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PREFACE

IN the .Jast thirty years our acquaintance with the interior

of Ceylon, a country four-fifths of the size of Ireland,
has made great advances. The researches of members of
varions Government Departments have extended throughout
the whole island, until it may now be said that there is no
part of it which has not been investigated.

During this period, however, little new information regard-
ing it has been published in England otherwise than in the
Journals of various Societies, with the exception of some
excellent studies of its natural history ; a work by Professor
Rhys Davids on the Ancient Coins and Measures ; and two
books prepared for the Government, one by Mr. Smither, the
former Government Architect, containing an architectural
description of the digabas at Anurddhapura, and fhe other,
by Dr. Edward Miiller, giving a first account of the ancient
inscriptions.

Evidently the time has arrived when part of the other
recently obtained knowledge of the country should be pre-
sented to the world. My employment in the Irrigation Depart-
ment from the middle of 1873 to the end of 1904 having given
me opportunities of acquiring some information of the interiar
of the island, T have therefore prepared the present work,
which describes some phases of the early civilisation, beginning
with the history, life, and religion of the aborigines, and ending,
as regards local matters, with the village games. Although
the subjects included in it are dealt with in a disconnected
manner, it will be seen that they advance from the primitive
stages to more Tecent times.

The character of such a work must naturally render it more
useful to students of the subjects treated of than attractive
to the general public. For this reason it has been my en-
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vi PREFACE

deavour as far as possible to furnish accurate and detailed
information rather than generalities among which the student
might search in vain for the particulars he requires, 1 may
be permitted to express a hope that my critics will deal
leniently with the errors which must be inseparable from
such a publication.

In transliterations I have followed Dr. E. Miiller in indicating
by @ the vowel which appears as e in publications of the Ceylon
Government. The form accepted by me, when proncunced
as a diphthong as in the Oxford Dictionary, both gives the
sound of the letter and is historically accurate, the letter having
been in most cases derived from an ancient a.

The consonant which is often expressed by v has been repre-
sented by either v or w, so as to be in general agreement with
its local sound. In Ceylon it is a w, and any one who pro-
nounced it otherwise in nearly all words would make himself
ridiculous. In the case of Pili words, especially the names
of places and books, I have used only the letter v, in order to
avoid confusion through being in disagreement with other
works. I adhere in general to the Pali forms of names,

I have to express my obligations to the Secretary of State
for the Colonies for his readily granted authorication to repro-
duce some of Mr. Smither's drawings of the diagabas: and
to my friends Mr. H. T. S. Ward, the recent Director of Irri-
gation, and Mr. H. C. P. Bell, the Archaological Commissioner,
the former for permission to copy and utilise the drawings of
irrigation works in his office, and the latter for allowing me
to include in this work a description of some early coins in the
possession of the Ceylon Government, without which the
account of the first local coinage would have been incomplete.

In the various chapters in which it has been utilised I
have acknowledged the information furnished by several
kind friends in Ceylon, and by Mr. C. H. Read of the British
Museum and Dr. C. G. Seligmann, to all of whom it is a
small return to tender my grateful thanks.

Messrs. H. B. Andris and Co. of Kandy were so good as to
bring about the publication of a Sinhalese work on the Ko-
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homba Yaka in order that it might be available for me, and
to the kindness of Mr. H. W. Codrington, of the Civil Service,
I am indebted for native accounts of this deity compiled in
various provinces. To my friend the late Dr. Paul Gold-
schmidt I owe my interest in the early imscriptions.

With regard to the scales of the drawings, which are usually
expressed in fractions, the denominator divided by twelve
gives the number of feet equal to one inch.

Through an inadvertence the word Vyddha appears in soms
places as Vyada.
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I

THE FIRST INHABITANTS

W’HEN the first Aryan invaders entered India they
brought with them an exaggerated belief in the

existence of various classes of evil beings, among whom those
termed Rikshasas occupied the most prominent place. These
demons were thought to be especially active and powerful
during the darkness of the night, when, though invisible in
their true shapes, they acted in many objectionable ways in
opposition to the new settlers; and most of the ills which
beset the Aryans were attributed to their malevolence. Every
mysterious sound heard during the night, and especially the
weird calls of the forest owls, showed them to be then in the
immediate neighbourhood of the villages or encampments,
but with the first gleams of sunrise they vanished ; the spear-
Jlike rays of the mighty Sun-god had annihilated them, or at
the least had driven them away into the obscurity of the
trackless forests, Being thus powerful during the nocturnal
hours, it was naturally believed to be they who inspired the
night attacks of the aboriginal tribes, the constant enemies
of the Aryan settlers ; and many and fervent were the prayers
addressed to Agni, the Firegod, and Indra, the God of the
Firmament, the Lord of the Thunder and the Controller of
the Heavenly Fires, to arise and disperse and overwhelm
them. In the fourth hymn of Book iv of the Rig-Veda (Grif-
fiths' translation) the prayer runs:—

Rise, Agni, drive off those who fight against us: make manifest thine
own celestial vigour,

Slacken the strong bows of the demon-driven. . . .

Destroy the cursing Rikshasas,

As the Aryans advanced further into the country their
belief in the existence of these demons of the night remained
a
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firmly impressed on their minds, They afflicted both man
and beast, and were devourers of raw flesh. Sometimes they
appeared bodily—not in their true forms, but in the shape
of dogs, owls, and other birds—and obstructed the sacrifices
of the Aryans in various ways, and especially by the pollution
of their presence. In the hymn 104 of Book vii, the Maruts—
the Gods of the Storm-winds—and Indra are appealed to :—

She, too, who wanders like an owl at night-time, hiding her body in
her guilt and malice,

May she fall downward into endless caverns. May press-stones with
loud ring destroy the demons.

Spread out, ye Maruts, search among the people: seize ye and grind
the Rikshasas to pieces,

Who fly abroad, transformed to birds at night-time, or sully and
pollute our holy worship.

Indra hath ever been the fiends® destroyer who spoil oblations of the
Gods' involers :

Yea, Sakra, like an axe that splits the timber, attacks and smashes
them like earthen wvessels,

Destroy the fiend shaped like an owl or owlet, destroy him in the form
aof dog or cuckoo.

Destroy him shaped as eagle or as vulture : as with a stone, O Indra,
crush the demon.

They were considered to be especially-malignant sorcerers.
The same hymn continues: °Slay the male demon, Indrma !
Slay the female, joying and triumphing in arts and magic.’
It concludes with the prayer, ' Indra and Soma, watch ye
well. Cast forth your weapon at the fiends: against the
sorcerers hurl your bolt.'

-The hymn 87 of Book x is entirely devoted to denunciations
of these demons, and appeals to Agni to destroy them :—

Where now thou seest, Agni Jatavedas, one of these demons standing
* still ar roaming,
Or flying on those paths in air's mid-region, sharpen the shaft and as
an archer pierce him.
The fiend who smears himself with flesh of cattle, with flesh of horses
and of human bodies,
Who stedls the milch-cow's milk away, O Agni—tear off the heads
of such with fiery fury.
Agni, from days of old thon slayest demons : never shall Riakshasas
in fight o’ercome thee.
Burn up the foclish ones, the flesh devourers ; let none of them escape
thine heavenly arrow.
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Riakshasa as Guardian, Tanjore Temple.

Ta facs p, 5.



THE RAKSHASAS 5

In the Sima-Veda (Stevenson's translation) the Rikshasas
are said to be indomitable (Adhydya xii, 2), and to be all
around (Prapathaka wvi, 6).

In the hymns of the Atharva-Veda (Bloomfield) we learn
that the Rikshasas robbed people of their senses (vi, 3), and
‘ possessed " them (ii, g), and that errors made in the prescribed
ritual of the sacrifice were also sometimes due to their malicious
interference (vii, 70). They were unable to face Indra ; ‘ Indra
forced the demons into the methermost darkness® (ix, 2).

Such were some of the earliest ideas of the Aryans concern-
ing the Rikshasas, in the second or third millenium before
Christ. In the first half of the pre-Christian millenium, the
Ordinances of Manu confirm the statement that the Rak-
shasas were flesh-eating demons, and that night was the special
time of demons’ activity ; they also place them in a position
of high respectability after the Gods and Manes, along with
other classes of supernatural beings. In the Sutta-Nipdta
(Fausbéll’s translation, S.B.E., p. 51) we find the Rikshasas
uniting with the Gods in reprobating the slaughter of cows.

When the Indian epic poem, the Rimdyana, was composed,
the Rikshasas had developed into beings who constantly
made their appearance before men, in their own or other
forms which they took at will. They were first described as
wandering malignant demons of the great Vindhya forest,
which extended far to the south in India; and afterwards,
in the later portions of that work, they were represented as
oceupying all Ceylon, then (and still) denominated Lank3,
under the rule of their own king, Rivana. The Mahi-Bharata
has the same tradition.

The latest account of them in these works is as follows ': .
When Brahmi created the Waters he formed Rakshasas to
guard them.? Visvikarman, the general architect and builder
of the Gods, erected a city termed Lankipura for them in
Ceylon, on the top of the mountain Trikiita, * Three Peaks,’
on the shore of the southern ocean. Three of their princes

 Muir. Original Somskrit Texts, Vol. iv, pp. 414 f.

t Two Rikshasas are carved in relief as guards in Fig. 139. 1
konow of no nthump:mtatimo!thzminthuﬁntulum
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performed intense austerities for which they were rewarded
by the grant of long life and a certain amount of invincibility,
They made use of these gifts to oppress the Gods and sages,
and at last prepared to attack heaven itself. The Sama-
Veda mentions another Rikshasa called Kravi, who had
previously got heaven and earth into his power and desolated
them (Adhydya xiii, 8). They were defeated by Vishnu, and
driven back to Ceylon, and afterwards to the underworld,
Patala, as stated also in the Atharva-Veda, where the deed
is attributed to Indra (see above).

Kuvéra, the God of Wealth, with his attendants the Yak-
shas, who were demons of another type, in some respects not
much better than the Rikshasas, but of a higher rank, then
took up his residence in Ceylon, at Lankipura. Eventually,
his half-brother Rivana, the Rikshasa king, by means of
thousands of years of austerity obtamed from Brahmi the
boon of indestructibility by all beings of a higher class than
man. This enabled him to re-occupy Ceylon, which once
more became the headquarters of the Rikshasas. He also
conquered Kuvéra, whose magic car he took, Yama, the God
of Death, and Indra, and generally made the lives of the Gods
extremely unpleasant. ‘ The Gods then addressed a word
to Brahm3, the Creator of the world : ““ A Rikshasa named
Ravana having obtained a boon from thee, O Brahmai, in
his pride harasses us all. Obedient to thy words, we endure

everything at his hands. . . . We are therefore in great
frar of this Rikshasa of horrible aspect "' (Muir, 0.5.T. iv,
p- 140).

The Rimdyana recounts at great length how these trucu-
lent demons interfered with or polluted the sacrifices of the
anchorites in the Vindhya forest, and even devoured those
holy men. The situation was evidently insupportable. In
the meantime, the Gods had a rod in pickle for the demons.
Vishnu, the younger brother of Indra, had acceded to the
unanimous request of the deities, and become incarnate as
Rama, the son of Dasaratha, the king of Ayadhya or Oudh.
Rama, who was suitably provided with magic weapons, first
destroyed the Ridkshasas in India on account of their crimes






Fig. 5. Vibhisana as King of Levion, his Wife Amman, amd

Lakshmana, [Three Riksh wsas below,)



THE RAKSHASAS -

there - and then, assisted by an immense army of monkeys
and bears, proceeded to attack and kill Ravana in Ceylon,
after the demon king had carried off his wife Sitd to Lanka-
pura. He then returned to Oudh with Sitdi. According to
the Rajavaliya, one of the Sinhalese historical works, the date
of this event was 1844 years before Gdtama Buddha entered
on his mission, that is, about 2370 B.C.

Although he had promised to do it, Rima did mot exter-
minate the Rakshasas. Vibhisana, the younger brother of
Rivana, a good and devout worshipper of Vishnu, who had
joined Rama’s forces in the war against the Rakshasas, was
appointed the sovereign of the survivors in Ceylon, in the
place of Ravana ; and there the story ends so far as it concerns
Ceylon. The Rikshasas also
vanish from history, with the
exception of an occasional ap-
pearance of a fever- or ophthal-
mia-causing demon who is termed
a Rikshasa in the Sinhalese
chronicles. They are found, how-
ever, in early times and down
to the present day in the folk-
stories of the villagers, both in
India and Ceylon. In Ceylon
they have degenerated into mere
man-eating ogres of the European
Jack - and - the - Beanstalk type,
who are much more powerful
than the Yakshas—according to
one story four Yakshas took to
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flight when opposed by one Rikshasa—but are outwitted by
clever girls and men. The Rig-Veda had already termed
them foolish.

Although there is nothing in this legend of the Ramiyana
to indicate that the composer of even the last section possessed
more than the slightest knowledge of Ceylon, most of the geo-
graphical outlines referring to the island are accurately pour-
trayed. He knew that Ceylon was an island near the southern

about 100 leagues in length—the actual distance is about
266 miles '—and that there are mountains in the southern
part of it. He had also learnt that on the side of the ancient
highway leading from the end of Manndr to the southern
districts, the traveller passed a hill termed Arishtha, the
Arittha of the Pali histories of Ceylon, now called Ritigala,
near the foot of which the high road certainly ran in historic
times. The name Suvéla, which is also mentioned as that of
a hill, cannot be identified as such, but may be a reference to
the land round the town called Uruvéla. In the northern

' The earliest Sinhalese history, the Dipavansa, p. 196, says that
it is 32 yOjanas ; atﬂi-mﬂupnyﬁjmﬂlhha?z miles,
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part of the Kandian hill-country there are also three wery
conspicuous peaks on one of the higher mountains, when
viewed from the northern low country, from which the idea
of the mountain Trikiita may have been derived.

It is evident that before this knowledge of the interior of
Ceylon could be available in India, the island must have been
thoroughly explored by intelligent travellers. This could
only be done in a settled and peaceable country such as we
find under the Sinhalese kings, and there is no probability
that it was ever feasible at an earlier period. As European
scholars now agree, the whole account of the invasion of Ceylon
by Rama must therefore have been invented during historic
times, and it thus becomes simply and purely a poetic fiction,
an improvement of the original story without any basis what-
ever in fact. Even such a slight foundation for it as the
spread of the Hindu religion, or Aryan civilisation, among
the tribes of the south must be swept away so far as Ceylon
is concerned, since the descendants of the original inhabitants
of the island, the Vaeddas of the interior, have never adopted
the worship of the Hindu gods, nor, until historic times, the
civilisation of the Aryans,

We now come to the Sinhalese annals, and here we soon
begin to fecl our feet on firmer ground.' Of these histories,
the two most important ones are written in the Pali language
—the Dipavansa and the Mahdvansa. The former, which ends
with the death of King Maha-Séna (277-304 A.D.), and appears
to have been completed not later than the beginning of the
fifth century A.n., and possibly mearly a century earlier, is
believed by its translator, Dr. H. Oldenberg, to consist chiefly
of extracts from histories or chronicles of much earlier date.

The Mahivansa was written at various times, and has been
continued to the end of the eighteenth century. My refer-
ences will be to the English translation made for the Ceylon .
Government by the late Mr. L. C. Wijesinhe. There is no
doubt that the author of the first part of it was a Buddhist

1 The Rt. Rev. Dr. Caldwell termed the writers ‘on the whole, the

most truthful and accurate of oriental annalists’ (Drevidian Gram-
mar, Introduction, p. 121.)
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monk who bore the title Mahfinima, and was the uncle of
King Dhatu-Séna (463-470 A.p.); and that most probably
soon after the death of that king he completed the book up
to his own day. It is recorded in the Tiki, or * Commentary’
on the Mahdvansa, a work of somewhat later date, that he
derived his materials from Chronicles written long before in
Sinhalese, one of which owed its authorship to the monks of
the Uttara Piriwena (the Northern Monastic residence) at the
Maha Wihira, the great Buddhist temple founded at Anuriadha-
pura in the middle of the third century B.c.

It is expressly mentioned that several histories were extant
in his time, and were consulted by him. Some of them were
also termed Mahivansas. In the Commentary it is stated :
‘Thus the title “ Mahfivansa " is adopted in imitation of the
history composed by the fraternity of the Mahi Wihdra. . . .
In case it should be asked in this particular place, ** Why,
while there are Mahivansas composed by ancient authors
in the Sinhalese language, this author has written,”’ etc!
Mahdnima himself insists on the accuracy with which he
adheres to the accounts of the early chroniclers. At the be-
ginning, he states: ' Having bowed down to the supreme
Buddha, immaculate in purity, illustrious in descent ; without
suppression or exaggeration I celebrate the Mahdvansa.' It
can hardly be doubted, from the amount and accuracy of the
details which Mahinima gives in his work, that at least one
of these prior Chronicles was begun in the third century s.c.,
and certainly not later than the second century s.c..

It is important to understand clearly that as regards the
pre-Christian and early post-Christian details which are found
in the Mahivansa we have got, not the opinions or fancies
of a monk who lived 500 years after Christ, but a work
carefully compiled from annals that were committed to writing
in the second or third century before Christ, and continued
without a break up to the time of the reverend author. With
respect to the information to be collected from the work
regarding the earliest rulers, we have at least the opinions of

! Turnour. The Mahawanso, Introduction, pp. xxxi, xxxii.
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annalists, or traditions recorded by them, dating from a time
that was perhaps only a century and a half later than the
earliest local events of which they preserved the story. Some
of these early chroniclers may have seen, or have known per-
sons who had seen, the great king Pandukibhaya, the record
of whose reign is of the ntmost value for the light it throws
on the position occupied by the aborigines in the third and
fourth centuries before Christ.

There are other historical works of subsequent date, nearly
all written in the Sinhalese language. Occasiomally they
contain supplementary details of the early period which are
not found in these two first books, thus showing that their
composers had also access to some manuscripts that are now
lost. Among such works may be noted the Rijavaliya, the
Rajaratnakara, the Pijavaliya, the Thipavansa, and the
Dhituvansaya.

It has been already mentioned that the later parts of the
Ramiyana and the Mahi-Bharata contain the statement that
Ceyhnmmmmmpiedbyanhmuihﬂngutﬂmnd Yakshas,
under their sovereign Kuvéra or Vaisravana, the God of
Wealth, the Wessawand of the Sinhalese. The Rimiyana
also incidentally adds that some Yakshas dwelt on the Arishtha
hill at thepeﬁndo{themythimlimﬁmbykm,'mdm
the mountain Mahéndra—at the southern end of the Vindhya
chain, the Western Ghits—on the opposite coast of India.
It is possible that the person who composed that part of the
epic had heard of the stories related by Indian traders regarding
the first settlement of the Sinhalese in Ceylon.

Apparently, at the time when the first Magadhese traders *
came to Ceylon from the lower part of the Ganges valley, they
described the inhabitants whom they found occupying the
mtalnndmuthemfurﬁtsasbdngswhommmlr

' The way of the tradesman [is the occupation] * of Migadhas.
Ordinances of Manw, Translation by Burnell and Hopkins, x, 47-
The translators state that the Commentator Medhitithi specifies
‘{he way' as referring to both land and water.

'Thmghoutthhmtthnwmdsinnqummﬂﬂlmw
by me.
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human, a custom of many later travellers when delineating
aborigines. They may have exaggerated and embellished
their accounts of them with a view to deterring others from
venturing into Ceylon, so as to enable them to retain a lucra-
tive trade in their own hands. However this may be, the
chronicles of their descendants, the Sinhalese, applied the
Pali term Yakkha, ' demon,’ to the beings whom they found
in the island, but described them as devoid of most of the
supernatural attributes of the Yakshas of the early Indian
works. They were no longer beings of a semi-divine nature,
but were looked down upon as approaching much more nearly
to the class of evil demons, just as the references to the aborig-
inal Dasyu of Vedic times are often couched in terms that
might equally describe the characteristics of demons. They
nnhngerpmsmedthepumnfanialﬂightandnipaﬁhg
through the water.

The historical works of Ceylon contain a mythical story of
three visits that were supposed to have been paid to the island
by the last Buddha, Gétama, as well as by the three previous
Buddhas. It is not found in the canomical works, and is
therefore mot accepted by the mare intelligent Buddhists in
the island, whether monks or laymen ; but it is credited as
an article of faith by the less-instructed classes, and it has
had the efiect of greatly enhancing the prestige of the Buddhist
remains at Anurddhapura and Kaelaniya, the sites of two of
the supposed visits.

Inthemnnuummtisrehtcdofthnmhamluuaexpulsim
of the Yakkhas from the island at the last Buddha's first visit,
in the ninth month after he attained Buddhahood, in order
to render it habitable by the Gangetic settlers who were about
to occupy it after his death. The Dipavansa gives the story
as follows (i, pp. 46 fi, Oldenberg's translation) ; ‘At that
time the ground of Lanka was covered with great forests, and
full of horrors: frightful, cruel, blood-thirsty Yakkhas of
miuml&nds;andsamge.fmim.mdperﬂdmmlnhﬂ
[a lower form of demon] of various shapes and full of various
(wicked) thoughts, had all assembled together. [The Teacher
thought] “ I shall go there, in their midst : I shall dispel the
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Rakkhasas and put away the Pisichas ; men shall be masters
(of the island).” '

He came through the air from the AnGtatta Lake in the
Himilayas, and alighted at Mahiyangana, on the eastern side
of the Central mountains. There he first sent down ' rain,
cold winds, and darkness,’ and afterwards intense heat, to
escape from which the unfortunate Yakkhas could merely
stand on the shore.

In the end he permitted the Yakkhas and Rikshasas (who
are suddenly introduced into the story) to escape to an island
called Giridipa, * the Island of Hills," a name which may possi-
bly indicate Malayalam, * the Mountain Region." The R&ja-
valiva terms the place Yak-giri-diwa, * the Island of Demon
Hills’ This place is described as * beautifully adorned by
rivers, mountains, and lakes . . . full of excellent food and
rich grain, with a well-tempered chmate, a green, grassy
land . . . adorned by gardens and forests; there were trees
full of blossoms and fruits.” It was situated *in the great
m.inttmmiﬂstuftheumandthedﬂpwnm*whmth
waves incessantly break ; around it there was a chain of
mountains, towering, difficult to pass.’

The second visit of the Buddha is stated to have been paid
in the fifth year of his mission. In this case he visited the
Nigas, a class of beings entirely different from the Yakkhas,
who were engaged in a civil war in Northern Ceylon' He
first cowed them in the manner which had proved so effective
with the Yakkhas, by means of a * deep terrifying darkness,’
and then reconciled them and converted great numbers to
Buddhism. On this occasion he was accompanied by Indra
as his attendant, who brought with him a large Kiripalu tree
(Buchanania angustifolia) in which he commonly resided, and
held it as a sunshade over his illustrious master, finally planting
itinnnrthemﬁcyinnasmabjmfurtheﬂagastﬁmhip,

The third visit was made in his eighth year. On the full-
moon day of Wesak (April-May), accompanied by 500

1 The Rajavaliya fixes the incident at Kaelaniya, and states that

he then remained three days in Ceylon. 1t omits his wisit to that
mmmmﬂmmm. v
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monks, he is represented as going to Kaelaniya, on the western
side of Ceylon, near Colombo, at the invitation of Mani-Akkhika
the Naga king of Kaelaniya, who had undertaken a journey
to India in order to invite him to come. Mani-Akkhika, who
is stated in the Dhatuvansa to have been the maternal uncle
or father-in-law of Mahddara, one of the kings who was at
war on his former wisit, is described as a devout Buddhist,
having been converted at the Buddha's first visit to the Yak-
khas. The Naga king erected a highly-decorated pavilion for
the reception of the distinguished visitors, and distributed a
great donation to the monks. After this, the Buddha is be-
lieved to have first left the impression of his foot on the
Sumana Kiita mountain (Adam’s Peak), and to have after-
wards proceeded to the site of the future Dighavdpi, on the
eastern side of Ceylon, and finally to Anurddhapura, where
he visited the sites subsequently oceupied by the celebrated
Bo-tree and three digabas.

According to these accounts, the Nigas were apparently
considered to be a comparatively civilised race. The incident
of the planting of the Rajayatana (Kiripalu in Sinhalese) tree
of Indra in their country Nagadipa, ' the Island of the Nagas,'
plainly shows that they belonged to the older faith of India,
and were worshippers of Indra, and not of Siva. They were
ruled by their own kings, and had a settled and regular form
of government. They seem to have beem confined to the
western and especially the northern part of Ceylon, this latter
tract being invariably referred to in the histories for many
centuries as Nagadipa. In these works the expression * island ’
is often applied to a tract of land only partly surrounded or
bordered by water. Similarly, in the Sinhalese histories India
is always known as Jambudwipa or Dambadiva, * the Island
of Jambu (trees).’

Nagas are generally understood to be a form of nondescript
b&ngsuiththebodimufserpentsatmchedtutheﬂpperpﬂm
of human beings; but they are never represented in this
manner in Sinhalese carvings, nor at Bharhut and Amaravati
in India. In the Bharhut carvings they resemble human
beings in all respects, and can be recognised as Nagas only
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by the addition of this descriptive title to their names. In
the reliefs at Anurddhapura and Amardvati, Niga princes and
princesses are only distinguishable from human beings by
means of the cobras’ heads with outspread hoods which appear
behind or at the side of their heads. The Pajavaliya mentions
dancers among North Indian Nigas, and refers to the arms
of the Niga raja, Aravala. The old notion regarding them
appummhawhemthatthcyhadtwuiormswhichth&y
could assume at will—either a human shape or that of a cobra.

Just as the Rakshasas disappear from history after the
events described in the Rimiyana, so the Nagas of Ceylon are
never mentioned again as inhabiting the island after their
supposed partial conversion by the last Buddha. Yet the
fact that the only name for the northern portion of Ceylon
was * the Island of Nagas,' must be held to prove that some
beings designated Nagas once inhabited it.

The word Niga may be applied either to human beings—
there are still people of this name in north-eastern India—or
cobras, or elephants, or to the class of supernatural beings
referred to above, whose home was in the water, or below
Mount Méru, the centre of the universe. The latter were
especially beings of water, as the Yakshas were beings
of the land. We may venture in these days to leave such
creatures out of consideration, and to assume that the early
occupiers of Northern Ceylon were human beings, as the
account of them in the histories indicates.

The original home of such a race must evidently be looked
for in the most southern part of India. In such a case, I think
we must naturally turn first to the people of an identical name
in Southern India, the Nayars, who still occupy practically
the extreme south-west part of the country. Their situation
itself renders it in every way likely that Northern and Western
Ceyhnmig‘htbemlmisedbynbmnchnftﬁsrm+ There
is no direct proof of the occurrence of such an immigration,
but some evidence of it may be found in the fact that it would
prnvﬂemaxplamﬂmnfthee:httmmthem&n
Ehhﬂm,whuueammlﬁsmim&m.nimmdal
features resembling those of the Indian Nayars. Among these
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may be especially noted (1) the practice of polyandry ; (2) the
elasticity, or rather the slenderness, of the marriage tie, which
permits the discarding, without any disgrace being attached
to it, of undesirable husbands or wives; (3) the re-marriage
of such wives, and of widows, with others, as a universal
national costom; and (4) the absence of * Sati,’ or widow
immolation. These are all customs that with perhaps the
exception of the last, apparently cannot have been brought
to Ceylon by the settlers who came from the valley of the
Ganges ; but they are still maintained by the Niyars and the
Kandian Sinhalese. Neither Sati nor the first three practices
are found among the Vaeddas, the wild inhabitants of the
inland forest tracts, and the three social customs must therefore
have been introduced by others. It would be difficult to
account for their presence in Ceylon by any other probable
hypothesis than a N@yar connexion of early date, since in
historical times there has been no special intercourse between
the island and Malayidlam, beyond the enlistment of a few
mercenary soldiers who were natives of the latter country. 1
suggest, therefore, that the Nagas who occupied Northern
Ceylon long before the arrival of the Gangetic settlers were
actual Indian immigrants, and were an offshoot of the Nayars
of Southern India.

During the reign of the first king of Ceylon we find a town
to the north of Anurddhapura, on the Kadamba river, which
may have been then, as it is now, the boundary of the Dri-
vidian territory, that is, of Nagadipa, specially referred to by
the annalists as the seat of * the Brahmanical Upatissa.” Thus
it may possibly have been a town or settlement of early
Drividian colonists.

Returning to the Yakshas, the Yakkhas of the Pali works,
who evidently occupied the portion of Ceylon which was not
included in Nagadipa, we find that in addition to Mahiyangana,
which is stated to have been the scene of one of their battles
(Mah. i, p. 4), they are more than once mentioned as being
present in north-central Ceylon. They are expressly said to
have been numerous ' in the south,” where the Indian prince
Wijaya, the future ruler of the island, and his party from the
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Ganges valley are reported to have landed ; one of their
capitals, Sirivattha, or the headquarters of one of their
chiefs, was near this landing-place.

Fic. 0. A Yaksha (Wihra Painting).

Notwithstanding their supposed previous removal from the
island about forty-five years before his arrival (according to
the statement that he came in the year of Buddha's death)
we are told that Wijaya found the country still occupied by
the Yakkhas. This is explained by the Rajavaliya, which
states that some Yakkhas had concealed themselves in the
midst of the forest, and thus escaped banishment. According
to the Mahdvansa, Wijaya married a Yakkha princess, called
Kuwéni, and with her advice and assistance succeeded in
uvmnﬁnghﬂmmuymmandmakinghimdlmmﬂat
any rate a considerable part of Ceylon. A great part of the
story of Wijaya's exile from his father’s realm, and his journey
to the island appears to be fictitions ; but the whole account
isnluabhnindimﬁngtheearlybeﬁefsmmtinm{hﬁs-
tian times regarding the aborigines.

In the Jataka tales, or instructive incidents in the former
c
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lives of the last Buddha, Gétama—the most recent stories of
which are at any rate of earlier date than the period of the
compilation of the Dipavansa, while others date from the
fourth or fifth century B.c.—some interesting evidence is
forthcoming regarding the tract inhabited by the Yakkhas,
After the usual introductory remarks, the Valihassa Jataka
(No. 196) begins as follows: ‘Once upon a time, there was in
the island of Ceylon a goblin town called Sirisavatthu, peopled
by she-goblins. When a ship is wrecked these adorn and
deck themselves, and taking rice and gruel, with trains of
slaves, and their children on their hip, they come up to the
merchants.” The story relates how they entice the traders
to accompany them to the goblin city; ‘ then, if they have
any others already caught, they bind these [other men] with
magic chains, and cast them into the house of torment. And
if they find no shipwrecked men in the place where they dwell,
they scour the coast as far as the river Kalyani [Kaelaniya,
which enters the sea at Colomba] on the one side and the island
of Nigadipa on the other. This is their way.'* Then follows
an account of the ensnaring of five hundred shipwrecked mer-
chants in this manner, and the escape of two hundred and
fifty of them by the aid of the Bodhisattva [Gitama Buddha,
in this former life], who assumed the shape of a wonderful
flying horse which carried them back to India. When some
new men were entrapped the Yakkhas are described as killing
and eating the two hundred and fifty who were left behind.
This anecdote implies that the Yakkhas occupied all the
coast districts outside the limits of Nigadipa and Kaelaniya.

! The ‘goblins® were Yakkhas. It is to be regretted that the
translators of these stories, as well as other translators, decided to
uullmmthunppﬂhﬂmaithnw.dnminfcﬁmmpumtmﬂb:inp
who are mentioned in them, into words that are assumed to be their
English equivalents, but in reality belong, in some cases, to beings
of different characteristics. The word ‘goblin,' for instance, would
mmhthamdhnrymdmbuﬂ:nbdng,Ylhh.whnw-
sometimes ranked in India close to the Gods—in the Atharva-Veda
Ynhhupmcadnthnﬂiuhiumdtthnﬂ:m-—and&lﬁnghﬂ Fardla,
an eater of dead bodies, *Demon” and ‘ fiend * are used to designate
such different beings as Dinavas, Daityas, Rikshasas, Yatudhinas
and Pisichas,
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Taken with the information gleaned from the histories, this
Jataka story renders it clear that the old authors believed
them to have held the southern two-thirds of the island,
including one-third of the western coast. The fact that the
Nagasmdﬁcﬁbedasbeing possession of two-thirds of
the western coast districts tells very strongly in favour of
thelrcnmingfmmsumemtuftheunhyﬂmtmm.

Thmhgandrmsuntosuppmethattheamﬁwhi{;h
the early writers have given respecting the Yakkhas have
some foundation in fact. If so, they must necessarily refer,
not to any supernatural beings who had made Ceylon their
home, but to the aborigines, who in any case must have been
driven antnfthenurthfmdistrictsnfﬂmislnndbytheintm-
sion of the Nagas. It is the general consensus of opinion that
they are now represented by the Vaeddas, the hunting and
fishing tribe who at one time occupied all the central forests
as well as the southern coasts.

The late Mr. H. Nevill, of the Ceylon Civil Service, and
others, have traced the identification of the Vaeddas with the
Yakkhas, by the old authors, to a similarity of the names of
the two classes of beings. According to this view, the Pali
expression Yakkha was wrongly applied to the aborigines
because of its resemblance to a title which is supposed to have
been given to them as descriptive of their calling as hunters.
It is believed by these writers that they were known as’ Arrow-
persons ' ; this would be expressed by the word sya, * arrow,’
plus the personal suffix ka, forming the word Iyaka, which in
sound is sufficiently close to Yakkha for such a confusion to
arise. Although the arrow is certainly given a very prominent
phﬂeiuﬂmmemnnimandwmshipu!thn‘hnddu.them
appears to be no other evidence in favour of this derivation
of the name applied to them by the ancient authors.

On the other hand, we have unmistakable evidence that
they were known in pre-Christian times by the name which
they still bear. The statement of the Mahavansa that in the
fourth century n.c. King Pandukibhaya provided a site at
Anuridhapura for the Vyida-Déva, ‘ the Vaedda deity,” and
erected special dwellings for the Vyidas there, appears
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to prove conclusively that at that early date the aborigines
were known as Vyddas or ' hunters,’ that is, Vaeddas, and not
Iyakas. In the Mahdvansa they are also once termed Pulin-
das, that is, savages or barbarians, a name applied by Indian
writers to the Bhils; and in place-names they are Sabaras, a
word with the same meaning. It was probably due to exag-
gerated tales about these hunters, which the primitive Indian
traders told their credulous countrymen on their return from
their long and arduous expeditions to Ceylon, that the aborigines
came to be denominated Yakkhas, that is, demons or goblins,

For the original home of these first comers we must search
in the nearest aboriginal tracts of the adjoining continent,
the hills of Southern India, or their neighbourhood. It has
been already noted that the Rimiyana mentions the existence
of Yakshas on them. Professor R. Virchow has shown that
the character of the skulls of the present Vaeddas indicates a
race with an affinity to some of the South Indian hill tribes,
In several respects their customs incline to those of other
South Indian hill-men, and their supreme deity is the Hill-
God, whose cult prevails throughout the Western and Southern
Ghits. Perhaps the strongest evidence of the country of
their origin is their own tradition that this deity came to
Ceylon from Malawara-desa, * the Country of the Hill-region,
that is the Malayilam hills. It remains to be seen whether
any affinities can be recognised between their dialect—which
is practically a compound of modern Sinhalese, old Sinhalese,
and a few Tamil words—and those of the South-Indian hill

There is nothing to indicate that the Vaeddas were ever
the cannibals that the Jataka story represents them to be;
the tale of their eating shipwrecked persons is an embellish-
ment regarding the truth of which the later legends of the
supposed habits of the true Yakshas would leave no doubt in
an Indian mind. It may be taken to have no better basis
thanthe!actthatﬁhmy_utherabuﬁginﬂtribestheymlr
have robbed and perhaps killed some of the traders wrecked
on their shores, and seized the cargoes of their ships. On the
other hand, the statement that the Pulayars of Travancore,
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who are believed to be the aborigines of the plains in South-
west India, habitually file their teeth® must be admitted to
afford some evidence that cannibalism was formerly a practice
of that race, the habit of sharpening the teeth being almost
always associated with anthropophagy. Had man-eating been
also a custom of the aborigines of Ceylon, however, some dis-
tinct reference to it, in addition to the very doubtful story of
the habits of the Sirisavatthu residents, would almost certainly
be found in the Sinhalese historical works, and the teeth of
the Vaeddas would probably be filed to the present day, like
those of the Pulayars.

On the whole, it may be concluded that the advance of the
Dravidians to the south of India, which may have occurred
before the entry of the Aryans into the north-western regions,
may have eventually led to an exodus of an aboriginal and
probably pre-Drividian hunting and fishing tribe across the
shallow strait that separates Ceylon from India.*

That this tribe in early times obtained food by fishing as
well as hunting, may be gathered from the facts (1) that some
Vaeddas live entirely by fishing at the present day ; (2) that
thcymmtndinthe‘hlﬁham}itakntuhamm
atmgtheshmmdthamthmmduﬂmpaﬂnfthe
island ; and (3) especially that in the eastern part of Ceylon,
where the people who retain the name of Vaeddas are still
found, the shark is a forbidden food to the Kapuwas (or demon-
priests) of the jungles of the interior who conduct the worship
in honour of their supreme deity. This prohibition must have
arisen from an acquaintance with the man-eating proclivities
of the shark, regarding which the natives of the interior could
have no direct knowledge. Such a prohibition would never
be thought of by any but residents on the sea coast who were
accustomed to catch and eat the shark, and it would be quite
useless among others who lived far from the sea. The shark
is not a forbidden food to the Kapuwas in other parts of the

1 Rev. S. Mateer, Native Life in Travancore, p. 41.

% Dr. R. Virchow has already stated that ‘we cannot avoid the
conviction that they stand in a close affinity to the Aborigines of
India’ (The Veddds of Ceylom, Translation, p. 131.)
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island. The custom is an evident survival from a time when
a considerable part of the race gained a living by sea-fishing,
and were aware of its necessity in order to preserve from
defilement the officiators at the services in honour of their
deity. I may add that it appears to completely negative the
Indian story of the cannibalism of the aborigines. If they
were eaters of human flesh they could have no reason for
declaring the shark an impure fish because it ate the same food
as themselves,

Many centuries must have elapsed before these wanderers
could penetrate and spread through all the dense forests of
the interior, and in considerable numbers occupy all the
southern coast districts, as they are represented to have
done by the fifth century s.c. It may thus be accepted as
certain that their advent dated, at the latest, from the second
millennium before Christ, if the primitive state of the wilder
members among their descendants, and the advanced state
of the more civilised portion of the race in early historical
times, do not indicate an even more distant arrival in the
island.
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HE Sinhalese histories contain several references to
the aborigines of Ceylon, whom they usually denomi-
nate,‘mth:Pﬁ]ilnnguagE.Yakkhas. The narrative of the
Buddha's supposed visit to them has been given already.
They are next mentioned in the tale of the arrival of Wijaya,
meﬁrﬂsmﬂﬁeﬁng;andﬂtestory,wmﬁpaﬂiymchieﬂy
fictitious, is valuable as an illustration of some of the notions
which the invaders or new settlers held regarding them.
On this occasion only two Yakkhinis (female Yakkhas) showed
themselves and endeavoured to entrap the travellers, who
mmlymvndbemmet’mhmha&takmtbep:emmkm
to tie charmed threads on their arms.
DnenfthtYaHdﬁnispmwdtuheapﬁmmmdeuwﬁ.
whom Wijaya married. Ehumvhhdtheadmmﬁth
agnodmﬁlo[ﬁueandutbﬂnrﬁdﬂtﬂmh'mahi‘p&that
had been wrecked on the coast of Ceylon. She is then repre-
sented as proceeding to recommend Wijaya to attack the
Yakkhas of the neighbouring town, in the following terms
(Mah. i, p. 33)—" In the city Sirivattha [the Sirisavatthu
ofthejatahm].inmisishnd.thmhﬂmhammgn
Kﬁlan&nn,anﬂintthakkhadtyLnnkﬁpmthﬂtiamthar
sovereign. Having conducted his daughter Pusamitta thither,
her mother Kondanimikd is mow bestowing that daughter
atzmmnge{esﬁvn]mthemu&gnﬁﬁeutsﬁﬂm
Frnmthatcimmstmmeﬂ:emisagmndiﬁ&wlinanamemﬁy
of Yakkhas. Thﬂgrentmblagendllhcpupth:trﬂd
without intermission for seven days.” The prince acted
as advised by her, and ‘ having putKﬂas!na,thn'chieiuf
thuYnkkhns,tndmth.zssumedhismtdﬂss. The rest
uihﬁireﬁnuedrmdthumelmhthnmtmmu [or orna-
=
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ments] of the other Yakkhas. After the lapse of some days,
departing from the capital of the Yakkhas, and founding
the city called Tambapanni Wijaya settled there.’

According to the narrative, Wijaya subsequently married
a daughter of the Pandiyan king of Madura, and discarded
the Yakkha princess, who went to Lankdpura, where she left her
two children outside the town (Mah.i, p. 35). *The Yakkhas
on seeing her enter the city, quickly surrounded her, crying
out It is for the purpose of spying on us that she has come
back.” When the Yakkhas were thus excited one of them
whose anger was greatly kindled put an end to the life of
the Yakkhini by a blow of his hand. Her uncle, a Yakkha
named Kumdra, happening to proceed out of the Yakkha
city, seeing these children outside the town, “ Whose children
are ye,"” said he. Being informed * Kuwéni's,” he said, ** Your
mother is murdered ; if ye should be seen here they would
murder you also; fly quickly.” Instantly departing thence,
they repaired to the neighbourhood of Sumanakita (Adam’s
Peak). The elder having grown up married his sister and
settled there. Becoming numerous by their sons and daughters,
under the protection of the king they resided in that Malaya
(mountain] district. This is the origin of the Pulindas.’
Thus it is plain that at the early date when the first annals
consulted by the compiler of the Mahivansa were written it
was known that the so-called Yakkhas were in reality the
aborigines, the Pulindas.

In the time of the fourth king of Ceylon, Tissa, the chronicler
returns to the old idea of the Yakkhas as a form of demon,
and narrates (Mah. i, p. 41) that * A certain Yakkhini named
Cétiyd * (the widow of Jutindhara, a Yakkha who was killed
in a battle at Sirivatthapura %) who dwelt at the Dhiimarakkha
mountain [which the context shows was close to the Kasi
ford on the Mahawaeli-ganga, near Polannaruwa], was wont
to walk about the marsh of Tumbariyangana in the shape
of a mare,’ which was of a white colour, with red legs. Prince

! In this and all other transliterations the letter ¢ represents the
sound ¢k, as in chivrch,

¥ The words in brackets are only given in Turnour's Makawanso,

I - —
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Pandukabhaya, the nephew of the king, who had taken the
field in an attempt to seize the throne, and now held all the
eastern and southern districts, to the south of the river Maha-
waeli-ganga, succeeded in catching this mare, and by her super-
natural advice and help, that is, with the assistance of the
Vakkhas or Vaeddas, defeated and killed the king his uncle,
and the latter’s brothers, with the exception of two, and thus
secured the sovereignty.

He reigned at Anurddhapura, which he enlarged and re-
arranged, so that during his reign it became an important city.
The chronicler relates that * He established the Yakkha Kaila-
véla in the eastern quarter of the city; and the chief of the
Yakkhas, Citta, he established on the lower side of the Abhaya
tank [that is, on the south-western side of the town]. He
who knew how to accord his protection with discrimination
established the slave [Kumbdkata], born of the Yakkha tribe,
who had previously rendered him great service,! at the southern
gate of the city.” Thus he arranged that his Vaedda allies
should be established on three sides of the city, doubtless as its
defenders.

The cemetery was fixed on the western side of the town;
and to the northward of it, and apparently near the main road
which led to Mahatittha, the port from which travellers sailed
for Southern India, * a range of buildings * was also constructed
for the * Vyadas,' the Vaedda populace in general.

The Mahavansa also informs us that ‘ he established within
the garden of the royal palace the mare-faced Yakkhini' It
will be noted that this Vaedda chieftainess is no longer called
a mare, but only mare-faced, justa&nicknmnﬂsuchas‘mom-
faced,’ * erooked-nosed,’ * large-toothed,’” etc., were applied to
the Sinhalese kings.

Thus it is clear that a large proportion of the population of
Anmﬁdhapumuritsmtsﬁrbatthﬂtﬁmacmdsmdufthe

1 She had saved his lifo when an infant. According to the history,
the so-called Yakkhas protected him from the time when he was born,
his uncles havﬁsgmdmmundhkﬂihimmmmdn
thathe would destroy them. If there is any truth in this, bis father's
mother may have been a native princess.
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Vaedda supporters of the king. It has been already mentioned
that he provided a site for the Vyada Déva, ' the Vaedda God,'
also. The chronicler proceeds to indicate in unmistakable
language the commanding position of the Vaedda rulers of this
period : “In the days of public festivity, this monarch, seated
on a throne of equal eminence with the Yakkha chief, Citta,
caused joyous spectacles, representing the actions of devas
[gods] as well as mortals, to be exhibited.’

This important sentence proves that the supreme Vaedda
chief of that day occupied a position little, if at all, inferior
to that of the Sinhalese king.

The chronicler continues, * This monarch befriending the
interests of the Yakkhas, with the co-operation of Kalavéla
and Citta, who had the power of rendering themselves visible,*
conjointly with them enjoyed his prosperity.’

It is easy to see that it was by means of a close alliance with
the Vaeddas that this astute king, the greatest organiser the
country has ever had—who is recorded to have made the first
land settlement by defining the boundaries of the villages
throughout the country—succeeded in deposing his uncle and
gaining the throne. The natives were evidently far too numer-
ous and powerful and well-organised to be put aside afterwards
like the unfortunate Kuwéni; and the politic king found it
advisable to recognise the authority and influence of their
leaders as nearly equal to his own. His political sagacity in
this respect doubtless saved the country from many years of
bloodshed and insecurity, and converted the Vaeddas into
peaceable inhabitants devoted to his interests. In religious
mltt_ﬁsshemequal]y liberal and impartial ; he made special
provision for all religious bodies at his capital. It was be,
g- who gave the first stimulus to reservoir construction in

northern districts, and probably also irrigation. The
hstmmrightly referred to himpz 4 thlfs wise ru;ltz‘g,?and stated
that at his death the country was * in a state of perfect peace’
(Mah. i, p. 44). This great monarch was born in about 345

! We may recognise the hand of the reverend historian
century in this little parenthesis, ey
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8.c., and reigned from 308 to about 275 B.C., OF possibly a little
later.

In the middle of the third century 8.c. the account of the
arrival of Mahinda, the son of the Indian emperor ASSka, on a
mission to convert the Sinhalese and their king Déviinam-piya
Tissa to Buddhism, possibly indicates a certain retention of
power by the Vaeddas, and the brusque manner in which they
ventured to address the king. When Mahinda first met the
king in the jungle, ' the thera [superior monk] said to him,
“ Come hither, Tissa.” From his calling him simply “ Tissa "
the monarch thought he must be a Yakkha ' (Mah. i, p. 50).
Whether the story is true or false, it proves that the writer
believed that the Yakkhas, who must have been either super-
natural beings or the Vaeddas of that time, did not exhibit
much deference towards the Sinhalese SOVercign.

In the time of Duttha-Gamini (161-137 B.C.) there is a
reference to a temple of a deity termed * Pura-Déva,’ which is
stated to have been on the northern side of the cemetery, where
we have seen that the Vaeddas were settled. This godseems
to be the Vyida Dévaof the time of Pandukibhaya, the word
appumﬂymming'thcﬁm:‘unt(}ﬂd'uithecmtry.

Whmthggrmtﬂumwulidﬁgﬂﬂ‘mmsu'ucbdhy
the wall of the relic-room inside it the list runs: * The four
great kings of the Citumahirijika heavens stood there with
drawn swords ; and thirty-three supernaturally-gifted dévas
[inferior gods] bearing baskets of flowers and making offerings
of paricchatta flowers [Erythrina indica, now used only for
demon-offerings]. There stood thirty-two princesses bearing
lighted torches, and twenty-eight Yakkha chiefs ranged them-
selves as a guard of protection [fnrthem!.icainthenhamhﬂ'].
driving away the fierce Yakkhas' (Mah. i, p. 121).

In the Hatthi-pala Jitaka (No. 500) a tree-deity is repre-

1 A digaba is a solid mound built to contain relics of Buddha, or
impurhntpumupuhurmh.wwmﬁmuﬂyhm
memorate an event which occurred at the site. It is usually a semi-
globe or a bell in shape, with a terminal spire ; but there are other
forms, of which an account is given in a subsequent chapter. Dagaba
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sented as applying to the ‘ eight and twenty war-lords of the
goblins ' to grant a son to a king. The beings mentioned in
the Mahdvansa are thus probably the same Yakkhas of the
Indian authors. At the digaba at Bharhut, in India, these
beings were carved in relief at the gateways of the * Buddhist
railing* in the third century B.C., as guards, together with
Niaga chiefs.

On the other hand, in Southern India it is the Rikshasas
who always act as guards at the Hindu temples, in accordance
with the derivation of the word from the root rdksh, to guard
When deities are represented on the gdpuras or ornamental
gateways at the entrances of the great temples, figures of the
Rakshasas are invariably present as their guards, and the
Yakshas are never found in such positions of trust.

In the later wall-paintings of the Buddhist wihdras in Ceylon,
the Yakshas always form the army of Mara, the god of Death,
which attacked the Buddha ; but this has been shown to be
a conception of later date than the canonical works, and it
may not have found acceptance in the country in the time of
Duttha-Gamini. It is, however, somewhat strange to find
Mahindma inserting the description of these figures in such a
position in the digaba without some explanatory remark.
He may have understood them to be representations of
aboriginal chiefs.

I believe the Vaeddas only make their appearance twice
more in the early Sinhalese histories, The Rajavaliya relates
that King Maha-Séna (277-304 A.p.) employed Yakkhas as
well as [Sinhalese] men in the construction of a large number
of reservoirs that were formed in order to store water for the
irrigation of rice fields. Some confirmation of this story may
be seen in his deification at some subsequent period, with the
title of Sat-Rajjuruwd, that is,  King of (all) living creatures,'
—both the men and the supposed demons whom he forced to
work for him. Worship is still paid extensively to him in this
capacity in the northern Kandian districts,

The Vaeddas still formed a great part of the population in
the twelfth century. The Mahivansa (i, p. 151) recounts
how King Parakrama-Bahu I (1164-1197 A.D.), while his cousin
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Gaja-Bihu ruled at Polannaruwa, made preparations for a
campaign for the conquest of the latter’s dominions, and
enlisted for it large numbers of his subjects. Amaong these we
are told that * He trained many thousands’ of Vyddas, that
is, Vaeddas, * and made them skilled in the use of their weapons,
and gave them suitable swords, black clothes, and the like
things. Thus in the twelith century we see the Vaeddas in
a state of comparative civilisation, taking their place in the
army with the other levies.

