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FEMININE ELEMENTS IN SINHALESE BUDDHISM

By R. Gombrich, Oxford

I. “BuppuA MoTHER"

Materials so far published on Theravida Buddhism have shown
little evidence of any feminine element. It is well known that in Chinese
Buddhism a Bodhisattva under the feminine form of Kuan Yin has
achieved paramount importance, and that the senior lady in a Chinese

- household used to be known as “the old Buddha’. But little or nothing
is known to the wider world of similar connections between Buddhas
or Bodhisattvas and femininity in Theravada Buddhist countries.

At first sight the religion of Sinhalese Buddhists is indeed lacking
in feminine elements. In marked contrast to their Dravidian neighbours,
the Sinhalese have very few goddesses. Of these only Pattini (herself of
Dravidian origin) is important, and though her former status is exem-
plified by her shrine in Kandy as one of the four guardian deities of
Ceylon, her importance is declining. Nor does a superficial acquaintance
with Sinhalese Buddhism proper yield much material; the Buddhism
is in most respects closely based on the Pali Canon, in which the female
element might be said to be confined to a few female saints (arhats).
The existence of these female saints is widely known in Ceylon, and

. recently a film was made about one of them, Patficira, but they are of
no importance in the living religion. Sinhalese religious literature, belief
and practice do however make connections between canonical characters
and women, in both metaphor and myth, and I plan a series of articles
exploring such connections. This article examines a metaphor; the next,
printed below, a myth based on a metaphor.

This article will deal with the equation Buddha-mother. I write
“equation” because the comparison is made both ways: there is a
Sinhalese saying, “Ammad gedara Budun”, “The mother is the Buddha
of the home”, with which compare the Chinese saying mentioned above;
and the Buddha is sometimes called, in more elevated language, Amd
mdniyd, “‘the immortal mother”. Moreover in the commonest collocation
of all it is unclear who is being addressed: “Budu Ammd’—“Buddha -




68 R. GoMBRICH

mother” —is an exclamation used in times of stress. In newspaper
accounts of murders one frequently reads that the vietim eried “Budu
Amma” (or “Budu Ammé” in the vocative) as he went down. This
juxtaposition in extremis of the religion’s chief figure, however masculine
he may be in theory, and the mother, must be of psychological signi-
ficance, and is what gives the comparison its main interest for the
student of comparative religion.

The mother is compared to the Buddha in various quatrains
(sivpada) which float either singly or in groups through the large body
of popular verse, mostly of anonymous origin, which is printed in
pamphlets and hawked on pavements, at fairs and at bus stands,
throughout Sinhalese territory. Many of the verses used in these popular
compositions are no doubt much older than the publications in which
they now occur; and they have the general appearance of oral literature,
their construction being loose in both grammar and sense. Verses com-
paring the mother to the Buddha often occur in connection with a story
which will form the subject of my next article, the story of how the
Buddha in a former life saved his mother from shipwreck. A poem in
my possession entitled Mage Budu Amms (My Buddha Mother)? is in
fact devoted to this story, and concludes

Me da obe guna sihi kara manaram ma

Pu da vadidimi namadimi mage Budu ammd.

Today, recalling your delightful qualities,

I honour, reverence and worship my Buddha mother.
On the other hand a poem ostensibly on the shipwreck story, Mano-
pranidhinayé SivpadaZ?, but very loosely constructed, has several
stanzas praising mothers, of which the following three are representative:

34 Malé malé nobanin ape ammd ta
Topen apen dena dé néita undd ta
Vena dé nditat detané kiri bunna ta
Budun séma virda situ ape ammd ta

36 Utun guné kiyatotin Budun neé
Atun vating gunavada MAVUPTYan né
Yodun gonan dana sampat evun né
Piidun raté pidagena divapura yan né

37 Ape ammd tosit¢ gos upadin né
Tosita puré diva yahanake vidae un né

1 VILSAN JAYAVIKRAMA, Masur7 vating kavi hevat Yahapat avavada,
Vidyodaya Press (Colombo), p. 8.

2 Copyright M. R. StrisENa, pub. Gamini Press, Kandy, 32nd edition
1966. )
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Mahamaya déviya sé sifin né
Kusé ipadild Budu sirt vitidin né

34 Younger brother, younger brother, do not scold our mother.
There is nothing for you and me to give her. Because she gave
us the milk of her two breasts, even without anything else
[i. e. even if for no other reason], remain worshipping our mother
like a Buddha.

36 If one were to tell the highest qualities of the Buddhag, the
qualities of parents are worth tusked elephants, are they not?
Their wealth and riches are leagues long. Driving in a driven
vehicle they go to the city of heaven.

37 Our mother, having gone to ‘Tusita heaven, is born there; in
the city of Tusita she sits on a heavenly couch ; she is like Queen
Mahamiyéa; being born in her womb the Buddha experiences
glory.

In the latter part of these rather garbled verses the purport is that
parents, especially mothers, earn so much merit by their goodness to
their children that they enjoy wealth on earth and a rebirth in heaven;
by association of ideas the focus then shifts to the Buddha’s mother,
Mahamaya, and her rebirth in heaven, and the poem goes on to talk of
the Buddha’s birth.

So far as I can discover, the Buddha is never compared to a mother
(or vice versa) in the Pali canon or the commentatorial literature3. The
comparison is however well known to Sinhalese Buddhists. Its first
occurrence is probably in the Butsarana of Vidyacakravarti4, a religious
prose classic dating from the early thirteenth century. The penultimate
chapter of this work consists of a series of 258 literary figures, most of
them similes, concerning the Buddha. Here are translations of relevant
similes:

72 (pp. 286-7) Saying ‘I go to the Buddha for refuge’, one should
take refuge in the Buddha, who further, like a mother who eats
medicinal food to cure a suckling baby who is ill, throughout
four hundred thousand uncountable eons consumed medicine for
the peace of the creatures ill with the moral defilements.

84 (p. 288) Saying ‘I go to the Buddha for refuge’, one should take
refuge in the Buddha, who further, like the mother who ponders

¥ A famous passage in the Visuddhimagga (IX, 108) compares the four
sublime states (brakmavihdra) to the feelings of a mother, but does not
mention the Buddha,.

¢ Ed. Rvd. LABudamMA LANKANANDA, Colombo, M. D. Gunasena, 2nd
ed. 1960. All references are to chapter 15 in this edition.
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that when her child gets milk from her breast it benefits, is
happy, not for himself, thinking that when all the world who
are his children take the essence of the doctrine at his heart he
gains their minds.

85 (p. 288) Saying ... Buddha, who further, like a wet-nurse in
charge of a prince, who saves her breast-milk for the prince
though her own child ery, saved his compassion for the denizens
of the world however much his own body suffered.

93 (p. 289) Saying . . . Buddha, who further, like a mother cow who,
fearless through mother-love, enters.the ford where lies the
leopard who has taken her calf, through affection enters the
ford of transmigration where lies the leopard of desire who has
taken his children, the people to be trained.

129 (p. 295) Saying ... Buddha, who further, like a mother with
pregnancy cravings for what her child is thinking of, is of great
compassion, with cravings for nirvana, which the denizens of
the world desire.

203 (p. 304) Saying ... Buddha, who further, like a fond mother
who feeds her child meat after removing the bones, feeds all the
denizens of the worlds, his children, the right views after
removing the wrong views.

208 (p. 305) Saying ... Buddha, who further has a congregation of
four kinds which, like a child which gazing on its mother’s

- face and laughing with happiness drinks milk, gazes on his
blessed face and with gladness and delight listens to his
preaching,

247 (p. 313) Saying ... Buddha, who further like a mother who
through affection for her child takes no account of the pains
of birth, through affection for creatures makes no account of the
pain he undergoes.

