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ABSTRACT

The period from 1852 to 1906 in Ceylon is, though 
comparatively recent, a period which has been 
misinterpreted and treated without a proper consultation 
of the existing materials. After the British conquest, 
during this period we find the employment of modern 
techniques in the field of literature by the Christian 
missionaries, and the adoption of the same methods by 
the Sinhalese Buddhists to combat Christian writings ’ 
and to propagate Buddhism.

This adoption of facilities like the printing 
and selling of books paved the way and the interest 
for the evolvement and the development of a new 
poetical tradition in Sinhalese which I have discussed 
in these pages.

A few devoted scholars of the period encouraged 
learning and they have developed the traditional 
knowledge. When the Theosophists arrived in Ceylon 
on the pretext of safeguarding Buddhism, the activities 
of the Buddhist Theosophical Society created a new lay 
leadership in society who were ready to accept 
responsibilities in the country while lessening the 
place enjoyed by the bhikkhus in religious and social



affairs. With the advent of this new group of leaders 
through the Toung Men's Buddhist Association and the 
Buddhist Rational Congress, the religious zeal of the 
earlier priest leaders subsided and a group of new 
writers who were not recognised by the traditional 
scholars pursued the literary career they had already 
started with the printing presses which emerged through 
the religious struggle. These poets and their creations 
were the forerunners of the new poetical tradition 
which came into being after the death of old Sinhalese 
poetry in the first quarter of the nineteenth century.

Materials for this study are drawn mostly from 
Sinhalese documents hitherto unexplored by Sinhalese 
writers, Wesleyan Missionary records, the collections 
of the British Museum, Royal Commonwealth Society 
library, and the Public Record Office in London,
,§ri Pragnasekhara Library,Ravagamuva, Ceylon, and 
other personal collections in Ceylon. The accounts 
we come across of the activities of the Theosophists 
and their followers were written in English but the 
reality behind those documents can only be assessed 
with the assistance of the documents in Sinhalese, 
the language of all the participants of these 
religious activities.
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Chapter one 

RELIGIOUS ACTIVITIES OF THE CLERGY

According to the traditional view, the Ling was 
the supreme sovereign over the religious as well as 
social affairs of the country. When capitulation to 
the British occurred in the kingdom of Kandy, in 
18159 the priests of the Siamese sect and the 
Amarapura sect faced a serious problem in regard to 
the place occupied by the king in religion. The fifth 
clause of the Kandyan Convention substituted the 
British monarchy in the place of the king, and 
subsequently all the bhikkhus in Ceylon believed the 
king of England to be their religious and social 
leader; but this created a hostile attitude among the 
Christians.

Due to the pressure exerted by the Christian 
missionaries not only over the colonial governor in the 
Island but also at the office of the Colonial Secretary 
in London, who did not realise the actual implications

Aof this acceptance, the British government acted
stupidly and carelessly. This resulted in the
proclamation made by Sir Collin Campbell on 23.4-. 1845?
1.C.0 54- 209, Stanley to Campbell, Despatch No.76 of 15.9-1843,
C.O 54- 210, Stanley to Campbell, Despatch No.210 of 
24 July 1844.
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at a meeting held at Kandy with the Malvatta and Asgiriya
chapters and the up-country chiefs, where he announced
the withdrawal of all interference in the Buddhist
religion and the cessation of the appointment of priests

2by Her Majesty’s government.
This unexpected declaration aroused the sentimental

feelings of the bhiklchus and with the assistance of the
loyal Buddhists they submitted petitions and appealed

■5for 'protection and patronage for Buddhism'. This 
dilemma did not receive a solution for some years.
Buddhists believed that according to the Convention the 
British government was the protector of their religion, 
and the people of Dumbara went in a procession to the 
government agent in Kandy >on 6.7*1848 to appeal on

4this matter. But meanwhile the Christian missionaries*
interpreted this procession as part of an attempt to
overthrow the British government by the Kandyan priests.

But this problem invited the serious attention of
the government when fifty priests of the Asgiriya chapter,
including the chief priest of Dambulla Raja Maha Viharaya,
2.C.0.54-229,Torrington to Grey, Despatch No.133 and No.134 of 14.10.1847.
3.0.0.54-223 (Vo1.1),No.1-49,(January- February 1846),1941 
Buddhists to Queen Victoria, written on 7*1*1846 at Kandy.

4.C.O.54-251,Vol.7,Enclosure No.4 of Despatch No.126 of 
9*7*1848..

5*C.O.54-249,Vol.5,(June-July 1848),Despatch No.126 of 6.7*1848.



in a petition addressed to the agent of Kandy requested 
him to fill the vacancies of anunayaka and nayaka theras 
which would enable them to hold their religious rites, 
and the governor, ignoring the vehement criticisms of the 
Christians, agreed to act along the lines of the 
traditional king in religious appointments.

Thus from 1852 the Siamese sect received the approval 
of the governor in their religious functions. There were 
two -chapters of the Siamese sect, namely Malvatta and 
Asgiriya, with two malianayakas. They performed their 
upasampada ceremonies separately, and temples belonged to 
one or other of the two chapters. Most wealthy and 
landowning temples belong to one of the two sides. The 
twenty bhikkhus elected to represent these wealthy temples 
formed the executive committee(vimsat vargika karaka sabha)* 
This committee was limited to the up-country bhikkhus 
and they were also the leaders of the low-country. They 
appointed nayakas for Halavata, Kolomba navakorale, and 
Matara Hambantara. For their activities these three were 
responsible to the executive committee in Kandy, although 
they were not included in the committee.

Bentara Vanavasa Viharaya, famous seat of learning 
in the Southern part of the Island, had much influence on 
the course of religious activities during the period
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under discussion. The chief incumbent of the temple,
Bentara Atthadassi(-1862), was for a long time disappointed
in the disunity exhibited by the bhikkhus of the Siamese
sect, who divided themselves into two. Besides that, he
was the most brilliant scholar of the day, and
independently illustrated his views on some problems which
existed in the community of bhikkhus.

His curiosity on these problems allowed him to write
a long and a carefully detailed letter to Vanaratana,

68angharatja of Siam, in which he discussed his
contentions. This letter written in 1845, bears evidence
to his scholarship, his energy and his opposition to the
prevailing deterioration in the Siamese sect, of which
he v/as a member.

One of his contentions was on the theory of Adhimasa.
After a period of four years, when the leap year occurs
with fiftythree poya days in the calendar and a 

* *adhi-Asala month, a month with five poyas, not four as in 
other months, it manifests an influence on the day of 
observing vas. The traditional ecclesiastical law allows
the bhikkhus to observe the rainy season(vas) on the

• »  * * “  _ ^first day after Asala Bullmoon day (Asala palaviya da).
6.A hand-written copy of this letter lies at Vanavasa 
Viharaya at Bentara, and it is^reproduced in A.P. 
Buddhadatta1 s fPSli Sandesaval.i1 , (1962) ,pp.70-85.



When adhi-Asala month occurs bhikkhus perform the 
observance on the first day after the second poya. ffhe 
Malvatta .chapter instructed the bhikkhus to observe 
the adhi-Asala month in the year 184-0, but Bentara 
Atthadassi after his calculations, appealed to the 
low-country bhikkhus to observe it in 1839. This was 
the birth of the Adhimasa Controversy, prolonged for 
twentyfour years, even after his death.

Atthadassi was a student of astrology and his ability 
along those lines paved the way for another controversy 
on candra masa and suriya masa. As the sun came into 
being before the moon he argued that calculations in 
astrology should be done in the same way, first the 
Solar month and secondly the Lunar month. This is a 
more profound and practical system in Ceylonese

7astrology and is still followed by astrologe3?s. This 
theory on the importance of the sun shows his independent 
way of thinking, since the moon moves in between the
7.According to the astrological methods prevailing in
Ceylon up to the present day, in every aspect, they take 
the Sun as their first consideration, and cast the first 
Haviya or the Lagnaya of the Sun as Iiesa Rasiya and the 
last Raviya as Mina Rasiya. The famous’astrologers of the 
Southern part of the country when casting the horoscopes 
of a newly born child prepare two lagnas called Jamma 
Lagnaya and Candra Lagnaya. In some areas the latter 
is called Navamsakaya.When one wants to read the 
horoscope one takes the Jamma Lagnaya for his forecast 
but not the Candra Lagnaya.



between two Ravis, thereby creating a difference in the
g

calculations by the Noon and by the Sun.
In his third theory on alms (sanghika dana vadaya), 

which was not so popular, he criticised the ways of 
accepting alms from laymen. The fourth theory of Bentara 
Atthadassi was of considerable importance. Bhikkhus who 
once received the higher ordination at one and the same 
uposathaghara were now divided into two chapters and they 
performed theix1 religious observances separately in two 
uposathagharas at Nalvatta and Asgiriya. He disapproved 
of this separation and advocated the unity of the Siamese 
sect to perform duties in one upSsathaghara.

The higher ordination performed In these two places 
had caused doubts in the minds of some bhikkhus on the 
purity of their upasampada. As the country was now
8.April 13 th is considered as the date of the birth of the 
Sun and from that day the astrologers start their 
calculations. 14 April 1971 is the first bhaga>..or day of 
Nega Rasiya, which Is the month of the Sun.If one considers 
the lioon it is the 14 th day or tithiya of the Candra 
Nasa.Mesa Raziya ends on 14.5*1971? which is the fourth 
tithiya*or day of Ava Paksaya In the lunar month^Vesak 
Jalavaka). It is the 31 sJc day or bhaga of the Suriya 
Masa, and this clearly shows the difference of twenty- 
seven days in the calculations.
See &pa Pancanga Lita, compiled by Tissa Apa Seneviratna, 
117 th issue,(1971-1972)
A discussion with Rev. Kamburupitiye■Vanaratana nayaka 
thera enlightened me on this point.
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without legal and spiritual leaders, realising the 
inadequacy of the mahanayakas and the executive Council 
on the affair he appealed to the Sangharaja of Siam to 
send ten hhilckhus from Siam to unite and to advise the 
bhikkhus of the Siamese sect.

This detailed letter helps us to form an idea about 
the first signs of deterioration among the bhikkhus of the 
Siamese sect, and his sole intention in writing this long 
letter was to bring about unity among the bhikkhus. 
Earlier in the 1830 s, he had put these ideas into ink 
in a letter, but the letter before being sent to Siam 
was torn into pieces by the mahanayaka of Malvatta.
Without considering the proper procedure for sending a 
letter through the Malvatta mahanayaka, in 184-6 Bentara 
Atthadassi sent this letter privately and the mahanayaka 
received the information later. The mahanayakas of both 
chapters, who always treated the low-country bhikkhus 
in a contemptuous manner, wrote to the Sangharaja of 
Siam in 184-7? saying that this letter sent by a 
low-country bhikkhu who lived near the sea of his

Qignorance must not be taken seriously.
Ihis opprobrious act never brought the expected

results to the up-country mahanayakas. The motion of
9.!hettha ratthavasi maha samuddasanne bhikkhuna r • * * >ajanitva katam'.
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Atthadassi was backed by some other oppressed bhikkhus of 
the low-country, who were dissatisfied with the rigid 
principles of the mahanayakas and their derogatory attitude 
towards the low-country bhikkhus. Maligaspe Dharmakirti 
Sri Hangala and Valane Siddhattha were infuriated by the 
reaction of the mahanayakas. Among the bhikkhus of the 
low-country the attitude of Hikkaduve Sumangala was 
quite a different one, and on 25.4.1850 he wrote a letter 
to Malvatta criticising the views of Atthadassi on Adhimasa, 
offered himself as a supporter for Malvatta at any time
and was prepared to have a discussion with Atthadassi in

-  -  10front of the mahanayakas at Kandy.
The high priests of the low-country, seeing the 

dangers of the situation when teachers and students fall 
apart and a bhikkhu in his second year argues with nayaka 
theras, attempted to unite Malvatta and Bentara. Bor a 
period of four years long discussions were held.
Descriptive despatches were sent. Correspondence was 
exchanged from Malvatta to Bentara and from Bentara to 
Malvatta. These writings brought no fruits and the high 
priests of the low-country advised Atthadassi to go to 
Kandy.
10. Y . Pannananda, .̂ ri Sumangala Car it ay a , (1947 ) , Vol • ii, pp.414-417.
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At last, to take part in the higher ordination ceremony 

of 1855? Bentara Atthadassi with other nayaka theras of 
the low-country and fifteen samaneras under his guidance 
were taken to Kandy. In a letter he expressed his intention 
to Malvatta that ‘without prolonging this calamity he 
wanted to unite with the mahanayakas of Malvatta and 
Asgiriya and to forget the past*. He with others left 
Bentara on 27.5*1855*

Things took an unexpected shape, however. It was not 
a hearty welcome for Bentara. There was no intention of a 
peaceful discussion. He saw his opponent Hikkaduve Sumangala 
with Batuvantudave Pandit at the residence of the* i

mahanayaka. Without offering him a hand of reconciliation
and peace, the mahanayakas had arranged for a debate
between Bentara and Hikkaduve on Adhimasaya. This is a
debate which Bentara and the other high priests had never
dreamt of. At the end of the debate the mahanayaka of
Malvatta issued a proclamation that ’after a debate at
Malvatta between Atthadassi and Sumangala we accept our
view on Adhimasa as correct while Bentara's theory is
discarded, and in the future all bhikkhus of the Siamese

11sect must follow the ideas of Malvatta*.
11. Y.Pannananda, op.cit, p.416.
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After this incident Bentara completely changed his 
views on unity. When the higher ordination ceremony started 
he asked for the committee to include bhikkhus from the 
low-country. This was not allowed and the Vimsat Vargika 
Karaka Sabhava performed its duties on the fifteen 
novices of Bentara. But though they received higher 
ordination nobody seemed to be satisfied with the 
procedure•

A meeting was held at Kotte Rajamaha Viharaya in the 
month of June, 1855 and the participants decided to hold 
a higher ordination ceremony in the low-country. Those 
who took part in the meetings were Bentara Atthadassi 
mahasthavira, Maligaspe Bharmakirti Sri Mangala 
nayakasthavira, Panadure Sumangala mahasthavira of Maha
Aruggoda Indasararamaya, Papiliyaiie Silavamsa nayakasthavira

✓ — - — -of Galgoda Sri hahaviharaya, Valane Siddhattha mahasthavira
of Ratmalana. And at a later gathering of the bhikkhus

/  _  _ —they formed themselves into 'Sri Kalyani Samagri Pharma
Maha Sangha Sabha' and resolved to hold the ceremony at the 
Kalani river in 1856. Accommodation for the bhikkhus 
was arranged under the instructions of Mangala nayaka thera. 
Maligaspe nayaka thera meanwhile sought permission from 
Malvatta for the higher ordination ceremony as it 'will
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12tram the low-country bhikkhus m  the observances’.
Not only the bhikkhus of the low-country, but the 

general Buddhist public also was interested in this 
activity, as they also felt that they were under some 
pressure from the up-country in their activities. Buddhists 
of the low-country had to travel a long way to Kandy to 
witness their temple novice receiving his higher ordination. 
Mulleriyave liyana mahattaya offered the land for the

13ceremony.
Maligaspe nayaka thera was intelligent* .He. very

patiently but in an insisting tone wrote to the mahanayaka
of Malvatta inviting five sthaviras of the Committee,
including the two mahanayakas, for the higher ordination
ceremony. His second letter written on 5*2.1856 was not
accorded any answer for three months, This silence shows
their ignorance in the matter and their misguided policy
after receiving a letter from Hikkaduve Sumangala.
Sumangala not only informed the mahanayaka of this 

also/activity but .... A suggested that ’with the assistance of a
solicitor the mahanayakas must submit a petition to the
governor, as it is against the traditional codes of the
12.1 am grateful to Labugama Lankananda nayaka thera for 

the information.
13*Now this place is known as Nelligasvatte Kalyanivamsika- 

ramaya.
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14bhikkhus and the British government', 'these letters 

may have misguided the clear vision of the mahanayakas.
At last after four months, on 12.5*1856 the mahanayakas 
of Malvatta and Asgiriya, with the Committee, turned 
down the invitation for five bhikkhus for the upasampada 
ceremony. But the belated reply could not prevent the 
ceremony.

It took place on 22.5*1856. Bor the first time a 
higher ordination ceremony of the Siamese sect was 
performed at the Kalani river, giving upasampada to 
twentyone bhikkhus. At the ceremony Bentara Atthadassi 
performed the duties of ganacariya, while Maligaspe 
nayaka thera was upadhyaya, and Panadure Sumangala, 
Papiliyane Silavamsa, Valaiie Siddhattha, Udugampola 
Ratanapala, Baddegama Saranankara, Talangama Sumangala,
Kataluve Atthadassi and Boralasgamuve Piyadassi acted

- 15as Kammacariyas.
Now we see the Siamese sect divided into two in 

M * *1856. Siyam Nikaya of Kalaniya, by its inauguration, not
only acted as a new force but convinced the bhikkhus of
the low-country of the inefficiency of the Malvatta
mahanayaka. There were many attempts to prevent the
14.Letter written by Sumangala to Malvatta, reproduced in 

Y.Pannananda, op.cit, Vol.1,pp.65-64.
15*Kalukondayave nayaka thera, the present nayaka of the 

sect, supplied me with some information.
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• •upasampada ceremony at Kalaniya. When the attempts failed
16the opponents never stopped their activities. Sapugoda

nayaka thera of the Galapata Viharaya, Bentota, Valagedara
Dhammadassi and Hikkaduve Sumangala were very active in
correspondence, with Malvatta imposing * non-participation1

17m  religious duties with the dissentients. ( Pamphlets
of an abusive nature towards the Malvatta were distributed
and Hikkaduve got ready to prepare a reply for the
mahanayakas. Malvatta appointed Vadduve Dhammananda of
G-orakane temple as the nayaka thera of the low-country
dissociates with the ceremony. ’Non- participation1 in

1Sreligion was declared. However these activities could
not prevent the disunity and disruption of the Siamese sect.

After thirteen years, on 24.4-.1S69 Vadduve Dhammananda
of Kande Viharaya, Gorakaha in a letter expressed to the
mahanayaka of Malvatta fears ..of- the disintegration of the

* *sect, appealing for a reconciliation with the Kalani Nikaya. 
Mahanayaka Madagama Dhammarakkhita then declared the 
earlier instruction on 1 non-participation1 in religious 
affairs - - • nullified and that in the future all bhikkhus 
should get together peacefully, forgetting the past.
16.Y.Pannananda, op.cit, Vol.i, pp.70-71.
17.A letter byjlalvatte mahanayaka to the priests, now lying 

at Pravacanodaya Pirivena, Molligoda.
18.Letter to Dhammananda by Devamitta Dhammarakkhita mahanayak 

thera on 24.4.1896.



According to the new declaration the Kalani sect too
changed its 1 non-alliance 1 policy, after the death of
its founders. 'When they received an invitation it was

19agreed to join m  the activities of Malvatta1 .
Though it seems that both parties reached a

superficial unity in this way, from the formation of 
•«Kalani sect in 1856 until 1869 there were substantial
factors to create an unbridgeable gap between Kandyan
mahanayakas and Bentara. The Adhimasa theory of Atthadassi,
which we have discussed earlier, invited the serious
attention of both sides after 1856. The bhikkhus of the
Kalani sect observed the vas season on a different date
in that year, against the declaration of Malvatta. This
came to the limelight and invited the attention of the
general Buddhist public in 1859} when the low-country
bhikkhus of the Kalani sect followed the same. The«

ordinary Buddhists saw that the bhikkhus of the low-country
20observed the rainy season on two different days.
21Sumangala sought advice from Siam on this matter. Rumours 

were spreading in the low-country that if Malvatta was 
read3̂ to accept the view of Bentara on the Adhimasa
19. x Kalyani Samagri Sangha Sabliava Pilibanda Sammata Potaf.
20.Y.Pannananda, op.cit,Vol.ii, p.1-17.
21.ibid, p. 1*18.
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Controversy the founders would suspend the new ordination

r a .ceremony at Kalaniya. Baddegama Sumangala and Hikkaduve 
Sumangala strongly urged the Malvatta not to accept 
the theory of Bentara.

Through Maligaspe nayaka thera, Bentara submitted 
his contention on the theory of Adhimasa to Malvatta. 
Without discussing this question the mahanayakas of 
Malvatta and Asgiriya sent him a letter with twenty 
questions. Bentara Atthadassi after reading the 
questionnaire published a long and interesting reply to 
the general public on 4*11.1857* When one carefully reads 
the reply one will gather that there were further reasons 
for the disunity between Malvatta and Bentara.

Replying to question number fourteen Bentara said; 
'when someone says something with gratitude to his religion 
he must not be discarded as a fool(mogha)1. Question 
number nineteen infuriated Bentara and in his reply he 
exposed a mean deed the mahanayaka had engaged in. The 
question was ironically asked ’whether in the low-country
there exists any Sangharaja cleverer than the mahanayakas

22 . -of Kandy'. Bentara replied ' there xs no Sangharaja
22.*Valivita Saranankara Sangharaja mahasthavira padayan 

vahansege patan Galgiriyave Dhammarakkhita Sumangala 
nayaka sthavirayan vahanse dakva me at are va'da sitiya 
sthavirayan vahanselata vada samartha Sangharaja 
kenek mehe sitinavada1.
Y.Pannananda,* op.cit, Vol.ii, p.452.
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in the low-country. But before Vatupola was appointed
to the anunayakaship, Tumour, the government agent,
had invited Bentara Atthadassi to fill the vacancy,
through the agent at Galle. If he had been allowed to
come to Kandy on that day without hindrance he would by
now have "been appointed to the mahanayakaship you now 

2denjoy*. These allegations were known to the Sinhalese
Buddhists of the low-country and created an impact on the
authoritative position of the mah aiiay aka s of Kandy.

During the lifetime of Bentara Atthadassi mahasthavira,
he never thought to bother himself about the writings of
Hikkaduve Sumangala (..against his theory. After the death
of Atthadassi, Sumangala made attempts to establish his
theory throughout the Island. At a discussion held at
iCotte Raja liaha Viharaya, Sumangala challenged a pupil
scholar.of Atthadassi to prove his teacher's theory on
Adhimasa. Subsequently a meeting was arranged at the

2 4  ̂ ^
same place from January first, 1864. Yatramulle 
Dharmarama asked the questions and Hikkaduve Sumangala 
answered. This was a very scholarly discussion on 
astrology and the rules of observing vas.

The second session of the controversy was held at 
Galapata Viharaya, Bentota, on 25.2.1864. To the queries

V fu23.Y.Pannananda,op.cit, Vol.ii, p.441.
24.OR 2258.
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of Hikkaduve, this time Yatramulle replied. At the final 
stage the authority quoted by Hikkaduve Sumangala, 
Vinayalankaraya, came under heavy criticism from 
Yatramulle and true to his pupilship of Bentara, he 
illustrated the misinterpretations and absurdities of 
the author of Vinayalankaraya, and invited intelligent 
monks to review the situation.

Although the debate continued in a sophisticated 
and very disciplined manner, the rivalry in the minds 
of the leaders is evident in the correspondence of 
Yatramulle Dharmarama, who wrote to Professor Childers 
that Sumangala is a traitor at heart.^ This type of 
concealed enmity would have soured all the good course 
of religion.

While the controversy on Adhimasa separated the
Siamese sect from that of Kalaniya, the Controversy on
robes (Parupana Vadaya) disintegrated the unity inside
the Siamese sect. At that time bhikkhus of the Siamese
sect covered the left shoulder while the Ramanna and
Amarapura bhikkhus covered both. On 27.7-1884 Hikkaduve
Sumangala sent invitations to Baddegama Saranankara of
Pamankada Viharaya, the mahanayaka of the Amarapura sect,
25.1Sipkaduve Sumangala terunvahanse saha Batuvantudave 

gurunnSnse mahatmayat ape acaryayan vahanseta saha 
apatat viruddhava vada karana ape amitrayo bava 
Lankave buddhagamkara siyaludena atarema prakatayi'. 
Letter written on 4.4.1870 by Y.Dharmarama to P.O. 
Childers.
OR 2258.
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♦ ̂ M  I—tValigama Sumangala of Pulinatalaramaya, and. Vaskaduve

*

Subhuti, of the Amarapura sect to attend a discussion 
which would be held at Pamankada Viharaya, on Sunday,
March second at two o'clock to discuss a very important 
matter to the Buddhists* He professed the correctness 
of covering both shoulders at the meeting and he 
started to do so* Some bhikkhus of the Siamese sect 
had promised to cover both shoulders but they deserted 
him in no time. Sumangala being the high priest of 
Adam's Peak and Galle District, and the principal of 
Vidyodaya Pirivena, nobody could have opposed his view 
in public. But his attitude was criticised by all the 
bhikkhus of the sect. The high priest of the Siamese 
sect accused him of allowing the identity of the 
Siamese sect and the Govigama caste to be lost by 
covering both shoulders, and he was alleged to be a mere 
imitator of the Amarapura and Ramanna sect.

This time also Sumangala's theory 011 robes was met
by a leading Buddhist and oriental scholar, principal
of Vidyalankara Pirivena, and his own colleague at
Ratrnalana, Ratmalane Dhammaloka. The whole controversy
rested on the interpretation of the phrase and the
ecclesiastical rule ' parirnandalam parupitabbam ubho
26.Letter dated 28.3*1886 of lalahene Amaramoli to Sumangala 

reproduced in Y.Pannananda, op.cit,Vol.ii,pp.569-570.
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kanne samam katvS.' . At Kalani VihSraya an immense 

• * *

gathering of bhikkhus was'- held. Both parties were very
27powerful. {

The debate was conducted orally and the report of the
queries and answers were submitted to the mahanayakas
and the Committee, inviting a decision on the controversy
before 15-10.1884 and saying that both sides were ready
to accept the authority. At one stage Hatmalane Dhammaloka
questioned Sumangala like this; 1 Is there not any
difference in the wearing of robes between the Burmese
sect and the Siamese sect?1. Then .Sumangala accepted the
difference. And when he was cross examined he felt
obliged to accept that the rule 1Parimandalam ... samam
katva* is meant to indicate a covering of one shoulder.
Thus the foundation of the controversy was shattered
by Dhammaloka.

Then at the second session held on 29-9-1884 at
Kalaniya on Hikkaduve1s queries Dhammaloka answered
again. Once he cited from Pali texts to show that even
Lord Buddha when searching for alms .and when preaching
covered only one shoulder, (mighavannam pansukulam
27-There were 8 scholars each to help the leaders;

Mulleriyave Gunaratana, Talahene Amaramo1i,Ratma1ane
Sumanatissa, Kotuvegoda Gnahananda,Heyyantuduve Devamitta,
Polvatte Somananda,Koskandavala Sunanda and Valane
Dhammananda for Hikkaduve Sumangala.%
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ekamsam katva and ekamsa-sugata-maha-civaram). Both
parties claimed victory. This was a serious problem

Of/
for the mahanayakas, as both parties were/vbheir own 
sect. Hikkaduve was the humble follower and supporter 
of the tradition of the mahanayakas, and Dhammaloka 
was also one of the most brilliant scholars of the 
Siamese sect.

Even after, two years^they had not received the 
decision of the Halvatta, and Sumangala wrote to

28Malvatta, on 15*12.1886, inviting the judgement. As
a reply in a -letter from the anunayaka it is stated
that the leaders of both sides would be invited to

29Kandy to have a peaceful discussion.
Realising the effects of the controversies held

earlier, this time Malvatta cleverly averted the
precarious position, but both parties, the followers
and sometimes the leaders, continued their controversy
throughout the Island. At felangapata, Galle and 

30Raygama discussions were held on this issue. At
some meetings bhikkhus signed a promise to cover both
shoulders. This came to a halt when a bhikkhu who signed
a document of that nature became paralysed, and there
28.Y.Pannananda, op.cit, Vol.ii,pp.626-627.
29*Letter of Tibbatuvave Siddhartha .Sumangala on 23.12. 

1886 to Sumangala, ibid, pp.627-628.
30.Sometimes this controversy is known as haygama Vadaya 

because of this.
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was a belief tliat gods had punished him for helping to 
ruin the Buddhist church.

The peace formula was not accepted by both parties 
and the most troublesome meeting was held at G-alle. Not 
only the bhikkhus but the laymen were divided into two 
sides and were arguing on the point. The speakers were 
laymen and bhikkhus were listening. Devotees with thugs 
then intruded into temples and threatened the bhikkhus 
of Tuvakkugalavatta temple, which was governed by 
Sumangala, with death if they covered both shoulders 
or instructed the novices to cover them when going for 
alms on the streets, and they never allowed bhikkhus 
to take part in religious activities if they had 
covered both shoulders.

Without forgetting the obvious implications of this 
debate on the bhikkhu and lay societies, one could ask, 
was there any other personal gain in the background of 
the controversy? The two ti*aditional seats of learning 
established by the two leaders of the controversy, were 
engaged in a healthy rivalry with each other. VidyocLaya 
and Vidyalankara pirivenas both belonged to the Siamese 
sect, and the bhikkhus of Amarapura and Ramanna had not 
any organisation of this calibxie. To enrol the support 
of these two sects this method of covering both shoulders



was fruitful, Then only the students would not find 
themselves in an embarrassing position with their 
colleagues in the classroom, as all were covering both 
shoulders, and no petty personal differences could occur. 
Otherwise, a discussion between the high-priests of the 
Amarapura sect and Sumangala is inexplicable. He was not . 
governed by any vinaya rule to declare his views in front 
of them. He should have done this with the high-priests 
of his own sect, who perhaps would not have allowed him 
to enter a controversy, Yidyodaya pirivena had a good 
harvest after the controversy, while Yidyalankara pirivena 
was losing its ground among the bhikkhus of the Amarapura 
and Ramanha sects, although those .;yof the Siamese sect 
who were studying at Yidyodaya, covered only one shoulder 
when they left. This went on for a long time, and even by 
the end of the century when the high-priests of the 
Siamese sect were entering their studentmovices to the 
pirivena the foremost advice they gave was * You go to

31Yidyodaya, merely for education, but not to wear robes*.
A word of explanation about the different sects is

-  /needed here.During the time of Kirti Sri Rajasinha, a
jT.This was the advice received by' ir.Yanaratana nayaka thera 

when entering Yidyodaya pirivena in the 1930s, and may 
still be applicable today. In the whole Matara District 
only four temples of the Siamese sect, which were under 
the teachership of Hungamgoda priest, cover both shoulder
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delegation was sent to Siam inviting bhikkhus to confer
higher ordination on the novices of Ceylon. The
Sinhalese bhikkhus who received the upasampada from
these Siamese bhikkhus were called the Siamese sect
or Syamopali Vamsaya after the name of Upali, the head
of the delegation.

Some bhikkhus of Kandy at a later stage complained
to the king, that in spite of his assistance he was
destroying the Buddhist church by giving upasampada
to the bhikkhus ox the .drummer caste (tantavaya kula).
This allegation was most probably aimed at Vehalle
Dhammadinna of the Berava or Nakati caste, the pupil
of Sitinamaluve Dhammajoti of Durava caste. The king ,
to purify the church according to the views of the
priests of Kandy then imposed a Code of Rules(Katikavata)
for bhikkhus, which stressed the terms 1jati gotra 

- - 32vicara*. This phrase was interpreted by the Kandyan
monks for their own benefit, and only the bhikkhus of the
Govigama caste were able to receive the upasampada in
the Siamese sect.

The bhikkhus of other castes were then forbidden
to receive the higher ordination in the Siamese sect,
32.Most controversial phrase. Some interpret jati as 

birth and gotra as a doublet word going with jati 
meaning the socially accepted position by birth, not 
the caste.
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and without that they are not recognised as bhikkhus. 
There is hardly any difference between a devotee and 
a novice, who has no higher ordination. Once when the 
rich Mudliars of the Salagama caste of the low-country, 
appealed to the mahanayaka of Malvatta to confer the 
higher ordination on the bhikkhus of Salagama caste, 
the proposition was tacitly turned down by the 
mahanayaka saying 1 If we do so, bhikkhus from Karawe 
and Rada castes would apply for the same and that

"7
xtfould definitely ruin the Sasana'

An energetic bhiklchu of the Salagama(or Halagama)
— 34caste, who had earlier received upasampada at Malvatta,

before the caste implications were rigidly forced by
the mahanayaka, with six other novices went to Burma
at the expense of wealthy Mudliars of his caste, who
were searching for a chance to see the caste which
they belonged to, compete with the G-ovigama based
Siamese sect. This Ambagahapitiye Gnahavimala of
Valitara after receiving his upasampada from the
Sangharaja of Burma (Amarapura) observed 'nisa1 (five
year period of instruction with a teacher), and after
33.A document sent by Mudliars to the mahanayaka 

Dhammakkhandha.(Ceylon National Archives).
34.This is a controversial statement. The scholars of the 

Siamese sect have omitted the historical facts from 
the history of the Buddhist church of the recent past.

35.OR 1025.
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coming back to Ceylon, started the new sect called 
*Amarapura sect1, after giving higher ordination to 
novices at a water-con secrated boundary in Madu Garfga, 
Balapitiya, on the Vesak Bull Moon day of 1803.

Kapugama Dhammakkhandha, another bhikkhu of the 
Salagama caste, with the same intention went to
Burma for ordination and came to Dodanduva, where in 
January 1811, at a consecrated water-boundary in Gin 
Ganga, he gave the higher ordination and so founded 
the 1 DacLalla branch of the Amarapura sect1* Some bhikkhus 
of the Govigama caste who were dissatisfied with 
the Siamese sect also received shelter under this 
sect. (

In refusing to accept the authority of Malvatta,
the active spirit was shown not only by bhikkhus of the
Salagama community. Kataluve Gunaratanatissa of the
Karawe caste, who received his upasampada in the

38Siamese sect twice, was dissatisfied when controversy
arose between Malvatta and Asgiriya regarding the purity

- 39of their own upasampada c e r e m o n y . A s  he had
36".l̂ here are two sub-divisions oF~th? Saldgama caste;

* Kurundup anne 2. He'vap anne.
37*ba<Jalu Sasana Vamsaya, an unprinted hand-written 

work lying at Valukaramaya,Dadalla,Galle.
38.He received upasampada at Purana Viharaya^otagamuva, 

and when doubts arose then at Katangoda water-boundary 
near fangalle.

39.OR 6603 (216),Sima Samkara Vinodini by Ya^anvila Siri Sunanda,the mahanayaka of Asgiriya chapter written 
in 1826.
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received his new upasampada at Kalyani Sima in Burma, 
the boundary which the Sinhalese bhikkhus of the 
fifteenth century had erected to give upasampada to the 
Burmese bhikkhus, to distinguish his newly founded sect 
it was named after the Sima, 1 Kalyanivamsa liaha BNikaya' 
of the Amarapura sect, in 1811.

Though the caste elements were comparatively 
inactive at that time, instinctively the minds of 
other communities were diverted to various channels to 
express their oppression. Attudave Dhammarakkhita of the 
Durava caste received upasampada in Burma and in 1818 
(1817 ?) started the fAmarapura Sri Dharmaraksita Nikaya1, 
sometimes called 'Miripanne Nikaya1.

In the areas of the up-country dissatisfaction 
towards Malvatta was spreading, and Bogahapitiye 
Dhammajoti of Halagama caste, after coming back from 
Burma founded the 'Udarata Amarapura Nikaya1 (1807), 
and later his pupil Rahupola Sujata,with his teacher's 
consent.started 'the 'Uva Amarapura Nikaya1.

The first founder of the Amarapura Nikaya was so 
powerful during his lifetime that he was issued a 
declaration by the Governor Sir Edward Barnes stating 
that 'no one in the low-country could enter the 
Buddhist church without his consideration*, but he
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sympathetically rejected this proclamation and appealed

40for its cancellation, in 1825*
Matara Dhammarama of the Siamese sect, without

receiving upasampada lived as a novic¥fJjconcerned
about the impure state of the boundary at Malvatta
and Asgiriya. At a weekly Firit chanting ceremony at
Padavtota,Magalle, he said that rhythmical chanting
by two priests was prohibited according to Vinaya
rules, and being dissatisfied with the bhikkhus of
Siamese sect he received upasampada in the Kalyanivamsa
Nikaya, and founded 'Amarapura Saddhammayuktika Nikaya1
or Matara Nikaya in 1841.

When the time of our discussion arises, therefore
Amarapura Nikaya was divided into seven chapters, but
they were a powerful force against the authority of
the Siamese sect. Though the caste implications could
be seen in the foundation of every new chapter, they
all belonged to the intimidated communities and they
believed Govigama caste and the Siamese sect to be
their common opponent.

In the Amarapura sect there were bhikkhus of four
castes, namely Halagama,karawe,Durava and of Govigama
who severed connections with the Siamese sect. Salagama
40.A copj of this declaration is hung: ■ at the 

Pusparamaya, Valitara now.



bhikkhus believed their origin to be in a Brahmin 
village called SALA in the Kosol country in India.
The Durava monks refrained from joining in religious 
functions with the bhikkhus of other castes. Govigama 
bhikkhus who lived in Saparagamuva areas were always 
on good terms with the Salagama priests, but their 
upasampada ceremonies were conducted separately.

The higher ordination ceremony of the bhikkhus of 
the Salagama caste was carried out on Madu Ganga at 
Balapitiya, with the assistance of Salmon De Soyza 
Appuhamy. After deciding on a consecrated boundaiy 
of water, the devotees erected a pavilion, which 
supplied accommodation for neai’ly a hundred bhikkhus, 
on stone pillars. To reach the pavilion they built 
a bridge of planks and when the auspicious hour 
appeared they removed the planks to'disconnect the 
banks of the river from the boundary. This was the 
prevailing system from 1845*

But in 1851, they performed, the higher ordination 
ceremony without dissociating the land from the 
boundary, without removing those planks. When ropes 
and other elements of the bridge exist on the boundary 
it is called 1Samkara Dosa1(fault of hybridism), and 
Lankagoda Dhlrananda, scholar and the pupil of Bopagoda 
Sirisumana, the ganacariya mahanayaka, disclaimed the
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purity of the boundary and complained about it to his
teacher. The matter was taken seriously, and the
mahanayaka thera ordered the bhikkhus who had received
the upasampada in the samkara sima, to be purified in
a pure boundary. The novices were brought to Ratgam
Oya at Dodanduva, where bhikkhus of Karawe caste
performed the ceremony after removing the planks that
connected to the land, and they were re-given upasampada.

Reeling satisfied with the new ceremony, Bopagoda 
an/Sirisumana then sent /appeal to Dhammadharatissa thera

m mof Valitara, to reissue the upasampada - to those who had
already received it in the ’impure boundary', on
Maduganga. He felt uncertain about the incident and
convened a meeting of bhikkhus at his temple, and
most of them were ready to re-receive the higher
ordination. But two pupils of Dhammadharatissa,
Gnanananda and Balapitiye', were against the move and

*

they challenged Lankagoda Dhirananda to prove the 
impurity of the sima. The ceremony did not take place, 
but a debate was held at Duve Viharaya.

It is quite baffling to see that at this meeting 
Bopagoda, who had accepted his pupilis view and taken 
action in order to rectify the situation, declared 
that he now had no belief in the impure state of the 
boundary as stated by Lankagoda and withdrew his appeal
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to re-receive the upasampada. Furthermore he suggested that 
a controversy should take place at Talpitiya Viharaya 
in Kalutara North, for a clear decision between 
Gnanananda and Lankagoda. Lankagoda was in a great4 *

dilemma and he could not act freely or according to his 
will as he was the most talented and faithful student of 
his teacher, but he was unable to refrain from trying 
to prove his theory on a scholarly activity. Sima 
Samkara V ad ay a dragged on for some time and at Bussa 
Raja Maha Viharaya, another discussion was held with 
the followers of both parties. Unfortunately no decision 
was reached.

In 1855? Ganacariya Bopagoda ordered Lankagoda to
* *.

present himself at a debate on the matter. This time 
Lankagoda was adamant and remonstrated with his teacher 
on the unscrupulous way he had carried out the 
controversy at the three attempts he made earlier to 
state his views, and said that his presence would occur 
only if there was a third party to issue an impartial 
judgement on the contention. The third party should be 
conversant with the ecclesiastical rules of the Order.
While the correspondence was going hither and thither 
between the teacher and the pupil, Gnanananda at a 
meeting convened by him denounced the unacceptable
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behaviour of Lankagoda and passed 1 the act of
*

non-participation! with him in religious matters.
The information of his expulsion was given by

Dhaminadinna thera, to an incredulous Lankagoda. Then at
n *  *a meeting he held at his Ganegodalla Viharaya,Kosgoda, 

with nearly a hundred sthaviras and two hundred bhikkhus 
and laymen, after a discussion over the affair they sent 
specially written letters to the ganacariya mahanayaka 
thera and Gnanananda challenging their views on the 
purity of the boundary with quotations from commentaries. 
The supporters of Lankagoda knew most of the hearers were 
adherents of Lankagoda and appealed to them to sign the 
document if they had faith in the statement made by 
Lankagoda on the boundary, as it was the same idea 
accepted by the ganacariya mahanayaka thera in his letter 
to the bhikkhus before he had changed his colours. 
Concluding the meeting they conferred a similar !act of 
non-participation* in religious rites with the bhikkhus 
of Amarapura unless they re-issued upasampada to the

pwigiau'mii'i i ■ rein—

bhikkhus who had received it at an impure boundary 
on Madugariga.

The only hope for a reconciliation now seemed to 
lie at the feet of the Sangharaja of Burma, and Lankagoda 
was so adamant with his view that he submitted a letter
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to him inviting his decision on the purity of the 
boundary. Lankagoda was informed in return that his 
views on the matter were acceptable. His opponents 
were not ready to accept the views of the Sangharaja, 
though they normally had all reverence and fear . . 
for him. Their claimed unity had disappeared. The 
Sangharaja wrote a letter to the high priests of 
Amarapura on the correctness of Lankagoda1s statement 
and he clarified it with illustrations and diagrams, 
and appealed to them to be united. Lankagoda heard of 
this letter but never read it. The Sangharaja realised 
that the bhikkhus of Amarapura had refused his infallible 
sovereignty over them, and addressed two letters to 
Bulatgama Sirisumanatissa and Pannamoli, inviting their 
attention to unite the monks of Amarapura in his name. 
Only Lankagoda reacted to this appeal for agreement, 
but not Bopagoda.

Bopagoda cunningly arranged a meeting at Ambalangoda 
•  *

where one can hardly find a Salagama bhikkhu or a 
Salagama villager. In July *1860, Bopagoda, Lankagoda 
and Gnanananda and about seventy bhikkhus of Karawe 
caste were present at the meeting. Salarnon Be Soyza, 
the English judge from the neighboiiring courts,
Vijayagunaratana Abhayasinha Mudliar and some police 
officers acted as the ‘impartial*judges.
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Sirisumana and Pannamoli read the letters of appeal 

from the Sangharaja, and appealed for unity of the 
bhikkhus in the name of their religious sovereign.
Both parties agreed for a reconciliation, but no one 
wanted to give up his view on the controversy. Some 
bhikkhus of the Lankagoda camp wanted to be read the 
letters sent by the Sangharaja on this matter. Sirisumana 
stated that he had been unable to bring them to the 
meeting. Then a student of Lankagoda, Pannasiha, gave 
the first letter sent by the Sangharaja, to Sirisumana 
and he read'the Pali version twice or thrice, without 
translating it into Sinhalese^ so that the bhikkhus and 
the laymen who were present could not understand what 
it was. Since it dealt with the accuracy of the 
statement made by Lankagoda, Pannasiha took the letter 
and after reading the' Pali version, translated it 
sentence by sentence into Sinhalese in public. Jeerings 
and catcalls were heard from the opponents. Gnanananda 
threatened the reader to stop it.

In the end, the meeting completely refused the 
solemn appeal of the Sangharaja, and their adamant 
attitude helped Pannamoli and Sirisumana to collect 
the signatures of the priests who had faith in the 
ganacariya mahanayaka Bopagoda. Only twenty©ight 
signatories were found. Bopagoda in public declared



that their view was accepted by the Sangharaja and 
pretended that he had made all attempts to call for a 
reconciliation and that the Sangharaja's appeal had 
been dismissed and opposed by Lankagoda.

Whatever their conspiracies were now, they could 
not he'lp the people from understanding the reality of 
the problem and the following day Bopagoda, Dhammadharatis 
and his disciples performed a higher ordination 
ceremony at Madampe Modara, without informing Lankagoda 
and announced that they had accepted the view declared 
by the Sangharaja of Burma. This state of affairs 
apparently shows that though they never accepted the 
theory of Lankagoda publicly they had consciously 
accepted the correctness of his view. After this, the 
student-teacher relationship between Lankagoda . ' and 
Bopagoda was severely undermined, though not completely 
destroyed, and in a long letter to the Sangharaja 
Lankagoda illustrated the events of the meeting and 
called for unity. In it he accused the organizers for 
convening a meeting on a controversial point raised by 
a Salagama bhikkhu for the Salagamas, at a village 
where no Halagama people were living. Though accusations 
were made against him by his own teacher,he observes 
silence because his heart overflows with reverence to 
his teacher. He admitted that his position in society
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was /and in academic fields :/\ due to his instruction. And

he accused Bulatgama Sirisuraanatissa of acting in a
partial manner at the meeting and said that the
conclusion had been arrived at not on theoretical
grounds but on personal grounds*

His expectations could be fulfilled only if a
delegation arrived from Burma, and he appealed to the
Sangharaja to send ten high priests from Burma in his

1-1 —name, to advise the Amarapura sect. Lankagoda knew that
the adamant attitude of his opponents would definitely
change in front of these representatives. His expectation
for the bright future of the united Amarapura Nikaya
had been shattered and he now founded a new group
different from Amarapura Nikaya and called himself
the founder of the 'Amarapura Saddhammavamsika Nikaya',
in 1862. Other bhikkhus of the Amarapura sect, after
this event, called themselves 'Amarapura Mulavamsika
Nikaya' and for the first time an ineradicable rift
had sprung up in the Amarapura sect.

When we examine the Amarapura sect closely, we see
it was established as an outlet to express the humiliation
of the other castes, save Govigama, at the hands of the
Siamese sect. It developed along the line of caste
1-1.OR 6605 (5)- A long handwritten ola leaf letter

discussing the history of the controversy which was 
sent to the Sangharaja by Lankagoda is preserved 
at the British Museum.
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inclinations. Sima Samkara Vadaya for a long time divided 
the bhikkhus who had been fighting against a common 
enemy into new rival groups. rfhe unity of the oppressed 
castes inside one Amarapura Sect had been shattered, 
and the serpent of caste affiliations began to raise 
its ugly head.

The attempts of the Sangharaja, though they failed 
thrice, never came to an end. In 1871, Dodanduve 
Piyaratana of Kalyanivamsa sect sent a letter to 
Drpalankara Kajaguru mahathera, of Mandalay, discussing 
how the gravity of the disruption has been increased by 
the division of bhikkhus and laymen into Samkaravadin 
and Asamkaravadin. And now re-receiving of the higher 
ordination has also become an act to be doubted. The 
Burmese monks were in favour of this observance of 
Dalhikarmaya. Piyaratana nayaka thera who performed it 
with his two hundred followers accepted this as an 
essential act for gaining the super-disciplinary plane. 
Dhammadharatissa of Gangaramaya, Galle, with his twenty 
pupils left the Nikaya after criticising Piyaratana1s 
view 011 Dalhikarmaya. Piyaratana asked for an order from 
the Sangharaja with a declaration on the necessity of

— _ ZipDalhikarma for an upasampada bhikkhu. Later he invited
4 2 . letter by Piyaratanatissa na^aka thera, now lying at 

Sailabimbaramaya, Dodanduva.
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/ _  _all the priests of Amarapura to Sailabimbaramaya to have 

a discussion on the need for unity among the bhikkhus 
of the sect.

In 1873? Udugalpitiye Sirisumanatissa mahanayaka
thera of Kalyanivamsa Nikaya, invited Jagara thera of~ T1   * 1 • 1 ■

Burma to visit Oeylon, and to advise the disunited
monks of Amarapura sect. Jagara thera accepted the
invitation and came to Galle, in March 1876 (1877?)
and was received by Sampson Be Abrew Vijayagunaratana
Rajapaksa, Vasala Mudliar of Valitara who lived in his
coconut grove 'Kohilavaguravatta' at Kosgoda. Before
his arrival In Ceylon Jagara thera had composed a book^
'Sima Samkara Vinis^ayaJ and after printing three
hundred copies, had sent them to those who were engaged

A3in the controversy. That was commented on by the 
'impurity claimers1(asuddhavadin or samkaravadin) as 
follows;
"gate simava samkara bavata yasa 
ate kadima upamavak hangena lesa 
mate udagiri sandahiru dedena lesa 
pote” samkaraya pahadili veyi yasasa" ^

A3.Jagara thera, Lanka Sasana Visuddhi Katha,translated 
Into Sinhalese by Bhammatilaka,p.115.

AA.Samkara Kuruila, verse 33?P-5.
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(The impurity of the boundary has been illustrated in 
that book -of Jagara- as the brightness of the sun 
and the moon on the Eastern mountains.)

At that time the other sub-controversy, affiliated 
with the Samkara Vadaya, started to emerge. Accusations 
were made against those who received the higher ordination 
for the second time, and this controversy on Dalhikarma 
increased the disunity among the bhikkhus of Amarapura.
To eradicate all the controversial points, during his 
stay in Ceylon, Jagara wrote another compilation 'Lamka 
Sasana Visuddhi Katha1 in October 1878. Ho arrived at 
decisions on the two existing controversies, and

if.discussed the unsuitability of bhikkhus using befel&Vhaving 
tea in the afternoons, smoking, wearing slippers, 
uncovering the body and using money. But unfortunately 
his efforts for the unification of Amarapura could not 
be described as successful. By political charges he 
was forced to leave the country by the king of Burma.

The compilation of Jagara was translated into 
Sinhalese and distributed free among readers. Dhammatilaka 
sthavira of Sri Vardhanaramaya, translator and 
publisher of the book, mentioned in the preface his 
keenness to see a united Amarapura sect andyfurthermore, 
he suggested that since no unity had been reached none 
of the Amarapurians would take any further steps towards
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unity. Meanwhile the Samkaravadins continued their 
activities further and charged the bhikkhus of 
A&bagahapitiya with having no higher ordination and not 
even being pious persons, saying that they were lower 
than lay devotees.
"Ambagahapitiye pansal pasehi yatinge
Lipasapuva namatmayi me lesin sev baluvot
heranasikada natmayi sil ganlmak nomatten
dana dana boru bas kimen enati veyi daham se" ^
(That the bhikkhus of Ambagahapitiya have no upasampada, 
is clear to the observer. By deliberate lying they 
have forsworn the precepts.)

A Royal minister arrived in Galle under the
instructions of the King of Burma to unite the Amarapurians,
and held a meeting on 29.9-1879. In 1892? Sangharaja
Vajirarama visited Ceylon, and advised the bhikkhus to be
united under one head. It appears this solution could
not be arrived at. Their caste affinities were much
stronger than affiliations with religion or sect. After
reviewing the affair Vajirarama stressed that the

V) «bhikkhus of Ambagahapitiya must re-receive the upasampada. 

A5.op.cit, verse 4-6,p.7*
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"Balapiti muvadorehi simava samkara
vanahati kiya Vajirarama yativara
Ambapiti mahana hata punasikaya varatara
sita ati kara lab ana lesa kiya sarakara".^
(Vajirarama thera has illustrated clearly the impurity 
of the boundary at Balapiti modara, and has stressed 
that the bhikkhus of Ambagahapitiya must observe the 
upasampada again.)

The bhikkhus of Ambagahapitiya (Mulavamsika Nikaya) 
then performed a ceremony at Horakale, and received 
their upasampada, and the editor of ’Dalhikarma Hatanaya1 
commented on the inflexible attitude of those bhikkhus 
who for nearly thirty years had been admired by 
Buddhists though they were no different from upasakas 
except that they wore yellow robes.

Even after this there were little differences in 
the minds of the Amarapura bhikkhus, but a nominal 
unification was thus brought about. Ambagahapitiye' 
Vimalasaratissa was the chief priest of the Mulavamsika 
Nikaya. On 27*3*1392 at Gorakana temple, Vaskaduve, 
Valigama,Dodanduva and Vehalle priests coalesced with 
Ambagahapitiya monks in performing a Dalhikarma and 
thus the most prolonged controversy in the history of 
Amarapura sect came to an end with the unification of 
46.Dalhi Karma hatanaya, verse 111, p.17*
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i±nthe chapters. 1

On the 12th of June 1864, the religious history of 
the Island witnessed the birth of a new revivalistic 
movement among the bhikkhus. The Ramanna sect became 
the most influential sect among the various religious 
sects of the country. The founder of the sect was 
1Sasanavamsa Kavidhaja Sirisaddhammacariya Yatisanghapati 
Indasabha Varagnana Ambagahavatte Saranankara mahanayaka 
thera'. A close analysis of his life apparently exhibits 
the mind of a strong and pious character who has 
dedicated his life to the religion.^ He was a seeker 
of truth and even after .entering the existing Siamese 
and Amarapura sects his thirst for mental purity could 
not be fulfilled. He was one of the novices who accompanied 
Bentara Atthadassi in 1855* to receive the upasampada 
at Malvatta and later when the controversy occured 
between Bentara and Malvatta he again received the 
higher ordination in 1856 at the Kalani river. At a 
time when the bhikkhus of the Siamese sect were 
entertaining doubts regarding the upasampada given at 
Malvatta and Asgiriya to the novices, this newly 
consecrated water boundary in the Kalani river might 
have been established as a pure substitute.
47.Some of the materials for, this discussion were taken

from the reports at the Sailabimbarama Library,Dodanduva.
48.He died on 29.1.1886.
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Ambagahavatte Saranankara who had been dragged from 

one controversial boundary to another by his teachers 
must have felt disgusted of- the lives of the bhikkhus 
of the Siamese sect and subsequently gave up robes and 
became a devotee who observed the ten precepts. But he 
did not give up his curiosity on religious purity and 
again entered the Order of bhikkhus as a member of the 
Amarapura sect under the guidance of Bulatgama 
Sirisumanatissa. ^  At Vijayananda Viharaya, Oalle, 
where he was residing he met the bhikkhus wlS$/(re turned 
from abroad after receiving their upasampada at 
Ratanapunna in the Ramanna country. He found that even 
in the Amarapura sect the prolonged controversy on the 
purity of the boundary and the controversy on the 
re-receiving of the upasampada had created a disruption 
in the sect, and suspicions arose on the higher ordination 
given to the novices by the high priests of the Amarapura 
sect. As a man who had a great faith and devotion to 
religious purity, a difference of opinion of this nature 
must have severely affected his way of thought. He 
proceded to Burma in search of pure religious practices 
and on 12.6.1861 ■ received the higher ordination^

51and the Dalhikarma at the river Iravadi, and to
49-Kotmale Sirisaddhammavamsa, Ambagahavatte Indasabha 

Varagnana Sami Mahanayaka Svamlndra Garitaya,(1950),
pp.17-18.

50.ibid,p.42.
51.ibid,p.46
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achieve a more pure state he received the Dalhikarma
again at Pegu from the bhikkhus of the Porest Dwellers
(vanavasa), and returned to dalle on 18.8.1862. On his
arrival he was received by Bulatgama Sirisumanatissa
and HikkacLuve Sumangala. The receipt of up a samp ad a and
Dalhikarma six times is ample evidence for his dedication
to the Order, and -he. clearly realised the impurity or
controversiality of the higher ordination received by
the novices of both sects, Siamese and Amarapura.

During his stay at Pahala Pansala in dalle and Duve
52Fansala in Payagala he had discussions with Bulatgama 

nayaka thera and decided not to perform any act of 
participation in religious duties with the bhikkhus of 
the existing sects in Ceylon. Puvakdandave Pannananda 
thera, a forest dwelling bhikkhu, who earlier entered the 
Order as a member of the Siamese sect and at a later day 
entered and received the higher ordination in the Amarapura

u __sect, pard a V3.sxt to Ambagahavatte thera and confessed 
his wish to receive the higher ordination in the Pamanna 
country in order to purify himself. He left the Island 
on 17.9-1862 and received the upasampada in the 
Kalyani Sima at the city of Hamsavati and returned to 
Galle.55
52.Hula Maha Viharaya and presently known as Dharmagupta 

Pirivena, Payagala.
53 * Puvakdandave Pannananda Car it aya, pp. 2-5 •>

Iv. Sirisaddhammavamsa, op. cit, Appendix, p. 14-6.
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Ambagahavatte and Puvakdandave decided to perform
a new higher ordination ceremony and were in search of
an Upadhyaya. On their way to Anuradhapura they met
Varapitiye Sirisumitta mahathera, who had entered the
Siamese sect and received the higher ordination at
Malvatta in 1823; and feeling disgusted at the controversy
on the boundary between Malvatta and Asgiriya^left the
Island in 184-4 for Siam where he had entered the
Dhammayuktika Nikaya, a sect which originated in the
Ramanna country and developed separately from the

54bhikkhus of Siam. He had received higher ordination
there and returned to Ceylon in 1853 and was living at 
Vijayanandanaramaya, Ku&biyangoda, Matale.^ Varapitiye
Sirisumitta consented to perform the duties of the

- - - 56Mahopadhyaya in the higher ordination ceremony.
Meanwhile Ambagahavatte was accepted by some bhikkhus^

as their leader, who were dissatisfied with the present
situation of their colleagues. In Gneyya Dhamma Munivara
Mangala Sangharaja Sima, at Mahamodara,Galle, on 12.6.
1864 the Ramanna sect performed its first upasampada

57ceremony and conferred higher ordination on four novices.

54.A.P.Buddhadatt a,Pali Sande savali,p.90•
55-P^©santly known as Vidyasekhara Pirivena.
56.K•Siri saddhammavamsa, op. cit, p. 75 •
57*Sangiti.Patraya of the Ramanna sect written on \ 

12.7.1864. This is reproduced in, ibid, pp.73-75.
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Varapitiye Sirisumitta was appointed as Mahopadhyaya 
while Ambagahavatte and Puvakdandave participated 
as Kammacariyas.

The newly founded sect was an attempt to recall the 
purity of the bhilckhus in the olden times and was 
considerably strengthened by the unification with the 
Vanavasa Senasanas where bhikkhus of the other sects, 
dissatisfied at the behaviour of others, engaged in 
religious duties in lonely forests. rfhe two associated 
founders .'of the Ramanna sect, Varapitiye Sumitta and 
Puvakdandave Pannananda, were residents of Vijayanandana- 
-ramaya in Kumbiyangoda and Katutiyambarave Senasanaya in 
the Kuruvita area respectively, Their association 
with the new sect created an overwhelming interest in 
the other existing forest dwellings to join the sect 
and many Vanavasins followed the example of Varapitiye 
and Puvakdandave. The paramount status ascribed to the 
higher ordination which Varapitiye Sirisumitta received 
in the Dhammayuktika Nikaya, and his position as the
Eldest bhikkhu of the Vanavasins were impressive factors

- 58in the minds of the Vanavasins and they followed him.
58. The bhikkhus who dwelt in the 8 ena s ana sab Udugalm o t*!~ 

Ivadavadduva, Kosgahadola, Kirinda, Akurassa,Aturaliya, 
Batuvita, Aranvala, Balangoda, Kuruvita,Dumbara,Udu 
Dumbara, Alulena, Marandeniya, Valakade ,Horodduva’, 
Ralanda,Hatale, Yatinuvara,Maradankadavala,Dakale, 
Puliyankulama, Kattumuriccane, Labunoru Kale ,Iiiripitiya 
Gama,_Nikavaratiya, BatUge^ara? Rassagala,Dunuvila,’ 
Madole, Ranasgoda, Iiakmana, Puvakgahamaditta, Alutvala, 
Tebuvana and Ratnapura.
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These scattered Senasanas or Vivekasthanas in most parts
of the Island hear evidence to the dissatisfied lives of
bhikkhus who had renounced the world in search of mental
emancipation. The founders of the Ramanna sect stressed
that the forests should be the best dwellings for bhikkhus
rather than temples in the villages and towns. The novelty
of the idea aroused immense support, T;he followers of
the Ramanna sect were addressed by Buddhists as 'Vanavasa 

59Samagama1 and the common Buddhists thought that
these bhikkhus were more pious and meditationsminded 
than the bhikkhus who were living in the village 
temples in those days.

Not only their dwellings gave them a modern appearance 
among the other bhikkhus but many other characteristics 
have helped to attract the minds of the laity. The 
bhikkhus of the iamanna sect do not shave the eye-brows, 
unlike the bhikkhus of the Siamese sect. They cover both 
shoulders, like the Amarapurians, with their robes, 
especially cut and woven with 1nuva,nuva atta, bahanta,

t 60gab, changeyya, grveyya and ghanthipasa'. On the 
bhikkhu*s back there hangs a black coloured smoke-scented
59.Popularly ridiculed as 'badde nikaya1 or fkala nikaya*.
60.Most of these terms are not in use among the bhikkhus of 

the other sects but Mat ale Si:sanatilaka thera, the 
secretary of the Sect, believes those are the traditional 
terms, referring to various portions of the cloth.
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alms bowl which he will use in search of food from house
to house. The preparation of food in the temple is not
allowed and the bhikkhus had to live by begging food.
At a time when the laymen were not used to this new
scheme . most of the bhikkhus of the Ramanna sect had

61to lead a hard life on rice alone without curries.
Like the bhikkhus of the Siamese and Amarapura sects
they also would visit the alms houses but they follow a
different practice in partaking of 'the food. They accept
food and other offerings when the devotees repeat the
words !imam bhikkham saparikkharam bhikkhu sanghassa
dema’( We offer this food with the offerings to the
bhikkhus), and chant the sentence for merit (pin vakya)
in short as compared to the long rhythmical sentence

62used by the bhikkhus of the Siamese sect m  Sinhalese.
At a funeral the bhikkhus of the Siamese sect and 

the Amarapura sect visit the house of the deceased, and 
at a fixed time they accompany the procession to the 
cemetery with all the other/who have assembled there.

• 6And at the cemetery the bhikkhus chant a verse m  Pali 
while the relatives of the dead will 'pour water1 in the 
name of the dead.But the bhikkhus of the Ramanna sect
61.Vimalananda Caritaya,p.32.
62.A long sentence which starts with 'nietan patan... ' .
SJ.itthitam patthitam tuyham khippameva samijjhatu and 

unname udakam vuttham yatha ninnam pavattati.
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without accompanying the dead to the cemetery chant the 
verses itfith the relatives and pour water in the deceased's 
house.

The bhikkhus of the Siamese sect were caste conscious 
and only the Govigama were allowed to enter the Order.
In the Amarapura sect there prevailed no caste restriction 
on entering the Order, but there existed caste sentiments 
on performing religious duties. Only in the Ramanna sect 
has caste hardly any role to play. There were,two 
mahanayakas at Malvatta and Asgiriya and on in the Kalani 
Nikaya of the Siamese sect and in the Amarapura Sect 
there were seven mahanayakas ; but the Ramanna Sect 
has its own single mahariayaka.

The Siamese Sect performs its upasampada ceremonies 
at the Baddha Sima in Malvatta and Asgiriya, and the 
Kalani Sect in a water consecrated boundary. Amarapurians 
too have the ceremony at an udakukkhepa Sima and so does
the Ramanna Sect. The Ramanna Sect hjs neither a fixedi
time nor a fixed place for their higher ordination.

The bhikkhus of the Amarapura and Siamese sects carry 
a cloth umbrella ,but the Ramanna sect hold a palm leaf 
umbrella (tal atta, gotu atta, bogava), for the sun and 
the rain. The Ramanna devotees address the bhikkhu as 
'avasara1(excuse me please). No images of gods should be 
erected at temple premises and no offerings of food and
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other requisities shall be offered to them. At Pirit

64chanting cer,emonies no Dorakada Asna will be chanted.
The two seat sermons (yugasana bana) are prohibited for 
the Ramanna bhikkhus. After the devotee has uttered the 
nine lines of taking refuge in the Buddha, Dhamma and 
Sangha the priest of the Ramanna sect will say,
’Saranagamanam Sampunnam'(You have finished taking refuge) 
and the devotee will answer 'Ama bhante'(Yes Sir). At 
the opening of the Pansil the devotee will have to say 
'okasa aham bhante tisaranena saddhim pancasilam dhammam 
yacami'(Sir I beg you for the Five Precepts). At the end 
he will repeat after the priest 'Tisaranena saddhim 
pancasilam dhammam sadhukam katva appamadena sampadetha'
(You should profoundly observe the Precepts and the 
refuge in the Triple Gem without hesitation).Finally 
the devotee will say 'ama bhante*. The bhikkhus of the 
Ramanna sect believe strongly in the passing away of 
Lord Buddha and do not use any symbol which could 
represent him. They refrain from coffee and tea in

r~ p
the afternoon.  ̂ The handling of money or asking for
64.Dorakada Asna is a dramatic interlude presented on the 

last day of the weekly chanting of Pirit where the 
messenger(Devadutaya) who has-been to invite the gods 
of the nearby devale to listen^the sermon, informs the 
priests of their arrival with him and invites the priests 
to chant the Pirit.A very colourful presentation in 
a Buddhist ritual.

65-They are ridiculed as 'Kottamalli Karayo' even now, 
for drinking coriander water.
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money from the devotees is strictly prohibited to the 
bhikkhus. A devotee who has dedicated his life to 
each of the bhikkhus (kapakaru dayaka) will furnish 
the bhikkhu with all his requisites when they are 
necessary, thereby allowing the bhikkhu to devote his 
full time to meditation and other religious affairs 
without wasting his time on searching for the 
necessities of life.

The male and female devotees (upasaka and upasika) 
play an important role in the activities of the Ramaftfta 
Nikaya. In the Siamese sect and the Amarapura sect 
there always' existed a big rift between the bhikkhus 
and the lay devotees. Since most of the lay devotees 
are illiterate they were unaware of the Ecclesiastical 
rules that the bhikkhus must adhere to, and it was 
presumed by the bhikkhus of both sects that the 
sphere of Vinaya rules must not be declared or 
trespassed on by the devotees.

But after the formation of the Ramanna sect things 
suddenly changed. The bhikkhus of this sect taught the 
Vinaya rules to the laymen.Bhikkhus are called 
'Buddha putrasf(The sons of Lord Buddha) which means 
that they belong to the same tradition of pupillage 
and there is a resemblance between -Buddha and the 
bhikkhus in the robes they wear. The devotees pay
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homage to the bhikkhus since they wear the robes of
Lord Buddha and thereby became ' the sons of Lord
Buddha*, and even after two thousand four hundred years
they have to observe the rules of the Buddha- Therefore
the Ramanna Nikaya believed that these teachings of
ecclesiastical rules to the devotees will give them
access to the lives of the bhikkhus. When serious
criticisms emerged at a later stage between the
Siamese and Amarapura sects the Ramanna sect was
represented by laymen, as an outcome of this newly
acquired knowledge.

The novelty of the new sect had a great influence
thahon the laymen and they were prone to think /even a meal 

offered to the bhikkhus of this sect would enable them 
to reach 'Nirvana1. The existing dissatisfaction with 
the bhikkhus of the other two sects thus increased.
The administrators of the day too were attentive to 
the activities of the new sect and a second conferment 
of higher ordination was held at ^ampola with the 
assistance of the Unambuva Disava on the Poson Pull
moon day in 1867, ^  which fourteen novices received

_  *“  66upasampada and one received Lalhikarma.
66.Sangiti Patra of the Second Higher Ordination Ceremony.

I am grateful to Hatale Sasanatilaka nayaka thera for 
the information regarding the Ramanna sect.
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Ambagahavatte Sarananlcara not only stressed purity 
alspin life but he/(advocated purity of the mind too. The 

correspondence he had with Hikkaduve Sumangala while 
he was in Ramanna Desa (Burma) and in the Dharmagupta 
Viharaya, Payagala, proves his inquisitive scholarship 
and his rationalistic approach to traditional knowledge. 
When his 1samagama’ had reached a developed state he 
wanted to establish his theories on various practices 
in religion. These theories he adduced were all 
critical, and vehemently contradicted the ideas of 
the two existing sects.

The role of gods in the practical Buddhism in
Ceylon is wide-spread, and in worldly life the ordinary
Buddhists seek for their help (Deva pihita)?7 He does •
not expect such help from the Triple Gem. After
observing precepts, or worshipping Buddha, Buddhists
offer some portion of the merits acquired by them to
the gods. Without the help of ordinary Buddhists the
gods are unable to be reborn as human beings. According
to traditional Buddhism the position of gods could not
be considered a particularly high one. The gods, although
they could strive for Nirvana, the ultimate aim of life
according to Buddhism, always have to be reborn in human
67-Bven now villagers, when their children go to bed,will 

say 'Budunge saranayi Deviyange pihitayi' and letters 
are ended likewise.
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form, before they can achieve it, and thus they enjoy 
a lower status than human beings. But in practical 
Buddhism the subservient position of the gods is 
forgotten and they become the benevolent benefactors 
of human beings when they are facing dire adversities 
of life,

fIhe four guardian gods of the country (Saman Boksal,
68

Kataragama, Visnu and Vibhisana) and their provincial
* * t t

gods (gambara devata) are believed to be the protectors
of human life, and when they are propitiated with their
favourite offerings they will help human beings in the
necessities of life. The common Buddhist believes that
these gods are also the followers of Lord Buddha and
are being permitted to protect Buddhists by Lord Buddha,
In accordance with these religious beliefs these gods
are propitiated in every village temple and some
Buddhists have elevated the gods to a superior status
than that enjoyed by Lord Buddha, Ambagahavatte rejected
the idea of the very existence of gods and preached
against offerings made to the gods. His pupil
Suvannajoti was a great advocate of this theory and in

/«.1891, his treatise ’Bauddha Labdhi Visodhani1 was published 
against offerings of foods and other necessities to the
68,Some versions of this list add the names of Upulvan 

and Dadimunda while omitting the names of Vibhisana 
and Visnu.
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planets (graha puga) and performing exorcistic rituals 
in praise of demons (yak tovil). Though offerings to 
gods primarily invited the attention, at a later stage 
when one opponent of the Ramanna sect, Badigama 
Ratanapala of the Siamese sect, performed a Suniyam 
Kapilla( cutting the pandal of demon Suniyam) for 
himself in his temple at fiatara, y the bhikkhus of 
the Ramanna sect expanded their arguments to cover 
offerings to the planets and to demons (bali and tovil).
One bhikkhu of the Ramanna sect composed another book

-  —  701Mithya Labdhi Chedani’, f and the priests of the
Siamese sect and Amarapura sect made attempts with 
indefatigable courage to defend the existence of gods 
in Buddhism. This controversy (Deva Pug a Vadaya) 
dragged on for a long time.

Lord Buddha had advised his followers, the 
bhikkhus, to hold an umbrella of one leaf in the sun 
and the rain (ekapanna cattam). At this time the bhikkhus 
of the Amarapura and Siamese sects were using umbrellas 
made out of cloth, black or white in colour, while the 
founder of the Ramanna sect advocated the usage of an 
umbrella of palm leaf. The young palm leaf makes a
69.P.A.Pieris, Vinaya Apaticchanna Bhava Viniscaya,(1892),

pp.17-18.
70.OR 6615 (275).



55.

spoked umbrella after processing through a medicated 
system. The bhikkhus of the Amarapura and Siamese 
sects were fighting against the interpretation of 
Ambagahavatte on this Vinaya rule and maintained that 
even a cloth umbrella could be counted as 'ekapanna 
cattam1.

Ambagahavatte surmised that most of the books used 
by Buddhists of that time did not consist of the 
statements delivered by Lord Buddha and he affirmed 
that the compilation of commentaries and sub-commentaries 
(atuva and tika) could be of later bhikkhus in a later 
period. The interpretations of Buddhaghosa, a famous 
commentator, came under the heavy criticism of the 
Ramanna sect, and his followers went to the extent of 
rejecting every statement in these works ’ as they are 
full of lies1. Most of the bhikkhus of the Amarapura 
and Siamese sects attempted to prove the scholarship 
of the commenta&brs (atuva tika boruya yana vadaya).

One of the most acclaimed bana books of the day 
was Hinatikumbure Sumangala's translation of the Pali 
*Milinda Panha1. In the seventies this book called for 
the editorial attention of Migettuvatte Gunananda and 
in 1878 it was printed for the first time. In pious 
Sinhalese Buddhist families the children were asked

i

to read the book in front of their mothers after they
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had come hack from Christian schools where they had
71gained an educatxon in Biblical studies. Some 

believed that Migettixvatte was an apparition of 
Nagasena thera; but he was one of the vehement critics

r7 pof the Ramanna sect. Ambagahavatte and his colleague 
Suvannajoti and Medhankara preached against ftlilinda 
Prasnaya’ and refuted the book as a ‘mythical 
compilation, full of absurd statements on Buddhism’.
Many Buddhist priests of the other sects came to the 
rescue of the book in this controversy.

Exaggerated versions of the physical appearance 
of the Lord Buddha were frequently disseminated by 
the preachers in the two sects, and the innocent 
Buddhists were prone to think of Lord Buddha as an 
immense figure twenty seven feet high, and saw a vast 
difference in the appearance of the Buddha and the 
Sangha. rfhe founders of the Ramanna sect brought down 
the colossal figure of Lord Buddha into an ordinary 
human form and had to face the criticisms of the 
other sects.

In 1871 * Ambagahavatte and his followers took part
in a subtle controversy against the existence of a
god called ’Visnu’ based on the derivation of the term,
71.Dharmapala Hevavitarana mentioned this reading in his 

life sketches.
72.One of the aims of starting ’Rivirasa* was to attack 

this sect.
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and the bhikkhus of the Ramanna sect totally condemned
belief in Visnu as anti-Buddhistic. This caused great
dissatisfaction in the heart of the high priest
Sumangala who accepted the popular theory of Visnu0 0

73being the defender of the world at that time. ^
Hikkaduve Sumangala and Ambagahavatte had much

A

correspondence of a secret nature in regard to various
theories Ambagahavatte had been advocating with his

74pupils and laymen. They were fact-finding friendly
discussions, on the erecting of buildings by a person
on a site offered to the bhikkhus of the four quarters,'
on the acceptance of alms when one is invited to his
house,* on the possibility of issuing the Kathina robes
at a place where only one bhikkhu has observed Vas; on
the demerits of casting images representing Lord
Buddha. They did not call for public participation
and did not cause any hindrance to the growth of the
Ramanna sect and m  1872 Professor T.W.Rhys Davids
stated that the ’Ramanna samagama ... which strives
to restore the old purity of life among the Buddhist

75monks was rapidly spreading'.
73.Up to 1956 A.D the period was called ’Visnu Vim/ati' 

by Buddhists.
74.Most of these correspondence is in the Dharmagupta 

Pirivena library and the replies sent" by Sumangala is 
reproduced in his biography.Vol.ii,pp.692-703-

75*rlbe Indian Antiquary, edited by Jas Burgess,Vol.1, 
(May 1872),p.162.
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To propagate the theories expounded by the founder

of the Ramanna sect a society 1Sasanadhaja' was formed,
and Johannas Pieris of Alutgama published a fortnightly
magazine for the Society called 'Gnanopayini1 on 

768.1.1873* Its opponents were always alert to criticise
the affairs of the Ramanna sect and when there appeared
in the sixth and seventh volumes a bunch of articles on
'unvirtue'(Dussila) and its qualities, the results of
association with such people and the demerits the
devotees would acquire after offerings to them, the
rival critics surmised that the publication of these
articles would divulge to the public that the aim
underlying the Ramanna sect was not to resuscitate
Buddhism but to criticise the present generation of

77bhikkhus in the other two sects.(( Twenty four numbers 
were issued but in November 1873 they stopped the 
magazine when necessary funds were not available.
After the appearance of the Gnanopayini the protagonists 
of the new sect were actively engaged in controversies 
with the bhikkhus of the Siamese and Amarapura sects.
The critics of the Ramanna Nikaya mainly abused the 
76.Lakrivikirana, 4.1.1873-(The advertisement).
77-&rut Sanjgarava, edited by R.Dhammaloka,1.6.1873•
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78founder of the sect, his character and his pupils

without substantiating their views on his new ideas on 
Buddhism. One can safely surmise that most of the critics 
were unable to refute the 'vinaya rules' exalted by the 
leaders of the Ramanna sect. And these criticisms only 
helped to increase its followers.
"gotu atten isa vasamina kuhakakamin lova ravatana
dutu guna sita tula sangava dana dana borubas tepalana11
(These hypocrites, covering the head with a palm-leaf, 
deceive the world, lying consciously, and pretend to 
be morally good and virtuous.)
"ekapansata koyi lesakin namut ekama kola varigena
kara gannata puluvan nam talkola iiidikola aragena
kara veil eka eka vagayen toppi huiigak sada gena

7 9isa lannata vati e Ramanne lakunak vilasina"
*  4

(If ekapanna chatta can be interpreted as an umbrella 
made out of one single leaf,then you of Ramanrla sect 
might as well wear various kinds of hats made out of 
indin leaves or palm leaves as an e m b l e m * )

These abusive accusations could not hinder the 
Ramanna sect in its development. The general Buddhist 
public was following the footsteps of their leaders and
critically analysing the situation of the bhikkhus whom
78.Ambagahavatte was accused of not paying the duty at ""t'lie 

Customs in Galle by Mohottivatte, and Suvannajoti was 
accused of stealing books*from a temple and Medhankara 
for his insane activities.

« r _79.Ramanna Burmati Sirsa Vidharanaya. an unprinted manuscript
80.Monks do not wear hats, and especially not hats of this 

kind.



they worshipped, and they rapidly became adherents of 
the Ramanna Nikaya. This rapid and intensive growth of 
this sect infuriated the minds of the mahana^aka and 
his Committee of the Malvatta chapter, and .he issued 
a proclamation to the three rate mahattayas of the 
Tun Palata in Pahalos Pattuva of 'Nuvara Kalaviya 
where he mentioned the supremacy of Siyam Samagama, 
and referred to the Ramanna Nikaya as 'vagabonds'
(ibagate a kadappuli samagamak) and as V ‘bhikkhus 
who 'wander astray without a leader' (ibagate sulange
— __ rsi wa asvamika Ramanna Samagamkarayo). Even these
proclamations of the mahanayaka of the Siamese sect

from
could not prevent the Ramanna NikSyay^being the most
influential sect among the Buddhists, and when Olcott
arrived in 1880, they were automatically attributed
a most powerful place by the Theosophists.

Olcott and Blavatsky were received by three Pellows
of the Theosophical Society who belonged to the Amarapura
and Siamese sects. It is extremely interesting to note
that Olcott and Blavatsky observed the Eive Precepts
in a temple of the Ramanna Nikaya and the Pansil was

82given by a priest of the same sect. As a student 
81.OR 6606 (151).
82.'Vijayananda Vihara Satahan Pota' says that Akmimana 

Dhammarama thera of the Ramanna sect administered 
the Pive Precepts.
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who had read the Vinaya rules or heard of them, he may 
have felt that the only bhikkhus who observed the rules 
of Lord Buddha as he preached them are Ramannas and 
that Olcott must have witnessed the deteriorated state 
of the other bhikkhus when he had been associating 
with them. The struggling Ramanna sect had become an 
important institution in society when Olcott started 
his Buddhist activities. Olcott expected an ideal 
bhikkhu society in flesh and blood around him in 
Ceylon. The significant character of the bhikkhu 
society in Ceylon is that it changes faster than the 
lay society. When there was no king or LSangharaja 
in the country the society of bhikkhus declined 
rapidly. Olcott was disappointed to see this 
situation, and he was impressed when the Ramanna 
sect advocated restoring the ancient character of the 
bhikkhu community. He fervently believed the practices 
of the bhikkhus of the Ramanna sect would completely 
change the deterioration of the monks. The Kapakaru 
Dayaka Sabhava had a paramount influence on the lives 
of bhikkhus; they served as a body of advisers and 
had the power to govern the way of life of the bhikkhus. 
They were proficient in the Vinaya rules, since they 
were taught by the leaders of the sect, and one of their 
duties was to examine whether the bhikkhus were



62.
observing those rules. This marked the very different 
attitude of the lay devotees of the Ramanna sect 
towards the life of the monk from that in the other 
two sects. In the light of this evidence it is not 
surprising to witness Olcott joining hands with the 
Ramanna sect with the idea of purifying the monks of 
the other two sects and to form the ideal bhikkhu 
society in the Island.

When the acquaintance of Olcott with the Buddhist 
monks became closer and the high priests of each sect

88were vying with each other to support his activities, ^
the ’student who came to learn Buddhism in Ceylon,

84sitting at the feet of the mahatheras,' suffered
a profound change to the plane of a religious leader
accepted by the bhikkhus with the help of the Buddhist
fheosophists. Olcott found himself comfortable in the
midst of the Ramanna bhikkhus who stressed the
necessity of a change in the prevailing bhikkhu society.

On 3.2.1886 at the funeral gathering of Ambagahavatt
Saranankara, Colonel Olcott stressed that the essential
cause for the establishment of this new sect by
Saranankara, when there were already two Buddhist sects
83- The Theosophist,Vol.1,No.10,(July 1880),p.253.
84.Letter written to Piyaratanatissa nayaka thera on 

29.8.1878 by Olcott.
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in existence, was that the priests of the Amarapura 
and Siamese sects were merely men wearing yellow robes 
and he had wanted to exhibit a model of an ideal bhikkhu 
who has observed the ecclesiastical rules of Lord

o cBuddha* These words he pronounced in front of the
lay public and the bhikkhus of the three sects. This
statement shows how far he had intruded into the realm
of the Buddhist church in less than six years, and it
is interesting to note that not a single bhikkhu or
devotee of the two sects could contradict his
statement in writing or by any other medium.

At the funeral of the late leader Olcott was asked
86to set fire to the funeral pyre by has pupils, 

which could not be allowed or sanctioned by the relatives 
of the dead. Olcott was respected inside Ramanna Nikaya 
along the lines of their teacher, and in 1886 the 
devotees of Vijayananda Viharaya,G-alle, actually 
pressed to erect statues of Olcott and Ambagahavatte 
in the temple premisesl^ His acceptance as a religious 
leader by the bhikkhus had given him the chance to 
criticise the way of life of the bhikkhus in front of 
the public.
85*U*Suvannajoti,Ilukvatte Kedhankara Garitaya,(1889)9 

pp.15-̂ 6.
86.H.S.Olcott, Old Diary Leaves,(1883-1887),Third Series, 

(1904) , London, pp • 346-347 •
8?.Sarasavi Sandarasa,16.4.1886.
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When Olcott joined the ranks ox ideologists ox the
~  ft/ AJRamanna sect to purify the bhikkhu community, the 
leaders of the Ramanna Nikaya were launching a 
destructive campaign against the bhikkhus of the 
Siamese sect and the Amarapura sect, which developed 
in such a way that the social position of bhikkhus 
sunk to a lower level in society and the bhikkhus 
became an insignificant institution in the country.
The campaign started with the controversy on 
unvirtuousness (Dussila Vadaya) and the controversy 
on offering alms to the unvirtuous (Dussila Dana 
Vadaya)•

At the beginning the bhikkhus of the Ramanna sect 
accused the bhikkhus of the Siamese sect of 
unfaithfulness to the religion, and the mahanayakas of 
Malvatta and Asgiriya were attacked on the superior 
position they held over the bhikkhus. 'The two 
boundaries were criticised as impure and anti-Buddhistic. 
The founder of the Ramanna sect,being one of the victims 
of the controversial boundary in 18555 have sought
for an outlet to express his dissatisfaction with the 
activities of Siamese sect, which might have affected 
his thoughts in his youth. This complicated problem of 
the boundary was the prime cause of the disruption 
of the Buddhist clergy in the country. It is accepted
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in Buddhist law that a 1sima’ is the most essential 
factor for 1sabhaga bhikkhus’ to perform higher 
ordination,confessions, completion of Vas and offerings 
of Kashina. When the bhikkhus entertained doubts on 
the consecrated boundaries at Kandŷ  the upasampada 
performed at those simas also came under suspicion 
and the bhikkhus of the Siamese sect were accused by 
the 3.ay devotees and the priests of the Ramanna Nikaya 
as a 'group of people merely wearing yellow robes 
without even having higher ordination'* Though the 
allegation was aimed at the Siamese sect it also 
reached the bhikkhus of the Amarapura sect since they 
also had been engaged in arguments regarding the 
pLirity of a sima at Balapiti Hodara for forty long 
years and because of the commotion created after an
erection of a new sima at Gandara by the bhikkhus of

— SSthe Hatara Nikaya, a sub-section of the Amarapura
sect. Subsequently the idea that there was no true
upasampada in the Amarapura and Siamese sects
rapidly spread.

