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The People of the Lion

The Sinhala Identity and Ideology in History and Historiography

The evolution of group identities and of ideologies associated with
social groups represents one of the most fascinating areas of historical
research. It is also one of the most exacting fields of study requiring of
the historian an inordinate amount of caution. The bistorian who under-
takes an inquiry of this type has to constantly keep in mind that group
consciousness, like all ideology, is historically determined and historically
limited. The Sinhala ideology in its contemporary form, with its associa-
tions with language, race and religion, forms an essential part of
contemporary Sri Lankan culture and has succeeded in thoroughly
permeating such areas of intellectual activity as creative writing, the arts and
historical writing. It is not an exaggeration to say that during the last
hundred years the Sinhala ideology in its contemporary form has
radically refashioned our view of our past. Since many writers assume
that the Sinhala ideology in its current form has a very old history,
it may be relevant to point out that even in the European languages the
word race (Fr. race, Ital. razza) dates only from about the sixteenth
century and that the biological definition of the term as denoting a group
distinct from other members of the species by specific physiological
characteristics is of even more recent origin. In both Sinhala and Tamil,
it is difficult to find a satisfactory equivalent to this word. Hence it does
not seem likely that racial consciousness can be traced back very far into
the past of these two linguistic groups.  Thus when an author of popular
historical writings speaks of the mythical Vijaya as having been anxious to
find a queen “‘of his own Aryan race” and further states that “his pride of
race revolted at the thought of any but a pure Aryan succeeding to the
Government which he had striven so laboriously to found” or when
academic historians writing about ancient Sri Lanka refer to “the Sinhala
race,”? they are all presenting a view of the past moulded by contemporary
ideology. These examples have been cited here to emphasise the need to
reexamine this dominant and popular historical view, to go back to the
original documents and to place the appearance of different types of group
consciousness in their historical settings.

1

The Brahmi inscriptions, which are the earliest historical documents
in Sri Lanka,’ reflect an initial stage in the growth of group consciousness.
Perhaps the most important basis of group identity at this time was

1. John M. Senaveratne, The Story of the Sinhalese, Colombo, 1930, p. 16,
2. L.D. Barnett, * The Early History of Ceylon” in The Cambiidge History of India,
Vol. I, London, 1921, reprinted in Delhi, 1955, p. 548; G. C. Mendis, Our Heritage,
. Golotabo, 1943 p, 20.
3. See S, Paranavitana, Inscriptions of Ceylon, Vol. I, Colombo, 197C.
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2 THE PEOPLE OF THE LION

lineage. Individuals who set up inscriptions generally give the names of
their fathers or of both fathers and grandfathers, while some of them
trace their paternal descent back for three or four generations. Some
inscriptions, particularly those of the Brahmanas, refer to the varna status
of the authors. Occupations and socio-political status of donors are cited
in many inscriptions. It is particularly noteworthy that in a significant
number of records the terms upasaka and upasika are used to describe the
donors, reflecting the early beginnings of a religious identity. A few of
the records point to other group identities like Kabojha, Milaka and
Dameda. It is likely that Kabojha and Milaka were tribal groups.
Paranavitana has suggested that Dameda was the equivalent of Tamil#
Whether the term was used in this period to denote a tribal, linguistic or
some other group deserves careful investigation. The term Sinhala, on the
other hand, is conspicuous by its absence.

The disparate nature of the earliest settlements in the island would
not have been conducive to the development of strong proup identities
which brought together a large number of people into one cohesive unit,
At this primary stage of the development of group conscicusness lineage
was perhaps the most important criterion from which people derived their
social identity. Socio-political position, varna or ritual status, religion and
tribal affiliation were other factors which determined group identity.’
During the period from about the middle of the second century B. C. to
about the second century A.D.,, Sri Lanka witnessed the unfolding of a
crucial process of social change, bringing about the dissolution of communal
property rights and the separation of the primary agricultural producers from
elemsnts essential for their production. Parallel and related to this
process was the evolution of a state apparatus which brought the whole
island under the control of the rulers of Anuradhapura.é It is most likely
that the emergence of the state brought with it changes in the ideological
sphere, paving the way to a new group identity.

The term Sinhala (Pali Sihala, Skt. Simhala) occurs for the first time
in Sri Lankan sources in the Dlpalvamsa which has been assigned to the
fourth-fifth centuries A.D. In this chronicle the term occurs only once,
and in this cryptic verse it is stated that the island was known as Sihala
“on account of the lion” (lankadipo ayam @hu sihena sihaja iti).! Theterm
Sihaladipa or “the Sinhala island” occurs in the Samantapasadika® the

4. §. Parapavitana, '*The Aryan Settlements: The Sinhalese,”” Chapter VI in
Uniwvzrsity of Ceylon History of Ceylon, Colombo, 1959, Vol. I, Pt. 1, pp. 87-8.

5. This is evident from the titles borne by people who inscribed the earliest Brahmi
records. See Paranavitana, Inscriptions of Ceylon, Vol. 1.

6. For a discussion on t‘ne process of state formation in Sri Lanka, see R. A.
L. H. Gunawardana, “Social Function and Political Power: A Case Study
of State Formation in Irrigation Society,” Indian Historical Review, Vol.
No. 2, 19?8 pp. 259-73.

7- Dw.9

8. 'iamanrapasad:ka. the Bihiranidana section, ed. and trsl. by N, A, Jayawickrama as
The Inception of Discipline and the Vinayaniding, London, 1 62, pp. 2, 136
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R. A. L. H. GUNAWARDANA 3

commentary on the Vinaya section of the Pali Canon, written by
Buddhaghosa in the fifth century A. D. The text states that the earlier
commentaries used by Buddhaghosa had been written in the language of
Sihaladipa. Fa-Hian, who also visited the island in the fifth century,
refers to it by the name “the country of the lions.”® The term Heladivi,
the equivalent of the Pali Sihaladipa, occurs in one of the graffiti at Sigiri
which have been assigned by Paranavitana to a period extending from the
eighth to the tenth century AD.1® By the eighth century the name was
being used to denote a group of people, as is evident from an inscription
found at a ruined monastic site in the Ratubaka Plateau in Central Java,
which refers to the Simhalas.!

Though the earliest reference to the term Sinhala in Sri Lankan
sources is in the Dipavamsa, there is evidence in other sources which
suggests that the name can be traced back to an earlier date. In the
Allahabad inscription of Samudragupta which has been assigned to the
fourth century A.D., there is a reference to Saimhalaka, obviously a name
derived from Simhala, among those who accepted the suzerainty of the
Gupta emperor and paid him tribute.!? Pelliot has drawn attention to the
occurence of Chinese renderings of the name Sihaladipa in literary works
of the second and third centuries A.D.> Three Brahmi inscriptions froem
the far south of the Indian subcontinent, written in a language which has
been identified as Tamil in its formative stages, are also relevant to this
study. According to the reading presented by Subrahmanya Agyyar,'* the
term lla is found in these three records. Some epigraphists do not agree
with his readings of the Arittapatti and the Cittannavacal rec ords, but they
agree that the Tirupparankuﬁi:am inscription refers to “Ila householders”
and that the term lla should be identified as denoting Sri Lanka.® Ayyer
suggested an early pre-Christian date for the record. Mahadevan's
assigns it to the first-second centuries A.D. He interprets the term caiy-
alan in an inscription from Muttupatti assigned to the same period, as a
reference to a person from Sri Lanka, but this translation is doubtful.
The term Ila in these records has been identified by epigraphists ss derct-

9. See Samuel Beal, *‘ Travels of Fa-Hian or Fo-kwo-ki” in Travels of Hiuen Tsang,
Calcutta, 1957, Vol. I, p. 45.

10. S. Paranavitana, Sigiri Graffiti, being Sinhalese Verse of the Eighth, Ninth and Tenth
Centuries, London, 1956, Vol. 1, p. 179.

11. J. G- de Casparis, “‘New Evidence on Cultural Relations between Java and Ceylon
in Ancient Times,"” Artibus Asiae, Vol, XX1V, 1962, pp, 241.8,

12. ], F. Fleet, Inscriptions of Early Gupta Kings and their Successors, Corpus Inscrip-
tionum Indicarum, WVol. I1I, Varanasi, 1963, p. 8.

13. Paul Pelliot, Review of Chu-fan-chih, tr. by E. Hirth and W, W.Rockhill, T’oung Pae,
Vol, XIlI, 1921, pp. 462-3.

14 K. V. Subrahmanya Ayyar, * The Earliest Monuments of the Pandya Country and
their Inscriptions,’’ Procezdings of the Third All-India Oriental Conference, Madras,
1924, pp. 215-300.

15- T. V. Mahalingam, Early South Indian Palueography, Madras, 1967, pp. 101-11,
245.50, 251-7.

16, Iravatham Mahadevan, Corpus of the Brahmi Inscriptions, Madras, 1966, pp. 8-9.
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4 THE PEOPLE OF THE LION

ing Sri Lanka. Ilam denoted Sri Lanka in classical Tamil works, and it
has been suggested in the Tamil Lexicon published by the Madras University
that the term would have been derived from the Paili Sihala and the
Sanskrit Simhala.!” This seems very likely since the Centan Tivakaram,
one of the earliest lexicons in the Tamil language, equates Cinkalam with
Ilam.'® If we accept this explanation of the origin of llam, it would imply
that the term Sinhala was also being used by the first or second century of
the Christian era to denote a principality and certain types of people from
that principality. If indeed the term Ilam was derived from Sihala, its
current use in politics reminds one of the observation made by Marc
Bloch, the great medievalist, about the term Frenchmen, It is a historical
irony that Gauls bear today a name derived from that of the Franks whom
they considered to be their enemies. Bloch pointed out that this
inappropriate and unfortunate name gave rise in later times, “among the
more reflective of our thinkers, to feelings of tragic anxiety,”19

It seems very likely that the beginnings of the Sinhala consciousness
arose as part of the ideology of the period of state formation. It is but to
be expected that an ideology which evolved during such a period would
emphasise a sense of unity. However, state society in Sri Lanka
was a society divided on the bases of class as well as lineage, clan, cccupati-
on, ritual status and political position. ~ The chronicles give a fair idea
how in such a context group consciousness developed and what form it
assumed. The Mahavamsa has been generally assigned to the sixth century
A.D., but it can be argued that it isa later work, In this chronicle the
term Sihala occurs only twice. However, on closer examination it becomes
clear that the sixth and the seventh chapters present a myth which forms a
central element in the Sinhala ideology.

According to this myth, the daughter of the king of Vanga by a
ptincess from Kalinga, runs away from home and joins a caravan heading
for Magadha. On the way, in the Lala country, the caravan is attacked
by a lion who abducts the princess. From the union of the princess with
the lion are born a son and a daughter, Sihabahu and Sihasivali, When
the children grow up, they flee with their mother from the lion’s den and
reach the frontier regions of their grandfather’s kingdom. Here they are
befriended by a kinsman who rules the frontier province. The lion ravages
villages in his search for his offspring, Sthabahu kills the lion On the
death of his grandfather, he is offered the kingdom of Vanga, but he
prefers to found a kingdom with a new capital city, Sihapura, where he
reigns with his sister as his queen. They have sixteen pairs of twins.
Vijaya, the eldest, is of violent disposition. He and his seven hundred

17. Tamil Lexicon, Madras, 1924, Vol. I, p. 382.

18: Céntan Tivakaram, ed. Lokanata Mutaliyar, Madras, 1917, p. 62.

19: Nfare Bloch, *““Sur les grandes invasions: Quelques positions de problemes,”’
Revue de Synthé.e, quoted in Paul Poliakov, The Aryan Math: A History of Racist
and Nat'onalist Tdeas in Europe, Londen, 1974, p. 19, .
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R. A, L. H. GUNAWARDANA 5

followers (parivara) harass the people. When the enraged mahajanas

‘demand that Vijaya be put to death, the king exiles him, together with his

followers. Their ship touches at Supparaka, but as a result of their
conduct, they are driven away again and they land in Sri Lanka.

On the day of their arrival in Sri Lanka the Buddha lay dying, but
his thoughts were on the safety of Vijaya and his followers, The Buddha
assigns Sakka to protect them, and the latter sends the God Uppalavanna
to the island. Uppalavanna sprinkles charmed water on the men and ties
sacralized thread (parittasuita) on their hands for their protection. Kuvanna,
a yakkhini, lures the men to devour them but is foiled by the power of the
thread. Vijaya overpowers and espouses Kuvanna and, with her help, massacres
the yakkhas in the island to win over the kingdom. He ruled from Tamba-
panni and his followers established five other settlements: Anuradhagama,
Upatissagama, Ujjeni, Uruvela and Vijitapura. The chronicle explains that
the region where Vijaya landed and the island itself were known by the
name Tambupanni because the hands of Vijaya and his follwers were
reddened when they touched the earth. The chronicle also gives a
definition of the term Sihala: “The king Sithabahu, since he had slain the
lion (was called) Sihala and, by reason of the ties between him und them,
all those (followers of Vijaya) were also (called)Sihala.”?®  Since it is not
possible to hold a consecration ceremony without a queen of ksatriya birth
an embassy is sent to southern Madhura to ask for the hand of the
daughter of the Pandya king. The Pandya king sends his daughter, many
other maidens and “a thousad families of the eighteen guilds of workmen
(bessakarake).” On the arrival of the princess, Vijaya marries her after
brusquely dismissing Kuvanna, and members of his retinue marry the other
maidens from Madhura.  Vijaya is consecrated and rules for thirty-eight
years at Tambapanni, and every year he sends pearls and chanks worth
two hundred thousand to his father-in-law at Madhura, Kuvanna goes
to Lankapura, the city of the yakkhas where she is killed by a yakkha.
Her son and daughter flee to the Malaya region and live there “with the
king’s assent” (rajanuhnaya). The boy takes the girl to wife, and from
them are sprung the Pulindas.

The story of Vijaya is found in the Dipavamsa and it is evident from
the comments in the Vamsatthappakasini, the commentary on the Maha-
vamsa, that there was another version in the chronicle of the Abhayagiri

20+ This is Geiger’s translation of the relevant strophe from the Mahdvamsa. See
Mahdvamsa, tr. W. Geiger, Colombo, 1950, p. 58.

21: The eighteen groups of pessakiraka, are comparable with the astadasajati in South
Indian records. See J. F. Fleet, ‘‘Sanskrit and Old Canarese Inscriptions,”
Indian Antiquary, Vol. V, 1876, pp. 50-3. The Pali chronicles of Sri Lanka record
instances of kings assigning pessakara (var. pessiya) to serve in monasteiies. The
groups of people denoted by this term included craftsmen as well as those who
performed service functions with a “low” ritual ranking. See R. A. L. H.
Gunawardana, Robz and Plough: Menasticism and Economic Interest in Early Medieval
Sti Lanka, AAS Monograph Series No. 35, Tucson, Arizona, 1979, pp. 119-10,
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6 THE PEOPLE OF THE LION

monastery.  But the Vijaya story was certainly not the only “colonization
myth”2 about Sri Lanka. The Divyavadana presents another story while
the account of Hiuen Tsang cites two more. One of the stories cited by
Hiuen Tsang (Hiuen Tsang I) is similar to the Vijaya myth. However, the
earlier episodes take place not in and around Vanga but in South India.
Further, it is the killer of the lion who js exiled as punishment for his
patricide.  He founds a kingdom in the island. “Because the original
founder got his name by catching a lion (chih-sse-1seu),” the myth explains
“they called the country (after his name) Simhala (Sang-kia-10).””3 In the
second story (Hiuen Tsang II), which is basically similar to that in the
Divyavadana,t Simhala was theson of a great merchant of Jambudvipa
called Simha (Sang-kia). Simhala comes to the island with five hundred
merchants, looking for gems, and stays back to live in the company of
raksasis. When the merchants discover that they are about to be
imprisoned by their paramours, they escape from the island with the help
of a flying horse. Simhala is elected king in his own country, but he leads
an expedition to the island and founds a new kingdom after vanquishing
the raksasis. *Because of the king’s name,” the story states, “the country
was called Simhala.”? Some analysts of these myths have drawn attention
to the similarity of certain elements in them to Buddhist storics like the
Padakusalamanava, Sutana, Ghata, Valahassa and Devadhamma Jatakas
and it has been suggested that either the myths were influenced by the
Jatakas or both groups were derived from a common source.26

The Mahavamsa version of the Vijaya myth contains certain elements
which are discordant with the myth of the visit of the Buddha that the same
chronicle presents. During the first visit to the island, the Buddha is said
to have expelled the yakkhas who lived in the island to Giridipa,but Vijaya
and his followers find a flourishing kingdom of the yakkhas in the
island. However, the Dipavamsa version of the Vijaya myth makes no menti-
on of Kuvanna or of Vijaya’s encounters with the vakkhas and is, therefore,
consistent with myth of the Buddha’s visit. This discrepancy between the
two main chronicles raises the problem whether the Dibavamsa deleted
part of the Vijaya myth to present a more consistent account or whether
those elements in the Mahavamsa version relating to the presence of the
yakkhas tepresent later accretions. The Vamsa'thappakasini provides
additional information about the yakkhas when it states that the chicf of
the yakkhas at Sirisavatthu was Maha! alasena and thet he married Polamittz,

11 I have borrowed this term from Gananath Obeyesekere. See ““Gajabahu and the
Gajabghu Synchronism: An Inquity into the Relationship between Myth and
History,” The Ceylou Jowrnal of the Humanities, Vol. I, No. 1, 1970, pp. 25-36,

13. 8. Beal, Travels of Hiuen Tsang, Calcutta, 1958, Vol. IV, pp. 435.7.

24. Divyavadana, ed. E. B. Cowell, and R. A, Neil, Cambridge, 1866, pp. 523.9.

25. Beal, Travels of Hiuen Tsang, Vol. IV, pp. 438.42.

26+ See L. S. Perera, “The Early Kings of Ceylon,’”’ Chapter VII in University of
Cylon History of Ceylon, Vol. I, Pr. 1, pp. 98.111; G. C. Mendis, “The Vijaya Legend,”
Paranavitana Felicitation Volume, ed. N, A. Jayawickrama, Colombo, 1265, rp.263.92.
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R A. L. H. GUNAWARDANA 7

the daughter of a yakkhini called Gonda. The text also tells us that the
two children of Kuvanna were called Jivahattha and Dipella’ However,
it is not possible to consider these statements as indicative of the relative
date of this part of the myth since it is not clear from the contexts
whether the author of the Vamsatthappakasini is citing, as usual, informa-
tion from the ancient Sinhala chronicle of the Mahavihara or whether he was
merely drawing on the extended versions of the myth current in his own
time. The Divyavaddna is more useful in this respect since it shows that a
version of the myth which spoke of the presence of yakkhas at the time of
the arrival of Simhala was prevalent at the time Dibavamsa was written.?
Most of the myths cited above present the view that the island was
originally inhabited by the yakkhas, and in all these stories the attitude
towards the yakkhas is one of hostility. In the Dipavamsa the Buddha is
the hero who vanquishes them while in the Divyavadana and the Hiuen
Tsang II version, it is Simhala, the eponymous hero, who is credited with
the achievement. It is likely that the two sets of myths were of indepen-
dent origin and had a parallel existence. Evidently the Mahavamsa is
presenting a combination of these two sets without paying heed to the
resultant contradiction. We shall later see that the yakkhas, like the
element absent from the Dipavamsa version i.e. the arrival of Vijaya’s bride
from Madhura, form an essential component which completes the message
that the Mahavamsa version of the myth is seeking to convey.

Several writers have seen in the geographical references in the myths,
pointers to the original homes of the immigrants who came and settled in
the island. Barnett saw in them indications of two streams of migration:
one of Dravidians from Bengal and Orissa and a later stream, “mainly
Aryan,” from the Western regions of India.?? Basham argued for the
rejection of the view that the Vijaya story was “a statement of historical fact”
but he tended to attach significance to the geographical references.®He seems
to have considered references to Kalinga and Madhura as later accretions,
but he detected in other references the arrival of the first wave of immig—
rants from the Western parts of India and of a second wave of immigration
from the East. It is noteworthy that though the Mahavamsa refers to
Lala as a region between Vanga and Magadha several writers including
both Barnett and Basham have identified it with Lata on the Western
coast of India. Paranavitana was inclined to accept the same view in his
attempt to trace “the original home of the Aryan settlers” to the North-

21. Vamsatthappakasini (Vap.), ed. G. P. Malalasekera, London, 1935, Vol.I, pp.
259-60, 264.

28 While noting that some of the tales in the Divyavadana had been translated into
Chinese in the third century A. D., M. Winternitz (A History of Indian Literature,
Calcutta, 1953, Vol. 11, pp. 285.6) has assigned this work to the fourth century A.D.,

29+ Barnett, op. cit.

30. A. L. Basham, ‘‘Prince Vijaya and the Atyanization in Ceylon,” Ceylon Histori-
cal Journal, Vol, I, No. 3, 1952, pp. 163-71.
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8 THE PEOPLE OF THE LION

western parts of India.®® However, while all the different versions of the
myth reflect what may be called the “immigrant mentality” of a dominant
element of the population of Sri Lanka and their belief that they came
from India, attempts at locating *the original homes” on the basis of
geographical references in the myths would amount to confusing ideolo-
gical statements with accounts of actual events. The discrepancies
between different versions of the myths also point to the need for caution.
The Mahavamsa refers to Vanga, Kalinga, Lala, Magadha, Supparaka and
Madhura, The Dipavamsa does not refer to Madhura and gives Bharuk—
accha as a place visited by Vijaya on his way to Sri Lanka. On the other
hand, Hiuen Tsang I locates the home of Simhala in South India. = The
Divyavadana presents Simhala as a merchant from a kingdom called
Simhakalpa and implies it was in Jambudvipa. The Hiuen Tsang II version
of the myth does not refer to any specific part of India, but merely state
that Simhala was from Jambudvipa. = As Mendis correctly detected,
one of the main functions of the different versions of these “colonization
myths” seem to be to explain the origin of the name Sinhala. Certain
versions attempt to explain how the island came to be called by this name
while the Mahdvamsa version seeks to explain how the island came to be
called Tambapanni and how a certain group of people came to be called
the Sinhala. Mendis believed that "Sitphal_a was otiginally the name of
the island and the people got their names from it many centuries later.”#
Such a sequence is not evident from the source material examined above,
and, in fact, the information in the South Indian Brahmi inscriptions seems
to preclude such an assertion. The writings of Onesicritos who accomp-
anied Alexander to India testify to the fact that Taprobane or Tambapanni
was the earliest historical name of the island.*® Even in the second
centuty A.D., Ptolemy referred to the island as Taprobane though he
noted that it was also called Salike.’* The Mahavamsa version of the
Vijaya myth, it would thus appear, originally evolved at a time when the
island was still known as Tambapanni and a group of people living there
were called the Sinhala.

Evidently there were two distinct connotations of the term Sinhala.
The long and detailed description of the origin of the ruling family the
myth presents carries the implication that it was the members of this
lineage who were the real People of the Lion. This association of the term is
also found in the later chronicle Culavamsa.  After describing the matri-
monial alliance that Mahinda IV formed with Kaliriga and his elevation

31. Unjversity of Ceylon Histpry of Ceylon, Vol. 1, Pr.1, pp. 82-97.
31. See Payanavitana Felicitation Volume, p. 268.

33. J. W. McCrindle, Ancient India as Described in Classical Literature, London,
1901, p. 102.

34. ], W, McCrindle, Ancient India as Decribed by Ptolemy, London, 1885, pp. 247-39:
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R. A. L. H. GUNAWARDANA 9

of merbers of his lineage to high positions in the kingdom, the Culavamsa
states that he thereby strengthened the Sinhala lineage ( Sihalavamsam ).
Obviously, the term is being used here to denote the dynasty.

Basham and Obeyesekere have drawn attention to the elements of
bestiality, parricide and incest in the myth.* While in certain versions of
the myth there is no reference to an animal and Simha is a mere name, in
those versions where Simha is in fact a lion the relationship between the
lion and the eponymous ancestor assumes a dual character. The latter is
both ‘‘the progeny of the lion” as well as “the slayer of the lion.” It is
noteworthy that the Mahavamsa uses the term ddinnava, a very rare word,
to describe this relationship. The word can be associated with adi,
meaning “beginning,” as well as with adiyaii, “to seize.” It is most likely
that this word was deliberately chosen to convey the dual character of this
relationship.  This element of the myth endowed the ruling dynasty with
a marvellous origin which marked it out from the populace. The depiction
of the hero as lion-slayer is comparable with the epic of Gilgamesh whose
prowess in combat with lions is highlighted in a large number of Sumerian
seals.’” It is also possible to suggest that, asa structural element in the
myth, parricide represents the negation and abnegation of animal origins,
In later times the lion-slaying aspect of the myth is found to be given
greater emphasis. As noted earlier, according to the Hiuen Tsang [ version
of the myth, the founder of the kingdom received his name on account of
his having caught a lion. The Vam:atthappakdsini, too, states that that
Sihabahu was called Sthala because he had “caught the lion” (s:ham gahitva
iti).*® These sources probably reflect the fact that by about the seventh
century the People of the Lion preferred to be known as lion-slayers
rather than the progeny of the lion. It is this later interpretation of
the term adinnava which influenced Geiger to translate the relevant
verse of the Mahavamsa as cited above. The Hiuen Tsang I version
of the myth does not refer to sibling incest that is found in the
Mahavamsa. As Romila Thapar has pointed out,?® while incest of this type
explains how two siblings can found a lineage, it also stresses purity of
descent. Sibling marriage finds mention in the Dasaratha Jataka and with
teference to the Sakyas in the Pali Suttas. The story of the sixteen pairs

of twins in the Vijaya myth also finds parallels in the Indian myths cited
by Thapar.

35. Cuv. 54.10.

36. Basham, op. cit.; G. Obeyesekere, “Religious Symbolism and Political Change
in Ceylon,” Modern Ceylon Studies, Vol. 1, No. 1, 1970, pp. 43-63

37. The Epic of Gilgamesh, tr. with an introduction by N. K. Sandars, Middlesex,
1980, pp. 36, 94.

38+ Vap. Vol. I, p. 261.

39 Romila Thapar, “Origin Myths and the Early Historical Tradition” in Ancient
Indian Social History, Delhi, 1978, pp. 294.325.

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



10 THE PEOPLE OF THE LION

Information on dynastic emblems of South Indian ruling houses is
most useful in enabling us to understand the significance of the term
Sinhala. The Pandyas had the fish as their emblem, the Colas and the Sinda
branch of the Naga lineage had the tiger and the Calukyas had the
boar. It is also evident that certain South Indian ruling families bore
the lion crest. Though the bull was the most widely used emblem of the
Pallavas of the Simhavisnu line, the figure of the lionis found on some of
their coins and seals, and on certain early copper plates.®® The animal
figures on the Uruvapalli grant® and the Pikira copper-plate? have been
identified as lions. It has been suggested on the basis of this evidence that
theearly Pallavas bore the lion emblem. The lion emblem was also used by
some minor Cola ruling houses. The Malepadu plates of Punyakumara,
dated in the eighth century,” and a record from the Bastar region, ™ issued
by a chieftain called Candraditya, bear the lion crest. Both Punyakumara
and Candraditya claim descent from Karikala Cola. It is very likely that,
similarly, the lion was the emblem of the ruling house of Sri Lanka and
that the dymasty got its name from the emblem. As in Sri Lanka, in
South India, too, there were myths which sought to explain these emblems.
For instance, the myths of the Sinda dynasty explain how their eponymous
ancestor had been brought up by a tiger.®

There was evidently a second, wider meaning of the term Sinhala’
The Mahavamsa states that on account of their association with Sihabahu
(tena sambandha) “all these” were also called S1hala (ete sabbe pi szhala) 45
It is not clear from this cryptic verse who “all these” were, but the prece-
ding verses speak of the followers of Vijaya. In its explanation of the
passage, the Vc:msatthappakanm states that the seven hundred members of
Vijaya’s retinue and all their descendants “up to the present day” are called
Simhalas because of their association with the prince called thala (tena
whafanamzkena rajakumarena sambandha ete sattapur:sasata ca tesam puttan-
attapanatra yavajjakala manussa ca sabbe pi snhaia nama ahesunti attho).*!
Thusit is clear that, at least by the time the Vamsatthappakasini came to be
written, a wider meaning of the term Sinhala was gaining currency.

Hypothetically, it is possible to postulate a dynasty> kingdom> people
of the kingdom sequence in the development of the Sinhala identity.
However, there appear to have been certain factors operative at this time

40. C. Minakshi, Administration and Social Life under the Pallavas, Madras, 1938,

a0k,

41. Fndian Antiquary, Veol. V, 1881, pp. 50-3.

42. E. Hultzsch, “Pikira Grant of Simhavarman,” Epigraphia Indica (EI),Vol.
VIII, 1905/6, pp. 159-63.

43. H. Krishna Sastri, “Malepadu Plates of Punyakumara,”” EI, Vol. XI, 1911/2,
. bp. 3378, -

44. Madras Epigraphical Reports, Archaeological Survey, Madras, 1908/9, p.5

45. K. A. Nilakants Sastri, The Colus, Madras, 1935, Vol. 1, pp. 24-6.

46- Muv. 7-42.

47- Vap., Vol. I, p. 261.
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that prevented the development of a Sinhala consciousness which embraced
all the people in the kingdom. Itis particularly noteworthy that both
the Mahavamsa and its commentary specifically exclude a substantisl
section of the population of the island from the social group denoted by
the term. The Vijaya myth recognizes the existence of three major groups
of people in the island. While outlining in detail the origin of the Sihalas,
it also seems to explain the origins of the service castes and the Pulindas.
Verses 43-45 in the seventh chapter of the Mahavamsa describe the settle-
ments established by the seven hundred followers of Vijaya while verses
56-57 refer to the arrival of the thousand families of the service castes sent
by the king of Madhura. The implication that this later group should not
be confused with the Sihalas is emphasised in the Vamsatthappakasini when
it specifies that the Sihalas were the descendants of “the seven hundred”
who formed Vijaya's retinue and thereby excludes from this group the
descendants of “the thousand families.” The origin of the third major
group, the Pulindas who occupied the Malaya region, is traced to the
offspring of Vijaya and Kuvanna. Geiger was right in identifying the
Pulindas with the Veddas.#® Sibling incest in the story of their origin
emphasises the “purity” of their descent and their distinct status. Thus
the Vijaya myth secks to indicate that the threa major groups it identifies
are separate categories with distinct origins. If the myth suggests any link at
all, it is between the Sinhala ruling house and the Pulindas, but here again
it is noteworthy that, according to the myth, Vijaya did not have any
children by his marriage with the Pandya princess. Thus, while the violent
Vijaya who suffered exile for his reprehensible ways is presented as the
ancestor of the Pulindas, the ancestry of the Sinhalese ruling house is
traced to Sumitta, the more sedate younger brother whose youngest son
Panduvasudeva is said to have succeeded Vijaya. On the other hand, the
service castes are presented as the descendants of the thousand families

from Madhura: they are thus unlinked by blood with the other two major
groups.

These distinctions that the myth makes are of crucial importance for
understanding the nature of group consciousness that was developing in
the period after the formation of a unified kingdom under the control of
Anuradhapura. They enable us to distinguish the Sinhala consciousness of
this early period from linguistic nationalism and other types of group
consciousness typical of more recent times. Of course, the presence of a
common language was a basic prerequisite for the emergence of group
consciousness. Buddhaghosa’s commentaries speak of a language specific to
the island. However, it is significant that language was not conceived as
the crucial criterion or the basis of the Sinhala identity at this time. The
Sinhala group consciousness did not bring together all speakers of the

48. The Mahdvamsa, tr. Geiger, p. 60. =
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12 THE PEOPLE OF THE LION

language but deliberately left out a considerable section of the linguistic
group including the craftsmen-agriculturists and others who performed
ritually “low” service functions.

In essence the Vijaya myth is presenting what may be ternied a political
definition of the Sinhala identity. The ruling house represented the
Sihalas par excellence. It may be relevant to note here that the Sigiri
monument, constructed by Kasyapa I (A.D. 477-95), gave expression to
this identity through some of its architectura]l features. The dominant
feature of this monument was the massive figure of the lion after which it
was named. The royal apartments were on the summit of the rock. The
architectural arrangements were such that the king, descending from his
apartments, would walk out through the mouth of the lion, emerging, as it
were, from the bowels of the lion, and thereby evoking the mythical
origins of the ruling house. The ruling dynasty sought to consolidate its
power by utilizing such monuments to propagate the Sinhala myth. On
the other hand, by emphasising its equally mythical relationship with the
lineage of the Buddha, they attempted to draw upon the growing religious
consciousriess of the Buddhists in order to strengthen their position.t?
According to the myth, those other than members of the ruling house
acquired the Sinhala identity only through their association with the ruler
or through being born in families with such associations. The seven
hundred settlers are described as Vijaya's retinue (parivara) and some of
them are specifically referred to as state functionaries (amacca). It has
been pointed out elsewhere that in ancient Sri Lanka state functionaries
were recruited primarily from families of high rank who owned property in
irrigation works and land, and that there was a tendency for political office
to be associated, generation after generation, with certain families.>
Traders were another prominent element in the society and their impor-
tance is reflected in certain versions of the myth where Simhala is presented
as a merchant. Thus, those brought together by the Sinhala identity
were primarily the most influential and powerful families in the kingdom.
It is likely that it was such elements who ate denoted by the term
mahajana in the myth. In the ancient texts it did not carry the meaning
that its phonetic equivalent mahajanaya conveys today, but denoted “the
great men.” Thus at this stage of its development the Sinhala conscious-
ness was the consciousness of the ruling class. It probably had aregional
tinge, at least initially, since, accordingto the myth, the original settlements
founded by the Sihalas were on the banks of the Kadamba (Malvatu) and

49. See R. A, L. H. Gunawardana, “The Kinsmen of the Buddha: Myth as Political
Charter in the Ancient and Early Medieval Kingdoms of Sri Lanka,” The
Sri Lanka Jowrnal of the Humanities, Vol. II, No. 1, 1976, pp. 53.62.

50. R. A. L. H. Gunawardana, **Social Function and Political Power: A Case
Study of State Formation im [rrigation Society,” Indian Historical Riview,
Vol, 1V, 1978, pp; 259-73., :

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

=

i o



R. A. L. H. GUNAWARDANA 13

Gambbhira (Kanadara ?) rivers and in the surrounding region. It is worthy
of note that the chronicle attributes a different origin to the settlements in
the eastern and southeastern regions of the island®

The Vijaya myth seeks to define the position of the Pulindas and
their relationship with the Sinhala dynasty: They live in the Malaya region
with the assent of the king, thereby acknowledging his suzerainty. Certain
elements of the myth portray the relationship between the king and the
‘“‘great men.” It was the “great men” of the kingdom who protested about
the violent and oppressive behaviour of Vijaya. They demanded that he
be put to death and Sihabahu was constrained to send him away in exile.
In the Divyavadana and Hiuen Tsang II versions of the myth Simhala is a
merchant who is selected by the people of his kingdom to be the king of
their land. In the Divyavadana Simhala protests that he is only a trader,
but the people insist that he accepts the kingship because he was the
only capable person.” In the Hiuen Tsang II version Simhala is selected
on account of his religious merit, wisdom, skill, virtue, loyalty and
prudence.”® While these versions present the view that personal ability
and qualities of character rather than ritual status should be the criteria
that determine the suitability of a person for kingship, the Mahavamsa
version seeks to present a markedly different point of view. It embodies
the message that the ksatriya status of the ruling family marks them out
from people of all other ritual categories. The story of the embassy sent
to Madhura to fetch a ksatriya princess and Vijaya's treatment of Kuvanna
serve to underline the point that only such a king whoisa ksatriya and
who also has a queen of the same varna status can be consecrated: others
do not have a legitimate right to rule. Thus while the ‘‘great men” of
non-ksatriya status may force the ruling family to govern justly without
harassing them, they may not aspire to kingshtp. The discrepancies between
different versions of the myth, reflecting probably their different social
origins, point to the tensions within the dominant social group and the
problems of political power in the country at this time.

It is also possible to see the Vijaya myth as an expression of a corpus
of religious beliefs. The yakkhas and raksasis occupy a prominent position
in many versions of the myth. In the words of Vijaya “men are ever in
fear of non-human beings.” Oblations (bali) are offered to the yakkhas to
placate them. The Mahdvamsa version of the myth highlights the potency
of sacralized thread as a charm which afforded protection against the
yakkhas: it saved the lives of Vijaya’s men. Uppalavanna is introduced as
a god of the Buddhist pantheon vested with the protection of the island,
and it is stated that it was the request of the dying Buddha that Vijaya and
the island be protected which led to Uppalavanna being sent by Sakka,

51- Muy. 9.7-10,
5. Diviyavadana, p. 527. : _
53:'Beal; Travels of Hiuen Tsang, Vol, 1V, p, 441,
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14 THE PEOPFLE OF THE LION

the king of the gods. The myth synchronises the arrival in the island of
Vijaya and his retinue with the death of the Buddha. It also seeks to
enunciate certain Buddhist virtues and to point out the “rewards” accruing
to those who practise them: the lion was not harmed by the arrows shot
by Sihabahu as long as he harboured feelings of loving kindness (mettacitta)
in his heart but was killed the moment he was moved by wrath. At
another level the myth reflects the importance of certain places other
than Anuradhapura as political centres. All the different versions of the
myth seek to explain the name Sinhala, and indeed this was one of the
basic functions of the myth. While it is possible to understand this myth
at several such different levels, it is possible to see in its Mahavamsa version
what Malinowski termed a ‘““charter,”* and in thissense it is comparable
with the myth of the visit of the Buddha that the present writer has
analysed elsewhere.” One of the primary social functions of the Vijaya myth
was the validation of a particular socio-political order. It identifies certain
major social groups in the island and seeks to locate their positions in the
social order. The Sinhala consciousness presented in the myth was the
product of caste (jati) ideology, for the service castes were excluded from
membership of the Sinhala group. The Vijaya myth in the Mahavamsa
also represents the embodiment of a state ideology which sought to unite
the: dominant elements in society and to bring them under a common
bond of allegiance to the ruling house. When the island came to be called
Sihaladipa or the island of the Sinhala, this rame reflected the claim of
the rulng house and this dominant social group to political power
over the whole island. By implication, this ideology sought to relegate all
other social groups like the service castes and the Pulindas to a subservient
position. Evidently, chronicles like the Mahavamsa served as valauble
media for the propagation of this ideology.