The comparison of the Buddha with a mother is most thoroughly
made in a text, the Matr Upamava (“Mother Slmlle”), which is used
in a particular ritual context: one of the lengthy preliminaries of the
kind of all-night preaching session called a ““twin-seat sermon” (yugasans
‘bana) or “sermon from two seats” (Gsana deké bana) is the recitation
by one of the two participant monks, the one who occupies the seat
called dharmdsana, of a lengthy simile involving the Buddha, Dhamma
and Sangha. These similes are in Sanskritized Sinhalese (midra Simhala)
and probably of common origin. The Mty Upamava is the most popular of
them. Although the ceremony of the “twin-seat sermon” is very rare, per-
haps obsolescent, I found that the Matr Upamava is fairly widely known
by heart by elderly monks in the Kandy area, where I did my research.
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Other evidence too suggests a Kandyan origin for the Maty Upamava..
Of the 15 manuscripts of our text listed in Mr. Somadasa’s catalogue
of palm-leaf manuscripts in Ceylonese temple libraries, 12 are in the
Central Province, most of them in or very near to Kandy. Moreover
the work is anonymous and undated, but its style suggests the second
half of the eighteenth century, when Kandy was the centre of a Buddhist
revival,

Like others of its kind, the text purports to be an exposition of
three short Pali quotations, which in this case respectively compare the
Buddha to a mother, the Doctrine (dharma) to milk, and the Order
(sangha) to suckling babies; really the simile is thus all one,” Whether
these are genuine quotations or pseudo-quotations I cannot establish.
The first simile used in the text below is clearly based on the first simile
(72) quoted above from the Butsarana; my impression is that this
forms the starting point for what is otherwise a substantively original text.

The Matr Upaméava sometimes turns up in pamphlets, pertaining
to the class of publication quoted above, entitled Bana aridhani
samgrahava (“Collection of invitations to' preach”), which in fact
contain many of the texts used in connection with a ‘“twin-seat sermon”’,
The copy which I have seen lacks the title page (i. e. the cover), but is
more than forty years old. Its text is however exceedingly corrupt.
I have also consulted two MSS, the one in Bddhimalu Viharaya, Rana-
vana, Katugastota, the second in the Colombo Museum, A. B. 5, num-
ber 1134 in W. A. DE S1Lva’s catalogue of that collection ®. The Ranavana
MS is very close to the printed version, of which it could even be a copy.
The Colombo manuscript on the other hand is a clearly written copy
of & manuscript from the Anuradhapura District, dated 1900, and a
widely divergent and much superior text. I have preferred its readings
in nearly every instance. I am presenting the text of this manuseript
only till the end of the simile, which is to say that I stop at the fourth
line of the second side of the fifth page.

Text of the Matr Upamava

Mata iva Buddho yi yanuven dakvana lade apa tiloguru Budwro-
Jananvahansé tunlovasinta mdnikenekun ha samdna vannéya. kesé nam
Budun manpiyante baiidu upama dtisékda yatahot yamsé daruvanta kiri
dena mdniyd vandhi tamangé daruventa napury roga pidd hafaganitt yana

§ My thanks are due to the incumbent of Ranavana pansala and to the
Librarian of Colombo Museum for their permission to copy the MSS.
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bhayin visama v apathydhdradiya anubhava nokota kiri yahapat vimata
ma sudusu v Gharapanayan ganiti. & paridden ma apa Budurajinan-
vahansé da apathya dahdra génmak ha somina vii pranaghdatadi dase
akusala dharmayan nokota kiri yahapat vimata sudusu Gharapanddiya
gann@d mavake men dasa kusale dhormayehi hisurunu séka. Tavada
maniyd behet bipiya nohiki tamangé bala daruvanta yam rogapiddadiyak
pamins kalli anubhava karanta duskara vi ruksatikiadi amanojiia rasa
dti behet taman anubhava kofa & ma behet rasa Gjaven hatagat kiri & bala
- darwvanfa povat. é kiri bun darwvangé rogapidddiye sanhitidi niduk
nirogs bhavayata pimineti. & paridden apa tilogury samyak sambuddha
némati tun 16 ama maniyanvahansé da behet bipiya nohiki bale daruvan
vini tamangé nuvanin nirvipe dharmaya avabodha kote gate nohéks
prajiiahing bala daruvan vini vaineya jana ndmati putrayangé klesarogayan
nisd anubhava korante duskara vii rulsatiltadi amonojfic rasa dti behet
anubhava karana mavaka men mé lokayehi lamaka satvayaku visin
karanna taba sitanta da avisaya vi ds is mas 1é ambw daruvan dan dima
adi vk samatrimsat parami dharmayan purd & paramitanubhdvayen labana
lada samyak sambédhi dti va hevat tamamvahanségé himata palamuwva
ma nirvane dharmaya avabodha kota KleSardgavalin pidita va hevat
tamanvahansé vaineya jana ndmati putrayanta & daham nimati amprta
ksira panaya povana pinisa karundg ndmati hastayen alvé vada gena
maatri ndmats  dkayé hovid gena ddaydnusaya jRana wimati  dsin
bald carita  visésa ndmati  mukhayen gena astangasvarasamupéta
madhure svara ndmati tanayen péhira kan ndmati [osthayé vivrta
kota cittasantana ndmati mukhayabhyantarayehi daham ni]mati ama
kiri deva prajiia ndmati divehi pafica priti madhwra rasa ganva vidardand
bhavand nimati grivayen satipatthana wimati udarabhyantarayehi bahd
siyalu klésa roga vyapasamanaya kotn mirvine ndmati niduk N6yl
bhavayata pamunuwwd vaddla séka. Tavada miniys tamangé dbale daruvan
vadd@ gena dkayé hovd gat kalhi ovun méniyangé guna no damnd bivin
mdniyanta atin payin pahara deti akréda paribhava vacanayen benett o &
maniyd kist kopayak no kota atin payin pahara dena bala daruvangé at
pa simba sanahd mihiri rasavat kiri povd sanahamndhuya. £ paridden
ma apa Budurajaénanvahansé Alovaka Argulimaladi vaineya jana nimat
putrayan visin ovungé Buduguna nodannd avasthdvehi Budunia ki
akrodu paribhavayan guna tamanvahansé ita kisi kopayak nokofa prémayen
vadd gena kirt povd sanasana mini kenekun men karund nimati hastayen
alvi vadd gena mé daham nimati ama kirs povd nirbdna stpayen sanasd
vadalaséka. Mesé anckikdra vasayen mdni kenebunia basidu upama it
kamardparipa samkhydta vi tun lovate maty vii apa tilogure bhagyavat
arhat samyak sambuddha sarvajfiardjottamayananvahansé da.
Khiram sva dhammo yd yanuven dakvana lada apa Buduraignanva-
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hanségé $ri saddharma ratnaya vandhi maniyan visin daruvante dena lada
mihirt rasavat kirt hd samina vannéya. kesé nam Budungé dharmaya
kirata basidu v wpamd dttsek da yat yamsé maniyangé tanayen upadand
vl kirt kesé wpadané da yatahot miniyo daruvan kerehi pavatnd vi putra
snéha ndmats maitri sita karana kota gena é maitriyagé anubhdvayen
Sarira Gjaveht napuru varne gandha rase peralt subkra varnaya ha yahapat
madhura rasa bhivayafa pdminennéya. & paridden ma apa Buduraja-
nanvahansé da sakala vaineya jana ndmati putrasamihaya kerehi putrasné-
hayak ha.samdna karupdven ma paramitd purd avabidhaya karana lada
dharmaya da Sarira GiGvehi napurw varna gondha rase perali wpadand vi
kirt men prthagjana sita perali arhatphaladhigamayata pdmine avabédhaya
karana lada dharmaya da mikiri rasavat kirt hi samdna vennéya. Tava
da yamsé mdniyan visin dena lade kirt nitnam bale deruvangé Sarird-
vayava sonthdnayan sompirpatvayen vidimak vévayi pdvatimak vévayi
novanndhuya. é paridden ma Budungé daham ndmati amyle ksira pana-
tvaya kirima ndtnam prajfiahing vaineya jana nimati putrayangé guna
dharma ndmati Sarirayangé vidimak vevayi pdvatimak vévayr novanndhu
ya, daham ndmati amyte ksira panaya kirimen hevat $ri saddharmaya
dsimen bilimen sila samddhi gunae dharma ndmati Sarirayan vadd gena
hevat nipakabhdvayays kiyana lade prajfidvagé abhivrddhibhdvayate gos
mirvinayade avabodhaye karanndhu yo. Tavada mdniyangé kirt bala
darwvania itd yahapat mihirt rasa dtteé ya. € paridden ma Budungé
dharmaya da dharmasardhdvantayinga kenek dswvat biluvat dtdys kiyana
trptiyakate no pdminena heyin da mihirt rasavat kirt hda samana vannéyo.
Tavada bala daruvd kirt bi sapipasaduk sanhinduvd gena suva sé veselt.