The critics of the Ramanna sect accused these 
bhikkhus as deceivers and called them impious. This 
charge of Dussila was heavily strengthened by the
88.A.L.D.A.Kurukularatna, Gandara Adaniyel Pralapa Katura 

Hevat Saffgabat Vibhage,(1895)*



behaviour of monks of these two sects, and the monks
and the lay devotees of Ramanna Nikaya secured a fine
chance to prove the immorality of the bhikkhus in
these sects and thereby persuade the ordinary Buddhists
to be in agreement with the view of the Ramanna Nikaya
and to believe that the only monks worth the honourable
title, and truly following the rules of Lord Buddha,
were the priests of the RamaffSa sect. Ambagahavatte
nayaka thera during his last days, and his dedicated
disciples after 1886, were preaching against the
’holding of umbrellas, wearing fashionable squeaking
slippers, covering the body with silk and expensive

89robes, eating beef and meat, using of money,
driving vehicles, and coaching pupils to drive bullock 

90carts1. The devotees of the villages vehemently
criticised the unacceptable behaviour of their religious
leaders in private, though in public they kept silent
out of respect towards the ■robes, the symbol of Lord
Buddha. The bhikkhus of the Siamese sect behaved in a
way that could only appear repulsive to ordinary Buddhists.
89-Hanuma, Mansa Vada Tiranaya,(1893)•
90.’sissayekutat gon elavuma puhunu kara 

utsaha karayi ratha naga yamata nitara’
1 sit polalfibavana sarasu rathayaka nagila 
atpolasan didi yayi gonu^a tala _ tala’.
Kavya Sangrahava Hevat Kav Sangarava,edited by W.A.H.
Vickramasinha,Vol.5jPP-7^-75-
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’They rush around in the village in decorated bullock 
carts at high speed, torture the bulls when they appear 
to be slow and crack jokes at the pedestrians'.

Recognising the deplorable state of the bhikkhus of 
that time, Udugampola Suvannajoti of the Ramanna Nikaya 
after the death of his teacher expanded the theory of 
the Dussilas and a considerable contribution was 
added to the cavise of the debate. In a religious 
discourse delivered on 27.8,1887, at Subodharamaya, 
Karagampitiya, Dehivala, he stressed his belief that 
most of the bhikkhus who pretended to be the sons of 
Lord Buddha were impious men and those laymen who 
associated with them, who offered them foods and other 
eight requisites, would go to Hell. This theory was a 
great blow to the bhikkhus of the other sects, since 
lay devotees who were pleased with the activities of 
Ramanna sect refrained from associating with the 
bhikkhus of those sects and offering foods to them.

The reply to this address emerged from a very

Migettuvatte Gunananda samanera(also called Mohottivatte, 
9.2.1822-' 21.9.1890) compiled ’Dussila Dana Vibhagaya, 
or the religious rules regarding alms according to 
Buddhism, and the standard of the pseudo-religious

unexpected corner,DipaduttM?amaya at Rotahena

leaders of the Ramanna sect’ in 1887- He accused the
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bhikkhus of the Ramanna sect of being a * group of
people wearing yellow robes to deceive innocent
Buddhists* and he turned their allegations in the
other direction and argued * those who associate with
the bhikkhus of Ramanna Nikaya and who offer alms to
them will acquire demerits and will definitely be born
in Hell*, and he declared that 1 the birth of Ramanna
Nikaya two thousand four hundred years after' the
Passing away of Buddha is a symptom of the decline of 

91the Sasana* . lie maintained the validity of the
Siamese sect and the Amarapura sect as legally established
religious institutions in the Island and accused the
leader of the Ramanna sect of not even being a bhikkhu,
as he had left Burma two years after his upasampada
without observing Nisa for five years at the feet of his
Upadhyaya- and he named him as a 1 rogue * who did not
declare his smuggled expensive silk clothes at the
Customs office in dalle harbour. That by the employment
of such a privilege he had lost his priesthood was the

92other allegation made against him.
91 .M.Gunananda, Dussila Dana Vibliagaya Hevat Dandima dana 

Buddha Dharmaye Niyama Kara libena Andama Saha Ramanna 
Nikayika bramana Pratirupakayange Samagame Pararnanaya, 
(188?),p.8.

92.ibid,pp.9-1



The theory propounded by Migettuvatte of the 
Amarapura sect in regard to alms to impious bhikkhus 
is hardly any different from the views expressed by an 
anonymous monk at Malvatta, in his fDana Vibhagaya1 as 
the outcry of the Siamese sect. 'The unawareness of the 
devotees of the impious state of the receiver of alms 
will enable him to gain merits, while the knowledge of 
such unvirtuousness only paves for the giver the way 
to the HellI In connection with this rather dishonest 
statement, one could without doubt surmise that the 
whole community of lay devotees were aware of the affairs 
of these two sects in those days. Even if a bhikkhu!s 
engagement in an immoral act does not come under serious 
protest from Buddhists they will disapprove of it. This 
sober attitude of the devotees might have been understood 
by the priests of both sects, which led them to conclude 
that the villagers were ignorant of their subversive . 
activities. Migettuvatte too misjudged the silence of 
Buddhists as an approval of their unvirtuous lives.
He was a samanera who had succumbed to degradation for
his incessant amorous advances to the fair sex but was■>
highly respected by the Buddhists as their foremost 
religious leader. Kolomba Sobhita ^  (a samanera)
93.Popularly known as Koratota Sobhita.
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was tiie accepted militant leader of the Buddhist 
movement against the activities of the Christians, 
but he was also the owner of the best racing bull and
the most gorgeously decorated bullock cart in the

94Colombo area. Migettuvatte1s theory was therefore 
of no help in the debate.
, iligettuvatte' s .̂treatise was hardly unnoticed by 
the critics of the rival group and the reply 'Dussila 
Dana Viniscaya* the purity of the Ramanna sect and the

U' inaccuracies of Iiohottivatte1 s theory1 appeared in
95the same year. trfhe unscrupulous flohottivatte of

Amarapura sect1, accused the author of the book, 'by
his anamadversions has discredited the sincere efforts
of the authors of two descriptive historical works of 

- 96'7 Amarapura Nikaya, is an ’ambidextor1 and his
intention is to exaggerate the position of the Siamese 
sect1. Bo . Said the critics; and the same author at 
the end of his book summed up the state of the bhikkhus 
of these sects in a single sentence and asked 
Higettuvatte whether the Buddhists of this country are 
ignorant of the lives of such bhikkhus * who feel lonely 
in the senasanas, go to houses at any time, do various 
91-.V.D.De Lanerolle, Hapankam Modakam Saha Purasaram,

(1959),p.173.
95*'Dussila Dana Viniscaya Saha Ramanna Nikaya Nirdosa_ 

Bavat Sramana Dussila Upasthanayen Vaiia Ava<Jat_Dakvima 
He vat Mohottivatte Gunananda Unnanse &ala Dussila Dana 
Vibhagaya Nam Potehi Dakvu Boru Heli Kirima1.

96.Mramma Vamsa Viniscaya and Sasana Dipa (1880).
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transactions with laymen, read horoscopes, offer foods
to the spirits, buy lands, cattle, houses and fields
for their personal use, go to courts of Justice, engage
in business and collect money from laymen without even

97observing the Rive Precepts'.
In the course of the unexpected growth of the Ramanna

Nikaya there were certainly serious criticisms against
the sect and in 1888, Johannas Pieris of Alutgama started
the weekly paper 'Heladiv Ruvana* of the Bauddha Prakasa

98Bamagama to propagate, the views of the sect. 'As the
editorial mentions that the aim of the paper is to
protect Buddhism' , Mige^tiivatte, the most outspoken
critic of the activities of the Ramanna sect stated in
his paper, ' I hope that they will avail themselves of
the help at my disposal to combat the Theosophists to

99safeguard Buddhism'. This statement looks cynical 
when one recollects the hostility of Mige^tuvatte 
towards the Ramanna sect, and it is incredible to 
witness the friendship between the followers of the 
Ramanfia sect and their critic Migettuvatte against 
the Theosophists, who had accepted the position of 
97*Pussila Dana Viniscaya,p.22.
98.Copies of this paper are available at ^ri Pragnasekhara 

Library, Navagamuva, Ceylon.
99-Rivirasa, edited by M.Gunananda, 21.10.1888.



bhikkhus of the Ramanna sect as most superior in virtue. 
Sarasavi Sandarasa accurately knew the lack of support 
for Fligettuvatte, the former Theosophist, from the 
Ramanna Nikaya, and received the paper with gratitude^^ 
while the existing Buddhist paper Lakminipahana thought 
differently. 1 There were and are so many Buddhist
societies who have professed to be guardians of religion.

101Why do not they unite themselves? This is the dilemma'.
The life span of the paper was not more than ten months 
and on 24.9.1888 the press was sold and the report of 
its 'death' in 'Lakminipahana' clearly shows the 
feelings of the opponents on the activities of Ramanna 
Nikaya.'
"There is nothing to feel sorry about.This death occurs 
as a result of the bad horoscope of the child(aris'fcha 
yog&ya), where there is Rahu in the fifth house, and 
Yaglsvara the Saturn in the eighth house and Suvannajoti 
the ICetu in the twelfth house. The child was out of 
his senses and ludicrously insulted the great ones, 
Nagasena, Milinda and the CommentatsDrs including 
the author of Milinda Prasnaya'. 102

Though the propagandist literature of the Ramanna 
Nikaya did not enjoy a long spell of life, its influence 
on the way of thinking of Buddhist society was enormous 
in the religious history of the Island. The only bhikkhu
who defended the Siamese and Amarapura sects had another
100. S ar asavTHs aiidar a‘s a, e di ted run a r a t n a, 27.9-1888.
101.Lakminipahana ,edited by M.Dharmaratna,20.10.1888.
102.Lakminipahana, 27-9-1888.



serious problem to face after 8.1.1888, Migettuvatte 
started his newspaper 1Rivirasa’ and launched a strong 
campaign against the activities of the Theosophists; 
thus the Siamese and Amarapura sects finally lost their 
sympathiser. In the coming decade the bhikkhus of 
these sects were inexhaustibly criticised by the lay 
devotees, most of whom became admirers of the Ramanna 
sect. While Dussila Vadaya dropped its sub-controversy 
on alms, it raised its head intermittently for a 
long period and became heated again when H.L.Adiriyan 
Appuhamy contributed an article to Lakminipahana.
This article was commented on by the .editor of the 
paper and an editorial was appended on the same subject.
Two pamphlets were issued by the Siamese sect against 
these writings. In one of them, composed by M.David 
Appuhamy of Pattivala on 17-10.1894, attempts were 
made to justify the Siamese sect without substantiating 
facts, using the most abusive language and addressing 
the bhikkhus and the followers of Ramanna Nikaya as 
Rodiyo (outcasts) Hinganno (beggars) and Nicayo(menials)
A movement was formed to sign a document and swear to 
refrain from giving alms to the'bhikkhus of the Siamese

104
sect and the Amarapura sect as a inaction to this pamphlet. 
103 •M•David Appuhamy,Dussila Mardhanaya,(1894),p.2•
104.ibid,p.8.
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Even at that time traces of Dussila Vadaya were to be 
seen. The critics from Ramanna Nikaya accused the 
bhikkhus ‘who carry umbrellas’ and maintained that 
an umbrella made out of cloth can not be a 1 Chattam1. 
Vaidya Sastralankaraya published an article of M.David 
Appuhamy together with an editorial and a person called 
'A.P.S.* distributed another pamphlet entitled ’Dussila 
Danopasthanaya Saha H.L.A1. At a later date a priest 
from up-country joined the critics of the Ramanna sect 
after publishing a book which he called 1Saddharmadasaya1. 
Eventually a reply to all these compilations appeared 
in 1895, 'Dussila Mardanaya Ha Bauddha Margaya', a work 
of propaganda for the Ramanna sect where the author 
accused those bhikkhus who read horoscopes for money, 
who engaged in medical treatment to laymen, and those 
bhikkhus who had spouses of their own, and did not 
forget to mention the friendship of the author ox;
Saddh armaria say a with a Tamil woman.

In the decade prior to 1892 the controversy on the 
impious and the alms to impious had remained active and 
the bhikkhus of the affected sects had become the target 
of criticisms by laymen. The religious debates conducted 
after 1890 indicate the culmination of the expected 
participation of lay devotees in religious affairs.
10 5-H.David Appuhamy, op. c it, p. 27 •



The lay devotees had been the audience at the
controversies where bhikkhus participated, and this
was the prevalent system. It was dramatically altered
by the activities of the Ramanna Nikaya, and laymen
reached the plane of ideologists and protagonists in
the religious controversies. Ba^apate Vadaya (1892),
Anguruvalle Vadaya (1892), Dana Vadaya (1891),Kadakati106
Vadaya (1891), Visnu Vadaya (1891) and Banku \/"adaya 
(1907) are clear evidence of the domination of lay 
devotees in place of bhikkhus regarding religious 
matters.

When the bhikkhus of Ramanna Nikaya were delivering
lectures on offerings to the impious in and around the
village of Ba^apata, near ITdugampola in Alutkubu Korale,
the birthplace of Suvannajoti, a leading member of
Ramanna sect, they read some parts of a treatise called
'Dussila Sangraha Bhedaya1. These discom?ses were
powerful enough to impress the minds of most of the
villagers, and Baba Sinno, a villager, after listening
to the sermons made a comparison of the lives of the
bhikkhus of each sect and started a campaign against
the bhikkhus of Batapate" Viharaya, a temple of the Siamese
sect, challenging the priests to prove their suitability
106.Sometimes known as Va Vadaya.The priests were using a 

cut-throat razor (dali pihiya) in t̂ .ose days.Leaders 
of the Ramanna sect held that the term Vasi in Pali 
corresponds to vaya (adze) in Sinhalese and advocated 
the use of an adze while the Siamese sect argued for 
the use of the razor.
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to accept the offerings of the lay devotees before he 
stopped his public criticisms. He accused the impious 
bhikkhus at some places where bhikkhus of the Siamese 
sect were invited to deliver sermons, and at last, 
witnessing the silence of Batapate Viharaya, he

107challenged the priests to a debate without any conditions.
It was the twentyninth day of August 1892. The time 

was two P.M. The bells were rung. In the decorated sermon 
hall at Batapate Viharaya the debate was to be held. 
ITdugampola Suvannajoti was present but the representative 
speaker of the Ramanna Nikaya against Badigama Ratanapala 
of the Siamese sect was P.A.Pieris, a lay devotee of the 
sect. The apple of discord was thus stated by the 
leader of the Ramanna sect.
"sil nati mahanahu sevana bajana sahitavat ohuta
siv pasa uvatan karana dan dena aya yati avayata
sil nati mut ohuma singa soya pamini kala gedarata'. 
"nodimenut vitarana kada veyi yana adahasi ria

yadi lesi.11 salaka diyayutu veyi yana adahasi na
sadi asun panava induva vanda piduvoti na
edimenut akusalmaya vadak natayi kiya na",^^
107. SoL.Perera, Ramanna Vada Bhangaya, (1892),verses 2-6,

p.1.
108.ibid,



(The association with and offering of foods and three
other necessities to the impious, will enable thetodevotees only to go /lie 11. But when an impious bhikkhu 
visits the home, if one thinks of courtesy give him 
something as a beggar, bixt not as a priest, or you 
gain demerits. You must not prepare comfortable . ■- 
seats for him nor pay homage to him.)

Both parties were given the chance to answer to eight
queries raised by each side. Badigama Ratanapala*s
contention has a slight difference.
’’kopamana guna nati pavitek hatavat pin salaka dan dena

tanadi
aparaana duk dena akusal mul tunatama saturuva p insit a

upadi
ipaduna e pinsita koyi lesakinvat duk dedayi paralovadi

U
* • # *

(When one offers something to somebody the germ of merit 
is born in one *s mind. The qualities of the receiver 
do not count. Merits make the man prosperous in his 
next birth.)

After the controversy P.A.Pieris compiled the
cproceedings of the dabate and illustrated the theory of

^  thethe Ramanna sect undei^title *An analysis of taking
refuge in the impious bhikkhus1(Sramana Dussila Baranagamana 
Yibhagaya). A book refuting the statements of this 
treatise of Pieris was printed by S.L.P, an ardent 
admirer of Badigama Ratanapala, entitled 'Ramanna Vada
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Bhangaya’ in 1892 and was reprinted in 1895*

A'Hguruvalle Vadaya is a result of the superficial 
knowledge secured by the lay devotees by i:>articipatIon 
in the religious activities of the Ramanna Nikaya. 
’Whether'the Vinaya rules should be taught to laymen* 
was the theme of the debate, and it had a considerable 
effect in some parts of the Island. The debators 
belonged to the Siamese sect and Ramanna sect.

Hikkaduve Sumangala nayalca thera of the Siamese 
sect had issued a proclamation to the bhikkhus of his 
sect to debar them from preaching sermons to laymen on 
ecclesiastical law, and the bhikkhus of Ramanna Nikaya 
were against the view. The lay devotees of Valallaviti 
Korale, Bentara, after the erection of a new sermon 
hall at Anguruvalla, to commemorate the occasion for 
three weeks with religious festivals invited the priests 
of the neighbouring temples irrespective of their sects 
to preach Vinaya, and the bhikkhus of Galapata Viharaya, 
a temple of Siamese sect, accepted the invitation on 
2d.4.1892. Later, on the second day of May they declined 
the invitation “on the grounds that Vinaya is only for 
bhikkhus who have received their upasampada. The 
organisers of the festival intended to have sermons on 
Vinaya Pitaka and Sutra Pitaka in the first two weeks



and a Pirit chanting ceremony in the third. The refusal 
caused a great ferment among the lay devotees and on 
fourth May the bhikkhus of Galapata Viharaya reinstated 
their acceptance to preach Bana on Vinaya. By that time 
the adherents of Ramanna Nikaya were active on the 
dissension and at a meeting of devotees Yalegama Agonis, 
a carpenter by profession, raised doubts 011 the real 
intentions of the bhikkhus of Galapata Viharaya, and 
declared his ability to supply bhikkhus from the temple 
of the Ramamla sect to preach on Vinaya. He warned the 
organisers of the advice of Ilikkaduve Sumangala and 
discussed the steps that should be taken if he disapproved 
of the participation. Ratanapala thera of Galapata 
Viharaya accepted the challenge and went to seek 
permission from Sumangala. Unfortunately he could not 
secure permission. Thus Ratanapala thera was unable to 
supply bhikkhus as he had promised, while Gorakaduve 
Atthadassi of the Ramanna sect publicly declared his 
idea on Vinaya, namely that it is openly accesible to 
laymen. ’Buddhism is open to laymen as the sun and the 
moon’ was his slogan. The lay organisers after this 
cancelled all the other former invitations and sought 
the help of Ramanna Nikaya to pursue their festival. 
Sirisumanatissa thera of Jayasumanaraxnaya, Yalp̂ gama 
and twentyfive other bhikkhus of Ramanna Nikaya delivered



so.

lectures on Vinaya and Sutra and in the third week 
chanted Pirit.

Meanwhile the bhikkhus of the Siamese sect, it was 
believed, were making attempts to sabotage the festival. 
Petitions were submitted to the government authorities 
and every day the Mudliar visited the temple enquiring 
from the devotees about possible riots at the temple.
Punci Sinno Appuhamy of Gurukanda with fifty other 
bhikkhus of the Siamese sect on a festival day invaded 
the temple and read a letter of Hikkaduve Sumangala 
addressed to the lay devotees advising them not to take 
part in the un-Buddhistic festival, since the rules of 
Vinaya were only for the up asampada-bhikkhu. This 
originated the controversy at Angiiruvalla.^^

The lay speakers of the Ramanna Nikaya attempted to 
prove the correctness of the statement 1Tathagatappavedito 
bhilckhave dhammavinayo vivato virocati no paticchanno1 
while the leaders of the Siamese sect advocated along 
the lines of 1Patimokkhuddeso kevalam ca vinayapitakam 
pihitam paticchannam1. After the debate the leading lay 
devotee of the Ramafma sect, P.A.Pieris, wrote *Vinaya 
Apaticchanna Bhava Viniscaya1 in 1892.

This dominance of lay devotees in religious affairs
not only caused the gradual decline of the status of the
109-P.A.Pieris, Vinaya Apaticchanna Bh^va Viniscaya,(18927• 

P.A.Pieris, Pltnadure Abhinava Vada Pota,(1892).
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bhikkhu in the sasana but created a confusion of thought
regarding the superior position of bhikkhus, as clearly
shown in Banku Vadaya (contxxjversy 011 seats). All the
participants were lay devotees. The bhikkhu normally
sits on a comfortable chair while impeaching and this
seat is '.called 1 Fhai'masai'ia’ , and the listeners sit on
mats spread 011 the floor. Laymen sometimes found it
physically difficult to sit on the hard surface but the
superstitions of the Sinhalese on the pillow would not
allow them to sit on a cushion. The idea of equality
had been emerging for the last two decades, and G.I1.
Aponsu, a native physician, argued against this new
theory of sitting on chairs and desks and interpreted
'nicasana* as the mat. In Banku Vada;, ATibhagaya, D.M.
Silva discussed the validity of a desk as 'nicasana'
when compared to the comfortable Dharmasana of the
bhikkhu. That the pars.mount power has been gained by
the lay devotees in religious affairs, while the bhikkhus
have lost their revered position In religion is clear
when one examines the role played by the bhikkhus in
this controversy in 1908. Vive distinguished and
eminent bhikkhus of the Siamese sect and Amarapura sects
who opposed the Idea of sitting on chairs and desks at
sermons held at the B.T.S headquarters, issued a circular

110abandoning their earlier theory.
HO.Silumina, edited by W.I.Gunavardhana,(February 1909),

pp.380-383.
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All of these religious controversies were the

consequences of the unforeseen growth of Ramanna Nikaya
against the feeble,decadent Siamese and Amarapura sects.
The most significant factor in its development was the
much acclaimed unity among its bhikkhus. After the death
of their founder mahanayaka thera, the bhikkhus met at
Duve Viharaya, Payagala, on 5*2.1886 with Badigama
Bhammananda thera, chief incumbent of the Gamamantjaparamaya,
Gammacluva, and to continue the pure cause of their leader
they appointed a ten-member committee of eminent bhikkhus
(Basa Vargika Karaka Sangha Sabhava)and the eldest of the
ten was elected as the permanent president of the
committee who automatically became the mahanayaka thera 

111of the sect. This establishment was very sound and
it supplied a strong foundation for the unity of the
sect in the future. The leaders of the Ramanna sect
had had the experience of witnessing the disruption of
the other sects due to petty personal problems and
sensibly considered the humane feelings of the dedicated
bhikkhus who had rendered great service in its activities
for the last few years and elected some of them to the

112
committee though they were not ’ten years of age*. Thus
111.Sri Vxmalananda Mahanayaka 0aritaya,p.48.
112.The age of a monk is counted only after his higher 

ordination.



Dipegoda Siri Saddhammavara Jotipala Silakkhaiadha thera 
(- 3*6.1916) was appointed mahanayaka and continued in 
that capacity during the period under discussion. He 
prepared a Code of Rules for the bhikkhus on 6.2.1887 
and subsequently altered it and prepared a second Code 
of Rules in 1892.^^

In accordance with emerging events and the impinging 
of various social forces the leaders of the Nikaya acted 
firmly, promptly and with foresight. When they were 
aware of someone’s ability they recognised his talents 
and appointed him to the Committee, and in 1891 the number
on the Committee was thirteen and it was called ’Terasa
- - 114Vargika Karaka Sangha Sabhava'. At times there
occurreed various personal problems to be solved, and
this thirteen-member committee of monks handled those
precarious situations with great success. The bhikkhus
who gathered at Bodhirajendraramaya, Nittambuva,
appointed three bhikkhus of the Committee as provincial
chiefs, but some bhikkhus resented the appointment. When
the holders of those appointments, made on 28.1.1903? were
cognisant of the opposition they patiently tendered their 
113 .^ri Lanka Ramaiiria NikB.ye KatikavataYCl^950) ,pp • 29-31 •*

114.This selective meeting was held at Abhayakarunaratnara- 
-maya,Valipitiya, Panadura in the month of December 
1891•(£L?i Vimalananda Caritaya,p.51)But Aggadhammalankara 
Cai’iteF^ ,,p.5 states the year as 1892.

115-Now known as Vidyananda Pirivena, Nittambuva.
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resignation 011 17-3•1905 ? considering only the future 
of the sect.

By this time the Kapakaru Dayaka Sabhas wielded
an immense influence on religious affairs and in the

^  —lives of the bhikkhus, and had formed a 'Sri Sugata 
/- - 116Sasanopakara Sabha' with eight hundred members to
discuss the procedure bhikkhus should adopt in the
selection of bhikkhus to the Committee, participation
in judicial affairs and handling of money.

With the formation of Sri Sugata Sasanopakara Sabha
on 50.9.1908, the desired status of the participation
in religious matters by laymen had been accomplished.
At the beginning of the twentieth century Ramanna
Nikaya entered the position of a powerful force in
the religious history of the country. The simultaneous
deterioration of the bhikkhus of Amarapura and Siamese
sects made them inactive in religion, and the energy
and enthusiasm they had expended 011 the problem of
Sima seem to have been lost in the subsequent three
decades. We need mention only two further happenings
in these two sects, though the literature written on
the events is scanty.

After the foundation of Kalani Nikaya in 1856, the
three different chapters of the Siamese sect continued 
116.Some times known as Tun Koralg Sabhava.
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to hold their higher ordination ceremonies separately
till 1893* when the Kalani Chapter which had conferred
upasampada on three hundred and sixty four novices

117during the past thirteen years ' made arrangements to 
hold the ceremony at the Baddha Sima of Raja Maha Viharaya 
at Kotte. On 30.5-1893 the mahatheras agreed to this 
resolution, but the foremost members of the chapter, 
Mulleriyave Sirinivasa mahasthavira, Mulleriyave 
Gunarathana mahathera, Valane Bhammananda mahathera, 
Katuvavala Sirisumanatissa mahathera,Udugampola 
Indasara mahathera and Agalavatte Medhankara mahathera 
denounced the decision and on 29.4.1894- determined that 
the Kalani chapter should continue conferring the 
higher ordination at the Kalani river.

The year 1894 marked the only activity in the 
Siamese sect after a period of silence. Potuvila Indajoti
mahathera, Mulleriyave Ananda mahathera of Oanegodalla

-  ' s -temple,Baddegama Saranankara mahathera of Sri Maha
Viharaya, Bogoda Dhammakitti mahathera of Kottava temple 
and Navala Siddhattha mahathera of Navala Viharaya on 31* 
5.1894 performed the. upasampada ceremony at Kotte Raja 
Maha Viharaya, and founded a new chapter in the Siamese 
sect, called 1Kotte chapter1, those mahatheras who had
117-Kotlje Sangha Sabhava,compiled by Labugama Lankananda, 

(1964),p.31.
118.Letter written on 30.4.1894 now at Holligoda Pirivena, 

in the possession of Labugama Lankananda nayaka thera.
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renounced the decision to have the ceremony at Kotte,
conducted the upasampada ceremony at Ambatale ferry in 
the month of June 1894- and continued the Kalani Chapter.

«. f ? -m » —Yalane Srr Dhammananda was appointed mahanayaka in the
Kalani Chapter, and Potuvila Indajoti was the mahanayaka

1POof the Kotte Chapter.* t n

While this disintegration occurred in Siyam Nikaya,
the Amarapura sect also saw the birth of a new sub-sect, 
in 1901. Pannabhi Siridhamma Kavidhaj a Hahadhamma 
Rajadhirajaguru Vajirarama mahathera of Burma, who 
visited the Island with Burmese pilgrims, on his return 
compiled 'Dussila Danadi Yinicchaya' in 1892 and its 
printed copies in Burmese characters were sent to the 
bhikkhus in Ceylon, and translated into Sinhalese. If 
the available translations of 'Dussila Danadi Yiniscaya' 
could be considered as an authentic translation of the 
original we can deduce that this was written to criticise 
the views of the Amarapura and Siamese sects while 
extolling the ideas of Ramanna Nikaya. Yajirarama 
mahasthavira discussed the problems of giving alms to 
the impious with or without the knowledge of their qualities,
the appropriateness of teaching ecclesiastical rules to
119.1 am grateful to Halgastota Devananda anunayaka sthavira, 

of this sect for the information.
120.This is the accepted idea, but Labugama nayaka thera 

told me Potuvila was the leader of the movement but 
differences of opinion did not allow him to be the 
mahanayaka. Ambulgama Yimalakittitissa was the mahanayaka from 1898- 1920.
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the laymen, holding the umbrella and the usage of the alms 
bowl. His theories regarding these problems were identical 
with the views of Ramanna sect and very critical of the 
attitudes of the bhikkhus of the other two sects.This 
book made an impact 011 free-thinking bhikkhus of the 
Amarapura sect, and when Vajirarama mahathera visited the 
country in 1901, Salamaldeniye Gunananda and his followers 
received the upasampada from him and founded the 
Amarapura Vajirarama Nikaya.

In the light of this evidence we can conclude that 
the lack of certainty among bhikkhus regarding the theory 
of the Consecrated boundary (Sima), the most essential 
factor for the confirmation of upasampada to novices, led 
to the disruption of the Siamese sect from 1826 and the 
Amarapura sect from 1851, and the controversy on the 
impious and the controversy on alms to the impious, 
originating with the seemingly radical attitude of Ramanna 
Nikaya, concurrently aggravated the position of bhikkhus 
in society. The idea of lay participation in religion 
and in controlling the lives of bhikkhus as conceded by 
the leader of the rapidly growing Ramanna sect accelerated 
the deterioration of the bhikkhus of Siamese and Amarapura 
sects. The paramount dominance of lay devotees in religion 
seriously damaged the social and religious leadership of 
the bhikkhu and thereby paved the way for the emergence
of a lay advisorship and leadership in religion in the 
place of the bhikkhu.
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Chapter tx̂ro

THE RELIGIOUS ACTIVITIES 
OF THE LAITY

At the end of the preceding chapter we touched on an 
important event; the institutional acceptance of the lay 
devotees into the religion, which appeared with the 
development of the Ramanna sect. This significant 
participation in religious affairs is a landmark in 
the history of Buddhism in the Island and it signified 
a period of transition in the leadership and function of 
the Buddhist priests in both religious and social 
activities, after the arrival of the Theosophists In 
1880.

Sixteen years after the birth of the Ramanna sect, 
on the seventeenth of May 1880, Colonel Henry Steel 
Olcott and Madame Helena Petrovna Blavatsky arrived in

'IGalle. Olcott after reading the account of Dr.J.M.
Peebles on the controversy at Panadura between Buddhist

2priests and Wesleyan ministers, corresponded with 
Migettnvatte Gunananda Samanera who submitted the names
1.H.S.Olcott,Old Diary Leaves,Second Series,(1878-1883), 
London, 1900,p.158.
The Theosophist,edited by H.P.Blavatsky,Vol.1,Ho.9*
June 1880,Bombay, p.240.

2.J.M.Peebles, The Great Debate-Buddhism and Christianity 
Face to Face,(Second edition),1955,Colombo. The controversy 
which was carried on in Sinhalese was translated into 
English and printed by John Capper in 1873 and this book 
was reprinted by Peebles at Boston and London.
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of Hikkaduve Sumangala nayaka thera and Dodanduve 
Piyaratana nayaka thera to him as the most authoritative 
scholars of Buddhism* Sumangala nayaka thera, a 
renowned scholar of the Siamese sect, 'the senior Buddhist 
member of the General Council of the Pheosophical Society 
in Nextf Tork1 who made one of the first Ceylonese

4*contributions to the Pheosophist, was appointed vice-
president of the Society for the years 1880 and 1881.^
Dodanduve Piyaratana nayaka thera, the founder of the
Amarapura Kalyanivamsa sect, a contributor to the 

6Pheosophrst, was appointed Pellow of the Society in
7 —1878'* Bulatgama Sirisumanatissa nayaka thera of

Paramananda Vihara,Minuvangoda,Galle, of the Amarapura
sect with his disciples anxiously awaited the arrival
of the (Theosophists 1 as a swarm (sic) of peacocks

Qjoyously long for the downpour of a shower1. Migettuvatte
3.Undated letter of Mohottivatte now lying at Sailabimbarama, 
Dodanduva.

4.Phe Pheosophist,Vol.1,No.1,(October 1879),p.32.
II. Sumangala, 1 Phe Nature and Office of Buddha's Religion1,
Phe Pheosophist,Vol.1,No.2,(November 1879) ,p.43.

5.Supplement to Phe Pheosophist,Vol.1,No.8,(May 1880),p.214. 
Supplement to Phe Pheosophist,Vol.ii,No.9,(June 1881),p.206.

6.D.P.P., 'Real Buddhism -Kamma*, Phe Pheosophist,Vol.1,
No.8,(May 1880),p.199.

7.Appointment letter dated 29.8.1878(^ailabimbaramaya).
8.Phe Pheosophist,Vol.1,No.2,(November 1879),P*34.
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Gunananda of the Amarapura sect, the first unseen Buddhist
friend of Olcott, one of the General Councillors of the 

qSociety, had been organising a branch of the Society
10in Ceylon expecting the Founders1 arrival, and had 

translated some passages on the miraculous deeds of 
Blavatsky described in her 1Isis Unveiled* and distributed
those pamphlets among the Buddhists to introduce the

. . . 11 Theosophists, giving them publicity m  advance. These
foui4 bhikkhus of the Siamese and Amarapura sects were so
active that in six months* time twenty names were added

12to the subscription list of the Theosophist from Ceylon.
Finally Guhananda Samanera informed the anxious Buddhists
of the arrival of the *\tfhite friend of the Buddhists*.
They, the leaders of the Siamese and Amarapura sects,
have invited Olcott and Blavatsky to Ceylon;Mohottivatte

13made all the necessary arrangements to receive them
1 lLand they were entertained royally by the Buddhists.

9.The Theosophist,Vol.1,No.8,(May 1880),p.214.
10.The Theosopliical Society,(Bombay)1879?p.2*
11.U.S.Olcott,op.cit,p.157*

Anagarika Dharmapala,1 Memories of an Interpreter of 
Buddhism to the Present-Day World*,Return to Righteousness- 
edited by Ananda Guruge,1965,p.685.

12.The Theosophist,Vol.1,No.7*(April 1880),p.192.
13*idem,p.157*
14-. idem,p.685*
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Olcott In no time realised the ’internal questions

of a theological or doctrinal nature1 among the priests
and announced that the Theosophical Society would not
permit itself to be an organ for forcing these family

1 5differences upon the public attention.  ̂His brief 
association with the monks though it lasted only for a 
week enabled him to change sides completely; he 
instinctively realised the most unsatisfactory situation 
of the bhikkhus and to the overwhelming surprise of 
everyone Olcott and Blavatsky took the Five Precepts
as Buddhists at VIgayananda Viharaya, Valivatta,Galle,

- *'■* - 16a temple of the Ramanna Nikaya, on twentyfifth of
May 1880; the religious rites were conducted by

_ 17Akmimana Dhammarama thera ' of the same sect.
15*Pioneer,June 1880.Reproduced in The Theosophist,Vol.1, 

No.10,(July 1880),p.259.
16.Vigayananda Vihara Sa^ahan Pota,(an unpublished manuscri;
17•Dhammarama thera was the chief incumbent of the temple. 

But this is a matter of contention. Borne documents at 
£ailabimbaramaya,Dodanduva,refer to Piyaratana nayaka 
thera as the administrator of the Precepts while 
Olcott attributed it to Bulatgama nayaka thera.
(op.cit,p.167).Bulatgama being the chief incumbent of 
-an Amarapura temple his selection at a temple of the 
Ramanna sect is incredible* As Vihara Satahan Pota 
is a contemporary document its statement may be taken 
as authentic. If Bulatgama had administered the Precepts 
why did the editor of The Buddhist not mention that 
significant fact when he wrote on Bulatgama’s death 
in The Buddhist,Vol. iii,No.37* (4-.9.1891 )9pp.292-293- C.Jinaragadasa, in The Golden Book of The Theosophical 
Society,(1925), mentions the date of taking Precepts 
as 25.5-1880 (p.220) and reproduces a mysterious 
certificate Issued by Olcott written on 19.5.1880.
( p . 5 0 ).



The three nayaka theras who were present at this 
significant festival, .Sumangala nayaka thera, Piyaratana 
nayaka thera, Fellows of the Society, and Bulatgama nayaka 
thera an enthusiastic supporter of the Society, were 
beyond doubt religiously recognised as the Elders of the 
meeting but were not accepted by the Theosophists as 
bhikkhus pious enough to administer the Five Precepts 
to them. The accepted tradition among the Sangha 
community would definitely not allow any other priest 
to perform the religious duties at this ceremony except

18the thnee nayaka theras whom we have mentioned earlier.
In neglecting the religious convention Olcott must have 
thought that these nayaka theras of the Siamese and the 
Amarapura sects were merely his friends, but that the 
bhikkhus of Ramanna Nikaya were more suitable to conduct 
the ceremony since they were the ideal followers of 
Lord Buddha.

Olcott by his intimacy with the Ramanna Nikaya at
his public profession exhibits the primary signs of a
dissatisfaction towards the activities of the other
two sects, and that was only the beginning of a long
process. The unexpected inferiority demonstrated by
18.In 1880,Bulatgama was 81 years old,Piyaratanatissa 

was 54-, Sumangala was 53 while Dhammarama was 
approximately 50.If Bulatgama had not delivered the 
Precepts because he was old, it might have.fallen to 
the next two persons.



the high priests of the Siamese sect intensified Olcott's
discontent. The mahanayakas of Malvatta and Asgiriya

19chapters paid a visit to Olcott on 10.6.1880 although
he had not visited them, * complained bitterly of their

20official impotence to restore order and discipline1
among the bhikkhus and arranged a special exhibition of

21
the Tooth of Lord Buddha to the visitors, both of whom 
at a later stage ridiculed the precious Relic of the

22Buddhists of Ceylon as ’a tooth the size of an alligator’
25 24’made out of a deer's horn’  ̂ or an elk’s horn and

25as a ' tooth of a tiger*. ^
After enjoying the hospitality of the mahanayakas

and other monks at the Town Hall in Kandy, on 11.6.1880,
in front of those recognised high priests and the lay
devotees the Theosophists publicly criticised the lives
of Buddhist monks of both the sects and without understanding
the subtle complexities accused the laymen of ' fostering
sects’ and alleged the monks to be a group of ’ignorant,

26idle fosterers of superstitions’.
19.H.S.01cott, op.cit, p.180. ~ ~ “
20.H.S.Olcott, Old Diary leaves,Sixth Series(April 1896- 

September 1898), 193 5 Madras, p. 151* •
21.The Theosophist,Vol.1,No.10,(July 1880),p.260.
22.idem,p.164.
23*ibid,p.165- , .
24.Sinhala Bauddhaya, edited by Anagarika Dharmapala,19.5. 1906.
25.H.S.Olcott,Old Diary Leaves,Second Series,p.186.
26.H.S.Olcott,The Life of Buddha and its Lessons,lecture delivered at Kandy Town Hall,1880,p.11.
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When the Buddhist Theosophical Society was founded
in Colombo all the official posts in it were meant for
laymen only, either administrators or wealthy merchants,
businessmen and landowners. Sumangala nayaka thera the
vice-president of the mother society in New York and
Piyaratana nayaka thera and Gunananda Samanera, General
.Councillors of the same, were deprived of their positions
when the B.T.S was formed in their own country, and not
a single bhikkhu of the Island was offered even the
capacity of an advisor in any of the branches throughout
the country, though the monks had helped the Society
towards its initial success. The priests of the Island
for the first time lost their identity as patrons of
religious activities with the formation of the B.T.S

27in Colombo and its seven branches ( during the eight 
weeks ^  spent in Ceylon by Olcott.

He also formed an 'Ecclesiastical Council1
29exclusively for Buddhist priests,  ̂but it never functioned

27-Colombo Buddhist Theosophical Society (8.6.1880)
Kandy Theosophical Society (13-6.1880)
Panadure Theosophical Society (20.6.1880)
Bentota Theosophical Society (23.6.1880)
Valitara Theosophical Society (10.7.1880)
Matara Theosophical Society (28.6.1880)
Galle Theosophical Society (25.5*1880)
Lanka Theosophical Society (17.6.1880)
The Theosophist,Vol.1,No.11,(August 1880),pp.262-263*

28.The Theosophists were in Ceylon from 17.5-1880 to 
13.7.1880.

29.The Theosophist,Vol,1,No.12,(September1880),p.292.
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30successfully. When one considers this isolation in its

social context it has to be considered as a great change
in the religious and social history of the country. The
change of the inquisitive student interested in Buddhism
into a superficial critic of the prevalent religious
behaviour arouses the attention of the student of
religious history. During his lifetime Olcott witnessed
the disastrous consequences of his activities, and at
that stage to prove his innocence he wrote an explanatory
note on his dissociation of priests from the activities
of the Society. However this exculpatory note distinctly
exhibits his hypocrisy. In regard to the separation of
the monks from the laymen he says that the 1 ordination
rules of Vinaya forbid a monk to be associated on equal

31terms with laymen in worldly affairs1• If we are to 
accept that his adherence to the Vinaya law forced him 
to separate the priests from the laymen, then what 
puzzles our mind is his general attitude to those rules. 
Even a random look on the activities of Olcott's eight 
week stay in the country will prove his deliberate 
neglect of that 'Vinaya rule*. If he was such an ardent
follower of that peculiar Vinaya rule one can pose a
30.Unfortunately we have no reports on the activities of 

this Council.
31.H.S.Olcott,0DL Second Series, p. 179-



question regarding his selection of Sumangala,Piyaratana
and Migettuvatte as executive members of the Theosophical
Society in 1878, expressing his desire 'to take them
in' and 'to work with them as Bellows'.^ At this
point one could safeguard Olcott by assuming his
ignorance of that Vinaya rule prior to his arrival
in Ceylon, and that may probably be the reason for the
formation of a separate section for the priests.But
how then ' . can one justify the enrolment of eminent
and ordinary priests to the branches of the B.T.S
on equal terms with laymen, and the selection of
eminent priests to work with the lay Theosophists of

34
the Mother Society between 1880 and 1882? The admission 
of these priests as members of the B.T.S in the eyes 
of Olcott could not be reconciled with his own 
principles by any belated excuses.By these enrolments, 
the superior position held by the bhikkhus in these
32.Letter written by Olcott to Piyaratana on 29.8.1878.
33*Bulatgama nayaka thera presided the meeting at Oalle 

and Migettuvatte delivered a lecture with Olcott.
(O.D.L ,Second Series,p.167).Potuvila Indajoti,
Vaskaduve Subhuti,Valigama Sumangala were accepted 
as members of the Society, (ibid,p.177).Seven priests 
sent by Potuvila to Bentara were accepted (p.197)? 
Vimalasara and twelve priests from Valitara were 
accepted by Olcott.(ibid,p.203).

34.In 1881, Sumangala n&yaka thera was appointed Vice
president of the ensuing year,and Mohottivatte,Potuvila, 
Bulatgama and Dodanduve as General Councillors, though 
they were neglected in their own land.
Supplement to The Theosophist,Vol.2,No.9?(June 1881), unpaginated.
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activities was minimised and brought down to the plane of 
the laymen.

His policy of segregation of Buddhist priests from 
laymen in religious affairs was continued in 1881, during 
his second visit to Geylon, Olcott extended it to social 
activities as well and thereby kept the priests totally 
silent and inactive in both fields.

Olcott was well aware of the social value of the 
patronship of the monks in the Sinhalese Buddhist society 
when he underwent the various ceremonies during his first 
visit, at the grand reception accorded to him by Migettuvatte 
and the other high priests and the meetings that followed 
after that with bhikkhus in the chair. Olcott shrewdly 
used the monks for his ventures. At the formation of the 
'Sinhalese National Buddhistic Educational Bund'(Sinhala 
Jatiyata Ayiti Bauddha Adhyapana Aramudala) for the 
'promotion of denominational education and the diffusion 
of religious intelligence'̂  he secured the signatures 
of the leading Buddhist priests of the Siamese and Amarapura 
sects for the circular to be sent to the Buddhist 
villagers of the country through village headmen and 
village temples before the organisation of addresses
35.The Geylon Times, 8.6.1881.
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36to collect money. The same signatories recommended 

Olcott in writing as a 'genuine trustworthy friend of 
the desperate Buddhists in Ceylon1•

The unity shown in the interests of Buddhism on 
religious welfare activities irrespective of petty 
differences of opinion is clearly illustrated hy these 
two documents. The bhikkhus of Amarapura and Siamese 
sects had collectively forgotten their engagement in the 
controversy about Upasampada or higher ordination. '
Priests of the Malvatta chapter and the Kalani chapter 
signed in the name of the Siam Bikaya while the Mulavamsa 
sect, the Saddhammavamsa sect, the Kalyanivamsa sect and 
the Saddhammayuktika sect represented the Amarapura 
Nikaya. Apart from this it is amazing to see the consent 
of Ambagahavatte Saranankara to placing his name under 
the Amarapura sect,forgetting all the existing controversies. 
Even at that time Olcott could have avoided the harmful 
results of his principle if he had understood the 
implications of the sects in the community of the 
bhikkhus.
36. Siamese sect Amarapura sect

Hikkaduv§ Sumangala Bulatgama SirTsumanatissa
Potuvila Indajoti M.Sumanatissa
Hulleriyave Gunaratana Dodanduve Piyaratanatissa
Talahene Amaramoli Valigama Sumangala
Kotuvegoda Gnanananda Valitara Dhammalankara
Heyyantuduve JDevamitta Vaskaduve J3ubhuti

Valitara Asabhatissa
M.Gunanadda
Ambagahavatte Saranankara.

It is interesting to note that the founder of the Kamahha 
sect too signed the document as a bhikkhu of the Amarapura 
sect, seventeen years after establishing the new sect.

37.Panadure Vadaya,(1955)?p«76.
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Before this circular was drafted Olcott had the idea

to keep the Bund 'under the general guardianship of the
Buddhist priesthood of the Western Province and under
the immediate supervision of a twelve member committee

38of eminent bhikkhus1. But in the circular printed 
on 16.8.1881 we find tha names of two administrators

7Qand a wealthy Muhandiram as the trustees of the Bund. y
When the campaign to address the Buddhist gatherings
and the collection of money started, only the services
of Migettuvatte Gunananda were accepted and renowned
Buddhist priest leaders like Kolomba Sobhita, Dodanduve
Piyaratanatissa and Panadure Gunaratana (who had
experience in organising and maintaining Buddhist schools
in the face of so many barriers from the missionaries,
till the director of Public Instruction recognised
these schools as goverment Grant-in-Aid schools) were
eliminated from this venture. Gunananda1s service
would have been indispensable at that time due to his
massive influence on the Buddhist revival before Olcott's
arrival. Olcott was accompanied by William De Abrew

40and James De Zoysa m  his lecture tours with
Migettuvatte to collect money. (This marks the first
38.Supplement to (The Theosophist,Vol.3*No.4,(January 1882), 

p.4.
39.E.R.Gunaratna Atapattu Mudliar for Galle, Hendrick De 

Silva Goonasekara Aracci for Negombo and Andiris Perera 
Dharmagunavardena for Colombo.

40.The Theosophist,Vol.3,No.2,(November 1881),p.2.



appearance of laymen to stress the necessity of religious 
education, side by side with a Buddhist priest In the 
sight of ordinary Buddhists. Out of the forty meetings 
organised to collect money only fifteen addresses were

^  Zj-'lallowed to be delivered by Gunanan&ay the others were 
assigned to lay members of the Society. Though the Fund 
was designated as 1 Sinhalese,Buddhistic and Educational1, 
the priests who traditionally had advised the ordinary 
laymen on matters concerning these three spheres and 
had acted accordingly before 1880 by establishing a 
Sinhalese Buddhist printing press at Galle to combat the 
Christian literature, and by founding schools along 
modern lines to face the missionary educational challenge, 
were totally neglected and discarded by the Theosophists 
after 1881. Every step was taken to substitute a class 
of new rich men and administrators as the leaders of the 
social and religious affairs of the Island In place of 
the Buddhist monks. Thus after 1881, the new social 
and religious awakening aroused through the activities 
of the B.T.S brought to the attention of the ordinary 
Buddhists a group of new lay leaders who had recognition 
in society as wealthy men or as administrators and were 
now advising them on Buddhism and religious education • 
instead of the Buddhist monks.
41.Decennial Report of the Theosophical Society,(1890).
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42 43
In 1881, the untiring lay members of the B.T.S

started another new scheme to raise money for the Bund.
Small earthern pots(kata) taken in a pushing cart were
distributed to every house in the streets of Colombo
after a lecture delivered by one of those members (or
by two of them sometimes).Those who received the tills
would collect small coins in them.The members would come
monthly to collect the old tills and supply new ones
instead.Another new feature added for the collection of
money was fancy bazaars where the people who lived in
Colombo supplied goods to be sold at a bazaar held at
the Theosophical Society Headquarters.That the using
and handling of money was prohibited for bhikkhus was
an idea preached by the priests of the Ramanna Nikaya,
and Olcott who had accepted the views of that sect as
pure, thus secured the chance to eradicate all the
connections of the Buddhist priests with the Sinhalese
National Buddhistic Educational Bund.

The crisis the Theosophical Society encountered in
India compelled Olcott to aim at Ceylon for a firm holding.
Pandit Swami Bayananda Saraswati, 'one of the foremost
adepts in India1, the founder of the Arya Samaj, who
42.H.S.Olcott, O.D.L (Second Series),p.323*

But O.D.L ,Third Series(1904), gives this year as 1885* 
PP»353-354, and the Decennial Report of the Buddhist 
Theosophical Society dates it as 31*4.1886.p.42.

43.William Be Abrew and J.R.De Silva.
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had joined the Society in 1873, started a critical 
campaign against the Founders of Theosophy on twenty 
sixth March 1S82, after an address in Bombay where he 
distributed pamphlets accusing •the liars and cheating 
jugglers* who first believed in Iswar, as preached by 
him, and acknowledged him as their spiritual guide, but 
subsequently became Buddhists and finally Zoroastrians.^ 
There were suspicions against Blavatsky of being a 
'Russian spy*. These incidents forced Olcott to 
prepare a more sound and troublefree foundation for 
the future and on eighteenth July 1882, disregarding 
the opposition raised by Blavatsky, he came to Ceylon 
to collect money for the Education Fund which he had 
started the previous year. ^  The first part of this 
series of lectures was confined to the Southern Province 
of the Island. When Olcott reached the Island he was 
informed by the President of the Galle Theosophical 
Society, G.C.A.Jayasekara, that the Society had made 
arrangements for seventyfive lectures in the Southern
44.J.N.Farquhar,Modern Religious Movements in India,(1924),

p.110.
45.Supplement to The Theosophist,Vol.3>Ro.7,(April 1882),p.8.
46.The Theosophist,Vol.3,No.10,(July 1882),pp.259-260.
47.H.S.Olcott, O.D.L, Second Series,p.326.
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Qprovince. It seems to the impartial religious student

that the Buddhist priests of that time thought that it
was their duty and responsibility to arrange these lay
gatherings and one can still see the influence of the
Buddhist priests on the society of Sinhalese Buddhists
as the meetings materialised. Though the priests did
not promise to Olcott they were able to arrange thirtynine
lectures while the promised Society in Galle held only
fourteen lectures. This exhibits not only the
competition the Buddhist priests had to face from the
upcoming lay organisers of the B.T.S but their accepted
position as the advisers and organisers of lay gatherings
in the social and religious activities of Sinhalese
Buddhist society. Another significant factor in the
series of this year’s lectures was the exclusion of
the few Buddhist priests who lectured on religious
education and appealed for subscriptions from their
lay devotees* Heyyantuduvg Devamitta,Hikkaduve Sumangala,
Vaskaduve Subhuti,Sirinivasa,Udugampola Suvannajoti and
Talahene Amaramoli gave the lectures held in the previous

50year in aid of the Education Fund. ' These priests 
48.Supplement to The Theosophist,Vol.3?No.12,(September

1882),p.1.
49-Supplement to The Theosophist,Vol.4,No.3,(December

1882),pp.6-7.
50.Supplement to The Theosophist,Vol.3,No.4 (January 

1882),pp.6-7.
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an,

who had >/important role to play in these areas were not 
invited in 1882 to collect money. Mohottivatte Gunananda

u  v  \

too was excluded from lecturing to the Buddhists of
these areas to whom he had introduced the Theosophists
two years before. Olcott was accompanied by the lay
members of the Colombo branch, most of whom had become
successful in the field of business after leaving their
birth places in these provinces. During the period from
twentyninth July to tx̂ entythird October 1882, Olcott
and his lay followers of the Society addressed sixtyfour
Buddhist lay gatherings, stressing the necessity of

51religious education.
These lay members under the instruction of Olcott, 

in the formation of the Buddhist Defence Committee 
(Bauddharaksaka Sabhava) in 1884, strongly supported 
the policy of the Founder president to exempt the 
' bhikkhus from religious activities. The need for the 
establishment of this Committee arose out of a religious 
grievance. The first meeting was held at Vidyodaya 
Pirivena, Maligakanda, to discuss the situation of the 
Buddhists on 2?.January 1884 with high priest Hikkaduve 
Sumangala in the chair, and the formation of the Committee 
took place on the next day, following the procedure of 
the previous day. But what was noteworthy in the structure
51.Supplement to The Theosophist,Vol.4,Eo.3,(December 

1882),pp.3-8.
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of the Committee was the exclusion of the priests from
its membership. The handful of lay members ^  kept
the power to regulate the enrolments of members . in
their own hands. Olcott was unanimously appointed the
honorary president of the Committee, but not the high
priest Sumangala who had suggested the idea of a
Committee. The Theosophists believed in the inefficiency
and unsuitability of bhikkhus for this sort of work,
forgetting the active role they had played in organising
and advising various societies ^  in the interest of
religion during the religious controversies with the
Christians* Once an inquisitive member of the Committee
out of sheer curiosity questioned the chairman Simon
Perera Dharmagunavardhana, a pious devotee of high priest
Sumangala, on the differentiation of the monks from the
laymen in the Committee. The chairman said in a reply
that ’the Buddhist priests are bound to render assistance
to this movement1. If the Committee was concerned
with the defence of Buddhism, what harm could have been
52.William De Abrew,Ii.Don Karolis,D.D.Abhayaratna,J.P.

Jayatilaka,J.R.De Silva,S.P.Dharmagunavardhana,B.H. 
Kure,Sediris Silva, R.A.Mirando,C.A.Silva, and C.P. 
Goonavardena were the members of this Committee for 
a long time.
Souvenir,Diamond Jubilee of the Theosophical Society,
(1940),unpaginat ed.

53*Before Olcott’s arrival some societies were functioning 
in the Sinhalese Buddhist society, such as SarvagRa 
^asanabhivrddhidayaka Samagama(1862),Dharmapar&yana 
Samagama(l871),Saddharma Dlpti Sam£gama(1872),Sasanadhaga 
Sam£gama and Bauddha Praka^a Samagama(1875)*

54.Supplement to The Theosophist,Vol.vii,No.84,(September 1886),p*ol.
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caused by the participation of the bhikkhus? This was a 
question that received no answer.

The collection of money for the Fund was irritating, 
but did not allow Olcott to despair of. the situation, 
since he had hopes of a firm foundation in Geylon. Those 
who had subscribed the one rupee in the list the previous 
year had gone home with happy memories and completely 
forgotten about the contribution they had promised. The 
enthusiasm of the organisers had diminished with Olcott*s 
disappearance from the Island. The popular ’flashlike1 
enthusiasm enabled only the organisers and the ordinary 
Buddhist public to dream of ’ schools at every cross 
road* which never proved to be a reality. To the utter 
disappointment of Olcott he could not collect even a 
hundred rupees of the promised money, though the list

R Rof subscriptions amounted to thirteen thousand rupees.
In 1886, he brought with him an indefatigable

preacher from England, G.W.Leadbeater, who travelled
in the Western and North Western provinces addressing

56twenty nine gatherings. In Nay he started a tour
of his own with H.D.David as interpreter to the Salpiti

~  -  57Korale and Pitigal Korale, { but unfortunately could
55-H.S.Olcott,O.D.L,Second Series,pp.296-300 and pp.304-326.
56.H.S.Olcott,O.D.L,Third Series,p.359. But the Decennial 

Report of the Theosophical Society speaks of 20 lectures 
at Chilaw and Negombo and 13 in Colombo.

57.Some reports mentioned the names as Alutkuru Korale 
and Sat Korale.
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not collect a single penny for the Fund as the fuse of 
money was scarcely known in these areas'

In 1889? Olcott continued his policy in regard to 
the monks in the formation of another five new branches

59at Anuradhapura,Matale,Mavanalla,Kurunagala and Kataluva,
staffed by the higher administrative officers of the
up-country such as rate mahattaya, korale mahattaya and

- 60disave mahattaya, and the wealthy merchants from the
low-country who were engaged in business in these
areas. Thus during the first decade of its existence in
Geylon, the Theosophical Society and its Founder president
successfully implemented the idea of separating the
bhikkhus from religious activities and minimising their
social acceptance.

During this decade not only Olcott but his European
and Americas. colleagues who visited the Island in the
interest of ‘Pheosophy followed the same policy of
exclusion of Buddhist priests from religious work
with tremendous success. Charles F.Powell, a Iheosophist
58.Supplement to llhe Theosophist,Vol.vii,No.85?(August 

1886),p.cxlv.
59*Maha Mahlndra(20.6.1889)?Ubhayaldkarthasadhaka(15*7*

1889) ?lnanda(25*6.1889) ,Maliyadeva(26.6.1889) and
Sam* ■nuttp fk 7 1RRQ^)
The Buddhist,edited by A.E.Buultgens,Vol.1,No.33? 
(2.8.1889)?p.264.Supplement to The Theosophist,Vol.x,No.119,pp.cxliii-cxli^

60.Kataluva is the only low-country branch. In all the 
branches 5 r.mahat&gyas,5 k.mahattayas,2 d.mahattayas 
3 Mudliars and one Muhandiram were appointed.
The Buddhist,Vol.1, No.30,(12.7*1889),p.239.
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from America, after acce]pting the Five Precepts from 
Sumangala nayaka thera started a tour to Fiatale.In 
1889,he alone founded six new branches of the B.T.S
in Trincomalee ( two branches),Batticalo (two branches),
• 61 Valigama and Dikvalla, and reorganised the already

defunct branch at Fiatara.
By this time the Buddhist Theosophists had been

able to establish six functioning Buddhist schools in
62 —    —

the Island, though the number in the propaganda
literature seems to be in hundreds. The highly unpractical
self interested movement of starling 1 Buddhist schools1
was springing up with a 'mushroom enthusiasm1 throughout
the Western and Southern parts of the country. These
openings of new schools, formation of committees to
start new Buddhist schools, distribution of books
written by Theosophists to the children of these schools
and inspection of lessons and sites of existing schools
always meant audiences and addresses for the new arrivals
and the lay members, who thus reached the ranks of
preachers of the Society.But most of these schools
never functioned properly.
61.Sugatapala and Satcitanandan in Trincomalee,Mah&deva 

and Paragnanamarga in Batticalo, Siddhartha in Valigama 
and Foggaliputtatissa in Dikvalla.
The Buddhist,Vol.1,N o . (6.9.1889),p.304; No.39?(13•9* 
1889),p.307; No.47,(1.11.1889),p.568.

62.Decennial Report of the Theosophical Society,p.18.
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A.E.Buultjens, a Cambridge graduate who had apostatised 

from his Christian religion, started his educational and 
religious work in Raygam Korale, an area hitherto neglected 
by the Theosophists, in 1890.^ At this time a noteworthy 
feature of the organisation of these lectures in villages 
was its confinement in the main to the hands of respectable 
laymen. None of these lectures were organised by the 
priests. Thus by 1890 the priests, who had at first 
taken an active part in the religious work, had completely 
left the scene as a result of the Buddhist Theosophical 
Society. The twelve villages at Horana where Buultjens 
delivered lectures were arranged and organised by D.I.B.
Kuruppu, the registrar of Horana and the Iiuhandiram of

- 64 _ fRaygam Korale. In Horana, Buultjens founded 'Sasana
Yardhana Samagama* following the same lines as his

65predecessors.
Dr.J.Bowles Daly, a strict Theosophist, who arrived 

in Ceylon in the same year and after taking the Five 
Precepts was appointed the General Secretary of the 
Society and subsequently the General Manager of the
63.The Buddhist,Yol.ii,Ho.20,(9.5.1390),p.160.
64.The Buddhist,Vol.ii,No.21,(14.5.1390),p.164.
65-idem,p.160.
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Buddhist schools of the B.T.S, felt disheartened at the
prevailing tragic standard of the Education Fund and
inaugurated a new ’National Buddhistic Fund* with ’the
view of providing Buddhist schools throughout the Island
introducing a measure of Industrial and Technical 

66education’. From Kandy he went to Sabaragamuva and 
finally came to Galle. Dharmapala Hevavitarana, formerly 
known as Ii.I).David or Ii.Don David, accompanied C.W. 
Leadbeater, Chas F.Powell,A.E.Buultjens.and Dr.J.Bowles 
Daly in their tours as the interpreter.^

In the light of this evidence we are now in a position 
to assess the absolute success of the Theosophists* 
policy of segregating the community of bhikkhus in 
religious and social affairs as well. We can trace the 
gradual effect of these principles on the role of monks 
in three different stages. First in 1880, the priests 
organised the Buddhist gatherings, addressed and 
introduced the European Theosophists to the audience 
and sometimes translated the speeches given in English 
to Sinhalese. During the second stage the meetings were
66.The Buddhist,Vol.ii,No.22,(23.5.1890),p*171,

The Buddhist,Vol.ii,No.30,(18.5.1890),p.240,
The Buddhist,Vol.ii,No.31,(25.7.1890),p.244,
The Buddhist,Vol.ii,No.33,(8.8.1890) ,p.264.

67.When Dharmapala left for Japan John Richard De Silva 
went with Powell for a short time.
The Buddhist,Vol.ii,No.4 (10.41890),p.30.
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organised by the priests as they had promised at the 
Convention of the priests, while the gatherings were 
addressed by the European Theosophists and their lay 
translators, and lay preachers, neglecting the presence 
of the bhikkhus. The third and the final stage which 
comes under the period of our discussion is marked by the 
complete absence of monks from organising meetings, 
addressing meetings or participating in the work of 
the Theosophists.

The illogical respect and the incredible honours 
tendered to Olcott and the other European Theosophists 
by the feeble monks of the Siamese and Amarapura sects 
actually stimulated the Theosophists to follow Olcott 
in actions aimed against the bhikkhus of these two 
sects, while the friendliness of the Ramarlna sect gave 
encouragement to the Theosophists to secure the power 
to govern the community of bhikkhus.

Olcott made every attempt to exclude the Buddhist 
priests from religious and social activities but his 
status was reverently strengthened by the same priests. 
Before his arrival in Ceylon, Piyaratanatissa nayaka thera 
and the other residential priests of Sailabimbaramaya, 
Dodanduva, believed in Olcott as a physician who posessed 
a supernatural power to cure serious diseases. Olcott
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declared himself as an 1 ignorant student of Mesmerism or
Animal Magnetism* but prescribed medical advice to a
young bhilckhu of the temple before his arrival in the 

68Island. When the Theosophists visited the country 
some priests who had read the descriptions of Blavatsky's 
power to create 'miracles' appealed to her to demonstrate
her powers in public and they venerated her as a

69 - -goddess. Through sheer timidity the mahanayakas of
Malvatta and Asgiriya had declared their inability
to restore order among the bhikkhus of the Siamese 

70sect.' Meanwhile Sumangala nayaka thera of the Siamese 
sect elevated Olcott in a letter by designating him a 
'second Dharmasoka* in 1880.^

After realising the weak position of the monks in 
Ceylon,.Olcott invited thirty bhikkhus of the Amarapura 
and Siamese sects, on the fourth of July 1880, for a 
Convention of priests. After offering alms in two 
different rooms he expressed his intentions to unite 
the two sects and to eradicate misbehaviour among the
68.Letter written by Olcott to Piyaratana nayaka thera on 

3.2•1880.Though he declared his ignorance on this 
subject in this letter he expertly delivered lectures 
on 'Mesmerism' and 'Magnetic Healing' in 1882, with 
illustrations and was .accepted as a 'great mesmerist* 
by his followers.
Reminiscences of Olcott,by various writers,compiled by 
Hridaya Narain Agarwal,(1932)Madras,pp.59-61, and p.68.

69.The Theosophist,Vol.1,No.10,(July 1880),p.259*
70.II.S.Olcott,O.D.L,Sixth Series, (1935) ,p.154-.
71.Golden Book of the Theosophical Society,edited by C. 

Jinaraj adasa,(1925),P.93 -



113.
bhikkhus. Olcott did not invite the monks of the RamarMa
sect for this Convention. He believed that the monks of these
two sects needed a purification while the bhikkhus of
Ramanna sect exhibited the 'pristine beauty* of the ideal
bhikkhus. His ignorance about the origin of the Amarapura
sect had inclined him to exOercise his powers to unite
these two sects. Amarapura Nikaya was the result of
social oppression. But when Olcott criticised the sects
in front of the priests they were silent and it seemed
to Olcott that whatever he said was accepted by the
listening priests.

By 1889, the priests of the Siamese and Amarapura
sects had realised the results of the activities of the
Theosophists which they were subjected to. But Sumangala
nayaka thera of the Siamese sect encouraged the arrival
of moî e European and American Theosophists in the country
1 to eradicate the unhappy divisions among the Sinhalese 

72Buddhists*.
Dr.Bowles Daly, the general secretary of the Society,

sent a circular to the lay members of the B.T.S inviting
them for the second annual Convention at Kandy in the
month of November, 1890. The objects to be discussed in
this Convention were outlined by him. One of the six
72.The Buddhist,Vol.1,No.34,(9*8.1889),Arrival of Mr.

Charles E.Powell, pp. 270-271*
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subjects discussed at the meetings was a proposal to
hold a synod to reform the Buddhist priesthood of the 

73Island.Though there were no bhikkhus present during 
these critical discussions they must have heard of the 
allegations against them, but we are hardly able to note 
any reaction by the monks against the critics. Dr.Daly 
was one of the vicious critics of the priests and

74-encouraged laymen to criticise the monks in public.
Once In his presidential address at the Convention of
Galle he declared that ' many of the petty quarrels in
the villages have been fomented by the priesthood' and
recommended 1 the necessity of introducing some changes
in the monastic system, which stands much in need of 

75reformation'•'
"While these two sects were subjected to these

destructive criticisms, the Theosophists* position in
regard to the Ramaftna sect was a friendly one. The
disciples of Ambagahavatte Saranankara invited Olcott
to set fire to the funeral pyre of their late leader,

76and to address the gathering, in 1886, and in the
same year Olcott had invited llukvatte riedhankara thera,
73. The Buddhist, Vol. ii, No. 477( 14-. 11•1889) , The Se cond Annual 

Convention of the Ceylon Branch of the Theosophical 
Society,p.369*

74-.tT.B.Daly,Report of the Galle Convention, (1891),p.ii*
75*ihid,p.17 and p*1$.
76. H. S. Olcott, O.D.L, (Third Series) , pp. 34-6-34-7*
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of the Ramanna sect, as the one and the only priest to
77participate m  a Convention held at Adyari( The first

death anniversary of Ambagahavatte Mahanayaka thera
was celebrated at Duve Mula Viharaya in the presence
of Olcott in 1887*^ The lay devotees of Vijayahan&a
Viharaya, Galle, proposed to erect a life size statue
of Olcott in granite at the temple premises with a

79statue of their late leader.
The respectful recognition of the Theosophists by

the Buddhist priests, despite the contemptuous attitude
extended to them, was exceeded by the cordial hospitality
of the laymen, who were very successful in reducing the
status of the bhikkhus to a secondary place. The Sinhalese
were one of the more backward nations in the field of

80trade and business. During the period of foreign 
domination, especially in the times of the British, 
an interest was created among some of the village youths 
in the modern avenues of earning money.When the port of 
call was changed from tfalle to Colombo, a considerable 
number of such villagers established themselves as

0 / 1successful businessmen and merchants in the Capital city.
77.U.Suvannajoti,Ilukvatte riedhankara Caritaya,(1889),p.16.
78.Supplement to The Theosophist,Vol.viii,No.90,p.lxxxv.
79*Sarasavi Sazidarasa, 16.4.1886, reproduced the letter 

written by K.D.Adiriyan De Silva,the president of5 
the dayaka sabha,on 7*4.1886 and the reply of Olcott.

80.To encourage the Sinhalesevin thg,se fields 1Velanda 
Mitraya1 in 1885 and 'Velanda Sangarava* in 1895 were 
started by the merchants in Colombo.

81 Arnold Wright,Twentieth Century Impressions of Ceylon,
(1907)? PP•474-476,pp•481-482.



Meanwhile some villagers of the low-country went to the 
Up-country and even further remoter areas in search of 
centres for trade, The rich landowners scattered over the 
country spent money on the new plantation industry and

o pin the mining of plumbago. Most of these merchants
and businessmen who became prosperous in Colombo and
other towns Up-country and in the low-country had to face
a serious social problem* Govigama, ̂ were; the) numerical:'..
majority of the Sinhalese society, were the proudest
but the poorest community. Others who belonged to the
socially undistinguished castes had been excluded from
most social and religious affairs for a long time. In the
early 19 th century the commendable sagacity of some of
the monks had brought to the lay devotees of these castes
the opportunity to participate in their ancestral religion
with their Govigama counterparts. The monks of Halagama,
Karawe and Durava communities had founded their different
sects during the first half of the nineteenth century.
But the success of the wealthy merchants was not counted
82.A list of these plumbago merchants appears in

Twentieth Century Impressions of Ceylon, edited by Arnold 
Wright,(1907)London, pp.588-625.
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83m  the Island because of their castes. The caste
controversies sponsored by the famous scholarly monks of 
the Siamese sect and the Amarapura sect continued for a 
long time and the literature written by the bhikkhus and 
laymen embittered the feelings of the Govigama, Karawe,

_ I «ZlDurava and Navandanna castes with each other. The 
sentiments of this social depression found a new outlet 
in the Buddhist Theosophical Society which brought men 
a social and a religious recognition irrespective of 
their castes.
83.This could be clearly illustrated by the events which 

occurred in 1901, after the conferi'ing of the title,
'Muhandiram Yaniga Yijayasekara' on N.S.Fernando, the 
most successful businessman of Vahumpura(hakuru) caste, 
the onetime treasurer of the B.T.S, the patroniser of 
the two trade journals in Sinhalese,publisher of the 
first book in Sinhalese, with colourful illustrations 
(Jataka Pota), and a faithful devotee of Hikkaduve 
Sumangala and Ratmalane Dhammaloka. His appointment was 
ridiculed and criticised by B.Subhuti of the Siamese 
sect and of the Govigama caste, neglecting his marvellous 
service to Buddhism and Sinhalese.

84.The Govigamas and Karawes maintained their 'ksatriya* 
origin, while Durava had traced their origin to the
1Skandhavara1 or fKandavuru! kula, and the Navandanno 
to the creator god of the world, Yi,^vakarma.Most of the 
literature xvritten was polemic or Illogical. The literature 
is inaccessible to the research student in Geylon, since 
the owners including the governmafit authorities suffer 

. from mixed feelings. These caste controversies, started 
in 1876, still play a dominant role in eveyy field of 
Sinhalese society.



Among the Govigama community who thought of their
nobility, no signs of a religious or social awakening took
place* The high class Hindus in India had founded societies
for social and religious reforms based on Hinduism before
the arrival of the Theosophists.85 Unfortunately 'the
guardians of religious and national purity1 in Ceylon
were unable to influence the frame of mind of the nation
with such a religious or social consciousness, before 1880.

Thus the wealthier class of the socially !lowf castes
86gained social recognition with the offices of the B.T.S.

85-<J«U.]?arquhar,Modern Religious Movements in India, (1924) , 
London, describes the existence of Brahma Samaj(1828), 
p.34, Panama Hansa Sabha(1849),P*75* Prarthana Samaj 
( 1 8 6 ? ) Sadharan Pharma Sahha (1865)?p.186,Sanatana 
Pharma Raksini Sabha(1873),p•187» and Arya Samaj(18?4),p.109.

86.The Societies established in 1880 consisted of the members 
of the following castes;
Colombo branch :-except Batuvantudave all the others were

Karawe,Halagama and Durava.H.P.Karolis 
though a Govigama was married to <s,Durava. 

Panadura branch:- Halagama and Karawe.
Bentota and
Valitara branches:- Halagama
Galle branch:- predominantly Halagama except the vice-

president, Pandita and two councillors. 
Matara branch:- predominantly Durava caste.
Kandy branch except the president other key posts

were held by Halagama and Karawe who had 
migrated from the low-country.

Societies founded in 1889.
Anuradhapura branch:- two posts were held by low-country

merchants.
Matale branch :-three posts for the low-country mercha

nts.
Kataluva branch 
Valigama branch 
Dikvalla branch 
Trincomalee branch

- only Karawe caste.
- Durava and Karawe castes.
- Durava caste.
- Low-country merchants of Halagama

and Karawe castes.
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Most of the lay members who joined as officials were 
’convinced Theosophists’ although they believed in

onBuddhism. D.G.Pedris, a proctor of Vahumpura caste,
88 ~R.De Fonseka, a proctor of Karawe caste and 11.
89 * .Dharmaratna, J the editor of Jjakminipa&ana and an

ex-Buddhist priest of the Karawe caste discussed the
’inability of Buddhism to eradicate the caste system
from Ceylon and the success of the Theosophy in doing
so'. The pronouncement by P.Holly that all Sinhalese

/ 90belonged to the Sudra caste Save '̂ ie Buddhist
Theosophists a strength to fight against the caste system. 
’The unusual sight was presented ' described Olcott ’at 
the dinner to the fiftyseven members of the B.T.S,of

91principal castes sitting and eating together'. A
membership and an office- in the B.T.S brought with it
87 * The Buddhist,Vol.1,Bo.9,(Havam Fullmoon day of 2452),p.71.
88.The Buddhist,Vo1.ii,No.36,(29 * 8.1890);Theosophy- in Ceylon’ 

pp.282-283.
89.Bakminipahana, 27.7*1910.
90.The Buddhist, Vol.1,No.38,(6.9-1889)Caste’,pp.297-299*
91.Supplement to The Theosophist,Vol.2,No.11,(August 1881), 

p.249•



social acceptance and recognition to the newly wealthy 
» class, which their vast amount of money could not 
obtain. Except for this, there could scarcely be any 
cause which called for a reconciliation between Buddhism 
and Theosophy.

The term Theosophy is described by the leaders of the 
movement in different terms in different countries and 
it lies out of my scope to discuss these various definitions. 
'A Theo sophist is one who gives you the theory of God
or the works of the God1 wrote Blavatsky in the first

. ..  92edrcorial of the Theosophist, y the organ of the
Society. The idea of God and His creations were utterly
contradictory elements pto Buddhism. Apart from this main
factor there existed superficial similarities between
it and Theosophy. The ’Universal Brotherhood of Humanity'
was nothing new to the Buddhists though they did not
practice it. The Theosophists delivered lectures on the
'Law of Action’(Kamma), Rebirth and Nirvana with different
definitions of these terms, but did not come under the
criticism of the illiterate Buddhists or of the scholarly
priests who were deceived by the similarity of their
titles. The miracles exhibited by Blavatsky resembled
the descriptions of 'irdhi' in the Buddhist literature.
92.The Theosophist,Vol.1,No.1,(October 1879)*What is Theosophy

p.2.
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All these superficial affinities misguided the minds of
the priests and the laymen, and during the first
twentyfive years of existence only once do we come across
the rejection by a scholarly monk of an idea expressed
by Olcott regarding the Nirvana.

The first decade of the Society in Oeylon witnessed
the most prosperous period of the movement, along with
signs of its future decline. Although it has now become
the Society with the longest history in the recent past

94of the Island, it did not continue to enjoy the 
marvellous reception it had in the eighties. The number 
of the members of the Society on 51.7*^881 was eightyseven, 
but after the formation of another fifteen new branches

95it reached only one hundred and thirteen in 1889. By the 
end of the decade inspite of all the cordiality it 
received at the beginning the B.T.S became the target of 
public criticism.We are able to note remonstrances from 
various parts of the Island, in the first few years of 
its second decade.These islandwide protests were the 
result of the dissension which occurred between Olcott 
and his first Ceylonese Buddhist friend,Mohottivatte 
Gunananda.
93*H.S.Olcott,O.D.L (Second Series),pp.300-502.
94.It still exists with a handful of members of the Karawe 

caste.
95.In 1940 it had only 169 members.
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Olcott after the death of Mohottivatte Gunananda
wrote a note in regard to the 'disgusting behaviour' of the
deceased.'When the Trust deed was being drafted he had
given us no end of bother' wrote Olcott and 'his aim
seemed to have been to get the absolute control of the
money, regardless of the rights of all who had also

96helped m  the raising of the Bunds'. We are unable 
to assess this statement since nothing has been written 
by Iiigettuvatte about this event, but the chances are not 
too remote to dismiss this allegation.As we have noted 
earlier Olcott was not generous enough to offer any 
sort of governing power of the Education Bund either to 
a Buddhist priest or to the raisers of the Fund, but 
only to the trustees he selected in 1881. Olcott did 
mention the interference of Mohottivatte in his description 
of the events of 1885, a*id by this time we are pretty 
certain that the exclusion from lecturing to raise Funds 
had also been enforced on Mohotf.ivatte. That a priest 
who had devoted his full life for the upliftment of 
religion after delivering fifteen lectures in 1881 to 
raise the Fund should be deprived of all control over it 
for fear that he might misuse it sounds absurd.It would 
be incredible, and would contradict the normal texture 
of his activities, if he should misuse such a fund. For
96.H.S.Olcott, 1O.D.L (jjPh-trd ̂ Se^ifts) ,p .405.



thirtyone years, starting with Bodhiraja Samagama in
1849* he had delivered more than five thousand lectures
on Buddhism throughout the Island, without gaining .

97anything.
With the assistance of the same document of Olcott 

we can suspect that this difference smells not of a 
1 financial matter1 but of a 1 social affair*. In 1887, 
Migettuvatte criticised the Oolombo branch of the Society

98
’for its inability to open schools throughout the province*.
This allegation throivs some light on the reality of the
picture. Migettuvatte was a priest of the Halagama
community and was born in a predominantly Halagama area,
Balapitiya, and entered the- order while living at Hatgama,
the other stronghold of the Salagama caste in Ceylon. The
first layman introduced to the Theosophists by Mohottivatte
was J.R.De Silva of his caste and he was appointed as the
representative of the Theosophists in Ceylon. Nohottivatte
introduced the Theosophists to the ordinary Sinhalese
Buddhists.This must have created an interest among the
Salagama community. The impact of Theosophy among the
members of the Halagama caste is clearly reflected in the
structure of the branch societies along the coast from
97-M*Vimaladhamma,Sri Gunananda Yati Caritaya,(1937)>PP*15-17 

The Theosophist,Vol.1,No.2,(November 1879) says by that 
time he has preached over 5000 discourses on Buddhism,p.34

98.H.S.Olcott, O.D.L,(Third Series),p.405-
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Colombo to Galle. The presidents of the Colombo,Panadura, 
Bentara, Yalitara, and Galle branches were all Salagamas. 
Yet in the establishments of the schools we find the 
complete neglect of the two strongholds of this caste. 
Throughout the long history of the Society, for unknown 
reasons Balapitiya and Ratgama, the birth place and the 
religious place of Mohottivatte, were ignored by the 
Theosophists. The acceptance of the Salagama caste was 
not rewarded by Olcott and his followers. They might have 
expected a profit from the harvest, which one of the monks 
of their caste had prepared. Can not we surmise that this 
may be the reason for the argument between Olcott and 
Migettuvatte?

Mohottivatte 'the silver tongued orator1 (so described 
by Olcott in 1879), with the consent of Sumangala nayaka 
thera, invited Olcott to be present at a lecture which 
would be delivered at Pahala Pansala, Kotahena, on 18.2. 
1887. His address, a sharp criticism on the Society and 
its president, could not be answered by Olcott since he 
never understood the language, but the audience who had 
heard praises from this critic in the past, was surprised 
and provoked by his criticism. Finally he challenged Olcott 
to reply to his accusations on the following day. Without 
realising the situation Olcott promptly accepted the 
invitation, thinking it was another invitation for a
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lecture to the Buddhists, since' he was at the disposal of 
the Buddhists for addresses. Hohottivatte announced the 
acceptance of Olcott >,?to deliver the lecture on the next 
day.

Things changed suddenly. At the temple of Maligakanda,
Sumangala nayaka thera divulged the happenings and 1 seemed
shaken in his friendship* for Olcott. ^  After listening
Olcott became furious and upbraided Sumangala for not
informing him of Gixnananda's intention beforehand. Curious
crowds gathered at Kotahena at the due time. But by that
time the invited speaker was in ship 1 sailing away from
the wily fowler1.

The unfortunate audience thus could not hear the reply
of Olcott but could read the vehement criticisms of
Mohottivatte on the Theosophists. He started his newspaper,
'The Rays of the Sun1 (Rivirasa) on 8.1.1888 and launched
his campaign to discredit them. One advertisement concerning
the paper says that the Buddhists of this coiintry who were
misled by the Theosophists had no newspaper to express their
ideas clearly. One motive of the paper was to expose
99«H.8.Olcott,O.D.L,(Third Series),pp.406-407.
100.1samahara samagamavala aya Buddhagamata muvavi s&tagena 

Buddhagama anyakarayakai^a peralan*£a hadana eka* 
navatvima p ini sat me kal.aye Buddhagama sambandayen 
kriya karana patrayak dnamaya*.
Lakminipahana,24.12.1887•
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the B.T.S which attempted to destroy Buddhism while
working under the pretension of Buddhism. He accused
them for not providing the public from whom they had

101collected money with a balance sheet. Not only- the
Theosophists but their loyal advisors of the Ramanna
sect also came under the severe criticisms of Mohottivatte.