Invasions from South India posed a threat to the dominant position
occupied by this social group, and when powerful kingdoms of the Pandyas,
the Pallavas and the Colas appeared in the South Indian political scene these
invasions were indeed a serious threat to their political power. The Sinhala
ideology presented in the chronicles reflects the tension and antipathy aroused
by this threat. Itis particularly noteworthy that the chronicles presenta
version of history which had been moulded to conform to the needs of this
ideology. For these chroniclers all kings since the mythical Vijaya were
rulers of the whole island. It is only through a reexamination of the
Mahavamsa in the light of evidence from the early Brahmi inscriptions and
literary works like the Dhdruvamsa, the Sihalavarthuppakarana and the
Sahassavatthuppakarana that the process of political devclopment in the
island leading to the emergence of a unified kingdom could be reconstructed.
Information from inscriptions at sites distributed over a wide area like Periya

54. Bronislaw Malinowski, Magic, Science and Religion and Other Essays, Boston,
1948, p. 145.
55. The Sri Lanka Journal of the Humanities, Vol. II, No, 1, 1976, pp. 53.52.
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Puliyankulam, Occappukallu, Ambul-ambe, Yatahalena, Lenagala,Gonavatta
Bambaragala, Kandegamakanda, Kusalankanda, Olagamgala, Mottayakallu,
Bovattegala, Kottadamuhela, Kolladenwa and Kirimakulgolla, when taken
together with evidence in the literary sources mentioned above, point to a
situation quite different from what the author of the Mahavamsa would
have us believe. It is evident from information in these sources that at the
beginning of historical times there were several petty rulers holding away
over various parts of the island. Of these rulers those at Anuradhapura
were the preeminent. Devanampiyatissa of Anuradhapura sent a delega-
tion to the court of Asoka, held a consecration ceremony with the ritual
goods provided by the latter and assumed the titles devanampiyd and
maharaja. There is no evidence, however, to show that the other rulers
acknowledged his suzerainty or that he was more than a mere aspirant to
overlordship over the whole island.

It is against this background that the campaigns of Dutthagamani
which form an integral and important element in the Sinhala ideology,
particularly in more recent times, have to be examined. In the Mahavamsa,
Elara, against whom Dutthagamni waged his war, was the ruler of the whole
of northern Sri Lanka and members of Dutthagamani's lineage had been
rulers of the entire Rohana kingdom eversince Mahanaga established his
power at Mahagama. Dutthagamani is presented as waging war in the
interest of Buddhism. His campaigns culminate dramatically with the
capture of Anuradhapura after a duel fought in accordance with the ksatriya
rules of chivalry. Thus a Buddhist prince of the Sinhala dynasty who ruled
over the southern principality conguers the northern principality ruled by
a Tamil who, though known for his just rule, was yet a man of “false
beliefs.” This view of the chroniclers has influenced modern historical
writings, and the chauvinist Sinhala writings have picked on these campaigns
as representing the exemplary victorious war waged by the Sinhalese against
the Tamils. However, even the author of the Mahavamsa, who was obviously
transposing to an earlier petiod conditions more typical of his own times,
found it difficult to reconcile material available in his sources with this
anachronistic picture he was trying to present. Some information in the
Mahavamsa itself suggests that not all the people who fought against
Duttha gamam were Tamils. For instance, Nandhimitta, a general in Duttha-
gamani’s army, is said to have had an uncle who was a general serving
E}ara. 51 Though the Mahavamsa tried to present Dutthagamani as the ruler
of a unified Rohana fighting against the sole ruler of the nothern plains,
it is evident that the sources used by the chronicler carried accounts of
Dutthagamani fighting against thirty-two different rulers. As the present
writer has pointed out previously, *® the most plausible explanation of the

56. R. A. L, H. Gunawardana, “The Rise of a Unified Kingdom,” synopsis of a chapter
for the proposed revised edition of the University o{ Ceylon History of Ceylon,
distributed in 1971 among scholars invited to contribute to this work, Material
presented in this synopsis has been incorporated in this and the following paragraph.,

57- Mw. 23. 4.5,

58. See note 56.
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16 THE PEOPLE OF THE LION

available evidence is that Dujc_thagEmat_ﬂ was a powetrful military leader who
unified the island for the first time after fighting against several indepedent
principalities. His campaigns do not appear to represent a Sinhala—Tamil
confrontation and, as noted already, the development of Sinhala
consciousness is a phenomenon observable after the formation of a unified
kingdom ruled by the kings of Anuradhapura.

The Sinhala ideology elaborated in the account of the campaigns of
Dutthagamani clearly reflects the influence of the religious identity which
evolved with the expansion and consolidation of Buddhism in the island.
Both the Mahavamsa and the Culavamsa present the view that support for
the Sinhala dynasty against the Damilas is conducive to the gloty of Bu-
ddhism. Dutthagamani in the Mahgvamsa and Dhatusena in the Cilavamsa
are both presented as waging war against the Damilas to restore Buddhism
to its proper position. When describing the South Indian invasions in the
fifth century the Culavamsa states that all men of good birth (jana kuling
sabbe) left the area occupied by the invaders to go and live in Rohana. 5
And, after describing the victory of Dhatusena, the chronicle says that
he “restored to its former place the sasana destroyed by the foe. 60
The chronicle seeks to create the impression that there was a strong
anti-South Indian feeling among the dominant elementsin Sri Lankan
society, but it is less than convincing. A few strophes after making the
statements cited above it admits that some men of “good birth” did opt to
serve the Tamil rulers. After capturing power Dhatusena is said to have
taken punitive action against those “men of good birth who had attached
themselves to the Damilas and protected neither himself nor the sasana.’!
The claim that the Buddhist order was destroyed by the invaders is also
not borne out by the inscriptional records of this period. They indicate
that there were Buddhists among the invaders. Some of them were generous
patrons of the Buddhist clergy and one of their kings bore the title
Budadasa which meant “the servant of the Buddha.”s?

... Itis only after the development in South India of a militant form
of Hinduism which adopted a pronounced hostile stance against both
Buddhism and Jainism that Tamils would have been considered foes of
the faith by the Buddhists of Sri Lanka. The Sanskrit literary works
composed by the Pallava king Mahendravarman I (A.D. 600—630) and
such Tamil writings like the Tirwatavurar Puranam and the Periya Puranam
reflect the intensity of the hostilty that the devotees of the Saiva faith
harboured against the Buddhists and the Jainas. Tirunanacampantar is
said to have defeated the Buddhist inhabitants of the Potimankai settlement
at debate and converted them to Saivism. It is also said that another Saiva

59- Cuv.-38. 11.2,

681 C2:438: - 31,

61. Cv. 38. 38.9.

62- See Epigraphia Zeylanica (EZ), Vol. IV, p, 114.
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saint,Manikkavacakar,participated in a similar debate at Citamparam where
he humiliated a Buddhist monk from Sri Lanka.®3 It has been suggested that
Tirunanacampantar lived in the seventh century, and Manikkavacakar has
been assigned to the ninth century.# However, in the earlier penods there
is no evidence of such hostility towards the Buddhists. Thus while the
Buddhist identity was one which linked the Buddhists of Sri Lanka with
coreligionists in South India and other parts of the Indian subcontinent, it
is only after about the seventh century that prerequisite conditionis matured
making it possible to link the Sinhala identity with Buddhism and to
present Tamils as opponents of Buddhism.

In the second instance where the term Sinhala occurs in the Mahdavamsa
Vagttagamani is described a mahakalﬂsxhﬂlu.“ Though Paranavitana
preferred to see in this phrase an allusion to Yama, its literal meaning is “the
great black Sinhala.” It is also noteworthy that the father of Dutthagamani
was called Kakavannatissa which means “Tissa the crow-coloured.” Both the
father and son of King Mahasena bore the title meghavanna which meant
“one with the colour of the rain coloud.” The paintings and graffiti from
Sigiri also provide valuable information on physical features of the
upper rungs of Sri Lankan society at the time. The complexions of the
ladies depicted in the paintings vary from a light yellow-brown to a deep
blue or black colour. These ladies are richly adorned with jewellery inclu-
ding tiaras, earrings, necklaces and bangles. The paintings certainly depict
members of the highest social strata. The variety of the physical types that
they represent clearly indicates that the dominant social group at the time
was not of a physically homogeneous type. The *amateur poets” who scri-
bbled verses on the Mirror Wall at Sigiri were mostly giving expression
to their admiration of the damsels in the paintings. These verses reveal a
certain preference for ladies witha lighter complexion, described as the
“golden hued” (ranvan) ones. Some of these poets considered those with
dark complexions beautiful and desirable. There were several admirers who
wrote verses expressing their desire for the darker maidens, whose comple-
xion was poetically compared with the hue of the blue lily (mahanel,
Nymphaea stellata). In a verse that has been often quoted, one damsel is
compared to a blue katrola (Clitoria ternatea) flower.6 “When I remember
the blue lily-hued ones there is no sleep for me, O friend, I have become
like unto an ass,” another visitor to Sigiri laments in a poem scribbled on
the wall.® The fact that some preferred to be dark than light in com-
plexion is evident from the Saddharmalankara, a literary work datable to

63- See H. W. Schomerus, Sivaitische Heiligenlegenden (Perivapurana and Tiruva-
tavirarpurana), Jena, 1925, pp. 155, 264.80.

64- K. A, Nilakanta Sastri, A History of South India, Madras, 1955, pp. 405-7.

65. Mv. 33.43

66+ S, Paranavitana, The God of Adam’s Peak, Ascona, 1958, pp. 61.7.

67 Paranavitana, Sigiri Greffiti v. 334

68- Thid., v 449,
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18 THE PEOPLE OF THE LION

about the beginning of the fifteenth century. In this work is to be found
a story about a lady who performed several meritworthy acts and wished
that through the effects of the merit thus accumulated she should be
born with the complexion of a blue lily in every successive birth.®®

The Dharmabradipika, which has been assigned bymost scholars to
the end of twelfth century, also provides information on the ideas of
physical beauty in early medieval Sri Lanka. This work presents a discu-
ssion on the five characteristics of female beauty. In its description of the
skin characteristics of the ideal beauty, it refers to both the dark (kaliya)
and the golden-hued (helilla) maiden, in that order. The ideal beauty had
to have a clear and uniform complexion, “untainted by other colours,”
and it could be either the colour of the blue lily or that of the kinihiri
(Cochlospermum religiosum) flower.® In literary works, objects of golden
colour were compared with the kinihiri flower. The Vesaturuda Sanne, an
exegetical work written in the period of Polonnaruva kingdom, compares
people clad in gold-coloured clothes and wearing golden ornaments to
kinihiri trees in full bloom. It also states that kinihiri trees in bloom looked
as if they were covered with golden nets.™ Thus preferences about skin
pigmentation appear to have varied as would be expected in a physically
heterogeneous society. The sources examined above reflect the rather un-
usual aesthetic values of a society in which there were not one but two
alternate ideals of physical type: black is beautiful, the Dharmapradipika
asserts, and so is the “golden” hue. The Buddhavamsa reveals that these
aesthetic values influenced even the Buddhist tradition. Popular tradition
holds that the Buddhavamsa contains “the word of the Buddha,” but the
fact that it refers to the death of the Buddha, the distribution of his
relics and even to relics venerated in Sri Lanka clearly shows that it isa
late work composed probably in Sri Lanka, In its description of the chief
disciples of the Buddha this work states that Sariputta was of the colour
of the koranda flower which, according to the Vesaturuda Sanne,”
was golden in colour, and that Moggllana’s complexion was comparable
to the black rain cloud and the blue lily.”® Evidently, the ¢black” rain
cloud and the “blue” lily are here supposed to denote the same comple-
xion. It is particularly interesting to note that the two chief disciples of
the Buddha are in this text representatives of the two main physical types.
Thus these two physical types came to be not only idealized but also
senshrined:” the figures of two chief disciplesare to be found up to
the present day in Buddhist shrines scattered over many different parts of
the island. It seems reasonable to suggest that this emphasis on these two
physical types reflects the heterogeneocus composition of the dominant
sucial stratum.

69. Saddharmulenkare ed. Bentara Saddhatissa, 193%, p. 176.

70. Dharmapradipika, ed. R. D, 8. Dharmarama, Paliyagoda, 1951, p. 254,
71. Vesaturudi Sanne, ed. D. E. Hettiaratchi, Colombo, 1950, pp. 19, 67.
72, Ibid., p. 61-

73. Buddhavamsa, ed. R, Morris, Pali Text Society, London, 1882, p. 5.
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It will have been evident from the preceding discussion that the
social group brought together by the Sinhala consciousness does not appeat
to have coincided with a linguistic grouping in the island or to have
represented a single physical type, and that it is only after about the
seventh century that it could have been linked with a religious grouping.
It is the social and political criteria which clearly stand out in an examination
of the factors that united the Sihalas. It is evident that at the time
Dhatusena ascended the throne in the fifth century the Sinhala conscious—
ness was not strong enough to unite the leading elements in society in
opposition to the South Indian invaders. At the end of the seventh
century, Manavamma, a Sinhala contender for the throne, captured power
with from aid the Pallavas, but the dynasty he founded soon proved to be
capable of maintaining their independence and they successfully resisted
intervention by powerful South Indian kingdoms for more than two
centuries. This long period of political rivalty between the Sinhala and the
South Indian kingdoms witnessed the rise and expansion of a militant
and vigorous form of Hinduism in South India, displacing both
Buddhism and Jainism. On the other hand, Buddhism continued to
maintain its dominant position in the religious life of the people of Sri
Lanka, These developments provided the prerequisite  conditions
for the growth of a tendency towards the convergence of the Buddhist
and the Sinhala identities, From the time of Kagyapa V (A.D. 914-23)
kings begin to actively propagate the idea, implicit in the chronicles,
that ‘they belong to the same lineage as the Buddha™ An inscription
issued by Mahinda IV (956-72 ) claims that the Buddha had
given the assurance that none but Bodhisattvas would become kings
of Sri Lanka.” Thus kings of Sri Lanka had to be not only
Buddhists, but men destined to be Buddhas. Such ideas would have had
considerable political potency at a time when the Sinhala kingdom was
confronted with the threat from the Hindu kingdoms of South India.
The success of the Sinhala rulers in defending their independence till the
time of Mahinda V would have been due primarily to their achievement
in utilizing these ideas to mobilize the leading elements in their kingdoms,
particularly those who traditionally bore arms, in support of their
dynasty. However, even at this stage, it is doubtful whether the Sinhala
grouping and the Buddhist grouping in the island were identical.
While nearly all the Sinhala were Buddhists, there is still no evidence to
suggest that the service castes were now being considered members of
the Sinhala group.

The long period of Cola occupation in the island, spanning the tenth
and eleventh centuries, and the intense rivalry between the South Indian
and the Sinhala kingdoms would have been a factor which encouraged the,
extension of the Sinhala identity to cover a wider social group. However

74+ Gunawardana, Robe and Plough, pp. 173-4.
75. EZ, Vol. 1, p. 237.
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there were impediments to suC_l_l a development. Inscriptions from the
period immediately after the Cola occupation reveal that caste (jati)
distinctions had become so rigid that they even affected the organization of
Buddhist ritual. According to a lithic record set up by Vijayabahu 1
(1017-70), he constructed two terraces on the summit of Sumanakuta. The
upper terrace was reserved for men of “‘good caste” and was enclosed by a
wall which had gates fitted with locks. He had a second terrace built on
a lower elevation for those of “inferior caste” (adhama jatin) who came to
worship the footprint of the Buddha”® Such arrangements for the
performance of ritual at this important centre of pilgrimage reveal how
sharply the differences between these two status groups were being
emphasised.

Evidently, the intense political rivalry between the Cola and the
Sinhala kingdoms in the time of Parakramabahul (1153-86) affected
even the religieux. Up to this time it was the nikaya affiliation
which divided them, and these nikaya divisions had cut across
political boundaries, Several monks from South India had produced
commentarial works on Buddhist texts where they professed to follow the
traditions of canonical interpretation of the Mahavihara nikaye at
Anuradhapura, In the reign of Parakramabahu I, various Buddhist fraterni-
ties were unified under the leadership of Sariputta.”” Thus, for the first time,
the sangha in Sri Lanka gave precedence to unity on the basis of a political
and regional unit, rather than to unity on the basis of sectarian affiliation.
Sariputta’s writings were severely criticised by Kassapa, a monk who lived
at the Naganana monastery situated “in the heart of the Cola kingdom,”
at Coladhinathapura. Sariputta’s interpretations, he claimed, encouraged
lapses in discipline in the Cola land and, assuch, they had been rejected by
the leading monks of that land who cleansed the sangha of monks who
supported such views.® The tenor of this criticism implies that there was
something more than mere disagreement on doctrinal matters, That a
certain element of regional rivalry had come into these disputes is more
clearly evident from the Simalankara, a work from the same period devoted
to the problem of demarcating ceremonial boundaries. In this work the
author declares his intention to vindicate the position of the Sinhalese
monks, All those who knew the Vinaya rules and wished for the
perpetuation of the sasana, he maintains, should accept the opinions of the
Sinhalese monks which are in accordance with the scriptures and their
commentaries. They should certainly reject the views of the Coliyans
which were false and contrary to these. It was a Sinhalese monk, he claims,
who wrote the Simalankara and its commentary.” It is evident from these

76 1bid., Vol. 1, pp, 202-18.

77- Gunawardana, Robe and Plough, pp. 313-37.
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polemical writings that, while the Buddhist identity transcended political
boundaries, attempts were being made during this period to mark out
within this larger identity the separate positions of the Cola and the
Sinhala monks.

‘The political conditions of this period were favourable for the extension’
of the Sinhala identity, and it is evident that, by the time Gurulugomi wrote’
the Dharmapradipika, the term Sinhala had acquired a wider meaning.
While reiterating the earlier view that the kings of the dynasty descended
from Simhala, the father of Vijaya, were the primary group denoted by the
term Sirphal'a, Gurulugomi also gives three other connotations of the term.
The island ruled by the dynasty received the name of the dynasty; the
inhabitants of the island received the name of the island; and their
language was called simhalabhasa.®® Gurulugomi’s view of a dynasty>
island> inhabitants of the islands their language sequence in the extension
of the meaning of the term Sinhala reflects an important stage in the
evolution of the Sinhala identity. It is noteworthy that, unlike previous
writers, he does not refer or allude to the separate position of the service
castes. He further differs from them by stating that it was by being
inhabitants of the island rather than being descendants of a particular
group of people that those other than the members of the ruling house
acquired the Sinhala identitiy. Thus it is evidents that the term Sinhala had
come to denote by this time “the inhabitants of the island,” meaning
probably the Sinhala-speaking population who were the preponderant
element of the people in the island. :

While the Sinhala identity was thus being extended to cover a wider
group than in the previous period, there are indications that not all the
members of the group within this period were Buddhists. The influence of
of Saivism lingered on during the period which followed C&la rule. This
faith received the patronage of three successive rulers, i. e. Vijayabahu I,
Vikramabahu and Gajabahu II. The Culavamsa claims that Gajabahu
brought nobles of “heretical faith” from abroad and had his kingdom
filled with ¢‘briers of heresy.”"8! Tamil tradition claims that he was converted.
to Saivism.*? It has been suggested that both Vikramabahu and Gajabahu
were Hindus.® In its description of the invasion of Magha (1215), the
Pujavaliya states that this invader compelled “the great men” to adopt false
faiths.3 Liyanagamage has suggested that this is a reference to people being
converted to the Virasaiva sect of Saivism.®> The vehemence with which

20+ Dharmapradipika, p. 55.
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Vidagama Maitreya attacks Saivism and other faiths in his Budugunalanka-
vaya,*® written in the fifteenth century, also points to the influence of these
faiths amongst the Sinhala-speaking population at the time. It is evident
from the preceding discussion that while it is possible to speak of a Sinhala
variety of Buddhism during this period, as distinct from the Colaand other
varieties of the Theravada, this does not imply that the terms Buddhist and
Sinhala denoted the very same group. These terms denoted two
intersecting groupings, and, though there was a substantial population
which came within both, there were people who belonged to one group,
but not the other.

This period did not witness the growth of a Sinhala consciousness
which could prevent the rise to power of kings who were not members
of the Sinhala group. And during the six centuries which followed
there are several instances of Kalinga and Tamil princes assuming royal
power in Sri Lanka. The position of the kings of the Kalinga dynasty
which came to power at the end of the twelfth century, appears to
have been challenged by South Indian as well as Sinhala contenders to the
throne. Nissanka Malla, the first king of this dynasty, was a clever
propagandist who used lithic records to propagate the view that ksatriya
status and adherence to the Buddhist faith were essential prerequisites for
kingship. He argued that non-Buddhists such as princes of the Cola and
Kerala origin were unsuited to rule the island which belonged to the sasana
and that it would be ludicrous for a man of the Govi caste to aspire to
kingship as for a firefly to try to emulate the sun.¥ It is noteworthy that
to a certain extent Nissanka Malla was seeking to counter the Sinhala
ideology by emphasising that it was not the Sinhala identity but criteria
related to religious affiliation and ritual status which determined the
suitability of a person to be the king of the island.

11

The period of political disintegration which followed the collapse of
the Polonnaruva kingdom witnessed significant changes in the composition
of the population of theisland. The chronicles contain several references
to these developmernits, but it is in works like the Vittipot which have not
received adequate attention from historians that these events are described
in detail 3 It is evident that there were several waves of immigration which
brought not only South Indian linguistic groups like Demala, Malala,
Kannada and Doluvara (Tulu) but also group like Javakas from Southeast
Asia. Myths of this period reflect the distrbiution of the immigrant

86: Budugunilankaraya, ed. K. N'é'navimala, Colombo, 1953, vv. 121-183.
87. EZ, WVol. 1I, p. 114.
88. See Trisimhale Kada.im saha Vitti, el. A. J. W. Marambe, K?ndv 1926. Aananda
Kulasuriya cites some material from the Vitipot in his “Regional Inde-
pendence and Elite Change in the Politics of 14th Century Sri Lanka,”
Jowrnal of the Roxal Asiatic Seciety, 1976, pp. 136.55.
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population over different parts of the island.® It was probably through a
long process that these different linguistic groups came to be absorbed into
the two main linguistic groups in the island. There were two kingdoms
which were clearly the most prominent among the several diminutive polit-
tes which arose during this period. At times there were several polities
in the Sinhala-speaking areas. Swept by political winds, the political
centre of the main kingdom shifted hastily from place to place till
finally it came to rest in the central highlands. The other main kingdom
was in Jaffna where immigrations would have added to existing populations
ro form the heaviest concentration of Tamil-speaking peoples. Though
the establishment of a unified realm covering the whole island would have
been the aim of many a potentate, it is achieved only in the reign of
Parakramabahu VI (1412-67) who is said to have vanquished Sinhala,
Demala, Malala, Kannada and Doluvara foes.® S

Evidently, this was a period of cosmopolitan culture when fluency in
six languages was considered to be a desirable accomplishment by Sinhalese
scholars. The hierarch of the Galaturumula fraternity who lived at the
end of the thirteenth century or the beginning of the fourteenth century
was the first person to be referred to by the title sadbhasaparamesvara, *the
lord of six languages.”® The reign of Parakramabahu VI marks a high
point in the development of cultural contact between the Sinhala and
Tamil linguistic communities. Nannurutun Minisannas, a Tamil prince
who was married to the king’s daughter, composed the Sinhala lexicon
Namavaliya.®? It is clear from this scholarly work that the author had
attained a high level of proficiency in the Sinhala language. The author of
the Kokila Sandesa spoke proudly of his ability to preach in both Sinhala
and Tamil?® It was also a period when Tamil poems and songs were
popular among the Sinhala community. According to the Kokila Sandesa,
poems composed in Sinhala, Tamil, Pali and Sanskrit were recited at the
court of Parakramabahu VI.% Maha Valigama was described by the same
poet as a place where Tamil songs were sung, and his description clearly
reveals an appreciation for this genre of music,” The popularity of the
cults of Ganapati (Ganesa) and Pattini was a factor conducive to the
expansion of Tamil cultural influences among the Sinhalese. The Parevi
Sandesa, written in the middle of the fifteenth century by Totagamuve
Rahula, refers appreciatively to Tamil songs being sung at the temple of

89. See Gananath Obeyesekere, “Gajabahu and the Gajabahu Synchronism: An
Inguiry into the Relationship between Myth and History,” The Ceylon Journal
of the Humanities, Vol. I, No. 1, 1970, pp. 25-36.
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Ganapati in southern Sri Lanka.% The Vayantimalaya, a poetical work on
the goddess Pattini which has been assigned to the period of the KB_t;e
kingdom, was a translation of a Tamil work.% -

The interest of the Sinhalese literati in ‘Tamil literature persisted
during the period of the Kandyan kingdom when a significant number of
Tamil works was translated from Tamil into Sinhala. Some of these, like
the Mahapadaranga Jataka, were Buddhist works® and point to the preval—
ence of Tamil literary works of Buddhist inspiration even at this late date.
Kirimatiyave, the scholar responsible for some of the translations made
during this period, speaks of his knowledge of several South Indian scripts.”®
South Indian scripts were used at times even to write the Sinhala langu-
age.!” The Grantha and Tamil scripts were used by some leading figures
among the Sinhalese officials in the Kandyan kingdom even in their
signatures.!°!

The Sinhala consciousness persisted during this period, particularly
among certain sections of the literati, as is evident from works like the
Pujavaliya and the Culavamsa. However, unlike in certain earlier periods,
the Sinhala ideology does not appear to have been propagated by the state,
and it does not seem to have even received persistent support from kings.
Some instances have been cited by certain scholars as pointing to the
influence of the Sinhala consciousness. The death of Parakramabahu VI
was followed by a struggle for power, and when Prince Sapumal, the
governor of the northern regions, captured power and ascended the throne,
he faced an uprising in the southern part of the kingdom. Paranavitana has
suggested that this uprising, which is referred to as Simhalasamge in the
Dadigama inscription, and as Simhalaperali in the Rajavaliya,®® was “an
upsurge of national sentiment” amongst the Sinhalese against a ruler of
Malayali extraction.!™ However, this appears to be too sweeping a
conclusion to draw from the name giving to the uprising. More recently,
Somaratne has suggested that it was a rebellion organized by the supporters
of Viraparakramabahu whom Sapumal deposed.’ Viraparakramabahu

96+ Parevi Sandesa, ed. Tangallé Siri Sunandasabha, Colombo, 1902, v. 140.
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was a prince of Tamil descent, being the son of Prince Minisannas, but he
had been chosen as the successor by Parakramabahu VI. Clearer evidence
of expression of Sinhala consciousness and antipathy towards the Nayakkar
rulers of Kandy is to be found in the Kirala Sandesa and the Vaduga Hatana
cited by Sannasgala and Dharmadasa.!® These two works were written
by a supporter of Ahalepola, a contender to the throne, after the last
Nayakkar king had been captured by the British. In these two works the
author attacks the last king for his false beliefs and calls him a *villainous,
wicked and heretical eunuch of a Tamil.” Obviously, this attack on the
king was designed to justify Ahalepola’s betrayal of the king and his
treasonable dealings with the British. Dharmadasa argues that this expressi-
on of “Sinhala Buddhist" sentiments was not an isolated incident and that
there was similar “ideological motivation” behind previous instances of
opposition to Nayakkar rule, However, it is difficult to agree that the
evidence he cites is adequate for such a conclusion. Dharmadasa cites two
previous instances of opposition to Nayakkar rulers. The first was when
the last Sinhala king decided to designate his brother-in-law, a Nayakkar
prince, as his successor. Some nobles supported the claims of Prince
Unambuve, a son of the king by a Sinhalese lady who was not of ksatriya
status. However, ritual status turned out to be the decisive criterion, and
even the leading courtier who supported Unambuve’s claims, later accepted
office under the Nayakkar king.”" In the second instance, a scction of
the nobility plotted to kill Kirtti Sri Rajasimha, who is described in one
source as “a Tamil bheretic”” Though it could be argued that sucha
description reflects the presence of a “Sinhala-Buddhist” consciousness, it
is noteworthy that the work in which this description occurs was written
not during the period of Nayakkar rule but in the reign of Queen
Victoria when, as will be seen later, an altogether different intellectual
milieu had come into being. It is also significant that the leaders of the
plot could not decide on a Sinhala noble to replace the Nayakkar king,
and were attempting to win the throne for a Thai prince.

Rebellions led by sections of the nobility were not uncommon
occurrences even when Sinhala kings were on the throne. On the other
hand, it is significant that a small band of Nayakkars from South India
did manage to remain on the throne of Kandy for almost a century and
the Sinhala consciousness could not unite the nobility to depose them.
During this epoch the Sinhala consciousness did not possess the class
character of an earlier epoch. It may be also suggested that cultural
cosmopolitanism would have contributed to the weakening of the Sinhala
consciousness and that the feudal ethos would have further diminished its

106+ Sannasgala, op. cit., pp. 466-8, 529-31; K. N. O. Dharmadasa, “The Sinhala-
Buddhist Identity and the Nayakkar Dynasty in the Politics of the Kandyan
Kingdom,” Collective Identities, Nationalisms and Protest in Modern Sti Lanka
ed. M. Roberts, Colombo, 1979, pp. 99-128.
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influence. Unlike the ruling class of the Anuradhapura kingdom, the
Kandyan nobility did not possess a powerful unifyingideology strengthened
by myths. The feudal ideology of the Kandyan kingdom emphasised
“noble” (radala) status to such an extent that in effect the radala constitu-
ted a sub-caste. However, the radala nobility was a group whose unity
was severely undermined by factional rivalry. In this atmosphere of intense
rivalry only such a person could be king whose ritual status placed him
well above the radala. The failure of Unambuve and the choice of the
Thai prince highlight this situation. The success of the Nayakkars in
maintaining their position was due as much to the divisions among the
nobility as to the fact that they were the only ksatriyas in the island.
Apart from the ideology of status, the other major ideological influence
was Buddhism. All Nayakkars had to, at least overtly, declare adherence
to the Buddhist faith. Thus it is evident that the decisive criteria of the
legitimacy of power had been derived from principles related to ritual
status and religious affiliation rather than membership of the Sinhala
group. Owing to a combination of factors, the ideology of ritual status
gained such an influential position in the last century of the period of
the Kandyan kingdom that in effect it disqualified members of the
Sinhala group from assuming kingship.

111

It was during the period of colonial rule that the Sinhala conscious-
ness underwent a radical transformation and began to assume its current
form. In developing their group consciousness the social classes created
by colonial rule drew as much on European thought as on -their own past
traditions. The period during which the modern Sinhala consciousness
evolved witnessed the rise into prominence of racialist theories in Europe,
These theories were particularly influential in the study of Asian languages
and history. William Jones’ lecture on the structural affinities between
Indian and European languages, published in 1788, marked the beginning
of a new trend of thought in both Asiaand Europe. Racial theories
followed closely on the heels of theories of linguistic affinity, and the
relationship between languages was explained as reflecting the common
ancestry and common blood of the speakers of those languages. In 1819
Friedrich Schlegel used the term “Aryan” to designate the group of people
whose languages were thus structurally related 1 The new racial theory
which spoke of a common origin of the non-Semitic peoples of Europe
and India had many enthusiastic supporters. Hegel was one of them.
Hegel hailed the theory of the affinity of the European languages with
Sanskrit, referring to it as ““the great discovery (die grosse Enideckung) in
history” comparable to the discovery of a continent. It revealed, he stated,
the historic relationship between the German and Indian peoples. For
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Hegel, “the dispersion of these peoples, starting from Asia, and their
distinct evolution beginning with the same ancestry,” were “irrcfutable
facts (unwidersprechliches Faktum).”109

If the Aryan theory found an influential supporter in Hegel, in Max
Muller it found its most effective propagandist. In his writings Miiller
used the term “Aryan race” very often, and some of his research efforts
were directed towards locating “the cradle of our race” and the identificati-
on of languages classifiable within the Aryan group. His career spanned
more than half a century, and his standing as one of the foremost scholars
in Oriental languages added authority to his views. Miiller considered the
affinity between languages to be indicative of the origin of the speakers of
those languages from a common racial “stock.” It was his view that the
same blood flowed in the veins of both the Englishmen and the Bengalis,!1°
and in his later writings he described himself as “the person mainly respon—
sible for the use of the term Aryan in the sense of Indo-European.’!i!
Racialist thought owed as much to ethnology as it did to comparative
philology, and contemporaries of Muller like Knox and Gobineau were
propounding a theory of “the white races.”'? By about 1875, as Maine
observed in his Rede Lecture, a new theoty of race, derived primarily from
the researches on philology, had come into being.

In the later years of his career Muller did have some misgivings about
the use of the term “Aryan race.” “To me an ethnologist who speaks of
Aryan race, Aryan blood, Aryan eyes and Aryan hair, is as great a sinner
as a linguist who speaks of a dolichocephalic dictionary or a brachycephalic
grammar,” he wrote in his Biography of Words published in 1888. <«Aryan,
in scientific language, is utterly inapplicable to race,” he further stated. *It
means Janguage and nothing but language; and if we speak of Aryan race at
all, weshould know that it means no more than x+Aryan speech.”3 While
this passage reveals Muller’s strong reaction to the confusion resulting from
the use of common terms by philologists and ethnologists, it is worth
noting that the last conditional clause somewhat diminishes the emphatic
ring of the preceding statement. In fact, Miiller continued to use the term
race, and the very essay in which these passages occur was devoted to a
search for what he termed “the cradle of our race.” He was not very
precise about the use of the term and he did not specify what exactly he
meant when he said that race was “x + speech.” Those who had been
influenced by Miller’s earlier views were even less inclined to avoiding

109- G, W. F. Hegel, Die Vernunft in der Geschichte, ed. J. Hoffmeister, in
Sdmtiliche Werke, Band XVIIla, Hamburg, 1955, p. 163.

110- Quoted by T. H. Huxley, “The Aryan Question” in Man's Place in Nature
and Other Essays, London, 1901, p. 281, n.l.

111. Max Miiller, Essays, Leipzig, Vol. II, 1879, p. 333.

112. Poliakov, op. cit., pp. 231-8.

113 Max Miiller, Biography of Words and the Home of the Aryans, London,
1888, pp. 120-1.

114. Ibid., p. 91.

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



28 THE PEOPLE OF THE LION

confusion between race and language. The theory of the Aryan race was
by this time too well established to be shaken by such a statement.
Miiller’s later work cited above did not undermine the race theory, and, on
the other hand, it contributed to the popularity of the mystical search for
“the original home”of the Aryans,and the “study”” of their expansion which
seems to have been conceived in terms evocative of the expansion of the
political power and the languages of European states in more recent
times.!15

No traces of the influence of the Aryan theory are to be found in
William Knighton’s The History of Ceylon, published in 1845, or Charles
Pridham’s An Historical, Political and Statistical Account of Ceylon and its
Dependencies, published in 1849. Knighton referred to the similarities
between the inhabitants of India and Sri Lanka which he thought pointed
to immigrations from the neighbouring subcontinent."® 1t was Pridham’s
conjecture that the population of the island represented a fusion of
immigrants from India and from China or Siam.1?

B. C. Clough who compiled the first Sinhala—English Dictionary,
published in parts in 1821 and 1830, was the first writer to 'present the
view that the Sinhala language was derived from Sanskrit.!® But this
view was not easily accepted by some exponents of the Aryan theory.
Christian Lassen, whose influential work Indisches Alterthumskunde was
published in 1847, distinguished Sinhala from the Aryan languages of the
North Indian peoples (die Arischen Inder) and listed it with the South
Indian languages.!® James de Alwis used the introduction to his edition
of the Sidath Sangarawa, published in 1852, to present a view which, though
basically similar to Clough's, took a position different from Clough on the
nature of the relationship between Sanskrit and Sinhala. De Alwis was
aware of the researches of Wiliam Jones and Franz Bopp.  He argued that
Sinhala shared a common origin with Sanskrit; it was not, however, a
dialect of Sanskrit. De Alwis’ hesitant presentation of his argument
reveals that his views were not clearly formed at this time:

To trace therefore the Singhalese to one of the Northern family of
languages, and to call it a dialect of Sanskrit, is apparently far more
difficult than to assign to it .an origin common with the Telingu,
Tamil, and Malayalim in the Southern family...the Singhalese

115 See ibid., pp. 91-3.

116. William Knighton, The History of Ceylon, London, 1845, pp. 2.4,

117. C. Pridham, An Historical, and Statistical Account of Ceylon and its Depen.
dencies, London, 1849, pp. 20-2.

118 B. C.Clough, A Dictionary (&f the English and Sinhalese, and Sinhalese and
English Languages, republished as Sinhalese - English Dictionary, Colombo, 1892,
p. viii.

119. Christian Lassen, Indisches Alterthumskunde London, 1847, pp. 362-3,
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appears to us cither a kindred language of Sanskrit, or one of the
tongues. - .which falls under the head of the Southern class. Yet
upon the whole we incline to the opinien that it is the former.12¢

In his work published in 1859, James Emerson Tennent was more
inclined to agree with Lassen, and spoke of “unequivocal proof” of the
affinity of Sinhala with “the group of languages still in use in the Deccan;
Tamil, Telingu and Malayalim,” adding, however, that Sinhala appeared to
have borrowed terms pertaining to religion from Pali and those pertaining
to science and art from Sanskrit,1?!

The years that followed saw the publication of two major works
both of which wielded a deep influence on the evolution of the Sinhala
consciousness. In 1861 Muller published his Lectures on the Science of
Language and in this work he declared that “careful and minute compari-
son” had enabled him “to class the idioms spoken in Iceland and Ceylon
as cognate dialects of the Aryan family of languages.”’’”? While Miiller’s
verdict wielded a decisive influence over the Sri Lankan literati, Caldwell’s
study of the comparative grammar of South Indian languages was certainly
another major factor behind the hardening of opinion around the Aryan
theory. In his work published in 1856 Caldwell presented a theory which
was both a counter and a complement to the Aryan theory, Caldwell
used the term Dravidian to designate what he termed ‘a family of
languages,” and this was the first time that the term had been used in this
sense. According to Caldwell, the Dravidian “family”’ included six
“cultivated dialects” (Tamil, Malayalam, Telugu, Canarese, Tulu, Kadagu)
and six “uncultivated dialects.”?3 It was also Caldwell’s opinion that
there was “no direct affinity” between Sinhala and Tamil.!2¢

De Alwis’ essay of 1866 on the origin of the Sinhala language reflects
the new climate of opinion that had set in. Not only does he refer to
“the Aryan invasions” in this essay, thereby presenting what wasto become
a popular interpretation of the Vijaya myth, but also he seeks to prove,
citing'both Caldwell and Muller, that Sinhala belonged to “the Arian or
Northern family, as contradistinguished from Dravidian, or the Southern
class of languages.”?> Like many who were influenced by Muiiller’s the—
ories, he was not very careful about making distinctions between race and

120 James de Alwis, The Sidath Sangarawa, A Grammar of the Sinhalese Lang.
uage, Colombo, 1852, p. xlvi.

121 James Emerson Tennent, Ceylon, an Account of the Island: Physical, Histori.
cal and Topographical, London, 1859, p. 328.

122. Max Miiller, The Science of Language, 1861, republished, London, 1890, p. 60,

123 Robert Caldwell, A Comparative Grammar of the Dravidian or the South Indian
Fuamily of Languages, 1856, 6th edition, Madras, 1956, pp. 3.6.

