
Paper 15 

Inventing History. The Interpretation of the Concept of 
dhammadipa by Sirnhala-Bauddha Ethnonationalists 
by Prof. Peter Schalk 

15.1 INTRODUCTION: SIMHALA-BAUDDHA 

ETHNONATIONALISM 

Siiphala-Bauddha ethnonationalists expand 
the communalist ideology of one ethnie, of the 
Siiihalas, to become the ideology of the Lankan 
state. This ideology leaves no space for an ilavar 
identity' to unfold on territory and in the con- 

'Today the word am with its derivation aavar has 
been retrieved as an archaism from the pre-Pallava past 
over the emperial Colas as name for those who yearn for 
the reconstitution of an independent state of (Tamiflij.am. 
Ilavar today are opposed to Lankans who are political 
group of people yearning for a unitary or united state on 
the island. ibm here does of course not associate to its 
original meaning "toddy" and ibavar to "toddy-tappers" 
or to the present caste of ilavar in especially Keralam, but 
to "inhabitants of (Tamij)iiam." Furthermore, ijam refers 
here not to the whole island as formerly in pre-colonial 
periods, but to Taniijijam only. Tamililam covers mainly 
the original Northern and Eastern provinces of the island. 

The word iba-v-or indicates the plural, but it can be 
used as an honorary form in the singular. It can also 
be used attributively. The word means lexically "peo-
ple (person) of (Tamiflhjam." The word ibam was re-
trieved in the 1920s. It referred to a cultural area spe-
cific for the Tamilar in contrast to the area specific for 
the Simhala. Gradually there was a gliding of meaning 
from a cultural area to a political territory, to an indepen-
dent Tamil nation-state. This gliding reached its accom-
plishment in 1956 as a reaction of Tamil leaders to the  

sciousness of the peoples. It invents a past to 

Sinhala-only program of the Ceylon Government. The 
word (tamiVijam was taken up by the Tamil  United Lib-
eration Front (TULF) in its official program from 1976 
and by the Tamil militants. The frequently appearing 
motto on the Tamil publications of the Liberation Tigers 
of Tamil Ealain (LTTE) is 

Pulikalim tãkam tamilibattãyakam 
"the task of the Tigers is (to win) the homeland 
Tamijijam" 

The word t.iyakam means "motherland," but in the in-
ternational discourse it has taken the meaning of "home-
land." When the Thimbu resolution's English "home-
land" from 1985 had to be translated into Tamil, 
"täyalcam" was chosen. 

The present use of the word ilavar  was popularized, 
but not monopolized, by the armed Tamil group called 
Ealam Revolutionary Organizers of Students (EROS) in 
the 1980s and was used regularly before and during the 
Indian intervention in 1987. Its slogan in Tamil was nãm 
ijavar, namatu moji tamil, nam nãtu 11am, "we are Ijavar, 
our language is Tamil, our land is 11am." EROS' politi-
cal wing was called ibavar janan1yaka mutrjani, "Ijavar 
Democratic Front."  

The leading group among Ijavar today is the LTTE. 
Since 1990 it has also comprised leading cadres of the 
former EROS. Even the mãvirar, "Great Heroes," of the 
EROS are included in the martyrology of the LTTE. To-
day, the word t}avar is used as a self-designation by groups 
supportive of the aim of achieving Tamijilam, as for ex-
ample the group around the journal ibavar kural, "The 
Voice of the Ijavar," issued by Ijavar in Canada. 

- 
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fit its own present concept of Siiphala-Bauddha 
identity. Its historical writing is ethnocentric; 
it synchronizes its present communalist interest 
with interests of the past. Its historical presen-
tation is therefore also anachronistic; it projects 
contemporary racial/communalist concepts and 
values into the past. The present paper pin-
points these anachronisms and presents an al-
ternative historical interpretation of the concept 
of dhammadpa. The nature of anachronisms as 
ideological instruments in conflicts will be dis-
cussed. 

