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INTRODUCTION

Thre legacy of India; how rich a heritage, drawing contributions,
as it does, from diverse races and from many epochs both preced-
ing and following the great Aryan incursion from the lands
lying beyond the snow-capped ranges of the Hindu Kush. From
the prehistoric civilization of the Indus valley, brought to light
by excavations at Harappa and Mohenjodiro, to British India
in the twentieth century is a span in all probability of from five
to six thousand years. During all these centuries the peoples
of India have lived their lives and evolved their civilization in
comparative isolation; for if we except the invasion of Alexander
of Macedon and of the Bactrian Greeks who followed him dur-
ing the second century ®.c. it is only during a comparatively
brief period, and that the most recent of this immense arc of
time, that European influences have made themselves seriously
felt in the sub-continent. Yet so momentous are the conse-
quences of the impact of Great Britain upon India during the
past one hundred and fifty years that it comes as something of a
shock to discover from the concluding chapter of this volume
how little has been added during that time to the legacy of
India in the sense in which that word is here employed. In
the sphere of administration, of jurisprudence, of engineering
achievement, and of political science it would be difficult to
exaggerate the consequences of the contact of the two peoples,
yet throughout the pages which he devotes to Indo-British
civilization Mr. Garratt is chiefly at pains to show that no such
thing exists, in the shape, that is to say, of what he refers to
as ‘some new form of civilization’ derived from ‘the close con-
tact between India and England’.

Nevertheless it would be a mistake to dismiss as wholly
irrelevant to the subject-matter of this volume the influence
exerted upon the culture of India by the advent of the British.
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The legacy of India is not static, it is an organism growing in
richness and content, and for generations yet unborn it may
well be that the contribution made to it by the British people
may prove to have been an incalculable one. Ewen to-day the
influence of the English language upon the development of
the vernaculars is plainly apparent, while the effect of English
political tradition as a force moulding the mind of modern India
has been profound. Purity and efficiency of administration; the
equality of all men in the eyes of the law; these together with
ideals of liberty and of the sovereignty of the people expressing
itself through representative institutions have been sown by
Englishmen upon Indian soil. What will come of them? Will
they prove to be purely exotic plants which when no longer
tended by those who sowed the seed will wither and die? Or
has the genius of the Indo-Aryan race that in it which will
enable them to draw new life from the soil in which they have
been planted? Some indications of the probable answers to these
questions are provided by the legacy of India as we see it to-day.

We know, indeed, that political science—arzhashastra in San-
skrit—was a favourite subject with Indian scholars some centu-
ries before the Christian era. The social contract as an origin
of kingship is discussed in the now famous work attributed to
Kautilya, the chief Minister of the Emperor Chandragupta,
about the year 300 8.c. And it would seem that the people who
contracted for a king in these early days did so in order that
there should be some external authority capable of insuring that
the laws and regulations of the various corporate bodies which
had come into existence were respected. “The King’, wrote
Yajnavalkya, ‘must discipline and establish again on the path
of duty all such as have erred from their own laws, whether
families, castes, guilds, associations. . ..” It is probable that the
tendency towards self-government evidenced by these various
forms of corporate activity received fresh impetus from the
Buddhist rejection of the authority of the priesthood and further
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by its doctrine of equality as exemplified by its repudiation of
caste. Itis, indeed, to the Buddhist books that we have to turn
for an account of the manner in which the affairs of these early
examples of representative self-governing institutions were con-
ducted. And it may come as a surprise to many to learn that in
the Assemblies of the Buddhists in India two thousand years
and more ago are to be found the rudiments of our own parlia-
mentary practice of the present day. The dignity of the
Assembly was preserved by the appointment of a special officer
—the embryo of ‘Mr. Speaker’ in our House of Commons. A
second officer was appointed whose duty it was to see that when
necessary a quorum was secured—the prototype of the Parlia-
mentary Chief Whip in our own system. A member initiating
business did so in the form of a motion which was then open to
discussion. In some cases this was done once only, in others
three times, thus anticipating the practice of Parliament in
requiring that a Bill be read a third time before it becomes law.
If discussion disclosed a difference of opinion the matter was
decided by the vote of the majority, the voting being by ballot.

Many centuries later inscriptions, probably of the tenth cen-
tury A.D., in the Vaikuntha Perumal temple at Uttaramallur in
southern India, provide us with a picture in great detail of the
system of village self-government, including the principle of
election, then in force, and it seems probable that, though sub-
merged by the flood of disorders which accompanied the break-
up of the Mughal Empire, the principle of representative self-
government, whether expressed in the form of village panchayats
or of other small units such as those to which reference has been
made, has persisted through the vast vicissitudes of at least two
and a half millennia of Indian history. If this be so, the inference
to be drawn, however tentatively, would seem to be that the
seed now sown will prove capable of drawing nourishment from
the soil—an inference supported by the success of numerous
Indian public men in those branches of parliamentary art which
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the constitu.tional system in force during the past thirty years
haf .necessanly tt:.ndad to encourage, such as rhetoric, dialectical
ahlzhty, ohstructionf—all those weapons in short which may be
said to bc? the especial prerogative of the politicjan doomed to
function in perpetual opposition.

Let me now return to those aspects of the contact between
Great Bntau'-n and India with which in the concluding chapter
Mr. Garratt is more particularly concerned. He dismisses quite
rightly the charge too often brought that the British deliberately
destroyed a flourishing Indian civilization; but he does lay at the
door of British rule in India failure, where success ought pre-
sumably to have been achieved, to effect a union of Hindu and
European learning. This failure, he argues, has been due in the
main to the fact that England has never seriously considered
India as a colonie de peuplement but only as a colonie dexploita-
tion. ‘'This is doubtless true, yet there are many Indians who
have drunk deep at the wells of Western civilization, and some
Englishmen at least who have acquired a deep insight into the
Indian mind, and there must be, one would suppose, some more
fundamental explanation of the almost complete absence of the
kind of cultural synthesis that might be expected from the close
contact over a considerable period of time of two civilizations
such as those of the British and of the Hindus. Can it be said,
in fact, that it is in the case of the British only that such a fusion
has not taken place? Is there, for example, a distinctive Hindu-
Muslim civilization? The contact of the Muslims with the
Hindus has been of far greater duration and from the point of
view of numbers on a far greater scale. Moreover, they have
treated India as a colonie de peuplement and not as a colonie
dexploitation. Of course the two civilizations have reacted the
one upon the other. Muslim architecture owes something to
earlier Hindu design and much to earlier Hindu craftsmen, as
Mr. Briggs tells us in his chapter on the subject, and it was no
doubt the impact of the monotheism of Islam upon the pan-
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theism of the Hindus that gave rise in due course to the cult of
the Sikhs. Urda with its distinctive literature was, as Sir Abdul
Qadir reminds us, a direct and striking product of the inter-
mingling of the two peoples. But, broadly speaking, Muslims and
Hindus remain to this day peoples apart with their own dis-
tinctive religions, languages, literature, and social systems; and
it is, surely, a remarkable thing that though the first serious in-
cursion of the Muslims into India took place about the time of the
Norman Conquest of England there never has been any such
fusion of races in the case of the Muslims and the Hindus as has
gone to the making of the English people. What, then, is the
explanation of so surprising a state of affairs? A main cause,
surely, is the caste system of the Hindus which—particularly in
the case of the higher and more cultured classes of the people—
not only stands in the way of any admixture of blood with that
of other peoples but renders intimate social intercourse im-
possible. In such circumstances the existence side by side of two
distinct civilizations, even at the end of a thousand years of close
juxtaposition, becomes intelligible. And if it be objected that
iconography as an Indian art is a product of the fusion of
European and Indian influences of the kind which beyond India’s
western boundaries gave birth to Sassanian art and within them
to Gandharan sculpture, it has to be observed that the Buddhists
who supplied the Indian influence rejected caste, and that in
the case of the Hindus themselves caste had not in those early
days acquired the complexity, the rigidity, or the exclusive-
ness of later times. Perusal of Mr. Masani’s chapter on caste
and the structure of society will serve to show how formidable
are the barriers in the way of that intimate intercourse between
the Hindu and other peoples out of which alone some new form
of civilization could be expected to emerge.

But this is not to say, of course, that those races which, though
living in India, have not amalgamated with the Hindu people
have not contributed to the legacy which India has bequeathed
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migration—new and widely differing characteristics. A typical
illustration of this diversity is to be found in the religious archi-
tecture of Brahmanical Hinduism and of Buddhism. In the case
of the former, outstanding features are the shrines to the in-
finitely diverse deities of the Hindu pantheon; in the case of the
Jatter the chapter-hall derived from the Buddhist practice of
assembly and the stipa representing the cenotaph of the founder
of the Order. One thing the Hindu, Buddhist, and Jain builders
had in common, whether hewing their temples out of the great
rock escarpments at such places as Ajanta and Ellora, or build-
ing them of wood or stone; they were sculptors as well as archi-
cects. And during a period extending over many centuries they
covered the land with buildings whose very structure they often
hid under an amazing exuberance of ornamentation, just as the
Indian musician is apt to hide the tune by the plethora of grace
notes with which he delights to embellish it. Hence the con-
trast with the architecture of the Muslims, whose religious
practice forbade the sculpture of images and whose architects
and craftsmen relied for effect upon the symmetry and propor-
tion of their buildings and upon mural design in letters such
as the beautiful kufic script for their ornamentation. But the
buildings of the Muslims, as has already been indicated, differed
from those of the Hindus not only in style but toa considerable
extent in purpose also. While the Hindu burns his dead and
scatters the ashes upon the waters of his sacred rivers, the Mus-
lim follows the practice of burial, with the result that tombs are
to be found amongst his most famous buildings. And in this
connexion it may be noted in passing that the method of dis-
posing of the dead in the case of yet another fragment of the
Indian people, the Parsees, has provided India, in the Towers of
Silence, with yet one more distinctive type of building. Then
again, Muslim worship is congregational, hence the spacious
courts of his mosques and the pulpits of his imams; Hindu temple
worship on the other hand is individual, hence the multiplicity



xviil Introduction

in the many and varied monuments of religious architecture,
painting, and sculpture which stand as milestones upon India’s
age-long quest after God; for an appreciation of the inward and
spiritual grace which is of the essence of it the reader must
turn to the chapter contributed by Sir §. Radhakrishnan to this
volume.

ZETLAND.

FUROPEAN LITERATURE AND
Eele THOUGHT

NOTHING is more misleading th-an a ha%f—truth, s!nd it would l;;
hard to find a mOre apposite illustration of this than the 01d
adage about East and West never meeting. }\Io statement cou ;
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recent archaeological investigations ha've shown, an extensive
chalcolithic calt?re existed in t}-xc plains of the lower Indu.s,
which was dosdY connected with contemporary cultures in
Mesopotamia an’ Asia Minor. Commerce between the mouth
of the Indus an the Persian. Gulf was unbroken down to Bud-
dhist times, whife we have direct evidence of early trade b}.r sea
Between the Pphoenicians ?f the I..Jevant and western India as;-
early as 975 B.CO when le.am, king of Tyre, sent his ﬂeté c-]f
Ships of Tarshish’ from Ezion G'eber, at the head of the’: ul
of Akaba in the FAed Sea, to fetch ‘ivory, apes and peacocks from
the port of OP},ﬁr to decorate'thre palaces.and the Temple- of
King Solomon. Whether Ophw:r is t}le ancient port of Supara,
not far from Bofmbay, or an unidentified harbour.on tl:l& south-
cast woast ot ArdD'%s there is no doubt that -the ob;ects.lmpcfrted
G Ingiia. And with me.rc}_}andlse the-re invariably
comes an excharP8¢ 1ot only of motifs in pottery, ]ewellcryl, ?nd
woven materialé> Put of language and ideas. The Pho_cmcmns
were the earlie®st connecting 1in1:c between the Indian and
Mediterranean (cultures, and this link goes back to very early
times,

We next turf
invaders of thé®

4085 B

1 to the Greeks. The language of the Aryan
Punjab, their culture, and their social and
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religious traditions, have sufficient similarity to those of the
Indo-Germanic peoples of early Europe towarrant the conclusion
i that at some early period they must have been in close contact,
! though it is scarcely necessary to warn the modern reader that
identity of language and culture do not necessarily indicate
community of race. But there can be no doubt about the simi-
larity between the society depicted in the Homeric and Vedic
| poems. In both we find a fair, stalwart folk descending from the
' north upon a more advanced but unwarlike and decadent people,
| conquering them, intermarrying, and absorbing their culture.
| Both worship the gods of the ‘upper air’, Father Heaven (Zeds
marip, Jupiter, Dyaus pitar), Mother Earth, the wide expanse
| of Heaven (Ovpavds, Varuna), the Dawn (Aurora, Ushas), the
Sun ("HMws, Siirya). Society in both is patriarchal and tribal. It
| consists of a number of loosely knit clans, in each of which the
'king is the father of the tribe. The resemblance between the
Epic Age as depicted in Homer and the Mahabharata is very
striking. In both, for instance, the warriors fight from a chariot,
and not, like the later Greeks or the Rijpiits, on horseback.
Neither the Hellenes nor the Aryans of the Punjab, however,
retained any recollection of the time when they had been
united, and, when they once more met, it was as strangers,
They were brought into touch through Persia. The mighty
Persian Empire, ruled over by Iranians who were themselves
kinsmen of the Vedic Aryans, stretched from the Mediterranean
to the Indus, and included both Greeks and Indians among its
subjects. The earliest contact between Greece and India was
made about §I0 B.c., when Darius the Great, having advanced
as far as the head-waters of the Indus, sent a Greek mercenary
named Scylax of Caryanda to sail down the river to its mouth,
and make his way home by the Red Sea. Scylax took the old
route followed by the Phoenicians, and, after a voyage lasting
two and a half years, duly arrived at Arsinoe, the modern Suez.
His account of his adventures was probably utilized by Hero-
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dotus, who was born at Halicarnassus, not far from Caryanda, in
484 B.C., the year before the death of Gautama Buddha.! Hero-
dotus has a good deal to tell us about India: he knows that there
were two raceg, the dark aboriginals and the fair Aryans (‘white
like the Egyptians’, as a later writer calls them). He talks of the
crocodiles of the Indus, the extremes of heat and cold in the
Punjab, and the cotton, superior to sheep’s wool, of which the
Indians made their clothes. He is the first to recount the famous
legend of the gigantic ants which guarded the Indian gold, and
several of the stories which occur in his narrative, for instance,
that of the foolish Hippocleides, who ‘didn’t care’ when he
danced away his wife, have been traced to the Buddhist Fatakas
or Birth-Stories. More important, perhaps, is his description
of a religious sect which ate nothing which had life and lived
on a grain like millet, for this seems to be a reference to the
Buddhists or Jains. A later Greek traveller and writer about
India who flourished about a century after this was Ctesias,
who was for twenty years a resident at the court of Susa, where
he was physician to Artaxerxes Mnemon, having been taken
prisoner at the battle of Cunaxa (401 B.c.). Unfortunately
Ctesias has none of the sobriety of Herodotus. He is quite un-
critical, and overlays a kernel of historical fact with a mass of
picturesque fable. At this time India was fully aware of the
existence of the Greeks or Ionians (Yavana, Yona), who are
also mentioned in the inscriptions of Darius. Panini, who is
usually assigned to the seventh century B.c., mentions the
Yavanani lipi, or Greek script. During the whole of this
period Persia was the link between Greece and India. Indian
troops took part in the invasion of Greece in 480 B.c., while
Greek officials and mercenaries served in various parts of the
Empire, including India. ‘At no time’, it has been said, ‘were
means of communication by land more open, or the conditions

' This is the traditional date. Some authorities place it much earlier—
543 B.C.
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‘more favourable for the interchange of ideas between India and

the West.’!