It is extremely probable that contingents of Vaeddas formed
part of the Sinhalese army not only then but in every war.
We find them still serving with the other troops under Raja
Sinha in the early part of the seventeenth century. Captain
Robert Knox, in his Historical Relation of the Island Ceylom,
p. 62, states of those living near Hurulla, in the North-central
Province, * The King once having occasion of an hasty Expe-
dition against the Duich, the Governour summoned them all
in to go with him, which they did. And with their Bows and
Arrows did as good service as any of the rest; but afterwards
when they returned home again, they removed farther in the
Woods, and would be seen no more, for fear of being after-
wards prest again to serve the King.'

As the immigration, such as it was, from the Ganges Valley
appears to have practically ceased from the time of Panduka-
bhaya's birth, his policy of admitting the natives to an equality
with the Indian settlers must have caused a rapid fusion of
the two races. This was the birth of the Sinhalese nation.*
We must believe that such a broad-minded ruler would not

1Themditimulthenﬁgjno{thnnminghmu,!uﬂuﬂinﬂm
Mahivansa i, pp: 33. 34 'Bymdmmmm
father of Wijaya] having slain the lion (Sika), his sons and descendants
are called * Sthala " (the lion-slayers). This Lankd [Ceylon] baving
hunmnqn:r:dhyaﬁ!hﬂa.ﬁumthdmumﬂma!iﬂhlﬂnghm
mlani:ndbrnﬁhﬂ-,itohhimdthnmmntsmﬂm' At a much
hmd:hitﬁm&ﬁnhﬂﬁmhﬂnﬂ&uhﬁimﬂmﬂnh
m.mmdmmmsmmsﬂkﬁtw
Sinkas was used. The word meaning the country and people thus
hm*ﬁnhuh'(p:mmndwifh:nmlu,htmgnund}. The
Vaeddas have retained the old name of the country.
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refuse equal rights to the northern Dravidians of Nagadipa,
and thus the whole population must have gradually coalesced,
with a great preponderance of the Vaedda blood. In the
same manner as in England in Norman times or after the |
Roman domination, the natives in the lapse of years totally |
absorbed the newcomers, and a later very slight admixture of |
Tamil blood at last produced the race which we now find in |
the Kandian provinces. It differs from that of the western 1
and sonthern coast tracts in all respects but colour, religion,
and language.

In a note on the subject of Polyandry, the late Mr. E. Goone- |
tilleke, the learned Sinhalese editor of the Orientalist, said in
Vol. iv, p. 03 of that publication, regarding the two races of
Sinhalese, * They are as distinct from each other in their dress,
habits, manners, and customs, and in their very ideas and
manner of thinking, as if they formed two different races,
rather than two sections of one nation.” The Kandian vil-
hgmwhiﬂylmkupunthepenpleufthewnstemmm_
tracts as a separate race, and do not term them Sinhalese,
but always speak of them as Pata raté minissu, * Men of the
Low-country.’

The difference is not altogether due to a preponderance of
Vaedda blood in the interior. The dwellers near the western
coast have always been exposed to foreign influences. The
various races who have either settled among them in consider-
able numbers or held the western coasts as conquerors include
Dréavidian and Arab traders and settlers: and as COTquerors,
Malays, Chinese, Portuguese, Dutch, and lastly English. Tt
would be strange if the resultant people did not vary greatly
from those of the interior,

That the Kandian Sinhalese are thus the modern repre-
sentatives of the great bulk of the ancient Vaeddas is, T venture
to think, beyond doubt. The people who were so numerous
throughout the country in the twelfth century, that in half
the island ‘ many thousands * could be enlisted as soldiers,
have certainly not been exterminated. They, like the Vaeddas
of preceding centuries, have simply settled down as Kandian
villagers. An insignificant number still retain their ancient
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designation, but even these, with the exception of a few
families, have become ordinary villagers, and in outward
appearance are indistinguishable from many other Kandians.

This abandonment of the wild forest life of their ancestors
apparently began at a very early date. After the time of
Pandukibhaya the next proof of the fact is found immediately
after the introduction of Buddhism into the country. The
evidence derivable from the caves or rock-shelters, thousands
in number, under the sides of the boulders lying on the slopes
nfa]lthehilisuithnLummuntry,whztherinthemtemmﬂ
southern part of the Northern Province, or the North-western,
the North-central, the Eastern, or the Southern Provinces, all
points to the settling down of the Vaedda populace in early
times as peaceable villagers.

The researches of the Drs. Sarasin and Dr. C. G. Seligmann
have shown that the first inhabitants of the caves were abori-
gines who made use of stone implements. Then, at a later
date, which we know from the dedicatory inscriptions to be
inmﬂya]l:Mmehﬁstian,thﬂmvmthrwghmtthe
whole of the above-mentioned Provinces (I have no knowledge
of those of other districts) were turned into shelters for ascetic
Buddhist monks. There is hardly a hill possessing such cave
shelters, some of which, at least, were not so converted. Even
where no inscription records the fact, the cutting of the katdra
or drip-ledge to prevent rain-water from trickling down the
face of the rock into the cave is indubitable proof that this
was the case,

Had the aborigines been forcibly ousted from these caves
innrdertupermitthemnnkﬁtnnmrp}*thcm, we cannot
suppose that they would not have felt resentment, which
would have led to reprisals of a violent character. It is clear
that in many instances little establishments of only two or
thrummksmmthawmpiedthemmmmnfthe
most secluded of these hills, buried in the depths of the dense
forests of the wildest parts of the island. In such sites the
aboﬁginﬁnmddhnwregaimdpmmsﬁunuithei:umwith
ease and impunity, and with practically no fear of punishment
by the Sinhalese authorities. In the histories, also, there is
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no hint of any guarrels with the natives after the time when
Pandukibhaya became king.

1f the monks who occupied the caves had been in danger
of attacks by the aborigines, it is extremely improbable that
they would have utilised the caves on practically all the hills
during the short period between the middle of the third cen-
tury and the early part of the first century B.c., as the form
of the letters of the inscriptions cut on so many of them—
‘ hundreds and hundreds,’” according to Dr. E. Miiller—proves
was the case. A few caves, but only an insignificant number,
have inscriptions cut in letters of a later date than this. Thus
there seems good reason to believe that when the monks
came to occupy the caves their original residents had already
voluntarily abandoned them, and, like the Vaeddas of
Anuriidhapura, had established themselves in villages.

Even the people who still call themselves Vaeddas are to
some extent of mixed blood. This applies almost equally to
the wildest members of the race, and is proved conclusively
by the wide variation in the colour of the skin, and in the
amount of hair on the face, even if the general outline of the
features does not indicate it.

It was probably due to the union of the races on nearly
equal terms that the Vaeddas accepted the langnage of the
Gangetic settlers in preference to their own, which they have
totally lost. Had they kept more aloof from the newcomers,
they might have maintained their own tongue nearly intact
down to the present time. The new language spread through
Niagadipa also; there is not a single very early Dravidian
inscription in the whole of Northern Ceylon. The adoption
of the Buddhist religion throughout the entire country—
including Nagadipa, as the numerous remains of ancient
wihidras prove—must have accelerated this change of lan-
guage ; at every monastery the monks would teach the dialect
of Pili which had become the Sinhalese speech, in the same
manner as at present.

Notwithstanding the alteration of language and ideas and
the spread of‘the new religion, the population of whole dis-
tricts must have remained more or less pure Vaeddas for many
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centuries, with some gradual slight intermixture of foreign
blood as the intercourse with Nigadipa and Southern India
led to an intermittent influx of Drividians, culminating in
occasional invasions of the island by South Indian armies.
In some cases, in what are now thought to be pure Sinhalese
districts, many of the people were still distinguished from the
other inhabitants by the name of Vaeddas down to the seven-
teenth century, after which they appear to have abandoned
this title to the wilder residents of the eastern districts.

Although declaring themselves Buddhists and attending the
services at the temples, many of these Sinhalese-Vaeddas
still adhered to the worship of the ancient Hill-God of their
ancestors, the Vyida Déva of the old annalists. The philo-
sophical reasoning of the new faith might appeal to their
minds, but it did not afford the practical protection which
they received from their old religion. They still felt the need
of the kindly supreme deity to whom they could appeal in
time of trouble, for which the new faith provided no remedy,
but only taught resignation to the inevitable. The ancient
god could still, it was thought, assist them out of their physical
difficulties, without interfering with their general belief in
the truth of the Buddhist doctrines. In some parts of the
Kandian districts the two religions have therefore settled
down side by side to the present day.

Dr. R. Virchow, as the result of an examination of a series
of Vaedda and Sinhalese skulls, expressed the following opinion
regarding the affinity of the Vaeddas and Sinhalese: *The
Vaeddas would appear rather as representatives of the
aboriginal race ; the Sinhalese, on the other hand, as hybrids
produced by a union of immigrant Indians with Vaeddas,
and therefore varying according to the measure of their partici-
pation of either of these elements. This indeed strikes me as
being the solution of the anthropological problem before us,
so far, at least, as the material at present reaches. The
lingunistic difficulty, that also the unmixed ! natives adopted
the Aryan language of the conqueror, without, so far as we can

* Tt is extremsly doubtful if there are any groups of Vaeddas of
unmixed blood in these days.

D
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judge, having been forced to do so, appears to me no longer
insurmountable, since from personal experience I have estab-
lished the fact that in the Baltic provinces of Russia one part
of the Finnish population after the other, through impercepti-
ble but steady progress, has become letticized to such an extent
that the Courland language has wholly, the Livonian almost
wholly, disappeared, and only the Esthonian still offers any
resistance.’ !

His final conclusions on the subject are : * (1) That manifold
resemblances exist between the Vaeddas and the Sinhaless,
and that the origin of the Sinhalese race from a mixture of
Vaeddas and immigrants from India possesses great prob-
ability, as well upon historical as also upon anthropological
grounds,

* (2) That the Vaeddas as well as the Sinhalese in the main
features are distinguished from the Ceylon Tamils, and equally
from those of Tanjore (S&la).

“(3) That, on the other hand, among the remnants of the
old Dravidian or perhaps pre-Dravidian tribes of Hindustin
we find even to-day evidence of analogies with the Vaeddas'
(p. 136).

! Monograph on the Vaeddas, published in the Memoirs of the Royal
Academy of Sciemce of Berlin, in 1881, and translated for the Ceylon
Branch of the Royal Asiatic Society in 1888, p, 110,
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THE MODERN VAEDDAS AND
WANNIYAS

HE following account of these races depends on original
observations of them made by myself during official
visits to their districts, largely supplemented by quotations
from articles on the Vaeddas by the late Mr. Hugh Nevill of
the Ceylon Civil Service, which he published in 1886, in his
magazine, The Taprobanian.® 1 have endeavoured to credit
him with all information taken from his papers. He had the
advantage of being stationed in the Eastern Province for a
considerable time, firstas Assistant Government Agent of the
Trincomalee district, and afterwards as District Judge of
Batticaloa ; and being an indefatigable student and an accur-
ate observer, and well acquainted with the native languages,
he was able, owing to his official position, to collect a large
amount of valuable information regarding the Vaeddas, as
well as other subjects, which would not be readily available
to others. It is greatly to be regretted that the part of it
relating to the ceremonies used in their demon worship was
never made public by him. I have also guoted some remarks
on the Vaeddas by Professor R. Virchow, together with the
sizes of their skulls as noted in the valuable monograph on
them already referred to. Throughout this account of them
I have instituted comparisons between them and the present
Kandian Sinhalese. I am well aware of the defective nature
of this account ; but as it contains some information which
is not elsewhere available, I have thought it advisable to
publish it.
* [ am indebted to the courtesy of his brother, Mr, Ralph Nevill,

for permission to utilise them.
-
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The Vaeddas of the present day, or those known as such,
are found only in the eastern half of the island. They are
usually divided into three classes, which I shall distinguish as
follows :—

(r) The wild Forest Vaeddas, few in number, who live en-
tirely by hunting, and dwell in the depths of the forests near
the eastern base of the Kandian mountains. At Nilgala,
where I expected to find them well known, 1 was surprised to
learn that they are rarely seen; all of whom I could hear in
that neighbourhood consisted of one small party who some-
times visited or resided on a hill about five miles away in the
forest. There are more of them on the western side of the
valley of the Madura-oya.

(2) The Village Vaeddas of the eastern interior and the
south-eastern coast districts, who in many cases, but probably
not in all, have some intermixture, recent or ancient, of Sin-
halese blood, though practically forming the same race as the
Forest Vaeddas. There are two villages of these Vaeddas in
the North-central Province, near Hurulla tank, and several
others on the eastern side of the lower part of the Mahawaeli-
ganga, but the great majority live in the Eastern Province.

(3) The Tamil-speaking Vaeddas, who live in scattered
villages on or near the central coast tract, from the north of
Trincomalee to about ten miles north of Batticaloa. These
have intermarried with the Tamil residents of that part of the
country, and have adopted their language, and some of their
customs, while still retaining some of their own.

Distributed among some eighteen small hamlets along the
northern border of the North-central Province, which is the
boundary between the Tamil districts of the north, the ancient
Nigadipa, and the Kandian Sinhalese, there is also a race of
hunters, probably less than 500 in number, who, like the
others, are termed by the Tamils Védan (in English pronuncia-
tion Verdan), plural Védar. They themselves repudiate this
appellation, except in its ordinary meaning of * hunter,’ and
they deny that they are in any way connected with the Vaed-
das, of whom they speak in very contemptuous terms. Their
own name for themselves is Wanniya, * person of the Wanni,”
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as the forest and jungle of northern Ceylon to the south of
Elephant Pass is called. They all speak Sinhalese, with the
exception of the inhabitants of one or two hamlets lying to
the west, but all the men also know a certain amount of Tamil,
As their habits when engaged in hunting do not differ from
those of the Vaeddas, it will be useful to include them in
dealing with the latter, especially as some consider them to be
true Vaeddas, with whom, in fact, it is not unlikely that they
are connected, although they have lost all tradition of it, and
neither know the Vaedi * dialect nor, so far as T am aware,
worship quite the same deities.

Like the Vaeddas, they all claim to be of good caste (in
their case the Goyiwansa, or cultivating caste), although, like
them also, many have names such as elsewhere now belong
only to persons of the low castes like the Tom-tom beaters ;
among these may be mentioned Kanda, Vélan, Katd, Kona,
etc. Others have what are considered to be good caste names.

On examining the inscriptions and histories, however, we
learn that two thousand years ago, or more, the short names
that are now confined to the lower castes were borne by the
chiefs, and even by the members of the royal family. In
Ceylon, in early times there seem to have been no names that
were specially distinctive of the high and low castes; where
a distinction was made it was provided by the addition of a
separate ending, of which instances occur in the names found
both in the cave inscriptions and the histories, such as the

! Vaedi is the adjectival form. In Sinhalese, the masculing noun
is Vaedda, plural Vaeddd, and the feminine noun is Vaeddi. I be-
lieve these nouns are only employed by Sinhalese. I have not heard
the Vaeddas term themselves otherwise than as ' Vaddi men ' (Vaedi
minissu). In their own dialect this would be Faedi minu, but a
Vaedda has been represented as calling one of his race Wannihudi
mind, and the word Mal occurs for Vasddas in the invocations col-
lected by Dr. Seligmann. The Tamil-speaking Vaeddas call them-
selves Vidam. Reasons have been given for doubting if the word
Vaedda could be derived from the Pili word Vyadha. In any case,
that Vyadha, however, signified Vaedda is, I think, clear from the
use of this term in the Mahdvansa to describe the * many thousands '
enlisted by Parikrama Bahul. In a footnote at the end of the
chapter on the Primitive Deity of Ceylon I have given an inter-
mediate form found in one old work.
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terminations Gutta (Gupta), Séna, Déva, Mitta (Mitra), and
Naga. As regards their characteristic names, therefore, the
Wanniyas and also the Vaeddas have simply retained the
custom of pre-Christian times.

At the Census of 1001 the total number of all classes of
Vaeddas, including, I presume, the Wanniyas, was found to
be 3,971. The numbers obtained at the two preceding decen-
nial enumerations were so defective that no conclusions can
be based upon them regarding the increase or decrease of the
Trace.

Little is known of the Vaeddas of the first of the three
classes, who are almost inaccessible in their wild forests.!
Formerly they were accustomed to lead a more or less wander-
ing life, which in the case of each little family party was con-
fined to a definite tract of forest, sleeping in caves at the foot
of the hills, or under trees. They still make use of the caves,
but their village neighbours informed me a few years ago that
all now build huts in the forests and inhabit them at times
when they are distant from their cave shelters. Those whom
I have seen were indistinguishable from the Village Vaeddas ;
they appeared to be healthy and well nourished. According
to Mr. Nevill, they change their quarters from time to time
when the game and ‘ Iguanas' (large terrestrial lizards) of
their neighbourhood are killed or driven away. So far as my
own limited observation extends, I quite agree with Mr. Nevill
that the Forest Vaeddas and the wilder Village Vaeddas are
the same people. It is a mistake to suppose that all Village
Vaeddas are of more mixed descent than the Forest Vaeddas ;
many are simply Forest Vaeddas who have settled down in
recent times in more or less permanent hamlets.?

Clothing.—They are a wild-looking race, wearing a minimum
of clothing, which consists, in the case of the men, of a smallrag
or strip of calico suspended in front from a bark string tied
round the waist, and when hunting a larger strip of discoloured

! Dr. C. G. Seligmann, accompanied by Mrs. Seligmann, has suc-
ceeded in finding some families of these Forest Vaeddas, and is about
to publish an exhaustive account of them and their costoms and beliefs.

* See the footnote at the end of this chapter.
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cloth which is passed round the abdomen in three or four folds,
forming a narrow flat band about four inches wide. It is
recorded that in the early part of last century some Vaeddas
wore a short skirt made of the liber or fibrous inner bark of
the Riti tree (Anfiaris fnnoxia), like the material of the bark
bags which they still prepare for household purposes. It may
be considered certain that where these trees were found this
must have formed the general costume of the wilder individuals
at a time when cotton cloth was unobtainable;: and I was
told that a very few of the poorer people still employ it for
the same purpose.

Some have also been reported to wear green leafy twigs
suspended from a bark string tied round the waist ; but this
may have been merely a hunting device to avoid notice of
their cloth by wild animals. I have seen the Wanniyas using
this primitive costume on such occasions, but only as a tem-
porary expedient. Mr. Nevill mentioned that he was informed
* that in ancient times leaves were so worn as clothing in dis-
tricts where there were no Riti trees. Only the poorest among
them wore this dress, and that not from cheice but necessity.
He considered that there is no reason to suppose that they
ever went about in a state of nudity. I never heard that
any of them have worn skins.! The account of the natives
at the time of Wijaya's arrival would lead one to suppose
that some at least wore clothing which the newcomers did not
consider primitive.

When in the forests, the Village Vaeddas of the interior, as
well as the Wanniyas, dress in the same manner as the ordinary
Forest Vaeddas, and roll up their cloth and fasten it round
the abdomen like them. The females of both classes have
similar clothing, a short skirt of cotton fastened round the
waist and reaching to the knees or below them. When visiting
other villages the men wear a similar cloth from the waist to
the knees or below them.

! Ribeyro, whose work was written in 1685, stated that those who
lived in the forests north of Trincomalee (? Wanniyas) wore the skins
of animals, but he does not say that he ever saw them. Koox wounld
mthl:lihlytnumitmmﬁantugthumtmnﬂithdhmprm
in his time,
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The Tamil-speaking or Coast Vaeddas dress like Tamil
villagers, with a cloth reaching from the waist nearly to the
ankles ; the women wear a long calico robe which is passed
round the body under the arm-pits and hangs straight down
nearly to the feet. It is the ordinary costume of the village
Tamil women of northern Ceylon, and is singularly ungraceful.

General Description.—I may premise that as regards Anthro-
pology, so far as it relates to the scientific description of the
human body, I possess neither qualifications nor knowledge,
and I have therefore collected no information beyond that of
a casual observer who is well acquainted with the other races
of Ceylon.

The skin of the first two classes of Vaeddas is commonly of
a dull dirty-looking dark reddish-brown colour, which may be
termed a dark walnut hue. There is nearly always a distinct
reddish tint in it. The difference between it and the colour of
some low-caste Kandian Sinhalese is so slight that Iam unable
to define it ; I should say that it consists chiefly in the duller
appearance of the Vaedda skin. Many of the Coast Vaeddas
and a few of the Village Vaeddas and Forest Vaeddas are
much darker than this, and of a brownish-black colour, this
shade evidently indicating a mixture with Drividian blood.

Mr. Nevill considered that the Vaeddas belong to a light
brown race, and the Sinhalese to a light yellow race, and he
even thought that both the Sinhalese and Vaeddas * are of one
original colour, yellow, with an olive tint." This does not
account for the reddish hue of the Vaeddas, which can almost
always be seen in a full light, and sometimes very conspicu-
ously. It has reddish-brown or reddish-purple shadows. It
is often present in the skins of Kandian Sinhalese, some few
of whom are even of a clear dull copper-red colour. This
tinge is never seen in the skins of Tamils, and is hardly observ-
able among Telugus, at any rate those of low castes: but [
have noticed it very plainly in several Kanarese from Maisiir,
some of whom are of a clear copper-red colour. The pale
brownish-yellow tint of Sinhalese is only found in the members
of families of what is now thought to be the purest descent,
such as those of many of the leading chiefs ; it is the colour
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of those who most closely represent the original settlers from
the valley of the Ganges, and is far from being the average
colour of the race who comprise the Kandian or Low-country
Sinhalese of the present day, which is much nearer a dark
walnut tint. In the ordinary Kandian villager all shades are
found from clear copper-red through wvarieties of reddish-
browns to the deepest blacklead black, but the tints at the
extremes of the scale are uncommon.

The height of the Village Vaeddas is less than that of the
ordinary northern Kandian villagers, and in the case of the
men averages probably five feet, or an inch more, the Sinhalese
being two inches or three inches taller. Recorded measure-
ments of Forest Vaeddas show that they, or many of them,
are much shorter than this, and vary between four and five
feet, but always above the lower figure.

Although their figure is always very slight, with narrow
hips and weak-looking calves and thighs, the Vaeddas are
active and lithe in the forests, and can thread their way for
many hours among the trees and jungle without apparent
fatigue. When alone one morning in thick forest remote from
any villages, I met a party of Vaeddas who were in search of
honey. In reply to my inquiry regarding their hamlet, they
informed me that it was ‘ quite near * a tank (reservoir) which
was four miles away, but I afterwards learnt that the place
was several miles beyond it. They had made the journey
that morning, and probably would returm also, through a
forest full of undergrowth.

Nearly three hours later, as I was returning along the path
after visiting the reservoir, I sat down at the side of a tiny
streamlet of clear water, fresh from a neighbouring spring, in
order to get a drink, and enjoy a quiet pipe under the cool
shade of the tall forest trees, when suddenly one of the party,
an intelligent young fellow with a pleasant countenance,
stepped out of the thick bushes and joined me. He had left
the others some distance away, and had come on for a drink.
I gave him the contents of my tobacco pouch, and found him
quite communicative and acquainted with Sinhalese, which
he spoke intelligently, although he addressed me as Umba,
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you, an expression which is usually applied only to inferiors.
He stated that they only knew and visited the people of one
small settlement several miles away. No others lived within
some hours' journey from their huts. He laughed at the fears
which some Tamils had expressed to me regarding the demons
who were supposed to infest that part of the forest, though he
admitted that it was full of them. These people were appar-
ently true Vaeddas, but not now the Forest Vaeddas, who are,
I believe, unacquainted, or only slightly acquainted, with
ordinary Sinhalese. In physical appearance and colour they
resembled Kandian Sinhalese of some low castes. Their
ancestors were Forest Vaeddas in the first half of last century.

Vaeddas have not the slightest negroid appearance. Their
jaws are not prognathous, the facial angle is good, like that
of the Kandian Sinhalese, and according to my observation
their noses are usually straight and rather well-formed, though
somewhat wide at the nostrils. They have not very large
orifices. Mr. Nevill said that they are ‘ squat, with no bridge
to them ' ; evidently they are of two types. Mr. F. Lewis, of
the Forest Department, has informed me that the Village
Vaeddas whom he has seen had commonly straight noses
and somewhat thick lips. In the case of those whom I have
observed the lips were perhaps thinner than those of the
Sinhalese. The cheek bones are always somewhat prominent,
but this may be partly due to the absence of superfluous flesh
on the face. The eyes are rather deep set, but otherwise
resemble those of Kandians. Some faces are practically hair-
less below the eyes, and there is rarely more than a very sparing
growth of hair on the face, a very thin short moustache and
a little short hair on the chin being all that is usually present.
In this respect, also, they resemble many Kandian Sinhalese,
but not Low-country Sinhalese, who are a distinctly hairy
race, and often have thick beards, hairy chests, and a central
line of hair down to the navel, which is said to be thought a
mark of beauty. This is quite uncommon among Kandian
Sinhalese, and apparently totally absent among the Vaeddas.
A few Vaeddas have more beard than others, but it is always
thin ; such a feature may indicate some mixture in their
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blood ; I have seen it with a very dark skin, The forehead
is narrow and not high ; it does not recede much from the
line of the face.

Dr. Virchow gave the following proportions of their skulls,
together with those of Sinhalese * and Tamils :—

Number of  Capacity in Helght  Breadth
Skulls Cubie Centimetres Length —Length

Vaeddas . - 1261 74'0 716
Sinhalese . A v D 14388 754 e X
Tamils . ' . 4 1247 i T L

* In gixteen ekulls this was 72°2.

He remarked that the average index of the ratio between
the length and breadth proves that the skull is * decidedly
dolichocephalous,’ only four out of the twenty being mesocephal-
ous, with an index of seventy-five, while the index of seven
was under seventy. He also stated that ‘ no elaborate proof
is needed that neither Sinhalese nor Vaeddas, at least in the
form of their skulls, present the slightest indication of any
relationship to the Mongols. Such a remarkably dolicho-
cephalous tribe has never yet been found among the Mongols.’
I may add that neither do they resemble the Australians in
any respect, to judge by the illustrations of them in the elabor-
ate works of Dr. Howitt and Messrs. Spencer and Gillen. On
this subject Dr. Virchow said : ‘ One glance at the skull, and
still more at the skeleton, of the Australian convinces us that
here a great and unmistakable contrast exists.'®* Some have
endeavoured to connect the Vaeddas with the Andamanese.
This is at once disposed of by Dr. Virchow, who remarked :
' The Andamanese, as well as the Negritos generally, are in
reality brachycephalic, and this one circumstance distin-
guishes them definitely from all the Ceylon races, If we add
to this that their hair grows in spiral coils, and is to be classed
with the woolly hair of the genuine negro, then every possi-
bility disappears of a union with the Vaeddas unless we assume
that climatic influences have specially affected the hair.’ ®

The hair of the Vaeddas is black with a slight brownish

! Tt is uncertain how many of these were the skuils of Kandians.
' O0p. at. p. 131,
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tinge, and, if attended to, is not more frizzly than that of
ordinary Kandian Sinhalese. It is never cut, and is tied in
a knot at the back of the head (as stated by Knox, p. 62),
exactly like that of all Sinhalese, Photographs of some Village
Vaeddas who have been brought to Kandy and elsewhere to
be exhibited represent men with wild unkempt frizzly locks ;
but I have never seen anything of the kind in their own dis-
tricts, and it is probable that the heads of those who have
been so pourtrayed have been ‘ made up* specially, in order
to increase their wild appearance—as, in fact, I was informed
by their Sinhalese neighbours has been done on similar occa-
sions. The wildest Vaeddas whom I ever met, in the middle
of dense forest, had their hair tied up in a knot at the back of
their heads in the usual way of the villagers ; these were the
true Forest Vaeddas who could speak only the Vaedi dialect.

It may occasionally be a practice of the Vaeddas when hunt-
ing, as it is of other hunters in Ceylon, to wander in the forest
with unfastened hair ; but from my own experience of them,
and from that of Sinhalese who live in their district and are
well acquainted with them, T am able to state that it is not
otherwise done habitually by any but an extremely limited
number. In answer to special inquiries, [ was informed that
some few individuals do neglect to attend to their hair, and
allow it to stand out in this wild-looking manner. Instead of
their hair being naturally frizzly, [ have never seen a Vaedda
with hair more wavy than that of the Low-country Sinhalese
of the western coast districts. I may repeat that so far as
superficial appearances go, there is nothing in the figure (except
the smaller height), the features, or the ordinary coiffure, and
very little in the average colour of the skin, to distinguish the
Vaedda from many low-caste Kandians found in the northern
and north-western Sinhalese districts.

There is only one race in Ceylon with curly hair; they are
the Kinnaras or Karmintays, the mat-weavers, the lowest
caste in the island. In the case of some of the men the whole
hair of the crown consists of a mass of very short thick curls,
while the lips of those I have seen were invariably rather thick,
although the jaws were not prognathous. Their faces resemble
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in other respects those of Kandians, and are not of the Mon-
golian type. The hair of the women is tied up in a knot like
that of the ordinary Sinhalese, The men never allow their
hair to hang down beyond the upper part of the neck, even
in the case of those whose locks are not so curly as others;
it is always cut off when it reaches this length. The colour
of these people is the same dark brown as that of the average
Kandian villager ; T have seen none who were much darker
than this,

Their mode of life does not indicate any connexion with the
Vaeddas, none of them being either hunters or fishers; all
gain their living by weaving mats in frames, and by cultivating
millet and rice. They have village tanks and rice fields, and
keep cattle; their villages and houses are clean and neat,
being exactly like those of the Kandian Sinhalese. They have
no tradition regarding their origin, and no dialect of their
own, knowing not one word except Sinhalese; and nearly
all their folk-stories are the same as those of the Kandians,
Those which vary from the latter are chiefly Buddhistic, the
race being all Buddhists, though not permitted by the Kan-
dians to enter the wihfiras, or the houses of other villagers.
Their rank is so low that, as some of them admitted to me,
they address even the Rodiyas, whom many wrongly believe
to be the lowest race in the island, as Himaduruwd, * my Lord,’
and do not pass them on a path without first asking permission
to do so. I was informed that the Rodivas at onece interfere
if any of the men attempt to allow their hair to grow beyond
the upper part of the neck, and order them to cut it shorter.

I believe that they are now found only in the district imme-
diately to the north and north-west of Kandy and near Kuru-
niegala ; but a Sinhalese folk tale places some on the western
coast. This may indicate that we have in them the remnant
of another tribe who came from the Malaydlam country, It
is interesting to note that, like the Vaeddas, they have com-
pletely abandoned their original language.

On the other hand, there is another race, of which only a
few villages exist in the North-western and perhaps in the
North-central Provinces, called * Waga® or *Waga men,’ who
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are traditionally supposed to be the descendants of some of
the Tamil captives brought from Southern India by Gaja-Bihu
I, in the second century A.p. These people, though nearly
as much isolated among the Sinhalese as the Vaeddas,
but not so much as the Kinnaras, still retain and speak their
original Tamil tongue, in addition to Sinhalese. They closely
resemble Sinhalese of some low castes, and are rather darker
in colour than the average Sinhalese villagers. Why some
races should have abandoned their mother tongue and others
have retained it is a fact for which I am unable to offer any
satisfactory explanation.

The Waga people, although they are supposed to have been
originally only charcoal burners, are now cultivators exactly
like their neighbours. They term themselves of good caste,
and the men have the usual names which denote that position,
such as Maenikrila, Kapurila, etc.; but the women have
names that belong to persons of low caste, such as Bokki,
Bandli, Badi, Kombi, Gaembi, Tikiri, Latti. One might expect
the name of the race to mean Vanga, that is, Bengal, but
that the people both speak Tamil and claim to be Tamils.

The figure of most of the Tamil-speaking Vaeddas naturally
approximates to that of the Tamils with whom they are inter-
married—so much so that there is little in it to distinguish
them, and especially the women, from many village Tamils of
a rather low caste. In the greater width of the hips and the
amount of posterior tissue, the difference between the females
and the Village Vaedda women is marked. Their colour is
also commonly darker than that of the Vaeddas of the interior,
and is sometimes black, with brownish shadows.! The charac-
ter of the features of the men approaches that of the Village

! The only races I have seen with jet-black skins, which always
have distinctly blue or purple shadows, are many of the Tamils of
Southern India (not Ceylon), and all the Wolofs of the Sencgal and
Gambia coast districts, who have no resemblance to the true negroes.
Some of the Andamanese are also described as having skins of this
black-lead colour. The same peculiar colour is to be seen in some
few northern Kandians, but such cases are quite exceptional, and are
doubtless due to a strain of Drividian blood. Tt does not occur among
the Vaeddas.

T —
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Vaeddas ; there are the same scanty hair or absence of hair
on the upper lip and chin, and the somewhat prominent cheek
bones, and, according to my observation, straight noses. The
hair is always tied in a knot at the back of the head.

The description of the Village Vaeddas is generally applic-
able to the Wanniyas, who, however, are perhaps an inch or
two taller, on an average, and I think have slightly less pro-
minent cheek bones. Their eyebrows are low and fairly
straight, their eyes deep set, their noses generally straight,
and their lips not thicker than those of the average Kandian
villager. There may also be a slight difference in the shade
of the skin, which is perhaps not quite of the same dull dirty
tint as that of the Vaeddas; but otherwise, like theirs, is
nearly always a dark brown with a reddish tinge, though
darker shades are also seen. There are variations in the colour,
some having distinctly reddish skins, and others skins of a
deep walnut hue, The hair is nearly straight, and excepting
sometimes when they are hunting is always tied in a knot at
the back of the head. The face is commonly nearly hairless
below the eyes. The women differ in appearance from Tamils :
they have oval faces, pleasant comely features, and not
ungraceful figures. Among all Vaeddas and Wanniyas the
superciliary ridge is rather prominent ; it is never absent in
Kandian Sinhalese, but is often unnoticeable in Tamils and the
so-called * Moormen.’

Omaments,—The Tamil-speaking male Vaeddas and those
of the south-eastern coast tract, who are brought into com-
munication with the Tamils, or Sinhalese who have adopted
some of the habits of Tamils, carry a ring or stud in the lobe
of each ear after marriage, and some of the former also wear
silver bangles. The Vaeddas of the interior and the Wanniyas
often have silver rings in their ears, and I have observed the
Forest Vaeddas with similar ornaments, which some of the
most northern Kandian villagers, as well as the Rodiyas, also
commonly wear, but not other Sinhalese men, nor the Kinnaras_

Mr. Nevill remarked that the females put on necklaces of
coloured glass beads when they can get them, and shell, ivory,
glass, or brass bangles. The Village Vaedda women are said
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by him to have worn in former times a considerable amount
of costly jewellery made of gold and gems, in the form of neck-
laces and bangles, but not anklets or nose ornaments (which
Sinhalese also never wear) ; there cannot be much of this left
among them now. They also had ear-jewels, set like those of
the Kandian Sinhalese, in a large hole which is bored through
the lobe of the ear and expanded to receive them, to a diameter
of about three-quarters of an inch ; some of them were made
of ivory, homn, or bone, and were carved and etched. Brass
ones are now worn. Sinhalese women have a cylindrical tube
of silver, closed at the outer end and having a projecting rim
at it ; in this end are inserted pieces of red glass or garnets,
round a central stone or boss.

Mr. Nevill also observed that when properly dressed in their
villages both men and women adorn their hair with bright or
fragrant flowers and leaves, and occasionally add garlands of
flowers for their necks, red and orange being their favourite
colours. I havenoticed that Kandian girls do the same. He
added that the Vaeddas also crush fragrant leaves and rub
them on their hair, neck, arms, and breast. He learnt that
the marrow of the Sambar deer (Rusa aristolelis) is applied
about once a week to the hair, if procurable ; or the fat of the
Talagoyd or Monitor Lizard (Varemus dracaema), commonly
called in Ceylon the ‘ Iguana,' is used for this purpose. He
was of opinion that the number of split bones left by pre-
historic people may be due to a similar custom.?

Dwellings.—Mr. Nevill states regarding the Forest Vaeddas :
“ If possible, a cave is chosen for the home, and improved by
a slight roof in front, if too exposed, and around this the food-
winner ranges ' during the rainy season, when the Sambar
deer frequent the neighbourhood of the hills. ‘A good cave
becomes an hereditary possession. . . . Where an overhang-
ing rock can be found, it is of course sufficient. Otherwise
any rock is chosen, and some sticks being laid sloping from in
front of it, it is roughly thatched with twigs, rushes, and large
pieces of bark. A few elk [Sambar] hides, if not bought up

! The Taprobaniam, Vol. i, p. 180
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by pedlars, will form a screen at one end. If it is only to
exclude dew, a very few branches or bits of bark suffice.

“In the dry hot months when brooks and ponds dry up,
the game collects in the low forests around the half-dried river
beds. He then takes wife and children, aged parents, or
crippled relatives, and settles them in a hut close to where
water can be got. From this he makes his hunting forays,
and returns to it with his game.

" Besides his high-ground [cave] residence, and his low-
ground residence, if a tract of forest burst suddenly into flower
that attracts vast swarms of bees, or into useful fruit, the
family will make a little picnic party, and go there for a week
or a month, if it be too far from the home for daily visits. He
cannot, however, be called nomadic,' #

The houses of the Forest Vaeddas are flimsy, easily erected,
low rectangular huts or shelters under shady trees, built of
thin sticks, and usually in a reversed wide V shape, without
walls, though some have them. They have a covering of
grass on the roof, or in default of it the skins of Sambar deer,
or broad pieces of bark. The temporary huts of the Village
Vaeddas are quite similar ; and their more permanent houses
are also rectangular,® with a low roof raised on walls which
aremveredwithhrmdstripsufbark,urhnvethespncﬁ
between the sticks filled with leafy twigs. A few fill up the
walls withmud. Nearer the eastern coast, where suitable trees
for barking are scarce or absent, they have only grass roofs, and
leafy twigs are almost always employed for closing the spaces
in the walls. Mr. Nevill remarked that there is little difference
between the homes of the Village and Forest Vaeddas except
that the former makes his house sufficiently substantial to
keep out rain as well as dew ; and that he leaves his family
at it, and does not usually take them to his temporary hunting
quarters. The Wanniyas erect similar huts roofed with grass ;

! Dr. Seligmann is giving a full account of the cave dwellings of
}hu Forest Vaeddas.
! The Taprobanian, Vol. i, p. 186,
* With the exception of a few Tamil villages in the Northern Province
there are no circular dwelling-houses in Ceylon.
E
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nearly all those I have seen had only walls of sticks, filled up
with leafy twigs, but a few possessed mud walls—or rather,
mud was used in them instead of the twigs.

Any bushes growing at the front of the huts are cleared
away, s0 as to leave an open space under the trees, in which
the occupants can sit, or lie, or cook, and peg out deer-skins
for drying, or dry their surplus meat on a rectangular stick
frame over a slow fire, this being a common custom of all
hunters in Ceylon. They all abandon the site for very slight
reasons, and establish themselves a mile or more away, often,
in the case of those who cultivate millet, in order to be mear
the piece of ground which they are clearing for millet-growing,
and at which, in any case, the men generally reside for some
months in huts like those of the Forest Vaeddas, to protect
the crop from Elephants, Deer, and Buffaloes.

Sometimes they form a new hamlet because they find them-
selves too near a road used by the public, or on account of an
outbreak of sickness. In the latter instance it is thought that
the old site was haunted by local devils who caused the dis-
ease. [ have known the northern and north-western Kandian
Sinhalese abandon villages for the two latter reasons, even
when their huts had mud walls and raised earthen floors, which
require much more labour to reconstruct.

Food.—The food of the Forest Vaeddas consists of fruits,
roots of wild yams, and especially honey and the flesh of any
animals they can kill, which are chiefly  Igufinas,’ Pigs, and
Deer. All the Village Vaeddas, and the Tamil-speaking
Vaeddas (with the exception of a very few who are solely
fishermen), and the Wanniyas eat the same food, and have in
addition the small millet above-mentioned, called Kurahan
by the Sinhalese, the Indian Rdgi (Eleusine coracana). This
is grown in temporary clearings (termed héma in Sinhalese),
made in the forest, all bushes and grass being cut and burnt
off, but not the larger trees. After one crop, or sometimes
two, have been taken off the ground, the clearing is abandoned,
and allowed to be overgrown once more with jungle, and is
not recultivated until from five to seven years have elapsed.
In these clearings, which are exactly like those of the Sinhalese,
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are also grown a few red Chillies and Gourds, and sometimes
a little Indian Corn, and a small Pulse called Mun (Phaseolus
mungo). A very few Village Vaeddas and Wanniyas who live
in suitable places for it grow and irrigate a little rice, which
the Forest Vaeddas are now learning to cook and eat when
they can procure it.

Mr. Nevill was informed that ‘of all food the greatest
delicacy is considered to be little bits of lean flesh, chopped
up, and wrapped in fat of the Iguana, taken from the entrails
apparently, This is broiled.' * The flesh of this lizard is
white, and rather wanting in flavour, but not in any way un-
palatable ; I have often eaten it when stationed in the jungle,
and it is a favourite dish of the Kandian Sinhalese villagers.

Following the example of their Tamil neighbours, the Wanni-
yas and the Tamil-speaking Vaeddas do not eat Monkeys,
which, however, form a regular item in the diet of all Vaeddas
of the interior, and with the exception of the small brown
Monkey (Thersites) are eaten by the majority of the northern
Kandian villagers. The flesh is dark-coloured, and somewhat
strongly flavoured ; I have tried it more than once, feeling
at the time that I was, as it were, the next-door neighbour of
palacolithic man, and practising something allied to canni-
balism.

The Tamil-speaking Vaeddas informed me that they have
no forbidden meats excepting the Monkey and some of the
‘ Vahanas' of their Hindu Gods, that is, the animals on which
the Gods ride, such as the Peafowl and the Rat, the Vahanas
of Skanda and Ganésa,

The Coast Vaeddas subsist on fish, in addition ; they alone
catch them by netting or spearing them. Like the Sinhalese
and Tamils of jungle villages, all are accustomed to capture
fish in the dry seasons either by baling the water out of shallow
poals, or by stupefying the fish by means of poisonous leaves
or fruits thrown into the water. The crushed leaves of the
Timbiri tree (Diospyros embryopteris), or the crushed fruit of
the Kukuru-mahan bush (Randia dumetorum), and also, accord-

! The Tqprobanian, Vol. |, p. 1or.
4 i & j 3|
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ing to Mr. Nevill, the roots of a species of creeper called Kala-
vael (Derris scandens) are especially used for this purpose.

Unlike the Low-country Sinhalese, they never fish with the
hook, a peculiarity that they share with the Wanniyas and
nearly all Kandian Sinhalese, who for some reason, unknown
even to themselves, hold that it is quite improper to do so:!
Whether the Sinbalese name for fish-hook, bili-kafuwa, the
word bili meaning also offerings made to devils, has had any
influence, I cannot say ; but the feeling may be connected
with the fact that the north-western Kandians also think it
a disgraceful act for a female, even though a child, to capture
a fish in any way whatever. I have never been able to
discover an explanation of this prohibition. Whatever the
objection may be to the fish-hook, it is not applicable to the
Tamils ; I have seen Tamil women of jungle villages fishing
with a line and hook, and proud to show the number of fish
they had taken.

The millet is ground into flour on a flat stone, or in a quern
by those who possess one, and is cooked by baking it inside a
wood fire. The flour is first mixed with water on a deer-
skin or some broad leaves, into a stiff paste, which is made
into a circular cake more than an inch thick and some nine
inches in diameter. This is then covered on both sides with
the large green leaves of the Halmilla tree (Berrya ammonilla).
After the fire has burnt for some time, so as to contain a supply
of redhot charcoal, it is raked away, and the cake is laid on
the hot ashes, and covered up by more ashes and the burning
charcoal, the heat of which in a few minutes is considered to
have baked it sufficiently. The Wanniyas term this cake
Alupota, * Ashes-slab ' ; it is the Ginipiiwa, or * Fire-cake,’ of
the Sinhalese hunters, who also make it. Mr. Nevill states
that cakes are also made of the dried and ground-up seeds of
the Tree-fern (Cycas circinalis); the ‘cabbage,’ or bud of
unopened leaves at the crown of the wild Date (Phoenix
zeylanica), is doubtless also eaten, as by Sinhalese villagers.

As in the case of all humters, meat is cooked by broiling

! Plutarch mentions that the natives of Oxyrhynchus in Eg
didmtmtﬁnhﬂmthadhemmghtwiﬂ:ahm{n s
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The few who have rice boil it ; being in the neighbourhood
of Sinhalese or Tamil villages, where common pottery is obtain-
able, such persons are able to procure earthenware pots for
the purpose.

Inciuding even the wildest Forest Vaeddas, all are accus-
tomed to chew sliced Areka-nuts with Betel-vine leaves, when
they can get them from other villagers. In default of them
they (like the inhabitants of remote Kandian villages who are
without them) use the leaves of aromatic herbs, especially a
Basil, Talad (Amisockilus suffrudicosus), and the bark of the
Kaeppitiya (Crofon lacciferum)—one of the bushes on which
stick-lac is found—and other trees, among which Mr. Newill
includes the Demata (Gmelina asiatica) and Dawata (Carallia
tndegerrima), and the seeds of a Lac-bush (Gardenia carinala).
He states that lime is sometimes burnt from shells of Cyelo-
phorus involvulus, and taken with the barks as a luxury. Some
Forest Vaeddas looked with suspicion on some cut tobacco
which I offered them for chewing, and refused it, as they had
not previously seen any like it; but they readily took the
uncut leaf.

According to Mr. Newill, * they will drink the clear water
in a natural [rock] cistern, but will not drink the clear water
of pools in the bed of a river or in forest hollows. If water is
wanted at a stream, they scoop a little hollow in the sand,
where it looks clean and sharp, and wait until the water filters
through into it. They particularly like water lightly tinged
yellow with mud, called Bora-diva, and it is considered better
flavoured and more wholesome than plain water. They will
drink river water, unless it be clear and stagnant ; and the
clear water of streams, running, they also drink if there be no
sand in their bed in which to scoop a hollow. Stagnant clear
water is considered very bad, in fact, poisonous.' ! Kandian
villagers also prefer * bora-diya,” and the water of pools which
are covered with a green vegetable growth. [ hawve found this
water always good and sweet.

Utensils.—At their dwellings the simple wants of these
people are easily supplied. In some parts of the interior the

' The Taprobawiam, Vol. i, p. 187.
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wilder Vaeddas have a few large hollow black shells of the
hard fruit of a high tree which grows in the eastern forests,
the name of which I omitted to note, slung by some bark
strings for carrying. More commonly they use the shells of
small Pumpkins, with a section cut off at the stem, similarly
strung, and termed Panliya. These are about seven and a
half inches in diameter, and are used for carrying water or
honey (Fig. 18).

The only other household article that they really require is
a bag, or perhaps two, made of the inner bark of a short slightly
tapering length of the Riti tree, which is stripped off or drawn
off in one piece, after being well beaten, and is sewn together
at the larger end. This makes a strong and very durable bag,
called a Riti-malla, which lasts for some years, and has almost
the appearance of having been woven. One in my possession,
blackened with age, is thirty inches long, ten and a half inches
wide near the mouth when laid flat, and fourteen inches wide
at the other end (Fig. 1g). The bag is used for carrying or
storing millet, or any other food. Some also make small
baskets of the same inner bark. The Wanniyas and those
who live near the sea have, like the Kandians, whole gourds
({labba) for holding water, and also use common earthenware
pots, obtained from Sinhalese potters, for cooking and for
containing water. Mr. Nevill learnt that in ancient times the
[Village] Vaeddas had household vessels made of copper and
even gold, for holding water and for cooking, and he saw
copper ones still in use, There is no probability that the wilder
Vaeddas ever possessed such articles. Neither Vaeddas nor
Wanniyas are acquainted with the art of making pottery,
and certainly the former, and T believe also the latter, do not
understand any form of mat or other weaving. Deer-skins
supply the place of mats for sleeping on, or when preparing
food.

The blades of axes and especially those of arrows answer
all the purposes for which knives are usually thought to be
indispensable. Those who cultivate millet or rice purchase
for the purpose, by exchange of honey, meat, deer-skins, or
horns, or beeswax made into thick circular cakes, the digging
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hoes termed by us * Mamoty '—(more correctly, the Tamil word
man-vettei, earth-digging implement)—and by the Sinhalese
Udaella. For excavating purposes, such as taking up wild
yams, or digging out of their burrows the Pangolin or Scaly
Ant-eater (Manis penfadactyla) and the * Iguana,’ they, like
the Kandian hunters, merely use a sharpened stick. All who
make clearings for millet-growing buy the Bill-hooks (kaetta)
which are used by their Sinhalese or Tamil neighbours.

Fire-making.—Fire is commonly got by striking a spark
with the aid of the axe, the word for it being gini-gahanawd,
‘ to strike fire." A piece of flint and a little tinder are generally
carried, or the latter is soon made from a bit of rag. But all
Vaeddas and Wanniyas are also able and accustomed to obtain
it by means of friction with two dry sticks. There are two
ways of doing this. In one they use the twirling-stick, both
races invariably turning it between the hands while the point
rests in a hollow in a lower stick which is held on the ground
by the feet. The expression used for this by the Vaeddas is
gini-gahen ginna gammawd, ‘ to take fire from the fire-tree’;
it is one of the very few alliterative sayings used by them or
the Sinhalese, with the exception of simple duplicated words
and the refrains of songs. The Vaeddas and Wanniyas use
various woods for getting fire by this method, but Velan
(Plerospermum suberifolium) is a general favourite,

The other method, which when practised with wood picked
up in the forest is much more laborious, is by simply rubbing
one stick across another ; the Wanniyas and Sinhalese express
it by the verb mandinawa. Only extremely dry Velan wood
is used for obtaining fire by this process, which, as the wood
is probably even then not thoroughly dry, I was told some-
times occupies mearly two ‘ paeyas,” or forty minutes.!