It will be shown that the interpretation as 
tatpurua of the word dhammadpa as "island of 
the dhamma (for the Sixphala race)" is quite re-
cent. It was interpreted differently in the canon. 
It was interpreted as bahuvrihi meaning "hav-
ing the dhamma as lamp (island)." This mean-
ing was unfit to be exploited by Lankan eth-
nonationalists in the ongoing conflict between 
Ilavar and Lankans. They wanted to have the 
meaning of "the island of the dhamma" and fell 
back of the classical spot for the word dham-
madpa in the Mahavarpsa 1, 84. The Anagarika 
Dharmapala, being one of the foremost represen-
tatives of Simhala-Bauddha ethnonationalism, 
made a re-interpretation of the canonical con-
cept and launched this tatpurua-interpretation 

The modern liavar have to face the military action and 
reaction of the Lankans. To be a Lankan is a recently 
forged and complex political identity comprising different 
political sub-identities. I focus here an extremist section 
that I name Simhala-Bauddha ethnonationalists. There is 
a Sirnhala-racial and a Bauddha-religious element in their 
self-image. They yearn for a unitary nation-state called 
"sri Lamka" based on the Simhala jãtiya, "race." Usually 
these Simhala-Bauddha ethnonationalists are very loud 
in their performance, which creates the impression that 
they are representative for all Lankans, especially as they 
speak on behalf of all of them. Common for Lankans is 
their blank denial of the factual break-up between Ilavar 
and Lanicans.  

inspired by the Mahavarpsa in the 1920s. He 
also reinterpreted the Mahavarpsa concept that 
was directed against a-Bauddhas into a concept 
that was directed against those who were nei-
ther Bauddhas nor Siiphalas. It was made part 
of his anti-Tamil, anti-Muslim and anti-Western 
Simhala communalism that he had inflated into 
an Lankan ethnonationalism. Today, his inter-
pretation is one of the key concepts of a reli-
giously based Siqhala-Bauddha ethnonational-
ism, that I focus in this paper. 

The modern Simhala-Bauddha ethnonational-
ist translation of the word dhammadpa is "island 
of the dhamma," and it is implied that the is-
land is Lamkã. It excludes the possibility that 
the word is not tatpureza, that it is bahuvrihi and 
that dzpa means "lamp" (and not "island"). The 
excluded alternative translation would be "hav-
ing the dhamma as (guiding) lamp." It happens 
to be the authentic teaching of the Buddha. The 
climax of ethnonationalist thinking is attained 
when their concept is related to the Buddha's to 
let it appear as a concept thought by the Buddha 
himself. 

15.2 THE TRADITIONAL SEALING THEME 

Religious people in many parts of the world 
practise paradigmatic historical writing. The 
Tora's fundamental paradigm is the Covenant 
between Israel and God. This paradigm is 
repeated throughout history as parameter for 
evaluating the performance of Israel in terms 
of good and bad. One of the four paradigms 
made explicit in the insular chronicles is the 
sãsandgamarp, "coming of the sãsana," result-
ing in the sealing of the soil as Bauddha soil. 
This paradigm or theme is reappearing through-
out the history of precolonial La1T1k - but not 
in the meaning that is ascribed to this theme by 
ethnonationalists. 
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The theme of the sealing of the island as Baud-
dha soil as given in pre-colonial sources, did 
not exclude Tamilar who were Bauddhas. It 
excluded, of course, Tamilar  and non-Tamilar 
who were not Bauddhas, not because they were 
not Siiihala, but because they were not Baud-
dhas. There was a strong and sectarian, anti-
"heritical" and jealous watchfulness by the in-
sular tradition of the Mahavihara, but in these 
pre-colonial insular sources the island was never 
"sealed" as the island for the Sirphalas as against 
claims from Tamilar. It was sealed for the benefit 
of Bauddhas as against claims of non-Bauddhas. 
Still today there are some revivalists who hold 
the view that the base of the state, is unity is 
Bauddham, not jãtiya (Sinhala jãtiya, "caste," 
"community"). They form one subgroup in the 
complex of identities labelled as Lankans. 