This may account for the influence of Indian ideas upon the
development of Greek philosophy. One of the most marked
features of the period preceding the Persian Wars was the revolt
against the simple eschatology of Homer, and the search for a
deeper explanation of the meaning of life. These speculations,
it must be observed, originated with the Ionian Greeks of Asia
Minor, who were in touch with Persia. The father of Greek
philosophy was Thales of Miletus, but the foundations of Greek
metaphysics were laid by the Eleatic school, Xenophanes, Par-
menides, and Zeno, who sought for the One Reality underlying
materia] phenomena in very much the same spirit as the authors
of some of the later Vedic hymns and the Upanishads. Then
came the Orphic movement. On the ultimate origin of the
complex esoteric doctrines which we may conveniently group
together under the title of Orphism we are quite in the dark,
but we know that its chief features were a more or less explicit
pantheism, a depreciation of the body in comparison with the
soul, and the belief that the soul is imprisoned in the body, from
which she seeks release. Orphism appears to have originated with
Pherecydes of Syros (¢. 600 8.c.), and his disciple Pythagoras.

Pythagoras was born about 580 B.c. at the cosmopolitan
island of Samos, and, according to his biographer Iamblichus,
travelled widely, studying the esoteric teaching of the Egyp-
tians, Assyrians, and even the Brahmans.

‘Itis not too much’, says Gompertz, ‘to assume that the curious Greek,
who was a contemporary of Buddha, and it may be of Zoroaster too,
would have acquired a more or less exact knowledge of the East, in that
age of intellectual fermentation, through the medium of Persia. It
must be remembered in this connexion, that the Asiatic Greeks, at
the time when Pythagoras still dwelt in his Ionian home, were under
the single sway of Cyrus, the founder of the Persian Empire.’?

¥ Rapson, Ancient India, pp. 87-8. 2 Gompertz, Greek Thinkers, i. 127.
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The most startling of the theories of Pythagoras was that of the 1
transmigration of the soul from body to body. Herodotus |
traces this to Egypt. !

“The Egyptian#’, he says, “were the first to broach the opinion that |
the soul is immortal, and that, when the body dies, it enters into the |
form of an animal which is born at the moment, thence passing on from |
one animal to another, until it has circled through the forms of all the |
creatures which tenant the land, the water and the air, after which it |
enters again into a human frame, and is born anew. The whole period
of the transmigration is (they say) three thousand years. There are
Greek writers, some of an earlier, some of a later date, who have bor-
rowed this doctrine from the Egyptians, and put it forward as their
own.’!

Herodotus, like Plato and others, attributes all wisdom to
Egyptian sources, as was only natural. The Greeks were deeply
impressed by the great antiquity of Egyptian civilization, its
lofty temples, and its closely guarded religious mysteries. Omne |
ignotum pro magnifico. Unfortunately, it is extremely doubtful
whether the Egyptians did actually believe in transmigra-
tion, and it is probable that the Greeks were misled by the
paintings on the tombs depicting the tribunal of Osiris, which
they did not properly understand. It is more likely that Pytha-
goras was influenced by India than by Egypt. Almost all the
theories, religious, philosophical, and mathematical, taught by
the Pythagoreans, were known in India in the sixth century s.c.,
and the Pythagoreans, like the Jains and Buddhists, refrained
from the destruction of life and eating meat, and regarded cer-
tain vegetables, such as beans, as taboo. N
The theory of metempsychosis plays almost as great a part in
Greek as in Indian religious thought. Both Pythagoras and
Empedocles claimed to possess the power of recollecting their
past births.2 Metempsychosis is referred to in many passages in

' Herodotus, book ii, chap. 123. Compare Cicero, Tusc. Disp. 1. 16.
? Pythagoras remembered having fought, as Euphorbus, in the Trojan
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Pindar, and, with the complementary doctrine of Karma, it is
the keystone of the philosophy of Plato. The soul is for ever
travelling through a ‘cycle of necessity’: the evil it does in one
semicircle of its pilgrimage is expiated in the othey. ‘Each soul’,
we are told in the Phaedrus, ‘returning to the election of asecond
life, shall receive one agreeable to his desire.” But most striking
of all is the famous apologue of Er the Pamphylian, with which
Plato appropriately ends the Republic. Er sees the disembodied
souls choosing their next incarnations at the hands of ‘Lachesis,
daughter of Necessity’ (karma personified). Orpheus chooses
the body of a swan, Thersites that of an ape, Agamemnon that
of an eagle. ‘In like manner, some of the animals passed into
men, and into one another, the unjust passing into the wild, and
the just into the tame.’?

It is interesting to note that India was passing through a
parallel stage of development about the same time or somewhat
earlier (700-500 B.c.). Men were no longer content with the
pursuit of earthly happiness, to be followed by an endless life

{ of bliss in the halls of Yama. They wanted to achieve the release

I of the soul by correct knowledge. Transmigration first appears

in the Brahmanas and Upanishads, the most ancient prose com-

| mentaries on the F2das. The essence of their teaching is that
! the individual soul is an emanation of the World Soul, which,
| entering on a cycle of terrestrial incarnations, passes from body
to body in a seemingly endless round, now as a god, now as a
man, now as an animal or even a plant, finding no relief from
pain and suffering until it is finally absorbed, ‘as the dewdrop
is absorbed in the Ocean’. This is ‘deliverance’ (moksha, mukti,
Mais). To this the Indian thinker added the doctrine of karma

or action. He whose actions in a former life were pure will be

War. Empedocles had been, in past incarnations, ‘a boy, a girl, a bush, a bird,
and a scaly fish in the ocean’ (Frag. 117, Diels).

1 For the parallels between Platonism and Indian philosophy, see B. J:
Urwick, The Message of Plato.
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reborn as a Brahman or Kshatriya, while the evil-doer will be
reborn as ‘a dog, a hog, or a Chandila’. As in Orphism, the soul
during its earthly pilgrimage is regarded as a fallen angel, doing
penance for hgr sins: only when the wheel of births and deaths
comes full circle can she regain her lost inheritance. Orphism
and its later developments and Indian transcendental philo-
sophy abound in parallels. Hindu philosophy attributes rebirth
to ignorance (avidya): this is the Socratic doctrine that ‘no one
sins willingly’. The well-known simile of the Cave, with which
the seventh book of Plato’s Republic opens, reminds us of the

" Vedanta doctrine of Maya or Illusion. The soul, imprisoned in

matter, thirsts after objects of desire as the hart pants for the
mirage-water of the desert. The noble prayer of the oldest
Upanishad,

From the Unreal lead me to the Real,

From Darkness to the Light, ’

From Death to Immortality,

finds many an echo in Plato’s Dialogues. The resemblances are
so numerous that it would be tedious to enumerate them, and
one or two examples must suffice. The most remarkable is the
Orphic legend that the Universe was formed in the body of
Zeus, after he had swallowed Phanes, the offspring of the great
‘World Egg’, in whom all the seeds of things are present. Thus
the world is the body of God: the heavens are his head, the sun
and moon his eyes, and the ether his mind. In the same way,
we are told in the tenth book of the Institutes of Manu how the
Supreme Soul produced by a thought a Golden Egg (Brah-
manda) from which he was born as Brahma. The resemblance
between the two legends is too close to be accidental. The doc-
xt_rine of Xenophanes (570 5.c.), that God is the eternal Uni'g,
permeating the universal and governjn_gmj;'_bx__H{sﬂ_{}l‘éﬁéﬂht,
occurs time after time in post-Vedic Hindu literature. Empe-
docles, besides believing in transmigration, holds a number of
tenets which are curiously like those of Kapila, the author of
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the Samkhya system. Kapila traces the evolution of the material
world to primeval matter, which is acted upon by the three
‘qualities’ or gumas, sattva, rajas, and tamas, lightness, activity,
and heaviness. Empedocles looks on matter as consisting of
the four elements, earth, water, air, and fire, acted upon by the
motive forces of love and hate.

Attention has been called to the resemblance between the
Hindu Varnas or Castes, Brahmans, Kshatriyas or warriors,
Vaisyas or townsfolk, and Stidras, and the division of the ideal
polity in Plato’s Republic into Guardians, Auxiliaries, and Crafts-
men.! The story that Socrates proposes to tell about their
divine origin, in order that the system may be perpetuated,
‘otherwise the state will certainly perish’, is curiously like the
Vedic myth about the origin of the four castes from the mouth,
arms, thighs, and feet of Purusha, the Primeval Man.2 Are
these mere coincidences? Eusebius preserves a tradition, which
he attributes to a contemporary, the well-known writer on har-
monics Aristoxenus, that certain learned Indians actually visited
Athens and conversed with Socrates. They asked him to explain
the object of his philosophy, and when he replied, ‘an inquiry
into human affairs’, one of the Indians burst out laughing.
‘How’, he asked, ‘could a man grasp human things without first
mastering the Divine?’ (@Pnol 8¢ Apioréfevos 6 povawkos *Ivdiv
elvar Tov Adyov Todrov. Abjmor yip évrvyev Zewkpdrer Tdv
avdplv éxelvaw éva Twd, rkamerra avrod muvldveolar T moudy
$idocodolry. Tob & elmdvros St Lyrdv mept ToD dvlpwmivov B ov,
xarayeddoar 7ov "Ivddv, Aéyovra py 8dvaobai Twa 7a. avlpwmva
xaraAaBev, dyvoodvrd ye 7a feia).3 If Eusebius is to be believed,
we must revise many of our preconceived notions about early
intercourse between the two countries.

Greece and India, however, were destined to be brought into

! B. ]. Urwick, The Message of Plato.
2 Republic, book iii; Rig Veda, x. 9o.
3 Eusebius, Praep. Evang. xi, 3.
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yet closer and more direct contact. The older Greek States
were exclusive in their outlook. To them, all non-Greeks were
barbarians, and it needed some great shock to break down the
barriers dividing them from the outer world. This was provided
by Alexander the Great, himself only half Greek, but wholly
inspired by the Greek spirit of inquiry. When he set out on his
famous expedition to the East it was as an explorer as well as a
conqueror: on his staff were a number of trained historians and
scientists. In the spring of 326 B.c., the Macedonian hoplites,
having marched half across Asia, entered the defiles of the Hindu
Kush and found themselves in the fertile plains of the Punjab.
Alexander’s first halt was at the great city of Taxila, where, for
the first time, the civilizations of East and West found them-
selves directly confronted. Taxila was of special interest for the
scientists in Alexander’s train, as being one of the leading seats
of Hindu learning, where crowds of pupils, sons of princes
and wealthy Brahmans, resorted to study ‘the three Vedas and
eighteen accomplishments’. After defeating the Hindu prince
Porus on the banks of the Hydaspes, Alexander travelled down
the Indus to its mouth, establishing fortified posts or ‘colonies’
at strategic points, and turned his face westwards in October
325 B.c. In June 323 he died of fever at Babylon.

The actual effect of Alexander’s invasion of India was
negligible, and no mention of the event occurs in contem-
porary literature. After his death, the empire which he had
founded quickly dissolved, and by 317 B.c. nearly all traces of
Greek rule had vanished. But Alexander had broken down the
wall of separation betwen East and West, and the contact
thus made was never again totally lost. About the time of
Alexander’s death, a new ruler, Chandragupta Maurya, had
established himself in the Ganges valley, and he quickly ex-
tended his empire to the Punjab. He was so successful that
when, in 305 B.c., Seleucus Nicator tried to repeat his pre-
decessor’s exploits, he was defeated and glad to come to terms.
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An alliance was formed and cemented by a marriage between the
Indian king and a Greek princess. This was the beginning of a
long, intimate, and fruitful intercourse between the Greek and
Indian courts, which was continued by Chandragupta’s son and
grandson, Bindusira and Aéoka. Ambassadors from the Greek
monarchs of the West resided at Pataliputra, the Mauryan
capital. The most important of these was Megasthenes, who
wrote a detailed account of Chandragupta’s empire, much of
which has been preserved. Megasthenes was greatly impressed

| by the resemblance between Greek and Indian philosophy.

| “In many points’, he says, ‘their teaching agrees with that of the Greeks
| _for instance, that the world has a beginning and an end in time, that

J its shape is spherical; that the Deity, who is its Governor and Maker,

interpenetrates the whole. . . . About generation and the soul their

| teaching shews parallels to the Greek doctrines, and on many other

| matters. Like Plato, too, they interweave fables about the immor-
1§

i tality of the soul and the judgements inflicted in the other world, and
so on,”?