**

On receipt of the new newspaper, Lakminipahana praised 
the venture and criticised the un-Buddhistic attitude of 
Sarasavi Sa&Larasa, which merely contained lists of 
fancy bazaars, the weddings, travellings, lectures and 
the deaths of the Theosophists.Sandarasa was 
accused of collecting funds from the Buddhists by deceit. 
Finally the editor of Lakminipahana appealed to the 
Buddhist scholars and the wealthy men who had been 
misled through their ignorance to turn to the correct 
way and discard Theosophy, like Siddhartha (later the 
Buddha), who in his last birth went to the ascetics in 
search of Enlightenment but discarded their teaching.

101.'tavat noyek aya Buddhagamata muvava sita gena noyek 
prayogavalin lokayagen mudal laba ganiti.e laba ganna 
mudalvala ganan hilavvak Idkayata nopenvati'
Rivirasa,edited by M.G-unananda, 8.1.1888.

102.Lakminipahana 9*1.1888.
105•Lakminipahana 11.1.1888.
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The paper was intended to be the opponent of the 
Theosophists. It was a fight between the rays of the sun 
and the rays of the moon. In the first page of Sarasavi 
Sandarasa appeared the words fThe organ of the Buddhists 
of Ceylon', and Mohottivatte described his paper as 'The 
ONLY organ of the Buddhists of Ceylon'* But Mohottivatte 
could not do much service here as he died on 21.9.1890 
after a long illness.

Describing his campaign against the Theosophists 
Olcott wrote that 'the only result was to weaken his 
influence, lessen his popularity, and ' expose himself 
as a selfish, uncharitable, and pugnacious man*.^^
However, we have evidence to contradict this statement. 
Mohottivatte was not a serious scholar and he cotild not 
properly cover Theosophy with his criticisms. But his 
accusations on the activities of the Theosophists were 
accepted promptly by the Buddhists, although he had to 
fight a lonely battle as all the others who had helped 
him during his earlier struggle had now become the 
obedient admirers of Olcott and his Theosophy. His public 
lectures were more effective than hi© writings. Except 
for the societies founded by Olcott and Pov/ell in 1889?
104.He was suffering from a derangement of the kidneys even 

on 18.7.18799 Recording to a letter written by Piyaratana 
nayaka thera, Sailabimbaramaya,Dodanduva.

105.H.S.Olcott, O.D.L,(Third Series),p.407.



none of the other branches formed under the initiative
of B.T.S were designated as branches of the Society and
the organisers of these associations preferred
dissociation from the Theosophists. Dharmodaya Buddhist
Society at Kalutara^^ Bauddhaloka Society at Vakada,^^
Gnanodaya Society at Kalutara,^^ Buddhist Society at
Negombo,^0<̂ Dharmodaya Society at Kotahena, Sugata
Samayabhivardhana Society at Maradana and Punyadhara
Society at Vattegama were meant for the Buddhists but
not for the Buddhist Theosophists. The influence of the
Theosophists on the Women1s Educational Society (N'ari
Siksadana Samagama), an independent organisation, ruined
its future and its purpose. Valigama Siddhartha
Theosophical Society, the creation of Olcott, took to

110omitting the term Theosophical from its designation.
This state of affairs shattered the hopes of the 

Pounder to have a firm foundation in the soil of Oeylon,
106.The Buddhist,Vol.ii,No.16,(4.4.1890),The National 

Religion,p.121.
107.The Buddhist,Vol.ii,No.32,(1.8*1890),The Women1s 

Educational Society at Vakada, p.251.
108.The Buddhist, Vol.i,No.45 (̂11.10.1889),The Powell1s 

Tour, p.344.
109-The Buddhist,Vol.iii,No.11,(6.3-1391),Negombo,p.88
110.J.B.Daly,The Convention of Buddhist Schools,(1892), 

Galle, introduction, pp.iv-v.
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111and the events m  India, England and America added

more dissatisfaction and forced him to tender his
112resignation thrice during ten years. With the decline

of the Theosophical Society in Colombo two futile efforts
were made by Olcott to secure the power to control the
monks of the Island; eventually the failure of these
attempts compelled him to retire permanently from
participation in religious activities.

The monastic landlordism in the up-country and the
low-country invited the detailed attention of the
Theosophists as early as 1884 when they were advocating
* immediate steps to d.ecide the question of Buddhist
Temporalities by taking financial matters out of the
hands of the priests who by their ordination laws are

113prohibited from meddling m  worldly affairs'* This
constantly repeated incorrect 'Yinaya rule1 might have
been the result of the teachings of the Hamanna sect*
This impractical knowledge of Buddhism provoked Olcott
111*H.S.Olcott,O.D.L,(First Series),18959PP-394—407,

H.S.Olcott,The Theosophical Movement(1875-1906),(New 
York),pp.226-243 and" pp.295-553.
John Murdoch,Theosophy Unveiled,(1385)•
John Murdoch,The Theosophic Craze,(Madras),1894.
John Murdoch,Theosophy Exposed,(Madras) 1893*

112.C.Jinarajadasa,A Golden Book of the Theosophical 
Society,(1926),p.223, P«225, p.226, describes the 
events in 1885,1890 and 1892 respectively.

113.Souvenir- Diamond Jubilee of the Theosophical Society, 
(1940),unpaginated.
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to seek power to control the land endowments of the
temples. This was mainly aimed at Siam Nikaya as they
were the wealthiest land owners of the country. The
Amarapurians had no hereditary lands due to their recent
origin. The Ramannas who advocated dwellings in the
forests, though they had started a migration to the towns,
were still in a poor stage. The British administrators
were more careful than the Theosophists in handling this
complex problem and once declared 1 the exercise of any
such control by the government officials1 was not their
aim. Olcott and his wealthy Theosophists were searching
for an avenue of easy income to establish schools
without sacrificing their own purse. They found the
hidden treasure in the temple lands and preached that
the removal of lands from the temples was the only way
for the purification of the bhikkhus.

Their intention became clearer to everyone when the
Buddhist Temporalities Ordinance,No.3 of 1889 and the
Proclamation of 23*8.1889 were introduced in the
Legislative Council. Olcott and his supporters got
busy selecting commissioners and committees for the

114districts and provinces, who would become the
managers when the Bill was implemented. Their support
114.The Buddhist,Vol.ii,No.42,(10.10.1890),p.336.

The Buddhist,Vol.ii,No.43,(17.10.1890),p.344.
The Buddhist,Vol.ii,No.44,(24.10.1890),p.352.
The Buddhist,Vol.ii,No.45,(31*10.1890),p.360.
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for the implementation indicated that their intention
was not so much for the purification of the bhikkhus
as to gain the power to manage these lands and to gain
control over the landless bhikkhus accordingly.
Unfortunately the Bill did not bring the expected 

115results.  ̂ Most of the members selected to the 
committees were not Theosophists but the close relatives 
of the priests.

The bhikkhus of Malvatta and Asgiriya and other 
wealthy temples became aware of the danger they were 
facing, and started a 'life and death* struggle against 
the implementation of the Bill, fully realising the 
motive of the Theosophists. All the lay Buddhist leaders 
of the future except Dharmapala engaged in a losing 
battle with the monks in regard to the Buddhist 
Temporalities during the next three decades.Olcott and 
his followers were too hasty to grab the power to control 
the bhikkhus in the midst of the opposition of the 
bhikkhus and the intelligent go-slow policy of the 
Colonial authorities.

We have noted in the last chapter the problems
encountered by the priests as a result of the controversies
on the alms to the impious and on their impiety. The
Theosophists who had been criticising the monks for
115-The Buddhist,Vol.ii,No.47,(14.11.1890),The Second 

Annual Convention of the Ceylon Branch of the
Theosophical Society, p.372.
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the last two decades aggravated the situation by their 
criticisms. fheir struggle to govern the bhikkhus 
reached its culmination in 1897> when they exposed 
their ignorance of Buddhism and of the Order of the 
community of bhikkhus.

Prisdamchoonsai, a prince of Siam, the cousin of
the king of Siam, entered the Order in Ceylon under the
teachership of Vaskaduve Subhuti nayaka thera of the
Amarapura sect, and was named Jinavaravamsa. He witnessed
how monks were convicted of 1 debauchery, embezzlement,
the coining of false money and other crimes1. He found
himself in an 'atmosphere of personal bickerings,
childish sectarian sqabbles, ignorance of the world
about them and incapacity to fit themselves to the ideals
which the Lord Buddha had depicted for the government of 

116his sangha’. He corresponded with the high priests
and the lay devotees and entertained the idea that he 
might get their support. His idea was that the loss of 
a Sangharaga or a king, a religious or a secular monarchy, 
had caused the deterioration of the monks in Ceylon, and 
to remedy this a united sect must be constituted including 
Burma,Siam and Ceylon under the supreme authority of the 
king of Siam.
116* H.S.Oloctt, O.D.L,(Sixth Series),1935*(Madras),pp.

154-155.



When the king of Siam visited the Tooth Relic at
Kandy, Jinavaravamsa wanted to celebrate the first
meeting of the proposed United Sect, The priests of the
country criticised the initiative of a 1 one-year old1
bhikkhu to purify bhikkhus who were older than him.
Though he was a royal prince, according to the traditional
law his lay position ought to be disregarded as he had
renounced the world. Theosophists supported Jinavaravamsa,
and this created a general dissatisfaction with
Jinavaravamsa, as they advocated in editorials of the
Buddhist that after his entering the Order, the
bhikkhus of Ceylon could accept him as their spiritual
leader. To a person accustomed to the conventions of the
Order of bhikkhus in Ceylon this suggestion will seem
to show a general wish of the Theosophists to make a
very radical change in its structure. But it seems
ludicrous to read editorials of this nature while there
were bhikkhus of thirty or forty years of age after
their Higher Ordination who were asked to obey him. In
a society where the eldership is reckoned not according
to lay position nor to the date of birth but on the date
of receiving upasampada, this statement about leadership 

the
shows either/insularity of the Theosophists or their
intention to undermine the community of bhikkhus in Ceylon.
117.The Buddhist ,-Yol.viii,No.44, (25.12.1896) ,The Sects of 

Southern Buddhism,pp.540-541; Yol.viii,No.46,(8.1.1897), 
Notes,pp.556-557; Vol.viii,No.49,(29.1.1897),Reform and the Unity of the Ceylon Sangha,pp.372-574; Vol. 
viii >S 0 * >(5.2.1897),pp.380-3@1.



134

Jinavaravamsa’s proposal was absolutely refused by 
the bbikkhus of the Island. She days of the king’s 
arrival came nearer, and there seemed no hope for his 
plans.At last Jinavaravamsa submitted a long letter to 
Olcott on 20.3.1897, and appealed him to visit the 
country urgently. Olcott came on 23rd and set up a 
reception committee and drafted an address to be presented 
to the king on his arrival. At the exhibition of the 
Tooth Relic to the king he was not allowed the blessing 
of taking the Relic into his own hands by the guardians 
of the temple. The king was exasperated and returned all 
the presents to the high priests, and in Colombo he did 
not address the gatherings at Kuppiyavatta and Haligakanda, 
as advertised.

When the news of the king's anger spread in Colombo, 
a Theosophical sub-committee was organised on the same day 
to enquire into the affair and a report was submitted 
to a public meeting on 2.4.1897 by the three-member 
committee presided over by Olcott.At the gathering 
criticisms were levelled against one of the guardians 
of the temple,T.B.Panabokke, who became the prey of the 
critics, furious at the shattering of their expectations 
of a united sect.

This incident had many-fold results in Buddhist 
society.An irreparable rift sprung up between the new
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lay leaders and the community of the Sangha. Secondly 
this totally futile attempt to establish a United Sect 
forced Olcott to retire from his public participation 
in the religious activities of the Island.

It is our duty to consider and evaluate the service 
rendered by the Theosophical movement in the field of 
religious activities in Ceylon. The vast amount of 
uncritical and exaggerated literature about it inclined 
some to attribute every significant event which occurred 
in the social history of the country to the Theosophists.
To sort out the reality from these overstatements poses 
many difficulties to the student of religious affairs.

The honour for the establishment of Buddhist schools
has been generally given to the Theosophical movement,
and 'pioneer of Buddhist schools' and 'father of the
Buddhist school movement' were titles attributed to
Olcott in Ceylon. Heverthless an investigation of the
actual historical evidence will create doubts in our minds.
The administration report of the Director of Public
Instruction issued for the year 1880 describes the
existence of four Buddhist Grant-in-aid schools at
118.C.Jinarajadasa,The Golden Book of the Theosophical 

Society,(1925),Madras,p.231 reports a mass gathering 
in Ceylon of 6000 on Temperance addressed by Olcott 
in 1904.But Sarasavi Sandarasa,the organ of the 
Theosophical Society, which supplied detailed descrip- 
-tions on every insignificant event of the Society 
only mentions Olcott's stay in Colombo but nothing 
is said of an address. Sarasavi Sa&darasa,24-.3*1904.
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Korato^a,Homagama and Handapangoda in the Western province

119and at Walahepitiya in the Northern province. The
existence of specifically Buddhist schools is recognised
for the first time by the department in this tyear; in
earlier reports these schools came under the private
aided schools list.

The Diamond Jubilee Souvenir of the Buddhist
Theosophical Society speaks of the existence of two
Buddhist sbhools in the Island in 1880, at Dodanduva* *

and Panadura. But the report mentioned earlier clearly
contradicts this statement. The Koratota school which
received its grant in 1872 according to that report, will
precisely go back to the year 1869* as three years of
successful work was needed to get the grant. In 1869,
the existence of another Buddhist school at Dodanduva
can be established from literary sources. Realising
the danger of Church Missionary schools at Dodanduva,
Piyar&kana nayaka thera, after collecting money from
the villagers, stfefî ed 'Jinalabdhi Visodhaka school1 in 

1201869- In response to a petition submitted to the
governor, the school was registered under the category 

121A in 1872. According to the administrative report
119-Administrative Report of the Director of Public 

Instruction,(1880),p.54-
120.1 am grateful to Mr.M.Lokuge, the retired headmaster 

of this school and Rev.Dodanduve Dharmasena for all 
the informative documents.

121.Jinalabdhi Visodhaka Schhol Report,(1902),Dodanduva,p.
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there were two anglo-vernacular schools at Dodanduva,
one under a Christian priest and other under the Mudliar
of Vallabada Pattuva. The existence of this school can
be firmly established with the assistance of contemporary
newspapers.Lakrivikirana published two letters with

122regard to this school written by angry Christians.
The contemporary Wesleyan Missionary reports too
establish;.; the existence of this Buddhist school at 

125Dodanduva. The Buddhist, organ of the B.T.S, mentioned
three Buddhist schools which existed in 1869» at

124- - 128 - 126Dangedara, Panadura, and Dodanduva. So as
far as Buddhist schools are concerned we can difinitely
say that they were not the creation of Olcott and we are
certain that seven anglo-vernacular Buddhist schools
were already fixnctioning in the Island at the time of
the arrival of Olcott.

Olcott devoted his energy to organising and continuing
the existing Buddhist schools movement.There are many
reports regarding opening of schools in every Theosophical
source. One will therefore be amazed to read that the
122.Lakrivikirana,4-.6.1869 and 9.10.1869.
123.M.M.S Box (1868-1876),Letter written by J.Scott on 6.6.1872.
124-.The Buddhist,Vol.iv,No.4-0, (7.10.1892) ,Dangedara Buddhist 

School, p.317.
125.The Buddhist,Vol.ii,No.28, (4-*7.1890) ,Buddhist Activities, p. 224-. ~
126.The Buddhist,Vol.iv,No.5,(29.1.1892),Buddhist Items,p.39.
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Society after ten years of ill planned, haphazard work
was only able to run six schools of their own, The
establishment of a Buddhist school was synonymous with
a government grant. Managers and societies sprung up
overnight to establish schools and to get a government
grant. 'A crafty set of men are striving to make a trade
of school management. Teachers1 salaries are in arrears.
Managers have squandered the money and closed the
schools. One manager stocked two boutiques by making a
commercial use of education funds. Olcott was accused
of misappropriating money by the pLiblic of Galle. The
brother of the President of the Society was also
accused on the same charge and the President of the
Colombo branch could not provide the public their

128accounts for nxne years'.
1PQThe schools were not systematically run. J There 

was no difference between the education received at the 
Christian school and one of these so-called Buddhist 
schools. The curriculum was the same, and slavishly
127-JhB.Daly,The Convention of Buddhist Schools,(1891),P*12. 

According to a certified statement of H.S.Olcott on 2. 
8.1895? in 1895 there were in Ceylon, 4 registered 
girls' vernacular schools, and 4 boys' and 5 English 
schools. The Theosophical Congress Held by the 
Theosophical Society,( 1 8 9 5 ) ?P*91•

128.ibid, p.15 and p.25*
129-fhe Buddhist,Vol.v,No.42,( 5 * 1 1.1895),Panadura Buddhist 

School,p.552; Vol.vi,No.1,(12.1.1894),pp.1-4; Vol.vi, 
.1.1894),p.16.
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imitated the missionary schools. In missionary schools
at least the Buddhist children were taught Christianity,
but what amazes us is that there was no religious
education given in these Buddhist schools. Though they
advocated Buddhist religious education, and designated
the schools as Buddhist schools, no Buddhism was taught
to the children. 'The books employed in these schools'
wrote the General manager of the Buddhist Schools in
1891 'are unsuited to the children ... and utterly

1 BOcontrary to the precepts of Buddhism'. Thus the
so-called Buddhist school movement of the Theosophists 
brought actual harm to the country and disappointed the 
expectations of ordinary Buddhists.

The Buddhist clergy was obsolete in its relationship 
to the religious and social needs of the ordinary 
Buddhists. Scholarship was low among the priests and 
religious observances were unattractive to the 
illiterate laymen. On Poya days sermons were held at 
temples but the listeners did not react much to these 
lengthy uninteresting readings. These sermons dragged 
on for three hours or more, which encouraged the

131audience to chew betel and sleep while the priest read. ^
130.J.B.Daly, op.cit, p.13*

Dharmapala Hevavitarana, one time the manager of the 
Buddhist schools of the Society, criticised this 
policy in 1906.

131.ibid,p.11.
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Ordinary Buddhists had little knowledge even of the life
story of the Master, let alone of the principles of his 

152religion. Reading from a book was the accepted way
155of preaching sermons. The Theosophists, including

Olcott, C.W.Leadbeater, J.Bowles Daly and Annie Besant 
delivered lectures on Buddhist subjects, limited their 
1 sermons 1 (de^anava) to one hour and never read from 
books. Listening to them was a comfortable experience 
when compared to the soporific sermons of the monks.
The priests started to imitate this way of delivering 
lectures and thus brought a suitable modern system of 
preaching to the ordinary Buddhists, which is followed 
even today.

The motive of Theosophy was to encourage people to 
explore the philosophy of ancient religions, though 
their aims are very vague. The rational approach which 
they were attempting to introduce for Buddhism was 
highly commendable and it could have been the great 
service rendered by the Theosophists, if they had done it 
systematically and kept to their ideals. But it was 
an illtimed aim. The majority of the Buddhists were 
unaware of the simple elements of Buddhism, so what 
132.J.B.Daly, op.cit, p.12.
135*Even in the early twentieth century it prevailed in 

some areas where the Theosophists did not exert their 
influence says Kalukoftdayav<§ nayaka priest. 
K.Pragrlasekhara,Svayamlikhita £>rl Pragnaiekhara 
Caritapadanaya,(1970),p.75*
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service could be done with a purely rationalistic 
approach? The Theosophists abandoned their earlier plans 
in this field when they arrived in Ceylon.

The Theosophists were the first after the British 
domination to attempt to restore the position of religion 
in the national context. They advocated the restoration 
of lively links betî een Buddhism and the Sinhalese 
nation. Annie Besant, the President of the Society, 
summed up the ideals in this statement in 1908, at 
Ananda College.
11 Can you imagine a Sinhalese people without Buddhism? 
Buddhism builded this people up into a nation and 
trained its thought. You could not live without it

158"On Buddhism you must build your nationality". ^
A resolution was passed by the Society to organise

a movement to restore Aryan names instead of the Western
names the Sinhalese had been bearing. The members
unanimously agreed on 17-4.1885, a list of Aryan names
was published, and they decided to publish the name

136changes m  their newspaper.  ̂ The European preacher,
C.W.Leadbeater, during his lectures stressed the
134.Annie Besant, Buddhist Popular Lectures,(Madras),1908,

p.6.
135-ibid,p.24.
136.Decennial Report of the Theosophical Society,(1890), 

pp.43-44.
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necessity for re-adopting Sinhalese names, and he

137sometimes added certain Sinhalese customs to the subject.
But except for H.D.David, the manager of the Buddhist
press at the time, we do not come across any member of
the Society who practised according to their advice.
H.D.David changed his name and was introduced as
Dharmapala Hevavitarana, in 1886.

fhe Sinhalese were then imitating the costumes of
the westerns, though they wore not only the trouser
but a cloth over the trouser, Ihey were in search of
a national dress for men and women. They were conscious
of an original association with the Indians and therefore
advocated as the easier dress a ‘doti1 for men and
'sari' for women. Dharmapala delivered many lectures
on these national cultural aspects, which we will
discuss in detail later. It was unfortunate that the
leaders of this movement could not accurately prescribe
the necessary adaptations between traditional Buddhism
and the modern Sinhalese nation, which was a matter
which gave rise to a great diversity of opinions.

A more effective service rendered by the Iheosophists
in the religious field was the organised social
acceptance of the official proclamation of a public
137-Supplement to the fheosophist,Vol.vii, No.83*

(August 1886),pp.cxlv-cxlvi.



holiday on the Vesak day. It may he argued that this 
was not the direct outcome of the efforts of the B.I.S 
hut arose out of a subordinate committee of the 
Society. The causes for the formation of the Buddhist 
Defence Committee have to he discussed before analysing 
the results of the committee.

At Dipaduttamarama temple, Kotahena, a religious
festival was arranged in January 1883, to mark the
'setting of the eyes (netra tabime pinkama) of the
reclining figure of Lord Buddha' erected in the new
image house. Mohottivatte Gunananda, the chief incumbent
of the temple, announced that the 'reciting of Pirit
and preaching of Bana will continue until the thirtyfirst
of March, on which the procession carrying eight
requisites to the five hundred bhikkhus who participated

188in the ceremony will take place'• ^
Meanwhile arrangements were made to bring the 

morning meal (hil dane) and the midday meal (daval dane) 
for nearly fifty monks from various villages around 
Kotahena, and the meals were brought to the temple every 
day in processions by the villagers. St.Lucia's Cathedral, 
the Church of the Roman Catholics, was situated in the 
close vicinity of the Buddhist temple. Ihe sentiments 
expressed by the Gatholics at that time on Buddhist 
138. Riots Commission Report,(1883).
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processions were that they were nothing but 1 a farce' or
'mere nonsense'. These 'farcieal* processions which
proceeded every day to the temple past the cathedral,
must have irritated the feelings of the Roman Catholics.

The acting Inspector General of Police issued
general permission to the Buddhists to hold the
processions in the month of March. The priests of the
Roman Catholic Church contacted the Superintendent of
Police in the Western Province to get the licence to have
their own festivals from Palm Sunday to Easter Sunday,
and this was also granted. Though it was not intended
by the Police to embarass any group this stupid act
aroused the feelings of both parties, and the Buddhists
were more vigorous in challenging the Catholics. The
permission given to Buddhists to have a procession on
Good Eriday was withdrawn by the Police on the previous
day, but the angry Catholics without knowing of the last
minute cancellation gathered at St.Anthony's church,
Koccikade, expecting trouble. The Buddhists pressed to
have their procession on the twentyfifth of March,

-i 140Easter Sunday, instead of Good Friday. The Bishop
of Colombo agreed with the Police tio issuing permission
to the Buddhists for Sunday after twelve p.m.
139•The Theosophist,Vol.4,No.9,(June 1883),Madras, What 

is a Perahara?, p.236.
140.The Theosophist,Vol.4,No.8,(May 1883),Theosophy and 

Religious Riots, pp.197-200.
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The Buddhists were alleged to have carried figures 
in their processions which ridiculed the Virgin Mary 
and other sacred symbols. The Assistant Superintendent 
of Police, a Roman Catholic, went to Boralla, the 
starting place of the procession, examined it and saw 
'nothing of any objectionable nature1. The procession 
of the Buddhists approached Skinner's Road. 'A little 
before 1 o'clock a sudden and violent ringing of bells 
in the cathedral was followed by all the Roman Catholic 
churches. Catholics with weapons and clubs in hands 
and marks of crosses on their back and forehead 
assembled at the cathedral,' to defend themselves. A 
rumour reached the Buddhist procession of an assault 
on a Buddhist monk and the silent Buddhists suddenly 
became violent attackers heavily armed with sticks 
and weapons.

The Police could do nothing and the military was 
incalled /(for the restoration of peace and order. 'One

Buddhist was mortally.wounded and thirty others were
seriously injured'. The legal procedure was dangerously
hampered by the difference of opinion and the inefficiency
between the Police and the department of the Queen’s 

141advocate. The Riots Commission appointed by the
141.C.O. 54-548,Despatch No.66 dated 24.8.1883 and No.

306 dated 26.6.1883 by the governor Longdon to the 
Earl of Derby.
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governor submitted him a report-hardly impartial- on 
the events, criticising the 1 indiscretion and indecision 
of the Police* in granting a licence for processions,

The Police did not take action legally against the 
guilty Christians, alleged the Buddhists, while the 
Christians criticised the policy of the Queen's advocate 
for releasing the Buddhist offenders. Buddhists and 
Christians equally believed that this was injustice 
and the Buddhists submitted a petition to the Colonial 
Secretary through Edward Erancis Perera, a proctor.
The Colonial government without considering their 
grievance introduced new laws to suppress the Buddhist

A hOprocessions. Meanwhile the priests of the Siamese
and Amarapura sects agreed to have a spokesman 
(konsalvarayek) in the name of the king of Siam, since 
the British government was not interested in Ceylon 
Buddhists. HikkacLuve Sumangala,Dhammalankara and Vaskaduve 
Subhuti met the governor in regard to the employment 
of traditional instrumentalists in the Buddhist processions, 
and on their return to the temples were met by two 
proctors and members of the B.T.S, at N.S.Pernando1s 
shop. But the lay Theosophists declined the invitation 
of the priests to have a delegate in the name of a king 
when they already had efficient speakers on behalf of
142.C.O. 54-548, Despatch No.9 of 14.7.1883.
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Buddhism*  ̂ They secretly invited Olcott to Ceylon*
The trained minds of the Theosophists quickly

realised the importance of the situation. Olcott came to
Maligakanda on 27*1*1884- and a discussion was held with

caused
regard to the redress of injusticey(in the riots, with

1 LlliHikkaduve Sumangala in the chair; and the twelve members
present acquired a semi-official status after the
formation of the Buddhist Defence Committee (Bauddharaksaka
Sabhava) on the next day. Olcott represented the Committee
at the Colonial Secretary's office in London. The

145employment of the instrumentalists in the
processions and the redress of injustice to the Buddhists 
were the primary aims of the Committee. But the 
appointment of Buddhist registrars of marriages and 
births and the declaration of Vesak as a public holiday 
were among other demands. Olcott submitted these demands 
of the Buddhists on 27*May 1884-.
14-3.Y.Pannananda, op.cit,Vol.ii,A letter written by Sumanga- 

-la on 27*10.1883 to E.R.Gunaratna,pp*722-724-.
14-4-.H.S.Olcott,William De Abrew,Don Karolis, Don David 

Abhayaratana,S.P.Jayatilaka,J.R.De Silva, S.P. 
Bharmagunavardhana,B.H.Kure,Sediris Silva, R.A.Mirando, 
Charles Alexander De Silva, C.P.G-unavardhana.

145*During processions organisers employed a group of
drummars with Davul, Tammattam, Purappa^tu and a Horana 
player. This group^is called 'Hevisi1. The drummars 
with Yak Bera or Gata Bera are added at Pirit 
chanting ceremonies.



Prom this point onwards we have to be more careful
146in the Theosophical records* Not only Olcott but his

followers too employed every attempt to grant to Olcott
the sole credit for the declaration of Vesak as a
holiday* But we could look at the picture from a
different angle with the records of the Legislative
Council in Ceylon. Olcott met Lord Derby in London, a
few days after the Vesak Fullmoon day in 1884* On 17th
December 1884 the Council discussed the Ordinance to

147provide for public and bank holidays. ( The Sinhalese
New year Festival on April thirteenth and fourteenth
competed here with Vesak Fullmoon day during the debate.
But the Governor was adamant on accepting the Vesak day,
despite the opposition of the Sinhalese representative.
‘The governor, Sir Arthur Gordon, was accepted as a 

1481 friend1 of the Buddhists, and in 1884 he had sent
a circular to the high priests and the lay Buddhists to 
decide the day for a public holiday and he declared 
that most preferred the Vesak. If this has happened 
in 1884, can not we say that the existing idea of a
146.The Theosophist introduced the events under the title

*Theosophy and the Religious Riots' and interpreted 
everything as the result of Theosophy;
The Theosophist,Vol.4,No.8,(May 1883),pp.197-200, und 
p.205; Vol.5;No.11,(August 1884),p.261.
The Buddhist,Vol.viii,No.16,(12.6.1896),p.114;No.17, 
(19.6.1896),p.125; No.20,(10.7-1896),p.145.

147.The Ceylon Hansard,(1885-1886),pp.84-85-
148.He was presented with an address in Pali and Sinhalese 

by the Buddhists in 1890. The Buddhist,Vo1.2,No.23,
0 0 .5.1890),p.182; No.24,(6.6.1890),pp.19^ ^ 92.



Vesak holiday was supported by the newly formed Committee, 
which they already knew would be a success? They i\rere 
aware of the advantages of pressing a demand of the 
Buddhists.

The Sinhalese Buddhists expressed their views
through the Tamil representative, Sir P.Ramanathan,
who read a letter of Sumangala in the Council in which
he mentioned that the Buddhists had observed the Vesak
in 1884 as a holiday, and 'their unanimous appeal is
for the Birth day and not the New Pear*. If the Buddhists
had a reaction of this nature in 1884, it is indubitably
certain that the declaration of Vesak as a holiday was
not only the result of Olcott's delegation, which he
made after the Vesak . .of 1884. The Holidays Bill was
passed in the Council in 18859 and the 28.4.1885 was
the first officially recognised public holiday after the
time of the Sinhalese kings. The proclamation of Vesak
in 1885 ’gave hardly any time to the Buddhist public

140to celebrate. J What does the Buddhist, organ of the
B.T.S, mean by these words? Were not the Buddhist public 
thein^nabit of celebrating the Vesak prior to 1885? We have
evidence in the missionary records of the celebrations
of ordinary Buddhists even three decades earlier than 1885-
149-Supplement to the Theosophist,Vol.7,No.81,(June 1886), 

p.cxxxiii.
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'Within the last few weeks the I'oads about Oolombo have
been thronged with pilgrims going to the celebrated
temple at Gallany' reported Rev,J.Scott to the general
secretaries in London 'to honour the month in which

150Buddha was born'. Nobody could deny that these
simple celebrations occurred among ordinary village
Buddhists, and that may have been the cause for the
selection of Kalaniya by the Theosophists on 15.Hay
1881, the Vesak day, to inaugurate the Education Fund.

The official recognition of Vesak as a public
holiday was not the outcome of the delegation of Olcott
made to the Colonial Secretary, but the inevitable
consequences of the circumstances. The Theosophists
took advantage of the position and determined to carry
the Vesak celebrations along modern lines. The six-coloured
Buddhist flag, the symbol of the Buddhists, was jointly

151designed by John Robert De Silva and Olcott,  ̂ and the 
prints of it were imported from Japan by N.S.Fernando.
The official recognition of Vesak was received with 
warm hearts, and an organised Vesak festival was held 
in Colombo on 17-Hay 1886, on a grand scale. After 
witnessing the celebrations Sumangala telegraphed Olcott
150.M.I1.S,Box vii,Eile 1856-1857,Letter dated 11.6.1857 

to, Rev.E.Hoole by Rev. J.Scott.
151.The Buddhist,Supplement to Sarasavi Sandarasa,(1888),p.7»
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152and congratulated hxm on the success, which he

assumed to be Olcott's doing.
By that time the Christmas celebrations in Colombo

had severely affected the social life of the Sinhalese
Buddhists, and they acted no differently from the
Christians in celebrating from December twentyfifth to
January second. The Theosophists were in need of a grand
exhibition of religious spirit in Colombo. Unfortunately
to achieve this end the existing 'offerings of principles'
(pratipatti puja) in a simple manner were hardly
adequate. But a storeroom of readymade celebration plans
was at the disposal of the Buddhists. For years, they
had witnessed the decorations among the Christians, on
the Christmas day. 'The decorations on the streets
and houses, Christmas lamps, pandals depicting the life
of Jesus, tolling of bells, evergreens, and carol 

1 55parties' supplied the pattern needed. Unimaginatively,
the Theosophists imitated these practices and consequently
'christianised' the Vesak festival. Pandals were erected
with scenes from the life of Buddha. Hoads were
decorated with evergreens. Colourful lanterns were
imported from Japan and China. The inhibitions exhibited
152.Supplement to the Theosophist,Vol.7,No.81,(June 1886), 

p.cxxxiii.
153.Ceylon Friend,Vol.ii,No.61,(16.10.1889),p.94.



154by the Theosophists on music,  ̂ especially on the
155Hmdusthani musical system, discouraged them from

adopting carol parties at the beginning though they were 
badly in need of spectacular entertainment. C.W.Leadbeater 
came to the rescue and songs were composed along the 
lines of Christian hymns in English and Sinhalese, and 
trained parties went round accompanied by western 
mu s i c al in st rument s.
"After a final practice ... the carolling party started 
from Theosophical Society headquarters, at 11.30 p.m.
It consisted of the headquarters staff, some prominent 
members of the Society and twenty two boys with a 
cornet, a violin and a harmonium by way of accompaniment 
to the voicesn156

The organised religious festival of Vesak in 1886
impressed the minds of ordinary Buddhists, and the
impact was echoed in the hearts of the members of the
B.T.S, but they could not divert their energy to
organise and develop the religious sentiments of the
Buddhists more permanently. There emerged doubts in
regard to the correctness of the Vesak day among the
Buddhists. This was highlighted in 1892, when the
Vesak was declared in the month of April, in the
154.Editors of the Buddhist and Sarasavi Saxidarasa

discouraged music in their writings while in India 
Theosophy has encouraged it.
The Theosophist,Vol.4,No.1,(October 1882),pp.11-12.
The Theosophist,Vol.4,No.11,(August 1883),pp.265-266.

155*Ihe Buddhist,Vol.1,No.22,(3rd Ava Vesak 2433)>PP-172-3.
156.The Theosophist,Vol.7,No.84,(September 1886),The Wesak 

Festival,P * 758.
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government almanac. It was believed that this was prescribed
by Sumangala nayaka thera; nevertheless the Vesak in
April was named as 1 the wrong Vesak1(mfthyadrstika Vesak)
and the Vesak in May as 'the correct Vesak (Samyakdrstika
Vesak). By that time, the power and the enthusiasm of the
Theosophists had diminished, but the ordinary Buddhists
followed the celebrations without any difference. However,
the doubts and discussions on the 'correctness* of Vesak

157affected the minds of the Sinhalese Buddhists, and
soemtimes they tended to select the fixed, uncontroversial * 
dates of Christmas and 'Janeru* as the days of celebrations 
instead of - or at least as well as - the doubtful 
Vesak. The Sinhalese newspaper editors made many attempts 
to bring them back^^ but scarcely influenced their 
minds.

During the five years which started in 1890, many
attempts were launched by Sinhalese Buddhist Theosophists
to continue the practices of the Western Theosophists in
Ceylon. They delivered lectures on religious education,
on national culture, against beef eating, smoking and
taking opium. The officials examined the schools constantly.
All these activities were done without planning and this
untiring devotion to the Theosophy was hardly of any
service. D.S.8.Wickramaratna, D.J.Subasinha, G. P.Wirasekara,
157 • K a1yan&d ay a," 15.5*. 1895 • ~
158.Sarasavi Sandarasa,29.3.1892;23-12.1892;16.12.1892. 

La]£minipahana,10.5.1892; 13-5.1892.
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R. De Fonseka,D.N•D.S.Wi ckramasuriya, R. J.Fernando,G.
V imalasuriya, C. P. Go onawardana,D.D.Wiras inha,Ve ragama 
Puncibanda and G.Dhammapala of Kurunagala were the names 
of those itinerant preachers who succeeded the European 
Theosophists.

The appearance of Dharmapala Hevavitarana on the 
scene overshadowed the fame of these preachers, and by 
1895 Dharmapala reached the status of the most influential 
Sinhalese Buddhist leader in the history of religion 
during the century. His service and activities in the 
religious field, though they sound indigenous in 
outlook, like the Western Theosophy) have not been 
subjected to a critical study. This has caused a great 
misunderstanding and invited misinterpretations on his 
service. Only an analysis of his religious concepts 
will throw some light on his career. In order to 
understand his religious activities we have to study 
his association with Theosophy first.

Dharmapala was sixteen years when the Theosophists 
first visited the Island. He was one of the listeners 
to Olcott1s first lecture in Colombo, and on the same day 
was introduced to the founders of Theosophy by his 
father and uncle. !I \iras drawn to Madame Blavatsky
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1intuitionally1 wrote Dharmapala during his last hours.
After the riots at Kotahena, in 1883, he was forced to
leave his Catholic school by his father and used to
spend his time at the Pettah Library. In the Theosophist
he read an article by Blavatsky entitled 1Chelas and 

160Lay Chelas1 and later he took an interest in
Sinnett1s 1 Occult World1 and determined to communicate
with Blavatsky and seek admission to the 1Himalayan
School of Adepts (Mahatma)1. In November 1883, he
addressed a letter to the 1 unknown Himalayan adept1

161through Madame Blavatsky. When Olcott visited the
Island in 1884, to form the Buddhist Defence Committee, 
he expressed his wish to become a member of the B.T.S. 
His grandfather being the President of the Society and 
the Chairman of the Buddhist Defence Committee, and the 
father being an influential member of the Society and
159.Most of the materials regarding Dharmapala1s career 

are taken from the Reminiscences of My Early Life1, 
published in the Mahabodhi Journal,Vo1.41,(May-June 
1933) posthumously.He died on 29.4.1933 and could not continue the article.

160.Supplement to the Theosophist,Vol.4,No.10,(July 1883), 
pp.10-11.Reproduced the same in The Buddhist,Vol.ii, 
No.18,(25.4.1890),pp.140-141.

161.In Tibet there exists an abode of Adepts who will 
select the Chelas, who have offered themselves to 
such Masters as pupils to learn practically the Ridden mysteries of Nature and the psychical powers 
latent in men1.This is the belief of the Theosophists. 
A Mahatma or Adept is an individual who by special 
training and education has developed higher 
faculties and attained the spiritual knowledge. 
Blavatsky is accepted as the liaison between the 
Adepts and Chelas.



the Committee, his application could not he rejected 
though he was under age. His application was sanctioned 
by the Founder and in his twentieth year,in 1884, he 
became a member of the Theosophical Society, and 
entered the path to gain an apprenticeship as a Mahatma.

In the month of December, despite his parentfs 
and relatives1 opposition he accompanied Blavatsky to 
Adyar, in search of Adepts. His ambition to contact 
the 1 unknown brother1 through her could not be fulfilled 
since she advised him not to study Occultism but Pali.

The' stay in India was not necessary to learn Pali,as 
the Pali College of Vidyodaya was under the principalship 
of his friend, and he returned to Ceylon.

In November 1885, he witnessed the deteriorating 
situation of the B.T.S in Colombo, and intending to 
devote his time to the welfare of the Society he left 
his father1s luxurious mansion in Pettah and took up 
residence at the office room of the Buddhist Press 
where Sarasavi SaJidarsisa, the Sinhalese newspaper of 
the Society, was printed, and consequently became the 
manager of the Press. He was a dedicated member of the 
Society, and without other’s help he packed the 
newspapers, wrote the addresses and posted them to 
the subscribers.
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When Olcott came with Deadbeater in 1886 to collect 
the money for the Education Fund none of the other 
members of the Society was ready to leave their families 
and accompany them. Dharmapala, the only bachelor, 
resigned his day-time job at the Department of Public 
Instruction as a junior clerk, and joined them as 
their interpreter.

In the next five years we are able to note the 
sincerity and devotion extended by Dharmapala to the 
Society, where he tendered his services as the 
interpreter to all the European Theosophists till 1890, 
and as the manager of the Buddhist Press, manager of the 
Buddhist schools, and the assistant general secretary 
of the Society.

Dharmapala*s achievements can be considered as 
unique among the Buddhist leaders. He was the youngest 
member of the B.T.S, youngest manager of the Buddhist 
Press, youngest and the only Sinhalese manager of the 
Buddhist schools, the first Sinhalese to set his foot 

, upon the shores of Japan, and the most sought after 
interpreter by the Western Theosophists. His success 
in these fields, in the very short time of four years, 
established him as a prospective leader of the religion. 
At the Second Convention of the Ceylon branches of the 
B.T.S held in Kandy in 1890, Dharmapala represented the



1 5 8 .

1 6 2branches of Matara, Dikvalla and Valigama, and in
the Colombo Convention he represented the Colombo,

163Trincomalee and Galle branches.  ̂ This participation
signified the final duty of an ardent member of the
Theosophy, in the company of the Theosophists in Ceylon.
For the first time he started a . lecture tour of his
own around Colombo on 'national x'eligion1 and at the 

164end of 1890, he left the country in order to
participate in the Convention at Adyar. During his
sojourn in India he visited the ancient Buddhist shrines.

the /Meditating in front of n Bodhi tree, under which
Lord Buddha had attained Enlightenment in Buddhagaya,
he 'made a vow to surrender his life to rescue the

165Holy place from neglect1.  ̂Dharmapala in an article
contributed to the Buddhist described the lamentable

166position of 'Buddhagaya and its surroundings' and
162.The Buddhist,Vol.ii,No.47,(14.11.1890),Theosophical 

and Buddhist News, p.309.
163.The Buddhist,Vol.ii,No.8,(7*2.1890),p.63.
164.The Buddhist,Vol.ii,No.52,(19.12.1890),p.416.
165.Diary of Dharmapala,(2.1.1891).
166.The Buddhist,Vol.iii,No.23,(29-5.1891),pp.179-184.
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167determined to fulfill the wishes of Sir Edwin Arnold,
though not exactly as he prescribed but in a different
way.

On his return to the Island on the 31-Nay 1891, he
convened a meeting of wealthy Buddhists in regard to the
Sacred shrines in India, and the 1Buddhagaya Mahabodhi

—  "168 Society1 was founded at Maligakanda. The objects of
the Society were to 'gain possession of the Buddhist
sites in India, to disseminate His teachings throughout
the world, to gain young men as Buddhist missionaries
for foreign propaganda, to found a Pali and Sanskrit
college at Calcutta and to erect monasteries at

169Buddhagaya,Benares,Kusinara and Kapilavastu'.
Before leaving for India, Dharmapala addressed four
meetings at Kalutara, Galle,Matara and Kandy and

170collected one thousand rupees for the Fund. His
167-In a letter to the Governor of India in 1886 Sir Edwin 

Arnold,the author of Light of Asia,requested 'the 
transfer of the Buddhagaya temple and its grounds to 
the guardianship of Buddhist monks from Ceylon, and 
to establish a Buddhist college'.
The Buddhist,Vol.i,No.37,(30.8.1889),P-292.

168.The Buddhist,Vol.iv,No.5,(29-1.1892),Buddha-Gaya Haha 
Bodhi Society, p.4-0.

169.The Buddhist,Vol.v,No.13,(31-3.1393),p.104.In every issue of The Buddhist these objects of the 
M.B.S were published for nearly two years.

170.The Buddhist,Vol.iv,No.7,(12.2.1892),pp.53-55-



popularity among the Buddhists is indicated hy this 
collection when it is compared with the Bund of Olcott.
The ordinary Buddhists by that time described Dharmapala 
as a 1Sanyasi'. (

He formed a branch of the Mahabodhi Society in
• - - i 72Burma and published the 'Mahabodhi Patrika' {

promising that 'active operations' would be launched
after May 1892, and printed the 'Mahabodhi Journal'

175 in June. r
While Dharmapala was active in Buddhagaya, despite

petty differences with the members of the B.T.S, his
name was approved by the Buddhist public as the
representative of Southern Buddhism in the World

174Parliament of Religions at Chicago. { His illustrious 
lecture at Chicago boosted him to the summit of 
popularity; the newspaper cuttings of his lecture were 
displayed at the headquarters of the B.T.S with a 
photograph of Dharmapala, and the Sinhalese translations 
of the reports were published in the Sarasavi Sandarasa.^^
171.The Buddhist,Vol.iii,No.25,Buddhagaya and its__

Surroundings, ( 29* 3 - 1891)»P -179*'
172.The Buddhist,Vol.iv,No.12,(18.3.1892),Mr.Dharmapala* s 

Lecture at Rangoon, p.95*
173-^he Buddhist, Vol.iv,No.23, (10.6.1892) ,The Maha-Bodhi 

Society, pp.180-181.
174.The Buddhist,Vol.v,No.27,(21.7-1893),The Buddhist 

Delegate to Chicago,p.214.

175.The Buddhist,Vol.v,No.39,(13-10.1893),p-308.



On his arrival back in Colombo, on the 27th February
1894** he was respectfully received by the members of
the Society and was taken in precession to Maligakanda,
where he was presented with an address from the

176Buddhists of Ceylon. ( During his short stay in Ceylon
(February 28- March 23) he delivered lectures on his
project at Maha Bodhi village, and appointed lay

177trustees for the Fund. { 1

Thus he started a busy life in 'India and Ceylon1.
On 22.August 1894-, he started a lecture tour throughout

178the country 1 stressing the declining situation at
the sacred shrines in India, and the lectures were
illustrated with slides depicting 'the birthplace of
Siddhartha,His attainment of Buddhahood,preaching the
First Discourse, His death, Maha-Bodhi Temple, Benares

179and Kusinara' projected with a magic lantern. During
a period of four months he covered the whole Island 
with his lectures, and that was the first time a 
Buddhist leader had travelled throughout the country 
addressing the Buddhists of the country on one subject.
176.The Buddhist,Vol.vi,No.8, (2.3.18949 ,p.62.
177-The Buddhist,Vol.vi,No.12, (30.3*1694-) ,p.96.
178.The Buddhist^Vol.vi,No.33 * (31.8.1894-) ,p.264-.

,, ,, ,Vol. vi.No.35, (14-.9*1894-) ,p.280.
,, j, ,Vol.vi,No.36, (21.9*1894-) ,p.282.
, , , , ,Vol.vi,No.37,(28.9.1894-) ,p.296.
,, ,, ,Vol.vi,No.39, (12.10.1894-) ,n.307*
,, ,, ,Vol.vi,No.4-5, (22.11.1894-) ,p.356.

179.The Buddhist,Vol.vi,No.33, (31.8.1894-) ,p.264-.



The year 1895 marked the turning point of his life
and in the month of October, he entered the self-innovated
religious 'Order* of 'Anagarika Brahmacari*. From 1895
to 1906 his life and activities were largely confined
to India and other foreign countries in Asia and Europe,
except for a few short visits he made Ceylon. Even —
these short visits created a strong impact on the minds
of the Buddhists and established his position as the
most influential Buddhist leader in the field of religion.

His new 'order1 and his astounding popularity
created a bitter rivalry between the Founder of the
Society and Anagarika Dharmapala. Olcott once commented
on his dissociation from the Mahabodhi Society;
"The Maha-Bodhi scheme was blocked by a bitter and very 
costly lawsuit between Dharmapala and the Mahant,and 
sometime subsequently, having become dissatisfied with 
the former's management, I severed my connection with 
the Maha-Bodhi Society and left him to carry it on 
alone".180

But the decennial report of the M.B.S written by
Dharmapala submits us more evidence of a different
character concerning this dispute. In 1895,Olcott
discouraged Dharmapala from pursuing the 'great Maha-

181Bodhi case* against the Mahant, and threatened the
closure of the M.B.S. Dharmapala was asked to leave
180.H.S.Olcott,Old Diary Leaves,(Fifth Series),(January 

1895-April 1896),Madras,1932,p.7.
181.D.Hevavitarana,The Decennial Report of the Maha-Bodhi 

Society,(1902),p.30.
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Adyar, the headquarters of the Theosophical Society, if
he was determined to continue Buddhist activities.

182while residing there. All these reactions were the
first signs of disagreement between a Theosophist and
a Buddhist. rfhe engagement of a Theosophist solely in
Buddhist affairs would undoubtedly embarrass the
Hindus in India, though they were taught of the
’Universal Truth’ These signs of dissatisfaction
came to light when Olcott secretly signed the document
with the advocate of the Mahant promising the ’handover
of the Burmese temple, the removal of the Japanese
Buddhist image and the bhikkhus and the charge of one

184-pan am from the Buddhists on entering the temple’.
These secret events which were totally contradictory
to his intentions infuriated Dharmapala. An unacceptable
role was played by Olcott, after this event, in
Colombo. At a meeting held on 20.May 1896, he criticised
Dharmapala’s foolish activities in Buddhagaya to gain
the possession of the Mahant * s property, who had owned
it for more than seven hundred years. After predicting
Dharmapala*s ’inability’ as a ’youth* in this movement
182.Sinhala Bauddhaya,edited by D.Hevavitarana,6.10.1906.
183.The Bounder of Arya Samaj criticised the connexions 

of the Theosophists with Buddhism in Ceylon and 
finally resigned.

184-.D.Hevavitarana, Decennial Report of the Mahabodhi 
Society,pp.29-30.



he discouraged the wealthy members from participation. '
However, this lecture did not impress the minds of the
audience and eventually he resigned from the Mahabodhi
Society. Olcott could not face the Indian admirers
of the Theosophy which teaches the ’Universal Brotherhood
in every religion*, when one of the ardent Theosophists
under the directorship of Olcott, was making attempts
to secure the temple of the Saivites for Buddhism.
While living with the parents of Dharmapala at this
time in Colombo, Olcott frightened the mother of
Dharmapala, by informing her that if she wished to see

186her son alive she must bring him back to Ceylon.
These circumstances altered the faithful disciple

into a distant friend. However, after this event also
Dharmapala identified himself as a ’disciple of Mahatma 

187K.H*, ' through Blavatsky, though he had already
proclaimed as ’Anagarika Brahmacari'. In 1904, Dharmapala
saw a picture of the Tooth Relic under a shelf in

188Olcott’s room and criticised his neglect. Olcott’s
185•This lecture was reproduced in Sinhala Bauddhaŷ T, 

edited by Raja Ekanayaka, on 10.10.1971 and 17*1011971 •
186.D.Hevavitarana, op.cit,p.31.
187* 1 Reminiscences of My Early Life’, by D.Hevavitarana, 

in Return to Right eotisness, edited by Ananda Guruge, 
(1965)ip.703. Diary of Dharmapala,8.2.1903.
Master K.H. can be Koot Hoomi, whose appearance has 
been often mentioned in the Theosophical literature.

188. idem,pp.29-30.



anger which had been restrained for years found' an
outlet in counter-criticism. This brought Dharmapala the
freedom to act independently. His separation from the
Founder did not provide him with/good standing among the
members of the B.T.S in Ceylon, but he was venerated
by the ordinary Buddhists. The new lay leaders excluded

189him from their activities. To propagate *pure Buddhism1 
he started his newspaper,1Sinhala Bauddhaya*, the organ 
of the Sinhalese Buddhists, on 7-May "1906 and launched 
a campaign against the Theosophists.

One existing Buddhist paper, after criticising the' j
propagandist literature of ithe Theosophists, congratulated

190Dharmapala for deserting Theosophy. The other
I

Buddhist paper, that of the Theosophists, ridiculed
- the"attempts of Dharmapala in publishing 1Sinhala
Bauddhaya* and the editor wondered whether he was in
search of avenues to spend the wealth which he had

191received from his' father. '
with ,During the time Dharmapala spent i'Ahis activities 

in India, three Buddhist associations were founded by
189-He was not given the membership of the newly formed 

organisations and was debarred from *Amadyapana Maha 
Sangamaya* which has channelled the enthusiasm of 
all the associations in this century.

190.Lakminipahana, 12.May 1906.
l91.Kavata Katikaya,15-May 1906.



the leaders of religion. Except for the Anuradhapura
Maha-Bodhi Society, it seems likely that these societies
were formed with the direct intention of working against
the leadership of Dharmapala in the religious field.

The Young Men's Buddhist Association was founded
in March 1898, by D.B.Jayatilaka, an admirer of Theosophy.

. . 192The reports of the establishment and the activities
of a similar organisation among the students of Japan
may have inspired Jayatilaka to form an imitative
Association in Ceylon. The main aim was the 'study and
the propagation of Buddhism', like that of the Japanese
Association. The membership which was limited to the

193'English-educated public servants',  ̂ was of slow
growth and the third annual report mentions the
enrolement of six members only for the year 1900. The

194-general meetings were thinly attended and during
these eight years the average attendance marked less 
than fifteen, and we can hardly believe in its influence 
on Buddhism.

195Valisinha Edward De Silva ^  of Mahahunupitiya
192.The Buddhist, Vol.vii,No.10,(22.5-1895)*P-75*
193-The Buddhist,Vol.xi,No.8,(May 1901)edited by C.Jinaraj 

-dasa, Y.M.B.A, Colombo, p. 127-
1-94.In 1899 only 12 members, in 1900,14 members, in 1901, 

10 members, and in 1904,15 members.
195-Borne believe that David De Silva Gunasekara was the name.
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entered the 'order of celibacy* under the instructions
of Dharmapala, changing his name into 'Brahmacari
Valisinha Hariscandra', and founded the Anuradhapura

196Mahabodhi Society on 7-January 1900. ' The Anagarika's
success in gaining possession of the sacred sites in
India encouraged his one and only 'faithful pupil' to
continue his Master's policy at Anuradhapura. The
archaeological discoveries of sacred sites there and
the religious policy of the administrators in allowing
the Christians to erect their churches, convents,toddy

197taverns and meat markets in Anuradhapura further
encouraged him to form the Society. Its aims were the
establishment of a seat of learning at the Mahasima,
the encouragement of preachers and the distribution of
Buddhist pamphlets. Hariscandra was an itinerant preacher
but his diaries and the published volumes submit us

198only little evidence with regard to his services.
196.Mahabodhi Saligarava,edited by V.Hariscandra, (October 

1903)9 editorial.
197-A Roman Catholic church, a Convent and the residence 

of the priests, were built near Abhayagiriya and 
Maha Bodhi, and a church for the Church of England 
at Mirisav&tiya. Also five taverns and a meat market 
near Mihintala Dagaba. Sarasavi Saiidarasa,6.3-1901, 
and 29*8.1905-Mahabodhi Sangarava,(June 1903)9editorial.

198.1 am grateful to Mullapitiye Ralahamy who owns the
diaries and notes of Valisinha for all this information.



199Hariscandra raised claims of the Buddhists to
the sites in 1902 and he ’continued to press on his
fellow religionists their obligation ... to continue
their efforts for the recovery of the land on which

200Anuradhapura stands1. In December he started his 
'Mahabodhi Journal1 in Sinhalese and continued it for 
three years. When religious riots broke out at 
Anuradhapura on 9 June 1903 he was charged with the 
’creation or augmentation' of the riots.

These sacred sites at Anuradhapura turned into a 
stage where the new Buddhist leaders could exhibit 
their leadership. Some leading officials of the Y.M.B.A 
formed themselves into a special committee and submitted 
a report on the lands at Anuradhapura to the inaugural 
meeting of the Buddhist National Congress(Bauddha Mahajana 
Sangamaya or Samitiya) held at Ananda College on 10.April 
1903.Not only its birth but its structure also sounds 
different from other societies. Any village where a 
Buddhist school or a Buddhist association was available, 
could be represented in the Congress, under the 
leadership of the headman(vidana aracci) in that village. 

The Buddhist National Congress was an inane
199.Diaries of Valisinha, 10.9.1902 and 5*5.1905.
200.C.O. 54- 683. Despatch No.307 sent by West Ridgeway 

to J.Chamberlain on 22.7-1903.
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201imitation of the Indian National Congress. The

utterances of the organ of the fheosophists indicated 
that this venture was not a result of heartfelt devotional 
feelings hut of sheer personal rivalry for leadership 
with Anagarika Dharmapala. At one stage the editor of
Sarasavi Sandar&sa raised doubts on the genuine need for

20o _ 206a Congress in Ceylon. When *Anagarika Arbudaya* ^
anonymously appeared in 1905? it did not create the
expected barrier to the popularity and leadership of
Dharmapala, but in order to compete with the new Buddhist

204
leaders Dharmapala with the assistance of Piyadasa Sirisena,
the editor of the first Sinhalese national newspaperand
1Sinhala Jatiya* /the inconsistent pupil of Dharmapala,
published 'Sinhala Bauddhaya* and entered the 'path of
struggle* for leadership.

The policy of Olcott in regard to the community of
bhikkhus was unvaryingly followed by his disciple Dharmapala.
At the formation of the H.B.S Hikkaduve Sumangala was
201.The leaders deceitfully declared their dissociation from 

politics, at the first Congress.Buddhist,Vol.xii,No.6, 
(flarch 1903)?p.122.

202.Sarasavi Saiidarasa,7.4.1903.
203.D.B.Jayatilaka is suspected of writing this book. 

Hemapala Munidasa,Rasavadanaya,(1956),pp.151-154.
204.Varaniyagoda Gamage Pedrick Silva of Induruva, who 

changed his name in 1895? following Dharmapala*s advise.
(Lakminipahana libel case report,in Dinamina,14.10.l914.) 
He edited Dharmapala*s newspaper, but left him under an 
alleged theft of paper for printing his novel.



elected president, but the work was carried out under the 
guidance of Olcott. It is interesting to note that not 
a single meeting or public address was presided over 
by Sumangala nayaka thera. He was only a nominal president 
of the Society,

Following the Hastens procedure Dharmapala had 
utilised the monks in obtaining a certificate but excluded 
them from activities of the M.B.S. Like Olcott Dharmapala 
also believed in the superiority and piety of the monks 
of the Ramanna sect and kept four of them at Buddhagaya 
in July 1891. When he edited the 1Haha-Bodhi Journal* 
he cited as its motto the advice of Lord Buddha to the

* i- 205priests. ^
the

During his tours inAcollection of money he 
excessively criticised the monks of Ceylon. His contumelious 
abuses were continued even after the creation of his 
* order*. Ihe impious bhikkhus were addressed as *samana 
yakkhas* and *' samana petas*. Iheir * indolence and 
ignorance, pleasure lovingness,sleeping and eating* D 
were subjected to his criticisms. He absolutely debased 
the position of the monks in Ceylon, and he was considered
205.’Oo Ye,bhikkhus, and wander forth for the gain of the 

many, for the welfare of the many,in compassion for 
the world, for the good, for the gain, for the welfare 
of the gods,and men, DpOclaim,0 bhikkhus, the Doctrine 
glorious, preach Ye a life of holiness,perfect and 
pure'(Maha Vagga,Vinaya Pitaka).

206.Return to Righteousness, edited by Ananda Guruge,p.520. 
Maha Bodhi Journal,edited by D.Hevavitarana,Vol.xxiv,
Ho.8,p.237.
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207as a ’messenger of death1, to the Sangha.
In October 1895, he entered the ’Anagarika Brahmacari*

order, changing his peculiar white dress into yellow.
This action was a severe blow to the community of bhikkhus
and could be considered as highly destructive to them.
Before considering the effect of this unique innovation
we must discuss the evolution of this ’order* since it
has not yet been the subject of discussion by scholars.
uIn my ninth year I was initiated in the Brahmachariya 
vow by my father at the Temple, and on that day he 
advised me that a Brahmachari should be contended (sic) 
with what is given to eat, and that he is expected to 
sleep little. The vow was taken only for 24- hours; but 
in my case it had made a permanent impression on my 
tender mind."208

As Dharmapala wrote this in 1953, it indicates his
adamant adherence to a misguided concept of his childhood.
In the practical Buddhism prevailing in Ceylon today one
can hardly find such a vow as described by Dharmapala.
What he describes in this sentence is nothing . but
the taking of the Eight Precepts and the advice normally
received by any child on that day. The child has to be
calm and patient andis not allowed to eat after midday.
He has to spent the day listening to Bana or in meditation.
These curious activities will definitely impress the
sensitive mind of a child. But unfortunately Dharmapala
207.'nitara neka sangun hata bana vadina lesa 

patara e Vasavat maru evveku vilasa*
Lakangana Hasuna,(March 1912)-

208.1 Reminiscences of My Early Life1,in Return to
Righteousness, edited by Ananda Guruge,(1965),p.698.
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has misunderstood the whole procedure of 'taking atasil'
as a vow of Brahmachariya, which is only part of it.
When there are seven other Precepts what caused the
emphasis on this one Precept? Bor a boy of nine years
this Precept has no relevance. One may wonder whether
the complexity of sounds in the Pali words of this
Precept puzzled his mind and created a special interest.
A child who usually recites the Bive Precepts encounters
this mysterious term for the first time in the Third

209of the Eight Precepts. hid'.-; this originate the
misunderstanding?

The idea of 'Brahmacari' developed further when he
read the story of Isisinga an ascetic, in Fiilinda
Prasnaya which he read in front of his mother after

210returning from school. It was a fascinating story
for a child, relating the mental power of an ascetic
who frightened the king of gods (Sakra) as a result
of his dissociation from women. The feeling of power
was introduced into the child's mind and he determined
to become 'Brahmacari'. When he was seventeen his two
209.Instead of. 'Kamesu miccacara veramani sikkhapadam 

samadiyami'(I undertake the precept to abstain from 
wrong conduct in sexual desires) in the Five Precepts, 
'Abrahmacariya veramani sikkhapadam samadiyami' is 
to be recited when taking the Eight or Ten Precepts.

210.Two other versions of the same story come in Nalinika 
Jataka and A1ambusa Jataka in the Jataka Book.



year old sister died and lie saw the depressed state of
the mother and finally decided 'not to become an avenue
for sorrow to a woman' that is to say never to marry.
By the time he started living at the Buddhist Press he

211had become conscious of his physical defect and his
immature biological knowledge had created a dreadful
fear in him towards sexual life; he explained to his
father his unwillingness to beget children who will be
physically handicapped like himself. He traced the
origin and the development of his concept of 'Anagarika

212Brahmacari' in a letter written to his father. In
that letter he insisted on the selfishness of monks.
He entered the 'Brahmacari' order in 1836 and subsequently
entered the 'Anagarika' order in 1895- He organised the
order and prepared a code of rules for Brahmacaris in 

2191914. But his order was not a successful one and
214it was confined to only three disciples. After

211.He was lame and limped while walking.
212.Ihe letter written by H.D.David on 24.1.1886. Por this 

letter and all the personal information on Dharmapala,
I am grateful to Mr.David Karunaratna, one time 
editor of Sinhala Bauddhaya.

213-Maha-Bodhi Journal,Vol.xxii,No.10,(October 1914),pp. 
237-239. Wickramasuriya entered the order of celibacy 
under a ritual performed by Dharmapala on 15-2.1914, 
at the opening of Bauddha Santagara Salava.
Maha-Bodhi Journal,Yol.xxii,No.2,p.51•

214.Brahmacari Valisinha Iiariscandra,Brahmacari D.E. 
Wickrmasuriya and Brahmacari Devapriya Valisinha.



forty five years of 'Anagarika Brahmacari1 life he
entered the community of the Sangha as a bhikkhu on
13.July 1931 ■ as Siri Devamitta, Dhammapala bhikkhu
received the higher ordination on 16•1.1933- He could
not observe a 'vas' as he died 011 29-April 1933*

The significance of the term 'Anagarika' in a
Buddhist context should be discussed here, in order to
realise its influence on the status of the monks in
Ceylon. In the Pali Canon these terms 'Anagarika' and
'ftrahmacari' are employed to describe a higher level
of practice; they are always connected with the Order

215of the Sangha who renounced the world,  ̂but not with 
lay devotees like Dharmapala.

—  p'l f-i'Brahmacari Patinno' (who promised to be a
celibate) is used in connection with bhikkhus by Lord
Buddha. Many times it was stressed by Him that the
Brahmacari vow could only be observed after renouncing 

217the world, .. *' rr ' A person who
215*!agarasma anagariyam pabbajati.agarasma anagariyam

pabbajito'.Digha Nikaya,Silakkhandha Vagga,Brahmajala 
Sutta,(Cultural Department Edition),(1959),p*32.

216.Anguttara Nikaya,Catukka Nipata,lpatti Bhaya Yagga, 
p.462.

217* Majjhima Nikaya, Maha Yamaka Vagga,Maha Saccaka Sutta, 
p.566; Samyutta Nikaya,Kassapa Samyutta,p.332; Vinaya 
Pitakaya, Parajika Pali,p.28.
'sambadho gharavaso rajapatho,abbhokaso pabbajja. 
naidam sukaramr. agarasma ajjhavasata ekanta parisuddham 
samkhalikhitam brahmacariyam caritum,yannunaham 
kesamassu oharetva kasayani vatthani acchadetva 
agarasma ana‘gariyam pabbjeyyam' .
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218enters the order is recognised as a Brahmacari. But

until 19319 Dharmapala was only an upasaka (devotee) in
the Buddhist church. If these doctrinal aspects are to

- . 219be considered, the assumption of the title Anagarika ' 
by Dharmapala shows a mythical misconception which 
aggravated the debasement of the Sangha community in 
Geylon.

Sinhalese Buddhists who were ready to accept
everything new tendered a warm welcome to their popular
hero when he assumed the new status. His robelike cloth
and yellow dress misled the people easily and his
criticisms on the bhikkhus elevated his position over
the existing order, so that he was venerated more
resfectfully than the monks. Bor lectures, he was taken
in processions under canopies and over carpets. Buddhists
employed reverential phrases in describing him as they

220do for bhikkhus. His Anagarika status was
218.Anguttara Nikaya,Lika Nipata,p.376.
219.The interpretation of Anagarika as homeless* naturally 

misled many scholars. He left his father's mansion
in 1886, but he owned 'Valavva' in Aloe Avenue in 
Oeylon and bought No.41,Gloucester Road, and No.89, 
Ealing Place in London.

220.He was travelling in 1Sobana Maligava'.I will reproduce 
here the description as told by David Karunaratna. 
'Dharmapala hamuduruvo desanavafa vagina davase ape 
gedara dan valandala...1(On the day priest Dharmapala 
delivered the lecture he had meals at my place). 
Specially note here the honorific terms which I have 
underlined,here used to describe an 'upasaka' and not
a bhikkhu.
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unchallengeable by the priests and his attacks were 
powerfully responded to by the ordinary and wealthy 
Buddhists alike. He summarised the state of the bhikkhus 
thus:
"Most of the bhikkhus are indolent, they have lost the 
spirit of heroism and altruism of their ancient examples 
... .He thinks he has done his duty if he goes to the 
funerals and once a week gives a discourse on the 
ethical aspects of the Buddhist religion." 221
Though the audience did not realize it, as far as we are
concerned, we are in a position to judge that this
attitude was the outcome of the activities of the
Theosophists and their ardent followers.

Valisinha Hariscandra once criticised the 'love for
life' of the monks who did not accompany Dharmapala to

popIndia, for fear of death at sea. The leaders of the 
Y.M.B.A and the Buddhist National Congress adhered to 
the same policy on the Sangha. The former was an inactive 
organisation in this period while D.B.Jayatilaka was 
the president of both societies. From its very birth, 
however, the Buddhist National Congress brought about 
destructive effects by the attitude it showed to bhikkhus. 
The Congress not only advocated the management of Buddhist 
Temporalities by establishing special societies under 
the Congress but they felt in^great need of an authoritative
power to control the sangha and appealed to the
221.'Our Twenty Years1 Work1, reproduced in the Return to 

Righteousness, edited by Ananda Guruge,(1965),p*748.
222. Sarasavi Safidarasa, 28.8.1900.
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223government to hand over this authority to the Congress.
Though the priests of the country had been excluded 

from these societies for almost twenty years, they 
nevertheless became ideeply conscious of the gravity 
of the situation and acted accordingly. On 29.12.1904-, 
the High priests and anunayakas of Malvatta and Asgiriya, 
and the chief incumbents of Dambulla temple, Mahiyangana 
temple, and Adam's Peak * after performing religious 
rites praying for the health of the invalid king1 
described in a petition 1 the painful experience* 
which they had undergone for the last fourteen years, 
since the introduction of the Buddhist Temporalities 
Ordinance in 1889* Without hesitation the petitioners 
stated that 'the worst enemy of Buddhism could not have 
invented a machinery better calculated to disorganise 
and utterly overthrow Buddhism in Ceylon than the

224-Ordinance No.3 of 1889 and its successive amendments*. 
These loyal bhikkhus realised the vulnerable feature 
of the Congress and appealed to His Majesty that 
'all interference of native headmen who are in 
government employment, with the civil or religious rights 
of the priesthood or management of temples or Buddhist
Temporalities may be absolutely forbidden*.
223.The Buddhist,Vo1.xii,No•7 ?(April 1903),p.148. *
224.G.0.54—683,Vol.iii, Despatch No.394 sent to J. 

Chamberlain by the Governor on 7*9*1903*
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The village headmen who formed the chief representative 
in the Congress were frightened on hearing the news of 
the petition and promptly discontinued their participation 
in 'disloyal activities'. This caiised the death of the 
Congress. The dying Congress at its fifth and the last 
meeting decided on two futile resolutions, which showed 
its true colour; one sought the power to control the 
Sangha and the second attacked their enemy-leader 
Dharmapala.

The activities of the B.T.S, A and B.N.C
during this quarter of a century (1881-1906) and their 
attitude towards the community of bhikkhus accomplished 
their intention of minimising the status of the Sangha 
in the field of religion and of securing the leadership 
for the wealthy English educated class of laymen in 
religious affairs. The place occupied by the priests 
prior to 1880 underwent a decisive change and they 
were absolutely forced to sever their associations 
with social activities, except in the few external 
observances in alms and funerals which without their 
participation could not be fulfilled. At the dawn of 
the new century we are able to witness the results of 
the activities of these lay leaders and how their 
225 * Sarasavi Sandarasa,2.4.1907•



leadership was making attempts to advise the monks on
their duties in the field of Buddhism. We read of a
campaign led by these new advisers in reminding and
advising the monks of their duties. The monks were
reluctant to participate in the new ventures launched
by these new lay leaders in the name of Buddhism, but
they were directed to advise the ordinary Buddhists

226against 'visiting Theatres, harassing and torturing
227 228 229animals, 1 consuming liquor, smoking cigarettes,

260and on Sunday schools.  ̂ These facts reveal the 
establishment of the new lay leadership over the 
community of bhikkhus in the religious field.

226.Sarasavi Sandarasa,13-3-1903•
227-Sarasavi Sandarasa,3.3-1903•
228.Sarasavi Sandarasa, 17*1-1902; 21.1.1902; 28.1.1902; 

31.1.1902.
229*8inhala Bauddhaya,30.6.1906.
230•Sarasavi Sandarasa,19-1-1906•



Chapter three 

RELIGIOUS ACTIVITIES IN RELATION
TO THE LITERARY REVIVAL

The development of Sinhalese poetic literature is 
our main concern in the succeeding chapters, in the light 
of the religious activities of the country. It appears to 
he impossible to discuss the poetry of the period without 
tracing the relevant religious affairs which influenced 
its evolvement and without which the poetry and the 
affiliated literary revival might not have taken place.
In the preceding chapters we have not mentioned these 
activities, which arose out of Buddhism and which were 
accountable for the birth of a new poetic literature 
which became equipped with modern techniques and 
facilities in the second half of the nineteenth century.

The old Sinhalese literary tradition was carried on 
by some scholars in Southern and Sabaragamuva areas without 

j any sort of reaction towards the modern avenues employed 
by the Christian missionaries in the educational and 
evangelical fields. But the religious affairs which we 
are to discuss here in brief (though they invite a serious 
and a lengthy analysis) now altered the traditional 
orientation of literature and compelled most traditional



scholars to employ new methods, in defence of Buddhism 
from the criticisms of the Christians.

Our main thesis in this chapter is that the development
which we are witnessing now in the field of Sinhalese poetry
which occurred during the second part of the nineteenth
century arose solely as a reaction to the efforts made by
the Christian missionaries to disseminate Christianity.
If a religious ardour of this quality had not been evinced
in Ceylon, we might not be in a position to discuss what
we now call literature in Sinhalese. The modern facilities
of printed books, circulation and distribution among
readers, selling books at a price, and reading printed books
of one's own were interesting new additions to the field
of Sinhalese literature. The Buddhists as a method of/
safeguarding Buddhism from the unbearable criticisms of 

werethe Christians^determined to utilise these modern methods 
to the full* subsequently when religious enthusiasm
languished or was completely lost̂  these new facilities.; 
which were essential features to the growth of literature, 
were maintained by a handful of Bixddhists, though they 
had known them only for a short time, by converting 
their interests into literary creations.

With the prime intention of converting the Buddhists 
from their 'idolatry and heathenism' the Baptist Mission
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(1812), the Wesleyan Mission (1814), the American Mission 
(1816) and the Church Mission (1818) arrived in Ceylon,^ 
during the early period of British administration. In 
order to secure a clear knowledge of the existing religious 
beliefs among the Buddhists enquiries had been made by the 
Christian missionaries who were in the Island prior to the

parrival of British, even in 1770, through friendly 
correspondence with the Buddhist priests. The Christian 
missionaries succeeded in adapting themselves to the local 
scene, studying the native languages and preaching in those 
languages. At earlier stages the Netherlands East India 
Company neglected the teaching of reading and writing to 
the natives, but with the passage of time they realised 
the necessity of such education. The Government of Java 
offered to procure a printing press with Sinhalese type 
and in 1756 it was reported to be in ! active operation 1 
under the Dutch government. The printing press was 
employed by these Protestants to popularise their religion
among the natives.. The Protestants were slow in production
1. T.A.Mendis, Lankave Katolika Sasanaye Ttihisaya,(1886),p.3 

C.N.V.Eernando ,11 Christian Missionary Enterprise in the 
Early British Period11, University of Ceylon Review,Vol. 
viii,No.2 (April 1950),p.110 and No.5 (July 1950),p.203.

2. OR 6603 (65), a palm leaf manuscript written on 21.1.1770
by the chief priest of Hulgiri Vihara, as a reply to
various simple queries made by a Christian minister,is
preserved in the British Museum. ’The Buddha Gaudma’s
Doctrine1 which appears in The Mahavansi,The Raja Ratnaca-
ri, and the Rajavali, edited by Edward Upham,Vol.iii(1833)
pp.109-166,though it contains some similar questions isdifferent from this.

3.J.Murdoch and J.Nicholson,The Classified Catalogue of
Printed Books and Tracts in Singhalese,(1868),(Madras),pp. 2-3*



of religious literature and the press seemed to be inactive, 
for some time and ’no attempts to circulate the Scriptures 
are recorded from 1789 until 1812’. The Colombo Auxiliary 
Bible Society was instituted in 1812 for the circulation 
of Scriptures. The Wesleyan Mission started its printing 
press in 1815 at Colombo and in 1816 the press and the 
types of the Bible Society were amalgamated with it. ’The 
Wesleyan Mission Press rendered a very ^essential service 
by providing improved founts of Sinhalese type of various 
sizes’. The Colombo Auxiliary Religious Tract Society 
was founded in 1825, under the secretaryship of Rev.J.
Chater and issued religious tracts against Buddhism, but 
these were of ’little value’ as the writers ha\ch imperfectly

5understood the system. Another press was started by the
Ceylon mission of the Church Missionary Society in 1822
at Kotte. At Kandy the Baptist Mission started a printing
press and maintained it for six years; then it changed
its title to Sinhalese Tract Society and was incorporated
with the Ceylon Branch of the Christian Vernacular
Education Society in 1859. The Roman Catholic Press was

6commenced on 23.10.1843. Thus these established religious
4.J.Murdoch and J.Nicholson, >bp.cit,p.3.
5.Ibid, p.9.
6.T.A.Mendis, op.cit,p.33.



societies and these printing presses printed and distributed
a considerable amount of religious literature among the
Buddhists of the Island* While the Colonial government
was making indecisive attempts to decide on the religious
policy to which she should adhere even in the second half
of the nineteenth century, the priests of the Christian
Missions successfully engaged in educational and evangelical
duties with incomparable zeal and untiring devotion, with

7the help of these printing presses.f
"|wColombo Auxiliary Bible Society issued 19,000 Bible

copies, 35,500 hew Testaments and 59,500 Scripture portions
8up till 1865* The Baptist Mission printed and circulated

140,100 tracts and books in Sinhalese in the six years of
9xts existence from 1841. The Sinhalese Tract Society

printed and distributed 1,532,088 tracts,handbills,
10pamphlets and. periodicals up to 1859* According to the

report of the Wesleyan Mission Press issued for the two
decades starting from 1844, the press printed and distributee

11109,170 books and in the fifty years of its existence
7*Ministers like Harvard,Callaway,Squance , Iiardy- and Gogerly 
were skilled printers.History of the Methodist Church in 
Ceylon(1814-1964) , edited by W. J.fJl Small, (1972) ,p.84.

8.J.Murdoch and J.Nicholson,op.cit,p.5*
9.Ibid,p.15*
10.Ibid,p.18.
11.The report of the Wesleyan Mission Press sent to London 

by Rev.James Nicholson on 1.3*1864.
MMS,Box viii(1858-1867), file (1863-1867).
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3.up to 1865 it circulated one and/half million books in 

the Island, among the Sinhalese Buddhists and professed 
Christians. With these publications the Sinhalese Buddhists 
witnessed how/the advanced new facilities could be employed 
in the name of religion. This heavy influx of Christian 
literature impressed the minds of the people in different 
ways. Some deserted their hereditary religion, became 
critical of Buddhism, and were interested in Christianity., 
Meanwhile the bilingual intelligentsia after witnessing 
the impact on the Buddhists predicted in 1852 that !we 
hope the day may yet come when the Trio of the One Great 
God, will become a substitute for the Triad of Buddhism; 
and when men shall in truth and in spirit worship Jehovah,
and, in a strain like the following sing praises to His

12name1 and composed poems as models for future poets.
Though their false expectations and dreams did not 

come true^the reality of the situation is worth discussing 
and is interesting too. This was the first time in the 
history of the Island that literature, by which was always 
meant religious literature, had become so widespread and 
circulated among ordinary Sinhalese Buddhists. Prior to 
this period, books almost always belonged to monks and 
such books, which were written on palm leaves, were kept
12.James D’Alwis, The Sidat Sangarava,(1852),pp.155-134-•
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in a special room called the ’pot gula’(library) in the 
temples. The medicated palm leaves were strung together 
between two thin planks coloured with paints; these 
hard covers are called ’kamba'. Books were copied by 
specially trained clerks or priests with a pen called 
’panhinda'. These books are described by Buddhists as 
’great books’(pot vahanse). On the Vesak Bull moon day 
these books underwent a procedure of ’polishing in black’ 
(kalu madima) by the laity who hoped to become scholars 
in the next birth, under the guidance of the bhikkhu who 
was in charge of the library. Before Christian missionaries, 
who actively distributed their religious books among the 
ordinary people without charge in most cases, a book was 
a luxury to the laity in Ceylon.

The Sinhalese Buddhists did not react to this influx 
of religious literatiire at the beginning. The two successful 
printing presses existing during the period we discuss, 
which both belonged to the Christians, one to the Wesleyan 
Mission and the other to the Roman Catholics, continued 
their work without hindrance from the Buddhist laity and 
clergy. While the local elite engaged in incredible 
predictions about Buddhism in Ceylon the foreign priests, 
native ministers, catechists and preachers not only 
distributed religious books printed on these presses but
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held public sermons and delivered lectures against Buddhism
at ’road junctions and market places' at which the primitive
beliefs of the Buddhists were criticised. The Buddhist
revival witnessed in the second half of the nineteenth
century was initiated and originated by these activities
of the Christian missionaries, and it directly gave rise
to the literary awakening when that religious interest
had subsided.

Apart from these religious tracts and books the
Christian missionaries introduced to the Sinhalese Buddhists
two other new literary avenues which they were unaccustomed
to. Those were periodicals and newspapers. The first
periodical issued in Sinhalese seems to have been the
'Monthly Reward1(Masika Tagga), which consisted chiefly

15of Scripture stories, in 1832. ’The Treasure of Ceylon1 
(Lanka Nidhanaya) started in 1839 was discontinued in 
184-6 but in 1850 the second series was started by the

14Sinhalese Tract Society. The editor of this magazine
was Rev.R.S.Hardy. ’The Touchstone' was commenced by
Rev.J.Harris of the Kandy Baptist Mission in January 

1 6184-2 and "'The Commentator' by Rev.C.C.Dawson of the
same mission was started in 184-4-. 'The Touchstone' and 
13*J.Murdoch and J.Nicholson, op.cit, p.46.
14-.The oldest existing copy of a periodical in Sinhalese 

is the issue for February 1850.It is preserved in ^ri 
Pragna^ekhara Library, Navagamuva, Ceylon.

15*Ihis must be a different 'Uragala' from the Roman 
Catholic one.
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’The Sower’ (Uragala saha Vapuranna) 01 the Roman Catholics
16were printed in 1849, and another magazine 'The Colombo 

Catholic Magazine1 in March 1846. 'The Treasure of Science* 
^(Sastra Nidhanaya) by John Pereira of the Native Normal 
Institute was printed in 1846 and 1847. 'The Lankabhivrddhi- 
ya', another Catholic periodical, was printed in Kandy 
in March 1852. The Church Mission printed 'The Sinhalese 
Church Missionary Record' in July 1852. All these 
periodicals, though, their life span was very short, 
appeared for the propagation of Christianity.

The introduction of the newspaper into Sinhalese 
literature can undoubtedly be attributed to Christians.
'The Classified Catalogue of Printed Books and Tracts in 
Singhalese' mentions 'LankalSkaya* commenced at Galle in

17June 1860 by W.A.Eaton as the first Sinhalese newspaper. 1 
But Catholic sources furnish us with a newspaper of the 
Catholic Church in the year 1846, namely 'Saddharma 
Sangrahaya'

These widely circulated tracts,books,pamphlets, 
periodicals and newspapers of the Christian Church were 
an impetus to the Buddhists. The revival of the Buddhist 
interest in their own religion can be entirely and directly 
16.T.A.Mendis, op.cit,p?u3$- 
1?.J.Murdoch and J.Nicholson, op.cit,p.48.
18. Idem,p.54.
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assigned to the reaction shown to the compositions of 
Rev. D.J.Gogerly, the chairman of the Southern Circuit 
of the Wesleyan Mission in Ceylon. He was not convinced 
by the exaggerated statements of local admirers but 
faced the situation in reality and wrote that ’others 
have stated that Buddhism is in a state of decadence 
and ready to perish ... but it is still in lively
existence and more energy has been manifested by the

19 -priests'. ’The Evidences of Christianity1 (Kristiani
Pragnapti), his scholarly criticism on Buddhism, ran to
a second edition in 1861, in the Sinhalese language.
This time the edition was limited to five thousand
copies in Sinhalese and a thousand copies in Englsih

20and was distributed among the Buddhists. This
composition created a long lasting impression in the
religious and literary fields in the nineteenth century.

'Kristiani Pragnapti' is a book in three parts.
The first part consists of a criticism on the ’false
state' of Buddhism and the second part seeks to prove
19.Letter of D.J.Gogerly to Hoole,on 4.6.1862,

MMS,Box viii (1858-1867),file(1858~1863).
20.Ibid.