This Bauddha exclusiveness did not imply 
aversion specifically against Tamilar,  but aver-
sion against all, Tamijar, Sirphalas, Christians, 
Jews and Muslims who appear as anti-Bauddha. 
It so happened, however, that the later "mediae-
val" varnsa-tradition depicted especially Tamilar 
as anti-Bauddha because of their repeated de-
struction of Bauddha monuments and institu-
tions during invasions. From that time on, 
Bauddham as state-ideology is mainly anti-anti-
Bauddha, targeting the Tamilar,  but for specific 
Buddhist reasons. We have to make distinctions. 
To be anti-Tamil today has a religious and a 
racial dimension, but in pre-colonial 11am  it had 
mainly the religious dimension (alongside with 
political, economic and social dimensions). 

To base the unity of the island primarily on 
race-and-religion (Bauddham) is a specifically 
anti-Tamil modernist view launched by ethnona-
tionalists in the school of the Anagarika in the 
first half of the 20th century. They made a 
special re-interpretation of the sealing theme as  

anti-Tamil, where Tamij, was a racial category. 

To sum up, the traditional sealing theme in 
the varnsa-literature focused Bauddham as unit-
ing ideology of the island. It did not polarise 
between Sirthalas as one jãtiya and Tamilar  as 
another jätiya, but it polarised between Sirphala 
Bauddhas and non-Bauddhas among which were 
Tamil Caivas, (Tamil) Jams, MahayAnists, Jävas 
and Mallas, etc. in pre-colonial 11am. The 
vatpsa-literature was not thinking in racial, but 
in exclusive and excluding religious categories. 
In this way we have to understand the clas-
sical spot of the dhammadpa-concept in the 
Mahãvar!zsa 1, 48. When we today speak of the 
"mahãvaipsic mind-set" we usually think of anti-
Tamil racism, because we are preformatted by 
the thinking of modern ethnonationalists. The 
Mahãvarnsa, however, did not think in racial 
terms but in secterain terms. It thereby contra-
dicted an Mokan tradition of samag(g)a, "con-
cord," between the religious groups. It turned 
samagga into its counter-part by a manipulative 
re-interpretation of Moka's concept of dharma. 
This is, however, a story not be told here. Our 
sole concern here is that representatives of Baud-
dham in the vaipsa-literature rejected Tamiiar 
on religious grounds, not on racial grounds. 

To understand the modern interpretation of 
the dhammadpa concept by ethnonationalists, 
we need one further ideological component. It is 
the shaJadipa concept. These three, the dham-
mada concept, the sealing theme and the sha 
adpa concept form semantic fields that were 
reinterpreted and connected with each other 
in the ideological laboraties of the Siiphala-
Bauddha ethnonationalists in the 20th century. 
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15.3 THE CONCEPT OF dhammadipa IN THE 

CANON (Tip4aka) 

So, where do we find the word and con-
cept dhammadzpa as a Buddhaword? It is in 
the Tip4aka and in sources commenting on the 
Tipitaka. Where the word appears, it is in a 
soteriological context and has to be translated 
in most cases as bahuvrhi with "having the 
dhamma as lamp." The concept dhammadpa has 
in this dominating context not the least rela-
tion to any island. From the Mahãvari-zsa the 
word has been picked up, taken out of its con-
text and completely reinterpreted by modern 
Sinihala-Bauddha ethnonationalists in the early 
20th century. They again have projected this 
concept back into history, projected it into the 
varnsa-literature, and connected it with a new 
interpretation of the sealing theme of "the com-
ing of the sãsana to the island." The final move 
was to connect their racial interpretation of the 
dhammadpa concept with the word of the Bud-
dha. They made innocent Western and Eastern 
scholars wrongly believe that their interpretation 
is part of an "age-old" history. 