124. Ibid., p. 109.

125. James de, Alwis, “On the Origin of the Sinhalese Language,” Journal of
the Ceylon Branch of the Royal Asiatic Society (JCBRAS), Vol. IV, No. 13,

1865/6, p. 143,
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language. “Though the complexion of the Sinhalese presents different
shades,” he wrote, ‘the ‘copper colour’ is that which prevails over the
rest, and this it would seem is the colour of the Aryan race, so much
honoured by Manu (ch.iv, sutra 130) when he declared it an offence to
pass over even the shadow of the copper-coloured man.”'?6 Thus, at a
time when the Aryan theory was gaining general acceptance in Europe, de
Alwis was claiming Aryan status not only for the Sinhala language, but
also for the speakers of that language.

The Aryan theory provided a section of the colonial peoples of South
Asia with a prestigious “pedigree”: it elevated them to the rank of the
kinsmen of their rulers, even though the relationship was a distant and
tenuous one. Ihe term Arya had great appeal also because of its previous
religious associations. In Sinhala the term caturaryasatyaya denoted *the
four noble truths” of Buddhism. Arya-astanigkamarga denoted “the
eightfold path” of spiritual advancement and ariyapuggala were individuals
known for spiritual attainments. In the Culavamsa the term Ariya had
been used to denote a group of people, but it is remarkable that in this
instance it denoted people who were clearly distinguished from the
Sinhalese. In its description of the reign of Bhuvanekabahu I (1272-1284),
the chronicle distinguishes the Ariya mercenaries from the Sinhala soldiers.?*?
No Sinhalese kings have been referred to as Ariya and, interestingly
enough, it was the dynasty which ruled over the Tamil kingdom in Jaffna
who called themselves Arya Cakravarti or “Arya emperors.” It is an irony
of history that in later times it was the Sinhalese who came to be associated
with the term Arya and were, as such, distinguished from the Tamil
speakers.

The classification of the Sinhala language in the Aryan group received
the support of several influential writers including Childers, Goldschmidt,
and Kuhn.!? Meanwhile, as in Europe, in Sri Lanka, too, the exponents
of racial theories received strong support from physical anthropology.
M.M. Kunte’s lecture on Ceylon, delivered in 1879, was one of the most
important sources of support. “There are, properly speaking, representa-
tives of only two races in Ceylon—Aryans and Tamilians, the former being
divided into descendants of Indian and Western Aryans,” Kunte declared,
adding that he had discovered that “the formation of the forehead, the
check—bones, the chin, the mouth and the lips of the Tamilians are (sic)

126. 1bid., pp. 150-1.

127. Cuv. 90. 16-30.

128+ R. C. Childers, “Notes on the Sinhalese Language: No. 1: On the Forma-
tion of the Plural of Neuter Nouns; No. 2; Proofs of the Sanskritic
Origin of Sinhalese,” Journal of the Royal Asiatic Society, Vol. VII, 1874/5,
pp. 35-48; Vol. VIII, 1875/6, pp. 131-55; Paul Goldschmidt, Report on the
Inscriptions Found in the North-Central Province and the Hambantota District,
Sessional Paper No. 24, Colombo, 1875; Ernst Kuhn, “Origin and Language
of the Inhabitants of Ceylon,” Oprientalist, Vol. II, 1865/6, pp. 112-7,
republished in Ceylon Literary Register, Vol, II, 1932, pp. 489-96.
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distinctly different from those of the Ceylonese Aryans.,”!?? C.F. and P.B,
Sarasin identified three principal “well distinguishable” races in Sri Lanka:
the Sinhalese, the Tamil and the Veddas, and they believed that the
Tamils were more closely related to the Veddas than the Sinhalese.!®
Rudolph Virchow, too, tended to agree that there were three races in Sri
Lanka. He considered ““the Sinhalese race’” to be the result of a mixture
of Vedda elements and immigrants from India. There were resemblances
between these two groups, but they were both distinct from the Tamils.
Though the Sinhalese were “a mixed race,” there was no doubt that
“the Sinhalese face’” was ““an importation from the Aryan provinces of the
Indian continent.”’3! These theorists disagreed on the position of the
Vedda group and its relationship with the other two groups they had
identified, but the views of Kunte and Virchow added strength to the
opinion that the Sinhalese were either Aryans or “a mixed race” derived
from the fusion of the Aryans and the aboriginal inhabitants in the island.
Thus, by the end of the nineteenth century, linguistic groups were being
given new definitions in terms of physical characteristics which were
supposed to be specific to those groups. The Sinhala and Tamil identities
acquired thereby a racial dimension.

These new theories were not easily admitted into the history books.
A. E. Blaze’s A History of Ceylon for Schools, published in 1900, does not
show their influence. However, there is evidence from about the end of
the nineteenth century that these theories were gaining wide popularity-
In December 1897, a magazine called Buddhist carried an article entitled
“The Aryan Sinhalese”” A booklet called Aryan Sinhalese Names was
published in 1899. 1In 1910 A. E. R, Ratnaweera founded the magazine
named The Aryan. If history books had reservations about the Aryan
theory at the beginning of the century, they had begun to overcome these
reservations by the 1920s. Blazé’s book was revised, though with obvious
hesitation, to accommodate the new theory, and the mythical founder of
the Sinhala kingdom was introduced as “believed to be of Aryan race.”!*?
H. W. Codrington, whose Short History of Ceylon, was published in 1926,
accepted the Aryan origin of the Sinhalese, but ventured to suggest that
their “original Aryan blood” had been very much diluted through inter-
marriage: ‘“Vijaya's followers espoused Pandyan women and it scems
probable that in course of time their descendants married with the people
of the country on whom they imposed their language. Further dilution

129. M., M, Kunte, Lecture on Ceylon, Bombay, 1880, p. 9.

130. C. F. and P. B. Sarasin, “*Outlines of Two Years' Scientific Researches in
Ceylon,” JCBRAS, Vol. IX, 1886, pp. 289-305.

131+ R. Virchow, “The Veddas of Ceylon, and their Relation to the Neigh-
bouring Tribes, JCBRAS, Vol. IX, 1886, p. 490. See also Virchow’s “Ethno-
logical Studies on the Sinhalese Race," translated by W. R. Kynsey and
] "D. Macdonald as “*Professor Virchow's Ethnological Studicsven the Sinha
lese Race,” JCBRAS, Vol. IX, 1886, pp. 267-88.

132. L. E. Blaze, A History of Ceylon for Schools, 6th ed, Colombo, 1931, p.9.
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of the original Aryan blood has undoubtly taken place in later ages, with
the result that, though the Sinhalese language is of North Indian origin,
the social system is that of the south.”13

A few writers expressed their reservations about this trend of
thought that was becoming predominant. “Whether the Sinhalese
language is a language with an Aryan structure and an Aryan glossary, or
a language with a Dravidian structure with an Aryan glossary has divided
scholars, and must await a thorough philological investigation,”
Ponnambalam Arunachalam observed in 1907.1% W. F. Gunawardhana
was more forthright in his criticism. In a lecture delivered at
Ananda College on September 28, 1918, he presented the view that in
grammatical structure Sinhalese was Dravidian though its vocabulary was
mainly Aryan.!* In a paper entitled “The Aryan Question in Relation to
India,” publised in 1921, he further developed this view. He pointed out
that it was under Max Muiller’s influence that the Sinhalese claims to
membership of the Aryan race had been put forward. While reiterating
his earlier views about the affinity between Sinhala and Dravidian langu-
ages, he tried to argue that the Sinhalese were “a Dravidian race slightly
modified by a Mongoloid strain and an Aryan wash.”' It is noteworthy
that while Gunawardhana questioned the classification of the Sinhalese as
Aryans, his arguments were based on the concept of the Aryan and
Dravidian racial categories. His views provoked a lengthy “refutation” by
C. A. Wijesinha who quoted Muller, Kunte and Havell to conclude that
the Sinhalese “have hitherto been classified as an Aryan race, and will
therefore continue to be classified as Aryan.”®  In The Early History of
Ceylon published in 1932, G. C. Mendis also made an attempt to correct
this line of thinking by pointing out that Aryan and Dravidian were not
racial categories but merely groups of languages.!’s Coming as it did
from a person who had studied in Germany in the period of the rise of
Nazism, it was indeed a remarkable contribution. Unfortunately, his
views lacked clarity; Mendis himself confused language with race,
speaking of “the Sinhalese race” in the same page and of “Tamil blood”
in the second edition of this work.”® From about the 1920s racialist
writings in Sinhala take a vehemently anti-Tamil stance, and they select
the Dutthagamani ~ Elara episode for special treatment. V. B. Vatthu-

133. H. W. Codrington, A. Short History of Ceylon, London, 1926, p, 10.
134- Ponnambalam Arunachalam, “Population: the Island’s Races, Religions,

Languages, Castes and Customs” in Twentieth Century Impressions of Ceylon,
ed. Arnold Wright, Colombo, 1907, p. 333,

135. W. F. Gunawardhana, The Ovigin of the Sinhalese Language, text of lecture
delivered at Ananda College, Colombo, 1918.

136- W. F. Gunawardhana, “The Aryan Question in Relati to India,”” JCBRAS,
Vol. XXVIII, 1921, pp. 12-60. e = et

137. C. A. Wijesinha, The Sinhalese Aryans, Colombo, 1922, p. 110
138. G. C. Mendis, The Easly History of Ceylon, Calcutta, 1932, pp. 15-6.
139. Ibid., p. 10.
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hamy’s Dutugamunu ~ Ef_&m Mahayuddha Kathalankaraya was one of the
first works of this genre. This poem, published in 1923, reveals an
intense antipathy towards the Tamils. This was to become a prominent
ingredient in the Sinhala ideology of the following period.!

If in earlier historical epochs the Buddhist identity reflected a
cosmopolitan outlook and extended beyond political boundaries to
include coreligionists in different kingdoms, in the twentieth century a
new term, “Sinhalese Buddhist,” comes into use to denote a group of
people in the island who are distinguished from the Sinhalese of the
other faiths. Anagarika Dharmapala was probably the first person to use
the term. He inaugurated the publication of the newspaper Simhald
Bauddhaya in 1906. One of the points emphasised by Dharmapala was
the need for a leadership, both among the religieux and the laity, to direct
“the ignorant, helpless Sinhalese Buddhists.”#* The protrayal of “the
Sinhalese Buddhists” as an underprivileged group had a certain basis in
fact in that, under colonial rule, governmental patronage had favoured
Christians, particularly those converted to the Anglican faith., The need
to struggle for “the legitimate rights of the Sinhalese Buddhists” was to
become an essential element of the Sinhalese Buddhist ideology. And,
since this group was the largest in the island, the leadership that Dharma-
pala looked for was not hard to find, particularly after universal suffrage
was introduced to Sri Lanka in 1931.

In the context of the socio-economic transformations taking place
under colonial rule, the Sinhala consciousness found it possible to over-
come some of the limitations which prevented its expansion in its
previous historical forms. Though the Sinhala identity had been
“extended” earlier to cover “the inhabitants of the island,” it is during
this period that it entered the consciousness of the masses, bringing
together that section of the population belonging to the Sinhala
linguistic group through a consciousness overarching their local, regional
and caste identities. This consciousness developed among this group
of people an appreciation of their common culture. It infused the
nationalist movement with certain anti-imperialist potentialities.
However, in its varied aspects the Sinhala ideology does not lend itself
to being categorized simply as an anti-imperialist ideology. In fact, it
was also used to serve a contradictory purpose. Dharmapala extolled
the past greatness of the Sinhala Aryans “who had never been conquered,”
Sut what he demanded was “self-government under British protection.”1#
On the other hand, there were certain propagandists of the Sinhala

140. V.ZB. Vatthuhamy, Dutugimunu Elara Mahayuddha Kathalankaraya, Colombo,
1923.

141- See Anagarika Dharmapala, Return to Righteousness; A Collection of Speeches,
Essayssland Letters of Anagrika Dharmapala, ed W. Guruge, Colombo, 1965,
pp. 519-21.

142. Dharmapala., op. cit,, p. 517.
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ideology like Ratnaweera, the editor of the The Aryan, who took great
pains to dissociate the Sinhalese from the militant nationalists of Bengal
and stated: “It is a consolation to see....that we are governed by an Aryan
nation.”!8 It is not surprising that such an ideology did not produce an
anti-imperialist movement of mass proportions.

However, it is necessary to emphasise that the weakness of the
natjonalist movement cannot be explained only in terms of the ideology,
and that the ideology was itself a reflection of the nature and the
limitations of the socio-economic changes that had taken place. While
British rule undermined certain aspects of precolonial social relations, it
did not set in motion that process observable in European history, which
swept aside precapitalist institutions and “lumped together into one
nation” different social groups, subordinating all other identities to the
unifying national ideology of the bourgeoisie. That European process
derived its motive power from a particular combination of an industry,
an industrial bourgeoisie and a centralizing market.# The nascent
bourgeoisie of the period of colonial rule in Sri Lanka was a weak
bourgeoisie, nurtured by and dependent on foreign capital. Its weakness
was reflected in the poverty of its culture, especially in its failure to
develop a unifying national ideology, overarching the identities derived
from previous historical epochs. The dominant ideas of the culture of
this class represented a combination of ideas borrowed from contemporary
Europe and from earlier epochs of the island’s history. Several ideas borro-
wed from contemporary Europe came from the ideological armoury of
racialism than from the rich stocks of humanism. Even Buddhist leaders
like Dharmapala are found using the phraseology of anti-Semitism which
was then becoming increasingly evident in a genre of European writings
In his contribution to the Twentieth Century Impressions of Ceylon
published in 1908, Dharmapala speaks of ‘the glorious inheritance of
Aryan ancestors, uncontaminated by Semitic and savage ideas.” In
this new intellectual milieu the Sinhala ideology inherited from the past
came to be refashioned and infused with racialism,

The Sinhala ideology has reflected the interests and aspirations of
the element which has served as its main propagandists, i. e. the Sinhala—
educated literati,and this has made it difficult for one to recognize its primary
social function of mobilizing the Sinhala masses under the leadership of
the Sinhala bourgeoisie. In addition to this “unifying” role, the Sinhala
ideology has also played a “divisive” role. While it has been antithe—
tical to the development of a broad nationalist movement and has thereby
contributed to its weakness, in its present form, the Sinhala ideology is a

143. The Editorial, The Avyan, Vol. I, No. 2, 1910.

144. See38Kar1 Marx and Frederick Engels, Selected Works, Moscow, 1958, Vol. I,
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factor which divides the bourgeoisie. It has confronted the bourgeoisie
with the critical problem of maintaining their class unity while resorting,
for the purpose of mass mobilization, to the propagation of an ideclogy
which is disintegrative in its effect on that very class and its state.
However, the crisis represented by the conflict of identities is not limited
to the bourgeoisie and has affected other classes as well, The Sinhala
ideology and other similar group ideologies have left a deep and debilita-
ting impact on particularly the working class by dividing it sharply and by
hampering the development of its class consciousness.

v

It will have been evident from the preceding survey that the nature
of the Sinhala identity as well as the relationship of the group brought
together by this identity with other groupings based on religion, ritual
status and language varied in different periods of history. Thus all these
groupings presented historically variable, intersecting social divisions.
Identities based on ritual status and religion can be traced back to the
most ancient historical documents available in Sri Lanka. The Sinhala
identity in its earliest historical form bears the imprint of its origin in the
period of state formation, in association with the ruling dynasty and its
immediate social base, It is only by about the twelfth century that the
Sinhala grouping could have been considered identical with the linguistic
grouping. The relationship between the Sinhala and the Buddhist
identities was even more complex. There is a close association between
the two identities, but at no period do they appear to have coincided
exactly to denote the self-same group of people. As Jacobsen obser-
ved with reference to Sumerian history, religion and language provided
the bases for distinct identities, but it is difficult to group these distinct
features within one convenient “bundle 47

Our survey highlights the role that the literati, the group which
occupies the misty regions on the boundaries of class divisions, played in
identity formation in ancient as well as modern times. In selecting and
reformulating myths and in giving them literary form, the literati played
a significant role in the development of Sinhala ideology in ancient
society. They fashioned a version of history in conformity with the
dominant ideology of their society. This intellectual role was not one
that was independent of, or unrelated to, the structure of power. Though
it may be rash to generalize about the entire literati on the basis of the
evidence in the Pali clironicles, it can be confidently asserted that these

146. Gananath Obeyesekere presents a different view about the relationship
between the Sinhala and the Buddhist identities. See *“The WVicissitudes of
the Sinhala-Buddhist Identity through Time and Change’” in Collective
Identities, Nationlisms and Protest in Modern Sri Lanka, pp. 279-313.

147. T. Jacobsen, ‘‘Political Institutions, Literature and Religion,” City Invincible,
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chronicles reveal the important role of at least a section of the literati in
the formulation and propagation of a state ideology in ancient and early
medieval society.

The history of the development of the Sinhala ideology since the
nineteenth century reveals the formidable role that the study of “dead
languages” and ‘‘the remote past’’ has played in shaping mass conscious—
ness and thereby in the moulding of the present. It was the study of
Oriental languages, particularly Sanskrit, and of comparative philology
that initiated in the nineteenth century a trend which came to wield
such a decisive influence on contemporary mass consciousness. In Sri
Lanka the discipline of history was initially a reluctant draftee, but itis
now firmly entrenched within this ideological framework. The depth of
the impact of this ideological current becomes evident even from a cursory
review of recent research on Sri Lanka in those disciplines categorized
as the humanities and the social sciences which perform a crucial social
function in either validating or refashioning current ideology. The
ability of these disciplines to grow out of the deformations derived from
the impact of racialism and communalism would depend on the extent
to which those engaged in research and teaching recognize the social
function of their disciplines, and develop an awareness of the ideclegical
underpinnings of research and other academic work .4

R. A. L. H., GUNAWARDANA

143- Tl'u? is a revised version of a paper presented to the Seminar on Nationality
Problems in Sri Lanka, organized by the Social Scientists’ Association and
held on 22 December 1979. The author is grateful to the participants in
this Seminar end to Dr. Ralph Pieris for comments.

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



Conrad as a Modernist Writer
The Secret Agent

The fact is you want more scepticism at the very foundation of
your work. Scepticism, the tonic of minds, the tonic of life, the
agent of truth, —the way of art and salvation.

Conrad, Letter to John Galsworthy, 11 November 1901,

Joseph Conrad’s works are usually taken together with 20th-century
literature so that we are inclined to forget that more than half his life was
spent in the 19th century and that it was in the 19th century that he began
his career as a writer.  Almayer’s Folly, his first fictional effort, was
published in 1895, and it was followed by An Outcast of the Islands in 1896.
Both these Malayan novels are prentice work; they reveal faint signs of
Conrad’s later greatness but are written very much in the vein of the
conventional exotic fiction of the late 19th century.  When The Nigger of
the ‘Narcissus’ appeared in 1897, Conrad unmistakably showed for the first
time that his talent was extraordinary, yet he is still recognisably a 19th
—century writer. He is very much a 19th-century realist and he celebrates
the traditional values of the Merchant Service such as courage, discipline,
loyalty, endurance and collaborative endeavour. It is true that he suggests
the limitations of these values: while these values enable the European
seamen to deal with grave but straightforward and not unfamiliar problems
such as those caused by the storm, these values do not equip the ordinury
sailors to cope with serious, unfamiliar, subtle problems such as those posed
by Donkin and, above all, by James Wait. Still, Conrad’s emphasis is on
the strength of these values rather than on their frailties: Old Singleten
and the officers are always equal to the problems posed by nature as well as
by human beings such as Donkin and Wait. Conrad, however, becomes
modernistic as he develops, and this tendency first declares itself in his
technique. His objectivity becomes niore scrupulous, his use of material
more strictly economical and his novelistic structure organic yet indepen-
dent of plot. These aspects of technique are triumphantly employed in
Lord Jim, published in 1900, while his novelistic vision is still of a piece with
The Nigger of the ‘Narcissus.! It is in Nostromo, issued in 1904, that not
only Conrad’s technique but his artistic vision becomes modernistic: he
becomes sceptical of the strength and validity of all moral values. The
values of all his characters, ranging from public prestige esteemed by
Nostromo to scepticism itself upheld by Decoud, are tested against the
silver and emerge as more or less qualified. Yet a trace of 19th-century
faith remains in Conrad’s vision even in his greatest work. It is true that
Giotrgio Viola, “the idealist of the old humanitarian revolutions,”™ is an old

1« Joseph Conrad, ‘Author’s Note' (1917): Nostromo, London: Penguin, 1963 ed., p. 12,
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man and an immigrant who cannot affect or take part in the affairs of
Costaguana; Captain Mitchell, who retains the values of the Merchant
Service, and Don Pepe, who is the loyal retired military man, are rather
dense and actively support the “material interests.” But the values of
Giorgio Viola, Captain Mitchell and Don Pepe are able to withstand the
corruption usually wrought by the silver. When Conrad writes The Secret
Agent (1907), his talent develops further and is fully modernistic in both
technique and artistic vision. It is mainly his vision that I wish to examine
here.

In a letter to R.B. Cunninghame Graham of 7th October 1907,
Conrad wrote of The Secret Agent: “It had some importance for me as a
new departure in genre and is a sustained effort in ironical treatment of a
melodramatic subject.”” Both Conrad’s viewpoint and fictional mode are
ironic. It is true that in Heart of Durkness (1902) he had employed an
ironic method through a narrator, Marlow,? but the irony of The Secret
Agent is of a different quality and is deployed without a narrator. The
novel is thus, for Conrad, “a new departure in genre.” Its “subject” is
usually the stuff of melodrama — the life of a double agent, embassy plotting
a bomb blast, accidental death, suicide and underground revolutionists.
But Conrad’s controlling interests are not those of a writer of melodrama.

F. R. Leavis suggests that the central theme of the novel is
“insulation.” Certainly, “insulation” describes accurately the relationship
of Adolf Verloc and Winnie, both before and after marriage. But it
seems to me that the central and developing theme is about betrayal.
The basic tendencies of Mr. Vetloc’s character are towards order, opulence,
indolence and respectable domestication but, in ironic contrast, his home
is lower middle class and squalid, his associates revolutionists, his profe-
ssion that of a double agent (he is both a spy for the Russian Embassy
and a police informer). Thus, Verloc has betrayed his true nature by
his chosen way of life. His innate bias towards secretiveness and his
profession induce him to keep Winnie in the dark about his way of life,
and he thus betrays his wife. Yet Verloc gains by contrast with his
associates, the anarchists, Karl Yundt, Comrade Ossipon, Michaclis and
the Professor. Verloc is like one of us whereas the anarchists seem a
breed apart; Chief Inspector Heat rightly recognises, with a shock of
horror, the alienness of the rebels when he accidentally runs into the
Professor in the street. Verloc’s appearance is untidy and flabby: “he
had an air of having wallowed, fully dressed, all day on an unmade bed;”s

2- C.T. Watts (ed.), Joseph Conrad’s Letters toR. B. Cunningheme Graham, Cambridge:
The University Press, 1969, p. 169.

3. Bee D. C, R. A.Goonetilleke, Developing Countries in Brirish Fiction, London,
Macmilan, 1977, p. 110.

4. F. R. Leavis, The Great Tradition, London: Penguin, 1962 ed., p. 231.

5- Joseph Conrad, The Secret Agenr, London: Dent, 1961 ed., p- 4 all later quotations
from the novel are from this edition and their page numbers are noted in my text.
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the first remark made by Mr. Vladimir, the First Secretary of the embassy
of Czarist Russia, when he sees Verloc, is ‘“‘He’s fat — the animal” (p. 19).
His appearance reflects Conrad’s moral disapproval but he is much less
repelling than the anarchists. He even has an element of worthiness and
an appeal which the anarchists lack. He is a man more sinned against
than sinning. He ruins not only his family but himself. He brings
about ruin because he is weak in a human way rather than because he is
actively evil.

Conrad secems to have thought that Winnie is a more important
character than Verloc. He seems to have thought she is the heroine
of the novel in the conventional sense, that the story is her story, that
she is heroic, that she wins and deserves the wholehearted sympathy of
the reader.d Christopher Cooper virtually subscribes to these views.'
Can we agree ? Winnie's life before she accepted Mr, Verloc’s offer of
marriage is relevant to our assessment of her. Her mother remembers:

There had been a steady young fellow, only son of a butcher
in the next street, helping his father in business, with whom
Winnie had been walking out with obvious gusto. He was
dependent on his father, it is true; but the business was good,
and his prospects excellent. He took her girl to the theatre on
several evenings. Then just as she began to dread to hear of
their engagement (for what could she have done with that big
house alone, with Stevie on her hands), that romance came to an
abrupt end, and Winnie went about looking very dull. (p. 40)

The son of the butcher did not have the means to provide for Stevie,
Winnie’s half-witted younger brother, and her mother, whereas Mr. Verloc
had, and this fact alone makes Winnie decide in favour of Verloc, though
the butcher’s son was closer to her in age, was more attractive and had won
her affection. Winnie has the capacity to love and she betrays her own
nature when she contracts a marriage of convenience with Verloc of her own
free will. After marriage, her love as such was only for Stevie and this is a
betrayal of her husband. The intensity of her feelings for the boy had its
origins in her childhood —“As a little girl she had often faced with blazing
eyes the irascible licensed victualler (their father) in defence of her brother”
(p. 38) —and remains undiminished. It is tiue that her love for Stevie
is partly sclfless. The boy needed a home and protection; he could not
fend for himself. He does not appeal to her for help, but she looks after
him of her own accord and gains nothing materially thereby. Yet, emotionally,
Winnie does gain from Stevie. He provides her with an object for affection,
both before and after marrisge.  The feelings which he evokes in Winnie,

6. Conrad, ‘Author’s Preface’ (1920): The Secret Agent, p. xii.

i (I;‘ch?réstoialll‘:gr Cooper, Convad and the Human Dilemma, London: Chatto & Windus,
P, 1 p.
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are a substitute for her want of love for her husband and the absence of
children. These feelings introduce a savour into the otherwise tasteless life
of a double agent’s wife. Thus Winnie’s devotion to Stevie has its self-
aggrandizing aspect. It is not heroic self-abnegation. I cannot but disagree
with Christopher Cooper: “Winnie Verloc is throughout motivated bya
concern for her idiot brother which in its quality amounts to that nobility
which stems from a desire to make life easier for others and operates to the
complete exclusion of self-interest.”? I deny that Winnie achieves “nobility.”
Her “self-interest” is unconscious, but it is there.

Verloc assumes that he is loved by Winnie for his own sake, and the
reader sympathises with him in his error, Winnie throughout conceals
from him the true state of her heart. Moreover, while betraying Verloc in
this important respect, she assumes that Verloc loves her for her own sake
and expects this kind of love as a matter of right:

In the early days, made sceptical by the trials of friendless
life, she (Winnie’s mother) used sometimes to ask anxiously:
“You don’t think, my dear, that Mr. Verloc is getting tired
of seeing Stevie about ?” To this Winnie replied habitually
by a slight toss of her head, Once, however, she retorted
with a rather grim pertnesss “He'll have to get tired of
me first.”  (p.40)

Winnie’s mind was very limited: a “distant and uninquiring acceptance
of facts was her force and safeguard in life.”” (p. 153) With such a mind,
she was extremely fortunate in engaging the affections of the butcher’s son
and she must indeed be thankful for having secured even Mr. Verloc as her
husband. The relationship of Verloc and Winnie is carefully defined
by Conrad:

Their accord was perfect, but it was no tprecise. It
was a tacit accord, congenial to Mrs. Verloc’s incuriosity
and to Mr, Verloc’s habits of mind, which were indolent and
secret. They refrained from going to the bottom of facts
and motives. (p. 245)

Both Verloc and Winnie are equally responsible for what their
marital relationship is. It is superficial and vague, the husband and wife
are insulated from each other. Yet it is precisely because of its superficiality
and vagueness and the insulation that the marriage achieves a kind of
success, Both have confidence in each other’s fidelity and they do not
betray each other in this respect, even though Comrade Ossipon directed
shamelessly inviting glances towards Winnie. Verloc provides Winnie
with a home which is not less than she deserves. He provides for Stevie

8. Christopher Cooper, op. cit., p. 19.
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and Winnie’s mother without a murmur of discontent. Indeed, his
generosity seems virtually transcendental to Winnie’s mother. She wishes
to reduce his burden by entering an almshouse and thereby secure perma-
nent provision for Stevie, though Verloc had not said or done anything to
warrant her self-acrifice and anxiety on account of her son. On the other
hand, Winnie is a dutiful wife. She not only runs the household efficient—
ly, lends a hand in the shop, but is solicitous for Verloc’s welfare; here is
the scene at night in the bedroom of the Verlocs after Verloc had been
upset by his encounter with Mr. Vladimir at the Russian embassy:

Mrs. Verloc expressed her surprise at seeing him up yet.

“I don’t feel very well,” he muttered, passing his hands over his
moist brow.

“Giddiness ?”
“Yes. Not at all well.”

Mrs. Verloc, with all the placidity of an experienced wife,
expressed a confident opinion as to the cause, and suggested the
usual remedies; but her husband, rooted in the middle of the
room, shook his lowered head sadly.

“You'll catch cold standing there,” she observed. (p. 57)

Winnie’s conscientiousness answers to Verlec’s own conscientiousness
and is less worthy than his. Hers derives partly from gratitude for
Verloc’s generosity in providing for Stevie and her mother, where as his is
entirely on her own account.

The relationship of Verloc and Winnic is catapulted into a crisis
when Stevie dies in the bomb blast: The manner in which this crisis is
presented, illustrates Conrad’s mastery of a modernist form for his novel.
The pivot of the entire plot is only one incident, Verloc’s attempt to blow
up the Greenwich Observatory, and Conrad so uses it that it is perfectly
adequate for such a complex and rich novel. As early as chapter four,
during the conversation between Comrade Ossipon and the Professor,
Conrad mentions the explosion at Greenwich Park and Verloc’s associati-
on with it, but it is only towards the end of chapter nine that a clear
picture of the incident emerges. In-between Conrad employs cunning
shifts of time and place and the climactic last scene between Verloc and
Winnie gains maximum intensity and maximum ironic import.

It is true that Verloc had employed Stevie to carry the bomb with
which he accidentally blew himself up, and Verloc had hidden from Stevie
the real nature of his assignment.  He had betrayed Stevie’s trust in him
as the soul of wisdom and goodness and also Winnie’s belief in him as a
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generous, selfless patron, she had even regarded him as Stevie’s foster
father. But Verloc remains, as Conrad himself states in the novel, “a
human being —and not a monster as Mrs. Verloc believed him to be.”
(p.257) It was impossible for Verloc to take Stevie into his confidence
because the lad was a half-wit. Moreover, Verloc tells Winnie:

“By heavens! You know that I hunted high and low. I ran the
risk of giving myself away to find somebody for that accursed
job. And 1 tell you again I couldn’t find any one crazy enough
or hungry enough. What do you take me for —a murderer, or
what ? The boy is gone. Do you think I wanted him to blow
himself up ? He’s gone. His troubles are over. Oursare just
going to begin, I tell you, precisely because he did blow himself
up. I don’t blame you. But just try to understand that it was
a pure accident, as much an accident as if he had been run
over by a *bus while crossing the street.” (pp, 256-7)

Of course, Stevie’s death is not quite “a pure accident, as much an
accident as if he had been run over by a ‘bus while crossing the street”
and Verloc is responsible for employing Stevie on a dangerous and unlaw-
ful mission, absolutely outside the normal course of Stevie’s life. But
there is something to be said for the circumstances which Verloc mentions;
these are extenuating. Whereas Verloc truthfully says “I didn’t mean
any harm to come to the boy” (p. 231), Winnie is incapable of judging
him properly and proceeds to misjudge him:

Mrs. Verloc’s mental condition had the merit of simplicity; but
it was not sound. It was governed too much by a fixed idea.
Every nook and cranny of her brain was filled with the thought
that this man, with whom she had lived without distaste for
seven years, had taken the “poor boy” away from her in order
to kill him — the man to whom she had grown accustomed in
body and mind; the man whom she had trusted, took the boy
away to kill him! (p. 249)

Verloc appears fully human in being driven to desperation by Mr,
Vladimir’s forcefully expressed threat to discontinue his services as a spy of
the Russian embassy if he did not commit an outrage that would influence
the British government to pass repressive legislation. Verloc felt, quite
rightly, that his whole livelihood was being menaced. He attempts to save
himself and Winnie by trying to blow up the Greenwich Observatory; his
motive is understandably human and not wholly selfish. When he tells
his wife, “Do be reasonable, Winnie. What would it have been if you lost
me ?” (p. 234), he has grounds to feel aggrieved. He genuinely sympathi-
ses with Winnie in her bereavement and tries to console her:
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“You'll have to pull yourself together, my girl” he said,
sympathetically, “What’s done can’t be undone.”’

Mrs. Verloc gave a slight start, though not a muscle of her
white face moved in the least. Mr. Verloc, who was not
looking at her, continued ponderously:

“You go to bed mow. What you want is a good cry.”
(pp. 240-41)

During the crisis, Verloc’s feelings and thoughts range from fatalism
(“Nothing could be helped now” p. 231), to generous sympathy for
Winnie, annoyance at her stupor and even to optimism. He looks for—
ward to life after serving a term of imprisonment and, with characteristic
generosity of spirit, he includes Winnie in his plans for the future. He
is open about his secret life in a way he had never been. Yet none of
Verloc’s moods or words elicit a proper response from Winnie or alter
her obsession that he had intentionally murdered Stevie. Her reactions to
the crisis are independent of Verloc’s and have a much narrower range,
She moves from a nightmarish paralysis of rage and despair over Stevie’s
death to a murderous cunning and a macabre sense of irresponsibility and
idleness, The vagueness and superficiality of the relationship of the
Verlocs and the insulation between them, which were responsible for the
success of their marriage, is also responsible for its failure. Understanding
and communication are needed during the crisis if the marriage is to
survive, and these are precluded by the very nature of their relationship.
Verloc was incapable of understanding “either the nature or the whole
extent of” Winnie's passion for Stevie (p.233), while Winnie had been
incapable of communicating this passion to Verloc. She is incapable of
understanding Verloc or joining him in a search for a solution to their
difficult problem. The crisis jolts Verloc into making gestures of under—
standing and communication, but these are not reciprocated by Winnie.
When her obsession compels her to plunge a carving-knife into Verlog, the
reader does not feel that justice is being done. It seems to me that Winnie
is more to blame than Verloc for the final collapse of their marriage and
our sympathies, at this stage in the novel, are with Verloc rather than with
Winnie. Still, Winnie never loses our sympathy, Verlocs case is compli-
cated and it is difficult for her to judge him, especially in her emotional
state, Indeed, it is difficult even for a person better endowed intellectually
than Winnie and without her emotional involvement to judge Verloc’s case.
Our sympathies for her increase when she flees after murdering Verloc.
She entrusts herself and her money to Comrade Ossipon, only to be betrayed.
She believes that Ossipon loves her for her own sake, ironically recalling to
the reader Verloc’s belief that Winnie loved him in his own right, whereas
Ossipon is interested only in her money. He gets hold of her money and
then deserts her, She commits suicide soon after. Yet Ossipon is not a
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monster. His increased disinclination to assist Winnie after he discovers
the murder, is human and understandable. He feels guilty when he learns
of Winnie’s suicide and his own personality disintegrates. His plight adds
to the pathos of the novel’s conclusion,

The story, then, is as much Verloc’s as Winnie’s. If she is the
“heroine,” then she is not the single chief character. In this case, Verloc
is the “hero” and an equally important character, Indeed, the terms ‘*hero”
and “heroine”’ are not quite appropriate when applied to Verloc and
Winnie. Both are not heroic and do not win our wholehearted sympathy
and approval. Rather, Verloc is an anti-hero and Winnie an anti-heroine.
Qur sympathies and approval for both are divided and well up in much
the same degree for both. If there is a difference of degree, it is in
Verloc’s fovour. The value of their relationship is nil and it ends in
disaster, in nothing. Winnie precariously holdson to a love of life after
murdering Verloe, but this is soon crushed and is not established as a
positive value. Conrad’s outlook, then, in his presentation of the personal
themes is completley sceptical.

In his wvaluable pages on The Secret Agent in The Great
Tradition, F. R, Leavis is preoccupied with Conrad’s moral interest
in the novel. But it seems to me that Conrad hasa distinctly social
interest which Leavis neglects. There is a social theme about order and
disorder which is important and bulks large in the novel. In fact, the
personal and social themes are interrelated: Verloc’s public role asa
double agent is partly responsible for his personal isolation at home;
the attempt to blow up the Greenwich Observatory represents an attempt
made by Verloc to save both his public profession and private home
and, ironically, the attempt results in the destruction of both. The
social theme is presented with the same kind of art as the personal
theme; see, forinstance, the scene at the Russian embassy, early in the
book:

Mr, Vladimir bore the look of heavy inquiry with perfect
serenity,

«“What we want is to administer a tonic to the Conference
in Milan,” he said, airily. ¢Its deliberations upon international
action for the suppression of political crime don’t seem to get
anywhere. England lags. This country is absurd with its sentim-
ental regard for individual liberty. It’s intolerable to think
that all your friends have got only to come over to.”

“In that way I have them all under my eye,” Mr. Verloc

interrupted, huskily,
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“It would be much more to the point to have them all
under lock and key, England must be brought into line,
The imbecile bourgeoisie of this country make themselyes
the accomplices of the very people whose aim is to drive
them out of their houses to starve in ditches. And they have the
political power still, if they. only had the sense to use it for

their preservation, 1 suppose you agree that the middle
classes are stupid ?”

“Mr, Verloc agreed hoarsely.
“They are,”

“They have no imagination, They are blinded by an idiotic
vanity, What they want just now is a jolly good scare, This is
the psychological moment to set your friends to work, I have
had you called here to develop to you my idea,”

“A series of outrages,” Mr, Vladimir continued calmly,
“executed here in this country; not only planned here - that
would not do - they would not mind, Your friends could
set half the Continent on fire without influencing the public
opinion here in favour of a universal repressive legislation.
They will not look outside their backyard here.”

Mr, Verloc cleared his throat, but his heart failed him,
and he said nothing, (pp.29-30)

Verloc is aware of the ironies of his position: he is conscious of
the real difficulties of his jobin a way Vladimir is not and does not
care about, Above both the characters operates the still wiser irony of
Conrad. His irony shows up, by implication, the ineptness of Verloc,
the unscrupulousness and brutal repression of autocracy represented by
Vladimir, and the perverse destructiveness of anarchism. Conrad’s
irony also suggests that there is some truth in Vladimir’s criticism of
English insularity and middle-class denseness,but at the same time it suggests
that the present state of order in England with its “individual liberty” is
wrongfully menaced and is to be preferred to autocracy and anarchism. The
irony thus works at several levels at the same time, and packs a wealth of
social and political insight into the comic scene.