This is the mode of fire-making employed by some tribes of
Central Australia, but not other Australians, the edge of a

! Dr. Schweinfurth, in The Haart of Africa, 3rd Ed., Vol. i, p. 254.
describes this method of obtaining fire in the Higher Nile districts,
the whole proceeding being a marvel which might well nigh eclipse
the magic of my lucifer matches.' It is also practised in Sencgal.
(Caillié, Travels through Contral Africa, Vol iy p. 123.)
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piece of wood used as a spear-thrower being rubbed * back-
wards and forwards upon the shield ; in a short time the light
wood is charred, then it glows, and with judicious blowing the
glow is fanned into a flame."*

This method of getting fire is found in Malayilam and Tra-
 vancore, the very district from which it is probable that the
earliest settlers came to Ceylon. In Mr. Thurston's Efhno-
graphic Notes of Southern India, pp. 468, 469, it is stated that
fire is made by cross-friction by the Pulayans of Travancore
and the Paniyans who live at the base of the Western Ghilts
of Malabar. He gives an illustration of two members of the
latter race engaged on this work, which he describes as fol-
lows : * A portion of a bamboo stem, about one foot in length,
in which two nodes are included, is split longitudinally into
two equal parts. On one half a sharp edge is cut with a knife.
In the other a longitudinal slit is made through about two-
thirds of its length, which is stuffed with a piece of cotton
cloth. The latter is held firmly on the ground with its convex
surface upwards, and the cutting edge drawn, with a gradually
quickening sawing motion, rapidly to and fro across it by two
men * until the cloth is ignited by the incandescent particles
of wood in the groove cut by the sharp edge. The cloth is
then blown by the lips into a blaze.’

When no flint or chert is available, the Kandian Sinhalese
also employ both processes, but naturally they prefer the
twirling stick, which they always turn by means of a bow and
slack string, using in the north either Velan wood for both
sticks, or often the wood of the Lilu tree (Cordia myxa) for
the lower stick, and Mayila wood (Bawhinia racemosa), which
is very hard, for the upper one, or twirlingstick. The use of

! Messrs. Spencer and Gillen's The Native Tribes of Central Ausivalia,
P 586 ; The Northern Tribes of Central Australia, p. 610,

¥ In the illustration only one man is doing the sawing work, while
the other holds the lower stick. Captain Lewin described a nearly
similar method employed by the Chittagong Hill Tribes. A semi-
circular groove was cut round a split bamboo, and a flexible strip of
bamboo worked in it until the dust became incandescent.—Wild
Races of S. E. India, p- 207.
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the bow for this purpose is ane of the very few practices which
differentiate the Sinhalese from the Vaeddas.

There is a third method of making fire by means of two
sticks ; in it the pointed end of one stick is rubbed in a long
groove made in the other. I believe it is unknown in Ceylon,
Dr. Guppy, who calls it * the Polynesian method,’ saw it used
in the Solomon Islands, and stated that ‘ the friction in some
three or four minutes produces smoke; and finally a fine
powder, which has been collecting in a small heap at the end
of the groove, begins to smoulder. After being carefully
nursed by the breath of the operator, the tiny flame is trans-
ferred to a piece of touch-wood, and, the object is attained.’ !

Darwin also observed this mode of fire-making in Tahiti,
and wrote of it, * The fire was produced in a few seconds’:
he himself tried it, and found that it required ‘ the greatest
exertion.”

In the Eastern Archipelago A. R. Wallace noticed that
cross-friction was employed.®

Thus we find that fire may be obtained from two pieces of
dry wood by three different methods : (r) by drill-friction of
a point in a hollow, the mode most generally used, which is
again subdivided into hand-drill friction, bow-drill friction,
and cord-drill friction (as used for the sacred fire of Hinduoism) ;
(2) by transverse friction of a knife-edge in a groove; and
i3}b}¥lnugitudinalﬂ‘icﬁmnfapointinag?mve_

The fact that even those Vaeddas who have seen fire ob-
tahadbytm'ningtbetvﬁﬂhg-sﬁckndthabuwnwmw
this method, although they understand the action of the bow
andthamewithwhichﬁ:tmbuohtainedbymingit. shows
how extremely conservative in their ideas such people are.
When they had said of it to me, “ The Sinhalese do it, but it
1s mot our custom,” there was an end of the matter, so far as
they were concerned. This is exactly the way of the northern
and north-western Kandian Sinhalese. When 1 asked one of
the latter whom I knew well why he did not try the effect of

* The Solomon Islands, p. 65.
* A Naturalist's Voyage, ed. 1882, D. 400,
¥ The Malay Archipelago, sth ed. p. 325
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manure on his rice field, which he complained was not very
productive, he made the usual reply, * We are not accustomed
to do it.”" After I had explained the matter further, and
snggested an experiment on one small patch, he ended the
discussion by remarking, “ My father did notdo it. Am I a
better man than my father ? "' When this is the mental
position of primitive races, it is clear that immense periods of
time must be allowed for the development of the slightest and
simplest advances towards civilisation.

Weapons and Tools.—The weapons of all the Vaeddas and
Wanniyas consist only of a diminutive axe (Fig. o) and a
bow and arrows, generally two in number according to Mr.
Nevill, and rarely three among the former race; but usually
three among the latter people. Mr. Nevill had an axe that
was two and a half inches wide and five and a half inches long
in the blade: but some are much smaller than this. These
axes have handles from eighteen inches to two feet in length,
which are passed through a socket-hole in the head Nearly
similar tools are in general use by the Kandians, and are
illustrated in a later chapter. Neither Vaeddas nor most
Wanniyas carry knives, which Kandian Sinhalese find indis-
pensable. The steel heads of these tools are obtained from
Sinhalese or Tamil smiths in exchange for skins, honey, or meat.

The correct length for a Vaedda or Wanniya bow is con-
sidered to be a little more than the owner's own height, but
there is no fixed standard, the length partly depending on the
strength of the person who is to use the bow. Some consider-
ably exceed their owner's height ; but short ones are often
preferred for use in thick forest, as being more convenient to
carry than long ones. One Wanniya bow that T got (Fig. 16)
is only four feet ten inches long* and the old man from whom
I obtained it stated that he always used similar short ones ;

11t i Jaid dewn in the Ordinances of Manu {iv, 178) that a good
man should always follow the path of his father and grandparents,
%0 the attitude of the villager was quite correct.
"Snmﬂbumul British archers in mediaeval times were only five
ect long.
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other men informed me that they preferred longer ones. The
longest are perhaps six feet in length.

The Vaeddas of the interior make them of Kolon (4dina
cordifolia) and Kaekala wood (Cyathocalyx zeylamicus), split
and thinned down to the required size, and also of Kobba or
Kobbae-wael (Allophylus cobbe). The Tamil-speaking Vaeddas
to the south of Trincomalee employ the wood of the Ulkenda
tree for them. All are rough, round in section, and not always
straight, and are without notches. They are not decorated in
any way. The Wanniyas informed me that they only cut
their bows during the south-west monsoon, as they have an
idea, possibly well founded, that the constant bending and
relaxing of the fibres caused by the strong winds of that season
render the wood more elastic and tougher than at other times.
The roughest sort of Sinhalese bow does not differ from that
of the Vaeddas; but others vary in the material used, the
length and thickness, and in having elaborate decoration in
coloured lac. The length is usually greater than that of the
Vaedda weapon.

Mr. Nevill states that pellet-bows like those of the Sinhalese,
with two strings at the middle of which a piece of skin is fixed,
are used by Vaedda boys for killing small birds,

When shooting, the bow is commonly held by the left hand,
but occasionally by the right. Some Vaeddas and Wanniyas
are also accustomed to shoot while sitting on the ground,
hnldingthebuwbythefmt.bztwunthehigtmandthenext
one. This is chiefly, if not entirely, done in shooting animals
at night when they come to drink at a water-hole.

The twisted inner bark of two or three different trees is used
for bowstrings, or where they are available the exceedingly
tough fibres found in the long narrow leaves of a rock plant
called Niyanda (Sansicvera zeylanica). Many Vaeddas of the
interior employ for this purpose the fibres of the thin aerial
roots of the Banyan tree (Ficus indica). The Tamil-speaking
Vaeddas make use of the inner bark of a creeper called Gaera-
vaela in Sinhalese or Tevalan-kodi in Tamil. The Wanniyas
employ the inner bark of Velan trees. The string is some-
times rubbed with the split fruit of the Timbiri tree, which is



THE MODERN VAEDDAS 61

said to strengthen it. It is permanently fastened to one end
of the bow, and tied round the other when about to be used
(Fig. 11%).

The shafts of the arrows (Figs. 12-15) ! of all alike are made
of small Velan saplings, thinned down to about half an inch
in thickness, and the whole length is often three feet, but
varies from two to three. A wide notch is cut at the butt
end. Whether used by Vaeddas, Wanniyas, or Sinhalese,
they invariably have flat, narrow, and elongated steel heads
rounded at the points, without barbs. The Vaedda arrow-
heads are wider near the butt than those of the modern Sin-
halese, and very slightly concave on the sides, but some ancient
Sinhalese arrows nearly resembled those of the Vaeddas in
shape. They vary from two and a half inches to nearly
eighteen inches in length, the latter size being of course rarely
used, and only for large game such as Elephants ; the smallest
are required for Hares and birds. The usual length of the
blade is four or five inches. A set of three which a Wanniya
used varied from four to eight inches in length. The arrows
have nearly always either three or four feathers, which in
every case, even among the Sinhalese, are the primaries (or
long feathers) from the wing of the Peahen.® These are rarely
fixed in slight grooves cut in the stem. Occasionally five
feathers are employed, and Mr. Nevill stated that in some
instances they are placed in a slightly spiral direction. The
fine sirings of bark which tie the feathers to the shaft or bind
the shaft at the head are sometimes protected from wear by
being covered with a hard gum. A Wanniya arrow in my
possession (Fig. 17) is wrapped at the head with a thin strip
of deer-skin in a spiral. In former days, according to Mr.
Nevill, pieces of the shells of River Mussels (Unio lamellatus

! The arrows numbered 13 and 14 are in the possession of Mr. H. B.
» recently Provincial Engineer in the Public Works De-
partment, and were obtained by him from Village Vaeddas. They
differ from the nsual Vaedda type shown in the other arrow heads, and
Fig. 14 resembles those now employed by Sinhalese.
u:aﬂindinfndiaﬂw. Kilidisa describes an arrow which Raghu
against Indra, as being * fledged with peacock's plume.’ (Raghu-
vanga, Johnstone's translation, p- 26.) 3
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and U. marginatus) were used by some Vaeddas of the interior
as arrow-blades ; and he observed that the Sinhalese who live
in their district in the Eastern Province still term these bivalves
' arrow-head mussels.” !

Until recent times no ancient stone weapons or implements
had been discovered in Ceylon, and it was therefore assumed
that the aborigines were unacquainted with the art of their
fabrication. It was thus with great interest that I learnt from
my friend Mr. F. Lewis, of the Forest Department, that for a
considerable number of years several types of primitive stone
implements have been found in the Kandian hill-tract in
Maskeliya, by Mr. John Pole and Mr. G. B. Gardner. Through
the courtesy of these gentlemen I am able to append the
following particulars of their discoveries.

Mr. Pole, who has recently published a short account of his
collection in the Jowrnal of the Ceylon Branch of the Royal
Asiatic Society, writes that the first examples of these weapons
and tools were discovered twenty-five years ago by himself
and Mr. E. E. Green, who is now the Government Entomolo-
gist in Ceylon, on some hillocks at Imbulpitiya, near Nawala-
pitiyva. He states (i epist): ‘I have collected within the
last twenty-four vears over a thousand of these stones, in all
their fantastic shapes and material, and my conclusion is this :
The men of this age arrived at no type of implement. They
split the stone and made the implements they immediately
required, from the shards as they split them off, according to
their adaptability. A serviceable shard or flake was helped
to an “edge,” and when they found a * point” amongst their
shards they chipped the sides to make the point more service-
able. There was no attempt at copying any known design ;
the material was too obstinate to allow this.” He states that
he considers that the agreement of a few specimens with some
primitive types is merely an accidental coincidence. Of course
in these remarks Mr. Pole is referring only to the stone imple-
ments in his own collection.

In his paper on them he mentioned that similar flakes have
been found in the districts of Puttalam (that is, in the early

\ Tha Taprobamian, Vol. i, P 33
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Nagadipa), and Hambantota in the Low-Country ; and Matale,
Nawalapitiva, Dimbula, Dikoya, and Maskeliva in the moun-
tain region. He added that the Drs. Sarasin of Basle also
discovered some in Uva, and in caves at Nilgala ; and from
Mr. Pole and Mr. Gardner I learnt that Mr. J. Still, formerly
Assistant to the Archaeological Commissioner, Mr. H. C. P.
Bell, met with some made of quartz and chert in the North-
central Province.!

In a letter to the Ceylon Observer, dated August 8, 1907,
Mr. Pole remarked of the makers of those found by him on
the mountain ridges in Maskeliya, ' These people must have
lived in cordons of single families, for they must have entirely
occupied the vantage points of every spur of our mountains.
Not many flakes are found in the flats.’

He expressed the opinion that * There was never more than
a single family in one spot; there was no village artizan,
around whose domicile a larger number of shards and débris
might be found. . . . Each man was his own armourer, found
his own quartz stones, smashed off his own pieces from the
native rock, just as he was able ; made use of the most service-
able by coaxing off from them some extra thick edges. . . .
There was no getting rid of an obstinate angle in the stone
fractured. There was no subsequent rounding off of the
edges and corners.

‘As to shape and size, they took the chance chippings of
the stones, satisfied with the natural fracture, and worked the
blunter edges. The material was quartz of various formations
and compactness ; some as clear as glass, some clouded and
milky, and others of a granulated structure.’ It appeared
to him that the stones * had been brought from great distances
—for although there is scarcely a ridge up-country on which no
“ flakes " occur, it will be found that the material of which
they are formed exists nowhere in the vicinity.” He added
that there could hardly be any distinct classification of the
stones excepting into those with points and those with edges.

1 Dec G. Seligmann informs me that he also found worked quartz

%mﬂﬂwwthhmmumnmwlurmeﬂymupiﬁby
Vaeddas, and he has since published an account of them in * Man.'
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Mr. G. B. Gardner, of Belihuloya, had, however, a different
experience, and all the worked stones which he discovered
seem to have been arrow-heads. They were lying on the
ground on the summit of a hill. Hestates (in gpist.) : * They
generally consist of a natural stone of the right size with one
natural edge, and the other edge seems to have been chipped
to make it double-edged.’ These stones were not of the type
of any of those found by Mr. Pole! They were roughly tri-
angular, and were notched on both sides near the butt end for
tying to the shaft. He noticed the resemblance between them
and others in his collection, from Arizona and New Mexico,
made by the Red Indians within the last forty vears.

Specimens of all the types were sent from Ceylon to Mr.
Bruce Foote of the Indian Geological Survey, and were reported
by him to be identical with those which he has found through-
out Southern India; he considered them to be of Neolithic
age. According to Mr. Pole, the Drs. Sarasin (who, T believe,
had not inspected those found by Mr. Gardner) thought them
to be paleolithic, and of the ‘ Madeleine ' or Magdalénien
period—the time when the Mammoth and Aurochs and
Reindeer were hunted in France and England.

Any doubt as to their date which these conflicting opinions
might leave has now been definitely removed by the high
authority of Mr. C. H. Read, of the British Museum—to whom
I submitted Mr. Pole’s tracings of typical examples of the
stones and Mr. Gardner’s drawing of the type found by him—
and who has been courteous enough to furnish me with the
following expression of his opinion of their age: ‘I should
think there can be no question that the age of the stone
implements is either neolithic or relatively modern. These
stones seem to me to have much the same relation to the
Vaeddas as the stone implements of North America have to
the existing Red Indians.'

! I am indebted to Dr. Seligmann for a cutting from the Ceylon
Observer (weekly edition) for March s, 1909, in which Mr. Pole gave
an account of the discovery of numerous flint implements and cores
in a cave on Scarborough Estate, in Maskeliya. Among them was

one ‘ beautiful example’ of an arrow-head, but of what type is not
stated.
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Through the kindness of Mr. Pole and Mr. Gardner I am
able to supply illustrations (Figs. 20-34) of a typical
series of these articles which will indicate their shapes and
character better than attempts at description. Mr. Pole was
good enough to send me tracings of many of his * finds,” and
Mr. Gardner gave me a sketch of an arrow-head. Their
extremely rude nature is quite evident.

Notched arrow-heads have been found in England (rarely),
and in Neolithic Lake Dwellings in Europe—Switzerland,
France, Italy—with a slight broad stem or ‘ tang * at the butt,?
and also in Egypt and Japan ¢; but chiefly in North America,
where many types with a straight or very slightly curved base
or butt end like those of Cevlon have been obtained. These
last are all illustrated by Mr. Gerard Fowke in the Tlhirteenth
Annual Report of the Bureau of Ethnology, under the heading
“ Stemmed Flints.’

After the later settlers, whether Nigas or Magadhese, intro-
duced the arts of smelting and working iron,® the Vaeddas
would find little difficulty, in the accessible districts, in obtain-
ing steel axes and steel arrow-heads, which they still continue
to procure by barter from the Sinhalese or Tamil smiths.

Since no stone axes have been discovered in Ceylon, it is not
certain that the prehistoric Vaeddas made them. Doubtless
serviceable articles of this nature would be much more difficult

F'. ]:wttt. Half-Howrs among some English Aniiquities, p. 45
ig. 61,

® Dr. Munro. The Lake Duwellings of Euwrope, pp. 65, 103, 268,

! Seton-Karr. Report of U.S. National Musewm, 1go4, Plates
2, 4. O

* Sir John Evans. Awmcient Stone Implements of Greal Britain, p-
362.

* T have met with low mounds and scattered fragments of refuse
from very ancient smelting furnaces in three or four places in the
Northern Province, but I think not elsewhere. All trace of the fur-
naces had disappeared. To the best of my recollection all the heaps
were in uninhabited forest in places where kidney iron abounded on
the surface of the ground. There were some small fragments of a
very rough type of pottery mingled with the refuse in at least one
of the heaps, but nothing else to assist in determining the age. The
pieces of refuse resembled black slag from English smelting furnaces,
and not the scoriae rejected from forges.
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to fabricate than the simple tools shown in the illustration.
The axe seems to be more indispensable in Ceylon than the
arrow ; both Vaeddas and Wanniyas {and I may add Sin-
halese hunters also) are accustomed to procure a supply of
food by its aid, without employing the bow and arrow. [t
15 difficult to comprehend how the aborigines could exist in
the wild forests of Ceylon without it.

If they did not make stone axes, it is just possible that in
some way or other the primitive inhabitants may have been
able to procure metal ones. If so, they must have got them
from India, as it cannot be assumed that the Nigas, who may
have made them at a later date, arrived in the country until
several centuries had elapsed after the coming of the Vaeddas,
otherwise they would have occupied a greater portion of the
island. There may have been a trade in such articles at an
extremely early date. Iron or steel weapons and tools of
various kinds were in common use by the Aryans in the early
Vedic times, and it is possible that their manufacture may
have been understood in some part of Southern India also,
in the second or third millennium B.c. The Vaedda word for
an axe, gal-rackki, in which the first half of the compound
means * stone,’ appears to refer to the sharpening of the weapon
on a stone, according to Mr. Nevill's information,! and until
some examples have been discovered in Ceylon it cannot be
accepted as affording any proof of the employment of stone
axes by the first comers, no tradition of their use having
survived.

The earliest Sinhalese iron or steel axes that have been
found in Ceylon, apparently belonging to the second or third
century B.c., are mere socketless ‘ celts” They are described
and illustrated in a subsequent chapter. They are of a shape
which was found elsewhere in the later Neolithic period, the
polished-stone age. Although such tools must have been in
general use by the Sinhalese from the time of the arrival of
the first Gangetic settlers, the fact that only two examples of
this form of axe have been discovered, and that by the mere
accident of the excavation of a deep channel at Tissa through

! The Taprobaniam, Vol. i, p. 159,
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a hollow in which the refuse of an artificers’ settlement was
deposited, shows how unsafe it would be to assume that tools
which have not been found yet have never existed. All later
types of axes found in Ceylon are removed by centuries from
this primitive form. If, therefore, of the immense number
of iron or steel axes that were used in clearing away the
forests throughout all the civilised districts of Ceylon for prob-
ably more than five hundred years, only two examples have
been met with, it may easily have occurred that the dwellers
in the forests had axes, either of stone or iron or some other
metal, of which no specimen has yet been seen by us.

A few Wanniyas and Village Vaeddas who can afiord to
buy guns now use them in the dry season, when the rustling
of the crisp leaves that cover the ground at this time renders
it difficult to approach game without being observed.

Some of the Coast Vaeddas, but no others, have an iron-
headed spear or harpoon for catching fish, but T have not
examined one, though I have seen them using it while wading
in the brackish or salt water of the lagoons near the sea. As
no other form of spear is employed by Vaeddas, they may
have learnt its use from their Tamil neighbours in compara-
tively recent times.

Bathing.—Many of the Forest and Village Vaeddas do not
bathe. One man stated that he caught cold after the only
bath he ever took, and therefore he had abandoned the practice
as too dangerous. It will easily be understood that many of
them are not very cleanly in their persons. A gentleman in
the Survey Department who had occasion to make use of some
of them as guides in the forest informed me that they appeared
to spend most of their spare time in pursuit of their insect
comrades ; these appear to have been unfavourable specimens
of their race. It is also a common recreation of Sinhalese
villagers, especially females, and is looked upon as an exhibition
of disinterested friendship, to institute a searching examina-
tion of the heads of their friends for this purpase.

Hunting.—It is especially as hunters in thick forest that
the Forest and Village Vaeddas and Wanniyas are distin-
guished, and in this respect they are exceedingly skilful, if not
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altogether unrivalled. Lazy and inexpert as they seem when
idling about their houses, the rapidity with which they can
pass like shadows through thick jungle, without making the
least sound, is astonishing. They have assured me that when
the leaves lying on the ground are not too dry they can steal
up to any animal in the forests without rousing it, and kill it
while asleep, or at the least give it a mortal wound, with the
sole exception of the Peafowl, which is too wakeful to be caught
in this manner. Living in woods frequented by Elephants,
Bears, Buffaloes, and Leopards, they state that they have no
fear of any beast that the forest contains; and judging by
my own experiences when in the forest with some of them, I
should suppose that in any ordinary circumstances they could
escape from any of the three first-mentioned animals with
ease; the Leopard does not attack them. Occasionally,
however, a savage Sloth-bear (Ursus labiatus) mauls them
when met face to face at a sudden turn in a narrow jungle
track.?

A Vaedda once related to me a story of an incident of this
kind, which cost him the loss of half a finger. On rounding
4 corner in such a path he found himself close to a Bear which
immediately attacked him, knocking him down and endeavour-
ing to seize his face. He described vividly how he felt its hot
breath on his face as he caught its open jaw with both hands
while he lay on his back, with the Bear standing over him.
He succeeded in holding it thus for some minutes, in the mean-
time getting half his finger bitten off ; and at last by a great
effort he threw it backward and sprang to his feet. Luckily
for him, the Bear thought the adventure not worth pursuing,
and did not renew the attack, but disappeared in the jungle.

On another occasion a Village Vaedda was assaulted in the
same manner by a Bear, and came out of the encounter much
more seriously injured, being badly bitten on the arms and
head. He told those who found him lying on the path and
carried him home, how he heard a loud report while the Bear

* I have seen Kandian villagers who have been frightfully injured

by these Bears. In one case the whole side of the face was bitten
away,
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was worrying his head ; this was caused by the fracture of
his own skull by the animal's teeth. He was seriously ill when
the account was given to me, and I did not learn whether he
succumbed to his injuries or not. The way in which these
jungle-dwellers recuperate after extremely severe injuries is
sometimes surprising. I have known a Kandian recover
under home treatment by a village practitioner or * Vedarala'
when his thigh was half cut through in the middle and the
bone exposed, by his falling backwards across a razor-edged
piece of newly-blasted granite.

While engaged on a hunting expedition, these hunters—
and Kandians likewise—glide along in single file, avoiding
every leafy twig the rustling of which might betray their
presence, or if game be near holding it until the next man can
take charge of it, and hand it over in the same manner to the
man behind him. At such times all tread in the footprints
of the first man, who when putting his foot on the ground
first glides his toes along it in order to push aside any twigs
or leaves that might emit a noise if crushed. Their eyes and
ears are fully alert to catch the slightest sound or movement
among the thick jungle around them. With a lifetime’s ex-
perience and hereditary perceptive faculties to assist them,
the secrets of the deepest forest appear to them as an open
book which they read as they pass. They hear sounds and
see objects that to a person whose perception is dulled by
civilisation might as well be altogether absent, so far as his
power of observation is concerned. Their trained ears detect
the!naﬂal!nfthEWilﬂinrestanimahwalkingthrmghihﬂ
jungle at considerable distances away, and can distinguish even
the species by means of the sound, which is quite inaudible
to less experienced observers. If any uncertainty exists
regarding it they crouch down, or kneel down with one ear on
the ground, and soon clear up their doubts. When they are
in search of Deer or other animals with keen sight, they hide
their cloth by hanging leafy twigs round their waist-string.
mmﬂithMEVﬂ}'wﬂdnppeamnm,but there
is no trustworthy evidence to show that it was the primitive
dress of the aborigines of Ceylon.
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Wild honey being one of their favourite foods, their vision
and hearing are trmedtuauastunishingqujckneasindglecﬂng
every Bee that flies across their path, and noting its species,
and whether it is flying laden or is only in quest of food. When
it is carrying a load of honey and flying straight through the
trees, they at once move off in the same direction, if it be the
season in which the hives contain honey, that is, August and
September, knowing of course that the laden insect makes a
direct flight to its hive—the proverbial bee-line. As the nest
is approached other Bees are seen converging towards it, and
in a few minutes it is certain to be discovered,

Four species of Bees are found in the forests of Ceylon.
The greatest one, a giant among Honey-bees and as large as
a Hornet, is called the Bambari, its hive being a Bambaraya.
It hangs an immense white comb longitudinally under a sub-
stanﬁalbrandufataﬂtree,mhighupinthefaceofadiﬁ,
sheltered by overhanging rock. The Wanniyas have a belief
that the next species of Bee does not permit the Bambari to
make any part of its comb on the upper side of the branch.
Hittﬁdm,thanduwaﬂIimldmrryuﬁthehoneyinthat
pm'ﬁun,thatig;httnplﬂmnn}rabowthebnndlhﬂhnging
to it alane.

The largest of these combs is about five feet deep, but some-
what less in length. The comb is without any cover excepting
that provided by the bodies of the Bees, which usually cluster
thickly over it, and completely hide it, thus protecting it from
both sun and rain. The honey is chiefly used medicinally by
the Sinhalese, but for the Vaeddas it is an important addition
to the dietary. An old Wanniya once told me, as a good joke,
that when moral pressure was put upon him by a Ratémahat-
mayd, or principal district chief, in order to make him supply
some honey, he took care that it should be of this kind, and
after receiving the thanks of the chief, who anticipated some
pleasant eating, decamped before it was tasted. I was never
deadtnh'inghmeyagain,"hesaid, with a chuckle.

Mr. Nevill noted that to get this honey when the hives are
attached to rocks, the Vaeddas sometimes descend from above
by long frail ladders made of cane, These swing about in an
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alarming manner, rendering the task a very dangerous one,
especially at night. In order to appease the Spirit of the rock,
called Kandé Yakd, ‘ the Demon of the Rock,” and induce
him not to cause or permit the climber to fall, they sing songs
loudly [I presume in his honour] while engaged in the work.
Before undertaking the task a song is also sung, and a little
honey sprinkled, to propitiate the Spirit.

The next Bee in size, called Danduwaell, its hive being the
Danduwaellaya, also hangs a single uncovered small white
comb vertically under a branch, but never under a very high
one; it is commonly found in a low bush. A very small
portion of the comb is always constructed on and round the
upper side of the branch also. No larvae are placed in this
part, which is reserved for storing honey. This Bee protects
the comb in the same manner as the large species. The honey
is clear, rather pale-coloured, and sweet ; and is eaten by all
who find it. Asin the Bambard's comb, the cells are on both
sides of the comb, the more advanced larvae being in the
outermost cells ; these are often separated from the rest by one
or two rows of short empty cells. In the middle portion of
the comb the largest larvae are found round the centre. The
largest combs I have seen were from twelve to fourteen inches
wide and deep.

The third kind of Bee makes its hive in hollows in trees.
It is termed the Mi-maessd, the ‘ Bee-fly,’ the hive being the
Miya, and it bears a close resemblance to the common Honey-
bee of Europe. The honey is darker coloured but perhaps
sweeter than that of the last species. This is the kind that
is specially searched for by the hunters; as there are many
combs in the hive, of course much more honey is obtained
from it than from the single comb of the Danduwaelld, and
eight or even ten quarts of honey are taken from a very good
hive. The Forest Vaeddas are said to still occasionally pre-
serve surplus meat in this honey, placing it in the hollows of
trees, which they fill up with honey, and afterwards closing
the orifice with clay or wax.

The last Bee is an interesting one called the Kuda-Mi-
maessd, the * Small Bee-fly," no bigger than a small House-fly,
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which at a first glance it somewhat resembles. It is a fat-
bodied little insect, less than a quarter of an inch long, and is
extremely tame; when one perspires with the heat in the

jungle several of them often alight on one’s hand to drink the
moisture. It is black in colour, as are also its comb and
honey. There is very little of the latter in a hive, but it is
the sweetest of all. The nest is often found in a small dead
branch or stump ; and the entrance is built up with wax so
as to leave an orifice sometimes not wider than the lead of a |
common pencil, barely permitting the insect to enter. The
Wanniyas consider this Bee to hold higher rank than the
others, notwithstanding its diminutive size ; it is the Himi,
“Lord,” of the Bees, because, they say, its hive is sometimes
established at a higher level than those of the other kinds.

The honey of the two last-mentioned Bees is procured by
enlarging the entrance to the hive, or cutting a new one, with
the little axe which these hunters always carry by passing the
handle downward through their cloth belt. The work is easily
done, as the stings of the Bees are ineffective and rarely cause
injury ; in fact, they are not often inflicted upon the hive-
robbers ; but the Bambard is a dangerous insect when the
community is aroused—there being often several combs in
proximity on the same rock—and its hive can be cut down
only at night, after stupefying the Bees with a smoking torch
on which resin has been sprinkled.

Unless the wax be required for household use or barter, the
finders divide and eat it, and everything taken out of the hive,
excepting only the full-grown young which crawl out of their
cells in time to escape this fate; all the rest of the larvae,
hﬂwmnmrhde?ahped,beingthuught to be little, if at all,
iﬂftﬂmtnthﬁhm:y,anﬂhﬁng,asaﬂnnﬂianmumdme,

‘2 pleasant flavour like milk.”

In districts where there is suitable forest, the Kandian
Sinhalese make exactly similar, but temporary, excursions in
search of honey, and are fairly expert in observing the Bees,
without which they could not expect to meet with any success.

' I met with a similar Bee, which was equally tame, in the Gambia
in West Africa.
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Among some Sinhalese it is a custom for the man who dis-
covers a hive which he intends to take afterwards, to make a
cut with his axe on the stem of the tree ; the honey will not
then be removed by others. It is believed that if more than
five cuts were made the Bees would abandon the nest, While
on such expeditions in one northern district, it is a significant
fact that they still address each other as " Vaedda."

All the forests and jungle where the hunting races live are
apportioned among them for the purposes of hunting, getting
honey, taking fish, and collecting shed deer-horns ; and they
informed me that they respect each other's rights over them.
When I was out in the forest with some Wanniyas on one
occasion, one of them observed a half-broken twig hanging at
the end of a small branch—a common hunter's mark in the
jungle—and remarked at once that somebody had been passing
through their forest, which was a wild tract far from villages.
It was evidently a matter which caused them considerable
misgiving, and they discussed it long and eagerly, and eventu-
aﬂyaﬂmdthatitmsdonebyaceﬁaj:npemunnfmuthﬂ
hamlet, who was known to them as an unscrupulous character.
It must have been Tikka," they said, ** he is a bad man;
no one else would do such a thing. He has been collecting
some of our horns,”

It is well known that Deer shed their horns annually. At
the season when they are dropped the hunters wander about
in the forest in all directions in search of them, knowing that
they are useful for barter at the little roadside * boutiques,”
or shops, which they visit in order to procure cloth, salt, etce.
It is somewhat strange that many horns are found badly
gnawed, sometimes more than half through ; this is said to be
done by Porcupines. The work of collecting the homs is
laborious, and to our minds would not appear to be worth the
little that their finders obtain for them. A Wanniya who was
with me carried for three days, at considerable inconvenience,
a small gnawed homn for which he only expected to receive a
penny. After reaching his home he would still have a journey
of eight miles in order to dispose of it, but probably he would
carry some honey or other horns with him. At any rate this
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work would appear to be performed without much danger ; but
[ have known a man when so engaged to be attacked by a Sam-
bar deer, which knocked him down and broke his collar-bone.

The Vaeddas, and also Kandian hunters, usually go on
hunting or honey-collecting trips for a few days at a time:
but the Wanniyas are absent in the forests for about two
months together, returning home at intervals in order to fetch
a little millet-flour, or to leave horns, skins, or honey. They
take with them as food merely a small bag of millet-flour,
When other food fails they cook the large cakes that hawve
been described above, one of them sufficing for a day’s eating.
Of course the wilder Vaeddas who do not cultivate millet are
without this resource, and live entirely on the forest products
and animals at these times.

The Vaeddas are sometimes reduced to starvation if con-
tinuous rain fall while they are distant from their home on
these trips. At such times, they informed me that they seek
a large Riti tree (the bark of which is easily detached in large
pieces), and immediately make a long cut across it with an
axe, near the foot, and from each end of this a vertical cut of
about their own height, or a little more. The piece of bark
within the cuts is then lifted off the tree at the lower end, and
supported at the loose corners on two sticks set in the ground
for the purpose. This makes a tiny watertight shed under
which a man can sit and sleep while the rain lasts. I was
assured that sometimes they have been obliged by bad weather,
when the forest streams were impassable, to remain in such a
shelter for three, and in extreme cases even four days, without
food. They are so well inured to privation of this kind that
they seem little the worse for it, in the opinion of the Sinhalese
who know them best. They remarked that they had never
heard of a Vaedda's dying of starvation.

When I was in the forests for several days with a party of
Wanniyas, a heavy rain-storm came on in the evening, and
lasted all night. Using my breakfast-cup as a gauge, 1 found
that the fall amounted to more than three inches, It was
an awkward predicament, as we were quite without shelter,
and were merely camping under trees. There were no Riti
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trees in that part of the country, but the hunters were equal
to the emergency, the threatening appearance of the sky
having given us warning of the approaching storm, which
many earnest supplications addressed to one of their special
Forest-Deities, the Sat-Rajjuruwd, the deified King Maha-
Séna, had failed to avert, though accompanied by abundant
offerings of leafy twigs hung over the horizontal stems of
suitable creepers.

They scoured the forest all around until they found a tree
with a large hollow up the trunk, at its foot. Dried wood
was collected, and hastily crammed inside this shelter. Then
a fire was made round another large dead tree, which soon
became ablaze, and the whole night’s rain failed to extinguish
it. It will be observed that the fire was taken to the wood,
and not the wood to the fire; this is a hunter’s custom; a
hunter always makes his fire close to a supply of dry wood.
Round this tree we all camped, the men lying on improvised
beds of small leafy twigs which kept their bodies off the wet
ground, while I was in a hammock, between two blankets,
out of which the water was wrung in the morning. When
the rain at last ceased at 7 a.m., the dry wood was brought
out of its hiding-place, and a roaring fire was made at the
burning tree. This soon warmed us, and thoroughly evapo-
rated all the moisture in my clothes—no one else was much
overburdened with such articles—and the drenching had no
injurious effect on any one.

When animals have been wounded by their arrows, the
hunters track them through the jungle until they find them
exhausted or dead. Elephants are killed by means of heavy
arrows with the eighteen-inch blades, These are driven into
them behind the shoulder at very close range—a distance of
two&rthreej'ards—andasbnthedgeanfthehhdemﬂmrp-
ened, every branch touched by the shaft of the arrow as the
animal rushes through the jungle causes it to enlarge the
wound, until the loss of blood is so great that the Elephant
is exhausted, An old Wanniya, Kéna by name, told me that
he had killed nine Tusk-elephants in this way. Sambar deer
are taken in a similar manner. Deer and Pigs are often killed
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on moonlight nights, while drinking at small pools in the forest,
the hunter sitting behind a low bush or a small shelter of
leafy branches made on the leeward side of it. Tt is on such
occasions that the bow, if a very strong one, is sometimes held
by the foot.

By the Wanniyas, at least, if not also the Vaeddas, the
flesh of the Pig is never removed until the epidermis has been
scorched off by fire. On one occasion when one was shot they
refused to cut it up until this necessary preliminary work had
been done. * Whoever heard of cutting up a Pig before the
skin was burnt off,” they said ; and I was obliged to wait and
watch the proceeding., As the Pig is considered to be an
‘unclean ' animal by the Kapuwas, or demon-priests, in the
Vaedda districts, there may be some idea of first purifying
the meat by the application of the great purifier, fire, before
taking it away. A fire is made against one side of the animal
until it is charred, after which the body is turned over and the
other side, and, in fact, all parts are equally burnt, firebrands
being applied to the legs. The skin is then easily removed
by scraping it with sticks.

Kond was quite an original character. I never saw him
sleep in the ordinary way ; he merely sat with his back in a
comfortable position against a large tree, and he seemed to
obtain a good night's rest in this manner. He hobbled about
with a bent back, and supported by a long stick, and appeared
to be quite incapable of any useful work ; but as soon as we
began to make our way through the bushes he took the lead
and kept it, at a pace that was almost too rapid for me. He
knew, he said, every rock and game track in the forests in
which he and his friends were accustomed to hunt, and his
opinion was always listened to with respect, and his advice
followed.

The idea of locality of these hunters is perfectly developed.
Dnunetripra:takenbysnmeWanniyas through a piece
of wild pathless forest ten or eleven miles across, near Pada-
wiya tank, at the north-eastern boundary of the North-central
Province. The jungle was dense, and the journey therefore
occupied all day. Of course we were unable to proceed in a
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straight line, and more than once we deviated into a right-
angle from our proper direction in order to avoid thorny jungle
that was said to be in front of us. At about one o’'clock we
came to a high rock, as they had promised, an the top of which
good rain-water is always retained in a hollow. There we
cooked and ate some food, after which we resumed our tramp.
In the middle of the forest, as we were proceeding along a
deer-track, one of the men drew my attention to a hali-broken
twig hanging at the side of the path. * I broke that two
vears ago,” he said ; he was then proceeding at a right-angle
from the line we were taking.

When 1 asked him if he never lost his way in such thick
forest, full of undergrowth, he at first could not understand
my meaning. After I had explained it—I[eeling while doing so
that 1 was making an interesting exhibition of my ignorance—
he laughed consumedly, and thought it a capital joke. ' How
cam one lose it ? " he said. He had never heard of such a
thing before; to him it appeared to be quite impossible,!
apparently as much so as getting lost in an open field would
be to us. “ When we look at the sun we always know which
way to go,” he remarked. The men justified my confidence
in their powers by emerging, just before dusk, at the very
spot where I wished to arrive, many miles from the homes of
any of the party, Those who had acted as guides lived some
twelve miles or more away, by the nearest footpath ; and the
house of the man who lived nearest was five miles from the
point where we left the forest. I have always thought it a
very clever feat.

There can be no doubt that something more than the mere
sight of the sun is necessary when one is in the midst of such
thick leafy jungle as that of Ceylon. Accompanied by two
Kandian trackers, I once followed the tracks of a ‘ Rogue-
elephant * that T had alarmed, for more than half a day, in
thick forest, ending, nearly at dusk, seven miles from my
quarters by the shortest path; and nothing would convince

! A hunter near Benin, in West Africa, stated that ‘it was quite
impossible for him to be really lost in the forest® (Roth, Great Bewin,
P I44.)
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me that we were not returning in a diametrically wrong direc-
tion out of the jungle, until we got into a path which I recog-
nised. I was then no longer inexperienced ; I had lived for
several years in jungle stations, and had been accustomed to
jungle shooting and elephant tracking. The men who were
with me could not possibly be acquainted with the part of the
forest where we ended, as it was eight or ten miles from their
village, and was totally uninhabited ; yet they understood
their position perfectly, and rightly decided that if we adhered
to a game-track it must lead us to a village tank which they
knew.

Progression in the right direction in open forest is a simple
matter ; it is different when one is in the midst of thick leafy
jungle. Some in Ceylon is so dense and full of leaves that it
is no exaggeration to say that an Elephant would be invisible
at a distance of six feet; and in one case I was charged
by a Rogue-elephant which T could hear approaching but
of which I could not get a glimpse until his head was ten
feet from me. I can recommend suchan experience as a good
test for the merves. In this instance, a Kandian young man
of about twenty years of age, who at his earnest request had
been allowed to accompany my two trackers, was so overcome
by fright that he stood perfectly still, paralvsed and speechless,
with wide-open mouth and staring eyes, and shaking all over
more violently than the proverbial aspen. I have also seen
d * Moorman," perhaps thirty years old, in exactly the same
state under similar circumstances. Some minutes elapsed
before they recovered the power of speech. Of course all the
forests frequented by these hunters are not so dense as this :
some of the high forest is comparatively open in parts, and
they avoid the thicker jungle,

As illustrating the observant nature of the Vaedda, I may
mention that I once showed some Village Vaeddas who lived
far from others in the forest the illustrations, the first they
had ever seen, in a copy of the Graphic, among which was one
Tepresenting the landing of some troops from boats. They
understood the scene immediately, one of them having once
S0 some boats at the coast, he said ; and to my surprise a
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Vaedda remarked that the persons in the background who
appeared to be smaller than the rest must be at a greater dis-
tance than the others. He explained that they had noticed
that the more distant objects always seemed smaller than those
near at hand.

On the other hand, when I exhibited a drawing in the same
paper to a learned Buddhist Abbot or Anundyaka, who lived
at a remote temple, and was deservedly respected by all, and
well acquainted with the Pili and Elu (old Sinhalese) languages,
he said, regarding the more distant persons, “ I suppose those
men are a smaller race.” The Buddhist scholar, deeply versed
in the classical languages of his country and intimately
acquainted with the abstruse philosophy of his religious
works, who, in fact, was then about to found a small college
for training Buddhist monks, was surpassed in intelligence by
the Vaedda, who had never looked inside a book in his life,
perhaps had never seen even the outside of one before.

A road was opened near the hamlet of these Vaeddas, and
when I passed that way again and wished to renew my acquaint-
ance with them, I found that they had withdrawn some miles
further into the forest to avoid the publicity thrust upon them. |

The Wannivas believe that when the Grey Mungus* (Her-
pestes griseus), which they term the Nay Mugatiya, or * Cobra
Mungus,’ meets with a Cobra that it is afraid to attack or
which has attacked it, it goes off in search of a White Mungus
or Eli Mugatiya, which is said to be a very small and rare
species, and fetches it to the scene of combat, where it pays
homage to it, bowing down beforeit. Fortified by the presence
and authority of this superior animal, the Cobra Mungus at
once attacks the Cobra and kills it, after which it and any
others proceed to eat the snake, the White Mungus, however,
taking no part in the feast.

Character.—The Wanniyas closely resemble the Kandian
Villagers as regards their intelligence. The instances I have
given are evidence of the amount of mental quickness shown

llthhmmtmtwﬂthm‘ﬂmm'w'W'F
the original Pili word is Mungusa. L
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by the Village Vaeddas with reference to subjects with which
they are acquainted.

The Vaeddas and Wanniyas bear the character of being
thoroughly honest, and they are said to be faithful in their
marriage relations. Unlike the Kandian Sinhalese, they are
strict monogamists, and do not practise polyandry, according
to my information ; and the former, at any rate, are reported
to be good to their wives according to their ideas. [ have no
reason to doubt that the same can be said of the Wanniyas,

They are quite as lively and ready to enjoy a small joke as
the Kandian villagers, but there is not much to amuse them
in their forest life. While the Vaeddas often dance and sing
on suitable occasions this does not appear to be a trait of the
Wanniyas, who thus resemble the Sinhalese villagers as regards
the former amusement. Fortunately for them, they are not
exposed to the temptation of drinking alcoholic liquor, and
probably not one of them knows the taste of it. Crime is
practically non-existent among them all.

With respect to their truthfulness, of which Mr. Nevill had
a very high opinion, my own experience is that although they
are generally truthful, many individuals are prepared to deny
a knowledge of facts of which they are fully aware, when to
do so suits their convenience for the moment. In this respect
they are like the Sinhalese villagers, so far as concerns their
dealings with strangers. They will not work for hire except
under the compulsion of hunger, and they might thus be
thought lazy by those who see them idling about their huts
at times when they are not engaged in hunting. But their
active life at other times, when they are out in the forests,
entirely disproves it.

I found them all converse readily with me, without any
dppearance of the fear, or hesitation, or shyness that one often
Dotices in Kandian villagers. Many Forest Vaeddas have
loud harsh grating voices. I was told by those who knew
them well, and I observed the same peculiarity in those I met,
that under ordinary circumstances, as well as inside their
dwellings, the conversation of some of them is carried on in
@n extremely loud tone, the people almost shouting at each

G
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other, so that they appear to strangers to be in a towering
passion with each other when in reality they are having a
friendly chat.

Vaedda children are said to be fairly healthy ; but owing
to want of good drinking water, in very dry years ountbreaks
of dysentery sometimes occur which carry off many of them
as well as the adults, who also suffer considerably from malarial
fever and the peculiar disease called ‘ Parangi Leda,” allied to
the West Indian * Yaws.'

Every race has its own etiquette. When visiting an ancient
abandoned reservoir in the forest with some headmen who
knew the Vaeddas well and could speak their dialect, I once
offered the usual ‘ chew ' of Betel-leaf and Areka-nut to two
wild-looking Forest Vaeddas whom we met there. The elder
man said immediately, ** What is there here for me to take
to my wife ? ** and refused it ; but he accepted the offer of a
whole roll of the leaves and an adequate accompaniment of
the nut. It was explained to me that everything they receive
is invariably shared with their wives. They expect, therefore,
never to be given less than a handful of anything, and to
present a smaller quantity to them is considered to be a breach
of ordinary courtesy. As an example of this feeling, I was
told a story of a gentleman who offered a Vaedda a rupee in
turn for information supplied by him. It was scornfully
declined, but was readily taken when changed into copper
cents, one hundred to the rupee.

The wildest Vaeddas now understand the use of money |
one of the men above mentioned suggested to me that I should
give him some.

1 cannot do better than quote some of Mr. Nevill’s remarks
respecting their character : ‘ The true Vaedda varies between
a taciturn and almost morose state when hungry, and a laugh-
ing reckless mood when not hungry. Their temper changes
rapidly, and hence, if offended, in former times they were often
guilty of sudden murder. They would carry on a feud until
they considered justice done,* and then their minds would

! This must always be necessary among people who have no chiefs
or court to which they can carry their grievances for redress. The
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cherish no future malicious rancour. The Vaedda is proud in
the extreme, and considers himself no man's inferior. Hence
he is keenly sensitive to ridicule, contempt, and even patronage.

‘He is thoroughly truthful and straightforward; a little
kindly sympathy makes him an attached friend, and for his
friend, as the Sinhalese nobles over and over again proved,
he will readily give his life. The women are chaste and
industrious, and have seldom a wish to attract the envy of
other women, or the admiration of men.

‘ They are a merry people, delighting in riddles, songs, and
jests. Those I have seen, of all clans, laugh often and merrily.
They burst into a verse of song now and again, apparently
from sheer exuberance of spirits, and any ludicrons incident
amuses them as much as it would a Malay.

* A Vaedda is exceedingly jealous, and this jealousy, coupled
with a quick temper and a reckless craving for revenge,
probably developed the chastity and monogamy of the race.
In any case, its honesty, truthfulness, and obedience to family
or clan discipline, stand out in bright pre-eminence.

‘As a rule, among the purer Vaeddas the younger women
are rigorously excluded, or rather protected, from contact
with strangers. They occupy, however, an honourable and
free position in the society of their relations.’

A ' Mission * established a few years ago to ‘ rescue’ and
civilise these people was, like previous attempts, a failure.
Nearly all the persons who joined it had Sinhalese names, and
probably most of them were not true Vaeddas, though leading
nearly the same life as the Village Vaeddas. I learnt that
they only remained at it for the sake of the free food which
they received. The true Vaedda is not a person who could
be induced to settle permanently at such a station. When the
hunting season came round it would be impossible to prevent
these hunters from feeling an irresistible desire to return to
their forest life, which some of them informed me they greatly
prefer to any other. A small grant of funds to enable a supply
of millet to be given to them in years when unfavourable seasons

Same custom is, or was, in vogue among the Jalas of West Africa, among
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damage their crops, and, if possible, the provision of some kind
of inexpensive wells at their hamlets, such as those made by
the ancient Sinhalese and lined with rings of common earthen-
ware, would be of more practical and immediate benefit to
them.

The late Mr. Frank Fisher, who was formerly in charge of
the Eastern Province as Government Agent, and who under-
stood the natives of Ceylon better than most Europeans, was
of opinion that the best method of dealing with the Vaeddas
would be to restore one of the larger ancient reservoirs in the
middle of their district, and to induce them, by a little pressure
if necessary, to settle on the irrigable land below it. Assucha
scheme would be of benefit to the other inhabitants of the
district it might eventually prove successful, but not for some
vears, and possibly never as a commercial undertaking. In
any case it would be a costly experiment. Probably it was
through the introduction of irrigation and rice cultivation
that the ancient Vaeddas were converted into the Sinhalese of
the present day. It was certainly not by means of well-meant
but ineffective * Missions.’

As one village tank after another was constructed—until
every valley, however shallow, had a chain of them, one below
the other, each supplying a separate rice-field with water—
and the benefits due to these works became appreciated, the
Vaeddas who lived near them would be gradually led to adopt
rice cultivation as a chief means of gaining a livelihood, while
still, like the Wanniyas and many Kandians of jungle villages,
devoting a large part of their time to hunting. The example
of agricultural settlers from Southern India, and occasional
intermarriages with them, would doubtless give a further
impetus to this transformation of the race into a nation of
cultivators. We can see the very same advance in civilisation
taking place among the Vaeddas of the present day. Some
who live near the recently constructed irrigation works have
already voluntarily adopted rice cultivation, and of their own
amurdhnwplmtedﬂnmutsmdothﬂtmittrmnbml
their houses.

Time Reckoning.—Neither the Forest nor Village Vaeddas
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keep any account of time. They have no words for the days
of the week, and do not recognise such periods as the hours
and their subdivisions, nor even weeks, months, or years.

Counting.—I now come to the question of the Vaedda's
ability to count, which has been denied by some, 1 did not
specially investigate the extent of the knowledge of the Wanni-
yas in this direction. All those whom I met appeared to
resemble the ordinary Sinhalese villagers in this respect, and
their common reference to numbers up to a thousand showed
that they are well acquainted with them.