Having this knowledge in mind, there is no 
indication that there was any historical con-
sciousness about the island as dhammadpa in-
terpreted as the island for the Sirihala race in 
the main pre-colonial works reflecting a histori-
cal consciousness. This is of course not the same 
as to say that there was no "sealing theme." Such 
a theme was there throughout, indeed, but it was 
not connected with a racial concept of dham-
madpa. 

Let us now look at the canonical usage of 
the word dhammadipa in the "Mahapariinibana-
sutta." There, the dying Buddha is reported to 
have said that the disciples should not have any  

other sarana, "refuge," than the dhamma. 2  He 
also uses the term atta, "self," in connection with 
dipa: atia-dipa, "having oneself as da." It is 
implied by the context that the monks should 
have themselves as dzpa - and not the dying or 
dead Buddha or anybody else. Furthermore, the 
Buddha introduces the concept of dhammadpa, 
which here is not tatpurna, "the dzpa of the 
dhamma," but which is bahuvrihi, "having the 
dhamma as dzrpa.  So, we have four terms that 
are connected with each other in a semantic 
chain: dhamma, dpa, atta and sara!ia. Connect-
ing these, the Buddha is reported to have said 
to Ananda: 

Tasmã t ih' Ananda atta-dpa viharatha atta-
sara!za anañña-sara??ã, dhamma-dpa dhamma-
saranã anañña saranã.3 . 

"Therefore, Ananda, dwell you (all), having 
yourselves as dipa, having yourselves as refuge, 
having no other refuge, having the dhamma as 
dzpa, having the dhamma as refuge, having no 
other refuge." 

atta is of course here not "the soul," but the 
logical counterpart of reference to somebody else 
than myself, to "the other," who is made ex-
plicit in the text. The atta and the dhamma 
have common attributes, to be a saraia and 
to be a dipa. It is implied that dpa is a sim-
ile for sara?a. The dpa is not a physical is-
land and is therefore of course not the island 
Tambapanni or Larpkã (that are never men-
tioned in the Mahaparinibanasutta under these 
names or any other name). 

The monks themselves should seek no other 
refuge than the dhamma that is their dja-
sarana. If anything is a dipa as sarana, it is 

'The Dgha Nikdyo [=D], Vol 2 London: PTS, 1982 
(1903), p. 100-101. 

3 D, Vol 2, p. 100.Vide also D 3, p. 58, 77 (Cakkavatti-
Slhanada-Suttanta) 
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the dhamma. dhammadpa refers to a state of 
mind when a person has the dhamma as dipa. 
Those who have the dhamma as dpa-sarana can 
be found anywhere in the world. 

The concept of dhammadpa in the canon has 
no connection to the sealing theme and the 
sihalad:pa concept. It stands completely apart 
and was reinterpreted by first the compiler of the 
Mahavamsa and then by the present ethnona-
tionalists. 

15.4 THE ETHNONATIONALIST 
INTERPRETATION OF THE dhammadzpa 

CONCEPT 

Let us look at a book by Ananda Wickre-
maratne. He is presented as professional his-
torian at the University of Oxford in the Fore-
word of his book Buddhism and Ethnicity in Sri 
Lanka. A Historical Analysis, published in 1995 
by the International Centre for Ethnic Studies, 
Kandy.4  

The following two concepts are regarded by 
him as implications of his notion of the dham-
madfpa: homogeneity and centrality. The au-
thor modifies his statement by saying that he 
talks about permanent claims or about visions 
of the Sinhalese. 6  He is aware that the polit-
ical reality contradicts these claims. They are 
questioned by the establishment of a pluralistic 
society in which power has been geographically 
diminished.' He adds that these two "strands," 
the claims for centrality and homogeneity, and 
the reality of pluralism were never harmoniously 
fused. The Sinhalese acceptance of "other el- 

4A Wickremeratne, Buddhism and Ethnicity in Sri 
Lanka. A Historical Analysis (Delhi: International Cen-
tre for Ethnic Studies, Vikas Publishing House, 1995). 