Conrad’s sceptical insight is so penetrating that the social theme takes
the reader to the very core of social and political realities of a capitalist
state. These are thoughts evoked in Chief Inspector Heat when he runs
into the Professor in a London street:

Chief Inspector Heat was, of coutse, not insensible to the
gravity of moral differences. But neither were the thieves he
had been looking after. They submitted to the severe sanctions

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



46

CONRAD AS A MODERNIST WRITER

of a morality familiar to Chief Inspector Heat with a certain
resignation, They were his fellow-citizens gone wrong because
of imperfect educaton, Chief Inspector Heat believed; but
allowing for that difference, he could understand the mind of a
burglar, because as a matter of fact, the mind and the instincts of
a burglar are of the same kind as the mind and the instincts of
a police officer. Both recognize the same conventions, and have
a working knowledge of each other’s methods and of the
routine of their respective trades. They understand each other,
which is advantageous to both, and establishes a sort of amenity
in their relations. Products of the same machine, one classed
as useful and the other as noxious, they take the machine for
granted in different ways, but with a seriousness essentially the
same. The mind of Chief Inspector Heat was inaccessible to
ideas of revolt. But his thieves were not rebels. His bodily
vigour, his cool, inflexible manner, his courage, and his fairness,
had secured for him much respect and some adulation in the
sphere of his early successes. He had felt bimself revered and
admired. And Chief Inspector Heat, arrested within six paces
of the anarchist nick-named the Professor, gave a thought of
regret to the world of thieves—sane, without morbid ideals,
working by routine, respectful of constituted authorities, free
from all taint of hate and despair.

After paying this tribute to what is normal in the consi-
tution of society (for the idea of thieving appeared to his
instinct as normal as the idea of property), Chief Inspector
Heat felt very angry with himself for having stopped, for having
spoken, for having taken that way at all on the ground of it
being a short cut from the station to the headquarters.

(pp. 92-3)

Conrad suggests ironies at the centre of the social situation. He sees

law and crime, property and thieving, as two sides of the same coin and
anarchism in this system as both peculiar and insanely destructive.
Conrad is also indignant at Heat’s calm acceptance of the given social

state.

Conrad’s many-faceted irony plays on Heat as a representative of
order, on ordinary society and on -anarchism. More striking, artistically,

is the scene when Winnie and Stevie converse after leaving behind the

wretched cabman, the equally wretched horse and the cab in which

Winnie’s mother had been conveyed to the almshouse:

Hanging back suddenly, Stevie inflicted an arresting jerk
upon his sister.

“Poor! Poot!” he ejaculated, appreciatively.  “Cabman
poor, too, He told me himself.”
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The contemplation of the infirm and lonely steed overcame
him. Jostled, but obitinate, he would remain there, trying to
express the view newly opened to his sympathies of the human
and equine misery in close association. But it was very diffi-
cult. “Poor brute, poor people!” was all he could repeat.
It did not seem forcible enotigh, and he came to a stop with an
angry splutter: “Shame!” Stevie was no master of phrases, and
perhaps for that very reason his thoughts lacked clearness and
precision. But he felt with greater completeness and some
profundity. That little word contained all his sense of indign-
ation and horror at one sort of wretchedness having to feed
upon the anguish of the other —at the poor cabman beating the
poor horse in the name, as it were, of his poor kids at home.
And Stevie knew what it was to be beaten. He knew it {rom
experience. It was a bad world. Bad! Bad!

Mrs. Verloc, his only sister, guardian, and protector,
could not pretend to such depths of insight. Moreover, she
had not experienced the magic of the cabman’s eloquence.  She
was in the dark as to the inwardness of the word “Shame.” And
she said placidly:

“Comie along, Stevie. You cant help that.”

The docile Stevie went along; but now he went along
without pride, shamblingly, and muttering half words, and even
words that would have been whole if they had not been made
up of halves that did not belong to each other. It was as
though he had been trying to fit all the words he could remem..
ber to his sentiments in order to get some sort of corresponding
idea. And, as a matter of fact, he got it at last. He hung
back to utter it at once,

“Bad world for poor people.”

“Don’t you know what the police are for, Stevie ? They
ate there so that them as have nothing shouldn’t take anything
away from them who have.”

She avoided using the verb “to steal,” because it always
made her brother uncomfortable. For Stevie was delicately
honest. Certain simple principles had been instilled into him
so anxiously (on account of his “queerness”) that the mere
names of certain transgressions filled him with horror. He had
been always easily impressed by speeches. He was impressed
and startled now, and his intelligence was very alert,
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“What ?’ he asked at once, anxiously. “Not even if they
were hungry ? Mustn'’t they ?”

The two had paused in their walk.

“Not if they were ever so,” said Mrs. Verloc, with the
equanimity of a person untroubled by the problem of the
distribution of wealth, and exploring the perspective of the
roadway for an omnibus of the right colour. “Certainly not.
But what's the use of talking about all that ? You aren’t ever
hungry.” (pp.170-74)

The scene is fine ironic comedy. Conrad sees to it that the thoughts
and speech of Stevie and Winnie are perfectly in character and at the same
time suggests insights beyond their minds. Stevie’s sympathy for the poor
is, in the main, inarticulate and naively instinctive and Winnie’s resignation
to the existence of poverty is superficial, yet Conrad also suggests central
problems of capitalist society, the inequality of classes and the distribution
of wealth.

Irving Howe regards Conrad as a conservative,’ but it seems to me
that, in The Secret Agent, Conrad is not a conservative but a “critical
realist,” to use a term from Soviet literary criticism. Arnold Kettle
notes, “By Critical Realism I assume we mean literature written in the era of
class society from a point of view which, while not fully socialist, is
nevertheless sufficiently critical of class society to reveal important truths
about that society and to contribute to the freeing of the human consci-
ousness from the limitations which class society has imposed on it.”’10
The Secret Agent was written in the era of class society. Conrad was not
a socialist; we may recall that the socialist who enters Nostromo at the
close of the novel, is a gross caricature. Yet Conrad is sufficiently critical
of class society to reveal important truths about that society, as regards
both personul and social life, and by his unflinching exposure of these
truths, he contributes to the freeing of human consciousness from the
limitations which class society has imposed onit. While puinting to
deficiencies and problems of capitalist society, Conrad at the same time
suggests that it is greatly preferable to the autocracy of Czarist Russia and
anarchism. And the preference is sound.

In England, atiarchism was a movement of minor consequence, As
George Woodcock notes,

English anarchism has never been anything else than a
chorus of voices crying in the wilderness, though some of the
voices have been remarkable. At no time did the anarchists

9. Irving Nowe, Politics and the Novel, Cleveland & N. Y. : World Publishing Company,
1962 ed., p. 19. o

10- " Arnold-Kettle, ““Dickens 4nd the Popular Tradition,” David Craig (ed.), Marxists on
Literature, London: Penguin, 1975, p. 214, : ‘
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have even a remote chance of controlling the British labour
movement. They have always been a small sect, hardly existent
outside London and Glasgow, and in adapting themselves to
their situation without admitting it, they have concentrated
more than libertarians in many other countries on the graces
of art and intellect.!t

If Conrad was principally interested in English anarchism in its
own right, a part of the subject of The Secret Agent would have been of
minor significance. But fortunately Conrad is concerned with anarchism
not so much as a movement in its own right, but as a form of social
disorder. As such, he does not attempt to evaluate anarchism as a
movement; it is irrelevant to criticise Conrad for neglecting “the real and
most impressive best” among the 19th-century anarchists as Irving Howe
does.”? It is true that, as George Woodcock notes, “the modest record of
the English movement shows an experimental spirit which has embraced
every kind of anarchist thought and has produced every type of anarchist
individual, with the sole exception of the practising terrorist.”? Bur
Conrad does not intend to present or suggest or do justice to the range
of English anarchist thought or of English anarchist individuals. He has
selected four types of anarchists — Karl Yundt, Comrade Ossipon, the Profe-
ssor and Michaelis —who, though not representing the best among the
anarchists, still seem to me convincingly lifelike rank-and-file social rebels.
They are presented as bold caricatures and their repelling physical attibutes
reflect Conrad’s moral disapproval.

Karl Yundt is a preacher of terrorism and his distinguishing fcature
in this respect was that “he took the part of an insolent and venomous
evoker of sinister impulses which lurk in the blind envy and exasperated
vanity of ignorance, in the suffering and misery of poverty, in all the
hopeful and noble illusions of righteous anger, pity, and revolt.” (p.48)
He is disgustingly decrepit. He was “old and bald, with a DAarrow, snow -
white wisp of a goatee hanging limply from his chin;” his mouth was
“toothless,” his eyes were “extinguished,” his “skinny groping hand defor-
med by gouty swellings,” (p. 42) Comrade Ossipon is a pamphleteer and
he thinks: “the only thing that matters to us is the emotional state of the
masses. Without emotion thereis no action.” (p, 50) Though he lives off
the women he seduces, he is curiously wanting in attractions: “a bush of
crinkly yellow hair topped his red, freckled face, with a flattened nose and
prominent mouth cast in the rough mould of the negro type.” (p. 44)
“The negro type” of Ossipon’s features is meant by Conrad to denote
ugliness. The Professor feels superior to the other revolutionists because

11- George Woodcook, Anarchism, London: Penguin, 1972 «d., p. 414.
12. Irtving Nowe, op. cit., pp. 97 = 8.
13+ George Woodcock, op. cit., p. 415
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he is more dangerous: he dabbles in explosives and carries with him a bomb
that could wipe out every creature in his vicinity, His ideas are more
deadly than those of the others:

“To break up the superstition and worship of legality
should be our aim. Nothing would please me more than to see
Inspector Heat and his likes take to shooting us down in broad
daylight with the approval of the public. Half our battle would
be won then; the disintegration of the old morality would have
set in its very temple. That is what you ought to aim at, But
you tevolutionists will never understand that, You plan the
future, you lose yourselves in reveries of economical systems
derived from what is; whereas what’s wanted is a clean sweep
and a clear start for a new conception of life, That sort of
future will take care of itself if you will only make room for it,
Therefore | would shovel my stuff in heaps at the corners of
the streets if I had enough for that; and as I haven’t, I do my
best by perfecting a really dependable detonator.” (p. 73).

The Professot’s appearance is unprepossessing. He is puny, frail and
shabby; “his flat large ears departed widely from the sides of his skull.,, ..
the flat cheeks, of a greasy, uahealthy complexion, were ierely smudged
by the miserable poverty of a thin dark whisker.” (p. 62) Michaelis is
presented as the least objectionable of the anarchists. Conrad is capable of
seeing to it that Michaelis lucidly, accurately and consistently expresses
Marxism:

¢ ... All idealization makes life poorer, To beautify it is to
take away its character of complexity — it is to destroy it. Leave
that to the moralists, my boy. History is made by men, but
they do not make it in their heads, The ideas that are born in
their conciousness play an insignificant part in the maich of
events, Historyis dominated and determined by the tool and
the production—by the force of economic conditions. Capitalism
has made socialism, and the laws made by the capitalisin for the
protection of property are responsible for anarchism. No one
can tell what form the social organization may take in the
future, Then why indulge in prophetic phantasies 7 At best they
can only interpret the mind of the prophet, and cun have no
objective value. Leave that pastime to the moralists, my boy.”

(p. 41).
~ Conrad’s condemnation of Michaelis too is clearly implied in the
physical attributes whtch he gives the ticket—of-leave apostle:
He had come-out of a highly hygienic prison round like
a tub, with an enormous stomach and distended cheeks of a
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pale, semitransparent complexion, as though for fifteen years the
servants of an outraged society had made a point of stuffing
him with fattening foods in a damp and lightless cellar. (p.41)

The anarchists are not, however, totally revolting, It is customary for
critics to overlook the sympathy which Conrad elicits for the anarchists
by sketching their past to explain their present state and by other
suggestions, The Professor is, as Conrad indicates in a letter, “a megalom-
aniac of an extreme type,”'* but even from him I do not wholly recoil,
Conrad makes us understand how the frustration of the Professor’s
ambition and vanity influences him to formulate destruction as his creed;!s
we respect his peculiar integrity; we feel sorry for the way he is lost in
crowds and is undersized, miserable and lonely. Our sympathies go out
to Michaelis when we learn that his term of imprisonment is not justified,
that it has made him obese and, much worse, damaged his mind, Yet far
more important than Conrad’s sympathy for the anarchists is his criticism.
All of them serve to bring out, in common, “the criminal futility of the
whole thing, doctrine, action, mentality” and “the contemptible aspect of
the half-crazy pose as of a brazen cheat exploiting the poignant miseries
and passionate credulities of a mankind always so tragically eager for
self-destruction,”’16

In The Secret Agent, the forces of disorder are opposed by forces of
order, Conrad sees ironies in the forces of order too, “Chief Inspector
Heat was a kind man, an excellent husband, a devoted father;” he enjoyed
“public and departmental confidence,” (p. 119) But he could be shockin-
gly dishonest and unjust: he wanted to frame Michaelis for the explosion
at Greenwich Park. He uses Verloc as an informer unknown to anyone
else in his department and he wanted to hide this fact even when it interfe-
res with the true investigation of the explosion, He conceals the address-
tab he found under the lapel of dead Stevie’s coat until the Assistant
Commissioner forces out the information. Thete seems to be some truth
in the Assistant Commissioner’s fleeting thought that the reputation of
Chief Inspector Heat might possibly have been made in a great part by the
Secret Agent Verloc.” (p. 131) Thus, Conrad suggests the existence of
dubious methods and incongruities behind the smooth public front of
Justice.  His moral disapproval of Heat is implicit in his description of
Heat's physiognomy as having “too much flesh.” (p. 116y When we
discuss the Assistant Commissiorer, we remember A.]J. Guerard’s true

14. Joseph Conrad, letter to R. B. Cunninghame Graham, 7 October 1907: C. T. Watts
(ed.), Letters to Cunn nghame Graham, p. 170.

15+ Sée especially The Szcrvet Agent, pp. 80 =1.
16 Conrad, ‘Author’s Preface! : The Secret Agent, p. ix.

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



52 CONRAD AS A MODERNIST WRITER

contention that “such slight author-identification as exists in The Secret
Agent is clearly with Assistant Commissioner.””  Yet the more important
thing is that Conrad is able to portray him with sufficient objectivity so as
to place him. He had “considerable gifts for detection” (p. 117) and he is
more than a match for Heat. He, not Heat, finds out from Verloc that
Vladiniir had instigated the bomb outrage. Yet he feels uncomfortable
in his present job; he dislikes being “chained to a desk in the thick of four
millions of men” (p. 113) whereas, in contrast, “the police-work he had
been engaged on in a distant part of the globe had the saving character of
an irregular sort of watfare or at least the risk and excitement of open-air
sport.” (pp. 112-13)  He is impelled, in the first place, to save Michaelis
from Heat's inclination to frame him, not from a sense of justice, but from
self-interest; he does not wish to offend Michaelis’ aristocratic patroness
because she was a “good friend” of his wife and himself (p. 112) and had
an ‘“excelient influence” upon his wife. (pp. 111-12) Still, he is the least
objectionable among the representatives of order; naturaily, he is lean and
his appearance is unoffending. The elder statesman’s appearance implies
that Conrad disapproves of him more strongly:

Vast in bulk and stature, with a long white face, which,
broadened at the base by a big double chin, appeatred egg-shaped
in the fringe of thin greyish whisker, the great personage seemed
an expanding man. Unfortunate from a tailoring point of view,
the cross—folds in the middle of a buttoned black coat added to
the impression, as if he fastenings of the garment were tried to
the utmost. From the head, set upward on a thick neck, the
eyes, with puffy lower lids, stared with a haughty droop on each
side of a hooked, aggressive nose, nobly salient in the vast pale
circumference of the face. (p. 136)

He is self-centred and conducts himself with a sense of self-import-—
ance, yet he is not corrupt. His private secretary is silly, bumptious, and
has been appointed purely because of his social status, regardless of metit.
In sum, the representatives of order in The Secret Agent are not as
reprehensible as the representatives of disorder, but they are tainted.

One critical issue remains: the question of setting. London is presen—
ted with a Dickensian vividness and vitality, also with less caricature and
more realism than in Dickens. Probably, it is the effectiveness of Conrad’s
portrayal of London that prompted Leo Gurko to elaborate an eccentric
thesis that “the heart of the book, the dominant idea that determines its
movement, is London,””® Numerous touches — for instance, Conrad writes:

17- A.]. Guerard, Conrad the Novelist, Cambridge, Massachusetts: Harvard University
Press, 1962, p. 223.

18+ Lee Gurko, Joseph Conrad: Giant in Exile, N. Y. : Macmillan, 1962, p. 169.
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“on the pavenment of the squalid and wide throughfare, whose poverty in
all the amenities of life stood foolishly exposed by a mad profusion of
gaslights, . . .” (p. 170) — build up a total composite impression of London
as a sprawling murky sordid metropolis. Not only the personal theme and
the social theme, Conrad’s presentation of the setting too is disillusioned.
His disillusion is unflinching and total. His vision in The Secret Agent is
fully modernistic. ;

D. ¢. R. A. GOONETILLEKE
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The Revolutionary Vision in
Sinhala Poetry

L shall examine in the present paper the work of some of the young
Sinhala poets produced during the last decade with a view to assessing
their attempts at expressing social consciousness through poetry. The
work of poetssuch as G-B- Senanayaka, Gunadasa Amarasekara, Mahagama
Sekara and Wimal Disanayaka will not be studied at length for the reason
that their vision of society does not differ very much from what it was in the
pre-1970 period. Although in his later works he has showed a much
deeper understanding of our society, Mahagama Sekara was not committed
to any particular political ideology. The young poets of the present decade,
however, show such commitments and they are not reluctant to express
frankly their political beliefs. Poets such as Parakrama Kodituvakku,
Buddhadasa Galappatti and Monica Ruvanpatirana who are deeply
perturbed by the injustice and corruption in society penetrate its lower
levels for their subject-matter. These poets seem to have been influenced
by the literary dialogue prevailing in the island during the last few years
which emphasized that ‘Socialist realism’ was the prime objective of the
artist.

In the 1950s, and 1960s, modern Sinhala poets were, by and large,
concerned with expresing individual spiritual experience through poetry.
They were dissapointed with the achievement of their immediate predecess-
ors, the poets of the ‘Colombo School,” and considered it their task to
find better forms and styles to express the experience and sensibility of the
modern age. Poets such as Siri Gunasinghe, Gunadasa, Amarasekara,
Mahagama Sezkara and Wimal Disanayaka deserve mention as the pioneers
of the modern movement in Sinhala poetry.! These poets have broadened
its spectrum of experience and worked towards the development of a
suitable style. Further the poetry published after 1970 by some of these
poets, in contrast to the poetry of politically motivated young poets, differs
only slightly from their work befor 1970 with regard to subject-matter.
Mahagama Sekara’s last volume,wherein we find a vision of life deeply rooted
in Buddhist philosophy and some other ancient Asian mystical teachings,
is an exception.’

L i, Siri Gunasinghe, Mas Lz Niati Aza (Bones with No. Flesh or Blood, 1956,
Ratu Kiikule, (The Red Bud), 1961, Abhinkmana, (The Renunciation), 1958,

ii. Gunadasa Amarasekara, Uyanaka Hinda Liyvu Kavi, (Poems Written in a
Park, 1957), Bhiva Gitd, (Emarive Lyrics), 1955 and Amal Biso, 1961.

iii. Mahagama Sekara Vyanga, Heta Irak Payayi, (Tomorrow Rises a Sun)
(1961), Sakvdlihini, 1962; Maknisada Yat {Beecawse of ), 1964,

iv. Wimal Dessanayak, Akal Viissa, (Untimely Rain), n.d. Kalpa Vingsaya (End
of an Acon n.d ) Nara Rakusi (The Human Demon), 1969 Indracapasa (The
Rainbow), 1972.

v. Sarat Amunugama, Hedawule A 7, (Desires of a Heart), 1963.

2 See Mahagama Sekara. Pratuddha, posthumously publisked in 19877.

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

= 18




i
l
|

U. P. MEDDEGAMA 55

Dal Kavuluva (Meshed Window, 1973) and Vifdinii (I Feel, 1975) by
G.:B. Senanayaka resemble his poems in Pali Ganima (The Revenge) of 1946
which are the earliest examples of Sinhala free verse, not only in style but
also in subject matter. He expresses his vision of life and philosophical ideas
in these two works quite unhindered by the much publicized literary debates
of the time. In Avarjana (Reminiscences, 1975) Amarasekara hardly seems to
be influenced even slightly by the current trend. He does not advocate
‘revolution’ as the solution for social problems. Compositions such as
‘Pemadasa’ (p. 11), ‘Mehekariyage miya giya piya’ (The Servant Woman’s
Dead Father, p. 14), ‘Mehekara Kella (The Woman Servant, p. 52) and
‘Senage Vistaraya’ (Sena’s Story, p. 86) may be cited as the few instances
of the author being influenced by the contemporary literary tendencies.
Wimal Disanayaka’s poetical works,Indracapaya (1972) and Raupilivav (1975)
may be considered the most representative contemporary Sinhala poetry in
contrast with the work of the younger poets with political inclinations.
Among the poems in Rdvpilirav the following may remind one of the work
of other young poets as regards subject-matter: ‘Atma Apavadayak’ (A Self
accusation, p. 7) ‘Samvadayak’ (A dialogue, p. 12) ‘Mata magen Ayadumak’
(An Appeal from Myself, p. 18), ‘Hingana Daruva’ (The Beggar Boy, p. 22)
‘Daruvakuge Biya (A Child’s Anxiety, p. 32.) These compositions
reflect the influence of ‘socialist realism’ to a considerable extent. In “The
Beggar Boy’ the poet reminds ‘respectable society’ of its responsibility
towards a poor suffering child:

His body in search of two eyes

lies by the road under the scorching sun
his wailing in search of two ears

floats in the cruel air

his figure, deformed and discoloured
reminds me of a creature from the past.
I look away averting my eyes,

taking a coin from my pocket

I offer it to him,

hurriedly, without looking back

I walk along the pavement, and

feel a fierce and black fear

with painted nails following me

Am I not responsible ?

for the dark stream

that flows through his sinful life.?

Most other young poets whose work is discussed in this paper, have
also focussed attention on the life of beggars, servants and poor farmers as
a means of criticizing the present social order. This poem by Wimal

3+ W. Dissanayaka, Riiv Pilivgu, 1974, p. 2.
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Disanayaka can be compared with ‘A Question from a Judge’ by Buddha-
dasa Galappatti in ‘A Queen Wept!” In the following analysis of the work
of young socialist-minded poets it is clear that they, too, concentrate on
similar subjects such as beggars, servants, orphans and prostitutes, but they
are more militant and less restrained than Amarasekara or Disanayaka.
As a result of the politically motivated literary dialogue of this period the
pioneers of the Sinhala free-verse tradition were looked down upon as
being petit-bourgeois and ignorant of the true problems of the masses.
The young poets were, at the same time, hailed as being genuine artists
closer to the common man. However, it will be clear from an analysis of
their work that they too do not refrain completely from drawing on the
themes and subject-matter often used by their predecessors. But some of
these young poets do not evince an interest in the aesthetic aspects of
poetry. Their main interest lies in exposing the plight of the masses
rather than in paying attention to poetic diction or expressing
romantic feelings. It is perhaps this social consciousness which appeals to
the minds of youthful readers.

A few examples from the work of these young poets would reveal how
radical these poets are as regards subject-matter and vision. “We who
belong to the era of man’s setting foot on the moon, must change our
vision accordingly” is what Tilakaratna Silva states in some of the poems
in Deviyo Tatigena Mahapolovata Eti, (Alarmed, the Gods Descend to
Earth) of 1977;

Misery-poverty-malnutrition-crimes

unrest of the young-unemployment-question of slums
international conflicts-economic depression-immigration
these and many other jaws of degeneration are agape

To watd off all these disasters

bearing in mind determination like an Indrakhila

thinking of the era of man’s walking on the moon
without wasting time on deciphering palm leaf manuscripts
discerning clearly the future way through sage’s eyes

let’s march forward united.’

The first part of the above quotation, it has to be admitted, reads like
prose, but the second part is enriched with poetic expressions and figures
of speech. The consciousnes and sensibility shown by this poet of the
national as well as international situation must be ponited out as a positive
development in the modern Sinhala poetry. The poetical works of
Kodituwakku, Galappatti and Ruvanpatirana, who have a most prolific
output than other contemporary poets, illustrate social reality, criticize the
social order and offer political revolution as the panacea for social problems.

4. See, Simon Navagattegama, Sahityaya, Sam@jeradaya saha Kola Virgraya, 1973,
5. Tilakaratne Silva, Deviyp Tatigena Mahapolovata Eti, 1971, p. 61.
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These young poets are admirers of Marxism and they at times sacrifice

artistic quality in their attempts to express boldly their wish for social
change:

Leaving the lonely desert for good

my eyes caught sight of —

a portrait of a young man .

on the wall of a lecture theatre

surrounded by a dilapidated barbed wite fence
coming forward

casting off chains.®

Not in a mansion but in a hovel was I born
Nor am I a princeling and I have never seen a crown
Yet I yearn to become a king

Tell me of a child who became king
yet was no heir to a crown. ?

People in a certain land, who lived like you

Shedding tears from their eyes, uttering sorrowful words
Went forth suddenly and beseiged the palace of their King
I recount you this tale from a book of history

There's no other remedy I have learnt from books

O, men, besiege the kings ruling your land.®

Come forward

bearing arms |
Sacrifice now for a better tomorrow
Let’s march to that brave new world?

In the following poem P. Kodituvakku too expressed his belief that
one’s lost rights could only be regained through a struggle :

Go, seek, seek forthwith
Go, seek the driplet of milk carried away by the river
Pursue your search along the river - tarry not
Son, go, seek your driplet of milk!
That drop of milk stolen by a myriad foes
that drop of milk sucked by poisonous snakes
Son, that drop of milk, collected by your mother
~ to feed you, tossing about upon her bosom.
that drop of milk
Pursue, undaunted, along the river, your search
Pursue your search throughout the sandy desert now smouldering
Go forward at once, defying the menacing swords
Bring back the drop of milk borne away by the river on you birthday.

B. Galappatti, Para Vasg Ata, 1974, p. 6.
M. Ruvanpatirana, Angulimalage Sthina, 1974, p. 48
1bid, p. 62. =
Siri Kahavala, Obe Gita Mage Kandulu, 1973.p. 6
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that day you found and sucked

the drop of milk your mother brought

to feed you, tossing about upon her bosom
you would have become

immortal,1?

To convey his message to the reader, Kodituvakku makes use of the
idiom of the Sinhala folk poetry. The ‘drop of milk’ in this poem
symbolizes the lost rights of the masses. The poet has also tried to create
a pleasant and powerful style through a blend of classical vocabulary with
that of modern usage.

It is evident from the foregoing excerpts that these young poets are
very interested in changing the existing social order. They expect to
arouse those who are deprived of their rightful place and share in society.
If a more detailed survey of the work of these young poets is done, we will
then be able to see how they express their revolutionary attitudes even
through subjective experience. Although there are several poets, both
male and female, belonging to this category, only a few significant ones,
whose poetry is not only full of revolutionary ideas but also rich in
literary merit, will be examined in this paper.

Senarat Tennakon is comparatively less well-known as a poet. The
freshness of his style and the novelty of form somewhat obscure his message
of revolution. In Layime Heduva (The Gloom of the Shacks, 1974) and
Hendirikka Malak (A Hendirikka Flower, 1976) Tennekoon draws on the
reality of the life of estate labourers, farmers as well as the chena cultivators
in the Dry Zone. Freshness of style is achieved through selecting words
from regional dialects and exploiting the resources of folk-poetry. Those
characteristics are evident in the following example:

Bearing up all suffering like a dunuke flower

sighing like queen Madri

begetting doubts about me

Love, I know well, your mind

Your fragrance soothes my fatigued self

Dear, are you not aware of it ?

Although borne amongst clusters of kinihiri and doalu
The vatake flower stands out with its fragrance
Through the mound of earth in the grave of memory
blue grass of happiness springs up

But as the price of sarees keeps on shooting up

dear, you recede from me.!!

10- P. Kodituvakku, Podi Malliye, 1972, p. 30.
11+ 8. Tennakon, Layime Hedgua, 1974, p. 19.
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Tennakon often depicts vignettes of rural Lanka, and looks at people
in remote rural areas with feelings of nostalgia and romance. He differs
from the poets of the ‘Colombo School’ in this respect, namely, that he
reveals his impressions of the changing countryside without confining him-
self to mere descriptions of it. The political ideas found occasionally in
Tennekon’s poetry have not, however, limited his subject-matter. This
poet is equally familiar with the life and social problems of the cityas with
the mental agony of a labourer:

Although I toil sweating

with aching limbs I toil

bathed in sweat

Yet, I am paid only a pittance

But to the local ‘Pukka Sahib’

working under electric fans

Warming luxurious chairs

smoking cigarettes and telephoning

A few thousands as salary

Is it for status and position ?

Those devoted to developing the country
and protecting the nation

are starving, abandoned

Bouquets for the brainy

mud for labouring hands

Damn the wretched life-style

that creates suffering for us

It is with our help

a country will progress

we who drink water from a coconut shell
and eat stale food off a plantain leaf
One day with mind and belly raging

we, driven mad

will regain our rights stolen from us
That day, hoisting victory flags skywards
we will fashion a new world.12

The direct and sincere tone of Tennakon's poetry is one of' the posi-
tive qualities which distinguishes it from the common run of politically
motivated compositions of the day. The rigid control that the poet

exercises does not permit the anger of the writer from developing into
hatred.

In his latest work,Hendrikka Malak, Tennakon concentrates more upon
the life of the poor farmers in the ‘Vanni’ or the North Central Province,
He seems to be very familiar with both the life and dialect of this area

12+ Ibid, p. 30
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which had never before been depicted so vividly and earnestly in Sinhala
poetry. It was, perhaps, only the folk poet who depicted the life in the
‘Vanni’ through ‘pdl kavi’ (poems of ‘chena’ watchmen) with a genuine
feeling before this poet. In the course of describing the life and feelings of
the villagers and farmers and their perennial problems Tennakon repeatedly
projects his revolutionary vision. Poems entitled Alut Taruvak’ (New
Star, p. 16), ‘Sinha Patav Avadi Venava’ (Young Lions Are Waking Up, p.
24) ‘Putuni’ (My Son, p. 42) may be cited as expressions of socialist and
revolutionary ideas:

The whole universe changes

and faces the new sun

In Asia, the slumbering lion cubs

are waking up.

O toiling friends, there's a journey to make

a journey to make, if not we’ll be stranded in the hills
Brave we would be, if we go

If we go, the mountains will be rent asunder
O toiling friends

join hands, let’s go

go without any delay.!?

As is evident from the above excerpt, Tennakon, too, like Siri Kaha-
vala and Tilakaratne Silva, shows some awareness of the political situation
in other countries. Thus, these young poets have contributed towards
the widening of the horizons of Sinhala poetry and have added to its range
of subject-matter. Tennakon’s poems are not always devoted only to
depicting village life and expressing sofcialist ideas. At times, they include
general social observations and personal experience as well;

In the mill of life

turns the wheel of existence
Warmed by the fire of lust
the human iron is fashioned
On the red hot iron

falls the hammer of sin

After a long wait in the mill
smoothened and perfected

it comes out

to the market place of society.!

This poem shows how the poet has selected appropriate vocabulary
and form to suit his theme. Terms such as ‘the wheel of existence’ and ‘the
fire of lust’ reminding the reader of Buddhism, form a striking contrast

13. S. Tennekon, Hendrikkd Malak, 1976, p. 24.

14 S, Tennekon, Layime Heddva, p. B7.

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

>

. 14




|
l
l
|

U. P. MEDDEGAMA 61

with a term like ‘the market place of society.” It is not only due to the
freshness of his style but also due to the complicated nature of his themes
that Tennakon deserves a special place among contemporary poets. The
field of experience in modern Sinhala poetry is generally restricted to city
life and university campuses. But we can find a different type of experience
and sensibility in Tennakon’s work as well as in that of Monica Ruvanpati-
rana,

Ruvanpatirana, who enjoys a great popularity, is the only
contemporary female poet worthy of discussion in a serious study of new
Sinhala poetry. Her poems reveal the feelings and problems of an educated
young woman of our time-thus adding a touch of femininity to modern Sin-
hala poetry which had hitherto been male-dominated. Monica Ruvan-
patirana has published four collections of poems so far, viz; Api Denna Saha
Tavat Kipa Denek’ (Two of usand a Few Others, 1971), Tahanam Desayakin
(From a Prohibited Land, 1912), Angulimalage Sihina’ (Dreams of Anguli-
mala) and Obe Yeheliya Aya Gihaniya’ (Your Consort, the Woman, 1975).

All these works have enjoyed considerable popularity and recognition.
In her first collection of poems Ruvanpatirana deals mostly with youthful
romantic feelings, while a few compositions are devoted to stating her
experience gained as a government employee,

It is possible that her poems would have a fresh appeal to the
Sinhala reader who had for a long time been accustomed to the
romantic feelings and intellectual problems of male poets. Simplicity
of expression and sincerity must have been the other major factors
in her immediate success. Most of the poems in Tahanam Désayakin
have to do as much with personal experience as with the plight of
the poor. It is in this volume that Ruvanpatirana emerges as a poet
with a deep concern for the plight of the poor and the underprivileged.
This social concern and sensibility is a dominant feature in her later
work too. The reason for -the sufferings of the masses according
to her, is the injustice inherent in the present social system. Thus
Ruvanpatirana writes about the life of labourers, beggars and prostitutes
in the city and farmers in the village in order to expose it:

Your father, imprisoned in the dingy foundry

beats iron with a hammer, perspiration pouring from body, like lava
Through the innumerable sparks rising from the iron as he hammers
Son, the way to your future lies.!s

To make you happy by putting out the fire in your belly
Having trudged long through towns and villages

Daughter I took you to the capital city

And there, I left you in a big mansion

15. Ruvanpatirana, Tahanam Desayakin, p. 28.
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You, bidding me fatewell I beheld

Like a flower laden with dew

You came back, bringing wealth a plenty
Daughter, where is your smile I valued so much ?
Such comforts I never sought

Put out the fire in my heart, not that in the belly.16

In the first of these excerpts we see a toiling blacksmith work-
ing in his gloomy workshop to earn a living for himself and his
son. As the fourth line makes clear the aim of the poet is not
mere description but the pointing out to the younger generation a
way of liberation through struggle. In the second poem quoted
above we are acquainted with the feelings of a poor father on seeing
his daughter returning home laden with money, but at the expense
of having been scxually exploited. This poem reveals the plight of
thousands of poor girls taken to the city as housemaids, Thus, Monica
Ruvanpatirana, like many other contemporary young poets, tries to |
analyse various social ills and vices and to expose them.

= Monica Ruvanpatirana’s third volume, Angulimalage Sihina (The
Dreams; of Angulimala) typifies most of her work, and hence it
would be instructive to examine its content to show how the
author’s mind is steeped in current ideas of socialist realism, and also her
attempt at widening the field of experience. The poems in this work
can be classified as follows, according to content and theme:

&

i. Poems of self-expression,
ii. Vignettes of office life,
iii. Descriptions of and reflections on social order.

Out of the three categories it is the poems belonging to categories
2 and 3, that embody a revolutionary vision. ‘In the Course of an
Interview,” which is the first poem in Angulimalage  Sihina, the
poet laughs at the routine questions asked at interviews and
is amazed that the interviewers do not delve into details of the
candidate’s personal life. ‘God Sakra’ is a prayer to Sakra, the king of
the heavens in Buddhist literature, drawing his attention to the case
of a poor mother toiling the whole day to support her children, ‘A Poem
Written on 1st of May' shows the poet’s feelings of happiness and t
enthusiasm on witnessing a May Day rally. ‘From a Street Walker’
is about the thoughts of a street walker who counters the common
charge that she kindles the fire of lust in peoples’ minds by com-
plaining that she herself is consumed by the fire of anxiety, but that there
is no one to put it out. In From an Accused,” a poor clerk who is under
a cloud complains that though laws prescribe punishment for offences
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they do not consider the circumstances that lead people commit such
offences. ‘A Poem from a Farmer’ reveals conditions in the Dry Zore.
The farmer sweats in his field, undergoing all sorts of hardship, but at
harvest time, a rich merchant who had not shed a single drop of
sweat, comes to the field, and exploits the farmer by paying a low
price for his harvest. These themes exemplify how deeply the post’s
mind is fixed in reality. She is often moved by the suffering and
pain of the downtrodden. Further, we find in her peoetry the
expression, by a sensitive young female clerk, of the feelings and
emotions which are in turn, the products of her innermost being. In
the ‘Office Song’ this is how the poet beseeches the sun:

While you set in the west beholding me pen in hand
my life dries up like ink drops

smothered by files I am at the point of death

Please sun, don’t rise tomorrow over my office block.!7

In poems like this Ruvanpatirana expresses the agony of thousands of
her colleagues.

In another short poem, ‘Death on the Pavement’ attention is forussed
on a dead beggar:

In the morning when all the world is awake
Today, I miss your familiar voice

in a sun-scorched alley

why do you sleep still 7

Those who never heeded your cry in the past
have flocked round you in their thousands
beholding you huddled in silence,

Please beggar man, atise from your sleep.!s

Ruvanpatirana succeeds in this poem in communicating her
displeasure at the lack of compassion in people, without sacrificing
the poetic quality of her composition. Thus she saves hetself from
falling into the category of poets whose main concern is the pro-
pagation of certain political ideas. ‘The Welcome Dance’ may be
cited as another good example of this positive characteristic,

Having obtained peoples’ sanction

He lifts his head; bows his head

Now shifting the eyes, now the body, to and fro
to the accompaniment of the beating drums
for the sake of someone

going in procession in a vehicle

17- Ruvanpatirana, Angulimalage Sihing, p. 41
18+ Ibid. p. 37.
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from your barefeet

rises up the sound of anklets

Down the ages, all alone. sorrowfully
You performed your dances

and that heritage

makes your feet still tread the ground
But for you, no semblance of procession
Only the molten tears

From the heart of a sympathetic earth,!®

The poet creates a powerful image here, likening the melting tar to
the tears of mother earth weeping over the plight of the dancer. It is this
type of imagery and a style rich with emotion and humour, that have
established Ruvanpatirana as a promising young poet.

We do not intend discussing Monica Ruvanpatirana’s latest work
Obe Yeheliya Aya Gihaniya (Your Consort the Woman, 1876) as it is
devoted to praising the greatness of woman sincidentaly showing the
author’s growing interest in the women’s liberation movement,

It would be useful to discuss the work of Buddhadasa Galappatti at ,
this point in our survey since he, too, deals with the same type of subject —
matter as Ruvanpatirana and draws his inspiration from similar social
situations. Both these poets are equally concerned with the burning problems
of our society. Galappatti has four collections of poetry to his credit, viz,
Dolosmahe Pahana (The Eternal Lamp) which be published in collaboration
with Sunil Ariyaratne and Jayalath Manoratne in 1971, Katapat Pavura
(The Mirror Wall, 1972), Para Vasa Ata (The Road is Closed, 1974)
and Rajinak Handwvaya (A Queen Wept, 1976). Like Monica Ruvanpati-
rana, Galappatti too, presents a variety of themes. He employs an emotional
style and often writes of love. This is reminiscent of the poetry of Gunadasa
Amarasekara. Our discussion of Galappatti’s work will be mainly based on
Para Vasa Ata and his latest work Rajinak Handuwvaya as these two volumes
consist of poems which are more relevant to our study than his early works.