Regarding the Vaeddas, I may state that my inquiries were
made without interpreters, in Sinhalese or Tamil. 1 was
definitely assured by the Village Vaeddas, and this was con-
firmed by Sinhalese headmen who speak their dialect, that in
the dialect which they call their own they have no words to
express either numbers or periods of time. A Village Vaedda
who came from the wild tract in the Madura-oya valley in which
the Forest Vaeddas are chiefly found, informed me, in Sin-
halese, that Vaeddas never make use of any numbers when
conversing, and are unable to count. He remarked that he
himself could not count; but on making further inquiry I
learnt that this only referred to the Vaedi dialect. He could
count quite correctly in Sinhalese, and seemed rather proud
to do it for me until I stopped him. As apparently all Village
Vaeddas are more or less acquainted with Sinhalese, it is safe
to assume that they are all able to count in that language.

Regarding the knowledge and use of numbers possessed by
the Forest Vaeddas, T have no positive information. If their
dialect does not, as I was told, contain words for them, it is
just possible that they are unacquainted with them; but
before believing this I should require convincing evidence
which at present is not forthcoming. That they have a con-
siderable acquaintance with Sinhalese is certain, and if so why
should they omit to remember the words for numbers ? The
parents of many persons who are now ordinary Village Vaeddas
Were true Forest Vaeddas sixty years ago,! yet all the former
class understand and speak Sinhalese.

* See the footnote at the end of the chapter.
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There is a Vaedi measure of length, the Pilluma, which
represents the Sinhalese Saetaepma or Halakma, the distance
marched by a man carrying a load while on a journey, between
two resting-places, called Rippé in the Vaedi dialect. Its use
appears to postulate the employment of some method of
stating a distance of several Pillum ; and the Village Vaeddas
readily mention (using Sinhalese words) the number of Pillum
on a well-known path, for instance one which leads to their
own village.

It is also quite likely that the Forest Vaeddas, even if they
are unacquainted with any words for expressing numbers,
may indicate them by means of marks made on the ground,
or pieces of stick, or stones, or by their fingers, a common
method used by Sinhalese villagers. In the course of con-
versation the wild Village Vaedda above mentioned indicated
a number to me by his fingers of both hands, and a half by
crossing his right forefinger over his left one ; and they may
do the same.

Some have remarked that the Vaeddas can count only up
to five ; and the same reply has been made to me by Tamil-
speaking Vaeddas. On inquiry, however, I ascertained that
it merely meant that they, who spoke Tamil and could count
easily in that language, were only acquainted with the Sinhalese
words for numbers up to five ; they thought them Vaedi words.

The Village Vaedda above referred to, who was much nearer
the state of a Forest Vaedda than the ordinary villager, de-
clared that he and his acquaintances never employed numbers
when conversing among themselves. In reply to my special
questions he assured me that they would mever use such
expressions as * three trees’ or * three buffaloes’; he insisted
that they would only say the words * trees’ or * buffaloes,
without specifying the number. He seemed to think that the
actual number would be of little importance; it would be
enough to know that there were more than one. 1 have no
doubt that this is correct, as others confirmed it ; but it is
;nr from proving their inability to count when they desire to

o it.
Mr. Nevill remarked on this subject : * The earlier observers
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are right in saying that they do not count. Practically one,
two, several, many, very many, make up their use of numbers.’
I am not satisfied that this can be accepted as final, even in
the case of the Forest Vaeddas, if it was meant to indicate
not only their use but also their knowledge of numbers, since
it is quite certain that the Village Vaeddas, at any rate, both
can and do count without difficulty by employing Sinhalese
words or their fingers, although they, too, have been supposed
to be unable to do it

Whatever the final result of the investigation of the know-
ledge of numbers possessed by the Forest Vaeddas may be,
the absence of special Vaedi words for them is of little value
as evidence of the state of Vaedda civilisation, either now or
in past times. If the vocabulary which I append be examined
it will be found that there is in it only a single pronoun, and
that is practically a Sinhalese, that is, an Aryan word. If
they adopted the Sinhalese pronouns in the place of those
which they possessed originally, they could equally employ
the Sinhalese words for numbers instead of their own. Their
long and intimate connexion with the Sinhalese is evident in
their vocabulary.

The only indication of their nse of numbers in early times
is the statement in the Mahivansa that the wedding festivities
at the marriage of one of the local chiefs were to last seven
days. Even if this was an invention of the early Sinhalese
annalist, it proves that he, who must have had some acquaint-
ance with the ways of the aborigines, believed not only that
they were able to count, but that they kept a time record.

I am strongly of opinion that if any Vaeddas do not habitu-
ally make use of numbers, it is merely because they do not
find it necessary to employ them, and not from any incapacity
to understand them.

{laniﬁmtmtinnufthis. I give a practically literal trans-
lation of a few lines from a folk-story told in Sinhalese by a
Village Vaedda of the interior, called Yipa, a typical Vaedda
name, and written down verbafim in that language.

.It'u evidently a story originally learnt from the Kandian
Sinhalese, and there is nothing in it to indicate any connexion
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senses it is used by the Sinhalese. A near approach to it is
the affirmative aspirate Hd, which is also in constant use by
the Kandian Sinhalese, but not those of the Low-country ; it
is noteworthy that 1 found it (as well as the Sinhalese affirm-
ative che) nearly equally employed by the inhabitants of the
Gambia valley, in West Africa.

When out in the forests, the Wanniyas and Vaeddas call
to each other by an exact imitation of the bleating cry of the
small Homnbill (Tockus gingalensis). This does not disturb
any animals, of course. The former race, and probably the
Vaeddas, are also on such occasions accustomed sometimes to
utter the grunt of the Buffalo. I think this is done if a slight
rustle be made when game is near, so as to allay any suspicion
which it might arouse. It may have other meanings, and it
is also a call to each other when near at hand. I do not remem-
ber hearing them imitate any other animal.

Domestic Animals.—The Vaeddas are said by Mr. Nevill
to keep only Dogs as their domestic animals, but T was in-
formed by the Sinhalese headmen of their districts that many
of the Village Vaeddas also possess Buffaloes. A few Wanni-
yas have some fowls, as well as Buffaloes, Black-cattle, and
Dogs.

The dogs are trained for hunting, and will track any wounded
animals, or follow up unwounded ones, through the thickest
jungle; they are specially taught to catch the small
Mouse-deer, or * Miminna * (Meminna indica), and the * Iguana,
and Mr. Nevill says also Porcupines and Hares. He found
that from three to five are generally maintained by each Village
Vaedda household.

Well-trained dogs of this kind, of no particular breed, sharp-
snouted, pointed-eared, little bigger than an Airedale terrier,
in colour commonly yellow-brown or black, the ordinary non-
descript dogs that are seen in every village, are wonderfully
intelligent in the forest. I have myself seen a small pack,
the general set of curs that are found about cooly huts in the
jungle, perform a feat that astonished me.

I was then engaged in the restoration of an ancient tank or
reservoir, which had an embankment a mile in length, and
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covered 170 acres. A party of earthwork labourers were ex-
cavating soil in the jungle at the low side of the embankment,
at about half-way from each end. On going to work one
morning the men startled three Axis deer that were grazing
close to their working-place, and the dogs belonging to these
coolies at once set off by themselves in pursuit of them. They
followed them for some hours, gradually bringing them close
round the upper side of the reservoir, as we could hear by an
occasional faint yelping which reached our ears across the water ;
and after a chase of several miles through the thickest thorny
jungle, they finally drove the exhausted animals completely
round the reservoir, and into the very spot from which they
had commenced the hunt ; and their masters killed all three
there.

The same or similar dogs were greatly interested in a tame
Leopard which I had at that time, and parties of three or four
of them, or on rare occasions single individuals, made periodical
wisits to my quarters, a mile from their homes, to inspect it.
On their arrival they sat on their hams at a very safe distance,
and watched the Leopard for some considerable time, finally
trotting back after, as a rule, behaving in the manner cus-
tomary when dogs meet with odorous corners or objects.

A trained dog of this description will lie flat on the ground,
with his ears, if they be not cropped close to avoid injury by
thorns, laid close to his head ; and in this attitude and on his
own initiative draw himself forward by his forelegs until he
has passed completely under heaps of thorny bushes that have
been piled up for burning, and seemed to have no passage
through which such an animal could crawl. These are favour-
ite hiding-places for the Mouse-deer and Forest Hares. One
hunter with a gun assured me that with a single trained dog
in a leash, to prevent its too rapid progress, he was certain to
kill any wounded Sambar deer that he followed up.

Such dogs as these are invaluable assistants to the hunters
in the dense forests of Ceylon, and an old Wanniya informed
me that four which he kept had run down and captured many
Sambar deer for him. As Mr. Nevill remarked, the dogs act
@s guards of the huts as well as the camp, and when they are
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present their masters know that they will have ample notifica-
tion of the approach of strangers, whether bipeds or quad-
rupeds.

We are told by Mr. Nevill that in former times the [Village]
Vaeddas kept Buffaloes which were trained for use in hunting ;
they are still employed for the purpose by some few Sinhalese
and Tamils. The animal obeys orders communicated to it
by means of a string which passes through the septum of the
nose, ‘and the archer stalked his game behind it, shooting
either over or under it, as occasion required. They are now
trained to allow use of firearms.' ' A gentleman who had
been out shooting with one informed me that he experienced
no difficulty in approaching various kinds of game in this
manner, round the sides of open grass plains. The time
selected for the purpose is a bright moonlight night, when
the animals can be seen at a considerable distance.

Mr. Nevill also learnt that when they had them the Vaeddas
used milk taken from the Buffalo cows; and he remarked
that * well informed old Sinhalese have told me that the Una-
pina Vaeddas, and allied clans, used to ride Buffaloes, the
wife sitting beside her husband. This is mentioned in one
widely known song also.’

A very few Vaeddas who grow rice must make use of either
their own or borrowed Buffaloes in its cultivation, for con-
verting the surface of their rice fields into mud prior to sowing,
by trampling it continuously while wet. Some Wanniyas
also use them for the same purpose ; at a hut in one of their
hamlets the mud hole in which the animals wallowed was so
close to the door that the occupants could hardly avoid pass-
ing through part of it on entering or leaving the house. When
1 asked one of the occupants if they did not get malarial fever
in such a site his reply was characteristic. *“ Why not? " he
said ; * we do get it.” He added that they were considering
thtadvhabﬂit}rofmnvtngthei:qumtm,andabmdmingthc
site to the Buffaloes,

Games.—I made no inquiry regarding the games played by
either the Wanniyas or 1?3.1“ Mr. F. Lewis hnspii::formd

! The Taprobamian, Vol. i, p. ro1.
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me that the only one of which he heard was played with the
small red seeds of the Olinda Creeper (dbrus precatorius),
which one person tossed to another. I feel mo doubt that
other amusements are known to them.

Folk-Stories.—The most secloded Village Vaeddas® of the
interior told me that they are acquainted with many folk-
stories. The names of several that they mentioned, as well
as others that I have collected from people of different villages,
show that they are the same as the tales related by the Kandian
Sinhalese of the North-western and North-central Provinces,
They appear to have been learnt, like the one already given,
from Kandian Sinhalese visitors or settlers, or perhaps have
been passed down from the earlier Vaeddas of the North-
central Province, who must have acquired them from their
neighbours in that case. There is not one among them, so
far as my information extends, which describes the primitive
life, or ideas, or customs of the Forest Vaeddas. This almost
makes one doubt if the Forest Vaedda is an altogether primitive
being.

I reserve the stories for publication with a collection of
other Sinhalese tales ; but I append a translation of one, evi-
dently of early date, about a Vaedda, that was written in
Sinhalese for me in the North-central Province. Its conclu-
sion is interesting. It will be observed that notwithstanding
his poverty, the Vaedda is represented as being appointed the
local king of the district in which he lived. 1 have adhered
to the words of the story as they were written, and have
inserted in brackets a few others that are required to explain
the meaning in some places.

*A Story OF A VAEDDA'

Once upon a time in a city a dina [or feast for Buddhist
monks] was given at the royal palace. On the next day the
surplus rice was deposited for animals to eat, and dogs, cats,

! Excepting one small Vaedi hamlet, there is not a village within
ten or twelve miles of theirs,
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pigs,! fowls, and crows came and began to devour it. Then
a Vaedi youth, who had gone to kill some game and was hungry,
came and saw the fowls and pigs eating some cold cooked
rice, whereupon he went to the heap of rice, and pushing aside
the upper part of it took a little from the bottom and ate it.

At that time the royal Princess was at the open upper story
of the palace. She saw this action of the Vaedds, and re-
marked to her mother, “ Ané! Ammé! However poor a
man may be he does not do that disgusting work.” The
Queen admonished the Princess, and said to her, * Appa ! My
daughter, do not say so of any man whatever; you do not
know what may happen to you. [It might be your fate to be
married to such a person.]” Then the Princess, speaking in
ridicule: of the Vaedda's want of good looks, replied, “ If so,
why should I wear this costume ? [l may as well begin to
dress like my future husband'’s people.] ” The Vaedda, after
stopping and overhearing this conversation, went away.

As a lion used to come to that city [and carry off the in-
habitants] the King subsequently caused the following pro-
clamation to be made by beat of tom-toms: * I will give my
daughter to any person whatever who kills the lion which
comes to this city [and devours the people.]” On hearing
this, the Vaedi youth dug a hole in the path by which the lion
came, and having got hid in it, when the animal approached
shot it with his bow and arrow and killed it.

When the King learnt that somebody had killed the lion,
he gave public notice that its destroyer should be sought for.
The Vaedi youth then came forward, and after he had [proved
that he was the person who killed it] the King gave that royal
Princess to him in marriage [and he went away with her].

While she was living with him another good-locking Vaedi
youth accompanied him one day. On seeing him, the Princess
trickishly drove away the Vaedda who was her husband, and
married that handsome Vaedi youth.

It was not long before this Vaedda one night killed a Buffalo,
and [taking some of the flesh] said to the Princess, * Cook this

!} No pigs are now kept by Kandian Sinhaless of the North-central
or North-western Provinces,
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and give it to me."" The Princess replied, It would be dis-
gusting work for me to do; it is no business of mine " ; [and
she added] *“ What does it matter if my first husband is not
good looking ? he was good to me.” Saying this, she drove
this Vaeddi away, and seeking the place where the first Vaedda
whom she had married was stopping, went up to him, and said,
* Let us go [home together]).” But the Vaedda refused.

After that she put on her Princess's robes as before, and
came away.

In a little while afterwards that very Vaedda was appointed
to the kingship, and everybody subsequently lived prosper-
ously and in health.?

When they can repeat, as they have done for me, page after
page of these stories, varying in almost no detail from those
of the Kandians, it does seem rather absurd that some who
have described these people should have remarked that their
memories are defective, What better test of their retentive
powers could be desired ?

Are the Forest Vaeddas Primitive P—I have wventured to
utter a doubt as to the position of the Forest Vaedda of these
days. Is he, at least in part, the degenerate descendant of
more civilised ancestors, and not altogether primitive ? There
are one or two facts which to a certain extent tell in favour
of such an hypothesis.

It is made clear by Captain Robert Knox * that in the
middle of the seventeenth century the majority of those who
retained the name of Vaeddas were such as we should now
term Forest Vaeddas. They were then found throughout a
large tract of country in addition to the present Vaedi-rata
or ‘ Vaedda Country,’ on the east of the Kandian mountains. *
He mentioned that about Hurulla, in the North-central Pro-
vince, ‘there are many of them that are pretty tame and

' A proof, according to Eastern motions, of the excellence of the

® An Historical Relation of the Island Ceylon, 1681, p. 61.

* At the beginning of last century Percival mentions Vaeddas as
being found in considerable numbers in the Northern Province. Prob-
;Hg'ﬁthmj were Wanniyas. (dn Account of the Island of Ceylom,
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come and buy and sell among the people,” and that he saw
many of their camping-grounds in the forests between Anuriid-
hapura and Arippu. Even if ‘ the tamer sort ' could be found
* it must be with a great search in the woods,’ as ‘ they have
no Towns nor Houses." All lived solely by hunting ; ° they
never Till any ground for Corn, their Food being only Flesh."

I shall assume, therefore, that a few centuries ago the
ancestors of all the present Village Vaeddas were in reality
Forest Vaeddas—as we know was actually the case with many
of them during the last century—and that at that period they
acknowledged the same deities as their descendants.

The evidence, chiefly found in succeeding pages, which
tends to indicate either the lapse of the Forest Vaeddas from
a more civilised state, or their clgse connexion in former times
with civilised people, is as follows :—

1. They claim to belong to the highest castes of Vaeddas.
Some of the wildest of them are members of the Bandara
Warigé, * the Chiefs Clan,’ from which alone the Vaedda chiefs
and kings were taken in ancient times. [If these chiefs were
civilised, many of the other members of the same leading clan
were probably equally civilised.

2. Their knowledge of the Sinhalese language, which they
spoke even in the time of Knox. Had they always been iso-
lated from civilisation, as at present, it is difficult to com-
prehend how they could acquire this language. The fact that
they understand and use in invocations such classical expres-
sions as Nirindu,® ' Chief of men,” a poetical title meaning
king, proves a more or less intimate acquaintance with the
tongue in ancient times. Such a word is never employed in

3. Their adoption of the worship of the Goddess Mahini,
which must have been acquired through Sinhalese who bad
taken it over from Tamils, if not directly from Tamils. In
either case it postulates an intimate and lengthened acquaint-
ance with civilised people.

! This word, the Sinhalese form of Nara +indra, occurs in an in-

:;uﬂmmt the Vaeddas which Dr. Seligmann was good enough 10
oW e,
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4. Their cult of Panikki [the] Vaedda, a distinguished
Vaedi chief who lived in the North-western Province, and was
created a Bandira Mudiyansé or Mudaliyar (the title of a
superior chieftain), in the latter half of the fifteenth century.

5. Their adoption of a whole series of the demons of the
Sinhalese, which were acquired by the latter from the Dravi-
dians of Southern India. Nothing but a very close connexion
with the Sinhalese or Tamils can account for their taking over
these evil deities and learning their attributes.

6. The mixed blood of the Forest Vaeddas, as well as that
of the Village Vaeddas. While the majority are brown, some
have black skins, which cannot have descended from Sinhalese,
among whom a really black colour is quite exceptional ; it
must be derived from a strain of Dravidian blood. To acquire
it they must have been on terms of intimacy with Sgla or
Pandiyan Tamils?

In the face of these facts it is difficult to resist the conclusion
either that nearly all were once partly, if only slightly, civilised,
or that at the least they must have been joined in their forest
life by considerable numbers of Sinhalese and a few Tamils,
that is, by civilised people. Knox even stated that this was
the case. He remarked, * They are reported to be courteous.
Some of the Chingulays [Sinhalese] in discontent will leave
their houses and friends and go and live among them, where
they are civilly entertained’ (p. 63). This adoption of the
hunting life by occasional civilised villagers most probably
continued for many centuries, and the cumulative effect of its
influence on the Vaeddas is evident in their language and
beliefs.®

[ have already drawn attention to the incontrovertible
fact that there was a considerable Vaedda population at
J'lm:lﬁdhapum in the time of Papdukibhaya; and I may
femark that the evidence of the caves is conclusive as to the
abandonment of the cave life by nearly all the Vaeddas in pre-

! Dr. Seligmann has met with some Tamil expressions in the invoca-
tions of the Vaeddas.
++ . Mr. Bell says of the Vaedda villages in the North-central Province,
Low-Country ‘Sinhalese squatters have settled in every hamlet.'
(Archasological Survey. Ammual Report for 18g7, p. 10, footnote.)
H
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Christian times. There is good reason to believe that the
caves were not re-occupied by them until several centuries
had elapsed after the time of Christ. The people who had
lived in them must have become villagers. It is possible that
heavy taxation, or misgovernment, or Tamil invasions induced
a certain number of these villagers, who had always lived
partly by huniting, to revert to the forest life of their ancestors.
Parties of Kandian hunters often occupy some of the caves for
a considerable time at the present day.

High Rank of Vaeddas.—The Vaeddas claim to be of high
caste, and their Jeading clans hold that they are not inferior
in this respect’ to any Sinhalese, whom they consider to be
interlopers. One of them remarked to me, “ The whole
country was ours before the Sinhalese came.” It is significant
that their rank does not depend on their present state of
civilisation : some of the wildest Forest Vaeddas belong to
the highest clan, from which their chiefs were selected.

The ending of the story which has just been given was con-
sidered by Sinhalese villagers of the North-western Province
to be quite appropriate, and they stated that it was in accord-
ance with their traditions. They saw nothing incongruous
in the appointment of a Vaedda over people of their own race

There are other examples which confirm the Sinhalese and
Vaedi traditions of the high rank held by their chiefs. One
of them occurs in an inscription.

At the side of a flight of steps cut in the rock at Dambulla
to facilitate the descent from the celebrated cave-temple, the
largest in Ceylon, to the quarters occupied by the Buddhist
monks, near which many other monastic buildings stood 1
former times, scveral short inscriptions in colloquial Sinhales®
of about the third or fourth century A.p. were left as records
of the commencement of the chiselling work for cutting out
the steps. Thﬂyrmrdthtmmcsuipinuspeﬁnnlgﬂm
perhaps bare part of the expense of the work. Such records
as Amateya Wahabaha tani patagati, ' The place begun by the
Minister Wasabha ' ; Naka lakhs hahi patagati, * Naga haviog
made a mark began (the work here) ' ; Humanayaha patagah.
‘ Begun by Sumana ' ; Milaha buja patagati, ' Begun by the
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landed proprietor Mitta,'—leave no doubt as to their general
import.

Another ! of these notices runs, Sidha. Raja Pulida Abaya
niakare Sidahata kapa gala,' Hail ! the stone cut by Siddhattha,
King Abhaya, the Pulinda, having caused it to be done.’

The appellation Pulinda shows that this king was a Vaedda.
When the expression occurs in the Mahdvansa it certainly
refers to the Vaeddas, and there is nothing to indicate that
in the present instance the word has a different meaning.

So far as it is of value, the Sinhalese story also supports
this interpretation, which at once sets aside all doubts as to
the high caste-rank of the ancient Vaeddas, and the command-
ing position of the superior Vaedda chiefs even seven or eight
centuries after the accession of the first Sinhalese king.

Coming down to much later times, there is conclusive evi-
dence of their power in a manuscript (the Wanni Kada-in
Pota, ‘ the Book of the Wanni Boundaries ') of the time of
King Bhuvanéka Bahu VI of Katta (1464-1471 A.n.), which
contains an account of the appointment of a chieftain called
Panikki Vaeddd, of Eriyiwa, a village near Galgamuwa in
the Kuruniégala district, to define the boundaries of the Four
Wanni Pattus or divisions of what is now the North-western
Province. He was granted the title of ‘ Bandara Mudiyansé,’
an expression which could only be applied to a chief of very
high caste. After stating the limits of the district, the account
concludes as follows in one manuscript: ® * Having received
the orders from the Lord, the Sinhalese * King, Bhuvanaika
Bahu, Panikki Vaedda fixed and gave the boundaries.’

Panikki Vaeddi was evidently one of the most important
chiefs in Ceylon at that time. He was not merely the supreme
chief of the Four Wanni Pattus (Puttalam Pattuwa, Munis-
saram Pattuwa, Demala Pattuwa, and the Wanni Hat
Pattu) ; these districts were granted to him and his heirs for

' A facsimile will be found in Fig. No. 1s3.

! There are variations in the wording, but not many in the matter,
of different manuscripts.

* As this expression also shows, there is some reason to believe that

ﬂlebmkmwﬁtbmhyalruddn.mfermh&ugmudrhlth'm
setvitude ' {(apé dashama), which Bhuvanfka Bihn abolished.
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ever. This record is so important that I give the words in
full, with a translation.

Sitawaka waeda un Bhuvanéka Bdhu dévi mahd rajjuru-
wannen yedi Eriyiwé Panikki Vaeddita me hatara pattuwa
kagda-in kota irahanda pawatina tek lacbuniya.

* Having fixed the boundaries, these four Pattus were granted
to Panikki Vaedda of Eriyiwa as long as the sun and moon
last, by the Great King His Majesty Bhuvanéka Bahu who
dwelt at Sitawaka.'

He is elsewhere termed Wanni hatara pattu Eriydws Panikki-
vila, * the Elephant-catcher Chief of Eriyiwa over the Four
Wanni Pattus ' : and the leaders under him, called Panikki-
rilas or merely Panikkiyas, are mentioned as me hatara patiwwé
Vaeddan, * these Vaeddas of the four Pattus’ or districts.

He was an Elephant catcher (Pamikkiya); and as stated
in Upham’s Buddhist Tracts, p. 236, he and another chief
named Dippitigama Livana Vaedda, or in another manuscript,
Lékan Polpitiyé Liyana Vaeddi, a Secretary or Registrar,
were ordered by the king to capture a Tusk-elephant and take
it direct to]Sitawaka, where they showed the king the manner
of tying up a wild elephant, the newly captured animal having
been freed for the purpose inside a circle of tame female ele-
phants. The men who tied up the elephant received presents
and high-sounding titles ; one of them became Eriyiwa Wanni-
niyaka Sighappu}Mudiyansé, and another was called Raja-
paksa Kumira Sigpha Wanniya.

The villages of these men, or the chiefs who assisted in the
capture of the animal, are mentioned as Eriyiwa, Gila-waewa,
Dunupota-gama, Kaekuna-waewa, Wilawa, Wari-gammand,
Hulugalla, Hati-gammana, Wenda-kaduwa, Mahagalla, Udu-
wériya, and Polpiti-gama ; they are nearly all still '
by Kandian Sinhalese who must be the descendants of these
Vaeddas of the fifteenth century. Large tracts of rice fields
were cultivated at these villages, the sowing-extents being
stated in the manuscript.

These are not the only records of the deeds of Panikki Vaed-
di. When some princes with armed followers arrived from
India at Ponparappu, his * Archer Vaeddas ' (Malalu Vaeddan)
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at once notified the matter to this chief, and Panikki, who
is also termed Panikki Maetiyd, ‘ the Minister Panikki,” pro-
ceeded to the spot with a large force of Vaeddas to inguire
into the cause of their coming. He translated into Tamil the
words of the Vaeddas, for the benefit of the visitors, made
them show him the presents which they had brought for the
king, and sent his royal master a full report, stating that they
carried swords slung from their right shoulders and shields in
their left hands, but that they stated that they came as friends,
and were in want of food ; he awaited instructions. Ewventu-
ally he was ordered to feed them, and to allow them to procead
to Sitiwaka for an andience with the king. A large guard of
Vaeddas under Panikki accompanied them, apparently to see
that they caused no damage on the way. The visitors stopped
at Munessaram to pay their devotions at a temple of Vishnu,
who granted them permission to proceed to the king.

In the first half of the seventeenth century we find Vaeddas
still holding important positions in the country. A short
manuscript in my possession which apparently dates from
about 1640, contains some particulars of the efforts made by
Prince Wijapdla to retain the control of the Matale district-
As we learn from the Mahawansa (ii, p. 330), the Prince’s father
was King Wimala Dharma Suriya I (1592-1620); and his
uncle Seneratna (1620-1627) having succeeded this king placed
him in charge of the Matale district.

The account commences by stating that ' Wijapila Maha
Rijayino, of the Godapola Maha Wisala," or palace, having
failed to conquer his enemies—that is, his cousin, Rajasinha,
who had followed Seneratna on the throne, and with whom
he had quarrelled—called out his adherents in the Matale dis-
trict, and with their assistance dispossessed several chiefs of
their territories. The representatives of ‘the three Mitale
Houses * responded to his summons ; they were Kulatunga
Mudiyansé of Ugdupihilla, Candrasékara Mudivansé of Dubu-
kala, and Wanifeka Mudiyansé of Alu Wihira.

The following Vaedda chiefs are also mentioned: The
Vaedda chief of Hulangomuwa, Yahamipat Vaedda, Kannila
Vaedda of Pallakanan-gomuwa, Hérat Vaedda of Nikakotuwa,
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Maha Tampala Vaeddi of Palapatwala, Maha Domb3i Vaedda
of Dombawala, Walli Vaeddi of Wallivela (a female Chied),
Maha Eawudelld Vaedda of Kawndupalla, Nairap Vaeddi of
Naran-gomuwa, Hérat Bandira Vaeddia of Madawala, Imiyd
Vaeddd of Kampalla, Makarayi Vaeddd, Koduru Vaedds,
Raekd Vaeddd (evidently a title, as he was the Guardian of
the district boundary), Maha Kanda Vaeddd of Kandapalla,
Heémpiti of Galévela, Baju of Udugoda, Minimunu of Pallésiya
Pattuwa, Dévakriti of Melpitiva, and Kadukira of Bibile.
All these are stated to be Vaeddas ; they were * of the Vaedi
wiisagama.'

As no other leaders are mentioned, it is certain that these
Vaedda chiefs were included among the most important per-
sonages next to the three superior Kandian chiefs. The
Matale district was evidently full of Vaeddas at that period.

The manuscript also contains a bare reference to the reason
of the invasion of Ceylon by the Sélians of Madura in the
reign of Wankanasika Tissa (110-113 A.p.). This is termed
‘the War of the short-horned Buffalo (ankola miwuwdgé
hatana) of the widowed Vaeddi, Simi of Dodandeniya.' Un-
fortunately, no explanation of the phrase is furnished. Doubt-
less it commemorates some incident that was popularly sup-
posed to have led to the war between Ceylon and Madura,
regarding the cause of which the histories contain no imforma-
tion. We may conjecture that some traders from Madura
killed or carried off the widow's buffalo, and that the reprisals
made by the Vaeddas eventunally induced the Sélian king to
avenge his subjects by invading the country. Whether the
dispute originated in this manner or not, the traditional phrase
may be taken to prove that the Vaeddas possessed buffaloes
in the second century A.p.

Their high caste-rank is still admitted by most Sinhalese
who are acquainted with them. I was informed thirty vears
ago by the brother of one of the Ratémahatmayds, the superior
Kandian chiefs, that his family was intimately allied to the
Vaeddas by marriage, and that such a connexion was con-
sidered to be by no means a mésalliance.

No one who knows the intense family pride of the Kandian
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chiefs could suppose that they would allow their sons to marry
wives selected from the Vaedda clans if these were thought
to be of much lower social status than themselves; and still
more rigorously would they be debarred from marriage with
them if they had been, as Professor R. Virchow said, mere
primitive savages of a lower type than the Australians and
Andamanese, It would be aninsult to them te even suggest
that they would ever, in a single instance under any ¢rcum-
stances, consent to such unions.

It is also impossible that a race of savages would be selected
as the special guardians of the important Hindn temple of
Skanda, the War God, at Kataragama, in South-eastern
Ceylon.

Evidence of Former Civilisation.—Professor R. Virchow has
written of the Vaedda race that ' One may eall it among the
smallest [in stature] of the living hwmnan tribes ' ; and after
stating that he thought it just conceivable that some remains
indicating their former higher culture might yet be discovered,
he proceeded to remark, * But what will be gained even by
this? At best the possibility of placing the Vaeddas on a
level with the Andamanese and the Australians, whilst, accord-
ing to present facts, they must be placed deadedly lower. A
people who do not even possess clay vessels, who have no
knowledge of domestic animals beyond the dog, who are
unacquainted with the simplest forms of gardening and agri-
culture, who lack almost every kind of social institution, who
are not even counted among the outcasts by their avilized
neighbours, cannot possibly ever have had the means which
make a higher culture of any kind possible. The hypothesis
of a return to barbarism must hence be definitely given up.’ !

Had the learned Professor been in possession of the informa-
tion which I have given in the last few pages, he might perhaps
have modified this sweeping condemnation of the race to the
lowest place among the lowest savages. But even the easly
Sinhalese annalists furnished particulars which, if they are to
be credited, disprove the Professor’s conclusions.

The references to the Vaeddas in the Sinhalese histories and

! Monograph on the Vaeddas (Translation), p. 108,
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the Valihassa Jataka story show clearly that in pre-Christian
times, when it must necessarily be admitted that they were
numerous and well known in the country, part of them at
least were believed to have held a far higher position in the
scale of civilisation than their direct representatives of the
present day. It must not be forgotten that the accounts
which we possess were compiled from annals that were almost
certainly—as the accuracy of the details in other respects
shows—committed to writing by the second if not the third
century B.C. The more our knowledge of the early history of
the country progresses the more evident does the gemeral
truthfulness of the early accounts become. The careful Sin-
halese chroniclers of that time would be most unlikely to
attribute to the aborigines more advanced customs than those
which they saw for themselves among them, or to place them
in a higher social position than they occupied in their day or
in the traditions of their forefathers.

In describing the uncivilised natives of a conquered or
newly acquired territory, the general tendency among writers
down to comparatively recent times, and not among the early
authors only, has been in the opposite direction. They have
represented people with a certain amount of culture as mere
savages, and savages have been even described as no better
than the wild beasts, and as using no human form of speech.
On this account, any evidence of the civilisation of the
ancestors of the Vaeddas which occurs in the early histories may
be accepted with much confidence.

What is this evidence ? ' Assuming it to be trustworthy,
let us see what deductions may be legitimately drawn from it.

We are told that the country was politically organised, that
is, that in the fifth century B.c. it was ruled over by chiefs
who lived at settled towns or villages which had a considerable
population. Eighty years after the first Sinhalese king began
his reign, we find a supreme sovereign of the Vaeddas, whose
name is given as Citta, residing at Anuradhapura almost on
an equality with the Sinhalese king, and sitting on a similar
throne to his when the royal party were present at public

t It will be found in detail in the preceding pages.
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festivals and sports. [t is specially added, in order to mark
the position held by the Vaedda chief, that both the thrones
were of the same height. According to eastern custom, and
even western also, this proves that the Vaedda ruler took pre-
cedence of all persons in the country except the Sinhalese king
himself, who thus publicly acknowledged their equality of
rank. Had the annalist been a Vaedda, we might suspect
that he had invented such a description of his sovereign's
status at the court ; we may feel sure that no Sinhalese chroni-
cler would have deliberately perpetuated a story which placed
the ruler of the aborigines in such a prominent position unless
he and his compatriots believed that the Vaedda chief had
actoally occupied it.

In addition to the sovercign of the Vaeddas, another Vaedda
chieftain, Kilavéla, who held a post of almost equal importance
in the country, is mentioned as residing at the Sinhalese capital.
It is explicitly stated that it was with the assistance of these
two chiefs that the Sinhalese king ruled over the country. It
may be said, therefore, that this account completely supports
the more doubtful one which is givenof the social position of
the local chiefs in the time of Wijaya. They were persons
with whom the Sinhalese rulers could associate on terms of
practical equality. I suggest also that it is difficult to account
for the devotion of the Vaeddas to Pandukibhaya, before he
became king, unless he was connected with their race through
his grandmother.

The reference to the wedding festivities of even the local
rulers of the Vaeddas indicates that they were elaborate fes-
tivals which lasted some days, and that the etiquette of the
country rendered it necessary for the princess who was to be
married to be escorted by her mother to the town or settlement
at which the ruler dwelt to whom she was to be united.

The Vaeddas are described as being well dressed. The kings
had a special ceremonial costume which even a prince from
the court of one of the sovereigns of the Ganges valley was
not ashamed to wear when he assumed the sovereignty over
them. The costumes or ornaments of the royal retinue were
also found suitable for the followers of the Indian prince. It
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is clear that the dresses of such people were no mere waist-
cloths of Riti bark, or girdles of leafy twigs. They must have
consisted of imported cotton cloth of an ermamental pattern,
brought into the country either by Magadhese or South-Indian
traders.

These statements are supported by modern Sinhalese tra-
ditions, and the accounts of the Vaeddas which were collected
by Mr. Nevilll These name even the clan, the Bandéira
warigé—the * Chief's Clan,’ which still exists, and to which
some of the wildest Forest Vaeddas belong '—irom which the
kings and chiefs were chosen in former times ; and they men-
tion the coloured dresses and jewels, and the golden household
utensils which their more settled representatives still possessed
in the last century. Among the names of modern Village
Vaeddas given below it will be seen that one is called Randunu
Wanniya, ' the Wanniya of the Golden Bows.'*

If the Vaeddas were in the state of civilisation which these
facts indicate, it would be unjustifiable to suppose that they
could be ignorant of all knowledge of numbers.

The Sinhalese annalists and the writer of the Valdhassa
Jataka agree that trading vessels were often wrecked on the
shores of Ceylon before the advent of Wijaya, that is, in of
before the fifth century B.c. The tradition of the Vaeddas
is also quite definite as to the arrival of their supreme deity
in a ship from Southern India, ‘ in the olden time,’ which we
know by the reference to him in the reign of Pandukibhaya
must have been prior to the fourth century s.c.

These were not local ships; it is practically certain that
they were vessels which came from ports on the Indian coasts.
In the Sankha Jataka (No. 442) there is a reference to a ship
built of planks, with three masts ; and voyages were certainly
made at an early date from the Ganges valley to Suvanna-
bhiimi, ‘ the Land of Gold,’ that is, Burma. In the Indian
Antiguary for 1876, vol. v, p. 340, Dr. J. Muir published trans-
lations of some maxims from the Mahi-Bharata, one of which

! T have stated that I met some who belonged to it.
* This is strong evidence that the Wanniyas are really Vaeddas;
another Vaedda is also called * Wanniyi.'
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runs, ' On seas, in forests wild, the bold will risk their precious
lives for gold ' ; and even in Vedic times sea-voyages, some of
which occupied several days, are often mentioned. It must
have been such vessels as these which brought the first Gangetic
travellers, and at a much later date Wijaya and his relatives,
and their followers,

With what object did the first Magadhese traders venture
upon the dangerous voyage to Ceylon from their distant coun-
try on the Ganges, a journey of more than 1,600 miles ? This
long voyage cannot have been undertaken for any other purpose
than to obtain the articles produced in the country, ivory,
wax, incense, and probably also pearls and gems,! being part
of them. We know also that these were not paid for with
money, which would have been useless to the natives; the
traders must have brought with them cargoes of other goods,
like those taken to Burma according to the Jitaka stories (in
which whole shiploads of merchandise are mentioned)—to be
disposed of in exchange for the local commodities. We shall
probably be correct in assuming that these cargoes consisted
largely of cotton materials, beads and other ornaments, axes
and arrow-heads of steel, and cocking and other vessels of
earthenware, copper, or brass, all of which would be readily
taken by the natives in exchange for the produce of the country.

This at once presupposes an internal trade in these articles,
like that of prehistoric people in Europe. All would not be
retained in the hands of the dwellers on the coast ; a part of
them would be distributed throughout the whole country by
some form of barter? or possibly by local traders established
at settlements far inland, in the ‘ forests wild * of the Maha-
Bhirata, where the produce of the district would be collected
in e for them, exactly as at present.

' The Mahivansa states that Wijaya sent to his father-in-law the
E‘nldﬂndmgmu.pwk.mdmmﬂ. PP- 34- 35)-

5o also it is stated of the natives of Central Australia, ' The trading
Propensities of the Australian natives have led long ago to the disposal
far and wide over the continent of the iron tomahawk of the white
man. . ., Onegroup barters what it makes for the products of another
living, it may be, a hundred miles away." (Dr. Howitt, The Natins

Tribes of Central Australia, p- 575.) There was a similar prehistoric
trade among the American Indians, and in Europe in Neolithic times.
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The mere fact that Indian traders came so frequently to
Ceylon that vessels were known to be often wrecked on the
coasts, proves, without any other evidence, that many natives
were in a far more advanced state that the present wild dwellers
in the eastern forests, with whom no regular trade could be
possible, Permanent trading centres must have been estab-
lished at fixed and well-known points on the coast, near native
settlements, at which the vessels called, and to which the
articles produced in the country would be conveyed for barter
with the adventurous merchants who came for them with the
monsoon winds. All this must necessarily follow if such traders
came to Ceylon; and that they did visit the island is com-
firmed by the presence of the natives of the Ganges valley as
settlers in the fifth century B.c. It is impossible that these
settlers were the first persons to visit Ceylon from Magadha.
The Magadhese were a nation of traders (as the Ordinances of
Manu tell us), and probably knew all the coasts of the Bay of
Bengal. TIf they were acquainted with the voyage to Burma
they would experience no greater difficulty in finding their
way down the Indian coast to Ceylon. In the Sussondi Jataka
(No. 360) merchants are stated to have proceeded by water from
Benares to Nigadipa, that is, northern Ceylon, in former times.

If some of the inhabitants were carrying on a trade with
Indian merchants, and their rulers were considered by the
Sinhalese sovereigns to be sufficiently civilised to associate
with them, we may still surmise that a great number of the
natives continued to gain a living wholly or partly as hunters,
leading while in the forests the same wild life as their descen-
dants of the present day.

The annalists evidently believed that no rice was grown il
the country before Wijaya's time, since they specially explain
that the rice which was cooked for travellers when they
was procured from stores brought by ships that were
on the coast. According to the custom or law regarding such
matters in other countries, of which many examples might be.
quoted, these wrecked vessels would be looked upon as lawful
prizes, either sent by their Gods for their special benefit, o
rejected by the God who ruled over the waters.
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I assume that as the newcomers from the Ganges valley,
introducing various arts of their own country, settled down
permanently, and exhibited a more stable form of civilisation
than that of the aborigines, they must necessarily have inter-
married with the more advanced natives. While they were
being gradually absorbed by them—which would not occupy
a long period after immigration, which was probably never
extensive, from the Ganges valley ceased—they imparted to
them their own culture, and to a great extent their language.

But the physique, and colour, and hunting proclivities re-
mained unchanged. Many of the villagers of the North-central
and North-western Provinces merely require to be sent to live
in the forests in order to become once more practically the
same Forest Vaeddas who lived by hunting before the time
of Wijaya. If these people were isolated in the forests for a
very short period, I am sure that in most respects they would
be indistinguishable from the Vaeddas, just as the Wanniyas
resemble them. It would be an unavoidable result of the
environment. They could make neither pottery, nor iron or
stone implements !; and dogs would be the only domestic
animals that they could retain in the forests. All Sinhalese
and Wanniya hunters lead the life of the Forest Vaeddas after
they leave their villages on their hunting expeditions, carrying
only a small bag of millet-flour, gourds for water, an axe, a
knife, and usually, but not always, either a gun or bows and
arrows. They all anticipate such a life with pleasure ; they
are still Vaeddas at heart. They dress almost like the Vaeddas,
and get the same food in the very same manmer.

This shows that the appliances of the Vaeddas are such as
are best suited to their forest life, and that the absence of
others is not a proof that they are the lowest savages. It
only proves that they have practically all the implements that
are necessary in these dense forests. I cannot imagine that
any others but the knife would be of the least use to such
hunters,

The omission to keep any record of time, whether days of
the week, or months, or years, cannot be considered to be

' If the potters and smiths were excluded.
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conclusive evidence of a primitive state. [ found it equally
absent among the Adjammateyi or Jalas (the Diolas of French
authors) of West Africa, who are admitted by other natives
to be the best agriculturists in the Gambia valley. They
stated to me that they only recognised the season for preparing
the ground for crops by observing the flowering of certain
forest trees. Yet they have fully inflected werbs, with eight
tenses and eight persons, and no less than eight regularly
formed conjugations derived from each werbal root.
So, also, to the early Greeks Hesiod said :(—
‘When Atlas-born, the Pleiad stars arise
Before the sun above the dawning skies

'Tis time to reap ; and when at sunrise now
They sink bensath the West, 'tis time to plough.'

The small cranial capacity of the Vaeddas is not a proof of
their low intellectual status. Dr. Virchow has shown that the
size of the brain in four Tamil skulls is practically identical
with theirs, and he states that other South-Indian skulls are
similar. No one, I presume, will venture to maintain that
the Tamils, or rather the Drividians, are not a highly intel-
lectual race, to whom India possibly owes a part of its present
culture. The Rt. Rev, Dr, Caldwell, the greatest authority on
the subject, said in the Preface to his Grammar of the Dravidian
Languages, ‘It is impossible for any European who has
acquired a competent knowledge of any of the Dravidian
languages—say Tamil—to regard otherwise than with respect
the intellectual capacity of a people amongst whom so wonder-
ful an organ of thought has been developed ' (2nd ed., p. ix)-

M. de Quatrefages also remarked that * the development of
the intellectual faculties of man is to a great extent independent
of the capacity of the cranium, and the volume of the brain.”!

As to the opinion which is sometimes expressed regarding
the intellectual effect of variously proportioned brains, there
is nothing to show that the Vaedda cranium is inferior in mental
power to that of other dolichocephalic people. As a matter
of fact, it is open to doubt if the mere proportions of the
cranium are more than insignificant factors in the case. Bra-

! The Human Species, p. 384.
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chycephalic races are not necessarily of greater mental power
than dolichocephalic races. Thus the Lapps are at the limit
of brachycephaly, with a cranial index of 85; and Mongols,
Turks, Javanese, North Americans and even Andaman Island-
ers have a higher index than Parisians.'

In dealing with the position of the Vaeddas, we are faced
with this difficulty—that a portion of the race was relatively
civilised in ancient times, while certain members of it are
found at the present day almost in the state occupied by some
of the most primitive peoples. We must adopt a theory which
will include all the facts of the case ; and not one which ignores
some of the most important and significant and incontrovertible
historical details and traditions. We cannot select the smallest
and wildest group of Vaeddas, and because of their simple life
as hunters place the whole race in the position which they
continue to occupy, not because, like the aborigines of Australia
and the Andamans, they are intellectually incapable of rising
above it, which the example of the others has completely
disproved, but partly by accident and partly of their own free
choice,

My conclusion therefore is that whether there has been any
retrogression of the present Forest Vaeddas from a certain low
state of civilisation or not, in very early times a great part of
the race had reached a much more advanced state of culture
than the wilder members of it, whose more or less isolated
life either as hunters, or as hunters-and-villagers, did not
in many cases induce them to feel any desire to participate
in it. This more civilised portion has absorbed the Gangetic
settlers, and acquired their status and language, and with
some intermixture of Dravidian blood, or in many instances
without it, has become the existing Kandian Sinhalese race.

The ancestors of the present few hunting Vaeddas—who now
most probably number much less than one hundred—either
abandoned, some centuries after Christ, a form of village life
in which they were partly or chiefly hunters, and reverted to the
forest life of their forefathers ; or, like some of the wild hunting
tribes of the South Indian hills, remained, at least until very

! Topinard, quoting Broca and Hamy, in Anthropology, pp. 241, 242.
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recent years, in nearly the original condition of the first comers
to Ceylon, apparently simply because they preferred the free
untrammelled life in the woods, and found their accustomed
habits and household articles suited to all the requirements
of a hunter's existence in the forests of Ceylon. The evidence
afforded by the caves appears to me to be in favour of the
former theory, which is also supported by the loss of their
original language and their adoption of the Sinhalese tongue.

The majority, however, of those who did not coalesce with
the Gangetic settlers and their descendants, or accept their
mode of life and culture, have, in comparatively modern times,*
and in certain instances partly through compulsion—since
portions of the forests in which they were accustomed to hunt
have been cut down in order to permit rice and millet cultiva-
tion—to some extent adopted the more civilised existence of
their neighbours. Many keep buffaloes, and all but those
few who live only by hunting and fishing, grow millet and
other plants suited to their jungle clearings An excep-
tional few in favourable sites for it even cultivate rice, and,
as some of them informed me, in recent years have settled
down permanently and have planted such fruit trees as Coco-
nuts, Areka-nuts, and Plantains about their houoses.

No arguments of the supporters of the hypothesis that the
Vaeddas are, 'at the best, on a level with the Andamanesé
and Australians’ (which must imply an incapacity for intel-
1 development), can lay aside the examples which have
been given of their high status in former times. Historical
facts such as these must necessarily supersede any theories
that are not in accordance with them ; if the theories do not
agree with the facts, so much the worse for the theories.

! Asan example, I may note that according to Sir Emerson Tennent
a number of Forest (or, as he terms them, Rock) Vaeddas settled dows
in hamlets between 1840 and 1850, at one of which there were twenty-
five families. He adds, ‘it may thus be said that the distinction of
the Rock Vaeddas has ceased to exist in that part of the country ; all
having more or less adopted the customs and habits of villagers:
(Ceylon, 2nd ed., Vol i, p. 447.)




SOCIAL DIVISIONS AND CUSTOMS

THE Vaeddas are socially divided into a series of tribes
or clans, called by them Warigé (or Warugé, according
to Mr. Nevill), of which three hold much higher rank than the
rest, with whom their members do not intermarry. These are
(1) the Bandara warigé, ‘ the Chief's clan'; (2) the Morini
warigé ; and (3) the Unidpina warigé.

The members of at least these three clans, and I believe
those of the other clans also, are admitted by the Kandian
Sinhalese to belong to the Goyiwansa or Cultivating caste, the
highest among the Sinhalese, though there are several different
grades in it. Mr. Nevill was informed that in ancient times
the Vaedda kings and chiefs were selected only from the Ban-
dira warigé, as the name indicates. He stated that this clan
is supposed by some to derive its origin from the children of
the Vaedda princess Kuwéni, whom Wijaya married, their
names being thought to be Sabari and Sabari. Of course no
dependence can be placed on any claim to such a descent,
though the fact remains that the clan is acknowledged by all
Vaeddas, as well as the Sinhalese who are acquainted with it,
to be of higher rank than the others.

How it came about that part of the Forest Vaeddas are
members of this clan is a matter deserving special investigation.
It may possibly be an indication of their relapse from a more
cultured state for the reasons suggested by me, or owing to
some cause which cannot now be traced.

Below these come the following clans: (4) Urana warige,
which Mr. Nevill called Uruwa, and put in the sixth place ;
(5) Nabudena or Namada warigé; (6) Urawadiya warigé:
(7) Aembalina, or Aembala warigé; and Mr. Nevill added
also (8) Kavila wanamé; (o) Tali warigé; and three terri-

113 1



114 ANCIENT CEYLON

torial groups, those of (10) Tambalagama, (11) Kattakulam,
and (12) Anuridhapura (? Tamankaduwa) ; as well as (13) the
Coast Vaeddas. The warigé names of the last four have been
lost. Possibly the Wanniyas should also be included as an
additional clan.

He found that the Kavil wanamé has four territorial sec-
tions, those of Dambdna, Miyangoda, Makanda, and Galkaeta ;
but their representatives are now very few in number, and
apparently they could give no account of their ancestry, be-
yond a tradition that it was some members of the Dambéina
section who discovered the Goddess Valliyamma as a child in
the forest near Kataragama, and adopted and reared her until
the War-God Skanda married her He learnt that it was
formerly the duty of this clan to act as guards of the Katara-
gama temple in south-eastern Ceylon, and that they resided
in the district adjoining it.