& paridden ma satara mahd gangdvehi jalapravihoya genavut mukhayehi

béhd vivada ugura pamana tema liya nohdks udardgniyen da da pipdsava
dviding vi prétayd da pavd daham ndmati amrta ksive panaya kota hevat
daham kana vikunu pamapakin ébatidu kriratara prétadukadiyen midi
utum vi amria mahd nirvdne sampattiyate da piminenndhu ya. Mesé
noyek kiranayen amyta ksira padnayata badidu vii upamd dii saparyaptika
navalokottara $rt saddharma ratnaya da.

Khirapayikd darakd viye safigho yi yanuwven dakvana lada maha
sangharatnaya nam kiri bt videna putra samihayak hi samana vanné ya.
kesé nam sangharatnaya putrayante batidu upamd dtisék da yatahot yamsé
mdniyangé kiri bt vddena bala daruvs mdniyangé ksira rasayehi bandi
mapiyangen ven va ifdinta no kamdti veti hima vélehi ma maniyangé
nama kiya kiyd@ handamin mdniyan kard dive gos médniyangé tanaya
katuv@ kirt bomin mlniyan vdladida ganits rdtriyehi nidana kalhi da
mdniyangen ven no va minsyan vide hena tdna me sayanaya karanndhu
ya. é paridden ma Budun daham ndmats ksira rasayehi bididi vasana

Ruddhamatvoainmanhonedla. da. Rudumnon. avai s amin. ma bowmdbts aots.
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Vakkalisthaviradin men hima vélehi ma Budun bale bald Buddhdlamba-
napritin pine pinGd Budun dike dike ma hifiditi. Budun pirinivan vi
pasy, va. Buddhaputra v sanighaydvahanséla caitya pratimighara bodhi-
vrksadiya pavatnd tinvalate davasa tun varak elambi vandanamanddiya
keremin nave arahddi Budugunayan wirantarayehs siki karannihu ya.
Tavade miniyonge kiri bi videna putrayan aturen samahara kenek &
miniyangé avavddaya no gena mdpiyanta no kikarw va sifits ovunta
mdpiyan santaka vi maty dhana dayada sampat no libeti, miniyangé
avavddagyan piligannd vi suvuca kikaru vii daruvé pamanak ma miniyan
santaka ran ridi mubu minitk dist das gava mahis ksétra vastw adi va
indty dhana daydada sampat lab@ geny isurita piminenndhu ya. & paridden
ma Buddhaddsanayehi pividi vi bhiksun atureksi da Budun visin vaddrana
lada ‘rividha $iksd ndmati avavadayan no gena dussila bhiksunta da
‘Buddhadasanayen libiya yutu dhana dayada sampat no libeti, Budun
visin vad@rana lade adhidila $iksa ya adhicitta $iksa ya adhiprajfia $iksd
ya yi kiyane lada mé trividhe $ksd vit paridden pilipadend Buddha-
putroyanaenvahanséld  pamaonak ma & Buddhaddsonayen libiye yutu vi
Sraddhadhanaya $iladhanaya hividhanaya ottappadhanaye $rutadhanaya
tyagadhanaye prajiiadhonaye yi kiyane lada saptavidhe dryae dhana
daydda sampat labd gena sovan sakydagiams andgdms arhat margaphaladiya
liba aidvaryabhdvayata piminenndhuya. Mesé anantakaravasayehs kiri bi
'vddena puto‘ccyanta ba/ﬁdu vl upamd c'itz' anuttam puny Jalcsét7a maha
guna gandnga semgate v szputm ]l[a,uclgalya yana Ananda Rakula-
sthavira Mahd Kasyapadi Buddhaputra vi saigharatnayae da.

Mesé Buddharatnaya nam tun 16 vasinta mdni kenekun hi samdna
vanneya. Budungé dharmaya nam mihiri rasavat kirt hd samdna vannéya.
Buddhaputra sangharatnaya kiri b videna putrasamihayon hi samana
vannéya. mesé upamavisaydatibrante va tovade Buddhadharmasangha
samkhydte vi trividhe ratnayate magé kayadi dvara trayen namaskard
keremi hevat sakasd vardims.

Translation

“The Buddha is like a mother”. Our holy king Buddha, teacher of
‘the three worlds, who is so described, is like a mother to the inhabitants
of the three worlds. Should it be asked how the Buddha is similar to
‘a mother: Any mother who is giving milk to her children, fearing lest
bad disease and affliction befall them, does not consume noxious,
unwholesome food, but takes food and drink fitted to making her milk
wholesome, In the same way our holy king Buddha too does not do the
ten bad.deeds (such as killing) which are like taking unwholesome
food, but like a mother taking food and drink fitted to making the milk
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wholesome he conducts himself in the ten good ways. Further, a mother,
when any disease or affliction has befallen her babies, who cannot drink
medicine, herself consumes the medicine which is hard to consume
because of its unpleasant harsh, bitter flavour, and makes her babies
drink the milk which arises with the efficacy of that medicine’s essence;
the diseases and afflictions of the children who have drunk the milk
die away and they reach a state free from disease and pain. In the same
way the holy immortal mother of the three worlds too, namely our
truly fully enlightened teacher of the three worlds, like a mother who
because of the diseases of moral defilements of her children, namely
the people capable of being trained, who, lacking wisdom, cannot realize
and attain by their own intelligence the state of nirvana, just as babies
cannot drink medicine,—like the mother who consumes the medicine
which is hard to consume because of its unpleasant harsh, bitter flavour,
first fulfilling the full thirty perfections by righteous gifts of his eyes,
head, flesh, blood, wife and children, things which the stupid creatures
of this world cannot conceive of, let alone perform, attained the full

“complete enlightenment by the force of those perfections—in other

words realized that state of nirvana himself, before all others; and then
in order to make the children, namely people capable of being trained,
who were afflicted with the diseases of moral defilement, drink the
draught of ambrosial milk, namely the dharma, seized and carried them
with the arm of compassion, held them on the hip of kindness, looked
at them with the eye of his knowledge of inner potential, took them by
the mouth of their individual characters, proffered the breast of his
sweet voice endowed with the eight qualities, opened the lips of their
ears, gave them inside the mouth of mental process the milk of immortal
doctrine, and by putting on the tongue of wisdom the sweet flavour
of the five joys, and by making it descend from the mneck of insight
meditation to inside the belly of setting up mindfulness healed all the
diseases of moral defilement and brought them to the painless diseaseless
state of nirvana. Moreover when a mother holds her babies and carries
them on her hip, because they do not know their mother’s quality they
hit their mother with hand and foot and scold and abuse her, but the
mother does not get at all angry but kisses and comforts the hands and
feet of the babies who are hitting her with hand and foot, gives them
delicious sweet milk to drink and thus consoles them. In the same way
our holy king Buddha, when his children, namely people capable of
being trained such as Alavaka and Angulimala, not knowing his quality
of being a Buddha, scolded and abused him, did not get at all angry
but affectionately took them up and gave them milk to drink, and like
a consoling mother took them with the hand of compassion, carried
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them, and giving them this ambrosial milk of the dharma to drink
consoled them with the bliss of nirvana. Thus the mother of the three
worlds (called world of desire, world of form, and world of no form), our
teacher of the three worlds, the blessed arhat, the truly fully enlightened,
omniscient, holy supreme king Buddha, bears a similarity in several
ways to a mother,