The account written by Megasthenes, supplementing as it did
the earlier works of Alexander’s companions, gave the Greek
world a vivid impression of the great and opulent civilization of
contemporary India. The intercourse between the Indian. and
Syrian courts was not confined to the interchange of occasmflal
courtesies. Megasthenes repeatedly visited Pataliputra. Bin-
dusira maintained an amusing correspondence with Antiochus I.
He asked him to buy and send him samples of Greek wine,
raisins, and a Sophist to teach him how to argue. Antiocl.lus
writes in reply, saying that he has pleasure in sending the wine
and raisins as desired, but regrets that ‘it isn’t good form among
the Greeks to trade in Sophists!” Megasthenes was apparently
succeeded at Pataliputra by Daimachus of Plataea, who went on
a series of missions from Antiochus I to Bindusara. Nor was
Syria the only Greek state to depute ambassadors to the Mauryan
I See the passages quoted in the Cambridge History of India, i. 419-20.
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Court: Pliny tells us of a certain Dionysius who was sent from
Alexandria by Ptolemy Philadelphus (285-247 B.c.). When
Aéoka became a convert to Buddhism his first thought was for
the dispatch of g mission for the conversion of his neighbours,
‘the King of the Greeks named Antiochus’, and the four other
Greek kings, Ptolemy Philadelphus of Egypt, Antigonus Gona-
tas of Macedonia, Magas of Cyrene, Ptolemy’s half-brother,
and Alexander of Epirus. Whether the yellow-robed messengers
of the Law of Piety ever actually reached Macedonia or Epirus
may be regarded as doubtful, but there is no reason to suppose
that they did not get as far as Alexandria and Antioch. Afoka’s
object was not merely to promulgate Buddhism, but to establish
a ‘world peace’, and prevent the repetition of tragedies like the
Kalinga massacre, which had led to his conversion.! At the
same time a flourishing trade was being carried on between
Syria and India. Strabo tells us that Indian goods were borne
down the Oxus to Europe by way of the Caspian and the Black
Sea. No doubt they travelled along the Royal Road from
Pataliputra to Taxila, and by the old route from Taxila to
Balkh. This was made easier by the fact that Adoka’s empire
stretched far west of Kibul, and the passage of merchandise
through this wild country was comparatively safe. The evidence
of the coins shows that during the period when history is silent
a busy life was throbbing on both sides of the frontier, and Greek
and Indian merchants were constantly coming and going, buying
and selling.?

With the death of Afoka in 232 3.c. the close connexion with
Pataliputra appears to have been broken off, but in the mean-
time the Greek descendants of Alexander’s colonists in Bactria,
who had declared themselves independent in 250 s.c., had
crossed the Hindu Kush, and established themselves in the Pun-
jab. The greatest of the Indo-Bactrian rulers was Menander

! For the Edict see V. A. Smith, Asoka, pp. 185 ff.
# Cambridge History of India, i. 432 £,
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(c. 150 B.c.). Menander’s capital was at Sigala (Sialkot), and
he conquered for a time a considerable portion of the Mauryan
Empire. The Bactrian Greeks have been called ‘the Goanese
of antiquity’. By this time they had become thoroughly
Indianized, and Menander was converted to the fashionable
creed of Buddhism. His conversion is recorded in that famous
work, the Milinda-paiiba, or Questions of Milinda, a kind of
Platonic dialogue in Pali, in which the sage Nagasena plays the
part of Socrates. The history of the Bactrian Greek rulers of
the Punjab has been reconstructed from their coins. The earlier
issues are of great beauty, but they rapidly degenerate, and the
appearance of bilingual superscriptions tells its own tale. Curi-
ously enough, the Greeks have left no other memorial in India
except a column erected at Besnagar in Gwilior State, by
Heliodorus of Taxila, an ambassador from the Maharaja Antial-
cidas to King Bhigabadra. This column records the fact that
Heliodorus was a devotee of Vishnu, and shows how rapidly
the Greeks were adopting the religions of their neighbours.!
The Bactrian Greeks were succeeded by a number of Saka and
Parthian princes, and it was at the court of one of these that the
Apostle Thomas is said to have suffered martyrdom. The Aets of
Fudas Thomas, which exists in Syriac, Greek, and Latin versions,
is apparently based on a kernel of historical fact, and the proper
names, both of persons and places, have been identified. Gon-
dophernes has been recognized as Gaspar, the first of the Magi.?

About A.p. 48 these tribes were replaced by the Yueh-Chi
or Kushin horde from Central Asia. The Kushin Empire
reached its zenith under Kanishka, who seems to have succeeded
to the throne about A.p. 120. His capital was at Peshawar, but

1 Rapson, Ancient India, pp. 134, 156.

z A full bibliography of the Thomas and Gondophernes legend is given in
the Cambridge History of India, i. 687. See also V. A. Smith, Early History
of India, 4th edn., p. 260, and J. F. Farquhar in Bulletin of the Fobn Rylands
Library, 1926-7.
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his far-flung empire extended as far west as Kabul and as far
north as Kashgar. Kanishka was a convert to Buddhism, but
his coins, with their curious medley of deities, Zoroastrian,
Hindu, Greek, and Buddhist, indicate the cosmopolitan nature
of his territories, a veritable colluvies gentium, at the meeting-
place of the Central Asian trade-routes. Among the deities de-
picted are HAIOZ, ZEAHNH, and BO440, the latter in Greek
dress. Kanishka employed Greek workmen and silversmiths,
and the relic-casket discovered at the Shahji-ki-Dheri mound
near Peshawar bears a Kharoshthi inscription to the effect that
it was the work of ‘Agesilas, overseer of Kanishka’s vihira’.
Excavations at Taxila have revealed a wealth of beautiful objets
dart of the Saka and Kushan periods, showing how strong was
Greek influence there. Some of the friezes are decorated with
Corinthian pillars. Under the Kushans that curious hybrid
product, the so-called Gandhira school of sculpture, flourished.
It is a mistake, perhaps, to apply the term ‘school’ to a number
of artists of different nationalities, working in a variety of
materials over a long period. Their most striking achievement,
however, was the application of Hellenistic methods to the por-
trayal of scenes in the life of the Buddha, and, more especially,
to the delineation of the Master himself. Hitherto, Buddhists
had been content to represent him by conventional symbols:
it was probably the Indo-Greek artists of Gandhira who evolved
the Buddha figure which is accepted as canonical all over the
Buddhist world to-day.' A cosmopolitan culture, borrowed
from Iranian, Hellenistic, Indian, and Chinese sources, sprang
up along the Central Asian trade-route, with its centre in what
is now the desert between the Tarim and Khotan rivers.
Meanwhile, the Pax Romana was promoting the growth of
a cosmopolitan culture in the Near and Middle East, where the
old racial and linguistic prejudices were fast melting away.

T This is disputed. Dr. A. K. Coomaraswamy contends that the Buddha
figure originated at Mathurd, quite independently of Gandhira.
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‘Videtis gentes populosque mutasse sedes,” says Seneca. ‘Quid
sibi volunt in mediis barbarorum regionibus Graecae artes?
Quid inter Indos Persasque Macedonicus sermo? Athenienis
in Asia turba est’! In Antioch, Palmyra, and Alexandria,
Indian and Greek merchants and men of letters met freely
to exchange ideas. Antioch, the old Seleucid capital, was the
great meeting-place of caravans (ourodiar) from the Gulf of
Suez on the one hand and from the headwaters of the Euphrates
on the other, and its bazaars and market-places were thronged
with a cosmopolitan crowd, second only to that of Alexandria.
Travellers from Barygaza (Broach),? at the mouth of the Narbada,
would probably follow the overland route up the Euphrates
and then cross the desert to Antioch, while those from South
India and Ceylon would preferably go via Aden and the Red
Sea. Palmyra, Solomon’s Tadmor in the Wilderness, on the
oasis which lies midway on the desert route between the great
Red Sea port of Berenice and Thapsacus on the Euphrates,
enjoyed a short but brilliant period of prosperity between the
time when it ousted its rival, Petra, and its destruction by
the Romans (a.p. 130-273).

The Kushins were particularly anxious to be on good terms
with Rome, whose eastern boundary was the Euphrates, less
than 6oo miles from their western border. The closeness of
their intercourse is illustrated in a striking manner by the
Kushin coinage, which imitates that of contemporary Roman
emperors. The Kushin gold coins are of the same weight and
fineness as the Roman aurei. It appears probable from an inscrip-
tion that the Kushin king Kanishka used the title of Caesar.

The friendly and intimate nature of the relations between
Rome and India is shown by the number of embassies dispatched
by various Indian rdjis from time to time. One of these, from
an Indian king whom S:rabo calls Pandion (probably one of
the Pandya kings of the south), left Barygaza in 25 B.c. and

I De Cons. ad Helv. ¢. vi. 2 Sanskrit Bhrigukaccha.
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encountered Augustus at Samos four years later. The time
occupied by the journey seems less strange when we study the
Elizabethan travellers’ itineraries: people had to wait for pro-
longed periods,.at stopping-places until caravans were formed
and escorts arranged for. The ambassadors brought Augustus
a variety of queer presents, including tigers, a python, and an
armless boy who discharged arrows from a bow with his toes.
The leader of the embassy was a monk named Zarmanochegas
(Sramanacharya), who brought a letter, written on vellum in
Greek, offering the Emperor an alliance and a free passage for
Roman subjects through his dominions. Like Kalanos, the
monk who accompanied Alexander the Great to Babylon, Zar-
manochegas committed suicide by burning himself to death on
a funeral pyre. From this it is perhaps permissible to conclude
that he was a Jain, as Jainism looks upon voluntary immolation
as a laudable act. According to Strabo, his epitaph was ‘Here
lies Zarmanochegas, an Indian from Bargosa, who rendered
himself immortal according to the customs of the country.’!
Another Indian embassy, probab]y from the Kushan king
Kadphises II, went to Rome in A.p. 99 to congratulate Trajan
on his accession. Trajan treated his Indian visitors with dis-
tinction, giving them senators’ seats at the theatre.  From the
time of Mark Antony to that of Justinian, i.e. from 30 B,c. to
A.D. 550, their political importance as allies against the Parthians
and Sassanians, and their commercial importance as controllers
of one of the main trade routes between the East and the West,
made the friendship of the Kushans and other dynasties who held
the Indus valley and Gandhira of the highest value to Rome.

Meanwhile, a brisk trade was springing up between the great
mart at Alexandria and the coast of Malabar. The products of
southern India had, as we have seen, been in demand in the
Mediterranean from time immemorial, and Alexandria had
replaced the old Phoenician ports of Tyre and Sidon as the

! Strabo, Geography, xv. 73.
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clearing-house for Oriental goods. Owingto the discovery about
A.p. 50 of the existence of the monsoon winds, it was nOW pos-
sible for vessels to run directly across the Indian Ocean, from
Aden to the great Malabar port of Muziris (Cranganore),
instead of hugging the coast. This so shortened the distance
that the journey from Ttaly to India could be accomplished in
sixteen weeks. The importance of this fact will be realized
when we recollect that, up to the opening of the overland
route in 1838, it took travellers from five to eight months to
reach India. India was nearet to Europe in the first century A.D.
than at any timeup to themiddle of the nineteenth. Aninterest-
ing little book, called The Periplus of the Erythracan Sea, written
by an Alexandrian sea-captain about the time of Nero, gives an
account of a voyage down the Red Sea and round the Indian
coast from the mouth of the Indus to that of the Ganges. Pliny,
who complains of the ‘drain’ of eastern Juxuries upon Rome,
which he estimates at OVeT 2 million pounds sterling, deplores
the fact that the two countries had been ‘brought nearer by lust
for gain’, and, from the enormous number of Roman coins found
in southern India and references in Tamil writers, it is highly
probable that there were actually Roman colonies at Cranganore
or Muziris (where there seems to have been a Roman temple),
Madura, Pukar at the mouth of the Cauvery, and other places.
A Tamil poet sings of “the thriving town of Muchiri, where the
beautiful large ships of the Yavanas, bringing gold, come splash-
ing the waters of the Periyar, and return laden with pepper’.
These colonies doubtless resembled the European factories at
gurat and other places along the Indian coast in the seventeenth
and eighteenth centuries. The colonists were probably natives
of Syria and Egypt with Roman officers in charge. It also
nue-ship of Annius
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nsoon and
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and Prayaga to Pataliputra. Pataliputra was linked up with
Champi, the port on the Ganges for trading-vessels going to
Ceylon, the Golden Chersonese, and the Far East. The traders
who settled at Alexandria must have been either Jains or Bud-
dhists, as caste-rules forbade orthodox Hindus to cross the

black water. The ‘fatakas are full of references to Buddhist mer--

chants and their adventures on voyages to distant countries.
For this reason Alexandrian writers are generally better ac-
quainted with the Buddhists than with any other Indian sect.