This temple, dedicated to Skanda, is considered to be one of
special sanctity, and is visited by pilgrims from all parts of
India, including even the North-west Provinces. How it
came to be established in such a site, and to acquire such
importance is, I believe, unknown : it must have been Pﬂlﬂ?
due to encouragement and support given by the kings of
Southern Ceylon in the times when they resided at Tissa or
Mifgama, which is not far distant.

Possibly Kataragama may have been an important site of
the worship of one of the deities of the aborigines. Dr. C. G.
Seligmann has informed me that the Forest Vaeddas highly
reverence a deity said by them to be the spirit of a Vaedda
known during life as Kandé Wanniya, by which title he N
frequently addressed in their invocations. If he wasan ancient
deity the new settlers may have identified him with Skanda,
who is also a hill-god, and to whom worship is paid on the
hills by some of the wild tribes of Southern India, according
to information derived from a respectable Tamil eyewitness -
of it. Skanda’s usual name in Ceylon, Kanda Kumdra, may
have assisted in this identification, which would aceount for
the Vaeddas’ becoming the guardians of his temple, with
which, however, Kandé Wanniya is not now connected.
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The princes (who may have been Vaedda chiefs) of Kajara-
gima, as the place was then called, were included among the
distinguished persons who were present when the celebrated
Bi-tree was planted at Anurddhapura in 244 B.C.; and that
an important Buddhist monastery was established at the spot
at that time is proved by its being selected by King Dévianam-
piya Tissa as one of the first places at which a shoot of the
Bé-tree was planted. The only inscription that Dr. E. Miiller
saw there was a defaced one of the fourth century A.p.!

Mr. Nevill referred to a local legend that it was at Katara-
gama that Skanda and his forces defeated the Asuras: and
that he also met Valliyamma and married her there, after she
had been adopted in a Vaedda family 2 ; but I never heard of
her being treated as a special goddess by either Sinhalese or
Vaeddns. I give an illustration of these two deities (Fig. 35).
It represents a panel at the great Saivite temple at Tanjore,
and may date from the thirteenth century A.n.

When Dr. Davy visited Kataragama in 1819 he found two
enclosures there, and said of them, * In the largest square are the
Kataragama Déwila [temple], and the Déwila of his brother
Gapa [Ganésa] ; a wihdra dedicated to Buddha in a state of
great neglect, and a fine Bo-gaha [Bo-tree] ; and six very small
kovils [temples], mere empty cells, which are dedicated to
the Goddess Pattini® and to five demons. In the smaller
square are contained a little karanduwa sacred to Isvara
[Siva), the Kalyana Madama [shed], a kovil dedicated to the
demon [God] Bhairava, a rest-house for pilgrims, and some
offices." 4

The tenth, eleventh, and twelfth clans are said by Mr. Nevill
tnbepmtimltyminct,theirmembﬂshwingdieduutm
beenn‘bswbedhythemrmmdingpeopie. The others, who
with the exception of the Urana warigé, the Urawidiya warigé,
Indthecuut"iaedﬂns,mmyfminmuubﬁ,nppmtn

! Amcient Inscriptions in Ceyion, p. 4b.

! The Taprobamian, Vol. i, p. 180,
mﬁmmdhurﬂhimndhlhmm.mthw

' An Account of the Interior of Ceylow, 1821, p. 430, nuw
rected the spelling of the names and wative words, i
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without exciting any wish for revenge among her relations, who
would have given their lives at once to avenge any impropriety
of conduct while she was single. The women also are said not
to show any excessive jealousy of a widow, if her allurements
be not too openly talked of.

* As might be expected, when a wild race marries young and
the husband and wife remain constant, any unusual festival i
often the occasion for riotous sensuality between husband and
wife, who then discard all decency in their private intercourse,
and break out into licentious love-songs and gestures.

‘ There are no special marriage ceremonies.” *

1 was informed by the Village Vaeddas that when a young
man thinks of marrying, he selects a suitable girl himself, and
speaks on the subject to either her father or mother. Having
obtained the necessary consent, he takes up his residence at
their house without further ceremony, and the girl becomes his
virtual wife. After three or four months have elapsed, and
he has cut, and sown, and mpedatempomrydeaﬂnginm
millet is grown, or has otherwise assisted in providing a supply
of food for the family, he is considered to be formally united o
the girl. Prior to this, I presume that the union is looked upon
as a probationary one, according to the similar practice which
is still occasionally followed in the more backward Kandias
villages of the interior. It is also a common custom of Kandian
villagers ot to register their marriage until after the birth of
the first child ; this leaves the parties free to separate, if they
desire to do so, without the trouble of applying for @
divorce. In such cases the marriage prior to registration &
practically a probationary one, like that of the Vaeddas.

The formal consent of a parent,ﬂruithﬂuatumlsmfdhn
if the parents be dead, is the only absolutely necessary part of
the Kandian marriage ceremony, wiﬁnhisthnsinaﬂmmt
with the practice of the Vaeddas, and is doubtless derived from
them. This consent having been obtained, the living together
of the young couple, with or without any other ceremony, 0%
stitutes a valid marriage, by ancient Kandian custom. I have
known several cases of this kind, in which the permanent ufiot

1 The Taprobamian, Vol. i, p. 177.
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was unaccompanied by any ceremony. A recent law of the
last decade renders registration compulsory in order to secure
the legality of all marriages.

To show that this practice of the Vaeddas is not a mere
primitive trait, it is only requisite to refer to the custom in
China, where we are told that ‘ the only essential feature of a
Chinese wedding is the delivery of the bride at her husband's
home."? Among the West African Mandinkd and Jalas, too,
who are certainly not primitive, the consent of the parents
renders any marriage valid, and among the latter people there
is no formal ceremony.

I am obliged again to borrow the following information
regarding funerals from Mr. Nevill's account of them : * * Bodies
were never buried until the English Government endeavoured
to enforce burial. The Vaeddas have not the least objection
to the corpse being buried, but object greatly to being forced
to dig the grave, a waste of labour, over mere perishable matter,
from which the spirit has gone free, they say.

‘ The Vaedda religion seems to have been such that the spirit
alone was recognised as human, and the flesh, when the spirit
has left it, receives neither veneration nor superstitious rever-
ence. Where the life left the body, there the body was left, if
safe from wild beasts, or if the family were in a hurry, It was
usual to put it in a crevice between rocks, or to cover it with
boughs ; if no rocks were near, boughs were laid over it. This
was merely done in a sense of decency, to prevent wild beasts
from feeding upon it. Spirits were not thought to haunt the
Spot, as among Sinhalese and Tamils, nor did superstition
require any funeral rites. Two to five days after the death,
however, the relatives were invited to the scene of funeral, and
& feast was held. The original object of this seems not to have
been religious, but civil. It was in fact a coroner's inquest,
ﬂnﬁwashﬂldtusaﬁsfyrehﬁnnsthatthemhadh&nmfuulphy.
[ have hitherto had great difficulty in getting real Vaeddas to
thacmtheiuneml.nstheymtuthinkthatlmmeﬂy

H: Rev. Dr. Smith. Village Life in China, p, 269. The italics are
* The Taprobamiam, Vol. i, P 170
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laughing at their want of etiquette on such occasions, and there
is nothing a Vaedda dislikes and dreads so much as beng
despised as a savage.

* The Vaeddas of Bintenna, however, having assembled rela-
tions and neighbours, procure rice or other grain, and decorate
the pot in which it is cooked with sprays of the Liniya tree
(Helicteres isora), a shrub with leaves like our hazel, but with
bright scarlet flowers. If no flowers can be got, bits of red
cotton or other cloth should be used. The celebrant then
dances round the pot of food with an arrow in his hand, singing
any chant he knows, and making obeisance to the food by a
wave of the arrow. The food is then distributed, and it is
etiquette not to revisit the spot until the flesh has decayed away.
There does not seem to be a dread of pollution ; but rather that
feeling which makes us think it bad taste to be seen in a night-
dress, etc., by our friends makes the Vaedda think it bad taste
to go and stare at the decayed and abandoned body of his friend
and neighbour.

*It is evident that this custom cannot apply to those who
formerly did not eat grain. These, however, were few. Roasted
game would probably with such take the place of grain, and
the latter seems only used as the best and most unusual food
procurable, much as our poor try to provide cake, and not bread
and cheese, etc., at weddings.’

My own information regarding this ceremony is scanty. I
was told by them that a few days after the burial they prepare
food, in the same manner as the Sinhalese make ready a * dana’
or feast for the Buddhist monks who attend at their houses o0
such occasions, and proceed with it to the grave, upon which
they place it. They then call the deceased loudly by his name,
to come and eat it. After waiting a little time, during which
the spirit is supposed to partake of the essence of the food, al
the persons present at the grave themselves eat up the whole
of the food. After this feast they return to their houses.

The summoning of the dead to share in the repast makes it
clear that this ceremony is a farewell feast with the spirit of the
deceased person, who, as the honoured guest, is first fed before
the rest of the party take their shares of the food.
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The Telugu-speaking Gypsies of Ceylon have a similar custom,
but in their case the cooking of the food is also done on the
grave itself immediately after the burial. Those present at
the grave then eat it at the spot. The * dina’ of the Sinhalese
appears to be in its origin the same, or a closely allied, ceremony.

Among the Tamil-speaking Vaeddas the ceremony becomes a
religious one, approaching in character that of their Tamil
neighbours in honour of the Manes, rather than a farewell feast
with the dead, and I therefore include it with other religious
ceremonies.

I have no information regarding the social customs of the
Wanniyas,

I append a list of some names of Vaeddas, in addition to the
few chiefs previously mentioned :—

Vaeddas of the Interior,

MaLes,

Patabaenda Siripala Konaruwi Siribaddanayi
Dematinan Rani Kira Hérata
:Eﬂhlﬁm Radduwi Sella Haedaya

uppeya Wanniya Vird Milalini
Bénda Rodda Tissahfimi Panamayi
Kanda Yapa Punca Badapissa
Kunda Randunu Mutows Hiritanda
Kumma Wanniyd Ranga Vannalkn Banda
Kayird Nila Punva Hudu Maeniki
Vaedibekki-rala Maenika

Femares.

Walli Rongi Hudi Weratti
Madaléna Ukku Wayird Rami
Rangi Kandi Maeniki Rangamu
Atil Kiri Garu Latti

Names given by Mr. Newill, in * The Taprobanian.’

Mavres, FEumarses!
Janaya Kattandi Ahugada Handi Maedini
Waelivd Kawenihami Rulchuli

Dahagonaya Siyata Kumi
Binikaya Raka

' Probably the final vowel is long in all these names ; but it is not
%0 marked by Mr. Nevill,
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Southern Vaeddas, chiafly Sinhalese mames,

Macres, FrMALES.
Nanhfmi Kandd Kandtti Puncihimi
Maeddam-Appu  Sififio Umay#tti Silinduhimi
Manawilayd Hudu Bandira Kaln Garu
Sudu-Appu Ratérila Ranhimi Salangu
Isanhfimi Ganaeti Maeniki Kiribanda
Undiyarila Potina ! Wasani Kird

Tamil-speaking Vasddas,

Mares, FrmaLes.
Kanakkan Pilan Kali Naki
Siddend Periya Tiitan  Valli Karati
Pattar Sinna Titan Tévi Vayirl
Sinna Kayilan Kandi Sinni
Karaval Yapan Sempild Pattl
Kanavadi VéElan
Sinnaya Karatan

Kandan

1 So-called because he was born at a village of that name. There
are several place-names in the list of chiefs previously given.



THE VAEDI AND KAELE-BASA VOCABULARIES

Tre Vaedi dialect is to a great extent the colloquial Sinhalese
tongue, but is slightly changed in form and accent. Yet closely
as it resembles the latter, these differences and the manner in
which it is pronounced render it quite an unknown language
when it is spoken to one who has not a special acquaintance
with it. Besides this, the Vaeddas use their own terms for
the wild animals and some other things about which they often
find it necessary to converse. Such words are usually a form
of Sinhalese, or admit of Sinhalese or Tamil derivations; but
a very few may possibly belong to, or be modifications of
Wﬂrdahl,thttruﬁgiuajlangna\gﬂ,furming.withperhnpafew
forms of grammatical expression, the only remains of it that
have been preserved, with the exception of some doubtful
terms found in Sinhalese.

Strange to say, the Kandian Sinhalese and the Wanniyas
apparently imitate the Vaeddas while they are hunting in the
forests, and also when engaged on ceremonies at their threshing-
floors, and use another series of expressions or nicknames for
many of the same animals, to the exclusion of the usnal names
for them. They have acquired a belief that unless a special
dialect be employed while they are in the forest, they cannot
éxpect to meet with any success or good luck in seeking honey,
or hunting, or in avoiding dangerous animals.

This dialect of the forest is termed Kaelé-basa, * Jungle lan-
Buage." It consists of the employment of new words not only
for animals but also for a few other nouns, and for verbs used
to denote acts most commonly performed on such trips. In
addition, all negative (that is, unlucky) modes of expression are
totally debarred from use on such occasions, as well as the words

13



124 ANCIENT CEYLON

meaning * insufficient * and * too much,” which are inauspicious
as indicating dissatisfaction with the number or quantity to
which they are applied.

As it appears to have some bearing on the connexion between
the Kandian Sinhal=se and the Vaeddas, I give a list of the words
of this dialect (but not the words used at threshing-floors),
together with the Vaedi words, the colloquial Kandian expres-
sions, and their English equivalents.

Where the letter N is suffixed the word is taken from Mr
Nevill's writings. In the cases where no word is given in the
Vaedi dialect or Kaelé-basa, both the Vaeddas and other hunters
employ colloquial Sinhalese words, often slightly altered in
pronunciation by the Vaeddas, as by using ¢ for s, etc, It should
be noted that in these lists the letter ¢ is pronounced like the
English ch in church. The Vaedi vocabulary which I append
is extremely deficient, but that of the Kaelé-basa is nearly
complete,

The whole of the Kaelé-basa vocabulary is not employed
in one district. Many words are common to all Sinhalese
districts, including even the extreme south of the island;
others are found only in special localities.

It is interesting to note that in the north, when a Kandian
hunter is addressed in the forest the title * Vaedda * should be
suffixed to his name; for instance, a person called Bandd
would be addressed by his hunting comrades as Banda-Vaeddi.
Among the Wanniyas it is often the forest custom, when telling
others to perform actions, to prefix the interjection Hé, as
Hé! Yamalla, “let us go’ ; Ha! Warilla, ‘' Come ye." When
inviting persons to eat food they similarly prefix Hd, as Ha/!
Baligalla, * eat ye.' These interjections are not so used by
Sinhalese.
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English. Sinhaless Kaelé-bisa. VaadL
ANIMALS,
Ant-eater Kaballaya Potts, /. Pottl Malinyfiwd
Kabaelllewl Gal-mundd, N.
Talkola-pettiyd Gal-gawarid, N.
Axe-man Poro-kiirayd | Waduwl s
Bear Walaha L5} Keriya
f. Waelihinl | Tadiyd, /. Tadi Bali
EKaluwid, /. Kalu- | Haecch, N,
Waelihini Wald, .
Gamayd, /. Gami Araci, N,
Baraci, N,
Keri-bota, N.
Beast Sipdwid — Boti
Sips, N. Hipa, N
Haturd, N.
Bee, honey M1 maessi — Kuda Maehikeli
Kuds Maeyikeli
, bumble Bumbasli- — Penda-uli, N.
maesad
w large Bambard - Ma Machikeli
M3 Maeyikeli
w Small Kudf Mi- — Hin Maehikeli
maessl Hin
Bird Kurullad - Cappiyd, /. Cappi
N.
Baffalo Miwk Ambaruwil Manyd, f. Manyi
Gawayd Wal Mannya, N,
Pimbinnd, X,
Cattle Harak Bolla, N, Mannya, N.
Child | Lamayi — Kackuls, pl. Kaekul-
petd
Ammi, N.
Bilinda, N
Civet Cat Urnldéwi Appala-bastaeyd —
Hotaembiliya
Hotambayd
Cobea Nayd Boyi-satteyd -
Cow Eladena — Gonadena, N.
Gonf, N.
Crocadile Kimbuld Gamayd -
Deer, Axis Pit-muwi Ambaruwi Kewnla
Pit-paclaelli Kabara-botd., Hﬁ:
w  Mouse Miminni Kekid, f. Keldki Lembu, N.
Yakadaya Kewurd, N,
Dangarays, N.
w Red | Waeli-mnw3 | Rat-bagdayl, N. =




126 ANCIENT CEYLON
English. Sinhalese. Karlé-biza. ‘ Vaedi,
[
Deer, Sambar | Ginl Ambaruwl | Gawara Mahagall§
Karakolayl | Hela-kati,
Polla, £. Polli | Keri-gona
Gaward, N
Iﬁd-;am. N.
Kata-knebuell, N,
Magal, N.
Deity | Deviya L Hurd
Dog | Ballt Aedurd Kulkika, £. Kikki
| Bandinnd, /. Ban- | Balo, N.
| dinni Kotawa, ¥
Hatara-higayl
| Hatara-biga-netti
Elephant Aliya Uhalla Bot#, /. Bofi
Actl (tusker) | Usalls, f. Usalli Bata-kandi
Usangalla Gdmhbara-Uhalls
Gajjard, N. Aet-botd, N.
[ Bota-Kabald, K.
| Kadil, N.
HKota baeb#ll, N
[ Mo, N
Father Piyl — Appi-latto, N
Appd
Fish Miln Max -
. Emall Hudi-massap | Gembd —
Uriyan
Tittayh
Hare Hawi Yakdessi Yak-kadayd, N.
Yaddessi
Heornbill Kindetta Aceta-raetiya —_
(Tockus) Aettiriyl
Raetiyd
Haornet Debard Patarambayl Diemlmra-maeccd, N
* Iguana Goyd, f.goyl | Kaeraella Munds, /. Mundi
{ Varanus) Kapurala (aged) Go-kands, N,
Manda, f. Mand] Go-munda, K.
Goy-bot, N.
Minda, N.
o tied in a - Mandu-walalla —
circle for car:
rying
Kingfisher Pilihoduwi - Takan, N. (Tamil)
Kite, Brahminy Ukussi Maralu =
Lapwing (Lobi- | Kirall = Aeti
ramellus)
Leopard | Kotiya Diviya Hapuru-balld
| Siwuplwi Polleccl
Baedi-mutd, N, Mitd, N
Raenaya, N. Mita-both, N
Little one Pettiyd -_ Pecch, [. Peccl
= -~
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English. |  Sinhalese. | Kaeli-basa, ] Vasdi,
Lirand (Calotes) | Katussa — Kat-tomba, N,
Lord Swimi | Himi | Huril
Man | Miniha Hobaraya Mink, pl. Minn

Minna, N. ’
Monkey  (Sem-| Wandurd Gas-gond Udla-kelinng
wofrithecus) Gas-ghnd Heri-bandurd, N.
: MA-bandurd, N.
Monkey [Ther- | Rilawd Kandag-paninni Hil-bandura, N.
rides) Patagahlpu-cka Hossd, N. (7)
Nilawid, N.
mh-p-uyi, N
Mungus Mugatiyi Appala-bactaryd
Hé-tambayl
Pig Ora Hota-baraya, Dola, f. Dali
/. Hota-bari Hocca-dikka
Tadiyd, £ Tadi Gal-botd, N,
Tel-kaliyh Hemsa-ulla, N,
Porcupine Itthidwia Tttaeyd Iddasya, N,
Katuwi Hiccdl, N,
Nitthigwi, N,
Snail (land) Gombaelld _ — Tombd, N.
Snalge [Su-pnyi lza-gora-satteyd Tola-gacccl
Sara-botd, N.
LUrass, N.
Turtle | Tt Diya-kukuls, N, ]
Wife | Mirdt — Naenl, N,
Woman | Gagai — Mini, pl. Minili
| Maeli, N,
Youth | Tlandisaya - Kaekula, /. Kaekuli

GENERat Nouwss,

Arela-nut Puwak-gedi | Golagya (unripe) -
Kahats-gei
Kareppiti-gedi
Ammow Tgaha s Itala, N,
Moriyan-kecca, N,
Axe Porawa Kotanna At-barnwa
Poro-waduwa Gal-rackki
Waduwa Parawa-pecca
Bark bag Malla — Hati-malla
basket | Pettiya Patta-pettiya
: of branch | Atu-potta Rana-potta —
Betel-lenf Bulat kola Bal —
Bal-kola
Bol-pana
Dachaet
Pasngiri
Bilthoolk Kaetta Awudae AdinSta
Kacti-waduowa Mall-koti
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English. Sinhalese. Kiaela-hisa. | Viedi,
Rillhook, golden| Ran-kaetta — | Manna-kaetta
Blade Tal# — | Kaocca, N.
Blood L& Tuwila s,
» track Lépira Kiri-plira —
Body Sarira = Bo-pata, N
Bow Dunna —_ Dun-gh, N.
. string Dunu-lanowa — Dunu-iva
Cave Gal-g@ — Galigd
Lena Ruklkula, N.
Chillies Rata-miris | Serapalu -
Clan Gatra = Warigh
Warngs, N.
Clonds Walihula —_ Gal-plriyn, N.
Cald Sita - Ehna, N. (7)
Cross-roads Mag-handiya — Riippé.
Earth (ground) | Bima Biimi Polawi-waeli
Bimi, N,
Erye Agha - Eccel, N.
Fat Tel Kapparu, N. —
Fire Gimdara Ratta Ginoa
Gini Ginname
Ginna (body- Pimbinita
heat)
Fire-wood Dara Pirumbu —
Flesh Miln Higaman, N, —_
Mas
Flock Raela Kiya, N —
Food (cooked) | Kigma Pas —
Forest Millalina Himaila Baedde, N.
Uyana | Gala, N.
Found things —_ THEgi (with v .
lebenawil)
Friend Yiluwa - Kimbune, N.
Gourd Labu-gedi Kalu-gaetaeya —
Suraya
Titta-gaeti
Gourd, for water] Labba Dabarddwa Panliya
Pindiwn
Hair [of head) |Isa-kes — fca-Kola, N.
Halting-place | Wigiya — | Rappé
Head Isa - | fea, M.
Oluwa Isi, N.
Iya, N.
Heat Ushna _— Gina, N.
Hive (of Mi- |Miya Gabadagwa Maehikeli-gama
maessd) Gabadiwa
Honey Mi-pasni Bara Meccan, N,
| Micca, N.
| | Mijja, N.
| Mijjala-peni, ¥

Minji-paeni, N
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Eaglish, Sinhalese. | Kacl-bisa. Vaedi.
Honey-comb Mi-wada | Padaya, N. m——
Horns Ap Aratu =
Tadu
Wakata-padaya, N.
House Ga - Gal-gama
Tin-gé (hut)
Rukluala, N,
Jungle Kaels Himala -
Wal Uyana
Ladder (cane) | We&wael ini- — Ran-kendiyn, N.
maga
Leg Halkula — Danis patul, N,
Lightning Widaliva — Gini-waetunu, N.
Lain-cloth Kanama = Kénam-podyge
Millet Kuorahan Alun —
. cake |Roti Alu-lalli —
Alu-pota
Alu-piiwa
Gini-pliwa
w  four Kurahan-pifi | Alu-kndu =
Moon Handa — Pina-pojja, N.
Nodse Sabda -_ Anda,
Nose Nah# = Naya N.
Piece Kiflla - EKate, N.
e e s
messa - Di; N.
Warusiwa Waecca, N.
Waecca-wata, N.
Rice, cooleed Bat Arambu —
Bubbara
v uncodked Lawal-aeta Pabbura, N,
Wata-kury, N.
w  unhusked | Vi Kiri lawal-aeta Depatulan, N,
Depurul, N.
River Oya — Diya-gama, N,
Gea Muhuda - Sawu, K,
Sky Ahasa — Dewu-ula, N,
Eth:u:‘{n! jour- | Hatakma — Pilluma
ney
Stream Arela —_ Diyagama, N.
Sun Ira Siriya - -pojja
Ira . N.
Thorn Katuwa Panaraels, N. o
Thunder Ahasa gaera- -— Dewu-ula ande, N.
wima
Tobacco Drag-kola Paepol-rodu =
Sera-kola
Touchwood — Pirumbu e
Tree Gaha Hondda Ga, pl. Gayi
Hognde Guye (7). N. .
Hongeya
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I30
English. Sinhalese. | Kaeld-bisa.
= | —t
Troop Raela Kiya, N.
Village Gama I =
Water Driya { Dira
Watura Gangula, N.
Hogda
Paadi
Pacheyiya
FPacg
Wind Hulanga Wiitava
VeErns, AND oTHER WORDS.
Arise, to (from | Naegitinawd Sup eligannawi
sleep)
Belare Issarnhata -
Behind Passafa —
Call, to Andagahanawi
Cannot Bas Issarata (with dative)
Pass# puluwani
Catch, to (with | Allinawd {Ata) gahanawd
hand)
Chew, to Rotanawid wik
Chop, to (with| Kotanawi Wadulanawl
axe) Waduranawi
Cohabit, to Sagwisaya -
karanawid
Caold, to be Sitd-wenawi =
Come, to Enawi Bandinawa, N.
Pahfsn-wenawi
Cook, to (broil, | Uyanawd Tambanawi
ete.) :
Cut, to Kapanawi Man-karanawi, N.
Die, to Maerenawd --
Dig the ground,| Polawa Bin-dinawi
to hiranawi
Dstant Asta —
Do nit — Issarata
Passé puluwani
Drink to Bonawd Balanawi
Eat, to Kanawil Balanawil

Vaedi.

No word
Diya
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English. Sinhalese. Kaelé bisa.
Go, to Yanawl Baendenawi
Haerenawi
Issarahlfia  bahi-
nawa
Karana karanawil
Issara balanawil, N,
to jungle | Kacléta yan- | Himila wadinaws
awi
Here Mehi -
Hold, to Allanawi Bandinawi
Hot, to become | Uno-wenawa —
Hungry, to be | Badagini allan —_
awil
lnsufficient Madi Boyi
Journey, to Gaman-karan. —_
awi
Jamp, to Paninawf —
Kindle (fire), to Pattn-karan- | Mahi-karanawi
awi Pawatanawi, N,
w  (by cross-| Mandinaws Mandinawi
friction) | -
w  (by twirl- | Gini-glnawd | Gini-ginawi
ing-stick)
Large, great | Maha Gaja
Little Kugda -_—
Puiici
Diga =t
Mend (fire), to | Bo-knranawl | Mahat-karanawd
Pawattanawl
Meet with, ob- | Sumba-wenawa| Haeppenawa
No Nas Boyi
Not Naeti -
Podendum (f.) _ —
" (m.) - =
Quickty Lahi —
Wigahata
Rain, to Wahinawi Gangnla-binawi, N,
Hun, to Duwanawi —
See, to Dakinaws _—
Shoot {with ar- | Widinaws —
row), to

Vaedi,

(Fut. 1st pers. sing.
Imp. and pu;l sing.
Palacca, N. ¥

Metta

Radaga, N.
Dilaga, N.

_

Gamana
Mita-gana, N.
Bota-dama, N.
Duwa, N.

s S

mmiyﬂimhﬂﬂh

without the negative
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English. Sinhalese. Kaelé-bisa. Vasdi.
Skin, to Hama-gahan- | Honda-karanawd —_
awd
Sleep, to Budi-wenawi | BSyi-karanawi Nida, N
Ninda-gan-
nawi
So much Oeccara — Witara, N.
Speak, to Kiyanawid Galu-lmranawd, N. | Bana, N.
Guwi-kara, N.
Guwi, N.
Katan-kiya, N.
Kewili-lx, N.
There Ohe —_ Otta
« [distant) | Aha — Aramba
That side Oya petta - Oba
Obba, N
Otaka, N.
This side Ma-petta — Meba
Mehaga
Mobba, N.
Tie [an Tguana), — Manduranawi =
to
Walk, to Ewidinawa Tamananawi Gaman ila gana, K.
Gaman ina, N.
Mitn gans, N.
‘Where Koh# -_ Kide, M.
Koyde, N.
Whet, to Madinawi Honda-karanawi —
Why Evi — Ayi
Yes Hsa - | HA
Ens ita, N
Orar
You To (thou), ph — Toba, N.
T I Toban, N.
Umba 1 Topa, N.
' Topan, N.
Young ‘| Lapati — Elama, N.
: Turuna '

d




4

THE RELIGION OF THE VAEDDAS AND
WANNIYAS

THE DEITIES

HE Vaeddas are not Buddhists, but a few who live in the
villages of the interior sometimes visit a Buddhist
temple and offer flowers there, if there is such a place in their
neighbourhood. Neither the Forest nor Village Vaeddas pay
any regular worship to the superior Indian Gods under their
present names, although some of the latter make occasional
offerings to Skanda, as the god of Kataragama.

The northern Tamil-speaking Vaeddas to the south of
Trincomalee periodically visit and present offerings at the
Hindu temples of their vicinity ; these are devoted to Skanda,
who is known as Kumira Tévan, and Ganésa, called by them
Pulikira Tévan, ' the God Pilleiyar.' They also make offer-
ings in the jungle to seven Goddesses, termed ‘the Seven
Kannimar,' or Maidens, whose names they do not know.

The Wanniyas of the north-eastern part of the North-central
Province describe themselves as Buddhists, and sometimes
pay visits to the Buddhist temples near them ; and the older
men at times take the eight vows, or * Atasil,’ of the Upasakas
or lay-devotees. These are the vows of adherence to the
prohibitions against murder, theft, falsehood, drinking intoxi-
cating liquor, and unlawful sexual intercourse, forming the
 Pansil,’ or five vows that all devout Buddhists should keep ;
mﬂthmeaﬂditiunalmngainstnﬂdumalﬁlﬁng.thepu-
sonal use of garlands and perfumes, and sleeping on anything
but 2 mat laid on the ground. Persons who adhere to the
Atasil are expected to be regular in their attendance at the

13
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temples on the Poya days, at the quarters of the moon, and
also must particularly avoid taking life of any kind.

With possibly the sole exception of the Wanniyas, all
Village Vaeddas alike, according to my information, when
cautiously interrogated, acknowledge that their chief deity
is the God whom they know as the Gal# Yak3, although some
who afterwards showed me a temple erected to him in their
village at first denied all knowledge of him when I questioned
them regarding him. The Vaeddas of the interior, including
those of the Madura-oya valley, stated to me that all worship
him. One man remarked to me, “ He is the greatest of all
Gods.” As the ancestors of many who are now classed as
Village Vaeddas were certainly true Forest Vaeddas three-
quarters of a century ago it would appear that the Forest
Vaeddas cannot be ignorant of this deity, but most probably
have the same belief in him. I mention this as Dr. Seligmann,
who has recently investigated the religion of the Forest Vaeddas,
has informed me that he obtained no information regarding
him from the Madura-oya villages.! After my own experi-
ence of a refusal of Village Vaeddas to divulge their worship
of him to me I am inclined to believe that their knowledge
of him was intentionally concealed.

Literally the name means ‘ the Demon of the Rock’; but
as their male deities are all termed * Yaka,’ whether beneficent
or malevolent, the true signification of the expression, as it
was explained to me in Sinhalese by them, is * the God of
the Rock,’ a name identical with that by which he is known
and worshipped by the Kandian Sinhalese, who call him the
Galg Deviyi.

The Tamil-speaking Vaeddas term him Malei Pei, * the
Hill Demon'; Kallu Pei, ‘the Rock Demon'; Maleiyan.
* He of the Hill"; and Maleiya-swimi, ‘ Hill Lord.’ I give an
account of his worship in a separate chapter ; it appears to be
the primitive cult of the island. It was apparently this deity

i He is mentioned by name as the ‘ Indigolli# Yaka'® in one invoc
tion of the Forest Vaeddas which Dr. Seligmann was

to send me, and another was apparent! addressed to himas the * King
of the Hills. 4
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who was known as the Vyadha Déva, * the Vaedda God,' in
the time of Pandukabhaya, that is, in the fourth century B.c. ;
and possibly he was the God mentioned under the name of
Puradéva, * the Ancient God,’ in the time of Duttha-Gamini
(Mah. i, p. 100), as having a temple at Anuridhapura.

The Village Vaeddas also greatly reverence a Goddess known
as the Kiri-Amma, which means in Sinhalese * Grandmother,’
but in reality in its use by the Vaeddas is equivalent to the
Indian and Sinhalese word Dévi, * Goddess,’ which is not
employed by them.

Mr. Nevill considered her to be a form of Parvati, the wife
of the God Siva, who, as the mountain-born goddess, the
danghter of the Himilaya personified, is called in Tamil
Kiri-Amman, ‘ the Hill Mother," kiri being the Tamil form
of the Sanskrit word gird, hill or mountain. So far as the
name and position of the goddess are concerned, this identifi-
cation appears to be quite satisfactory. On the other hand,
it is to be observed that the expression ‘ Kiri-Amma ® is
applied by both Vaeddas and Sinhalese to other goddesses
who are not connected in any way with hills. For this reason
the name itself cannot be accepted as proof that the goddess
in question is really Parvati, unless there is some confirmation
of her personality from other directions. It is also note-
worthy that the Tamil-speaking Vaeddas do not recognise
her, although they worship other Hindu gods.

In the villages of the interior, where the ancient traditions
and practices are better preserved than near the coast, where
Tamil influences have affected some of the religious notions
of the Vaeddas, this goddess is held to be the most important
dﬂit&’EHtmtheGnﬂnftheRmkorHﬂI,whnaewifesheis
supposed to be. This would tell strongly in favour of her
being Parvati if the God of the Rock were Siva. Yet we do
not find her worshipped on the hills like the Galé Yaka; she
s chiefly, if not entirely, a Forest-Goddess, and it is to her
that the Village Vaeddas of the interior especially appeal for
Protection and good-luck in hunting, their chief occupation.
She is known as the Indigolliéwa Kiri-Amma—her husband
the Galé Yaka being also called the Indigolligwa Yaki—or
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the Kukulipola Kiri-Amma. The last place is a village of
the Vaedi-rata (as the district inhabited by the Vaeddas is
termed), on the west bank of the Madura-oya ; while Indi-
gollidwa is in the North-central Province, near Kalawaewa,
and there is a temple at it devoted to her and her husband.

According to the tradition of that district she is not Parvati,
but Méhini, the beautiful incarnation of Vishnu, who was
also a Hill-God,! and who, according to Indian authorities,
took her form temporarily so as to enable the Gods to cheat®
the Demons at the celebrated Churning of the Ocean by the
Gods and Asuras (or demons) in order to produce Amrita,
the Liquor of Immortality. The admiring and unsuspecting
demons agreed that the lovely Mdhini should divide the
Amrita between them and the Gods. She separated them
into two rows, and then distributed the whole to those in the
Gods’ row, to whom she gave it first.

One Asura sat among them, and thus obtained a share of
the precious drink. The Sun and Moon observed this and
pointed him out to M&hini, who promptly cut off his head;
but the magic liquor had already conferred immortality on
him, and therefore Brahmd, who always found a way of
dealing with apparently insuperable difficulties, transformed
the two parts into heavenly bodies. The tail or body became
a comet, and the head a planetary sign called Rahu, which
as a heavenly dragon endeavours by way of revenge to swallow
the Sun and Moon, and thus causes eclipses. On account
of the unfair treatment of the demons by the Gods on this
occasion, there has been undying feud between the two classes
of supernatural beings from that day.

Some confirmation of the identification of the Kiri-Ammi
as Mahini is to be seen in the fact that throughout the interior
of Ceylon, Ayiyanir, the son of Mohini, is everywhere con-
sidered to be also a Forest-God, whuspeua]lyguardstnwﬂm
in the forests and jungles when they appeal to him for pro-

1 In the Rig Veda, i, 154, 3 (Griffiths’ translation), he is called
* The Bull far-striding, dwelling on the mountains.’

2 Her name is derived from the word Mdhani, delusion, fascination,
and in South India she is always colloguially termed MGhani.
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tection—and is certainly not a Hill-God. On the whole
evidence, therefore, and especially since the Vaeddas do not
treat her as a Hill-Goddess, I am inclined to accept the only
native explanation of the identity of the Kiri-Amma which
1 have been able to find, and to look upon her as a form of
Mihini rather than Parvati.

Seven other Goddesses, who are also termed Kiri-Ammas,
are revered collectively in the south. They are stated to
have been originally influential chieftainesses who have been
deified, possibly in comparatively recent times. Their names
are given as : (1) Mirivabaedda Kiri-Amma, the most important
of them; (2) Pusmariga Kiri-Ammi; (3) Unipina Kiri-
Ammi; (4) Kosgama Kiri-Ammi ; (5) Bowelagedara Kiri-
Ammi ; (6) Balagini Kir-Ammi ; and (7) Ginigal Dévatagé
Kiri-Ammi. The last one evidently belongs to a different
class from the others, and is clearly the Sakti or female mani-
festation of the minor deity called Ginigal Dévatd. There is
some doubt regarding the class to which Bilagiri Kiri-Amma
belongs. These are all beneficent deities, that is, Goddesses.

Of the same class, according to Mr. Nevill, is Bowala Déyi,
who may be connected with the fifth one in the list just given.
He is believed by Mr. Nevill to be a late instance of the pro-
pitiation of a local chief who became an evil spirit after his
death. He resembles the numerous Bandaras of the Kandian
Sinhalese, by whom more than one hundred are enumerated,
some having protective powers though all are ranked as
demons. Panikki Vaeddd, already mentioned, is included
among them ; Dr. Seligmann informs me that a person of
this name is a spirit deity of one group of the Forest Vaeddas.
He traced the belief in him to a Vedardla, or village doctor,
of mixed descent. The older men do not recognise him.

According to the description of them supplied to Mr. Nevill,
a group of deities called the Uda Yakd, * the Upper Yakis,'
or * the Yakas who live Above,’ are the most important gods
of the Vaeddas, Their individuality is stated by him to be
ill-defined ; they occupy the position of superior nebulous
spirits who are *like little children,’ and who apparently
neither do much good nor much harm to mankind. ' The
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expression evidently merely corresponds to the collective term,
Atila Deviyd, of the Sinhalese, * the Gods of the Upper World,'
in contradistinction to the Pitila Deviyd, ‘ the Gods of the
Lower World.'

After the Uda Yakd, Mr. Nevill places the Bilindu Yakd,
literally * the Children Demons,’ said to be a father and son,
the mother of the latter being thought to be the Kukulapola
Kiri-Amma, while the child is supposed ‘ to have died shortly
after birth, and to be now separately gifted with divine powers."
Some state that the Bilindu Yakd are two brothers ; others
say that they are seven in number. It is apparent that their
identity is uncertain. I have no knowledge of them, but
perhaps it may be assumed that the first account of them,
being the most definite, is the most likely to be correct.

The younger one is said by Mr. Nevill to be the Ilandari
Dévata of the Coast Tamils, who is also one of the deities of
the Wanniyas, and is known to the Kandian Sinhalese as &
son of the Kiri-Ammi, thus confirming the relationship.

The elder one is identified by Mr. Nevill as a Madé Déyiya,
ar * God of the Sea,’ of the Coast Vaeddas, but I am not aware
for what reason, as the Sea God is not described by him as
being the husband of the Kiri-Amma. As her comsort, the
elder Bilindi Yaki would appear to be the Hill God. The
functions of these deities are said to be warding off disease,
granting food, and generally protecting their worshippers
from unseen dangers; they are thus similar to those of the
Hill-God.

Mr. Nevill also mentions a Ma Yakini,! * the Great Goddess,’
who appears to be the Indigolliéwa Kiri-Ammi; (2) Uni-
pina Yakini, who is evidently the Unipina Kiri-Ammi;
(3) Kino-mal Nacci® * the Blue-lotus (coloured) Lady,” whose
symbols are an arrow and a bowl of water, and who is the
protectress of hunters, and therefore apparently another
form of the Indigolliéwa Kiri-Ammi ; and (4) a Baedi-Maeli.
‘ the Woman of the Jungle,' who has similar functions and

1 Yakini, o ini
i 7 ‘.H:. Yaksani, the usual colloquial expression, is the feminin®

% The letter C is pronounced as Chk in all transtiterations.
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may be the same person. These deities are beneficent, and
therefore are Goddesses.

I also heard of one called Gémbara Nacci Yaksani, ' the
Freckled Lady * ; she is said to be the wife of the Galé Yaka.
She must therefore be a form of the Kiri-Amma, all these
deities being, like the Vaeddas, strictly monogamous.

So far as I learnt, there is only one other kindly deity, the
Gangé Banddra, ‘ the Chief of the River,” whose aid and
countenance are sometimes invoked in the interior when the
Vaeddas are about to proceed on a hunting trip. He is known
also in the north-western Kandian districts, The Vaeddas
locate him at Yingala, near the Mahawaeli-ganga, but he
has no temple there,

King Mah3i-Séna, who is worshipped by the Kandians
and the Wanniyas under the title of Sat Rajjuruwd, is not
known to the Vaeddas, either in the form of a deity or other-
wise.

Next come the malevolent deities also called Yakds, a
title which in their case means ‘ demons.’ They cause the
various evils that afflict the Vaeddas, and their position is
exactly the same as that of the evil spirits whom the Sinhalese
denominate Yakds, Sickness or misfortune of every kind is
especially attributed to them ; but some of them also exhibit
their spite by throwing down rocks from the cliffs when people
are passing by, and by frightening them in the night by strange
cries and noises, the latter including the clapping of hands.

These other Yakds, who are thus generally harmful, belong
to two categories, those known by names found only in the
interior tract of the Vaedi-rata, and these recognised in other
parts.

Of the former, Pacraet Yakd is one of the most powerful ;
he may represent the Daedimundid Yakd of the Sinhalese
districts, if, as is probable, his name contains a reference to
his being defeated (pacracddund) by Buddha in his conflict
with the forces of Mara. According to the Sinhalese accounts,
this demon alone did not run away when Mara’s army was
defeated, but crept under Buddha's throne ; he was therefore
called by Buddha “ Daediyd,” ‘ the Resolute One,’ a title
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that does not strike one as being particularly applicable under
the circumstances. Daedimundi is connected by a legend
with the construction of Alut-Nuwara or Mahiyangana,
apparently an early Vaedda settlement, which has been
already mentioned as the site of one of their early battles.
He is also known by the Sinhalese as Dévata Bandara, * the
Godling Chief,’ and Alut-Nuwara Bandira, ' the Chief of
Alut-nuwara.’ As Daedimundd, I was informed by them
that he is considered to be an ‘ Aemaptya,’ or minister, of
Vishnu, and the son of a demon termed Minawaka or Mandka,
who was the spirit of a Mana or Black Stork (Dissura episcopa),
which was caught by a pandita named Widurd,' yoked to
a plough, and forced to plough a field for him. Daedimunda
is considered by the Sinhalese to be the most powerful of all
demons, and to rank next to Wessawana, or Kuvéra, the
Overlord of all Yakshas, It seems possible that the Vaedi
name * Paeraet * has suggested his identification with a Yaksha
of the Sinhalese. His connection with Mahiyangana, which
he is said to have built, may indicate that he was an original
deity of the Vaeddas.

Among the Yakds of this class mentioned by Mr. Nevill,
the Kumbé Yaki is noted by him as being the most dreaded
by the Vaeddas, and as being a very powerful and vindictive
demon. 1 have no other information regarding him, and
not having a full account of his attributes and special powers
I cannot state if he is a demon of the Sinhalese. Their Saeda
or Haeda Yaka is said by some to hold the next rank to Daedi-
mundad. His name, which means * strong * or ‘ cruel,’ shows
that his character is like that of the Kumbé Yaka ; but it is
uncertain if the two are identical.

There is also a possibility that the name of the powerful
Kohombé Yaka of the Sinhalese, and of Southern India,
* the Demon of the Margosa (tree) ' may have been contracted ;
or perhaps it may be derived from the Vaedi name Kumbé
Yaki. There are reasons for believing that the Kohombé

1 The hero of the Vidhura Pandita Jataka (No. s45). It was a8

a punishment for his cruelty to the unfortunate Stork that the demon
Punnaka subsequently ill-treated the saint.
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Yakd is an original demon of the Vaeddas: he has as sub-
ordinates three ‘' Vaedi Yakds,’ and also twelve others who
are termed ' Vaedi Kadawarayd,’ and who are of inferior
rank under him. The Kumbé Yaka is not likely to be the
zodiacal sign Kumbha (Aquarius), which is represented by
the Sinhalese as a demon with a human body and the head of
a dog.

The Gini Rahu Yaka, * whose worship seems a little mixed
up with a Goddess known as Alut Yakini, the New Demoness,’
who is represented as his wife, is thought by Mr. Nevill to be
a form of Agni, on account of his name, and his symbol, a
burning torch. This identification seems to me to be doubt-
ful, partly on account of the character of the Sakti, who is
said to be connected with water, and apparently to have been
produced in the sea ; and also because no worship is paid to
Agni in any form by the Sinhalese, so far as I am aware.

He is more likely to be a form of the demon Rihu already
mentioned in connection with Mahini, than of Agni. The
Sinhalese consider that Rihu the dragon has the form of a
snake, and that he rides on a horse, holding a fish as his
symbol.' This indicates some connection with water. Offer-
ings are made to Rihu by the Sinhalese, as well as to other
planetary signs, which are all considered to be evil demons
who afflict mankind.

There are only three deities to whom fire-worship, termed
Gini Mangalya, is paid by the Sinhalese; in order of import-
ance these are Pattini Dévi, an incarnation of Durga, Vira-
mungd Deviyd, and Devol or Devel Deviya. All are impor-
tations from Southern India. The Tamils of India and Ceylon
have fire ceremonies in honour of Virabhadra, Draupadi
and Dévi-Amman, who is either Pattini or a form of Sakti.
the daughter of Daksha and wife of Siva. The Gini Rihu
Yaka does not appear to be one of the two male Sinhalese

! The description of Rahu in Hindoo Castes is taken from Ward
8 follows :—* This gnd is painted black ; wears black garments - rides
on a Hon ; has four arms, in which he holds a scimitar, a spear, and
& shisld, and with the other hand he gives a blessing.' The Vaedi
Hame may mean ° the Fiery Rihu Demon.'
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deities, who are termed Gods and not demons. Torches are
used freely in many dances in honour of demons, and in
themselves are no proof of any connection with fire-worship.

If the Wana-gatta Yak3 is, as Mr. Nevill said, the deity
whose power extended over the forests, and who "is pro-
pitiated only when great want of success follows the hunts-
man’s toils,” his character among the Vaeddas is very different
from that of the Forest-Deities of the Sinhalese and Wanniyas.
Mr. Nevill described this demon as * a dreaded spirit, and the
sacrifices and incantations are regarded with intense terror
and faith, and only resorted to in extremities.’? He stated
that the offerings made to him are * clothes and blood,” and
he therefore considered him to be * clearly a form of Bhairava.'
Blood, however, is offered by the Sinhalese to many demons,
if not to all. Clothes are not presented to any demons by
them, T believe, and in any case would appear to be an un-
necessary and inappropriate gift to beings of this type. Have
the irresistible forces of civilisation begun to affect their ideas
of propriety ?

Bhairava is not a Forest God ; in Ceylon he is known as
Bahirawi Deviyi, and as a form of the God Siva he is a deity
of the Underworld, or Patala. In Ceylon his special function
is acting as guardian of sacred edifices such as digabas or
wiharas, and treasures, and everything underground (see Fig.
160). He has eight forms, termed the Ashta Kali Bahirawayd,
to whom, collectively, worship is paid by the Sinhalese. In
another aspect he is a truculent demon called Bahirawd
Yaka, whose duty it is to punish those who break into temples,
or diigabas, or who open the ground (as for wells or mining
work), or excavate treasure, without first obtaining the per-
mission of the Bahirawa Deviyi.

The characteristics of the Wana-gatta Yaka, as above
noted, do not, if he is a Forest Deity, point either to Bahirawd,
or to the usual Forest-Gods, whose functions are decidedly

1 The Taprobanian, Vol. i, p. 196 ; atp. 183, however, he is identified
by Mr. Nevill with the ' Wanni Déva,' that is, the Wanni
(Wanni Bandiira of the northern part of the North-central Provinee),

who is said by some to be Aviyaniir, but who possibly may be
Yakia, and he is not a demon, but a Guardian Forest God.
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protective, and who are appealed to on the slightest pretext
by all travellers in the jungle, whether under the name of
the Wanniyd Bandira of the Wanniyas, or the Wanni Deviya,
or Ayiyandr, or Skanda as the * Kataragama God," of the
northern and north-western Kandians.

Regarding Kalu Vaedda Yaki I have no knowledge, Mr.
Nevill identifies him as the Kalu Yaks, ‘ the Black Demon '
of the western Sinhalese, apparently only becaunse both are
termed ‘black’; but there are several who are similarly
described, and it is very unsafe to trust merely to similarity
of names for an identification of these obscure deities.

All Sinhalese recognise ‘ Vaedi ' Yakas to whom offerings
are constantly made on account of the illnesses of men and
women, but chiefly the latter, and especially after child-
birth. If his functions are similar, the Kalu Vaedda Yaka
may be one of these demons, the Kalu Yaki not being known
to the Sinhalese as a ‘ Vaedi ' Yaki, but as an Indian prince
of Madura, who became a demon after his death. The latter's
usual designation is Kalu Kumdra Yaki or Bandira, the
“Black Prince Demon ’ or ‘ Chief* ; and King Gaja-Bahu I
(113-135 A.D.) is believed to be an incarnation of him because
of the cruelties traditionally attributed to him during his
mvasion of Southern India, in revenge for the deeds of the
Stliyans in the ‘ War of the Short-horned Buffalo,’ during
his father’s reign.!

Kandé Yaka, * the Yaka of the Hill,' may be, as Mr. Nevill
says, the Galé Bandara, ‘ the Chief (or minor deity) of the
Rock,' of the Sinhalese ; but this assertion is not conclusive
in the absence of some further basis than the resemblance of
the names. He is said to haunt precipices, and only to be
invoked locally, whereas the Galé Bandira is appealed to
throughout a large tract of country in north-western Ceylon.
A Kandé Bandira is found in a list of deified chiefs and other
deities contained in a very old manuscript of the Kurunaégala
district, and he may be the Vaedda deity. There is a possi-
bility that the name may be another term for the Galé Yaka,

! This demon is illustrated in Callaway's Yakkwn Natlonawd, 1820,
P- 4. and is there dressed as o Kandian Chief.
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whom I have mentioned as the highest god of the Vaeddas,
of whose status Mr. Nevill appears to have been unaware.