“The Dharma is like milk.” The jewel of blessed true doctrine of
our holy king Buddha, which is so described, is like the delicious sweet
milk given by a mother to her children. Should it be asked how the
Buddha’s doctrine is similar to milk: if one ask how the milk which
arises from the breast of any mother is produced, the answer is that when
the mother has kind thoughts, namely parental affection, for her children,
by the force of that kindness the bad colours, smells and tastes in the
body’s juice are transformed and clear colours and wholesome sweet
tastes come into being. In the same way our holy king Buddha too
fulfilled the perfections out of compassion which is like parental affection
towards the children, namely all people capable of being trained; and
the doctrine which he realized, like milk which arises when the bad
colours, smells and tastes in the body’s juice are transformed, trans-
formed unenlightened thoughts and reached the attainment of the fruit
of enlightenment, so that the doctrine which he realized is also like
delicious sweet milk. Moreover, unless there is milk given by the mother,
the wish that all parts of the babies’ bodies grow completely and so
endure is not fulfilled. In the same way, unless there is drinking of the
ambrosial milk of the doctrine enunciated by the Buddha, the wish that
the bodies, namely the good qualities, of the children, namely the
people capable of being trained but lacking in wisdom, grow and endure
is not fulfilled; but by drinking the ambrosial milk of the Dharma—in
other words by hearing and looking at the blessed true doctrine—the
bodies, namely the good qualities, grow—in other words they attain
increase of that wisdom called sagacity and thus realize nirvana. More-
over mother’s milk tastes very sweet to babies. In the same way the
Buddha’s doctrine too is like delicious sweet milk for those who have
faith in the Dharma since if anyone hear or look at it they do not reach
- a satiation of pleasure. Moreover babies by drinking milk allay their
hunger, thirst, and other troubles, and are comfortable. In the same
way even the pretas who wander burning with hunger and thirst so
great that even by bringing the flood of waters of the four great rivers
and pouring it into their mouths one could not even dampen their
throats, if they but take a draught of the ambrosial milk of the Dharma
—in other words if their ears are merely anointed with the doctrine—
they are freed from the terrible sufferings of pretas and attain the
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perfection of the supreme, deathless, great nirvana. Thus the jewel of
the blessed true doctrine, consisting of the whole seripture, which is
above the nine worlds, bears a similarity in several ways to the draught
of ambrosial milk,

“The Sangha is like milk-drinking children.” The jewel of the great
Order, which is thus described, is like a group of children who grow
by drinking milk. Should it be asked how the jewel of the Order is
similar to children: any babies who grow by drinking their mother’s
milk and are attached to its flavour, do not like to stay separated
from their mother, but constantly run to their mother, calling her
by name and while taking their mother’s breast and drinking the milk
embrace her; and when they go to sleep at night do not leave their
mother but lie just where their mother is lying. In the same way, the
holy sons of the Buddha, who dwell attached to the flavour of the milk
of the Buddha’s doctrine, do not like to stay separated from the Buddha,
but like the elder Vakkali and others constantly on all occasions look
at the Buddha, thrill with the joy which he causes them, and remain
gazing at him. After the passing away of the Buddha, his sons, the holy
members of the Order, repair three times a day to places where there
are such things as stupas, image-houses and Bo trees, and while worship-
ping them constantly call to mind the arhatship and other eight qualities
of the Buddha. Moreover, some of & mother’s children, when they have
drunk her milk and are growing up, do not take her advice but disobey
her; and they do not inherit from her the property that she owns; only
those children who take her advice and obey her inherit from her the
gold, silver, pearls, jewels, slaves of both sexes, cows and buffaloes,
fields and lands and other property that she owns, and thus reach
eminence. In the same way, those among the monks who have renounced
the world for the teaching of the Buddha who do not take the advice
he enunciated, namely the triple discipline, those immoral monks do
not inherit the riches they should receive from the Buddha’s teaching;
only those holy sons of the Buddha who behave in accordance with the
triple discipline enunciated by the Buddha (the discipline of morality,
thought and wisdom) inherit the seven-fold noble riches of faith, virtue,
shame, modesty, learning, liberality and wisdom, attain the way and
fruit of the stream-enterer; the once-returner, the non-returner and the
arhat, and reach eminence. Thus the jewel of the Order, the sons of the
Buddha such as the elders Sariputta, Moggallina, Ananda, Rahula and
Maha Kassapa, who had all the various qualities of constantly pure
and virtuous conduct, and who are the supreme field in which to sow
merit, bears a similarity in innumerable respects to a group of children
who grow up by drinking milk.
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Thus the jewel of the Buddha is like a mother to the inhabitants
of the three worlds; the Buddha’s doctrine is like delicious sweet milk;
and the jewel of the Order, the Buddha’s sons, is like a group of children
who grow up by drinking the milk. Further, I reverently worship and
pay homage with my three doors of body, voice and thought to the triple
jewel of Buddha, Doctrine and Order, who pass beyond the scope of
such similes.

IL. BuppuA BY His MoTHER'S BLESSING

This article introduces and presents a piece of Sinhalese popular
literature, the Manopranidhanays Sivpada, the body of which is printed,
with an English translation, near the end. The interest of the poem
lies not in its literary value, which is negligible, but in its content, which
represents a deviation from classical Buddhist doctrine. The article sets
out to trace the antecedernits of the story, to indicate its diffusion, and

_to examine and account for the deviation.

A fundamental tenet of Theravida Buddhism as understood by
scholars in the West and as expounded by its teachers and publicists in
the Fast is that a man’s spiritual salvation is to be attained solely by
his own efforts. This applies whether he is striving merely for his own
enlightenment, that is to become an ordinary arhat, or, having attained
it, he goes on to preach to the worlds, that is to become a samyak
sambuddha, commonly known in the West as a Buddha.

The Pali texts tell us of the career which eulminated in the attain-
ment of Buddhahood by Siddhattha Gotama. Some five hundred and
fifty of his lives as a Bodhisattva, on his way to Buddhahood, are
recounted in the Jataka stories. These are prefaced in the Jataka book
as it has come down to us by an account of how the ascetic Sumedha
received at the feet of the Buddha Dipamkara a predistion or disclosure
(vivarapa) that he would in due course become the Buddha Gotama.
Dipamkara was the first in the line of Buddhas, according to this account,
a line in which Gotama Buddha is the twenty-fifth?, The careers of all
Buddhas are similar, and all begin, many eons before they culminate in
Buddhahood, with a vow to attain Buddhahood taken in the presence

1 That logically he could also be reckoned as the twenty-eighth is of
no relevance here; though three Buddhas before Dipamkara are listed in
the text, Dipamkara is reckoned as number one, because of the three
earlier ones nothing is known to this tradition but their names.

Feminine Elements in Sinhalese Buddhism 79

of & Buddha, who recognizes the aspirant and marks the beginning of
his career as a Bodhisattva with the prediction of its ultimate success.
In the Pali canon and commentaries, the basic scriptures of Sinhalese
Buddhism, nothing is said of the future Gotama before his birth as
Sumedha. ,

It is therefore surprising to find as a common and well-known
theme of Sinhalege Buddhism the story of Gotama’s former lives extended
backwards beyond Sumedha, and doubly surprising that the story now
begins with a life in which he formally begins his career as a Bodhi-
sattva by receiving it as a blessing from his mother. I have discussed in
the previous article? the comparison made in Sinhalese Buddhism between.
the Buddha and a mother; this introduction of a mother as a crucial
element in the Buddha story, providing the original impulsion towards
Buddhahood, seems to have much the same psychological significance.
Moreover, the themes of this article and of the previous one tend to
be combined in popular literature, as I recorded in the previous article.