His poems deal with the reinterpretations of stories and characters
selected from classical Sinhala and Buddhist literature, feelings associated
with love and romance, the plight of his countrymen and incidents rooted
in everyday social life. Poems such as ‘My Love’ and ‘Forgive Me My Son’
in ‘Para Vasa Ata’ resemble the poetry of Monica Ruvanpatirana as
regards subject-matter as well as style. Consider the following poems:

Stranded and helpless, I cannot

exist, in the desert of life

I cannot endure the starving childrens’ cry
Hence, my love, I fear to love you

19. Ibid. p. 35.

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

I ——




U. P. MEDDEGAMA 65

The few gold pieces you earn, thirty days being over
how will they suffice to support us after marriage
for our childrens’ schooling and for buying rations
what a lot of gold pieces are needed.... ...

To you possessing gold ~ I pledge,

to live my life with you.............. 0

Here instead of presenting a girl who is prepared to sacrifice everything
for love, the poet ironicallly commends the practical nature of the girl who
rejects her lover, and thus rebukes society for setting such great store by
money.

‘The Night I Listened to Ravi Shankar’ and ‘At Ratnapura Town
Hall’ in Para Vasd Ata’ and ‘Your Smell,” ‘Vacancies For Jobs’ and ‘The
1st Day of May’ in Rdjinak Hynduvdya are some of the poems where
Galappatti interprets personal experience from a socialist perspective. ‘At
Ratnapura Town Hall’ is a poem about the inhuman reatment of a servant
girl by her masters:

Maid Premavati’s face is clouded with dissappointment
Out of the theatre, carrying the baby she goes

not fortunate enough to witness

the happenings on the stage.

Premavati, don't weep,

We won’t have to cry eternally

We will smile one day

Hurling away the baby

We will smile one day.2!

Premavati, the maid servant,must have been, probably for the first
time in her life, watching a play, ‘with open-mouth’ as the poet says, but
quite unfortunately for her the baby she was holding begins to cry.

‘A Question For a Comrade’ a2 poem taken from the same collection
is typical of the Sinhala poetry of the present decade:
Y

The green rice sways in the breeze

Pearls of perspiration glisten on the body
Your body feels no tiredness

Your dauntless mind brings you victory

But comrade, have you really gained victory ?
Your toil nourished one who never sweated
Someone who never sweated, who

used your toil to gain the lead

and drank the cup of victory.??

20. Galappati, B. Pira Vasa Ata, 1974, p, 3,
21. Ibid, p. 9.
22+ Ibid.
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Poems such as these which lack novelty of experience and other poetic
qualities such as richness in imagery or subtley of suggestion may not
appeal to the serious reader of poetry. But they were promptly accepted
by the youthful readers and politically-bizsed critics as the product of
a new generation of poets catering to the nceds of our contemporary
society. Most of the young poets of this decade appear not to be concerned
about originality and pay very little attention to technique.

Ruvanpatirana’s poem, ‘A Poem From a Farmer’ found in Angulimalage
Sihina is yet another example in respect of the ideas expressed.  All these
poets express their sympathy for the poor farmers who work hard to cultivate
their fields, and their hatred for the owners of the fields or merchants who
reap the crop and give only a trifie to the farmer. The idea underlying
the repetition of these facts may be the desire for a complete change in the
existing social system, as Siri Kahavala says in the following poem:

We have nothing, but

they, possess all the best things

in the world

There’s no plaec to bury our corpses
they possess the best land

We live and sleep on the road

as they own all houses and mansions
Qur feet bleed from trudging the roads
They own the best cars

Love cannot be had without money
They take the best women

The basis of the division

of wealth is wrong

Thus, in every competition

they can beat us

So, let us get together and share out
eveything in the world again.?t

Another characteristic of the work of these young poets is the re-int-
erpretation of religious and romantic stories. For instance the following
are some of the poems of this category belonging to Galappatti’s work:
‘Maname Seen in a Dream,’ ‘Prince. Vijaya and Sita,’ ‘Pabavati is a Fool’
in Dolosmghe Pahana, ‘To Pritice Sinhabahu,” A Letter From Asokamala,’
and ¢ True Love was with Ummadacitra’ in Para Vasa Arq, and ‘Yasodaia's
Complaint’ and ‘The Twentieth Century Patacara’ in Rajinak Handuvaya.
In Pabhavati is a Fool,’ Galappatti potrays a gix] from contemporary society
who falls for a man’s physical and superficial qualities and later regrets her
mistake. She recalls rhe story of Princess Pabhavati in Kusa Jataka and

13- Siri Kuhavala, CbZ Gita Mege Kandulv, 1973
4. Ibid, p. 16
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considers her a fool for not appreciating king Kusa’s love, disregarding his
physical defects. This is how this girl's feelings are presented in plain
language: :

Had I got married

to the ugliest man in the world

1 would have been happy

to the end of my days

Then that man would have loved me
With all his being

Pabhavati seems to me a fool

because, she didn’t love her husband Kusa,
A fount of love.??

In this simple poem, we are told, how an innocent girl was enticed by
a rich, handsome man and later condemned by him to a life of suffering.
Princess Pabhavati rejected Kusa’s love because of his ugliness, while this
girl accepred an attractive person who does not reciprocate her love.

Thus, we can assume that this poet laughs at the undue importance
placed on money and physical beauty in our society, disregarding human
feelings and emotions.

At the same time, the poet tries to reveal some facets in the life of the
upper—middle class. As an example of the compositions of this category we
can also consider ‘To Prince Sinhabahu’ wich is an appeal to the prince who
is the protagonist in the well-known Sinhala play ‘Sinhabahu’ of Ediriweera
Sarachchandra, Here the poet recollects how prince Sinhabahu forced
open the stone door of the cave, where he was kept by his father, a lion
according to the legend, and gained freedom for his mother, sister and
himself. The poet thinks that it was for the whole Sinhala people that
Sinhabahu gain=d freedom that day. But, that freedom no longer exists.
The nation is again imprisoned in a cave. To save the nation, the poet
appeals to Sinhabahu:

Prince Sinhabahu, come back to us, I pray thee

Show us again the strength of your mighty hands
Break down this cave and dispelling our dark thoughts
Take us to a new world

glowing with the golden light of liberty.2

Through Prince Sinhabahu’s character, the mythical ancestor of the
Sinhala, the poet invokes feclings of freedom. According to him, it was
Sinhabahu who gave the Sinhala people their first lesson in fighting for free-
dom. Thus in almost all his compositions we find feelings of dissatisfaction
with the present social order, sympathy for the suffering masses, along

25+ B. Gilappatri, S. Ariyaratne and J. Manoratne, Dolosmahe Pahana, 1971,

16+ Galappatti, Para Vasa Ata, 1974, p. 2
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with a wish fora complete change in our political and social systems.
Galappatti’s strength as a poet lies in his ability to maintain a balance
between his political ideas and his emotional, personal experience.

Among contemporary Sinhala poets, Kodituvakku is perhaps the
most ardent propagator of revolutionary ideas. He seems to be more
politically active than any other young Sinhala poet. This may be one of
the reasons for his remarkable enthusiasm for expressing socialist ideas
through the medium of poetry. He has published three collections of
poetry so far, viz; Podi Mallive (To My Younger Brother, 1972), Akikaru
Putraykuge Lokaya (The World of a Disobedient Son, 1974) and Alut Minhek
Avit (A New Man has Arrived, 1975). These volumes consist of poems
containing the feelings of a young revolutionary who is dissatisfied with
every aspect of the present social order. ‘Judgement of a Revolutionary,’
the first poem in Akikaru Putraykugé Lokaya, may be taken as a striking and
effective expression of the ideas and hopes of the younger generation, This
poem presents a few reports issued by some social institutions on the beha-
viour of a young revolutionary and, finally, the statement by the accused.
His disbelief in traditional social institutions as well as the power of his
expectations are implicit in this forceful appeal. The following is a trans-
lation of the last section of this poem:

Dont confine me within a shell like a snail
cutting off the cells

Don’t turn me into a coward

by preaching morality to me

Don't convert me into a brute

by heaping falsehoods on me

Don’t turn me into a pliant disciple

to whom freedom has been denied

Permit me to raise questions like Socrates
Permit me to doubt like Descartes

Permit me to push on like a river

Permit me to cut through like a dageer
Permit me to rise up LIKE A MALE ORGAN.”

The rhythm as well as the rhyming of this poem, together with the
repeated use of words such as Nokarav and Ida Diyo add to the power of
expression. The belligerence of a rebel is reflected in the vigour, and the
forcefulness of the poem. In ‘One of Us,” a poem in Podi Malliye, Kodi-
tuvakku denunciates communal and racist ideologies: y

Sarasvati-Nityakala
We bathed at the same spot in the river Menik

2_7- Parakrama K:dituwakku, Alikaru Putryakuge Lokaya, pp 6-1
The last three words are given in larger type in the orginal poem.
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We worshipped as a common group at ‘Sri Pada’
We were inseparable at school too,
It was the same at the ‘“tose kade’
(where we had vad- together)
To Somadevi, our office colleague
at Kataragama
Sivalingam
had given his address........
The Elara Dutugdmunu duel
Victory to Dutugimunu
Elara’s body on his elephant ! ! !
Cease your applause
Cease your applause
Cease your applause
‘Who do you applaud ?
Who has got

to bestow in his name ?

One of our own

died in that war

a member of our household
a blood relation?8

Here the poet tells the Sinhalese not to rejoice over Dutugamunu’s
victory, telling them that Elara was not an enemy but a relation. To subs-
tantiate his view, the poet reminds us of common instances from contem-
porary life when Tamil and Sinhala people participate in common
activities, and disregard ethnic differences. While trying to change his
attitude towards history, Kodituvakku further attempts to look at
traditional methods of learning from a perspective which is centred upon
pragmatism:

I beg you to give me a hearing

the learning you imparted to me

is worthless now

For centuries

from pathway to pathway

along highways and byways

through different cities in different lands
I wondered but in vain

Your learning has not helped me

to gain a livelihood.?

The above verseis taken from “A Suit against Disapamok” in The

28. Kodituvakku, Podi Malliye, pp. 12-13
29. 1bid, pp. 17-18.
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World of a Discbedient Son. The sceptical view of traditional learning as
depicted here, may be taken as being typical of the view of today’s younger
generation, who no longer care for an educational system which does not
help them to get immediate employment. Galappatti, too, holds a similar
attitude, as is evident from the folowing example:

But my heart quivers:

Will my knowledge be sufficient

to overcome obstacles

Teachers, who educated me

Parents, who brought me up

tell me, I beseech you, what else should I learn,
to snatch the laurels.30

The above quotation from “A Poem without a Title” resembles
Kodituvakku’s poem “A Suit against Disapamok” with regard to the theme
in that both the poets doubt the relevance and validity of their education
in the context of modern society. While giving an account of the highli-
ghts of his career as a promising student in the first part of his poem,
Galappatti states his fear about the future especially with regard to employ-
ment. Thus he exposes the frustration of educated youth.

These young poets always attempt to inject ideas of social protest even
into historical or religious episodes. This is quite clearly seen in such
poems as “To the Fortunate Man” and “I am Not Patacara” in To My
Litcle Brother and “A Message from Patacara,” “Lord, Pleace Come Hither”
and “Kisa’s Sons” in The World of a Disobedient Son. “A Message from
Patdcara” is an example of the re-interpretation of a religious story:

A woman who suffered

more than anyone in the world
crossed the river Aciravati
............. but my Lord,

She comes back today

without seeing you snywhere
with fire of sorrow not extinguished
Even by the river Acirvati.

Two children following her
stumbling and falling

pale with anaemia,

Even the river

didn’t take those children,

The hawks in the sky

rejected them too !
................ under the clock tower

30+ Galzppatti, Para Vasa Ara, p. 29,
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In a drain by the busstand
shaking empty cans
spending the night
in the police cell
and the morning at
the V. D. clinic.
The gate is closed
at Jetavana Vihara
The Lord INJOUT
............ mushrooms blossom
eloped for love
with a wood chopper
leaving behind wealth worth millions
and the life on the seventh floor
cruel and shallow;
like an anthill full of snakes,
But the cobra
leaving the anthill followed behind,
After being bitten,
left, alone in the storm
— friends,
KILL THE COBRA,
I am your ever loving,
Patacara.”

Here the most important image is that of the ‘cobra’ which becomes
a symbol of the wealthy class to which Patacara’s parents belonged. They
would never have approved her living with a labourer. Thus the killing
of the cobra may be symbolic of the overthrow of the power of the wealthy
classes. In this poem, while making use of the main incidents in the story
of Patacara, the poet draws attention to the life of a poor prostitute. As
we have already noted, this type of re-interpretation of stories taken from
classical Sinhala and Buddhist literature is a favourite practice of contem-
porary poets.

Another significant feature in Kodituvakku’s poetryis the manner
of depicting of modern society. In his poems of social criticism he becomes
aggressive, straightforward and precise. Let us consider the following
poems:

Beware of dogs’

the sign is no more, father
. I replaced it with

‘Come, see the flowers’

31. Kodituvakku, Akikaru Putrayakugg Lgkaya, p. 8
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I've sent downstream

my paper boats

along with your myriad gods
and other beliefs,

You taught me those days
‘flowers fade’

still next morning

all flowers will bloom
brightly and refreshingly

It has not dawned yet

still the flowers

which are to bloom tomorrow
are waiting expecantly

the morning to come

1 see as an urn,

and the bright sun

as the flowers,

the new Taprobane

of our life3?

In this poem the poet conveys in symbolic form the anticipated
victory of the revolution. The unhappy past is like the night while the
morning, or the future, is like the bright sun. The disobedient son in
this poem makes a confession to his father, revealing how he discarded
everything appreciated by his father and accepted everything rejected by
him. The poet does not like to live in the past, surrounded by myths
and traditions, but tries to break all ties with it. He sets out in search of
reality and freedom like Prince Vijaya of the myths who went in search
of Tambapanni after being expelled by his father for having been disobedient.
Kodituvakku’s latest collection, however, includes a few compositions devoid
of any aesthetic quality as the poet has deliberately permitted himself to
indulge in a bit of propaganda, Alut Minihek Avit (New Man Has Arrived)
shows lack of originality with regard to themes and careless application of
form and technique. Some of the poems in this work, e. g.‘A Long Jout-
ney,” “Life is a Kiss, When I am with you,” “The Story of the Five Princes”
and “The Revolution in the Farm” are essentially propagandist in nature
‘and serve to bolster political views. Consider the following excerpt from
‘Life is a Kiss, when I am with you':

At night, lying between wife and son,

I see with closing eyes— my comrades
gathering round my bed

Never will I be alone when amongst you
Life is a kiss, when I am with you?

32 Ibd., pp, 17-8.
33. P. Kodituvakku, Alut Minihek Avit, p. 33.
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These are the thoughts of a young social worker. He feels lonely for
a moment at home after a hard day’s work. As his wife and son are sound
asleep, to overcome his feeling of loneliness he ponders over the things said
and done during the day. Even ashe remembers the enthusiasm shown by
some members of the village development society, he is overwhelmed by joy
and excitement, as depicted in the last section of the poem quoted above.

Similar ideas are expressed in some other poems in this collection,
for instance in “The Revolution in the Farm.” In this poems, a picture
of a collective farm is painted, the like of which does not exist in our
country. The workers, farmers and their leaders are shown to be victorious
in the end, like the heroes and heroines of romantic fiction. Though
Kodituvakku's later poems, marked by bold presentation of political views,
lack poetic quality, his earlier work, which is rich in original imagery, fresh
thought and characterised by sensitive and forceful language, will be
appreciated by readers.

Some of the major Sinhala poets before 1970 were experimenting
with form and language. But their efforts were not well received by the
readers and the only poet who continued with his experiments and gained
wide popularity was Mahagama Sekara. Unlike Siri Gunasinghe, Gunadasa
Amarasekara and Wimal Disanayaka, the post-1970 young poets were
basically not concerned about form and the other technical aspects of poetry.
These later poets made use of the formsand vocabulary developed by the
earlier poets. They explored new aspects of society in their work. Thus,
as we have already discussed, instead of the problems of the middle classes
and descriptions of nature, a whole new range of subject matter and a new
vision of life began to appear in Sinhala poetry aftet 1970. These young
poets had witnessed the plight of the educated youth of the post-1970
period. Several of the young poets of the present decade were involved in
or affected by the insurrection of 1971. It will be easier for us to understa-
nd these young poets if we place them against this social, economic and
political background. The cultural and literary controversy of the early
1970s regarding ‘socialist realism’ also appear to have influenced these young
poets to some extent. -

The young poets of the period under review have been greatly success-
ful in popularizing Sinhala poetry among the vyounger generation and
in convincing them of the potential of the free verse form asbeing the most
effective ‘medium of expression. Though some of the work we have exami-
ned above is naive and even crude, poets like Ruvanpatirana,
Galappatti and Kodituvakku have the talent necessary to produce creative
works of enduring value, if only they would pay greater attention to the
techniques and craft of poetry.

U.P. MEDDEGAMA
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The_ Role of Psychology in
Indian Aesthetics

Consciousness (Samuvit, Manas, Prajna) is the essence of everything, but
it is a pervading quality of psychical phenomena, accordingto Psychology.
To distinguish Philosophy from Psychology, I would quote lines from
Milindapaiitha (I1.15) Kim lakkhano bhante manasi karo kim lakkhana
pania'ti uhana lakkhano kho maharaja, manasi karo, chedana lakkhana
panna’ti - 11.22, ye keci kusala dhammd sabbe te samadhipamukha),
where the author distinguishes mind (manasikara) from consciousness
(banna or prajna). Mind, according to him, is an instrument of reasoning
or questioning while consciousness is attained through meditation (samddhi-
pamukha). What is discussedas mind is the field of Psychology while the
consciousness (Intuitive intellect - prajia) comes under the realm of
Philosophy. Very specifically and clearlyit is stated in Larikavatara-siitra, that
the mind is studied by Psychology or manovijnand:— cittam manas ca vijnanam
lak sanartham prakalpyate (I1.104). Consciousness which is denoted by the
word prajna in the Buddhist Literature, is certainly more primitive than
mind, but both of them have a common ancestor. It is necessary here to
trace what is meant by consciousness in the whole range of Indian
philosophical systems and what words stand for consciousness in a
psychological sense.

The word kraty, in the Vedic~period, from the root kr means that
which fulfils ones function at the human level. The sense of willing and
desiring are represented by the word kratu and one who attains that kratu
is daksa 1. In the aesthetic sense the power of will, and desire, (kratu)
attained in the work of art turns the doer of that into a dak sa Or an artist
of any art-form.  The term kratw, later on #hanged into manas and
prajnd with the general sense of desiring, willing and remembering.?

During the time of the Upanishads, the word Gtman stands for different
shades of meaning. It is considered as identical with the body which is
then the essence of existence

But soon this perishable body is understood as mortal and the seers of
the Upanishads try to find out something subtler and higher than the

1. SB 1.4-1, Sa yadeva manasa kamayata idam me syat idam kurviysti sa eva
kratur atha yadasmi tat.

2- Air, Up. 3-2,, S:m fi nam, -inansm, vijAign-m, prajii 5 m medta, Jrsth, dhrtih,
matih, manis3, ju.h smrtih, samkalpsh, Kratuh, asuh, Kamah, v:d b sarvanjeva
et@ni prajianasya namac heyani.

3+ Ch. Up.8:7-4., yeso'ks n’ purus)y dfsyate esa atmeti; Tait. Up. 2.1, Sava esapurus:h
annarasamayah......... seeer.ByAMATME,
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body. In their enquiry, they declare “prana is the atman”, as sense-organs
cannot work without it, and it is superior to the body and the sense
organs on account of the psychological reason too. It is regarded as
immortal and the ultimate truth.5 Prana is the substratum of the body.
In their further enquiry, they reach the third stage where they discover the
utility of consciousness functions in the body, This @tman is declared then
as prajna. The prajnatman, the receptacle of the psychological activities of
the sense organs is not perceived in deep-sleep or trancef Next the
arman is conceived as an active subject, as an essential seer in contrast with
the old role of prajiii as a mere receptacle of all impressions. Atman, now
becomes the internal subject which moves freely from world to world.
This I-ness has become the subject where, unlike the flower, it expresses
itself by the word ‘I know’. This consciousness of I-ness (samvit), there-
fore, implies the presence of a cognitive relation (grahana) between grahya
and grahaka. It is the peculiar illumination of jhdna or awareness which
reveals the subject, the object and itself in an act of knowledge. Conscious-
ness cannot be reduccd to terms other than itself. Atman as consciousness
(samwit) has developed gradually. Citta is seen in animated beings. Among
animated beings, again, the aman has developed gradually, and in man
again, it has developed gradually, for, he is the most endowed with brajnd.
He knows, knew and would know. But in other animated beings only
hunger and thirst are a kind of awareness or understanding®  This
psychology of the development of consciousness in man is accepted by the
full-fledged system of Vedanta. The Samkhya-Karika, like the Vedantists
believes in the existence of the conscious principle apart from the material
principle.” Here, in the context of consciousness which is helpful in
analysing the aesthetic-activity, I am not dealing with the view of
nihilists who don’t accept the existence of consciousness at all.

The phenomena of psychology are mind, senses, sense — objects,
(environment) perception, motivation, attitudes, feelings, thoughts,
sensation, impulses and attention which are instrumental in giving rise to the
aesthetic point of view. Through them the behaviour of a person can be
imagined in a psychological sense. First of all T would deal with the mind
and its diferent activities in the aesthetic experience,

The mind corresponds to the Vedantic word antahkarana which has
four functions: 1. manas, the indecisive faculty of mind, 2. buddhi, the
decisive state which decides that this is a tree and not a man, 3. ahamkara

4+ Br. Up. 3-4-1., Ch. Up. 5-16, yrh pranena praniti sa ta asma sarvantarzh.

3+ Br. Up. 2-3-6., Prana vai saty:m te samesa saty:m,

6+ Kaus. Up.3-4-4.19. yo vai pian.h & prsjna, yava praind, so prana,
pra nd atman idem §ariram anupravist: a lomebhy:h a akhebhyah.

7+ Br. Up. 4:3-11 {f. Sa jyate’mrto yatra kam: m hir:nmay: h puruseh ekahzmsgh,

8: Air Aranycka 2.3-2., tasya ya atn anam dvistaaia vecasnute havirabbuy:h, .. ..

9. famihya-Ka-la 17, S m batapaiarthatvar trigunadiviparyayad adhisth.@nat puruso
its bhoktrohavar kaival;artham praveetesca. i

evameva €5a
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the ego which acertains that ‘1 know’, 4. citta, the storehouse of mental-states
which makes rememberance and reference possible. The ‘mind’ of Western
psychology is different from the ‘mind-stuff of Eastern psychology.
According to Vedanta, self-consciousness resides in the respective sense
organs, thinking and ideational activities of the aiman. So introspection
and external observation include our empirical consciousness which is
known as mind-stuff. Things of the world are mind-made or phenomenal
in nature. Empirical consciousness constitutes the real individual,l® and
includes the entire phenomenal woild comprising mind and matter.!!
Empirical consciousness contains five sense perceptions and the mind-stuff.
Empirical consciousness and its world are dependant on each other for their
existence, and are known as prapanca,’? or illusion which can give the
parallel meaning of maya or cosmic-illusion. With the word prapanca and
antahkarana, another word sparfa should be taken to give the whole
meaning. Sparda can be used to signify any kind of impression but its
literal meaning is impact or touch. Impressions originate from the impact
of matter on the live organism (empirical consciousness)!*. The senses of
touch, taste and smell come into actual contact with the sense-organs. But
for the senses of seeing and hearing, for their logical explanation they are the
darkest chapter of aesthetics, which without any external contacts are
the most powerful instruments of tasting beauty, as they havethe property
of generalisation. The theory of light corresponding to our seeing faculty
is also the darkest chapter of physics.

Newton’s corpuscular theory of light was refuted by Huygen's
wave theory and then Einstein’s quantum theory of light revived
Newton'’s theory supported by experiments: yet eventually ‘light’ found a
clear expression and synthesis in the ‘dualistic’ theory i.e., waves and particles
both. In the year 1928 Louis Brogly questioned that if radiation can
manifest itself as particles, why should not ‘matter’ behave as‘radiation’
and that it does so was proved by experiments. It looks that our seeing and
hearing faculties, which have no direct contact with objects, are made of
the combination of light and sound respectively. The light and sound
energies are invisible, though their effects are perceived. Therefore, light
and sound must be in contact with the eye and the ear, but this contact is,
subtle and invisible to us. We can express more through the Samkhya system
of philosophy, according to which, the whole world is made of the three
gunas with thousands of variations and gradations. With reference to aesthe-

10- Mund. Up I 2.7, Karmani vqnanamavasca Aatma pare '‘vyaye sarva ekibhavanti
Prafna. Up. bhidyete tdsim namarlpe purusa ityevam procyate.

11+ Br. Up. 1-4; Ch. Up. VL, 3-2.; Surtanipata 355.537.909, Mund. Up. 1.1.9. tasma
erad brahma nama tUpam annam ca jayate.

12- Mund. Up. V. 12, V+17; Anguttaranikaya 11. 162.

13. Ch. Up. 2.22:3; 2-22-4. Katha Up. 1V -3 Sarve Sparsah mrtyor'atmanah.

14. Abh. Bh: 1.10 drgyam sraVya ca-+» -+ -ekavacanena Sarvasadharanatayaiva yadyo-
gyam tacca SprsyadltuPam na bhavati dfsyagravyayoyostu bahutarasadh@ranayopa—
pattih.
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tics we can say that the senses of taste, smell and touch are the participants
in the ahamkara part of our mind-stuff (ahamkara is characterised by a
predominance of rajas-guna) while the seeing and hearing faculties are the
participants in the buddhi part of our ‘mind-stuff’ which is charucterised by a
predominance of sattva-guna (the subtlest guna). Only the faculties of seeing
and hearing have played a great role in the perceptual aesthetics of fine
arts, as they have more, than the other three senses, a generalising capacity!s.
In broad terms, Patanjali has also divided all the world-objects into two-
drsta and anugravika (Yoga-Sutra 1.15) drstanusravika visaya. To elaborate
it more, I would like to quote Prof. R. B. Perry of Harvard and M.
Edwin B. Holt where they say that both mindand matter are composed
of a neutral stuff which, in isolation, is neither mental nor material.l6
[ admit this view regarding sensations of hearing and seeing which equally
belong to the mental-stuff (which has mind and matter both). Should we
admit that the faculties of hearing and seeing are not psychical phenomena?,
To define psychical phenomena, we have to ascertain that they are
phenomena which intentionally contain objects in themselves.” The
faculties of seeing and hearing certainly have objects. But due to
their sattvic nature, they predominantly work over the act of thinking rather
than on the content of a thought. The act of thinking can be understood
as the same kind of consciousness as the empirical consciousness. Even
scientifically, light is invisible, it is only the effect of light which falls on
an object as a stimulus and then is noticed by our nerve centre of
the brain and subsequently communicated to our sense of seeing, which
makes an image on the retina of our eye. According to Western psychol-
ogists, the mind is passive. They do not tell us how continuous and
succesive sensations received from the same object are unified in the mind
that is passive.  But the mind-stuff of Indian psychology is different
from the Western mind because of its dynamic principle of consciousness.
Vacaspati holds that pure consciousness (atma) is manifested when limited
in the condition of jiva®® (individual-consciousness). Mind or antahkarana
gets its power by association with the self. Individual consciousness does
not possess the dual character of jfiatr and jneya!s. These are the character of
ahamkara a part of mind-stuff, which is the object of self-consciousness.
According to advaita-Vedanta, consciousness is of two types: 1, Nirupadhika,
2. Sopadhika. Jndtrtva ( objectivity) belongs to the latter consciousness
which is a modification of avidya. According to Samkhya-Yoga, ordinary
perception takes place as the transcendental buddhi goes out to the object
through the channels of the sense organs and assumes the form of the

15 Supra. f:n. No. 14
16- The concept of Consciousness. (Geo. Allen & Co. 1914.) p. 52.
17: Psychologie Vom Empirischen StandpunKre Vol. I, 1874,p. 115 Brentano.

18. Bhamati 1-1:1 Jivo hi cidatmataya svayam-prakasataya avisayopyopadhikena rfipena
visaya iti bhavah. %

19. Vivarana Prameya Samgraha Vidyaranya - p., 53.
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objects, but the manifestation of the objects is performed only when the
reflection of the self (purusa) is cast upon the unconscious buddhi which is
modified in the form of object. Thus Self (purusa) knows an external
object only through the mental modification on which it casts its reflecti-
on.?® Vijﬁﬁnabhikgu thinks that thereis also a mutual reflection of the self
on the buddhi and of the reflected buddhi on the self. It is through this
double reflection that the self comes to know the external objects.2!

Now I would deal with the question of “ What is the process of
perception and what is the role of the mind therein”? 1 am, here,
quoting ths views of the principal systems of Indian Philosophy about the
process of perception.

Vedanta:- From ephemeral to non-ephemeral there is a continuous
chain of ascendance and each preceding factor is the cause of the
following. As from senses to mind and mind to consciousness one gets
transformed to a higher cause.  Ideas of reflection (sparda of mana) are follow-
ed by the ideas of sensation (sparsa of indrivas) as a rtesult of mental and
external stimuli.

 Samkhya:~ Sense-organs are not material and they are made of
psychic-factors that go out towards their objects.  They come in
contact with their objects by means of their Virttis (prapyakanri).

Nyaya and Vaisesika :—= The bases (. adhisthana) of the sense-organs
are material, but the senses come into contact with their objects, either by
going out towards them or by the objects themselves coming and striking
the sense-organs.

Mimamsists ;- There is a faculty (dakei) abiding in the physical
bases of the sense-organs.

Buddhists :-~ No psychic-factor, no vrttis either, but sense-organs are
composed of matter, hence, they are prapyakari. Scnses of taste, smell and
touch, because of immediate contact, are known as prapyakari and sight and
hearing, because of the absence of any direct contact are known as

abrapyakari.

Western psychologists use the word ¢ consciousness’ as awareness or
perception and unconsciousness as talk of awarencss and perception. For m_ind
also, they have confused concept. Mind means the place in which thought,
reason, imagination and all the other mental activities exist and it is one
of the essences, Other Western philosophers defined the mind as being
made of no material, needing no space to exist, and as being pure spirit.

20. Tattvavaisiradi (Vacaspati Mi.sh:a) mentioned in Yoga—bhasva 1-7 2-17-10.
21- Yoga-Varttika1-4:3.35 Br. Up. grnkara bla sa 2.1-19. Yatha bi kevalo' raktah
sphatiko laksyate janaih. rafijakadyopadhanena tadvat paramapuitszh,
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It is closely related to the commonly accepted definition of the word
‘soul’. Western philosophers have often used the two words mind and
soul interchangeably. So long as psychology (in Greek the word psyche
means soul) was a branch of philosophy, it could be study of mind defined
as soul, When psychology became a natural science in the latter part of
the 19th century, it became apparent. that a new word was needed to
express what psychology studies. At first, the word consciousness replaced
the word “mind’, and it, in turn, was replaced by the word ¢behaviour’.
Psychologists do study the various mental activities such as thinking,
reasoning, imagining and feeling because these activities can be observed
either directly or indirectly in the behaviour of the individual 2

The process of perception certainly contains in it the conscious
‘principle of mind-stuff with which advaitic — theory of bimba-pratibimbas-
ada and the limitation theory (avaccheda—vaday are performed., But the
third theory of Vedanta and Samkhya, that is, rajaputravat updadesat or as the
son of Kunti was known as the son of Radha or as the prince of the royal
family brought up in a low caste family, mistook himself to be a low-caste
man, so does the Brahman through his own nescience assume limitations
‘and is later released by his own discriminative knowledge* The theory
of rajaputravat tat upadedat which is caused by maya or avidya or prakrti can
be given an equal footing with the oedipus complex of Freud. This
complex is also taken from Sophocles’ Greek tragedy where a king’s son
through ignorance killed his father and unknowingly married his own
mother and produced four children?* Oedipus was separated by his
father in his childhood due to the prophecy that he would be killed by his
own son, He was brought up by three foster parents, the last was the king,
The ignorance of Oedipus has been taken byFreud as a complex where
he tried to show that the opposite sexes have inborn oedipal attachment
for their opposite parent. He reduced all his theory of unconscious mind,
libido, repression, transference including Oedipus-complex only to sex energy.
The Samkhya—Vedanta concepts of rajaputravat tat upadesat and kaunteyasya
eva radheyatva vad which show the relationship of the soul with the
empirical world, differ from the concept of oedipus-complex, only due to
the realisation of reality till ignorance lasts.

In Oedipus-complex, ignorance did not shatter and it ended in
tragedy where Oedipus blinded himself, and his mother Jacosta hung
herself.  If it could be a complex, as Freud said, even after coming to

1 22+ Psychology. Understanding human behaviour, Chapman Harold Martin and
- others, McGraw Hill Book Co. 1958. p. 170-71.

23. Siddh&ntaiesla—Sﬂfngmha-Jt:ve§uam‘Svarﬁpa-Nivﬁpanam, Appaya Dikshit p. 158;
Samkhya-Stuwra  6:27-28; Yoga-Strra, 1-47 11.20; IV-22;  Samkhya-karika 62:
Tasm@n na badhyateddha na mucyate napi Sams-arati kadcit. Samsarati badhyate
mucyate ca nanagrayd prakreih,

24- Psychology for the class room, Strom Robert D., p. 362, Englewood Cliff, New
Jersey, USA. _ _
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know that they were son and mother, husband and wife, they should
have lived without a feeling of guilt. But n: was the 1gnorante and not the
complex. But in Indian psychology, 1ntrospect1on of the self shm.lid Be done
and ignorance should be shattered before any wrong action lendra toa trageﬂy
inlife. The Yama-yami d1a10gue in the Rg Veda showpd the achigvement of
theend after warding of the wrong domg Throughout $anskr1t hte a-
ture, we would find that the end has been acco "phshed asa’rule, y
extracting and developing the metaphyslcal prmm‘p!es 1mp11c1t in tbe
psychological teachings and techniques. The concept of sorrow or tragedy
is eradicated in Indian aesthetics as a non-aesthetu. ach:gevemenf As
happiness contains the generalising property (Sadha'ranya harma) in i,
there is always a purposeful motive in our art-forms, Indian aesthetics
does not go by impulsive actions, but it is ied by putposeful motwatmhs
To enlighten the mind is the foremost purpose of Ind;an art and it is
always followed by a sense of propriety. 25 When 1 say pur‘pos‘eiu’l
motivation, it means that this motive gives 1mpoxtance to. the beauty of
the society rather than to an individual’s happiness as an end. We 'ﬁlwa'ys
try to gain some measure of group-approval through domg somet‘hmg
which would bring us recognition from the other members of our group
This gives rise to the slogan that ast is for other’s sake, and not for the
sake of itself. In order to live together in harmony, we must reach some
agreement in art concerning what is to be valued or desplsed This does
not mean that each individual in the group must value everythmg exactly
as everyone else does, but only that, everyone must agree in general toa
system of aesthetic values. Aesthetichvaluc in the art—forrn should be
appealing to all who are consensually pattlapatmg as connmsseursﬁs In,
the system of values, the concept of universal ‘plays a great roTe
Universal is the concept which may be shared by many part)cuTars.
When I say connoisseur in the context of aesthetlcs, it 1mphes
the wuniversal of Indian aesthetic expenences recogmsed :’as ‘an
aesthetic—value. A difference of opinion about a pattlcuTar 1dea,
colour, form, emotion? or a thing is a topic of conSLderable 1nterés' in :}1e
understanding of human behaviour and its 1rnpact Dn aest'hetlcs
Difference statistically lies sometimes in the dcgree of measurements, in
the mean between the two extremes? in the intelligence, in the phvsmal
ability, in the efficiency of work Because of these differences due to

25+ Sukranitio 1%4_-1,9240’3; BYS,. 468 Dty Al 1L duciipad Tie <o Bnra Yacas
bhangasya karanam,

26- Uttararamacarita; 111 13 dravibhutapremna.

27 Difference in thought and emotions gave the. Concepr of Rynthé.slzed,-qent.:t? of
ardhanarjs vara, Siva-Purana, Rudra Samhita, 49:17 ardhapaijsvaram bhanu
bhanu Kctlsataprabham, ;

28. lefercncc in the mean between the two extremes; degree of measurement
and interest with respective. examples: M. Bh Sabha, Parvaj 65.33, naiva hrsva
na mahati” na krsa natirohini f'lakurcicaked] ca tayd, divyamy aham tvaya. of
Abhmayadarpqma 26 Nandikesvara. Vistudharmottasa Purana - ch.. 41.11 Rekham
prasa?saniyacarya vartanam ca vicaksanah. Strivo bhusa®am icchanti varnadhyam
itare jana
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some reason or the other, as mentioned above, aesthetic experierices vary
from one man, society or culture or a nation to another man, another
society, another culture or another nation. Furthermore, the difference lies
in the intelligence of different poets”” Some give a good picture of the
persent(Mrechakatika) some are efficient in showing the past and its history
of thought-system (Ramayana/ and some express future incidents
(Mahabhirata), And even more than that tnere are a few who give
everything of the present, past and future. (Kalidasa: Reusamhara,
Raghuvamsa and Shakuntalam). The psychological activities of such poets
includes intelligence (mati) memory (smrti), and intuition (pra_jﬁ&) in
their totality. Memory is retained in the citta of antahkarana. The synonym
of citta is buddhi. Memory stays in four of the Vrttis as mentioned in
Yoga—Sutra 1.6. Patanjali has defined memory as (Yoga-Sutra) L2.
Whatever experiences are received through cognition of the objects when
cognised through Evidence, Misconception and Fancy, they remain in citta
in the form of impressions (samskaram abharate), or according to Nyaye,
Samskaramatrajanyam jnanam smrti. The field of memory is very wast
as illustrated by the following table:

WAKING STATE DREAM SLEEP
Pramdna Viparyaya bhavitasmartavya tamasika, rajasika,
Vil:alpcll abhdvitasmar i.e., smrtyabhdsa sattvika experience of

. —tauyd . recollection.

