Buddhism as represented
in the Pali Nikdyas and Chinese Agamas is a form of realism?.
But this seems to be a rather hasty conclusion arrived at without
examining the levels of understanding and the nature of the people to
whom the Buddha’s discourses were addressed. It is well to remember
here that a good part of the discourses of the Buddha were
addressed to the trainee (sekha), to the uneducated ordinary man
(assutava puthujjano), rather than to the person with some kind
of philosophical maturity. In such cases the Buddha was careful
not to drag in epistemological problems and confuse his understanding.
Instead, his teaching was based on a kind of commonsense realism,
a realism which, according to a modern definition, takes for gran-
ted a premise such as ‘‘that sense experience reports a true and
uninterrupted, if limited, account of objects; that it is possible to
have faith and direct knowledge of the actual world”’®. An attempt
to safeguard his own philosophical standpoint by denying the real
existence and direct perception of the external world was not going
to be of much benefit in the matter of instructing the ordinary
householder (gihi) who is prone to enjoy the pleasures of sense
(kamabhogi). Therefore one may not be justified in trying to

1 Stcherbatsky, T. 1., The Central Conception of Buddhism and the Meaning of
the Word **Dharma®’, (London: The Royal Asiatic Society, 1923) 54; Murti,
T. R. V., Central Philosophy of Buddhism, (London: George Allen & Unwin Ltd.,
Second Edition, 1960) 54, The most recent research also has tended to favour
this interpretation, see Karunadasa, Y., Buddhist Analysis of Matter, (Colombo:
Department of Cultural Affairs, 1967) 176.

2 See Dictionary of Philosoply, ed. D. D. Runes, (New York: Philosophical Library,
no date) art. Realism.
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present the Buddha’s philosophical standpoint based on discourses
which were addressed to such an audience.

On the other hand, we find discourses of the Buddha where
he emphasised the fact that the knowledge of the external world
is dependent on the activities of the senses. It is stated in many
places that as far as the individual is concerned both the origin
and cessation of the world are ‘within this fathom long conscious
body.’”* Statements such as these were made with the hope of
emphasising the efficacy of human exertion in the matter of
changing the pattern of one’s own life, rather than with the intention
of justifying the idealist standpoint that the external world does
not exist when not perceived.

But there certainly are discourses, which the Buddha addressed
to the more philosophically mature minds, as well as records of
discussions, which the Buddha had with some of the non-Buddhist
philosophers of his time. It is to these discourses and records
of discussions that we have to turn to in our assessment of the
Buddha's philosophical standpoint. These are the discussions where
philosophers like Janussoni® and philosopher monarchs like Payasi®
figure. In these discussions and discourses, unlike those referred
to earlier where the Buddha adopied a realistic interpretation of
the world, we find the Buddha, with a keen awareness of the
epistemological problems, avoiding all kinds of metaphysical theories
and postulates. This attitude is very clearly depicted in the
philosophical discussion which the Buddha had with Janussoni regard-
ing the definition of ‘“‘everything” (sabbam, i chiech— %), wherein the
Buddha maintains that if one were to speculate on the nature of
reality by depending on data available through sources other than
sense perception one would be transgressing the limits of experience
(avisaya, fei ching chich 3¢ % R).* It purports to reject all speculative
theories which go beyond the data of sensory experience, thus
emphasising the empiricist attitude. '

1 §1.62; Anguttara Nik@ya, ed. Richard Morris, (London: Pali Text Society,
1885-1900) 2. 48.

2 8 1.76.

8 Digha Nikaya, ed, T. W. Rhys Davids and J. Estlin Carpenter, (London: Pali
Text Society, 1938) (Hereinafter abbreviated D) 2.316 ff; Ch'ang A-han Ching
(abbreviated Chang) 7 (TD 1. 42b ff).