The story of how the future Gotama received Buddhahood from his
mother is widely known as the manopranidhdnaya or “Mental resolution”.
Pranidhdna (= Pali papidhana or, more commonly, panidhi) is a tech-
nical term for an aspiration to spiritual progress, and par excellence
for the aspiration to Buddhahood which begins a Bodhisattva’s career3.
In the clagsical texts this prapidhine takes place in the presence of
a Buddha and is immediately followed by his prediction (vivarana) of
success; moreover there is just one. But in mediaeval Sinhalese texts
comes an elaboration: the resolution is first made mentally (mano-
pranidhana) and then orally (vdkpranidhdna). The earliest text to
contain this elaboration is the Saddharmalamkaraya (hereinafter Sdhal.),
written c¢. 1400; according to its second chapter the future Gotama
Buddha made several mental and several oral resolutions, culminating
in the one made when he was Sumedha. The first of all the mental
resolutions was the one described in our story. Here is a translation of
the text4.

At that time our great Bodhisattva was born in a certain
family, and when he grew up practised the virtue of looking after
his mother. He wished to go to the Land of Gold in pursuit of

2 “Buddha Mother”, printed above.

3 Other Pali synonyms for panidhi are abhinihira end patthand.
Prarthand (= patthond) is the most usual word in Sinhalese. The ambiguity
of the concept is discussed below.

¢ Saddharmalamkaraya ed. Kiriirim ﬁﬁyAVIMALA, Colombo 1954,
pp. 41—42, ' -
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wealth. Approaching some merchants who at the time had boarded
a ship in order to go trading, he put his case to the chief merchant;
with his agreement he boarded the ship with his widowed mother
and embarked on an ocean voyage. On the seventh day the ship
he was on was shattered by a violent wind. Treading the mass of
waves which rose to the sky like rocky pinnacles, twisted by the
force of the gale, he put his mother on his back and began to swim
in the ocean. Then the afore-mentioned Great Bra,hméf,‘{‘seeing the
great Bodhisattva swimming in the sea, thought, “This great man,
without regard for the various dangers from wild fish such as
crocodiles, saw-fish and carp in this great ocean which has no
visible end to its length or breadth, has put aside love for his own
life and is trying to save the life of the mother who bore him. So
this great man of such resolute heroism is entirely capable of
fulfilling the principles which lead to Enlightenment.” On reaching
this conclusion he entered the Bodhisattva’s mind and caused him
to concentrate his thoughts so that he made a vow (prarthand) for
Buddhahood. Then the great man, given energy by Great Brahma,
vowed5,
“I-am enlightened—1I shall enlighten; I am freed—I shall
free others;
I have crossed—I shall carry over the flood of samsdra, the
great peril.”
Thus he thought, “In future I shall be enlightened and save the
whole world,” and through the force of the spiritual power for
Buddhahood which he had mentally conceived on making his vow,
and through the spiritual power of Great Brahma he came from
sea to land. He reached a certain village in the country and lived
there with his mother, waiting on her for the rest of his life.
Simple as it is, this story—even without the vow for Buddhahood —
does not seem to occur in the Pali canon or commentaries., But it is
very like an episode in the Mahajanaka Jataka (no. 539) in which the
Bodhisattva, in his birth as Prince Mahajanaka, is shipwrecked and
swims in the sea for seven days till he is saved by the goddess Mani-
mekhald, whom the four guardian deities of the world (lokapdla) had
~ appointed to guard the ocean, telling her that creatures who have such
good qualities as looking after their mother (matupatthanddigunayutia)
should not be allowed to drownS. Mahajanaka had been staying with
his mother, an unfortunate widow; but she was not on board with him

5 The following is a Pali verse.
¢ Jataka ed. FavusBgLL, vol. V1, London 1964, pp. 34—35.
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and plays little further part in the story. However I have little doubt
that it is this episode which provides the raw material for our story.
In the Sdhal. version the future Buddha is shipwrecked on the seventh
day out and rescued after an unspecified time by Brahma, acting on
his own; whereas in the Jataka he is shipwrecked on the seventh day
out and rescued after swimming for seven days by a goddess acting for
the four guardian deities. The popular version reproduced at the end
of this article has him wrecked at an unspecified point in the voyage
and saved after seven days, thus agreeing more closely with the Jitaka
than with the Sdhal.; and, more decisively, mentions as rescuers the
goddess of the ocean, the four guardian deities, and even Sakra, the
deus ex machina of countless Buddhist stories, as well as Brahmi.
Although the Sdhal. has been a very popular and influential text, this
proves that the popular version does not depend on it alone, even for
narrative detail.

But a much more important discrepancy between the above version
and the popular version below is the part played by the mother. In the
Sdhal. it is;Mahd Brahma, not the mother, who is responsible for the
future Buddha’s pranidhana. Divine intervention at this point is itself
flagrantly uncanonical; yet since Brahma entered the Bodhisattva’s
mind it is still just arguable that the idea of Buddhahood originated
with him—for did it not originate in his mind ¢ At any rate it certainly
did not originate with his mother, nor is she said to comment on it or
even to know of it.

The manoprapidhina story is regularly mentioned after the Sdhal.
in literature which deals with Gotama Buddha’s career, beginning with
the Saddharmaratnakaraya’. It is however not clear when the role of
the mother in promoting Buddhahood is made explicit. It is this feature,
it seems to me, which is the story’s raison d’éfre; and if it is objected
that it does not ocecur in the earliest surviving version, just quoted,
I would suggest that this is because the Sdhal. is a compilation by a
learned monk who would not write anything so flagrantly inconsistent
with doctrine. At the very least we can say that the future Buddha’s

‘association with his mother accounts for the story’s undoubted popul-

arity.

One indication of the story’s popularity nowadays is that it is quite
often depicted in Buddhist temples, though it is not among the traditi-
onal subjects of the Kandyan artist. The oldest painting I have found

7 Saddharmaratnakarays ed. DHARMAKIRTI SRI SuauNasira Dmvi-
'NANDA, Colombo 1955, p. 84.
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of it, at Sapugaskanda Raja Maha Vihara in the Colombo District?,
must date from near the end of the last century, and is in three scenes.
Usually however the story is iconographically reduced to one scene:
the Bodhisattva swimming through the ocean with his mother on his
back, a ship (sometimes a steamer!) sinking in the background and
a deity poised in the sky. This is the form taken also by a popular colour
print produced between the world wars which can still be found hanging
in monasteries, barbers’ shops, private houses ete.

Another indication of the story’s popularity is that it forms a basis
for further mythologizing. An old villager asked me if I knew the origin
of the word s@dhu, which is used on all public religious occasions, much
like amen in Christian countries, to associate oneself with the proceedings.
It is a Sanskrit and Pali word meaning ‘“‘good”, but this was not what
he had in mind. When the future Buddha and his mother had come to
land on an island created for them in the ocean, he explained, and when
the mother had given her son Buddhahood (sic), he asked her who
would bear witness to his vow. No living thing but they was present,
so their two witnesses were the ocean (sd@garaya) and the island (dapata),
‘whose initial syllables combined into the first ever “Sadhu’, [In fact in
colloquial Sinhalese pronunciation the d is not aspirated.]

Doing fieldwork in rural Ceylon I found fairly widespread among the
laity the idea that one’s mother’s blessing is essential before one can
become a Bodhisattva and set off on the path to Buddhahood. In the
essentially oral text presented below there is no doubt about it: just
as the old villager said, she gave him Buddhahood (Budubava dunnd)—
see verses 13, 14, 17, 26, 32. In verse 27 she “‘arranged” (sddd) his Buddha-
hood. In verses 24 and 25 the same thing is expressed by the term
varama, which also occurs in three of the verses just cited (13, 26 and 32);
and in verse 22 the future Buddha asks his mother for a varama. In the
title of this article I have translated varama (plural: varam)® as “bless-
ing”. Etymologically the word is connected with Sanskrit varam, which
means a choice, boon or wish (in the sense of “The fairy gave him three
wishes”). It does not necessarily connote a supernatural agent; for
instance a king can give varam. However in Sinhalese the word has
8 common derived usage which does link it with gods: typically, the

- 8 These paintings are labelled Matuposaka Jataka. In fact the story
of that name (I'AUSBGLL no. 455) has no connection with our story. The
slip arose because our story in the Sdhal. begins by saying that the future.
Buddha practised “the virtue of looking after his mother” (matuposaka
dharma). So the artist presumably knew the Sdhal. version.