But Rev.J.Scott who published the book in 1915, in 
his introduction gives different dates of its editions. 
He says that parts one and two were printed in 1848 
and a second edition of those two parts in 1855 and a 
third in 1857* The first part in Englfsih and the full 
book in Sinhalese in 1862 ran to a second edition in 
1865.
Pragnaptiya Hevat Bauddha Dharma Vibhagaya,(1915), 
introduction.



the truth of Christianity while the third deals with the
elementary principles of Christianity. The impact of
this book on Sinhalese society was said to be so great
that the author claimed that a ’large number of people
were led by the treatise to give up their faith in
Buddhism, and became earnest enquirers into the truth
of Christianity1. It was clear that this conversion
was an eye-opener to the high priests of the Buddhist
Church who were struggling with doubts regarding the
* purity of the consecrated boundaries in those days.
They realised the position and forgetting all their
ideological differences organised themselves into a
strong opposition to react against these publications.

Rev. Bambarande Revata, a bhikkhu of Gotatuve Vihara,
Baddegama, m  September 1861 received Gogerly's book
from Rev^Gunasekara of Baddegama Mission and after
reading %he book he sent a long review of the book to
his friend Rev./Gunasekara on the 9 th of October 

22 ^1861. Baddegama was a stronghold of Christian 
missionaries from 1819 and the first Anglican Church
for Ceylonese congregational worship was also built at
21.This temple is now known as 1 bra lPAda God&lla' .
22.The late. Telikada Upasena nayaka thera,(19-5-1972) 

and Valivitiye Sirinivasa thera of Sri Pada God&lla, 
helped me to read this document, which is still lying 
at the temple.



25 . •Baddegama. The exchange of critical hooks between
Buddhists and Christians displays the enthusiasm of
both parties. This long?hand-written document was
devoted only to criticising the first three pages of
the 'Pragnapti1 and cites many examples to show the
ignorance of Gogerly of the Pali language in which the
Buddhist scriptures were written. 'The seditious nature
of the book is manifest when the author of Pragnapti
has deliberately omitted some portions of Dhammacakkappa-
vattana Sutta, the Pirst Discourse of Buddha, to
substantiate his mythical views on Buddhism'.

By that time Gogerly was recognised by the English
educated academic circles of the Island as a veteran
Pali scholar and there were some translations of Buddhist
Buttas into English to his credit published in the Journal

24of the Royal Asiatic Society. In his treatise the 
author quotes the Pirst Discourse of the Lord Buddha
25.C.N.V.Pernando,University of Ceylon Review,Vol.viii,

No.5,(July 1950),p.204.
24.He read papers on Buddhism at the Royal Asiatic

Society and these lectures were reproduced in their 
journal.
The paper read on 1.5*1845 appeared in Vol.1No.1.pp.7-2' 
The paper read on 1.11.1845 appeared in Vol.1.No.1,
pp.93-117.The paper read on 4.2.1846 appeared in Vol.1 No.2,(1847 
pp.14-62.
The paper read on 17*8.1846 aiDpeared in Vol.1 No.2, 
(1847),pp.84-90.Colombo Observer on 15-4.1861 issued a supplement to 
his lecture on Buddhism which he delivered at Y.M.C.A. 
He contributed a series of articles on Buddhism to 
'The Eriend'.



thus; !me bhikkhave ananussutesu dhammesu cakkhum udapadi,
vijja udapadi, aloko udapadi1. Rev. Revata in his friendly
letter communicated to Rev. Gunasekara alleged that by-
starting the Pali sentence with the word 'me' at the
beginning Gogerly showed his ignorance of the Pali
language, since he extracts only part of the word 'ime'
neglecting the simple grammatical rule of sandhi in that
language. Rev.Revata also raised objections 011 the
omissions of some words, which were true as one can see
by comparing the text of the Sutta with the book of 

25Gogerly.
Concluding his thirty page critique on the first three
26 — pages of 'Kristiani Pragnapti', 'Revata thera lamented

the inability of the Buddhists to reply to these polemic 
27concoctions f as no printing press was available to the

25.The above cited quiotation runs as follows in the text:
'idam dukkham ariyasaccantime bhikkhave pubbe ananussu
tesu dhammesu cakkhum udapadi,ghanam udapadi,panna 
udapadi,vijj a udapadi, aloko udapfidi1.
TMaha Pirit Pota,edited by W.Pemanan&a,(1957)?PP-150-151 *

26.Rev.Revata wrote that he would have to compile a bigger 
book than Gogerly's if he wanted to criticise it all and 
it would take months. 'eka boru potak nisat epamana kal 
vehesa darannata apata tamunnanse niyama karanava sudusu 
noveyi'.

27.Revata thera cited examples of books written by Christian 
where Buddhism appears in a humiliating and ridiculous 
light, such as '?6anamadu Yanava','Lamatani Iiamine Punci 
Ralahamy yana Tundenage Sakaccava', and 'Nirvana Bedaya', 
which we are unable to find now.



poSinhalese Buddhists to express their views in print.
'The traditional scholars then only realised the inadequacy 
of the available resources in the presence of the advanced 
modern facilities of the literary world. When the 
Christians were in a position to produce religious books 
in lakhs in a short time how could the Buddhists cope 
with them by hand-written ola leaves?

When these personal critical notes, which were not 
intended to be kept for a long time, were beihg exchanged 
between the Buddhist and Christian priests at Bad.degama, 
some other Buddhist priests of the Island simultaneously 
realised the dangerous position which they had to 
encounter in the future and became involved in organising 
a front to meet the challenge of the Christians. Wot 
only Baddegama, but G-alle and Kotah§na too prepared the 
ground to meet Gogerly’s composition with all their might. 
The nayaka thera of the Siamese sect in Colombo instructed 
Hikkaduve Sumangala thera of Bdgahagodalla, G-alle, one of 
the promising scholars of the day, to compose a reply 
to ’Kristiani Pragnapti1. Iiikkaduve Siimangala too 
admitted that nearly seven thousand copies of the 
’Pragnapti1 had been printed and many who read the book 
had already deserted Buddhism and embraced Christianity.
28.Buddhagame ayata accu kantoru nati nisa mita prati-

viruddhava ovunta kumak kala hakida?
*



While engaged with his reply Sumangala met with a serious
problem to be answered, that is, the accounts of the
Sakvala according to Buddhist sources. To reply to this
problem he sought the assistance of Ambagahavatte
Saranankara who was observing 'Nisa’ at that time in
Burma, and invited him to contact the scholars in Burma

29on that point. y Gogerly's unanswerable question rests 
on the description of the Universe.

"Again if the Buddhist accounts of the Sakvala and the 
motions of the sun in Sakvala be true, the length of 
the day must be nearly the same throughout the 
whole year"
"When it is twenty minutes past five o'clock in

30Colombo it is midnight in London".
Rev. Gogerly in his criticisms of the descriptions 

of the Universe, stated that in London the sun is visible 
sixteen and half hours in the month of June and on the 
contrary in the month of December the daytime is limited 
to seven hours and forty minutes. When the knowledge of 
the Universe was so meagre it was not amazing that even 
the most intelligent scholar of that time was in a
29.Letter to■A.Saranankara by Ilikkaduve Sumangala,on 15*10 

1861, reproduced in Y.Pannananda,Sri Sumangala Caritaya
(1947),Vol.ii,p.685.

30.D. J .Gogerly, Kristiani Pragnaptiya, (1915) ,pp.33-34-.



quandery and could not believe in the visibility of the 
sun for more than twelve hours. He confessed his inability 
to disprove Gogerly since there were ’merchants' coming 
from the West to Ceylon and even the Christian Church was 
making arrangements to take interested Buddhists 011 a 
pilgrimage with the intention of converting them after 
showing them the miraculous motions of the sun. Sumangala 
was expecting a clue from Burma to solve this problem.
Even if it was solved at the hands of Burmese scholars 
subsequently there still arose the acute difficulty of 
printing the reply to ’Kristiani Pragnapti' since all 
the available presses were under the control of the 
Christians.

Migettuvatte Gunananda of Pahala Pansala, Kotahena, 
started a series of fresh lectures against Christianity 
every Siinday at the temple premises from March 1862.
He advised the audience on the approaching danger to 
Buddhism and with Kornelis De Silva Ponnamperuma 
Appuhamy as the secretary founded a society in defence 
of Buddhism from the Christians. 'The Society for 
Propagation of Buddhism'(Sarvagna Sasanabhivrddhi Dayaka 
Dhamma Samagama) under the guidance of Mohottivatte
31. Pev. J.Nicholson's letter to Dr.Hoole, on 15*3*1362, 

MMS. Box viii,(1858-1867),file 1858-1863*



Gunananda, to create an impression in the hearts of the 
ordinary Buddhists organised Buddhist religious 
processions and held religious festivals in the temple 
on Poya days. ’The streets were paraded daily for about 
a week by a large procession, in the ..‘.centre of which 
was an elephant carrying a Pagoda containing an image 
of Buddha' , reported the priests of the Wesleyan
Mission in Colombo to the secretaries of the Mission 
in London.

Migettuvatte Gunananda discussed the necessity of 
a printing press with the other eminent priests of that 
time and collectively signed an appeal to the Buddhists. 
After describing in highly sentimental terms the formei1 
prosperous state of Buddhism the signatories stressed 
the urgency of the printing press to the Buddhists to 
reply to this polemic literature distributed among the 
Buddhists by the Christians.

"Several of us have conferred on the subject,and it 
appears that no less than four hundred pounds are 
necessary to meet the expenses ... Seeing the injury 
inflicted on the religion of the Great Omniscient one 
and hearing these scurrilous terms used, it would be 
improper for us to be wanting in zeal. Taking therefore 
the present downfall of religion into consideration

32. Rev. J.Nicholson's letter to Dr.Hoole,op.cit.



and regarding the personal and public benefit'to be 
derived from the sacrifice of wealth in order to remove 
this injury, let all the faithful inhabitants of the 
Island contribute according to their ability, towards 
raising the above mentioned sum”
The priests of the Wesleyan Mission realised that a 

new spirit was being brought about by the extensive 
circulation of their chairman’s treatise and described 
the new awakening to the General Secretaries of the 
Wesleyan Mission in London,

” Lor half a century Buddhism has given but a silent
resistance to the missionary and the Gospel; but "■
now we find a vigorous and influential movement
among the adherents of that false religion”
”In Colombo and along the coast the people are all
enquiring. At Wattalpola ... our native minister had

34to meet a hundred anxious questioners in one day".
So far the preparations of Buddhists to organise a

printing press and the activities of missionaries to
propagate Christianity by printing abusive and critical 

onbooks had gone/smoothly. But in the month of June in the ■ 
year 1862 events changed suddenly and the peaceful actions 
were replaced by aggression on the part of the Buddhists.
The residence of the chairman/at Kollupitiya and its/ ■*
premises became an easy prey ‘at the hands of angry Buddhists
53-A translation of the circular accompanied the letter of 

J.Nicho'lson on 15*5*1862, to Dr.Hoole.
MMS.Box viii(1858-1867), file (1858-1863).

34. Ibid
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"Buddhism which some thought to be nearly dead,is 
mating violent efforts to obtain the ascendency.
They have in Colombo a weekly lecture in fierce 
opposition to Christianity, and published tracts 
of a more virulent nature and in addition placard 
the walls at Colpetty, if not in other places, with 
written papers stating with other abusive matters, 
that they have now learned that it will be preferable 
to worship the crows that fly through the air or the 
dogs that run barking through the streets than to 
worship Jehovah and Jesus Christ" 38
While the organisers of the Society for the 

Propagation of Buddhism were planning to have the printing 
press at Kotahena, Hikkaduve Sumangala itfas searching for 
a way to print his reply in Galle. He was having discussions 
with other eminent priests at Galle who had signed the 
circular issued by Gunananda's Society and who also 
felt the dire necessity to have a printing press for 
the Buddhists. They were very prompt at organisation 
and in the month of July at Ga]_ie, the first Sinhalese 
Buddhist press was started.

The Lankopakara Press issued a report in September 
1865 which traces its own origin and development. ( ’The 
polemic writings of the Christians against Buddhism and 
the Buddhists have converted many native adherents of
35*ldiough Rev. J.Nicholson also mentioned these tracts, they 

can not be printed materials.They may be some hand-written 
palm leaves.

36.Rev.D.J.Gogerly1s letter on 17*6.1862.
37-This report is now in the possession of Kalukondayave 

nayaka thera, Principal, Vidyodaya Pirivena, Colombo.



Buddhism to Christianity. Many of these conversions have
been done by the printing press. If this scheme is to be
continued the Buddhist Church will definitely perish and
the Buddhists are faced with the terrible need of a
printing press. It needs a capital of a thousand pounds.
Bulatgama Siri Sumanatissa nayaka thera of Paramananda
temple, Minuvangoda, Galle, stressed the necessity to
all Buddhists and attempts were made to collect money.
A share was worth ten pounds and many lay devotees
promised to biry shares.

When the time came for the collection of the
promised subscription it seems that most of the devotees
had completely forgotten their promise. Two did not
contribute a single penny, and some others donated seven 

eachor eight poundsAbut not ten according to their pledge. 
Only fifteen kept their promise and the total collection 
was one hundred and eightyone pounds. But though they 
did not receive one fifth of the expected capital the 
organisers started activities to establish the press. 
They bought a second hand machine from England.

At the time of the establishment of the Lankdpakara 
Press at Galle the Christians became aware of the silent 
revival among the Buddhists. The sudden uprising of 
these Buddhist priests gave an impetus to the ordinary 
Buddhists to realise the position around them and those
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who read the tracts and pamphlets sometimes either
patiently admired the statements or vehemently-
criticised these proclamations against Buddhism- Thus '
'the controversy is the general subject of conversation
in the streets and market places of Colombo, and I
believe that the exitement extends along the coast

68as far as Matura' All the priests of the Wesleyan
Mission accepted that this 'new awakening among the
heathens was due to our venerable chairman's work on
the Evidences of Christianity' but took no action.
Rev. Gogerly remonstrated over the silence of his
colleagues. 'X am sorry to state that the great
importance of this Buddhistical movement does not
appear to excite any active opposition on the part of

39Christian;- ministers in general' and again he 
informed the authorities in London that 1 the Buddhists 
are now exceedingly active, and our men are either old 
or sick1.

Before Sarvagna Sasanabhivrddhidayaka Dhamrna 
Sarnagama was equipped with a printing press, Mohottivatte 
Gunananda insisted oh printing a reply to 'Kristiani 
38.Letter of D.J.Gogerly on 17-6.1862 to Dr.Hoole.
39.Ibid.
40.Letter of D.J.Gogerly on 30.1.1861.



Pragrlapti' somehow and printed it Q.n two different
presses without allowing either press to realise
what they were publishing. Thus in August 1862 the
'humiliated Buddhists' of Ceylon were fortunate enough
to read a printed pamphlet of two pages with a critical

-note on Christianity*. 'Durlabdhi Vinodani' published
on 23-8.1862 appears to be an answer to 'Kristiani
Pragnapti' and 'Bauddha Labdhi Pariksava' of the
Christians and the aLithor in one of the volumes abused
the Bible, with the following verse:
,'tada ganda vahena geri kuna pirivara gatta
vada vada budina vilasin kanahil rotta
mahda manda nuvanavat nati dana pili gatta
pada banda tibena boruvaki Baibala potta'. ^
( Like jackals eating a nauseating smelly carcase of 
a cow, senseless people have accepted the false 
compilation called the Bible.)
Though the Buddhists rejoiced at their first venture

in printing a'reply to the Christians secretly in two
Christian printing presses, their cunning efforts to
print a Buddhist pamphlet when all the existing presses
were at the hands of the Christians were quickly

i A3discovered by the Christians. 'Sudharma Prakaranaya1,
1-1.The only available copies^of this ̂ tract (six volumes) 

in Ceylon are found at Sri Pragnasekhara Library.
42.il.Gunananda, Durlabdhi Vinodani, Vol.6,p.8.

/ -r43-Three copies of this tract are available at Sri 
Pragnasekhara Library.
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a twenty page tract, appeared not only in reply to the 
'Durlabdhi Vinodani' but also in denigration of the 
attempts of the Buddhists, and at its beginning the 
editor ridiculed the efforts of Mohottivatte and his

• i

colleagues and accused them of inability to print the 
materials in one press.

This unsympathetic review inclines the reader to
decide that Mohottivatte and his supporters were not in
a position to avail themselves of a printer who would
duly do the printing for the Society, so that the
organisers had to compose the material of the pamphlet
at one place in Companna Vidiya, where nobody at the
press would get the chance to read the contents (as

intothe compositors merely gather separate letters 'A words 
and are not interested in the sense), and printed the 
composed material at a press in Valikada, where the 
printers would not read what they vare printing. This 
procedure clearly shows the indefatigable courage and 
shrewdness of the Buddhist priest leaders of the time 
and the problems they had to encounter in the protection 
of their religion at this time.

Arrangements for the Lanlcopakara Press at Galle 
started in July 1862, and the first Buddhist tract printed 
in a Sinhalese Buddhist printing press was published 
in the month of October 1862. 'Sudarsanaya’, a composition
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of Hikkaduve Sumangala thera, appeared thus as a reply
to the 1Sudharma Prakaranaya',1Bauddha Labdhi Pariksava',
1 Sat y art ha Prakasaya' , 'Bauddha Vakya KhancLanaya' ,
'Kristiani Pragnapti' and 1Satya Dhvajaya' and it was
circulated throughout the Island. In the editorial of
the first issue mention was made of the criticisms on
Lord Buddha and Buddhism and the editor commented that
these abusive statements had reached an unbearable
point and it was the duty of the Buddhists to be alert

Zj-4-to the situation.
Although the first efforts at printing a pamphlet

had become a laughing stock of the Christians who owned
the printing presses, the Society for the Propagation
of Buddhism which had established another printing
press at Kotahena pursued its vigorous campaign
against Christians by printing 'Kristiani Vada &

'4-5Mardanaya1 in November 1862. This press also
adopted the name of the Society. The author of this
journal described his attempts not only as a reply to
Gogerly but as a composition which would extol Buddhism
as truth and Christianity as false by refuting the

46statements of Gogerly. __________ -_____ ___ _______
44.The report of the Lankopakara Press, (18657"*

/ -45-This is available at Sri Pragnasekhara Library.
46.11.Gunananda,Kristiani Vada Mardanaya Nohot Kristiani 

Pragifaptiyata Uttara,No.1, pp.1-2.



The first issue of ’Kristiani Vada Mardanaya', an 
eighteen-page volume, ends with three verses and' this 
composition plainly shows us that the Buddhists had 
deliberately commenced serious operations against the 
Christian writings by that time.
"avidu misaditu pavitu anuvana lavana liya pav panduruvan
panindu visakatu vilasa sagamolc magaturata tada kuriruvan
mebandu adamitu pelak ekatuva boruya kiyamin tunuruvan
pasindu kara ata tana potpat munindu basa kara nisaruvan
"ruvanagaya mila nodat anuvana velandadana lobayen mahat
pemina ganimina kadamati î avatuna men anuvana ay at
amana guna nati kuditu pavito kiyana borubas nati arut
ragena sabayayi sita gena budusasuna hara niraye vatet
"sitata kayatada sapata dena neka sasara duk biya haravana
satata galavena pinisa muni desu daham terum noma gena
katata a pamanakin sihisan nativa pal boru dodavana
ayata min matu sihi labennata karunu pavasami sakevina"
(Some ignorant, false-viewed sinners who help- ’.to grow
groves of sin on the way to heaven, like the venomed
teeth of a cobra, have composed and circulated books
which criticise and falsify the Lord Buddha,His teachings
and His disciples.
(Once some inexperienced merchants in greed for wealth
without realising the greater value of gold bought
worthless glass clay(kadamati) and were deceived.

47.Kristiani Vada Mardanaya,(1862),Kotahena,Vol.1,p.18.
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Likewise now the uncritical people who have deserted 
the Buddhistic Church believing in the absurd fallacies 
of unscrupulous Christian sinners will suffer in hell. 
(The doctrine of Buddha consoles the mind and the body. 
It removes sufferings in the cycle of birth and saves 
human beings. Those who do not realise these elements 
and engage in talking stupid nonsense, we will in 
brief inform of the necessary facts to regain their 
lost senses.)

By the end of the year 1862, these two printing 
presses and their publications bore ample evidence of 
a revival in Buddhism. The Buddhist priests who had 
heard of the official dissociation of the British 
government from Buddhist religion determined to become 
the protectors of their own religion. This awareness 
gave them a spirit to organise activities against the 
Christians, though it was not longlived. We come aross 
only two issues of Kristiani Vada Mardanaya and twelve 
issues of Sudarsanaya, and after that the enthusiasm 
of the Buddhists seems to have gradually sagged.

Most of the literature written by the admirers of 
both religious groups could not be considered as serious
^  ifU.C;,, !.and scholastical work on the respective religions but 
were merely pamphlets produced under fanatical feeling. 
The illogical and irrational accounts of the writers 
were unable to provide either the Buddhists or the



Christians a strong intellectual foundation on which
they could stand.

Mohottivatte Gunananda in the sixth volume of 
• »

'Durlabdhi Vinodani1 to prove the truth in Buddhism
compared it with Eastern medicine (ayurveda) and
astrology (naksatra) promulgated by ancient sages,

48which, he believed to be true. Meanwhile through
their ignorance of linguistics the Christian writers
made a large number of ridiculous statements which one
might incline to think jokes. 1Sudharma Prakaranaya’
sought to show the inferiority of Lord Buddha by considering
the honorific terms employed in Sinhalese to describe
Him. ’The Buddha is called Pasas (who has five eyes)
and the Sinhalese word for Devil is pisasl The author
takes the terms ’pasas’ and ’pisas’, two entirely
different terms, as synonyms, considering the mere
similarity of sounds, and says that the Master of
Buddhists is the Devil.^

Superficial analysis of this calibre did not provide
any group with a firm base for the new religious struggle.
After the circulation of ’Sudarsanaya' in the Island
some who were delighted at reading the printed Buddhist
pamphlet made generous contributions to the advancement
48.M.Gunananda, Dur1abdhi Vinodanr,Vo1.6,(January 1865)*
49-Sudharma Prakaranaya, quoted in IC.Pragnasekhara,Sinhala 

Puvatpat Itihasaya,Vol.1(1965),pp.118-119-
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of the press. UqLuhavara Abhayakon Jayasundara Herat 
Bandara, Mudliar of Uva province, collected money for

h-
the Bund in the Up-country which provided the press
with some new furniture for the office and allowed it
to continue its printing for some time without any

50di sturbanc e. ^
The insufficiency of income created problems for 

the organisers of 'Lankopakara Press' at Galle. The 
undaunted high priest, Bulatgama Dh animalankara Siri 
Sumanatissa nayaka thera, î rote to his personal friend 
Vara Paramendra Mahamakuta Sammatadeva Vamsavamsatisvara, 
the king of Siam, confessing the sorrowful position of 
Sinhalese Buddhists amidst the activities of the 
Christians and appealed for a considerable contribution 
to continue the meritorious work of printing Buddhist 
literature. The king after reading his friend's letter 
became the highest donor to the Fund by contributing 
two hundred and twelve pounds and fifty pence, which 
surpassed all the contributions received from the 
Sinhalese Buddhists of the Island from its inception.

Enthusiasm and religious devotion were not consistent
features among .the Buddhists of that time. Besides the

✓ 51continuation of 1Sudarsanaya' and 'Durlabdhi Vinodani',
50 ."Ôhê Rep o"rt' of ̂"he^suiYo^pidfSn ™5re' ss7Cl"865)~™
51.The last volume of Durlabdhi Vinodani appeared in 

February 1863.
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, 52at Galle and Ko^ahena respectively, 'Samyag Darsanaya*^ 
of Mohottivatte and 'Satyartha Pradipika' of Batuvantudave 
Pandit appeared in the field of Buddhist writings in 1863. 
But there were effects of a more active nature among
the Christians. 'Bauddha Vakya Khandanaya', 1Satya

53 - 54Dhvajaya' and 'Bala Pradipaya*, as magazines
and 'Arunodaya' and 'Lakrivikirana' as newspapers
appeared in the field of Christian writings.

The activities of the year 1863 incline us to
consider that the new methods employed in the recent
past in printing religious literature by the Buddhists
and the Christians were put aside for a time to allow
the oral debating system to enter the field. 'The
controversy with the Buddhists still continues' reported
52.The first copy of this magazine is in Sri Pragncisekhara 

library.There is another 'Samyag Darsanaya* attributed 
to the same year reprinted in 1883 but the contents of 
that magazine are quite different from the old one;it 
started with this verse:

'aga mula mada nata kaya nata ruva nata atapaya kisi nata
deyyanne _

saduna kenek nata siti idamak nata sama tana pirila vada
inne

siyaluma bala ata guna kelavara nata lokaya mav eka
deyyanne

mehema kenek atnam lova satten daruvan ata ̂vaflda
gahanun ne'

At the end of this pamphlet there is a statement 
about its origin. 'varsa 1863 cigamvadaya patan gat langa 
~di bauddhayek visin accu gasva prasiddha karana lada 
mema pota...'.

53.M.Gunananda, Samyag Darsanaya,Vol.1,p.1.
54.The Wesleyan Mission Press report says that it printed 

2500 copies of Lamayin^a Pahana and 1000 copies of 
Satya Dhvajaya monthly.



Rev.J.Scott of the Wesleyan Mission to the general
secretaries of the Mission in London.Excitement was
prevailing in and around the city of Galle, and in the
month of March 1363, 'the priests in the neighbourhood
challenged the Christians, to prove that one of Mr.
Gogerly’s arguments in the Pragnapti against the
Omniscience of Buddha was well founded... Mr.David De
Silva, who came from Colombo on purpose, ably defended
Mr.Gogerly1s rendering. After his first address however
the priests, though polite to us personally, could not
allow any further freedom of speech, interrupted any
statement which made against their views, and finally
demanded that we should say nothing more than yes or
no to their questions. There was a large concourse of
people present and about a hundred yellow robed priests,
several of whom were men eminent for their learning.
After the controversy so unfairly conducted was at an
end, reports were industriously spread that the Christians
were vanquished and several printed statements full of
misrepresentations and abuse were put forth from the
Buddhists' printing office in the compound of which the

55discussion had taken place'. '
The presence of the Christian priests at the premises 

of the Buddhist printing press displays their bravery in
55* Letter No.680 sent on 18.8.186p by Re.v.J.Scott to 

London,MMS,Box viii<j858-1867,file(1863-1867) •



the propagation of their1 religion. The circulation of a 
printed pamphlet by the Buddhist monks against the 
Christians shows us that they believed in the victory 
of Buddhism even before the controversy took place.

Another important and interesting meeting was held 
at Galle Pace on Saturday 25 th July 1863. For a short 
time, it appears to us that both the religious parties 
converted their energy into oral debates, which were 
more powerful than the printed books. 'Rev.George Baugh 
of the Wesleyan Mission has convened the meeting in 
consequence of a challenge given to the Buddhists to come 
forward and substantiate - if they could - charges made 
by them against the late Mr.Gogerly with respect to his 
work 011 Buddhism, The Christian Evidences. Several 
missionaries of the Church Missionary Society were present 
as well as nine or ten of our own Society. A considerable 
number of natives, Roman Catholics as well as Protestants, 
with a few Buddhists attended ... Mr.Hardy called upon a 
native gentleman to preside ... and Mr.D... who was with 
Mr.Gogerly so many years being our ... Pali scholar was 
called upon to state why this meeting had been summoned. 
Having responded to this call he said that the Buddhists 
had laid very serious charges against the author of 
Pragflapti which were utterly without f.foundation and 
false. He first read from their own tracts... their
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accusations and then showed to the assembly, by quotations
from Pali books- the Buddhist Scriptures - that they were
false. He occupied about two hours in proving the
correctness of Hr, Gogerly’s translations which he did
in a most able and conclusive manner.At the close of his
energetic exposition of the craft of the priests, he
called upon the Buddhists present to mark the conduct
of these priests and Pandits who must be either very

56ignorant or very dishonest1.
Meanwhile following the footsteps of their rivals

in religious matters Sinhalese BuddhistSw introduced
newspapers in Sinhalese to the field of religious
literature. Under the patronage of Gunatilaka Atapattu
Mudliar of Salpiti Korale, Jayasuriya Araccige Hendrick
Perera of Atiinbandi Vatta, Colombo, published the first
issue of 'Lakminipahana1 (The gemmed lamp of Ceylon) on

57eleventh September 1862. ' The editor of the fortnightly 
was Bon Johanna Pandit at ilaka ICoggala Gurunnanse and it 
was printed <̂.n a printing press of their own. This 
newspaper at a later stage was accepted and recognised

C Oas a Buddhist paper? At its inception the Christians
56.Letter of G.Baugh to Dr.E.Iioole, on 51 *7.1863.
57-The first issue of the paper is not available in the 

National Archives in Ceylon, though it is the first 
registered Sinhalese newspaper in the country. But 
Kalukoftdayave nayaka thera possesses an original copy.

58.Lakminipahana,3*12.1887 •



realised the danger of a possible Buddhist newspaper
and decided to counteract it. y But though it was
later attacked and claimed to be a Buddhist newspaper
we are unable to establish this fact from contemporary
sources. The first editorial mentions nothing of
Buddhism or religious activities; but it promises to
develop the knowledge of the ignorant Sinhalese
villagers. In 1867 Mohotî ivatte Gunananda expressed

60his view of the paper as 'religiously impartial'.
These statements would hardly allow us to consider any 
association of the paper with Buddhism and the way it 
was run in the first two years proves that its main 
intention was not religion but knowledge for the 
villagers. But since the editor was an ex-monk and the 
patron and the organisers were Buddhists, the Christians 
may have thought that it was directed against Christianity 
and the susceptible Christians in the following year 
started a newspaper in Sinhalese in opposition to 
Lakminipahana. Vaidaman Perera and Company of Colombo 
announced in Lakminipahana the birth of 1Lakrivikirana1 
(The rays of the sun ox Lanka). Though the two names
59.J-Murdoch and J.Nicholson, op.cit,p.48.
60.M.Gunananda, Satya Fiargaya, (1867) , editorial.
61.Lakminipahana,4.7.1863,The National Archives of Ceylon has not got the first 

issue of Lakrivikirana but it is available at ^ri 
Pragnasekhara Library, Navagamuva, Ceylon.



sound as if there was some sort of enmity "between 
'Lakminipahana1 and 'Lakrivikirana*, Lakminipahana 
once congratulated the editor of Lakrivikirana for 62
rendering a great service and mentioned his 'impartiality
There was no ill feeling between the two papers at the
beginning, but 'Lakrivikirana' in later years printed

66some controversial articles criticising Buddhism, ^
Lon Kornelis Virakkody was its first editor,

Roman Catholics started their first weekly newspaper 
'Arunddaya' on 1,8.1863. After announcing its appearance 
the editor of 'Lakminipahana' warned the Buddhist public 
to realise the devotion of Roman Catholics to their 
religion, 'The Roman Catholics are so pious and 
dedicated to their faith,I believe, that they will

64 -subscribe for the paper even if they can not read'.
Any accepted truth is liable to prove false in Ceylon,
and the fear brought by 'Arunodaya' disappeared in six
months. 'Lankanganava1 announced the sorrowful death

65of 'Arunodaya' in 'Lakminipahana'.  ̂ The Christians 
were split into many rival groups, each acting to gain 
their own superiority among the Sinhalese. 'Lakrivikirana
62. Lakminip ahana, 2 5.5 • 1864-.
63. Lakrivikirana, 4-. 10.1873; 15*^1.1873-

A controvers5r was carried on by Don Karolis Appuhamy 
of the Buddhist side and Don Bonopasisi Pradinandu 
of the Christian party.

64-. Lakminipahana, 25 • 7 * '1863 *
65.Lakminipahana, 25.5-1864-.



66criticised 'Arunodaya1 of the Roman Catholics and
'Subharanci Horanava' of the Dutch Reformed Church.^
Even the by then accepted Buddhist paper was partial
and sometimes supported one group or the other. In an
article entitled 'Pahana Kirana saha Arunet Varuna'
A.M.D., the writer, while praising the services of
'Lakminipahana' and 'Lakrivikirana1 criticised the

68Roman Catholics and the Reformed Church.
While the newspapers of the Buddhists and the

Christians were competing with each other in religious
propaganda, Mohottivatte Gunananda allegorised the
position in the following manner; 'The Christians have
waged a furious war against the Buddhists. These
innocent Buddhists are like blind men who can not
perceive the Truth since they have lost their mind's

69eye during the battle'.
In the month of December 1863, a most significant

event occurred in regard to the new literary revival
connected with the religious struggle. Lankabhinava
Vi^rta Press, another Buddhist printing press, commenced
in this month. Its origin too could be attributed
66.Lakrivikirana, 26.3-1864.
67*Lakrivikirana, 15*9*1865.
68.Lakminip ahana, 2.11.1864,

This statement is reproduced in K.Pragnasekhara1s Sinhala 
Puvatpat Sangara Itihasaya,Vol.1,(1965),p*180.

69-M.Gunananda, Samyag Dar sanaya, Vo1.1, p * 1.



indirectly to ’kristiani Pragnapti' of Gogerly. Andiris 
/■ —De silva Sri Devaraksita Batiivantudave Pandit, the most

eminent lay scliolar of that time, was a teacher at the
Native Normal Institute, where his help was sought in
reading proofs of ’Kristiani Pragnapti' by its author
and the chairman of the Wesleyan Mission under which
the school was governed. Realising the implications
of assisting to print a criticism on Buddhism,.
Batuvantudave declined to support the preparation of the
book and consequently received dismissal from teaching.
The well known scholar was not however a religious
fanatic and determined to devote his leisure partly
to literature and partly to Buddhism. lie realised the
advantages in having a printing press of his own not
only for the propagation of religion but also for the
dissemination of knowledge which was scarce.

Though there were three new printing presses in
Colombo, namely Sarvagnas'asanabhivrddhidayaka press,
Lakminipahana press and Lakrivikirana press, Batuvantudave
faced many barriers in establishing his press in the
city. With the assistance of a Sinhalese carpenter he

70prepared the necessary characters in wood.{ 'Don
70.1 am grateful to Kalukondayave nayaka thera for this 

information. Before starting the work of the press 
x there is a belief that Batuvantudave composed 

'Pragfiapti Khandanaya' which we are no longer able 
to find.



Phillip De Silva Apa Appuhamy, Vettisinha Kornelis 
Appuhamy and seven or eight respectable devotees' 
contributed money for the purpose and in December 
1863, Lankabhinava Vi^rta Press issued its first 
publication called 'Satyartha Pradipika*.

'Satyartha Pradipika* of Batuvantudave was the first 
notable contribution that appeared in Sinhalese to 
combine literary interest with religious spirit. The 
author says thus in his introduction;* This compilation 
will be of ample help to those who study the poetic 
literature, astrology and traditional medicine and will 
provide a clear view of Buddhism to those who criticise 
it through ignorance*. All the ten volumes of this 
magazine followed the same system and every issue 
consisted of four articles. The first article was 
devoted to Buddhism and was rather long when compared 
with the other articles, ihe second article was on 
astrology and was a paraphrase on some Sanskrit 
stanzas of 'DaivagSa Kama Dhenu*. Sanskrit stanzas of 
1Caraka Samhita* of Susrta were produced with a Sinhalese 
paraphrase in the third article on medicine. The last 
article was a commentarial study of verses of Guttila 
Iiavya, a Sinhalese poem of the fifteenth century. This 
system was followed in all the volumes and the editor 
described one hundred and sixty nine verses of Guttila 
Kavya•



Batuvantudave thus could be counted as the pioneer * * x

of the new literary publications in Sinhalese literature 
though he did not devote the full volume to literature.
His article on Buddhism was lengthy and it is evident 
that nobody during that period could avoid the religious 
problem, Thus at the dawn of the year 1861, we witness 
scholars making attempts to revive literature along with 
the new religious feelings. An initiative in printing 
some literary works followed the publication of 'Satyartha 
Pradipika*. Lakminipahana press and Lakrivikirana press 
printed some works connected with literature. These 
were limited only to poetical works. In 1861, Lakminipahana 
press printed ’Mandiya Velanda Katava'^ Lakrivikirana
press printed 1Bhavopakara Taranga Malaya saha Mugati

72 73 - ” 71Katava’, 'Jana Vamsaya* and 'Anagata Kimvalin ,
and Lankabhinava Vi^rta press printed ’Pratiharya
ĵ atakaya' ^  under the name of Apa Appuhamy. Sarvagna
r _ _Sasanabhivrddhidayaka press too followed the practice
of printing literary compilations apart from their main
71.J*Murdoch and J.Nicholson, op.cit,p.51.But a printed 

copy of this work is unknown in Ceylon.
72.Ibid,p.55• These copies are no longer available to the 

reader. Mugati Katava, a tale which describes a mother 
who killed a mongoose thinking her son had been killed 
by it when she saw the blood which actually came from 
a cobra it had killed to save the son,is a small work 
of eleven verses and it was reprinted in 1911*

75.Ibid,p.57-This is still available.
71.Ibid,p.55.Can not be found now.
75-Tbid,p.51.This is available now to the reader.



religious purpose in 1865. Each and every printing press
in Colombo realised the importance of printing these
literary works as a means of income to support the
activities of the presses. Otherwise no printing press
could last for any time. They understood the risk which
they would be undergoing in confining their presses to
religious affairs and in the meantime Lised the machines
for printing other work which would gather some money
to pursue religious activities. Thus we can note the
birth of the new literary tradition joining hands with
the religious revival.

The year 1864 passed with less writings in the
religious sphere. The Wesleyan Mission issued 1Weslian- 

76Pravrtti'( and the Reformed Church printed 1Subharanci 
77 77Hornava1.'' Lakminipahana stressed the service rendered

by the Wesleyan Mission to the development of the
Sinhalese nation while attacking the Reformed Church and
its publication. The Buddhists printed 'Labdhi Tulava1,
a monthly journal, in October 1864, and 'Sumati Sangrahaya'
of Hikkaduve Sumangala thera. Only three volumes of each

7 8magazine were printed and no more. The first volume
76.Lakminipahana, 5*10.1864, reviews the third volume.
77*Lakminipahana, 5*10.1864,has received the first volume.
78.All these copies are available to the reader at Sri 

Pragnasekhara Library, Ravagamuva, Ceylon.



of 1 Sumati Sangrahaya* , an! eleven page magazine, ends 
with a verse composition sent by a friend.
"metun lova tatu handina pavasu munituma desu daham vilasina 
taman pera kala kusal akusal belen suva duk vindit samadena 
eyin samaharu danin vadiveti diliftdu veti hamakala bohodena 
nanin samaharu vadeti samaharu dadadano veti melo hamatana. 
“nuvana manda dana kelesa vayam kalat nanavat noveti suvipula 
meyina nohangeda danan pera kala lesin melovama labana kampa-

-la
nodana tatu lesa nimala dahamak liyu Baibala kabala adubala 
dudana pera lcam palak sat ah at a natayi kivu nunuvanin dadi-

- kala.
"kisit pera kala danan kala kam natot samaharu goluma kara-

-mina
tavat samaharu bihiri aHda kora dadun karamin melova

mavamina
pasat induran nomanda karamin nuvana suvipula vana bohodena

** o •• —  . 70mahat bala di kumata devxndek mavvada me anadu mel'esina."f
(According to the doctrine of Lord Buddha, who understood 
the three worlds, human beings due to the meritorious and 
demeritorious activities which they have committed in 
their last births rejoice or suffer in this world.Some 
become, richer and some poorer, some are intelligent 
when others are stupid in this birth.
(foolish men though they try hard can not be intellectuals 
and this proves that what they secure in this world is a

79. H .Sumangala,Sumati Sangrahaya,Vol.1,pp.10-11.
(mitrayek visin liya evana ladl).



result of what they committed in their last birth*
Without realising this pure law the Bible, the stupid 
compilation of the Christians, denies the influence of 
the acts of the last life on this life.
(If the committed act does not bear fruit in this birth 
how do some become deaf, dumb,blind and crippled while 
others are complete with their five senses and why did 
God created the world in this manner? Is not it a great 
injustice?)

‘Lakminipahana1, the accepted 'Buddhist1 newspaper, 
was not printed for three months for pecuniary reasons.
But the organisers 'resurrected' it on 25*5*1864. The 
editorial written on that day clearly shows the sufferings 
that the editor and his supporters had in continuing the 
neitfspaper. The editor lamented over the jealousy of others 
who made attempts to ruin the paper. Even this 'new' 
Lakminipahana could not survive for long and Kornelis 
Perera Amarasinha Appuhamy, a new publisher, started it 
for the third time on 16.8.1865*

In 1865? not a single written work appeared in the 
field of religious struggle. The energetic protagonists 
of both groups preferred to have oral debates rather than 
written literature. They might have thought that the 
spoken word would have a more influential impact on 
listeners than the printed word. The printed book is 
of no value if the receiver does not read it. Since most 
of the religious literature was circulated free of charge
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the receivers of the literature could not "be counted as 
actual inquirers. During a debate a more lively spirit 
prevailed. The speakers of both groups were present, 
and sat on the stage face to face in front of their 
respective admirers. A galaxy of judges would give the 
verdict. It was a moment of disagreeable tension, but a 
source of mental emancipation for those who were confused 
after reading the printed religious literature which 
could not help them intellectually to select the religion 
which they should follow. The literature always supplied 
the reader with only one version, while In a debate the 
listener is fairly treated̂  since both the involved parties 
secure the chance to defend and criticise their respective 
theories.

An oral controversy of this nature was arranged in a 
school at Ganegama, Baddegama,on 8.2.1865. Bulatgama, 
Kahatota, Kahave, HIkkaduve, Valigama, Potuvila and 
Mohottivatte priests represented Buddhism, while Rev.

80Parsons,Rev.Silva and Rev.Baugh defended Christianity.
But unfortunately the debate was fo.rced to a sudden end
by the Fiudliar of Gangaboda Pattuva, who was afraid of
religious disturbances at Baddegama. The two European
judges present there at the invitation of the Mudliar
could not understand a single word of Migettuvatte
Gunananda, the speaker of the Buddhist side, but after 
SO.B.Siri Sumanatissa, 13addegama"Vadaya,Parti,(1865)•



witnessing the angry gestures and emotional nuances of 
the orator ordered the leaders of both religions to 
continue the debate, not in public, but in writing if 
they wished to do so. The enthusiastic audience lost 
their chance of hearing the leaders. It seems that the 
orators were reluctant to continue the debate in 
personal correspondence which would not call for public 
participation. Though the debate was abruptly ended 
Moliottivatte Gunananda, the selected speaker on 
Buddhism, was unanimously agreed to be the leading 
oratoriohl defender of Buddhism.

The year 1865 was significant in the history of 
religious and literary ventures of the country. The 
strong emotions evinced by the Bxiddhists at the 
Baddegama controversy appear to have acted as an 
effective setback to the activities of the Christians 
against Buddhism, since x̂e barely come across any more 
Christian religious writing until 1875- Meanwhile the 
Buddhists, seeing this inactivity of the Christians, 
engaged in a struggle to gain profit for the money they 
had invested in the establishment of the first Sinhalese 
Buddhist printing press in Galle.

During the first two years after its inception,



Lankopakara press was able to print 59,665 books in 
defence of Buddhism. In August 1864, the founder subscribers 
of the press met and discussed the present and future
of:-the press. The meeting did not reach a smooth end.

. in .returnThe subscribers were expecting somethmg^for the money
which they had contributed at the beginning. The books 
were printed and were distributed at a price, but they 
had received nothing. They had apparently forgotten the 
national and religious sentiments which had motivated 
them in 1862. The subscribers unanimously resolved that 
they should discontinue their financial connections 
with the press in order to make it a ’public1 institution 
and take back what they had contributed at the start.
They further suggested that if anybody wished to donate 
some money for the Bund he could do so. But when the 
time came for donations one member took away his full 
amount without leaving a single penny as a donation, 
one left seventeen pounds and another left five pounds, 
while others left only two pounds each. As soon as the 
contributors took away their money in this manner the 
press became faced with a serious problem and could 
not survive. The press thus became a 1podu’(public) 
institution but without a future. Even then Bulatgama 
nayaka thera, with the assistance of Valigama Sumangala 
thera, and Dodanduve Piyaratana thera, wished to



c o nt inue the press.
While the first printing press of the Buddhists was

dying, the edition of the fhree Pitakas at Purana Vihara,
Palmadulla, a remarkable event which created an interest
in traditional scholarship in the field of religious
work, was started in 1865? and thereafter the scholar
monks who took part in the scheme prepared a compendium
of rules and regulations for future use in connection
with the edited works in 1874-. All the bhikkhus who were
acclaimed for their traditional scholarship were invited
and engaged in editing with a great enthusiasm
forgetting all the petty differences prevailing among
them in regard to various external religious practices.
the only recognised bhikkhu who was excluded from this
literary project was Mohottivatte Gunananda. Hikkaduve
Sumangala thera, the other composer of religious books,
led the monks of the Siamese sect in the editing work
at Palmadulla. But the irrepressible vigour of ldigettuvatt
Gunananda could not be silenced by any forces, under
these circumstances. He devoted his time and energy to
the xisual procedure of lecturing, writing and printing
books which criticised Christianity. After the -controversy
at Baddegama, all that we find in the field of religious
81.The report of the Lankopakara press,(1865)- , _

I believe that this report, which is now in the Sri 
PragSa^ekhara libx>axiy, was the last publication printed 
in the pî ess. After thirteen years in 1878, it was 
resurrected by S.A.Z.Sirivardhana, to print newspapers and other literary works.



struggle by way of writings, publications and oral debates
of the Buddhists against the Christians, were the sole
outcome of the untiring efforts of this single bhikkhu.

There appeared no single Buddhist religious book or
magazine or tract in 1866. On 7*2.1866 at Udanvita Vihara,
in Hatara Korale, a controversy took place between
Mohottivatte Gunananda and John Edwards Hunupola, a
famous ex-priest of the Buddhist church. The proceedings
of the debate were interpreted by both parties to their
own triumph and partial reports were printed. As a
reply to Hunupola*s * About Udanvita Controversy*
Mohottivatte Gunananda employing the same title printed
a book which ended with a verse which ridiculed the
conversion of Hunupola Nilame, using a folk parable.
"hinga ka ka un satiye hinga noka
vikarayen vahuniya muge ange yaka
eka ki basata ras vi degoda raka
Saka kivat neviya ganga damn haka'1.^

A free rendering will be as follows:
( Abandoning his normal life as a Buddhist priest he 
became a Christian,like a man out of his senses. 
Believing others' utterances once a foolish man 
put his conch into a river thinking that it might 
come out of the water, but lost it.Hunupola1s fate

 is no different from his.)_____ __  __________ __
8 2 . Gunananda, Udanvita Vada Katava Ganaya,(1867),p*11•



The self-judged imaginary victory obtained in the 
oral debates turned both parties into inert admirers of 
their own success for a long time. After a lengthy lull, 
in a school hall at Gampola, on ninth and tenth of June 
1871 Mohottivatte Gunananda met Sirimanne,a catechist, 
Hunupola Nilame and Samuel Perera in a debate. During 
this period from 1861- upto 1872 when all his interested 
colleagues were engaged in literary pursuits, in 
Palmadulla at the beginning and in their temples in the 
later years, Mohottivatte Gunananda was the solitary

83
Buddhist leader who organised and printed 1Satya Margaya,'

84
a newspaper and 1 Saddharrna Sangrahaya' , a magazine for
the propagation of Buddhism. But by that time even the
uncontrollable Buddhist leader too was adopting a sober
tone in his religious works. Referring to those
documents, Rev.R.S.Hardy mentions that 'there is a great
difference in the spirit that is now manifested by the
Buddhist writers. At first their blasphemies were ribald
and revolting; and scurrility was the staple of their
productions. But in their later works they have kept
within bounds of decency to a greater extent, though
still by no means courteous in their manner or refined

88m  their words'. ^
83 * The" first' copy o f the newspaper is un a va i 1 ab 1 e , but in

Pragrla^ekhara Library there are 116 issues of this paper.
81-.Not even a single copy is available in Ceylon.Reference 

to this paper is made in Lakminipahana on 17*4.1867.
85-This statement is reproduced in J.Murdoch and J.Nicholson, op.cit, p.33.



Another important reason for the relaxation of the
Buddhists was the uprising hostility between various

86sections of Christianity. Roman Catholics became a 
target of attacks from the Reformed Church, This enmity 
was aggravated by the support of the Buddhists for the 
Reformed Church. The appearance of 1Satya Viniscaya', a 
newspaper of the Reformed Church, is described thus in 
Lakminipahana.

"The General of the Reformed Church army will visit every
home in Ceylon on the tenth of next month to define the

87proper position of the miserable unscrupulous Catholics”.
Certain ministers who became dissatisfied with the

'inadequate salary and the status' of the Wesleyan Mission
joined the Church of England at this time.^ The European
ministers of the Wesleyan Mission being now the minority
among the ministers were afraid of their future and were
reluctant to accept their native ministers as their 

89'brothers'. These diversions among the Christians hardly
gave them time to write in defence of their religion and
86.Jacobait Veda Bhedaya,(1889)*

This hostility reached an ungovernable state in 1874* and 
1875-Letter of J.AvSparr to G.S.Perks on 19*3*1874-5 
MMS,Box( 1868-1876) ,file 1868-1874-.Letter of G.Baugh to 
Perks,on 30.3*1875 and 21.6.1875*

87*Lakminipahana, 17-6.1867*
88.Rev.RoS.Hardy' s letter on 16.11.1864-.
89*This indifference was continued for many years and was 

aggravated by the starting of a Tamil Mission in Ceylon. 
The confidential correspondence of Rev.J.O.Rhodes and S.R. 
Wilkin exhibits the prevailing position, and it culminated in a petition submitted by the 25 native ministers to London, on 22.11.1880.



this silence influenced the Buddhists who would not
engage in the ’religious war’ unless the Christians
printed a piece of religious literature against them.

These criticisms to which the Roman Catholics were
subjected gave them the spirit to unite and to produce
literature to safeguard their position and they were
able to inaugurate a newspaper with the highest capital
ever raised for such a purpose in Ceylon. Juan Fernando
of lialukanda, Colombo, with the intention of supporting
the Orphanages for children, printed 'Gnanartha Pradipaya
Hevat Anat Daru Ayadima' on a printing press which

90belonged to the Catholic Orphanage on 7*6.1866. The
inconsistency in the attitude of ’Lakminipahana' which
attacked the Roman Catholics in introducing 'Satya
Viniscaya’ the paper1 of the Reformed Church, was clearly

/demonstrated when the editor of^same 'Lakminipahana'
- 91wrote a favourable review on 'Gnanartha Pradipaya’

which was edited by the same offended Roman Catholics.
Under the instructions of Migettuvatte Gunananda,

D.P.Vijayasinha of Kegalle, the founder of 'Saddharma
Samagama', now printed a series of critical notes on
the Bible called ’Vibhajja Vadaya'. The fourth volume
90.A copy of this paper is available at ^ri Praghasekhara 

Library though a copy of it is not to be found even 
in the Catholic Press office today.

91o Lakmin ip ahana, 3*7*1866.



of ’Vibhajja Vadaya’ carried a controversy between
Rev.David De Silva of the Wesleyan Mission and the

92editor regarding the authorship of the Bible.
Thus we note that only three Buddhist publications, 

namely fSatya Margaya', 1Saddharma Sangrahaya’ and
'Vibhajja Vadaya', one Catholic newspaper, ’Gnanartha 
Pradipaya’, and one Reformed Church newspaper ’Satya 
Viniscaya’ appeared during the eight years following.
1864.

During this period printing presses in Colombo,
apart from their main intention of printing religious
literature, continued the new scheme which they had
started in 186T of introducing and printing literary
itforks to be sold at a price. Most of these printed
poetical works could be counted as religious in a way.
Though these works had nothing to do with the contemporary
’religious war’, they described events connected with
Buddhism. Other books which were printed are connected
with astrology and Eastern medicine, the two important
fields of traditional knowledge. ’Lankabhinava Vi^rta

—  —  *Press' printed 'Pratiharya Satakaya’ in 1864-, a book
which describes the miracle exhibited by Lord Buddha,
by emitting water, and fire through his nostrils at
the same time, and.continued this scheme" of printing
92.D.P.Vijayasinha,Vibhajja V ad ay a, Vo 1.4,' ( February ~187 4-) ,

pp.1-12.



religious poetical works of the past in the following 
years. In 1866, Lankabhinava Vi^rta Press again paved 
the way by expanding the literary field in printing 
works connected with traditional learning. In that 
year Batuvantudave Pandit printed 'Sivalikhita', an 
astrological work, 'Nama^ta Satakaya' and ^SyS'sakaraya1 , 
two primary readers in traditional education, and 
'Kav Mutu IIarar of Kirama Dhammananda, a poem associated 
with the power of the Buddha's teachings, ho doubt the 
success of selling these printed works at a price 
created an economic attachment in the minds of the 
organisers of the printing press, which eventually 
ruined their original religious purposes. This can be 
exemplified by the edition of the entirely secular work 
'Parakumba Sirita' in 1866 at Lakrivikirana Press by

I* **___________ _Don Phillip De Silva Apa Appuhamy, one of the founder 
members of Lankabhinava Visrta Press. Batuvantudave's

* * i

ceaseless pioneering efforts were followed by the 
owners of the other printing presses in Golombo. 
Lakminipahana Press printed 'Kola Vidhiya1 and 'Veda 
Ilatane1 , two medical works in verse, 'Anuruddha Satakaya', 
a Sanskrit work associated with the traditional education 
of the Island and 'Nikini Katava', a contemporary 
imaginative poem, in 1866, following them up with 
'Nanda Malaya', a collection of moral advice in verse,



'Pratya Satakaya'(sic) , a Sanskrit book connected with 
traditional learning, and 'Vrtta Mala Vyakhyava',a 
prosodical work in Sinhalese in 1867 and 'Bauddha 
Satakaya', an eulogy on Lord Buddha in Sanskrit, in 
1868. Lakrivikirana Press printed 'Sandakinduru Jatakaya', 
'Pirinivan Jatakaya' , 'Duniiivila Hatanaya' , 1Ahalepola 
Hatanaya', 1Gajaba Katava' and 'Viraha Patna Malaya', 
poetical works of recent centuries, and 1Pogaristaya', 
a medical poem in 1866; 'Asta Pariksava','Nadi Kramaya',
'Vaidyalankaraya', three medicinal poems, and 'Isvara 
Malaya', also ' Ga j aman Nonage Prabandha' and 'Miripanne" 
Prabandha', two anthologies of poems by two poets of the 
century, 'Siyabas Maldama* of the early nineteenth 
century and 'Pransa Nrtya Kavya1 of Bon Andiris Tudave 
Pandita Gunavardhana and 'Visama Taruni', two poems by 
living poets, were published in 1867 ancL ' Abhinava Jat aka 
Ratnaya', a book on astrology, in 1868. Sarvagna Sasana- 
bhivrddhidayaka Press, besides the religious publications 
of Mohottivatte Gunananda, printed 'Andhabhuta Jatakaya1,
'Sambula Jatakaya', 'Vidhura Jatakaya', three poetical 
descriptions of the past lives of Buddha, of the 
eighteenth century, 'Lovada Sangarava', an anthology of 
Moral advice to Buddhists, and 'Sttambrapataya', a poem 
by a contemporary hand in 1866, and expanded the field



by printing 'Asva Mukha Carya Nimitta' and 'Yogabharanaya
two astrological works, 'Jivaka Ratna Guliya', a
medical work, 'Sangaraja Vata', the biography of
Valivita Saranankara, 'Sakvala Vistaraya', 'Dolos
Mahe Sivupada Pota', 'Vessantara Jatakaya', 'Gnanamantri
Katava', 'Moda Malaya', 'Sinhavalli Katava', 'Viyoga
Malaya1 and 'Buddha Gajjaya', and in 1868 explored a
new field by printing 'Kama Ratnaya' and 'Stri Vilasaya'
on sexual knowledge. Prom 1866 we have evidence for
the opening of new presses in the Island. A medical

✓work, 'Arista Satakaya' was printed in a 'Buddhist 
Press' in 1866, 'Sulambavati Katava' was printed in 
Kandy Press in the same year, and we come across 
another press which has some resemblance in name to
Lakminipahana Press but is a quite different organisation

- u 96called ' JLlakminipalanga Press' in Colombo.
The lack of printed books in the libraries for the

student of literary history and of any other source
material of the calibre of the 'Classified Catalogue
of Printed Tracts and Books in Singhalese' by Rev.J.
Murdoch and Rev.J.Nicholson debar us from entering
into conclusions on the gradual development in
93.All the material in regard to the printed poetical 

works was drawn from 'The Classified Catalogue of 
Printed Tracts and Books in Singhalese' by Murdoch 
and Nicholson. Most of the works mentioned here are 
now lost to the Sinhalese readers;what we can find 
now will be discussed in the fifth chapter.



introducing new poetic literature in Sinhalese after 
the year 1868. It can not he however unjustifiable if 
one concludes that the introduction of ancient and 
recent poetical works, contemporary imaginative poems, 
medical and astrological treatises in verse and the 
poetical works associated with traditional system of 
education would have expanded after 1868.The conversion 
of printing presses for the dissemination of literary 
and traditional knowledge thus started and spread in 
these four 3~ears was the only solution for these 
presses if they wanted to continue when the Buddhist 
leaders were engaged in the edition of Three Pitakas 
at Palmadulla, turning away from religious controversy. 
The only press at Galle which was reluctant to adopt 
the new method for survival disappeared in no time.

Mohottivatte Gunananda thus maintained the interest 
of the aggressive Buddhists throughout this period and 
was the sole responsible figure for maintaining x*eligious 
propaganda among the Buddhists. His incomparably 
encouraging activities echoed in the hearts of the 
Buddhists and in the two decades before the arrival 
of the Theosophists in 1880 he was indubitably recognised 
as their religious leader. As soon as the edition of 
Vinaya Pitaka was completed in 1868 his colleagues were 
released from their heavy duties at Palmadulla. This
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completion brought them the leisure to resume their 
earlier engagements. Unfortunately for him their 
business for the last seven years had changed their 
outlook and attitude towards the religious war. Their 
engagement in literary work for a long time seems to 
have diverted their interests from religious controversies. 
The year 1873 clearly shows the changed elements.

On first January 1873? appeared 1Samaya Sangrahava', 
a fortnightly magazine edited by Iiikkaduve Sumangala 
nay aka thera. for 1Subhacara Dharma Dipti Samagama’ at 
Suratura Press which had been opened in 1872 by N.S. 
Fernando, a wealthy businessman in Colombo, and on the 
tenth of July 1873? ’Satya Samuccaya’, another fortnightly 
magazine, was printed by -Ratmalane Dhammaloka nayaka 
thera at the same press for the 1Dharmaparayana Samagama' 
in Colombo. The one and the only volume of 'Arut Sangarava* 
too appeared in this year; though it was printed anonymously 
a close scrutiny would attribute the publication to 
Ratmalane nayaka thera.

These three publications are evidence for the birth 
of a new concept among scholars in respect to religion 
and literature. It appears that by that time they have 
accepted that the development of religion alone would 
do nothing for a nation unless it was combined with



literary development. In another words, the scholars
realised that,after an ill-planned struggle for a decade
in the religious field; they had done nothing for the
development of literature and traditional learning.
It seems that they determined to develop literature
and knowledge among the people parallel with the
religious interest. Thus we note that a. new literary
interest greater in proportion than the religious feelings
was injected into the minds of these scholar bhikkhus,
which gave a new outlook to the religious struggle
compared with the previous seven years.

The introductory note of 1Samaya Sangrahava1 says
that it is concerned with materials on religion, education

ozland worldly affairs.y 'Satya Samuccaya' too mentions 
the idea of developing Buddhism and other fields of

QC ^literature. The editor of 1Arut Sangarava' acted
differently and he separated religion from literature
and published articles on various secular fields of

Q0knowledge and the affairs of the world. All the
three editors made it a point to be impartial in religious
matters and not to be supporters of Buddhism as they
had been before the edition of the Canon was made.
9T.'igena gata yutu dharma ha noyek sastravalda,lokacaritra 

pinisa karunut...'.
Ii. Sumangala, Samaya Sangrahava, Vo 1.1 , p. 1.

95*f̂ i  Lankadvipa vasinge ubhaya lokartha samsiddhiya 
saitdaha buddha dharmayada ... sastragam pilibanda 
karunuda ...'.

96.'nana vidha sastra margat ha loka caritra da...'.
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The first volume of ’Samaya Sangrahava1 contained 
articles mainly based on traditional knowledge, namely 
Sinhalese grammar, astrology and Eastern medicine, while 
the articles on religion discussed the Tooth Relic at 
Kandy and Rev.Gogerly1s book, 1Kristiani Pragnapti’. In 
its later issues the editor preferred to publish articles 
on astrology, Eastern medicine and Sinhalese grammar 
rather than on Buddhism. The articles which we come 
across in the first volume of ’Satya Samuccaya' were 
written on the time cycles(kalpa Vibhagaya), Sanskrit 
grammar, Eastern medicine and a verse composition in 
Sinhalese. The first volume of ’Arut Sangarava’ was 
devoted completely to literary articles, which had 
hardly any connection with Buddhism. It discussed 
twenty verses from the poem ’Eavya Sekharaya’, which 
described the qualities of a king, with a paraphrase; 
a Sanskrit verse composition and stanzas of ’Caraka 
Samhita’ were paraphrased into Sinhalese, and another 
interesting article the Sinhalese readers read for the 
first time was a part of 'The Merchant of Venice’ by 
William Shakespeare.

When the attitude to religion thus totally changed 
after the events at Palmadulla, literature with its 
affiliated fields of knowledge were counted as more 
serious than Buddhism. Without the support of these



Buddhist writers, however, a hostile critic appeared in
the existing Buddhist system with the publication of 

*■? —'Nanopayini1 in 1873- In one of the editorials the
editor of this journal maintained that there can scarcely
be any difference between the development ox Christianity
in Ceylon and the propagation of Buddhism in a country
'endowed with luxurious mansions as monasteries, colossal
statues of Lord Buddha and selfish impious bhikkhus'.
When the Ramarfna Nikaya through its organ thus criticised
the existing state of Buddhism and the bhikkhus, those
attacks were directly levelled at the bhikkhus whom we
mentioned earlier as the leaders and defenders of Buddhism,
since the allegations of the Ram.a3.na sect were made
against the Siamese and Amarapura sects. While the
Buddhist writers were facing this '-'serious and destructive
critic inside their own religion, the Wesleyan Mission,
after witnessing these Buddhist publications, without
understanding the reality of the situation foresaw the
'indicatory signs of a great struggle' that they would

97have to face in the month of August 1873-
Mohottivatte Gunananda did not alter his path in the

religious 'war1' though his friends diverted theix1 energy
into literature, neglecting Buddhism. On nineteenth of June
97«Rev.J.Shipstone's letter on 8.8.1873?

MMS, Box 1868-1876, file 1868-1874.



1873, he delivered a lecture on the soul according to
Buddhist teachings at the Wesleyan chapel, Panadura, as
a reply to a lecture delivered by Rev.David De Silva of
the Wesleyan Mission at the same place on twelfth of June 

981873*' These two lectures germinated the famous
controversy at Panadura on twentysixth and twentyeighth
of August 1873* On the Christian side of a temporary
built^platform at Dombagahavatta, Panadura, Rev.S.Coles,
R.Tebb,CoJayasinha, P.Rodrigo, Jos Bernando, J„H.
Abhayasekhara, L.Nathanie1s a, 0.J.Gunas e kara,Dr.St ap1e s,
Proctors Jayasinha, Daniel and Alwis, Susev De Soyza,

99P.S.Sirimanna and Hunupola Hilame were present.
Iiikkaduve Sumangala, Vaskaduve Subhuti, Potuvila Indajoti
Ivoggala Sanghatissa, Talahene Amaramoli, Mulleriyave
Gunaratana and Moliottivatte Gunananda represented
Buddhism on the other side of the p l a t f o r m . T h e
discussion was based on the soul according to Buddhism
and Christianity. Mr.Silva, 1 a learned and fluent
speaker full of Pali and Sanskrit has addressed the
audience1 but1 it is doubtful whether there were even
thirty out of the five or six thousand who were present

101
at the controversy who even understood1 him. In contrast 
98.Panadure Vadaya, (1955)• P*'1*
99*John Capper,A Pull Account of the Buddhist Controversy 

held at Pantura,in.August 1873 >(Colombo),p.5*
100*Idem,introduction, pp.iii~iv.
101.Idem, p.4.
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to the 'classical1 language of Rev.David De Silva, 
Migettuvatte employed the 'plainest' and at one stage he 
remonstrated on the term used by Rev.David De Silva in 
calling him 'an opponent or adversary1.

On Wednesday 27 th the Christian clergymen decided 
to have a more suitable speaker, whose language could he

102understood by the common mass and selected R«,S.Sirimanne,
a catechist of the Church Missionary Society, an ex-Buddhist
priest of the Galapata temple, Bentara, as the orator of

103the Christian side on the next day. The last speaker
of the debate was Migettuvatte and \ he thanked the 
people for their attention, exhorted them to hold fast 
to Buddhism and then sat down. So ended this remarkable 
discussion.

104Both parties believed m  their own victory. Those
who sat on the platform to help Mohottivatte during the
controversy left the premises and took no further
action. It appears to the student of religious history
that all the scholar monks had abandoned critical writings
and aggressive works against Christians and unanimously
appointed Mohottivatte Gunananda as the representative
102.Some writers have written his name as J.S.Sirimanne,

and The Satyalankaraya writes his name as P.T.Sirimanne.
103.John Capper, op.cit, p.35*
104.'noboda Panaduredi keruna agam vadaya karana ko£a gena 

Kristiani Sgamata jaya labi ehi satyatavaya vada 
diptimat vunayayi Kristianik&rayo visvasa karana 
atara Buddhagamk&rayin svakiya agamata jaya labunayayi 
praka^a karati'
Satyalankaraya, 1.10.1873 ?P•4•



defender of Buddhism, while they took steps to develop
.knowledge in other fields. The proceedings of the debate
were instantly translated into Englsih by E.P.Perera,
and John Capper, the special correspondent at the
controversy and the editor of the Ceylon Times, printed
them. These renderings reached the English-educated
circles of the Island. The ministers of the Wesleyan
Mission realised the danger and lamented over the inactive

105state of their brothers.  ̂Mohottivatte who believed in 
the victory of the Buddhists started a lecture tour in

106the country with the intention of furthering their success.
The Wesleyan Mission organised counter lectures against 

- 107Mohottivatte, 1 and after realising the power of their
opponent started ’Satyalankaraya’, a fortnightly newspaper,
on 1.10.1873 with the collaboration of the Reformed Church
and the Church of England against both the Buddhists and
the Roman Catholics, and they were able to continue their

108campaign successfully over a decade.
Among the Roman Catholics the 'Gnanartha Pradipaya1

continued without any economic hindrance at that time but
with an awareness of the enmity shown towards them not
only by the Buddhists but also by other Christian missions.
105-Letter of D.J.Gogerly to London,(undated).
106. Satyalankaraya ,13-5*1874- > P • 13® •
107-Satyalankaraya,12.11.1873* P-25*

G.E.Goonewardhana’s letter on 15-11-1873-
108.Rot a single copy of this ’paper' is available in

Ceylon. Fortunately the British Museum preserves all its publications.



After the controversy at Panadura, the Buddhists issued
only one publication during the seven years up to the
arrival of the Theosophists in 1880. The impartiality
in religious matters expressed by 'Samaya Sangrahava1 of
Hikkaduve Sumangala, and 'Arut Sangarava1 of Ratmalane
Dhammaloka, was highlighted when Charles Wickrema Gunaratna
published 1Situminiruvana1 on 10.7*1876 at Lankabhinava
Visrta Press at Maligakanda. The editor distinctly said that.
his newspaper would be devoted only to articles on
scientific and literary fields, accepted the benefit
conferred by Buddhism, Christianity and Islam on the
world, and firmly declared its complete detachment from 

109Buddhism. y As the press was in a room at the temple of
Sumangala, Sumangala may have preferred the policy of
religious non-commitment, since, as the principal of the
Vidyodaya Oriental College he was in search of the favours

110of the Colonial government. .Even this suggests that
the original spirit evinced by Hikkaduve Sumangala when
he was in Galle as a foremost writer on Budfhism was
lost by 1876. This paper was unable to go far.

'Satyalankaraya1 in its long life span of ten years
(when compared to all the other Sinhalese newspapers hitherto)
109*1sastranubaddha hevat vidyabhivardhanaya pinisa evana 

liyum saha kristu,bauddha,mahammat adi siyalu labdhi 
-valama lovata vada vadana yahapat dharma prakasa vu 
liyum da ...'

110.Every annual -prize-giving of the Pirivena was represented 
by the Governor or his representative.



triumphantly devoted its full capacity to meeting its
rivals among the Buddhists and the Roman Catholics.
Though criticising the name 'Situminiruvana' at the
Beginning, criticism ceased when the changed attitudes
of the Buddhist writers who contributed to it become
clear. As a new arrival 'Satyalankaraya1 in 'the
struggling arena' vigorously encountered both Buddhist
and Catholic opponents. There appeared unsettled
controversies with 'Satya Samuccaya’ of Vidyalankara 

111  'Pirivena, and VSamaya Sangrahava' of Vidyodaya
112Pirivena, m  the first two years and prolonged

— * 11controversies with 'Gnanartha Pradipaya'.  ̂Every 
issue of Satyalankaraya brought to the eyes of the readers 
one or more controversial points and criticisms. Those
111.H.S.P., Sudharma Nikasaya Saha Satya Samuccaya Vadihu, 

Satyalankaraya, JO. 9 -1874-, v. 200; 28.10.1874-, p. 227; 11.11. 
1874,p.234.

112.The report of the Panadura controversy and the article 
of 1Satyavadi' in Samaya Sangrahava were subjected to 
serious criticisms by Satyalankaraya. 15-10.1873?P*12; 
Mityasastr, 12.11.1873 ?PP»31“32;
John Adward Hunupola,29•10.1873 * P•24;
Alokakami,26.11.1873 *P- 39;
’Att at a Priya, 24.12.1873 , p. 55 •
The article entitled 'The Tooth Relic at'Kandy' which 
appeared in Samaya•Sangrahava, Vol.1,p.9? was attacked 
on 24.12.1873?P-54, by Satyesanaya.

113.Reply to Sigma, in Pradipaya, on 2.1.1874, appeared in 
Satyalankaraya, on_4.3-^874,p.95-Reply to S in Pradipaya, in Satyalankaraya,on 18-3*1874,
P.103. ^Divas Prasadi,Kudrsti tapanaya,in Pradipaya,on 22.5*1874, 
was attacked by the’editor of Satyalankaraya,on 27*5-1874 
p.140.



were all of a religious nature; the editor allowed space
for literary debates at the later stages though he
dispensed with them in his earlier issues. Buddhism and
.Roman Catholicism were considered as an elder brother
and a younger brother of a same family with thirtyone

114common characteristics to be attacked.
Thus the Buddhists could scarcely maintain their

publications, and the Christian newspaper editors
encouraged the Buddhists to believe that their inability
to continue a newspaper or a magazine was due to the
power of the Almighty God and advised the writers on
Buddhism not to attack Christianity after witnessing
the consequences of doing so. It is surprising to witness
the general silence among both the Buddhists and the
Christians. In the decade after the controversy at
Panadura, Satyalankaraya was the only survival in the
sphere of religious writings. Even the solitary hero
Migettuvatte selected another new way of fighting and
did not engage in public debates on religion. Privately

^ 115in his study he started an edition of Milmda Prasnaya, ^
a description of a debate between king Milinda and the
monk Nagasena. It is interesting to note here that the
life of lligettuvatte had great affinities with that of
114.'merata Romanu agama saha Buddhagamat malayat ayyat 

vage eka munuvaraya1 , Satyalankuraya, 24.11.187 5 •> PP * 
487-488.

115*This edition was printed and published in 1878.



- 116the priest Nagasena, the hero of the hook. What prompted
him to devote his time to such a personal study might
remain a mystery if the social events of this period
were not taken into consideration.

the
By that time X most dreadful and destructive social

the
menace was spreading iny(Sinhalese society under the 
leadership of two eminent Buddhist priests of the Siamese 
sect and Amarapura sect. Valigama Sumangala nayaka thera 
was commissioned by the Department of Public Instruction 
to compile the history of the Ceylonese for use in 
schools. In 1876 his book ’Itihasaya*, appeared. It was 
a verbatim translation of the sixth chapter of Hahavamsa, 
which was scholastically presented. But It is apparent 
that there was another intention in compiling this book, 
fulfilled by the extensive usage of footnotes which 
occupied the larger portion of the book. While mentioning

r — ^the eighteen castes (kula) who accompanied the Sri T-iaha
Bodhi the author deliberately illustrated the superiority 
of the ICarawa caste and connected the origin of the caste
to Kurukjsetra in India.
IT6.B0ihnr~were~great debitors' on^uddhTsm.Both might be 

considered Brahmins. Nagasena, was a Brahmin born in 
India and Migettuvatte was of Salagama community who 
trace their origin to a Brahmana village called ’Sala', 
in India. And at the end both entered mysteriously into 
the oj?der of the bhikkhus. Nagasena’s parents wanted 
him to become a Brahmin proficient in Vedanta, and, he 
entered the order at the hands of a priest who had been 
maliciously humiliated by his parents. Nlohoî ivatte who 
had wanted to become a catechist in the Christian 
church, one evening without planning entered the order 
and delivered a sermon on the same day at Kumarakanda
temple, in those days known as Gal Uda pansala.



Valigama Sumangala's composition was not neglected 
by scholars like other writings in this f i e l d . I n  the 
following year 'Kevatta Vam^aya hevat Itihasa Khandanaya’ 
appeared under a fictitious name P.Don Arnolds, but 
written by Hikkaduve Sumangala nayaka thera of the Siamese

/ j  A  Q  ^sect. Thus two nayaka theras of Karawa and Govigama
castes started a furious 'caste war1. The sentiments of
caste among the Sinhalese surpassed every other feeling.
Caste consciousness was and is the most powerful force 

119 . .among them. J Religious and other emotional feelings are 
thrown away in front of sensitive caste emotions. All the 
people of Karawa caste united under the leadership of

4 *Valigama Sumangala nayaka thera, neglecting their religions.
Thus ardent Christians and Buddhists got together against
the Govigama caste. Since caste unity was felt as a
stronger feeling than religion they united to protect
their group identity. Valigama Sumangala,the figurehead
of the caste controversies and the protagonist of the
117*lhere were older poetical■works written on-caste, such 

as Janavamsa,Vitti Paiuna,Bakamunu Sandeda, but these 
were generally ignored by the scholars.

118.This authorship will not be accepted by the Buddhists 
of present-day Ceylon, but it is given by H.C.P.Bell, 
who prepared the authors’ list of names at the invitation 
of the governor in 1892.

119-This is glaringly clear in the politics of the country. 
The resignation of members of Parliament against the 
Press Bill in 1981- is a clear example.One can visualise 
politics in Ceylon as based on nothing else but on caste. 
Very recently scholarly articles written by University 
dons on caste were attacked by the president of Sakala

- Kisatriya Maha Sabha, an instant organisation for the purpose,in front of the University Commission. (Ceylon Daily hews , 21.4-. 1972; .



Karawa caste, after the publication of Itihasaya, and. when 
criticisms were levelled against his theory, had spent
the rainy season(vas) in the Coconut Grove of C.H.De

— 120 Soyza, of Karawa caste, who was a staunch Anglican,
Yaligama Sumangala frequently visited Soyza valavva,

121not to discuss religious matters but caste affairs,
and Soyza erected Rankot Yiharaya at Panadura and. a temple
at Hanguranketa and offered, the former to Yaligama
Sumangala; and up to this date these temples are
administered by the grandsons and. great grandsons ox

122Soyza, though they are not Buddhists, Besides this
temple another temporary temple was built for Sumangala 
at the Valavuvatta by Soyza. Although C.H.De Soyza was 
connected in this manner with priests of the Buddhist 
church who were of Karawa caste, even his name was

12opoisonous to the Buddhist monks of the Govigama caste. ^
120.Ceylon Standard,21„3-d905; Ceylon Independent,15*2-1905-
121.1.S.Dharmabandhu,Kaurava Yam^a Kat ava,(1949),P- 3;

T. S.Dharmabandhu,Sinhala Jatika Yiivayo,(1949)> P•50.
122.1 am grateful to JYinston Pieris and. Jit Pieris,a 

grandson and a great grandson of Soy^a, for this $ 
inf o rmat ion. *

125.Battaramulle Subhuti was a vehement critic of the Karawa 
caste. His method of taking revenge was demonstrated 
when he•started attacking the verses written by C.Don 
Bastian, in the dedication of his 'Soyza Caritaya1 to 
Lady Soyza,in 1904. The Varahgana controversy was the 
result. Even now the accepted belief among Soyza's 
relatives in respect to his death is connected with 
this priest.Selina De SoyzasPieris,the youngest daughter 
of Soyza, who is in her 94^th year, relates how her 
father died after being bitten by a rabid dog sent in 
the disguise of a magical mesenger by Subhuti.
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How these caste controversies influenced the
religious field will be clear if we consider the position
of Mohottivatte, the one and only leader who wrote and
lectured for Buddhism against Christianity. 'Though he
was a member of Salagama caste he was recognised above
his cs.ste claims by the Buddhists. He had connections
with Sailabimbaramaya, where the bhikkhus and the devotees
of the area are of Karawa caste, and with Hikka&uve

J %

Sumangala of Govigama caste. He could not support any
caste, so he silently devoted his time to literary
works as we mentioned above. His silence caused a
pause in the religious struggle.

The incomparable Buddhist leader who thus became
secluded when caste controversy invaded every field of
the society, firmly believed in H.S.Olcott who professed

124his enmity to Christianity. Mohottivatte accepted
the word of Olcott and introduced him to all the accepted 
bhikkhu leaders despite their castes and sects. He hoped 
his dreams would come true when the Theosophists arrived 
in the Island. He prepared the ground for the expected 
struggle again. Satyalankaraya from the very beginning 
criticised the interest of the Buddhists in Theosophy. 
Sumangala's and Piyaratana's articles which appeared
124.0lcott*s letter to Piyaratana nayaka thera, written 

on 29.8.1878.



in the Theosophist magazine were criticised as anti-
Buddhist ic.^5 Mohottivatte * s book ’Tibet Rate Buddhagama’,
a compilation which he undertook after reading ’Isis
Unveiled’ by Blavatsky, met with serious criticisms from
’Adhigama’̂ ^  ’Sigla' and ' Laukika'.^^ Lakrivikirana
attacked the Buddhist priests for their ignorance of
Theosophy and warned them that they would repent in the
future for helping them* The editor of Satyalankaraya
after criticising the article of Piyaratana cautioned
the Buddhists on their futile attempts to be on friendly
terms with the Theosophists. Since the Theosophists are
believers in soul he asked the Buddhists why if they
were prepared to believe in the soul they opposed

129Christianity? However we can not say that these
warnings were given with a pure intention. It seems to 
us that they felt afraid of their future if the Theosophists 
arrived in the Island. Their activities prove that they 
were shaken at the news of the Theosophists in Ceylon.
125.Satyalankaraya,2.6.1880,p.166; 19.5-1880,pp.152-155- 
126.Satyalankaraya,25.5*1879,p.180; 50.7*18795p-188.
127. Satyalankaraya, 20.8.1879, pp * 255-256; 15•10.1879 > P- 201-.
128.Satyalankaraya,27.8.1879 > PP.211-212.
129 * Satyalankaraya ,15.8.1879, p. 21-9 •



The Wesleyan Mission also actively campaigned
against the Theosophists in Ceylon,, They were opposed

1 -50by the priests of the mission at Panadura. Handbills
131were distributed at Kandy  ̂ and sermons were held

against Theosophy. Meanwhile 1 Iiingala1 , 1 Kristiani1 ,
VSatyapriya’,’Buddha Vinasa', ' Dese Hatiyata Base*,
'D.D', ’Sarnyak Acintayak', ’Buddha Samaya Acinatayak’,
’Suruttukari',’Satyaghosa',B.Perera,'Vipat', ’Atapattam’
and ’Ha Ca Anno1 not only advised the Buddhists on the

132lives of Olcott and Blavatsky, their morals, their
133 134-inconsistency of ideas,  ̂ their acceptance of soul, J
133ignorance of Buddhism,  ̂assistance to Hinduism in 

136India, and criticised them as 'new Buddhists’ of the
calibre of Kalundave Buddha,but ridiculed them for
exploiting the innocent Buddhists, in search of fair
130.H.S.Olcott, Old Diary Leaves,Second Series,pp.175-176 

pp.190-196.
The Theosophist,Vol.1,No.11,(August 1880),p.263.

131.Ibid,p.181.
The Theosophist,Vol.1,No.10,(July 1880),p.258.

132. Satyalankaraya, 16.6.1880.*
133-Satyalankaraya, 28.6.1880,p.192. 
134*. Satyalankaraya, 19*6.1880, p. 17.4* •
135-Satyalankaraya, 26. 5.1880,p. 164-.
136.Satyalankaraya, 4-.8.1880 ,pp.238-239.
137.A Buddhist priest from Kalundava, near Kurunagala, 

pretended himself to be the Maitreya Buddha of the 
future and acted accordingly In 1870. Though the 
Sinhalese Buddhists use this idiom they have no idea 
how it originated. But Rev.J.Alcock reported about 
this Buddha in The Priend,No.1,(Second Series), 
January 1870, pp.10-12.



means of livelihood. Whatever may he the intention of
these criticisms and expositions, the Buddhists
themselves grabbed and warmly welcomed the founders of
Theosophy to Ceylon as their leaders. Olcott*s
confessions of his hostility to Christianity were made
only during his first short stay in the Island when the
translators of his talks created an unforgettable image 

138of Olcott in the minds of the Buddhists. But during
his later visits he acted as if he had forgotten his
enmity. He deliberately neglected that hostility and
ordered the bhikkhus to refrain from preaching against

139Christianity and criticising it. Those bhikkhus who
had spent their time and energy in the revival of
Buddhism, for the last eighteen years, including
Mohottivatte Gunananda at this time, became ardent
uncritical admirers of Theosophy and obeyed their new
Master forgiving their lifelong 'enemy'. During the
collection of the Education Eund Olcott borrowed every
avenue exploited by the Christians in these fields, such

140as Eancy bazaars and Till collections. This made the
Buddhists feel an amicable attitude to the Christians.
1J8.Olcott's translators elaborated his ideas according to 

their interpretation and feelings.Thus at Panadura, 
when Olcott says 'Christians' his translator,translated 
it as 'the loitering dogs called Christians'. 
Satyalankaraya,30.6.1880,pp.203-204.