These rock and hill deities are difficult to identify without
acquaintance with their attributes and functions. The Sinha-
lese recognise three if not four special forms of them: (1) the
Galé Deviya, * the God of the Rock,” who is undoubtedly the
Galé Yakd of the Vaeddas ; (2) the Galé Bandara, * the Chief
of the Rock,’ an Indian demon who arrived on the southern
or western coast with others, in a boat made of stone, and is
by some confounded with No. 1; (3) the Kandé Bandira,
« the Chief of the Hill,” about whom I have no information ;
and (4) Kurunaégalé Postimd Bandara, ‘ the Chief Postimi
of Kuruniégala,’ a local demon of the Kuruniégala district,
who is the spirit of the Prince Postima who was thrown down
the precipice at the Kuruniggala rock.!

Mr. Nevill states that Mara, the personification of Death,
is largely invoked by the Coast Vaeddas ‘as a later con-
ception of Kumbé Yaki as the God of Death, the opponent
of youthful vigour.”

Among the southern Vaeddas, I found that offerings are
made to a second series of sickness-causing demons,
of whom are identical with those of the Sinhalese, from whom
they appear to have been borrowed. These latter are as
follows, each having a Sakti, or female manifestation of the
same name, who is considered to be his wife, this being a
local development, and 1 believe unknown to the Sinhalese.

Namr oF Dewmow, Kamz or Sartl. FuscTioss.

r. Samni Yaki Sanni Yaksani Canses Sanni-roga (siclkness
accompanied by comval
sions, such as choleral,
and other illnesses, and is
the worst of the group-

2. Hiniyan Yaki?! Hiiniyan Yaksani Causes the ills that follow
curses, magical
thug‘hnoeat‘ﬂteﬂvﬂf_?':

! See the account of it in Eleven Years in Ceylon, by Major Forbes.
Vol. i, p. 104.

% Tllustrated in Yakkun Natfanaws, p. 10, In the plate he rides
on a horse, holding & sword in the left hand and fire in a vessel in
mrﬁﬁ. He is surrounded by soakes, which coil about his limbs
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Naxe or Demox, Nawe oF Saxrl, Fuxcrioss,
3. Maha  Sana Maha S&ni Yak- Causes fever, head-ache, and
Yaki or Sam- sani pains in the body.
aya Yaka!
4 Wata Yakd Wata Yoksani Afflicts the stomach, limbs,
and eyes.
5 Sirior Rird Yakd Siri Yaksani Causes fever, loss of appetite,

and pains in the limbs,
6. Maralu Yaka Marala Yaksani  Causes ulcers and tumours.
7. Abimfna Yakd Abimina Yaksani Spits at men, and takes

away their appetite.
& Bills Yaka Billé Yaksani Causes head-ache, tears, etc,

In addition to these there is the Kumara Yaki, ' the Prince
Demon," who is most likely the Kumira Bandira of the Kan-
dians and the Sinhalese of the western coast, a son of a King
of Madura and brother of the Kalu Kumara Yaki He
cannot be Skanda, the War God, who is also called Kuomaira,
as he has distinctly demoniacal traits, and among other
things causes fever and swelling of the body—probably dropsy.

There are other evil female deities : Siri Kadawara Yaksani,
and Madana Siri Yaksani, whose names indicate a belief in
the respective male forms Siri Kadawara and Madana Kada-
Wara | and at least three termed Gird, the feminine form of
Gard, are known in the south, where they afflict women and
children,

There are no less than twelve demons who are especially
called Vaedi' Yakis. Unfortunately I could not obtain
their names, as my informants, although Vaeddas, were
unacquainted with these details. They are said to be ex-
tremely malignant, so much so that if they strike one TECOVETY
is impossible. Mr. Nevill refers to apparently the most
impartant one under the name ‘ Maha Vaedde Yaka * ; another
s clearly the Kalu Vaedda Yaka already mentioned, and
possibly some of the others whose names have been given
belong to this class.

The Kandian Sinhalese also recognise twelve Vaedi Yakas :
two of them may be the demons termed Pudana Vaedi Yaks

ImmmhthmumNmmﬁ*p.r,asnbh:tdmﬁﬂt:
head, who carries a spear in bis left hand, and an elephant
{-Nnhh.hnhunmquhhhﬂght. He rides on a pig.
' L
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and Hella Vaedi Yakd, who, however, are not so deadly as
the Vaedi Yakis of the Vaeddas. T have already stated that
there are three Vaedi Yakis who are subordinate to the
Kohombé Yaki, and twelve others under him in an inferior
position who are termed Vaedi Kadawarayd. Very little
appears to be known about them. Lists of these attendants
and other particulars for which I am indebted to the kindress
of Mr. Codrington of the Ceylon Civil Service, do not throw
much light on the subject, as they do not seem to contain the
names of Vaedi deities.

Lastly, there is Kurumbuda Yaks, ranked by the Sinhalese
as a very malignant (wasa napury) demon. He is the minister
and attendant of the Galé Yaka, whom he accompanied from
India.

Doubtless there are others of whom nothing is yet known,
and especially an immense array of nameless minor
demons, who are found throughout the whole country, inhab-
iting rocks, and pools, and trees, and waste grounds. Dr.
Seligmann has stated at a meeting of the Ceylon Branch of
the Royal Asiatic Society that he found the Forest Vaeddas
largely worshipping a number of spirit deities, who are the
spirits of deceased persons, their relatives. He will doubtless
give a full account of them in his work on the Vaeddas. He
terms them the N&é Yakds, ‘the Kinsfolk Demons’ of
deities.

On a review of this formidable list of the deities, beneficent
and malevolent, of the Vaeddas, it will be seen that the
close comnection between their religions ideas and those
of the Sinhalese, and especially the Kandian Sinhalese, ex-
clusive of Buddhism, is very prominent. In fact, the chief
line of divergence lies in the deification of the Kiri-Ammas
and the recent Naé Yakis. Sacrifice of some kind B
paid by the Kandians or the Sinhalese of the western coast
districts to practically all the other deities of the Vaeddas,
with the exception of Bawala Yaki, and possibly of Kumbé
Yaka, and Wana-gatta Yaki. I have no acquaintance Wi
the Mdé Yaka, the God or Demon of the Sea, of the Fishing
or Coast Vaeddas ; he may be a deity borrowed from the Sin®
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halese or Tamil fishermen with whom they come in contact,
or possibly is aboriginal.

The point of particular interest is the supreme position
assigned to the God of the Rock, or Hills, as a beneficent
deity. Nominally, at least, he does not hold this rank among
the north-western Kandians, who term him merely one of
the most powerful of the demons, and one who does not often
trouble himself with the affairs of men, although as a matter
of fact they often appeal to him for assistance in case of the
outbreak of epidemics or great want of rain. He is quite
unknown to the Sinhalese of the western coast. I think
there can be no doubt that he is the Hill God of the wild
tribes of the South Indian hills. The legend regarding his
arrival in Ceylon, and the particulars of his worship as it
still survives among the Village Vaeddas and Kandians are
given in the next chapter.

The statement of the Vaeddas that the Goddess known
as the Indigollaéwa Kiri-Ammai is his wife finds confirmation
in the North-central Province, where the same temple at
Indigollaéwa is the local centre of the cult of both deities.
If the Kiri-Amma is really Mchini, as I was informed, we
have here a cult that has been to some extent developed
independently of India, and that perhaps may be connected
with the legends respecting the conquests of the Asuras by
Skanda and his half-brother Ayiyanir. People who found
themselves surrounded by such a numerous band of evil
spirits as those of Ceylon naturally would be inclined to pay
honour to deities like Mohini, who had proved themselves
their outwitters.

Mtu'thedemumhadbeennheatedbythegudsatthn
great Churning of the Ocean, Mohini regained the form of
Vishnu, and left the scene. The God Siva subsequently
heard of the incident, and proceeded to Vishnu, who to satisfy
hﬁmim&tymtmdtheshapeofthefﬂsdnaﬁngbmnty.
The susceptible Siva was overcome by her charms, and the
result was the birth of a son after Vishnu had returned once
more to his own form. We learn this from the Bhagavata
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The infant made his appearance in the world from the
back of the God's right hand, and received the name Eiyanar
(in Tamil), or Ayiyanar (in Sinhalese), or, according to the
Tanjore temple authorities, who may be taken to represent
South Indian opinion, more correctly Keiyanar, * He (who was
born) from the Hand.' He is also known as Niyanir, and
as Hari-Hara-putra, the son of both Hari, or Vishnu, and
Hara, or Siva. His colour is dark blue or black, and in Ceylon
his Vahana, or the ‘ Vehicle ' on which he rides, is a white
elephant. In India he rides both the elephant and the horse.

The vihanas, an elephant, a bridled horse, and apparently
another smaller animal, part of the head of which appears
behind the horse, at the side of a guardian deity carved
in high false relief on a pillar at one of the wiihalkadas,
or ornamental altar-backgrounds, at the Jétavana digaba
at Anuridhapura, show that the figure may represent
Ayiyanar. He wears a cloth from the waist downwards,
and has the usual heavy ear-rings, two jewelled necklaces,
and large armlets and bangles. He holds an upright cross
hanging from the fingers of his uplifted right hand. On
the other side of his head flames emanate from a i
like object carved in relief on an upright slab or stele. In
the panel below him is represented one of his wives, who
carries a large flower or bouquet in her left hand, and has a
Jong twist of hair hanging down on her right breast (Fig. 37)
This carving probably dates from the early part of the fourth
century A.D.

In the reliefs on the gdpura of the eleventh century A.D- at
the Tanjore temple he is represented as a child on 2 diminu-
tive elephant, and has one face, but twelve arms (Fig. 39)-
Pushkald and Piirnd or Pirand were his two wives.

A different account of him is given by Dr. Burgess, in
describing the rock-cut temples at Bidami in the Dekhan.*
It is taken by him from Foulkes's Legends of the Shrine of
Harihara, and agrees with the Bidimi carvings, which may
be four or five centuries earlier than those at Tanjore. In this
story Harihara had a different origin and mission. It was

¢t The Indian Antiguary, Vol. vi, p. 358
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Siva who assumed the form of Vishnu in order to destroy
an Asura called Guha, who by his austerities had obtained
powers from Brahma which enabled him to conquer the Gods,
and turn them out of their paradise. Siva killed the demon
with his magical arrow.

In accordance with this legend the statue at Badimi repre-
sents a figure who is half Siva and half Vishnu. He has
one face and four arms, and carries as a battle-axe the crescent-
shaped ‘Ketériyva' of the Sinhalese, round the handle of
which a cobra is curled. He wears a high crown, the frustrum
of a tall cone, decorated with symbals of the God Siva on
the right half.

According to a Sinhalese tradition Ayiyanir came to Ceylon
from Madura. His name seems to show that his place of
origin was in a Dravidian country, The honorific title Niya-
ndr, * the Nayar ' appears to indicate that he was originally
a deity of the Nayars. If so, he was an early South
Indian god, and his high position as the special Forest Deity
of Ceylon may be due to his introduction by the early Nagas.
I he were not aboriginal it is unlikely that he would be thought
soimportant in the forests of Ceylon! The story of his wonder-
ful birth must be a later invention in order to bring him into
the Hindu pantheon.

After the account of his birth had been generally accepted
it would be logically concluded that if the father, Siva, and
the son, Ayiyanar, deserve worship, so must also the mother
of such a son, especially as she was an incarnation of Vishnu,
and had acted so successfully against the demons.

The Vaeddas, who were in close contact with the Sinhalese
of the interior, probably acquired from the latter their know-
ledge of this goddess, and adopted her either as suitably filling
an unoccupied place in their pantheon, or as being identical
with some pre-existing goddess of theirs, This M&hini worship
must therefore be a later addition to their cult. Neither the
Vaedda nor Sinhalese traditions which are given in the next

! In South i unction consists as
e T e e e ol
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chapter mention the Kiri-Ammai as having accompanied the
Hill God when he came to Ceylon from India, but on the
contrary state definitely that he had with him only one
attendant minister. This is strong evidence against Mohini's
being an aboriginal goddess of the Vaeddas. In the Sinhalese
districts her star has paled before the brilliance of a later
goddess, Pattini, who was introduced from the Pandiyan
Madura ; and offerings, in addition to those of the Vaeddas,
are now made to her only in the north-central districts, and
in Uva and the south-east part of the island.

Ayiyanar, the son of Mahini, divides with his half-brother
Skanda, the God of Kataragama, the attentions of all Sin-
halese travellers in the forests and jungles of the interior of
Ceylon. So far as the Kandians are concerned, they are the
deities, above all others, whose powers are specially pro-
tective in such places. In the south-western part of the
North-central Province it is stated that the first-mentioned
deity and the Forest-God termed Wanni Deviya® are identical,
and this latter deity is manifestly the Wanniyd Bandara of
the northern parts. A Kandian invocation shows that he may
be Bilindi and not Ayiyanir.

In view of the close connection between the religions of
the Vaeddas and the Sinhalese, it is probable that the worship
of Ayiyanir exists in some form among the Village Vaeddas,
at least, if not the wilder Vaeddas of the forests. There is
nothing to show that one of the Bilindu Yakd is Ayiyandr,
excepting his relationship to the Kiri-Ammi ; the identification
of the younger one as the Ilandari Dévati precludes his recog-
nition as Ayiyanir, unless these two are the same deity
under different titles, which the names do not support.

With regard to the other Kiri-Ammas, the local titles
attached to them confirm, at any rate as regards five of them,
the statement of the Vaeddas that these are their deified
female chiefs. In the list of chiefs of the seventeenth century

! An incantation of the Forest Vaeddas which Dr. Seligmann bas
nnwuqmyug-ﬂ:mmdmhtmﬂmiamﬁ:ﬁmﬂﬂ-
According to it this Forest-deity may possibly be the Gald
But the Vaeddas may have confounded the two gods (see p. 159
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the name of one important female leader is found ; and there
is a distinct and unmistakable reference to one in the story
of Pandukidbhaya—the * horse-faced ' Yakkhini. The worship
of these Kiri-Ammis proves the exalted position held by the
women in former times—a sure mark of at least a certain
amount of civilisation—and such deification is rendered the
less unlikely by the existence among the Sinhalese of a custom
permitting queens to rule over the country at various times
from the first century B.c. down to the sixteenth century a.p.

It is strange that an entirely different group of seven Kiri-
Ammas are worshipped by both Kandians and Low-country
Sinhalese. They are described as seven manifestations of
the Goddess Pattini Pattini is never treated as a Hill
Goddess, but is venerated only in her aspects as the Goddess
of Chastity and the Controller of Epidemics. The worship
of these seven Sinhalese goddesses seems to be an independent
cult which has borrowed the nomenclature of the older one,
and has ousted it in some districts.

The commanding position of Pattini among the Sinhalese
is doubtless chiefly owing to her being an incarnation of the
Goddess Durga, the wife of Siva, a great foe of the demons
collectively called Asuras. She has so entirely supplanted
the terrible Indian Goddess Kali that it is now considered
that the ‘Ashta Kaliys,' the eight forms of Kali, have sunk
into the position of mere attendants on her, a clear proof
that she is a form of Durga.

I know of no trace of Pattini's special cult among the Village
Vaeddas, and she is not ascertained to be included among
the seven Kannimar, or ‘ Maidens," to whom offerings are
made by the Tamil-speaking Vaeddas, who, however, wera
unable to furnish me with their names. A list of seven Kanni-
mir published by Mr. Nevill '—possibly a different set of

i ws them to be chiefly evil aspects of Kali, whom
these half-Tamil Vaeddas may have merely taken over from
their Tamil neighbours. By the Tamils of the southern part
of the Eastern Province, and perhaps elsewhere in Ceylon,

! The Taprobaniam, Vol. ii, p. 145.
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as in India, Pattini is worshipped as a Goddess, under the
name Kannakei Amman.!

Towhat extent the Vaeddas borrowed their religious notions
from the Sinhalese, and the latter from the Vaeddas, must be
partly a matter for conjecture. The legends regarding the
Hill God, or God of the Rock, prove that he at least was an
original deity of the aborigines; and his cult must have
descended from them to the Kandian Sinhalese.

That the twelve or fifteen demons called Vaedi Yakas or
Vaedi Kadawaras were originally primitive evil deities is at
least extremely likely. It is regrettable that practically
nothing is known about them. The two or three uncertain
demons are perhaps included among them.

The origin of the custom of deifying important spirits such
as those of chiefs, male and female, or of special ancestors,
is doubtless very ancient; it appears to be widespread in
India as well as in Ceylon, the worship of the Manes being
well known. The Buddhist monks of Ceylon are of opinion
that the spirits of some deceased persons become Yakis.
In the Jataka story No. 545, it is stated of the Kuru King
Dhananjaya, * his mother in his last existence but one before
this was his guardian deity.” In the story No. 544, Angati,
King of Mithild, inquires of Nirada, "I ask thee this matter,
O Narada ; give me not a false answer to my question ; are
there really gods or ancestors—is there another waorld as
people say 2 Narada answered: “There are indeed gods
and ancestors? there is another world as people say.” In
the Jataka story No. 512, it is related that the spirit of the
chaplain of the King of Benares supplied the latter with fruit
daily after he had become an ascetic.

In Southern Indian Tamil districts and in Ceylon it is believed
that a person who has been inordinately fond of his house
and its surroundings becomes a spirit termed in Ceylon the
Gewalé Yaka, ‘ the Yaki at Houses, and in India, Muni.
Mthnughmﬁﬂmwdtube“ﬂﬂspiﬁt,hhlnwoihisﬂm
home induces him to act as its protector to a certain extent

1 The Taprobaniaw, Vol. iii, p. 16.
* That is, ancestral spirits.
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and he is supposed to remain in its immediate neighbourhood.
It is considered to be a lucky thing to have such a Yaka about
the premises, since his care of them and the inmates brings
good fortune and prosperity ; but, on the other hand, if the
residents neglect him and do not make offerings to him he
afflicts them in various ways. This is not done through
vindictiveness but because, as it was explained to me bya
Kapurila, ** One must live, and this is the only way in which
he could make people give him food.” As I understand the
position, this nearly coincides with the ideas of the Vaeddas
concerning the spirits of their deceased relatives and
chiefs,

Such Yakis as this one and the Bandiras mentioned below
are generally believed to notify their position in the spirit
world by appearing to persons in dreams and saying, “I am
now a Yaki ""—or a Banddra, as the case may be ; but some do
this by performing supernatural feats, and then informing the
people through an authorised person—a soothsayer, when
‘possessed '—that they have caused them, and that they
require offerings. One Yakd who resided at Jaffna is stated
to have left that place in disgust, and come to the North-
Western Province, because he was half starved there, he
sid. This was the Kambili Unnaehae, mentioned below as
a Forest Deity.

The earliest instance of such deification in Ceylon is that of
the Sglian king who invaded Ceylon in the second century A.D.

The next person is King Gaja-Bahu I, who lived in the
second century, and who is believed to have been in reality
an incarnation of a demon of Madura. Nila, a chief of his
ﬁmhnhuutwhnseprnwesshtheinmionuflndia some
stories have been preserved, is also now a deity called Kalu
Kumira or Dévata, apparently one of the * Five Gods * of the

After him comes King Maha Séna, of the third century
A-D., who is still worshipped as a Forest Deity by both Sinhalese

In the ranks of the deities termed Bandaras, who are the
Spirits of important chiefs, or heroes, or ancestors, are found
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six chiefs of a King Wijaya-Bahu ; but whether he was the
first who bore that name, and who reigned from 1065 to 1120
A.D., or a later one, I am unable to say. It is not probable,
however, that the king was one of the later rulers of that
name, who were all unimportant personages, although he
may have been the second ome, who was at war with the
Tamils in Ceylon for a short time in the thirteenth cen-
tury.

Among these Bandiras there are also included Postimi
Bandira, who has been already mentioned as a prince who
was thrown over the precipice at the Kuruniégala rock, about
6oo feet high, in the thirteenth or fourteenth century; and
Panikki Vaeddd, a Vaedda Chief of the fifteenth century.
Another of these deities who can be dated is a chief who
lived under a son of Wimala Dhamma Suriya I or II, in the
seventeenth century.

An addition was made to the list in the time of Kirti Sri
(1747-1780), this being a chief called Kirti Banddra: and
during the early part of last century the cruelties practised
by the last king of the Kandian territory, Sri Vikrama Raja
Sipha (1798-1815), caused him also to be enrolled in the ranks
of the evil spirits.

Lastly comes a folk-story of a man of the Western Province,
who, being thought to be dead, was taken for an evil spirit ot
Yakd when he returned home late one night. Every one in
his village refused to open a door and admit him when he
knocked at each house in turn, and informed the inmates
who he was. It ended in his accepting the situation, and
demanding abundant food, which was deposited for him
nightly. I understand that he is now enrolled among the
regular Yakis, and that offerings are still made to him.

Nearly all the other deities of the Village Vaeddas are un-
doubtedly of South Indian origin. Whether the belief in any
of them was introduced into Ceylon by the Nagas, or the
knowledge of all was acquired at a later date, possibly through
the intermarriages of the royal families of Ceylon and Madura,
or through their introduction during some of the various Tamil
invasions, there is no evidence to prove, excepting a doubtful
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Sinhalese tradition of the Kapurilas that their cult originated
in the time of King Panduwasa Déva, that is, in the fourth
century B.C. ; and other stories which state that many of the
demons landed on the western or southern coast at some
unknown time.

So far as these researches have extended, the result, as
regards the primitive cult of the aborigines, may be summarised
in a few words. The original religion of the Vaeddas appears
to have been this : They worshipped one beneficent deity, the
Hill God of Southern India, who provided them with food.
sent them rain, and checked their illnesses and epidemics,
They also believed in the ‘existence of at least twelve evil deities
or demons, who caused the ills that afflicted them. They may
have had a Sea God also : but Tespecting this the evidence is
insufficient. Probably, also, they shared with the other in-
habitants of India a belief in the existence of ancestral spirits,
to whom offerings were made, and whose functions were partly
hurtful and partly protective.

One thing at least may be remarked with confidence respect-
ing the Vaeddas—that their religious conceptions contain no
beliefs that tend to show any connexion with other aborigines
than those of Southern India. I am not aware that there is
any adoration of the sun, or planets, or astral bodies, or the
Powers of Nature, nor apparently is there any snake worship
by them. How far their magical ideas extend is unknown :
that some of the more settled of them must be acquainted
with many of the practices of the Sinhalese is proved by their

ith in the existence of the Hiiniyan Yaka, the demon whose
Special function is to give effect to curses, and magic, and evil

The full Story of Ayiyanir's miraculous birth may be
Contained in the Skanda Purina, which has not appeared in
Itmmhtethelegendasitwasrehted tome in a
0 1 near Indigollaéwa ; it is in close agreement
With that which I heard at the great Saivite temple at Tanjore.

explanatory additions are inserted in brackets.
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THE ORIGIN OF THE SONS OF Siva,

Great Vishnu [Mi Vis Unninsé] having taken the appearance
of a woman whose name was Suringand [' Celestial Nymph,'
that is, Mdhini] was rocking in a swing. At that time Basma-
surd ! was a servant of the God Iswara [Siva]. The Goddess
Umayangani [Parvati] was married to Iswara. While Bas-
masuri was employed under Umayangani she went alone to
the river to bathe, and taking off her Abarana [insignia] placed
them near the river. Leaving them alone there she pulled up
a small quantity of Singarael [a plant] and created from it a
prince, and instructed him to remain beside the Abarana [to
guard them]. She then entered the water. A tale-bearer
went and falsely told Iswara that Basmasuri had gone to
watch the Goddess bathe. Then Iswara being angry mounted
his elephant, and taking his sword proceeded to the spot. [Seeing
a person sitting on the river bank] he cut off the prince’s head,
which fell into the water.

The Goddess thercupon came out of the water, and said
to Iswara, “ Why did you behead the prince whom I have
created ? * Iswara replied, [ T thought he was Basmasurd].
If you can create another prince, do so.” Then the Goddess
said, ** If you will cause the prince whom I created to come
to life again, I will create [not one, but] seven more.” Iswara
agreed to this. But he was unable to find the head [olwwa],
and he therefore entered the water, and created a white lotus
plant [olu-gaha]. He then cut off the head of his elephant,
and fixedit on the neck of the beheaded prince, and named
him Gana® Deviyd [Ganésa].

Then the Goddess created a prince from a kind of grass:
she made another from Singarael; a third from a piece of
cloth ; a fourth from leaves ; a fifth from sand ; a sixth from
creepers ; and a seventh from a kind of fruit that had fallen
from a tree. Those seven remained in one place. The God

* A Rakshasa in Indian legend, The name is a compound of Bhamma,
ashes, + Asura, demon. Siva is called Bhasma-priga ° Fond of
Ashes’

3 Evidently deriving the word from the Skt. ghama, slaying.
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Iswara, saying, “ I am going to éat! my sons,” clasped his
arms round them, and all seven were caught, but one escaped
beneath his hand and fled. The other six were crushed to-
gether, and became the God Kanda-Swami [Skanda], with six
faces and twelve hands, who rides on a peacock. The prince
who had escaped became the Kadawara ? Dévata [* the Celes-
tial who escaped,’ generally considered to be a demon in
Ceylon].

After this, Iswara entered the river to bathe [to purify him-
self], and handed to Basmasurj the arrow * which he held in
his hand. Basmasura thinking “* I will kill Iswara with this
arrow, and marry the Goddess Umayangani,” made off with
the arrow. The God Iswara, being afraid, ran away, and got
hid under the swing in which the Goddess Surdngani was
swinging. When Basmasuri came up with the arrow Suran-
gand asked him, “ What are you doing 7" I am running
to kill the God Iswara,” he said. “ Why ? "' she asked. “ In
order to marry Umayangana,” he replied. “ What is [the
use of] that; should I be a bad match for you [mama nara-
kada 71, she asked. Basmasurd answered, “ It is good "'
[expressing his approval of the match]. Surangana then said,
“ We will swear an oath never to give each other up.” * Yes"
rejoined Basmasura [forgetting that her name Mahini means
‘Deluder '], *“ what oath shall we swear ? " " Take your
right hand and put it on your head,” answered Suringani,
“and I will take my right hand and put it on my head.” At
that time Basmasura having become foolish through the sen-
timent of Kima fove], without giving up the arrow placed
it on his head in his hand, Thereupon he was burnt up by
[the magical properties inherent in] the arrow. Then [Tswara
Qme out from under the swing and embraced Surdngani,
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and] Basmasurd, throngh his love for her was conceived in her
womb. Afterwards Suringand resumed her male form [as
Vishnu]. Ten months being fully accomplished, he split his
right hand, and took out the prince, who received the name of
Ayiyanir Banddra. Surangand'’s name became Kiri-Ammi.

This story was told to me in order to explain exactly who
Ayiyandr was, and his relationship to the Kiri-Amma. Thus
it is plain that by the Sinhalese, at any rate, the latter is
believed to be M&hini, and not Parvati.

A different version of this story is current in Maisiir, and
is given in the Indian Antiguary, Vol. ii, p. 50. Init Siva
handed to Basmasuri his middle fiery eye, the glance of which
consumes everything on which it gazes. Vishnu in the form
of a bewitching female came to Siva's assistance, and the
wicked Rikshasa was burnt up himself. The interview with
M&hini resulted in the production of three Lingas.

Among the Wanniyas the chief deities * are (1) The Wanniyd
Bandara, (2) the Five Dévatas, and (3) the Hat (or Sat) Raj-
jurawa.

The Wannivd Bandira is the Wanni Deviya, the Forest
God who is said by the Sinhalese of the North-central Province
to be Ayiyanir. Invocations collected by Dr. Seligmann
indicate a possibility that he may be the Galé Yaka, the
special reason against this identification being the facts that
the Wanniyd Bandira or Deviyd of the Sinhalese is not @
Hill God, and the Galé Yakd is not a special Forest God.
The name of the Wanniya god means the * Forester Chief";
he’nnwtwurshippcduntﬂltsiiketheﬁudnithelhck-

The five Dévatas are said to be Ilandira Déyiya, Ayiyanar
Déviyi, Kalu Dévatawunir, Kadawara Dévatdwunar, and
Mangalya Déyiyi. The Hat Rajjuruwd is, as already
stated, merely a title of King Mahaséna. All these act as
guardian deities.

If the names of the Dévatis are given correctly, Ayiyanar

11mng=uumqmmm¢mwuimsudu:mnmk
or the Kiri-Amma, havlnimpd.{noinhmnﬂmmdingﬂ:unﬂ
that time (188s).
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reappears among them in a minor position, where one would
not expect to find him. This considerably strengthens the
probability that the Wanniyd Bandira is the Galz Yaka
On the other hand deities often reappear with varying names
under different aspects, and various persons hold divergent
views regarding them.

Handira Déyiya is known to the Coast Vaeddas and the
North-western Kandians ; he is said by the latter to have
been a chieftain under King Mahi-Séna, and to have resided
at Minnériya tank. The Kandians of the North-central Pro-
vince state that he is a son of the Kiri-Amma. The Kalu
Dévata is also reported to be a special deity of the North-
central Province. Kadawara Dévata has been already men-
tioned as the prince who avoided the squeeze of Siva which
compressed the six others into ome.

Although it seems clear that llandara and the younger
Bilinda are the same deity, the identity of the Wanni Deviya
i5 less certain, notwithstanding the information given to me
that he is Ayiyanar. Such statements always require sifting
carefully, The name of the latter deity in both Tamil and
Sinhalese is an honorific form meaning ‘ Elder Brother,” an
expression that wuuldnntbeusedun]ﬁsthmmnyuunger
brother, that is Ilandira, * the vouth,” or Bilinda, * the child.’
Thus the latter deity and Ayiyanar appear to be the two
Bilindu brothers of whom Mr. Nevill heard.

In a poetical Sinhalese invocation addressed to * the Twelve
Gods,” references made to the Wanni Deviyd (also called in it
Wanni Bandara) indicate that he is Bilinda, and not Ayiyanar.
It states that he, the ' God of the Wanni Country,’ went to

in order to receive offerings, and that napuru
Wmﬁurapmﬁﬁnya.&mwn laeba, * the wicked
elder brother having come to this city obtained power like a
Yaki' Dr. Seligmann heard that Kandé Yaka killed Bilinda ;
Perhaps reference is made to this in the poem. From it we
a0 learn that the Wanni Deviya was born at a place called
K"i?llnwa.audwnskjngnfthn\?aedimnnh'y,nndldag
of Bintaenna, who promenaded round Sorabora tank. He
Protects the people of jungle villages, rides wild elephants,
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and always carries a goad; and it * comforts his heart’ to
see Sambar and other deer, and to visit the Uda rafa, the
Upper-country. It is not unlikely that some sovereign or
chief of the Vaeddas has been canonised (or possibly two
legends have been united), and identified as a son of Mdhini
Mangalya Déyiyid evidently is the God Mangala, whom
Mr. Nevill mentioned ! as being anciently worshipped in the
Trincomalee and Batticaloa districts. He stated that when
offerings were presented to him invocations were addressed
to a number of deities called by Tamils * The 160 Vatanamaér,'
who were subject to his orders. He remarked that * Mangala
was specially invoked by elephant-hunters and by wild buffalo
hunters.’ He learnt from the hymns to him that * both they
[the chiefs] and their subjects, these votaries of Mangala,
evidently came from the Malabar coast, and followed the
Nayik custom of inheritance of ancestral property in the male
[female] line." Here is another practice which points to the
early Nayar connection with the people of Ceylon. Mr. Nevill
considered this god to be * a personification of the influence of
the seven or nine planets conjointly *; but on reading over
the two hymns which are given by him it seems to me clear
that the God Mankala in whose honour they are composed is
shown by his name Niyindr in them, and his wahana, an
elephant, to be Ayiyanir, as an avatara or incarnation of a
part of Vishnu. One of the names of Ayiyanar is Niyandr,
according to Winslow's Tamil dictionary. Vishnu, as the
husband of Lakshmi, who is termed Mankalei in Tamil, i
called Mankalanir, a title given to his son also in these hymns.
The second hymn begins :—" I sing the sacred story of the
glorious Mankaldrs [Vishnu and Ayiyandr]. O Sankira
[Siva] of vast Kayilasa | graciously aid me to sing the praise
of Nardyana [Vishnu] on the ever-writhing snake-couch.”
The first hymn relates the capture of the elephant which
became Ayiyanir's vihana, and part of it is so interesting a
giving a description of the god that I quote it :—
‘ Mankalandr came and rose forth from a beauteous lotus
flower, at the white-lotus flowering, bliss-giving, great city
L The Taprobaniam, Vol. i, p. 54
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called Kasi, called Miilam. At that very time was the Ava-
tiram of Mankalanir. When Nayiniar was born at the aus-
picious hour, all came and worshipped the Mankalsr.

‘ When twelve years fulfilled had passed by, wearing thrice
three jewels [the nine gems], and assuming the triple-twisted
cord [the sacred thread) Niyinir was seated, with bow, arrow,
Javelin, strong cord, axe, naga-like-cane like a goodly circlet,
with girdle, indescribably-flowered clothing, girt with a curved
club, and wearing a gem-set ring and ear-rings, with goodly
coat and hat ; wearing all these Mankalanir was seated | *

The capture of the elephant by noosing it is then described,
and the hymn ends, ‘ they bathed it for beauty in the white-
Intus-flowered pond. Placing on its feet bangles, on its neck
bells, on its body spreading white cloth and so forth, they
brought it. Wearing a coat, wearing a cloth, wearing a hat,
putting on a crown, like the Katpakam grove surrounded by
the Ganges, surrounded on all sides, he was pleased to become
seated."

In this story Kasi, that is, Benires, is mentioned as the
birthplace of Nayanir, and the account of his origin is quite
different from those previously given.

I made no inquiry into the demonology of the Wanniyas ;
but it may be accepted as certain that, like the Sinhalese and
Vaeddas, they are acquainted with a long array of evil spirits.



RELIGIOUS CEREMONIES

Tue commonest religious ceremony of the Village Vaeddas
is performed on the occasion of their setting out on one of
their hunting excursions, of which it, or an allied ceremony, is
the invariable preliminary. This is a prayer for protection
and success in hunting, offered to a deity, usually the Indi-
gollaéwa Kiri-Amma, whose powers are supposed to be specially
manifested in the forests. It is always accompanied by offer-
ings of food made according to a simple fixed ritual. For this
purpose a trained intermediary or priest is not needed; any
member of the hunting party who knows the form of prayer
which is necessary temporarily undertakes the office.

The Vaeddas of the interior villages prepare a covered shrine
resting on four sticks, under a large shady tree. The bottom
of the shrine is made at a height of about four feet from the
ground ; it is nearly two feet square, with a roof arched over
from side to side and the front open, but not the back. It
is covered with grass on the top and has the walls enclosed
by leafy twigs. The inside is lined with white calico, if available.
Similar frames or temporary shrines are erected by the Sinhalese
for holding offerings to evil or beneficent deities.

Inside this are laid on separate green leaves the best foods
they possess—iresh meat of some kind, Rice boiled with Coco-
nut-milk if obtainable, small cakes of Rice-flour or Millet,
some bits of Coconut if they have them, and a little water in &
piece of Coconut shell. A few red flowers of the Ratmal tree
(Ixora coccinea), or Eramudu tree (Erythrina indica) are also
placed inside the shrine before the offering; and in front of
all a wick made of a bit of rag saturated with fat is fixed in
anything available—often a piece of Coconut husk. Lustration
of water is made in front of the shrine, and obeisance is
performed to the offerings with the hands raised in front of

182



RELIGIOUS CEREMONIES 163

the face and the palms touching each other. This is the
dedication of the offerings,

The wick is now lighted, and the officiator turns aside until
it expires. He then steps in front of the shrine, and dances
there slowly, holding an arrow in his hand, after which he says
loudly “ Ayb5 | Aybd | Aybs | Indigolle Kiri-Ammé | Hail |
Hail | Hail | (literally, * may life be long ‘), O Indigolliewa Kiri.
Ammd! Eat. Drink. Giveuslivelihood. Give us meat got
by hunting. Do not cause us to meet with the Elephant
Do not cause us to meet with the Bear. Do not cause us to
meet with the Leopard. You must make us g livelihood by
(means of) the Pangolin. You must make us a livelihood
by (means of) the ‘ Iguina.’ You must make us a livelihood
by (means of) the Monkey. We must meet with the Sambar
deer. We must meet with the Pig. To the end while going,
to the end while coming back, you must promote and give
livelihood and protection, O our esteemed Goddess.”

When the offerings are made to the Gangé Bandira, the River
Deity, the hunters first fix a day for them, and give notice
to a professional devil-priest, termed a Kapuwi, who purifies
himself by bathing on the three days preceding the ceremony.
The offerings consist only of Betel-leaves, Areka-nut cut in
pieces, and a little water. In fact, the deity is merely offered
the usual * chew ’ of Betel—the eastern form of the Stirrup-
cup—before the hunters set out. The shrine is erected as
in the preceding case, but lined with a torn cloth. This cere-
mony may take place anywhere : there is no fixed site for
it. After presenting the offering, and lighting one wick, and
dancing, the Kapuwi repeats the same prayer as before, simply
changing the address to the Gangé Bandira instead of the

When going only to collect honey they usually say aloud
for the information of the deities, " We are going to cuta hive
for the Yakis.” In their own interests the deities are then
€xpected to see that the men are successful. On their return,
some present part of the honey they have obtained, and cooked
tice if they can provide it, to the Kataragama God. Many
offer the honey to the- Kiri-Amma ; but if they have found
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very little they punish her by withholding this offering, ap-
parently without fearing any act of reprisal on her part.

Village Vaeddas who know more Sinhalese, as well as the
neighbouring Sinhalese villagers, place the offerings in a similar
chrine, lined with a white cloth, and use a longer prayer to
the Kiri-Amma. It is made—so I was informed, but this
may,be a mistake—before the lights expire, two being set in the
shrine, one for the Goddess and the other for her husband,
the Galé Yaki. The prayer was repeated for me as follows,
the utterer holding an arrow in his hand while saying it —
“ Aybd | Aybd ! AybS ! O Indigolliéwa Kiri-Amma3, who became
famous through splitting the Sapphire Gem at the Sapphire
Mountain? in the country of the Seven Seas, and even thecountry
beyond it1 While you are looking at this beautiful cooked
food this is our supplication, telling you to give a good Sambar
deer, having caught it with this Vaedi arrow. O my Kiri-
Amma’! This is our supplication asking you for a good Horn-
bearer* [Sambar deer], for a Speckled One [Axis deer], for
a Fat-maker [Pig], for a Meat-bearer [Buffalo] to be daily placed
for us."”

When the same people pray for honey an identical formula
is used up to the word " food," after whichit runs :—" This is
our supplication, telling you, O Indigollaéwa Kiri-Ammd
to grant your loving favour, giving us a bee-hive until our
eye is blind.” 'I'hemciudingpartisamnununsaﬁngm
village Sinhalese ; its meaning here is * even more than we ¢an
want.’

In order to avoid dangerous animals, and the difficulties
of the path, they say after ‘food," ** This is our supplicati
telling you, O Indigollaéwa Kiri-Amma ! to grant your
loving favour, beating and driving afar Leopards, Elephants,
enclosing and filling up hollows, blunting pointed stones,

+ Alaka. on M. Kailasa, the home of the Yaksha sovereign Kuveth
In the Mighadata (Ouvry), v. 76, the exiled Yaksha says, * On the
banks of this (lake) i a beautiful mountain for sport, whose summit.
composed of sapphires, is worthy mhemnnmtﬂiﬁw
enclosed by golden plantains.”

‘Thuen:mﬂnimhmhhulnnghth:}tul&hﬁﬂ.ﬂdmm
Vaedi dialect.
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beating and driving afar Serpents, giving livelihood and
protection in the forest, and [making up] all deficiency."”

Among the southern Village Vaeddas, and in the adjoining
Sinhalese districts, offerings of the first-fruits obtained by
hunting are made in a similar way, with one light, to the
Kukulipola Kiri-Ammd. They consist of fresh meat and
honey.

To the seven Kiri-Ammis of the south, a single ofiering is
made in the same kind of shrine when the men are about to
leave on a hunting expedition, and also when children are
sick or fretful. If they are procurable, it consists of milk-
rice (rice boiled in Coconut milk), Jak-fruit, the flower-bud
of the Plantain tree (which is used in curries), Betel-leaf and
sliced Areka-nut, Sugar-cane, and a little Sandal-wood.

In this case, the shrine is subdivided into seven compart-
ments in which seven leaves are placed on a white cloth, one
for each Goddess ; and on each of them a small portion of
each kind of offering is laid. Water is sprinkled over these
articles, and in front of the shrine, and the offering is also
purified by incense (a resinous gum which exudes from the
bark of the Dum tree), which is burnt on a firestick, and
waved roundit. A wick is then placed near each end of the
offering and lit. After the lights have expired, the offerer
takes a Betel-leaf in his right hand, between the first two
fingers, and waves it from side to side in front of the shrine,
and then, still holding it, makes a long prayer to the seven
Goddesses, which I had no opportunity of writing down.

When children are ill, and the parents do not possess things
suitable for giving to these seven deities, or the time is inaus-
picious, or there is not an opportunity of doing it (as in the
case of a sudden violent attack), they make a vow to present
an offering to them ; and hang up a bdré, a visible token of
the forthcoming sacrifice. There is no magic, as some have
Supposed, in this act ; a barg, which has various forms accord-
Ing to the personage to whom the offering is to be made, is
like an engagement ring in Europe, and is invariably neces-
sary among all Sinhalese when a vow to present an. offering
has been made. It must not be removed on any account
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until the vow has been accomplished. In the present instance
it consists of a Mango-leaf and a strip of Palmira-palm leaf,
strung on a thread, which is then tied across the doorway of
the hut. On one side of the Palmira leaf are written the words
* Patta-Giri, Bila-Giri, Mélan-Giri,' probably to indicate that
the child is to be specially guarded against the evil actions of
the female demons who bear those names.

Among the Kandian Sinhalese, Giri is the feminine form
or Sakti of a class of demons, twelve or more in number, called
Gara (plural Gaerae or Garayd), who afflict only women and
children. The word gara means sickness or disease, and is
derived from the Sanskrit root grahk, to seize ; these demons
are thus personifications of certain diseases.

In this case, the offering, as described above, is usnally
made after the child has recovered, or as soon as the requisite
articles forit can be procured ; but sometimes, as when an
infant has been fretful in the night, it is presented on the
following day, if possible.

Respecting the ceremonies used in presenting offerings to
the Bilindu Yaks, Mr. Nevill merely remarked, ' The offerings
are those, omitting rice, still used in India and Ceylon at the
festival of Pongal, in honour of the January sun. The symbol
used is the arrow.” !

Mr. Nevill observed concerning the religious ceremonies of
the Vaeddas: ‘ In almost all their religious rites the arrow
is used ; it receives worship as an emblem, or is waved in the
hands of the celebrant, around the sacrifice.

‘ They leave tiny babes upon the sand for hours together,
with no other guard than an arrow, stuck in the ground by
their side. Theirbelief in the efficiency of this has received
no shock. They never knew such a child to be attacked by
wild beasts, pigs, leopards, jackals, etc., or harmed. They
say, " Are we not the children of our Gods, and if we leave our
child under their care will they not watch over it ? * The
arrow being the God's symbol, they themselves are practi-
cally, as his children, the iya-vans, or ** sons of the arrow,” and
this fully accounts for the name Yaka or Yakkho,’ [that is,as

* The Taprobamian, Val. i, p. 195.
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I have already stated, iva-kd, arrow-persons. I have previously
expressed my opinion of this derivation; I may add that
the Vaeddas never claim to be called either Yakis or Iyakas].

Offerings of food are made by the Tamil-speaking Vaeddas
to their deceased relatives, excluding infants. As the manmner
in which they make the gifts was certainly not derived from
their Tamil neighbours, this ceremony mayhave been developed
by their ancestors in ancient times, although its absence else-
where shows that it is not a primitive one. The offering is
first made seven days after the death, and subsequently once
a year, after the Hindu custom.

A shrine like that already described is erected under a
shady tree in the jungle. Tt is from three to five feet high
and is usually, but not always, arched over ; it is lined with
a white cloth. The foods placed in it are coocked meat if
available, cooked rice, Betel-leaves, Areka-nuts, and Plantains.
Of course they are purified by lustration. In front of the
offering one wick is lighted inside the shrine. Tom-toms are
beaten loudly to attract the notice of the deceased person,
and a dance is performed in front of the offering in his honour,
after which the officiating relative merely says, ** Lord, eat and
g0." The party then return home.

The ceremony of the offering to the Seven Kannimir is said
to be quite similar, the shrine having, as in the case of the
seven Kiri-Ammas of the South, seven compartments, one
for each Goddess, whose share of the food is thus given separ-
ately. I do not know the prayers addressed to them. An
arrow is certain to be held by the dancer.

Regarding the manner in which offerings and invocations
dre made for propitiating the various evil demons of the
?ﬂ?ﬂdu, I regret that 1 have no information, my visits to
their district having been too short to permit me to collect
the particulars. Those who live in the forests informed me
that they are accustomed to place offerings of food for them
0 shallow hollows in the surface of rocks. This matter has
now been investigated by Dr. Seligmann.

When the Wanniyas are about to set out on a hunting trip
they first purify themselves on the preceding day by bathing
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in their little village tank, and then perform the following
ceremony to ensure success in their expedition, no women
being allowed to see it.

Under a large tree at the foot of the embankment of their
tank, one of the party, who becomes the temporary officiator
or priest, cleans, by pounding, four quarts of paddy (rice in
its husk), and boils the rice so obtained. Others fix in the
ground three sticks in a triangle, with a platform in it well
above the ground level. The boiled rice is placed in a new
carthenware pot, or ‘ chatty,’ which is deposited by the cele-
brant (who alone performs the whole ceremany), on the frame,
resting on the tops of the sticks ; and a little saffronis sprinkled
on the rice.

On the little platform below the pot seven Betel leaves are
next arranged in a circle, with their points together, and an
Areka-nut is put on each ; a pinch of Camphor is also placed
near the outer end of each leaf, a light is applied to it, and
it is burnt.

Water is then taken in a washed gourd, or new *chatty’
(or pot) and with the hand a little is sprinkled three times
on the groundin front of the offerings. Dummala incense is
next laid on a fire-stick, and while it is burning the stick is
waved round the platform and the pot of rice. The officiator
now steps back, and with his palms joined in front of his face
pays obeisance to the offering by bowing to it three times.
This completes the dedication.

He next takes three wicks soaked in fat, one of which he
fixes on the end of an upright stick set in the ground in front
of the frame, so as to be higher than the pot of rice, and the
other two he arranges on the ground on each side of the taller
one. The three are then lighted. Before they expirc he
walks aside, and turns his face away until they have com
pletely ceased burning. After this he returns, and agah
sprinkles water three times in front of the frame.

He now raises his joined hands, and standing in front
of the offering three times repeats the following invocation =
“ You, O Wanniyi Banddra [? Ayiyanir] are required to take
the offering of a feast of cooked food. Wanniya Banddra, W&
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must meet with the Royal Great Hive ; we must meet with
Homns; we must not meet with an Elephant, a Bear;
we must not meet with a Snake ; we must meet with liveli-
hood."”

The celebrant then removes the offering, of which all the
hunting party partake.

On the return from their expedition the same offering is
repeated in the same manner ; but the officiator merely says,
“Wanniyid Bandira, we met with a livelihood.”

Hunting parties of the Kandian Sinhalese of the North-
central Province perform a ceremony which is very similar
to that of the Wanniyas and Vaeddas, when about to leave
their village on one of their expeditions in the forest. Under
a large shady tree they prepare a maessa, or small covered
shrine, which is raised about three feet off the ground, and
is open only in front ; it is supported on four sticks set in
the ground.

In this they offer the following articles if available, or as
many as possible of them :—One hundred Betel leaves, one
bhundred Areka-nuts, Limes, Oranges, Pine-apples, Sugar-
cane, a head of Plantains, a Coconut, two quarts of rice boiled
specially at the site of the offering, and silver and gold. Also
the Aowers of the Areka-nut tree, the Coconut, and Ratmal
tree, All are puorified by lustration and incense, as usual,
and dedicated.

They then light a small lamp at the front of the offering,
and remain there watching it until it expires, differing in this
respect from the practice of the Wanniyas, who must never
see the light go out.

Before the light expires they perform obeisance towards the
offering, and utter aloud the following prayer for the favour
and protection of the Forest Deities, which must also be
repeated every morning during the expedition, after their
millet cake, gini-piiwa, has been eaten, before starting for
the day’s hunting :—

**This is for the favour of the God Ayiyandr ; for the favour of
the Kiri-Amm, for the favour of the Kataragama God [Skanda],
for the favour of the Kalu Dévata ; for the favour of Kambili
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Unnaehae ' : for the favour of Ilandiri Dé&vati Unnachae;
for the favour of Kadawara Dévati Unnaehae ; for the favour
of Galg Banddra ; for the favour of the Hat Rajjuruwd.

“ We are going to your jungle (uyana); we do not want to
meet with even a single kind of [dangerous] wild animals. We
do not want to meet with the Tall One [Elephant], the Jungle
Watcher [Bear], the Animal with the Head causing Fear
[the Snake], the Leopard. You must blunt the thorns. We
must meet with the Horn-bearer [Sambar deer], the Deer
[Axis], the One full of Oil [Pig], the Noosed One [Iguina],
the Store-house [Beehive]. We must meet with about three
pingo [carrying-stick] loads of honey. By the favour of the
Gods. We ask only for the sake of our bodily livelihood.”

The first, fourth, sixth, seventh and ninth personages are
included among the deities of the Wanniyas previously
enumerated. The Kiri-Amma is the Goddess of the Vaeddas,
I have already stated that the Galé Bandara is not the God of
the Rock, but a deity who landed on the south coast of
Ceylon, with others from Madura. Kambili Unnachae is an
evil deity who is well known in the North-western Province.
Thus these deities of the Forest are a miscellaneous gathering
of Gods and evil deities.

In the hunting-prayer of the Wanniyas the first thing asked
for is the Royal Beehive, the wish to find which occupies a
foremost place in the hearts of all these northern hunters,
though the Vaeddas have no knowledge of it, From the
Wanniya Koni, whose grandfather was said to have taken one,
I obtained the following account of it.

The entrance to the nest of the Bee-King is always at the
foot of a large hollow tree, up the inside of which it extends.
It is surrounded by seven other nests, which are those of
his seven Adikdrams, or Ministers ; and they also have their
entrances at the foot of their respective trees. The Royal
Hive is the largest ; it extends up the hollow tree higher than
a man’s height ; but all honey above the level of the chin must
be left for the Bee-King. From each Adikiram-miya of
Minister’s hive there will be got two gourd-fuls of honey, and

! Unnachae is equivalent to onr * Mr.'
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from the Raja-miya or Royal hive fourteen gourd-fuls and
seven large chatties or pot-fuls.