® In this text varam is written varan, but one of many phonetic spellings
reflecting its oral character.
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four guardian deities of Ceylon rule by virtue of varam® obtained from
Sakra, king of the gods, who in turn has a varama from the Buddha.
All these varam derive ultimately from the Buddha. Here varama would
be adequately translated ‘“license” or “permission”**; and indeed in the
first three verses of our text it is used interchangeably with ovasora,
the normal word for “permission”. (Avasara in verse 2 corresponds to
varam in verses 1 and 3.) But in the verses quoted above the varama
is something more than mere permission, for permitting a thing is not
normally tantamount to giving it; yet in the poem giving Buddhahood
and giving the varama for Buddhahood are interchangeable expressions
and equivalent,.

In verse 23 the word used in the same context is vivarans., Now
vivarane, which literally means ‘““disclosure”, is the technical term for
the prediction made by a Buddha that a Bodhisattva who is in his
presence will ultimately attain Buddhahood. The paradigm case is
Dipamkara’s vivarane to Sumedha. According to orthodox doctrine this
is merely a prediction, not a license, for whether one obtains enlighten-
ment or Buddhahood depends on no one else’s fiat or pleasure (bub
of. note 11). The mother is therefore at one moment said to be acting
like Dipamkara and at the next to be going much further and granting
Buddhahood. Elsewhere? I have pointed out that the word prarthand/
patthand, which in this context is used as a synonym for pranidhana
but also has a wider application, is supposed according to formal doctrine
to mean an aspiration or resolve, but comes in religious practice to mean
a prayer; here we have a parallel development, by which the vivarana
which merely predicts success for the aspiration blends into the varama
which grants the prayer.

In this text it is only after receiving his mother’s blessing (a term
chosen because it combines the ideas of boon, permission, and harbinger
of success) that the Bodhisattva malkes his resolve (pdtuvé in verse 24;
see also pdtun in verse 38; both words are grammatically related to

10 They are in fact commonly called the hatara varam deyiys, “the four
licensed gods®, Professor Heinz BrouerT has pointed out to me that the
Sanskrit word wvaram has entered Sinhalese wig Tamil; thus the waram
deyiyd show Dravidien influence.

1 T encountered an interesting use of the word warama in this sense,
a doctrinal deviation of the same ilk as that with which this article is
primarily concerned. I asked a rather young and intelligent Kandyan monk
whether it was true, as a widespread belief has it, that no one had attained
enlightenment since Maliyadeva, i. e. in the last two thousand years. Yes,
true, he said ; for we have no permission (apafe varamak nd) to attain nirvane
under the dispensation of Gotama Buddha.

12 Tn chapter V of mv book: Precept and practice, Oxford 1971,
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prarthand), and it is much less stressed than the mother’s réle. Indeed
it is even possible to claim that, in our text the ides of her son’s Buddha-
hood originated with the mother; but in view of verse 19, which is
obscure but seems to be a speech by the future Buddha saying that he
is thinking of the qualities of a Buddha (something often done by
Sinhalese in danger), I would not insist on this. Obscure also is whose
merit brought them to shore: obviously it should be the son’s, but the
most natural reading of verse 20 is that the mother is claiming the credit.
But these are debatable points.
This text, then, Manopranidhanays Sivpada, is of that class of
* literature, referred to in my previous article (see mote 2), which is
essentially oral poetry printed in pamphlets (kavikola). The term sivpada
+ strictly speaking means “quatrain”, but in popular literature applies
particularly to quatrains in the metre of our work, namely 4x18
measures'?, the metre known in literary theory as samudraghdsa (“ocean
roar”). Lines of our poem frequently have a measure too few or too
many, faults which can be glossed over in recitation. As in all traditional
Sinhalese poetry, the lines rhyme terminally, one rhyme being used
throughout a quatrain; sometimes there are also internal rhymes. The
language is often colloquial, sometimes rustic/archaic, and very often
incorrect by the standard of spoken and literary Sinhalese alike, There
is frequently little or no grammatical connection between one line and
the next, and often the connection in meaning is equally vague and
obscure. Such vaguenessis typical of this class of literature, which depends
largely on sound effects and a general impression of edifying matter,
occasional flashes of clarity at crucial points in the story being sufficient
for the specific message. Indeed, at times the text appears to be a mere
patchwork of lines and verses common to many such works. This makes
the poem very hard, if not impossible, to date; one can only guess that
it is a product of the last 200 years. Its absence from NEVILL'S nine-
teenth-century collection of popular Sinhalese poetry manuscripts4 ig
significant but not decisive. The text here presented?® is marked as the

13 A measure (matra) is the length of a prosodically short syllable ;
a prosodically long syllable, i, e. a long vowel or a short vowel followed
by more than one consonant or by a single final consonant, counts as two
measures; but a long syllable may arbitrarily be lengthened and counted
as three measures (pluta).

14 See the index (in vol. 1) of the catalogue: Sinhala Verse (Kavi)
Collected by the late Hugh Nevill,ed. P. E. P. DErantYAcaLa, Coylon National
Museums Manuscript Series vols, IV—VI, Ceylon Government Press 1954/55,

15 Apa maha Bosatano mg,niyangen palamu vivarana gat pilivela hevat
Manopranidhanays sivpada (sic), Gamini Press, Kandy, 32nd. edition 1966,
I have made & fow obvious emendations.
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32nd. edition and printed in 1966. Tt is marginally better than two other
very similar printed editions in my possession, both undated but one
of them several years older; moreover it has 67 verses while the other
two both stop at verse 55. Even so, the poem ends abruptly, several
verses are completely unintelligible, and their order has probably been
disturbed —though the author does warn us in verse 5 that he does not
know end, beginning or middle. The work before us may be a corruption
of something better, but as it stands it hardly ranks as literature, and
my translation is only an attempt to display the contents.

I first discussed the text with my neighbour, Mr, R. M. U. DiARMA-
VARDHANA, who must take the largest share of the credit for its ex-
plication, and then went through it with my friend Mr. B. L. FrryanNDO,
who saved me from many errors. My teacher Mr. C. H. B. REYNOLDS
was kind enough to suggest some improvements. Even with all this help
I fear that I am able to present only a very imperfect draft, and I hope
that someone will soon improve on it. As the latter part of the text
is about the birth of Siddhattha and so not relevant to this article,
I present only the first 40 verses, omitting also verses 34, 36 and 37,
not here relevant and reproduced in my previous article.

1. Asan mekapa palamuwve Buduwvd muniiidu
Ruvan meraksé vida ida & muniiidu
Suran samaga savsata mok purata yedu
Varan ganta vasidimuve Kakusavda munisidu.
2. Dona kiri sakasé satata ddaré
Pang anasaka tun lovaiama patiré
Pind ape munitdw samsira sdgaré
Kond gama munididu vidda avasara witaré,
3. Enja kapata tunveni Buduwvi munifiduy
Yanta dev purate muniiidunta mal pidu
Venta Budu kenek mélovata parasidu
Ganta varan Kasyapa muni rajuta vasidu.
4. Savsata nisd dun ds is pinata nomin
Siv dta muhuda polavada makamerata usin
Ping ape munitidu samsdra sagaren
Gavtama munitidu vidida avasara labamu itin.
5. Kakusatida muniiidu visida sita satutin kiyati
Aga mula méde nodéna samsépen kiyats
Munigune darane deviyans maranet niyats
Atnam désa tisarana anata pahaveti.
6. Ekvenuvama yahapati Buduguna pinise
Rivi enakota, elinears sématiimn ahoon
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Dulk dena bava basmbaritidu yana men ahasa
Tunvenuvama nita yavahan pada dosa.

