
Reviews 407

Order gegründete Organisation, die vorwiegend in und um Pune tätig ist, sticht 
durch ihre buddhistisch inspirierte Sozialarbeit und durch die Abhaltung von Medi
tationsschulungen hervor. Diese intensive Arbeit ist jedoch auf einen relativ engen 
Kreis von Neo-Buddhisten beschränkt und daher als Sonderform des zeitgenössi
schen Buddhismus in Indien anzusehen.

Der nächste Abschnitt stellt den All India Bhikkhu Sangha vor. Hierbei handelt 
es sich nicht um einen buddhistischen Mönchsorden im traditionellen Sinne, sondern 
um den Versuch, eine Interessenvertretung für alle indischen Mönche zu schaffen 
sowie Bildungs- und Aufklärungsarbeit zu leisten. Der Autor konnte beobachten, 
daß viele der aus dem neo-buddhistischen Milieu stammenden Mönche bislang noch 
weit entfernt sind von dem Ideal Ambedkars, die Mönche sollten der Gesellschaft 
dienen, indem sie als Sozialarbeiter und Missionare wirkten.

Der letzte Abschnitt des Buches befaßt sich mit der 1976 gegründeten Vipassana 
International Academy in Igatpuri, ca. 135 km nordöstlich von Mumbai/Bombay. 
Dieses von S.N. Goenka, einem Schüler des birmanischen Meditationslehrers U Ba 
Khm, gegründete Meditationszentrum steht allen Interessierten unabhängig von ihrer 
Religionszugehörigkeit offen. Goenka sieht die von ihm gelehrte Methode der Selbst
beobachtung als die Essenz der Lehre des Buddha an. Für ihn ist einzig die prakti
sche Ausübung dieser Methode für die Aufhebung des Leidens notwendig und nicht 
die Frage, zu welcher Religion sich der Übende bekennt. Aufgrund dieses sehr praxis
bezogenen Verständnisses der Lehre des Buddha besuchen auch sehr viele Nicht- 
Buddhisten, vor allem Hindus, die in Igatpuri angebotenen Meditationskurse. Nicht 
zuletzt deshalb stehen die Neo-Buddhisten Goenka und der von ihm ins Leben ge
rufenen Bewegung im allgemeinen ablehnend gegenüber.

Das Buch befaßt sich nicht mit allen Buddhisten in Indien heute, wie der Titel 
vermuten lassen könnte, sondern mit wesentlichen Teilaspekten. Allerdings werden 
die nicht behandelten anderen bedeutenden Gruppierungen in der Einleitung genannt 
und es wird auf entsprechende Literatur verwiesen. Sehr wertvoll sind die auf der 
unmittelbaren Beobachtung des Autors vor Ort beruhenden Einschätzungen zur 
aktuellen Lage. Die Auswahl der Dokumente gibt einen guten Einblick in verschie
dene Aspekte des zeitgenössischen Buddhismus in Indien, ist aber keineswegs eine 
systematische Materialsammlung. Die Arbeit birgt vielmehr eine Fülle von Ansatz
punkten, die in Einzeldarstellungen genauer untersucht werden sollten. Es wäre 
wünschenswert, wenn sich die Forschung in Zukunft intensiver mit dem in dem 
vorliegenden Band behandelten Themenkomplex befassen würde.
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In the nineteenth century Sri Lanka saw two socioreligious revival movements. In 
the (predominantly Tamil) north there was the revival of Shaivite Hinduism, while 
in the (predominately Sinhalese) south there was the revival of Buddhism. R.F. 
Young, who is well known for his diligent studies on Hindu/Buddhist-Christian 
controversies, discusses together with his co-authors, the Buddhist and Hindu revival 
movements in the two volumes under review.

Originally the revival of Buddhism in Ceylon was associated with the institu
tional reform of the Sangha (the community of Buddhist monks). Interruption of 
proper ordination of monks had led to a situation where a sufficient number of 
properly ordinated monks could no longer be convened to preside over the induc
tion of a novice into the higher order of the Sangha, resulting in disruptive departure 
from the monastic discipline of the Vinaya. In order to revitalize the Sangha, monks 
were dispatched to the Theravada societies of Southeast Asia to acquire higher ordi
nation. Another important institutional reform was the democratization of higher 
ordination which had previously been an exclusive domain of the Sinhalese caste of 
highland goyigama. Caste is a distinctive feature of the Sangha in Ceylon that dif
ferentiates it from the communities of monks in other Theravada societies. In the 
first half of the 19th century the lowcountry castes of the Southwest Littoral dis
patched their own missions to Southeast Asia to have their caste mates ordained in 
defiance of the hegemonistic goy/gama. It was in the Southwest Littoral where Euro
pean influence was strongest. And it was the lowcountry members of the Buddhist 
Sangha who became actively involved in the ensuing revival.