2 8 4. 15; Tsa A-han Ching (abbreviated Tsa) 13:17 (TD 2. 91b). See also
Kalupahana, D. J., ““A Buddhist Tract on Empiricism” in Philosophy East and
West, (Honolulu: University of Hawaii Press) 19:1 (January 1969) 65-67.
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The recognition of the éxternal object, which is mnot ‘ideal’,
eliminates the possibility of reading idealism into the early Buddhist
texts. At the same time the emphasis on sense contact, or to use
a term from modern philosophy, sense data (phassa, ch'u),
prevents any attempt to see any form of realism in those same
texts. Statements to the effect that conceptions, theories or specula-
tions regarding the nature of the external world should not be
based on anything transcending sense perception or sense data
(atifiatra phassa, pn jyuan ch’u)* lead to the irresistible con-
clusion that early Buddhism, while indirectly rejecting realism as
well as idealism, presented a phenomenalistic account of the world.
This phenomenalistic standpoint which denied a reality behind
phenomena was the mainstay of the Buddhist rejection of the atma
~theories of the pre-Buddhistic thinkers.

But coming down to the period of the Abhidharma we find a
gradual change in this philosophical outlook. The origin of the
Abhidharma has been traced to the attempt to preserve the fund-
amental teachings of the Buddha by resorting to the method of
collecting and classfying and at times elaborating the advanced
teachings,? a tendency which was noticeable even in the sitras of the
Nikayas and the Agamas®. This process of collecting and classify-
ing left the Buddhists with categories such as skandha, dhétu,
ayatana, indriya, satya, etc. These constitute the subject-matter of
all major works on Abhidharma. Empirical reality came to be
reckoned in terms of material (ridpa) and mental (citta, caitta, or
cetasika) facts. After this, it became necessary to give a defini-
tion of each one of these dharmas coming under treatment. Thus,
matter (riZpa) came to be regarded as non-mental (cittaviprayukia
or cittavippayutta, acetasika).* Such definitions led to a clear demarca-
tion between material and mental facts. Moreover, these material
and mental facts came to be regarded as realities (paramattha or

1§ 2.33; Tsal4:1 (TD 2. 94a); also Ch'ang 12:1 (TD 1. 76a).

2 Abhidharmadipa, ed. P. S. Jaini, (Patna: Kashi Prasad Jayaswal Research Institute,
1959) Introduction 29 ff.

3Cf. D 3.117ff; Ch’ang 20:1 (TD1 72¢ff); D3.2721f; Ch'ang $:2 (TD 1. 49b ff);
M 2.243 fi: Chung 52:1 (TD 1. 752c¢ ff).

* Dhammasarigani, ed E. Muller, (London: Pali Text Society, 1885) 125, 206-210,
etc. Bul in the Sarvastivada the term cittaviprayukta was used to denote a
category of dharmas which was drawn up later on, see Jaini, Abhidharmadipa,
Introduction, 93 ff.
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peramartha).* Thus the philosophy of the Adhidharma assumed
the form of a naive realism or pluralism. This necessitated a
change in the Abhidharmika theory of perception too.

As if to answer the question “How is it that mind which is
of a completely different nature, came to be sensitive to matter’?
the Abhidharmikas divided matter into gross matter (mahabhuta)
and subtle matter (wpadaripa), i. e., matter which was derived
from gross matter, and they maintained that the sense organs as
well as the phenomena they are sensitive to are subtle matter.”
Thus, what is perceived is only subtle matter; gross matter is a
reality which cannot be settled by any possible observation or
experience. This is the standpoint of the realist. This was very
different from the philosophical outlook of early Buddhism.

The process of change initiated during the period of the
Abhidharma did not stop at that. Philosophical speculation conti-
nued in the wake of the emergence of such pluralistic and realistic
schools such as those of the Vaisesika. and we find Abhidharmi-
kas too being influenced by their speculations. For example, the
atomic theory, without apparently any antecedent history in the
early Buddhist texts, appears during the time of the Abhidharma
and absorbed the attention of most of the Buddhists. The accep-
tance of this atomic theory created innumerable problems for the
Abhidharmikas. and the attempts to solve these led to the emer-
gence of many conflicting views and hence different scools within
the fold ef Buddhism.

A very lucid account of the atomic theories of the realist as
well as the semi-realist schools is given by their opponents, the
idealists®. These accounts are important not only because they
present a concise and clear description of the atomic theories, but
also because they examine and lay bare the defects and deficien-
cies of these theories. In the main, there were three atomic

1 Abhidhammatthasaigaha, in the Jou=nal of the Pali Text Society (London: Pali
Text Society, 1884) 1.

Tattha vuttabhidhammattha catudhd paramatthato,
cittam cetasikam rupam nibbanam iti sabbatha.