For the meaning of intelligence again we have to take refuge in the
concept of antahkarana, where the role of manas is important with the
cooperation of the ten faculties (5 jnanendriyas and 5 karmendrivas). Manas
is activated in the gross-body and waking state of consciousness. Memory
is the reaction of the two states of consciousness ie., waking and
dreaming and their functions in the gross as well as subtle-world, Here,
jivatma enjoys the experiences of the subtle world in seven subtle places
through 19 subtle outlets.’”® Here, man becomes introvert and enjoys the
subtle world in the form of thought. The individual soul functions even

. D in the efficiency gave rise to the kind of/ poets and_ artists in the
- glfv?oe:llz? Kavya-Mimamsad, Rajashekhara. 1v, Sisye pratgbi::a_ dvidham
disyamacaksate yaduta buddimanaharya-buddhis ca. yasya nisargatah sastramanud-
havati buddhib sa buddhimuanah. yasya ca éastra&bﬁ"-}s'&]} _a_argskun__:ﬂte buddh!masa:
vaharya buddhih ¢ridhg ©a sa smrtir mi‘:i.h pran]et};_atfkraqtufa:thasyn smarti
smrtih, Varttamanasya mantri matih an3gatasya prajnatri prajnetl.

30, MandukKya-Up. 4. Saptangah, ckonavimsatimukheh, .. Vaisvanarah pratham: h
padah.
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in the sleeping state through prajna. Prajnd means prakrstena ajnah, i.e.,
complete ignorance. During this state, the gross body becomes absolutely,
inert ; so that it looks like dead. Jwaimd, here breaks relation with ‘the
gross body and the subtle body. Here, jivatma experiences only consciou-
sness, void of any pairs of opposites, Here, in prajnd, the preparation for
concentration is worked out. As right knowledge (praj?ﬁ) comes from
spiritual clearness’!, here, a creative writer cun glimpse consciousness in its
totality (Paramarthika satta) and cannot go astray through avidya
(arthakriyakari). Eternal valuesin the atts and its metaphysical aesthetic
activities are projected only in this state. In a way, we can say, that
beauty is a journey on the high way of our consciousness and as the artist of any
creative art proceeds on his jowrney, he experiences the mounting joy of beauty till
he reaches the end of the road which is difficult to traverse, because of its
immeasurable height.

In the characterisation of behaviour of any personality, the behaviour
cycle works in art and aesthetic activity. I have to explain here, the word
‘personality’ and *behaviour cycle’ with reference to modern psychology,
and their impact on modern aesthetics. Where a series of actions constituting
mental-occurence of any kind; sensation, images, belief or emotion are
continuing unless interrupted; until some more or less definite state
of affairs is realised is known as ‘behaviour cycle’. The property of causing
such a cycle is called «discomfort’ and the property of mental occurences
in which the cycle ends is called pleasure. This mental *discomfort’ is
called “desire’. The cycle ends in a condition of quiescence of desire
which is the purpose of the cycle.

For personality, let me trace the history of the term. The word
‘ personality * probably comes from the Latin word per and sonare, the
combined meaning of which is “to sound through’. Originally, it means
an actor’s mask through which the sound of his voice was projected.
Later on, it meant the false appearance which the mask created. Still later,
it began to give the meaning of the qualities of the character in the drama.
So, ‘personality’ originally signified the aesthetic accessory rather than
an object of psycho-analysis. Psychologically, it refers primarily to the organi-
sation of the inter-related traits and other aspects of the behaviour of an
individual which evolve around the behaviour-cycle, When we speak of a
personality-trait, we mean a depéndable way of thinking, feeling and
responding or as Stagner has put it®?, a generalised tendency to evalu-
ate situations in a predictable manner and to act accordingly.

Intelligence (ability to learn, to make good judgement, to bring together
many facts and derive a conclusion), appearance and impression, health,

31 Yoga-Sutra.1-48 Rthambhara tatra prajna.

31: Ross, Stagner. Psychology of Personality, 2nd Ed., McGraw Hill Co., New
York, USA, 1948.p. 143,
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size, weight, and body build, attitudes towards others (for self-defence and
self-enhancement), knowledge (information of all sorts), skills, values,
emotional tones and control, roles (as a member of several groups, we have
different positions and roles)-——these are the personality traits in
evaluating the character of any art form. Through language, colour, stone
and notes of music, the artist communicates these personality-traits with
the outer and inner understanding and the knowledge and skill relevant
to the particular art. An artist has to be an extrovert, an introvert and
ambivert in accomplishing the work of art. Art is nothing more than a
pleasing communication of pleasing things. That is the sum of the persona-
lity traits of an artist. The temperament and behaviour of an artist would
influence his art work also. How he defends himself and how he enhances his
self, reflects on his artistic accomplishmentalso. In all the art forms, «n
artist defends himself by restructuring his self. He often gives himself desirable
characteristics through depicting his own character, which he really does
not have. Sometimes for self-justification, he uses false reasoning or we
can s¢y he emotionalises his reason, which is the act of self defence as in
the czse of sour grapes to the fox. An artist is not supposed to be a saint
but éitha® and where he is capable of projecting the attributes of his own
unworthy impulses or motive to his characters of the composition, he should
do so. A great example of sainthood, wickedness is shown in Mrechakatika
by Suiraka through self projection where he depicts the character of sheep
and aits himself as a wolf in sheep’s clothing in different characters of the
play. Regression is also a method of self defence in the work of an artist.
The whole of the Meghaduita has shown the reaction of the regression asa
mechmism of self-defence, where the Vdsana of Yaksa has played a great role
to show his un-fulfilled love-feeling through the message of the clouds.
Self-dfence and self-enhancement in the form of compensation also has
a grea role in the aesthetic activity of India. Shakuntala being abandoned
by Disyanta has fulfilled her love through producing Bharata in the
vicinity of the jungle. Sita when accepted by Rama from the harem of
Ravara, again was thrown to the jungle and she gave birth to her twin
sons, The law of compensation can be well traced in the aesthetic-theory
of bhaa and yoga where we sacrifice for others by reaching our own
greatet usefulness and eventually our own greatest happiness. If we
identiy with something outside ourselves and really work for it, we find
the gratest satisfaction of life. The hedonistic paradox of psychology is
refutel here. As man cannot be humanised without the ethical values
whichare compensatory to his behaviour, the aesthetic theory of karuna
or conpassion has its source in the psychology of defence mechanism of
compeisation.

Another method of self defence is sublimation, which has been
achieed in all the great art of Indian aesthetics. As Freud employed

33. Kma-Sutra V. 6.2:50-52.
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84 THE ROLE OF PSYCHOLOGY

the term, it refers to a situation in which we take the energy of an
anti-social and disapproved urge and re-direct it into a socially approved
channel which is mentioned by Rajashekhara also in his Kavya-Mimansa.34
The classification of hero-types into dhirodarta etc. by the aestheticians of
India has been done by psychological sublimation.

In svagatakathana of Sanskrit dramas, we often see that the dramatist
wants to conceal something opposite through the device of svagatakathana
than what he exposes to the audience. It is known in psychology as
reaction formation device of self-defence. Introjection as a method of self-
defence has a role in the concept of morality which is bitter and resentful
to our taste. But, through artful depiction, an artist introjects these conce-
pts of morality in the mind of the readers in such a way that they think
them to make them their own. Pafca-tantra and Hitopadeda are the
examples for the defence of introjection by their seasoned writers. Axt in
India has played a great role in the national life of an individual and the
moral laws are introjected in the Indian aesthetic-activity so much that
ethical values are identified as aesthetic-values in Sanskrit aesthetics.

In dealing with emotion and fecling as a personality-trait of an aitist,
I have to take antahkarana and its four—fold activities. Indians,
recognised three great divisions of mental-phenomena which are tygified
with knowledge, desire and feeling. If I make a chart of Kant’s defintion
along with the liue of antahkarana, it would be like this:

I
A-+B-+C=Mental- Manas ' Buddhi D
Phenomena Al Perception > Knowledge
(KANT)
| I ey
v Mind- Stuff
B Ahamkara ——> | citta
Feeling, desire “"_“__ Thinking .C
| |

A+B, B4-C, C+B, +A+D = Mind-stuff (Indian Philosophy).

The word citta of antahkarana is different from the citta asyure
consciousness which is bodha. - The modes of thinking which receive the
sensational (manas) from the external stimuli are again modified in the

34. Kavya-Mimam-d X-3:p-133 (Chowkhamba -1964), Janiyallokasammatyam lyih-

lcutra mameti ca asammatam pariharenmate, bhinivefata ca..
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form of certain desires and feeling (egoity or ahamkara) when they are in
contact with pricr samskaras. When the innumerable travellers in the
form of mental-occurences or impressions (samskdras) roaming in the
road df citta, with the help of manas through perception, come in
contact with external stlmuh (ob]ects), the corresponding samskaras select
their cmnter—feehngs from the external objects and enliven themselves
with dwuble-force and become emotions with the purposeful desire.
Knowig thoroughly this metaphysmal t:xplﬂlnaltlcm,35 Sanskrit aesthetic-
ians vey sophisticatedly propounded the theory of rasa based on sthayibh-
dva (laent impression) and made the psychological divisions of rasas based
on perranent moods and trans:toty emotions as such.® There are innume-
rable wconscious influences in our creation and appreciation of art
due to he experiences of the past which we have forgotten and still are
lying inthe form of seeds. As they are sprinkled with the water of external
stimuli,shey are at once recalled and recognised with a feeling of acqua-
intance nd thus are delighted in this harmony. Therefore, forgetfulness
and metory play a great role in the reconstruction of art images and
their apteciation. Forgotten samskaras are like the old acquaintances;
when thy meet the new acquaintances with the old traits of their own,
they arenlivened and delighted because of memory of familiarity.? Not
only th, few enlivened Samskaras become stronger urges during this
process | the time of art-activity, and an artist adds those urges to his
present esires, as salt to the injury. Then he feverishly longs to attain
honourjower, riches, fame and love of a woman. Owing to the incapa-
bility ofchieving them pragmatically, he transfers all his wishes to the
creationof beautiful things of art and subsequently, is comforted by
this act,nd makes others also comfortable and reap their gratitude and
admirath. The same idea is given by Freud also but only for the
selectivectivity of sex-urge and its sublimation in the art form.*® The
concept)f consciousness and unconsciousness of Freud is refuted by
John BJatson in favour of the Indian concept of samskaras. He calls
consciouiess as present and unconsciousness as past and finds a biological
basis fohe unfulfilled wishes where he says that our ordinary habits qu-
ench the habits and instinctive tendencies which belong largely in the
past.”

35- KEuyn{manis&v LL 8. ff Saskmaro hi sarvasya gunam utkarsayati.

36+ Bhas natya Sastra VL Vibhavanubhavavyabhicarisamyogad rasani®pattih. 1lbid.
VIL!Z. p. 379. evam ete kavyarasabhivyaktihetava hckonapancasadbhavah

37 Yogditra 1, 49. tajjassemkaro ‘nyasamkara —that is the state during the risiing of
Knodge - but opposite traits of Samskarrs would be useful for the present
purg. and BNS IV 4. Sukhaduhkhadikairbhavaibhavastad bhavabhavanam,

38. Freulntroductory lectures on psycho-analysis, p. 314.
39. ‘Thesychology of wish fulfilment’ The Scientific monthly Nov, 1916, p. 483.
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86 THE ROLE OF PSYCHOLOGY

Though these art-forms belong to the poet as an individual, our
attitudes towards beauty is essentially disinterested; we are as if, lost in
admiration of it.4

The forgetfulness of the past (of this and other lives in the webirth
process) has put a riddle before philosophy as well as before aeshetics.
That is why Buddha all through his gospels in his teaching emrhasises
again and again the importance of smrti or mindfulness.

Right smrti is the entrance to the light of the faith and the bodlsattua
does not pay attention to anything that is adverse to it.# One tite for
Buddha is amusita~smrti, one whose smrti never disappears,? A bodisattva
never loses smurti, and so is never distracted in mind# It wrifies
buddhi, gives constancy and consistency to his thoughts and helps im to
keep the doctrine in his mind.* So much for smsti in general. The Bddhist
philosophers devised the special formula of the four fields of minculness
(smrti), Smiti should be applied to: 1. Kaya, 2. vedana (feeling), |, citta
(thoughts) and 4. dharma (phenomena).® Asvaghosa and Vasuandhu
say that these four meditations (smrti) are antidotes to four vifryasas
(perversions).*  Viparyasas of Buddhism can be equated with the sncept
of Avidya of Yoga-Sutra (11.5) anityaSucidukhenatmasu nitya-Sucisukhtmalkh-
yati avidyd.

Judging all the interpretations about smrti in Buddhist literatre, 1
came to the conclusion that the incessant mindfulness without pmitive
lethargy could be useful in spiritual attainment, where the spirituali like a
prophet could predict the flux of time and its events into one unit But
for aesthetics this forgetfulness (latent impressions) has proved tcbe an
outcome of a variety of beautiful thoughts and feelings when arced by
present stimuli of memory. Avidyd, maya and prakrti and vimda-all
these cosmic powers of illusion are helpful in advancing us to spirital and
aesthetic-activities.” Forgetfulness and memory, though paradoxal, are
the fundamental principles of Indian aesthetics, Aroused by mmory,

40. Sahitya~darpana, Visvanatha, X1I. 13. purasya na parasyeti mameti na nneti ca
tadasyade vibhavadeh paricchedo na vidyate (the disinterested atube is
elaborately discussed under the title ‘Psychical distance’ by Edward Bullougin his
article in the ‘Eritain’s Journal of Psyche’ 5. 1912.

41- Lalita-Vistara 34:15.239-2

42. Ibid. 434. 16.

43. Asta-Sahasrika-Prajna-paramita 326-7 MITRA R, Calcutta, 1888.

44 Duasabhiimika sutra 8.6, 42-15, 44.18. RAHDER, Paris, 19126.

45. Maha-vyutpatti XXX p-73.(ed. Sakaki, Kyoto, 1928.) Dharma-samgrah X1V,
p+9, Max Muller. Oxford, 1885.

46- Saundardranda XVII, 25; Mahayanasutralamkara, 14024,

47- Aryadeva  Catuhdatakam, Cittavisuddhiprakarssna, 1I. 37 II 40: by
Maha Mahoupadhyaya Vidhusekhara ~ Bhattacarya from  Bheta buage
to  Sanskrit:- Karnajjalam  jalenaiva Kantakenaiva kantakam, rnaive
tatha razamuddharanti manis'nzh, Moreover lohapinao jale ksipro majjaty  tu
kevalem patrikrrem tadevanyem tarayeta tarati svayam,
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PADMA SUDHI 87

this primitive forgetfulness (samskaras) in the present reference becomes
renewed, leaving all its old traits of quality, and emotions arise.
All emotions have four aspects which may be analysed and investigated.
Modern psychology divides emotional experiences into four. We have to
appreciate the common sense of the theoreticians of Sanskrit aesthetics,
who, long ago, were aware of the four divisions of emotions in dance
and drama, which are based on emotional expressions.®® The following
diagram reflects the parallelism between the West and FEast as far as
emotional expressions are concerned.

EMOTIONAL EXPRESSIONS

!
WEST

EAST

1. Personal emotional experience 1. Verbal® expressions and Vaci-
described verbally kabhinaya.

2« Bodily changes occur during 2. Sattvika®-gesture with physio-
emotions such as blood pressure, psychical change.
pulse and breathing.

3. Behaviour of an emotional 3. Physical gestures.’! (whole of
person-how he acts and what Abhinayadarpana) is devoted to
he does. this gesture and its utilisation

in Indian dances.5?

4+ Motivation-for an emotional 4. Dressing one  self* with

organism is also a goal-directed
one.

48

.

BNS VI. 23; VIIL

10. and Abhinaya-darpana,

ornaments and beautiful cloth-
ing. The external aspect of
personality to arouse emotions
in the spectators.

38. Cairola Allahabad, 1967,

49. Abhinaya-darpana. 48, lbid vica viracitsh kavyanatakadi tu vacikah
50. Ibid 40-41 Stambhah svedambu romancah svarabhango’ tha wvepathuh Vaivar

nyamasru pralaya itvastau cattvikah smreah,

51- Ibid 42. tatrangiko’ ngapratyangopangaistraidha prakasitah. fncanyatra siro hastan

vaksah pargvan katitata padav iti
52. 1bid, 43.326.

53. Ibid. 39. akaryo harakeyuravesadibhir alemkrtah.
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88 THE ROLE OF PSYCHOLOGY

All the rasas in Sanskrit dramas are represented by these four types
of gestures. These are different in illustrating an individual rasa. This
emotional development which is evolved in getting the aesthetic-experie-
nce of each rasa (mood) is the full-fledged advancement of the theory on
aesthetic emotions, which are yet to be touched by the Western psycholo-
gists with their proper sequences. It is difficult to elucidate all the aspects
of psychology in a small paper like this, One can devote at least five
treatises to describe the role of psychology in Indian aesthetics, 1 have
left, here, the psychological theory of colour which can elaborately be
compared again with the rasa theory of Indian aesthetics.

PADMA SUDHI

54. BNS., VI, 42-43. Syamo bhavati srngarah sito hasysh prakjrtitzh kapotsh
karunsscaiva. rakeo raudrah prakjreitah gauro vira tu viin:ysh KrsnaScaiva
bhayanakah nilavarnas tu bjbhatsah pjtas caivodabhut smresh, i
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The D'ipavamsa in Ancient Sri
Lankan Historiography

It is common knowledge that chronicle writing was a very popular
literary form in ancient and medieval Sri Lanka, Chronicles were written
on a variety of subjects, mostly religious, Objects of worship such as the
Relics of the Buddha, the Bodhi tree, the Stupas and even individual
temples formed the subject of chronicles, punctuating the literary
history of Sri Lanka, Among these texts, two, which attempt to relate the
history of the island stand out in somewhat bold relief-the Dipavamsa, the
Chronicle of the island, and the Mahavamsa, the great Chronicle, The
latter is by far the better work, both in style and form, and it is more
informative and more comprehensive, Naturally the Mahavamsa has
captivated the interest of modern scholars, and this text has become almost
synonymous with ancient Sri Lankan historiography, It is not only the
modern scholar who has not been able to resist the Mahavamsa, for it had
become a sort of model for subsequent chroniclers. Much more important
is the fact that later scholars continued the Mahavamsa from where its
first author left off at the beginning of the fourth century A, D., thus
producing a continuous record. The process of continuing the Mahfwamsa -
has still not stopped, and today in Sri Lanka, the Government has appoin-
ted ateam of scholars to add on to the existing Muhavamsa, the history of
the 19th and 20th centuries-and this in Pali verse according to the old
format.

If I may digress a bit at this point-the reactions of some of the more
reputed scholars in Sri Lanka today to this project are interesting, if only
from a purcly historiographical point of view. The questions that are being
asked are not only relevant to the contemplated section of the Mahavamsa,
but to the whole process of chronicle writing in Sri Lanka from the earliest
of times. While some scholars have politely declined to patticipate, others
have raised awkward questions. What purpose is this going to serve? What
is the readership the writers have to have in mind? How many can and will
read the history of 19th and 20th century Sri Lanka in Pali verse? Similar
enquiries regarding the earlier phases of the chronicle should yield interesting
nsights to the origin and process of history writing in ancient Sri Lanka.

To return to the point at issue, the spotlight has nearly always been
on the Mahavamsa, and by comparison, the Dipavamsa, the older chronicle,
which covers the same ground as the first part of the Mahﬁt!amsa, has
suffered a certain amount of neglect. There is fair consensus on the view
that the Dipavamsa represents the earliest stage of the chronicle, and that
the oldest layers of traditional history have to be sought in it. A second
and more important reason for this enquiry is to try and plot a different
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90 THE DIPAVAMSA IN ANCIENT

approach to the problem from what has been done so far. Most scholars
working on the chronicles have been largely concerned with the question
‘how’ and have not always asked the question ‘why’. By and large, their
writings are devoted to explain the process of historical evolution and the
probable steps leading to the historical chronicle represented by the
Dipavamsa and the Mahavamsa. These enquiries have no doubt been
extremely revealing and have in no small way helped our understanding
of the evolution of the Pali chronicles.

To raise some of the neglected questions - why did chronicle writing
come about in Sri Lanka? What triggered off some of the early traditions
that are incorporated in the chronicles? What were the concerns and
commitments of the tradition-makers? Neither the Dipavamsa nor the
Mahavamsa record contemporary events. They both look at the past
through certain traditions available at the time. What was their present
which made these traditions relevant? In other words for what purpose
were they remembering the past? What sort of audience did the chroniclers
have in mind? It is obvious that the authors selected their material from
what they knew of the past. Why did they select what they did and not
other information which brings to mind the oft-quoted statement of
Geiger, ‘“not what is said but what is left unsaid is the besetting difficulty
of Sinhalese history.”? I am in no way suggesting' that 1 have found
definitive answere to these questions. But an attempt at answering them
would reveal important facets regarding the origin of history writing in
Sri Lanka.

Opinion regarding the Dipavamsa has varied between such devastating
statements as ‘‘the Dipavamsa stands unsupported on its own tottering
feet”?, and the more balanced view that it is based on one or more sources
on the same lines as the Mahavamsa.> The weaknesses of its composition
such as mistakes of grammar and metre, gaps in the story, a clumsiness of
style and numerous repetitions have been noticed.* It is generally accepted
that the Dipavamsa stands very close to its source or sources, and hence
reflects those sources.5 Memory verses, the very occasional prose passage,
and different versions of the same episode have been considered to be
tell-tale signs of what was originally an oral tradition. Much of this can
be conceded although some judgements need modification. It has some-
times been thought that the Dipavamsa is the work of more than one
author and that it was accomplished in a number of stagesS I have no
doubt that the chronicle as we have it today constitutes a single compositi-

Q. Frpnke, Journal of Paii Text Society, 1908, p. 1.

H, Oldenberg, Dipavamsa (Dv.), 1879, p. 1 foll,

W. Geiger, Mahavamsa (Eng. trensl.) P, T. 8. 1934, p. IX ff.

Oldenberg, op. cit., pp. 6 - 7.

W. Geiger, Dipgvamsa and Mahavamsa, 1908, p. p. 11 ff,

- Oldenberg, op. cit.. p. 7.
B. C, Law, On the Cironicles of Ceylon, 1947, pp. 1 - 9.

- W. Geiger, Culdvamsa I (Eng. transl), P. T. S., 1929, p. v.
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SIRIMA KIRIBAMUNE 91

on, but the reasons for the other view are obvious, For, within the
Dipavamsa can be noticed different strata of tradition. Some of them seem
to answer the demands of different periods and others suggest different
concerns. While the various arguments in the Dipavamsa reflect a response
to certain demands, commitments and situations, the work as a whole too
had purpose and definite ends in mind. -

The chronicle opens with an account of the three visits of the Buddha
to Sri Lanka, and goes on to give the genealogy of the Buddha, which is
wound up with the synchronisation of dates between the life of the Buddha
and the dynasty of kings ruling at Magadha, A crucial point here, is an
attempt to fix the date of the death of the Buddha which is calculated as
the eighth year of Ajatasattu. Next, we have the story of the three
Buddhist Councils at which the Theravada point of view is said to have
been upheld, and all other views rejected. The account of the Third
Buddhist Council, which brings in the Asokan connection in a big way,
ends with the sending out of Buddhist missionaties to various countries
including Sti Lanka. With the scene having shifted to Sri Lanka,
chronologically, one is shunted back to the date of the parinibbana or the
death of the Buddha, on which day is contrived the arrival of the earliest
colonisers of the island led by Vijaya, who becomes its first king. The
narrative proceeds with dynastic history up to the reign of Devanam-
piyatissa, bringing us to the point at which the Buddhist mission led by
Mahinda arrives in the island. The establishment of Buddhism is the major
theme of the chronicle, taking up almost a third of the book. Into this is
once again woven the Asokan contact, and the island’s connection with
the three Buddhas prior to Gautama Buddha. From this point onwards,
the Dipavamsa consists largely of dynastic history with the occasional
pause over rulers like Bhatika Abhaya, who made some special contributi—
on in the service of Buddhism. The last ruler of the chronicle is Mahisena,
and here the main concern of the author is the rise of heretical beliefs, and
the king’s support of them.

The objectives with which the Dipavan_zsa looks at the past seem to
circumscribe the chronicle within a religious orbit. In it, it is possible to
identify three major concerns for which the chronicler seeks legitimation
in the past. One is the projection of Sri Lanka as the island of destiny--
‘the dhammadipa concept.” The second and most pressing theme is the
insistence on the view, that the Theravada form of Buddhism is the
authentic form of Buddhism. Thirdly, there lies as a sort of continuous
undercurrent, the advocacy that the highest obligation of rulers was to
honour and serve Buddhism, that is the Theravada form of it. One can
of course see that these three major themes are interconnected, which
reiterates the point made earlier that the objectives of the D

ibavasma are
of a somewhat limited nature.
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92 THE DIPAVAMSA IN ANCIENT

The notion that Sri Lanka was the ‘Island of Destiny’, where Buddhism
was going to shine in all its splendour, is not one which is carried through
the text. It would have been strange if it was, for, by the fourth century
A. D,, when the Dipavamsa came to be written, Buddhism was firmly
established in Sri Lanka, and for this there is independent archaeological
evidence. At this point, it was not necessary to use the past as propagande
to spread or conserve Buddhism, and there was no threat to Buddhism &s
such, to seek sanctions in the past. The idea, however, had relevance in an
earlier period, when the rapid gains made by Buddhism had to be consoli-
dated. The dhammadipa concept finds expression mostly in the stories
eonnected with the visits of the Buddha and that of Mahinda to Sti Lanka.
The Buddha is made to see the island at two of the most crucial times of
his life-at the time of enlightenment” and at the time of death.® In the
first instance, he seces its destiny as a stronghold of Buddhism which will be
introduced to the country by Mahinda. On his deathbed, he sees that
Vijaya will arrive in Lanka on that very day, to start human habitation,
and requests the God Sakka to protect the island, a task which he transfers
to the God Uppalavanna. On the eve of Mahinda’s departure to Lanka,
Sakka is made to remind him of the. Buddha's predictions and his
(Mahinda’s) role in their fulfilment.?

The Buddha not only predicts the island’s destiny but is also instru-
mental in securing it. His first two visits to the island were for the express
purpose of suppressing the Yakkhas and Nagas-the demons and serpents
who were inhabiting the country so that, it would become a fit abode for
human beings.’® One notices the very harsh and condemnatory words in
which these non-humans are described. Epithets such as frightful, cruel
and blood-thirsty, full of desire and anger towards other beings, back -
biting, pitiless and given to injuring others-and this does not exhaust the
list.! The Nagas fare slightly better at the hands of the author of the
Dipavamsa, but even in their case, the descriptions are by no means
complimentary.? However, they are considered to be powerful beings, but
not too powerful for the Buddha whose might overwhelms them. In face,
at one point, the Buddha is described as a miighty Yakkha subduing the
Yakkhas!? He is said to have used terrifying methods, and it has been
pointed out, that the Sri Lankan chronicles cast the Buddha in a mould
quite different to his Canonical image as the Compassionate One, who

7. Du.1.14-22.

. g.21-35.
9. "D 12529 = 3L
10 Der1.20=1;2. 11-4.
11 Dv. 1.46-T, 1.
12020 =T
13. Dv. 1.54.
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overcomes turbulenit ¢lements with kindness and love-metta.'* It is very
likely thdt such stories arose out of the need to draw people from animistic
beliefs;, and to prove the superiority of Buddhism over them. While
Galtama Buddha rids the country of demonic and Naga forces, giving over
the pmthcnun of the couritry to Buddhist gods, the three former Buddhas,
e they arrive, rid the istand of famine, pestilence and drought. These
stOries from the past were ititerided to establish the efficacy and credibility
of the Buddhist religion, and perhaps had a mass audience in mind.  They
do Rot Yepresetit the initial period of Winning converts to Buddhism, but
4 period of tonsolidation when the Buddha was already a revered figure.

Briefly, the story of this land of destiny statts with a fresh cycle of
evehts,  Three previols cycles are remembered when Buddhas had
Shnictified the fslakid, ahd had established their religion. By pushing back
the cbimtk'vs association with Buddhism, the message that is conveyed is
that Sri i)ahit& was and is the land of Buddhism. A fresh start is made
With the Budﬂﬁa Chraind.  The Yakkhas are got rid of, the country is
Sanctified b’y the Fesenice of the BL'lddha, and protected by the gods.
Vﬁuvﬁ arrives ‘ﬁﬁtﬁr the benevolent eye of the Buddha, who passes away
on the shme ‘day As ﬁrﬁphesmd Buddhism is brought to the island by
M‘aﬁ‘iﬁﬂﬂa The p’lmﬁtihg of a branch of the Bodhi tree under which the
Buddha a?t‘ém‘ed ‘eﬁhgh‘t‘eﬁﬁmenr, the enshrinement of the bodily relics of the

ud‘dha in a Stuﬁa’ 4nd the establishment of the order of Buddhist monks
and n *nq fr%&ﬁ among the ﬁmhest in the land, seals the destiny of St
i % the 19tind OF Buddhis, the dhammadipa.

= \thy _ dlﬁ péo*p'f\e n‘éed tht:se stories? Were thev tespondlng to a
chal Lé:_iig‘t_r’é"" 'o_l.’_fle\r re'h‘g"ons? fnscrlptlonal evidence suggests the rapid
'%b%%" o‘fl’Bu‘ddﬁlsm alf‘ti:‘r its i‘n‘froductloh but it is very possible that after
e 1 1t:'a1 ‘euphoria getierated ‘by the | ‘new religion, people were slipping
back to thieir Ofd ‘animistic beliefs. Hence the need for stories of the
’Bucfdha OVEIIDDWCI'I.UU ‘tkhe #Ifi‘f@ However the Mahinda stories seem to

ehk fmm .}.‘pos'lt:on uf streﬁgth Ohne ‘does meet with the ‘occasional

%a’lTe' ge thrpwn out to. the Fote mganise‘d religions like Hinduism and
flarms soka’s ‘disill 10nmeﬁt with all other religions, and his conversi
on %o B‘ud‘dhlam, an(]i ‘the Te ecnon of Brahthanical Hinduism by Moggali-
: iltustrate ﬁ["\'is,' t'itii fe,5 Tt should however be noted that there
i no condcmnatlon thc;se re'l ionhs in 2 Sri Tidhkan situation, at least not
w1tLhm ’che Eramgwork of ‘the ipavam;a Therefore, it is not possible to
- iddhisth ‘Was thréatened by ‘these rehglons I would like to
su‘ggest that ‘t?le dhammaf pa _onqép"t was born in ‘an ‘atmosphere when it
was;t found necessary £0 ‘donhserve the status quo bv seeking authority in the
pas

4. RUA, L H_tdunaw dEns. )‘ ;’E{J the. Buddha. Myih as P litical Churte
LR SR It a? "-& Yr ‘F A, ﬂéﬁi gc&s{é‘ of Sri Lanka,” The S fﬂniaajgufnﬁ]i a;

e zgumamneg lg. 11976, Bp. 5

Y5, 10, 557 8, 62 — 6 6.2% = J0.
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A major argument in the Dipavamsa is the case for the authenticity
and purity of Theravada Buddhism. Placed before its audience is a record
of the true faith and its fight against heresies. The dialogue is between the
Theravada and the non-Theravada within Buddhism. The polemical use
of the past for sectarian ends did not start among the Sri Lankan Buddhists.
The break-up of the Buddhist clergy into rival sects occured long before
the introduction of Buddhism to Sri Lanka by the Theravadins. ‘They had
entered into bitter controversy with their opponents, and the search for the
past had begun.

The case for the Theravada is first met with in the account of the
first two Councils in the Cullavagga in the Vinaya Pitaka.'® - From: this it
would seem that dissent within the Buddhist clergy arose immediately after
the death of the Buddha and, before further damage was done, the leading
monks of the time assembled at Rajagaha and rehearsed the. teachings . of
the Buddha, thus creating an authority to which the Buddhists could turn,
now that the Buddha was not there to appeal to in the event of  doubt.
The Cullavagga speaks of a more grave danger which faced the orthodox
Buddhists a hundred years later, when a group of monks from . Vesali
began to advocate heresy. Once again, we are told, that the chief monks
of the time held the Second Council, which refuted the position, taken up
by the monks of Vesali.. The Third Council which is believed to have
taken place in the reign of Asoka is not mentioned: in the Cullavagga.
There is no doubt that the Cullavagea account is an answer to a’ challenge
experienced around the time the Canonical literature: was composed, when
the past was needed to exercise authority over the present. This process
of legitimation and authentication is brought down a step ‘further’in the
Dipavamsa, where orthodox Buddhism is said to have been rehearsed a
third time at the Council held at Pataliputra durmg the time of Asoka’ 17

Some may perhaps argue that the chronicles were rnerelv recounting
the Canonical tradition, bringing it up-to-date with the account of the
Third Buddhist Council, It is not possible to concede this, for the
accounts of the First and Second Councils in the chronicles, not only have
a local audience in view, but convey a sense of fresh urgency, and a' feeling
that it meets a new situation and challenge, ’ There areé many new elements
in the Sri Lankan tradition not noticed in the Cullavagga. ' The leading
monks of the First Council are said to have been those, who were: specially
commended by the Buddha during his life-time, 'and it is: emphasised ' that
they had all learnt the doctrine at ithe . feet ‘of 'the: Buddha 8 7 The
Theravada is called the aggavada the htghest doctrme 197 A general

(s s.en Lapg £

lm(ed ), Vinaya P:mlca Vol. 11, pp. 284 ff.
17+ Dw. 7.39 - 43. g il (i
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challenge is thrown out to all opponents, It is contended that “neither
monk nor brahmin, however clever, will be able to subvert the religion,
which stands like the Sineru mountain,’® There is a repetitive insistence
that the doctrine as rehearsed at the Council is indestructible, “neither
God, not Mara, nor Brahma, nor any earthly being can find in it the
smallest ill-spoken word. - . The Therayada is founded on true reason, free
from heresies, full of true meaning..-”2! Describing the Second Council
held a hundred years later, the chief monks who participated are made to
derive their authority from the monks of the First Council, Not only
were they pupils of these monks, but they had actually seen the Buddha?
The final claim is that the Theravada stands like a great Nigrodha tree and
the heretical schools are like thorns which had grown on it,?? a mistaken
similie, for the Nigrodha tree has no thorns. The Third Council held
during the reign of Asoka, two hundred and eighteen years after the death
of the Buddha, was also convened to dispel false doctrines and practices.
There is severe criticism of heretics, who had infiltrated the Sangha for
gain?* Thus, it is claimed, that the orthodxy of the Theravada was
upheld through three Councils from the time of the death of the Buddha,

The chronicler does not stop at re-stating past traditions to authenti-
cate the position of the Theravada. He introduces further evidence to
press his point regarding the historicity of his assertions, The First and
Second Councils were separated by a hundred years, and there were ons
hundred and eighteen years between the Secotnd and the Third, An
unbroken line of eminent Buddhist teachers (acariya parampara), each of
whom held the position of ‘the Chief of the Vinaya’ (vinaya pamokkha) is
introduced to bridge the Councils.® The emphasis is on the handing down
of the Vinaya, for this was the area of dispute before the rise of Mahayana
doctrines and even after, in the Sri Lankan situation. The authot’s
dilemma is clear, for there is many an assertion that the entire doctrine was
handed down by these monks.  Beginning with Upali, who spoke on the
Vinaya at the First Buddhist Council, the list extends to Moggaliputtatissa,
the Chief monk of the Third Council, and Mahinda who introduced
Buddhism to Sti Lanka.

Underpinning all these arguments is an elaborate backdrop of dates
bringing the evolution of the Theravada within a definite chronological
framework. This is intended as the most persuasive part of the entire
exercise, and demonstrates a concern for evidence to prove the point that is
being made, Linking the events of Buddhism with notable personalities
and dates was meant to provide historical verification of the tradition.

20+ Dv. 4.19 - 20.
21+ Dv. 4.20 - 4.
22. Dv. 4.49 - 50,
23. Dv. 5.52.

24+ Du. 7.34 - 41.
25: Dw. 5.76 et seq.
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The dates of the upasampada or higher ordination of the Vinaya teachers
are linked to the chronology of the Magadhan line of kings, and their
‘dates are in turn synchronised with the Sri Lankan king - list.%6 The
starting point is the Parinibbana, which was in the eighth year of
Ajatasattu, and the first year of Vijaya in Sri Lanka. A typical example
of these chronological synchronisms reads as follows:~ the twenty fourth
year of Ajatasattu is the sixteenth year of ViJaya, the sixtieth year of the
Thera Upali when the upasampada of the Thera Dasaka took place. The
dates on which the Theras passed away are also worked out against the
Magadhan regnal years.? This chronological information seems to have
been particularly important, and one suspects that questions were, or had
been asked about dates. They are worked out in a variety of ways. After
the initial synchronisms, the Dipavamsa sets out the number of years each
Vinaya teacher lived after the demise of his predecessor® The list is
repeated once again with the number of years each one lived after the
upasampada and then again the number of years they held the rank of
Vinaya chief.??

The synchronisation of dates relevant to Theravada Buddhism with
the Magadhan chronology has not been noticed in the canonical texts,
although one cannot ignore the possibility that the chronicles derived it
from an Indian source. But the re-arrangement of these dates with the
juxtaposition of Sri Lankan dates was obviously of local authorship,
catering to a local audience. The working out of these dates would have
been only achieved some time after the introduction of Buddhism, and
could not have formed part of the argument advanced to win the first
converts in the island. The case for the authenticity, purity, and
historicity of Thervada Buddhism, as made out in the Dibavamsa, was
without doubt, meant for a sophisticated audience, who needed convincing,
and reflects a period when this form of Buddhism came under attack, and
when its position was challenged.

Just as some of the comments in the Dpiavamsa regatding the
circumstances leading to, and the results of the Buddhist Councils, sound
like an over-reaction to those situations, the statements which describe the
purpose of Mahinda’s mission to Sri Lanka seem somewhat out of context.
In one of the few prose passages found in the text, Mahinda is made to say
“(The Island) is covered and enclosed by the overclouding darkness of
ignorance and of (worldly) existence; it is ruined by envy and selfishness; it
cannot rise from the delusions which are produced by the fault of idleness;
it has entered on a wrong way and goes far astray from the true path;...
high-born people have been (as it were) people covered with sores and

26+ Ibid.

27- Duw. 5.97 et seq.
28+ Dv, 5.89 - 94,
29. Dwv, 5,95 - 6.
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have become (feeble like) Munja or Babbaja grass. Tambapanni has been
entirely subdued by obstacles and passions in consequence of the obscurity
of error and the darkness of ignorance and of (worldly) existence; it is
covered, pervaded, veiled, overshadowed and girt round with that great
darkness, the obscurity of error.””®  This seems harsh condemnation of a
people who were considered ripe for conversion, and who are described in
an earlier stanza as nipuna Tambapannika “clever Tambapanninans”.’!
' Such accusations as “straying away from the true path” and “covcred by
the darkness of error, seem to be levelled at a different set of people, a
group who had entered a path which the author considered to be false,
in other words, non-Theravadins. This is an instance where the author is
carried away by his emotions, and it only reveals the intensity of the
conflict, which gave rise to traditions, which not only fight for the past but
also for the present.