Indian philosophy was acquiring a growing reputation in the
Hellenistic schools of Asia Minor and Egypt. That famous
miracle-monger, Apollonius of T'yana (¢. A.p. 50), went to Taxila
to study under Brahman preceptors. Bardesanes the Babylonian,
the well-known Gnostic teacher, learnt many curious facts about
India from an Indian embassy which came to Syria in the reign
of Elagabalus (a.n. 218-22). The lost work of Bardesanes is
freely quoted by later writers, and was evidently held in great
esteem. Bardesanes knew a great deal about the Brahmans and
Buddhists and their discipline and mode of life. He describes,
in accurate detail, life in a Buddhist monastery, and a visit to a
cave-temple in western India, containing an androgynous image
of the god Siva.! Plotinus, the founder of the Neoplatonic
school, was so anxious to be instructed in Indian philosophy that
he accompanied the expedition of Gordian against Sapor, king
of Persia, in A.D. 242, in the hope that this might bring him into
personal contact with some one who could help him. The
| resemblances between Neoplatonism and the Vedanta and Yoga
systems are very close. The absorption of the individual into
the World Soul is described by Plotinus in words which have
a typically Indian ring:

Souls which are pure and have lost their attraction to the corporal
. will cease to be dependent on the body. So detached they will pass

into the world of Being and Reality,

—

e

T McCrindle, op. cit.
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Neoplatonism has many points of contact with Buddhism,
especially in enjoining the abstention from sacrifices and animal
food. g

Buddhism was well known to Clement of Alexandria (a.p.
150-218). He repeatedly refers to the presence of Buddhists in
Alexandria, and declares that ‘the Greeks stole their philo-
sophy from the barbarians’. He is the first Greek writer to
mention Buddha by name. “There are’, he says, ‘some Indians
who follow the precepts of Boutta, whom by an excessive rever-
ence they have exalted into a god.’* He knows that Buddhists
believe in transmigration (wavyyevesia) and ‘worship a kind of
pyramid (st#pa) beneath which they think the bones of some
divinity lie buried’. Perhaps these facts throw some light on the
curious resemblances between the Gospel story and the life of
Buddha as told in late Buddhist works like the Lalita Vistara.
Some of those are the Buddha’s miraculous conception and birth;
the star over his birthplace; the prophecy of the aged Asita,
the Buddhist Simeon; the temptation by Maira; the twelve
disciples with the ‘beloved disciple’, Ananda; and the miracles,
coupled with the Buddha’s disapproval of these as proofs of
his Buddhahood.

More startling still are the points of similarity between the
Buddhist and Christian parables and miracles. Thus in Fataka
190 we read of the pious disciple who walks on the water while
he is full of faith in the Buddha, but begins to sink when his
ecstasy subsides. On his arrival the Master inquires how he has
fared. ‘Oh, Sir,” he replies, ‘I was so absorbed in thoughts of the
Buddha, that I walked over the water of the river as though, it

T Eloi 8¢ v@v "Jvddw of 1ois Bobrra melidpevor mapayyédpaoe rov 8¢ 8¢
bmepBodiy cepvérnros els fedv reryuikacw (Stromata, i. 15). McCrindle quotes
other passages from other Alexandrian divines referring to Buddha, which
show that Alexandrians must have been well acquainted with him and his
teaching by the third century a.p. (4ncient India, pp. 184 fi.). They were

greatly impressed with the story of the Immaculate Conception of Queen
Maya,
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had been dry ground!” As Max Miller remarks,’ mere wa]k.ing
upon the water is not an uncommon story; but walking by faith,
and sinking for want of it, can only be accounte_d for by
some historical contact and transference, and: the Fatakas are
centuries older than the Gospels. In Fataka 78 the ]&}uddha
feeds his five hundred brethren with a sil-lgle cake which has
been put into his begging-bowl, and there is so much over that
what is left has to be thrown away. In a late Buddhist work,
the Saddharma Pundarika, there is a parable which bears a close
resemblance to that of the Prodigal Son.
During this period,

‘nascent Christianity met full-grown Buddhism in the Academies and
markets of Asia and Egypt, while both religions were exposed to the
influences of surrounding Paganism in many forms, and of ‘t}‘.l.e count-
less works of art which gave expression to the forms of polytheism. The
ancient religion of Persia contributed to th.e ferment of h}:m:r\n thought,
excited by improved facilities for international communication, and by
the incessant clash of rival civilizations.”*

It is possible that the rosary, the vc‘neration of relics, am{l Fhe
exaggerated forms of asceticism which were such a str1k1.ng
feature of Alexandrian Christianity, may be traced to Indian
sources. When the French missionary travellers, Huc and Gabet,
visited Lhassa in 1842, they were deeply shock.ed at the close
resemblance between Catholic and Llamaistic ritual.

“The crozier, the mitre, and chasuble, the cardinal’s‘ robe . . . the
double choir at the Divine Office, the chants, the. exorcism, the censer
with five chains, the blessing which the Llamas impart by extel:ldmg
the right hand over the heads of the faithful, the rosary, t_he cehL:;acy
of the clergy, their separation from the world, the worship of' saints,
the fasts, processions, litanies, holy water—these are the points of
contact which the Buddhists have with us.

1 ‘Coincidences’, in Last Essays, 1st series (19o1), p. 250. Gifford Lectures

18g0), ii. 390. '
: lgoV’. A. Smith, Oxford History of India, p. 134.
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Max Miiller traces these to the contact between Tibetan and
Nestorian monks in China between A.p. 635 and 841, when both
were suppressed. At the famous monastery of Hsian-Fu they
actually collaborated.

Gnosticism was a deliberate effort to fuse Christian, Platonic,
and Oriental ideas at a time when syncretism was particularly
fashionable at Alexandria. Gnosticism has been described as
‘Orientalism in a Hellenic mask’. The great Gnostic teacher
Basilides, a Hellenized Egyptian who was a contemporary of
Hadrian (a.p. 117-38), definitely borrowed his philosophy from
the wisdom of the East, which he interweaves in an ingenious
fashion into the framework of Christianity. Like Buddha, he
is a pessimist. ‘Pain and fear are inherent in human affairs.’
He has a remarkable explanation of the reason why God permits
His saints to suffer marytrdom, which is evidently based on the
Buddhist doctrine of karma. “The theory of Basilides’, says
Clement, “is that the soul has previously sinned in another life
(mpo Tiiode Tijs évowpardoews), and endures its punishment here,
the elect with the honour of martyrdom, and the rest purified
by appropriate punishment.” Basilides was a firm believer in
transmigration, and cited texts such as St. Johnix. 2 and Romans
vil. 9 in support. Basilides’ theory of personality has strong
Buddhist affinities. The Soul is without qualities, but the pas-
sions, like the Buddhist skandhas, attach themselves to it as
appendages or ‘parasites’ (mpooapripara). God is unpredicable,
almost non-existent (odx cv 8eds), and the divine entity of Jesus
at death alone passed into Nirvina (Smeproopia).t

After many vicissitudes Alexandria as a centre of learning
came to an end in A.p. 642, when the famous library was destroyed
by the Caliph Omar, and, according to the well-known story, the
manuscripts for six months supplied fuel to the public baths.
But the Arabs were far from being mere vandals, and schools
arose in Ba ghdad, Cairo, and Cordova, which rivalled the glories

! ‘Buddhist Gnosticism,’ by J. Kennedy, F-R.AS., 1902.
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of the civilization which they superseded. Baghdad, founded in
A.D. 762, occupied a commanding position on the overland route
between India and Europe. It was frequented by Greek and
Hindu merchants. The Abbasides, like the Bassanians, were
great patrons of literature, and had foreign works translated into
Arabic. Baghdad remained the great clearing-house for Eastern
and Western culture until its destruction by the Mongols in
a.p. 1258. During the Dark Ages it was the Arabs who kept
the torch of learning alight, when Rome had perished and Europe

was still plunged in barbarism. The Arabs had little i.ndigenous}\g
culture, and much of their learning was borrowed from Hindu/"

or Greek sources. The widespread diffusion of the Arabic
language, however, made it an excellent medium for the trans-
mission of ideas from Asia to Europe. Arabic travellers and
scholars like Alberiini were strongly attracted by Hindu civiliza-
tion, and transmitted it to the West. Alberani is particularly
important in this respect. Born in A.p. 973, he accompanied
Sultan Mahmiid of Ghazni to India, learnt Sanskrit, and read
the Hindu classics, the Puranas and the Bhagavad-gita. He
was acquainted, we are told, with ‘astronomy, mathematics,
chronology, mathematical geography, physics, chemistry, and
mineralogy’. One curious result was that many ideas, which
were originally borrowed by India from the West, found their
way back to Europe in an Arabic guise. Three typical examples
are provided by Arabian astronomy, mathematics, and medicine.!
Hindu astronomers freely acknowledge their indebtedness to
Alexandria. One of the principal Sanskrit astronomical treatises
is the Romaka Siddhantaor Roman manual. Another, the Paulifa
Siddbanta, is based on the works of Paul of Alexandria (a.p. 378).
The Sanskrit names for the signs of the Zodiac, and other
astronomical terms, are of Greek origin. These Sanskrit treatises
were later translated into Arabic, and from Arabic into Latin.
Much the same happened in the case of Hindu mathematics,
I See Macdonell, India’s Past, pp. 175-93.
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though the question is too technical to be discussed here. The
medical works of Charaka and Suéruta borrow largely from
Hippocrates and Galen, and if| as is usually stated, Charaka was
court-physiciansto Kanishka, this is easily explicable. They had
a marked influence on Arabic medical writers like Avicenna
whose works, in Latin translations, were the standard zmthorij
ties in medieval Europe. The game of chess found its way from
India to Europe through the Arabs, perhaps at the time of the
Crusaders. It is first mentioned by the Sanskrit novelist Bina
about A.D. 625: its Sanskrit name is chaturanga, the “four arms:
of the Hindu army. In Persian this becomes shatranj. Many
of its terms, such as ‘checkmate’ (shah mat, the king is dead)
and ‘rook’ (rukh) are of Persian origin. ,
T'he East is the home of fables, and some of the oldest folk-
stories, which are woven into the very web of European litera-
ture, may be traced to those great Indian collections of tales
thf. Buddhist Fatakas or Birth-stories, the Pasichatantra, and th;
Hitopadesa or Book of Useful Counsels.! Some of these tales
reached the West at a very early date. The story of the Judge-
ment of Solomon is an excellent example. In the Buddhist
version the two women are ordered to try to pull the child
away from one another by main force. The child cries out, and
one of the women at once lets go, whereupon the wise j:Jdge
awards him to her, as the true mother.2 It is impossible not to
W?nder w:hether this story may not have reached Judaea along
with the_ wvory, apes, and peacocks from Ophir. Many of these
folk-stories are tales of talking beasts, and appear on Buddhist
sculpture at Bharhut and Sanchi, and later in Gandhira. They
began to find their way to Asia Minor as far back as the sixth
cAentury B.C., and the earliest Greek version was attributed to
€sop, who was said to have lived at the court of Croesus of

' See Max Miiller, ‘O igrati i
ax 1 y ‘On the Migration of Fables, in Chips from a G,
W, :rksbop, iv. 412. Selected Essays, 1. 500, , i
Rhys Davids, Buddbist Birth Stories, 1. xiii, xliv.
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Lydia. Some of them, as we have seen, appear in Herodotus.
There is a reference to the fable of the ass in the lion’s skin in
Plato’s Cratylus (411 a). A collection of ‘Aesop’s’ fables was
made in Latin by Phaedrus in the time of Tiberius, and by
Babrius in Greek at Alexandria about A.p. 200. One of the most
famous of all the old Indian story-books is the ‘Seventy Tales
of a Parrot’ (Suka Saptati). Thiswasseveral times translated into
Persian under the name of Tutinameh, and through it many
Indian stories found their way into Europe, the best known,
perhaps, being the tale of the fraudulent ordeal, made famous
in Gottfried von Strassburg’s Tristan und Isolde.* Another
source through which many Indian motifs reached medieval
Europe was the Arabian Nights. Mas'udi, the ‘Arabian Hero-
dotus’, writing at Basra about A.p. 950, says that this great
collection contains Persian, Greek, and Hindu tales, and it was
no doubt put together in the first instance at Baghdad, perhaps
shortly after the reign of Harun al Rashid, to whom so many
of the tales allude. The best known of the stories, that of Sind-
bad the Sailor, is of Hindu origin, and contains many Indian
references.? One of the best known of the stories which found
its way from the Arabian Nights to Europe is that of the Ebony
Horse, which appears in Chaucer’s Squire’s Tale.? Another
collection of Indian fables was made and rendered into Pehlevi
in the sixth century a.p., by order of the Sassanian King
Anushirvin, and from Pehlevi into Arabic by the Caliph Al-
Mansiir (a.0. 753-84). Their Arabic and Syriac title, Kal#lah wa
Dimnabh,is apparently derived from the two jackals, Karataka and
Damnaka, who play a leading part in them. These stories were

I Macdonell, India’s Past, p. 128.

2 Id. p. 129. Macdonell is confident that the drabian Nights was origi-
nally composed by a Persian poet imitating Indian originals, The framework,
as well as a large number of the stories, is of Indian origin.