2 See Karunadasa., Buddhist Analysis of Matter, 33 {¥.

8 Vijraptimatratasiddhi, Vimsatikd er Trimsika, avec le commentaire de Sthiramati,
. .» publie ...par Sylvain Levi, (Paris: Librairie Ancienne Honore Champion
1925) (Herein after abbreviated Siddhi-—-Levi) 6 ff: Adlambanapariksa and V-11i by
Dinndga with the commentary of Dharmapila, restored into Sanskrit... by
N. Aiyaswami Sastri, (Adyar: Advar Library, 1942) 3 ff.
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theories which are mentioned in Vasubandhu's Vijiaptimatratasiddhi.
They are as follows:-

1 The object of perception is the (material) form consisting of

parts (avayaviripa) — the theory attributed to the Vaisesika
school.

2 The object of perception is the aggregate (sanghata) of
atoms (paramanu) — the theory held by the Sarvastivadins.

3 The object of perception is an aggregate of atoms which
have coalesced (saficita) into one unit — the theory upheld by
the Sautrantikas.

The first no doubt is the Vaisesika theory. Although the
object is not described here in terms of atoms (paramanu), but
only as a form (rzpa) consisting of parts (avayava), the Vaisesikas
recognized the existence of indivisible and eternal atoms which
were considered to be suprasensible and bereft of magnitude. It
is only when the suprasensible atoms combine themselves into a
group of three or more 'that they assume magnitude and become
perceptible. Thus the smallest group of atoms which has magnitude
(mahattva) and colour (udbhiitaripa) and which is perceptible is
the tretrad (trayanuka).®

The Vaisesikas may be described as thoroughgoing realists
since they made a concerted attempt to prove that the complex
whole (avayavin), thourgh composed of parts (avayava), is different
from each and all of them (dravyantara),® and is directly perceived.
According to them the parts as well as the whole are real. Thus
the belief in the unity (ekatva) of the external object mentioned
in the Vijhaptimatratasiddhi (Vimsatika-bhasya) of Vasubandhu, is a
reference to the Vaisesika belief in the unity of atoms in a
compounded whole.*

The next theory is that of the Sarvastivadins. Referring to
their theory of the external object, Vasubandhu says:

6. f.

2 Vaisesika Sutra iv. 1.6 see also Bhaduri, S., Studies in Ny@ya-Vaisesika Meta-
physics, (Poona: Bhandarkar Oriental Research Institute, 1947) 143: Chatterjee,
S. C., The Nyaya Theory of Knowledge, (Calcutta: University of Calcutta, 1953
160—170. ,

3 Bhaduri, op. cit., p. 230.

* Vijmapti (Levi) 6.
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“It 1s neither a multiplicity (anekam) because the atoms are
not perceived when taken individually (pratyeka). Nor is it their
aggregate because (the aggregate of) atoms do not constitute one
(unitary) substance.””* Here there are two aspects of the atomic
theory of the Vaibhasikas being criticised by Vasubandhu. L. de
la Vallee Poussin seems to think that only the first of these
aspects represents the Sarvastivada theory, for he says: “L’ objet de
la connaissance est les paramanus, pratyekam, theorie Sarvastivadin,’*®
and attributes the second aspect to the Sautrantikas.? It is rather
difficult to believe that there was any school which upheld the
view that the individual (pratyeka) atoms (paramanhu) constitute
the object of perception, for all the schools were agreed in
maintaining that the atoms perse are suprasensible (atindriya).
The view that individual atoms become the object of perception
is not permissible according to Hsuan Tsang’s version of the
Vijhaptimatratasiddhi which de la Vallee Poussin himself was tran-
slating into French., Here it is said that ““Les anciens Sarvastivadins
pensant que les atoms pris individuellement, mais lorsqu’ils sont
agglomeres, sont la ‘condition en qualite’ d’objet de la connaissance.””*
The implication is that the individual atoms exisz, but that they
could serve as object-conditions only when they arein aggregates.
But still, if we are to consider the two problems referred to in
the Vimasariké as two aspects of the same theory, the Sarvastivida
theory may seem paradoxical in that it recognizes the reality of
individual atoms which go to form the perceptible aggregate, yat
such an aggregate is not considered to be a unitary substance but
only a multiplicity. But this aspect of the Sarvastivada theory
has been overlooked in a recent publication on the atomic theory
of the Buddhists.> Here it has been pointed out that the Vaibhasikas
postulated two kinds of atoms, viz, the dravya-paramanu (the
unitary atom) and the sanghata-paramanu (the aggregate atom,
i. e. the molecule). Bul the passage quoted in support of this
does not refer to sanghdta-paramanu but only to sanghata - rupa

1 Ibid., 6—7.

2 VijRaptimatratasiddhi, La Siddhi de Hiuan-Tsang, traduite et annotee par L. de la
Vallee Poussin, (Paris: Librairie Orientaliste Paul Guethner, 1928-9) (Herein-
after abbreviated Siddhi — Poussin) 44.