5 1bid., 190. 
6lbid., 190. 
7Thid., p.  190.  

ements" did however not mean an attenuation 
of the more traditional concerns of the dham-
ma6pa.8  

This was published in 1995 when the armed 
struggle for Tamililam between Ijavar and 
Lankans had been going on for twelve years. 
We have to interpret Wickremaratne's book as a 
contribution to the political debate in the 1980s 
and 1990s taking an anti-Ilavar  stand for the uni-
tary state in which Sixihala Bauddham is mo-
nopolised. In this ideal state is racial-religious 
homogeneity and a feeling of uniqueness for the 
Simhalas. We end up here in a politicised or bet-
ter communalised concept of dhammadipa inter-
preted as an expression of the ideal - but, alas, 
unfortunately not real - unitary (centralised) 
Bauddha state. This is the latest, but proba-
bly not the last stage of the politicisation of the 
concept of dhammadipa. 

Among monks, we also find an ethnonational-
ist interpretation of the concept of dhammadpa. 
To the Bauddha monk Maihë Paññasiha, 
mandnãyaka, was ascribed on the occasion of his 
86th birthday in 1996, the ambition of wanting 
to make Sri Lanka a dhammadipa again. 9  We 
have to identify his ideological background to 
understand this famous monk's notions about 
dhammadpa. His ideal of a man is the Anagarika 
Dharmapaia. One of the best known biographies 
in Siiphala, vira carita, ["the life of the hero"], 
about the Anagarika Dharmapala, was issued by 
this monk. 10  There is a direct line of ideological 
dependency from the Anagarika Dharmapala to 
Maçlihe Paüñasiha, who in this biography quotes 

81bid., 194. 
9D B Kappagoda, "86th Birth Anniversary of Ven. 

Madihe Pannaseeha Thera," The Island, Internet Edition, 
Features, Sunday, 26 June, 1996. [No pagination]. 

10vra carita. 	anugãrika dharmapãlatuma 
(garagodavila: [no publisher], 1985). 
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the key formula of Sixphala-Bauddha ethnona-
tionalism, coined by the Anagarika Dharmapala 
in Simhala: 

mage rata, magi jãtiya, magë agáma, magë 
bhãsãva yana me maha anargha ratna satarak 
mata tibë. me ratana satara araka karagdnrna 
magë yutukamaki" 

"My country, my race, my religion, my lan-
guage have become to me a group of four great 
invaluable jewels. It is my duty to make these 
jewels of four the protection." 

Here, not only religion, but also the coun-
try, the (Simhala) jatiya, and the (Siiphala) lan-
guage take the position of a ratna, "jewel," i.e., 
the position of a concern in a cluster of ulti-
mate concerns. The own rata is consecrated. 
The agama, "religion," i.e., the three jewels, 
the buddha, the dhamma and the sarpgha, have 
been included in a cluster of secular concerns of 
which "country" and "race" are of primary im-
portance. The point is that all these elements 
are thought of implying each other in a seman-
tic chain: country > race > religion> language. 
In clear language it means that an ideal Lankan 
is a Sirpliala by racial descent, is a Bauddha by 
creed and Siiphala speaking by heritage. The 
island of this ideal islander is dhammadpa - in 
the specific enthnonationalist interpretation, of 
course. 