. Bk unu devi bamibun Ajapal ruka mulata

Riskara Mara senagak bivda jaya ganta
Okkoma apt vasidimu mé sima deviganio
Sakvala siv varan avasara devi apata.

. Upatak palamu Dipamkarata ipiting

Sdpatalk tamayi enné vada vaddgond
Depatak vapura visi amunak dutu pamand
Kapatat botuva sthikara ganna Budu gund.

. Kapa upatata Kakusanda muni uponné

Ema sipatate Kondgama Budunné
Kasyapaya Qavtama muni rajunné
Buduvena guna kiyamu lovturu Budunné.
Ahagena infa Buduguna toradefifid
Sama siyaludena issarahato gasiig
Muniriduge guna varune hemihita kiyafifia
Lovturuy muniiidu sarané mama darafifid.
Kali yuga satuni pera kala pin asanné
Vili godakarana veherak wsa basidinné
Eli yak pipunu ranmal gena pudanné
Keli yata kara kusal Budw siri vitidinne.
Sara asan kaplaksaya perum purd

Moéra pura Dipamkarato nimakard

Vara nituva siwist sata egoda kard

Tora kiyan ape munitiduge guna evarg.
Sara asan kaplaksaya perum pird

Vard ndtuve Budu bavatama perum pird
Gora sayura pita sita gena varan dird
Tord kiyan Budubava dunné kavuri.
Sara asan kaplaksayatat epita

Pin dan karan enovd matu Budu venla
Stémadd kale kusal enavd pala denfa
Amma noveda Budubava dunné yasata?
Sara asan kaplaksayatat epita

Velaiida kulé ipadild nist lesata

Badu patavana niv nagimin jalaye pita
Sidwrw vemin niva vitunayi anaturata.
Stsidw méda niv ndgt yana sandehi rafakata
Niwva bivide giyé diyapita gisena suliyata
Mav sasida kare tiya pindld godata
Budubava itukalé Bosat etana sita.
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17. Mav sasida katGkara putugen asanné
Kavadad pinald goda entada putuné
EBsé vii putunhata monavada dunné
Ahasa polava sitidu nova Budubava dunné.

18. Mavun karalana samudura pinaminé
Madu kalg devi divasin balaminné
Villak mova duni Sakraja edd@ diné
Mavun rigena pind ita goda une.

19. A7idald tibena divasalu madivada ammé
Bindald tibena varalasa madivade ammé
Hité tibena Buduguna madivada ammé
Jalayen godata avé kohomada ammé?

20. Palamu varaka atapirikara dan dunné
Tisnamakata kiripidu dané dunné
Ra tunyamate Buduguna sihikara unné
Esev pinen jalayen goda vemi putuné.

21. Vada hoidata dtikala mav saha evifa
Sadd ndve yanavd etura vimata
Edi Bambuta penuné Budu veti lovata
Nidanayata mula pirund etina sija.

22. Dase dharmé dasa atakate bedd gené
Dasa dharmé dasa akusal mudd gené
Maha sayuré pindld egoda uné
Ape ammd mate varamak diyan aneé.

23. Sard asankaya peruman purdgané
Solosa asankayo peruman purigané
Stvist asankaya perwman purdgané
Lovturu -Budu venta vivarane labdgané.

24, Pituvé Budubavaio pindpu ting sifa
Enné pata patd sasida morana lesaio
Biiluvé diva netin naralova upadinta
Dunna varan upadina tin yasa ruvate.

25. - Ruvan nisd velatidan karati parasidu
Néven muld vennata siduvu maha rudu
Mavun rigena pindg godata parasidu
Varan dunng Budu vennata mayi pasiiidu.

26. Asapara dahasak usa jala mivuné
Esev jalaya bifida sunkara pinamine
Satara varan devi divasin balaminné
Amma dunnu varamen Budubava libuné.

27. Ammat putat tani mavate bisa giya da
Sat davasak maha muhudé pinu edd
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Paratera nétuva kala viriya kumaru eda
Ammat yanta giyediy: Budubave sadd.

28. Upadinnata koys lokeda balgl
Mavu vennate mave kavuruda balalg
Piya vennata enné kavurude balald

Vimasa biluvay: mé lesa sitald.

29. Rattaranen rathayak gennavald
Raté pitata yeti anabera lavalg
Satara varan deviys kan namalg
Raté pitin yeti amma ndgild.

30. Amma visidina duka mé sata no danné
Namdagena detana rasa kiri povanné
Genvigena raté divapurayata yanné
Ammd Tosita bavans sdpa, viridinné.

31. Amma gosin upadina pirivara middé
Nama detana kiri pevva parasiddé
Amma siri padaya virda pin laddé
Amma Budun dékapan matu parasiddé.

32. 8ara asan kaplaksaya sita phtuva
Abamal rénuvé solasaka pilisinduvg
Esé mema ammava usulan avd
Amma dunnu varamin Budubava ldbuva,

33. Kayata vira tamayt rasa kirs bunndgma
Netata vila tamayi karidulili Gvama
Maruta paya tamayt kdlé Gvama
Dukate mula tamay: vidu may nétuvama.

35. Bima iritalalays bimmal pipenné
Kasida iritaldlays kasidarasmba pLpenné
Dasa masa pirilay; amma vadanné
BEsev ammdta dyi topi baninné?

38. Tani mavata bésa gryeddyi mavun putun
Sat davasak pinadiy; mubude wtun
Paratera néituva phtuvayi ema rasaya nitin
Ammat yanta gtyeddyi Budubavata pitun.

39. Yedi kala kusal novamin sit satufa
Didi akasa taru piradi net dekata
Ridi saha otunu kapamin sit satute
Vadi gora sayuré dul virde Budubavata,

40. Parak Budubavata dinagena e Bésatd.
Katat biri kusal ¢ kumaruvan patd
Gugur@ sat varak mihikata pemin yutd
Bésat surapurata vidayayi e Bésati,
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1. Listen! The first lord of seers who was a Buddha in this eon, that
lord of seers who was like a golden cosmic mountain, who directed
to the city of liberation all creatures, including the gods, that lord
of seers, Kakusandha, let us worship to obtain his permission.

2. Milking love for creatures like a conch of milk, showing the circle
of his command which has spread to the three worlds, our lord of
geers who has swum in the ocean of samsdra, let us worship the
lord of seers Konagamana for permission always.

3. The third Buddha, lord of seers, to come into the eon, who worshipped
lords of seers with flowers in order to go to the city of the gods,
in order to become a famous Buddha for this world, worship the
king of seers Kadyapa to obtain permission.

4. Who for the sake of all creatures constantly gave his eyes and
head for merit, high as the cosmic mountain with the four oceans
and the earth, our lord of seers who swam through the ocean of
samsdra, let us then worship the lord of seers Gautama and obtain
his permission.

5. Having worshipped the lord of seers Kakusandha we speak with
joyful thoughts; not not knowing end, beginning or middle we speak
briefly. O gods who have the qualities of seers, death too is certain;
if there is any fault it disappears at the command of the three
Refuges [Buddha, Dhamma and Sangha].

6. In the first place it is good [to recite] for the sake of the qualities
of 8 Buddha; when the sun comes the whole sky grows light; the
sky like lords of bees ete., the giving of pain; in the third place
there are no defects in the verse by [rhyming with the syllables]
ya, va, ha, n.

7. The gods and Brahmas who were gathered at the foot of the Goatherd
Tree, crushing the assembled host of Mara to obtain victory, all
we worship, all these gods; permission for us from the four licensed
gods [who are guardians] of the world-system.

8. A first birth even before Dipamkara is welfare indeed, which con-
stantly increases; after sdwing two cups twenty measures are seen;
even if your throat is cut, bear in mind the qualities of & Buddha.

9. The seer Kakusandha is born to a birth in the eon; of Konagamana
Buddha, also thus [born] for [our] welfare, of the kings of seers
Kagyapa and Gautama, supramundane Buddhas, let us tell of the
Buddha-becoming qualities.