3 Ibid.

* Ibid. See also L’Abhidarmakosa de Vaswbandhu, traduite et annotee par L. de
la Vallee Poussin, (Paris: Societe Belge d'Etudes Orientales, 1923-31) 3.213.

5 Karunadasa, Buddhist Analysis of Matter, 143.
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(aggregate form).* Yet there is a statement which runs thusi
ta eva te sanghatah paramanavah sprsyante yatha rupayanta iti.*
Here the word saighata is used only as an adjective to refer to
the atoms which have formed into a group and immediately after
this statement is a pointed reference to the faet that these agg-
regates cannot be considered as unitary substances (safighatd eva
naika ity arthah).® 1f so, unitary atoms (dravya - paramahu) are
not considered as constituting ome aggregate afom or molecule
(satighdta — paramanu), but only an aggregate form (safighata-ripa) of
atoms. The terms saeighata-paramanu and safighaia —riipa are used
as synonyms for sthila ripa (gross form).*

Thus, it is important to note that according to the Sarvasti-
vada theory, the atoms exist individually, and that when they are
in aggregate form (saighata - ritpa) they are perceptible or become
the object-condition (alambanapratyava) of consciousness. But
this aggregate is not (o be considered atom-wise a unity (eka);
it is only a multiplicity (ameka). Thus the difference between the
Vaisesika and the Vaibhasika theories is that, according to the
former, the individual atoms go to form one whole, a unity, while
according fo the latter, the indivisible atoms forming an aggregate
do not represent a unity but only a multiplicity. This paradoxical
view of the Vaibhisikas was severely crificised by Vasubandhu in
his Vijiaptimatratasiddhi.

The neo-Sarvastivadins, led by Sanghabhadra, seem to have
attempted to solve this problem by maintaining that “‘the individual
atoms (ekaikaparamanu), when they do not depend on others
(anyanirapeksa), are imperceptible (atindriya),  but that they are
grasped by the senses (indriyagraha) when they are m a multitude
(bahavakh) and when they depend on each other (parasparapeksah)
for their existence.””® This being the view of the neo-Sarvastivadins
it is not surprising that de la Vallee Poussin failed to find any
mention of it in the Abhidharmokasa of Vasubandhu,® but only
in Sthiramati’s commentary on the Trimsika.”

1 Abhidharmalosavyakhya (Sphurartha), ed. U. Wogihara, (Tokyo: Publishing Asso=
ciation of Abhidharmakosavyakyha, 1932-6) 83.

2 [bid

3 Thid.

* Siddhi (Poussin) 45

5 Siddhi (Levi) 16.

8 Siddhi (Poussin) 45, note 1.

7 See above note 50.
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The third theory, namely, that postulated by the Sautrantikas,
represents yet another attempt to solve the problems arising from
the atomic theory of the Sarvastivadins. Unlike the Vaisesikas,
the Sautrantikas refused to accept the view that the ‘whole’,
consisting of ‘parts’ (avayava) is directly perceived by the senses.
Neither could they reconcile themselves to the theory of the
Sarvastivadins. Therefore, they maintained that while the atoms
are indivisible units, they could coalesce or mingle together to
form an object. Thus while the Sarvastivadins believed in the
aggregation of atoms (saighata), the Sautrantikas advocated the
coalescence of atoms (saficita, samyoga).® It may be pointed out
that, although de la Vallee Poussin has not been able to see any
difference between these two theories and considered the terms
sanghata and sancita as synonyms,? Vasubandhu’s Vimsatikd treats
them as two different theories.® But unlike the Vaisesikas and
the two groups of Sarvastivadins, the Sautrantikas maintained that
this object is not directly perceived.