What this present was is a moot point. It has already been suggested
that the Dipavamsa embodies traditions of varying antiquity. It is widely
accepted that the historical traditions which formed part of the Sinhalese
commentarial literature had reached a definitive stage around the first
century. A.D.** They formed an important part of the source material of
the Mahavamsa and no doubt served the Dipavamsa as well. But do the
ideological struggles reflected in the Dipavamsa hark back to the first
century A.D.? The answer is not easy,

The period around the first century A.D. saw the rise and expansion
of Mahayana Buddhism in India. ~Although the impact of this form of
Buddhism has been noticed in Sri Lanka, one can only chart its progress
through the documentation of those opposed to it, an altogether unsatis—
factory procedure. Theirs is a success story against the intrusion of
unorthodox views, and begins in the reign of Vattagamani Abhaya
(89-77 B.C.) However, the hard evidence points to the first century A.D.
as the period of serious challenge to the traditional continuity of
orthodoxy. The conflict, when it began, seems to have centred round
problems of Vinaya or discipline, which explains why our sources concen—
trate on the succession of Vinaya teachers. The dcariya parampara of Sri
Lankan theras as given in the Samantapasadika, a Vinaya Commentary, is
believed to come down to about the fitst century A. D.» and the same
appears to be true of the history of Buddhist nuns in Sri Lanka spelt out
in the Dipavamsa.®* This particular section of the Dipavamsa speaks of a
present where there were both bhikkhus and bhikkhunis, who upheld the
Vibhajjavada (Theravada) and who preserved the tradition of the Vinaya,

30« Dv. 12,32 - 3.

31- Dv. 12.34.

31. E. W. Adikaram, Early History of Buddhism, 1946, pp, 85.7.
33. Ibid.

34. Dw, 18.1 et seq.
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This present is difficult to identify, but the list of Vinaya teachers, both
monks and nuns, show that in or around the first century A.D., there was
an appeal to the past which finds expression in some of the traditions in
the Sumantapasadika and the Dipavamsa.

This period of challenge and response was not one of limited durati-
on, and it seems to have escalated with time. The conflict later crystalised
into a dichotomy between two leading monasteries, the Mahavihara and the
Abhayagirivihara, the former being the seat of orthodoxy. A preoccupati-
on with problems of discipline suggests that the battle was fought on this
front, although the doctrinal struggle surfaces from time to time, The
Samantapasadika takes notice of a conflict over discipline which took place
around the beginning of the first century AD., in the reign of Bhatika
Abhaya. State intervention was found necessary to resolve the problem,
which had turned into a confrontation between the Mahavihara and
Abhayagirivihara, The minister Dighakarayana, who was appointed the
arbiter, is said to have decided in favour of the Mahavihara. Natarally,
decisions other than those in favour of the Mahavihara will not find
mention in the commentaries. The Dipavamsa records the intervention of
the minister Kapila, in the reign of Voharikatissa (A.D. 209 - 231), to
suppress heresy, Vitandvada, as it is called. It is on this same note of
controversy that the Difavamsa ends.  The reign of Mahasena, at the end
of the third century A.D., seems to have witnessed a great upheaval, and
the account of it leaves little doubt as to the intensity of feeling. Thetwo
leading figures in the opposing camp ate described as the wicked Mitta
and the evil Sona, and thereis a savage attack on their followers-
shameless individuals who misled the king and who were only monks in
appearance. They were like stinking cotpses, like blue flies (obviously the
kind that settles on stinking corpses). They are said to have preached
false doctrines but the two examples quoted seem somewhat of an anti-
climax. These evil monks are said to have thought it not proper to
calculate a person’s age for the purpose of higher ordination from concepti-
on, and the second seems even more trivial, they allowed the use of ivory
fans.®  Once again it is the conflict relating to the rules of discipline that
are highlighted. Obviously this is not the entire story.

What is interesting about this episode as reported in the Dil)avar_nsa
is that the account practically stops mid-stream. One misses the
announcement of the triumph of orthodoxy. The report is wound up
with the statement that, because of his association with wicked men,
Mahasena did much good and evil, and passed away according to his
actions. The Dipavamsa ends with a general admonition that one should
not associate with evil men. In’the Mahdvamsa, the Mahasena episode is
carried to its logical conclusion. The king realises his folly and rehabili-

35. Dy, 22.6%-74.
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tates the Mahavihara, which according to the Mahdvamsa, was physically
destroyed by the opposing faction. Here one can see the growth of the
tradition and the rounding off of rough edges. The Dipavamsa story with-
out these embellishments seems to stand very close to the event. It would
seem that the Dipavamsa took form in this atmosphere of religious conflict,
and explains the entire rationale for it. The writing of history is often
considered a means to attain definite ends. Prophecies and events were
marshalled out to argue the case for the Theiavada in the face of a grow-
ing crisis in faith. The Dipava™sa reflects a historical awareness which
comes during a period of instability, By and large the Dipavamsa records
the battle, the Mahavamsa, the victory,

If one accepts the position that the reason behind the Dipavamsa was
polemical, the question which rises immediately is, to whom was it
addressed. The internal evidence in the chronicle suggests that an
important section of the audience envisaged were the rulers and the leaders
of society. We have enough evidence outside the chronicles that the
economic viability of the religious institutions of this period depended
largely on royal patronage, and the patronage of those who werein a
position to transfer resources. The emphasis laid on the acceptance of
Buddhism by Asoka, his benefactions to the sangha, and the building of
monasteries becomes intelligible in this context, Much is made of the
patronage extended to Buddhism by Devanampiyatissa and the religious
activities of rulers up to Mahasena. Monks and nuns admitted to the sangha
are almost always from the highest in the land, The episodes relating to the
reigns of kings like Mahasena and Voharikatissa demonstrate that rulers
and officials identified themselves with one or other of the rival sects, and
securing their attention was of decided advantage. Thus the Mabavihara
monks campaigned, keeping in mind both their own members, and the
ruling classes, whose support was necessary for stability and continuity.
The use of ali as the language of the chronicle had wider implications.
It was not long after the composition of the Dipavamsa that the decision
was taken to translate the Sinhaless Commentaries into Pali.  This
represented an attempt at making available the literature of the Thera-
vadins to a wider Buddhist public, and very possibly the Dif)avamsa, too,
comes within the orbit of the same movement.

In Sri Lanka, the Buddhist viharas were the centres of learning and
education. That the literature, which grew out of them, composed by
monk authors, should reflect their concerns, is not in the least surprising.
These concerns produced a historical awareness which was documented
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100 THE DIPAVAMSA IN ANCIENT

from time to time. If one is talking of imperatives for the writing of
history, the problems of the Theravadins produced such imperatives.
Therefore, it is reasonable to conclude that it was the dynamics of
Buddhism which generated history writing in Sri Lanka. It is unfortunate
that we have been left with only the Theravada version of it, but history
usually tends to be the record of the winners,

SIRIMA KIRIBAMUNE
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The Kingdom of Jaffna - Propaganda?
Or History?

The history of Sri Lanka during the period of about three and a half
centuries between the abandonment of Polonnaruva and the Portuguese
conquest of the maritime provinces comprising chiefly the territories
incorporated within the kingdoms of Kotte and Jaffna presents featutes
which are in many ways different from those of the preceding periods.
Although this period of the island’s history has suffered relatively by
neglect and has been represented as one of decline generally by historians
influenced by Classical romanticist thinking it has a greater relevance for
the understanding of the institutions and problems of modern and even
contemporary Sri Lankan history.

In his ¢ critical review ’ of the The Kingdom of Jaffna, Gunasinghe in
effect accuses the author of having written it, like earlier Tamil scholars,
with sectarian and propagandist motives, his aim being the proving of an
extensive Tamil or South Indian influence on the history of the island
from early times. In other words, his charge is that the author has sought
to present an Indo-centric or rather Dravido-centric view of the history of
Sti Lanka.

“The undetlying theme of this book ... is basically the
propagandist idea of proving a predominantly Dravidian influence
on the North and East of the Island from early times.”

¢ The propagandist theme of this book.”

.+ . an obsessive desire to prove an extensive Dravidian influence
in the Island from early times,”

¢ ... a desire to show an exaggerated picture of the expansion of
South Indian and Tamil influence in Sri Lanka from eatly times.”

“ ... a figment of Pathmanathan’s imagination.”

¢« ... the author’s desire to strengthen the underlying theme of
the book of proving a predominantly Dravidian influence in Sri
Lanka from early times.”

... this sweeping generalization.”

“ ... trying to prove a point for purposes other than historical
analysis.”

“ Conclusions based on flimsy evidence.”
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The above are some of the comments made by the reviewer Gunasin-
ghe on the author’s The Kingdom of Jaffna!.

I shall proceed to show that not only are the above charges and
insinuations without any foundation but also that the reviewer is unacquai-
nted with the findings of recent historical research. I shall support my
statements with the findings of competent scholars none of whom can be
accused by any sane person of having propagandist motives in reaching his
conclusions.

The words  propaganda ” and propagandist”’ when used in connect-
ion with a historical work have an extremely strong pejorative sense and
imply that the historian has prostituted his calling. I take strong except—
ion to these words which only the reviewer’s ignorance of recent historical
research could have led him to use. 1 leave it to the reader to decide
whether the reviewer’s denunciations are true in the light of what I submit
below.

Gunasinghe begins his exercise by imputing motives to C. Rasanaya-
kam and other Tamil scholars. The implication of his accusation is that
whatever has been written by Tamil scholars has been motivated by
considerations other than historical analysis. This dangerous and malici-
ous accusation of his is perhaps an indication of the measure of his sense
of irresponsibility. He is apparently unaware that another work on the
history of Jaffna by S. Gnanapragasar? was published soon after the release
of Ancient Jaffna by S. Rasanayakam.? Despite their near contempotaneity
these two works are very dissimilar in the treatment of details and the
degree of historical sense displayed by their respective authors. Gunasin—
ghe’s ignorance of Gnanapragasar’s work cannot excuse him for the
irresponsible manner in which he imputes motives to Tamil scholars who
areno longer alive. Itis to be regretted that Gunasinghe attributes
motives without any evidence for it.

In The Kingdom of Jaffna I have in several instances rejected
Rasanayakam’s conclusions. Nor have I endorsed his methodology and
interpretation of the basic source materials. I have not sought to arrive
at conclusions on the basis of evidence from materials that have no
relevance to my principal theme. Gunasinghe’s failure to point out this
fundamental difference between the two works, Ancient Jaffna and The
Kingdom of Jaffna and his assumption that they are on par could not be
anything other than a deliberate attempt on his part to mislead the readers
particularly in the light of the following observations made by me.

1 S. Pathmanathan, The Kingdom of Jaffna, Colombo 1978
2+ 8. Gnanapragasar, Yglppana Vaipava Vimarcanam, Achchuvelly, 1928.
3. C. Rasanayagam, Ancient Juffna, Madras 1926,

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



S. PATHMANATHAN 103

Ancient Jaffna, however is not a scientific work by modern stand-
ards. Many of Rasanayakam’s conclusions are controversial,
misleading, and wrong, and most of these arise from some of the basic
misconceptions of the author. The book is divided into eight chapt-
ers of which the first is about the Nagas, and the second is about the
Kalingas. In the first chapter the Naga settlements in the island and
the affinities the Nagas had with some of the peoples of India are
discussed at length but the conclusions arrived at by him are not fully
borne out by later studies.... Rasanayakam’s studies on the
Kalingas have little bearing on Jaffna, much of the materials he used
pertains to the history of the Sinhalese kingdom.

The next three chaptets on social life and commerce are based on
an abundance of materials derived from Graeco-Roman and
Tamil literature. But much of these materials rtelate to the
history of the Tamil kingdoms in South India. The last three
chapters (VI - VIII) are mainly on the period of the Tamil kings of
Jaffna and these represent his main contribution towards the study of
the history of Jaffna. Yet, even in these chapters many of Rasanaya-
kam’s conclusions would seem to be untenable. As the details of
Ceylonese and South Indian history were not well-known during his
time, the author has arrived at conclusions on the basis of his wrong
assumptions and incorrect interpretations of passages in literature and
inscriptions. His contention that there was a local Kalinga dynasty in
Jaffna prior to the Cola conquest of the island and that Vicaya
Kulankaiccakkaravartti mentioned in the Yalppana vaipavamalai is
identical with Magha does not seem to be historically valid. Rasana-
yakam’s work was easily surpassed by that of his erudite contempora-
ry, Gnanapragasar.?

Gunasinghe’s claim that Ihave attempted to prove an extensive
Dravidian influence over the island is wrong, unfounded and misleading.
I have not presented all the evidence relating to Dravidian influences on
Sri Lankan history, society and culture in my work, The observations
I have made in my work about the influences exerted by the Tamils is
completely in accord with the view expressed by Paranavitana, Commen-
ting on the references to Tamils i the Brahmi inscriptions he writes:

As the Tamils made a bid to gain the mastery of the island as early
as the second century B, C, and on many subsequent dates and have
played a most important role in the island’s history, we should make
somewhat motre than a passing reference to these records in which we
find the earliest reference to Tamils in Ceylon,3

4. 8. Pathmanathan, ‘The Pioneer Historians of Jaffna, C. Rasanayagam and S, Gnana—
pragasar, Paper (Memeograph) presented at Gnanapragasar Centenary Commemora-
tion Seminar, IATR (Sri Lanka National Unit), Colombo, 1976.

5+ Inscriptions of Ceylon, Vol. Ied. S. Paranavitana (Department of Archaeolegy, Sri
Lanka) Colombo, 1970, p. XC,
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It may also be appropriate to recall Ellawala’s incidental observation
on this matter. He says:

Itis also believed that in the pre-Aryan period the only country
beyond the sea known to the people of the Tamil land was Ceylon,
It is, therefore, justifiable to suppose that South India had a strong
influence on Ceylon both culturally and socially 6

That there were Tamil and other Dravidian influences on Sri Lankan
society from proto-historic times is indisputable, If I were to revise my
book now, I would in the light of recent studies express more emphatically
my views on this question. There is sufficient evidence relating to the
Dravidian presence in the Proto-historic period of Sri Lankan history,
and the correlated testimony of literary, archaeological and epigraphic
evidence seems to suggest that the Dravidian influence on social and cultu-
ral institutions in the island has been far greater than has been hitherto
recognized.

At this point it may be relevant to focus attention on an aspect of
the Vijaya legend recorded in the Mahavamsa. This chronicle asserts
that Vijaya underwent the ceremony of consecration after securing
a royal maiden from Mathura in the Pandu (Pandya) Kingdom.
The princess was accompanied by a large number of maidens,
who on arrival were to be given in marriage to  Vijaya's
ministers, and retainers, craftsmen and a thousand families of the
‘“eighteen guilds, ”7  The historical significance of this legend which pur
ports to explain the origins of the Sinhalese kingdormn is that it presupposes
that the society and culture characteristic of this kingdom was a synthetic
one combining divergent ethnic and cultural elements which in origin were
North Indian as well as South Indian, Dravidian and non-Dravidian, The
same idea is conveyed by A L, Basham when he asserts -

«++ These two Aryan types, the man of action and the man of
thought, together no doubt with Dravidian and aboriginal elements,
produced the great civilization of Ceylon,

Equally easy to account for are Vijaya's second wife, the princess of
the Pandyas, and her enormous retinue, Dravidian infiltration into
Ceylon must have been going'on from the earliest historical times
and probably before, The story of the princess arose from the need
to account for the presence of Tami s in Ceylon, and to provide them
with a place in the social and ethnic structure.®

6+ H. Ellawala, Social History of Early Ceylon, Colombo; 1969, p. 158
7+ The Mahavamsa trans. Wilhelm Geiger, Colombo, 1960, VII: 55-58; 69-74.

8. A.L.Basham, ‘Prince Vijaya and the Aryanization of Ceﬂon’. The Cexlon Historical
Journal, Vol. I, No. 3 January 1952, pp. 167, 171,
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This conclusion is supported by archaeological and epigraphic
evidence, ;

- Incontrovertible evidence about the presence of Dravidians in consi-
derable numbers and in different localities in the island during the proto-
historic and early historic periods is to be found in the megalithic
monuments and urn burials unearthed in the island, In relation to
the megalithic remains discovered in the island Paranavitana writes :

These megalithic sites and urn fields are found throughout the
regions inhabited by Dravidian-speaking people, The burial customs
to which they bear witness are referred to in early Tamil literature,
It is therefore legitimate to infer that the people who buried their
dead in dolmens and cists, as well as in large earthen-ware jars were
Dravidians..- The few megalithic monuments and urn-burials
discovered in Ceylon are obviously an overflow from South India.
The archaeological evidence is supported by literary sources. The
Dravidian peoples influenced the course of the island’s history about
the same time they gained mastery over the South Indian kingdoms.

Archaeological excavations conducted after the publication of the
book in which Paranavitana’s observations appear, have revealed the
possibility that thousands of megalithic urn-burials could be unearthed.

Epigraphical references to Tamils and Tamil loan words in the eatly
historical period which are of considerable historical interest have to be
interpreted in the light of the evidence from megalithic artefacts. There
are four Brahmi inscriptions referring specifically to Tamils. Of these two
are from Periyapuliyankulam in the Vavuniya District,' the third is from
Anuradhapura' and the last is from Dighavapi.l? It is also significant that
the Tamils referred to in all these inscriptions were either traders or
associated with the mercantile profession. A factor of considerable im-
portance is that all of them had Prakrit or Indo-Aryan names, Gunasin-
ghe’s assertion that they all had Sinhala names is wrong.® The Sinhalese
language had not developed its characteristic features around this time,
Apart from the Tamils, even the Nagas and other ethnic groups had adop-
ted Indo-Aryan names and, as we have suggested, this was due to the
pervasive influence of the Indo-Aryan cultural tradition transmitted by
Buddhism and Prakrit,

9. 8. Paranavitana, Sinhalayo, Colombo, 1967, pp. 8-9.

10+ Inscriptions of Ancient Ceylon, Vol I, Nos, 356, 357.

11. ibid No. 94.

12- ibid No. 480.

13. Concerning their names Paranavitana says: But more significant is the fact that
they bore names of Sanskrit origin-the types of names that were current among the
Sinhalese people too. This indicates that, by the time they came within our

ken in these inscriptions, they had been profoundly influenced by the Aryan
cu'ture of North India.’ ibid, p. XC.
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There is further evidence relating to Tamil and Dravidian influences in
the early period of the island’s history. The expression marumakan, a Tamil
kinship term occurs in no less than six Brahmi inscriptions discovered at
different sites in the North Central, Eastern and Uya provinces.!* The
word is unmistakably Tamil and denotes son-in-law or nephew (a sister’s
son when a man is concerned and a brother’s son when a woman is concer-
ned)'” and as a kinship term it is characteristic of a matrilineal society.
Paranavitana’s trauslation of this word as grandson on the assumption that
it is synonymous with Munumburu is wrong and misleading, there being no
philological or lexical connection at all between these two terms. In all
instances the translation of this word as grandson has to be rejected and
instead the words ‘nephew or son-in-law’ should be substituted.

The adoption of a Tamil kinship term in inscriptions recorded in
Indo-Aryan is significant in two ways, In the first place it suggests a
familiarity with the Tamil language which during that period could have
been possible only through intermingling with Tamils, Secondly, the
adoption of this Tamil word may imply that the Indo-Aryan social organi-
zation had no pattern of kinship ties connoted by the word marunakan.
The use of the word marumakan implies a familiarity with Tamils and the
prevalence of a matrilineal system of social organization over a wide area in
the island, The social status of the persons with reference to whom the
word marumakan occurs is also of some significance. Two persons were
gamikas, one was the nephew or son-in law of a Senapati. Another
person so referred to was the son-in-law or nephew of Uparaja Naga. In
one instance the reference is to a commoner named Sonutara, From the
incidences of the occurence of the word marumakan in the Brahmi inscrip-
tions it may be inferred that there were Dravidian influences at different
levels of society,

In connection with Tamil settlements in the Anuradhapura king-
dom I have made the following observation on the basis of an
expression, demel kuli, which occurs in a few inscriptions of the late
Anuradhapura period.

The levy of an impost known as Demele-kujj, which was a kind of
poll-tax, also gives some indication of the Tamil settlements in the
late Anuradhapura period. Such an impost was presumably collected
from all Tamils living in the kingdom. The inscriptions of Sena II
(853-887) mention this impost in connection with the villages of
Posonavuila and Galindura gomandala, Demele Kuli is mentioned
also in two epigraphs of Kassapa 1V ; one of them is from Sigiriya.16

14+ Inscriptions of Ancient Ceylon, Vol. 1. Nos, 83, 189, 487, 643, 744, 1161.

15. 1397% Kan;garatnam, Tamils and Cultwral Pluralism in Ancient Sri Lanka, Colombo
1978. p. 39. =

16+ The Kingdom of Jaffna, p. 13.
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According to Gunasinghe, this, is an instance of error made by me
with an obsessive desire to prove an extensive Dravidian influence
in the Island from early times.

_ Before I take Gunasinghe’s arguments on the interpretation of Demele
kuli I would like to state that I have nowhere claimed or implied that
the villages of Galimunduru Gomandala and Posonavulla were inhabited
entirely by Tamils as Gunasing he has suggested. ~ He misrepresents the
author’s remarks and conclusions with a view to proving his point that the
author has been motivated by some obsessive desire. The implication of my
remark was that there were Tamils living in these villages and this is unde-
niable whatever the interpretation of the expression Demle Kuli may be.
Gunasinghe enters into an argument on this point quite unwittingly and
without any imagination about the logical implications of the acceptance
of even Wickremasinghe’s explanation of the expression which he fully
accepts and endorses in his misguided enthusiasm. Wickremasinghe’s
interpretation of the expressions Deme] Kuli and Hel kuli respectively as
Tamil labourers and Sinhalese labourers would, far from weakening my
claim, strengthen my argument about the presence of Tamils in
the villages concerned. It would only imply that there were Tamil work-
men along with Sinhalese workmen in those villages.

The author does not accept Wickremasinghe's explanation of this
term. Nor is the explanation that the word kuli occurring in these inscri-
ptions has the connotation of ‘impost’ a figment of my imagina—
tion as Gunasinghe suggests. The interpretation that the expression kuli
denotes labourers (workers) is based on Wickremasinghe’s assumption that
it is a Dravidian loan word, being a modified form of kuli (coolie). It is
even doubtful that the word kuli had acquired the connotation ‘workmen’
at such an early period, It was used in the sense of hire or reward.

The expression demel kuli occurs along with hel kuli also in the
Viharegama Pillar inscription and a fragmentary pillar inscription in the
Colombo Museum,!” The Viharegama Pillar Inscription contains the
following passage :

me gamhi he] kuli demel kuli nind kot isa me gamat mafgiva pegiva
melatsin radkol kdmiyan no vadna kot is - . .1¢

Paranavitana, who edited this inscription, translates this passage and
the expressions that follow it in the following manner :

‘.- and having made the hel kulj and demel kuli proprietary (to the

17. S. Paranavitana, ‘Veharegama Pillar Inscription’ Epigraphia Zeylanica (EZ) IV, No. 6
lS\.;Pirlangitma, ‘A Fragmentary Pillar Inscription in the Colombo Museum’, EZ,
s No. 32.

18- EZ, 1V, p. 53.
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estate itself) and having made the magiva, pegiva, melatsi, and other
officers of the royal household not enter this estate 1°

In an explanatory note on the terms hel kuli and demel kuli Paranavi-
tana remarks: ‘These two terms occur also in the Iripinniyava inscription.
Two kinds of imposts levied respectively on Sinhalese and Tamil inhabitants of
the country are probably to be understood by these technical terms’?®
The context in which the expressions hel kuli and demel kuli occur in the
Viharegama Pillar inscription shows that Wickremasinghe’s explanation of
these terms is untenable. As they convey a totally different sense than
the one implied in Wickremasinghe’s interpretation and because they are
mentioned in the epigraph along with kibdli, another impost, Parana-
vitana’s explanation of the term kuli as an impost is the more reasonable
one.

Considered in the light of Paranavitana’s interptetation of the terms
hel kuli and deniel kulj as two imposts levied respectively on the Sinhalese
and Tamil inhabitants of the country, Gunasinghe’s comments on the
author’s conclusions are wrong and his assertion that the author has been
impelled by an obsessive desire to prove an extensive Dravidian influenee in
the island is outrageous: It may also be pointed out that the author’s
conclusions regarding Tamil settlements in the Anuradhapura kingdom were
based not merely on the interpretations of the terms hel kuli and demel .‘cuh
but also on the correlated literary and epigraphical testimony of a much
more solid character.

Nor has the author in his conclusions expressed ideas which are in
any way unorthodox. A. L. Basham, for instance, expresses his views more
forcefully regarding Tamil settlements when he says:

The existence of a significant Tamil element in the population of
Ceylon at the time we speak, no doubt descendants partly of earlier
invaders and partly of peaceful imnmigrants, is attested both from
chronicles and inscriptions. A further Dravidian element, and one of
the utmost political importance, was provided by South Indian
mercenaries, who played an ever increasing part in military and politi-
cal affairs. Even in the reign of Kassappa IV (896-913) an inscription
refers to the Demela-adhikari utur Pandiradun, thought by
Dr. Paranavitana to be the Superintendent of lands granted to Tamil
mercenaries; from his name he may well have been a Tamil. More
than one inscription of about this time refers to allotments of land to
Tamils, the Demela-kaballa. ~ Throughout the medieval period, it
would seem, the importance of the Tamil element in Ceylon had been

19 ibid, p. 54.
20+ ibid.
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growing, while simultaneously the Tamil powers of South India were
gaining strength.!

We trust that Gunasinghe will not now insinuate that Basham too has been
motivated by an obsessive desire to prove an extensive Dravidian influence
on the island.

In connection with the author’s observations on the mercantile
association called Vanikgrama mentioned in the Badulla pillar inscription
Gunasinghe asserts.

Still another such instance is in regard to a village mentioned in the
Badulla pillar inscription, of the 10th century. In attempting to
prove the extensive expansion of South Indian trade guilds (and,
inferentially, the extensive spread of the Tamil-speaking population
as far as Badulla) Pathmanathan takes a reference to the Vanigraima
of Hopitigama referred to in this Inscription as a reference to the
Manigramam, a mercantile group that is known to have operated in
South India.

In this instance Gunasinghe’s complaint that the I have attempted
to show that a Tamil merchant guild had a settlement at a place in the
interior like Badulla is perhaps understandable. But, if he had been aware
that there is a revised edition of this inscription,?? his views on the matter,
perhaps, would have been entirely different. The inscription referred to,
which testifies that the locality of Hopitigamu had two types of settlements,
one dominated by agriculturalists and the other by merchants, records
regulations regarding the rights and duties of both categories of inhabitants
and the conduct of officials in their dealings with the people of the two
types of settlements.

In a footnote on the Vanigrama in his edition of the Badulla
Pillar Inscription Paranavitana equates the Vanigrama with the Manigraman
of South India, He asserts:

“Vanigrama is the same as Manik-grama ‘mercantile corporation’
occuring as the name of a guild of merchants in several South Indian
documents, and in a Tamil inscription found at Takopa in Siam, ic
doubtless a corruption of Skt. Vanig-grama 23

In this context it may be relevant to consider also the views of
K. Indrapala on this matter, He writes:

21- A. L. Basham, ‘The Background to the Rise of Parakramabihu 1, The Ceylon
Histovical Journal, Vol. IV, Nos. 1, 2, 3 and 4, July and October, 1954 and Javuary
and April 1955, p. 11.

22. §. Paranavitana, ‘A Revised Edition of Badulla (Horabora) Pillar Inscription’, EZ
Vol V, No. 16.

23. ibid, p. 190, f.n, 6.
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One of the earliest South Indian mercantile communities to gain
a foothold in the island was the Manigr@fmam. In South India its
activities extended over a wide area and are referred to in inscriptions
from several places from the ninth to the fourteenth century... In
Ceylon we get evidence of their activities in the interior market-town
of Hopitigamu, near Mahiyangana, in the middle of the tenth century

The Badulla Pillat Inscription of Udaya IV (946-954) refers to them as
Vanigr@ma, a variant form of Manigramam. This variant form occuts in
contemporaty Tamil literature as well? He further asserts that they
enjoyed the privilege of conducting investigations whenever criminal offences
were committed by a person or persons associated with them.”

In the light of the observations of K. Indrapala and S. Paranavitana
on the Vanikgraima mentioned in the Badulla Pillar Inscriptions, Guna-
singhe’s insinuations and his assertion, “There is not the slighest evidence
that the Vanigrima mentioned here had any connection with the
Manpigramam in South India. On the contrary, the word Vanigrama
seems to refer to the mercantile chamber, one of several official bodies in
the market of Hopitigamu,” are wrong, misleading and totally unsupported
by any historical evidence, His main weakness seems to be his preoccupa-
tion with ideas expressed in works published decades ago and which are
now only of antiquarian interest. What is most distressing is that
Gunasinghe does not show the slighest acquaintance with the findings of
recent historical research and that he displays an attitude of intolerance to
conclusions based on it.

Gunasinghe cites my remarks on Malayarayara as an instance
of my obsession to prove an extensive Dravidian influence on the island
and observes:

... The conclusions drawn from the evidence is often not beyond
doubt, and sometimes provably erroneous. He concludes that a
personage called in the Cilavamsa by the name Malayarayara was a
leader of Tamil troops But the reference he indicates merely says
that the Malayarayara who held the fortress of Vallikakhetta on
behalf of Parakramabahu fought the troops of Gajabdhu, and says
nowhere that he was a leader of Tamil troops. On the contrary the
Chuilavamsa shows that the title of Malayargja i. e. Malayarayara, was one
that was sometimes given to members of the Sinhala royal family.

Gunasinghe’s conclusion is wrong and unwarranted and is based on
ignorance which I can only describe as astounding. The Culavamsa asserts

24+ K, Indrapala, ‘South Indian Mercantile Communities in Ceylon, circa 950 ~ 1250°,
The Ceylon Journal of Historical and Social Studies, (New series) Vol. I, No. 2, July ~
Decemger 1971, pp. 104 - 105.

25. ibid, p. 110.
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that Malayar?lja who was posted at Rattakara was “the leader of the Tamil
troops” (Damilanikanayakam).” Gunasinghe contradicts himself when he
both accepts the identification of Malayarayara with Malayardja and
cricitises one for describing Malayarayara as “the leader of a Tamil army.”
Besides, it has to be pointed out that Gunasinghe’s contention that the
“title of Malayar@ja, i.e. Malayarayara was one that was sometimes given
to the members of the Sinhala royal family” is wrong as regards the
Polonnatuwa period.

My remarks on Malayarayar (a) were based on Geiger's
identification of Malayar@yara with Malayar2ja. For purposes of
clarification and because a re-examination of this question will, in my
opinion, throw some new light on the social history of the Polonnaruwa
period, we may reconsider the evidence relating to Malayarayara :nd
Malayardja in the Ciilavamsa account of Parakramabahu.  The Ciilavamsa
refers to military leaders called Malayardja and Malayar@yara in connection
with the military campaigns of Parakramabahu. One of them, Malayargija,
is said to have been posted at Rattakara.

The general called Malayarayara is mentioned by the chronicler on
two occasions,”” He figures prominently in Parakramabahu’s campaigns
against Gajabahu. He held the stronghold of Valikakhetta from where he
advanced towards Mallavalana. Having occupied that stronghold after
dislodging Komba, one of the army leaders of Gajabghu II (1132-1153)
Malayarayara fought two naval actions in the pearl banks and dispersed
the forces of Gajabahu.  Later, he is said to have joined Par8@kramabihu's
forces that were fighting not far away from Anuradhapura.

As he believed that Malayarayara is a variant of Malayaraia, Geiger
assumed that Malayarayara and Malayaraja occuring in the account of
Parakramabahu were two different forms of a title borne by a dignitary
serving under Parakramab@hu?® Geiger’s identification of Malayarayara
with Malayaraja is endorsed by Paranavitana who observes: The atrack
opened on the west coast. The Malayarayara or commander of the Dainila
troops of Parakramabdhu, who was stationed at the stronghold of
Valikakhetta (the present Vellavala, near Buttala oya) advanced northward
and took Gajabahu's fortress at Mallav@lana. The Malayarayara then embarked
his troops and sailed to Muttakara.” Paranavitana, however, is cautious in
refraining from describing Malayarayara as the official who had the title of
“the King of Malaya’.

Before commenting on the identification of Malayargja with Malaya-
rayara we may consider the appropriateness of Geiger’s translation of the

26. Ciilavamsa ed. Wilhelm Geiger (PTS) London, 69: 6 - 7.

27- ibid, 70: 62 - 63, 155 - 156, :

28+ Geiger asserts that Malayarayara is a variant of Malayaraja. See CV trns 70: 62 f.n, 2.
29. University of Ceylon History of Ceylon (UCHC) Vol. I, pt 2, p. 449.
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expression Malayar@ja as found in the account of Parakramabahu I. The
strophe in which the expression in question occurs runs:

Pubbam Malayarajavham @mantetvana khattiyo
Rattakaravhaye ratte damilanikandyakam.®

Geiger translates this strophe in the following manner:

First of all the prince summoned to him the official with the title
of king of Malaya who was leader of the Damila army in the district
called Rattakara’!

In this instance, as will be subsequently seen, Geiger’s translation of
the expression Malayaraja does not seem to be justified. The expression
Malayaraja, which occurs several times in the history of the Anuradhapura
period as recorded in the Pali chronicle,® appears only once in the history
of the subsequent period. In the Anuradhapura period, Malayaraja was
used as an official title and was conferred on princes and sometimes on
generals and ministers, who were charged with the responsibility of admini-
stering the central and mountainous part of the island, which came to be
known as Malaya or Malayadesa. The title was conferred by the king
and always by a ruler, who had secured a supervisory control over the
principality of Malayadesa.

In the light of Geiger's apt remark that the owner of the title
Malayaraja was entrusted with the administration of Malaya,® the
expression Malayaraja occuring in the Ciulavamsa account of Parakrama-
bahu cannot be regarded as a title which had the same significance,
Malayaraja, the leader of Parakramabahu’s Tamil army (Damilanikanaya-
kam) is nowhere said to have been associated with the government of
Malaya; nor is there any evidence to show that he was ever sent to any
area within that principality. His outpost was Rattakara in the northern
part of Dakkhinadesa. Another strong consideration against interpreting
the expression Malayaraja occurring in the account of Parakramabahu as a
title conferred on a ruler of Malayadesa is the fact that Malayaraja, “the
leader of the Tamil army,” figures in the account of Parakramabahu before
his conquest of Malaya, On the testimony of the chronicle, he was serving
under Parakramabahu, when the latter’s sphere of authority had not exten-
ded beyond the limits of Dakkhir}adesa. If we accept Geiger's explanation
that the title Malayaraja was conferred on a dignitary who was entrusted with
the administration of Malayadesa, it would be illogical to assume that Pardkra-
mabahu conferred the title Malayaraja on one of his dignitaries before he had
conquered that principality. Parakramabahu is said to have secured control

30. CV (PTS), 69:6.

31: CV trns 69: 6.

32. CV, 41: 33 -35; 42: 6m 44: 43, 53.
33. CV part 1, trns p. 54, f.n. 3.
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over the mountainous principality by winning over to his side Rakkha, a
general (dandadhinayaka) of Gajabahu who was exercising authority over
this area, In the chronicle’s account of his conquest of Malaya there is no
reference to Malayaraja; nor is Parakramabahu ever credited with having
conferred the title Malayaraja on any one serving under him. In fact, in
the whole range of traditional history telating to the Polonnaruva period,
there is not even a single reference to any king conferring the title of
Malayaraja on any dignitary ; nor is there any reference to any dignitary
being endowed with the title Malayaraja ruling over Malaya.* It may
also be pointed out here that the general who was left in charge of the
administration of Malaya after Parakramabahu’s conquest of it was Rakkha
and not Malayaraja, the leader of the Tamil army. It would appear that
Malayaraja as a title conferred on a prince entrusted with the government of
Malaya had fallen into desuetude after the tenth century, Moreover,
there is no evidence to suggest that Malayaraja was ever used as an honorific
epithet in the manner in which Papéirad and Colaraja were used during
the late Anuradhapura period. In the light of the foregoing considera-
tions, Geiger’s translation of the expression Malayaraja, in this instance, as
¢ the official with the title of king of Malaya” is not justified and is
misleading. It has to be explained in a different way. Besides, his
translation of the strophe quoted here earlier may be modified in the
following manner: First of all the prince summoned to him the one
called Malayaraja who was the leader of the Tamil ariny in the
district called Rattakara.

Geiger assumed that the general referred to as Malayarayara at two
instances in the account of Parakramabahu’s early campaigns against
Gajabahu was the same as the one referred to as Malayaraja and described
as the leader of the Tamil army because of his belief that Malayarayara is a
variant of Malayaraja, The difficulty in respect of this proposition is that
the chronicle does not in any way suggest that the two names, Malayaraja
and Malayarayara refer to one and the same person. Apart from the
superficial phonetic similarity of the two names and the circumstance
that they both were warrior chiefs serving under the same ruler,
there is nothing in the chronicle to connect the two names. As
seen earlier, Malayaraja, who was the leader of the Tamil army, was
posted at Rattakara while Malayarayara, who originally held the
stronghold of Valikakhetta, is said to have conducted military operations-
at Mallavalana, Muttakara and near Anurddhapura.

Since Malayaraja figuring in the account of Par@kramab2hu cannot
by any means be considered as one vested with the responsibility of
administering Malaya, as I have shown earlier, Geiger’s claim that Malaya-
rdyara is a variant of the title Malayar@ja is wrong and misleading.

34. The Culavzmsa credits Vijayabahu with having conferred ranks and titles on his
brothers. It is signigficant that there is no reference in this particular account of
the chronicle to the title Malayaraja. See CV, 86 - 90.
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Malayarayara is the Pali and Sinhalese transcription of the Tamil name
Malayardyar. The general practice followed in both languages in transcri-
bing a Tamil proper name ending with a consonant is to add the vowel «
to the final consonant in the name. During the period we are now con-
cerned with, there were many Tamil chieftains in South India, who had the
expression rayar or rayan as the final part of their names. The P3li chro-
nicle itself provides numerous examples to show that the term rdyar suffixed
to the names of Tamil chiefs was transcribed as rdyara.  Yadhavaryara,
Malavar@yara, Villavarayara, Pairrdirayara, Viragangariyaraand Kalingara-
yara are such instances.® If we assume, in agreement with Geiger, that
Malayarayara is a variant of Malayar@ja it cannot be explained why the
author of the chronicle should have referred to Malayaiaja by a Tamil
name in two instances.