3 Burton says that the story of the Ebony Horse originated in a Hindu story
of a wooden Garida. It came from India via Persia, Egypt, and Spain to
France (Le Cheval de Fust) and thence to Chaucer's ears.
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translated into Persian, Syriac, Latin, Hebrew, and Spanish
A German version, made in 1481, was one of the earliest printeci
books. In the next century they were turned into Italian. and
from Italian inte English by Sir Thomas North, the translat,ar of
Plutarch, and in this guise were probably known to Shakespeare
In‘ Europe they were known as the Fables of Pilpay, Pilpa :
bemgl probably a corruption of Bidyapat or Vidyapati :Mastei
of Wisdom’, a wise Brahman who plays a leading part,in them
La Fontaine made use of the fables of the ‘Indian sage Pilpa 3
That thf: migration of fables was originally from East to Wei’t'
al:u:l not vice versa, is shown by the fact that the animals and,
birds who play the leading parts, the lion, the jackal, the
elephant, and the peacock, are mostly Indian ones. II‘I the
European versions the jackal becomes the fox: the relation
between the lion and the jackal is a natural one, whereas that
thWQE.!n the lion and fox is not. This change in’the species of
'thc amrflals in the course of the wandering of the fablel: is ve
Instructive. Take, for instance, the well-known Welsh stor E’t:
ll;le}\gellﬁrn and Gcllert. The father comes home and is gre;:ed
It}; ': ound, which h'e had left to guard his infant daughter,
chilii “}’: arlc cm.'ercd‘wmh blood, and thinking it has killed the
s ;ndesi L;:ﬂsd it. d'l h:;n h?fﬁ[?ds the child asleep in her cradle
s ound, a dead wolf by her side. In the oriei :
:iI:) ::; cfzzfibfa:i;tr?, a mongoose and a cobra playo':;in;)a:r:acl); A
’ Wolt. Again, in La Fontaine’s fable, a gi i
Ez;lidof ‘mﬂk (m. some versions, a basket of eggs)g:: iirrrylizagda
- ioszs:iles ;n t}}e a:.r’ about what she is going to do wit}:
dmp}: hercb:rz selling it, S-h\:Z becomes so absorbed that she
Bt b e c%nn ;n th};: or{glnal,_ a Brihman whose begging-
e e ed with boiled rice dreams of the profits he
e vhen a famine breaks out and he sells jt. In his
P he kicks the bowl over and the cont i
modern days the ‘beast-stary’ has b "ems in 1 SPll‘t- -
matner iz Rudyang Kiplin.g,s ]unglgegozzved in a delightful
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Numerous European fairy-stories, to be found in Grimm or
Hans Andersen, including the magic mirror, the seven-leagued
boots, Jack and the beanstalk, and the purse of Fortunatus., have
been traced to Indian sources. Many of them sre found in the
Gesta Romanorum, the Decameron, and Chaucer’s Canterbury
Tales. The Pardoner’s Tale is derived ultimately from a story
in the Vedabbha Fataka. One of the most interesting e'xamples
of the migration of a tale is provided by the famous history of
Barlaam and Josaphat.! This is the edifying histo::y of t%le young
Christian prince Josaphat, who is so moved by various distressing
sights which he encounters, that he renounces the world and
becomes an ascetic. It was written in Greek by John of Damas-
cus in the eighth century A.p. From Greek it was translated
into Arabic at the court of the Caliph Al-Mansiir, and .from
Arabic into a number of European languages. In the Middle
Ages it was immensely popular, and in'the sixt'eeflth century
Josaphat actually became a Christian saint! Tl}xs is extrem.ely
interesting, as it is-now evident that Josaphat is the Bodhisat
or Bodhisattva, and the story is nothing more or less than th?.t
of the Great Renunciation of Gautama Buddha, as narrated in
the Lalita Vistara. It is adorned with numerous ap?logues.
One of them is the story of the Three Caskcts., which was
utilized by Shakespeare in the Merchant of Vemice. Anothf_:r
story in the Merchant of Fenice, that of the Pound of Flesh, is
also of Buddhist origin, though it does not appear to be clear
by what channel it came to Shakespeare’s knowledge..

During the Middle Ages, however, there was.httle or no
direct intercourse between India and the West. Direct contact
was established for the first time since the fall of the Roman
Empire on the eventful day, May zoth, 1498, when Vasco da
Gama sailed into the harbour of Calicut. In answer to .the
astonished Zamorin’s inquiry as to the cause of his coming,

I The text and translation are in the Logb Classics. See Max Miiller,
Selected Essays, i. 300, F. Jacobs, Barlaam and Fosaphat (1896).
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the Portuguese captain briefly and characteristically replied,
‘Christians and spices.” The English appeared on the field much
later. The first Englishman (if we except the rather mythical
Sighelmus, sentein the reign of Alfred on a pilgrimage to the
shrine of St. Thomas at Mailipur) to visit India was Father
Thomas Stevens, a Jesuit who went out to Goa in 1579. He was
one of the earliest Europeans to take an interest in Oriental
languages; he published a grammar of the Konkani dialect, and
in 1615 he wrote a remarkable poem, entitled the Kristana
Purana, in Konkani. This covers the whole Bible story from
the Creation to the Resurrection, and was intended to be used
by Indian converts in the place of the Hindu puranas, or popular
poems about the gods. It contains many beautiful passages, and
from its wealth of classical allusions and the polish of the style
and metre it appears probable that Father Stevens knew San-
skrit. For the Marathi language he has the highest admiration:

‘Like a jewel among pebbles, like a sapphire among jewels, is the excel-
lence of the Marithi tongue. Like the jasmine among blossoms, the

musk among perfumes, the peacock among birds, the Zodiac among the
stars, is Marithi among languages.’

Another distinguished visitor to Goa at the same time was
Jan Huyghen van I “nschoten, who was the guest of the Arch-
bishop of Goa from 1583 to 1589. His Itineratio, published in
1595-6, is one of the earliest and best European books of its day
on India, and was translated into English and other languages.

In 1583 a party of English merchants, armed with a letter
from Queen Elizabeth to the Emperor Akbar, set out to India
by the overland route through Asia Minor. They went to

Tripolis in the Tyger, a fact which is alluded to in M, acbeth,
when the witch says:

‘Her husband’s to Aleppo gone, master o’ the Tyger.

From Ale

i Ppo they followed the old caravan route to the

uphrates, and made their way down-stream to Basra. From
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here they went to Ormuz, where they were arrested by the
Portuguese and sent to Goa. Eventually, however, they
escaped, and, after many adventures, three of them, Ralph
Fitch, John Newbery, and William Leedes, reached the Imperial
Court at Agra in 1585, but only the first-named returned alive
to England. Fitch describes Agra as ‘a very great city and
populous, built with stone, having fair and large streets, with a
fair river running by it, which falleth into the gulf of Bengala.
It hath a fair castle and a strong, with a very fair ditch.” In 1608
the East India Company received permission from the Emperor
Jahangir to hire a house to serve as a factory on the banks of the
Tapti at Surat, and this was the cradle of the British Empire
in India.

But the English came to India as merchants, not as anti-
quarians or explorers, and were little interested in the religion
or culture of the country. An exception may be made in the
case of the two chaplains, Lord and Ovington. Henry Lord’s
Display of Two forraigne Sects in the East Indies (1630) is the
first English account of the Hindus and Parsis of Surat, and
Ovington’s Voyage to Surat in the year 1689 also contains a
number of lively and interesting observations. There was,
however, a steady stream of travel-literature relating to India
in the seventeenth century, and upon one great poet the magic
of the ‘Silken East’ reacted powerfully. John Milton, sitting in
blind solitude, ‘by darkness and by dangers compassed round’,
must have been deeply impressed by the accounts of the Mogul
Empire given by travellers like Sir Thomas Roe, and it is prob-
able that he heard more than one of them at first-hand. When
we read how

High on a throne of royal state, which far
Outshone the wealth of Ormuz or of Ind,

Or where the gorgeous East with richest hand
Showers on her kings barbaric pearl and gold
Satan exalted sat.
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our minds instinctively go back, as Milton’s must have gone back
to Roe’s dramatic first interview with the Emperor Jahan ir,
when ‘hl-gh on a gallery, with a canopy over him and a r.:,u'g e;
before him, satdn great and barbarous state the Great Mo Pl’

References to India in Milton’s epic are almost too nume%gu'
to be quoted, but few can forget the wonderful description :’
the fig-tree, beneath the branches of which Adam and }E‘.) l?

refuge after eating the forbidden fruit: e

They chose

The figtree, not that kind for fruit renowned

But such as, at this day to Indians known '

In Maliibar or Deccan spreads her arms, ,
Branching so br_oad and long, that in the ground
The bended twigs take root, and daughters grow
About the mother tree, a pillared shade

. . g

High over-arched, with echoing walks between ;
There otit the Indian herdsman, shunning heat ,
f\hdtm in cool, and tends his pasturing herds ,
- t loop-holes, cut through thickest shade.’!
e flying Fiend, winging his w
. ; ay through the ai

to him a fleet of East Indiamen under full sgatil R
» - By equinoctial winds

Olfo.sln_‘: sailing from Bengala, or the isles

ernate and Tidore, wl 1
Their spicy drags whence merchants bring
Asiati i
latic proper names had a peculiar attraction for Milton, and
)

he uses them with i i
b magnificent effect in the Vision of Adam,

the destined walls
Sf Cambalu, seat of Cathaian Can,
Tnd Sam.archand by Oxus, Temir’s throne
o Paquin of Sinaean kings, and thence ,

I'.Ol' othe reiere e =tre nglish lueral ure sce tlle
T fer nces to th Indi i B

. . ) ndian ﬁg tree in E

ir tlcle on Ban}'an I'ree’ in Yule's Hobson- ?Bblﬂﬂ
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To Agra and Lahore of Great Mogul. . . .
Mombaza and Quiloa and Melind
And Sofala thought Ophir.
Nor, lastly, can we omit the beautiful and arresting little pen-

picture of
The utmost Indian isle, Taprobane,
Dusk faces with white silken turbants wreathed.

To seventeenth-century England, India was the India of the
Great Mogul, whose court was so dramatically, if fantastically,
portrayed in Dryden’s popular drama Aurengzebe in 1675. "This
impression was strengthened by the narratives of the two famous
French travellers, Tavernier and Bernier, which were translated
into English in 1684, and give a vivid picture of the Mogul
Empire. European travellers in India in the seventeenth and
eighteenth centuries usually took the Muhammadan point of
view about the Hindus. They looked upon them as degraded
and superstitious, and this attitude was strengthened by the
publication of works by missionaries like the Abbé Dubois,’
who saw only the darker side of Hinduism. If Europeans studied
any Oriental language, it was Persian. The poetry of Persia has
certain affinities with classical literature, and the rendering of
the stanzas of Sa'di or Hifiz into English verse was an elegant
exercise almost as diverting as making renderings of Horace.
Curiously enough, it was through Persian sources that the West
first became acquainted with the language and literature of the
Hindus. In the eighteenth century missionaries like Hexlenden
and Pons had managed to gather materials for a Sanskrit gram-
mar, and a Dutchman named Abraham Roger had made a
cranslation of the Hindu poet Bhartrihari, but these had excited
little attention. Voltaire’s praise of the lore of the Ezour Vedam
cteated some interest, though it was proved afterwards to be

1 Hindu Manners, Customs, and Ceremonies (1817). The Abbé wandered

about South India from 1792 to 1823, and had unique opportunities for
observation, which he utilized to the full.
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founded on a worthless forgery. But the great Emperor Akbar,
and after him that brilliant but ill-fated prince, Dara Shikoh,
were both keenly interested in Hinduism, and the traveller
Bernier bronght home to France a manuscript translation into
Persian of those ancient Sanskrit works, the Upanishads, made by
order of the latter. This fell into the hands of another famous
French traveller and scholar, Anquetil Duperron, who in 1771
had discovered the Avesta. Duperron translated it into a queer
jargon of Latin, Greek, and Persian in 1801, and this caught
the attention of the German philosopher Schopenhauer.
; Meanwhile, in British India, Warren Hastings was encourag-
ing the study of Sanskrit for purely utilitarian reasons. He was
eng?ged in drawing up a code of laws for the Company’s Hindu
subjects, and for this purpose it was necessary to obtain an
accurate knowledge of the ancient Sanskrit law-books. In 1785
Charles Wilkins published a translation of the Bhagavad-gita,
the first rendering of a Sanskrit work into English, and a ‘Eew’r
years 1.atcr Sir William Jones (1746-94), the real pioneer of
Sanskrit studies and the founder of the Asiatic Society of Bengal
producec.l his famous version of the Code of Manu, the greates;
of the 'Hmdu lawbooks. In 1789 a Brahman pundi’t told him of
.the existence of the Sanskrit drama, and in that year he aston-
ished the Western world by a translation of Kalyd' 18 7 &
i iece Sak z.... S h 1 1dasa’s famous
Sanskr'pt untata. Scholars now prosecuted the search for
Austml]iazlaz?dsgn]%ts with the avidity of explorers seeking for
goldhelds, and the study of Sanskrit was put upon a

scientific footing by H. T. Colebr
2 i) ooke (1765-18
of all the early Sanskrit scholars. e e

Sansk.rlt P =
5 Intr duced into Eu
U Io
wa Q pe EJ a curious aCCldt’.‘Ilt

e : pa}ny’s servants, Alexander Hamilton, was de-
inf::c;]?npa;; ci-ulrmg thf: Napoleonic Wars. He spent’ his time
e (_?imf ellow prisoners Sanskrit, and among his pupils
e Gan poet and Phﬂosophcr Schlegel. Schlegel, on

0 %sermany, published his work O#n the L:mguage and
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Wisdom of the Indians (1808). This sudden discovery of a vast
literature, which had remained unknown for so many centuries
to the Western world, was the most important event of its kind
since the rediscovery of the treasures of classical Greek litera-
ture at the Renaissance, and luckily it coincided with the German
Romantic Revival. The Upanishads came to Schopenhauer as a
new Gnosis or revelation.

“That incomparable book’, he says, ‘stirs the spirit to the very depths
of the soul. From every sentence deep, original, and sublime thoughts
arise, and the whole is pervaded by a high and holy and earnest spirit.
Indian air surrounds us, and original thoughts of kindred spirits. And
oh, how thoroughly is the mind here washed clean of all early engrafted
Jewish superstitions, and of all philosophy that cringes before these
superstitions! In the whole world there is no study, except that of
the originals, so beneficial and so elevating as that of the Oupnekhbat. It
has been the solace of my life, it will be the solace of my death.’!