It may be clear from the above description that in spite of
the differences in the three schools of thought, there is one postu-
late common to all, namely, that the indivisible atom is imperceptible,
that is, it does not serve as the object of perception. What
serves as the object of perception is made up of the indivisible
atoms. It was mentioned that the Abhidharmikas, like the Vaisesikas,
were realists and believed that the external object or form (riipa)
is non-mental (cittaviprayukia, acetasika). But this commonsense
realism could not easily be maintained at a time when philoso-
phical inquiry had attained a very high degree of maturity. Thus
we find even some of the adherents of the Vaisesika school making
concessions te this philosophical inquiry and trying to maintain
that perception is partly inferential+*

The Sautrantikas, by maintaining that the external object is
not directly known and that it is known only through represent-
ations, deprived physical objects of much of the reality ascribed

A Siddhi (Levi) 7; Alambanapariksa, 4.
2 Siddhi (Poussin) 44.
3 Siddhi (Levi) 6-7.

* Bhaduri, Studies in Ny@ya-VaiseSika Metaphysics, 229 ff.
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to them by commonsense. This led to a twofold development
represented by the two schools of thought, the Madhyamika and
the Yogicara.

Once a philosopher has gone so far as to deprive the physical
objects of the reality which human beings are acquainted with
through sense perception, two alternatives remain open to him.
Either he may maintain that their nature is completely unknown
and that we do not know anything about them. Or else he may
maintain that they are merely ideas and that nothing exists outside
the mind.*

The dialectic of Nagarjuna and his followers was directed at
proving the first alternative. They vehemently criticised the view
that there is an aspect of reality in phenomena, an aspect which
may be called “thing-in-itself”” (svo bhavo).®* Dialectical arguments
were adduced by them to expose the inherent contradictions in
empirical propositions: the conflict between thesis and anti-thesis.®
This negation of empirical propositions was carried to such an
extent that the other Buddhist schools considered this to be a
form of nihilism.*  Although the reality of the empirical was
negated, the Madhyamikas could not overlook the fact that causality
(pratityasamutpada) was considered to be one of the central teachings
of the Buddha. Yet. in early Buddhism, causality was considered
to be the empirical reality, Thus the Madhyamika negation of
empirical reality would have implied the negation of the validity
of causality. To overcome this discrepancy, the Madhyamikas
described causality in epithets such as ‘non - ceasing’ (anirodham),
‘non - arising’ (anutpadam), etc.® thereby trying to show that
it transcended empirical description.  Hence, their philosophy
may be described as a form of transcendentalism. Considering the
fact that the aim of Madhyamika philosophy was to provide a
philosophical basis for the monistic (advaya) teachings of later
Buddhism, especially as embodied in the Prajiaparamita texts, one
may be able to justify the intention of the Madhyamikas when
they criticised the reality of the empirical world.

t Edwards and Pap, A Modern Iutroduction 1o Philosophy, 150.
2 MKV 260.

3 Murti, Central Peilosophy of Buddhism, 136.

+ Abhidharmadipa, 270,

5 MKV 3.
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The Buddhists who upheld a form of fealism could not escape
this philosophical inquiry. The problem raised was how far the
sense datum corresponded to the physical object which was conside=
red to be the external reality.

In similar circumstances, the tendency had been to maintain that in
spite of their correspondence they are distinct. This philosophical theory
is generally called (epistemological) dualism.* The dualism consisted
in the recognition of ‘primary’ and ‘secondary’ natures in phenomena.
This was the kind of dualism advocated by the Vaibhasikas in
their attempt to solve the problems arising from the acceptance of
real external objects. They maintained that the ‘primary’ nature
(svabhava) or the “thing-in-itself> (svo bhavo) was real, whereas
the ‘secondary’ nature (laksama) which characterizes our sense data
was unreal. This epistemological dualism assumed the form of a
metaphysical dualism when the Vaibhasikas insisted on the real
existence of the “‘thing-in-itself” (svo bhave) during the past, present
and future and believed that the characteristics (laksana) were sub-
ject to change and transformation (anyathatva).? The dualism of
the Vaibhisikas was therefore very different from the realism
of the Abhidharmikas. The acceptance of the unchanging or eternal
substance behind the perceptible characteristics in phenomena brought
them very much closer to the substantialist view (atmavada) of the
Upanisadic thinkers. Thus we find not only the Madhyamikas,?

but also the Abhidharmikas themselves,* criticizing the Vaibhasika
view as heretical.