Whoever may first discover the nest, no one but a Wanniya
can cut out the honey, and that only after a solemn ceremony,
otherwise the bees of all the hives would attack and kill him.
This result is said to have nearly occurred on one occasion
when some Sinhalese villagers were rash enough to attempt
to take one themselves ; the boy who found it was badly stung,
and would have died had not the Wanniyas been summoned
in time to save his life by their prayers and magic spells, which
appeased the bees, and enabled the hunters to get the honey.

The taking of the Raja-miya being an event of such
extreme importance, a special offering is necessary as a
preliminary. For this there are required one hundred ripe
Plantains, one hundred Limes, one hundred Oranges, one
thousand Areka-nuts, one thousand Betel leaves, seven quarts
of unhusked rice (paddy), and seven Coconuts.

The first Wanniya who sees the Raja-miya must make the
offering, and conduct all the proceedings on the occasion ; and
furthetimebeinghei&caﬂadtheWanniyiKapuﬁla,ur
demon-priest. For the seven days prior to cutting out the
honey he must bathe, after anointing his head with lime-
juice. He must continue to wear the same cloth all the
time, and on each day he must wash it, whether it be an old
Or a new one. These must appear to be very unusual puri-
fications to persons who rarely perform such acts in ordinary
life, and they evidently indicate the extraordinary character
of the occasion.

On the day when the honey is to be taken, the party pro-
ceed to the site of the Royal Hive; and there, within the
circle of the Ministers, the offering is presented to the Forest-
Gods, to ensure the success of the undertaking.

The Kapurila first pounds the paddy, and having arranged
*€Ven new cooking-pots in a row in front of the Raja-miya,
he boils the rice in Coconut milk separately in each. He next
Spreadsa new white cloth on the ground in front of the Raja-
Miya, and places on it in a row oppusite the pots seven large
leaf-plates, which must consist of either pieces of Plantain
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leaf or leaves of the Halmilla tree. After these have been
lustrated the rice is deposited on them, that from each
pot being put on the leaf adjoining it. The Betel leaves,
Areka-nuts and fruit are then laid beside the rice, and sprinkled
with water : and Camphor is burnt on one spot in front of
all. Incenseburning on a stick taken out of the fire is now
waved round the cloth, and a triple obeisance completes the
dedication.

A wick soaked in fat is next fixed opposite each offering,
and lit: and, as in the ordinary ceremony, the Kapurila
turns aside until these lights have expired. He then returns,
and makes a lustration three times round the cloth.

He now stands facing the offering, with palms joined in
front of his face, bows thrice toit,and says, ** Wanniya Bandira,
Five Dévatis, Hat Rajjuruwd! This is for the favour of
the Gods. To cut the Raja-miya came we.” The others
then respond in the Kaelé-bisa, or jungle dialect, ™ Kapurila,
Gabadiéwa wadulipan,” (cut the hive,) whereupon he
proceeds to cut out the honey, and place it in the gourds
and pots which have been brought for the purpose. Lastly,
he removes the rice, and shares it with the party, who all eat
it up at the spot; after this they carry home the honey.

When northern Kandian Sinhalese meet with a hive on
their honey-collecting expeditions, the person who cuts it
out is addressed as * Waduwa,” Axe-man, in Kaelé-bisa.
Under no circumstances, however, must he take out and
divide the honey among the party. This can only be done by
a second person, who is addressed as * Purawannd,” ‘He
who fills® the receptacles brought for it.

In the North-central Province and the adjoining part of
the North-western Province, Ayiyanar is not merely a forest
deity ; he also exercises a general supervision over the village

In the former district Mr. R. W. Ievers stated * that when
a village tank has filled, the elders of the village perform 3
ceremony called Mutti Mangalya or ‘Cooking-pot Festival'
They proceed to a special tree at the tank, and a salute of

t Manual of the Novth-central Province, p. 109, Note A.
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two guns is offered there to the deity. The chief elder, a
‘ Gamaridla,” then steps forward, and announces to the God
that the tank is becoming full, that cultivation will now be
commenced, and that after the harvest the festival will be
celebrated. A bdré is then deposited in the shape of a few
copper coins wrapped up in a piece of rag coloured yellow with
saffron, which is tied to a branch of the tree. The ceremony
is ended by the Gamarila's commending the tank, the wil-
lage, its residents and their cattle to the protection of the
dﬂﬁter the harvest is finished the villagers at a public meet-
ing appoint a day for the fulfilment of the promised ceremony,
called the Mutti Mangalya. The nearest Anumaetirila (the
title of a dancer in honour of a god and not of a demon), is
invited to conduct it, and notices are issued to the washer-
men whose duty it is to supply the necessary white cloth, and
to the tom-tom beaters who must take part in the ceremony.
The Gamarila directs that every shareholder in the rice-field
should contribute to the feast.

On the appointed day these contributions are collected ;
they consist of rice and other materials for curries, Coconut oil,
cakes, sweet Plantains, and Betel and Areka-nuts. The
food is then cooked, and at the evening the assembled people
eat it.

The meal being over, the Anumaetirila, accompanied by
all the people and the tom-tom beaters, proceeds in proces-
sion with two new earthen pots to the tree on which the baré
was hung. Under it on a raised altar of sticks (yakana)
overhung with cloth and erected earlier in the evening are
placed the two pots (mutti) after being purified with water and
incense as usual, and marked with saffron ; Betel and Areka-
nuts are also deposited on it [and no doubt a light also]. The
deity is then addressed by the Anumaetirila [presumably
thanking him for his favours and requesting him to accept
the offering], and ceremonial dancing by him to the strains of
the tom-toms continues till dawn. The two pots are then
removed from the altar and laid on the stumps of two branches
on or under the tree.
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By the mouth of the Anumaetirdla the god now makes it
known that he has accepted the offering, and that the tank,
the village, its inhabitants and their cattle are taken under his
protection for a period of one, two, or three years, as the case
may be. :

The people then return to the village, where the Anumaetirala
again dances, and the tom-toms are beaten until the mid-day
meal is cooked. This is eaten up at noon, after which all
disperse. Mr. Ievers stated that a somewhat similar cere-
mony is performed in case of an epidemic among either men
or beasts. Thus in that part of the country it is clear that
the place of the God of the Rock, the Galé Deviyd, whose
worship and functions are described in the next chapter, is
at least partly occupied by Ayiyanir. He is said to have fifty
names, each one indicating a different function or power
possessed by him.

The villagers catch the fish when their tanks are nearly
emptied, by wading out in the water and suddenly dropping
in it a conical wicker basket or creel (karak-gediya) without
bottom, and with a small opening at the top throngh which the
arm can be inserted for removing any fish that have been
imprisoned. In the case of tanks infested by crocodiles in the
eastern part of the North-western Province these fishers appeal
to Ayiyanar to protect them while so engaged. They break some
leafy twigs, and hang them on a horizontal branch or creeper,
and say, “* It is for the favour of the God Ayiyanar. Do not
permit any living creature whatever in the tank to bite us.”
After this, the crocodiles are said never to molest them even
when close to them (I have seen them only a few feet distant
from the men), provided they do not defile the tank in any
way— including expectoration in the water,

When they are travelling through wild forest which is be-
lieved to be infested by wild animals, or possibly robbers, or
by evil demons, both Kandian Sinhalese and Wanniyas are
accustomed to make a very simple offering to one of the
Forest Deities, who is usually Ayiyanir, accompanied by the
prayer, * It is for the favour of the Gods,” or “ the God Ayi-
yanir.” The offering merely consists in hanging a leafy twig
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across a horizontal creeper or branch at the side of the path,
and uvsually under a large shady tree. In some places where
no suitable creeper or branch is available two sticks with forked
tops are set firmly on the ground, and a horizontal one laid
across them, on which the offerings are hung. These some-
times accumulate through the action of successive travellers
until they form a large heap of such twigs. In the last chapter
I mentioned that the Wanniyas made this offering to the Hat
Rajjuruwd when supplicating him to stop the approaching
rain-storm. 1 do not remember noticing these twig offerings
in the districts of the Vaeddas.






¥
THE PRIMITIVE DEITY OF CEYLON

N the account of the religion of the Vaeddas it has been
mentioned that their chief deity, the Galé Yaka, is
probably identical with the Hill God of the aborigines of
Southern India. It may be assumed that the knowledge of
him was either brought to Ceylon by the first comers, or
was acquired by them at an extremely early date, as nothing
is known of him by the Sinhalese of the coasts, or the northern
Kandian Sinhalese, or by the Tamils of Northern Ceylon.
If his worship had been introduced at a later date, after these
races had arrived in the country and had occupied all the
coast-line, some, at least, of them would be acquainted with
it. This god is regularly propitiated in the interior, however,
by the Kandian Sinhalese in part of Uva, and the southern
half of the Eastern Province, and especially in the tract
to the north-east of Kurundégala. The residents in these
districts may have acquired a knowledge of him from their
incestors the Vaeddas.

Although he is known by the name of Galé Deviyd, ' the
God of the Rock,” in these latter districts the Sinhalese con-
sider him to be a powerful demon, and state that they apply
the expression ‘God '’ to him merely as an honorific title
calculated to please him. It will be seen, however, that it
has a much more honourable meaning. It is an excellent
illastration of the degradation of an ancient deity into the
position of a demon. [ have already given the names by
Which he is known to the Vaeddas, and pointed out that
there was a deity at Anuradhapura—'the Vaedda God'—
in the fourth century B.c., who appears to have been this one.
_ A similar legend regarding his arrival in Ceylon from India
I8 current among the Vaeddas and the Kandians; and all

w b
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who are acquainted with him agree that he came from a
country called Malwara-désa or Malawara-désa, ' The Country
of the Hill Region,” which can be no other than some part
of the Malayilam tract, our Malabar, for which, however,
a separate expression, Malayila-désa, is now commonly used
in Ceylon.

The tradition of the Tamil-speaking Vaeddas, which is
very definite, is that accompanied by his minister Kurumbuda,
*in the olden time * he landed from a vessel on the east coast,
at a place called Periya-kaduvei-karei, close to Vileichina,
which is twenty miles north of Batticaloa. A temple was
established there for his worship, and it was in existence
down to comparatively recent times, when the residents of
the place having died out or left, it was abandoned, and the

site became overgrown with jungle. They state that he
did not remain at this spot, but went to some place in the
interior with which they are unacquainted. “ When he came,”
they said to me, " he told us the names of things, trees, and
animals, and how we should make offerings and dance to
him when going into the jungle to hunt, and at other times.
He told us everything we know.” Such teaching is distinctly
a characteristic of only a primitive deity.

The Vaeddas of the interior state that the Galé Yaka came
over the sea, and alighted on two hills of their district in
succession, on which dances are still performed in his honour:
one of them is called Kokki-gala, and T believe the othef
is Omun-gala. Omun may be the Sanskrit word Gmat:
* favour” ; the name would then appear to mean the rock
on which the God granted favours—probably a translation
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of an ancient Vaedi name for it. Some thought that this
deity afterwards proceeded to Kataragama; I have already
referred to the probability that this place was a site where a
Vaedda deity was worshipped in early times.

The Sinhalese who inhabit villages in the same district
carry his movements a step onward, and repeat a tradition
that he and Kurumbuda went to some place further inland,
where they killed a number of Buddhist priests, and took
possession of a cave in which they resided. Neither the
name of the district to which he proceeded, nor the site of
the cave is known by them.

To follow up the God's travels it is now necessary to move
to the Kurunifgala district of the North-western Province,
where the latter part of the story is much more definite, and
is related as follows. The Galé Deviya, attended by Kurum-
buda Dévata, alighted from Malwara-désa on Ritigala, the
hill called Arishtha in the Riméiyvana, and thence came to
Maenikpaya-kanda, the upper part of Rana-giriya, called
also Déva-giriya, ‘ the Hill of the God,' a steep forest-clad
rocky hill near Nirammulla, about fifteen miles north-east
of Kurundégala. Some say that they landed first at Wilbiwa,
two miles from Kuruniégala, before going to Ranagiriya ;
others believe that they came direct to Ranagiriya from India.

They were pleased with the general convenience of a large
Buddhist cave-wihira or temple which they found established
under a rock on the slope of the hill, and wished to take posses-
sien of it ; but the sixty monks who occupied it refused to
hand it over to them, and began to chant ‘ Pirit,’ or sacred
stanzas, for protection against evil in general and demons
in particular, as a spell to keep them out. If they could
Persevere in this course, and continue the chanting without
ntermission for seven days and seven nights, demons would
have no power over them. In the meantime the Galé Deviyi
could not harm them while the magical verses were being
repeated. So he said to his minister Kurumbuda, * Kill
these monks for me.” But the monks went steadily on with
the Pirit, and Kurumbuda could not touch them unless he
could make them stop. It must have been an interesting
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spectacle, Six days passed, and the demons had made no
progress whatever, At last, on the seventh day, the resourceful
Kurumbuda threw down into the midst of the holy men the
quarter of a bull, at which all the monks started, and raised
their hands higher than their shoulders in astonishment,
and said with disgust, * Ish " | It was a little word, or hardly
a word, but it was fatal to them. The Pirit was stopped
for an instant, and in that instant Kurumbuda plucked off
their heads, and drank their blood.

The Galé Deviya then took possession of the cave and the
hill, which has ever since been his headquarters in Ceylon,
his ‘ Mula-gala.’ He wanted to live at this place because
it was in the great Pallékaelé Forest, nine gawus long and
nine gawus broad,! without a village in it. Here he could
live undisturbed by the busy world around. Over this forest
he placed his minister Kurumbuda Dévatd, in charge as
Mura-karaya, or Guardian, with his residence at Kurumban
Kanda, a hill in the northern part of it.

By some, the Galé Deviyi is spoken of as the Demala
Yaki, the Tamil demon, all South-Indians being collectively
called * Tamils * by the Sinhalese villagers.

As at most of the detached metamorphic hills of Ceylon,
there are several large natural caves, due to weathering and
flaking of the rock, on the sides of Ranagiriya, which retain
evidence of their former occupation as residences of Buddhist
monks, or temples ; but all are now abandoned to the forest,
and to the bears and leopards which sometimes take shelter
in them. It is not definitely known which of them was the
scene of the legendary contest, but it is supposed to be one
of the higher caves. There is a small ruined digaba, or solid
dome-shaped relic-mound, built of brick, near some
caves, and over a cave close by it the following inscription
has been cut in the earliest form of letters, with the bent In
which shows that it is probably of not later date than the
second century B.C. :—

Gamiki sita sala Paromaka Tisasa ca.
The cool hall (of) GAmiki and of the Chief Tissa.

! Thirty-six miles square.
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GAmika being a feminine form may be presumed to be the
name of the pious headman's wife, who evidently joined her
husband in causing the place to be prepared for the reception
of the monks. The inscription proves that the legend of
the expulsion of the monks cannot have originated before
the second century B.C.

The bricks used in the enclosing wall of a room formed at
another cave, termed the Uda wihdra, the upper temple,
are 1275 inches long, 8-12 inches wide, and 2-75 inches thick,
the contents being 285 cubic inches, and the product of the
breadth multiplied by the thickness, 22-3 square inches.
According to the table given in the next article, these dimen-
sions point to about the third or fourth century A.D., as the
approximate time when they were moulded. Thus the monks
were still on the hill at that period. The good state of preserva-
tion of the plastering on the wall may be taken to indicate
a tenancy of the cave extending to perhaps the thirteenth
or fourteenth century, or even later. Therefore it would
appear that the monks were never driven away from the
hill up to comparatively recent times.

In view of this, it is strange to find that the villagers living
on the eastern side of the Central mountains, who are totally
unacquainted - with this district, have preserved the same
tradition of the contest for one of the caves. It is strong
evidence of the antiquity of the story; and the presence,
from early times, of a temple to this God is also indicated by
the names of the hill itself. A possible meaning of Rana-
giriya is ‘ the hill of the battle.

By way of explaining the legend, it may be surmised that
while in carly times an upper cave was utilised as a déwila,
or demon temple (literally, a god's-residence) for the Galé
Deviys, the Buddhist monks occupied the lower ones, and
wished to get the déwila removed. If the death of some
of the monks occurred through an epidemic disease, or in
any mysterious manner, it would certainly be attributed
to the malicious action of this so-called demon : and in this
manner the outlines of the story may be accounted for, so
far as this hill is concerned. The déwila of the Hill God
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has long ago been transferred to a more convenient site at
the village of Nirammulla, nearly two miles from the hill

The legend evidently contains a reminiscence of a conflict
between the two religions, Buddhism and the worship of the
Hill God, in which the latter was victorious. As a matter
of fact, in spite of the overwhelming position of Buddhism,
the belief in the power of the Galé Deviyd has survived down
to the present day in considerable vigour throughout a large
tract of country surrounding his headquarters at Nirammulla,
even while all the inhabitants also adhere to Buddhism. It
is doubtless due to this faith in Buddhism that the God has
been relegated by the Kandians to the ranks of the demons
of the island, although he must originally have been a deity
friendly to them.

Fig. 41. Vaedda Temple of the Gal® Yaki.

Evidence of this is to be seen in the fact that notwithstanding
their present opinion of his character as a demon, the Kandian
Sinhalese of the district where his cult prevails still attribute
beneficent actions to him. When unfavourable seasons ruin
or seriously damage their crops, it is to him that a group of
villages will unite to make offerings, and appeal for suitable
rains or better times. In wide-spread outbreaks of i
fever, or in serious epidemics affecting man or beast, the
people of thewhnlumuntry-ﬁidnequaﬂytumtuhimmﬂﬂﬂﬁ“i?
for alleviation of their misfortunes, His commanding position
iashmb}'thdrmymnlynrnemaskinghimtotﬂt
hispowminthemseniminurwﬂﬁ,orthmeaﬁncﬁﬂsﬁ’*k
families.
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In spite of the Buddhist story of his killing the monks, it
is undeniable that the functions gemerally credited to him
by the Kandians are those of a superior beneficent God, and
not those of a maleficent evil spirit. This is nearly the position
that he occupies among the Vaeddas, who, however, are on
more intimate terms with him, and in some parts even expect
him to attend to their little hunting requirements, and under-
take the provision of game for them, like the Kiri-Ammai.
In sickness, too, he is the benevolent deity to whom each
Vaedda family turns for assistance and medical aid, and
who protects their districts from epidemics and misfortune.

Fi. 42. Rock Temple of the Galgé Deviyi.

The general character of the edifices constructed in honour
of such a powerful and kindly deity certainly leaves much to
be desired. Among the Tamil-speaking and other village
Vaeddas, the building erected as a temple for him is an
extremely simple and economical oblong structure, a mere
hut, consisting of only one room, with an entrance at the
middle of one end. It is roofed with grass, and has the spaces
between the sticks of the walls closed by leafy twigs, like
their own houses, which, in fact, it closely resembles, The
service to the God is sometimes conducted in front of the
entrance,

In the north-western Sinhalese districts the Hill God’s
temples, termed déwilas, like those devoted to all minor
deities or demons, differ in no respect from the latter structures.
As a general rule, they are dedicated to several of these godlings
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or demons, as well as to the service of the God, who thus
finds himself in a somewhat mixed company.

They all consist of two rooms, one being a zmall rectangular
chamber with ‘ wattle-and-daub ' walls, plastered over with
mud, in which the Abarana, or symbols of the deities, are
stored, as well as any lamps required for the services, a copper
or bell-metal vessel for containing sandal-wood, and at least one
earthenware cup used for holding lustration water (Figs. 51-53).
Attached to this is the Dig-gé, ‘ the long-house,’ an oblong
shed extending longitudinally in front of the sanctum, in
which part of the services are held, and tom-toms and pipes
are played. At one side, a small structure called the Mujutaen-
gé, the * kitchen-house,’ is built for use as a kitchen when
food is cooked for the gods and demons. In some places
the déwila is a small cave-shelter under an overhanging rock,
with the front enclosed by a wall of brick or dried clay. The
reader is referred to the illustrations of both kinds of déwalas
devoted to this deity, including a celebrated one at Nirammulla,
which is held to be the leading one in Ceylon provided for him.
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CEREMONIES

WaeN the Tamil-speaking Vaeddas are about to leave
their village on a hunting-trip they erect under a Velan tree,
the tree whose wood is always used for arrows, a little shrine
termed Auddram, like those of the Kiri-Amma, a rectangular
structure *supported by four upright sticks set in the earth,
with the floor of the shrine about three feet off the ground.
The top is usually arched over, and the inside is lined with
white calico. In it are laid the bright yellow flowers of the
Ranawari bush (Cassia awriculata) and those of the Red
Lotus (Nelumbium speciosum), with two wicks soaked in oil
or fat in front of them.

On the ground immediately in front of the shrine, resting
on a white cloth, are placed a small * chatty ' or earthen pot,
holding rice boiled in Coconut milk, and in two circles round
it seven small earthen vessels (kumcatfs) and seven larger
ones (mancats) containing the other usval cooked food as
offerings—meat, cakes, etc. Round these are thirty nuts
of the Areka palm, laid on thirty leaves of the Betel vine.
Water is sprinkled over these articles and in front of the
shrine, obeisance is paid to the offering, and the dedication
is complete,

The wicks are now lighted, and the officiator, an ordinary
villager acquainted with the service, dances in front of the
offering, holding a flower-staff, called mwugura, in his right
hand. He is dressed in a good white cloth, and has a head-
dress of the same yellow and red flowers as those in the shrine,
which covers the whole top of his head. The mugura is a
stick, eighteen inches long, covered over with the same kinds
of flowers, and having a looped handle in the middle, so that
it may be held horizontally without touching the flowers.

He then chants in a Sinhalese doggerel some words the
meaning of which he, being acquainted only with Tamil,
does not comprehend, although he knows that he is asking

1h8
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for deer. The purport, as nearly verbatim as T could follow
them, is :—

“Pita tantina thanum! Om! Tana tantina! I have
placed for you a gift, cooked food, Deity of the Country
[Décamu Hwrd). Tana tantina tana! Stopping a Sambar
deer at the place where it is to be killed, O Protector and
Friend of Dharma, at the corner where the Sambar is shot with
an arrow make it over to us. When the Sambar has fallen
make over three more to us.”

These men ask for no other animals but Sambar deer.
After the celebrant has again danced before the offerings,
he sits down cross-legged in front of them, holding the mugura
vertically, and makes ‘dabs’ at, or points it at, the seven
smaller vessels one by one. He then sets it upright in the
middle of the milk rice.

The God now says in Tamil by the mouth of the celebrant (—
“Go ye! To whatever place you go, you will overcome
the thing encountered.”” The food is then eaten by the
hunting party at the site of the ceremony. On their return
no further offering is presented.

In case of sickness, the Lord of the Hills is again appealed
to. The officiator, the interested relative of the patient,
proceeds to the front of the temple, and stands erect there,
facing the doorway ; in his outstretched right hand he holds
horizontally an arrow, near the butt-end, just beyond the
feathers, with its point towards the doorway. He then
says, * Lord God (Andavana Swdmid)! Hill-Lord! By this,
as itis brought and held in the hand, health must go (to the
sick person).” He at once leaves without awaiting any
intimation of the result of this order—or perhaps request,
as the word which expresses an imperative ‘must' is also
used, as in Sinhalese, with the meaning ‘' hoping that (some-
thing) will occur.’

The Village Vaeddas of the interior appeal in a similar manner
to the same deity for the cure of sickness, carrying with them
their bow at the time. They admitted to me, with a laugh,
that holding the arrow with its point towards the shrine had
the appearance of a threat; but the God is thought to be
80 powerful that probably this is not their intention.



188 ANCIENT CEYLON

Those in the south prepare a little shrine, like that already
described, under a shady tree, and offer inside it cooked rice,
pieces of Coconut if available, a small cake made of rice-ﬁu_m‘.
and a little meat, these foods being purified by lustration
of water : one lighted wick is fixed in front of the offering.

The officiator holds an arrow upright in his right hand,
and while repeating his prayer to the God for the removal
of the sickness makes little cuts with it at the rice, believing
that as he cuts it the sickness passes into the rice. At the
conclusion of the offering, a ceremonial dance is perfum}ed
by the celebrant, in front of the shrine, holding the arrow in
his hand.

Now comes the peculiar part of the ceremony. Although
the sickness is supposed to have been communicated to the
rice, it is thought that a ceremonial sprinkling of water over
the latter will drive it out again. This is now done, and the
food having been thus purified is divided among the persons
who are presenting the offering and the patient, and is eaten
together with the other things offered.

This ceremony is called the Galé-Yak-maduwé bat priijawa,
* the Offering of the Rice of the Galé Yakd's Shed,’ the shed
being the shrine. Similar dances and offerings are customary
in the neighbouring parts of Uva.

The Vaeddas of the interior and their Sinhalese neighbours
also dance to the Galé Yaki and his wife the Kiri-Ammi,
in order to avert apprehended epidemic disease, or misfortune.
This is before the occurrence of the sickness or bnd-ll:lfki
after the sickness has set in the village becomes ce
impure, and it is held by them to be imperative that no dance
tntheﬂmishmldtakeﬂamﬁthinimmdan‘,whﬂl
includes all the meighbouring jungle. The dance, which i
usually performed once or twice a year, and preferably, bY
those who keep an account of the days of the week, on @
Saturday or Sunday, is commonly executed under an Iron-
wood tree (Nd, Messua ferrea) when it is in flower, or a Banyan
tree (Nuga, Ficus indica).

The dancer, a professional devil-priest, or a Vaedda, signifi-
cantly termed Deyiyanné Kapuwi, ‘ the Devil-priest of the
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God,’ is dressed in a white cloth, and has a red handkerchief
wrapped over his head. He also wears several bead necklaces,
and any kind of bangles that his small store can furnish.
1f a Sinhalese man, he holds in his right hand a small Gwudé,
literally * weapon,’ a stick roughly shaped like an arrow;
if a Vaedda an arrow is held by him.

He now becomes ' possessed' by the God (mavamweld,
in Sinhalese), after which everything he does or says is supposed
to be the action or speech of the deity himself. While dancing
in front of the shrine containing the offerings, he chants verses
in honour of the two deities who are being worshipped. The
usual food offerings made at such ceremonies are presented,
the dance being begun after the two lights which are placed
in front of the offerings have expired. Tom-toms are also
beaten as an accompaniment by those who have them.

But the special place for such dances to the God of the
Rock, for the Vaeddas particularly, and also for the Sinhalese
who live near them, is on the summit of precipitous crags
on or near the top of certain hills of the district, on which
this form of worship has been performed from ancient times.
On these they dance once a year to ensure the general pros-
perity of the district. The Officiator, the Deyiyanné Kapuwi,
it accompanied in the Vaedda ceremony by any two men
as assistants, who alone climb up onto the rock with him.
Among the neighbouring Sinhalese the assistants are the
washerman who washes the Kapuwid's clothes, and the smith
who made the God's emblem ; the former stays at the foot
of the crag, and the latter alone goes with the dancer to the
summit. The three persons wear no special head-covering,
but each one has a handkerchief on it, and is dressed in the
Sinhalese ceremony in a clean white cloth. In the Vaedda
ceremony, I was assured that each one is dressed in an old
torn cloth, and not a new one. It appears to represent the
traditional dress of their ancestors.

The dancer carries up the symbol of the God, which is not
an arrow, as one would expect, but a short-handled bill-hook,
called a Ran-kaetta, ‘ Golden Bill-hook,’ in Sinhalese, or
Manna-kaetta, in the Vaedi dialect. The latter word probably
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means ‘ Bill-hook of Honour'; or it may be connected with
the word manéra, prayer, spell. He holds this in his right
hand while performing the dance.

No particular day of the week is selected by the Vaeddas
for the ceremony, all days being alike to them. It usually
takes place during the daytime, but occasionally at night,
torches being then carried by the assistants. This appears
to point to planetary influences over the hour selected for
it, which in such cases will be determined by a Sinhalese
Kapuwi.

The dance performed by the Vaeddas is an extremely
simple one. The body is slightly bent forward, with the
elbows near the sides, and the fore-arms extended horizontally.
In this attitude the performer lifts up and lowers his feet
alternately, turning round gradually to the right while chant-
ing verses in honour of the God, to the air, which begins each
stanza :—Tdnan fasdéni td'nd n&'é, the last part being some-
times varied to fadi nd@ »é, when repeated at the end of a
verse.  As my informant, himself an officiator at these services,
was unfortunately obliged to leave immediately owing to
his child’s sickness, in order to arrive at his home, far away
in the forest, before complete darkness set in, I had not an
opportunity of writing down the invocation which accompanied
his dance ; it consisted of eight or ten four-line stanzas of
a very simple character,

For three days before the dance the Kapuwd must make
himself ceremonially pure by bathing daily, and by not entering
a house. For three days after it there is the same restriction
against entering houses. Apparently time is required, as
in ordinary devil-ceremonies, for the divine afflatus to become
dissipated, and while it lasts the ' possessed’ person lives
in a state of tabu. During his whole life the professional
Kapuwi must specially avoid eating, under penalty of death
inflicted by supernatural power, any part of certain animals
which are ‘unclean' to him. These are the Pig, Uri; the
large Monkey, Wandurd (Semmnopithecus priamus);
Peafowl, Monard; the Shark, Mérd; and a large river-fish
called Magurid.
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This prohibition appears to have no connection with Hindu-
ism, or the common Brown Monkey, Rilawd (Macacus pileatus),
would be included, and also the Rat, as the vihana of Ganésa,
and the Turtle as representative of Vishnu ; or some of these,
I have already referred to the significance of the inclusion of
the Shark. The Pig must appear in the list for the same
reason, that is, as an eater of dead bodies, which might be
those of human beings. The Magurd is probably added for
a similar cause. The plumage of the Peafowl is generally
thought to be auspicious, but I am not aware if this is the
opinion of the Vaeddas. The primary feathers of the wing
are always employed for feathering arrows, which it will be
seen, by their use in the religious services, have something
of a sacred character attached to them. I can offer no sug-
gestion regarding the inclusion of the Wandura, unless it
be on account of its human appearance. I think it is clear
that there is nothing totemistic in these prohibitions.

In the district of the Vaeddas, the following are all the
hills on which are found the so-called * Dancing Rocks * (watana
gal), one on each hill, of which I could obtain information :—
Omungala near Rigama tank, Henanné-gala, Kokka-gala,
Dambari-gala, Unakiri-gala, Mawari-gala, and one mnear
Diwulina tank.

It is among the north-western Kandian Sinhalese, however,
that the ceremonies in honour of the God of the Rock, as he
is there called, have survived, or have been developed, in
the most complete manner. Yet it is evident that even there
the cult has seen its best days. The dance is no longer an
annual event at several of the rocks devoted to it ; oceasionally
intervals of some years elapse between two celebrations,
and in a few cases it has altogether fallen into disuse. This
i8 said to have been caused by the death of the officiating
priests, and the want of successors, and not through lack of
Support by those who provide the expenses.

_ In these districts, in all cases the dance, which is a very
‘mportant part of the proceedings, and indispensable in the

ceremony, takes place on a high precipitous pro-
iﬂﬁngcﬂgmrthr top of a prominent hill, or on the summit
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of the hill if it is a single bare rock. These rocks commonly
face towards the south, but not invariably ; and I have
stood on one that was on the northern end of a long hill (Dolu-
kanda) which has a high vertical precipice on its top, facing
due east, that might have been selected for the purpose, if
desired. This fact is of some wvalue as almost necessarily
indicating the absence, from an early date, of any connection
with sun or moon worship, at any rate with adoration of the
rising sun, which is further emphasised by the performance
of the ceremony on all the rocks at or after noon, and never
in the early mornings. The occasional dances at night by
the Vaeddas also prove that the cult is quite unconnected
with sun worship.

The following is a nearly complete list of all the hills in the
Kandian districts on which the Dancing Rocks are situated,
together with the names of the déwilas at which the sub-
sequent proceedings are carried on, and from which a procession
accompanies the performer to the hill where the dance is to
take place. An asterisk is prefixed to the names of those
hills at which dancing has now ceased.

Hie. DEwira. Hivt. DEwira.

Gapallaws-gala Ganémulla, Kombuwe-gala. Kimbuwa.

3 Gopallawa, - = Malla-waewa
i Maedagampola, | {abandoned}.

Deviyanné- | *Bigamuwa-
kanda, Gakaraella, kanda Bagamuwi.

*Ganfmullé-gala Ganémulla. Aragama-kanda. Ganégoda.

Dévagiriva *Dolnkanda
{Kabara-hinna (Risamiina-
and Kaeta- gala). Birubs
gala-hinna) Nirammulla. Madahapola-

Hummuttiyi- kanda. Madahapola.
wa Galpaya, or Dekanduwala- Kanduboda-
Aecmatiyd gala. gama.
Galpaya, in ? Rikawis-gala. Nika-waswa.
Pall#kacld *Rock on Mor-

Forest. atta-oya. Kahalla.
*Nelliya-gala.  Nelliya. Andiya-gala (N. Andiya-gala
*Minapaya- C. Province) (Indigolladwa).

kanda. Yipigama. Bambéi-kanda

Kandalawa-kan- {Matale Dis-
da (two rocks) Kandalawa, trict) Galéwela.



53 I.'lulu kanda

Dancing Rocks of the Galé Deviyi.
1
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All but the last two are in the eastern part of the Kurunaégala
district.

The ceremony takes place in the months Aehala (July-
August), or Nikini (August-September), sometimes on a
Monday, but generally and preferably on a Wednesday or
Saturday, and never on a pdya day (the Buddhist Sabbath,
which is kept at each quarter of the moon), but sometimes
on the day following it. Wednesday and Saturday are specially
devoted to demon ceremonies, and are the two most inaus-
picions days of the week, and as such are invariably avoided
for beginning any journey or work.

The months in which the dance is performed are two in
which the full force of the winds of the south-west monsoon
s felt in this district, and the work of the dancing-priest is
‘thus on some occasions excessively dangerous on such exposed
sites, a few of which can be reached only by means of ladders.
In one instance, at Aragama-kanda, it is stated that the
dancer was blown clean away and never seen again; and
that any dancer escapes unhurt is attributed to the protection
afforded by the God.

For two days prior to the ceremony the dancer must not
enter a dwelling-house, and he usually lodges at the déwala;
for three days after it he is subject to a similar ban. He
then bathes, anointing himself with lime-juice, and the restric-
tion ends. He must never enter a house in which a birth
has taken place, until a month has elapsed after the event—
some say seven days only—nor a house in which a death
has occurred until three months have passed, and then only
after it has been cleaned and purified by having new
plastered on the floors.

As long as he lives he must not drink any spirituous quos
and he cannot, on pain of death, eat the flesh or eggs of Fowls,
Kukuldi—including any bird which bears this Sinhalese namé.
Thus, the prohibition applies to the Jacana, Diya- Kuhuii
(Hydrophasiansis chirwrgus) ; the Spur-fowl, Haban-Kukuld
(Galloperdix bicalcaratus) ; and the Ground Cuckoo, £t
Kubkuld (Centrococcyx rufipennis). TIncluded in the prohibition
are also Pigs, Urd, among which is reckoned the Dugong
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called in Sinhalese the Sea-Pig, Midu-Urd (Halicore dugong) ;
Sea-Turtles, Kaesbi; and Eels, Andd. The ‘ Iguina,’ Goyd,
is added by some, but not the Peafowl.

No devil-priest may eat these animals, whether he dances
or not ; they are termed * unclean * (kilwiu). If he has once
officiated as a priest they are forbidden foods for the rest of
his life, whether he takes any part or not in the services of
either the God of the Rock or demons.® From infancy, it
customary for the male children of the priests not to be
permitted to taste them, as possibly they may become devil-
priests, and it is advisable to guard them from unnecessary
defilement. The girls are allowed to cat them. Only men
of good caste, rafé-mimissu, can officiate at the ceremonies
in honour of the Galé Deviyi ; but the caste has no influence
affecting these food-prohibitions, which are equally applicable
to low-caste dancers who take part in the services in honour
of certain demons.

We have here a different set of animals from those con-
sidered unclean in the Vaedda districts, with the exception
of the Pig. The Fowl may be forbidden partly as a bird
whose blood is offered to demons, and perhaps also as a house-
hold bird, the cock being often kept at Buddhist temples to
awake the monks early in the morning. Many Buddhisis
think it wrong even to eat the eggs. The Eel may be included
on account of its feeding on garbage, and because it resembles
a snake, which has protective powers.

I know no reason why Sea-Turtles, and no other kind of
Turtles or Tortoises, are forbidden food, unless it be the Turtle-
incarnation of Vishnu, who was at least very highly respected
in Ceylon in pre-Christian times, and even now is permitted
to have his statue in the Buddhist wihdras. It was he who
took the precaution to tie charmed threads on the arms of
Wijaya and his comrades, in order to preserve them from
the Yakshas.

The story of the incarnation goes back to the time of the

! In Southern India, the Pasiris, the officiators at demon

afferings,
Are also forbidden to eat Fowls, Pigs, Peafowls, and Turtles, as well
5 certain grains and pulse.
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great Churning of the Ocean in order to make Amrita. The
Gods and Asuras or Demons agreed to work together for
this laudable purpose, which was effected like the production
of the sacred fire. They took a mountain, Mandara, for a
twirling-stick ; and the King of the Serpents, Vasuki, allowed
his body to be utilised as the cord to be passed round it once,
and pulled at the ends alternately, the Gods holding it at
the tail, and the Asuras at the head. At first the effort failed ;
the mountain sank in the water or mud by its own weight,
until at last Vishnu transformed himself into an immense
Turtle, and permitted it to rest and turn on his back. It
is called a Tortoise in the translations of thé legend; but
being in the sea it must have been a Sea-Turtle.?

It is almost needless to remark that such a restriction must
have been originated among a race who knew and ate the Sea-
Turtle. Tt cannot have come from an inland district where
the Sea-Turtle would be unknown. This excludes all inland
tracts, as none but fishers or those living near the sea would
be affected by it. It appears to date from ancient times;
at the present day and for more than two thousand years
the people in Ceylon who are chiefly, or almost entirely,
influenced by it in the case of the ceremonies in honour of
the God of the Rock have never seen such an animal.

On the other hand, not one of the Vahanas of the Indian
gods is prohibited as food ; even the Bull may be eaten by
Sinhalese Kapuwis, as well as the Peacock and the Rat.
Tt will be observed that these are Saivite ‘vehicles, and do
not belong to the worship of Vishnu

The dance on the rock takes place about noon, or in the
afternoon, and it sometimes lasts for mearly an hour. The
day is fixed some weeks in advance, in order to allow timé

1 In the Ovdinances of Manu, v, 18, the Tortoise is included among
the animals which * the wise have pronounced eatable ' tame L¢
and tame Swine are excluded (v, 19). Monkeys come under the cate-
gory of animals with five toes, which are forbidden. Peafowl are not
expressly excluded, but it is ordained (xi, 136) that the slayer of &
Pemkwmhpemmtprmtlmtnnﬂmhmm-*ﬁﬂmﬂ
as for killing wild carnivorous animals (xi, 138).
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for the necessary provisions to be collected for the offering
and feast which follow the dancing.

On the appointed day, the dancing priest, who is termed
Anumaetirdla,! and not Kapurila (the ordinary title of a
good-caste devil-priest), dons at the déwila the traditional
dress of the God.? consisting of a many-flounced coloured
skirt or skirts, an ornamental jacket with puffed out sleeves
reaching to the elbows, and especially a tall tiara-like conical
white hat (foppiyama), made in three tiers or sections, as
well as a jingling anklet, salamba (in Tamil, silampu), and
any other usual ornaments, bangles, etc., of his profession.

He also takes in his right hand the Abarana, or symbol
of the deity, a Bill-hook, nearly sickle-shaped, with an orna-
mental handle about two feet long, to which is tied a much
smaller one, having its blade immediately below that of the
large one. This latter is the symbol of the God's minister,
the redoubtable Kurumbuda Dévatd. In his other hand he
sometimes holds some flowers of the Areka-palm, merely
for the dance, and not as offerings.

The Anumaetirila now becomes ° possessed’' (mayanweld)
by the God, and henceforward his actions are no longer under
his own control but are those of the deity. Holding the
symbols of the deities, he marches to the Dancing Rock,
generally about a mile from the déwila, accompanied by
his two assistants, the smith who made the weapons, and the
washerman who washes the Anumaetirdla’s clothes; he is
preceded by tom-tom beaters, and followed by an indiscriminate
crowd of villagers. Meanwhile, others have collected near
the hill which is his goal, selecting vantage grounds whence
4 good view of the proceedings is obtainable. The crowd
often numbers several hundred people.

The Anumaetirila and his two assistants alone ascend the
hill, the former being assisted by the other two to mount the
Crag, if necessary. At some places all three climb onto the

! From Amwmaliya, sanction or command. Thus he is the person
who acts under the God's command, that is, because he is compelled
by the God to do it. It is supposed to be involuntary on his part.

ls“l‘hﬂan‘hh'pmm.



198 ANCIENT CEYLON

Dancing Rock, but generally only the smith goes onto it, in
order to be ready to render him any assistance which may
be needed on account of the wind ; in such a case the washer-
man waits for them at the foot of the crag!

On this wild and often extremely dangerous platform,
on some hills a mere pinnacle, usually hundreds of feet above
the plain below, and in one case—(Dolukanda)—more than
a thousand feet above it, and in full view of the spectators
gathered there, the Anumaetirila now performs his strange
dance, like that of all so-called devil-dancers. He chants
no song in honour of the ancient deity (according to my
information), but postures in silence with bent knees and
waving arms, holding up the Bill-hooks—the God himself
for the time being. In a rough outline drawing, representing
this dance, on the wall of the ancient temple of the God at
Mallawaewa (Fig. No. 42)—from which I obtained the cup and
lamp illustrated below—the deity is drawn witha triangular
beard, and he holds a Sword instead of a Billhook. When he
begins to feel exhausted the performer brings the dance to
an end, but sometimes his excitement makes it necessary
for his assistant to seize him, and forcibly compel him 10
stop. He then descends from his dizzy post, assisted by his
henchmen, and returns to the déwila with the tom-toms and
the crowd.

While the party are absent at the Dancing Rock, the women
of the village at which the déwila is established cook at the
house of another priest, called the Mulutaen (kitchen) Kapurdla,
a feast consisting of cakes, milk-rice (rice boiled in coconut
milk, that is, not the liquid found in the coconut when it
is opened, which is never used, but some made by squeezing
grated coconut in water until the latter acquires the colour
of milk), rice, and also curries made of three kinds of vegetables
termed fun-mailu.

Thewhﬂkpartyfmmthemckmmntuﬂﬁsphﬂhﬂd
the Anumaetirila examines and expresses his approval of
the food, which has been laid ready for his inspection in

2 At some sites it is said that only the Anumaetirdla goes on to the
rock on which the dance takes place.
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vessels deposited on a clean white cloth on the floor, each
covered by a small round grass mat. He then proceeds to
the déwila, in which he replaces the Abarana, and removes
the hat and the other habiliments of the God, being then
no longer possessed by him. After this, he comes back to
the house of the Mulutaen Kapurila, and he and all the rest
of the people eat the food that had been prepared. 1 was
informed that on one occasion seven and a half bushels of

Fias2. Beaten Copper Cup. Fias3 Black Earthenware Lamp

Ancient Utensils of the Gal&-Deviyil

tice were thus disposed of, making a good meal for five or
six hundred people.

During all this time the deities have been left without
food. After the conclusion of this feast and the indispensable
chew of betel which follows it, the Anumaetirdla, the Mulutaen
Kapurila, and some of the people return to the déwila,
ind there the Mulutaen Kapurila himself cooks, in the
Hﬂhtun—gé or kitchen, some of the same foods for the Gods.
The Anumaetirdla never takes any part in these duties, but
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when the cooking is finished it is he who makes the offering
of the food. At other times, in the case of other Gods and
demons, this is done by a third priest, called the Téwiwa
Kapurila, all having strictly defined duties.

On a yahana, an oblong stand or altar, with a flat top,
prepared previously in the déwila, the Abarana, or insignia,
of all the deities to whom the déwila is dedicated, are separately
placed on a white cloth by the Anumaetirdla, after sprinkling
in front of it saffron-water, that is, water in which a piece
of saffron or turmeric had been placed. Incense laid on
burning charcoal deposited in a censer is also waved in front
of it. This always follows the lustration with the saffron-
water, and is invariably a part of all such purifications.

He now once more assumes the dress of the God, and other
omaments of devil-dancers, but not the tall hat, which is
reserved for the dance on the rock, of which it thus indicates
the special character. Its place is taken by a white cloth
which covers his head and shoulders. The Mulutaen Kapurila
now brings into the déwila the food which he has cooked,
and the Anumaetirila offers it to the deities. -

As a good illustration of this service, I shall take the case
of a déwila at which the insignia of five other deities are
kept. These are Pattini Dévi, whose symbol is her hollow
jingling bangle or anklet, called salamba ; Dévati Bandira
or Daedimunda, already mentioned in connection with the
Vaeddas, whose symbol is a yakada-dwuds, ‘iron weapon,’
a thin rod of iron, thicker at the butt end than the other,
which is bent over to one side : Kumira Bandira, an Indian
evil spirit or demon, the son of a king of Madura, whose symbol
is a straight sword, kaduwwa; Dahanaka Bandara, whose
symbol is a bill-hook, and Yapawu Bandira, whose symbol is
also a bill-hook, these two last being deified chiefs. There
is also the sword of Kurumbuda Dévati.

The Anumaetirila lays on the altar, on a white cloth extended
in front of the Abarana of the seven deities, seven sets of
pieces of fresh green Plantain leaf, to act as dishes,
consisting of two pieces, laid one over the other. Thest
like everything else used, are purified by sprinkling them
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with saffron-water and fumigating them with the incense.

He then takes four strips of Areka-palm flowers, and lays
them on each plantain dish, so as to form a hollow square
on each : and in the centre of each square he places a little
of the newly-cooked rice and the other food, after first purifying
it, and reverently offering it with both hands towards the
Abarana. Great care is necessary to apportion the rice equally
among the seven deities, so that none may be offended at
receiving less than his neighbours ; this is a detail regarding
which they are unduly sensitive. A little sandal-wood,
handun, is now rubbed on each leaf, and one or two little
earthenware oil-lamps are lit in front of the offering. In
some places a narrow-mouthed, round-bodied flower pot,
called kalasa, filled with Areka-palm flowers, is placed there,
with an earthenware lamp resting across its mouth, on the
flowers.

A yata yahama, or ‘Lower Altar,’ is now formed by a
mat laid on the floor in front of the God's altar. On this
six sets of Plantain-leaf dishes are first prepared for the recep-
tion of the meats, after the same purification as before ; and
on them is divided the rest of the cooked food, after being
first purified, and offered in the hands towards the Abarana.
No light is placed on this altar. This food is said to be pre-
sented to six minor deities, called Dévatiwas, whose names
are unknown., They are Pﬂnsidmd to be a form of demon ;
and judging by the practice elsewhere part of the food is
doubtless an offering to all absent minor deities or demons
collectively, who always expect to receive a small share when
others are fed.

Invocation is now addressed by the Anumaetirila to the
Gods of the upper altar, calling on them to come and partake
of the feast prepared for them. After a short interval the
foods are removed, and sliced Areka-nut laid on Betel leaves
is deposited in its place, purified as usual, on the seven leaves
of the upper altar, but none is presented on the lower one for
the inferior personages.

Both before and after offering the food, tom-toms and
other instruments are sounded as loudly as possible, so as
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to arouse the attention of the Gods, who are also held to feel
satisfaction when this music is executed zealously and in an
artistic manner. The instruments used for the purpose at
the déwila in question are as follows :—one drum, dawula ;
one common tom-tom, bera-gedi {not the long tom-tom used
for demons, which is called yak-bera); one double kettle-
drum, temmatian (used at wihfiras); one horn trumpet,
horandéwa ; one reed-pipe, naldwa ; and one perforated conch-
shell, hak-gedi. When all these instruments are emitting their
londest sounds it will be understood that the result is a fine
medley of noise.

After offering the Betel, and while the instruments are
being played, the Mulutaen Kapurdla may dance, holding
a sword and not the Billhook in his hand, and chanting at
the same time verses in honour of the various deities; bat
this is not an indispensable part of the ceremony. In the
end, the Anumaetirila puts back the Abarana in their places
in the sanctum, removes his habiliments, and thus brings
the affair to a conclusion. He and the Kapurila, but no on¢
¢lse, may now eat the offerings, the deities being supposed to
have taken as much of the essence of the food as they required.

The rock-dancing ceremony takes place not more than
once a year in connection with each déwila of the God of the
Rock ; but this offering at the déwila itself is, in the case
of this one temple, made every three months, and is devoted
to all the deities of the déwila collectively, and not aloné
to the God of the Rock. The ceremony is the same at places
where he and his minister are the sole recipients of the offering;
in such case a separate altar is constructed for Kurumbuda
at a lower level than that of his master, but well above the
ground.

The whole service is considered to be in honour of Gods,
and not to be a demon ceremony. In all ordinary services
for demons, meat in some form, or blood, is a necessary part
of the food. Itmdmthattheﬁaléﬂawyﬁsaspe:tasa
beneficent deity is alone kept in view in these proceedings.

To my mind, the detailed account which I have been able

Sl
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to present respecting this god leaves no room to doubt that
we have here the worship of the original deity of Ceylon,
dating from pre-Buddhistic times. The oldest gods of the
East were mountain deities. In Babylonia they were bom
on the mountains, and Enlil, the greatest of the early gods,
was especially the God of the Mountain. Such also were
the great Indian Gods, Indra, Vishnu, Rudra, and the Maruts.

What is the explanation of the curious fact that in most
respects the God of the Rock resembles the Rudra of the
early Aryans of India? It is unlikely that an aboriginal
deity of the hated Dasyus would be elevated by the first
Aryan invaders of India to the high rank indicated by his
being addressed as * the best among the Gods," a term applied
to Rudra. In any case, the earliest Aryans of north-western
India could have no knowledge of the religious notions of the
South-Indian hill tribes. Did the aborigines, then, take over
Rudra from the Aryans at a later date? This also seems
improbable, as apparently the mountaineers, at all events,
kept aloof from the invaders, and were little affected by their
civilisation.

If they did not so borrow him, perhaps we may conclude
that there was a wide-spread primitive belief in such a deity,
extending not only throughout the hills of Central and Southern
India, but also through the country from which the Aryans
came. As some of the chief Aryan gods were hill-deities
this must have been to some extent a mountainous tract.
It could only be in such surroundings that a belief in mountain-
gods could be developed.