139- The Theosophist,Vol.ii,No.8,(May 1881),p.30.
140. Satyalankaraya, the newspaper,had often reported the

employment of these avenues to collect money among the Christians in Ceylon.
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The successful activities carried out by the
Buddhist Theosophteal Society for over a decade
completely altered the existing Sinhalese Buddhist
society and the new lay leadership which emerged through
these affairs largely overturned the recently induced
religious sentiments among the Buddhists. ’Sarasavi
Sandarasa', the organ of the Buddhist Theosophical

141Society started on 3*12.1880, made attempts to
safeguard and defend Olcott, under the instructions

- 142of HikkatjLuve Sumangala. Mohottivatte Gunananda,
who revived his courage to continue the religious
struggle after the arrival of the Theosophists,
started ’Lakminikirula* on 15*5*1881, but the
powerful propaganda of the B.T.S forced him to retreat.
Though he belatedly realised the folly committed by
welcoming the Theosophists to the Island, he could do
nothing as the B.T.S supplied a comfortable shelter for
his opponents without caste and religious oppressions.
141.^ri Sumangala Caritaya gives us a different date,that 

is 1883*(p*323).But Kalukondayave nayaka thera has a 
copy of the paper dated 3*12.1880 and a criticism 
appeared in Satyalankaraya on 8.12.1880.

142.In the number one issue the editorial and another 
article were written by Sumangala.He praised the 
work of the B.T.S in the editorial and in the other 
article defended Olcott from the critics.

143.We have no available copy of Lakminikirula but we
read of its appearance in the contemporary newspapers, 
such as Lakrivikirana,21.5 *1881;Gflanartha Pradipaya, 
11. 5* 1881; Sarasavi SafLdarasa,13- 5* 1881.



It was this time a harder fight that Mohottivatte had
to encounter. Before reaching the Christian enemy he
had to meet with the attacks of the Ramanna sect and the
B.T.S, both sprung up inside Buddhism.

The new lay leadership which emerged through the
B.T.S, Y.M.B.A and Buddhist National Congress were the
benevolent products of Christian education. Dharmapala
vehemently opposed the behaviour of Christian ministers 

144and teachers but comparatively had no hard feelings
143against Christianity. He appreciated the teachings

14-6of Jesus Christ, and he was more progressive with
his ideals on religious toleration, but was out of time.
fie was more proficient in Christianity which he received
under expert European tutors than in Buddhism, which he

14-7gathered through self acquisition. ' He advocated
148

religious harmony between the Christians and the Buddhists
144.One of his famous slogans was 1padili.ralalata baya 

novella1•
145-Return to Righteousness,edited by Ananda Guruge,(1965), 

The Repenting God of IIoreb,p.406.
146.Ibid, An Appreciation of Christianity,p.445.
14-7.Any article written by Dharmapala exhibits this fact 

clearly. In an article written 011 25-11.1922 in 
Sinhala Bauddhaya he cited three places from Buddhist 
literature in contrast to the fourteen quotations 
from the Bible.

148.1 Christians and Buddhists should unite and work for 
the elevation of the Sinhalese people1,
Idem,p.510.
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and was against the oppression of a human being for his
inner conviction. In 1895, at the World Parliament of
Religions, he publicly declared his acceptance of the
'so nice and sweet common teaching brought by the
Theosophists to Ceylon, that is, abuse not the religion 

1 50of others'.  ̂ And it was not only Dharmapala; the 
whole, lay leadership was in the hands of 'indifferent 
Buddhists'.

The editor of Sarasavi Sandarasa, Hemendra Sepala
Perera, and the Secretary of the Y.M.B.A, C.S.Disanayaka,
were converted Buddhists but their relatives including
their wives were ardent Christians. L.C.Wijesinha,one
time editor of The Buddhist, the English organ of the
Theosophists, was a converted Buddhist and the son of
the first native minister of the Wesleyan Mission. Though
A.E.Buultjens, the other editor of The Buddhist, deserted
Christianity, all his relatives remained Christians.In
a country where the family influence is so highly
esteemed one can hardly do anything of one's own. How
insignificant religion became in this new society could
well be seen in 'The Kara-Goi Contest with the strongly-
worded appeal to the House of Commons in England' by
G.A.Dharmaratna, the senior Sinhalese advocate in Ceylon,
149.0p.cit, The Psychology of Hearing, p.271.
150.The Theosophical Congress,(1893),p.28.



who himself was a Christian, in 1890.
"Even at this day the Bishop of Colombo and the 
clergyman in charge of the All Saints’ Church of 
Colombo might be mortified and grieved to find if 
they should employ a faithful spy, that most of the 
ladles and gentlemen who attend the church regularly, 
who invite big wigs to be present at the marriage 
ceremonies of their daughters and who imagine that 
additional blessings descend on the new couple when 
the marriage is solemnized by the prelate or his 
second, have secluded rooms in which images of Buddha^ ^  
are placed, to whom flowers are offered on due days."

Most of the new lay leaders were married to Christian
families. 'It was alarming' once wrote the editor of
Sarasavi Sandarasa ’ to see the youths who read at the
temples books like 'Sati Patthana' and 'Buddha Adahilla'
now kneeling at the altars with crosses over their

1 52chests after their marriages'. Piyadasa Sirisena,
the novelist, nicknamed this system of marriage as

155'Istrianity'. ^  D.B.Jayatillaka, the president of
the Y.M.B.A and the Buddhist National Congress, married
Batuvantudave Pandita's daughter whose mother was
151*C.A.Dharmaratna, The Kara-Goi Contest with an Appeal 

to the House of Commons,(1890),p.2d.
152.Sarasavi Sandarasa, 2.1.1901.
153.To become a Christian to marry an 'istriya' or woman.
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154a Christian. •

The coining of this lay leadership in the religions 
activities of the Island is a clear sign of religious 
tolerance, and shows that the religious enmity in the 
hearts of the Buddhists was swept away at the end of 
the nineteenth century. These affairs indicated a new 
era, where religion was insignificant in comparison 
with national feelings. The finest example of this 
religious reconciliation was the acceptance offered 
as leaders to the two cousins who believed in two 
separate religions before the end of the century.
154.Batuvantudave married the daughter of Bulatsinhala 

Ranamuka Rajakaruna Daluvadana Mudiyanselage Siman 
Appuhamy or Siruid. (L.W.De Silva, Batuvantudave 
Caritaya,(1911),p.8.). This biography was written 
later by a Christian, but general approval of the 
statement is shown by the fact that none opposed it. 
But the editors of the Buddhist Encyclopaedia^ 
attempt to hide the actual truth by saying that he 
had to solemnise his marriage at the church since 
there were no Buddhist registrars of marriages in 
those days: that he launched a struggle against 
this and that a new post was created in 1888 for 
a Buddhist Registrar.(Buddhist Encyclopaedia,edited 
by G.P.Malalasekera,Vol.ii,p.572) Batuvantudave was 
69 then and one can only admire the tenacity of his 
struggle.



'"1 !~  C .John he Silva, the playwright and dramatist, a Christian, 
was welcomed by the Buddhists with the same enthusiasm 
as they accorded to his cousin, Battaramulle Subhuti 
thera, who wrote ’Durvadi Hrdaya Vidaranaya*, a polemical 
poetical work against Christianity.

155-John he Silva, â jDppn. Christian, married thrice_to_
Christian families, and on Sundays he attended service 
with the family. Before marrying Selestina Perera,in
1879, be dedicated ’ Kav Gele Lama’ to her, which 
narrates the life of the prophet Jonah. This work 
is unknown in Ceylon among Sinhalese scholars but a 
criticism of the book with some verses could be read 
in Satyalankaraya 011 5-11.1879* At the beginning he paid homage to God.
’nitara namadim bati sit in apa tiyeka devindun lovutura1
'-'Not a single person of this generation is ready to 
accept him as a Christian, due to the scarcity of 
information. The famous Nurti songs such as ’Danno 
budunge sri Dharmaskhanda1 and ’muni sasana vamse’ 
in Sri Sangabo Natakaya did not appear in the first 
edition in 1903, but come in the next edition in 
1907. After his third wife’s death, in 1906, there 
appeared a tendency towards Buddhism. At the beginning 
of Uttara Rama Caritaya, he printed 'namo tassa’ and 
in Ratnavali in 1906 appears a song 'sada pada 
muninduge ma sirase1. In 1915 be declared his faith 
in Buddhism in Alakesvara Caritaya.
When the present writer engaged in a research project 
011 ‘lower Hall Iheatre, in 1969 and 1970, none of the 
actors who had been with him knew he was ever a 
Christian. I am grateful to H.S.P.Golombatantri, his 
great nephew, for this fact which became clear to me 
when going through his writings in London which I 
can not find in Ceylon.



Though it might be a heartbreaking position for a
religious zealot, to witness unexpected religious
tolerance of this nature, this state of affairs did a
marvellous service in the development of new poetical
literature in Sinhalese. Those printing presses which
started with religious enthusiasm in the sixties became
mints of money and a printing press was considered as a
’money finder'. The pioneers of the Buddhist movement
considered the 'community’(sanglfika) presses as their
personal property and named their sons and relatives as
heirs after their death. Lankabhinava Visrta Press was

"156severely criticised on this point. Other wealthy
businessmen opened presses in every town of the Island 
before the end of the century. To cater to these presses 
literary xvorks were needed. Editions of older texts came 
out in groups.New imaginary writings, and works on day to 
day events and problems of society came into the hands 
of the public through these presses, mostly in verse.

/By considering these facts we can see that the 
evolution of the new poetic tradition in Sinhalese 
literature and the renewed interest in traditional 
knowledge was the immediate result of a religious 
interest manifested against Christian writings in 1862.
156. Satyalankaraya, 14-. 12.1881 , Buddha gam’s Accu Yantra, 

p.400;
Kavata Katikaya, 1.2.1908.
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When£th^ religions enthusiasm languished.'due to 
various forces, the next generation was presented 
with a vast amount of new poetical compositions, 
along with the re-emergence of traditional scholarship 
in Ceylon, which we will consider in the next three 
chapters.
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Chapter four

RE-EMERGENCE AND.DEVELOPMENT OE 
TRADITIONAL LEARNING

Religion has inevitably played a dominant, role in 
the fields of literary history and traditional learning 
in Ceylon.Buddhism and the Sangha community functioned 
as interrelated institutions with traditional knowledge 
and literature. Poetic literature in Sinhalese developed 
simultaneously with the traditional soho&taship. In this 
chapter we will discuss the recovery of the traditional 
learning which gave birth to a new poetic literary 
tradition in Sinhalese in this period, after the 
disorganisation which occurred as a result of foreign - 
invasions and internal social and political vicissitudes, 
from the sixteenth century.

Decadent Buddhism with its other affiliated institutions 
were reformed after the establishment of the Higher 
Ordination in 1755> which was brought from Siam under the 
instructions of Valivita Saranankara, the last Sangharaja 
of Ceylon.Saranankara Sangharaja was not only a pious 
and dedicated bhikkhu in religious matters ̂ but a monk 
with a massive mental curiosity in educational fields.
His biographies are clear evidence of the difficulties
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he underwent in exploring the remains of language and 
literature.1

In his educational institute at Niyamakanda temple, 
he engaged in diffusing this knowledge, which he had 
acquired through great persistence, to the Silvat 
Samanera Samagama, popularly known as Valivita 
Unnansege' Samagama. But after the establishment of 
Upasampada or Higher Ordination under the auspices of 
the then ruler of the Island, this traditional seat of 
learning was moved to Malvatta monastery where the 
Sangharaja was offered residence at that time, The newly 
formed Siamese sect with Malvatta monastery as its 
headquarters or mulasthanaya from the second half of the 
eighteenth century^thus claimed recognition not only as 
the sacred place for religious observances, since the 
Samaneras or Novices were taken there to receive their 
Higher Ordination, but also as a seat of learning, as 
the Novices who had gained a fair knowledge in reading 
and writing under their teachers at village temples 
approached Malvatta in search of further knowledge.

Vidyaratna Rajaguru Bandara of Attaragama, the
cleverest pupil of Valivita Saranankara Sangharaja,
engaged in teaching those pupils at Malvatta monastery.
1.Kyittaliyadde Muhandiram,Sangharaja Sadhu Cariyava, 
edited by N.PailrJasena and P.B.Sannasgala, 094-7) ,pp.2-6.



All the bhikkhus and laymen who were eminent for their 
contribution to poetry in Sinhalese and scholarship of the 
first half of the nineteenth century received their 
education at Malvatta under the guidence of Rajaguru 
Bandara.Those bhikkhus who received their Higher Ordination 
and further education at Malvatta monastery brought down the 
traditions of religious life and educational achievements 
to the next generation of monks, and the disciples of 
those priests were responsible for the development of 
the Sangha community and the traditional learning of the 
Island.This system of receiving the Higher Ordination and 
gaining knowledge at Malvatta gave rise to a remarkable 
practice which may have existed earlier among the community 
of bhikkhus called pupillary succession or sisyanusisya 
paramparava.

The pupillary succession counts much in the formation 
of the Sangha community and it is a constant factor in the 
structure of Buddhism and learning in the Island.In order 
to get a clear view of this unchanging succession I will
make attempts to examine how the pupillary succession

. , ,was transfigured between the death of Valivita Saranankara%
and the beginning of the period under discussion.
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r* OValivita Saranankara's faithful colleague 

Sitinamaluve Dhammajoti of Kahandava temple was the
3founder of the newly instituted bhikkhu tradition and

the literary tradition of the low country in this period.
Vehalle Dhammadinna and Karatota Dhammarama the two

*

pupils of Sitinamaluve Dhammajoti are to he credited as 
the successors and the originators of the pupillary 
succession in the Sangha community of the low country 
including Sabaragamuva province. If we scrutinise the 
activities of these two monks then we will be able to 
locate the beginning of a tv/of old pupillary succession 
of bhikkhus in Ceylon. Vehalle Dhammadinna functioned as 
the chief of the Sangha or nayaka of the low country,
2. Though Sangharaja Sadhu Cariyava and other documents of 

the Siamese sect mention the names of Ginigatpi^iye 
Sangharakkhita thera,Madavela Ananda thera,Galagedara 
Indajoti thera,Tibbatuvave #Siddhartha,KadiragO(Ja priest 
of Diyahunnata temple,Ilipangamuve priest of Tissava 
temple,Malimboda priest of Velagama temple, as the 
colleagues and disciples of the Sangharaja, information 
in respect of their achievements is not available now.

3. Sitinamaluve Dhammajoti of/hurava caste was the constant 
colleague of the Sangharaja,when he was in search of 
knowledge.Both received Upasampada together at Malvatta. 
But the writers of the history of religion in the next 
generation have maliciously distorted the facts.They 
turned the colleague into a pupil and denounced his name

'“from the list of bhikkhus who received Higher Ordination 
with Saranankara. Hikka<tuve Sumangala protested at W.H. 
Gunavardhana for mentioning the truth.
W.F.Gunavardhana, Guttila Kavya Varnana,Second edition, 
(1916),Introduction,p.xvii, footnote.



the chief incumbent of Palmadulla temple and Potgul temple 
of Sabaragamuva, and the organiser of offerings to Adam's 
Peak( Samanala Puja).^ As there was no systematic order 
of bhikkhus in the low country in the second half of the 
eighteenth century,these monks indefatigably attempted to 
develop the community of the Sangha by recruiting (new) 
Novices into the Order*It seems by that time there existed 
a large number of village temples without responsible 
monks•The admission of boys into the bhikkhu order 
established these ruined temples as monasteries endowed 
not only with bhikkhus but also with lay devotees* The 
pupillary succession of monasteries was thus founded in 
the low country and it is carefully followed even at the 
present moment, with slight alterations but adhering to 
those same rules.

Vehalle" Dhammadinna, a bhikkhu of the Berava or
drummer caste, of Kahandagala temple,fangalle, the chief
of the Sangha of the low country , after enriching the
Sangha community by giving^Ten Precpts to those boys
where there were village temples • was recognised as
the head of the Vehalle group or Verfalle Paramparava.^
Throughout the low country his tradition spread and in due
A.Veheragampita Nandarama,Karatota Vata, (194-0) Matara,p.4*.
5.The expulsion of this group was successfully carried out 
by the bhikkhus of the same sect who were of Govi caste, 
and this group was called 'Na^am Samagama' after the 
caste of Vehalle1 s teacher Sitinamaluve'.
The Ceylon Independent 2T.3.1910
J.B.Perera, Niti Ratriltvall, (19^0 P*75 and pp. 139-14-0.



course in spite of the fact that the next generation 
disclaimed their connections with the group under the 
fanatical feelings of caste^this tradition still prevails 
under various other titles inside the Siamese sect.. 
Vataraggoda Dhammapala who severed his association with 
the Vehalle group established Mulgiri Paramparava or 
Mulgiri group at Hulgiri Raja Haha Viharaya. Vava 
Indasara headed the Vava group or Paramparava, at 
Hittatiye Raja Maha Viharaya. Some of his pupils went to 
Bodhimalu Xramaya, Bentara, and by the passage of time 
when some other temples were added to this mulasthanaya 
it was named Bodhimalu Paramparava. Pallattara Punnasara 
of Kacciyavatte temple, Galle, resurrected the tradition 
which had existed at Totagamu Viharaya, or Ratpat Viharaya, 
or Vijayabahu Pirivena, in 1782. Katagoda Ratanajoti of 
Yatagala. temple, Galle, headed the Katagoda group while 
Agalakada Dhammarakkhita of Agrabodhi Viharaya, Valigama, 
founded Agalakada Paramparava and some of his disciples 
appro ached Sapugoda. Viharaya at Beruvala and established 
the Sapugoda group at that temple.

A religious pupillary succession of this nature was 
deliberately followed by the heads of these groups in 
order to spread the number of temples and monks of that 
group.It served the spread of the monasteries and the
6.Veheragampita Nandarama, op.cit. p.3-
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bhikkhus in the low country which was one necessity 
in the reconstruction of Buddhism. But it hardly had a 
worthwhile effect in the sphere of knowledge and 
education.A large number of villages where dilapidated 
monasteries were available were undoubtedly put under . 
the protection of the head of a group who lived in the 
Raja Maha Viharaya,or Purana Viharaya,or Mulasthanaya.
All the small temples in a province were considered as 
the subordinate temples of that main temple. Prom the 
boys who come to the village temple to receive their 
first lessons in reading and writing, to locate the' boy 
itfith a bright future as a bhikkhu is a special talent of a 
nayaka priest. If the boy has a good successful horoscope

7(kendaraya) which nevertheless forces him to detach.;from
7.Dr.Richard F.Combrich is misinformed on this point-
(Precept and Practice, Oxford, 197^^-^^7)• Though there 
prevails a popular belief among those who are ignorant 
of astrology that the possessor of a horoscope where the
1 ,A,7 and 10 Houses are not governed by planets (hatara 
kendaraya palu) is suitable for ordination>this does not 
seem to follow in Ceylon, if one examines the horoscopes 
of the bhikkhus. will show three horoscopes of eminent 
priests, Hikkatjuve* Sumangala nayaka thera, the first 
principal of Vidyodya Pirivena, Ratmalane Dharmarama, 
the second principal of Vidyalankara Pirivena, and 
Kalukorfdayave PaSfasekara, the present principal of 
Vidyodaya Pirivena respectively.
Footnote continued...



worldly affairs he will with the consent of his respectable, 
socially accepted parents' end his lay life by becoming a 
Novice or a Samanera under his priest teacher, ^rom the 
moment he enters the Order he is fitted into the pupillary 
succession as a pupil (sisya) of a teacher (acarya). The 
teacher may have more pupils, but the first pupil or 
Pradhana sisya is entitled to be the hereditary successor 
to the temple, owned by his teacher.Other disciples of the 
acarya have no claims on the teacher's property.The Pradhana 
^isya after entering the Order may not show signs of 
continued....
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At a glance one will notice that' these are not the horoscopes 
of the 'hatara kendaraya palu'group.They could have been 
equally successful if they were laymen.In contrast I am aware 
of a few laymen with the horoscopes of this unlucky calibre 
who are successful as Public servants and businessmen.
But there may be a handful of monks who claim a horoscope

great Houses are without planets or the gaze 
planet.Those were the boys who were offered 
(sasanayaja puja karapu) in order to be 
constant illness caused by bad effects of a 
is not compulsory even to ordain these boys, 

ko priest would like to have a boy with an unsuccessful 
horoscope to entertain into the Order as his 'sisya'.

where all the 
(penima) of a 
to the Church 
relieved from 
horoscope. It
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scholarship but even without recognition as a scholar he 
will end up as the chief incumbent of the temple and one 
day will admit boys into the Order under his acaryaship.

Unfortunately this religious pupillary succession 
(Pravrjyacarya Paramparava) was not a galvanic force in 
the field of traditional learning. This is quite obvious 
when one sees that the groups which we mentioned earlier 
as Parampara, which arose out of the religious pupillary 
succession , were in no way able to produce a single 
scholar in the period which we discuss here.But I believe 
a privileged sub-system which underlies the bhikkhu community 
gave birth to another type of pupillary succession which 
did enrich the traditional knowledge and literature.

In a Purana Viharaya or Raja Naha Viharaya or
Mulasthanaya there was always a bhikkhu who was proficient
in traditional knowledge ̂ but who had no claims on the
monastic property. His main efforts were devoted to the
circulation of that knowledge among the Novices who came

8
from subordinate temples. Among these students there may/'' ::.
befna Novice who comet from a remote village temple with
gifted talents for learning .When such a rare chance occurs
the bhikkhu who teaches the Novice will consent at the
Higher Ordination ceremony to participate as one of his
8.Some temples followed this system even in the Pirivena 
age.At Hadi&emalakan&a Purana Vihttraya in my village I 
remember that we had a nayaka hamuduruvo and a Pandita 
hamuduruvo.



acaryas. Thus the Novice enters the scholarly pupillary
succession of his new acarya.At this point we witness the
origin of a scholarly pupillary succession in the Sangha
community which may be called 'Dharmacarya Paramparava*.

Despite the meagreness of sources available to the
student we are in a position to recognise the development
of this scholarly pupillary tradition among the bhikkhus
.of this period. Karatota Dharmsirama the other pupil of
Sitinamaluve’ Dhammajoti^ was taught at the feet of
Attaragama Rajaguru Bandara. After the death of his
colleague, Vehalle Dhammadinna, Karatota was presented
with the nayakaship of Sri Pada along with the title of
chief of the Sangha of the low country in 1785- Karatota
Dharmarama of V-eragampita Viharaya, Matara, had a tendency
not to admit an innumerable quantity of Novices into the
Order̂  but rather to circulate the traditional knowledge
and scholarship among those who sought for it.He was a 

10 ' "11 
poet and a scholar. He started a seat of learning at
Veragampita Raja Haha Viharaya, and those who were in search
9.'Tika raja guru gola Damram yati ruvana1
10.His only famous authentic literary work was the poetic 

riddle entitled 1Baranama Gaba Saka* ,three verses written 
in such an order that they could be read and interpreted 
as twelve verses.

11.His fame as a scholar echoed in the following verse.
’Karatopa Bovala da Gal’Akurasi namina
Kirama da kiviUdu Denagama Damkit pa^una
tera sat Galatu&be dam bahu vatina
parasidu samat yati rata pata me pamana'•



of traditional scholarship approached him there. Bhikkhus
from insignificant temples received education at Karatota1s
seat of learning. G'alle Medhankara, Katukurunde Dhammananda,
Miripanne Dhammaratana and Bentara Atthadassi became eminent
for the learning which they gained at Veragampita Raja Maha 

12 r 
Viharaya. As we have no evidence in respect to the
lives of these scholarly bhikkhusfit may not be
unreasonable if one argues that some of them might have
received the Higher Ordination at Malvatta, with Karatota

*

Dharmarama their’Dharmacarya1 as their new teacher.Since 
Karatota was the nayaka thera of the low country^the 
religious teachers ( pravrjyacarya) of the disciples 
would have undoubtedly consented to accept the nayaka 
thera as the aclirya of their pupils, which would give

13immeasurable benefits m  the future to the disciples.
Even though it seems ̂'an1 arguable^ affair'as no records 
are available to this generation, we are certain that 
these pupils whom we have mentioned belong to the same 
scholarly tradition as Karatota Dharmarama and were the 
continuation links of the present generation of scholars 
with the old school of Malvatta.
12.Valagedara Dhammadassi, Hê tigô ia Sumangala and Akmimana 

Sami, who later became a Christian,^were his other 
pupils.W.E.Gunavardhana;-:ŝ tys that Miripanne Dhammaratana 
was a pupil of Katukurunde Dhammananda.
W.F.Gunavardhana, op.cit Introduction, p.xxi.

13.Even now the Samanera who goes to Malvatta for his 
Upasampada has to get a letter of introduction from the 
nayaka thera of the province.
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Galle Medhankara)who may have come from a subordinate

temple of Galle,after his studies went to Palmadulla Purana/ ‘
Viharaya which had come into the hands of his scholarly 
teacher, Karatota, as the chief of Adam’s Peak.H© had no 
claims to the temple wealth when one considers the religious 
pupillary succession but being a scholar he devoted his 
time to establishing a massive educational institute at 
Purana Viharaya. Students from the low country arrived 
and received their education at Palmadulla.

f

After the death of Attaragama Rajaguru Bandara, the 
seat of learning at Malvatta, it appears to us, must have 
disappeared since we have no evidence of its existence.
This may be one of the reasons for the flourishing of the 
new institute of learning at Palmadulla.The death of 
Galle Medhankara, the principal of the educational 
institute, occurred in 18J7- But it did not prevent the 
continuing of education at Purana Viharaya4as the deceased 
was so fortunate as to have an eminent pupil at his feet 
as his successor.Induruve Sumangala Medhankara succeeded 
his teacher at the Palmadulla seat of learning and handled 
the establishment with great prudence and in no time he 
taught Valane Siddhattha, a Novice v/ho exhibited signs of 
a bright future in his student days.
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Valane Siddhattha was a Novice from an insignificant 

tmalana area of whose religious pupillary
15succession we are hardly aware- But his scholarly 

pupillary succession is clearly exhibited in the foregoing 
discussion- Though his religious surroundings were 
unimportant, the reputation brought to him as an erudite 
scholar at Palmadulla tempted the lay devotees of 
Ratmalana Purana Viharaya to extend an invitation to 
Siddhartha to observe the rainy season(vas) in 1838 at 
their temple.This custom of inviting a recognised monk 
to temples during the rainy season has greatly helped the 
growth of traditional learning and the interest in 
religion.The bhikkhu who arrived at the temple organised 
religious festivals (vas pinkam) at nights and in the 
daytime spread knowledge among the village boys and 
Novices of the temple and adjoining monasteries.Valane" 
Siddhartha1s fame as a scholar brought an immense benefit 
to Purana Viharaya and Novices from various parts of the 
low country were taken there by their religious teachers 
for studies. The warm hearts of the lay devotees of 
Ratmalana temple did not allow Valane to return to 
Palmadulla or to Valane temple and he was persuaded to 
reside at Ratmalana Purana Viharaya.
14.The temple built at this place to commemorate Valane 

thera is now known as 'ValHne Siddhattharamaya* •
15•Gi^dava Gunaratana is believed to be his religious

teacher.Sidat Vata,the biography of Siddhattha printed in 1869? does not supply any news of this priest.

temple of /Ra



From 1839 a. seat of learning was thus started at 
Ratmalana. During the lifetime of Induruve Sumangala 
Medhankara, the Palmadulla seat of learning supplies us 
with no news regarding its activities. But it may he 
assumed that its influence continued to be felt for a 
long time and even in 1852, though it had become less 
famous when the successful seat of learning arose at 
Ratmalana, Christian educationists bitterly complained 
of the opposition created by this school.The Inspector 
of Christian Vernacular Schools in his report declared 
that the failure to keep up the Palmadulla school in ax  ̂ t
satisfactory state was due to the influence of the temple

16
and its education which was given by the Buddhist priests. 
Iifduruve Sumangala Medhankara was still living in 1868 
according to the sources. But we have no evidence about 
his activities in the school after the foundation of a 
seat of learning at Ratmalana.

Bentara Atthadassi, one of the disciples of Karatota 
Dharmarama, after his studies at Veragampita Viharaya 
came to Vanavasa Viharaya,his village temple at Bentara, 
and organised a seat of learning there. He copied 
manuscripts and built up a massive library at the temple. 
The doubts he entertained on some points accepted by the 
bhikkhus of his scet gave birth to religious controversies.
16*See !The Development of Public Education in Ceylon 

(1832-1869)', unpublished M.A. thesis submitted by 
C.Godage to the University of London,(1962),pp.314-315.
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From 1846, his theories on alms giving,calculation of the
leap year and casting horoscopes created a great upheaval
among the bhikkhus of his sect which latex* led to the
disruption of the Siamese sect, and in 1856 Atthadassi
formed the Kalani branch of the Siamese sect•These events

*

tempted those pupils who were in-pthirst for knowledge to
go to Bentara Vanavasa Viharaya.Atthadassi's erudition is
reflected in all aspects of learning and religious affairs

17of this period,He expired in 1862, having taught 
Ambagahavatte Saranankara, the founder of the RamahSa

\ vsect, Valigama Sumangala, the founder of the caste 
controversies and a scholar in Sanskrit, Yatramulle 
Dharmarama, the instructor of Pali to Western scholars, 
Potuvila Indajoti,famous native physician, and Kommala 
Indasara,the composer of Katiseru Baliya and some other

18
versifications employed by the exorcists in their rituals.
I have made attempts in the first chapter to illustrate 
the complications which appeared in the field of religion 
owing to the theories of Bentara Atthadassi and his 
successors.
17-Literary historians have incorrectly dated his death as 

1845.
P.B.Sannasgala, Sinhala Sahitya Vamsaya,(1966) p.640 
K.H.De.Silva,Sinhala Navakatave*Purogamiya,(1966)p.445* 
But Yatramulle' Dharmarama writes thus to R.C.Childers on 
22.1,1870.’ 1862 dl kalakriya kala apageT acarya vu 
Atthadassi sthavirayan vahanseî a pxmya danaya pinisa 
pinkamak karantja l'astiya tibenava1 . OR 2258.

18.Two other names are mentioned as pupils in the later
writings. Karatota Vat a mentiones Fiavalle Sami and Saliale 
Sami, (p.63)* while W.F.G-unavardhana gives the names of VaVallane and Bentota.r
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Miripanne Dhammaratana, the scholarly pupil of 
Karatota Dharmarama and the religious pupil of Katukurunde" 
Dhammananda of Galle, after his education started a seat 
of learning in his village temple, Padumaramaya,at 
Miripanne. His scholarship was incomparable;he was 
responsible for diffusing knowledge and theories 
concerning Sinhalese poetry and this seat of learning 
carried down the Sinhalese poetical tradition to the 
next generation of Sinhalese poets. The first specimens 
of poetry we come across of this period are of this 
school. From the verses of Koggala Dhammatilaka in 1853* 
up to the poems of Battaramulle Srx Subhutx the last
priest poet of the period, all/were traditionally accepted

h
and claimed as the followers of the poetic tradition of

19
the Miripanne school. As the founder of the school 
x̂ as a member of the Durava caste^he was not allowed to

4 Ienter the religious pupillary succession of Valivita
Saranankara of the Siamese sect. Koggala Dhammatilaka
(later known as Don Johannas Panditatilaka Koggala
Gurunnanse) the protagonist of Sav sat dam vadaya, after
his teacher’s death assumed duties at the school.
19-Battaramulle at the start of the controversy on Guttila 

Kavya Varnana of W.F.Gunavardhana, congratulated the 
tradition"of Miripanne* in Viduliya,Vol.1 No.1(1.12.1908), 
p.1 (Miripanne acarya paramparSvata stuti v'eva). 
pavara Miripanrfe parapuren ena
gamburu kav satara yasa paratera pamina
mevara vasana nama dasa desa pasindu vana
pavara Sirisubhuti maha kivindun visina.



Don Andiris Tudave Pandita Gunawardene, a poet and a
scholar, Sitinamaluve Dharmarama or Sitinamaluve the * •* \
Junior (Devani Sitinamaluvd),Don Johanis Viyesinha 
Jayawardene Muhandiram,Andiris Dhirasekera,Talarambe
.Dhammakkhandha, Tangalle Sumanatissa, MadiheT Siri Sumitta,

_ 20 Daluvatte Jmananda and Katukurunde Gurunnanse were all
scholarly pupils of Miripanne Dhammaratana, who died on
30.4.1851.

Thus at the beginning of the period which comes under
21

our discussion,, the Siamese sect was endowed with three 
principal seats of learning at Ratmalana Purana Viharaya, 
Bentara Vanavasa Viharaya and Miripanne Ariyakara Viharaya 
under the guidence of Valane Siddhattha,Bentara Atthadassi 
and Koggala Dhammatilaka. But the decade which started in 
1852 could not be considered as a period in which learning

/(has' flourished. Bentara Atthadassi and his theory on the 
leap month was supported by Valane Siddhattha of Ratmalana 
educational institute. Both Bentara and ValaneT met critical 
opposition from the Mahanayakas of Malvatta and Asgiriya. 
Hikkaduve Sumangala, one of the famous pupils of Valane" 
Siddhattha who started a school in 1848 to distribute
20.W.P.Ranasinha(compilor),Miripanne" Prabandha,(1867) 

Introduction^. iii*
21.Miripanne too I include in the Siamese sect as we do not 

find any reference to his higher ordination.After the 
establishment of Dharmarak§ita Nikaya his pupils may 
have entered that sect.But Miripanne died without leaving 
the Siamese sect, Koggala Dhammatilaka disrobed before 
1862 and Tudave SumanasSra gave up robes before 1859.They did not leave the Siamese sect.



knowledge in his village temple, TilaklTramaya ,Hikkaduva, 
acted against his teacher's view* With the assistance of 
Hikkaduve Sumangala, the budding scholar of the Island, 
the Mahanayakas waged a 'war* against the theories of 
Bentara and Valane. This state of religious rivalry 
culminated in 1856. The leaders of the newly founded

V *Kalam branch of the Siamese sect launched a tedious
struggle to gather more temples to their side, and this
may not have allowed Bentara and Valane to devote much
time or energy to the educational activities in the seats
of learning at Bentara and Ratmalana. Malvatta did not
recognise the birth of the ICalani branch and excluded
them from the community of bhikkhus. Since Malvatta had
been accepted as the sacred place to receive the Higher
Ordination most of the teacher priests might have /
discouraged their pupils from attending these educational 
institutes. All the teacher priests had to rely on the

f/uz --goodwill of Malvatta to see.,their pupils duly received 
their Upasampada and only friendly and reverential terms 
with Malvatta would bring to the acaryas higher offices 
in the community of monks of the sect. Thus learning and 
interest in the educational field had to be sacrificed in 
face of the sensitive attachments with Malvatta.As learning 
has developed concurrently with Buddhism in Ceylon, during
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a problematic period of this nature the standards and 
interest in learning/will?automatically declines In 1862, 
when Bentara Atthadassi died, the prosperous state of 
the Bentara educational institute was diminishing.Ratmalana 
also became inactive in the last days of Valane Siddhartha. 
After Koggala Dhammatilaka became a layman and gave up
robes there were no pupils to continue the school of

2̂2 ■ ^Miripanne'. Hikkaduve* Sumangala with the assistance of
Malvatta ̂ established another seat of learning at
Bogahagodalla temple and was climbing his way to success
and fame as a great scholar of the Island just before the
edition of the Buddhist Canon took place at Palmadulla in
1867* (t)uthdi‘ the three famous pupils of Valane Siddhattha
we can indubitably say that only Hikkaduve Sumangala
carried on the tradition of teaching. Batuvantudave
Devaraksita, who disrobed while residing at Kolonnava
Raja Maha Viharaya, never gave up his interests in
exploring knowledge. Hitherto unknown reasons forced
Ratmalane Dhammaloka to leave Purana Viharaya,Ratmalana,
and take residence at Bambaragala Vih'araya in Hatara

23
Korale. He lived there until 1851-. Though we are not
22.1 came across a few compositions of a poet named

Sanghananda bhikkhu of Miripanne" Vih&aya, dated before 
181-5 at the British Muse urn. Unfortunately his name is 
not known in Ceylon among the writers of literary history. 
He never participated in the controversy in 1853-1851- and I believe he may have died before that.

23.K.Pragnakirti, Srr Dharmaloka Maha Nayaka Caritaya,(1937)*
pp.7-9.
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certain of the situational believe there arose a 
misunderstanding on the effect of pupillary succession 
at Ratmalana which 1 will discuss in due course.

Up to this stage we have discussed the activities of 
the Siamese sect in the field of traditional knowledge. 
Serious students of literary history, I believe, must 
not ignore the service rendered by the bhikkhus of the 
Amarapura sect in this field. All the writers who have 
dealt with the literary history of this period have 
deliberately concealed the facts which concern the actual 
literary activities of the monks of the Amarapura sect. 
Caste feelings and attachment towards the Siamese sect 
influenced heavily in the distortion of real events.
I-Iere I will make attempts to gather existing materials 
on the activities of the monks of the Amarapura Nikaya 
for the development of traditional learning.

Though Valitara Gnanavimalatissa mahTmayaka thera 
of Pusparamaya,Valitara, Balapitiya, the celebrated 
founder of the Amarapura sect^was ignored and disclaimed 
by the next generation of bhikkhus of the Siamese sect 
as a pupil of Valivita Saranankara,from the available 
sources at Pusparamaya we can link his religious as well 
as his scholarly pupillary succession with that of
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Malvatta* Bovala Dhammananda of Petangahavatta temple,
 ?»Galle, a pupil of Valivita Saranankara, admitted him

into the Order of the Siamese sect and he was taken to
- 24Malvatte for his studies at the feet of the Sangharaja. 

Evidence to this effect still exists at the Pusparama 
library. At the end of some ola leaf manuscripts we find

25the statement 1 Gfianavimala tanata liyava dena ladi1
written by Saranankara himself. After the formation of
the Amarapura sect we may presume that he lost his
identity in the religious pupillary succession of
Valivita Saranankara and the Siamese sect. But his
scholarly pupillary succession with Saranankara could
not be altered even after the establishment of the
Amarapura sect. His five year stay in Burma must have
allowed him to become very proficient in the Pali
language and on his return he brought rare books written

_ _ 26in Pali on religion and language to Pusparamaya.
Gnanavimalatissa who realised the importance of 

learning founded a seat of learning at his temple.
24.A.P.Buddhadatta, Samipatitayehi Bauddhacaryayo,(1950),

p. 21.
25.*Copied this book for Gnanavimala'•
26.This information regarding the Valitara branch was 

kindly put at my disposal by Galvehere Amaragnana nayaka 
thera, the present adhipati of Pusparamaya, and 
Mullapitiye Ralahamy.



He had to start from the very beginning and had to spend 
his time collecting books from various parts of the 
Island and copying them for the benefit of future students* 
The libraries still to be found at Pusparamaya, Valitara, 
though ignored by the scholars of the country, are silent 
witnesses to his career as an enthusiast for learning.

With their newly gained religious and caste spirit
the leaders of the Amarapura sect became conscious of the
future of the sect in the field of religion and they too
imitated the same pattern of activities as the Siamese
sect?in adding more temples and gathering Novices into
the sect•Undoubtedly the areas where the Salagama community
was dominant fell into the hands of Pusparamaya, later
described by the followers as the ’chief of the temples'
(nayaka pansala). Ambagahapitiye Valavva of Sahabandu
Mudliar was offered to Gnanavimalatissa nayaka thera and
was renamed as ’Ambarukkharamaya1. During the period we
discuss we note here the net of principal temples spread
under the ’ chief of the temples' at Valitara. Hahakappina
Mudalindaramaya of Balapitiya, Sri Vijayaramaya of Ahungalla,
Gangaramaya of Mahagoda and Mahamangala Samudraramaya of
PLandombe were added to the Valitara branch of the Amarapura
sect with a number of subordinate temples. This growth in
27*1 am grateful to Ahungalle Vimalakittitissa nayaka thera, 

the present adhipati of Ambarukkharamaya,Balapitiya,for 
this information. f



number of temples and Novices gave them confidence in the
field of religious activities.

Valitara Vimalasaratissa nayaka thera, a religious
and a scholarly pupil of Grianavimalatissa, after his

v —studies came to Ambagahapitiye Pansala and started to
impart knowledge among Novices and village boys at
Ambarukkharamaya. After the death of Gnanavimalatissa
thera, the 'nayaka pansala' was neglected by the bhikkhus
of the Amarapura sect and they developed Ambarukkharamaya
as their headquarters. Pusparamaya was left alone with a
massive library, unfortunately without any scholar to
handle it. When Ambarukkharamaya, with Valitara Vimalasara-
-tissa as its head, became famous as a seat of learning
among the bhikkhus of the Southern province, more interest
was exhibited by the leaders of the nikaya in collecting
books for the newly founded library at Ambagahapitiye
Valavva. When in 1875? at the instance of the British
government,Louis De Zoysa inspected the temple libraries
of the Island he mentioned the library at Ambagahapitiya

28 ' ■ 
as an extensive one. Most of the Novices of the
Amarapura sect received their education at Ambagahapitiya
temple under the guidence of Valitara Vimalasaratissa
nayaka thera. The bhikkhus of the sect believed that
28.Louis Be Zoysa, Reports on the inspection of Temple 

Libraries,(1875) P*11.



scholarship really lay in acquaintance with the Pali
language, as they had close relations with Burma.
Vimalasaratissa is highly acclaimed for his talenks> ■ i-n
versification in Pali and his compilation 1 S’asana Vamsa
Dipa Maha Kavya*, a history of the Buddhist church and
the origin of the Amarapura sect written in 1879> with
1672 verses, is still acclaimed by the scholars of the 

,29sect.
The name of 'Ukkattha Mahatissa Ariyavsmisadhaja

* * / • — <-7 _Valitara A.U.Sri Gnanatilaka nayaka thera1 has to be
mentioned here as the most valuable product of
Ambarukkharamaya. He was proficient in Pali like his
predecessors and undertook the task of continuing the
educational activities at the seat of learning. He devoted
much time to preparing paraphrases for Pali books and the
printed and unprinted titles are evident of his clear
vision In the field of teaching Pali to Sinhalese students.
At the Ambagahapitiya library we can still read the Sinhalese
verbal paraphrases of Ekakkhara Kosa,Mukhamatta Dipani,
Kaccayana Sara, Gandhabharana,Vacakopadesa,Rupa Bhedappakasini
Nirutti Bheda Sangaha,Pada Bhedaya and Dhatu Patha Vilasini.
29*The poem was first printed by Baltasar Mendis Virasinha 

Vickramaratne,in 1880, and a ceremony was held at 
Ambarukkharamaya on 5*9*1986 in respect of this poem.
The suppression of this work by the scholars of the 
Siamese sect is mentioned in the introduction to the 
fourth and fifth cantos of the mahakavya in 1961 by 
Ratgama ParMasekera.
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All these are commentaries or verbal interpretations and 
explanations written in Sinhalese which would be of help 
for'the students who wanted to be conversant with the 
Pali language and Buddhism. Most of the books mentioned 
here were compiled in Burma in connection with the 
Kaccayana system of Pali grammar and there is evidence
for the existence of commentaries composed in Burma for

t 30 ~ - 31 —Mukhamattadipani, Vaccavacaka, and Ganthabharana.
Research work has still to be commenced by a Pali scholar,
to examine the affinity between the Burmese commentaries
and the Sinhalese commentaries. Gnanatilaka's unfinished
great scholarly contribution, 1Nirutti Ratanakara1 anc.
original comprehensive grammar of the Pali language,
consisting of 2350 stanzas, lies at Ambarukkharamaya
awaiting the serious attention of a Pali scholar.

After the opening of Vidyodaya and Vidyalankara
pirivenas by Hikkaduve Sumangala and Ratmalane* Dhammaloka, 
**Valitara Gnanatilaka thera started a separate pirivena 
called 'Viggobhasa* in 1883 and their system in teaching 
Pali was continued by his disciple Bandaramulle" Amarasiha. 
When printing presses were available to him in the last 
decade of the century^Bandaramulle printed the edited
30.A.P.Buddhadatta, Pali Sahitya,(1962) p. 464
31. ibid,pp. 488-4*89•



paraphrses written by his teacher which demonstrated the 
characteristics of the Valitara system in teaching the 
Pali language. 1dabda Binduva1(1888) and1Kaccayana Sara’ 
(1892) exhibit one characteristic which draws a line of 
separation between the systems of Vidyodaya and Vijjobhasa 
pirivena. All the productions of the disciples of Vidyodaya 
Pirivena for the development of Pali in Ceylon, such as 
1Balappabhodhana’ of Valivitiye Dhammaratana(1887)?Commentary 
on Pada Sadhana by Dhammananda and Nanissara (1887) and 
Commentary on Sambandha Cinta by Kalutara S‘arananda(1891) 9 
were entirely in Pali, and those books were meant for 
those who were already conversant with that language, 
while all the titles printed by Vijjobliasa Pirivena were 
in Sinhalese.

Kapugama Dhammakkhandha of Valukaramaj^a, Dadalla, Galle , 
the founder of the branch of the Amarapura sect at Dadalla,

32was a disciple of Valpola thera, whose teacher was 
*Valivita Saranankara. The establishment of this branch »

t *must have been a setback to the development of the Valitara
branch. Dhammakkhandha and his pupils were of the same
community, and the birth of the Dadalla branch may have
prevented the Valitara branch from expanding to the more
32.Ratgama^Sirisumana, Abhayatissa Nayaka Caritaya,(1909)p«^- 

P.D.S.Virasuriya,Devundara Itiliasaya,(1962),p.181•
Valpola thera had given up robes later and was named 
Valpola Guru.



remote villages in southern Ceylon* With the consent of 
the administrators of the Salagama caste who patronised 
both groups, the bhikkhus of Valitara (Kosgoda) and 
Dadalla came to a compromise on their religious

ft'

activities and apparently this peaceful agreement prevailed
over half of a century. The abandonment of the sect by
its founder and his conversion to Christianity did not
hinder its development. His dominant personality furnished

34
Valukaramaya with an ’ extensive library’ and a seat of 
learning. His educational and, religious work was pursued 
by his capable pupil, Bopagoda Gnanalankara Sirisumana

x c:thera, who succeeded his teacher as the mah'cmayaka thera.
He was recognised as the scholarly and religious teacher

■r - *t . -  3 6  .of Lankagoda Dhirananda of Kuligoda Viharaya. As a result
of curiosity about the accurate adherence to the Vinaya
rules by the bhikkhus of his sect, while receiving the
higher ordination at the consecrated boundary in Nadu
Ganga,Balapitiya,Lankagoda raised doubts on the impurity
of the Sima, which later paved the way for a p!g$longed
33-He became George Nadoris De Zilva,Mohotti Nudliar of the 

Mahabaddd, native chief of the late Cinnamon department.
3d.Louis De Zoysa,op.cit p.10. ^

35-Letter of Mirisse Dhammananda of Aggaramaya,Polvatta, 
Ambalangoda, on 14.10.1863-

36.Vinaya Vinicchaya of 3Lankagoda Dhirananda, edited by 
Talalle Dhammarakkhita,introduction,unpaginated.



controversy among the monks of Amarapura sect. The
controversy on the impurity of the boundary thus started
in 1851, developed gradually to the stage of disintegration
of the Amarapura sect into two chapters, namely Mulavamsa
Nikaya headed by the Valitara bhikkhus and Saddhammavamsa
Nikaya under the leadership of Lankagoda Dhirananda. His
critical exposition of the ecclesiastical rules was
largely accepted even by the traditional scholars of 

37Burma.
Saddhammavamsa Nikaya, under the leadership of

(
Lankagoda, developed rapidly among people with a great
interest in intellectual affairs. During the time of
Lankagoda, Jayasekararamaya in Dematagoda (1873)»
Sumanaramaya in Kalamulla, and Vaskaduve temple came
under the administration of the Saddhammavamsa sect.
Lankagoda’s reputation as a scholar who helped to develop
the traditional learning was furthered by two scholars of
the sect. Randombe Dhammalankara of Maha Mangala 

- - 38Samudraramaya studied at the feet of Lankagoda and 
after his studies he improved his temple to the status 
of a Raja Maha Viharaya. with a large number of subordinate 
temples. Seluttararamaya in Viharegoda,Sunandaramaya

u37*!his^letter of exposition is introduced as 'Gneyyadhamma 
Sandesa' by A.P JBuddhadatta and is reproduced in his 
Pali Sandesavali,(1962),pp.137“151•
Palm leaf copy of the letter is preserved at British 
Museum, OR 6605(5)*

* t38. Earlier this temple belonged to the Valitara branch.
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in Paragahatota, Tapodhanaramaya in Karandeniya,Siri 
Samantaramaya in Vallambagala, Subhadraramaya in Ganegoda,
Jayasumanaramaya in Amugoda, Ragnramaya in Ratgama,

—  -  / "  —Khettaramaya in Katukoliha, Vijaya Sri Vardhanaramaya in
•« — • •— * \ • •Vatugedara, Kosatumanane temple and Kakirivatte temple in

39Kosgoda were added to the Dadalla branch at that time,
 ̂But we hardly come across any literary activities which
could, be attributed, to this scholar except the educational
institutes he formed, at the above mentioned temples and the
participation in the Tripitaka edition in 1867* The other
Pali scholar brought up by Lankagoda was Vaskaduve ^ri
Subhuti mahanayaka thera of Abhinavaramaya,Vaskaduva.
He belonged to the newly founded Saddhammavamsa sect
and Lankagoda Dhirananda was his Upadhyaya at the higher
ordination ceremony. It has to be borne in mind that
Subhuti was only a religious pupil of Lankagoda Dhirananda.
It is said that Vaskaduve studied for seven years at
Palmadulla und.er the guidence of Induruve Srx Sumangala
Medhankara. One possibly might doubt his stud.ies at
Palmadulla, which was becoming insignificant as a seat
of learning by that time when the Amarapura sect was
endowed with famous seats of learning. But it appears
39*A.P.Buddhadatta, op.cit p.122.

This list of temples is found in 1Dadalu Sasana Vamsaya’ 
which is now with Vatugedara Amarasimha thera,the present 
Adhipati of Dadalla temple, to whom I am grateful for 
information.



to be a fact, since Vaskaduve mentions Sumangala as his 
teacher. Buddhadatta nayaka thera enlightens us on 
this point when he says the four brothers of Subhuti 
engaged in business at Ratnapura preferred to have

41their youngest brother with them studying at Palmadulla.
At a time when a printing press and a printed book 

were recognised as luxuries, in 1864, Vaskaduve Subhuti 
was able to print the first printed Pali book in Ceylon 
in Sinhalese characters at the government press. It was 
Abhidhanappadipika, a glossary in the Pali language. His 
friendship \tfith the Civil servants who came from England, 
gave him ample opportunities to print his books in the 
government press^when all the other scholars of the 
Siamese sect were fighting a great struggle to get 
printing presses for Buddhists. His original composition, 
'Nama Mala’, prepared at the suggestion of Professor R.C. 
Childers, was printed in 1876, at the government press.
Since Balavatara is widely used by the native scholars 
in imparting knowledge in Pali to students in Ceylon, 
Vaskaduve Subhuti compiled the ’Hama Mala’ for the purpose 
of facilitating the young student of Balavatara in
40.Vaskaduve Subhuti, Nama Mala,(1876),introduction,p.xcv.

( sabda sastrati daksa apacarya Sumangala Medhankara
mahasthaviradi Attaragama paramparave samahara guruvaru)

41.A.P.Buddhadatta, op.cit p.126.



42
acquiring knowledge ... which relates to Nouns'. He 43
has consulted a large number of books in Pali and Sanskrit,
some of which are now not known to modern students. His
hundred page informative introduction written in Sinhalese
is devoted to introducing books written on Pali grammar
by various scholars. It was a great scholarly document44
In the field of Pali. It is clear that he was easily
conversant with all those works which he described since
he has cited quotations from all the original works. I
believe the great knowledge shown by this scholar is
incomparably above that of all other Geylon scholars of
the time in the Pali language. When he was discussing
’Sudhira Mukha Mandanaya' of Attaragama Pajaguru Bandara,
the first Pali tutor of the scholarly*pupillary succession
of Valivita Saranankara, Subhuti revealed for the first
time the close connection of this work with 1Samasa Cakra1,

45a Sanskrit work which could not be found in Ceylon, 
with the true spirit of a scholar neglecting his teacher's 
status among the traditional scholars. And another point 
which comes to light when reading the introduction is
42.Vaskaduve Subhuti, op.cit p.14.
43* Ibid,p.xcvii.
44.Some of the books described by Subhuti, it seems, did 

not come into the hands of Professor G.P.Malalasekera 
or A.P.Buddhadatta mahanayaka thera, the two scholars 
who wrote on the Pali literature of Ceylon in this 
century.

45.IdaMv1tobroduction, p.18, footnote.
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1 the criticisms of the envious who are incompetent to
4-6judge on the merits of such productions'- It can not 

be far from the truth if we assume that these critics 
mentioned by Subhuti may be the scholars of the Siamese 
sect.

In 1893, the government press published Subhuti’s 
third Pali treatise ’ Abhidhanappadipika Suci', an index 
for Abhidhanappadipika , a book which was secretly

47studied by the bhikkhus of the Siamese sect. The
correspondence exchanged between Vaskaduve Subhuti and
various Western scholars, including R.C.Childers?is still
to be found at Abhinavaramaya, Vaskaduva and Bodhirukkha-
-ramaya, Vallavatta. Apart from these works mentioned
here, we come across reference to two other contributions,
which he made to the development of Pali literature in
Ceylon. ' Culla Raja Paritta Maha Raja Paritta1 and

48
’Uttara Vihara Mahavamsa1 are the two compositions 
to his credit, but unfortunately no manuscripts or 
printed versions of these texts are to be found in 
Ceylon. We have only the appeal the author made to the
46.Vaskaduve Subhuti, op.cit p.16.
47-The present principal of Vidyodaya pirivena when was 

a pupil copied the printed book in an exercise book 
and this is still with him.

48. Vaipsatthappakasini, Commentary on the Mahavamsa,edited 
by G.P.Malalasekera,Oxford University Press,1935* 
introduct ion,pp.lxv-lxvii *



Colonial Secretary in regard to printing the latter.
luduvevatte Pannasiha, a religious and a scholarly 

pupil of Lankagoda Dhirananda, founded Kumara Viharaya,
49Dodanduva, with an educational seat. His scholarship

in Pali is exhibited in the correspondence with R.C.
50

Childers preserved in the British Museum.
In the light of this evidence we can affirm the 

service rendered by the Dadalla branch of the Amarapura 
sect in the development of traditional learning,

Kataluve Gunaratanatissa nayaka thera, the founder 
of the Kalyanivamsa sect of Amarapura, was admitted to the 
Order by Bovala Dhammananda ox Petangahavatta temnle,

51a pupil of Valivita Saranankara. When he seceded from
the Siamese sect after establishing the new sect his>
religious pupillary connection with that sect may have 
become lost. Kataluve’s caste affiliations were so 
strong that before long the sect spread throughout the

52
low country. 1Kalyanivamsa Gunaratanatissa Sasana Vamso',
49.W.F.Gunawardene,Guttila Kavya Varnana,(1916) Second 

edition, p. xxxiv.
50.OR 2260, letter dated 19.1.1870.
51.A.P.Buddhadatta, Samipatitayehi Bauddhacaryayo,(1950), 

p.34.
_52.This manuscript is still at Sailabimbaramaya,Dodanduva.I am grateful to Dodanduve Dharmasena thera of Kumara 

Viharaya for this and other information regarding the 
sect.



an unpublished manuscript, shows us that during his life, 
Kataluve temple, Degalla temple in Dodanduva, Purana
Subhadraramaya in Ambalangoda, Valukaramaya in Alutgama,

54 - _Vallabada temple m  Kalutara, and Subhodharamaya m
Karagampitiya were added to the list of mah£ viharas
with a net work of subordinate temples around those
main temples. Though he was living at the temple now
known as ^ailabimbaramaya, Dodanduva, we hardly find
any information regarding the educational activities of
the temple at that time.

Mirisse Dhammananda, the next mahanayaka of the
Kalyanivamsa Nikaya, of Aggaramaya,Polvatta, Ambalangoda,

55received his education from Valpola guru, whose 
special teacher was Attaragama Rajaguru Bandara. It is 
nothing to be surprised at when I place every scholar 
in the scholarly pupillary succession of Valivita 
Baranankara. Saranankara was the fountain of learning 
from where the lesser streams of education were started 
in nineteenth-century Ceylon. The sacred place for the 
receipt of higher ordination in the Kalyanivamsa sect 
was accepted as Dodanduva and the headquarters or the
53-Now this temple is known as Rankot Vihalraya.
54.This is now known as Pulinatalaramaya.
55.Earlier he was a Buddhist priest.

W.E-Gunavardene, op. cit p.xxxii 
A.P.Buddhadatta, op.cit p.78 
Lak Rivi Kirana, 12.9.^876.



mulasthanaya was Sailabimbaramaya. During Dhammananda’ s 
time Sailabimbaramaya was springing up as an educational
institute of the Kalyanivamsa sect under the advice of

56Udugalpitiye Sumanatissa, the future nayaka of the sect.
This educational institute developed massively during the
time of Dodanduve Piyaratanatissa nayaka thera, the pupil
of Udugalpitiye Siri Sumanatissa. He was most progressive
in the sense that he was able to realise the necessity of
English education to the modern world when Christian
educationists were roaming around.He not only taught at
the temple to the Novices but founded Jinalabdhi Vis^dhaka
school at Dodanduva, one of the registered schools of the
Buddhists, eleven years before the arrival of Olcott and
compiled 'Jina Dharma Vikasini’ and Gneyartha Dipani*
for the use o-f the Buddhist children. We are unable to

57find printed versions of these two books m  Ceylon
but still the manuscripts are to be found in the temple
library at Sailabimbaramaya.

Alutgama Silakkhandha,Jfamous Sanskrit scholar, is
said to have received his education from a colleague who

58had been to India. He succeeded his teacher at the
56.Udugalpitiya appears to be the old name of Dodanduva, 

(Parevi Sandesa, verse 84). But his name was written 
in' most correspondence as Udugampitiya.

57•One printed copy of Gneyartha Dipani is to be found at 
the British Museum.

58.Dodanduve Dharmarama, the Adhipati-of Kurniara_Viharaya, 
believed that he learnt Sanskrit from Mavalle Gunananda through correspondence.
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Dodanduva seat of learning and was the teacher of 
Dodanduve Dharmasena, Telvatte Ariyavansa and Telvatte
Amaravansa. His writings in manuscript form can still he

59read at the sister monastery, Kumara Maha Viharaya.
Qne of his original Sanskrit compositions was the biography

60of Lord Buddha, a maha kavya entitled Buddha Oarita.
Thus at the beginning of 1865, we can undoubtedly

deduce that there secretly prevailed rival feelings among
the traditional seats of learning of the Siamese sect and

61the Amarapura sect. Nevertheless without exhibiting
clear signs of enmity they continued their educational
work in the above mentioned places. Meanwhile an interesting

62appeal appeared m  Lakmmipahana, v the Sinhalese 
newspaper at that time, which could be considered as an 
expression of a dream which would materialise into reality 
in another decade in the field of traditional learning.
This appeal was signed by Don Velom Vickramatilaka

7*Appuhamy and Don Philip De Silva Apa Appuhamy, the
famous astrologer and the compiler of ’ &pa Pancanga Lita*,
59-In the foregoing discussion we sa\tf Kumara Viharaya was 

founded by a bhikkhu of the Dadalla branch.
60.The Siamese sect entertained bitter feelings towards
) their Sanskrit knowledge and Dharmasena thera complains 
that Dehigaspe PaSnasara of Vidyodaya Pirivena never 
mentioned Silakkhandha in his Ph.D. thesis on Sanskrit 
literature in 0eylon(l958 ).

61.Unfortunately the development of learning in the Ramanna 
sect could not be traced due to the absence of informati-

-on.
62.Lakminipahana, 14.12.1864.
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63the second almanac printed in Sinhalese which is still 

carried on by his grandson.
’Studying Buddhism and Sinhalese language was

favourably encouraged by the Sinhalese kings of the past.
Since the extinction of the Sinhalese monarchy knowledge
of Buddhism and the Sinhalese language has been in decay.1
After such an expression of feelings from both the writers,
they put their proposal to organise a seat of learning
(sastra salava) which would teach Buddhism, grammars of
Pali, Sinhalese and Sanskrit, history, medicine, logic,
astrology and arithmetic. The feeling among Buddhists
for the necessity of a school of this nature is clearly
demonstrated in this appeal. After this there occurred
letters of approval by Don Johannas Pieris, the Notary
of Alutgama, and D.S.D.Silva of Mahanuvara on 18.12.1861,
who promised to subscribe five pounds each for the i\m d
and M.PafKasekara of paramananda Viharaya,Minuvangoda,
Galle, who contacted Amarasekara Vijeratna Ubhayasekara
of Atadahevatta, Kataluva and reported the consent of
Ubhayasekara to offer ten pounds on 18.1.1865*
63*As in any other field of this period,the field of astrolog 

also is subjected to a distortion of facts.Valimuni 
Arnolis Hendis Abhayasekara, popularly known as Ahungalle 
gurutuma, for the first time printed an almanac in 1855* 
Under the fanatical feelings <>.f caste, all the writers 
of the Govigama caste and the followers of the Siamese 
sect discredited Ahungalle gurunnanse and were blindly 
followed by othe3?s.Th_ey were reluctant to accept the 
first almanac as the compilation of Ahungalle but 
proclaimed it as a work of Spa Appuhamy who c&nsented 
to print it under the name of a famous astrologer of that time. But the reasons which caused his acceptance as the greater astrologer are concealed by these writers.



On 1.2.1865, Don Velom Vickramatilaka Appuhamy and 
Don Philip De Silva Apa Appuhamy, the two organisers, 
jointly thanked their wellwishers and certainly 
acknowledged the fulfilment of their expectations. Apa 
Appuhamy who became a close associate of HikkacLuve 
Sumangala <4n the) later (stageŝ  after realising the 
weakness of the existing seats of learning in the Siamese 
sect, may have thought of providing Sumangala,the 
greatly respected scholar of the Siamese sect, a suitable 
place to impart his knowledge. Though the organisers 
predicted that their scheme woiild be adopted, nothing 
happened after that and we do not come across any further 
report about it in Lakminipahana. But some suggestions 
which they made in this appeal, it seems, definitely 
influenced the minds of Vidyadhara Sabhava, which 
started Vidyodaya Pirivena in the next decade, with 
Apa Appuhamy as one of its members.

The hopes of a traditional seat of learning which 
would suit (6he)modern necessities were thus postponed, 
but the interest in learning and scholarship became 
irresistible in 1865. The most important religious and 
literary activity inspired by the recently revived 
traditional learning and scholarship of the Island was 
the edition of the Canon at Palmadulla Purana Viharaya 
in the year 1867. This came about as follo\>rs.
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During the time of Galle Medhankara, he had 
suggested the lay devotees should erect a larger house 
for the images in the Palmadulla temple premises.
Dolosvala Adikarara, the chief devotee of the temple, 
willingly finished the house for the images after the 
.death of Medhankara. The family of Dolosvala Adikaram 
wished to he the chief family of lay devotees (pradhana 
dayaka pavula) of the temple and Varigama Nilame, the 
brother-in-law of the Adikaram, prosposed to have a new 
preaching hall in accordance with the newly built image 
house. During the life time he could not bring it about) 
but Iddamalgoda Abhayakon Atapattu Mudiyanse Ralahamy, 
the Basnayaka Nilame of Maha Saman Devale, Sabaragamuva, 
the son-in-law of the late Nilame, fulfilled the 
wishes of his family.

After the creation of this Sudarsana Dharma Balava, 
under the guidance of Iddamalgoda Basnayaka Nilame with 
the assistance of a one hundred and forty member committeê , 
weekly sermons were arranged and annually a great religious 
festival was organised. This committee consisting of 
village Buddhists managed the new preaching hall which 
had been erected at a cost of four thousand pounds, 
invited the preachers weekly and advertised the sermons, 
and this system was continued over a decade without 
any significant change.
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Once Hikkaduve Sumangala, the recognised scholar of
Tilakaramaya and Bogahagoda.il a Sudarsana Paramananda
Viharaya, was invited to give the religious discourse, in
which he stressed the importance of learning Buddhism
but lamented over the standards of religious texts
available to the Buddhist readers. The devotees pleaded
with him to name the most appropriate meritorious work
at that time, and Sumangala, who had prepared religious
tracts in Galle against the writings of the Christians,
promptly proposed an organised edition of Tripitaka.
After the sermon Iddamalgoda^ with the advice of Sumangala?
decided to build a house of residence (sanghavasa) for
bhikkhus who would participate in the edition of the
Buddhist Canon, at Palmadulla. With the generous assistance
of the other chiefs of Sabaragamuva and Uva provinces and
of the villagers Iddamalgoda completed the new sanghavasa

6Awhich opened in 1861. In the month of June,1865, at 
the end of a religious festival the donors offered the v 
residence to the bhikkhus of the four quarters. Iddamalgoda 
with the assent of the chiefs sent letters of invitation 
to the recognised scholarly monks and lay pandits of the 
country for participation in the editorial work. But the 
response was weak, and he subsequently made a common appeal
64.Lakminipahana, 1.11.1861.



to all the Buddhists, high priests and scholars of the
Island. fDue to the absence of a critical edition of the
Canon by eminent scholars it is regrettable to note the
texts that we found in the libraries are full of
irrelevances, misinterpretations, inaccuracies, lack of
punctuation marks and obscurities in the language. After
a collation of ten or twelve copies of the same text and
a comparison of its commentaries the scholars of the
Island are in a position to decide the correct and

6 5original versions of the text1.
Furthermore he added that all the scholars who arrive 

at Palmadulla will be aptly fed, reverently accommodated 
and even be paid their travelling expenses. The services 
of elderly and indisposed monks who are unable to attend 
were invited in supplying rare texts of the scriptures7 
not only from their own libraries but also from libraries
65-1Tripitaka paryapti dharmaya liyana lada pot ek stanayakadi 

dharmavinayadhara panditayan lava suddha kota liya tabrmak 
nokaravana lada bavin'... e e tanhi lipikaruvan lava 
liyava avyakta janayin visin varada bala tanin atana 
pavatvanna vu pot sithila dlianitadi vyanjana vasayenda 
... viramasthanadiyehi sangffa rekha tablm vasayenda 
sama novanu pamanak nova e e pit?apatvala padonata,pada 
vipatti,path5hatadiyen yuktava tibena bava dakima 
Buddhagama dat vyakta bahuspta r̂ am an ay in v ah an ŝ  Id t ad a 
grhastha panditayaintada ati^ayin citta santapa 
upadavannd vu hetuveka. ekama sangiyaka ho grakaranayaka 
h<T pitapat dahayak dolahak eka tanhi di balimen nivarada 
patha’meseyayi atuva^ikadiye upakara laba ni^caya 
karanta pososat vu gihi pavidi panditavarayinda dan 
lankave vajambena heyinda ...!
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in Siam and Burma. This unique appeal to the Buddhists 
was signed by Iddamalgoda Basnayaka Nilame with the consent 
of five other chiefs of Uva and Sabaragamuva, namely 
Eknaligoda Mahipala Akrakrappu Vickramasinha rate mahattaya, 
the administrator of Kuruvita Korale, Eknaligoda Mahipala 
Akrakrappu Vickramasinha Mudiyanse Ralahamy,Basnayaka 
Nilame of Saman Devale,Boltumbe, Mahavalatanne Vickramasinha 
Candrasekara Seneviratna rate mahattaya of Kadavata Mada 
Korale, Varigama Abhayasirivardhana Alahakon,Basnayaka 
Nilame of Kataragama Devale,Alutnuvara, and Uduvahara 
Abhayakon Jayasundara Herat Bandara Mudiyanse Ralahamy.
These administrators of Sabaragamuva and tfva provinces 
it seems had not discarded their traditional religion 
in pursuit of ̂t he ip* off icê sj unlike their counterparts 
in the low-coimtry, and through their administrative 
power they were able to gather many villagers into 
religious activities.

The literature which we have found in regard to the 
conduct of the Synod supplies us with various versions 
of the event. The biography of Ilikkaduve Sumangala, written 
fifty years after the events, gives us a list of names 
of the participants. According to Yagirala PannSnanda, 
the biographer, Valane Siddhattha, Udugampola Ratanapala, 
Hikkaduve Sumangala, Yatramulle Dharmarama and Batuvantudave 
Pandit represented the Siamese sect while Lankagoda
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Dhirananda,Randombe Sri Dhammalankara, Valigama Siri 
Sumangala,Dodanduve Piyaratanatissa and Vaskaduve Subhuti 
appeared on behalf of the Amarapura sect. It has to be 
borne in mind that this anecdote, in its glorification 
of Hikkaduve Sumangala, resorts to exaggeration and sometimes 
omitted) facts which ̂ would) detract from his greatness.
The author gives us the information of an illness of 
Valane Siddhattha which prevented him.from taking part in 
the activities, but mentions an unanimous agreement to 
read the final version of the text in front of him for 
his approval. A decision of this nature may have been 
accepted by the bhikkhus of the Siamese sect without 
considering whether they belong to Kalaniya or Fialvatta, 
since they were all scholarly pupils of Valane Siddhattha, 
but its approval by the scholars of the Amarapura sect 
is incredible, as they had no reverence for his knowledge 
for one thing and they belonged to a separate school of 
learning for another.

’The bhikkhus were invited to the main hall and 
initially they were given copies of the Vinaya Pi^aka 
with its commentaries. The bhikkhus who compared the 
text with the copies from Burma and Siam had to correct 
the pages individually in their rooms. They met at an 
arranged hour and after long and informative discussions
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the whole committee unanimously agreed on the final
version of the text which they handed over to Valane.

66Seven months were spent to revise the five books
of the Vinaya Pitaka with its commentary and the accepted
texts were handed down to able copyists who were

67selected after a careful examination’.
This report consists of inaccuracies, as it is meant 

to extol the leaders of the Siamese sect. The submission 
to Valane for approval could not be substantiated by the 
author of this report. A handwritten contemporary 
document of Mulleriyave Gunaratana, a colleague of 
Hikkaduve Sumangala and one who took part actively in the 
edition of Vinaya Pitaka, which is now in the possession 
of Kalukondayave Nayaka thera?illustrated the real 
situation of the Synod. It was the agreement signed by all 
the participants after the edition of Vinaya Pitaka.
Though the edition of Vinaya Pitaka was completed in 
five months, the edition of Sutra Pitaka could not be 
completed even after nine years.Disturbed at the delay 
in editing the books of Sutra Pitaka, all the members ; 
who had edited Vinaya Pitaka with the assistance of 
Iddamalgoda Nilame^prepared a compendium of rules and 
regulations for those who wished to read and transcribe
66.As a matter of fact it seems to have been only five months.
67.Y.PaSnananda, Sri Sumangala Garitaya,(1947),Vol.1 , 

pp.172-175.
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the texts, drawn up on 7*6.187zl-. This■document gives the 
name of Fiolamure Rajapaksa Disanayaka, rate mahattaya of 
Vehallaka, as a chief who had helped the venture at the 
beginning, apart from those mentioned in the appeal to 
the Buddhists which appeared in Lakminipahana. The 
procedure mentioned in this document is extremely 
different from the report in the biography of Sumangala 
and is curiously established by the statements which we 
come across in the personal correspondence of Hikkaduve 
Sumangala.

'The priests who gathered at the Sudarsana Pharma 
Salava, in Palmadulla of Uda Pattuva in Mavadun Korale 
of the Sabaragamuva province, have decided the books to 
be divided among them as follows;
First Book- Parajika Pali:- Hikkaduve Sumangala,Puvakdandave

Sumangala,Batuvantudave Pandit• 
Second Book-Pacittiya Pali Lankagoda Dhirananda,Yalitara

Bhammalankara, Vaskaduve Ŝr i 
Subhuti,Kodagoda Pannasekara. 

Third Book- Mahavagga Hikkaduve Sumangala,
Mulleriyave Gunaratana.

Fourth Book-Cullavagga :-Yaligama Sumangala,
Dodanduve Piyaratana.

Fifth Book-Parivara Patha:- Yalane Siddhattha and his pupils. 
Samanta Pasadika-commentaryHikkaduve Sumangala.1



This division is clearly proved by the letter written 
to Aruggamuve thera, the teacher of Sumangala, by Hikkaduve 
Sumangala himself on 10.8.1867, in which he says that 'we 
of the Siamese sect received three books while the bhikkhus 
of Amarapura sect were in receipt of two books, to be 
edited. As Puvakdandave thera was indisposed I myself 
with Batuvantudave are progressing in the edition of the 
book',68

After irksome work of five months these scholars
finished the texts assigned to them and the final meeting
was held at Sudarsana hall at which nearly sixty bhikkhus
from both the sects were present. Ten bhikkhus from each
sect were selected as the final arbiters of the text and
they had to decide the final authoritative version of the
texts after critical discussions. Only a few names of these
arbiters are mentioned in this document. Valane' Siddhattha,
Puvakdandave Sumangala,the chief incumbent of Palmadulla
Purana Viharaya, Mulleriyave Gunaratana,Hikkaduve Sumangala
from the Siamese sect and Lankagoda Dhirananda, Bulatgama
Sirisumanatissa,Dodanduve Piyaratanatissa,Valigama Sumangala,
Valitara Dhammalankara,Vaskaduve Subhuti and Kodagoda
PaSnasekara^ from the Amarapura sect were elected
respectively as prerogative judges of the text. Though
68.Y.Paiffidnanda, op.cit,p.176. ~
69•Though there are no books available to his credit his 

scholarly interest in learning can be seen in his 
correspondence with Hugh Nevill.



the date of this final meeting was not mentioned> we
certainly can fix it before 15*2.1868. Valane nayaka thera,
who took part in this meeting, after hearing the news of
a serious ailment of one of his disciples at Ratmalana

70returned and died there on that day* There were
rumours about the death of Valane. People believed that
his opponents had poisoned him at Palmadulla or had
performed a magical charm (kodivina) on him.

Sutra Pitaka was also* distributed following the same
principles, but work was still being carried on by those
scholars at their village temples even in 187^. This
retirement of the bhikkhus to the temples prevented the
appearance of a final edition of the Sutra Pitaka or
Abhidhamma Pitaka. It remained a half finished project
during this period, and though three attempts were made
after this to edit the Canon in the Island they had
hardly any connection with that of Palmadulla.^

There appears another report of the Synod which
gives rather a truer version with some incorrect
statements. Thus reported the Indian Antiquary;
70.Y.Pailnananda, op.cit, pp. 179-1 BO.
71-Most of the information regarding the edition at 

PalmatjLulla is taken from xtwo contemporary reports 
written by Haldanduvana Sri Dhammarakkhita, and 
Mulleriyave Gunaratana.I am grateful to Kalukondayave 
nayaka thera for allowing me to read these documents.
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"The Synod was under the joint presidency of two eminent 
prelates, Sumairgala(sic) and Dhirananda, and its members 
were priests selected for their learning and scholarship, 
from the principal Oeylon monasteries•The procedure was 
as follows:- After the formal opening of the Synod,each 
member was furnished with a manuscript in the Sinhalese 
character, which he took to an apartment assigned to him, 
and collated with a number of Oeylon, Burma and Siam copies 
of the same work.All obvious errors in his manuscript he 
corrected at once, but where a passage was doubtful,he 
merely marked it. On an appointed day each member carried 
his corrected manuscript to the hall of assembly, where 
in a public sitting of the Synod all the corrected manuscripts 
were compared together.When the corrections were identical 
in all the manuscripts, they were generally adopted 
without much loss of time, but in many doubtful or difficult 
passages the reading was not finally fixed without long and 
anxious discussion. The first session of the Synod lasted 
seven months, and was devoted exclusively to the Vinaya, 
a revised and authorised version of which, together with 
its Arthakatha and Tikas, was deposited in safe hands.
The next meeting was held after a considerable interval, 
and was devoted to the correction of Sutra Pitaka. On 
this occasion a somewhat different plan was followed, for 
the members had been instructed to correct at their own 
monasteries the manuscripts entrusted to them, add when 
the Synod met, it was able to sit daily until the work of 
fixing the text of the Sutras was ended. The Abhidhamma 
Pitaka is now undergoing revision, and the labours of the 
Synod are drawing to a close.When they are completed, a 
palmleaf copy of the authorised version of the Sacred 
texts will be deposited in one of the Ceylon monasteries, 
and the public will be permitted to inspect and transcribe 
the different books,l72

The various social forces which emerged in Sinhalese 
society, as we have mentioned in the last chapter, did not 
allow the edition to be completed. But the arrangements 
made in connection with the edited books which were to be 
kept at a special library in Sudarsana hall, greatly 
influenced the minds of the Buddhists. The religious festivals
72.The Indian Antiquary, edited by Jas Burgess,Vol.1,Part 1, 

(5.1.1872),Bombay,pp.31-32.
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organised by the Buddhists of the Island tend to recognise 
and revere the importance of being a scholar/who is j

i(

conversant with traditional learning. An edited ’great 
book* (pot vahanse) was taken in a procession, with due 
respect, to the village temple of the assigned editor.
Here I will show how 'Samanta Pasadika’, the book edited 
by Hikkaduve Sumangala, was carried to Galle from 
Palmadulla after the first sitting, in order to give an 
impression of its influence.

Prom Ratnapura, the adjoining town of Palmadulla, along 
Kaluganga the book was brought in a boat to Kalutara. Sumangala 
left Kalutara on 27*5*1868, reached. Ambalangoda on 29.5*1868 
and arrived at Hikkaduva on 30*5*1868. This procession 
reached GalleK on 5*8.1868 after a stay at Dodanduva. Prom 
Kalutara to Galle the distance is fortyfive miles along 
the highway, and the procession took ten days to reach its 
destination. Thus it was a lengthy process, during which 
all the Buddhists living by the side of the highroad- 
witnessed not only the labours of a scholar^ but the 
recognition and reverence offered to the scholar _ 
himself in recognition of his learning. The processions 
were organised by the villagers on the instructions of the 
chief incumbent of their temple, and to organise a grand 
procession creates an attitude of competition among the 
villagers. This procedure must have influenced the minds
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of the Buddhists in realising the importance of a scholar. 
The loss of Valane Siddhattha, before the completion

of the first programme of the edition, affected the
P •

traditional learning of the Siamese sect. After t&e' 
death, an interesting event occurred at the Purana 
Viharaya, Ratmalana, which will puzzle the mind of a 
religious student. Hikkaduve Sumangala was invited to 
continue the educational institute at the ^temple by the 
devotees.

Now at the time of Valane*s death Ratmalane Dhammaloka,
the hereditary owner of the temple, was living at the
Purana Viharaya. He had been excluded from the scholarly
gathering at Palmadulla. Ratmalane1s life is (an entity)
full of unanswerable questions such as why he left the
temple and the educational institute at Ratmalana, his
heritage in accordance with the pupillary succession:
why he did not receive higher ordination until he reached
his thirty second year: why he reacted against the
accepted rule among the bhikkhus regarding a puiDil, by
accepting Dharmarama as a disciple without waiting five

73years, in 1864; and most of all why he was not
invited to the edition of the Tripitaka by Sumangala,
his colleague at Ratmalana or by Valane,his teacher.
73• Pharmarama entered the Order in Hay 1864.(.6ri Dharmarama 

0aritaya,p.15)• According to the accepted practice 
Dharmaloka would be entitled to have a pupil in 1865, 
five years after his Upasampada.



If his studies are considered, Dhammaloka was the
pupil who spent the longest period at the feet of Valane
Siddhattha rather than Batuvantudave or Hikkaduve

* * •

Sumangala. Batuvantudave came there for studies after
niLhrs higher ordination in 184-0, and he had left

Ratmalana by 184-4- as we have evidence of his staying 
at Kolonnava Raja Naha Viharaya, learning the Nagari 
script from a Catholic priest in that year. Hikkaduve 
Sumangala came to Ratmalana for studies in 184-4- and 
left the school in 184-8. ^  Now Ratmalolne Dhamm&loka 
was ordained an year before the arrival of Valane 
Siddhattha at Ratmalana. Valane was invited by the 
teacher of Ratmalane Dhammaloka and the lay devotees, 
and it is believed that Dhammaloka was then brought to 
that temple in 1838 by his religious teacher who
was interested to see his pupil become a scholarly

-  76 -  -pupil of Valane. Before Valane came to Ratmalana,
Dhammaloka had been studying at Kotte Raja Naha Viharaya.
Thus with the arrival of Valane at Ratmalana, Dhammaloka
became the first scholarly pupil of Valane Siddhattha
at Ratmalana. In the light of this evidence we can
74-.A.P.Buddhadatta, Samipatitaye Bauddbacaryayo,p. 177*
7 5 • V. Pannananda, op. cit, p. 4-6.
76.idem, pp.88-89*



argue that Dhammaloka was a student of Valane from
\1853 and he continued to he so until 1847. During his

nine year period of study at the feet of Valane it is
said that there arose many obstacles to his learning,
since Valane was going to other temples to observe 

77Vas. After a consideration of these facts we may 
well wonder why Dhammaloka was not invited to edit 
the fripitaka at Palmadulla.

In 1868 after the death of Valane Siddhattha, 
Hikkaduve Sumangala was invited to the Ratmalana 
educational institute by the lay devotees of the 
temple to assume duties as the principal of the institute. 
3}his was the interesting event which I have mentioned 
earlier. If the religious pupillary succession is to be 
counted, Sumangala was an outsider to the heritage of 
Ratmalana Purana Viharaya and the seat of learning, 
while Dhammaloka had every right’ to his claims. His 
religious pupillary succession!will aptly showfhis 
ownership to the temple and to the educational 
institute at Ratmalana. It is as follows;
77*Kotahene Pragnalcirti, &ri DharmalSka Garitaya, (1957) ?p * 6 •



acarya paramparava when entering the Order:
Valivita Saranankara Sangharaja

‘•i.Asideniye sami
j.Talangama Sobhita
i _Maraluvave Sobhita

. _ iAndupe Sonuttara
78Ratmalane Dhammaloka.f

Even though Dhammaloka was not invited by other
scholars of the Island to participate in the edition of
Tripitaka, perhaps because of inefficiency or inability
at the time in such scholarly work, after the death of
Valane Siddhattha he became responsible for pursuing
the educational activities at his hereditary temple.

How the appointment of Sumangala could happen is
not clear. How could Hikkaduve Sumangala, who had acted
against his teacher Valane!s view in the formation of
Kalani branch of the Siamese sect and who supported

_ _ 79Malvatta against the wishes of Valane, assume
duties as the principal of the seat of learning at 
Ratmalana? Here we can only note the misunderstanding 
and the complications which occurred in the religious 
and scholarly pupillary succession.
?8.Satya Samuccaya, edited by Ratmalane Dharmarama,(30.11. 

1890),unpaginated.
See also Kumara Sandesaya,(1909)verses 289-*293«

79- I have discussed this in the first chapter.
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Valane Siddhattha had resided at Ratmalana Viharaya 

for thirty years after being invited there in 1838, though 
he had no claim to the temple. As far as the activities 
of the temple are concerned^the Buddhists must have 
realised that the more important part was played by 
Valane and not by Sonuttara the chief incumbent of the 
temple. Ratmalana became famous not because of the temple 
but due to the existence of a seat of learning. Valane 
not only taught the children of the lay devotees but was 
of great assistance to them in reading their horoscopes 
and in other astrological affairs. His handsome figure 
is still a popular legend among the Buddhists. These 
events may have put Andupe Sonuttara, the teacher and 
the hereditary owner of the temple, in an insignificant 
nominal position as against the popularity of Valane 
Siddhattha as a scholar. At a critical juncture like 
this the devotees would naturally take the side of the 
popular leader though he had no legal claims, and 
neglectr,Athe complications of the religious pupillary 
succession. After his studies Dhammaloka may have realised 
that he was losing his grip at Ratmalana. Was this the 
cause for his seclusion at Bambaragala temple, which he 
legally owned as a result of his religious pupillary 
succession? After realising the power of the lay devotees 
and that Valane is much stronger than his own legal claims 
to the temple and to the seat of learning, does Sonuttara



send his pupil, Dhammaloka, to safeguard the temple at 
Bambaragala in Hatara Korale, while he is losing at 
Ratmalana?