10. Stay listening, I shall expound the qualities of a Buddha, I shall
bring them all, all forward; gradually T shall describe the qualities
of the lord of seers; I shall take refuge with the supramundane lord

of seers.
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11. O creatures of [this evil age] the Kali Yuga, listen to the merit
done formerly. A stupa built of sand becomes a tall construction.
Take and offer golden flowers which have blossomed in the open
air. Good deeds done for fun experience the glory of a Buddha.

12.  Having fulfilled the perfections for four hundred thousand uncount-
able eons, having ripened, having fulfilled, having brought them to
an end for Dipamkara; the twenty-four having brought to the
further shore creatures without number, now I shall expound the
qualities of our lord of seers.

13, Tulfilled are the perfections for four hundred thousand uncountable
eons; fulfilled are the perfections without number for Buddhahood;
blessing is received while on the surface of the terrible ocean; now

" I shall expound who gave Buddhahood.

14. Four hundred thousand uncountable eons ago performing the merit
of alms-giving one comes to become a future Buddha; merit per-
formed always comes to bear fruit; was it not his mother who
gloriously gave Buddhahood ?

15. Four hundred thousand uncountable eons ago he was properly born
in a merchant family; he boarded a ship loaded with cargo; because
it was pierced on the surface of the water he fell into danger.

16. When he was going to a country on board ship in the middle of the
ocean the ship broke up on the water, striking a whirlpool. He put

- his mother on his back and swam to shore. From that time on the
Bodhisattva practised Buddhahood.,

17. The mother spoke, asking her son, “When in your swimming will

~ you reach land, my son ?”’ To such a son what did she give ¢ She
gave not sky, earth or sea but Buddhahood.

18; He was swimming in the ocean with his mother on his back ; the
goddess of the sea was looking with divine eye; [or: looking with

" divine eye at the goddess of the sea . . ] that day King Sakra made
and gave a sandy place; taking his mother he swam and landed there.

19. “Is wearing heavenly robes not enough, mother ¢ Is binding up the
hair not enough, mother ? Is keeping in mind the qualities of a

- Buddha not enough, mother? How did we come from water t
land, mother 2 - : :

20. “The first time I gave alms consisting of the eight requisites [for
monks, such as robes]; I gave alms of milk rice to thirty holy men;
I stayed the three watches of the night thinking of the qualities of
a Buddha; through such merit we came to land from the water,
my son.” {Of none of the four main verbs in this verse is the subject
specified ; grammatically the subject could be “you”, but this inter-
pretation seems less plausible in the context.]

22,

23.

24.

25.

26.

217.

28.
29,

30.

31.

32.
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. At that time with the mother who carefully tended and brought

him up, always in a ship he goes [set out ?] to reach the other shore.
That day Brahma saw that he was to become a Buddha for the
world; from that occasion was fulfilled the basis for the beginning.
“Distributing the ten characteristics in ten directions, separating
the ten characteristics from the ten bad deeds, swimming in the
great ocean 1 reached the shore; my mother, Oh do give me a
blessing.”

He fulfilled the perfections for four uncountable eons; he fulfilled
the perfections for sixteen uncountable eons; he fulfilled the per-
fections for twenty-four uncountable eons; he received the prediction
that he would become a supramundane Buddha.

From the place where he swam he resolved on Buddhahood; he
[it 2] comes step by step like the waxing moon; with divine eye he
[?] looked at the world of men in order to be born; she [ ?] gave
a blessing for the place where he [?] was to be born, vgloriously.
When doing famous trade for gold he fell on very terrible destruction
through the ship; taking his mother he swam, famous, to land; she
gave him her blessing to become a famous Buddha.

Water was made eighty-four thousand deep; cleaving and setting
at nought such water he swam; the four licensed deities looked at
him with divine eye; he received Buddhahood by the blessing his
mother gave him.

On the day when mother and son went down a lonely road, that day
they swam seven days in the sea; that day the hero exerted himself;
and the mother went away having arranged [his] Buddhahood, did
she not ?

Having looked where in the world to be born, having looked what
mother should become his mother, having looked who was coming
to becomse his father, he looked considering and thinking in this way.
Having had a chariot of gold brought, having had the drums beaten,
she goes on the chariot. The four licensed deities gave ear. The mother
mounts the chariot and goes on it.

These creatures do not know the trouble a mother experiences;
proffering her two breasts she gives sweet milk to drink; having
had a chariot brought she goes to the divine city; the mother
experiences bliss in the palace of Tusita heaven.

The mother went and was born in the midst of a refinue. She
proffered her two breasts and gave milk to drink, famous. Having
worshipped the blessed foot the mother acquired merit. Mother,
gee the Buddha famous in the future.

Since four hundred thousand uncountable eons he made the resolve.
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He was conceived in the sixteenth part of the pollen of a mustard
flower. “Thus I came carrying my mother; by the blessing my
mother gave me I acquired Buddhahood.”

33. Drinking sweet mille is strength for the body; through shedding
tears the eyes are like pools; the time comes which is owed to death;
the death of the mother who gave [us] birth is the origin of trouble.

85. When the ground is cracked mushrooms erupt; when the tree-trunk
is cracked fungus erupts; the mother gives birth after fulfilling ten
[lunar] months; thus why do you scold your mother ?

.38. Down a lonely road went mother and son, did they not ¢ For seven
days he, excellent, swam in the sea, did he not ? With no further
shore he aspired to that sweetness always; and the mother went
away, did she not ? Aspirations for Buddhahood.

39. The good he had done was not enough to satisfy his mind. He
repeatedly gave sway his two eyes which defeated the stars in the
sky. He cut away silver and crowns to satisfy his mind. He entered
the terrible ocean and experienced pain for Buddhahood.

40. That Bodhisattva recognizing a path to Buddhahood, that hero
having aspired to good which no one could do, made the lady earth
roar seven times in her affection, and the Bodhisattva went to the
city of the gods and Bodhisattvas [i. e. where Bodhisattvas are
reborn ? The last line is corrupt, but the, verse refers to Vessantara].

Verse 39d—‘“He entered the terrible ocean and experienced pain
for Buddhahood” —suggests a determinant for the whole story, re-
peating a clue provided by the Pali verse in the Sdhal. version. The
phenomenal world, the scene of transmigration, samsdra, is frequently
compared to an ocean (as also in verses 2 and 4 above), and a Bodhi-
sattva to one who helps others to cross a river or sea. The Bodhisattva
in his birth as Vessantara says to his children when he gives them
away, “Be steady ships to carry me on the ocean of becoming (bhava-
sagare). I shall cross over beyond birth and cause the world to cross
with me®.” Max MOLLER’s theory that mythology originated as a
“disease of language” was of course an exaggerated fancy; but for an
episode to arise from the literal application—perhaps even the mis-
understanding—of a metaphor would not be unparallelled in Buddhist
literature?. If T am right, we may claim to have traced not merely the
story’s antecedents but its very origin.

18 Jataka ed. FaussewLr, vol, VI, p. 546, verse 461,

" My interpretation is corroborated by a passage in the Mshéaparinibbana
Sutta. At the end of the first chapter (Digha Nikdya, Pali Text Society
edition, vol. IT p. 89) the Buddha and his monks miraculously cross the
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Basically therefore the story of the future Buddha swimming with
his mother on his back; is just a metaphor taken literally and then am-
plified by assimilation to the Mahdjanaka Jataka. But the part the
mother plays when they reach land is a new element, irreduceable to
classical antecedents; the idea that even the greatest enterprise the
world has ever known might have failed without a mother’s blessing at
its inception is a Sinhalese contribution.

Ganges while ordinary people are looking for and making boats and rafts.
This prose narrative is followed by a verse in which the Buddha says that
those who cross the ocean by making a strong causeway while others bind
rafts are the wise ones. The metaphor, probably stating the superiority
of the Buddhist “noble path” to other vehicles for salvation, has been taken
literally by the author of the prose passage.