The attitude of the Sinhalese toward the increasing Europeanization of the island 
was at first accommodative. The Buddhist-Christian controversy was primarily ini
tiated by the Christian, mainly Protestant, missionaries. The first time Buddhist 
revivalism was directed against missionary Christianity was after the publication of 
a trenchant and provocative critique of Buddhism by the Wesleyan D. Gogerly in 
1848. This does not mean that the aggravation of religious tension in Ceylon during 
the 19th century is to be attributed entirely tp the aggressive evangelization of the 
island by Protestant Christian missionaries. The indignation this aroused in the 
revivalists was often enough untempered by the Buddhist virtues of detachment and 
equanimity. In a way, both parties betrayed their own ideals.

In the initial phase of the Buddhist-Christian controversy, the revivalists con
fined themselves to writing and circulating their arguments on palmleaf manu
scripts, while the Christian missionaries could take advantage of printing presses. In 
1862 the second phase in the controversy started with the acquisition of the tech
nology of printing and the establishment of Buddhist-owned presses. Whereas 
palmleaf writing was characteristically substantial in content, the broadsides, tracts, 
and short pamphlets of the new era of printed apologetics became overtly polemical. 
Instead of apologetics derived from the Pali Canon, Western anti-Christian and anti
clerical ideologies increasingly found their way into revivalist publications. In other 
words, the revivalist movement in this phase was characterized by a certain devia
tion from Buddhist traditional argumentation and by vulgarization. This was also 
the era of public debates. The missionaries were handicapped from the very begin
ning, having, after the death of D. Gogerly, no-one capable of sustaining the tradi
tion of informed apologetics current hitherto. These debates provided the laity (who
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sometimes found it difficult to follow the discussion in writing) with an opportunity 
to see their spokesmen in action, and to celebrate their triumph. The era of debates 
culminated in 1873 with the spectacular triumph of the Buddhist orator Mohotti- 
vatte Gunananda, which marks the victory of Buddhist revivalism over Christianity.

What was the outcome of the many years of Buddhist-Christian controversy? As 
the title “Vain Debates” suggests, there was much ado about nothing. There are sev
eral conditions for any discussion to be fertile, namely a terminology understood by 
both parties, the effort to understand, if not accept, the other’s arguments, and the 
ability to explain one’s own position. None of these conditions was fulfilled in the 
Buddhist-Christian controversy in Ceylon. The Christian missionaries and the Bud
dhists often enough misunderstood each other. The discussions were conducted in a 
spirit antagonistic to the best principles in both religions. Instead of teaching their 
own religious message, both Buddhists and Christians abused their knowledge of 
the holy scriptures to gain the advantage over others in debate. Serious reasoning 
was done, if at all, only outside the sphere of religion, in the field of science. Chris
tians and Buddhists fought about artificial problems. Little was to be heard about 
Jesus the Saviour, little about the liberating power of the Buddhist message. Instead, 
there were endless debates about the Buddha’s lacking omniscience, about the arith
metical incorrectness of biblical measures, about the localisation of Mount Mem and 
the morally representative behaviour of Jesus. Buddhist argumentation was at its 
best wherever it chose - unnoticed by the missionaries - traditional forms. The mis
sionaries, on the other hand, were most likely to be listened to when they happened 
to speak about a subject familiar to Buddhist thinking. Even then there were fatal mis
understandings. When the Christian missionary D. Gogerly studied the Brahmajala- 
Sutta, he took the word kattä “agent” wrongly to mean “creator” in the Christian 
sense. Buddhists, on the other hand, were sure to interpret the Christian terms creation 
and creator from the perspective of the Brahmajala-Sutta. Neither party was able or 
willing to concentrate its teaching on subjects which would be palatable to the other. 
Thus, speaking about biblical miracles might have impressed another audience, but 
in Buddhist surroundings it would simply make Jesus appear as a kind of sorcerer.

The public debates resulted in greater zeal on both sides, Christian and Buddhist, 
and in communal riots, segregation, and in a generally hostile atmosphere. When a 
few European missionaries realized that they had chosen the wrong path, it was too 
late. Ironically, revivalist Buddhism, that showed itself to be so resilient in the face 
of Christianity, proved extremely vulnerable to the blandishments of Theosophy. At 
the end of the 19th century, the revivalists were singing Christian hymns in a new 
idiom under Theosophical influence.