Through Schopenhauer and von Hartmann, Sanskrit philosophy
profoundly affected German transcendentalism. Kant’s great
central doctrine, that things of experience are only phenomena
of the thing-in-itself, is essentially that of the Upanishads.

Kalidasa’s Meghadita, “The Cloud Messenger’, that beautifal

lyric in which the banished Yaksha sends a message by the mon-
soon-clouds, hurrying northwards, to his wife in the distant

Himalayas, inspired the passage in Schiller’s Maria Stuart,

where the exiled queen calls on the clouds, as they fly south-
wards, to greet the land of her youth. Two of Heine’s finest
poems, Die Lotushlume and Auf Fliigeln des Gesanges, breathe
the very spirit of Hindu lyrical poetry.

Sabuntald was translated into German by Forster in 1791, -
and was welcomed by Goethe with the same enthusiasm that

I Welt als Wille und Vorstellang, 1st ed., p. xiii; Parerga, 3rd ed.,, 1. 59, il.

425-6. Schopenhauer, curiously enough, preferred Duperron’s barbarous

translation to later and more readable versions. Paul Deussen spoke of the
Vedanta as ‘the strongest support of pure morality, the greatest consolation
in the sufferings of life and death’. Elements of M. etaphysics, p. 337

India in European Literature and Thought 33

Schopenhauer had shown for the Upanishads. His epigram on
the drama is well known:

Willst Du die Bliite des frithen, die Friichte des spiteren Jahres
Willst Du was rejzt und entziickt, willst du was sittigt und nihr,t
Willst Du den Himmel, die Erde, mit Einem Namen begreifen; ;
Nenn’ ich Sakontala, Dich, und so ist Alles gesagt. ’
Wouldst thou the young year’s blossoms and the fruits of its decline
And all by which the soul is charmed, enraptured, feasted, fed '
Wouldst thou the earth and Heaven itself in one sole nan';c co,mbine?
I name thee, O Sakontala! and all at once is said. ‘

The Prologue of Faust, where the author, stage-manager, and
Merry-Andrew converse, is modelled on the prologue o;' the
Sanskrit drama, which consists of a dialogue between the stage-
manager and one or two of the actors, including the Jester or
Fool (vidishaka). Goethe had at one time formed a plan for
?dapting Sakuntali for the German stage. He toyed with the
idea of meter_npsychosis, and used to explain his attachment to
'Frau von Stein !ay the hypothesis that they were man and wife
In a previous existence,

It Is interesting to speculate to what extent Indian philo-
s}»;ph?r mﬂuencefi Coleridge, Carlyle, and the pioneers of the
nglish Romantic Movement through the medium of German
i§he]%ey a_nd Wordsworth looked to France rather than Gcrmarz;;
rzrm ilnnizgzratmn,f bl}t their pantheism is full of unconscious
o :sfs ?NHmdu thf)ught, which reached them through
i ° coplator.usm. Nowhere is the Vedantic doc-

4ya more magnificently propounded than in 4donais:
The One r.emains, the many change and pass, .
H.cavefm’s light for ever shines, Earth’s shadows fly
Llft.f, like a dome of many-coloured glass ,
Srtau.'ls the white radiance of Eternity ,
Until Death tramples it to fragments,
Even more strikin ;

has found that fi
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gis Shelley’s. passionate conviction that Adonais
nal absorption which in Hindu philosophy is
D
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the end of the Quest. He is not dead: he has ‘awakened from the
dream of Life’. He is ‘made one with Nature’:
He is a portion of the loveliness
Which once he made more lovely: he doth.bear
His part, while the one Spirit’s plastic stress
Sweeps through the dull dense world, compelling there
All new successions to the forms they wear.
The Vediantist would feel that Wordsworth was speaking in his
own language when he writes of
Something far more deeply interfused,
Whose dwelling is the light of setting suns,
And the round Ocean and the living air,
And the blue sky and in the mind of man:
A motion and a spirit, that impels
All thinking things, all objects of all thought,
And rolls through all things,

or when he declares,
To every natural form, rock, fruit or flower,
Even the loose stones that cover the highway,
I gave a moral life: I saw them feel,
Or linked them to some feeling: the great mass
Lay bedded in a quickening soul, and all
That I beheld respired with inward meaning.

Typically Vedantist, too, is his view of the soul, ‘here in this |
body pent,’ as a fugitive and sojourner upon earth, ¢vyas fedfev |

kal dMjrns, as Empedocles finely puts it:
Our birth is but a sleep and a forgetting ;
The Soul that rises with us, our life’s Star,
Hath had elsewhere its setting,
And cometh from afar.

Hindu philosophy played an important part in the American -

Transcendentalist movement, which was a strange compound

of Plato and Swedenborg, German idealism, Coleridge, Carlyle,
and Wordsworth. Emerson, one of the leading spirits in the |
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movement, though he was no Orientalist, had read Sanskr;
Pili, and Persian literature in translations. Ideas which h I:l::l’
imbibed in this way emerge from time to time in his :- -
especially thoseon The Oversoul and Circles, and in his o
Hlfman personality presented itself to him as’a passin iz:trng'
universal Being. Born of the Infinite, to the Infinite ﬁ:l;et 5
Nowhe.rc does Emerson’s transcendentalism find more co u{ns.
expression than in his remarkable poem Brabma: i

If the red slayer think he slays

Or if the slain think he is slain’

They know not well the subtle, ways

I keep, and pass, and turn again,

Far or forgot to me is near ;

Shadow and sunlight are the same :

The vanished gods to me appear ; :

And one to me are shame and fa;ne.

They reckon ill who leave me out;

When me they fly, T am the wings, ;

I am the doubter and the doubt ,

And T the hymn the Brahmin sir:gs.

Meanwhile, the two brothers Schle

o il : gel had been worki
aggrixsl::i é}r:dlia]:cd.l I3y Sir William Jones in his pre:lfgellﬁ{;;
" € .«(;mtlc bocnc;ty of Bengal in 1786, when he declared
o] langu;t, reek, Latin, and probably the Celtic and Tey.
g thislge;], Sprang from a common source, no longer exist-
Philology . ; to the foul:ldatlon of the Science of Comparatiye

filey ‘“-]fﬂt rIanz B(?pp In 1816. ‘If I were asked’, says Ma
e My consxderec:l the most important discovery o
- 5hcerlnzury with respect to the ancient historyf
i T ,P ould answer by the following short line: San-|
; tar = Greek Zeje Iaryijp = Latin Juppiter - Oallld- |
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Gradually, however, manuscripts were obtained, and in 1838
Rosen published the first edition of some of the hymns of the

Rig-Veda. This work was carried on by Burnouf, Roth, and

Max Miiller, and from their patient researches sprang the study
of Comparative Religion, which has had an effect upon modern
thought only comparable to that of Darwin’s Origin of Species.
Max Miiller said that the two great formative influences in
his life were the Rig-Fzda and the Critique of Pure Reason. The
publication, in 1875, of the first of the great series of the
Sacred Books of the East, under the editorship of Max Miiller,

made the Hindu scriptures available for the first time to the

ordinary reader; and here, perhaps, is the proper place to pay
homage to the great scholar who did so much not only to popu-

larize Sanskrit learning, but to break down the barriers of pre- '

judice and misconception between East and West. Sanskrit led
to Pili, and the study of the Buddhist scriptures revealed for

the first time to the West the life and teachings of the greatest

of all Indian religious reformers, Gautama Buddha. Pioneers in
Buddhist studies were Burnouf, Lassen, and Trenckner.

It would be out of place here to make more than a passing !

reference to the work of the Archaeological Department.
Generations of devoted scholars, from Horace Hayman Wilson
and Alexander Cunningham down to Sir John Marshall, have
wrested from oblivion, brick by brick and stone by stone, the

long-buried secrets of India’s glorious past. In 1834 James |

Prinsep, by discovering the clue to the Kharoshti alphabet from

the bilingual Bactrian coins, enabled scholars for the first timeto |

read the early inscriptions, the contents of which had hitherto
baffled interpretation, and so to reconstruct the pre-Muham-
madan history of the country.

India, it has been said, suffers to-day, in the estimation of

the world, more through the world’s ignorance of her achieve-
ments than the absence or insignificance of those achievements.
The work of three generations of scholars has done much to
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dispel the clouds of prejudice which prevent the West from
appreciating the true greatness of Indian culture, but much
remains to be done. Even the greatest of Indian rulers are still
scarcely knownseby name to the general reader, and Indian art
and architecture are regarded as grotesque and unfamiliar.
More and more, however, we are beginning to realize the in-
numerable contacts, throughout the course of history, between
East and West, and their mutual indebtedness in language,
literature, art, and philosophy. As time goes on it will be in-’
creasingly realized that a knowledge of the history and culture
of India is essential to the foundation of a proper understanding
of the origin and growth of Western civilization. The intel-
lectual debt of Europ.e to Sanskrit literature, already great, may
well become greater in the course of years.

H. G. RawLiNsoN.



LANGUAGE AND EARLY LITERATURE

LincursticarLy India is not, upon a superficial comparison,
more complex than the area with which it is usually compared,
namely Europe exclusive of Russia. If we set over against the
Sanskrit and Indo-Aryan the Classical and Romance languages,
against the Munda and Dravidian the Celtic and Teutonic,
against the Iranian the Baltic and Slav, .against the Tibeto-
Burman the Finno-Ugrian and Turkish, we have not much
left on either side, say the Albanian and Basque in Europe,
the Austriac, Burushaski, and Thai in India. As the original
and predominant vehicle of culture and religion, the Greek and

Latin together may approach the position of Sanskrit, Pali,

and Prikrit. In both cases we have now, as regards a portion
of the area, evidence of an earlier speech and civilization, the
Mohenjodiro-Harappa-Punjab culture in India, the Cretan and
other early culture of Hellas, both obliterated and consigned
to oblivion through the indifference or hostility of ruder con-
querors, Indo-European in speech.

This slight comparison may serve as a basis for noting the
outstanding differences in the two cases. The most general of
these lies in the fact that most of the European languages
named above belong to a single family, the Indo-European,
and nearly all are of an inflectional, or quasi-inflectional, type;
whereas the Indian languages represent five or six different
families and morphology varying from monosyllabism through
various grades of agglutination to high inflexion. A second

notable difference consists in the extraordinary number and

variety of the languages of the Tibeto-Burman family, located
for the most part in the Himalayan districts, in Assam, and on
the frontier of Burma: many of them belong to tribes having
only a primitive culture. Most of the Munda-speaking peoples
and some of the Dravidian occupy isolated or intermediate
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areas of mountain or jungle, and they too have preserved condi-
tions more elementary than any surviving in Europe. In the
western Himilaya and on the north-west frontier there is per-
haps no area which has not passed through a period of literary
civilization, Brahmanic, Buddhist, Hindu, Iranian, or Musal-
man, reaching back in most cases beyond the commencement of
the Christian era.

Detailed investigation of the linguistic history of India has
hitherto been confined to the Indo-European, which is intru-
sive, having appeared first at a date subsequent to 2000 B.c.
At that time the south was in all probability mainly Dravidian,
as at present. How far Dravidian or Munda elements prevailed
in Hindustan, and whether Tibeto-Burman tribes were already
in occupation of the Himalayan districts, is wholly uncertain,
The discovery of the pre-Indo-European civilization of the
Punjab and the Indus valley introduces a further problem: it
is not ascertained whether the language concealed in its script
belonged to one of the families known in India or had connexions
with the West (Elam? Sumeria?) or with Central Asia. The
stages of Dravidian languages are—except for some phrases,
supposed to be Kanarese, contained in a Greek play of the second
century A.p., found in Egypt—not known prior to the third
(! Tamil) to tenth century a.p.; the Tibeto-Burman dialects,
except the ’TI'ibetan itself (from the seventh century a.p.), the
;:;&I;xr:hifsi.;pnig:to}?; the foﬁlrteenth ?),. the Lf:pcha _of Sikkim
g o .)'ar_c :;1.‘modern d:s<.:ovenes, as is also the
e his:&gufs?‘ch istory of India, so far as at present
e internal, sy H?;r}lto t esprzgcﬁlof'lndo-European speech,
and its influence I::nn tho? Ilts e cf"t.lon'thl_'ough Su}?Stmtﬂ,
T i };S o ieﬂanggagesfvs}?mh_t dldI‘fOt obliterate.
oo b n uenc.c‘ of later intrusive .elements,

'@ Arabic (from the eleventh century A.p.), now suc-
ceeded, with much preate ffect, by the E 4 ’

Upo;l & greater effect, oy the . nglish.