If this could be assumed, naturally there would be 
grounds for an enmity between Dhammaloka and Siddhattha^ 
irrespective of their teacher-student relationship. Was 
this the reason for the exclusion of Dhammaloka from the 
editorial work at Palmadulla? V/as this rivalry which 
cx̂ eated suspicions on the death of Valane? Did the
popular support accorded to Valane by the lay Buddhists 
create an interest in him for the premises, leading him 
to ignore his host's claim? This could be the only reason 
for a suggestion by the lay devotees to Sumangala to act 
as the principal of the institute. Although the foregoing 
discussion may look imaginative, I assume that unless 
similar events did occur at Ratmalana, Hikkaduve Sumangala 
could ■ pnot have been invited to Ratmalana Purana Viharaya, 
since this would clearly have been against the wishes 
of Andupe Sonuttara and his pupil Ratmalane Dhammaloka.

Though the security of tenure was doubtful at the 
educational institute, at the invitation of the lay 
devotees Hikkaduve Sumangala came to Ratmalana and engaged 
in teaching 'twenty students Pali, Sanskrit and the Holy

80.There were even rumours of poison



scriptures of our Lord Buddha'.0 Meanwhile the Buddhist 
devotees of Pahala Pansala, Kotahena, invited Sximangala 
to observe the rainy season in 1870 at their temple. As 
Migettuvatte Gunananda, the religious leader who supported 
him during the religious struggle against the Christians, 
was living there Sumangala favourably accepted the 
invitation. It Is said that Sumangala arrived at the 
temple with four higher-ordinated bhikkhus and four

o p  __novices who may have been studying at Ratmalana under
him. The unity of Sumangala and Gunananda did not have 
any effect on the forgotten religious 'war* with the 
Christians. Since the participation in the edition of 
Tripitaka, all the scholars had lost interest in affairs 
of that nature as we have discussed in the proceeding 
chapter.

The bhikkhus who heard of the observance of Vas at 
Kotahena by Sumangala brought their disciples there for 
studies. Ilukvatte Medhankara was one of them, and has 
left us a valuable record of Sumangala's educational 
activities at Kotahena and Maligakanda. The appointment 
of Sumangala to the highpriesthood of Adam's Peak was 
challenged by Galagama Atthadassi, the former nayaka thera,
81.A letter of Sumangala to E.R.Gunaratna, written on 2.8.

1869, reproduced in Y.Pafinananda, op. cit,p.185.
82.ibid, p.185*



&nd there was a prolonged lawsuit against Sumangala. WhenVhe had to attends/the case, Sumangala entrusted his pupils
-  - 85to Batuvantudave to he taught. After his victory it

is described in his biography that he determined to stay
in Colombo and was searching for a suitable place where
he could build up a seat of learning. At this point the
suppositions I raised earlier on Dhammaloka and his
heritage at Ratmalana should be discussed in the light
of these events. This bitter and embarrassing law
procedure on his appointment at iori Pada must have
disturbed his conscience and may have created a doubt
on his position at Ratmalana. He had no chance for
claims at Ratmalana in comparison with Sri Pada. In case
of Sri Pada he was appointed by the Sangha Sabha with
the consent of the respective administrators of the
sacred place, after displacing Galagama Atthadassi.
So Hikkaduve Sumangala was duly and 7?- ̂ legally elected
and appointed^ to Adam’s Peak. But things were quite
different at Ratmalana since there was a legally and
customarily accepted heir to the place. Considering
the aftereffects of the legal appointment Sumangala
may have entertained second thoughts on his illegal
83.U.Suvannajoti, Ilukvatte Medhankara Caritaya,(1889), 

pp. 3-4-1'
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84appointment at Ratmalana. Otherwise no sensible person 
would go in search, of new premises for a seat of learning^ 
when there was a famous seat of learning at hand which 
had flourished for over three decades. One would only 
have•to reorganise the existing establishment according 
to his taste and talents when it came under his management. 
As it was, the teaching procedure and the educational 
activities at Ratmalana must have collapsed due to the 
absence of Hikkaduve Sumangala and we have no evidence 
in regard to the existence of the Ratmalana seat of 
learning after 1870.

While teaching at Kotahena, Hikkaduve Sumangala
convened a meeting to discuss the necessity of having a
seat of learning in Colombo. With the assistance of
thirteen members he formed 1Vidyadhara Sabha* in 1873-
The main intention of the Sabha was to establish a Pirivena
or traditional seat of learning mainly for the bhikkhus
but also for laymen, to teach Buddhism and affiliated
literatures. They decided to collect six thousand pounds
84.The legal complications regarding this case are 

pinpointed by George William Woodhouse, in his 
disertation submitted to the University of Cambridge, 
on 'Sissiyanu Sissia Paramparawa and Other Laws 
Relating to Buddhist Priests in Ceylon*. In respect 
to this case it seems that the chief Justice said 
'though we. hold that the Crown has given up its power 
of appointment to this Highpriesthood, it by no means 
follows that we are to hold that the Crown has given 
up the power of removal1.(1916),lellippallai,p.8.
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from the Buddhist public to buy an appropriate site for 
buildings. Promising to raise the amount the thirteen

85members of the Fund signed an agreement on 6.12.1873.
'The unchallenged popular acceptance of the year 1873 as 
the opening year of Vidyodaya Pirivena becomes invalid 
and doubtful in the light of this evidence. There is no 
total agreement on the month, some preferring July to the

Q£Tmore popular conjecture, December. The opinion 
favouring the month of July could be disregarded since 
we read of advertisements which call for public help for 
the Fund of Vidyadhara Sabha in the month of December.
85.The thirteen members who signed the agreement are as 

follows; ~
Don Philip De Silva Apa Appuhamy 
Lansage Andiris Perera Appuhamy
Kalansuriya Aracciggjon Kornelis De Silva Appuhamy
Gurunnanselage Don Palis Appuhamy
Bulatsinhalage Kornelis KurB Appuhamy
Don Tomas Virakkodi Appuhamy
Villora Araccige Kornelis Perera Appuhamy
Pat?1;iyavattage Hendrick Perera Appuhamy
Simon Silva Appuhbmy
HevavitaranagS Don Karolis Appuhamy
Vettasinhage Don Kornelis Silva Appuhamy
Lansage Simon Perera Appuhamy
Samarasinha Araccige Don Harmanis Appuh&my.
This agreement is reproduced in Y.Pannananda, op.cit,pp.
189-193.

86.lt is curious to read the writings of the members of
Vidyodaya Pirivena who- undoubtedly were aware of the names 
of the pupils and exact number present on the first day7 
but forgot the exact date of the opening. But I think the 
members of the nineteen thirties certainly did not know 
of the exact date.The now existing Sri Sumangala Dharma 
balava was built to commemorate the 50'th year of the 
opening of the Pirivena, and the opening of this hallf. 
took place on 17-11.1926.(Vidyodaya,edited by G.A. 
Hevavitarana,Vol.1,No.11-12, p.4-37-



After their first meeting, the thirteen governors of 
the Fund made arrangements to collect the money from all 
the Buddhists of the Island. Lansage Andiris Perera, father 
of Dharmapala Hevavitarana*s mother, had land at Maligakanda. 
AS Andiris Perera was one of the governors of the Fund 
the other members of the Vidyadhara Sabha felt that his 
land was the most suitable site for buildings. Even if 
we attribute only six months for the preparation of 
temporary buildings the opening of Yidyodaya Pirivena 
can only be in 1874 and not in 1875 as Sinhalese writers 
tend to believe. The promise to collect six thousand 
pounds to buy the land could not be kept by the SabhaT 
and only two thousand and seventy pounds were collected 
as subscriptions from the Buddhists of the Island.
Eventually Andiris Perera offered the land free to 
Hikkaduve Sumangala and his future successors, on 
31.3.1876.87

There are no available reports about the opening of 
Yidyodaya Pirivena, though we are certain that it can not 
be fixed on any date in 1873. After the erection of 
buildings in the new site at Maligakanda what Sumangala 
must have done was to continue his teaching to the students 
who had been with him at Kotahena at new premises in new 
halls, under a new title in 1874. Therefore the opening
87-Y.PannShanda, op.cit,pp.194-200.
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of Vidyodaya Pirivena at FlaligHkanda most probably would 
have taken place by the rainy season of 1874.

As we have discussed, the year 1873 exhibits the
awakening signs of the rivalry between Hikkaduve Sumangala

♦

and Ratmalarie Dhammaloka. After his displacement at 
Ratmalana, Dhammaloka with his disciple was searching for 
temples which would gather him more power. Dhammaloka may 
have cleared up the misunderstanding and the complications 
which arose at Ratmalana on his position when Hikkaduve 
Sumangala deserted the place, but with his pupil 
Kalapaluvave Dhammarama, he was seeking an arena to meet 
Sumangala in the future. Sumangala*s activities never 
passed unnoticed by Dhammaloka. After he gained position 
at Raja Maha Viharaya, Ratmalana, Dhammaloka wanted to 
develop that temple with its subordinate temples. Their 
rivalry first comes to the notice of (the) religious and 
literary students in 1873.When Sumangala published a 
Journal 'Samaya Sangrahava1 in January 1873? as a competitive 
journal there appeared Dhammaloka's 'Satya Samuccaya* in 
July 1873* At the £$.end of 1873 Dhammaloka and Dhammarama 
resided at Dhammapasada in Dematagoda, which they had 
added to their possession in recent times. Both ̂ )f the) 
bhikkhus were invited by the devotees of Petiyagoda to 
observe the rainy season in 1874. This invitation was 
accorded in agreement with Hapitigama Sangharakkhita and
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Mapitigama Dharmnarakkh.ita, the adhipati and his religious
— ^ QOpupil at Kalani Raja llaha Viharaya.

8 qWhile living at a temporary building nep the 'pandal’,y
’where there were only two beds and a few benches made 

90
out of planks' Dhammaloka and Dhammarama started a 
school for the benefit of village children. As Dhammaloka 
was the patron of the Dhammaparayana Society at Paliyagoda 
formed the previous year.he had a good response in the 
village. During the week end they went to Ratmalana, which 
was now safely under their management. The competition 
between kDhammaloka and Sumangala materialised in the 
opening of another seat of learning at Paliyagoda in 
1873* On 1.11.1875 Ratmalane Dhammaloka and Kalapaluvave

— ~ / -  ^  r;Dha3?marama founded Vidyalankara Sastra Salava, at Paliyagoda.
Both seats of learning, Vidyodaya Pirivena and 

y * ^Vidyalankara Sastra Sdlava, admitted pupils for their 
studies irrespective of their castes and sects. Prom 
1875 onwards these two institutions were competing with 
each other in developing separate traditions in learning.
Prom the available facts here I will make an attempt to 
assess the standards of learning and scholarship which 
these txtfo founders were trying to uphold.
88.P.Ramacandra,Sri Dharmarama mahanayaka Garitaya,(1913)  ̂P•24
89.This place is now known as Torana Handiya along the 

Kandy-Colombo Road.
90.Prabhasodaya,edited by
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Tiie main intention in establishing Vidyodaya Pirivena
91was teaching Pali but not Sinhalese. The priests were

instructed in Pali only and the three lay students were
taught Sinhalese. Actually it was described not as
Sinhalese but as !elu! or classical Sinhalese. The first
examination for the students was held on 19.12.1874* by
Batuvantudave Pandit. According to the examiners1 report
we can safely say that the felu' class was mainly meant
for the lay students and not for the priest students.
There were five prescribed books for 1elu', namely Sidat
Sangarava, a standard grammar of the Sinhalese language,
Guttila Kavya and Savul Sandesaya, two poems written in
the fifteenth and seventeenth centuries, Muvadev Dava,
the first surviving Sinhalese poem, and Siyabas Lakara,

92a book on poetics.
The students^who were} in the class were unable to

9S’hear’ from the teacher the meaning of the verses ^  in
Muvadev Dava and were exempted from that part of the test.
Sanskrit was started in September, 1875? and after a
sixteen months course in December 1876 only three pupils
91.1Vidyodaya pirivena pihitavime pradhana adhyadaya nam 

pali bha^ava puhunu kerimayi.evani Sastra dalavaka 
sanskrta’ saha sinhala devani vas'ayen iganvima nisaka 
lesama anargayi.
The Report of the Examiners1 in Sinhalese,in 1876, 
written by W,P.Ranasinha, on 6.1.1877-

92.fEluva piliband.a vibhagaye avedanaya'.
93-The lessons were described as 'pot assa gannava’ (listen 

when teacher explains).
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offered it as a subject. In the month of December 1878, 
we are in a position to count the number of students who 
were studying at Vidyodaya Pirivena. According to the 
examiners' 'report there were fortysix priests in five 
classes and eight lay students, in 1877* ^  These reports 
are valuable^as they mention the number of students in 
a class and the number who offered themselves for the 
examinat ions.

Prom the very beginning Vidyodaya Pirivena attempted
to impart knowledge in the Pali language and it was
recognised as the creator of the tradition of Pali
scholars with a lesser knowledge in Sanskrit and Sinhalese.
This system of respecting Pali was continued even in 1890,
and the organisers never thought that proficiency in
Sinhalese was a :v-.sign of scholarship. According to the
syllabus in 1890, twelve books were prescribed for the
Pali language and literature and six texts for Sanskrit
language and literature, while Sinhalese language and
literature was limited only to three texts. In 1891, one
more text was added to the list of Pali books, the list of
Sanskrit books remained unchanged)while Sinhalese language
and literature was studied through Sidat Sangarlva and
Salalihini Sandesaya only.  ̂ In the light of this
94.These reports and the question paper's of the early years 

of Vidyodaya are preserved at the National Archives and 
Vidyodaya Pirivena Library.

95*P*Pannananda, op.cit, pp.204-205.
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evidence we can conclude that Vidyodaya Pirivena was 
slowly developing as a seat of Pali learning, in the 
last quarter of the nineteenth century.

We are unable to testify to the position of Vidyalankara 
Sastra Salava at its beginning^since we have no 
information regarding its initial activities. But a valuable 
record kept by Kirivattuduve Sri Pragftasara nayaka thera,^

t

a pupil *yV-of Vidyalankara at the dawn of this century who 
later became it-.; principal, incline us to believe that the 
system prevailing at Vidyalankara was also similar in 
many respects to that of Vidyodaya. The priest students 
who attended classes were accommodated at Vijayasundararamaya 
Hunupitiya. Glasses were held separately for the bhikkhus 
and the laymen. Prom eight to eleven in the morning the 
lay students were instructed ?while the bhikkhus attended 
classes in the afternoon from two to six. It was a five 
day week for the students. The Pullmoon day and the New 
moon day were holidays for all.

Apart from this routine duty, some pupils were 
privileged to have a separate and informal class for 
themselves, liatara Dhammavamsa, the founder of Siri Mangala 
Pirivena, Matara, and Matale Dhammarama, the founder of
96.The founders were reluctant to employ the term*pirivena1 

at the beginning, but' Dharmarama introduced it as a 
’pirivena1 in 1902.

97*The late nayaka thera was born on 7*2.1891, and entered 
Vidyalankara in 1901, and died in September 1970.
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Vidyananda Pirivena, Nittambuva,attended such an informal 
class where they were taught Maha,Siddhanta Kaumudi and 
Tarka Sangraha, and others who were free at that hour 
were asked to join the class, which would benefit them 
in the future. Any student who entered the premises 
was not allowed to leave the place without learning

v /someying, and it is said that even during the time of
illness the pupils were taught by Dharmarama;who allowed

98them to sit on the carpets by the side of his sickbed.
But the opening of Vidyalankara Pirivena must have

revived the forgotten rivalry between the two founders
and the animosity between these two seats of learning
is glaringly evident; if one examines carefully the
existing materials in the newspapers and other journals
at that time. When Vidyodaya Pirivena was developing as
a seat of Pali learning, Vidyalankara Pirivena preferred

- - 99to cultivate the learning of Sanskrit. K. Dharmarama^ 
was the only bhikkhu at that time who learnt Sanskrit
from an Indian scholar, whose scholarship he compared

/ -  „  -100with that of Sri Kamacandra Bharati, . the poet, who
/  ^lived during the period of Totagamuve Sri Rahula. Before 

98.Sri Dharmarama Sahitya Amkaya,edited by T.Dharmakirt}.,
(1961 ),pp.17-18.

99*Kalapaluvave Dhammarama, though he signed his name as 
K.Dharmarama, he was popularly known as Ratmalana 
Dharmarama, after the name of his teacher.

100.The author of Bhakti Pataka or Bauddha Sataka, whose 
life has become a legend among the ordinary people in 
Ceylon.
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/ r r /  /~ -Sri Matr Bhutesvara Sarma Sastri, this Sanskrit scholar,
A Q Aarrived in the Island in 1869, it seems that Dharmarama

suffered heavily in exploring his first lessons In
that language. Sanskrit books were scarce and messengers
were sent by Dhammaloka, his teacher, to the temples
of the low-country and up-country in search of Sanskrit
books. His biography announces the poor results of the
search and mentions that they only received Sarasvata,
a grammar of Sanskrit, with a part of its commentary
and a part of Balavabhodhana. Batuvantudave Pandit
promised to supply him with a Mugdhabodha, a Sanskrit

10Pgrammar m  Vanga script. These difficulties may
have created a desire in Dharmarama to go the Sanskrit 
scholar for studies. At his feet Dharmarama studied 
from larka Sangraha and was continued In Sanskrit 
grammar and other affiliated fields. When Dhammaloka 
produced the periodical fSatya Samuccaya1 as a rival 
to 'Samaya Sangrahava', Dharmarama contributed an 
article on Sanskrit grammar in July 1873. After his
studies when his teacher started 'Vidyalankara Sastra
/ _  ✓ _Salava' Dharmarama compiled 'Sanskrta Sabda Mala’
101.Lakrivikirana,16.5*1869.Dharmarama mentions his 

pupilship in the introduction to Janakiharana.
102.P.Ramacandra, op.cit, pp.16-17.
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as a handbook in Sanskrit grammar for the students in 
1876, since there was no suitaMe^for theni.*̂ ^

The interest of Dharmarama in learning Sanskrit 
reached its culmination in a great scholarly work in 
1889* Dharmarama restored the stanzas of the now existing 
Janaklharana, a mahakavya, written in Ceylon during the 
fifth century, by rearranging all the Sanskrit words which 
came in the Sinhalese paraphrase of the twelfth century 
into a’ metre. By that time this poem was lost in Ceylon 
and India and scholars were engaged in research work on 
this mahakavya. Phe Sinhalese paraphrase available in 
Ceylon ran up to the twenty second stanza of the fifteenth 
canto. Before Dharmarama started work on this project, 
in 1870, James D’Alwis in his ’Descriptive Catalogue of 
Sanskrit, Pali and Sinhalese Literary .Works of Ceylon1, 
had for the first time published the opening ten stanzas 
of the ninth canto reconstructed into a metre by 
Batuvantudave Pandit, with an introduction on the poem.^^1' 
Phis introduction may probably not have influenced 
Dharmarama, as it was written in English^ two decades 
previously. Since Batuvantudave exhibited no further

f103-Sanskrta Sabda Mala Hevat Sanskrta Nama Varanagilla, 
(1876),Colombo. Phis book was just like a reply to 
’Pali Nama Varanagilla* of the Vidyodaya head, published 
in 1873-

Id-. James D'Alwis,A Descriptive Catalogue of Sanskrit, Pali 
and Sinhalese Literary Works .'of Ceylon,Vol.1,(1870), 
pp.188-195*
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interest in reconstructing the poem for nearly two decadeŝ , 
Dharmarama started on it and on 1,6.1889? in an editorial 
in 'Dinakara Praka^aya', a newspaper, announced the 
completion of Janakiharana Mahakavya,

Dharmarama received ten thousand rupees as the cost 
of printing from C.I-I.De Soysa and the manuscript was 
undergoing printing in 1890, when suddenly the lost 
interest of Vidyodaya Pirivena and its disciples seems
to have appeared again in 1890, after a period of silence

- — 105over two decades. J.S.Rajasundara Aracci, one of the
three lay pupils who had offered Sanskrit as a subject at
their examination in 1877 and the private physician of
Hikkaduve Sumangala nayaka thera, printed a reconstructed
version of the first and second cantos of Janakiharana
Mahakavya in 1890 at Bankabhinava Visrta Press of
Batuvantudave Pandit.̂  ̂*  *

In the introduction of this slim volume he made it a
point to mention that Hikkaduve Sumangala, his teacher,

S
had been engaged in a reconstruction of the Mahakavya
for a long time which he could not duly complete and
105-In the examiners' report his name comes as 'Sedarama', 

but he was popularly known as 1Sedaram Sracci*.
106.It is regrettable to note here the omission of this

edition by late Dr.S.Paranavitana and Dr.C.B.Godakumbura 
in their edition of Janakiharana in 1967 and 1969.It 
seems both these editors were unaware of this text 
and they have dated Rajasundara*s edition as 1903* 
Janakiharapa, edited by Paranavitana and Godakumbura, 
introduction,(1987),p.xxvii, (1969)p.xix.
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stated that on Sumangala’s advice he was now undertaking 
the work himself.

At a glance one can realise that Rajasundara*s edition 
was a malicious attempt to discredit the work of Dharmarama 
which would reach the hands of the readers very soon. K. 
Dharmarama wrote- the introduction on 3*8.1890 and the 
hook was available to the readers in early 1891. (Phis 
was not a haphazard work like that of Vidyodaya Pirivena 
but one of the most significant contributions made in 
Ceylon in recent times to the development of Sanskrit 
literature.After collating all the available copies of 
the old Sinhalese paraphrase in the libraries of Vanavasa 
Viharaya, Bentara, and the Government Oriental Library,

( A
Colombo, he re stored t. up to the twenty second verse of

107the fifteenth canto. ( In his introduction he clearly
exhibited his acquaintance with the research work of other
scholars in India and sometimes criticised their views.

After the publication of the two cantos of Janakiharana
%

before the already announced edition of Dharmarama, the 
scholars of Vidyodaya were in no way ready to accept 
this remarkable contribution of Dharmarama, their rival

107.K.Dharmarama, Janakiharana, introduction,(1891),p.xv.
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1 08scholar. Lakrivikirana, a Sinhalese newspaper, in

its editorial belittled the attempts of Dharmarama of
Vidyalankara Pirivena as even not worth consideration
since Hikkaduve Sumangala had already completed the

109first and the second cantos last year. This editorial
may look ridiculous if one examines the printed text of 
Rajasundara. Rajasundara, the editor, has mentioned that 
Sumangala was engaged in the edition of the poem^but he 
has never named him as the compiler of the reconstructed 
version of the poem which he has published. If Sumangala 
had already completed the restoration of these two cantos, 
why he could ,!not publish it under his own name ̂when a 
printing press was actually situated in the premises 
is inexplicable.

The editor of Lakrivikirana was a pupil of Hikkaduve
Sumangala. When all these events and personalities are
taken into consideration the malicious picture could be
well seen. All of them who had connections with Sumangala
and Vidyodaya Pirivena attempted to extol their teacher
108.Hot only in 1891 but also in 1967 and 1969 when

Professor Senarat Paranavitana and Dr.C.E.Godakumbura 
edited their edition of this poem the non-acceptance 
is obvious to the critical reader. Dr.Godakumbura who 
'.wrote the Sinhalese introduction shrewdly refrains 
'from comments on Dharmarama*s work. Dr.Godakumbura 
|was a disciple of Macjugalle Siddhattha whose teacher 
was Sumangala.Dr.Godakumbura mentions the rare opportu
nity of learning at the feet of this•thera,in his 
Sinhalese Literature,(1955),footnote,p.149.

109.-lakrivikirana, 12.6.1891 and 19.6.1891*
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as the pioneer in restoring Janakiharana, though it was
actually completed by Dharmarama, so as to bring credit
to Vidyodaya Pirivena.

1Satya Samuccaya,, the organ of Vidyalankara Pirivena,
then produced an article of D.D.Disanayaka of Katunayaka
on the 'phrases and the knowledge of the editor of

110Lakrivikirana1. When reading this article it is
obvious to the reader that the article which had appeared
in Lakrivikirana was believed by the scholars and the
followers of Vidyalankara Pirivena to be by Hikkaduve
Sumangala, and in his reply in 'Satya Samuccaya* the
critic cited erroneous separation between words in

111Sumangala's Balavatara edition. The critic further
suggested that it was not his intention to expose small
mistakes in a scholarly composition like Balavatara of
Sumangala, but since the editor of ' t.Lakrivikirana had
attacked Dharmarama and his contribution as a bundle
of gross mistakes?he wanted to expose the critic who
sees the faults of others.

Lakrivikirana resumed its attack on Dharmarama and
Janakiharana in an article by D.G.W.Jayawardana in which
he stated that the introduction to Janakiharana in Sinhalese
110.Satya Samuccaya,edited by R.Dharmarama,on30.6.1891, 

and 31-7.1891.
111.Buddham tidha1 bhivand.it va buddhambuja vilocanam for 

Buddham tidha'bhivanditva buddhambujavilocanam•
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demonstrates Dharmarama*s ignorance of the Sinhalese
language while the text he restored exhibits his inability

11?to understand Sanskrit. " Only the impartial reader
will be able to assess these baseless charges made against

113Ratma’lane Dharmarama. On tenth of July 1891 , the
editor of Lakrivikirana , it seems making attempts );o
save his face, wrote that they have no time to spare on

114these futile controversies with the ignorant. But
the busy editor who thought the controversy was futile 
continued the allegations of D.G.W.Jayawardana in 
Lakrivikirana on 18.7*1891•
112. Lakrivikirana, 19*6.1891 • "
113*1 will compare the first stanza of both editions here.

Ratjasundara, 1890 * "'
asidavanya matibhogabhara- 
ddivovatirpna nagari va divya 
ksatram nalasthanasami sampddhya 
puramayodhyeti puri parardhya.
Dharmarama, 1891* 
asi davanya matibhoga bharad 
divavatirna nagariva divya 
k^attranalasthana sami sampdhya 
pura mayodhyeti puri parardhya.
The European printing would be as follows; 
asid avanyam atibhogabharad 
divavatirpa nagariva_divya 
ksattranalasthanasairji samrddhya 
puram Ayodhyeti pui'i parardhya.

114.Lakrivikirana, 10.7*1891*
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’Luhuguru* in 'Dinakara Prakasaya1 on 1.8.1891, while 
praising the laborious attempts of Dharmarama pleaded 
with him not to be disturbed by these unruly elements 
who know little of literature.
"pavulaka upayanno tikaya kanno nam vadi mayi
aduluhundak vuni nam un kannet ban a banamayi
mehev deyak kara denno atnam e tikamayi
yamak kamak dat pamanin ada kiyanno bohomayi"
(In a family the breadwinner who feeds many mouths is 
being subjected to criticisms when something goes wrong, 
without considering his efforts. Only a handful of 
scholars are in the Island who will devote time for a 
work of this nature but there are plenty to criticise 
the attempt.)

Again on 1A.8.1891, Lakrivikirana published a 
special issue on the controversy on Janakiharana. It 
contains three articles written anonymously and other 
articles contributed by D.A.Vickramasinha of Biyagama, 
K.D.Candrasekara of Kalutara,D.C.Virasuriya of Ratnapura 
and Kustan Gunavardana of Alutgama. In all the articles 
Dharmarama and his contribution were attacked uncritically 
and unsympathetically.

Telge Mattes Pieris of Lunava on 29.8.1891 in 
Dinakara Prakasaya wrote under the caption of ’Janakiharana, 
the great poem’ where he divulged the subversive
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activities going on against Dharmarama and Vidyalankara 
Pirivena. 'The editor of Lakrivikirana, a pupil of 
Hikkaduve Sumangala, a priest pupil called Piyaratana 
and another young ex-priest pupil of Sumangala from 
Dodanduva, have launched a collective campaign against 
Dharmarama and his scholarship. These people are not 
scholars and there prevail rumours among the readers 
that Sumangala is the writer of these articles and has 
published them under the names of his pupils. This 
allegation implies a character assassination of a serious 
nature, as it may well be untrue. With reverence to 
Hikkaduve Sumangala may I remind him that it is time 
for him to declare his innocence in the controversy1.

However with this article the controversy reached 
its end. The scholars of Vidyodaya Pirivena were 
unresponsive to this charge and Sumangala never thought 
that it was necessary for him to defend his position 
in the controversy, so still the allegation made by 
Mattes Pieris against Sumangala hovers in the lines of 
1Dinakara Prakasaya'.

Between Vidyodaya Pirivena, the seat of Pali learning 
and Vidyalankara Pirivena, the seat of Sanskrit learning, 
there appears to be an attitude of healthy emulation 
apart from the existing feelings of rancorous rivalry.
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Vidyodaya Pirivena imparted knowledge of the Kaccayana
system of Pali grammar "based on Balavatara,  ̂ while
Vidyalankara Pirivena made attempts to develop the
Moggallayana system of Pali grammar, another different
tradition which may be indigenous. In 1896, the
government press published Dharmarama*s edition of
!Pancika Pradipa1 of lotagamuve Rahula. Rahula1s
’Pancika Pradipa1 was the last attempt made in Ceylon
to propagate the Moggallayana system of Pali grammar
and Dharmarama revived it. Thus in 1896, the competition
in the field of Pali learning also became obvious with
the publication of this book.

Vidyodaya Pirivena and Vidyalankara Pirivena had
realised the importance of followers, which was nothing
new under the pupillary succession in the field of
learning. Hikkaduve Sumangala, in 1887, started 'Parama
Dhamma Cetiya Pirivena1 at Ratmalana, a branch of
Vidyodaya Pirivena, under the principalship of Valane 
/ — _ —Sri Siddhartha Dhammananda, and disciples who had spent

116
ten years at Maligakanda as students opened similar
115*Sumangala compiled a new commentary for Balavatara 

namely 'Subodhika lika*, and it could be considered 
as the great scholarly contribution made by Sumangala.

116.Ihe classes were named thus according to Kalukondayave 
nayaka thera. naviiaa vargaya,-8 vargaya,7 vargaya,
6 vargaya,5 vargaya,4 vargaya,3 vargaya,2 vargaya, 
prathama vargaye prathama vargaya,prathama vargaye 
dvitiya vargaya.
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117‘branches of the mother institute at their village temples.

The students of Vidyalankara Pirivena who had spent
rr 1 ^ 8twelve years in learning at Paliyagoda too followed

the same system and enriched their headquarters with
119branches in the Island.

With the advent of this new spirit in the field of
learning, the Mulasthanaya which we have discussed, with
a net of subordinate temples where flourished the
traditional learning, disappeared, giving place to the
two new streams of learning, and these two .institutions have
created two great traditions in Ceylon to which all the
bhikkhus of the country belong. The religious pupillary
succession remains unchanged Vbut the rights of the
scholarly pupillary succession were handed over either
to Vidyodaya Pirivena or to Vidyalankara Pirivena. The
competitive animosity between the two traditions was not
limited to their founders ?but even the obedient followers
of both the seats of learning continued the feeling of

120enmity m  all literary fields in this century.
11?.Y.Pannananda describes 50 branches of Vidyodaya opened 

before 1911 in £Sri Sumangala Caritaya,pp.256-237*
118.According to the certificate of progress received by 

Badigama Ratanapala,on 9*7*18919 which is now at Maha 
Mantinda Pirivena, Matara.

119.Before 1907 Vidyalankara had 11 branches in the Island, 
namely Sadananda,Maha Mant inda,Vidyavardhana^Vidyadarsana 
Agrabodhi, Pancfitaratna ,Mahacetiya, Padmavati, Nagarama,
Vidyaratna, Mahendrabahu.

120.Hartin Wickramasinha was ridiculed by Halalagama Dhiranan 
-da of Vidyodaya for employing the mukkam (nasal) 
language of Vidyalankara Pirivena.



336.
The young ex-priest of Dodanduva, one of the accused 

in the controversy 011 Janakiharana, on 8.4.1902 contributed 
an article to ’Sarasavi Sandarasa’ the Vidyodaya-sponsored 
organ of the B.T.S on !na kara ha na kara yedima1 where 
he suggested employing na (the cerebral na) in the words 
’karana, marana and darana1, adhering to the rules in 
Sanskrit, which prescribes the use of na after ra. 
Undoubtedly this system is still followed by the Vidyodaya 
scholars. But II.0.Perera of Sedavatta replied in an 
article on 25.4*1902 in the same paper?contradicting the 
ideas of the ex-priest Dodanduve Dharmasena. He was 
arguing on the lines of Vidyalankara Pirivena. This 
controversy 011 na kara and na kara continued for nearly 
six months and on 12.9*1902, the editor of 1Sarasavi 
Sandarasa1 appealed to both parties to conclude the 
controversy.

Both Vidyodaya and Vidyalankara had great respect 
for the learning of Pali and Sanskrit as the foregoing 
discussion aptly illustrates. Despite all the sentiments
attached to these two great institutions if we truly face

)

the facts we have to accept the comparatively unimportant 
service rendered by these two seats of learning in the 
development of Sinhalese language and literature, during 
the period we discuss. Scholars of both schools attempted 
to exhibit their knowledge in Pali and Sanskrit while
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Sinhalese was allowed to suffer. Proficiency in Pali and
Sanskrit were regarded as the qualifications of a scholar
by the founders of these two institutes. Sinhalese
language and literature was benefited only on a small
scale, when compared to Pali and Sanskrit learning in the
Island. Even that I regard as an extraneous service
received by the Sinhalese language when all the avenues
of learning were devoted to Pali and Sanskrit. The first
signs of an interest in Sinhalese came before the opening
of the two pirivenas. In the 1Samaya Sangrahava' edited
by Hikkaduve Sumangala he started to comment on Sidat 

121Sangarava, the grammar of the Sinhalese language and this
article was continued until 1.8.1871* up to the
discontinuation of the magazine. But during the first
appearance of 'Satya Samuccaya1 of Dhammaloka in 1873?
the editor published an article on Sanskrit grammar
ignoring the Sinhalese language. After the disappearance
of 'Samaya Sangrahava', Hikkaduve Sumangala collected
the published articles and printed them under the title
'Sidat Sangarava' with its old commentary in 1884. Before
this Batuvantudave had published an edition of 'Sidat
Sangarava1 in 1877* Both texts were similar in their
interpretations and in 1884 Vidyodaya was fortunate to
121.Samaya Sangrahava, edited by H.Sumangala, Vol.1,No.4, 

(15-2.1873).
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have two editions of the same grammar to the credit of 
their scholars.

Meanwhile 'Satya Samuccaya' of Vidyalankara Pirivena 
was restarted by Don Daniel Jayatilaka Senanayaka of 
Paliyagoda on 4. 5* 1887 and this time an anonymous article 
appeared in this magazine on 'Sidat Saiagarava' . The 
article was attributed to Dharmarama by the readers. 
Sometimes a marked difference was obvious in the 
interpretations between Sumangala and Dharmarama.

The interpretation of 'prathama vidhayaka upanga 
122sutraya' by Dharmarama met with a series of

123criticisms in Lakminipahana in 1889. The popular
belief was that these attacks though anonymous were

124written by Hikkaduve Sumangala. 'Cirantana' and
A.D.Perera joined the anonymous critic in Lakminipahana 

^ and they made attempts to safeguard the interpretations 
of Sumangala and Batuvantudave. On 16.6.1889 Dharmarama 
accused Batuvantudave in 'Satya Samuccaya1 of arrogantly 
distorting the old commentary and Sumangala of copying; 
the same misinterpretation.
122.'bajanuye pera vibat novesesi padata vutu vata'.
123.Dharmarama1 s interpretation on the rule appeared 011 

30.4.1889? in Satya Samuccaya,Vol.2,Ho.17. Dharmarama interpreted the terms 'vutu vata' as 'when it is needed 
to say'(kiva mana vi nam). Batuvantudave and Sumangala 
interpreted these two words as 'the subject1(ukta 
vastuva and uktarthaya).

124.Cirantana was a misfit in the controversy who could 
not even understand the derivation of words. He argued 
that 'valctavya' can not appear in Sinhalese as 'vutu* 
and suggested that it has to be 'kiya yutu'.
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Another unexpected element came in on 21.9-1889, in 
the columns of Lakminipahana. This was 1Madhyasthaya’ of 
Matara. He accused both the parties of destroying the old 
commentary according to their will and advised Sumangala 
and Dharmarama to refer to Tudave Pandita's edition for 
the correct word. Whoever the writer of this article was, 
he may have been a pupil of the Hiripanne school, which 
was neglected by these seats of learning at that time. 
Sumangala and Dharmarama may have thought that furthering 
this argument would result in supplying undue publicity 
to a group of scholars whom the Siamese sect had struggled 
to suppress. Under these circumstances both groups 
preferred to be silent on the argument ,as their field 
was liable to an invasion by an unacceptable enemy. All 
these articles of Dharmarama written on Sidat Sangarava 
were published in 1902.

Apart from this edition of Sidat Sangarava, the
founder of Vidyodaya Pirivena was unable to prepare any
other text in the name of Sinhalese learning after the

125establishment of the educational institute. Here
Vidyalankara Pirivena goes rather further. Dharmarama
edited and published ’Dharma Pradipika* of Gurulugomi,
in 1886, Sidat Sangarava and Iiansa Sandesaya in 1902.
125-1 have omitted the Mahavamsa translation of Sumangala 

and Batuvantudave which they started in 1874, and the 
edition of Havya Shekhar ay a by Sumangala which was 
printed by Migettuvatte Gunananda in 1872.



Most of the pupils of Vidyodaya Pirivena continued 
to develop Pali learning by editing and publishing Pali 
grammars and texts. But after a consideration of all the 
existing texts printed in the Island during this period 
which comes under our discussion we can indubitably accept 
that the service of a single lay scholar, though an 
attachment was shown by him to Vidyodaya Pirivena and 
Hikkaduve Sumangala, was much the most important and 
considerable in the development of Sinhalese learning 
in the country. Batuvantudave Pandit was the pioneer in 
the field of critical editions of texts in this period.
He introduced the system of collating a considerable 
number of trustworthy old copies of a text and the 
comparison of texts and the selection of the most suitable 
word.His edition of Sidat Sangarava in 1877 was the first 
of that calibre. He had collated four copies from various 
parts of the Island, namely Bimgiri temple in Vanniya, 
Veragama in Sabaragamuva, Ginivalle temple in Talpe 
Pattuva in Galle, and from Colombo. Apart from this, 
Batuvantudave Pandit published his editions of Ummagga 
Jatakaya and Anuruddha Pataka in 1866, Bhakti Pataka in 
1868, Guttila Kavya in 1870, Kavya Sekharaya in 1887,
Euvan Mala and Piyurn Mala in 1892, and helped in the 
editions of Gira Sandesaya in 1885, Muvadev Dava in 1880, 
part of Saddharma Ratnavaliya in 1887 part of Dham



Piya Atuva Gatapadaya in 1891.
Following the footsteps of Batuvantudave some of the 

disciples of Vidyodaya Pirivena edited and published a 
few Sinhalese books. Veragama Puncibanda edited Muvadev 
Dava in 1880 and a part of Saddharma Ratnavaliya in 1887, 
Mahagoda Gnanissara edited Saddharmalankaraya in 1889,
Dodampahala Sumangala edited a part of Dham Piya Atuva
* ’ 126 Gatapadaya in 1891, Mulleriyave Vipulasara edited
But Sarana in 1894, Madugalle Siddhartha edited Kav Silu
Mina in 1899, M.Dharmaratna edited a considerable part
of Visuddhi Marga Sannaya in 1899, and Dodanduve Dharmasena
edited Guttilaya in 1891, Mayura Sandesaya in 1902, and
Kav Mini Kondola in 1905* Of the followers of Vidyalankara
Pirivena, Badigama Dhammaratana edited the first part of
Sinhala B5dhi Vamsaya in 1891 and Baddegama Gunaratana
continued the next portion in 1898 and D.B.Jayatilaka
edited Budugunalamkaraya in 1894. The Sinhalese editions
and their commentaries of Vidyodaya and Vidyalankara
exhibit one characteristic which had not appeared in the
Pali and Sanskrit texts. In these two great institutes
the Pali and Sanskrit texts were taught according to the

126.Lakrivikirana, 18.9.1891,
Dinakara Prakadaya, 21.10.1891.



a on’six fold descriptions1 (sadakara varnanava), and
this system was supposed to be the proper way for a

A OQscholar. Unfortunately all these scholars, the
products of the two great traditions, did not even 
consider a Sinhalese text worth interpreting in accordance 
with that system. As a result of this second grade 
treatment received by the Sinhalese books, the gravity of 
editing a classical text was underestimated by the people 
who could barely do more than read and write. Those who 
found copies of an old text lying in a personal library 
or a temple rushed it through the press with the claim 
to be an 1 edition’ of a text. The printers also easily 
assisted these 'editors’ in ruining the ancient texts, 
in this manner. Some editions appeared under the name of 
a pupil who claimed his teacher’s tradition, but he was 
the third or the fourth listener and was not a direct 
student of that tradition. Some have copied down the old 
commentaries of a text and printed them as a ’new
commentary’(abhinava sannaya) on a book. Many unnamed
127-Kirivattuduve nayaka thera also ment i ons this system in 

the article mentioned earlier. This system is not 
followed now in the pirivenas. According to this method 
the rules of grammar are taught in six descriptive ways. 
Those are, pada sambandhaya, pada vibhagaya, padartha, 
pada vigrahaya, vuktavukta naya, codana parihsra.

128.1 am grateful to Dr.Horana Vajiraghana thera, for the 
information, and he described a person who studies a 
book according to this system as knowing it like gold, 
(rattaran tikata dannava).
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experts, scholars and priests edited books under titles
such as 1samartha sthavira kenek' 1samartha pandita kenek'.
Thus we come across a flux of such printed pseudo-scholarly
pretensions in the Sinhalese language and literature in 

129this period* It seems that such people had only
received an elementary knowledge in reading and writing 
and under no circumstances can they be regarded as scholars. 
They have numerically enriched the Sinhalese language 
and literature with these printed texts, but indubitably 
in the light of scholarly standards it was not a service 
but a great harm in the field of Sinhalese learning. The 
only two names we can exclude here from this list of 
'editors' are Siridiyes Silva, or Beruvala Gurunnanse
and Albert Silva of Bentara, products of the Hiripanne 
school and Bentota Vanavasa Viharaya, who edited Parevi 
Sandesaya in 1873 and Makaradhvaja, Maha Hatana and 
Nilakobo Sandesaya.

The seats of learning of the Amarapura sect, as we
have discussed earlier, were not different to the two great
129*1 am reluctant to add a list of nearly twenty names here, 

as it will be of no help for the student of literature.
130.Out of all the editors only these two names can be 

mentioned as the direct pupils of a tradition. But I 
should like also to Include two other scholars of this 
period, namely B.Gunasekara, the editor of 1Rajavaliya' 
(1899) and 'Mayura Sandesaya'(1880) and A.M.Gunasekara, 
editor of 'Kusa Jatakaya' in 1897; whose pupillary 
tradition they belong to I am unaware.



seats of learning in the development of Sinhalese studies, 
as they too offered a superior position to the study of 
Pali and Sanskrit. Since the attitude and acceptance of 
Sinhalese learning was in such a pathetic stage at these 
two developing great seats of learning of the Siamese 
sect, the development of a poetical tradition in Sinhalese 
amidst these scholars would have been incredible and 
unimaginable. The attitude of these Sanskrit and Pali 
scholars towards Sinhalese poetry was extremely 
unfavourable and the development of new poetical 
literature in Sinhalese was sponsored by a group of 
writersKwho were not accepted by these scholars as poets 
in face of their own superior knowledge in Sanskrit and 
Pali.
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Chapter five

EVOLVEMENT AND DEVELOPMENT OP THE NEW POETICAL
TRADITION IN SINHALESE ( 1852- 1875 )

At the beginning of this period we discuss, among 
the traditional seats of learning which belonged to the 
Siamese and the Amarapura sects, only the School of 
Miripanne exhibited the signs of an attachment to the 
development of Sinhalese poetry. The seat of Miripanne, 
under the principal ship of Miripanne Dhammaratana upJ;o 
1851 and Koggala Dhanimatilaka after that, became famous 
and has secured an interesting position in the annals 
of Sinhalese poetic tradition. The only source we have 
at our hands to evaluate the existing standards of 
traditional knowledge, talents of writers and the 
critical theories of the Sinhalese poetic tradition in 
1852, is the activities and the engagements of the poets 
and scholars of this seat of learning.

In Gangaru Vanana (Gangarohana Varnanava) which 
described the opening ceremony of Jetavanaramaya, 
Godapitiya, Akurassa, Tomis Samarasekara Disanayaka, 
the author of the poem, praised the patroniser of the 
festival in the following verse In 1806.
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"sasara sarana sav sat dam amaven satosva 
saga pavaga sapat dun dam radun dam sangun sev
mula madaga vanin me tun gene mul kivu nam

 ̂ 1patala mati sandek vi me pure kit dedek van"
(There lived in this city a famous gentleman, who had a 
great faith in Lord Buddha who had allowed the people 
of this world to achieve the comforts of the Heaven 
through his teachings, and in those teachings, and in 
His disciples. The name of this gentleman could be 
formed when one picks the initial, medial and the final 
syllables (vana) of the first three ganas of this poem.)

David Be Saram, the patroniser of the festival, sent
copies of this poem to his colleagues of the Southern
province inviting their criticisms on the composition.
Not surprisingly the receivers wanted to belittle the
poem and the Mudliar Abesinha of Galle asked for
criticism on the book from Miripanne Kavitilaka
Dhammaratana. But the scholar-poet-priest at first
declined his invitation to show the defects of the poem.
Eventually he succumbed to the pressure of the Mudliar.
With hesitation he wrote;
"sasara sarana sav sat dam kivu tun genehi
agakura narakayi ..."
(In sasara, sarana and sav sat dam, the first three ganas, 
the last syllable-akura- is incorrectly mentioned.)
1.T.S.Disanayaka, Gangarohana Varnanava,edited by P.F. 
Abeyvikrama,(1933)? Matara,p.2.
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And he supported his theory by saying;
"ekagura dematek veyi tun gurek mat sayak veyi
etakota deganek veyi, tun gene kivu tanehi
niyamaya varadila siv genek vi tibenna"
(One long syllable is two matras and sav sat dam has six 
matras, and thereby it consists of two ganas. Therefore 
there exist four ganas in the place where the poet 
mentioned only three.)

The poet, who received the critique in 1807, defended 
his position and said that what he had meant to express 
was not the syllables but the characters (vana).
"kav sat sit mena dat pasasna dana sav sat dam viyu me gene 
dakna tun guru mat namin vana sayak ve in kivem ak vanayi 
danno be vana halmayannama ganit ... "
(As there are six characters in this gana called sav sat 
dam those who are conversant with poetry will pick up 
only the last character that is M.)

The poet and the critic concluded their controversy 
at a friendly discussion in 1807-Much later, James D'Alwis
printed * Sidat SaiYgarava' in 1852 at the government press.

3In its remarkable introduction, while discussing modern
Sinhalese poets he mentioned Miripanne Dhammaratana, and
2.The printed year of*this book" is incorrectly mentioned by 
the Sinhalese writers and attributed to 1851* D'Alwis 
printed the translation of the text of Sidat Sarlgarava
in 1851 at the Wesleyan Mission Press^but this version 
with the introduction was published in 1852 at the 
government press.

3.Up to this time all literary historians have reverentially 
accepted this introduction, and repeated it with slight 
differences.



expressed his view on 'sav sat darn', pronouncing the
T — 4incorrectness of Miripanne* Furthering his argument 

D'Alwis stated that though the founder of the Miripanne 
School had found faults in other poets even his own 
compositions were not devoid of blemishes; and he 
illustrated his argument with two verses of Dhammaratana.

The ideas of James D'Alwis caused a great upheaval 
among the writers and the disciples of the Miripanne 
School* Those who were against the achievements of this 
school on the caste issue engaged in composing verses to 
ridicule and belittle the merits of the scholars of 
Miripanne. The unpleasant publicity germinated through 
the statements of D'Alwis annoyed the then principal of 
the school, Koggala Dhammatilaka, the eminent pupil of
Dhammaratana, who contributed an article in verse to the

 ̂*“ •* 5December issue of 'Sastralankaraya' edited by John
Pereira, the author of 'Heladiv Radaniya', criticising 
the views of James D'Alwis on Dhammaratana's theory on 
'sav sat dam' and the two verses of Dhammaratana. In the 
article he traced the history of this new critical 
movement levelled against the erudition of the scholars 
of the Miripanne School.
4,1 ... this critique of the priest, no less unjust than 

wrong James D'Alwis,The Sidat Sangarava,(1852),
introduction, p.ccxl.

5*Sastralankaraya, edited by Matrage John Pereira,Vol.1, 
No.6, (December 1855)}P*zk5*



'The paraphrase!*1 s hook on prosody compiled with the
assistance of some ignorant people subsequently paved the
way for malicious proclamations', Koggala Dhammatilaka
alleged, and he promised his readers ' to illustrate the
misinterpretations and inaccuracies of that book in public

6with verses and stanzas'.
His main argument in the article was devoted to

establishing his teacher's theory on 'sav sat darn'.
According to the rules of prosody, a gana is a constituency
of three ’varna1 or 'vana*. If this rule is taken into
consideration one will realise that there must be three
ganas with nine varnas, in the line 'sasara sarana sav
sat dam', and the reader who wants to form the name of
the liudliar following the instructions of the poet will
therefore construct SARADAM and not SARAM, taking the
initial vana of SAsara, the medial vana of saRAna and

7the fmaj. vana. of sav sat DAM.
i_________________________________ _ _____________ ^  _____________ ________________ _  ______________   :_______________G.metuvak kal pasu vi hapankama taban e atvanumkaraya 
hituvakkarakamayi kale dada danan ha ekva sada_potak 
tatu dakva ehi dosavalvala venat nek at vanumhi tubu 
matu okkotama pena men kiyanava kimak apit kav solo'
Sav Sat Dam Vadaya,edited by H.P.Jayasuriya,(1873)?p.119 
Though I have translated kav and sold as verses and 
stanzas this might give a different sense to the Western 
reader.Kav are based on matra chandas while sold is based 
orr-varna chandas.

7-'pera vanata yedenne mul gene mul SA yannayi 
mada vanata yedenne nam devanne RA yannayi 
aga vanata yedenne DAM kiyala penennayi 
kadimata SARADAM yayi kav himin nanv tibennayi1,
I ibfd,po-. * c
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Finally he pronounced unsuitable the eating of rice,
the staple food of the Sinhalese, by James D'Alwis and
suggested gx̂ ass in place of rice if he prefers to

in,continue his nonsense/this manner. By this statement 
he represented James D'Alwis as a grass-eating bull, the 
symbol of stupidity in Ceylon. But the poet claimed 
that this was not a personal criticism against D'Alwis, 
and said the exposure of all the inaccuracies in 
D'Alwis1s work was done out of consideration for his 
readers.^

In the January issue of Sastralankaraya in 1854 
another article appeared by the same pen under the
caption 'the controversy regarding the accusations

T . „ 9aimed against the two verses of Miripanne Damruvan'.
It seems to the reader that Dhammatilaka was now
satisfied with the arguments he had put forward to
establish the theory of his teacher in the first article
but that this article was needed to safeguard the two
verses of Dhammaratana which had been subject to the
criticisms of James D'Alwis. And at this point we have
to bear in our minds that the controversy was not only
on 'sav sat dam' as it has been traditionally accepted (to
S.kolomba elu vanannage pote at vanumhi 
bohoma boru tibenna me arat tanhi tanhi 
lovata vada vadanna vu sitin e siyallat 
tava tava mama penna denta ona karannem,
Op.cit,p.4.

9.Miripanne Damruvangd kav- dekakata varada kimak gana 
karana vadaya.
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bê jbut it was a controversy on the general compositions 
and the theories ox Miripanne Dhammaratana*

At the outset of this article Dhammatilaka produced 
the two verses criticised by D’Alwis;
’’pita pat a gasamin avidin sura pana SALA 
VATA vada kata gannak ra bomin matva ula”.
"mata karuna ati bava palamuven MAMA 
HATA danuna mehi evu patini in kima".

James D’Alwis commented on these two verses in this
way;
"Here (ata), the inflexion of the Noun <33(35 (sala),
is removed to a new line".
"And here 00 ©0 (mama hata)(which is divided into two) 
is incorrect; since the dative is formed by the addition 
of the inflexion to the root 0 (ma), but not to the 
inflected nominative case 00 (mama), as in the case
here".

Koggala Dhammatilaka was aware of the best tactics
to face the critic and cited similar usages from classical
poems which show the affinities between his teacher and

12the classical poets. ’Muvadev Dava’, the oldest
10.James D’Alwis, op.cit, footnote, p.ccxliii.
11. ibid, footnote, p.ccxliv.
12.ane nuvara DELE 

NUdula Damhadiv.



 ̂ — ISexisting Sinhalese poem, and Sidat Sangarava,  ̂ the 
grammar of the Sinhalese language came to his rescue 
and finally Koggala incorrectly quoted from a Iiayura

_  f '"I hSandesaya, the first known message poem in Sinhalese.
Koggala Dhammatilaka, though erroneous in quoting

this Mayura Sandesaya, which he may have done from
memory, was firmly sound in his arguments and exhibits
the standard of traditional scholarship which prevailed
at the school of Miripanne. James D'Alwis1s argument on
the two compositions of Dhammaratana is wrong. He may
have thought that these verses were fine examples of the
'padi duba mada dosa', a blemish the poets must evade.
According to the prosody the poet enjoys the licence to
combine the last word of the first line xvdth the first
word of the second line, but not the end of the second
line with the beginning of the third line. In these two
verses Dhammaratana has fully exploited this chance
(varama) as a poet inside its limits. This could not be
considered as a fault of the poet. But one can say
that though the poet is privileged to employ such chances
in versification the greatness of a poet lies in not
using the license. Any expression in a poetic creation
13*’namav pirisidu SABA 

VINA yu ana vatman1.
14.'tama varadasa no DIS 

NE monarindu ekalhi'.
(a line of Sidat Sangarava, mixed with a line of Kav 
Silumina.)



must enrich the aesthetic beauty of the poem. The two 
verses cited by D’Alwis are structurally correct, but 
look awkward in the circumstances and this will destroy 
the enjoyment of the reader who is forced to search for 
the meaning.

Concluding his article in defence of his teacher's 
compositions^ Koggala Dhammatilaka humorously stated that 
the author of the Sidat Saiigara translation must be 
rewarded with the whole country for interpreting that
classical text, but that all the same he did not understand

- 15the small blemish in poetry called 'padi duba mada dosa1.
/In the February 1851!- issue of Sastralankaraya, under

16the title 'controversy on sav sat dam1 there appeared
- 17the arguments of Sitinamaluve Dharmarama, ! popularly

known as Sitinamaluve f̂chd) Junior, in which he described
the origin of the controversy in 1806 between his
teacher and the poet of GangSrohana Varnanava. Furthermore
he added that even in the month of February 1807 the
recognised 'sage-like teachers' of the Island,Karatota
and Bovala, were in agreement with the points raised
15-padiduba rnada pamanak nodanenavata mokada hondata 

didi amutu terum elu vana Kolomba kenek lovata
kadima yasasak laba gati tavat kenek nolabu lesata 
madiya me rata dunnat baha oya keru hapan kamata.

16.'Sav Sat Dam Vadaya Ganamayi'.
17-Signed as Hitnavaluve Dharmarama.



by his teacher. Unlike his colleague he never accused
James D'Alwis or ridiculed his scholarship, but accepting
his social status he simply criticised'his acquaintance
with disrobed men in the composition of his book.

It is not far from reality if we say that there was
a great opposition to the activities of the Miripanne
school among the upcoming scholars of the Govigama
group. James D'Alwis was instructed in Sinhalese by
Batuvantudave of Govi caste and an ex-priest of the
Siamese sect. Miripanna and Batuvantudava are two villages
in close proximity. All the criticisms on the 'disrobed'
(siralu) and the 'ignorant' (dada) were aimed at
Batuvantudave Pandit, who had supplied, the editor of
Sastralankaraya the two Sanskrit verses which he printed

18 -on his title page. The Miripanne school belonged to the
people of Durava caste and. the bhikkhus of Miripanne
school were ignored by the bhikkhus of the Siamese sect
and. the Govigama caste. We can assume that many scholars
of the Govigama caste were reluctant to accept the

19scholarship of the Durava caste. Otherwise the criticisms
written in English by D'Alwis alone could not have reached
people of all the walks of life in such a short time who
18.John Pereira thanked Batuvantudave in the first issue

of bastralankaraya for the two stanzas with their meaning.
19-Some of them^call themselves 'viddattu' or scholars. 

J.B.Perera,Niti Batnavali,(1911),p.110.
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had no knowledge of that language, 'the pupils of
Dhammaratana were heavily subjected to humiliation by
these critics and Sitinamaluve warned them to be careful

20at the end of his article. After this it is apparent 
that the pupils of Dhammaratana were ready to continue 
the controversy on the theory of ’sav sat dam*?since 
they believed further arguments on Dhammaratana’s own 
compositions were unnecessary.

fIn the same Pebrua3?y issue of Sastralankaraya, after
the article of Dharmarama, a note was added by the editor
giving as a reason for the delay in printing an intelligently
written article by one Ubhayasekara, the fact that his
address was not mentioned, and saying that he would
publish articles of any group who would support or oppose
the views of Koggala Dhammatilaka. It seems John Pereira,
the editor, had deliberately delayed the publication of
the article by Ubhayasekara and bred and nurtured the
controversy for a few months in the office of the magazine,
which would be beneficial for him in the circulation of
the magazine. As a reply to the December issue of 
/Sastralankaraya, ’a friend of mine’ wrote D'Alwis,’replied 
but the reply was not published for two months, and when
20.’dadun ek vela me rate bo lesin dan 

nitin kav soloval sada sit vilasnen 
uturn e himintat sutantat niga di 
kiyannan tanin tan indan gon ralak se,
' kata hinda varadinta veyi numbalage, innet apit me rate1.



a portion of it did appear in Sastralankaraya, in March
1854?it was accompanied by a rejoinder - not from the

21editor, but from the first writer'.
If we take out the main arguments of Do.Ko.Pra.

22Ubhayasekara from the midst of a lengthy exposition 
of various grammatical errors of Koggala Dhammatilaka, 
it can be illustrated in the folloitfing manner. The poet 
of Gangarohana Varnanava needed to denote the name 
SARAM. Since he did not mention whether the reader had 
to pick long or short syllables to form the name SARAH

02,he has to indicate the last character in the third gana. ^
To establish his theory that the letter M is a varna
(character) he cited the word YAVAHAN and the remarks
of Sidat Sangara about binduva as a examples.

Now we are in a position to evaluate the arguments
of both parties. The theory put forward by one party is
that the reader who selects the initial, medial and
final varnas according to the instructions of the poet
will get the name SARADAM. But the theory of the opposition
21•James D'Alwis, Contributions to Oriental Literature,

Part i,(1865),preface,p.x.
22.His name is written D.C.E.OBEYASEKARA in English,but 

he writes the name in Sinhalese in this way.
25«luhu guruna beyak dakva noki e bavin ha

nama misa viritekvat yam genekvat sadum vas 
noma pavasu nisat yam halkurek ek vanak nam 
aga ganata tibu e hal mayannat vanak veyi.



was a back-tracking device which neglects the poet’s
actual words on the ganas. The name the reader must get
eventually is SARAM. In order to form that name he has
to pick up the three yarnas SA,RA, and M. The Saram
party selected the initial, medial and final letters
or characters of the abovementioned ganas.

There exists more plausibility in the theory of
Koggala Dhammatilaka, when the reader is unaware of the
name of the Mudliar. If he follows the instructions
carefully then at the start he will realise that the
verse is written in accordance with the varna chandas
and it is a stanza or a silo. It was composed in the
Malini metre. Each line of this metre has to be composed
with na gana,na gana,ma gana, ya gana and ya gana, which

24will consist of fifteen varnas or syllables. Taking
all these things into consideration the intelligent
reader will select the name undoubtedly as SARADAM.
This is more probable when the reader is unaware of the
name before he starts reading.

As now we are aware of the theories of both the
parties^we can impartially judge in fairness to the
Saram party and the Saradam party, that both have
justifiable interpretations^ but that the Saradam party
24. na na ma ya ya yuteyam Malini bhogi lokaih,

sasara / sarana / sav sat dam / amaven / satosva, 
na na ma ya ya
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is more effective and sound in their argument. There was 
no one in 1854- who could offer this simple judgement, and 
both parties dragged the controversy to an inconclusive 
end.

The Sanskrit term 'varna' is taken into Sinhalese 
as 'vana' which has two meanings, namely either a syllable 
or a letter. Syllable is associated with the prosody and 
letter with the alphabet. This twofold interpretation of 
the term vana supplied to both parties the grounds to 
argue. No scholar or clear thinking person intellectually 
stated this simple logical point, and this enabled both 
parties to add more minor controversial points into the 
main argument.

Koggala countered the main argument of D.C.K.
Obeyasekara, by saying that the YAVAHAN which he cited
to prove his view referred to matra chandas and could
not be applied to varna chandas in which this verse was
written. Since Koggala's article appeared in the same
magazine side by side with that of D.O.K.Obeyasekara,

/we must believe that the editor of Sastralankaraya had 
given the article of D.C.51.Obeyasekara to Koggala 
Dhammatilaka to read in order to prepare a reply for it. 
This unprecedented partiality to the Saradam party 
provided the necessity and encouragement to the Saram 
party to organise a magazine of their own, and with



Batuvantudave Pandit as the editor in April 18 54- at the 
Catholic Press they published ’Yatalaba Sangarava’•
1D.A.S.B.P.’, D.C.P.Obeyasekara and ’Am Ak’ contributed 
articles on ’sav sat dam’. Unfortunately they could add 
nothing new except the repetition of the argument of 
Obeyasekara. But this time they criticised more poems 
of Dhammaratana as erroneous besides the earlier verses. 
Koggala Dhammatilaka continued his criticisms on binduva 
in Sastralankaraya and exposed some of the grammatical 
mistakes in the verses of D.C.P.Obeyasekara.

(Thus we note that by the month of April 1854, the 
main contention of the controversy was apparently 
forgotten by both parties and they had started fighting 
on some lesser points raised by them at the later stages 
of the argument. As both groups had insufficient 
intellectual materials for the controversy they lost 
the measure of decency and started personal attacks on 
Batuvantudave Pandit in Sastralankaraya, in June 1854. 
His scholarship was condemned as pseudo and his title 
Pandit was ridiculed. He was addressed as ’hiralu gon 
kolama* and ’ ibe pandi* by Ba.Na.Virasinha and Don ;%P. 
Candrasekara. In the May issue of Yatalaba Sangarava 
D.C.P.Obeyasekara, without contributing anything further 
to his theory, started abusive attacks on Koggala 
Dhammatilaka addressing him as ’Koggala mahana’,1mahana
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kolama* and 'koggala miture*. For the first time he 
slightly hinted at the caste of Koggala Dhammatilaka.
"sura bomin ho gas madimin ho avida kaleka yam kenek tose" 
Pinally he suggested to Koggala to return to his 
childhood discipline m  dancing.

The personal attacks on the protagonists were 
serious. The reflections made by Ubhayasekara on
Dhammatilaka* s caste infuriated many admirers and the

/ _    _editor of Sastralankaraya received articles signed ho^te
Mukhasanvasa Para j ikak, Kevul Handuruva, Keyanu Goyanu,

26Ahamben Pradurbhuta Amana Panditaya and Saradam Andiris. 
Koggala publicly remonstrated on the behaviour of the 
Saram camp and said that the controversy had become 
degraded to the level of drunkards. When Dhammatilaka 
wished to abandon the controversy there were many others 
to replace him?since now it appeared to be a controversy 
against a caste and not a debate on a literary point.

In the September issue of Yatalaba Sangarava there 
appeared articles by Ati Adiyara Appuhamy, Akusubahu,
Karo Appu,Karo of Veraduva, and Habarakada Liyanage Don 
Bastian De Silva Appuhamy, but none of them touched on
25. 1 saka natuvama vadihi’tiyan purudu karapu bale

neka parasidu natumvalata karamin situ ale
akavatu avulamin sivura norakina dasa sile
taka domi domi kiya natapan Koggala rale*
Sav Sat Dam Vadaya, op.cit,p.50.

26. Most of the attacks were levelled at Batuvantudave, 
who used the title of Pandita.He had resided at Kotte. 
when he was spriest.His lay name was Andiris.But why 
he was named as Kevul or a person who had associated 
with the Karawa caste is not known.
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the main argument of the controversy and they got hogged
down in irrelevant details. Meanwhile Sastralankaraya it
seems was waiting till their opponents forgot the main
controversy. They now felt that the Saram party was now
evading the controversy without facing them. In October
they published the 'victory issue'(vadabhibhavana patraya)
with four articles. A.D.D.Sekara in his contribution
illustrated his theory with a design and transferred the
controversy to a plane where others could hardly follow.
Matara Kavicandra Appuhamy accused Batuvantudave Pandit,
Hikkaduve Sumangala and James D'Alwis of ignorance.
Tembon Kadiya and Ea Bona Adiriya in the last article
praised the valour and sagacity shown by Koggala
Dhammatilaka and his scholarship and allegorised the
whole controversy into a fight between 'Yatalaba jackal'
and Koggala. During the fight the Yatalaba jackal had

/ _been beaten by Koggala against the Sastralankaraya stone.
The Saram camp was not ready to give up so easily, 

and in haste they published anachronistic articles about 
Karatota and Bovala written even before the controversy 
was started by Koggala. Sastralankaraya had started the 
controversy in December 1853* But Yatalaba produced 
articles written on 15*11*1853 and 6.12.1853* After these 
ludicrous attempts they published the official views of 
Hikkaduv£ Sumangala on the argument. (BarlpeB'̂  the-r'e
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were suspicions among the scholars of the school of
Miripanne that Hikkaduve Sumangala was the writer of the

- 27Obeyasekara article.) ( This article looks partial.
But undoubtedly he made attempts to deliver a fair
judgement. After tracing the origin of the controversy
in a more academic way^he said that a gana is a constituent
which consists of three long or short syllables. There are
two terms to denote these syllables, that is ’varna1 and
’Aksara’. The author of Gangarohana Varnanava eulogised
SARAM Mudliar and he wanted the reader to locate the
three letters or aksaras that form the name Saram.
Concluding his article he challenged the Saradam party
to show any unchangeable rule to the effect that one
must interpret the term varna as syllables only but not
letters or characters.

His partiality is clear at this point. Even then if
Hikkaduve Sumangala had been generous enough to contribute
this article eight months. earlier^he^ hard feelings would
not have occurred on either side. This belated judgement
enriches the student of Sinhalese poetry with materials
regarding the existing standards of poetical tradition
in 1854- in. the Island.

This controversy on ’sav sat dam’ took place from
27*1Ubhayasekara namin pala kala gi pa^ha kav silo e siyala 

subaya min venne sita gena kele Hikkaduve Sumangala’.



December 1853 to October 1851', though most of the literary
28historians of the country are misled about the date.

With the assistance of the articles published for and 
against the theory of Dhammaratana we can assess the 
then existing critical standards in Sinhalese poetry.

The poets who participated in the controversy were 
aware of the difference between verses based on traditional 
matra chandas and verses founded on the imported Sanskrit 
varna chandas. Koggala Dhammatilaka at the beginning of 
the controversy declared that his party composed both 
’kav* (rhymed stanzas) and 1 silo1(varna stanzas). But 
when we read all the proceedings of the controversy which 
appeared xn Sastralankaraya and Yatalaba Sangarava we
28.W.3P.Gunavardhana was one of the writers in the early part 

of this century who was correctly aware of the date of 
the controversy. Professor E.R.Saraccandra mentions 
the date as 1872, Dr.P.B.J.Hevavasam in his thesis on 
this period mentions the same while Dr.P.B.Sannasgala 
did not mention any date. All- these writers were misled 
by the edition of Sav Sat Dam Vadaya by Jayasekara 
Aberuvan, in 191-8, where he mentions the date as 1872.
(p.iii)„Aberuvan has copied the edition of H.J.L.Perera, 
in 1904, who copied it from the edition of Hendrick 
Perera Jayasuriya in 1873- Since Jayasuriya did not 
mention the dates of the controversy, others have believed 
that his edition was the collection of articles that 
had appeared in the magazines in the preceding year. 
Unfortunately this 1873 edition is not to be found in 
Ceylon and H.J.L.Perera’s edition has misled them all.
The original articles of the controversy appeared in 
Yatalaba Sangarava and Sastralankaraya, copies of which 
could be read at Sv± PragfTadekhara Librax*y, Navagamuva, 
Ceylon.
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find only a small number of kav and all the others composed 
as silo. We can not say that these noets always adhered

'fluto the rigid ru3_es of metre as in Sanskrit. In a varna
n-

stanza (silo) one must find the same number of long or 
short syllables arranged in the same pattern in each 
line. But Sinhalese poets though they employed the 
Sanskrit metre did not follow the rule in the ■ same way.
They have altered the syllable pattern, and these 
stanzas were criticised by other writers. Hitnavaluve 
Dharmarama*s poems were heavily subjected to criticisms 
on this point. A silo was composed by this Dharmarama 
in the Malini metre in this way, which is wrong.
*mudalindu veta ev kalhi Abesinha nam lat 
vilasindu guna yut pinvat pasan e matinda*
When it is scanned it appears thus;

u u c j  —  —  U  \J —  -- u  '

o  u  U —  —  —  U * *— — O/

They knew how to scan (prastara kirima) a metre in
long and short syllables. The ancient classical poems of 
the twelfth and thirteenth centuries, such as Huvadev 
Dava, Kav Silumiî a, were read by these scholars. ’Vrtta 
Ratnakara Pancikava, a Ceylon Sanskrit work on prosody, 
became the source of knowledge in this period on metre 
and Koggala copied it down from a manuscript of Batuvantuda- 
-ve Pandit.
29~. Sav Sat T5amTaday^, edited by J. Aberuvan, (194-8) ,p. 115.
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In regard to poetic language somewhat strong
opposition prevailed among scholars to using words which
Are alien to the Sinhalese language. The idea of Elu or
ancient Sinhalese as the suitable vehicle for expressions
in poetry was not found among those scholars, who did not
consider the composition of poems a characteristic of a
tradxtxonal scholar. The colloquxal Sxnhalese was
predominantly employed by the poets. What words ar*e
alien to Sinhalese language, therefore, was always a
matter of argument. D.C.F.Obeyasekara1s word ' pebax^avari'

31for English February, Koggala1s Tamil word 1nari1
and Dhammaratana1s Portuguese words, 'janel' 'banderu'
1raban' and fdusinf were subjected to criticism on these 
lines•

Knowledge of grammar in Sinhalese was in such a low 
s^a^JKmost of these scholars' criticisms were devoted to 
exposing the grammatical mistakes in their opponents' 
compositions* But as they all employed the colloquial 
idiom in their poetry they could not adhere to the rules 
of classical Sinhalese. The standard of criticisms levelled 
against these grammatical errors can be well illustrated
30.James D'Alwis, discussed this point in the introduction 

to Sidat Sangara,pp.xxvi- xxxiii.
31.Though Koggala attacked his opponent for employing English 

words he signed his own name in English, which later
was criticised by others.
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in this following verse and its criticism. Koggala 
wrote thus;
1tatu dakva ehi dosavalvala venat nek at vanumhi tubu

- -32matu okkotama pena men kiyanava kimak apit kav solo1̂
The criticism against these lines is as follows.
’pabanda mema satveni solove kiyanava yayi yedu kiriye
api da matu yana debasa ekatuva yeduna kala vemayi nosariye*
masada karu arutehi anakal buhu basin yeduva nam sariye
memada noma dana vadayata kav sada gena natanava siriye
’mema kavehima dosavalvala ki tanada
kama nati val sadak yeduve kumakatada1̂
(In the above verse the combination of api with matu kiyanava 
is wrong and it should be apa to look perfect.
(In dosavalvala of this verse why have you used the 
useless suffix ’val'?)

This allegation clearly shows the problem the poet 
had to face. Koggala was employing the colloquial 
language and he was correct in using it. The critic 
argues on the lines of classical grammar or the written 
language and he also was apparently correct. The critic’s 
suggestion is good, but the problem is how to employ 
this classical grammar in the midst of this colloquial 
diction. The poets of this period faced this problem 
32.Sav Sat Dam Vadaya,J.Aberuvan edition, (194-8),p.2.
33*ibid, p.18.
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by creating a different type of poetic diction which had not 
been employed by the poets of the traditional Sinhalese 
literature. It was associated with the spoken idiom and
the colloquial language.

/ ̂  __ _Sastralankaraya and Yatalaba Sangarava, the journals 
which carried the ax,ticles regarding the controversy 
against the school of Miripanne, passed into extinction 
at the end of the controversy. Koggala Dhammatilaka to 
perpetuate the triumph composed 1Saradam Bali Yagaya*
(The planetary ritual on Saradam), a remarkably imaginative 
versification for that time though ignored by Sinhalese 
writers. During the time of the controversy his opponents 
had sarcastically reminded Koggala of his affiliations 
with dancing and those planetary rituals. This creation 
shows that those apt suggestions could not have been out 
of place. We have no evidence to prove whether the Koggala 
priest or his family had any connections with rituals of 
this nature. But this Saradam Bali Yagaya clearly displays 
his acquaintance with the elements of a ’bali ritual1.

Dhammatilaka's imagination as a poet shows in his 
description of the situation, and he traced all the 
existing necessary elements for a planetary ritual in the 
surroundings whence germinated the controversy on■'sav sat 
dam' and the compositions of Dhammaratana. The popular
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belief, among the Sinhalese Buddhists of the Low-country 
is that the life span of a person is attributable to the
nine planets who so(e/fn)bimes in accordance with the Zodiacal
changes will wield a bad influence on him' which will 
cause illness, headaches,madness,insanity,numbness,fever 
and talkativeness. Koggala and the disciples of the 
Miripanne school believed that James D'Alwis was afflicted 
by these maladies under the bad influence of some planets. 
Some demons had aggravated the diseases by assisting these
planets. rfo cure the insanity and other illnesses of the
invalid a bali ceremony had to be performed on the luckless 
critic,D'Alwis. The nine planets who influenced him were 
living in the vicinity of D'Alwis and they are as follows;
Ravi -sun - Denagama Gunaratana
Candra -moon - Mirisse priest
Kuja -Mars - Kodagoda priest
Budha -Mercury - Denipitiye priest
Guru -Jupiter - Unavatune priest
/Sukra -Venus - a native physician
/Sam -Saturn - Galatumbe Rotary
Rahu — - Attidiye Davit
Ketu — - Balapitiye priest.

The demons who have assisted these planets to aggravate 
the position of the innocent invalid were the scholars who



had inspired and patronised the theory on 1sav sat dam* and 
the compositions of Dhammaratana. These demons must "be 
called to the arena to offer them suitable offerings in 
order to ward off the evil influence. Before calling them 
to partake of the offerings their representative ..effigies 
must he prepared by the priest of the ritual. It is said 
that ten models were to be erected and decorated according 
to the tradition before calling the demons, namely, four 
effigies of priest demons (mahana ra&usu bali), one effigy 
of an ex-priest (siralu baliya),one model of a notary 
(notaris baliya), two Mudliar models (mudali bali),one 
effigy of the Lord (hamu baliya) and one model of the 
demon ox toddy (sura yak baliya).

The origin of this ritual is closely connected with 
the controversy on ’sav sat dam', according to the poet 
Koggala. In every exorcistic ritual or planetary ritual 
at the beginning of the performance the priests of the 
ritual traced the origin of the ritual. Koggala similarly 
followed the characteristics of an actual ritual in the 
composition. Before the performance the priest of the

m f"/ritual (yaga adura) who was dressed shab/ily had to walk 
seven days in search of a suitable place for the ritual, 
and having made a vow to the sage Saradam must worship 
Dhammaratana and the god of Ririgal Devale. After this the 
erection and the decoration of the ten effigies are described



by Dhammatilaka following the pattern of the verses called
1Ambun kavi' in a bali ceremony. The effigies are moulded
on a frame made out of coconut branches, and banana stems.
These frames with their figures on it can easily be lifted.
One of the most elaborate figures in the ceremony is
described thus by the poet Koggala Dhammatilaka.
M vain pasa gaba mada diyen - tet kota gal kata lamin
pin bat saha ana ekata - gaba tula la situ lesin.

" santosa kara karana us - gaba mudunata sadati tos
sivuraluruva ita pahata - seda ambamin nova kukus."

(The left side of the frame where the effigy is to be 
situated must be washed with muddy water and be pasted 
with small pebbles mixed with cooked rice which has been 
given for merit:.The figure of the disrobed must be 
erected in the frame.)

The dreadful model of Batuvantudave was the subject of 
a long description.I will illustrate some of it here.
Msiv riyanak sudu redit - pallata andi lesa tavat 
devurata damn saram kabala- dat nati nami panavakut.
"vam ata kuda kabala pat - bastama saha dakunu at 
gat nitarama vada potada - vahanayata gavayekut.
"as duta biyavana lese ~ sivuralu yak ruva mese
vistara kara amba navata - dakunata gaba tula tose.
"palu dakunu pasa e ganat - malu kukulu saha vali matit 
sura mandi gena nagandat - pura e gaba txila la yalit.”



(Six feet of white cloth must be wound round the lower 
part of the body, a sarong must be put as a shawl around 
the shoulders and a curved comb without teeth must be on 
his head.An old umbrella rests in his left hand and a 
staff and a book on the controversy in the right hand.
He rides on a cow.It is not a joyful scene in any way 
but a dreadful one. On the right side of the frame 
where the effigy is, the offerings have to be kept.
Chicken, sand,earth and toddy yeast have to be packed 
in a Habarala'leaf•)

After the recitation ox the verses regarding the
erection of the effigies the exorcist appeals to the nine
planetary gods to cure the illness of the invalid.Galatumbe,
the former teacher of D’Alwis, was a poet who was believed
to be the writer of some verses during the controversy.
Before the effigies are exhibited to the invalid these
supporters of D'Alwis were described,inviting blessings.
"pa kalu gatakin dili ama davasa
di elu kavi banda laba gat ayasa
e ralu Gal'atumbaya yana piyasa
hiralu kivi meobata seta salasa"
(May the dark-skinned ex-priest ox Galatumbe, who has 
gained illfame for composing verses anonymously for the 
controversy, accord blessings to the invalid.)

The invalid is brought to the arena after undergoing a 
long procedure in preparations, and lifting the white cloth 
which covers the baliya of the disrobed the effigy is 
exhibited to him.



The demons who have helped the planets during the 
had period of the invalid are called to the place of 
offerings. From the four sides they come down, unable to 
bear the influence of higher personalities.In this 
ritual the disrobed demon is called down in the name of 
great scholars of the recent past, namely Valane Siddhattha 
Bentara Atthadassi and Miripanne Dhammaratana. After the 
exorcist has invited these demons, the invalid must see 
and appreciate the model of Batuvantudave Pandit while
a toddy tapper hits the head of the effigy with coconut

deflowers.
At last comes the blessings from the head to the foot 

(sirasa pada kavi).
"yalmn avesayen umatuva nosalaka lova sirit niyama
sondin ati sama saba deval venas kerumata gosin etama
nomin pa yuga aiigili vilumbeda yedunu sama leda 'avida

bohoma
it in du.ru veyi me siralu yak baliye ana dutu beleni puduma 
(Through insaneness caused by the influence of these demons 
you, D'Alwis, have tried to belittle the accepted truth 
of this world by neglecting ethics. Witnessing this 
effigy of the disrobed demon will cure your illness in 
the two feet,toes and anklets.)

Following this procedure the priest poet shows the 
ten effigies to the invalid and at the end offers the
merits to the gods and finishes the ritual. There Is in
DA.pol malvalinne - madinnaku de atinne ~

bali hisa talanne- e avataraya navatvanne.



the whole text a collection of three hundred and sixteen

most insulted and humiliated in the 'Saradam Bali Yagaya'. 
But all the others who have directly or indirectly 
assisted, even with a word of personal speech, though they 
did not contribute a single written word to the controversy, 
became the target of unsympathetic attacks from the 
Koggala poet. The chief of the priests of the Amarapura 
Nikaya,Bulatgama Sirisumanatissa, was thus insulted by 
mentioning his caste and his lust towards the old wife 
of a Mudli ar. ̂

After composing this interesting 1 Saradam Bali Yagaya' 
which may have brought all his opponents to silence merely 
through shame, as they could not compete with Koggala in 
insulting people in the name of literature and poetic

in 1862 edited 'Lakminipahana1, the first newspaper by a 
Buddhist, writh a Sinhalese verse at the beginning of the 
paper in its title page. The employment of a Sinhalese 
verse in the first page was followed by the editors of
35-Unfortunately this composition is known only by name in 

Ceylon. Literary historians have refused to write anything 
on this work.I am grateful to Kalukondayave nayaka thera 
for allowing me to read the book. There is a printed 
copy of this compiled by A.Gunasekara at Lankodaya Press 
in 190A with 250 verses,though Dr.P.B.Sannasgala has 
not seen it.

36.’vatuna mut tana yuvala kadimayi valav hamine de&uma rasavi

verses of the ritual.Batuvantudave was the individual

creations, layman and

» *  • *egana sene ati bavat dannemi e ana balayen 110 sit a sanga vi



newspapers after this. Koggala Don Johannas Panditatilaka
Gurunnanse, as he was then called, died before 1867, and
we have come across an authentic composition by his pen
printed in the same year, entitled ’Sat Satiya’ or the
seven weeks* It was a description of the first seven
weeks after the Enlightenment of the Lord Buddha, in eight
verses. Not only its slimness stopped the composition
becoming famouq, but I believe the unique metre the poet
has employed was hard to recite and memorise for the
Sinhalese readers who always preferred to ’recite’ poems.
The metre consists of twentynine syllabic instants. What
caused him to create this metre and how it could be
recited is not known in Ceylon. One verse is as follows;
"ahasa pana suranata tibunu budubava saka durara pelahara

karala
mihisa basa palangata uturuperadigukona sitama yugapiya

nosala
deyasa sunimala kan silila isa isa dumihdu sadahata

novala
melesa satiyak pasukeleya animisa netu pudaya karamini

lakala"
(The Master who displayed miracles to dispel the doubts 
of gods regarding his Buddhahood, descended to the 
earth and spent a week on a seat to the Northeast of 
the Bodhi tree without closing his eyes at it, as a 
mark of respect.)
37-These eight verses appeared in printed form at the 

end of Sakvala Vistaraya of Mihipa thera, in 1867.



575.