If religious conversion or intellectual development is to be a criterion, the out
come of nearly a century of written and spoken contest is hardly worth mentioning. 
Socially, however, it is considerable. One effect was the opening of the Buddhist 
Sangha to activities traditionally reserved to lay people. On the whole the Sangha 
did maintain its distance from the affairs of this world, but several prominent mem
bers no longer felt deterred by their vows from assuming the roles of a public orator 
or popular author. On the other hand, an enormous importance came to be attached 
to the unordained laity at the expense of the Sangha and its historic prerogatives in 
matters pertaining to doctrine, ecclesiastical affairs, and even the pursuit of enlight
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enment itself. The result was the Protestantization of Ceylonese Buddhism. Modem 
Ceylonese Buddhism evolved, with a marked tendency to reformation in terms of 
the rectification of erroneous doctrines and unscriptural practices.

The authors have collected and processed a considerable quantity of unknown or 
little known material from different sources in Sinhala and English. They have suc
ceeded in clarifying the historical record and in contributing to a better understand
ing of this interesting phenomenon of religious revivalism.

Like the Buddhist revival in the south, the Hindu revival in Jaffna, the predomi
nately Shaivite and Tamil-populated peninsula in the north of Ceylon, emerged over 
a period of prolonged and often contentious interaction with Christianity. Likewise, 
it cannot be properly understood apart from the overall colonial milieu of which 
Christianity was a dominant feature. With respect to their points of origin, general 
contours, and developmental phases, the Buddhist and Hindu revival movements 
were parallel responses to nearly identical socioeconomic and religiocultural stresses. 
But there is no evidence at all of a pan-Lankan Ceylonese reaction to Christianity at 
any time, and the origin and development of northern Sri Lankan Hindu revivalism 
is quite different from southern Sri Lankan Buddhist revivalism.

As to the sources, Hindu revivalists in the north were quick to abandon writing 
on palmleaves in favour of printed pages. Hindu printed works survive to a much 
greater extent than Buddhist ones, not only because research libraries collected them 
but also because, while Buddhist printed pamphlets suffered from lack of substance, 
in the Hindu north brilliant works based on deep reflection came out periodically 
right from the beginning. Public debates did not play a significant role.

The Hindu-Christian antagonism furthermore was entirely different in character 
to the Buddhist-Christian antagonism. The missionaries’ efforts to discuss with local 
Hindus typically started with the comparison of traditional astronomy and modem 
science. When it became obvious that modem science was superior to the brahmins’ 
methods of calculating, there was only one way to neutralize the ambiguous power 
of missionary schools. This was the distinction between religious and secular, this- 
worldly and other-worldly realms. With such a dichotomy, one could be a Copemi- 
can and still appreciate the sacred Hindu scriptures. Those who thus succeeded in 
reconciling modernity with tradition around 1840 were not the brahmins (the 
ritually most high-ranking caste), but mostly Vellala (the dominant, land-owning 
caste that had power and influence outside the temple) students and teachers. If the 
danger of being Christianized was averted by the distinction between religious and 
worldly matters, some Protestant Christian polemics were made harmless by 
Protestantization of Hinduism itself. A tract condemning the uncontrolled exuber
ance of Hindu festivals was significant in that it contained almost nothing that was 
objectionable to the “Protestant” Shaivite revivalists. If Christian polemicists, fi
nally, aimed at ridiculing certain Hindu myths at the most straightforward narrative 
level of meaning, Hindu apologists became ever more adept at interpreting their 
own myths in philosophical and allegorical terms.

Contrary to local convention, the dynamic that generated Jaffna revivalism had 
little or nothing to do with anti-colonial, incipient nationalism. Again contrary to the 
popular view, the figurehead of the Ceylon Hindu revival, A.Navalar, was, accord
ing to the authors’ view, less initiatory than remarkably well attuned and responsive
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to events and trends in Madras and the rural districts of the Tamil mainland. In fact, 
there was little in the northern revival that had not already appeared first in South 
India.

Initially there was no opposition to missionary institutions in Jaffna comparable 
to that in Madras. This circumstance had less to do with Bible curricula than with 
the fact that students who were overwhelmingly Vellala were acquiring skills to 
consolidate their dominion over castes that were traditionally subordinate to them. 
Tension was aroused after Britain abolished slavery in 1844 and the courts began 
upholding the rights of “soil slaves” to emancipate themselves from Vellala con
straints. The Vellala were now forced to compete with social upstarts for scarce 
resources, i.e. schooling and salaried jobs. Their success at mission schools in turn 
reinforced Vellala control over the brahmins whose intellectual weapons acquired 
by traditional learning came to be regarded as outdated. Therefore the expectation 
spread that the religion of Lord Shiva would be revived not by brahmins but by 
staunch believers from among the Vellala. One of those Vellala who studied and 
worked at missionary institutions was A.Navalar. Navalar, while studying and co
operating with Christian missionaries, became gradually disillusioned with Christi
anity. At the same time, he became increasingly aware of the changes in the Tamil 
Hindu society of Madras: Hindu schools for Hindus, Tamil literature for readers 
offended by missionary productions, and a Protestantized worship for those who 
were averse to Protestantism itself. Navalar’s advantage over other revivalists was 
that he was intimately acquainted with Christianity and asked questions which the 
missionaries were not intellectually equipped to answer.