guages pre-existent in India the influence of the
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' Indo-European, or, as we shall henceforward particularize it,
the Indo-Aryan, seems to have been mainly matter ofvocabulfary.
As the source, or vehicle, of higher culture, it h’as at all pelrxods
been furnishing those languages with names {or new objects
and conceptions and then, as the t?ﬁccts consolidated, even
replacing familiar native terms by its own. _T_'l_1e Dr.avu:!.lan
languages are as much affected by Sanskrit s!nd its derivatives
“as is the English by the classical languages, in the ca e
' Malayilam perhaps even more. MWEHL--!EQT—QYH’ these
_languages have internal developments in the main independent
f'%'?w latter, on the other hand, has undergone continuPus
transformation. The language of the tribes whom_ at the ea'rlu?st
stage we find immigrant or settled in t?le Punjab ‘was in its
general features more or less on a level with the earliest Greek.
With the expansion of the people eastwards and 'partly south:
wards and with the formation of large states in the. ]i)elhl
region, in the Doab, in Oudh and North and South Bihar, as
well as in Malwa, it developed in the course of about a thousal}d
years into the Sanskrit, chiefly through loss of a part of its
grammatical forms. At the end of what may be termed t-hc
Aryan period, conveniently demarked by the rise of _the empire
of Magadha in the fourth century B.C., thn‘: Sanskrit was per-
haps recognizable in three slightly differing forms. There
was, first, the strict Sanskrit of the Brahman schools, rendered

precise by generations of refined and scrupulous study of texts |

and of pronunciation, the bhasha proper, ﬁnall.y.ﬁxed in the
fourth century B.c. by the Grammar of Panini. Secondly,
there was the language of the poets, court bards or others,

known to us from the great Epics, the Maba'bbémm;n;l i
nd,

Ramayana, and distinguished by some 1rregula:r:tles. :
thirdly, there was a less literary Sanskrit, more akin, no doubt,

to the normal speech of educated persons, and marked by further |

laxities: it may be seen in the more commonplace parts of the

|
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later Vedic literature, in supplementary works such as Parifich-
tas, and perhaps it was employed in such treatises as there were
on practical sciences, such as politics and law, and practical arts,
such as architectire. Each of these forms of Sanskrit has had a
long subsequent history. The strict Paninean norm, main-
tained by a succession of grammatical schools and a rigid train-
ing, was naturally dominant in learned works, commentaries,
and philosophical discussions; but in such literature its com-
plexity was greatly economized through employment of com-
pounds (a means of evading syntax) and stereotyped forms of
expression. It penetrated more and more into the poetical and
narrative literature, which in the Classical period became gram-
matically faultless, except for a few particular irregularities,
which the poets wilfully displayed as a residue of their old
tradition: as early as the first century A.n. we find the Buddhist
poet Advaghosha paying tribute to the new discipline by gram-
matical niceties, and the later poets all indulge occasionally in
references to grammar and dictionary. Classical correctness is
the rule for all Sanskrit works of literature composed in later
and in modern times. The somewhat freer Sanskrit of the
Epics also had an abundant progeny during later periods, in the
more popular religious writings, such as Puranas, and in various
kinds of pedestrian disquisitions in verse. The irregular oral
Sanskrit was adopted by some Buddhist sects for their canonical
writings, in some cases mixed with the actual vernacular, which

had passed beyond the Sanskrit stage; but in the later Buddhist

Sanskrit works correctness, indispensable in controversy with

Brahmanical and other opponents, became the rule. The Jains

also, when they took to Sanskrit, followed the established norm

of grammar, Possibly a lineal descendant of the old oral Sanskrit

may be seen in the extremely irregular language of such works

as the Maéna-sira, the leading treatise on architecture and

sculpture, Byt Sanskrit has always been in oral use among the

more or Jess learned, naturally with limited range and slipshod
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expressions; and probably there has always been a vast amount of |
mundane composition, of genealogies and horoscopes for instance,
which made no pretence of correctness.

In a millenary process of expansion from che Indus to the
borders of Bengal and in adaptation to partly alien populations |
the speech of the Indo-Aryan tribes could not escape dialec- §
tical variety. Even in the literary usage some slight peculiari-
ties are noted by Panini and his commentators, as distinctive of
easterners or westerners. The first emergence of actual vernacu- ]
lar, employed as official medium in the royal Edicts of Afoka
(middle of the third century 5.c.), reveals what it called a Prakrit |
stage of development in at least three areas, in Magadha, or |
Bihir, the seat of the Maurya Empire, in the Punjab and the
north-west, and in western India. Varieties intermediate be- |
tween the first two of these would have appeared, if the Edicts;
found in the interspace had been composed in local dialect. §
The dialects are distinguished from Sanskrit and from one
another chiefly by pronunciation, modifications of vowels, sim-
plification of consonant groups, and by losses and confusions]
of forms in declension and conjugation. A slightly later stages
is represented by the Pali of the Buddhist canon, a dialect of}
undetermined local provenance, but preserved and developed
in Ceylon; still later in recorded form is the Ardha-Migadhi}
of the Jain canon, which must have originated in the eastern
half of Hindustan. A sectarian, anti-Brahmanic, or popular

feeling may indeed have favoured the official use of vernaculars,
since both the Buddhists and the Jains betrayed at an early
period a tendency to belittle the Brahmans, and the Maurya
Empire, wherein they flourished, was a novelty in Indian his3
tory; but perhaps a more material factor was the extended
practical use of writing, which was slow ir penetrating the
Brahmanic schools. The Pili and the Ardha-Magadhi have beea
preserved down to the present time in the respective communis
ties, and the more learned Buddhist priests of Ceylon and

)
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Burm'a can still write and speak Pili. There is no evidence of
Prakrét ka.rahmamchl or general literature before the Christian
cia. a;s rit wa.s's.tlll customary in the higher society, as is
SAC:“.nh y the division of dialects in the earliest known plays
(vwa;lg) osha, first century A._n.), and it was adopted as a medium
?-t 5;1 )y some hearly Buddhist sects. In the first century A.p
1 . . - - o )
egmsPtoks' 01\:«' itself in epigraphic records. After about
A.D. 300 Pri i i
300 Frakrit became rare in official and monumental em-
ployment.
fThf: htcr:';try Prakrits, known chiefly as used by various classes
3 persons in the drama and, in much greatm: number, from
- - . i
escriptions and statements in special grammatical works repre
s i s
szrr:. a ;tagc of phonetic decay and grammatical transformation
= iw Iz,;tymcnre advanced than is seen in the Afokan dialects
t ol 2 - -
ok ; ali. Several of them have territorial appellations, and
- % 2 :
spezCh ay g?alslon_ably be regarded as originally local varieties of
e 5 :lrv\lc L, h‘ke ‘the Doric and Aeolic in ancient Greece, the
3raj an Maithili in medieval India, the Mairwari i :
e b die ¢ arl in modern
nativés - characteristic of occupations monopolized b
g ;l t %ose districts, or won celebrity in certain genres o);‘
o chief"medh'e latter wl:.)uld be the case with the Mabarashiri
P wlurric of lyric verse, and the Paiéaci, in which wa;
rery famous ¢ i ,
Gunidhya: L ollectan of tales, the Bribat-kathi of
WO o ot dh_use of S:aurascm prose by respectable
G i e agadhi by policemen and others can have
Wo s nly in the alternative manner
Te now a 1 ;
i Dy F)proachmg the threshold of the modern Indo-
o guages; but a stage has yet to be int d
S s 1 has erposed. It seems
e 1terary Prikrits had attained a fix
end of the thirg : ained a fixed norm by
P entury a.n.: henceforward they w
i orm of speech, no less artifici infinitdly mors
SE6icted i e, o : artificial, but infinitely more
’ » e
t}}ey resembled, In the 5 Elél}?kl’lt, which in general structure
; . ¢ Apa F s ‘
talects, which may have pabhramsas, or ‘degenerate’ popular
attained maturity by the end of the
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fifth to the seventh century, and which in their turn acquired]
a literary use—we have some specimens which go back to the]
tenth century—the inflectional system has been reduced nearly:
to the stage of the modern languages, though it lacks the
addition of post-positions, which is a marked characteristic of
these. .

If now we look round upon the actually existent Indo-Aryan
languages, we may distinguish first of all those which probably
never underwent Brahmanization or experienced seriously the
influence of Sanskrit. These would include most of the ‘Dard’
dialects outside the north-west frontier, but not the Kishmiriy
since Kashmir at an early period became a centre of Buddhism,
later of Hinduism. These have become known only in modern
times, and they are without literature, except folk-songs and!
stories collected orally. The Indus countries, to which belong
the Sindhi and Lahndi, or western Punjabi, were also, it seems,
| never extensively Brahmanized. The Sindhi was probably the
source of one dialect of Apabhraméa; but otherwise the litera-
ture of these countries, which has motifs either Persian or Sikh,
does not go back beyond a late Sikh period. The Pahari dia
lects of the Himalayan countries from Nepal to Kashmir aré
akin to those of Rijasthin. They have passed through the
vicissitudes of Hindu civilization, and are without independent
literature. In the old Indo-Aryan language of Nepal, which was
akin to the Maithili of Bihir, some literary works exist. .

The chief languages have a continuous literary history reach:
ing back to the fourteenth or fifteenth century, in the case of
western Hindi and Maithili-Bihiri even to the twelfth or further
They are thus somewhat younger than the chief modern Euro:
pean languages. In almost all cases their early literature consists
exclusively of ballads or religious songs, and prose is relativelj
modern. The most obvious common features of these languages
are the use of declinable post-positions to help out the old
declension of nouns, which had been reduced to a minimum !
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forms, and a preference for passive constructions in the case of
transitive verbs. In the old poetry the post-positions are often
wanting, and this renders the grammatical construction vague.
The origin of the two tendencies, which have not much prece-
dent in earlier forms of Indo-Aryan, and which are shared by
extra-Indian languages, such as Pashtfi, Tibetan, Turki, &c.,
is an interesting problem.

The main Indo-Aryan languages have thus their older periods
attested by some poetical literature. But until modern time;
they were not used, except in so far as they were adopted in the
religious poetry of sects, for higher intellectual purposes. This
region was appropriated by the Sanskrit or, in the case of
Musalmans, by the Arabic and Persian. It may even be said
that the languages did not exist. The poems were originally in
dialects, and only occasionally did some dialect, like the Braj-
bhasha of Hindi, become a standard for certain purposes. For
j:he lack of a common standard there was no correct ‘Hind?’, &c
In general use: the learned were often unable to write g,ram'-’
matically the language supposed to be theirs and used only a
patois. In mod_ern times these languages have been called upyon
R s i

ature on European lines, in which
process they have had to contend with difficulties of terminol
and language-mixture, N
Mixture of dialect has been manifold and complex. Th
absence of real frontiers in Hindustan h dP . ;
form of speech to be a transiti b e 14 e'ECh 2
The Bty e S on stage etween its I}elghbours.
e sl ;r e H}Img; and pﬂgrlmag.es has introduced
cislly Sl el as of words. Irlxtrusmns _from an offi-
oo Pcculiaritigpspireflt even in the E'dlcts of Adoka;
Shieic orlping] armes ein .a":e been domesticated outside
Wari business men n r}r;oderam'n e Classes,‘sych as the Mar-
T 5 ‘ther. of gs Sikhsn tr;:‘rixles, and by Fehglous movements,
: us all periods of the derivate
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Indo-Aryan languages have been affected by mutual ‘borrow-
ings’. But the chief and constant infusion has been, and is, fromn
the classical language, the Sanskrit. A terminology exists for the
discrimination of such loans according to the. degree of altera-
tion (i.e. on an average, the antiquity and degree of acclimatiza~
tion) of the expressions; but the process has been even more
continuous and general than the absorption of Latin and French
phraseology into English. '

Prior to the English only one foreign tongue had seriously.
invaded the speech of India. That is the Persian (with some
Turki elements): as the normal official language of the Musal-
man courts and kingdoms, it was current wherever there was
Musalman rule; and at least until the end of the cighteenth
century English administrators had to be conversant with ity
and it was familiar in the Durbars of states such as Jaipur,
Nepal, and Kashmir. In this way most of the languages came
to adopt a considerable number of political, legal, and busines§
terms, some of which are among the most familiar Indianisms
in English. The Urda, or ‘Hindustani’, current during the
nineteenth century among British administrators, soldiers, and
developed, on the basis of a Hindi dialect, as a lingus
franca in the region of the Mughal capital: it was characterized
by a free use of Persian expressions, which in high literary Urdit
overshadow the Indian element. In the sixteenth century i
developed a poetical literature (the Rekhta literature of
and other Deccan poets), and owing to its relations with Per
san it was earlier than most of the Indo-Aryan languages
attaining to literary prose.

The other culture languages which at one time or anothel
have contributed strands to ‘the web of Indian life’, the Syriagi
and later the Latin, of Christian churches, the Zend and Pabs
lavi of the Pirsis, the Arabic, the Armenian of bankers, and €
serious linguistic influence. But some:
ltiformity of thi

visitors,

forth have not exercised
thing may be said concerning the great mu
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modern .Im:lian bool’: product, when we shall have interpolated
some brief explanations concerning the use of writing. About
fifteen alphabct_s are commonly used in connexion with parti-
cular languages ineIndia: in the south Tamil, Telugu, Kanarese
Malayilam, for the corresponding languages and for "Tulu : else:
w}'lertj Bergili, for that language and Assamese, Devaniga’ri for
Hufd:,_l\iIarﬁthi, and Nepaili, Gurumukhi for Punjabi and Sindhi,
Gujarati for that language, Oriya for the language of Orissa’
th_e_Perﬂan’ character for Urda, but also for Punjabi Kash-’
miri, and Smd'hi, Tibetan for that language in various c,iialects
Note also the Singhalese of Ceylon and the Burmese, Si :
of Further India, and, f o
e , and, for completeness, the Javanese of Java
Is is only the beginning of the complication. There are vari .
ous minor local scripts which are rarely seen in pri o
the Sindhi, Multani, Savara, Thakri lfepch n gnnt’ SuCh' y
L e e, : a, and some which
s céfm sed for business purposes, but rarely for printing
: positions, e.g. the Kaithi and Mahajani
India and the Madi of the Marith e
h aritha country. Som
21{11}}11;1}3'?5, f.'or example the Sirada of Kashmir aild the Geraor}f}fr
e afml country, are employed only for Sanskri :
combinations and alternatives: Sanskrit is ori ki
. anskrit is printed preponderat-
B evanagari, but also in all the chief
e e : chief alphabets
= Ty inadequate Tamil and Persi )
€vanagari text is often se n ik
i .Sc. *en accompanied by translation or
e e ript and language, or in more than
lan n English is a second. Periodicals i
- e e 1. 1odicals in modern
lcles in Sanskrit or English. The Parsis

usuall Pl'J:.Il 1 W
' 1 t th 11 1
: €1r Pahla\-l mn Gu]ariti characters, lth. CX&gCSiS