Rudra was the parent and Lord of the forty-nine Maruts
who were the deities of the storm, and who dwelt ‘on the
lofty mountains.’ So far as my information extends, he
difiers from the God of the Rock chiefly in being a Destroyer ;
the later story of the destruction of the sixty monks cannot
be held to be sufficient proof that the original Vaedda God
had this character.! But Rudra’s aspect as such is not
strongly emphasised in the Rig-Veda. He was pre-eminently

! Dr. C. G. Seligmann has, however, met with an invocation in
which the Indigolli# Yaki is referred to as drinking human blood.
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the beneficent kindly deity of the Aryans, the Health-Giver,
the * Best of all Physicians." In this respect, Rudra and the
Vaedda deity have identical functions and attributes, as the
following extracts from the Rig-Veda, (Griffiths’ translation,)
show plainly.

Book i, 43.

1. What shall we sing to Rudra, strong, most bounteous, excellently
wise 7

4. To Rudra, Lord of Sacrifice, of hymns, of balmy medicines, we
pray for joy and health and strength.

5. He shines in splendour like the Sun, refulgent as bright gold is he!
the good, the best among the Gods.

6. May he grant health unto our steeds, well-being to our rams and
ewes, to man, to woman, and to kine.

Book i, 114.

1. To the strong Rudra bring we these our songs of praise, to him the
Lord of Heroes with the braided hair,
That it be well with all our cattle and our men, that in this village
all be healthy and well fed.

Book ii, 33.

2. With the most saving medicines which thou givest, Rudra, may I
obtain a hundred winters. .
Far from os banish enmity and hatred, and to all quarters maladies
and troubles.

4 Let us not anger thee with worship, Rudra, ill praise, strong God |
or mingled invocation ;
Do thou with strengthening balms incite our heroes ; I hear thes
famed as best of all physicians.

10. Warthy, thou carryest thy bow and arrows ; worthy, thy many-
hued and honoured necklace ;
Worthy, thou cuttest here each fiend in pieces ; a mightier than
thou there &5 not, Rudra.

11. Praise him the chariot-borne, the young, the famous, fierce, slaying
like & dread beast of the forest.
O Rudra, praised, be gracious to the singer ; let thy hosts * spare
us and smite down another,

e

! In modern paintings the God of the Rock is represented with &
skin of a golden yellow colour.
t The Maruts, the Storm Gods.
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Book v, 4z.

11, Praise him whose bow is strong and sure his arrow, him who is
Lord of every balm that healeth,
Worship thon Rudra for his great good favour.

Thus, although their symbols differ at present, though
perhaps not originally, one carrying a billhook, and the
other the bow and arrow, both are great sickness-removers
from man or beast, the givers of health to their worshippers ;
and as such, both being gods of the mountains, they may
have been in their origins the same deity. If so, the belief
in such a god must extend back to a very remote age.

No reason has been discovered why certain hills only, some-
times in close proximity, were selected as the sole spots on
which the dances to the God of the Rock should be performed.
I could not observe that a specially sacred character is attri-
buted to them by the Sinhalese, although I obtained some
verbal evidence, possibly of little value, in favour of it ;!
but I believe the Vaeddas have some idea of the kind regarding
those in their district, and Mr. F. Lewis heard this said of
Kokki-gala.

Ritigala and many other prominent Kandian mountains
are not known, according to tradition, ever to have been
the sites of Dancing Rocks. Even a commanding rocky
peak a few miles from Kurumdégala, known as Yak-dessd-
gala, ‘ the Devil-dancer's Rock,’ is stated never to have been
one of them, notwithstanding its suggestive name® This is

! Mr. Bell states regarding the Dancing Rocks at Indigolliewa and
Nikawiie-kanda, * The rocks are so sacred that no one dares venture
near them, except on the perahasra [procession] day ; even hunters
worship as they pass | (Arch. Swrvey. Annual Report for 1895, p. 5.)

In the Kurunifgala districts I have never known any one show
any reloctance to go with me onto the hills, or even onto the
Dancing Rocks. I have also seen men go readily to cut grass on
such & hill, and a party of villagers once spent a night with me at a
cave close to ane of the rocks.

* In the work on the Kohomba (or Kosamba) Yaka to which allusion
is made in the Preface, Vaeddas are mentioned as living at this hill
and at Alagala, on the side of the railway to Kandy., In it the word
‘Vaeddas * is written Vaeddan and Vaeddhan ; the latter shows the
transition from Vyddha.
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probably correct, as no Yak-dess3, a title applied only to
dancers of two very low castes, could ever take any part in
the services in honour of this supreme deity of the country.
With the decline of the cult, the use of many rocks for the
dancing ceremony may have been abandoned and forgotten.
In early times its practice must have extended over the whole
country.

From the foregoing statements it may be concluded that the
God of the Rock is a form of the original Rudra, who was
developed at a later date into the great deity Siva.

In his South Indian form he appears to have had two sons,
Eiyandr or Ayiyandr, ‘ the elder brother,’ and a younger one
termed Iandéri, * the youth,” in Tamil, or Bilindi, * the child,'
in Sinhalese. To the sectarian feelings of the worshippers of
these younger deities may be due the story of their enmity.
Both are Guardian Gods of the forest districts of Ceylon, and
as such both may have the title Wanni Deviyd, God of the
Wanni.

Having these sons, the father must have had a wife, who
wounld be the Hill Mother, Giri-Ammi, a word which became
Kiri-Amman in Tamil, and thence Kiri-Amm3 in Sinhalese.
As the mother of Ayiyanir, she must be identified with the
Indian goddess termed M&hini.

When Rudra had developed into Siva the northern form of
the Hill Mother, Parvati, supplanted this southern deity as
the wife of the Hill God in Hinduism.

According to the Mahi-Bharata the birth of Skanda was
“full of all mysteries,” and in one legend he was the son of
Rudra. Thus, if the God of the Rock be Rudra it would
seem that, as his son, Ayivanir may be a form of Skanda;
and in that case Ilandiri or Bilindd may be a southern form
of Ganésa. The latter’s name in Tamil is Pilleiydr, ‘the
child,’ and both deities alike were killed while young, and
revivified.
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VI

THE ARCHAEOLOGICAL VALUE OF
BRICKS IN CEYLON

HE references in the early histories of Ceylon to the con-
struction of any wvery ancient structures that can be
identified at the present day, with the exception of some
reservoirs and a few special digabas, are so rare and meagre
that it is almost impossible to learn from the existing writings
anything of value regarding the ages of nearly all the remains
of buildings of varions kinds that are scattered over the whole
island. Even in the case of such well-known edifices as the
earliest and most celebrated digabas there are many points
of great interest to the antiquarian respecting which the
histories are silent. As an instance of the neglect of the chron-
iclers to transmit to us a satisfactory record of buildings of
even great importance, 1 may cite the absence of any reference
to the addition of an outer shell enclosing the celebrated
Ruwanwaeli digaba which was built at Anuridhapura in
the second century B.C.

By a long series of measurements and sketches taken when-
éver opportunities occurred for a period of more than twenty
vears, I endeavoured to ascertain whether the mouldings and
decorations of the various edifices disclose any types of detail
that afford a clue to the period when the buildings at which
they are found were constructed or repaired. In Europe,
each arch or moulding and almost any kind of decoration is
stamped, as it were, with the approximate date of its con-
struction ; and it seemed possible that some similar gradation
might be discovered in Ceylon. It proved, however, to be
nearly hopeless to expect to meet with much success in this
Tesearch, since it was ascertained that nearly identical mould-

200 P
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ings were reproduced in buildings the erection of which is
certainly separated by many centuries.

Probably the only conclusion to be arrived at, from an
examination of these details, is that the simpler forms of out-
lines or decorations in buildings of a similar class may often
indicate an earlier date of erection than the more elaborate
ones. But this would be a very untrustworthy guide, as such
details might be affected by the amount of the funds avail-
able for the work. There are also some peculiarities in the
various modes of building with stone, and in the style of
decorative design, that may point to earlier or later work.
“Thus, there are three entirely different types of holes cut for
wedging stone, which indicate early, middle-age, and twelfth
century work., But as general gunides to the ages of structures
it is evident that conclusions derived from such data are too
vagne to be of much use for practical purposes.

As a last resource, we are reduced to the bricks and brick-
work. It has been already learnt that in some countries, as
in Rome and Persia, the sizes of the bricks employed in build-
ings afford a valuable guide to the date of their manufacture.
In India, although no definite scale of the dimensions may be
possible, it is at least known that bricks of large sizes are a
trustworthy indication of early work. I shall endeavour to
show that in Ceylon, also, they may be utilised, in some
instances, to a much greater extent than in India, but
within somewhat wide limitations,

In order to obtain a satisfactory basis for such a conclusion
the first requisite is a list of the dimensions of the bricks used
in certain structures of varying ages, the dates of the con-
struction or restoration of which are already known from
the records found in the histories or preserved in the inscrip-
tions that have been cut on them. It is in this respect that
the chief difficulty lies. Even when a building is stated 10
have been erected during the reign of a special king, it may
have been subsequently enlarged or repaired at some unknown
time; and we might thus be led to accept as bricks of 8
certain age some that were burnt centuries afterwards. It was
also a common custom, in the case of slight repairs that were
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executed at a later date, to utilise ancient bricks and cut stones
brought from some pre-existing ruin of the neighbourhood.

But as knowledge of the different types of bricks and building
work accumulates, the greater part of these difficulties tends
to be overcome. For instance, when any extensive repairs
have been carried out we always find a large proportion of
broken bricks laid in the re-built work, and nearly invariably
bricks of two or even three or four sizes, which have been
moulded at the time when each repair was done, or additional
work built.

The data on which the value of any tables of the sizes of
the bricks must chiefly depend are as follows. The list of
structures of wvarious periods will probably be accepted as
belonging to the dates here assigned. For the basis on
which the first dates rest, reference may be made to the
genealogical table of early kings at the end of the chapter on
inscriptions, and to the remarks appended to it.

1. The large digaba, called the Maha Sadya, at Mihintale,
was constructed by King Dévinam-piya Tissa in
about 240 B.C.

2 and 3. The older digabas at Tissa {or Migama) in the
Southern Province, the Maha-niga digaba and the Yatthila
digaba, date from the reign of King Maha-Naga, that is, the
second half of the third century B.c.

4. The Sanda-giri digaba, at the same place, belongs to

the time of Kikavanna-Tissa, who reigned in the first
half of the second century B.c. (Pijavaliya, p. 16.)

5. The Miriswaeti dagaba at Anuradhapura, was built by
king Duttha-Gamini in 158 B.C.

6. The inner work of the Ruwanwaeli digaba at Anuri-
dhapura was built by the same king in 137 B.C.

7. The Lankirima dagaba at Anuridhapura was erected
by King Watta-Gimini, 7688 B.C.

8. At Milliéwa-gala wihara in the North-central Province,
near Tantirimalei, an inscqptinn in letters of the first
m‘ second century A.p! refers to the construction of

h-h iucﬂpﬁm,.ﬁmimuumt-mummmmm.

(1) Sidha, Wmiumwinpumcmp-mmuu lege (2)



212 ANCIENT CEYLON

the wihira in the reign of King Naga, that is Tla-Naga,
38-44 A.D. or one of the earlier Niagas of the second
century.

9. Hurulla Tank, in the North-central Province, was made
by King Maha-S&na, 277-304 A.D. (Piijavaliya, p, 27.)

10. Padawiya tank, in the North-central Province, appears
to have been built by King Mahd-Sena. According
to my information, it is called in a rare manuscript
(the Maha Jalanandana) Maha Ratmala tank, which
is included in the list of those made by him (Mah. %,
p. 151).

11. The Vannitti Pilama, the dam on the river below
Padawiya, for utilising the water of that reservoir, i
of about the same age.

12. Nirammulla Tank, in the North-western Province, on
the Kimbulwina-oya, is included in the same list, as
Kumbhila-vipi, and is of the same age.

13. The inner room of the building called the Daladd Mali-
giwa, ‘ the Palace of the Tooth-Relic,” at Anuridhapura
was probably built early in the fourth century A-D.

14. Topawaewa, the tank at Polannaruwa, was made by
King Upa-Tissa I, 370-412 A.p. (Rajavaliya, p. 54

15. The Gallery at Sigiriya was built by Kassapa 1, 479
497 A.D.

16. The Rankot, ‘ Golden-Spire,” dagaba at Polannaruwa
was built in the latter part of the twelfth century AD

17. The Thaparama Hall at Polannaruwa was built in the
twelith century.

18. The wall of the Fortifications at Polannaruwa also belongs
to that period.

ca(tu disa sajgaya miyate, Naka majaha rajahi mawita. Hal
Having built the wihira, the cave of Siva, Guardian of the City

is assigned for the community of the four quariers. Constructed 18
the reign of King Niga. the

The meaning of Cafs is doubtiul when qualified by purikd ; 8

mdn!tnn:hndsfmm?yginhuﬂpﬁnmlhnwﬂm“ww
pretation. Evamﬂinmyhnwhunmuﬁcialwhnﬂ&ﬂﬂ“ﬂ
to undertake the repairs, whitewashing, etc., at the '
digabas.
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The following table exhibits the contents and mean dimen-
sions in inches of the bricks used in this series of ancient works.
I add also, for comparison, the sizes of the bricks used in the
large digaba at Sanchi in India, which dates from the time
of Adoka' (z63-22z B.C.), although the measurements are
only given roughly by Sir A. Cunningham in his work on
The Bhilsa Topes, p. 270.

Because of a reference to the name Cétiya-giri in Turnour's
edition of the Mahdvansa i, 40, as the place where Dévi,
the mother of Mahinda and wife of ASdka lived, and as there
was a Buddhist heresy in the fourth century B.C. called * the
Cétiya schism,’ Sir A. Cunningham stated his belief that this
digaba may be as old as 500 B.c.? but his argument is not
satisfactory. In the first place, the corrected reading of the
word in the Mahivansa is Védisa-giri, Védisa being mentioned
in several of the inscriptions found there ; and in the second
place, the name Cétiya-giri is not a proof that a digaba existed
there, the early meaning of Cétiya being merely ‘a religious
building," and only secondarily a digaba. The Mahdvansa
says plainly that the wihdra at Védisa was established by
Dévi, the wife of Aéoka, who himself left an inscription at it.

I look upon the Sanchi bricks as of the greatest interest.
They are perhaps the earliest Indian bricks to which a date
can be attached,? yet their dimensions demonstrate, without
any doubt, that others of the same shape had been burnt
in India long prior to this date. The measurements bear
no definite ratio to each other. The length of the original

* The Bhilsa Topes, p. 124. * Thi Bhilss Topes, p. 271, note.
% They are far from being the earliest Indian bricks, of course. In
addition to the Greek references to the use of bricks in the structures
of the fourth century B.c., the employment of burnt bricks one foot
square, for building the altar of Nirriti, the Goddess of Destruction,
the mother of Fear, Terror, and Death, is enjoined in the Satapatha
Brahmana (vii, 2. 1) =—' They measure & foot square , . . they are
unmarked—[an expression which shows that it was the custom to mark
some other bricks] . . . they get baked by rice husks . . . they are
Black.' They were to be laid loasely, evidently not like other bricks—
he does not settle them—settlement being a firm footing—lest he
give a firn footing to evil.' The date of this may be any time in the
carly part of the pre-Christian millenninm.
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bricks of this type would almost certainly be fixed at the
cubit, like those of Ceylon, and the breadth and thickmess
would be simple fractions of the length. Yet nearly two
inches had already been struck off the length, and probably
anvequal amount off the breadth when the Sinchi bricks
were burnt. I refer here to this Indian question as it
is of some value in connection with possible early brick-
making in Ceylon, where this art may have been practised
by 300 B.C., if not in the first half of the fourth century
B.C., as I have explained in dealing with the first irrigation
works.

Ho| Rame of Structure. Date.
B.C.
Large digaba, Sanchi . 3rd Cent,
1| Maha Sadya, Mihintale N.C.P.| 3rd Cent.
2| Mahinfiga digaba, Tissa S.P. 4rd Cent.
3| Yatthala digaba 2 3rd Cent.
4| Sanda-giri digaba, |, .+ |Early 2nd Cent.
5| Rowanwaeli digaba,
innerwork . . . N.CPE and Cent.
6 Miriswaeti digaba,
Anuridhapura . . i anid Cent.
7| Lankirima digaba,
Anpuridhapura . - Early 18t Cent.
AD,
& Milli#wa-gala digaba . - 15t ar and
Cent.

o/ Homlla tank, central

sluice IR e oy
Hurulla tank, high-level
10| Padawiya sluice . . o

w | Late 3rd Cent.

(i ]

T00m . . . . . N.CP.| Early4thCent
14 Tﬂpl.mm sloice . . o Late 4th Cent.
15| Sigiriyagalleey . . | Late sth Cent.
16{ Rankot ddgaba, Polan-

BATRWA . .. . . o, 12th Cent.
17| ThiipirAma hall, insids,
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Althoughwhen the bricks used inother buildings are examined
the actual irregularities in the sizes become much more evident
than this table shows, if the contents and area of the side
be alone considered, it is quite clear that there is a generally-
diminishing scale in the dimensions of the bricks from the
earliest period down to the thirteenth century. But although
the gradation is found to be often characterised by irregularity,
this is not present in such an excessive degree as to prohibit
the use of the dimensions—with a certain amount of dis-
crimination—for determining the probable dates of the
structures in which the bricks are found. For instance, the
short table already given would at least enable any one
to distinguish, by the bricks alone, a work of the tenth or twelfth
century from one of the second or third century A.D., and the
latter from one of pre-Christian date. Even if some exceptions
occur in which the age of the construction is doubtful, or even
with regard to which a dependence on such measurements
might lead to an actual mistake in the time, they should
not be allowed to outweigh or to throw much doubt upon
the general advantage to be attained by the use of such an
accessible method of ascertaining or corroborating the probable
dates of structures.

In taking the dimensions of the bricks it is of less importance
to measure a great number of lengths than to take a good
series of thicknesses, so as to obtain a trustworthy mean
thickness ; the breadths occupy an intermediate position
in value. The reason is plain. The average thickness is
about 2} inches, one twenty-fifth of which is only one-
tenth of an inch, a dimension that can hardly be correctly
noted on ordinary bricks, which often vary to this extent, or
more, in different parts of the same brick ; and thus it can
only be accurately measured by taking the mean thickness of
several bricks. In the case of the lengths of the bricks, how-
ever, one twenty-fifth of even the shorter bricks is half aninch,
beyond which the error due to utilising the average size of only
two or three bricks as the mean length is not likely to extend.
Thus an error of half an inch in the length is of equal import-
ance to an error of one-tenth of an inch in the thickness.
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‘A clear understanding of this fact is of practical service,
firstly, because it saves time on the ground, especially in
searching for more whole bricks than are necessary; and
secondly, because the accidents of time or the repairs of edifices
have resulted in the fracture of nearly all the longer bricks,
with the exception of those laid in buildings that were specially
protected from damage by their mass or situation.

It is still more important in another way. In cases where
no whole lengths can be found it permits the use, within certain
limits, of a length calculated from the thickness or breadth,
or derived from a comparison with other similar bricks, the
error in such instances being probably often little more, in pro-
portion, than that made when only two or three measurements
of the thickness are possible. This is especially the case if the
bricks have been moulded on the ground, and not on planks
or tables.

On comparing a large series of measurements of bricks em-
ployed in various parts of Ceylon it is clear that the proportions
varied in different periods. In the earliest times the length
was commonly about six times the thickness, and the breadth
was about half the length. Afterwards, the length was reduced
to about five or even four times the thickness, though it never
reached the English ratio of three times the thickness. The
breadth also latterly varied between one-half and two-thirds
of the length, but was commonly near the latter ratio.

The contents fell from a possible maximum of about 673
cubic inches * to 77 cubic inches ; and the area of thesidewas
reduced from 34 square inches to 77 inches. In actual dimen-
sions, the length varied from a possible 198 inches to §:2 inches,
the breadth from To-4 inches to 5-0 inches, and the thickness
from 3-4 inches to 1-55 inches.

I have consigned to an Appendix a Table containing the
sizes of the bricks measured at a large number of ruins in Ceylon,

! The contents of the largest bricks of which the three dimensiond
were actually measured was 583 cubic inches; but at three othef
sites larger ones appear to have been burnt, although unfortunately
their lengths could not be measured, no unbroken bricks having beed
found (see Appendix],
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which it is desirable to preserve for the use of local archaeo-
logists, and in some instances for general reference. In pre-
paring it I was confronted by the difficulty caused by the
absence of the lengths in places where no whole bricks counld
befound, or were not in a position where their lengths could
be measured, as in some digabas where the outer bricks are
all “ headers ". In these examples I have inserted in brackets
in some cases an approximate length and contents, obtained
by making the length a definite proportion of the breadth or
thickness. Of course it will be understood that the figures
so included in brackets merely indicate the probable length
and contents, and nothing more.

As regards the periods into which the table has been divided,
it is evident that their limits cannot be accurately defined.
It may at least be asserted with some confidence that the
first one, ending at about the Christian era, is nearly correct ;
and the same remark may possibly be applicable to the second
period.

Owing to the slight change in the sizes from the sixth to
the twelith centuries there will always be considerable uncer-
tainty as to the dates of that period. It is probable that by
a reference to the table, however, the date of any bricks may
be fixed at that time without an error of much more than one
hundred and fifty years ; and prior to that time usually within
the limits of about one hundred years.

I give a few examples of the application of the information
obtained from the table in determining the ages of some
structures. Many others will be found in the following chap-
ters, where I have made full use of it.

The Thipirima wihira and digaba at Anurddhapura
were built by Dévanam-piya Tissa (245 — B.C.); but the
latter was at least partly pulled down and rebuilt subsequently,
and in any case the bricks used in it, which would doubtless
consist chiefly of those originally employed, are covered up
by a coat of plaster. In a small building which still remains
on the same platform, and close to the south side of the digaba,
there are bricks measuring 19 inches by g-15 inches by 3 inches,
with a contents of 521 inches, and a side area (which in future
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will be termed Bt, that is, the average breadth multipled by
the average thickness) amounting to 27-4 square inches.

From an inspection of the table it is safe to conclude that
these bricks must belong to some period B.c., and possibly
to a late date in the second century, or early in the first cen-
tury. The building in question must have been a house for
statues or relics, or both, no buildings intended for the occu-
pation or personal use of the monks being ever permitted
within the inner enclosure round a digaba in Ceylon, according
to information given to me by Buddhist monks. References
to such a building occur in the histories, and are given in a
later chapter on the digabas. It is only the measurements
of the bricks which prove that the building is of pre-Christian
age.

The size of the bricks found in the Maenik dagaba at Tissa
shows that it was built at about the same time as the Sandagiri
digaba at the same city ; or in other words that it was erected
in the first half of the second century s.C.

The table also proves that there are many other works
that in all probability date from the last three centuries B.C,
and it may be also stated as a general rule that where any early
bricks are found in rock-caves at which inscriptions in the
earliest characters occur, some of them are of a size which
indicates that they belong to the same period. 3

The great value of the bricks in assisting in the determination
of the ages of some of the digabas at Anuradhapura is apparent
in a later chapter.

The bricks of the structures built at Anuradhapura in the
second half of the second century B.c., and early in the first
century B.c., exhibit great irregularity compared with those
at both earlier and later works. It is not known why such
variations were made in the sizes at this period. Perhaps it
was a time of experiments, and trial was being made of some
bricks of a larger size than had been used previously, The
difficulty that must have been experienced in burning and
mdlhgm:hdmymdmwnmappnmﬁymhd
to the adoption of smaller and more convenient dimensions,

At Polannaruwa, the larger bricks used in the little Pabult,
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* Coral,” digaba are demonstrated by the table to be of pre-
Christian age ; while those at the Gal-wihfra at that city belong
probably to the first century after Christ, and agree closely
with the largest ones at the sedent Buddha at Tantirimalei.
Mr. Bell, the Government Archaeologist, has already drawn
attention to the similarity of the carving at these two places,
the works at which he attributed to the same period.!

Although the whole construction at the Gal-wihdra is
credited to King Parikrama-Bihu [ in the Mahfvansa, it
is now shown by the bricks that his work there consisted
only of some repairs at the old structure, and perhaps some
additional rock excavation and carving. It is impossible
to believe that the larger bricks found at these two sites were
brought in each case from pre-existing ruins of their vicinity,
at which, by some wonderful coincidence, bricks of practically
identical sizes had been burnt more than twelve hundred
years before. If the Tantirimalei bricks were burnt for use
at the work at which we find them, so also were those of the
Gal-wihdra ; and it is certain from the table that they do not
belong to the twelfth century.

In the case of the irrigation works, the table, as might be
expected, yields some interesting information, part of whichis
utilised in later chapters. It will suffice here to draw attention
to the evidence of the bricks at Pivat-kulam, Sangili-Kanadara
tank, Batalogoda, the Allé-kattu dam, and Nuwara-waewa,
the largest reservoir at Anuridhapura, as well as the channel
for filling it. The construction of not one of these important
works is mentioned in the histories. Other works not now
described, such as the Mimadu tank in the Northern Province,
and Katiyawa tank, and Kitikadawala tank, and some others,
in the North-central Province, appear to have been formed
in pre-Christian times, although these also are not mentioned
by the historians.

At the head-works of the channel for conveying water to
the Giant's Tank, it is the bricks alone which prove the anti-
quity of this great irrigation scheme, as explained in the chapter

' Annual Report, 18g6, p. B
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on the ‘Lost Cities.' Evmmthuutthaimcnpﬁunﬂut
m&smvua&atthnmvmr.thadamnmuithebﬁuh
would enable any one acquainted with this table to
that the enlargement or improvement of this irrigation wi '5
was undertaken in about the twelfth century. ey

! ] i
= R T 1 e '-"l-
B il N
VS B A
J 4 St 2 e
-
ey =



VII

ANCIENT ROCK CUP-MARKS

S the Vaeddas were unacquainted with the art of smelting
iron, or making any metal tools, and appear never to
have had any stone tools of their own manufacture ex-
cepting very rudely made arrows and * scrapers,” etc., no early
stone-cutting in any form can have been done by them. What
knowledge of the art was possessed by the primitive Nigas
1s quite unknown, as no work that can be attributed to them
has been discovered, nor, 1 believe, have any stone tools or
weapons been found in the northern part of the island. Any
early rock-cutting must thus have been done by the later
immigrants or those who learnt the art from them, or by
persons employed by them.

Some of the most ancient and undoubted work in stone
which can be recognised at the present day in Ceylon con-
sists of the cutting of the katdra, or drip-ledge, over the earliest
caves, and the carving of the earliest cave inscriptions under
it—(both, however, works that indicate a good prior acquaint-
ance with the ordinary use of the stone-cutter’s chisel)—
in the second half of the third century B.c. For reasons which
are given in a later chapter, there is a possibility that some
excellent stone-cutting in some sluices may be of about the
same date.

It is certain that the men who employed the tools for such
purposes were not mere learners of the art of trimming stone.
The cutting at the earliest cave inscription exhibits a freedom
and accuracy of touch which are a clear proof of previously-
acquired skill. It may be concluded with certainty that
these stone-cutters had either been brought over for the special
purpose from India—where the Bharhut and Gayd sculptures
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prove that stone-cutting had been practised for a long period
prior to the reign of ASSka—or had possessed in Ceylon a
long acquaintance with the art, even although any very
early work done by them cannot be recognised now,

The Mahavansa (i, p. 140) refers to a * colossal and beautiful
stone statue ' of Buddha which was carved during the reign
of Dévinam-piya Tissa, probably in about 235 B.C. (and
which may be the large statue now at the Abhayagiri mon-
astery) ; but a special work of this kind might be done by
one or two men imported from India, and does not prove,
like the other works, a general knowledge of stone-dressing
in Ceylon at that period.

Neither dolmens nor circles of stone posts, on which cup-
markings are sometimes cut in other countries, being known
in Ceylon, the only cup-shaped holes that have been met with
occur on the natural faces of rock masses or boulders. Some
later outline carvings were also left on a few stone slabs or
steps, evidently the work of the stone-cutters who were en-
gaged in trimming them ; or were cut on rocks as boundary
marks of the various districts into which the island was
subdivided.

The shallow cup or saucer-shaped holes such as are found
on rocks elsewhere are uncommon in Ceylon, and I know of
only a few places where they occur. One of these is the hill
Ritigala, where Mr. H. C. P. Bell, the Government Archae-
ologist, informed me that he met with some, accompanied, I
understood, by circles. He has not yet published a description
of them, 1 believe.

Another site is a rock lying in the bed of the Kalldrm, a
stream in the Northern Province. As an ancient stone dam
of unknown date, but probably pre-Christian, now called the
Allekattu (Fig. 147), was built across this stream at the place,
the work of cutting the holes appears to have been done by the
men engaged in its construction. The holes are six in number,
and in shape are excellently cut deep saucers, with well-
smoothed sides and bottoms. The illustration, (Fig. No. 54)
shows that after making seven wedge-holes in order to split
off this stone for use in the dam, the masons left it untouched,
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evidently on account of the cup-holes in it. They are thus
at least as old as the dam. Five holes are distributed nearly
in the circumference of an ellipse, with a larger hole at its
centre, an arrangement that at once recalls the mode of placing
the food offered to the God of the Rock by the Tamil-speaking
Vaeddas. The width of the whole design is 11 inches, each
hole being from 1} to 24 inches in diameter, and about 1 inch
deep.

A third place at which I have met with these holes isona
nearly flat-topped boulder at the side of a path in the forest,
at a place called Sigarata-héna, near Puluganniwa tank, in
the Eastern Province. The plan (Fig. No. 55) shows their
relative positions. Near them, on the same rock, there
is a shallow circular channel one inch wide, half an inch
deep, and 16} inches in diameter, with a tapering radial
cut at one side, apparently to drain away water or oil At
a distance of 18 inches from this there is a peculiar sunk
rectangle, measuring 23 inches by 15 inches, with a shart
curved channel cut from one corner. In a north-and-south
line passing through these, and 7 feet 6 inches from the
centre of the circle, there is also a hole of the inrgﬂ‘aﬂd
deeper type next described, 8% inches in diameter at the
mouth and s} inches deep, with a rounded bottom. The
boulder on which the holes are cut is 24 feet long.

In this case the holes are close to the site of an important
early monastery, and they may thus be assumed to be the
work of the men employed in building it. The brick frag-
ments at the place are 2-5 inches thick and 8-8 inches wide
thus Bt. (the mean breadth multiplied by the mean thickness)
is 22 square inches, and the contents becomes 330 t.:ul:ti-:in.'l.‘-h'jfr
if the length was six times the thickness, or 275 inches if it
was five times the thickness. These dimensions point to the
second, third or fourth century A.D. as the period when the
bricks were burnt, and the holes m&ybeoithcsmm'

A fourth site is on the sloping surface of an immense rock
termed Gal-maediya gala, * the Stone-Frog Rock,’ which rises
high above the surrounding forest, two and a half miles above
the point where the river Siyambalan-gamuwa-0y2 CROSES
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the minor road from Kuruniégala to Anurddhapura. There
are traces of a small building on the crest of the rock, and the
remnants of a monastery on another rock termed Nelun-gala,
! Lotus-Rock,' a short distance away ; while on the other side
of the Frog Rock is the embankment of the Siyambalan-
gamuwa tank, where a considerable amount of stone-work
was used. The cutting of the holes may in this case also
be attributed to some of the men employed at these works.
The bricks used at the sluice of the tank and at the monastery
at Nelun-gala, are of similar sizes, and indicate the second,
third, or fourth century A.D. as the time when they were
made. They average 2-56 inches thick, and 845 inches wide ;
Bt. is 21-6 and the probable contents does not exceed 332
cubic inches.

The holes (Fig. No. 56), which are in roughly parallel rows
that run north and south, are 67 in number. The lines of
holes are in five pairs, each line consisting of either six or seven
holes, with in three cases an additional hole at the end, and
in one case a hole at each end.  The holes are shallow saucers
in shape, about an inch and a half in diameter on the average,
and a quarter of an inch deep; many of them are perfect
circles in plan and beautifully hollowed out. They appear
to have been intended for playing the game called in Arabic
*Mankala,” and termed Olinda Keliya, ' the Olinda game’
. in Ceylon.!

It is strange that a site should have been selected in which
the lower holes are on a part of the rock which slopes downward
considerably, close to the edge of a precipice. The place is
also quite exposed to the sun, and, as I myself experienced,
the surface of the rock becomes greatly heated during the day-
time, when one would expect the game to be played on such
a site. It wounld seem to be unnecessary to cut this large
number of holes in such close proximity, and in lines almost
parallel, if they were merely intended for a game at which
two persons require only one set of two rows. There are
other parts of the rock that appear to be much more suitable
for playing this game, where it would be needless to crowd

i For a full account of it, see The Ancient Games.
Q
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the holes together. The Sinhalese villagers who accompanied
me to the rock, and who were well acquainted with the game,
could offer no elucidation of the use for which the holes were
intended ; they were unable to understand why any one should
desire to play the game on such a site. Yet notwithstanding
these reasons for doubt, and partly because of the holes next
described I assume that these cup-holes were intended for
the Olinda game. I may observe that for some reason which
is unexplained it is possible that there may have been some-
thing of a sacred character in this game in Ceylon ; it appears
to be specially connected in some way with the celebration of
the festival of the New Year.

Another site was discovered by Mr. F. Lewis, at that
time a member of the Forest Department in Ceylon, at
Pallebaedda, in the Sabara-gamuwa Province, and I am
indebted to his kindness for my information regarding it
The holes are cut in a rock immediately in front of three
caves that were prepared in ancient times for the occupas
tion of Buddhist monks. Mr. Lewis states, ‘In front of
the wihira cave is a rock of a ‘hog's back’ outline, on
the ridge of which are two well-cut [square] holes evidently
to receive the wood-work of a shrine. A little to the right
of them is what appears to be a sort of cribbage-board, in
which there are 18 holes cut in the rock, ending with a I:I'HO@:‘:’
shaped hole. The smaller holes are each about 1} inchesin
diameter, spaced 1} to 1} inches apart.’ His sketch shows
this to be an unmistakable Olinda board of nine circular
cup-holes in each row.

The antiquity of the holes is indicated by the number of
them, fourteen being invariably employed at the present day
in Ceylon and Southern India. If the holes do not actually
date from the period when the caves were being Pﬂ'Pﬁfedm
the monks it is probable that they belong to some time during
the next few centuries.

As to the date of the work at the caves, there is definité
evidence in the forms of the letters in the dedicatory inscriptions
cut over them, below the katdras. One inscription COPIE®
by Mr. Lewis is, Tapasa D(¢)vasa lene sagasa, and in a
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line a word which in his hand-copy is Tiisase. This may
be in reality Gudasa, and the whole inscription then would be,
‘The Cave of the Ascetic Déva; to the Community ; (and)
of Gutta (Gupta). In similar early letters, in which the
rounded form of 5 does not occur, there 1s inscribed owver
another cave, ‘ The Cave of Pusadéva.'' Both inscriptions
may date from the second century B.C.

In addition to these sites, I was informed by the Vaeddas
of the southern part of the Eastern Province that some small
holes are to be seen on a rock called Lenama-gala, six miles
from Haelawa.

While there are so few places at which these shallow cups
or saucer-shaped holes occur in Ceylon, there are many peculiar
and much larger and deeper holes of a different shape, which
await some explanation. This at least can be said of them—
that there are traces of early monastic buildings in the imme-
diate neighbourhood of nearly the whole of them. It is prab-
able, therefore, that they were cut by workmen who were
engaged on the construction of the monasteries. I illustrate
a few typical examples in Figs. 57-62 (in which all the sections
of the holes are drawn to a scale of two feet to an inch), in
addition to the single hole already noted at Sigarata-héna.
The north points marked on the plans are only approximately
correct.

A group of three holes arranged at the comners of &
isosceles triangle with a base of 3 feet 6 inches and sides of4
feet 10 inches, is cut on a low flat rock to the south of the
above-mentioned Frog-rock. They may be of the same 3§%
as the Olinda holes in the latter rock. They are all of o8¢
size, being 6 inches wide near the mouth, 6 inches deep, and 2
inches wide at the bottom, which is rounded.

Six holes have been eut in a group in a winding north and
south line extending 40 feet 8 inches in length, in a rock called

‘Thcrehnﬂlﬂlingtncmmnctt]&inpersnnwith*ﬂ:u!I'hnﬂi-"«"""H
the Mahfvansa, the great Archer-Chief of Dutt On the
other hand, it may be noted that the name is a most uncommon 088!
I have mot met with it elsewhere, There remains a possibility, Dat

nothing more, that the inscription was cut h}fﬂlﬁﬂﬂdﬂ’hm‘-‘t
inthntcmmwulﬂnpecttuﬁﬂdhhﬂtﬂmﬂd]’ﬂm"nﬂ
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Kuda Wiéra-gala, * the Small Digaba-rock,’ at Wambatuwi-
gama, in the North-central Province (Fig. No. 57). Close by,
to the south, there is a large rock on which are the remains
of a monastery, including a small digaba at which the bricks
have a mean thickness of 2-75 inches, and a breadth of 88
inches, Bt. being thus 242 inches. The size exactly agrees
with that of others found at an old ruined monastery of the
immediate neighbourhood, where the length is 15-70 inches
and the contents 382 cubic inches. This size indicates the
latter part of the first century B.C. or the first century A.D.
as the time when the bricks were burnt. As the holes in the
rock are of such a character that they must have been made
by skilled stone-cutters, it may be taken as certain that they
were cut by the men who were engaged in preparing stone for
the adjoining monastery.

The holes numbered 3 and 6 may be considered typical of
the smaller kind of these holes. Of all the holes which I have
examined [ believe that No. 5 is the only one with an axis
considerably out of the perpendicular. The dimensions in
inches are as follows :—

Bottom Width Bottom Width
T above the To above the
Number. Wigh. Curve.  Depth. Number. th. Curve, Depth.
1. qQ 2} af 4- ak 2t 10§
2. o} 2} 12} 5. 9 2} 10}
3. 63 2 fi 6. 6} 2 43

On another rock not far away, called Galpitiya-gala, three
holes have been cut (Fig. No. 58). Thehole No. 7 is r1inches
wide at the top, 1} inches at the bottom, and 7} inches deep;
No. 8 is 1o} inches wide at the top, 2 at the bottom and 6
inches deep ; No. g is 6 inches wide at the top, 1} at the bottom,
and only 2} inches deep.

At a rock in the jungle, on the side of the ancient channel
from Kaliwaewa (tank) to Anurddhapura, which may date
from the end of the third century A.D., there are two groups.
of holes, which may have been cut by men who were employed
on the channel works. No ruins are known near them, it is
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said. The larger group (Fig. No. 59) consists of six holes, of
which the dimensions in inches are as follows . —

Bottom Width Bottom Width
Top above the Top above tha
Number. Width. Curve, Depth. Number. Width. Curve. Depth.
10. f 2§ 2 13. 6%, (weathered) 3}
. & 3 0 P T
12, B 2§ ] 15. 8% ( - | 4}

The smaller group (Fig. No. 60) consists of only two holes in
an east and west line, of which one is g inches wide at the top,
3 near the bottom, and 6 inches deep; and the other is 6
inches wide at the top, 2} at the bottom, and 3 inches deep.

At Wellangolla, in the North-western Province, two holes
are cut in a sloping rock over which passes a track leading to
some caves that were made over to Buddhist monks, appar-
ently in the second century B.c.  An inscription cut over one
of them in two lines, in the earliest characters, with the
bent r, runs :—{1) Supadw... lene sagasa, (2) Asiya Nagasa
gapati Anurudi Eulasa ca dine. ‘The ' Very Pale' cave of
the Community ; given by Asiya Naga, and by the family of
the (female) householder Anuruddhi’ Three brick fragments
at it average 2-8 inches in thickness, and one is g inches
in breadth, Bt. being thus 25-2 square inches, If the length
was six times the thickness, this being the usual proportion in
pre-Christian bricks, it would be 16-8 inches, making the con™
tents 423 cubic inches. The dimensions thus point to pre
Christian times, and possibly the second century B.C,, as the
period when the bricks were made. There is also a
stone flower altar 2 feet 6} inches square, but its age is uf
certain.

The holes (Fig. No. 61) lie in a north and south line, which
is not parallel either to the adjoining edge of therock or to the
path ; their centres are 4 feet 4 inches apart. Hole No, 18is6
inches wide at the top, 1 inch at the bottom, and 2§ inches
deep; and hole No. 19 measures 6} inches in width at the t0P.
and ends in a point at the bottom ; it is 8 inches deep, Holes
ending in an actual point are very rare, and I have examined
only one other hole which was of this type.
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Near the Wellangolla holes a long inscription has been cut
on the rock by * the great king Jettha-Tisa, son of the great king
Mahi-Séna,’! recording grants made to the monks. Jeftha-
Tissa reigned from 332 to 341 A.D., and the holes may have been
cut by the person who chiselled his inscription, if they were
not made when the caves were being prepared for the monks.

At Rigama tank, in the Eastern Province, there are three
hales in a triangle, cut in the rock at the flood-escape (Fig.
No. 62). At hole No. 20 the rock is broken away at the mouth ;
below this it is 5} inches wide, and it has a total depth of 10
inches. Hole No. 21is the pointed hole referred toabove. It
5 also worn at the mouth, and is 6 inches wide below this
part, and g inches deep. Hole No. 22 is 12 inches wide to the
outer part of the curve at its mouth, and is 5 inches deep,
with a flat bottom, a very unusual feature,

On a rock close to the cave called ‘ Great Beautiful,' in the
Eastern Province, at which an inscription was left by the great
chieftain of the second century B.c., Nandimitta? there is
one hole 6 inches wide at the top, and 6} inches deep, with a
well-rounded bottom. It may have been cut at the same time
as the inscription, or, as there was a monastery near it, at a
somewhat later date.

Two holes are cut in a north and south line below 153 steps
chiselled out of the steep sloping face of an immense rock
called Tumbullé Waehaera-gala, in the North-central Province.
They are cup-shaped, one being 2} inches deep, 4} inches
wide at the top, and 2 inches at the bottom, while the otheris
3% inches deep and 6 inches wide at the top.

There are monastic ruins on the rock and part of a dedicatory
inscription over a cave near its base, in letters probably of the
second century B.C., by Sumana Tisagota, ' Sumana of the Tissa
clan ' (?). Bricks at this ¢ave measure 1570 inches by 8-80
inches by 2'75 inches, Bt. being 24-2and the contents 380 cubic
inches, They apparently are of a late pre-Christian date, or an
early datein the first century after Christ. An inscription by a
‘Tisa Maharaja,' near the cave, belongs to the second or

! No. 102 of Dr. E. Milller's Ancieni Tmscripiions in Ceylon,
! See The Earliest Inscriptions, No. 47.
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third century A.p. The steps and the holes may have been
cut at the same time as this inscription, if they were not made
by the person who prepared the cave for the monks.

At Nagadarana-gama, in the North-central Province, Mr.
Bell met with one of these holes surrounded by two concentric
circles cut in the rock. His account of it is as follows:—
‘ Here, too, is one of the unexplained incisions in concentric
circles not infrequently met with; the outer ring 3 feet in
diameter by 1 inch in depth, the middle 2 feet 3 inches and 3
inches deep, whilst the central hole is cylindrical, T foot in
diameter and depth.’! Thisis evidently of a different type from
the holes abowve described.

In his Annual Report for 1891, p. 7, he mentioned a similar
hole, a foot deep, at Tamara-gala. A circle 2 feet in diameter
was cut round it, and outside that another 13 feet 6 inches in
diameter, ‘ shallowly cat.’

Thére are many other rocks in the North-central and North-
western Provinces where holes similar to those T have described
are cut, and in some instances single holes are found. The
Vaeddas informed me that they have seen groups consisting
of seven and even ten holes of this kind on rocks in the southem
part of the Eastern Province. I have observed a group of
I think, seven such holes arranged in an extended line on @
long low rock in the North-central Province, at the side of 2
path leading toa wihara. At that time I recorded no partic-
lars of these holes, though I often met with them on rocks i

the jungle. In the case of the row of seven holes, T Was

informed that these were utilised at festivals as lamps fof
illuminating the path, il being poured into them on Watef,
and a floating wick fixed on it, resting on four cross-sticks, 1

the manner often employed for hanging coconut-oil lamps:

However much the holes of this description vary in si#é
they are always exactly circular in cross section, with he
upper edges carefully rounded. The sides and bottom ar¢
always beautifully smoothed and in some instances
polished. No chisel mark can be seen on any of them, and

it is evident that the smoothness is due to much friction

! Arch. Survey. Annual Report for 1802, p 8
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which must have been caused in the case of the deeper holes, if
not in all, by turning round inside them a stone or iron imple-
ment of a special shape, or by constant rubbing. There is
nothing to indicate if the smoothness was originally given to
them by the men who cut them, or is due to long use of them
for some purpose or other. The latter is the probable cause
of it. Ateach group of holes there is usually at least one small
one; but in some groups there are no deep holes.

With the exception of the single group now occasionally
employed as lamps [ have never met with any villagers who
could even suggest any use for the larger holes just described.
Their Sinhalese name is kdwa, which commonly means * cru-
cible’; and a word like it, but with a slightly different spelling
(kowsawa), is used in inscriptions as the name of the stone
flooring slabs laid round the digabas at Anurddhapura. If
the modern name indicates the employment of some of them
as mortars for preparing medicines, this apparently can only
apply to the shallower ones, and the mode of utilising the
others is left unexplained, as well as their excellent finish and
perfect shapes.

Although the holes are usually close to the sites of temples,
I know of no purpose for which they could be required in con-
nection with the services at them. I have been told by
Vaeddas that they sometimes present offerings of food to
demons in hollows on rocks, and such a use might account for
some saucer-shaped holes, especially those in other countries ;
but it will not explain the reason for cutting the deeper holes.

Holes are sometimes cut in boulders or rocks near temples
for use in pounding paddy (rice in the skin); but they are
wider and of a different shape from these, being always cylin-
drical. Others in which money or valuables have been concealed
are also cylinders, with an offset round the top into which
the covering slab was inserted and cemented, earth being then
sprinkled over the spot. Sockets for holding wooden or
other posts are also cylindrical, or square in section.

It seems possible that some of the deeper holes may have
been cut for expressing oil by hand labour for temple illum-
ination, as an act of merit for the piously disposed, in the
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manner now practised for extracting coconut oil by a * chekkn,’
that is, by means of a pair of bulls which turn a loaded wooden
pestle in a large wooden mortar. The pieces of coconut are
compressed between the pestle and the side of the hole or
mortar, and the oil is gradually squeezed out of them. It
isa practiceof great antiquity, and notwithstanding its primi-
tive appearance is said on the best authority to be as effective
at the latest European machinery. Even this explanation
does not satisfactorily account for some of the groups of holes,
and especially for the rounding of their edges, although, on the
whole, it is the best one that 1 can offer.




VIII
THE LOST CITIES OF CEYLON

TAMBAPANNI AND WIJITA

N the account which has been given of the aborigines of
Ceylon, I have endeavoured to show that at the time
when the written history of the country begins they held only
the southern two-thirds of the island. The first capital of
the Gangetic ancestors of the Sinhalese was established in
some part of this district, and was believed by the early annalists
to be in the neighbourhood of one of the coast settlements of
the aborigines, as the extracts which record the fate of their
princess Kuwéni render guite clear. It was near this settle-
ment or town, Sirivatthapura, that Wijaya and his followers
were understood to have landed. It follows that the early
writers were aware that the Sinhalese capital was close to
the place of their debarkation, at a spot where the natives
had an opportunity of collecting treasure-trove in the form of
the cargoes of wvessels that were wrecked on the adjoining
coast. This fact, about which there can be no doubt, throws
aside all the inland sites that are connected with the story
by modern tradition. Such tales are not of the slightest value
when compared with the written beliefs of the pre-Christian
chroniclers from which the historians gathered their information.
Many different places have been selected by European and
later Sinhalese writers as the site of the first capital, but the
early annalists appear to have had no doubt regarding its
Position. It was then known as the city of Tambapanni, an
early name of the island itseli, apparently borrowed from
Southern India, where there is a river of this name. The Dipa-
vansa says (p. 162) of this place, ‘ Tambapanni was the first
[Sinhalese] town in the most excellent Lankadipa [Tsland of
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Ceylon] ; there Vijaya resided and governed his kingdom. . . .
The town of Tambapanni surrounded by suburbs was built
by Vijaya in the south, on the most lovely bank of the river." !
The history being written at Anurddhapura, all sites to the
north, east, and west of that city are at once excluded by this
sentence.

In this story the tale about Kawéni is altogether omitted,
but unless the new-comers had formed an alliance with some
of the natives it is difficult to comprehend how they could
acquire the supremacy over more than a small part of the
country. What probably occurred was that for a long period
antecedent to the appointment of a Gangetic prince as ruler,
the Magadhese merchants had been accustomed to visit the
island in ships that sailed direct from the mouth of the Ganges,
or perhaps called at other trading stations on the way. At
last an adventurous member of one of the northern royal
families accompanied a party of these merchants to Ceylon,
and by allying himself with some of the natives succeeded in
acquiring the general sovereignty of the island in the districts
where the influence and power of the traders were sufficiently
extensive. Other parts of Ceylon probably retained theif
own rulers in a state of complete independence until at
least the time of Pandukabhaya, the fifth sovereign, who 1’?
his wise policy of conciliating the native chiefs succeeded In
inducing all to accept his control. -

The annalists state that the first Gangetic prince {who
mentioned only as Wijaya, ‘ The Conqueror ') married 8
Pandiyan princess of the southern Madura, by whom he had
no children. Shortly before his death he despatched messengers
to his father’s capital, Sthapura, * the Lion City," in the Ganges
valley, to request another prince of his own family to comé
to Ceylon in order to succeed him. Eﬁsnephaw,caihdmi?:
Panduwidsa Déva, ‘ The Deity or King of the Pale Race
son of his elder brother, Sumitta, who had succeeded to the
throne on the death of his father, accompanied the ambas-
sadors to Ceylon, and became its second sovereign. One of
the late king's ministers, called Upatissa, faithfully managed

! Translation by Dr. H. Oldenberg, p. 162.
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the government during the year's interregnum that followed
the death of Wijaya, early in the fourth century s.c.

Itis the descriptions of the journey of this prince to Ceylon,
and that of the princess who followed him afterwards in order
to become his queen, which afford definite information regard-
ing the place in the south of Ceylon at which the first capital
was founded.

According to the Mahdivansa, Wijaya died soon after
despatching the ambassadors to Sthapura, and the Regent had
settled down at another early town, called Upatissa, to the
north of Anuridhapura, and on the bank of the Malwatta-
oya, then known as the Kadamba river (Mah. i, p. 34).
The returning members of the mission could not be aware of
these facts, and evi