As a protest against the substantialist and realist views of the
Vaibhasikas, we find the emergence of th: Sautrantikas who were
generally known as ‘representationists’ (bahyarthanumeyavada).® They
did not deny the reality of the external world, but emphasised the
fact that it is not directly perceived, and that it is inferred by
the series of impressions left in the mind by the momentary
object, i. e. representationism. As a result of the apparent similarity
between the Sautrantika and phenomenalist standpoints, the Sautran-
tikas were believed to be closer to early Buddhism than the

t Edwards, P. and Pap, A., 4 Modern Introduction to Philosophy, (New York: The
Free Press of Glencoe, Inc., Ninth Printing, December 1963) 149-9.

2 Abhidharmadi pa, 259-260.

3 MKV 259,

* Kathavarthu, ed. A. C. Taylor, (London: Pali Text Society, 1894-7) 1.115 ff.

B Sarvadarsanasatigraha, ed. V. S. Abhyankar, (Poona: The Bhandarkar Oriental
Research Institute, 1924) 19.
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Sarvastivadins. Yet, the acceptance of the logical theories of
momentariness and atomism clearly distinguished thém from the
empiricism of early Buddhism.

While the Madhyamikas maintained that the real naturz of the
external object is not known and that it transcends empirical des-
cription, the Yogacira school believed that the external object is
merely an idea and that nothing exists outside the mind. In the Vimsatika,
Vasubandhu is seen employing dialectical arguments against the
realist views on the nature of the external world. The atomic
theories of the three schools of thought, the Vaisesika, the Vaibhasika
and the Sautrintika, are here subjected to the severest form of
criticism. The arguments are mostly dialectical. Vasubandhu not
only denied the validity of sense perception, but even the possibi-
lity of sense experience. He held the view that sense perception
is the result of false discrimination. Even extrasensory perceptions
such as the “knowledge of the thought processes of others™
(paracittavidam jiignm), which according to early Buddhism was a
more valid form of perception than sense perception, came to be
invalidated by the arguments of Vasubandhu. As in sense perception,
here too, Vasubandhu pointed out, there is a discrimination as
subject (svacirta) and object (paracitta).*  Ultimate reality, for
him, is ideation only (vijRaptimatra), swithout the duality of subject
and object which is realized by the Buddha.® This is a form of
absotute idealism.

As against this absolute form of idealism of Vasubandhu, we
find the emergence of the school of thought which may be better
described as immaterialism and which was advocated by Vasubandhu’s
pupil Dinnaga. In his Alambanapariksa,® Dinnaga too examines
the atomic theories of the realist schools mentioned above. But
the arguments that he adduces against these theories are mostly
epistemological in character. For example, taking the Vaisesika
theory of the external object, Dinnaga points out that the atoms
(anu) are not the causes of the perception (vijiapti) of the object
(vifaya) because the nature of the atoms is not reflected in
consciousness.* The argument is that though atoms are considered
as causes of consciousness, they do not possess the form reflected

Y Siddhi (Levi) 10.
2 Ibid.
¥ Alambanapariksa, 3.

% Ibid., 6-7.
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in consciousness because atoms themselves have no form and are
imperceptible, although the object (visaya) consisting of the atoms
may have form and may be perceptible. Thus Dinnaga’s denial
was only of the materiallty or substantiality of the external object,
rather than of the sense data. What is important to note is that
sensation, which may be described as an element of fact (artha)
and which is external (bahya), is not denied by Dinnaga, His
denial pertains only to the materiality, not to the externality of
the object. According to him, from time immemorial this objective
iaspect (visayaripa) and the force which transforms consciousness
into this subject-object relationship, that is, the sense organ,
continue to be mutually conditioned.? Here there is no denial of
the validity of perception, as in the philosophy of Vasubandhu
the denial is only of matter. And his idealism may therefore be
properly called immaterialism.*®

The above analysis should amply illustrate how early Buddhism,
starting as a form of phenomenalism, gave rise to different schools
of thought such as realism, metaphysical dualism, representationism,
transcendentalism, idealism and immaterialism, all arising as a
result of the differences of opinion expressed on the nature of the
external world.

* Ibid.

2 See Kalupahana, D.J., **Difniga’s Immaterialism,” in  Philosophy East and
West, April, 1970 (in the Press.).
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