Don Andiris Tuclave Pandita Gunavardhana, one of the
- 58pupils of Miripanne Dhammaratana, kept silence during

the controversy on ’sav sat dam* and his teacher’s theory.
He may have preferred not to he an enemy to Batuvantudave
Pandit, his Pali teacher, and James D’Alwis whom he
assisted in studying Sinhalese poetry. Though there are
innumerable versifications attributed to him we have
only one small composition undoubtedly to his credit. He
versified ’Dances from Italy' under the title 'Fransa

- - *■ 40Nrtya Kavya or Pransa Datuma’. The performance on
which it was based took place in Colombo on 21.2.1856 
and the poem was printed by Hendrick Perera at Lakrivikirana 
Press in 1867* It is a small poem of forty verses which 
shows the affinity of the poet with the classical Sinhalese 
poets. His poetic language is somewhat archaic when we 
compare it with the popular diction employed by the 
other poets of his own school.
"helasaran ranga dena sandehi handi vat ivatvata nanin yutu

dan a
ema kalun turnipahasa lobakara ananga dena neka vehesa

vindimina,!
38.He was known as Tudave Surnanasara when he was a priest*
39.The writers have mixed the works of his son P.Tudave 

Pandita Gunavardhana with that of his father.
4-0.Anything foreign was ’French’ to the Sinhalese at that 

time.



(The intellectuals who witnessed the bodies of these 
white women when dancing, were tempted to have intercourse 
with them and suffered mentally*)

He started the book with a long rhythmical portion 
which resembles the 1curpika' style in the folk tradition. 
After every ten matras the line has a pause (yati) and 
the combination of words and sounds gladdened the ear.
"sav desa tilaka bandu - sav satara mini muhudu- 
sav sirin lova pasindu - sav satan satana bandu- 
eropa desayata- dakunu digatura pihiti- ita sirisara pavati-
ita pandidana gavasi- Italiya yana namati- ita sonda

i ■ i 41 purek viya’
The longest metre in Sinhalese poetical works with , 

fiftytwo matras was employed by the poet at the beginning 
of the poem. The same metre was for the first time used 
by Gajaman Mona or Dona Isabella Korneliya Perumal, a 
poetess from Matara of the same caste as Tudave, who 
died on 14.12.1814. She versified the death of her 
father into this metre. The construction of this metre 
is interesting and in the annals of Sinhalese poetry 
we only have a handful of compositions which followed 
this metre.
41.D.A.Tudave Pandita Gunavardhana, Pransa Natuma,(1867)?

p. 1.



"sedanan niti vasana Italiya
nagarin dana loba kara nav nanga
avudi n gola rauhuda madin siri

Lakdiva pamini LA
nirindun pera siri sapatin neka
supasa n dasadam rakimin visu
demalu n dan sitina e Yapa

patunata goda basa LA
gavayan gena yodana ladin yasa
sarasun kala maharu galin tika
dinakin magatura pasu karamin

o •• . ~ —Kolombata pammi LA
diliye n kala komala ruvan naln 
nalambun hela gatini dilum vana 
avati n sadi kusuma turin rada

nouyanata pivisi LA 11
( These dancers who embarked from Italy, a city famous for 
great gentlemen, in search of money, arrived in Sri
Lanka. They reached Jaffna where the Sinhalese kings
righteously administered in the ancient times, but it 
is now in the hands of Tamils. In bullock carts passing 
the decorated streets they came to Colombo in a few 
days. These splendid dancers and their wives with 
white bodies entered the flowery Royal Park.)

LV2. D. A. Tudave Pandit a Gunavardhana ,Pr ansa Matuma, (1867 ) * P  • 2
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One can notice that it is a verse in four lines. Each 
line consists of tour parts totalling fiftytwo matras, and
ean be divided into two sections. The first . section has 
fortytwo syllabic instants equally divided into three
subsidiary lines and each of these is rhymed at the
beginning. The second part has only ten matras and the 
ends of these sections form the final rhyme(eliya) of the 
verse.The period we discuss in this thesis is one which 
enables and compels the poet to experiment on the metres 
and the language of poetic literature, and 1 believe that 
all research on new Sinhalese poetry has to be done along 
these two lines.The metres used by our traditional 
Sinhalese poets and the restrictions on the metres imposed 
by the classical authorities on prosody became neglected 
at the hands of these new poets of this period, who were 
eagerly in search of new avenues to express themselves 
through the medium of Sinhalese poetry. The language and 
metres employed by the ancient poets in a restricted way 
were expanded by the efforts of these poets in the field 
of new poetry.

Note the employment of a twentyeight matra metre in
a description of women dancers and the usage of rhymes to
enhance the appreciation of the sense.
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"sirilaka pamini mekal-surakal-divapurayen batu se-vesese
rangakara kara helakal-sulakal-leladi viduli lese-sasase
turahgun pita ema kal-manakal-sita pa puduma rase-nekase
daka viya nedana vikal-enakal -dakinemi ranga

melese-kedese"
When one considers the overall effects of the

controversy on 'sav sat dam' one may be surprised to
find that the most famous Sinhalese lay scholar of the
day, Batuvantudave Pandit, abstained from writing poetry*
His contributions to the controversy were confined to
prose. The other lay scholar, James D'Alwis, who inspired
the intelligentsia of that time in the literary works
was a counterpart of Batuvantudave. D'Alwis says in the
preface to his 'Contributions to Oriental Literature or
the Leisure Hours' that he himself contributed freely to
Yatalaba Sangarava.^ Unfortunately when we go through
the proceedings of the controversy in Yatalaba .JSaXgarava,
we do not find any article written by D'Alwis. But some
of the versifications which appeared in the 'Contributions
to Oriental Literature* were written under pseudonyms during
the controversy.Taking his statement into consideration
we can attribute all the refined compositions which
appeared under the names of Am Ak,Akusubahu and Ati
43.James D'Alwis,Contributions to Oriental Literature or 

Leisure Hours,(1863)Part i,introduction,p.x.



44A&iyara Appuhamy to D'Alwis. Why he employed a 
pseudonym for these verses is a problem still unsolved.

Where Sinhalese poetry is concerned, James D'Alwis 
belonged to a totally different tradition of poetry from 
the school of Miripanne which we have discussed up to now. 
We are fortunate to have some of his compositions (but 
not the contributions he made to the controversy) in his 
book. D'Alwis was a product of English Christian education 
and as a result of his knowledge, alienated from the 
society in which he was brought up, he became a laughing 
stock at the courts when he tried to translate a 
statement made by one party in Sinhalese into English.
His education had brought him closer to the Colonial 
governor of the Island,  ̂ but it could not allow him to 
understand a simple statement of his fellowmen in his own 
country. With great determination he started re-learning 
Sinhalese in 1845 and became a successfxil translator in 
his career. In various places the names of Galatumbe 
Notaris Ralahamy," Tudave Pandita and Batuvantudave 
have been mentioned as his teachers in the language, but 
who instructed him in Sinhalese classical texts and poetry 
is unknown. But when he was a child he was brought up in
44.Compare pp.85“89 of the Contributions to Oriental 

Literature,Part i, with the Sav Sat Dam Vadaya, 
edited by H.P.Jayasuriya,pp.26-27,pp.97-98 and p.99-

45.Memoirs and Desultory Writings of the Late James D'Alwi 
edited by A.C.Seneviratne,(1959),p.48.



an atmosphere where Sinhalese poetry was well known. His
maternal grandfather who was sixtyfive was in habit of
reciting verses from Sinhalese texts at night after 

46dinner. His composistions are of a very sophisticated
nature which could only be displayed after gaining a

47serious mastery ox the language. ' These works exhibit 
his skill in handling the classical langxiage and also 
the talents he gained from his English education. Both 
these qualifications raised him in the field of the 
Sinhalese poetry above other contemporary writers. He was 
a staunch Christian and his 'Hymn to the Trinity' displays 
his versatility in blending Christian feelings through 
the Sinhalese language, in which field all the famous 
Christian writers were hardly able to achieve effective 
resxilts.
kenehi eka anaki na
mulu lova eliya karamina
apa mav dev sandina
vandim batiyen vati samadina.
sura lova hara porana
minis ves saha duk gena
apa galev nan a guna
vandim devput Jesu adarina.

46.op.cit, p.23-
47.'mama Vyasakarayen ihala pot Icive nata.numut 1845 di

navata sinhala sastraya sulaba kara ganta patan gattemi* 
. ‘ Satyalankaraya,2.7*1879,p*158.
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"pirisidu sit devana
lovata neka siri vadavana * *

yali kulunen piruna
vandim Suddhatmayan garuvana.
"metun ves ganitat
ekama yaha nain balavat
tiyeka dev agapat
vandim adarm nama mageac .
D’Alwis supplied us with the translation of this masterly 
classic, by A.M.Ferguson.
"To God, at whose creative voice 
The world was form’d and fill’d with light- 
Parent of menI to Thee I pray 
Prom beaming morn to darkling night.
"And to THE Bon in love I bend,
Jesusi the wise, the kind, the good;
Who, leaving Heav’n Our mis’ries bore,
And for our guilt aton’d with blood.
"Thee,HOLY SPIRIT’ I adore,
Pervading heav'n and earth with love;
Whose influence purifies man's heart,
And fits his soul for realms above.
d8.J.DlAlwis, op.cit,p.1. uThis is reproduced in his Appendix to Sidat Sangara,

(1832),p .134.



"In lowliest attitude of love,
The TRIUNE GOD I bow before;
As Father,Son and Holy Ghost,
The one JEHOVAH I adore." 49

His only poetic composition published separately was 
'Asvarohanaya' or 'The Races of 1853 and 185^'*'^ D'Alwis 
finished the composition 011 the races of 1853 btit could 
not complete, though he commenced, a poem on the same 
subject in 1851-. The first part was a description of the 
horse races in Colombo which took place on 2.9.1853-It 
was a small piece which consists of thirtyfive stanzas 
composed in rial ini metre. We have noted in the previous 
discussion on the controversy of 'sav sat dam' that 
borrowed metres from Sanskrit were incorrectly employed 
by poets due to lack of scholarship and that these metres 
stood in the way of Sinhalese vjriters as a barrier to the 
direct expression of their ideas. But in this great work 
of D'Alwis, even his enemies could scarcely find any 
blemish in regard to his constructions. In the descriptions 
of women in Colombo, of morning, of evening and the gathering 
of people at the race course, the influence wielded by 
the classical Sinhalese poems and poets is very recognisable.
49.James D'Alwis, op.cit,p.2,footnote.
50.This appeared in the Contributions to Oriental literature 

in 18639pp.2-11; and was separately printed in 1869 by
W.G.Andarayas.



In his unfinished versification on the 'Races of 1854-1 * 
he created a revolution in the language of the new 
Sinhalese poetic tradition by employing English,Tamil 
and Portuguese phrases for the first time. During the 
controversy the poets of the time were arguing on the 
correctness of using one or two Tamil, English and 
Portuguese words which naturally became 'Sinhalised' 
in the process. Without a clear knowledge of etymology 
which was at that time unusual among Sinhalese scholars 
one could hardly judge the origin of the words 'nari',
'pebaravari',1janel' and 'dusin' which were subjected 
to criticisms. But D'Alwis fearlessly employed whole 
phrases from foreign languages in his verses.
"I say that is very nice kiyamin balanno
'get back' kiya lanu deke ayine sitinno.

'' ayya namakku o rut uf fu,k iya yadinno
' ayyo pasikkidu done' kiyamin hiiiganno 
"parum male varuvadu kiyamin duvanno.
"nos vi anda per oja prelotrus kiyamio
eli namas ki te kure aloga kiyanno

"bon nos mamus des apusta kiyamin saranno.

51.Lines three , four and five are in Tamil and the
meaning is as follows: 5-Sir, give a cent. 4.Oh dear, 
Sir, I feel hungry. 5*Ob,look.It is raining. The 
sixth;. , seventh and eighth lines are in Portuguese 
and their meaning is obscure now .



Most of these phrases must have been heard by the 
poet at that time, though it seems to us that he never 
bothered to record them correctly and accurately*

D'Alwis is to be credited for re-employing the 
commonest gi metre used for narrative in ancient 
Sinhalese poems, consisting of 9>11*9* and 14 matras 
in the four feet respectively, disused since the first 
half of the nineteenth century* The 'problem of a son' 
(putra prasnaya) from Ummagga Jatakaya was narrated in 
this metre.

The first poet in the history of Sinhalese literature
who was proficient in English literature and who critically
appreciated English poets was undoubtedly D'Alwis. After 

,reading 'the ^Traveller' of Oliver Goldsmith, he composed 
'A Trip to Matara', (Matarata Giya Gamanak).^ The 
humane sympathy and gentle irony one finds in the 
Traveller could hardly be found in this poem. It was 
merely a description of the trip from Maradana to Matara 
in a train. Sinhalese poetry readers are more or less 
acquainted with descriptions of a tour from one specified 
place to another by a messenger in Sandesa poems. In this 
respect this work shows a great affinity with the 
descriptions in a Sandesa poem, apart from the messenger
52.James D'Alwis, op.cit, pt.i,pp.49-61.
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being the narrator himself and the disappearance of the
message and of the person who receives the message. In
the description of the morning one can find the usual
similies of 1 turu bi'ju' the seeds of stars, 'nuba keta’
the field of the sky, ’gananduru una vena’ the forest

53of bamboo trees of the dark. The description of 
women at Kollupitiya will easily remind a reader of

r~ ; j

the same details in a Sandesa poem.^
In the description of Agrabodhi temple at Valigama 

he translated a verse of Reginald Heber,^ and his 
profoundness in both languages is clear here.
11 In vain with lavish kindness 
The gifts of God are strewn;
The heathen, in his blindness,

56Bows down to wood and stone". ^
"surindun visin dena lada sapatin sapiri
visira gosin tibetat sama tana itiri
kuditu danan anda bala bava kara idiri

*

nomanda bat in danda sel namaditi hasiri'1̂
53.op.cit,p.d9.
54-.’pati hasun vani tana laya pura siti

a ti saman patiyen bandi novu mi'pi
si pi tanin tain a manaram angana kati
tuti vemin pasu kara gos Kollu piti’.

55-Reginald Heber, the poet and chief missionary to the 
East, second Lord Bishop of Calcutta (1783-1826).

56.1116 English Hymnal, Oxford University Press, (1933) ,p.?09.
57.James D'Alwis, op.cit, p.60.



Like his predecessors and his contemporary Tudave 
Pandit, D’Alwis too employed the fiftytwo matra metre

58m  the poem for the commemoration of a drowned friend.
This metre appears very seldom in Sinhalese poetry and it 
seems a difficult task to handle the metre. Except for 
Gagaman Nona, Tudave Pandita and D’Alwis, the only 
other instance I have come across of the employment 
of this metre is in ' Kav Lakara’(1890) written by a 
disciple of the Miripanne school.

The name of D’Alwis could not be omitted from the 
list of scholars produced by the traditional seats of 
learning which we discussed in the previous chapter.
Though he was self-taught in the language, the scholarship 
of the school of Miripanne and the school of Patmalana 
must have influenced him. Undeniably his versification^ 
exhibit/-signs of scholarship superior to all the others 
of the time. But his views on poetry and the standards 
of poetic evaluation are not very different from those 
then prevailing among scholars. The Sinhalese poets of 
that period employed synonyms and homonyms according to 
the rules of 'Namavaliya’ or ’Elu Akaradiya’. The poet 
has to be adequately equipped with the terms in Namavaliya^ 
not only in composing but also in criticising the
58.James D'Alwis, op.cit, p.6J.



compositions of other poets. One of D’Alwis1s poet
friends described the moon as 'rehene' in a verse♦
instead of ’rehenisuru’ and D'Alwis exposed the mistake 
and cited, an example from Kav Mini Maldama of the 
nineteenth century to establish his correctness.

In criticisms of poetry the exposition of grammatical
errors played, an inevitable part and it seems that all
the poets and the critics of this period, believed in
the purity in the language accord.ing to the grammatical
rules. Criticising a composition of Miripanne Dhammaratana
D’Alwis once wrote that the employment of a case suffix
after the nominative case is not allowed in poetry
as in 'me gamhi vasana minissu hata1. Here the poet
has used the dative case suffix at the end of the
nominative case suffix which is inelegant. D’Alwis
exposed this by saying that ’agini yam vibatakata
vibatak yodala nata kisit satare’.^ When Dhammaratana
wrote ’e sarxda ... kiyanava pin di mese ma visin’,
D’Alwis criticised the phrase in this way.
59.*sisi hata rehenisuru 

misaka reheneyi kiviyaru 
nokiv bava sita yuru
balan Namavaliya potaturu.
’ohu dedena pinsaru
rehenisuru reheniya yuru 
yalit danu mema yuru
tibeyi Kavminimaldamehi saru'.
James D’Alwis, op.cit, p.81.

60.ibid, p.87»
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"kiyanava ma visin ki basa viyaranata nata kohet sariye
61

etana yeduvot kiyana ladadayi veya vidudanahatada piriye1 
('kiyanava ma visin1 in this verse is ungrammatical but 
if the poet says 1kiyana ladadayi1 then the critical 
reader too will be delighted.)

In this critique it again appears that these critics 
like the participants in the controversy were confused 
on the function of language and could not realise the 
difference between the colloquial idiom and the written 
idiom in Sinhalese or were reluctant to accept the 
grammar of the colloquial Sinhalese into verses.

The struggle to defend Buddhism from Christian 
writings led some businessmen of the new rich class 
(who were quite lacking in religious inspiration) to 
set up printing presses in Colombo. They were searching 
for poetical works to be published in their presses 
which would provide a source of income. This procedure 
has enriched the field of Sinhalese poetry and it 
paved the way for the evolvement of the new poetic 
literature in Sinhalese.

There 'were no new poetic creations available to 
be printed, since the habit of writing poetry for the 
market was not known among the Sinhalese at this time.
It was quite a new venture to print poetry to be read 
by a large reading public. But in 1864,Lakrivikirana
61.op.cit,p.87.
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Press printed ’Janavamsaya' of Sinhaba of Eesellena, in 
Raygam Korale, composed in 1849, an exposition of the 
caste system of the Sinhaleset which extensively used
the prose Janavamsaya of Buddharakkhita of Fialvatta

62 . .temple as a source book; there occur simrlarities
in the descriptions between the two. Sinhaba*s account
of the Kar&we caste is different and new and this suggests
to us the prominence of bitter feelings about the caste
system in Ceylon at the end of the first half of the
nineteenth century. These had become obvious in the
controversy on *sav sat dam', and were evident in the
publication of Janavamsaya in 1864.

In 1865, at Lakrivikirana Press, Don Philip De Silva
*4pa Appuhamy published 'Supina Malaya',^ a book on dreams
in verse. This is said to be the composition of a Pandit
called Hisvalle who translated the ideas from Sanskrit
into Sinhalese verses in 1861. Apa Appuhamy revised
and enlarged the book by adding seven new verses which
altogether makes 92. The clicking of lizards from any
direction and the falling of lizards and other small
reptiles on to someone's body were also the subject of
various superstitious beliefs among the Sinhalese Buddhists,
62. OR 50?2; OR 6606(40); OR 6606(41) and 0R6606 (180).
65. 'Supina Malaya' was printed for the fifth time in 1889

by Kornelis Kure Appuhamy at Lankabhinava Visrta Press.



so to the printed book he appended the science of lizards 
and crows (gauli sastra and kaputu sastra).This poem 
indicates the growth of popularity of poetry among the 
people, and the selection of poetry as a medium to 
express the results of dreams in the fifties introduced 
a new subject in the field of Sinhalese poetry.
"naguna gaja gava palaturu gal pita

•* wgatuna asucida tama siyabanda pita
sevuna tama buhunaniyan pahasata
dakina mesinada yahapati sata hata"(verse 51)
(Riding elephants, cows, climbing fruit trees and rocks, 
touching excrement against the body and having intercourse 
with an elder sister are good dreams.)

Apa Appuhamy1s attribution of this work to Hisvalle
Pandit is debatable. A famous Pandit from Hisvalla was
the father of Alagiyavanna. If he was meant by Apa
Appuhamy the creation could not be dated to 1861. The
manuscript of Supina Malaya preserved in the British
Museum, gives the name of Alutvalagedara iTakat Nayide
as its ’writer’. But the word ’liyana’ in Sinhalese can
both be the author or the copyist of the book. This

64manuscript has sixtyfive verses, and we can assume 
that this 'Supina Malaya' could be of an earlier poet 
who lived before 1861, though not as early as 1600, and
64.OR 6615 (61)
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the original hook may have been subjected to additions
and alterations at various hands.

The poetical works written in the early period were
not then available to most readers and they were scarce.
The owners of the presses realised the value of these
books and the money which would accompany the circulation
of these books. Lankabhinava Visrta Press had started

*

by printing 'Fratiharya Pataka' in 1864. All the presses
which came into being through enthusiasm for religious
propaganda were later diverted to publish the ancient
poetical works. At the start the organisers were more
careful in selecting the works and it appears that the
first publications are based mostly on religion or its
affiliated fields.

Sandakinduru Jataka Kavya of V'ilgammula thera of the
fourteenth century was printed at Lakrivikirana Press in
1866.’Alav Katava’ based on Slavaka Sutta of an ancient
poet was printed in an unnamed press in Colombo.
Amarasinhage Karolis Silva Appuhamy published 'Andhabhuta
Jatakaya’ of Talarambe Dhammakkhandha, which was written
in 1826, at Sarvagna sasanabhivrddhidayaka Press. Vidhura
Jatakaya was printed in the same press on 8.10.1866. Don
Hendrick Gunaratna Appuhamy published ’Kola Vidhiya' of
Fiahatota thera, a book on medicinal decoctions and # *

ointments for the colds, written in 1856, at Lakminipahana



Press. The publisher not only spent money in printing the 
booh but was himself a poet who enlarged the book by 
adding ‘Kola Raja1 paste(kalkaya) and 'Kola Sanni' 
ointment (tela) . lie revised the whole composition  ̂̂ " 
and rewrote the verses in an elegant and skilful manner.
It seems he was a better poet than the original author.
"va pit kole palamuva vevuluma una avililikasi hati kakkun 
bada pacanayada akkaranda tada giniyan melesata atnan
samahara adu nam piliyam karanuya me lesa atnam bari enan

This can not be considered as a good piece of writing 
by any means, and it appears to the reader that the 
ideas Mahatota thera wanted to express were just put into 
a verse somehow. But Don Hendrick Gunaratna reconstructed 
the ideas of this verse into two different verses.
"va pit kipi kbleta mesemaya
palamuva avilili una naga emaya 
akkaran hati kakkun vimaya
badin yamin giniyan paharimaya.(verse 10).
"mehama lakunu adu natuvama tibuna

mitama pavatta kiriagunada valtibbotu vella katiran65

bari veyi piliyam noma kara 
pamanak lakunen adu vi

harina
t ibuna

haki veyi piliyam noma hara karana.(verse 11).

65.OR 6612 (52) and OR 6612 (54)



The other publication printed in the year 1866 
which could hardly be considered as a book on religion 
was 1Kovul Saka1, a slim volume of eightytwo verses 
printed in an unnamed press. This was a composition of 
the previous century which discusses the pangs of 
separation endured by a youth, and the publisher 
mentions that it is a very valuable handbook for the 
student of Elu.^

The most outstanding publication that appeared in
1866 was 1 Sitambrapataya1 (The invisible garment) ( of
Charles Abrew of Mahadampagama. This was the first printed
contemporary original poetic work of this period we
discuss based on a secular tale. In other words
Sitambrapataya was the first separately printed original
piece of poetry written after 1Janavamsaya* in 1849, in
the annals of Sinhalese poetry. The reading public of
the new poetical works were from Colombo and it is clear
that these works are meant to read aloud to the crowds.

anlour thieves of Benares in search of^easy living 
approached the king of Ragaganga city. The proposals of 
the chief of the four are described dramatically by the 
poet in the following lines:
66. 1elu vyakaranadi kavya sastrayan igena ganmehi vyavrta

tarunayanta hastasara situminiruvanak vahiya1.
67. Bor 'Sitambarapata*.



uuerada vetata yannata ma saha ' numbala
varada natuva avot tutu vemi nomula

4

durada nata yamuva api ehi ekatu vela
sarada maharajaneni kiyarauva vandala"(verse 8),
(I will be pleased if you join with me in going to the 
king. He lives not far away.We will pay obeisance 
together to the king.)

They informed the king of their ability to weave 
a splendidly marvellous garment and all their requirements 
were provided by the king. On an appointed day the king 
and the queen were to be dressed in the new clothes 
and the people of the city flocked together to witness 
them. On the back of a decorated elephant the thieves 
brought the invisible garment and started to dress the 
king and queen. Nobody was able to see the cloth and 
the thieves declared that only those who were born in 
this world legitimately will see it. Everyone who was 
reluctant to accept that his mother had had many men 
besides his father kept silence and pretended to see 
the cloth. After opening the casket, though .i .;e 
there was nothing in it the king acted as if there was and 
said that he enjoyed the beauty of the cloth. 
uhanika baha lava madutimi karandu tula"(verse 84).
(Put it back quickly. I saw, it in the casket.)
fhus these four clever thieves allowed the citizens to



watch the king and queen nude 011 the streets and were
68appointed to high ranks in the king’s retinue.

In 1867, Davit Perera printed *Nanda Malaya or
Danamiti Malaya* at Lakminipahana press with one hundred
and sixteen verses. Dr.Godakumbure mentions a * Danamiti

69Malaya* with sixtyeight quatrains, and the stanza
he cites 011 the common sense of wisdom appears as ■ ■'■‘i
verse 93 of this book. ffhe printed book is much more
complete than the one which is described by Godakumbure,
but unfortunately the date mentioned by the poet is
doubtful now. His 'hattatunak varusen me avurudda* is
a matter of contention. It is certainly not the present
usage but can be Saka era 1773 or Buddhist era 2373 or

70a century or two prior to this date. If the Buddhist
year is referred to, then it can be dated as 1829. I'he
poet describes the book as a mother to those who wished
to be proficient in precepts and as a key to a house.^
68.See*The Emperor*s New Clothes' in The Dairy Tales and 

Other Stories by H.C.Andersen,(Oxford Complete Edition), 
(London,191 z0 *PP*89-95*69.C.E.Godakumbure, Sinhalese Literature,(Colombo),1955, 
pp.219-220 and he shows 1911 as the printed year of 

{ the book.
70.If the Buddhist year is 2273 "the book has to be dated 

in 1729. Saka year 1773 will put it in 1851 or if the 
Saka year 1673 is taken into consideration the book 
can be dated in 1751.

71 *'danamitikamata amma keneki me pota" (verse 5),
'yaturu vani gedara me pota ugattot* (verse 116).
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We may accept the suggestions made by Dr.Godakumbure 
011 the editing of the book in a later period, and this 
book, printed in 1867» is the fullest volume we ?■;4 
have at hand.

Another collection of didactic verses, namely 1 Moda 
Malaya' with sixtynine stanzas, was printed in 186? by 
Mitrabhinaya Samagama. Most of the verses refer to an 
anecdote which easily gives the moral teaching on one 
conversant with that particular folk tale.1Simhavalli 
Katava* of Kaviraja Pandita which narrates the story of 
the origin of the Sinhalese race was printed in the 
same year.

The year 1867 is significant in the field of new 
poetic literature in Sinhalese, since the three 
available printing presses in Colombo printed and 
published three newly written poems in that year. The 
employment of poetry in describing the fields of astrology 
and diseases became popular among these newly growing 
poets. H.D.Fernando, a famous astrologer popularly 
known as Tambiappu Gurunnanse of Galkissa, wrote an 
original composition in verse on paediatrics and 
Abraham Gosta published it in Lakminipahana press.
The popular belief among the villagers in Ceylon is that 
the child is subject to various diseases from his birth 
up to his eighteenth year due to the evil influence of
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female demons including the twelve Giris. To cure an 
invalid child various rituals, ointments, pastes and 
offerings were prescribed in this booh. It was named
TBala Graha Santiya* and curiously still in Geylon there
are rituals performed on children, like 'Balagiri', based
on the chants and verses of this work.

When compositions on medicine and other affiliated
fields are available to the common people like the

72preceedmg work, the status of the true astrologers 
and true physicians degenerated and any one who was 
shrewd enough to learn and read these printed works 
could easily and tactfully claim the position of an 
expert in astrology and other medicinal professions.
This state of affairs became the subject matter of 
another original poetical work in 1367. Charles Be 
Abrew Rajapaksa composed 'Veda Ure' with ninetyfour 
verses. A person who went to Colombo approached a 
recognised physician and in a few days read some books 
and prescriptions. Thus he automatically reached the 
plane of a physician and was known as fveda aracci* in 
a village, though he hardly had any knowledge of medicine

72.Apa Appuhamy saha Samagama printed and published the 
fAiinwine’ t^xts on eastern medicine;

Vaidyalamk&raya 
Y o gamukt avaliya 
£fataj3l$kaya

,1867 ,,1862,
,1865 .Sarasavi Nighanduva
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or diseases and engaged in experiments with the innocent
lives of foolish villagers. The pseudo-astrologers also
were subjected to criticism in this poem. A man who had
no idea of the simple elements of astrology was in the
habit of recommending rituals to cure invalids and he

75too was ridiculed by the poet.r̂
In 1867> another original piece of poetical writing,

namely 'Visama Taruni1 from the pen of D.W.G-unaratnayaka,
appeared at Lakrivikirana Press. It was subtitled the
!story of Annie1 who made her husband blind through lust
for a paramour. It looks like an actual happening of the
time in Colombo. Annie is a European girl or a Burgher,
who in her sixteenth year was described by the poet as a
lady who was proficient in Sinhalese,Dutch, English, writing,
playing instruments and singing.
"Sinhala lansi ingrisiyada igena
nima la atin pirisidu lesa liyana
viyo la ga ga gi sinduda kiyana
koma la landun saha euyan kelina"(verse 4).

QJhe poet in describing a modern girl in the fashionable
new society was forced to imitate the similies of the
older Sinhalese poets by saying her forehead is like the
crescent moon, her eye.i brows are like the rainbow.
73**tokapat dilindu ara gahanun ravatala

saka nat Nila^ga Rakuse ariyot ambala1,verse 85.
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"sobaman age helavan patu nalalata ada sandata
vadimin diya nangu in indudunu vani bama sumuta"(verse9)

*

Justinus, a son of a wealthy administrator, fell in 
love with this girl, though the parents were desperately 
against it. He threatened to leave the country7but the 
parents allowed him to marry her as he was their only 
son. In no time she became friendly with a paramour, 
named Abaran (Abraham). Love letters were exchanged 
between the two. Annie went to Nuvaraeliya for rest and 
was joined by the lover without the knowledge of the 
husband, and they were living together. She became 
pregnant. Then the husband visited her at ITuvaraeliya.
There she played a trick by giving him a broken needle 
to fix a thread. Unfortunately he could not, as there 
was no hole in the needle. She suggested a weakness in 
his eyes, got an ointment from the native physician and 
rubbed it against the eyes of her husband, mixing some 
pieces of glass into it. He became blind. Annie got some 
money from the father -in- law and embarked for France 
in a ship from Trincomalee.

Kavya Sekharaya of the fifteenth century which 
described a woman of the same calibre who lived with a 
paramour without the knowledge of her husband has 
sometimes influenced this poet in dealing with the 
false sickness and tactics of the woman. The poet may



have heard of actual events of this kind in Colombo and 
Nuvaraeliya and composed the poem to extol the popular 
conception of women as 'unfaithful* among the Sinhalese 
people. The poem consists of a hundred and fifty verses. 
One important point clearly indicated in this work is 
that the poets of this new revivalistic period considered 
actual social events to be suitable for the subject matter 
of a poem. Though the employment of social occurrences 
and contemporary events as the subject matter of a poem 
had been gradually introduced by the poets of the earlier 
nineteenth century, including Miripanne Dhammaratana, it 
was considerably expanded by the poets of the new literary 
revival.

Another folk tale was versified by the author of 
'Sitambrapataya' and 'Veda Ure', introducing imodern 
feelings on the caste system in 1867. It was 'Tirihan 
Folia*(The staff of youth). Four brothers of the Berava 
caste, expecting respect from society, got an 'Appuhamy' 
of Govigama caste as their servant, and by the passage of 
time the four sisters of the Berava family became pregnant 
because of the Appuhamy. Realising the results Appuhamy 
fled home. The four Berava brothers came in search of 
him. As they were arriving he mercilessly hit his older 
sister and took her away. In a few minutes appeared a 
young damsel, who had been hiding inside, and Appuhamy



said that the pole had restored her youth. The brothers 
then felt greatly in need of that pole and Appuhamy 
presented them with it. The other Beravas in the village 
then requested these brothers to use the pole on them. 
Thus JAppuiiamy tact-full̂  killed the whole community of 
Berava people and lived with their women. In these one 
hundred and two verses what the poet was expressing 
was the unchangeability of one's caste by one's wealth.
To prove his point he cited a tale from Hitopadesa, which 
narrates the story of a jackal who felt himself to be 
as great as a lion but succumbed to death.

'Hasun Kav MalSLva', published by Don Karolis, was 
an interesting poem and I believe the first to narrate 
a genuine love story. It tells of the unfaithfulness of 
a young girl to her fiance in versified letters. It was 
written to show the raw feelings of disgust created by 
the faithlessness of the girl after eight months and 
twentyseven days. The young man appears to be a poet 
from Colombo, who was asked to send some books to the 
girl by her father. This exchanging of books turned into 
a love affair with the consent of the parents, but at 
last she deserted him and married another man. The poet 
was shocked to hear the news and transferred his letters 
and her letters into a narration of the evolution of a 
love affair. It looks like a true incident, and before
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finishing his poem he said that he has hunches of letters 
sent by the girl and if she is rude to the poet in the 
future he will expose her whole character. The employment 
of a type of 'love separation' could be seen in the poetical 
works of the early nineteenth century. But a separation 
of a very genuine and a personal nature such as this was 
not common in those works.

Thus the year 1867 could be considered as a significant 
year in the development of new poetical tradition in 
Sinhalese. Five original poetical works were printed in 
this year, namely 'Tirihan Polla' and 'Veda Ure' of C.De 
Abrew Rajapaksa, 'Bala Graha ^antiya' of II.D.Fernando,
'Visama Taruni1 of D.W.Gunaratnayaka and 'Ilasun ICav Malava' 
of an unknown poet.The subject matter was often drawn 
from real social events and personal experiences. They 
were not recognised as the masters of language; their 
compositions exhibit their talents in versification, but 
not in the correct skilful employment of the language 
which will enhance the beauty of poetry. They were not 
proficient in the language as the poets of the fifteenth 
century were. But these works created an interest in (the ) 
ordinary people for reading poetry and listening to poems 
in the modern age.

The lack of newly written poems for the market with 
the languishing religious spirit created problems for the 
new presses in Colombo. But there was a scattered store



of poetical works in personal collections of palm leaf
manuscripts which enabled them to solve this problem.
In 1869, at Sarvagrfa Sasanabhivrddhidayaka Press, were
printed 'Padamanavaka Jatakaya', f8addanta Halla'or
Chaddanta Jataka' , 'Trividha Ratna Katava' which
praises the faith of a woman in Buddha when she is
tortured, 'Padmavati K a t a v a ' a  story which describes
'an account of the results of the actions of a virtuous

76woman1(both these taken from Saddharmalankaraya, ( and
tthe latter poem written in 1693 by the grandson of Sre^ta 

Patiraga of Algama Rakava in Udu Korale) and 'Devidat 
Katava' of Karagahagedara Vanijasuriya mudiyanse, written 
in 1792 with an alternative title 'Devadatta Varune 
Kavi Bana Pota', an exposition of the enmity of Devadatta 
for the Aspiring One. These five works are religious, 
but were written in Kandyan times. Two were Jataka tales,
74.OR 6603 (207).
75.OR 6603 (113), OR 6603 (125),OR 6604 (139),OR 6604 (209), 

OR 6611 (83)*
76.Saddharmalankaraya, edited by K.Sarananda, Sarapasthavira 

Vastuva,pp.116-123* Padmavati Yastuva,pp.161-177*
77-OR 6604 (170) entitled ' SerivaiyLja Jataka Kavi Pota' in 

the colophon gives two different dates, 1692 and 1792 
respectively. Dr.Godakumbure and Dr.Sannasgala treated 
it as 1692.



and another, 'Devadatta Yarune*, also describes mainly 
the enmity at the time of 'Serivanija Jataka'; the other 
two compositions deal with the effective results of 
Buddhism. Vanijasuriya Mudiyanse's theory 'kaviyen 
tibunat daham dahammaya* (no harm in versifying the 
discourses of Buddha) may have affected the feelings 
of the owners of printing presses who were seeking for 
religious poems to be published. Another poem, 'Perakadoru 
Hatana', was printed in an unnamed press in this year, 
which describes the malpractices of a shrewd proctor of 
Flatara, written on 16.3.1838 with one hundred and fifteen 
verses. These poetical works, whether connected with 
Buddhist religious stories or with social events, 
undoubtedly increased the numbers of the reading 
public in this period.

The only original piece of poetical writing printed 
in 1869 was 'Sidat Yata', the biography of Yalane 
Siddhattha by Don Philip De Silva Apa Appuhamy. It 
exhibits an affinity with the teachings of traditional 
poets. His, great desire was to imitate the way followed 
by the ancient classical poets, though he was not able 
to fulfil his wishes. Like the three poets of the Muvadev 
Da, Sasa Da and ICusa UDa of the 12 th and 13 th centuries, 
Apa Appuhamy too says that he will illustrate the full 
story of the poem in the future like the full moon which
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grows to that state from the crescent of. the first day- 
after the new moon.
" perada masa pera dina
abinava sanda se pamanina
dakva eyati guna
kiyam yali pun sanda se vitarana" (verse 4)

Though the poet preferred to imitate the classical 
way of Sinhalese poetry he was ill equipped for the 
purpose.His language and standard of grammar can be exempli 
-fied with the following two sentences.
"etumata vela siyadura11 (verse 18).
The combination of 'siya' with 'aduru' is meaningless 
and useless. He wanted to say !he became his teacher1.
"edam danaganda sanda satara magadama
uganvami duhuna hat a eyati situ yoma" (verse 37) •
•uganvami* of the first person goes with the third person 
subject 'eyati1. He found himself in need of a rhyme 
without suitable words in his hands and in the third 
line adds 'ma' at the end of a word just to equalise 
the lines.

The birth and studies of Siddhattha were described 
in the first canto with twentyfour verses, and this is 
followed by a bodily description of the priest in the 
second canto which runs up to verse thirtyfive. Thus 
this canto which describes the death of the priest has 
only eleven verses and can not be considered as a canto
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or a 1sarga' of a kavya according to the prescribed rules. 
Why he described these sections as sargas is not known, 
and the division is unscientifically carried out by the 
poet. It is not a mahakavya though he divided the poem 
into three cantos.

Undoubtedly Yalane Siddhattha was the great master of 
scholarship at that time. But the poet has described his 
scholarship by employing a device which was utterly out 
of place. The poet sincerely wanted to extol his 
scholarship, but unfortunately the inappropriateness of 
the statements belittles the greatness of Siddhattha. Yalane 
was on his sickbed dying and his disciples flocked together 
at the temple. Realising that it was his last moments they 
started to chant from the Discourses of Buddha. It was a 
popular Sutta, which would help the deceased to gain a 
higher place of rebirth. 
ntepalu bas piligena
ek sanga namak kuhulina
Satipatan suturena
daham desanata patan gattana. (verse 80) 

u edigata riaraada gena
asanSi kalata satutina« *
desana dam pelena

r*ekakurak varadi kiya duna (verse 81)



"yalidu elesama hirfda
asana kala daham kanda
kurak varadunu sanda
kiya di sayanin nangi sonda.(verse 82).

Was not the great master an unfortunate human being 
if he could not teach his disciples to chant even the most
popular Sutra correctly/to be heard by him )on his death
bed after thirty years of excessive labour and devotion 
in the field of traditional learning? 'The poet I believe 
was in need to show the exemplary character of Valane as 
a teacher, but his materials were employed at a wrong 
place and the backlash is clearly visible to the 
intelligent reader.

With the printing of these poetical compositions we 
can note the development of the essential features for the 
spreading of a commercial venture: not only the writers 
of poetry, the readers of poetry, the printers of poetry, 
but also the publishers or the people who spent the money 
to publish the books. It seems that the critic was not a 
necessary feature at that time since most of the publications 
had been written during the last three centuries and they 
could hardly be considered as new writings. Previously new 
writings had been subjected to criticisms by the poets of 
rival traditions of scholarship as we have previously noted. 
Only a handful of new poetical writings appeared at this 
time and as these writers did not belong directly to the
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scholarly traditions of learning.there was no competition 
among them.

1870 was a year in which a large number of printed
poems appeared. ’Mahakanha Jatakaya**^ and ’Magadeva
Jatakaya’(Makhadeva Jatakaya), ^  two Jataka tales, were
published by Simon Perera. The name of the author of
Mahakanha Jatakaya does not appear in the printed version,

80which is not to be found in any library in Ceylon. James
D'Alwis in his introduction to Sidat Sangara mentions a
Mahakanha Jataka ICavya by David De Saram, the Mudliar of
Gangaboda Pattuva, Matara, written in 1820, and D’Alwis
describes the poem in 1852 as a 1 work which is much

81esteemed amongst us*. Hugh Nevill who discussed the
work at the end of the century was unaware of the author

82and the period of the work. (The definiteness in the 
statement of D’Alwis, throws some light on the author of 
the poem. There exists no other versifications of Mahakanha 
Jatakaya in Ceylon; so this book could be ascribed to 
David De Saram and the contents of the book will confirm 
78.OR 6604 (17), OR 6604 (91).
79.OR 6604 (224), OR 6604 (225).
80.Dr. P.B.J.Hevavasam, in his thesis on the Matara poetry, 

used the palm leaf manuscript of Jayamaha Viharaya, 
Matara, and has not seen the printed work.

81.James D’Alwis, op.cit, p.ccxxxvii.
82.Hugh Nevill, Sinhalese Verse, Part i, edited by P.E.P. 

Deraniyagala, (1954), p.9.



the authorship, ^akra the king of the gods, in disguise
of a hunter with Matali in the apparition of a groaning
hound reached the city of Benares to admonish the people
on the earth about the growing rate of crime and sin.
After eating a collection of food from the whole of
Benares^the hungry dog could still not be satisfied
unless he was allowed to eat all those who engaged in
crimes. The people including the king wanted to have a
clear idea of these crimes, and they were described by
^akra. All sorts of criminals and sinners were included
in the list of intended victims of the furious dog, such
as the unrighteous priests who have spouses and children,
who act as farmers and cultivators,who accumulate wealth
and who are engaged in astrological and medicinal capacities

/Like the perturbed Sakra in the Jataka tale, in 1820,
De Saram who erected the three storeyed temple, 
Jetavanaramaya, at Godapitiya, Akurassa, and was the 
patron of the religious festival in the river Nilvala, 
as narrated in Gangarohana Varnanava, one verse of which 
gave birth to the controversy on 'sav sat dam', may have 
expected a community of bhikkhus who are pure around him, 
and after realising the degradation of religious preachers 
he might have selected this JStaka tale for versification 
because he could easily and indirectly make the priests 
of the day to realise what the Buddha has expected from 
them.
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Thus Mahakanha Jatakaya of Saram Mudliar may have 
been published in 1870 with the intention of criticising 
the existing bhikkhu society in Ceylon who were struggling 
against each other for the supremacy of their respective 
sects. This poem belonging to the past, a composition of 
a well known administrator and a Buddhist devotee, might 
have brought more effective results on the subject during 
the controversies on righteousness, than a newly composed 
critique by a modern hand.

Makhadeva Jatakaya is an interesting poem based on 
the story which was the subject of the oldest surviving 
Sinhalese poem in the twelfth century. Even then the poem 
under discussion did not overlap the earlier poem, Muvadev 
Da, in any way. Both writers made use only of the 'previous 
story1(atita katava) but this one narrates only the events 
which preceded the abdication of the king, after finding 
a grey hair on his head. The prince Makhadeva who was 
born to be the king of Mithila refused first kingship and 
then marriage. Iiis advice on kingship and marriage to the 
persuading ministers were set out in detail in the new 
Makhadeva Jataka poem. On refusing the kingship he 
illustrated the immoral lives of kings drawn from Buddhist 
stories. When the prince was consulted by the ministers 
on marriage he described the bad qualities of women and 
cited a tale where the mother of two sons was subjected



to humiliation by a daughter-in-laxtf. The prince preached 
to the ministers on the features of the seven types of 
wife of this world according to Buddhist teachings. The 
poet finishes his poem in one hundred and seventy four 
verses, forming a detailed expansion of a situation in 
the chain of events which led to the king's leaving the 
palace. One will hardly find the actual story of Makhadeva 
in this work, but only the advice of Makhadeva to the 
ministers on kingship and wives. The composition can not 
be dated. It can be included in a list of works which 
deal with religious advice.

Two other works connected with religion were printed
in 1870. 'Bevadute', a slim volume of fortyfour verses,
narrates the atrocities in the one hundred and thirtysix
hells underneath the earth, and is based on Devaduta
Sutta. ^ The existence of several versions of Bevadute
in a completer form than the printed one, at the British 

84Museum, proves that the unscholarly money-searching 
publisher has just rushed through the first version 
which came to his hands in manuscript form.

Saradiyel Perera Appuhamy published 'Kalani Halla' in 
1870, which narrates the greatness of a sacred site of 
Buddhists in Oeylon, in fiftysix verses.
83.OH 6599 (24).
84.OR 6604 (216), OR 6603 (125), OR 6604 (96),OR 6604 (147)
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The Wadagama, first indigenous form of drama in Ceylon,
was introduced into Sinhalese by Pilippu Sinno, a Roman
Catholic from Colombo, at the dawn of the century along
the lines of Tamil Natakam. With music and dancing
inhibited by the religion, this became the most popular
medium of mass entertainment in Ceylon, The popularity
of Nadagam demanded many stories from the Sinhalese
literature which it could not supply. Religious
stories including Jataka tales were not regarded as
suitable for dramatisation for fear of bad influence
of gods. Most of the Nadagam writers were Christians
and even the few Buddhist writers were reluctant to
draw stories irfor dramatisation from religious texts.^
Tamil and European stories came into the hands of these
playwrights and dramatists. Popular stories other than
religious stories became the subject matter of the earlier
Nadagam plays aiid these stories were versified for the
benefit of those who did not see the play and to help
to recall the play for those who did see it. In 1870,
three books of this kind were printed. 1Dinatara Katava',
a Tamil story which describes the tactful ways of winning
the heart of a woman, was printed at Sarvagna Sasanabhivrddhi
-dayaka Press. 1Sulambavatl Katava1 narrates the tale of a
85.Only the Kusa Jataka and Vessantara Jataka were dramatised 

during the 19 th century.
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queen who slept with a deformed man in spite of the king.
The shrewdness of a woman who stops a legal heir to the 
throne becoming king is described in 'Kapiri Kumarayage 
Katava1• Realising the disadvantages of other people 
printing the stories which form a Nadagama, D.P.D.Alwis, 
a pupil of Pilippu Sinno, in 1870 published 'Ahalepola 
Nadagama* or 'Simhale Nadagama', the first Sinhalese 
Nadagam script of Pilippu Sinno. The growing popularity 
of this mass entertainment may have encouraged Simon 
Perera, a publisher, to print a collection of verses 
which accompany a folk dance among the damsels in 
villages, namely 'Kalagedi Malaya1. These verses contain 
sixteen matras with four caesural pauses. This is the 
Padaka or Peda metre of the Gaja Ghandasa. The appended 
(Abhinava Kalagedi Malaya' must have been a poor 
imitation by a contemporary hand.

'Sndi Male', a peculiar poem, misinterpreted by 
scholars through superficial reading,^ xms printed in 
this same year, by Pedrick Kure Appuhamy. According to the 
colophon the poet is fetoe great nephew of Galganaye priest 
and the grandson of Yalegoda, the prime minister of king 
Senarat of Kandy and the son of a minister Yapa of Ambanvila.
86.This printed copy is not known to Dr.E.R.Saraccandra or 

to Vilmot P.Vijayatunga, the pioneer writers of 
Sinhalese drama in Ceylon.

87.Dr.P.B.Sannasgala thought that it was an attack on 
Hinduism after reading a manuscript.(Simhala Sahitya 
Vamsaya,1961,pp.527-328.)



415.

This is an olde:? poetical work, first of its kind, 
which criticises the contemporary political situation.
The connections of the poet with aristocratic political 
circles might have inspired him to write on the political 
crisis which arose after the extinction of Sinhalese 
kings in 1759. His main purpose in the hook was to argue 
against the appointment of a son of a queen 'Pandi' for 
the throne in Ceylon. The poet employed the terms Pandi 
and Sndi synonymously? which explains the name of the 
work.

At the beginning of the poem he criticises the people 
who were converted to the 'devil rituals', most probably 
Christianity, and following on from that he approaches 
the main intention of his poem.
"melakdiva Sinhala rajun misa andiyek raja kam kalet nata"
(Only Sinhalese kings have ruled this Island and not a 
miserable beggar.)

The Sinhalese Buddhists who had lost their identity 
by giving up religion were then making attempts (he says) 
to destroy still further their existing national identity 
as Sinhalese by selecting kings from other countries. This 
was severely criticised by the poet. The term he used for 
contemporary ministers was 'dog1 as in 'Kiravalla kiyana 
balla '. If one can trace the time of the prime minister
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QQKuruppu then we shall be in a position to give the 

actual date of the composition.
Another versification on thirty hours, ^  twelve 

months and seven days entitled 'Dolos Mase Saha Tispayet 
Sivupada Pota’ was printed in 1870 by an unnamed publishes*. 
This may be a contemporary work. The technique employed 
by the poet is interesting and was new in the field of 
Sinhalese poetry. He appealed to a woman to visit him 
separately in the thirty hours of the seven days. This 
was done as a device for easy memorisation. She comes 
to the poet and becomes pregnant and the poet gets the 
chance the names of twelve months during and after her 
pregnancy.

This is a very poor versification indeed; but in the
year 1870, the Royal visit from England gave a chance to
the poets to exhibit their lost creative abilities in
praise of Sinhalese kings. The visit of Prince Alfred,

onDuke of Edinburgh, on 30.3.1870, inspired the poets
to exploit the avenues of their forefathers.,'Ingirisi

qiMalaya* of Simon De Silva is a lost composition ' on
88.maKUta gaRUda soPna naPUru bandunu satara ganehi mande 

akuruvalin namak labapu parasindu agamatindu sande.(52)
89.According to Sinhalese calculations 60 minutes is equal 

to 2 1/2 hours.30 such hours is therefore equal to 12 
modern hours.

90.John Capper,The Duke of Edinburgh in Ceylon,(18?1)*London.
91.In the introduction to Kumarodaya Varnanava, he mentioned 

this work as *Sedana Malaya*(Garland to the Whitemen).



the Royal visit but we have another work of thirtyfive 
verses entitled 'Albred Kumarayata Hadu Kavi', ^  an 
unprinted palm leaf manuscript by an unknown aiithor. The 
poets who lived in Ceylon in the early period described 
the kings and their lives in India in accordance with.the 
descriptions of Indian Sanskrit poems. Following their 
footsteps this poet too described the imaginary city of 
London, The inefficiency of the author is obvious in 
his language and description of events, and it appears 
to the reader that he made this attempt through sheer 
loyal inspiration derived by witnessing a prince of the 
Royal family.

The interests displayed by the printing presses,
havepublishers and writers seems to A'o virtually lost after 

1870. In the next five years only two printed works came 
to the hands of Sinhalese readers. These two original 
works dealt with contemporary social events, which aroused 
the feelings of the writers. The inundation of the river 
Kalani in the month of September 1872 was described in 
fiftythree verses by Simon D1Silva, chief clerk and 
interpreter to the Bench of Magistrates at the Municipal 
Council, Colombo, in 'Gam Vatura1. His position in the 
field of scholarship as a poet and his main intention in 
the composition is clearly indicated in the introduction. 
92.OR 6611 (203).
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’ meva vyakarana alamkaradiyen pandita gocara novana namut
sahamulinma mevayin prakata venne vuna vu karanamaya1.
(Though these statements are ungrammatical and unpoetical 
all these descriptions were actual happenings.)
Obscurity in the language is evident everywhere. Sometimes
he employed old terms like 1vahareT(rain) with modern
words like 1hiriharaya1 (instead of hiriharaya).

The names of administrators including the governor
Gregory (Girigori), Ghristian priests and wealthy
Christians were eulogised in this poem for assisting
the flood victims of Raygam Pattuva,Gangaboda Pattuva
of Siyana Korale and Salpiti ICorale. The poet was
undoubtedly a Christian, and at the end of the poem
he prays the readers to revere the Saviour.

fKumarodaya Yarnanava' of Simon De Silva (a different
one from the author of Gam Yatura we just mentioned)
a narration of the honours paid to the Prince of Wales
on the occasion of his visit to Ceylon in 1875^ was
printed in 1876. This is a more clever composition than
!Gam Yatura1 of the other Simon D*Silva. He imitated
the similes of the traditional poets in descriptions.
"lakasara dini piyumev sama mativaru
dinakara kumarun rasa mada saru" (verse 22).
93.There were four Simon De Silvas who enriched the 

literature of Ceylon, three in the 19 th century ,A 
and another Christian priest in the 20 th century. 
Besides the authors of Gam Yatura and Kumarodaya 
Yarnanava, there was an uncle of Yaskaduve nayaka thera.



(The lotus-like ministers of the pond of Lanka were 
delighted after seeing the Prince like the .sun.)

However, the accurate number of matra in a specified
metre was ignored by the poet, maybe due to a lack of
proficiency in handling the words*
fratin totin a sen mada lassena
sitin pit in yana sereppu la • gena
hitin hitin ga appula bo dena
vatin pitin giyo uda p'ana pana1 (verse 4*7)-

r ♦ »

These four lines contain sixteen, sixteen, seventeen and
fifteen matras respectively, which is inaccurate and
hard to read rhythmically.

Once he declares his inability to draw a sketch of
the ceremony on the moon as his hands are too short to

94reach there. Unfortunately he was not only unable to
draw the picture of the decorations on the moon but he
could not do so properly even in writing on the paper
which was in his hands. The book contains one hundred
and eighty verses and was dedicated to Hikka<Juve Sumangala
nayaka thera, the principal of Vidyodaya Pirivena.

With the assistance of the foregoing discussion we
can see how the new poetic tradition in the Sinhalese
literature involving printers, writers and publishers
came into existence. Some presses were added to the
94.nande sitin emangul maduvata giya e varune - mama

sande andimi ata diga nati sanda misa ane.(verse 79)-
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number of presses already available in the Island by 
economically interested businessmen. With the gradually 
languishing interest in printing and publishing religious 
writings all these presses were desperately in search of new 
writings for publishing, Prom 1864 up to 1875* only a 
handful of original poetic creations appeared through 
these presses. !Pransa Nrtya Kavya1,1Asvarohana Yarnanava1,
' Sitambrapataya.1;̂ ■. / !Yeda Ure1,'Yisama laruni ’ ,1 lirihan 
Polla1 ,1 Iiasun Kav Maleeva1, 1 Sidat Yata!,!Gam Yatura1 and 
fKumarodaya Yarxianava1 were those original new writings.
One interesting point here to note is that all these 
compilations are the creations of lay scholars. They 
dealt with personal experiences and social events of 
contemporary life as the subject matter of their poetry. 
Except Tudave Pandit and Batuvantudave Pandit, none of 
the writers of the time had any academic achievements 
with their poetic talents, so that their standards of 
learning gave them ample opportunity and freedom, in 
employing the language and in poetical descriptions, 
to neglect the rigid forms and rules of the early poets.
The two scholar poets just mentioned were experimenting 
in the medium of poetry to express their ideas and were 
consciously successful in exploring new avenues in 
poetic diction and metre in Sinhalese poetry. These 
experiments encouraged all the other writers of the 
period to further their achievements in these fields.
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Since their scholarship in the field of criticism was 
insignificant they had no original views on poetry and they 
were reluctant to exhibit their rivalry with each other 
in writing poetry* They always accepted their ignorance 
in the learned fields and left scholars to grumble over 
these matters. With this freedom they have expanded the 
existing limitations in the field of new Sinhalese poetry.

A considerable number of older poetical works were 
printed d.n all these presses as we have discussed in the 
preceding pages. Except for *Janavamsaya* on the Sinhalese 
caste system, 1Supinamalaya* on superstitious beliefs,
'Kola Yidhiya* on medicine, 'Andi Hale1 on a political 
theme, 'Kovul Saka1 on an erotical subject, 'Nanda Malaya1 
and ’Moda Malaya1 on morals and *Simhavalli Katava' on 
the origin of the Sinhalese race, all the others were 
associated with Buddhist literature. !Sandakinduru, 
Andhabhuta, Yidhura, Padamanavaka, Chaddanta, Mahakanha, 
Magadeva and Serivanija Jatakas narrate the tales of 
the past lives of Lord Buddha. 'Alav Katava1 and 'Pratiharya 
Pataka1 deal with incidents which occurred in the life 
of the Master. 'Trividha Patna Katava1 and 1Padmavati 
Katava* reveal the benefit of taking refuge in the 
Master, Iiis teachings and His disciples. 'Devadute* 
gives tragic descriptions of the sufferings in the hells



of those who discarded His teachings, 1Kalani Halla1 
describes the sacred site at Kalaniya where Lord Buddha 
trod during his life time* These publications, one can 
attribute to a developed stage of the religious struggle. 
But this time it was not really a war to gain the lost 
interests of the Buddhists^but an attempt to seek money 
by the available presses* Indirectly, however, it developed 
a reading public who could appreciate the new literary 
revival. The compositions printed by these presses must 
have definitely created and expanded a new reading public 
for printed poetry. Thus in 1875* when the traditional 
learning of the country culminated with the establishment 
of two great traditional educational seats at Maligakanda 
(1874) and Paliyagoda (1875)> only favourable encouragement 
was expected from these new traditional scholars for 
the new poetical tradition in the Sinhalese language.
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Chapter six

DEVELOPMENT OP THE NEW POETICAL TRADITION
IN SINHALESE ( 1875 - 1906 )

The few printed, poetic creations which we discussed 
in the last chapter were certainly not the outcome of 
academic inspiration derived from the traditional seats 
of learning belonging to the three sects of Buddhism* The 
new original poetry was written not by bhikkhuswho had 
received their education at these institutions but by 
laymen. Since the elements of traditional learning 
reached their highest point in 1875? after the 
establishment of the Vidyodaya and Vidyalankara pirivenas, 
one might/tencLbto believe that this would have massively 
enriched the new poetic tradition in Sinhalese literature. 
But the unfavourable treatment of Sinhalese poetry at 
the hands of these scholars gave the opportunity to a 
new group of writers in the field of Sinhalese poetrŷ , 
to exhibit their talents. Before discussing the neitf 
developments in Sinhalese poetry I will here make attempts 
to analyse the traditional attitude of the scholars, 
mainly of the bhikkhus of the three sects and their 
branches, in the eighteenth and nineteenth centuries.

Valivita Saranankara Sangharaja, the pioneer of the 
new literary revival of the eighteenth century,is claimed
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by some scholars as an authoritative writer on Sanskrit
1poetical works, and is traditionally considered as a

2composer of Pali poems, but he Shows no sign of any
acquaintance with Sinhalese poetry. Saranankara instructed
Attaragama Bandara in Pali prosody.^ Some of his disciples,
it is recorded in his biography , had been learning 

4prosody, but we can not certainly say if this means
Sinhalese poetry. But Rajaguru Bandara, the acclaimed
master from the Malvatta monastery, the originator of the
scholarly pupillary succession in the Siamese sect, after
leaving robes, versified in Sinhalese two primary educational
texts, namely ’Vadan Kavi Pota1 and 1Ganadevi Halla' or
’Ganapati Yadinna’, which were predominantly used in the
Sinhalese educational system of the Island even in the
twentieth century, before the new educational development
1. W.P.Gunawardhana mentions his knowledge of Neghaduta 

and Raghu Vam^a.But his biography says'that Valivita 
delivered a sermon to a Brahmin,who could understand 
only Sanskrit, in Sinhalese and Pali.
Ayittaliyadde,op.cit. p.8.

2m Sangharaja Sadhu Cariyava says that 'Muniguna Alamkaraya’ 
is a composition of Saranankara.(p.11).In the months of 
Durutu and Vesak in 1739? when Vijayarajasimha, the king 
of Kandy, visited the temple of Tooth Relic for offerings, 
he composed two Dalada Astaka in Pali, copies of which 
can be read at the British Nuseum,but not in Ceylon.
OR 6601 (15).

3. 'sangharajottama samingen vyakarana Palichandas igena'
idem, p.35.

4. ’lim kirn banadaham chandas nighandu vyakarana uganimin'
is said when describing tladavela Ananda thera.
ibid, p.17.
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which appeared after Independence. He was named 'Mahakavi'
( a great poet) by his disciples, and it is said that his
composition 'Vrttavataraya' is associated with poetical 

6instruction, furthermore he imparted knowledge on Pali
7and rhetoric, to the pupils of Malvatta monastery. But 

we have no Sinhalese poetical writing which can be 
attributed to him when he was a priest of the Siamese 
sect.

The closest desciples of Saranankara followed the
same pattern of ideas in regard to Sinhalese and Pali
poetry.Tibbatuvave Siddhartha Buddharakkhita versified
the history of Ceylon from the time of Parakramabahu iv,
to the time of Kirti Sri Rajasimha, in Pali and it is
designated as the third part of ' Cula Vamsa*. One of his
primary Pali compositions entitled 'Dalada Astakaya'
where he pays homage to the Tooth Relic at &andy is

8 -preserved in the British Museum. Madavela Ananda, who
later became the mahanayaka of Malvatta, when he was a
novice, in 1739* wrote a ' Ĵ ri Dantadhatu astakaya' in
5* At the end of Buddharaja Astakaya, the statement in 

hybrid Pali reads thus;'Bandararajagurunam mahakavissa 
sissatrajena racitam’, OR 6601 (11).

6. 1chandas sabda sastra upakara vu ... Vrttavataraya yana 
abhineva prakarana upadava...1
Ayittaliyadde, op.cit. p. 56.

7. 'Pali pot kavyalamkara pot asvamin...' ibid p.36.
8. OR 6601 (15)



Pali when the king of Kandy was worshipping the Tooth
9Relic. Ginigatpitiye Sangharakkhita, who was in close

association with the Sangharaja, was the only priest of the
eighteenth century who versified in Sinhalese.

In the British Museum we have ten silo verses written
by 'Ginigatpitiye Ganavalin' in Sinhalese for the purpose10
of worshipping the Tooth Relic. These are the same
verses which occur in his poetical work, entitled 1Teruvan

/ ^Mala' or 'Tiratna Mala Satakaya', under the heading 'Dalada
Vandana'(offerings to the Tooth). This work was written

11when he was a novice under Saranankara. The insertion
of these verses proves that they were written not later
than the 'Teruvan Mala', and certainly during the period

12
of his noviceship. The novice is not taken seriously in 
the order of bhikkhus, and we find that the Sinhalese 
versifications of Sangharakkhita appeared only when he 
was not a fully pledged bhikkhu.
9. OR 6601 (15).
10.'Ginigatpitiye ganavalin visin Sri dantadhatun vahanseta 

namaskara karana pinisa abhinava kiya dakvu elu siloyi'
OR 6601 (12).

H.'pada sevana vadi sad sat sandais dam mandak dat 
atavasi heranek mok set labamvayi sitin yut1
Ginigatpitiye Sangharakkhita,Teruvan MSla,(1965)unpagina- 
-ted.

12.With this evidence we can totally reject the interpretati
on of the terms'Ganavoli' and 'Ganavali' by the Sinhalese 
scholars, as the leader of a bhikkhu community.
See,Madauyangoda Vimalakirti, Matara Sahitya Yugaya,(1953)
p.10.
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Sitinamaluve Dhammajoti and Vehalle Dhammadinna,the
founders of the bhikkhu tradition and the pupillary
succession in the Low- country, were no writers of
poetry in either language. But all the efforts made by
the next generation of bhikkhus for the revival of Sinhalese
poetry are undoubtedly the results of their teachings.
Karato^a Dhammarama, apart from his three famous verses,
an example of a poetic riddle, composed in Sanskrit a
George Raja ^staka*, in 1809, which is not to be found in
Ceylon. After praising Alexander Johnstone, the district

13judge of Matara, he continued in praise of the king
George of England in 1809, with a Sinhalese paraphrase.
Vava Indasara, the founder of the Vava or Ranshgoda
tradition of the Siamese sect, versified a1Lhammaraja

14
Astakaya1 and 1Datha Atthaka’ in Pali. Bovala 
Dhammananda wrote an astaka on John Armour, the assistant
13*The first 'line' of_the first eight line stanza is thus;

1kamala tuhina rasmi dugdha karpura bhara- haragiri 
suraganga kunda samkasa kirtim- adhikarana padastham 
sarva lokaika devo- avatu pravara Jonston nama loka 
prasiddham1 t
( I have not altered/though scholars will see inacuracies.' 
This is preserved ±h the British Museum,OR 6601(11).

14.1Saranankaro yddhimamatassa (sic) sissena silavantena 
Vapiyo imam dathatthkam ...1 
OR 6601(11).
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15agent of Matara, in Sanskrit, and we have two verses
written in Sinhalese following Sanskrit metres, in praise

. _ 16of Sitinamaluve Dhammajoti.
These pieces are the only genuine evidence we have,

though in some modern works a number of nominal headings
of compositions are attributed to all- the famous priest
scholars of the Island since the establishment of the new
Siamese sect in the second half of the eighteenth century.
It is not inappropriate I believe to analyse the term
'astaka' or 1 atthaka' employed by these traditional
scholars in designating their poetical creations. A
literary student would come across the term 'abhinava
gatha astaka prabandha', in most modern Sinhalese writings
dealing with the history of Sinhalese literature, but none
has cited a simple example for a creation of this calibre.
'astaka' means a composition consisting of eight separate
stanzas or eight 'lines',written on a single subject
following the metres of Sanskrit or Pali. The common
characteristic of an astaka is the appearance of the same
line at the end of every stanza or the same words at the
end of every line. These poets have unchangeably followed
15.It starts with the following sentence(quoted as written); 

'sampunnendunibha prasiddha pravara'RMOR namanudheyyam 
tam srestham satam varsam visvamadhikam bhurisriyam 
jivatu1. OR 6601 (1i).

16.OR 6601(11)
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this rigid form in their Pali and Sanskrit compositions 
but not in Sinhalese writings. The only surviving 'astaka1 
in Sinhalese, that of Ginigatpitiye mentioned above** can 
be taken as an example here for the freedom the Sinhalese 
poets had in writings of astakas in Sinhalese. Apart from 
these astaka compositions written by these famous leading 
priests of the pupillary succession of Sitinamaluve and 
Vehalle bhikkhus, we have a considerable amount of Sinhalese 
versifications attributed to the pupils of these bhikkhus, 
mostly of Sitinamaluve, in the latter part of the hundred 
years following the establishment of the new Siamese sect
in the second half of the eighteenth century.These were

, \the poets who enriched̂ the) Sinhalese poetry during the
fifty years prior to 1850.These poets, most of whom were
of the same caste as their teacher, are known as the
controversial 'Matara poets' by the writers of Sinhalese
literary history.Saliale Maniratana*s 'Kav Hutu Hara' and
'Pratiharya Satakaya', Dikvalle Buddharakkhita's 'Kavya
Dipani', Madihe Siri Sumitta's 'Kav Mini Randama'(1832),
Valihitiye Sirisumana's 'Kav Mini Pahana'(184-0) ,Kirama
Dhammananda's 'Siyabas Maldama','Sambula Jataka Kavya',
' Devadharma Jataka Kavya' Nandiya Velanda Katava',
17-There__were two Kirama priests of this period,Kirama 

Dhammananda and Kirama Dhammarama(Punci Kirama) 
respectively.Though all these works are traditionally 
attributed to Dhammananda his authorship is mentioned 
only in Siyabas Maldama and Kav Mutu Hara.



’Kav Mutu Hara1, ’Stuti Puja Kavya’, 'Vibat Maldama' 
and 'Preta Vastuva', Talarambe Hhammakkhandha's 
'Andhabhuta Jataka Kavya1 and 1Diya Savul Sandesa',
Barana Ganitaya's 'Vayasa Nimitta' and *Nilakobo Sandesa1 
and Virtamulle Gamage Hon Janci He Silva Abhayagunavardhana1 
'Viyovaga Ratnamalaya1, 'Kav Mini Kondola' and 'Ratavati
Katava1 or ’Kinduru Jatakaya1 are the successive results 
of Hhammajoti's teachings on Sinhalese poetics. The 
reason for the difference between the attitude of 
Sitinamaluve to Sinhalese poetry and that of all the 
other leaders of the Siamese sect is still an unsolved 
problem.

Bentara Atthadassi, the founder of the Kalani branch 
of the Siamese sect, was a masterly poet and his lengthy 
correspondence with the Sangharaja of Siam is still 
evidence of his versatility in Pali poetics. Among his 
pupils, the names of Yatramulle Hharmarama and Kommala 
Indasara' can be remembered here in regard to Sinhalese
poetry. Kommala priest imparted knowledge of Sinhalese

Npoetical writing to the lay students of the area, and he 
is believed to be the composer of 'Katiseru Baliya* or
18.1 have omitted a handful of writers during this period 

of a hundred years, since we are not in a position to 
trace their scholarly tradition.
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19’the effigy of the catechist' written against the
behaviour of Viparam, a pseudonym of Sirimanna, who
debated with Mohottivatte at the Panadura controversy on
its second day.

Yatramulle Hhammarama showed a keen interest in
prosodical works and the standards of his knowledge of
prosody can be seen from two letters of his written to
Professor R.C.Childers in London on 8.8.1869 and 14.10.20
1869 respectively. When Childers was inquisitive on a
metre of a Pali stanza, DharrriSrama after stating the
metre as ’ifrya Vipula* cited examples from the authoritative
texts on prosody used at that time, namely Vrtta
Ratnakaraya and Srtabodhaya in Sanskrit, and Vuttodaya
in Pali. He further referred to the scarcity of printed
books on prosody in Ceylon, and said that the only other
book which was in his possession apart from the books
mentioned above was 1Chando Manjari’. He unhesitatingly
declared his desire for printed books on the subject,to 

21Childers. Even with this limited number of sources he
19-Nobody knows of this composition in Ceylon,but one verse 

of the Iiatjatira section of it was told to me by Mullapi- 
tiye Ralahamy.

20.OR 2258.
j  w  r t  |h21.Chandas sastraya gana vistara kala pot Lamkave vadiya 

nata.mehi nam pena pot saha Chandomanjariyat ma lafiga 
tibenava.Chandas gana vistra kala pot oya ratavala tibe 
nam e pot balanda mama bohoma prasannayi.



had gained a clear vision on the subject which was
exemplified when he authoritatively discussed some points
with Childers.

Besides these interested declarations we have some of
his versifications written on 26.9.1862. This can be named
as a 'Childers Astakaya', a praise of R.C.Childers, with
eight Pali stanzas. One can feel the genuine sentiments
expressed by the priest poet to Childers, whom he thought

22of as the only true relative he had on earth.
His skill in Sinhalese verses also can be witnessed 

in the same document where we can read one of his Sinhalese 
verses.We are fortunate to have the paraphrase written by 
the same hand, without which the reader could hardly 
understand what he was saying.
" Sarada pahana guna mandalati tama harana
pabanda viyatasuru diya dana nada karana
nomanda rusiri teda heli kala basa gahana
sarada sobana Childers matindu dinamina”

22.The first stanza is as follows:
siva siva siva danti kunda devinda danti 
tuhina surasavanti ^sadisodata kittl _ 
mukhajita sita kanti dighakalam sumanti 
jayatu jayatu Childers nama bhupala manti. 
OR 2259.
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(May you live long minister Childers, who possesses 
great gentle qualities at the heart, who dispels 
ignorance,in constant association with scholars, 
creator of happiness in people,handsome and speaking 
nicely, like the sun in the autumn, which has a cooling 
effect, dispels the darkness of the world,always in 
the sky, with a sphere of fifty yojanas, which opens 
the lotus flowers, and which has powerful rays.)

His mastership in the Pali language can be illustrated
when one examines usages like ’kala basa1 where he takes
it as equivalent to Pali ’ kalya bhasa' to denote light.

Before we come to assess the association of the 
founders of Yidyodaya and VidyalanKara with Sinhalese 
poetry, we must look into the activities of the other 
two sects of Buddhism in regard to poetry.The attitude 
of the bhikkhus of the Amarapura sect was a quite different 
one from that of the traditional scholars of the Siamese 
sect and it has a clear similarity with the teachings 
and ideas of Sitinamaluve and his pupils. We have read 
of the Pali compositions of Yalitara Yimalasaratissa 
mahathera previously, and now we have evidence of his 
acquaintance with Sinhalese poetry and rhetoric. For the 
first time the last two chapters of Sidat Sangarava, 
which had been neglected by the scholars of the Siamese 
sect for being associated with Sinhalese poetry, were 
paraphrased and edited by a disciple of Yimalasaratissa,



23of the second generation. In this treatise published
in 1891 he discussed the alamkaras in the verses of
'Kavyasekhara', 'Sasada', ' Kusa Jatakaya1 and 'Siyabas
Lakara', and it is quite clear that these ancient
Sinhalese poetical works were analysed according to the
ancient art of rhetoric at the seat of learning of the
Amarapura sect at Valitara.

Matara Saranapala, a colleague of Vimalasaratissa
and the disciple of Ambagahapitiye', compiled a treatise
of poetical instructions on Sinhalese verse, namely
'Ileladiv Abidanavata' , in 1838. When compared with the
other works on the subject this appears to be the most

24complete volume so far m  Sinhalese.
Valitota Gnanatilaka thera not only imparted 

instruction on Sinhalese poetry to the students of his
educational institute, but he himself was a poet in

* t 2 5̂Sinhalese. 'Opisara Sandesaya'  ̂ or the message sent
through a village headman, was received by G-unatilaka,
the chairman of the village Council at Bentara Valallaviti
23*A.W.Charles Perera, the editor of this work,was the

pupil of B.D.S.Vijayaratna, whose teacher was Vimalasara- 
“tissa mahathera^and he says in the colophon thus;
'apaduru aduru vu Vimalsara na yati sahda 
kivivara bingu kaninavala padasara vandim batiyen'.

24.1his was printed in 1892.
23-Printed at Vidyaratnakara press at Valitara in 1915 

by K.A.D.Mendis Vaidyajivaka.



Iforale. The publisher of this work says that it is not 
a work of serious dedication but was written during his

4-* ■ 26spare time as a pastime.
B.D.S.Vijayaratna, a pupil of Vimalasaratissa, in

his introduction to ’Kavya Sastraya'(1891) has credited
his teacher for most of the ideas expressed in the book.

27His poetic skill is also well praised, and after his
teacher's death he versified his life in Sinhalese under
the title 'Vimalasara Vata'.

An interesting convocation which will surprise the
student of poetry was held at Vaskaduve temple by the
leading bhikkhus of the Amarapura sect in 1901, with
Vaskaduve nayaka thera in the chair. On 12.8.1901, the 

/ -degree of 'Sri Vijaya Kaviraja PancLita' was conferred
on bon Martelis Silva of Panadura, as a mark of respect
for the service he had rendered by writing forty-one

28poetical works in Sinhalese.
When all these materials are taken into account

one can say that Sinhalese poetry was not neglected by
26.'meya utsahayakin yodana laddak nova yana ena gaman 

krida vasayen yodana laddak bavada...'.
27•'Lakdiva kivivaran ek mudun mal kada vu

apaduru Vimalsara nav yatindu pada sara namadim'.
28.1 have only seen two small compilations of his called 

'Kavyavatamsaya' and 'Sri Sadvarna Kavya', printed in 
1908. *
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the bhikkhus of the Amarapura sect in their educational 
curriculum as it was by the priests of the Siamese sect. 
Unfortunately they could hardly found any famous 
educational seat after the establishment of the two 
pirivenas by the Siamese sect. If they had been courageous 
enough to have a separate educational seat of the calibre 
of Vidyodaya or Vidyalankara, undoubtedly our discussion 
on Sinhalese poetry might have taken a more serious 
turn than is justified by the materials we discuss here.

To suit the ideals of the establishment,, kamanna 
Kikaya, at the start in the first Code of Rules for 
bhikkhus prepared by the founder in 1871? adjured the 
bhikkhus 'to refrain from versification1(Kavya citraksaradi 
prabandha kota grhasthayanta nokimada..•).The bhikkhus of 
the Ramahna sect were hardly able to found a sound 
educational seat in Ceylon during the period we discuss, 
thereby limiting our examination into the attitude of 
the leading bhikkhus towards Sinhalese poetry. But though 
there were restrictions imposed on versifying, they 
composed stanzas in Pali. They too believed, it appears 
to the student of literature, that the inhibition applied 
to writing verse in Sinhalese but not in Pali.The biography 
of Ilukvatte Medhankara, one of the foremost leaders of
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the sect, provides us with a comparatively small number 
of versifications in illustration of this matter. Medhankara
himself composed an eulogy in Pali and presented it to

. . 29Prince Albert when he visited Kandy. One can note that
this was done when he was a novice of the Siamese sect.
But we have evidence of his versifying even after he
became one of the leading bhikkhus of the Ramanna sect.
At his Upasampad§. ceremony at Matara, he presented a

30'upasampada prabandha1 in Pali to the examiners. There
are to the amazement of the reader a few Pali stanzas

w 31exchanged between Medhankara and Ambagahavatte Saranankara,
who declared the prohibition on writing poetry in the
Gode of Rules.

Since both the great scholars who founded Vidyodaya
and Vidyalankara were members of the Siamese sect, we must
here try to examine their attitude generally on poetry
and especially on Sinhalese poetry. Ilikkaduve Sumangala,
the principal of Vidyodaya Pirivena, versified in Pali
and Sanskrit like the predecessor scholars of the sect,
but not in Sinhalese. His 'upasampada astakaya’ was written
29-U.Suvannajoti,Ilukvatte Medhankara Caritaya,(1889),p.2.
30. ibid,pp.29-3'l •
31. ibid,pp.26-27.
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32

in Pali in 184-8, and two Sanskrit stanzas written in
commemoration of his teacher at Ratmalana, Valane

33 . . . .Siddhattha, were it is said inscribed on his memorial
tomb in 1868. And on the occasion of the exhibition of
the Tooth Relic at Kandy on the full moon day of Asala
in 1866, he composed three stanzas in Sanskrit and six 

34-in Pali. 1Brahmana Pharma Kavya1 or Anusasana 
Sangrahaya ^  is believed to be a collection of Sinhalese 
verses of moral advice translated by Sumangala when he 
was a student novice at Ratmalana, but surprisingly none 
of the writers on the book even cite any verse as an 
example and it seems that they only know of it by hearsay. 
When he compiled 1Sudar^anaya* in October 1862 during 
the religious struggle against the Christians he started 
the journal with original Pali stanzas written for the 
purpose. If the story of his poetical work at Ratmalana 
is true}then he too resembles the character of Ginigatpitiye 
Sangharakkhita, a close disciple of Saranankara, who
32.Y.Panriananda, Sri Sumangala Caritaya, (194-7) 9 Vol. 1 ,pp.51*” 

-52.
33.Vidyodaya, edited by C.A.Iievavitarana, (1926) ,Vol.1 No.10, 

p. 4-02.
34-. ibid, (1928), Vol.3 ,NO.4-,pp.101-102.
35*rfhere is__no unanimity about the title.Dr.V.Ii.Vitarana 

says ’Brahma Dharma Kavya1(Sri Sumangala,edited by K. 
Sonata and P.Abayasekara, ( 1962 ) ,p.4-9) .D.r*P.B.Sannasgala 
mentions it as 1 Brahma Dharmaya1(Sinhala Sahitya Van^aya, 
196 1 ,p.64-1) .



4-39.

only versified in Sinhalese when he was a novice but 
not when he reached the ranks of a responsible bhikkhu.
It is interesting to note here his omission of the last 
two chapters of Sidat Sangarava which deals with poetical 
instruction in Sinhalese when he edited and paraphrased 
the book in 1884.

One will hardly see any difference between the 
attitudes of Ratmalane Dhammaloka and Dharmarama and
that of Sumangala. We have no evidence of any creative

hj ,poetical writing ĉf* Dhammaloka. But a very authentic 
declaration comes in the biography of Dharmarama, 
written by Piyadasa Ramacandra on Dharmarama1s sixtieth 
birthday, when he was still alive. The biographer reveals 
an informative event which exhibits the attitude of a 
great scholar on Sinhalese poetry.Dharmarama, a studious 
novice of fourteen years of age, received a letter from 
a friend of Tudave Pandita, with a Sinhalese verse,

9 9 * *

' • » 1 6which reached the hands of his teacher, Dhammaloka.
After reading the verse Dhammaloka advised the novice

• • 67to refrain from writing poetry v1 and he obediently
36TThe verse is as follows;

sirisara na niti pema kara sarasavi muva gabe vasana 
pirikaru na guruvara sanda sevumen sata dat mana mena 
vadahindina heranindu sonda Dharmaramaya supasana
a<J.a danina hinda vanda deva garu vadanin sakimehasuna' 

P.Ramacandra,Sri Dharmarama Caritaya, (191*3) ,p.16.
37- ’tamuse vannan kuda kale kavi liyanta vunot eva matu 

kalata ninda pinisa venava', 
ibid, p.16.



followed the advice, and even on his sixtieth birthday
he happily confessed his adamant adherence to it. He never
versified in Sinhalese during his lifetime. But Dharmarama
was a versifier of repute in Sanskrit, and on his return
to Ratmalana temple after studies in 1871 he wrote a
Sanskrit stanza on the panda! erected to greet him.
At his upasampada ceremony at Malvatta, he composed a
spontaneous astaka in Pali and Sanskrit, in praise of
the mahanayaka thera.  ̂J

The student of Sinhalese literature may be surprised
to note the acceptance of Sanskrit and Pali poetical
writings and the contempt for Sinhalese poetry by these
masters of Vidyalankara pirivena, when one examines
fRaja Caritaya1, presented by them to the Prince of

40Wales in 1875* The teacher and the pupil, imitating 
the role of bhikkhus of earlier days, unofficially 
instructed the Prince on righteous administration, citing 
from Pali, Sanskrit and Sinhalese sources. Out of the 
forty-seven stanzas quoted from various sources Pali 
and Sanskrit played the important part while only two
38.P.Ramacandra, op.cit, p.19*
39. ibid, p.22.
40.The original copy of Raja Caritaya is preserved at the 

British Museum, OR 2788.