The President of Sri Lanka, Chandrika Ku-
marnatunga Bandaranayaka, also loves the con-
cept of dhammadipa. At Vesak 1997, the Presi-
dent participated actively in Vesak celebrations 
and made a speech that linked the present time 
through Vesak to the oldest Bauddha insular tra-
ditions. 12  The speech was printed in the Gov- 

11 vra canto 
..., 

p. 22. 
12 Anon., "Let Us Win Back Our Fair Name as Dhar-

madeepa - President." The Daily News, 21 May, 1997, In-
ternet Edition: http://www.1anka.net/1akehouse/1997/ - 

ernment paper The Daily News. The speech 
also gave also a glimpse into her personal Baud-
dha piety. It is what we call Dhammapada-
Buddhism in combination with modernist influ-
ences. Dhammapada-Buddhism consists of non-
controversial sentences of wisdom that can be 
accepted by all, including Hindus, Christians 
and Muslims. Her modernism consists here of 
presenting Bauddham as compatible with sci-
ence and as a philosophy of life, but also with 
the modernist Simhala-Bauddha ethnonational-
ist doctrine of dhammadipa. She thinks that 
this concept can solve "the national problem." 
She repeated the common package of terms per-
taining to ethnonationalism. She retold the 
story about the Siiphalas descending from Vi-
jaya - even elsewhere she demonstrates her con-
viction that "Prince Vijaya" is a historical fig-
ure - and she alluded to Duhagamai. He has 
become the most important anti-Tamil icon in 
the 20th century. Her most remarkable contri-
bution, however, is her promotion of the concept 
of the island as dhammadpa that implies unique-
ness and election of the island as Buddhist set-
tlement, centralism of the state and homogeneity 
of the race, as we have seen above. It contradicts 
her elsewhere-promoted concept of devolution 
of power and ethnic-religious pluralism as pro-
moted in her Draft Constitution from 1997. She 
also expressed her personality in a very personal 
translation of the word dharmadeepa (sic). deepa 
is "the country" and dharrna is "righteousness." 
So, she arrives at "the land of righteousness," 
which gives her concept an Asokan flavour. As 
expected on that day, she also counts the time 
in buddhavarsa. 

So, we find the dhammadpa concept as polit-
ical concept well diffused throughout the ranks 

05/21/hot0l.html 
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of the Lankan Siiphala-Bauddha society in the 
1990s, last and not least on the top of the polit-
ical hierarchy. 

15.5 TYING UP LOOSE ENDS 

We now come to the origin of the racial trans-
formation of meaning of the canonical soterio-
logical concept of dhammadpa via the sectar-
ian transformation of the Mahãvarnsa. The 
Anagarika Dharmapala (1864-1933), made use 
of the concept of the canonical word dham-
madipa. He, having Vivekananda as model for 
political interpretations of soteriological terms, 
seems to be one of the first interpreters to make 
a racial use of this religious term. For him 
dpa had only one reference, his physical is-
land. He did not even consider the alternative 
meaning "lamp" or that the island was a sim-
ile for refuge. He also considered the word to 
be a tatpurusa compound meaning "the island 
of the dhamma." So fax he is in agreement with 
the Mahãvar!sa. But he added to the religious 
Bauddha exclusiveness of the Mahãvarnsa also 
his Sizphala ethnonationalism. Finally, he made 
a complete reinterpretation of the same canoni-
cal text, of the Mahãparinibbanasutta, as I have 
quoted above. This reinterpretation fits into his 
ideology of martial Siinhala-Bauddha ethnona-
tionalism. Let us follow him step by step. 

In 1928, he stated in an article in the Maha 
Bodhi, the journal of the Maha Bodhi Society 
founded by him 1891, that Ceylon helped the 
world long before the birth of Christianity. The 
children of Ceylon - Ceylon being the dham-
madpa - know best what is to be done. "It is 
the European followers of the Semitic barbarism 
that destroyed the aesthetic civilisation of the 
land of the dhamma." 3  

' 3 Anagarika Dharmapala, "The Unknown Co-founders 

There is a precurser to this text passage from 
1928. In a famous pamphlet called A Message 
to the Young Men of Ceylon, published first in 
1922 in Kalkatt, he quoted the passage from 
the canon attadipa viharatha [D 2, 100] about the 
dhammadipa, but he applies the dpa to his island 
in the time of Duhagamaii "who rescued Bud- 