Returning to the vexed question of the identity of Malayardja with
Malayarayar two explanations are plausible. One is that these two names
were personal or family names of two persons. The other explanation is
that, if the two names refer to one and the same individual, the form
Malayar@ja has to be considered as a rendering into Pali of the Tamil name
Malayarayar. In this context it may be pointed out that the occurrence
of the form Malayardyara in two instances as against a solitary instance of
the occurrence of the form Malayaraja in the whole Cillavamsa account of
Parakramabzhu should have some significance. Whether Malayarayat(a)
was identical with Malayaraja or not, he was not, as shown carlier, a ruler
of Malayadesa and the foregoing discussion confirms the author’s obser-
vation that he was a Tamil general serving under Par@kramabZhu. The
presence of a Tamil general in Dakkhinadesa, when it was under the
authority of Parakramabahu, could cause no surprise especially when we
consider that two Tamil dignitaries, Makkalinkam Kanavadi and Vijayapa-
ranan had been among the pahicapradhanis of his father, Manabharana I,

otherwise called Virabahu.%

The absurdity of Gunasinghe’s insinuation that 1 have been
motivated by communal considerations and an obsessive desire to show
that the Dravidian influence over the island was extensive is exposed by
further evidence, which we now present regarding Tamil warrior chiefs and
officials, who had served in the administration duting the Polonnaruva
period. I have elsewhere made 'an cbservation to the effect that
Kilivai Apimanaraman, Malayar@yar and ‘Matim&n Paficaran were Tamil
generals serving under the Sinhalese rulers during the  Polonnaruva
period*” Kanptan Pilantavan Vallan who was the recipient of an immunity
grant from Vikramabzhu (1111 -1132) was another warrior of some conseq-

35. CV, 76; 137, 163, 173 - 5, 178, 179, 210, 218 213, 2¢8; 77: 18, 40,

355, P-;é;navltana. *Two Tamil Pillar Inscriptions from Budumuttava’, EZ, 11, No. 33,
P 3

31+ The Kingdom of Jaffna, p. 79.
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uence as suggested by his epithet Kantan (victor)’® The Kahambiliyava
inscription which records the immunity grant bestowed on him suggests
that he haad a land holding of considerable size somewhere in the neighbo-
urhood of Rantisa Viva,®

A Tamil warrior chief, who held a position of considerable authority
and influence in the Polonnaruva kingdom during the early twelfth
century, was Kantan Kanavadi, referred to asa general (dandanayaka) in an
inscription discovered recently in the Trincomalee district.  Kantan
Kanavati who had under his command a Velaikk@ra army consisting of
four units (nalpatai) had placed under the protection of the VEI.aikk'irar,
the Buddhist temple called Vikkirama caldmekapperumpallif® Besides,
the inscription records that the Velaikkra2r under his command held land
granted to them as life-tenure (jivitam) by the king at the locality called
Ututurai. Finally, 1 may draw attention to the expression Demala
ledaru pota (register of Tamil clerks) mentioned in the Panakaduva copper
plates of Vijayabahu#! This would suggest that there was a group of
Tamil clerks serving under Vijayabahu L.

Commenting on my observations on Hindu influences on society
during the Polonnaruva period and especially on my remark that ¢the
court of Polonnaruva sesms to have been imbued with and animated by
ideas which emphasized that the monarch was super-human and potent-
ially divine,”? Gunasinghe remarks: ¢ These instamces perhaps, can be
viewed as mistaken interpretations by a historian who was commenting on
avat'able facts. But this same wiew cannot apply to certain other passages,
where conclusions have been drawn without any benefit of facts at all.”

In a misguided and futile attempt to show that I have drawn
conclusions without the support of any evidence Gunasinghe further adds :
«While it is correct to say that the author of the Culavamsa has shown
Parakramab3hu I as a larger than life-figure, nowhere has be compared
this king with a god or attributed divinity, actual or potential, to him.

38+ Paranavirana says: ‘The inscription embodies an edict of Vikramabahu 1 (1112 -
1132), conferring immunities to a land brought under cultivation by a person
named Kandan Pilantavan Vallan. The name indicates a persor of Ts ail origin’.
See S.Paranavitana. ‘Kahambiliyava Slab Inscription of Vikramabahu 1, EZ,
Vol. V, No. 39, p. 405.

39. ibid, 408.

40- S. Gunasingham, Trincomalee Inscriptions Series No. 3: A Tamil Slab Inscription
from Mayilawewa (Mayilankulam) forthcoming. The author is indebted
to S. Gunssingham who showed him an estampage he has prepared of this
inscription which is of considerable historical importance. It was set up in
the reign of Vikramabahu. The neming of a Buddhist temple after Vikrama
bahu and the occurence of the title Vikkirama Calameka in this epigraph
are of great significance, DBesides, it provides further evidence on the activities
of the Velaikkarar and the strength of their army in medieval Sri Lanka.

41 %Paranavitana, *The Panakaduwa Copperplate Charter of Vijayabahu I’, EZ, Vol,

s+ P. 29
42. The Kingdom of Jaffna, p. 65.

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



116 PROPAGANDA OR HISTORY

The inscriptions of Vijayabahu I, Parakramabahu I and even Nissankamalla
try to prove the pure descent of these kings from the ksatriya lineage, and
do not attribute divinity to them.” As his comments relate to my
remarks on two aspects, namely, ideals of kingship and Hindu influences
we shall deal with them separately for the sake of clarity.

It is of interest to compare Gunasinghe’s views on kingship with
those of some of the most reputed scholars of Sri Lanka. In his commen-
ts on kingship during the Polonnaruva period G. C. Mendis remarks :
“ The ideas of kings too changed to some extent during this period. In
the preceding Chapter it was pointed out that a king was looked upon as a
bodhisattva. According to Nissankamalla an impartial king was like a
Buddha, and though kings appeared in human form they were to be regar-
ded as gods, and Nissankamalla’s statement clearly shows the strong
influence of Hinduism at this time."#

The same ideas are expressed rather more forcefully by another
authoritative interpreter of the institutions of Sinhalese traditional society,
S. Paranavitana who says ;

The position which the king occupied in the administration of the
kingdom continued to be the same as at the close of the earlier period.
The theory that the king was a god seems to have come to the fore at
times, for instance, in the reign of Kassapa I.  This was generally
accepted by the people as a whole.

The divinity of the King is accepted in literary works, and expounded
in more than one epigraphical record of the petiod, The Rasa-vahini
tells us that  kings conduct themselves on the earth as if they were
created out of the six divinities, namely, Yama, the sun-god, the
moon-god, Mrtyu (Death), Kuvera (the God of wealth) and Agni
(the God of fire)”. The Galpota inscription of Nissamkan_nalla echoes
the Manusmrti in declaring that though kings appear in human form,
they are divinities and must, therefore, be regarded as gods.

What Isaid in My work about kingship during the Polonn-
aruva period is in general conformity with the views expressed by G. C.
Mendis and 8. Paranavitana. The comments made by Gunasinghe on this
point are irrelevant and totally wrong, and betray his ignorance on this
point and his lack of familiarity with the primary sources, The inscript-
ions of Vijayabahu I, Par@kramabahu I, Nissamkarpa]la and the general
Bhama declare in no uncertain terms that the monarch was potentially
divine. Qur recent studies on this subject show that the ideas and ideals
of kingship that prevailed in the Polonnaruva period represent a synthesis

4-3- G. C. Mendis, The Early History of Ceylon, Calcutta, 1940, p 99.
44. UCHC\VOI. [\ part 1, p, 6344 pact 1y p, 332,
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of three conceptions, namely, the Dhammic conception rooted in Buddhist
idealism, divinity of kingship, and the heroic ideal.# Besides, the views of
G. C. Mendis and S. Paranavitana highlight the absurdity of Gunasinghe’s
contention that divinity ‘actual or potential’ was never attributed to kings.
I hive been accused again of being sectarian and motivated by an
obsessive desire to prove an extensive Dravidian influence on theisland for a
casual remark about Hindu influences on Sri Lanka during the Polonna-
ruva period. Let us again see what reputed Sri Lankan scholars, some of
whom have thoroughly examined the evidence from Sinhalese sources,
literary and epigraphical, have to say on this matter.

Hinduism received a great deal of encouragement in Ceylon during
its occupation by the Cholas, and Hindu influence did not disappear
with their expulsion. When Vijayab2hu I became king of Rajarata
he did not deprive the Hindu shrines of their revenues, and the kings
after him, who were children of princes and princesses of Pandya or
Kalinga, not only observed Hindu rites but also built  Hindu
temples.t6

¢ The cults of Hinduism that wielded a considerable influence on
the inhabitants of this island must have been practised and preached
by people who had come from the different parts of India. Whe-
ther they had any real converts, it is difficult to surmise; but no doubt
the people adopted many Hindu and Brahmanic rites and ceremonies, and
included them in their own faith.,'#

¢The literature of the period refers copiously to Hindu gods, brah-
mins, heretics, ascetics, vedas and sacrifices. These references are
really in connexion with Indian settings, but here and there the
writers show their familiarity with these practices, and were no doubt
keenly aware of the consequences that followed them. Perhaps
these writers, such as Dhammasena and Buddhagupta, while incul-
cating the fundamentals of Buddhism, also sought to popularise the
doctrine with a view to checking the devastating influence of other
faiths. This evidence that there were other faiths in the island is
corroborated by the testimony from the chronicles and other books
of later periods.#

¢ Buddhism was so much of a philosophy that it had nothing concrete
to offer to the common man, who, as a result, grasped the wvarious

45. 8. Pathmanathan, ‘‘Kingship in Sri Lanka: Ideclogy of State Power, circa A. D,
1070 - 1270, paper presented to the South Asian History Seminar, 5. O, A. S,
London, 1979.

46. G. C. Mendis, The Early History of Ceylon, p. 107,
47. M, D. Ariyapala, Society in Medieval Ceylon (2nd print) Colombo, 1968, p. 180,
48. ibid, p. 181
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non-Buddhistic beliefs and practices from Hinduism and Brahminism,
which afforded tangible forms of worship. Ultimately Buddhism itself
adopted such forms®

Most important of these cults were Siva and Visnu cults, which
were and are still widespread. In many a Sinhalese home one may
see Visnu being worshipped, with other planetary gods such as Sani
{Saturn) who is considered dangerous. Literary works refer to these
gods and the cults connected with them. The SdhRy admonishes the
people to give up faith in Visnu and Mah&swara and take refuge in
the triple gem .5 .

In the light of the passages we have quoted here from G. C. Mendis
and Ariyapala, the chance remark I have made in my work regarding
Hindu influences is justified and is by no means a sweeping generalization.
Gunasinghe’s observations on my remark even in this instance again is
baseless and contradicts the views of competent scholars.

Commenting on a passage on the importrtace of trade relations
between South India and Sri Lanka Gunasinghe ebserves:
* It is to be regretted, however, that Pathmanathan too seems to have
written his book with the same motivation as the earlier Tamil
scholars had, and that he too seems to have had the objective of
proving that the influence of South India had been predomeinant on
historical developments in Sri Lanka.«.... This underlying theme,
though expressed more insidiously than by earlier scholars, is nevertheless
bresent, as may be seen from the following passages. This type of mislea-
ding generalization, made by inserting statements unsupported by any
evidence, can only be due to the subtle attempts to strengthen the underlying
theme of the book of proving a predominantly Dravidian influence in Sri
Lanka from early times.

The pattern of the Indo-Ceylon trade during the seventeenth and
eighteenth centuries was of course not the same as it was during the
Polonnaruva period. The essential difference was in the position held by
the island’s export commodities in the Indo-Ceylon trade. There is no
evidence to show that arecanuts were exported from the island to South
India before the fourtcenth century. * Her principal export commodities
were pearls, gems, clephants and certain varieties of wood and spices.
There is some evidence to show that grain and textiles were imported in
substantial quantities. In connection with textile products imported into
the island, B. J. Perera writes: ¢ Textiles was a major import of Ceylon.
The chief sources appear to have been India and China... Froman

49. ibid, p. 184
50. ibid, pp. 184-185,
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analysis of Chinese references to the export of textiles to Ceylon, it is
apparent that they were mostly luxury variety for the royalty and the
upper classes.5! -

“India was another source for Ceylon’s requirement of textiles. Here
too the cloth imported may have been luxury vatieties. Kasi shawls are
mentioned in the Gutila Keaya and Gurjara cloth in the Paravi Sandesa.
Cambay exported to Ceylon a special variety of cloth which was called
“cambaya” from the place of origin. South India too was a source for
Ceylon’s textiles requirements.5?

“Cloth was another import from South India. The very word (redi)
appears to be a word of Dravidian origin. This word which meaus a coarse
cotton cloth is used in Sinhalese to designate cloth in general. The word
(renda) which in Sinhalese is a name for lace, is also a word of Dravidian
origin indicating that they were originally imported from South India.”s

Still another commodity imported to the Island from South India
was rice.  B. ], Perera asserts:  One of the chief imports of Ceylon in the
tenth century was rice- - . The writings of foreign travellers and geographers
contain several references to the import of rice to Ceylon from South
India- . . But rice was certainly imported long before the abandonment of
Rajarata. . - Ibn Khurdadbeh writing in the 9th century states of Babattun
(identified as Sri Kandhapuram): “Rice is produced here and exported to
Sarandib.” Khurdbadeh’s evidence is also supported by Edrisi: «It (Sri
Kandhapuram) produces rice in large quantities and supplies provisions to
the markets of Sarandib.”# Dependence on rice imports from South
India became conspicuous after the abandonment of artificial irrigation
works in the thirteenth century. Paranavitana contends that precious
metals also were obtained from India55 In the light of the observations of
B. J. Perera our casual remarks on the trade between Sri Lunka and South
India during the Polonnaruva period could in no way be regarded asa
sweeping generalization; nor do they imply that the Sri Lankan economy
was dependent on that of South India as Gunasinghe suggests,

One of the main factors that led to a further growth of Tamil settle-
ments in the island during the period that intervened the tenth century
and the abandonment of Polonnaruva during the late thirteenth century
was the penetration of the organized groups of Tamil traders into several
parts of the island. Such a development could be explained only against

51- B. J. Perera, ‘The Foreign Trade and Commerce of Ancient Ceylon', CHJ, Vol. 11,
Nos. 1 & 2. July to October 1952, p. 20.

52. ibid.

53. B. J. Perera, ‘The Foreign Tiade and commerce of Ancient Ceylon - II: Ancient
Ceylon and its trade with India’, CHJ, Vol. I, No. 3. January, 1952, p. 202.

54. ibid, p. 197.

55+ UCHC, Vol. I, part 1 p.
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the background of trade relations between Sti Lanka and South India and
the role played by such trading groups in the seaborne commerce of the
littoral countries of the Indian ocean.

A remarkable feature of South Indian society during the period of
Calukya and Cbola supremacy in the Deccan and the kingdoms of the Tamil
country was the development of mercantile guilds among which the most
famous were the Manigramam, Ayyavole or Afinurruvar, Nan@desis, Vira
valanciyar and the Nagarattar. Their general affluence, their numbers and
the state of dominance they achieved over a number of artisans and other
groups of commodity producers made them one of the most important
segments o. society. Ports and towns dominated by them sometimes came
under their control and became autonomous units under the authority of
mercantile interests. According to the pradastis incorporated in some of
the inscriptions they had set up in South India they travelled by both land
routes and water routes. They traded in magnificient elephants, horses of
the finest breeds, large, saphires moonstones, peatrls, rubies, diamonds,
lapiz-lazuli, onyx, topaz, carbuncles, emeralds and other precious articles,
and cardamoms, cloves, bdellium, sandal, camphor, musk, saffron, malegaja
and other spices and perfumes. They sold these wholesale or hawked
them about on their shoulders; they paid the sunka regularly, filled the
royal treasury with gold and jewels, and replenished the armoury.5

What is of significance as regards Sri Lanka is that the activities of
persons or groups affiliated to the Nanadesis, Nagarattar, Annurruvar, Vira
Valanciyar and other associations of Tamil traders are recorded or referred
to in no less than eighteen inscriptions of which sixteen are in Tamil and
the remaining two in Sinhalese,” Moreover, these inscriptions far from
being concentrated in one or two localities have been found at such places
as Anuradhapura, Mantai, Polonnaruva, Padaviya, Vahalkada, Viharehinna,
Ilakatu Aba, Detiyamulla and Galtenpitiya and Nainativu. The commo-
dities they handled included pepper and other spices, elephants and horses.
The inscriptions at Anuradhapura and Nainativu show that the Nanadesis
and Paradesis who brought elephants aund horses had established close
links with the local rulers. Presumably, they supplied luxury commodities
to the court and were the agencies for the sale of commodities, which were
royal monopolies and were a source of substantial wealth for the monarchy.
The provenance and contents of the inscriptions, as well as the influential
position which they held in contemporary Sri Lankan society, suggest that a
major share of the island’s external trade and a substantial share of the
internal trade in Rajarata and the northern part of Mayarata were in the
hands of Tamil merchant guilds. A denial .of the existence of such a

56. Yazdani, The Early History of the Deccan pts 1 - VI London, 1960 pp. 434 -5.

57+ A. Veluppillai, Ceylon Tamil Inscriptions, pt. I, Peradeniya, 1971, pp. 44-57, 74, 7-11;
Part 11, Peradeniya, 1973, pp. 8, 20; EZ, Vol. 1, p, 180, EZ. Vol. 1. p, 236, University
of Ceylon Review, XXI, No. 1. April 1963, p. 70.
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process would amount to a misrepresentation of historical realities.
Another and perhaps a more important aspect of the Tamil mercantile
associations in medieval Sri Lanka was the significant contribution they made
to townlife. Evidence suggests that two of the northern towns of Rajarata,
Padaviya and Vahalkada had become autonomous units under the control
of the Afinurruvar and were named after them as Ayyampolil pattinam
and Eri Vu‘apattmam tespectively. Far from having exaggerated the role
of such mercantile groups in Sri Lankan society we now feel that we have,
not emphasized adequately the significant role played by the Tamil mercan-
tile associations in the social history of Medieval Sri Lanka.

Concerning the author’s remark about the South Indian origins of the
Alagakkonaras and the family of Senalankadhikara Gunasinghe observes:

“The statement that the Senalankadhikara family had a South
Indian origin is completely erroneous, on the contrary, the Nikaya
Sangrahaya written only 10 years after the career of Prime Minister
Sendlankadhikara, says that he was of the Menavara Vamsa, which is
stated in the Rajaratnakaraya to have been a family descended from a
Prince of the Sakyas who had come with the Bodhi tree in the pre-
christian era,

But Paranavitana says:

«Sen? Lankadhikara is stated to have been a scion of the Mehena-
vara family to which also belonged some of the later kings of Gampola.
This family claimed to be descended from the Maurya prince
Bodhigupta, who came with the Bodhi tree and married a princess
named Sunandd, after having removed her from a nunnery
(Mehenavara). The Mehenavara family is nowhere mentioned before
the depola period, and the story of its origin is an ingenious attempt
to give a popularly acceptable explanation of the name, which in
reality is identical with Malayalam Menavan ‘baron’ or ‘minister’, and
is thus of the same significance as the Sinhalese bandara given to Sena
Lankadhikara’s family in later traditional accounts. Sena Lanka-
dhikdra's descendants up to Kotte times bore names and titles that are
Malayalam or Tamil,”* %

In the light of this considered opinion of Paranavitana’s, Gunasinghe’s
accusations against me are unwarranted. He does not show
familiarity with even such a work as the University History of Ceylon. The
use of origin myths as instruments of legitimation was not confined to the
Gampola period or restricted only to Senalank@dhikara and his progeny
The use of such myths for similar purposes could be traced from the
beginnings of the recorded history of Sri Lanka.

58 UCHC Vol. l,pt 1. p. 640.
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Gunasinghe’s objection to my identification of Méakon mentioned
in the Mattakkalappu Manmiyam is wrong, being unsupported by any well
sustained argument. The identification of Makon with Magha is not based
merely on the superficial phonetic similarity of their names. The account
of Makon, as recorded in the Tamil chronicle, in all its essential features,
is in agreement with what is said of Magha in the Pali and Sinhalese
chronicles. In agreement with those chronicles, the Tamil text concerned
claims that Makon came from Kalinga, occupied the capital, and ruled over
the kingdom mainly with the support of Kerala and Tamil troops. Besides,
it confirms the claim made in those chronicles about the rteligious activities
of Magha. It may also be mentioned here that Toppévai mentioned in
this Tamil chronicle was the name by which Polonnatuva was referred to
by the Batticaloa Tamils. In the author’s opinion Toppiavaiis a corrupti-
on of Topdviva, along the bund of which the architectural remains of the
city of Polonnaruwa are concentrated.”® The fact that the form Toppavai
is not mentioned in any Pali or Sinhalese work cannot be an argument
against identifying Topp2vai as Polonnaruva. The Sinhalese and P2l texts
cannot be expected to refer to this city by 2 form of the name by which
Polonnaruva was known to the Tamils of the eastern part of the island.

Gunasinghe’s accusation that I have not duly acknowledged
the work of A. Liyanagamage in Chapter IV of my work is wrong and
misleading. 1 have duly acknowledged his work and quoted him at
several instances. Besides, 1 huve te-examined the problems relating to
the decline of Polonnaruva and Magha’s conquest of it in the light of some
additional information that was not available to Liyanagamage, when he
published his work. In the process I have endorsed some of his conclusi-
ons while suggesting my own ones to some of the problems concerning
historical factors that led to this development.  Gunasinghe’s observation
that “some of the conclusions that he has reached, such as his view, in
contrast to the view of Liyanagamage, that there was no alliance between
the Pandyas and the Sinhalese King against Magha, are arguable propositi-
ons” is misleading and wrong. A. Liyanagamage has not argued anywhere,
as Paranavitana has done, that the Pandyas were allied with Parakramabahu
II against Magha, This assertion of Gunasinghe arises from some confusion
on his part. I have re-examined the whole evidence relating to the Pandya
invasions and demonstrated that the Pandyas attacked Chandrabhanu on
account of their own quartel with him and the evidence of the Pandya
inscriptions is decisive on this point. What is an arguable proposition is
not the alliance between the Péndyas and Parakramabthu II against
Magha as Gunasinghe asserts but the alliance between the FPardyas
and the Sinhalese king ogainst the Javeka Candrabhanu and we

59. According to Fagzan Polonnaruwa was known as Topary after Topaveva. The name
Topary may not be correct, It may be a corrurtion of Topravai. See James
T. Rutnam, The Polonnaruwa Colossus IATR, 4th Conference Scminar, 1974, Procee-

dings Report, pp. 4, 17,
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have not totally rejected such a possibility although there is no tangible
evidence to sustain such a proposition,

In the section on the origins of the Arya Cakravarttis we have
re-examined the question exhaustively by marshalling all types of available
evidence and attempted to interpret the historicity of the traditions of the
origins of Arya Cakkaravarttis as recorded in contemporary literature in
the light of epigraphic evidence relating to the Arya Cakkaravarttis of the
Pandya kingdom.

The last point raised by Gunasinghe concerns the numerical prepond-
erance of the Tamil-speaking people in the north-eastern littoral and in
the areas that were included within the kingdom of Jaffna. His main
argument against any conclusions on this matter is based on incid-
ental references in the Cilavamsa and the Pujavaliya to the presence of
Sinhalese in some of the localities in these regions. In its account of
Candrabénu’s second invasion the Cillavamsa asserts: “ At that time the
lord of men Candrabhanu, formerly beaten after hard fighting, having
collected from the countries of the Pandus and C8las and elsewhere many
Damila soldiers representing a great force, landed with his Jayaka army in
Mahatittha, After the king had brought over to his side the Sihalas
dwelling in Padi, Kurundi and other districts, he marched to Subhagiri.”’s
The Pujavaliya claims that Candrabh@nu brought under his powet
Kurundi, Padi, Gona, Debarapatana, Manamatta and other localities and
assembled a large army consisting of Tamils, Javakas and Sinhalese when
he marched against Subbhagiri® These references could only suggest that
there were Sinhalese living in such places as Padi and Kurundi but they do
not imply by any means that they were in a majority in those localities.
Besides, it has to be emphasized that the author’s conclusions do not imply

that these localities were inhabited exclusively by Tamils during the
thirteenth century.

The references made in the Citlavamsa and the Nikaya Sangrahaya to
the presence of Tamils in the earlier centuries show the untenability of
Gunasinghe’s position. In relation to the invasion of the island by Sri
Mara Sri Vallabha the Culavamsa records: * The many Damilas who dwelt
here and there, went over to his side. Thereby he gained great power.”’6
The Nikayasangrahaya refers to “the great multitude of Tamils in the
villages, market towns and all over the kingdom (gam niyamgam rajadani
bura un Demala maha senaga) in the period of Cola rule.® If one attaches
to these incidental references the same significance as Gunasinghe attaches

60 CV, 88: 62-54.
61+ Pwjavaliya, ed, A. W. Suravira, p. 135.
€2. CV,:50: 15.

63. Nilaya Sangrahaya ed. Simon de Silva, A. Mendis Gunasekera, W, F. Gunawardhana,
Colombe, 1507, p. 17,
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to the statements recorded in the chronicles relating to the presence of
Sinhalese in the northern part of Rajarata in the time of Candrabhanu, it
has to be assumed that the Tamils were settled in very large numbers
in parts of Rajarata in the ninth as well as the eleventh centuries. But,
it is my contention that definite conclusions cannot be drawn merely on
the basis of such statements in the chronicles and it may be pointed out
that I have maintained uniformity and consistency in the interpretation
of such evidences throughout my book.5

My remarks regarding the transformation of the Northern and
North-eastern parts of the island which were included within the
medieval Tamil Kingdom into predominantly Tamil-speaking areas is
supported not only by archaelogical and local literary evidence but also by
the testimony of Portuguese, Dutch and British administrators, Chroniclers
and historians.®

During that period of three centuries corresponding to that of the
Vijayanagara supremacy in the Tamil country no event or movement
which could lead to large scale migrations of Tamils from South India to
Sri Lanka had taken place. The Tamil kingdoms of South India had
succumbed to invaders and conquerors from the north. After the thirtee-
nth century Tamil society in South India was in disintegration. There is
no evidence of the movement of Tamil mercantile and military communi-
ties on any appreciable scale after the thirteenth century. South Indians
continued to migrate to the island in considerable numbers but such
migrations were very much restricted in scale in comparison with those of
the period prior to the fourteenth century. The political, economic and
cultural factors, which had contributed to large scale migrations of Tamils
from South India to the island, were no longer in operation after the
decline and fall of the Pandya power in South India. It may therefore be
assumed that the major stages of Tamil settlements in the northern and
eastern districts which became the nucleus of a Tamil kingdom and many
independent or autonomous principalities under the authority of Tamil

64. Note for instance the author’s remark: ‘The Nikaya Sungrahaya, a Sinhalese chronicle
written in the fourteenth century states that there were Tamils in large numbers in
the towns, market places and villages in the Kingdom, This could be an exaggera-
tion’. The Kingdom of Jaffna, p. 44.

65+ Reference may be made to the following texts: Ceylon, Sir James Emerson Tennent,
Vol. I. London, 1860, p. 415; The Douglas Papers, being a report drawn up for the
consideration of the Secretary of State in 1800 when the British settlements
of Ceylon were to be made a Crown Colony, and bearing the comments
of Henry Dundas, Viscount Melville, Secretary of State, ed. Father S, G. Perera,
Colombo, 1933, p. 140; Ralph Pieris, Administration of Justice and Revenue
on the Island of Ceylon under the Dutch Government, ‘The Cleghorn Minute’,
Jowrnal of the Royal Asiatic Society (NS), Vol. 111, 1954, p, 131, A trueand Exact Descrip-
tion of the Great Island of Ceylon by Phillipus Baldaeus trns, Pieter Brohier, Mahara-
gama, 1960, p. 287; A Historical Relation of Ceylon by Robert Knox, Glascow, MCMXI,
p. 281:  The Temporal and spivitual Conguest of Ceylon by Fernao de Queyroz trns.
Fr. S. G. Perera, Colombo 1930, p. 46; Ribeiro's History of Ceilao with notes from De
lliarws, De Coute and Antonio Bocarro. trns. from Portuguese by P. E. Pieris, part
e 3.

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




S. PATHMANATHAN 125

chiefs styled Vanniyar had preceded the fourteenth century. Such a
conclusion is fully in accord with that of Sir Alexander Johnston.
Commenting on the contents of a Tamil inscription found at a site in the
Trincomalee district Johnston observes :

*However contradictory these traditions may be as to the meaning
they attach to the inscription, I think it may safely be concluded, both
from them and from the different histories which I have in my possession
that the race of people who inhabited the whole of the Northern and
eastern provinces of the island of Ceylon, at the period of the greatest
agricultural prosperity spoke the same language, used the same written
character, and had the same origin, religion, castes, laws and anners, as
that race of people who at the same period inhabited the southern
Peninsula of India. . .’

That Alexander Johnston was referring to the period when the
major irrigation works were in good working order as the one of °the
greatest agricultual prosperity’ is a legitimate inference. That such a
period had preceded the fourteenth century is a well-established historical
fact. Thus, my conclusions regarding the transformation of the
North-eastern littoral in particular and the northern and eastern
provinces in general into predominantly Tamil speaking areas is
fully in accord with the assertions of the Portuguese, Dutch and British
administrators, chroniclers and historians,

Lastly, reference may be made to the following observation of the
author: ‘During the early centuries of the Christian era Buddhism which had
spread almost over the entire island promoted a sort of cultural homogen-
eity, The Tamils and other Dravidians who followed Buddhism and had
come under the influence of the cultural tradition transmitted by Prakrit
seem to have been absorbed within the framework of this cultural homog-
eneity,* In the light of this observation, Gunasinghe’s assertion: ¢ While
Pathmanathan mentions these instances, he does not, probably because it
would weaken the underlying theme of his work of there being a culturally
distinct Tamil population in Sri Lanka from early times, draw the logical
conclusion of there probably having been such a cultural similarity and
affinity between the Sinhalas and Tamils in this early period that they
were virtually indistinguishable from each other is wrong and misleading.
It is an instance of Gunasinghe’s deliberate distortion and mistrepresentat-
ion of my conclusion. What led him to indulge in this sort of exercise
has to be left to one’s imagination.

S. PATHMANATHAN

66 Sir Alexander johnston. ‘An account of an inscription found near Trincomalee in
the island of Ceyleon’, Transa ctions of the Royal Asiatic Society of Great Britain and
Ireland, Vol. 1 (London) 1827, p. 540.

67+ The Kingdom of Jaffna, p. 3.
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R. A. L. H Gunawardana, Robe and Plough: Monasticism and Economic Interest
in Early Medieval Sri Lanka, Association for Asian Stadies Monograph No. 35,
University of Arizona Press, Tucson, 1979, xii, 377 pp., 3 maps.

Robe and Plough is perhaps the latest addition to the list of trendy titles
on cultural history such as The Rese and the Rock, The Chrysanthemum and the
Sword and The Icon and the Axe. This publication was long awaited and let me
say straightaway that it was worth waiting for. Initially done as a doctoral
dissertation, the material has been worked over, using fresh evidence and giving
it a surer touch. In wvery broad general terms, this is a history of Buddhism
during the four centuries extending from the ninth to the thirteenth. It would,
however, be an injustice to the author to suggest that he merely takes up the
tale where Walpola Rahula left off in his book, History of Buddhism in Ceylon
(3rd century B C. to the roth century A.D.). The present work is a ref-
reshingly new approach to the whole yuestion of Buddhist monasticism in Sri Lanka
and covers a much wider chronological spectrum than the four centuries indicated.
The history of Buddhism and Buddhist institutions is presented from the point of view of
economic structure and econemic change and this in turn adds a new dimenson
to the contents of the book and its usefulness, The detailed examination of the
intricate and complex structure of the economic and administrative orgenisation
of the Buddhist monasteries gives the reader an insight into the wider question
of the economic and administrative mechanisms of the country at large during
this period, and in this respect the persent work, while reviewing and re-interpreting
the pioneering studies of L. S. Perera, attempts a fuller discussion, for L, S. Perera
concerned himself almost exclusively with epigraphic sources.

A work of painstaking scholarship, this book will be valued for a long
time not only for its interpretive skill t also for the rich dcoumentation of
evidence. The serious scholar will find it a mine of information, superbly handled.
The easy command of such diverse sources as Sinhala and Tamil inscriptions,
Pali commentaries and Sanskrit' texts is impressive. Thoroughness is a distinguishing
hallmark which runs through the entire book and the author’s statement that
“detailed data from a wide variety of sources have been meticulously examined”
is no idle boast.

Among the major concerns of the book is the monastery, its structure and
organisation. The transformation of a community of selfless monks to a group owning
vast tracts of property is delineated with great dexterity. Attention is drawn to the
fact that life in the larger monasteries was very comfortable with monks not only
receiving their daily requisites but also additional income in the form of stipends,
paid out of the income accruing to the monastery. It s argued that the con-
centration of wealth among the group led to a positive and pragmatic approach
by the sangha to the whole question of material property, and the evidence for
the changing attitudes of the sufgha towards wealth from the period of Buddha-
ghosa (5th. century A. D.) onwards is carefully spelt out. That theory kept pace
with practice is a point well made. The material attractions of monastic life and
their consequent effect on recruitment is discussed and many rulers had to resort
to the unpleasant task of purging the sangha of undesirable elements, -

The extensive buildings of the larger monasteries and their vast land-holdings
and other emoluments made necessary an elaborate administrative system. The
various facets of this organisation such as supervision and management, accounting
and book-keeping, and the administration of justice are explained, although the evidence
available does not make an even picture. Tenurial rights of monastic property
fs a focal point in the discussion and the impressive array of evidence fully
justifies the author’s position, when he refutes the wviews of Rahula that
‘“the sasana constituted a full-fledged state department.” ©On the whole the
monasteries ran their own affairs, It has been immensely clear that they had
considerable economic and administraative control over the residents of the monastic
land-holdings, which, according to the author brings out *“a certain feudal
element in the body politic.” The control over religious property by ‘Oriental
despots’ advanced by Wittfogel has been cast aside.

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




-

127 BOOK REVIEW

Although there was occasional tension between them, the power structure
of the state and sangha, does not seem to have intruded on each other and
they functioned to their mutual advantage. While the king had sufficient
power to prevent the sangha from becoming a law unto themselves, the sangha
in their turn, with their tremendous social influence, could, on occasion,
challenge the position of the king. This interdependence was a stabilising factor
in Sinhalese society and provided certain checks and balances in the political
life of the country., The close association between the rulers and Buddhism,
it is claimed, led to the emergence ofone of the most litically potent
ideas” that only a Buddhist could become king in Sri Lanka. he overwhelming
evidence cited in support can be further strengthened by the fact that two
kings of this period, VikramabZhu 1 and Gajabahu II were denied royal con-
secration because they were not Buddhists,

Factionalism among the Buddhist clergy began quite early in its history
but the period before the fifth century A. D. remains cloudy. By the ninth
century however, the Mahavihara, Abhayagiri and Jetavana nikayas had reached
a mature stage of development and this forms a major atea of investigation.
Here the author steps outside the beaten track and advances the theory that
the nikaya divisions in Sri Lanka did not follow doctrinal lines, and that a
nikaya was not synonymous with a school of Buddhist thought. A great deal
of evidence is marshalled out to establish the view that it was the The-
ravadins of the Abhayagirivihara who formed the most formidable opposition
to the Mahavihara. That the former monastery accomodated more than one
point of view, and was consequently an extremely dynamic intellectual centre
is convincing, but that the Mahiyana leanings of this vihara were “‘inconseque-
ential” is controversial. That the commentarial texts of the Mahavihara should
only argue about the wviews of the Theravadins, does not necessarily reflect
the relative importance of the Theravada at this vihira as against the Mahayana,
The vast amount of material brought together regarding the prevalence of Mahayana
beliefs and practices seems to militate against this position. I would like to
keep my options open, However, there is no gainsaying that the auther’s con-
tention is an extremely robust one and will no doubt engage the sericus atten-
tion of scholars interested in the history of Buddhism. 1 should add that
herein one finds one of the most informed accounts of Mah3yana and Tantric
Buddhism in Sri Lanka, which provides an even more illuminating discussion
and documentary than the widely acclaimed contribution of Paranavitana on the
same subject,

This brings meé to another focal point in this thesis, the structural
transformation of the sahgha from nikaya to mula, The founding of the mulas
is traced to as far back as the seventh century A. D., but the effective
functioning of this institution is ascribed to the post-tenth century A. D.
period. The loss of monastic land-holdings during the time of Cbla rule and
the confiscation of temple property by Vikramabahu I had a detrimental effect
upon the corporate existence of the nikaya, and it is suggested that these
events acted as a catalyst for chapge. The unification of the safigha under
Parzkramabzhu I is highlighted not only as a crucial event in the history of
the sangha but also as a moment which reflects that a fundamental change had
taken place. The charting of this institutional change form nikaye to mula,
culminating in the concept of one sangha under g sanghdrgje is a notable
contribution made by the author. Following the traditional sources, scholars
Like Eliot and Paranavitana took the stance that the unification of the sangha
under Parakramabzhu 1 represented the triumph of the Mahavihara over tha
other nikaya . This position is seriously challenged and that views other than
the Theravada continued long after this period is demonstrated with overwhel.
ming evidence. This, however, leaves unresolved two major questions. First,
when and how did the non- Theravida sects disappear in Sri Lanka, for one has
to face the fact that eventuslly only the Theravada sutvived. Secondly, why
did the great scholastic achievements of the Abhayagiti nikdyd, which has been
the subject of much enthusiastic comment in this book, net survive? Whether
they were destroyed or fell into disuse, the sarvival of the traditions of the
Mahayvih@ra has to be interpreted as an ultimate triumph, and if this did not
happen in the reign of Parakramabihu I or around that time, when and how
did it take plice? That some of the texts of the Abhayagiri tradition were
destroyed by Magha is not totally convincing. It is possible that the answers
to these questions lie outside the period under survey, but until they are
resolved the traditional view cannot be wholly discredited.
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The current periodisation of Sri Lankan history on the basis of capital cities
has been rejected, but it is not very clear whether the author is suggesting a new scheme
of hisown —a distinct historical period extending from the ninth to the thirteenth cents
uries. If so, it lacks conviction, for, within this period the ninth and tenth centurie-
are often picked out for commentin contradistinction to the rest of the period and
there is a tacit admission that the Cgla invasions and the events which followed were
a watershed in the history of the island. Althoughthere is a studied avoidance of the
terms, ‘Anuradhapura period’ and ‘Polonnaruva period’, one does notice the occasional
use of ““the period of the Anuradhapura kingdom;; and ““the period of the Polonnaruva
kingdom.” I cannot see much difference between this terminology and that which has

been avoided. Periodisation in history is a hazardous venture. This, however, is not a
significant issue in the

Printing errors, though not a serious problem, ate noticeable especially in the
references given in the footnotes, e. g. p. 54, f.n. 5 and p. 322 f.n.40. In the text
itself Dhatusena’s regnal period reads as A. D. 455.574 (p. 12) ! I wish they had been

avoided in an otherwise excellent publication which was both a privilege and pleasure to
review.

SIRIMA KIRIBAMUNE
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