Navalar founded schools and other institutions of prestige both in Jaffna and on 
the mainland. Looked at from A. Navalar’s perspective, Protestant Christianity itself 
needed reform, having departed from its Judaic norms. It was, moreover, in the mis
sionary institutions that Jaffna’s children were learning to despise those same norms 
in Shaivism. One of the tasks of his newly-founded Shaivite schools was therefore 
explicitly to reinforce them. He was convinced that Jaffna revivalism could flourish 
only if its temples were reformed along the lines of ancient ideals. Ironically, what 
Navalar called the “Shaivite spirit” was something he had learned from the Christian 
missionaries. That youthful excesses were being justified on the grounds of a pre
marital affair of Shiva’s son Murukan told in the sacred text Kantapuranam was 
taken by him as shocking confirmation of how far Jaffna had deviated from its own 
dharmic ideals. Navalar had likewise come to believe that the act of worship ought 
to be subjectively serious and reverential. Hindu festivals as they were commonly 
celebrated were in his view hardly the sombre and devotional occasions that derive 
from genuine piety. In order to establish among his compatriots the kind of pure 
Shaivism he believed in he did not hesitate to use any means at his disposal. Al
though his grasp of the Agamas was incommensurate with their actual content, that 
did not prevent him from adducing their presumed authority in the single-minded 
pursuit of his own interests. The result was, similar to the revivalist Buddhism 
described above, the Protestantization of Hinduism/Shaivism, comprising a shift in 
the meaning of being Shaivite from an ethnic category (being Tamil) to specific 
beliefs and practices. While the indigenous religion of Jaffna had consisted of a 
loosely coordinated agglomeration of cults, the new Shaivite had a sharply defined
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identity, his religion was clearly demarcated from other religions. Above all, he 
abhorred folk-religion. A Shaivite now had to avoid all “heathenish ceremonies”, 
just as the Christian missionaries demanded of their converts. Typically he was not a 
brahmin, but a Vellala , a conscientious, well informed layman.

Protestant revivalist Hinduism is especially interesting when we compare it to 
contemporary neo-Hinduism. Contrary to Navalar’s revivalist Hinduism a century 
ago, the absence of a pivotal centre in Hinduism has been made a virtue by support
ers of the neo-Hinduist ideology and is taken as proof of a transcendental unity over 
and above particular sectarian groupings.

This interesting book on the Hindu-Christian controversies was written between 
1980 and 1995. Work on it was at times seriously obstructed by the fratricidal eth
nic war between Tamil and Sinhalese inhabitants of Sri Lanka. The authors are to be 
thanked for their efforts in difficult circumstances.

Almuth Degener
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Since about a decade, the focus of archaeological exploration in Sri Lanka has been 
extended from the old centres in the north (Anuradhapura, Mantai etc.) to places in 
the south. German teams are presently engaged in excavations at Tissamaharama 
and at the seaport of Godavaya, and the publication under review presents the re
sults from the fieldwork in the Samanalawewa area, conducted by a British archae
ologist. From this area on the upper Walawe Ganga, iron working sites have long 
been known, and a ethnographic survey among locals also showed that the know
ledge of iron melting and smithing still prevails. The production of steel was 
fostered by two factors, viz. the ready availability of iron ore and the prevalence of 
strong winds that were cleverly employed in the production process. As excavations 
revealed, the winds were “trapped” in terracotta pipes (tuyeres) and directed into the 
furnace in order to achieve higher temperatures during the firing process. As an 
experiment, the excavator reconstructed one of the furnaces and succeeded, even 
with limited experience, in producing high carbon steel of fine quality. That Sri 
Lanka was one of the leading exporters of crucible and high carbon steels between 
the 3rd and the 12th centuries, when production flourished and skills were most ad
vanced, is stated in a 9th century Islamic source which praises Sarandibi steel.

With regard to Sri Lanka’s participation in the trade along the “silk road of the 
sea”, the results of this study have far-reaching implications. It gives us new hints 
about the power structure within medieval Sri Lanka. In this respect, our perception 
of the island’s past is mostly shaped by the chronicles which try to present an agro- 
based, centralized island state governed from Anuradhapura. Other parts of the 
island, it is tacitly implied, were provinces or dependent principalities at the best. 
Careful reading of the chronicles, however, yields some hints that Rohana (the 
southern part of the island) held a special position, not only in periods of crisis 
when it served as a basis for liberation movements against foreign (mostly Tamil)