: 

dhisin and our nationalism from oblivion." 14  It is 
implied that the time of DuhagamaiiT is similar 
to our own time that demands a fight against the 
colonials and the ethnic minorities having been 
classified as foreigners. His dipa is the (ultimate) 
refuge from where the resistance against Tamilar 
and the British is mobilised. Further on, in di-
rect connection with his canonical quotation in 
the same speech he says: 

"We must learn to stand on our legs and not 
depend on the alien • "15 "We must work sys-
tematically having before us the goal of self-
Government and Home Rule "' "We have 
lost the spirit of patriotic independence "17 
"With Buddhism Ceylon shall yet become the 
beacon light of Religion to the World "18 

It seems that the attadpa mentioned by the 
Buddha is identified - not with man himself 
looking for salvation - but with the Anagarika's 
Ceylon under colonial supression. This reminds 

of Buddhism," The Maha Bodhi 36(1928), p. 70 [67-
71]. Quoted after H Bechert, Buddhismus, Staat und 
Gesellschaft in den La ndern des Theravãda-Buddhismus, 
Band 1 (Gottingen: Universität Göttingen, 1988), p. 
120 [Reprint from 1966]. Id., Buddhismus, Staat und 
Geselisehaft in den Ländern des Theravãda-Buddhismus, 
Band 3 (Wiesbaden: Otto Ha.rrassowitz, 19193), p.  103. 

14 See Return to Righteousness. A Collection 
of Speeches, Essays and Letters of the Anagarika 
Dharmapla, Edited by A Guruge (Colombo: The Gov-
erment Press, 1965), p. 510. 

"Return to Righteousness ..., p. 511. 
16Loc. cit. 
17Loc. cit. 
"'Ibid., p.  512. 



strongly of Vivekänanda's interpretation of real-
ising ãtman as achieving self-rule for India. The 
Anagarika evidently made a political interpreta-
tion of the island of the dhamma, as the island to 
which the Sirnhalas should seek their refuge and 
make it independent from destructive foreign in-
fluence. 

There is another point also. The Anagarika, 
by his quoting the Buddha's words, wanted to 
encourage the young men of Ceylon to internalise 
the idea about dhammadzpa. In his interpreta-
tion this idea is Simhala-Bauddha martial na-
tionalism in the spirit of Duhagamaiii. This 
interpretation is an extreme form of parochialisa-
tion and communalisation of the Buddha's sote-
riological and universal concept of dhammadipa 
in the Mahaparinibbanasuttanta. It is also a 
consecration of politics by connecting the expan-
sion of Simhala communalism nation-wide with 
a high-status canonical Buddha-word. 

Furthermore, the island was not only dham-
madpa; it was shaJad(pa also, here in the eth-
nonationalist meaning "island of the Sixphalas," 
excluding the Tamilar  and the colonials. The 
Anagarika is also one of the first promoters of 
the word "Sirnhala Bauddham." He popularised 
the words and concept in 1906 in his journal 
siyzhala bauddhyã. In accordance with this con-
cept, he stated in 1908 that "Buddhism was 
completely identified with the racial individual-
ity of the people." 9  This is one of his sayings 
that had tragic-fatal-consequences in the mod-
ern history of Ceylon-Larpka. His connecting of 
dhammadzpa with shaJadzTpa made the physical 
island the ultimate refuge, and it was the ulti-
mate refuge of the Sinthalas-only, excluding all 
"foreign" elements. He even sharpened his exclu-
siveness to focus on the welfare of the Simhala 

' 9 lbid., p. 489.  

Bauddhas only. He stated explicitly that Laipka 
belongs to the Buddhist Sinhalese - "and for the 
Tamils there is South India. 20 ." 

The racial antagonism that the word dham-
madipa has expressed and incited, has been 
based on an interpretation generated and 
launched by the Anagarika Dharmapala and his 
present followers. He has also influenced aca-
demics and even led his Ilavar  adversaries to be-
lieve that the island from earliest times was clas-
sified and known as dhammadzpa - in his inter-
pretation. Furthermore, by connecting his inter-
pretation of the dhammadipa concept with the 
Buddhaword, he gave it canonical status. 