Sinhalese verses from Budugunalankaraya on taxation
and punishment were presented. The eleven original
stanzas were written in Sanskrit and Pali. At the
beginning three stanzas in Sanskrit in accordance with
Malini metre, and at the end eight stanzas in Pali in
Vasantatilaka metre, though produced in three days1
time, were remarkably good and correctly written.
But unlike Sumangala, Dharmarama, when editing 1Sidat
Sangarava' in 1902, included the last two chapters on
prosody and rhetoric and appended a short note on

41fKavi Samaya' (Conventions of poetry).
The ideals of these three great masters must have

been followed faithfully by their disciples at the two
institutes of learning, and they made every attempt by
the end of the century to impart their knowledge of
Pali and Sanskrit prosody and rhetoric. 'Vuttodaya1 on
Pali metrics was edited by Mulleriyave Yimalajoti of
Galvana temple, a pupil of Sumangala, in 1888. 'Sptabodha-
-ya1 on Sanskrit prosody was translated into Sinhalese 

* »  ^by Valivitiye Dhammaratana, a pupil of Sumangala,in 1887* 
While these two great seats of learning excluded 

the older works of instruction on Sinhalese poetry in
41.Sidat Sangarava, edited by P.Dharmarama,(1902),p.203.
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this manner, some other lay writers and publishers printed 
these works, disregarding the attitude of the priest 
scholars. Thus Talgahagoda Ratanajoti's ’Nava Namavaliya' 
was printed at Suratura press by Juvanis Silva in 1872, 
Bhadra1s ' Elu Sandas Lakuna1 in 1874, ’Namavaliya',a 
lexicographical te t, was published in 1882. The text of 
’Lakunu Sara’ was printed in 1885. 'Siyabas Lakara’ with 
a paraphrase was published in 1892, and Batuvantudave 
Pandit printed two ancient glossaries for poets, namely 
'Ruvan Mala' and 'Piyum Mala', in 1892 and Tambiappu 
Gurunnanse paraphrased 'Kav Lakunu Mini Mai1 and printed 
it in 1899*

The scholars of Vidyodaya pirivena, as we have said 
earlier, exhibited their mastership of Pali and Sanskrit 
poetical theory in their published works. When Vidyodaya 
expanded its branches in the Island some principals of 
those seats of learning felt a duty to impart knowledge 
of Sinhalese poetics. J.P.Amarasinha, a pupil of 
Madugalle Siddhartha, principal of Sangharaja Pirivena, 
ICandy, after feeling the necessity of printing a 
paraphrase of the last two chapters of Sidat Sangarava 
did so in 1892. But in 1907, the false interpretations 
and the shallow knowledge of Sinhalese poetical theory
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demonstrated by this writer were exposed by W.P.
Gunavardhana, who criticised this work and its

_ / 42interpretation on a verse of Rahula in Salalihini Sandesa.
In his introduction to Guttila Kavya, W.P.Gunavardhana,
one of the pioneers of the critical appreciation of poems
and a great independent critic of the first quarter of
the twentieth century, also criticised the unfavourable
attitude of the principals of traditional seats of
learning, affiliated to Vidyodaya pirivena, on rhetoric

46as 1 a system of beautifully lying* . ^
In spite of the deplorable treatment of Sinhalese

poetry by the traditional scholars of the time, three
poetical works appeared in 1876. 1Badovra Katava’ of
Kristain Perera, ’Kaliyuga Santiya* and 'Atula Raja
Katava* were printed in 1876. With an examination of these
three works one can realise the pressure exerted by the
traditional scholars, the struggle of the new poets and
the essential factors in the establishment of this new
tradition of poetry in Sinhalese literature.
42.1.P.Amarasinha saw faults in the verse*aga pipi mal* in

*Sidat Sangaravd Antyardhaya*,(1892),p.53*W.P.Gunavardha“ 
-na criticised the statements, without mentioning the 
author of the work, in Guttila Kavya Varnana,p.lix.

45.'samahara pan<J.ita kenek me vanahi boru sastrayeka,meya 
igenaganmen kam kimdayi kiyana bavada kisiviteka asanta 
labe.meT ^astrayehi uganvanu labanne boru opa'lS kiyana 
kramayayi...me du^akayangen samahara denaku parivenadhi- 
p at ihuda vet',
W.P.Gunavardhana,Guttila Kavya Varnana,(1916),p.Ixlv and 
p.lxx.
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'Badovra Katava' is the longest poem in this tradition
of poetry so far. This was only the first part of the
projected book and it consists of one thousand and seventy
verses* The other parts did not reach the readers, as far
as we know. The story was taken from ’The Arabian Nights’

44Entertainments’. Small paintings m  black and white 
were drawn in this book, and this is the first time 
Sinhalese readers had seen such sketches in a poetical 
work, which highlighted the important incidents of the 
story. This also can be considered as the first time 
Sinhalese readers read a story from that world famous 
text.

’Kaliyuga Santiya1 of Vijayamini, a native physician,
reveals the story of Kali Yakkhini in Saddharma Ratnavaliya.
The purpose of writing the poem is interesting. The
feelings aroused by a woman deserted by her husband

45motivated him to write this work.  ̂ But one can hardly 
see any relation between this actual event in contemporary 
society and the story he narrated in the poem. He wanted 
not to relate the events of the story but to advise his
44.'The Story of the Prince Gamaralzaman and the Princess 

Badoura',in The Arabian Nights' Entertainments, edited 
by E.W.Lane,(1853),pp.287-527.

45.vada daruvan vehesauna ek liyek himi3̂a hara  ̂dama 
vada duk vada haHdana bava dana sahane vimata ayalama 
yoda bana pada samaga kele mema pota sita se ma 
hondakarava ugat vedasata Vijayamini vedaduru tuma’
Vi jayamini-.̂  Kaliyuga Santiya, unpaginated, verse 77-



readers on various fields, to give advice to parents who 
have daughters, advice for pure women, advice for men who 
intend to leave their wives In search of new spouses, 
advice for young people who conceal venereal diseases, 
and to describe the characteristics of a flirtatious man. 
Out of the 78 verses the story occupies only 16 verses 
(7-18 and 68-7^)* He started the story in the seventh 
verse and at the end of the eighteenth he says, 'me kata 
atara bana- kiyami mage mata nana mena'(in the midst of 
this story I will preach according to my knowledge), and 
asks the reader who is only interested in the story to

46start again from verse 68 leaving out all the sermons.
By the simile the poet employs, the reaction of the 

medicine given for the abortion is beautifully conveyed.
'dunat samagama vatuni gediye natta galavunu vigasata'^ 
(It fell like a fruit from its stem.)

His ideas on marriage and love are surprisingly radical 
for that time. One might, wonder whether he advocates 
free love without marriage.

i * h Q'kasadaya kumakatada semehasa atot dennage kiya mata'
( If both are in love why should one marry?)
46.'me katavastuva atarata kavya kartrge matayen siyalu 

denatama danamitikarn dakvanu labe.me1 kata vastuva 
pamanak kiyavanna kam&ti kenek 68 veni kaviye patan 
balanu'•

47*Vijayamini, op. cit, verse 14.
48. ibid, verse 37*



1kasuvat nokasuvat kamsapa vindina kota sapa eka leda
_  _  —  -49kasumaya saki kiyanne ara pana allana eka veda1

( The registration of the marriage would not affect the 
sexual happiness* After all what is marriage? Only the 
signature. Is not it?)

His linguistic expressions will he a matter of interesting
humour to the reader. One can note here his usage of
’kasada bandat1 as ’ kasuvat’.

'Atula Raja Katava* taken from a Tamil source was
composed with three hundred and eight verses by a poet

_ 50of the Seven Korales in a earlier century. Though its
material is associated with Tamil literature, the
superstitious belief in Saturn as a disastrous planet for
human life is accepted by Sinhalese people* The poet
says anybody xVb.o reads the verses of his book will

52overcome the ill Influence of Saturn.
49- Vi jayamini, op.c'it, verse 38.
50.Hr. P.B.Sannasgala mentions an ’Atula Raja Puvata*

written by a grandson of Vanigavanna Dhanapala Mudali 
and says it is unprinted. Sinhala Sahitya Vansaya,pp. 
399-400. In the printed copy no such name is mentioned.

5^.A popular story tells how Visnu ate bamboo leaves under 
the influence of Saturn.
152. kiva mekata sate ka
liar eta kivu £fani apala nova  ̂ saka* verse 8^
*apala &anigen van kenek kiva asuva me kata ve mangul’ 
verse 300.
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This year marks the strengthening of these 
publications as a commercial enterprise. For the first 
time we come across of the idea of 'copyrights’ in Atula 
Raja Katava and Kaliyuga Santiya. The 'ayitiya' of these 
publications were sold to the publisher and publisher 
pays the printing bill. Kaliyuga Santiya was priced at 
25 cents and Atula Raja Katava at 50 cents. Certainly 
these prices are handsomely high at that time. One had 
at least to give up one week’s meals to buy this book 
since the price of a pound of rice was five cents.These 
publishers to gain the highest sale of their books 
employed booksellers who would announce the name of the 
book and the story of the work and the price. For these 
purposes the publisher printed one or more verses in 
the title page of the book. The title page of 'Kaliyuga 
Santiya’ reads thus;
'sata sita alavana tatu ati mema pota
sata visipahakata vikunami adu nata
sata dat pandi gena baluvot kara meta
sata visipaha vatinakama hangi yata’

( I sell this enjoyable interesting book for a price 
not less than 25 cents. Any scholar who reads the 
book will realise the validity of the money he 
has spent.)
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At the front page of 'Atula Raja Katava1 we read 
this verse;

. »' patala diyata Senasuru ati nil gat a
Atu la rajuta pera parasidu daranata
apa la karapu vaga ati mema kav pota
kuhula novav ganumata panasata sata'
( The story of Atula, the famous king who was
victimised by the blue-coloured Saturn is related 
in this book. Don't hesitate to buy the book for 
fifty cents.)
The publisher and book seller had no rivals to

point out their inaccuracies or mistakes in their
ventures. But the writers had to face the criticisms
of the scholars of that time. The authors of these poems
were afraid of the fault-seeking scholars of the day,
most probably the traditional scholars produced by the
two seats of learning, and were scared of them. Note
the humbleness of this poet in front of their scholarship
1 samata hangena lesa gurupada harimi na
e mata rate vavahara vena pada gena
memata hangena lesa pavasana kavi gana
kumata karanudo apahasa pandi dana1
( Leaving all difficult words, taking the easiest 
colloqtiial terms which could be understood by all 
readers, I versify as I can. Why should scholars 
insult these verses?)

53.Vijayamini, op.cit, verse 2.
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When the reader becomes aware by this evidence that
this new group of poets were not accepted as scholars
by the traditional writers, he will certainly be
interested to have an idea of their identity, James
D’Alwis, in his informative introduction to Sidat
Sangarava, mentions a popular tradition of poetry which
existed in about 1850 in the Island, D'Alwis wrote thus;
"The traveller and the missionary must have both 
observed that frequently after night-fall a group of 
people assembles around, a man who professes to read 
to them, The writer has not only observed this himself 
in the villages adjoining towns, but also in the very 

‘ heart of Matura, Galle, Colombo and Kandy. The books 
which are commonly used amongst them are many", ^4

D’Alwis described four categories of popular poetical
works used at that time among these readers, and we are
able to see that some of the books which we discussed
in the last chapter are among them. The similar books
found in the list of D’Alwis and in our discussion are
’?T5da Malaya’ , Sinhavalli Katava' , ’Sndi Male’ ,‘Dinatara
Katava',’Sulambavati Katava', 'Atula Katava’ and 'Devadatta
Varune'. With the spreading of the printing presses
thus we see how this popular tradition of poetry came to
the limelight and was transformed into a intensely_______
54.James D’Alwis, Sidat Sarfgarava, (1852) , introduction, 

p. Ixxii.
55- ibid, pp. lxxiii-lxxvi.



popular medium at this time. After the publication of 
these three poetical works in 1876,-we enter an enigmatic 
period of eight years, until the appearance of 'Kalla 
Malaya*, in 1884 at Galle. We have no single printed 
poetical work during this eight year period. The reasons 
for the occurrence of this inscrutable period are hardly 
to be found now.

In the proceeding chapter when we were discussing 
the development of the new poetical tradition in Sinhalese, 
from 1852 to 1875* I have suggested that any research 
on this subject has to be done along the lines of 

—classification in the fields of subject matter, poetic 
language and metre, since those were the serious problems 
which confronted the unsophisticated poets of that time. 
During the next two decades starting from 1884 these new 
experiments saw a steady prolongation at the hands of 
the new generation of poets.

In this period, again, we come across varied 
experiences and subjects associated with Buddhist religion, 
described in thin volumes of poetry. Jataka tales or the 
birth stories of the Lord Buddha, most of them now original 
compositions, were narrated by these new poets in this 
generation. 1Sama Jataka Viridu Pota* of Don Arnolis



451.

Jayavickrama of Valigama, 'Sandakinduru Jatakaya’ of an
unknown poet, which is enacted by the folk dramatists
as a 'Kolam play’ even now, where we find a considerable

56number of verses taken from Vilgammula text, and 
1Pirinivan Jatakaya1, which is not a tale from the Jataka 
book, but the work of a contemporary hand which describes 
the events of Lord Buddha’s passing away, were printed 
in 1885 by S.A.Z.Sirivardhana at G-alle. In 1886, 'Abhinava 
Kusa Jatakaya’ of K.R.Perera was printed by J.D.Fernando,
'Tarka Jataka Kavya’ of the same poet was printed by 
L.H.Alwis, and ’Temiya Jataka Viridu Pota' of Don 
Pedris Abhayagunavardhana of Nakulugamuva was printed 
by S.A.Z.Sirivardhana, at dalle. ’Nivi Jataka Kavya1 
with a hundred and four verses, by B.Gunaratna, was 
printed at Jos Fonseka and Sons, by the publisher, N.N. 
Kure Appuhamy, and 'Maha Supina Jatakaya’ and ’Solos 
Svapnaya’ which deal with the same story were printed 
in 1887. Ehe running of ’Vidhura Jataka’ to five editions 
in this short period is clear evidence of the popularity 
of Jataka tales in verse among readers. This time it
was printed at Sudar^ana press by P.Kure.
56.Out of the 57 verses 15 were taken from Vilgammula. 

Numbers in the brackets in the following lines are of 
the new work. 579(52) ,584(31) ,386(25) ,385(35) ,588(4-7) , 
394(34),395(36),396(37),398(38),404(42),402(43),
407(50),408(51),409(52),391(33).These numbers are compared with the edition of Sandakinduru Da Kava by 
Valane Dhammananda,(1931), printed at Sevya l5ri press.
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K.R.Perera1 s 'ilnanda Bodhi Jatakaya* was published 
by Agalavatte Koralalage Don Teigis Appuhamy at 
Ilakminipalanga press in 1889, and 1Ummagga Jataka Kavya*, 
Perera1s longest composition, in eight hundred and one 
verses, was printed at Lokartha Sadhaka Press in the 
same year, while his 'Maha Silava Jatakaya* , consisting 
of ninetynine verses, was printed at Granthaprakasa 
Press by W.A.D.Silva in 1891.

Don Hendrick Dias Appuhamy published * Suvarnamayura 
Jatakaya* of K.R.Perera in 1892, his 'Abhinava Kusa 
Jatakaya* ran to a second edition six years after its 
first appearance, and Perera*s *Vessantara Jataka Viriduva* 
with 87 Viridu verses was published by W.A.D.Silva and 
J.D.Fernando in this year. 1Muva Jatakaya1 of a past 
poet was printed by D.S.Fernando, and ’Kav Mini Randama* 
or *Pancayudha Jatakaya* of Siri Sumitta of Talakanda 
temple or Godakanda temple, written in 1832, was published 
by Badigama Don Diyonis Disanayaka Appuhamy and Don 
Hendrick Appuhamy at Satya Samuccaya Press.

In 1893, ’Sama Jatakaya* of K.R.Perera appeared 
again in its second edition. 'Buridatta Jatakaya’ of an 
older poet was printed at the Buddhist Press, Kandy.
1Culla Paduma Jataka Kavya* of Jayasuriya Kraccige George 
Perera was published by C.A.P. and J.E.P. Samarasekaras
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at Lakrivikirana press in this year. 'Malta Padaranga
7: cnJatakaya1 of Kobbakaduve priest,'7' written in 1692, the

longest poem printed up till then, with 1635 verses was 
/printed at Sastradhara press.

Another version of Kusa Jatakaya appeared under the
title 'Kusaraja Mangallaya', a narration of events from
the birth of Kusa, the Aspiring One, to the malicious
treatment of Pabavati, his wife, at the stables, written
by Agalavatte Nakatta of Mat ale, published in 1894-. 'Matanga
Jatakaya' of,Don Abraham Karunaratna aracci, and was

(published by G.M.Perera at Silpalankara Press.
In 1895, 'Kummasapinda Jataka Kavya1 of Kavisekara

Nandana of Devundara written in 1675 was printed at
Mahatirtha Sridhara Press, Matara, by J.P.Ekanayaka.
1Digha (sic) Kosala or Kosamba Jatakaya' or 'Kav Mini
Pahana' of Yalihitiye Vajiragnanalankara Sirisumana
composed in 1840 was published by Vijayavardhana
Hevamirissageyi Don Kornelis of Dikvalla, at the same
press, in that year.

'Alambusa Jataka Kavya', apparently an older text,
was published by W.G.S.Perera at Sarasvati Press in 1896,
57»According to the sixth verse, the author of the poem is 

this priest, but the colophon to the printed version 
gives the name of Kirimatiyave as the author.D.R. 
Seneviratna, in his edition in 1929, says in another 
version he found the author's name as 'Mutuve Upasaka'.
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and the same story with slightly different personalities 
written by Virasinha Mudalige Ukkubanda of Valigama, was 
printed at Sastradhara press in 1898, as 'Nalini Jataka 
Kavya'•

It is quite clear that with the ramarkable expansion
in the number of presses during the last decade in
Colombo, Galle, Matara and Kandy, the publishers were
now able to print contemporary original poetical works
of hitherto unknown poets. ' Sama Jataka Yiriduva','Abhinava
Kusa Jatakaya1, 1Tarka Jataka Kavya1, 'Temiya Jatake
Viridu Pota1, 'Snandabodhi Jataka Kavya', 'Suvarnamayura
Jataka Kavya1, 'Vessantara Viriduva', 'Kusaraja
Mangallaya1 and 'Nalini Jataka Kavya' come under the
list of contemporary original works. These famous and
popular stories were, versified to satisfy the essential
need of the readers who preferred to read the stories
in verse rather than in prose.^ Kusa Jataka Kavya of
Alagiyavanna written in 1610 was hardly intelligible
(or so he says) to the readers of that time and it
called for two new versifications of the same story.
The reader will notice another interesting factor,
58.At the back page of most of these new compositions the 

reader will find similar statements to this effect, 
which read in most cases as follows; 'yam^katantarayak 
vasagamen kiyavanavata vaja kaviyen kiyavimata asimata 
vadi dena kamati bava parasiddhayi'.



that four of these original Jataka poems, namely Culla
Paduma, Tarka, Nalini and Suvarnamayura described the
characteristics of women harmful to the way of purification
in the Buddhist church, a popular belief among the
Buddhists. The illustration and diffusion of such an
accepted belief which could soothe the ears of the
listeners and readers appears to be considered as the
duty of a writer of that time, even if their knowledge
of Sinhalese language and poetics hardly allowed the

59writers to fulfil their tasks.
Almost all the writers accepted their ignorance of

grammatical Sinhalese language and the science of poetry,
but they believed that they must versify these stories
for the benefit of the reading public. But one can hardly
say that these poets were ignorant of classical poems;
at least we have to accept that they had read some parts
of these works. The similes employed by these poets were
nothing new and they resuscitated the same rigid old
devices which had been exhausted by the poets of the
past centuries. One can not see any originality in their
statements. Compare the following two verses of the
59.1 mama mebandak niskalankava gotannata pamana Sinhala 

bhasavabodhayakut nativa meya mese karannata kalpana 
kele mebandu dharmovavadayak (sic) lovata prakasa 
kirime" rnahat phala mahanisansa sahaya kara genayi'^ 
J.A.G-.Perera, Sulu Piyurn Da Kava or Culla Paduma Jataka 
Kavya, introduction.
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features of two separate women, by two different poets
in Matanga Jataka Kavya and Inandabodhi Jataka Kavya*
"varala monara pila vilasata
nalalada adasanda vilasata

* *

debama ededunu vilasata
60desavan rantodu lesata"

• »

’’varala monara pila vilasin
nalalada adasanda vilasin

*

debamada dedunu vilasin
desavan taru ras vilasin’* ^

fungible results of the employment of classical 
devices without a clear understanding, can be seen in 
the comparisons of ears to golden earrings by the former 
and to the rays of stars by the latter*

Regarding the language, to suit the number of 
syllabic instants of a poem, the poets made every attempt 
to employ words, sometimes startling but more or less 
suitable, derived from Pali or Sanskrit.
"mema ratata nuduruva

62candala gramak uva"
"veya dana gata manavi buvipala”
60Yi).A.Karunaratna, Matanga Jataka Kavya,(1894),verse 25* 
61.K.R.Perera, Inandabodhi Jataka Kavya,(1889),verse 69. 
62.idem, verse 12.
63.K.R.Perera, Ummagga Jataka Kavya,(1889), verse?368.



11 saririka udesika
dumindu a . paribhogika 
me tun sayen eka
say aka vandi kala... 1! ^

Sometimes a reader will be puzzled to find two 
different levels of language used by the same poet. Culla 
Paduma Jataka Kavya exhibits a more refined language with 
a classical touch in some of its descriptions* 
u bun maru sanda dumindu net iiidunil mine na
man lesa puda gevamxn sat sati pemi na" ^

Meanwhile one will be surprised to find the following 
phrases of the same poet employed in the same work, which 
are colloquial.
T,kiyava apa veta me dan hanikata" ^

The inability of some versifiers of Jataka tales even 
to put the correct number of syllabic instants in each 
line, has spoilt the rhythm for recitation and makes it 
sound awkward.
"budurajuge guna banda
adahana kele avamangul tada" (Pirinivan Jatakaya)
"vada piyum pita sat
kele sinhanada pa visesat" ( ,, ,, )
64.K.R.Perera, Inandabodhi Jatakaya,(1889)> verse 17.
65.J.A.G.Perera,op.cit, verse 9.
66. ibid, verse 109.
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When we consider the pivotal part played by the

upcoming presses in the main cities of the Island by
printing, publishing, distributing and selling the new
Jataka versifications, we can see that they must have
solidified the new poetical tradition in the country at
the turn of the century. The normal maximum number of
copies printed of a book was two thousand, which will
surprise the reader when he is aware that even after a
century there appears hardly any difference in the numbers
printed of a creative work even of a famous writer.
Printers who invited a writer to versify a story and
assumed the status of the publisher, after paying his fee,
no doubt a small sum, ruthlessly destroyed all the
connections of that work with its author. !Nivi Jataka
Kavya1 was composed by B.Gunaratna, as appears from the
note at the end, but according to the introductory note
appended to the printed work, which discredits the
publisher now, the poem was merely composed by a famous
poet ( prasiddha k^vyakkarayek visin viracitayi ). Some

67printers printed more copies than the promised number, '
and to curb this subversive act writers who published
their own books produced a seal (at muddaraya) with their
67*Hikka<J.uve Sumangala on 25.9*1875 informed E.R.Gunaratna 

of such presses in a letter and said thus; ’potak accu 
gasa denta bara gena kopi ganana vadiya accu gasa ganne 
horakam karana ayayi.ese karana ayage kantoruvak Kaiman 
dorakada'̂ a asannava tibena bava salayi.tavat ekak tibena 
bava apata danaganta labi tibenava'.
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name on the first page of every hook and warned 
malpracticers to beware of prosecution. Commission was 
paid to the booksellers, and the retail booksellers of 
the country were encouraged to buy in hundreds xdiich 
would carry handsome commissions. With these publications 
of Jataka poems we can see the growth of the poetical 
tradition into a successful commercial enterprise.

Another important feature introduced by these poets 
v into the new poetic tradition was a new reciting technique 

with a completely modern tune. These works are called 
’viridu’. Some of the works designated as ’viriduva’are 
mentioned above, and some other writings of this period, 
namely ’Viridu Alankaraya’ of Allis Raban G-urunnanse,
1Nakat Satvisse Viridu Pota’ , ’Flahabinikman Viridu Pota' 
and 'Suvisi Vivaranaye Viridu Pota’, all printed in Galle 
in 1885  ̂were composed after the same method. The lines 
consist of 24 matras, and this metre is not new to the 
Sinhalese prosodical works but the significance of this 
tune lies in the way of reciting it. The last 12 syllabic 
instants at the end of the second and fourth lines have 
to be repeated with the beat of the musical instrument 
called ’rabana’. These tales were narrated in the form 
of a dialogue between two people in a competitive mood 
in front of a listening audience. Both were trying to



460

pretend to be masters of the tale and versification; 
when one enquires of an event, the other relates it 
authoritatively, giving the listeners the opportunity 
to understand the story in full. I will illustrate an 
instance in 'Sama Jataka Viridu Pota’.
"enavada umba ma samagin tava tava tarangeta kiyanda 
banavada mama umben ahuve me sabayata tora denda
baruvada sakiyani menumbata me gana vistara kiyanda 
monavada ara tapasun hata tibune dukak pala devanda 
"menna itin naluvani bari umben memata galavi ganda 
onna bolan epa tavat vadi vadiyen uda paninda
binna novana lesatama mama dannava dahamen kiyanda

68venna tibuna duka nam saki dennage as anda venda"
( The first one asks: Are you again trying to compete 
with me in saying verses? I asked for religious 
matters only to be delivered to this audience.My 
friend, I hope you are able to describe this event.
If so, tell me what was the disaster which confronted 
that hermit.
The other replies: Oh, I can not get rid of you..But 
beware. Bo not try to be funny with me. I know the. 
religious texts very well. The disaster he had to 
face was blindness in his eyes.)
The twofold life story of the Master, when he was 

prince Siddhartha and later as Lord Buddha, supplied the
68.B.A.Jayavickrama,Sama Jataka Viridu Pota,(1885)>verses

5 & 6, p.1.



subject matter for some creations in this period. 'Buduguna 
Sangapava' of K.R.Perera written in the dialogue form 
between a Brahmin and a devotee was printed at Dihalankara 
Press in 1894 and narrates the serene qualities of the 
25 Buddhas of this aeon including Gautama, the trees 
under which they attained Buddhahood, and the places 
where Gautama Buddha spent the first seven weeks after 
the Enlightenment. Prince Siddhartlia was born at Kapilavastu 
in India. P.P.JayavarGhana of Kurunagala in 1897 
versified the beauties of that city as 'Kapilavastu

t  —Alankaraya' and printed it at Sevya Sri Press at 
Paliyagoda. Siddhartha's first vivaranaya or prediction 
of future Enlightenment was given at the feet of Dipankara 
Buddha when the Aspiring One was born as Sumedha. M.H. 
Arnolis composed a poem on this event in 'Buduguna 
Viriduva' in the form of a dialogue between two friends 
and printed it at Vaidya ^astralankara press in 1895*
Ihe birth of Siddhartlia in his last birth until his 
passing away as the Master was added to the above 
mentioned story in ' Siduhat Sirita' of Flatale Ratanajoti 
thera, printed at Albion^ Press in Galle in 1896. Prince 
Siddhartlia left his royal mansions in his twenty ninth 
year in search of higher ideals of life and from this 
event up to the Enlightenment is described in 'Kavi



Mahabinikmana1 , a work of a past century, published, by
t •Sayaneris De Soyza Amarasekara of Valitota in 1889, and. 

in 1Mahabinikman Viridu Pota1 by K.R.Perera printed in 
1885* Ike story of how Siddhartha deserted his wife 
Yasodhara, who spent her remaining period of life 
devotedly until she entered the Order of Runs, is related 
in 'Yasodara Vata’, a work of a poet in the past of 
unknown date, which was first printed by M.D.R.Appuhamy 
in 1891 * while another new composition, a poor imitation 
of the earlier poem, was printed under the same title 
by D.S.Ranasinha Appuhamy in 1887 ak the Pree School 
Press at Kandy and a second edition issued in the following 
year, at the press of the Technical College at Kandy.
The Bo tree under which Siddhartha attained the Buddhahood 
is described by Ambagolle priest in 'Bomada Alankaraya* 
in 1891* The Enlightenment of Siddhartha was harassed 
by Mara and his three daughters, according to religious 
texts. This is described in 'Mara Yuddhaya* of K.R.Perera 
and 'Budumula Upata Saha Buduguna Santiya Hevat Marangana 
Sahalla* printed in 1890 and 1893 respectively. After 
Siddhartha attained Buddhahood the events connected with 
his life were not considered as worthy of versification 
by these poets. Only two further incidents of his life, 
the story of Alavaka and the story of the Licchavi kings,
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appeared as 'Purana Alav Sahalla', the work of a past poet, 
and 'Licchavi Katava’ of K.R.Perera,

The term ’sahalla' associated with ’Marangana Sahalla1 
and 'Alav Sahalla’ is interesting. ’Elu Sandas Lakuna’, 
the oldest prosodical work in Sinhalese, mentions a metre 
called 'sahali1. But this term here denotes not a metre 
hut a ’tale*. Even the present day villager might call 
any story which is excessively prolonged a ’halla’. 
'Marangana Sahalla' describes, event by event, the 
preparations of the three daughters of Mara to seduce 
Siddhartha, individually naming all the herbs taken to 
produce a capsule called 'Bodisatta Guliya’. Thus 'sahalla' 
can be interpreted as a tale in verse, with lengthy and 
elaborately descriptive events.

Life stories of famous arahat desciples of Lord Buddha, 
namely Sariputta, Maha Kassapa, Anuruddha and Upali, which 
came in the form of Sinhalese translations of Pali sources 
were versified by A.P.Idirisinha of Matara in ’Rahat 
Caritaya’ which was printed in 1892. He was aware of the 
liking of ordinary people to hear verses rather than prose 
and he says that he had made many efforts to compose these 
tales (kavivalata naga boho mansiyak daret) . But his efforts 
could not supply him with a language to enrich the poetic 
beauty.



Note for instance;
'viya giriyak pasan visitura'
In this sentence note the use of 'giriyak' for 'girak1.
And in 1suruci nam tapasva mama- vasati ...1 the first
person singular subject 'mama1 is joined by the writer
itfith the plural verb of the third person 'vasati'.

Apart from the Jataka book, the poets of this new
poetical tradition turned to Saddharmalankaraya and
Saddharma Ratnavaliya for stories to versify. 'The story
of three friends' which comes as the second tale of 'Tun
Yahalu Vagga' in the former, was printed in 1886 at Galle.
The poet has mixed colloquial terms with the written
language in some places.
"siyotun saha sivpavo da

^  .. 69mirxngu dakala jalayakva da"
In the written language one would not use the last 

character 'la' in the term 'dakala', which is constantly 
employed in the colloquial language. When the cobra and 
the parrot, two of the friends, visited the man, the 
third friend, the poet describes the scene by transforming 
it into a human and modern social event.
"liabayi miture dan sihi vuna
- • 70vadi veyan avit me tana"

69. Tun Yahalu Katava,(1886), verse 9, p.1.
70. ibid, verse 48, p.6.
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"yannata ada bariya gama ta
71sitapan miturani tikakata" {

( Oh. Now I remember you. Please sit down here. Today 
you can't go home. My friends, please stay.)
This same story was versified by V.M.Vijayasinha in 

1894, as 'Tun Yahalu Puvata', which was compiled when 
the author was sixteen and is evidently a poor production, 
"mepota nimuyemi gana sandas a dosut sindeva belen teruvana" 

'Nimuyemi' is a funny form of the verb 'nima' (to 
finish) and one can hardly recite the line to any accepted 
tune in Sinhalese literature.

The seventeen year old novice at Valukaramaya, 
Kdttegoda, called Sugunatissa, composed the story of 
Buddheni, which was taken from Saddharmalankaraya, 
following the traditional system of poetry, and two 
devotees of the'temple, who were greatly satisfied 
with it, printed it as 'Buddeniya Vata' in 1895*'Yakini 
Puvata', printed in 1897* related the famous story of 
the female demon called Kali which appears in'Saddharma 
Ratn&valiya'.

'Ravana Yuddhaya1 of K.R.Perera, is a confused 
version of Da^aratha Jataka and of Ramayana,^ which

L m a n   ' 1 J I    11 1 1 1 «— - f n , ji , L , j,, -ii  ■ ■ . r -r    - ' -  r - ■ t - ---  - -  ■ -71. op.cit, verse 49, p. P-6.

72. In India Ramayana Is a more popular book': and it has
influenced every religious and social field of India,
but in Oeylon it never became so widely known.



was printed in 1895- It seems that he had heard the latter 
from someone and considering the similarities of the two 
stories he combined the two, which now misleads the 
reader.

Milinda Prasnaya, a popular text among Buddhists, ŵas 
related in 'Nagasena Svaminge Saha Milindu Rajatumaget 
Jivita Katava' of K.R.Perera in 1890.

Legendary beliefs about the Universe, the beginning 
of the Aeon, and its end, spread through the commentarial 
literature of Buddhist texts among the ordinary Buddhists. 
Poems describing these beliefs were not accurate or 
scientific descriptions, but exaggerated versions of the 
written accounts, as the poets have heard them in religious 
sermons. 'Sakvala Vistaraya' printed in 1886, 'Kalpotpatti 
Malaya' in 1889, and 'Kaliyugaya' were three such books.

Two poems were written by K.R.Perera on the lives of 
two great personalities in India and Ceylon, who had 
marvellously helped the Buddhist church. The great king 
Asoka, who assisted in diffusing Buddhism in many parts 
of Asia, was eulogised in 'Dharmasoka Vata1 printed in 
1893, while Lutugamunu, a king of Ceylon, who waged a war 
against an Indian prince on the pretext of safeguarding 
Buddhism in Ceylon, was described In 'Dul̂ ugammnu Vata1 
printed in 1891.



Except 1Dutugamunu Vata* all the other new poetical 
works which we have described up to now deal with India 
as the social background. The poets of this period also 
developed the new type of poem to express contemporary 
incidents associated with religion in Ceylon. A discussion 
on these original works will show how far these new poets 
are responsible for the expansion of the subject matter 
in the new poetical tradition.

*Samanala Rock1, popularly known as !Sri Padaya' 
where the Lord Buddha has embodied his footprint, is a 
place of utmost significance to the Buddhists in Ceylon.
'Samanta Kuta Vannana' of Ve&eha thera, a Pali composition, 
had become almost unintelligible to the readers of that 
day and to satisfy them with a simple version of it, 
appeared Balangoda Guru’s 'Samanala Vistaraya1, a 
description of Samanala, published by P.R.S.Pernando, 
a native physician, in 1897-

'Samanala Kanda' is the accepted abode of God Saman, 
one of the guardian deities of Ceylon, and he was 
eulogised in 'Siro Padaya1, which was printed in 1887*

At a time when the modern facilities on ^ri Pada 
were not available, the experts who went there annually 
on foot felt that it was their duty to instruct other
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would- be pilgrims on the ’holy travel’ to ^ri Pada. 
Disanayaka Don Lavarenti, who had paid a visit annually 
to the rock for the last thirtyone years not only described 
the way to Sri Pada starting from Kosgashandiya, but 
advised the pilgrims on their behaviour during the journey 
in ’Sir! Pada G-aman Vistaraya1 .
”bat kana kala hisa vana vana kanta epa
ot ot tana vatila nidiyenta epa” ^verse 15) •
( When having meals do not shake your head and do
not sleep carelessly.)
The poet, accepting his inefficiency in grammar 

(viyarana dos emata), sold the copyright of the work 
to H.P.Sinnappuhamy who printed it in 189*1 at Lakdiv Press.

Yon Merenna Simanhevage Sariis Silva composed another
work of instructions to the pilgrims called 1Siri
Saranabhivadanaya’ which was printed in 1892* K.D.Siyad5ris

/ —in 1890 printed K.R.Perera’s ’Samanala Gamana Saha Sri 
Pada Vandanava* at Lakminipalanga Press, which narrated 
the irksome journey to &ri Pada by foot, starting from 
Galkapanavatta. One who is conversant with the ’nade guru’ 
or guide of a pilgrimage to sacred cities, who was a 
familiar figure two decades ago in every remote village 
in Ceylon, will realise how the poet is making attempts 
to fulfil that role of a ’nade guru' to the ’kodu' and

75. It is a sign of disrespect, according to the belief.



'kirikodu', the first time goers to Sri Pada. He advised 
the pilgrims of places to eat, to get a hath, to sleep, 
to rest, and places where they have to beware of thieves. 
At the end of the poem, the poet printed the Pali stanzas 
and benedictory verses in Sinhalese to be recited at the 
peak. Any reader who bought the book would undoubtedly 
easily reach the sacred place. See how the poet introduces 
the pilgrim to a friend of his at Magaltota.
"Surabiyel Appuhamy daka neta ta

_ —

mage mekal siyalu suvaduk kiya sita".
( Meet Surabiyel Appuhamy and tell him about me.)

Kalaniya, another sacred site of the Buddhists, also
supplied subject matter to 'Rajamaha Kalani Utpattiya’
in 1896. The significance of Anuradhapura was caughtv
belatedly by the leaders of the B,T*S and MBS- But before
that the poets and ordinary people had discovered the
importance of this place to the Buddhists of the Island.
'Anuradhapura Alankaraya1 of A.S.Kannangara was printed
at the Industrial School Press in Kandy in 1887* The poet
who started from Kandy with his wife has described his
journey in this poem, giving details and instructions
to the future pilgrims to Anuradhapura. The inadequacy
of the book as a literary piece was admitted by the
author-( m§ pota sastra margayata ekanga nati namut). 
73*K.R.Perera, Samanala Gamana,(1890),verse 19? P*3*



Ruvanvali Saya, another important place in the same 
city, was described in 'Ruvanvali Vistaraya1 of K.R. 
Perera, printed by Vilpita Vickramageyi bon Andiris 
Appuhamy in 1892, which ran to a second edition in 1897*

/ ■*"' m —To instruct the pilgrims to Sri lvIaha Bodhi, fKavaka Bodhi 
Vandanava1 of M.S.Fernando was printed in 1895 at Sarasvat 
Press. S.P., a businessman, and R.S., a native physician 
from Potupitiya, went on a pilgrimage in the train and 
the poet narrated the trip giving the readers the 
opportunity to learn the way to reach the site.

1 Attanagalla’ where SirisaiYgabo, a righteous king 
in Ceylon, offered his head to a poor man, was the subject 
of description in two poems. D.W.Vaniganetti Appuhamy in 
1897 published 'Attanagalu Vihara Vamsa Kavi Pota1 
attributed to a nayaka thera called 1Gnanaratana, and 
K.R.Perera too printed 1Attanagalu Upata* in the same 
year.

Religious festivals and meritorious acts which were 
performed individually or collectively were described in 
poems by these new poets. Dodanduva, it seems, was a place 
where a competitive mood prevailed on religious festivals 
at temples. Maggona Gurunnanselage Manuel Fernando died 
on 12.11.1881, leaving us his work on a religious festival
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at ^ailabimbaramaya, namely ’Dodanduve Pinkam Varnanava' 
which was printed in 1889* The publisher estimated the 
standard of knowledge of the poet in his introductory 
s t a t e m e n t a n d  the poet confirms the fact in his 
book by saying:
"baser sinhala puluvanva misa viyaranayak nata mama danna

_  - 75katat terum ganumata puluvan hatiyata kavikara pavasanna" (y 
( I know only the language of Sinhalese but not its
grammar, I compose these verses to be understood by all,)
A poet of the Southern province versified *Punyakarma

Alankaraya1, a description of a religious festival held
in 1889 at Kumara Maha Viharaya, and printed the book at
Vidyaprakasa Press at Dodanduva. The newly built temple
was described at length, with the people who praised the
decorations. In these descriptions one can easily note
the influence of 'Gangarohana Varnanava'. This same
festival is described by Karlin D'Alwis with 48 verses
in * Dodanduve Kumara hiaha Viharaye Pinkam Varnanava1 in
the same year. The inevitable influence of Gangarohana
Varnanava is well shown even in this work. Sometimes it
is hard to recite lines like the following which is
unequally composed.
7d. ' me siyallama kele vya¥aranddi'ya dan'xme saktiyakin nova 

potpat bala purudden saha jammayen vage pihita tibuna 
Saktiyenutya*.

75-fhG.M.Pernando,Dodanduve Pinkam Varnanava,(1889), ve r s e 5 ? 
p.1.
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"solo kaviyan pot ganimin tana tana inda kiyanno
7 6hallo, that is well done kiyamin dat pa sinaven vesenno"

A religious festival organised by N.S.Fernando and 
D.C.Pedris, two ardent Buddhist Theosophists, at their 
native place in Dangedara near G-alle, was versified by 
C.Don Bastian In ’Dangedara Punyakarmalankaraya1 and 
printed at Lakdiv Press, in 1891- This was known as 
1Kav Mini Barana' since it is the only composition of
this time which is full of poetic riddles such as 'Kavata
Bandhana1 and 1Gomutrika*. Mythically Vi^vakarma is 
believed to be the creator of all beautiful things of 
the world_. Here the poet happily says the decorations 
of Dangedara people are like those of the sons of 
Visvakarma.
" viskam patav men me dana kala lola
atkam aruma lesa e tana kala bala" ((

When on 14.2.1892, Harmanis Nanayakkara, a native 
physician of Dematagoda, prepared a procession with the 
villagers to go to Subhadrartmaya, Valikada, K.R.Perera 
composed ’Pelahara Alankaraya1 and printed it in 1892.
In this small work which consists of only 29 verses, one 
will see grammatically how Incorrect is the language 
employed by the poet. The two terms 'vanda1 and 'avasara'
76.M.G.M.Fernando, op.cit, verse 42, p.5*
77-C.D.BastIan,Kav Mini Barana, verse 12, p.3.
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in 'vandavasara1 in verse 22 can not be combined in this 
way in the Sinhalese language and the joining of ’varun' 
after 'sang&a' in ! esangavarun' is also wrong. Note how 
the poet mixes the active and passive voices incorrectly 
in 'mama visina kivemi1, in the verse 24.

M.D.Kornelis Ponseka described the Pirit chanting 
ceremony at Avarivatte temple, in Raygam Korale, in 
'Mahavila ‘Avarivatte Pinkam Varnanava', printed in 1893*
When the priests started to chant the 'great Sutras' the 
women afflicted by demons were, he says, vigorously 
dancing and screaming, which seldom occurs at the present 
day.
"evita yakun vafcila un angano 
hondata nata hu kiyamin hapuno" (verse 40).

A religious festival which took place at Abhinavaramaya, 
Vaskaduva, where Subhuti nayaka thera lived, was described 
in verse by V.H.De Soyza Samarasekara, a pupil of Tangalle 
Vimalananda thera, v/hose teacher was Tudave Pandita, in 
1894 as 'Abhinavarama Varnanava'. The book was written 
during a single week and contains gi, silo and sivpada 
metres. When compared with other creations of the 
Miripanne school, this work can not be considered as a 
worthwhile contribution to that tradition.
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The religious festival connected with the procession
of Ssala, this time not at a Buddhist temple but at the
temple of God Visnu at Devundara, was described in ’Kav — ■ ■ * # *

Mini Dapana’ of A.W.Gunasekara in. 1894. Temporary shops 
were built by the wayside and a foreign woman queries 
the prices of some goods. The poet reported the event 
in this manner.
mThat is nice* kiyamin risi lesi nST- asu
'what is price' kiyamin mila hasi 11a" (verse 138).

Don Kornelis Fonseka versified the meritorious acts,
such as pilgrimages, religious festivals, and participation
in various activities of Dediyavela Sangharakkhita nayaka
thera of Colombo in 'Pinkhriya Vata' in 1891* After
narrating the childhood of the priest the poet described
how with difficulty he went twice to Sri Pada, twice to
Anuradhapura and once to Kalaniya. This is the only
composition we have of this period which discusses an
individual's religious acts.

The religious controversies of the consecrated
boundary, and the re-receiving of the upasampada by the
priests of the Amarapura sect aroused the feelings of
poets and in two poems written in 1893? namely 'Sankara
Kurulla' and 'Dalhi Karma hatanaya', the Ambagahapitiye 

* »temple at Valitara was severely criticised*



As we have noted in the second chapter, when the 
bhikkhus were struggling for eminence of their sects 
the lay devotees became more entangled in religious 
affairs, which was not ar-characteristic of earlier times. 
’Moksa Danaya1 composed and printed by S.G.M.Pabilis 
G-unavardhana in 1895 which mercilessly ridiculed the 
present state of Buddhism in Ceylon was a fine example 
of this new wave, The author who lived in an especial 
apartment called 1dharma salava’ at Mandavala preached 
against the existing theories of Maitreya, the future 
Buddha, and said that anyone could reach the higher 
states of mind in this birth and if he tried more could 
even attain Nibbana. This was followed by a serious 
attack on Pabilis Gunavardhana, called 'Durjana Prahara 
Yama Tinduva'.
nvanaguddana libipas nam umatu yakek lakata pamina
guna set dena teruvan nata kiyamin ravata muludana”(verse5)* 
( An insane demon called vanaguddana libipas (or Gunavadda- 
-na Pabilis) has arrived in Ceylon and is preaching 
against the Triple Gem and deceiving people.)

S.P. Perera*s 1Ramanna Vada Bhangaya1 printed first 
in 1893 ran to a second edition in 1895? &ud was the most 
serious attack met by the leading bhikkhus of the Ramanna 
sect. Their defeat at the controversy at Batapate was
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illustrated at the end* Udugampola Suvannagoti was accused
as a thief of religious texts from a temple at Kospillava.
1 vasa Kospillave hana pot horakam kara sangavi giya unda
pasupasse luhubanda allu kala vanda pudala galavi unda*
( When he was caught on the way with the stolen hooks 
from the temple at Kospillava, he worshipped the people 
and was freed after that*)
When some bhikkhus of the Siamese sect approved

eating meat by Buddhist priests, Hanuma (Gurunnanselage
Don Palis Appuhamy) composed 'Mamsa Vada Tiranaya* in
1893* It was written as a ritual and most of the composition
was devoted to benedictory verses.
'bella kapa aja gavayin yonakayo marana
alia hi1alla e pav duru kere himi kiyana
nalla nalla kiyamin e masa ara gena budina
bella ugura pamini dosa adinma at harena1 (verse 21).
( Since goats and cattle are killed by the Muslims, the 
sin has fallen on their God, say the Buddhist priests, 
and they eat that meat saying 'how nice it is'. May
all the maladies of the neck and throat be warded off.)
Lay devotees it appears thought that poetry was a

more powerful way to express their feelings on religious
controversies. At Gandara when the controversy on a
boundary and on alms came up, poetical works such as
!Ali Male^'Kalu Silindu Katava* , ’Dumbara Mahabinikmana*
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and 'Dumbara Sangabata1 ^  were printed and distributed 
anonymously by a group. Though these books are lost now, 
we can infer that caste affiliations too played a great 
role in these compositions. As a reply to all these 
appeared 1Gandara Adaniyel Pralapa Katura’ of A.L.D.A. 
Kurukularatna, in 1895* The poet after tracing the history 
of the newly erected boundary at Gandara made attempts 
to defend the caste of Dumbara Saranankara, since he was 
accused as a man of 1Padu1 caste.
1namen paduvoma tamayi banina aya dahama balana
silen samvara ati sanganata padu nam kiya mina’(verse142)• 
(Those who refer to righteous bhikkhus as 'padu* are 
themselves people of Padu caste, according to religious 
teachings.)
A few versified biographies of some of the famous

leading Buddhist priests and lesser known bhikkhus of
that time who inspired contemporary society in the
religious field were printed during this period. The
life of Yogiyane Nandaramatissa of hakulugamuva, a
comparatively unknown monk, who must have been a local
leader of the area, was composed by Siri Sumedhatissa
of the Amarapura sect and this 'Nandaram Tera Vata’ was
printed at Sarasavi Sandarasa press in 1894.
78.All these books are mentioned in the introdixction of 

’Gandara Adaniyel Pralapa ICatura’ but I have not seen 
any of them.
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When Jinavaravamsa, who made a futile attempt to 
set up a United Sect of the bhikkhus in 1897? first 
entered the order of bhikkhus in Ceylon, that event 
xtfas made the subject of a poem called 1Siyam Rajakumara 
Pavidi Vata1 in 1896 by A.P.Idirisinha. Note the 
language employed by the poet to introduce a modern prince.
1vitara nuvanin igena nonivata samat vi Ingirisi baseta

_ _ ___ _ 79pavara samatek vela taitel laba gati sit vu vilaseta1''
A constantly used classical simile used infelicitously 

can be seen in the following line where the poet compares 
the single prince to the Ocean of milk.
’esanda kumara lakal piviture setamaya kirisayura vage*

The life of the chief incumbent of Suvi^uddharamaya, 
Madampe, a relatively insignificant figure in the 
religious activities of the period, was versified after 
his death by S.D.S.Jayaratna in !Kav Kirula1 and was 
printed at Vidyaratnakara press at Valitara. The funeral 
was described at length.

Lankagoda Dhirananda, the originator of the Sima 
Samkara Vadaya which disrupted the Amarapura sect was 
eulogised by Fladampe Dhammatilaka thera in !Kav Lakara1 .
The death of the hero occured in 1870 but the book was 
printed in 1890, by G.D.Kornelis Appuhamy. This work has 
79-A.P.Idirisinha, Siyam Rajakumara Pavidi Vata,verse 5,p.1.
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to be considered as a clever piece of poetical writing 
ox this time, since it came from the pen of a disciple 
of the Miripanne school. The author elegantly followed 
the classical language in his work.
1sirilaka sasunambara dadarada yuru sarada 
sirilaka sudana mana konda nanda dun arada’̂

Prom verse 49 he started the career of Lankagoda, 
after tracing the establishment of the Dadalla branch 
of the Amarapura sect by Kapugama, who later became a 
mudliar. Varied metres were skilfully employed by the 
poet. Apart from the longest metre of 52 matras, he 
used very original metres which will enhance the beauty 
in recitation of those verses. A metre consisting of 22 
syllabic instants was used by him which creates a 
beautiful image of the scene the poet is describing.
It has to be read with four caesural pauses, after six, 
six, six and four matras respectively.
1genemin badu- nedesin ena- sedanan nav - siya le 
pavanin nangi-tarangin niti-salemin pura- asa le'(verse61) 

The life of Fiohottivatte Gunananda, the most
• i *

important indefatigable leader of the Buddhists during 
this revivalistic period, has been the subject for two 
versifications. K.R.Perera in 51 verses related the part
80.M.Dhammatilaka,Kav Lakara,(1890),verse 2, p.1.
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played "by Gunananda at the Panadura controversy and his 
funeral in 1Gunanandana Vata' in 1890. Rev.David De Silva 
is nicknamed 'kalu halala’(black cat) and in the description 
of the contr'oversy one will find the same sentiments as 
those aroused by Gunananda in attacking Christians. The 
Christian priests were described with terms like 'nivata, 
kalakanni, kuditu, padili ralahamy’. The old women who 
gather to watch the controversy were described in a 
peculiar way which can be called inappropriate.
■inda idamak natuva soyamin papol se piyayuruda elliyo*

The comparison of the sagging breasts of old women 
to papaw fruit which grows firmly is unsuitable and the • 
popular idiom in these places was *vatakolu’. Concerning 
the language, K.R.Perera used animate suffixes with 
inanimate objects in places like 'siyalu vadayan1 and 
1sadu nadayan1. He tells how he felt the departure of 
Mohottiveoute priest, as did most of the ordinary Buddhists 
of that time who had witnessed his career, and how after 
coming home from the funeral with his eyes full of tears 
he versified his life for the press.

Another interesting work, ’Layanvita Soka flalava' 
of Srimanna Araccige Juse Perera, also described the 
death of Gunananda. It is ironical to witness how the 
events connected with such a Buddhist leader who acted 
all his life against the Christians were versified into



the tunes employed by the Christian Church, ’duk gitikava, 
vilapa sinduva, duk kannalavva, duk andonava, layanvita 
gayanava and kirti gayanava* which appeared in the hymn 
books of the Christian church were slavishly and blindly 
imitated to describe the life of Mohottivatte. One would 
not be surprised to hear someone saying ’Amen’ at the end 
of this line:
'supasan dina kituvarusa ekvadahas atasiya anuve Saptambara 
masa visiekvani din ema dina paminila- apata me* duk dila 
paralova vadi Gunananda svami, ay ayyo mev dayabara me 
oba dakimu koyi kale’

At the beginning, the proclamation of Vesak as a 
public holiday in 1884, it seems, did not stir the talents 
of the new poets of this period. To establish a special 
significance for Vesak day, a hectic propagandist 
movement was launched by the Buddhist Theosophists. Pive 
years after the proclamation(only did the poets even make 
attempts to versify the new decorations and religious 
affairs on Vesak day. They also were poets who doubtless h 
some connection with the Theosophist movement and to some 
extent they too were responsible for the propaganda to 
boost Olcott as the great architect of this religious 
and social event.

'Siddhartha Kumarodaya Varnanava’ of P.J.Perera, in 
1888, ’Panadure Vaisaka Mangalya Varnanava1 in 1889,



'Cetiya Utpatt.iya' , ’Vesak Pujava' and ’ Siduliat Alamkaraya' 
in 1893 were poetical works devoted to the descriptions 
of successive Vesak days. Olcott was mentioned in these 
poems and in their Carol songs as the person who prepared 
the Vesak as a public holiday.
'pin kala muniraja ipaduna dina dana garutara Olcott

mativarana
gambira lesa katayutu kara gannata nivadu dina salasa

dunna’
' nanin saru vu Olcott mati Kamel

81dunin laba menivadu dina suvisal’.
This new Vesak was exploited by publishers, press 

owners and businessmen in Colombo, \tfith the assistance 
of poets. Vesak cards were printed with verses on them 
and with the printers there was a stock of verses which 
could be sold separately with cards. The imported Vesak 
lanterns were accompanied by Sinhalese verses. The 
lighting of lanterns was transferred into a ritualistic 
procedure and 'Cetiya Utpattiya’ descx,ibes how to perform 
this ritual. With the lanterns the verse also has to be 
hung upo When decorations were bought from the shop the 
buyer automatically received the verse to paste on them. 
When a 'dansala' was erected a verse has to be written 
there. Thus the poet's services became essential for the
81. P.P., Panadure Vai^aka Mangalya Varnanava,(1889)•



new Vesak day celebrations. But for his services the 
composer gained not money but bundles of Vesak cards 
printed by the press. Some press owners took care to 
send the poet the cards only after t(he Vesak. A great 
number of such verses written by Albert Silva on Vesak 
is now in the possession of Mullapitiye K.H.De.Silva 
Vijayasrivardhana Muhandiram Ralahamy.

With the appearance of ' Siddhartlia Kumarodaya 
Varnanava1, 1Siduhat Alamkaraya1 and 1Sarvagna Priti

AGosava’, a new metrical tradition was introduced in 
Sinhalese. These compositions were written in accordance 
with the Hindustani musical tunes which came to Ceylon 
with the theatrical companies from India. By this time 
a considerable number of Sinhalese theatrical companies 
in Colombo had adopted this musical system, although 
they had no scientific training or knowledge of the 
system. 'Raja hum may kaumaka1 in the play called 
1Indar Sabha1 was a popular model among these writers.
The sensitive musical ear of the Sinhalese writers realised 
the greater popularity of the fast moving, though 
unintelligible sound system in Hindustani musical tunes, 
over the slow rhythms in Sinhalese poetry. Such a song 
composed along the lines of the above mentioned Hindustani 
song is thus: 1
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' budu vu tiloguru apa muninda- ipadunu me dinaye- 
enisa api saiia boho santosa vi- ehi gos dan veiidimu1

The foregoing discussion of the poetical works 
based on religious tales and contemporary religious events 
will exhibit clearly how this new group of poets enriched 
and expanded the limitations of the existing poetical 
tradition by adding a vividness to the subject matter 
and exploiting new metres to express themselves, although 
their standard of knowledge in the Sinhalese language 
was not so high as that of their predecessors. The 
remaining few poems associated with contemporary social 
events will enlighten us more on thse lines.

Exploration of contemporary social activities was 
hardly known to the classical Sinhalese poets and 
Miripanne Dhammaratana can be considered as the pioneer 
who exploited the occurrings and happenings of the 
surroundings in which he lived as the subject matter of 
his compositions. Before 1875, we have discussed the few 
attempts to deal with contemporary events by the poets 
of the new generation. After that we have a considerable 
number of poems based on social happenings in the last 
quarter of the century. These poets have versified 
contemporary events and sometimes personal experiences
82. Sarvagna Priti Gosava,(1895)
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in which, they themselves- have participated* The poetical 
works of this nature, which had first emerged as printed 
poems in 1867, were expanded and diversified by the 
poets of this period.

1 Kalla Malaya* of Kornelis Disanayaka related the 
story of a young girl at Adduvana who pretended an attack 
of hysteria with the idea of getting married soon. When 
the young daughter seemed afflicted with illnesses such 
as shivering of the body, insistence of_sleeping on the 
ground,laughing, tearing her clothes and staring at people

/

the parents invited an old exorcist to perform a ritual.
The approach of the old man and the reaction of the girl 
towards him is described humorously by the poet, using 
words as they would come out from a toothless mouth. 
fbokoda habide apata eddata pavivude* for *mokoda haraine 
apata ennata panivud.3* and * baki batta ahaddedati jakettava 
atuvada be rata* for 1 ma ki mantara ahanne nati yakek 
tava atuvada me rata* , are examples £ of that). After his 
failure a young exorcist arrived on the scene and performed 
a *Sanni Yakuma* ceremony, in the name of * Kalla Yaka*, 
an imaginary demon of the poet, and the girl was cured.

C.hon Bastian, the first Nurti writer in Sinhalese 
imitating the Indian drama which was performed in Geylon 
in the eighties, who led a miserable life with no sound 
economic position, at the wedding of his friend, Migamu
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Gurunnanselage Don Hendrick, in 1889, offered him *Kalana 
Mitu Ruvana* with 18 verses eulogising him and the bride, 
as a present, and on the occasion of the marriage of Dona 
Engaltina Ilevavitarana, daughter of Don Karolis and Isabela 
Perera Dharmagunavardhana, and the sister of Dharmapala, 
G.Don Bastian, who was an uncle of the bride, presented 
her with 'Ova Mutuhara1 in the same year. Another wedding 
feast, that of Mutukumarasvami with Kamini Bamanathan, 
was versified by Hettiyakandage John Andrex̂ r Pernando in 
'Mangalya Vata1 in 1895*

Not only the marriages but also the deaths of relatives 
were described by the poets of that time. Rev.C.W.De Silva

t _lamented over his wife, in 'Soka Vivaranaya* while N.Simon 
Dias printed fS5M>daya* on the death of his seven months 
old cousin in 1891*

The virtuous lives of their friends also were versified 
on certain occasions by the poets. G.H.Perera, the editor 
of Dinakara Praka^aya, was eulogised for his service to the 
nation, in 1892, in the poem called 'Pasasum Hara* and 
Bev.R.S.Gopleston, bishop of Golombo, was presented with 
an address in verse at Nupe School by D.B.Nagasinha in 1897* 

While these socially benevolent personalities were 
praised in this manner, the personal characteristics of a 
few crooks were also attacked in poems of this time.
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'Veda Hatane' of V.M.D.V.Jeronis relates the dishonest * *
life of B.D.Dines De Silva who deceived the villagers as
an expert native physician although possessing only one
type of capsule called 'Ratnadi Guliya' in 1891. I came
across two copies of the same book printed in that year,
one of the second edition and the other of the fifth
edition. If so this book ran for four editions in one
year, which is a sign of the popularity of this poem. Tela
of Hunupitiya was warned against the disgraceful sexual
lives of his family in 'Tel Hatane' in the same year.
'hiragedaradi guti bata ka gu baldi adde nadda
kulamala ati topata noveda mehema dosa venta nadda
vilibiya nati tope kudamma duravekut gatte nadda
para hivala danagena hitu min matu tata vena asudda'(42). 
(Did not you do the low caste menial work at the prisons?
Isn't it disgraceful to see your mother's sister living
with a man of Dur§.ve caste? Now be careful you fellow.)

'Udangu Mardanaya' or the story of Denihina^ which 
criticised the life of a man who neglected the traditional 
social values like respecting his parents, after coming 
to Colombo as a servant boy, was printed in 1892. The life 
of Juse Appu, a marriage broker, is related in Vimaladaspiya*s 
'Juse Appu Nam Magulakapuvage' Caritaya' in 1896, a 
composition which has not deteriorated to the levels of the 
other personal attacks we have discussed here. Juse Appu, 
an eccentric individual from Henaratgoda, while serving
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in Colombo as a servant fell in love with a girl and after 
marriage led her into prostitution. After some time he 
entered the Buddhist order and later the Christian order 
and eventually became a layman again and started a career 
in marriage-making. In this work one can note various 
activities in Sinhalese society as a result of the work 
of the B.T.S such as 'condemnation of European dresses, 
European customs and manners and taking Aryan names'.

Apart from these poems dealing with personal 
involvements, some versifications connected with social 
gatherings, folk rituals and games were also published 
by the presses of this time. 'Uncilla Varama', an original 
work but a poor and incorrectly written poem, was printed 
in 1885- A line which contains 16 syllabic instants has 
four caesural sections of equal length in recitation of 
a normal 'varam1 verse, but these verses can not be 
recited in that manner.

'Baru Nalavilla' of T.Bastian Silva, an exorcist, 
which was printed in 1889, was a new composition which 
imitated the lullaby scene in a 'Rata Yakum' ceremony. 
'Sokari Katava' too describes the story enacted in a 
folk ritual, after the harvesting season. Albert Silva's 
'Pandu Keliya' skilfully describes the game called pandu, 
very similar to cricket.

A gathering of a national level is the Sinhalese New
Year day which falls on the 13 th of April. The customs
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to be adhered to on this day and the following day were 
related in *Avurudu Malaya* of T.Bastian Silva in 1891, 
and *Sinhala Avurudu Mangalya* of S.A.Juse Perera in 1892.

Women in the Sinhalese society were a less respected 
group, neglected by poets and literary men. They were 
victimised and succumbed to disgrace on account of their 
alleged feebleness, stupidity and wickedness, but at 
this time a few poets and also poetesses have eulogised 
women as intelligent personalities. !Ailgana Guna Dapana* 
of N.G.Silva Hamine, was printed in 1894. The poetess, 
wjio could not bear the humiliations and accusations 
levelled against women in most places, went far beyond 
the limits of decency. She even said that if she were 
appointed as the creator of the world she would create 
the male organ between the mouth and the nose.
"anganannuguna pamanak kiyana tira kara 
pirimin kata ilena lesa niti mada mandura 
ladi nam yam dineka mata bambahu tanatura 
mavanem pumalinguva un kata naha atara1' (verse 7)-
1Anganopadesaya* or 'the way to be an excellent wife by 
P.W.M.Karunaratna was printed in 1891- The intelligence 
of women is narrated by U.A.D.William Appuhamy in 
fItiri Nana Abilasa1, a confused tale in which the reader 
can hardly discover the actual events. The chastity of 
women was generally a matter of argument among Sinhalese
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writers but the exemplary character of women in that 
field is related in 'Bhamini Oarita Darpanaya* of M.D.T. 
Gunaratna, in 1887*

Life in prison which had never before appeared in a 
Sinhalese poem was described by two prisoner poets in 
two compositions under the same title, fSJpiri Malaya1, 
in 1888. Both poets who suffered in the prisons advised 
their readers to refrain from crimes. The officers in the 
prisons were English and they trained the prisoners to a 
new way of life. One poet describes a morning like this; 
"etakota pota genat jailor tana balala
dakunata yanta kivuveya right turn kiyala" (verse 50) 
tTvamin yanta kivu left turn kiya mata" (verse 51)*
In these two poems the first person narration method is 
used, which gives a powerful impression to the reader 
that he is reading a genuine experience of prisoners*

During the British occupation when railways and main 
roads were constructed uniting all the main cities,(the) 
ease of communication became obvious to the ordinary 
people of the Island.But a vehicle was an unimaginable 
luxury to the poor and they preferred to walk. To 
instruct these pedestrians, poets versified the 
recognisable places on the main roads. 'Manga Bankhyava* 
of D.O.De Silva printed in 1887 describes the milestones 
from Colombo to Kandy. Anyone who has the book in his 1



hand easily follows the route to Kandy*
"ahara nisa mavata yana ena sena
dahara lamayi inda kelina kavata sina
para depasa gama mada niti jana vasana
Mahara balan navaye kanuva sari unatT
(People are constantly shopping on the road and small 
children are playing and cracking :-.jokes. The wayside 
village is heavily populated, and here at Mahara you 
have passed the ninth mile post*)

In 1892 Harmanis Perera published *Marga Vistaraya' , 
a description of a trip from Port of Galle to Mariyakade 
in Colombo with his wife, and supplied the necessary 
instructions to the readers on their way. The places 
where the 56 mile-posts are situated along the main 
road from Colombo to Ratnapura are described by K.R.Perera 
in another 'Marga Vistaraya* in 1891. Colombo, the 
capital city of the Island, was- a mystery to the ordinary 
villagers at that time. M.H.A.Perera in * KoloSiba 
Vistaraya* printed in 1896 described the whole city, 
illustrating the public places of interest to ordinary 
people, and he introduced his work as *a mother to 
those who come to Colombo*. *Kav Mutu Vala* of John 
Perera Virasekara narrates the stations on the rail 
road to Kandy from Colombo; it was printed in 188? as 
a posthumous work. One wanders whether these poems
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have influenced the education system in geography of 
Ceylonese schools of two decades ago?where the students 
were asked to name from memory the place names between 
two destinations*

Dharmapala ^evavitarana was a leader who insisted 
on a reform of dress. But with D.B.Jayatilaka, the 
appointed president of the Dress Reform Society, ^  
constantly itfearing the European suit one could hardly 
imagine a worthy outcome. So they preferred to reform 
not the dress of men but that of women, and at that time 
jackets with wide neck-line were criticised by S.P.in 
’Kara Palal Hattaya1 written in the form of a dialogue 
between Buvisa Hami and Misi N§na.

The term ’hatane* employed by the poets in some of 
the previously discussed works had certainly no connection 
with the classical ’war poems’ or 'hatan kavya’, a 
sub-division of the panegyrical poems in Sinhalese.
They were merely personal abuse of people the poets 
disliked. Some other versifications which used the term 
’hatane1 during this period, however, resemble the 
earlier type of hatan poems and were written in 
considerable accordance with the canons of traditional 
hatan kavya.
8J*The first meeting of this Society was held on 19.12.

1894 at Eloral Hall.
The Buddhist , Vol.6, No.45, P-556,
The Buddhist , Vol.6, No.49, p.379.
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' Sudu Hatanaya' of K.R.Perera printed in 1893 
praised John Kotalavala, a police inspector, while 
describing his adventures to curb the disorderly behaviour 
of Colombo city. After narrating the prosecutions of 
illicit arrack sellers and the thieves of Henaratgoda 
post office the poet described the arrest of one Neyina 
and his assistants, the major operation of Kotalavala 
in his capacity as a goverment official, after searching 
the famous gambling spot at Masangas Handiya. Finally 
the poet considered his own suitability to be the king 
of Ceylon under the Queen of EnglandI

'Marakkala Hatane1 of E.Paulis Fernando and 'Katugampola 
Hatanaya' of C.Perera, printed in 1891 and 1892 respectively 
described two 'wars1 between two contemporary rival 
groups. After a young carpenter of Karawe caste from 
Moratuva eloped with a young Muslim girl in Colombo 
the Muslims invaded Moratuva in search of the girl, and 
after hearing the news Muslims in all parts of the Island 
were attacked and looted by Sinhalese and the Police had 
to intervene for peace. The feelings of Sinhalese against 
Muslims were the result of the nationalistic trade policy 
of the Sinhalese new rich class and the poet of 'Marakkala 
Hatanaya' severely criticised the Muslims on this ground. 
Palldgama Banda and C.Gunaratna of Katugampola became 
rivals over a land case and while the proceedings at the
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courts were going on these two parties had a gunfight and 
some wex*e killed. 'Katugampola Hatane* describes this 
'war' or 'hatane'.

9

With the advent of money the villagers in greed for 
a few rupees sent their young daughters to Colombo as 
maids in houses, and through sheer ignorance of city life 
they became the prey of young deceivers. 'KupaoLi Hatane1 
of Y.Kardlis Appu and 'Ayasoka Malaya* of J.A printed 
in 1892 and 1893 narrate the plight of young women who 
come to town as maids.

The temperance movement in Ceylon was started by the 
Christian priests and not by the Buddhists. $wo poems 
under the same title 'Sura Sonda Sande^aya' were written 
by Rev.C.W.De Silva and Rev.J.P.Corea. The former was a 
contemporary work and the latter which was ;5M‘first 
serialised in 1851 was edited and completed by Albert 
Silva in 1893*

The caste sentiments which emerged during this time 
also enriched the new poetical tradition with some 
versifications on caste. The Struggle for superiority 
was fought between the Karawe and Govigama castes.
Mahakavi Sri Yanigsekara*s 'Itihasa Mulocchedaniya',
&r± Kalinga Mahakavi's 'Kasta Duralapa Praharaya',
'Jativadaya', 'Jativada Yighataniya1, 'Jativada Mardanaya', 
'Jativada Mardana Yarnanava', 'Elu Balu Pota' were printed
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in 1385> while *Sinhala Kula Puvata* of S.Alwis was 
printed in 1836. Since most of these works were written
as attacks on the Karawe caste.C.H.De Soysa became the/
target of serious criticisms from Govigama writers and 
he was hailed by the writers of his own caste. In 1889 
when his two daughters H.Prî Ceifs Mary Soysa and Jane 
M.C Soysa, composed 'Muva Kavudu Sival Katava1 and * Gaja 
Sival Katava1 under the instructions of Tambiappu 
Gurunnanse, they received nearly tî o hundred letters 
in praise of the works. The writers of Govigama caste 
were furious over this matter and Engaltina Kumariya 
wrote *Kavya Vajrayudhaya* criticising the effort of 
two ladies.
1gena basa Tambiappuge saha Valigoma ge
yasa rasa maka gati Soysa matinduhu ge*

To console C.H.De Soysa after these criticisms on 
his daughters, Sangharatana, a priest, composed *Ge Kurulu 
Sandesaya1. This was a message sent from Kaha&damodara 
to Charles Henry De Soysa Dharmagunavardhana Vipula 
Jayasuriya Karunaratna Disanayaka of Kollupitiya , 
praising the two poems. This is the only original Sandesa 
poem written in this period; it is a poor imitation of 
earlier Sandesa works.

The life of C.H.De Soysa was narrated after his 
death in 1891 * by M.P.N.W.V.Kure of Panadura In *Kav 
Mini Sayura*. He employed the classical language in his



work*
'JkurukulaMbara muduna pun sasadara yuruva
samakula dana samaga ekatuva met saruva'1 (verse 2).

Even when the poet narrates the life of a staunch Christian 
he could not evade the influence of Buddhist sayings which 
he found in other Sinhalese poems* The rabid dog who bit 
Soysa is compared to a demon sent by Vasavarti Mara as 
in the case of Lord Buddha*
"susirite piri matindu veta Vasavatsi kopava napurata 
rudu site vama evu rakusakuyayi site dan apa hata"(109)* 

While the expansion of subject matter was thus 
continued by these poets the metre also faced sudden 
developments in the hands of these new poets* As mentioned 
earlier*̂ thej Indian Musical melodies became very popular 
at this time among some writers. - 'Raga Sindu Maldama' of 
M.B.Perera printed in 1887 5 'Raga Sindu Pota* of D.P.R 
printed in 1888 and 'Ova Gita Malaya* of J.S.Jayatilaka 
printed in 1889 show this. The term 'raga' in these 
titles is connected with Indian music. The term 'sindu' 
is less clear. In works like 'Pavana' and 'Sri Namaya' 
we see a type of rhythmical verses called 'mudrappada 
sindu' and there exists a poem of an unknown date called 
'Ve&eha Sinduva', but the term 'sinduva* in these places 
is hardly to be associated with these new compositions.
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We are not in a position to trace the origin of the old 
indigeneous 'sindu1 metre of traditional poets.

To the Hindustani tunes were added 'KapirinSa', 
'Cikt5tti! and 'Baila', various types of popular songs 
in imitation of European musical rhythms. Since Portuguese,
Dutch and English were living in the towns, these
writings must have been the creations of writers who 
had heard such songs. 1 Kapirinrfa Pota' which was printed 
in 1885 gives an idea of these new rhythms.
'atana metana hotana giya
kalet aran 1indata giya
linda vata kara kabara goya 
kakula kapi diyabari ya'
'aya mage pa ne
ayage dabal tane
allannata hitayi ane
baruvata mokoda ane'. ^

1Aya Kapirinna1 and 'Mayam Peraliya' of K.A.D.
Perera printed in 1893 are also written in accordance 
with these new rhythms. We are not in a position to 
discuss further in this field, but one can certainly 
note that some of the modern pop singers in Geylon have 
derived inspiration from these writings in their 
compositions and in the way they sing. Certainly they 
have never read these writings, but they must have
84. H.Perera, KapirirlHa Pota,(second edition) ,1885,p.1.



498.

heard verses of this type sung by some urban neighbour, 
who must have got them from the previous generation.

All the compositions we have discussed until now 
were written prior to 1900 and in the remaining years 
of our period up to 1906 we encounter a slack time in 
the ne,w poetical tradition in Sinhalese. After 1900 
there appears a setback when compared to the pre-1900 
period of the poets who enriched the new tradition of 
poetry. All the presses issued reprints of (the) poetical 
works already published. We can note that only a small 
field of the contemporary society was subjected to 
versification during this six year period. Why 
religious affairs were ignored by the poets of this 
time can not be explained.

The caste controversies were carried on without 
cessation between Karawe and Govigama groups.In 1901 
the Vahumpura caste also were added to the controversy 
when N.S.Fernando 1s appointment as a Mudliar was 
ridiculed by Battararaulle Subhuti under the name 4 :; 

Mahakavi Rajasinha in 1Sirit ^aldama* in 1901.It was 
replied to by Albert Silva in 'Sirit Maldam Khandanaya'. 
Mahasena of Kataragama attacked Albert Silva, his 
parents and the publisher in 'Sirit Maldam Khandana 
Vada Khandanaya' in the same year. 1.6udra Pralapa 
Sanharaya*,and 'Sudra Varna Praharaya' were printed
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in 1904 against the Karawe caste.
The temperance movement borrowed from the Christian 

Church was naturalised and organised as a Sinhalese Buddhist 
movement grounded on villages to develop the nation and 
the country by P.A.Silva of Bandaravatta, a native 
gentleman of Salagama caste. Unfortunately his name 
was maliciously swept away from the memories of the 
nation by the new lay leaders who took over the movement 
to protect their own interests,covering it with a garb 
of hypocrisy. His name is now completely forgotten
owing to the propaganda of the new lay leaders, but

/at that time P.A.Silva was a formidable /powerful leader
A.of an overwhelming movement in Ceylon, as is proved 

by the innumerable pamphlets and booklets written on 
him and his movement by contemporary poets. 'Sura Plugura' 
of a modern 'Gajaman Nona', 'Sura Mudgaraya', 'Sura Rakusu 
ftatana' , 'Amadyapana Caritaya* , 1 Surasonda Caritaya' of 
Albert Silva, 'Lanka Sura Yuddhaya' of P.P.Jayavardhana, 
'Sura! Baliya' of D.L.D.S.Jayasuriya,'Sura Doha SangrahavaJ 
'Madyapanadlnava1 of W.A.De Silva, 'Madya Dosa Pariksava', 
'Madya Lana Vilapaya1 and a new 'Surasonda Sandesa* were
printed in 1904. Some poets expressed their wish to
witness P.A.Silva as a future Buddha.'Sura Upata' and 
'Sura Yipata' of R.Dharmasena were printed in 1905. We
can note how not only toddy but also other foreign



liquors are included in the list of intoxicants in 
'Surasonda Caritaya’ of Albert Silva.
1gandin yut arakkuda ra suramaya
Wine Gin Brandy Whisky da suramaya
ganan Champagne Rum a suramaya

85dumn duru karat a hot mema suramaya' ^
When the temperance movement embraced Sinhalese 

society, overpowering all the other religious activities 
of the time, did the press owners take the opportunity 
to print only works which were associated with the new 
social awakening? This may be a plausible reason for 
the meagreness in the number of new poems x̂ ritten 
in Sinhalese during this six years.

Was there also a reaction against the new poetical
tradition of this time by the traditional scholars
produced during the previotis quarter of a century by
the two great monastic colleges? Those who had had
scholarly training in Sanskrit, Pali and latterly in
Sinhalese, might have preferred a poetical tradition
along the lines of classical canons. The colloquial
language and idiom, the unscientific system of metrics
and the prohibited or previously unexplored subject
matter employed by these poets in these new poetical
works must have been irritating to scholars who had
85.Albert De Silva, Surasoiida Uarruaya,4904, vers“e 43̂



been given a systematic discipline under the great 
scholars of that time, who believed in Elu as the 
language of poetry,in 'Elu Sandas Lakuna' and other 
classical works for the traditionally accepted metres, 
and in 1Siyabas Lakara' and classical poetry for the 
limited field of subject matter.This argument can be 
supported by the appearance of a considerable number of 
classical poems during this period edited by the scholars 
produced by these two great institutions. Six classical 
poems earlier than the seventeenth century, namely 
'Muvadev Da1 and 'Mayura Sandesa'(1880),1Gira Sandesa* 
(1883)?1Savul Sandesa'(1889)*'Budugunalankaraya’(1894) 
and 'Kav Silumina'(1899) had already been edited by 
these traditional scholars. Eight further classical 
poems were edited by these scholars during the six years 
after 1900. Did these scholars believe that the absence 
of an evaluative criticisms- on poetry was the main 
cause of the deterioration of Sinhalese poetry? And by 
a dissemination of knowledge on classical standards 
through these editions were they preparing the ground 
to counteract the new poetical tradition in Sinhalese? 
This certainly seems to be an interesting question.
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CONCLUSION
- ■ ■     ■

With the dominance of the new lay leadership in the 
Sinhalese society by the twentieth century, the religious 
zeal which gave birth to most of the activities in social 
and literary fields was lost. Lankabhinava Vi^rta Press, 
one of the first Sinhalese -̂ udddhist presses, hitherto 
undex*stood to be a common property of the Buddhist public, 
was given as a hereditary property to Robert Baî uvantudave 
by Batuvantudave Pandit, the father of Robert, and he used 
it as a printing press to. print books and newspapers which 
would collect him money. Some other presses which were 
established at temple premises to print books and 
periodicals during the religious struggle, were at that 
time claimed as their personal belongings by the priests 
of the temples, and this situation was ridiculed by the 
editor of Kavata Katikaya, saying that the modern bhikkhus 
were preaching a new Precept, that is 'by giving a printing 
press to a temple he will collect four bushels of merits' 
(accu yantara-danena catur-busalam punnam labbhati).
This was the prevailing situation just after the period 
discussed in this thesis.

The new poetical tradition which we discussed in the 
preceding pages, as I have suggested at the end, met with 
a challenge extended by the sophisticated traditional



scholars, produced by the two great seats of learning 
at Maligakanda and Paliyagoda, and their affiliated 
branches throughout the Island. The poetical works that 
appeared in the first few years of the twentieth century 
were less in number, when compared to the sudden growth 
in plenty during the last part of the nineteenth 
century. As we have noted earlier religious and 
contemporary social events were neglected by the turn 
of the 20th century and. .all the poets diverted their 
energy and creative talents to develop a very limited 
field of subject matter; that Is Temperance. At the 
beginning of the second decade of this century the 
Temperance movement was taken over grabbed by the 
self-motivated new lay leaders as a means of influencing 
Sinhalese society, to fulfil their ambitions. At this 
juncture most of the poets who had enriched the new 
poetical tradition and who were not genuinely influenced 
by this superficial Temperance movement seem to have 
given up writing Sinhalese poetry. We do not come 
across any evidence that these new lay leaders sought 
for the help of the Sinhalese poets in their ventures.

Hikka<Juve Sumangala nay aka thera, the principal of 
Vidyodaya Pirivena, also played a part in the new 
Temperance movement launched bzr the lay leaders.
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Therefore the new poetry could have been widely used as 
a very strong and impressive method of arousing the 
feelings of an audience against the use of intoxicants. 
If the campaign against 3-iquor of P.A.Silva of 
Ban^aravatta had survived at that time, he would have 
used the creations of the Sinhalese poets of this new 
tradition in support of his movement. But most of the 
leaders of the new Temperance movement were unacquainted 
with Sinhalese poetry and the few priests who had been 
used by the new lay leaders had ignored Sinhalese 
poetry. While the new Temperance movement led by the 

—  hypocritic new lay leaders, some of whom were themselves 
farming the Arrack trade, drew the popular support of 
the unthinking ordinary mass, Sinhalese poetry suffered.

On the otherhand the scholars produced by the 
Yidyodaya and Yidyalankara Pirivenas continued the 
paraphrasing and editing of the classical works in a 
scholarly way, linking the traditional system with the 
modern pirivena education. D.H.S.Abhayaratna and M.P. 
Wickramasinha edited 1Kusa Jatakaya' and 'Muvadev Da' 
respectively in 1909. Yalipatanvila Dipankara of 
Tangalle paraphrased 'Mayura Sandesaya' in 1910, and 
P.P.Abhayawickrama and Haltota Jinananda edited 
'Gangarohana Yarnanava' and 'Tisara Sandesaya1 in 1911-
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And the competition between these two traditional seats 
also became obvious in the Sinhalese literary field. 
Ratmalane Dharmarama of Yidyalankara Pirivena paraphrased 
and edited ’Kavya Sekharaya1 in 1915 which had undergone 
a similar edition in 188? at the hands of Ba'kuvantudave 
Pandit and Hikkaduve Sumangala of Yidyodaya Pirivena.
1Budugunalankaraya’, which had been edited in 1894 by 
D.B.Jayatilaka who had connections with Yidyalankara 
Pirivena, again met with the critical evaluation of 
Yalane Dhammananda of Yidyodaya Pirivena, and he printed 
his version in 1925.

Ratmalane Dharmarama1s article on the usage of the 
Buddhist era, which appeared in Sarasavi Sandarasa on 
22.11.1907? met with the criticisms of Mahagoda Gnanissara, 
the deputy principal of Yidyodaya Pirivena, in !Sihala 
Samaya’ newspaper, and this controversy was arbitrated 
by the mahanayaka thera of Malvatta, on 18.9*1908.

Pracina Bhasopakara Samagama was established in 
1902, under the sponsorship of the Director of Education, 
and this Society held three examinations and started 
to award the title ’Pandit’ to those who were successful 
at the tend in 1910. These Pandits came from both 
Yidyodaya and Yidyalankara Pirivenas. They decried the 
new poetical tradition and its creations like
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1Sulambavati Katava1, 'Pattini Halla*, *Ranahansa Malaya* 
and ’Paduru Malaya*, and sometimes ridiculed the poets 
as cheats who only wheedle money from their readers* 
Meanwhile these scholars were trying to supply Sinhalese 
poetry with a firm and sound foundation by compiling 
boohs on the elements of Sinhalese poetry* lomas 
Karunaratna and Valane Dhammananda, both attached to 
the Vidyodaya Pirivena, wrote two such compilations 
entitled *Sinhala Dhatu Ratanavaliya* and *Helu Da 
Ruvanakara1 respectively on the subject of roots, which 
is the basic material a poet had to use in the 
Sinhalese language.

In face of this traditional scholarly force 
exerted by Vidyodaya and Yidyalankara Pirivenas, the 
new poetical tradition was declining, and it had to 
face another serious enemy with the appearance of 
Munidasa Kumaratunga and his new school in the third 
decade of this century* He had edited a series of 
classical poetical works, which were mostly prescribed 
texts for the government examinations. He injected a 
new spirit into the study of Sinhalese poetry and 
ignored the creations of the past century by the nev/ 
unsophisticated poets who had enriched the new poetical



tradition which, we discussed, 'thus we can note that 
1852-1906, the period under discussion in this thesis, 
witnessed the birth of the new poetic tradition in 
Sinhalese and its development, through religious '
activities of the Island, but that after the first 
decade of the twentieth century it declined in the 
face of new social forces.
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