15.6 CONCLUDING REFLECTIONS 

1. The interpretative activities of the ethnona-
tionalist ideology can be reconstructed and 
listed: 

• They combined Bauddha exclusive-
ness and Simhala racialism and arrived 
at the powerful metaphor of siihala 
bauddham. 

• They tried to bestow sirphala baud-
dham with canonical status by relat-
ing their dhammadpa concept to the 
canonical one. 

2. There are evidently several kinds of Bud-
dhisms, 1, 2, 3, etc. One of these is Simhala 
Bauddham which is a special version of 
political Buddhism. Christianity also has 
several "Christianities." One of them was 
German Christianity that was promoted by 
German-Christian ethnonationalists from 

20Quoted after K. N. 0. Dharmadasa, Language, Reli-
gion, and Ethnic Assertiveness. The Growth of Sinhalese 
Nationalism in Sri Lanka (Ann Arbor: The University of 
Michigan Press), p. 165. 

- 
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1933-1945 and that like Simhala Bauddham 
grew out of a nationalist revival movement. 
It is worthwhile to compare the two. 21  

3. The Buddha has connected himself with the 
following idea: Having the dhamma as guid-
ing lamp is a necessary condition for attain-
ing liberation from suffering, wherever in 
the world, not only in Lamkä. The canon-
ical concept of dhammadpa as a Buddha-
word is as a soteriological concept. It 
tells the world, including both SilTihala and 
Tamilar, that if man has the dharnma - 
and nothing else - as a guiding lamp, his 
mind will be liberated from ties to the world. 
dhammadipa means "having the dhamma as 
a (guiding) lamp." It refers to a mental state 
that potentially is universal. It refers orig-
inally not exclusively to a small island on 
the southern tip of India. It was meant as 
a universal human concept. 

4. The concept of the dhammadzpa as the is-
land of the sir zhala-bauddha jãtiya was gen-
erated and seminated in flood of militant 
speeches, pamphlets and university pub-
lications. Their influence was evidently 
so strong that even Western scholars and 
Ilavar suspended historical-critical watch-
fulness. This successful ideological crafts-
manship resulted in a shift of category from 
soteriology to politics. It also resulted in a 
shift of meaning from the Buddha's "hav-
ing the dhamma as lamp (in the individual 
search for liberation from suffering)" to the 
ethnonationalists' "(Lamkã as) island of the 
dhamma (for the Siipha1a race only)." 

"For such a phenomenological comparison see P 
Schalk, "Twisted Cross: the Religious Nationalism of the 
German Christians," Studia Theologica 52 (1998), pp.69-
79. 

5. This craftsmanship, consisting of the appli-
cation of calculated anachronisms and spec-
ulation, is not harmless. It is part of inciting 
racial hate against the Tamilar and other 
peoples in the island. Racial hate may lead 
to pogroms and pogroms to genocide. Ideol-
ogists may not loot and massacre, but they 
make other people do it. 

6. A confrontation of these ideologists with 
the authentic teaching of the Buddha about 
dhammadipa or with the tolerant teaching 
of samaga of the Moka of the inscriptions 
might give them to think and reconsider 
their position. It is perfectly reasonable 
to say that the Buddha's teaching about 
dhammadipa will undermine the ethnona-
tionalists' teaching about dhammadipa. The 
Buddha's teaching about dhammadipa is be-
yond both the sectarian Bauddha ideals of 
the varnsa-tradition and the racism of mod-
ern Simhala-Bauddha ethnonationalism. A 
subversive retrieving of his teachings about 
dhammadipa and interpretation and appli-
cation of it to modern conditions could elim-
inate at least one obstacle for establishing 
a future co-operation between Ilavar and 
Lankans on an equal basis. 
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