n that lap ] .
uhammag:;sge;el;ut. son_metm.aes they retain the old writing,
and even Tamijl Pi]n il' theu'. Hindi, Punjabi, Sindhi, Kﬁshmi}i.
dialect of Bengalr § the Persian writing; whereas the Musalmar:
Province, Tamilisls usually represented by the alphabet of that
there are 4150 m occasionally printed in Telugu characters: and
any other sporadically occurring combinat,ii:xs
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of languages and scripts. Thus, even if we disregal_'d the Roma -:{
writing, which besides its employment for English and. othe 3
European languages (French in Chandcrnagore_ and Pondlc‘:hery‘!'
Portuguese in Goa, Latin in Roman ecclesiastical works? is also
the usual script for previously unwritten dialects ar}cl' is occa~'
sionally, or on principle, substituted for other writings, th
present alphabetic picture of India is elaborate 1nd?ed. The
ideal of ‘a single script for India’ is involved in certain contros
versies, and for the present is Utopian. An historical view,
though it reveals many stages of development, tends to cla_nty.
For all the alphabets native to India are descended from a single
form of writing, the Brahmi, worked out in the Aryan period$
for the most part they have preserved its excellent system and
modified only (but beyond inexpert recognition) the actual
shapes of the characters. The system, an outcome of t‘he re=
markable philological and phonological precision wherel.n the
early Indians surpassed all ancient peoples, has been of pricele
service: it has provided all the languages with an exact r‘eﬂ X
of their pronunciation, and it furnishes the phllologxsF with a
measure whereby to estimate their history. Nor has this alphas
betic legacy from Aryan India confined its benefits to t.he 1an
guages of the sub-continent. Ceylon and the Ma}ay islands,
Further India, Tibet, and Central Asia were equipped witl
exact notations, which record their pronunciation at the time:
if China had consented to adopt a similar philologic equipment;
many troublesome obscurities in its linguistic history woult
have been precluded, and its written character would have losf

its terror. ' . :
With these alphabetic resources the Indian presses print eaci

year in the chief languages, and also in Eng!ish, _(1) compositi
of modern types, newspapers, college, university, and' genera
magazines, scientific and technical perlodlcals: anld journals
Proceedings and Bulletins of Societies and Institutions, poett]
(very numerous publications, but generally short or collection
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of short poems), fiction (still restrained in amount, but includ-
ing the detgctive novel), history, records, reports, philology,
archaeology, anthropology, natural science and mathematics,
economics, politics, philosophy, school and college text-books.
Any periodical in English may contain occasional articles in the
vernacular or in Sanskrit, and any periodical in a vernacular
occasional articles in English or Sanskrit. (2) Old texts in
classical languages (Sanskrit, Prakrit, Pali, Zend, Pahlavi, Per-
sian, Arabic, Tibetan), often accompanied by commentaries and
translations in the same or in a modern language or in both.
(3) Texts in old forms of the modern languages (Hindi, Tamil,
Bengili, Gujarati, Kanarese, &c.). (4) Occasional items in
Latin (Roman Catholic), French (at Pondichery), Portuguese (at
Goa), and even Dutch; and a number in Nepali, Pashti, and
Turki. The total number of items in an annual ‘Indian Catalogue
of Books’ would probably exceed the figure for Great Britain,
while the multifariousness, as we see, would be much greater.
But, naturally, not all the publications on scientific, or even on
philological, subjects would lay claim to the maturity and cir-
cumspection of the best European work.

Probably the most spontaneous forms of literature in the pre-
newspaper age—the ballad, the song, the folk-story, the proverb—
have always been abundant in India. There are districts where
even within living memory every occurrence of local note—a
fight, a calamity, a romantic incident, the conduct of an adminis-
trator—was apt to become to the people at work in the field or
In village gatherings a theme of song. Such effusions are now
often evidenced in a printed form, for instance in the Punjab,
i‘oaillsza, in 'ch?:J Kanarese and Tamil countries. The fc:lk-story
il r::ietm ;o e th_e —rnost natural. grm:..rth: .the song, since the
ki g ofes ncit itself compose, :mp.lles aliterary background
gy ot o a class of quas.l-professxo.nal purveyors of such

- occasion for their production.

maSt quantities of folk-tales have been collected orally in
5

E
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India, both from tribes of primitive culture and from among -
the civilized peoples. Examples of the former would be such
extensive works as the Santal Folk Tales (2 vols., Oslo, 1925-7) |
of P. O. Bodding; but there are many other-collections con-
tained in ethnographical works, and a specimen for each dialect |
is given in the volumes of the Linguistic Survey. The second

class, which includes tales of ultimately literary origin, is exem-
plified by many books, some of them endeared to generations |
of Europeans in India: let us cite only Frere’s Old Deccan
Days, Legends of the Punjab by Temple and Steel, The Tales
of Guru Paramartan from the Tamil, Romantic Tales from the
Punjab by Charles Swynnerton, and The Folk-Literature of |
Bengal and other writings by Dinesh Chandra Sen. '

The great gifts which the Indians possess for story-telling,
their humour, terseness, and entire objectivity, are in the case
of the animal fable, with its criticism of life, too famous for:
any disquisition. The Pasichatantra in its various derivates,
“The Fables of Pilpay’, &c., became in the middle ages known
throughout Europe, and the Pali Fataka also seems likely to
win a world-wide audience. Proverbs and gnomic utterances,
of which there are numerous published collections in many
Indian languages, are an outcome of kindred faculties of obser-
vation and reflection.

Among the poetic genres the love-lyric is perhaps that which
comes closest to nature: a slight touch of art, and the emotional-
aesthetic utterance becomes rhythmic. But, though perhaps,
primitive everywhere, and in India, as in Greece, fairly early as
a literary form, it was preceded in both countries by poetry
having a more functional character, the ballad and the religious
hymn, implying a professional author and a more or less public
occasion. In the earliest Indo-Aryan times the profession and the
occasions already existed, and naturally they have never been

lacking since.
In a measure, therefore, the formal literature of India may

RN T TR
{ WHE BRITTSH GOWVRG
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to be taken litera
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viewed as having roots in the common life. Though the prin-
ciple of its growth has been in the main innate, it has from time
to time incorporated independent products of the same soil; and,
like the banyan, it has sent down branches which have themselves
there taken root. It is, in fact, not so much a literature as a
complex of literatures. As we have pointed out, the several
Indo-Aryan languages have their old poetry, which in some
cases has still an oral life and which scholars and societies are
engaged in editing; of the Dravidian languages, the Tamil
especially has its classical form, the Sen Tamil, with an abun-
dance of old religious writings ranking as masterpieces. The
divergent faiths of the Jains and the Buddhists (the latter no
Ion_gf:r su_rviving in India proper) have their ancient canonical
writings in Prakrit and Pali. But all these are at one point or
anothe'r adjusted into a general frame of which the vehicle is
Sanskrit. This is not to say that the other literatures have not

or hav:e not had, an independent vitality; on the contrary th;
Sanskrit has been enriched by their inheritance or inspiration:
h:aw great has been, for example, the contribution of the Dravi-
dian mtellect‘ to the philosophies, the religions, and all parts
zitzhr;af11211;1$ei1:er;tiu;eli_tself. But neither is the Sanskrit an
sk certai:} c 1 iterature has }'e.nded to assume when
i i e'\Ir‘fL o; wh.en its original dialects 19st.their
el Ep re.t e fact is rather that the Saqsknt litera-
vy b iin a 2.’1’&?::11, whos'e sources are ?H in the early
A inclependenf o and which, while it has received a number
it per reac;f;nts,NhasI aclls..o ge.nerally been their feeder
T — C:n ! oln 1an'_11te‘ra'ture ap.pro:alches it in
volume of inits stave o tl{::ﬁ.iare with it 'm ??ltl_fanousness'or
s ._}E; shiole derate. presentative of Indian mentality
Sansk:it"ﬂ;itz;naagcﬁxstmc‘tion of Vedic Sanskrit and Classical

1c period and a Classical period, is not meant
lly. Study of the Veda commenced at least as
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early as the first compilation of the Rig-Fzda and was pursued
at all stages in the development of the language down to recent
times. And, if we distinguish periods, there is a gap of five!
or six centuries between the Vedic and what 4s properly Clas-"
sical Sanskrit. As time is an important general factor, we may’
recognize periods; but preferably they may be styled the Aryan’
and the Hindu. The former, which at its outset found the
Aryans as a group of tribes in the land of the Five, or Seven,
Rivers and which ended with the overthrow of the kingdoms!
established during their advance to the borders of Assam and
Bengal, is conveniently demarked by the rise of the Nanda and’
Maurya empires in the fourth century s.c., the Grammar of'
Panini, and the invasion of Alexander. It comprises the full’
development of the Vedic religion, with its ritual, grammatical,’
and other sciences; also the beginnings of other systematic
studies, law, politics, architecture, medicine; the organization
of the Brihman caste and the caste system associated with the
ideas of dharma, or religious and social duty, karma, retribution’
of acts, and transmigration; the rise of Brahmanic theism and
tritheism and asceticism, but also of special semi-orthodox:
movements, such as the Krishnaic devotionalism (bhak#i) and:
the psychic mysticism (yoga); metaphysical speculation and,
towards the close of the period, an orgy of sophistic ‘free

belong, both essentially and chronologically, the origins of the
Jaina and Buddhist religions. The second period, much inter=
rupted by foreign invasion and domination, commenced as an
age of systematization in regard to philosophies and sciences
and of expansion and organization in the Buddhist and Jain
communities, whose scriptural canons took shape: there were
huge compilations of narrative literature in verse and in prose '
and the drama and art of the theatre were fully developed

From about A.p. 300 it becomes the Classical period, charac-
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terized by mature refinement in art, literature, and life. But
from about A.D. 700 new races begin to play a part in Hindustan,
and there is decline of vitality in the Sanskrit literature. At
the close of the period, which may be marked by the stages of
the Muhammadan conquest, the conflicts of these races and the
wars with the Musalmans revived the Epic spirit, which found
expression in vernacular ballad poetry. Under Musalman rule
the learning and literature of the Hindus became more and more
reduced to scholasticism. But in the fourteenth and fifteenth
centuries vernacular poetry emerges in religious and devotional
or mystic song, which leads up to the formation of new reli-
gious sects, Lalld Devi in Kashmir, Kabir and the Kabir Panth,
Ninak, and Sikhism,

In the sixteenth century the Chaitanya movement in Bengal
furnished fresh inspiration also for sensitive religious poetry in
exquisite Sanskrit verse; and in the seventeenth, at the court
of the Mughal Dara Shikoh, lived Jagannitha Pandita, the last
of the original Sanskrit lyricists and rhetoricians.

The Aryan Period

The Rig-Jzda, the inspired utterance of the ancient Rishis,
and doubtless the earliest literary monument of Indo-European
speech, is in fact a hymn-book, apparently in a second edition.
The main subdivisions, according to author-families, reveal its
flature as an assemblage of collections; and the interior arrange-
ment, according to the divinities invoked, the number of verses
n the_ hymns, &c., shows the compilation to have been systematic,
Eoth In its original form and in the amplified edition which we
t}T:iT C\‘ﬁhat.authority p_revailed upon the poetjfamilies to pool
" Bra(})l Htiftlons? Was it royalty in an early k}ngdom centret%
Sy Oavarrta,_ the }.mly land of Brah.mamsn'_l (.the Delhi
re]igiou;‘ S: was 1‘t_ an 1ndepc:nc}ent council of Rishis, holding

s sesslon ‘in the Naimisha forest’? Like the Greek

Omeridae, the Rishis were professionals, not (except in the case



54 Language and Early Literature

of the purobita, or family priest) officials, and their remunera<
tion took the form of presents (dakshing). Their repertoires con=
sisted of old and new hymns: they were conscious of their art, |
comparing it to that of the chariot-builder, but also of 'mspira-}
tion; there is great sameness of idea and expression, the later
hymns exhibiting many clichés from the earlier. So far as
actually appears from references to successive generations of
kings or poets, the collections did not cover a very long period.’
But mention of ‘old poets’ and legendary persons and regions!
west of the Indies, as well as development in the mythology and|
pantheon, show that the tradition of the hymn-makers had
a remote beginning. A long interval separated the old Indo-|
Iranian divinity 4pam Napat, ‘son of the waters’, from the
cosmological and agnostic speculations included in the late’
tenth book of the compilation. '

In the great majority of cases the hymns are functional, com-~
posed for ritual use: the chief normal occasions are the worshipf
of the household fire, the pressing of the soma fermentation,
dawn and evening worship. Most frequently we are unable to!
specify the rite, which in general was at least semi-public, ai
celebration, say, in the house of a chief or in a village hall, since
the communal ‘we’ is frequent, as in Pindar’s odes. But sea-:
sonal or astronomic observances may be suspected in case of
hymns to Indra or the storm gods or the wind which portray’
the weather or mythologize concerning it: in others, which
refer to battles or sacking of the towns and winning of the kine:
of the black, flat-nosed aborigines, we may have ceremonial’
preparation for battle and foray or thanksgiving after these.!
The contrition for sin which appears in hymns to Varuna and}
the deprecation of disease which appears in those to Rudra
may also have been topical or institutional, while the wedding
and funeral hymns in the tenth book declare their employment.:
But it would be unreasonable to suppose that the poet-crafts=
men did not at times yield to spontaneous inspiration or thats
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no effusions of that nature had found a way into the collection.
There are, in fact, hymns which resemble ballads in dramatic
dialogue or embody reflection.

The Rig-Feda is an old, old book in somewhat hieratic
Janguage, and very difficult of interpretation. In respect of
verbal translation a fairly advanced position has now been
reached. But the point of many allusions to legend and mytho-
logy and the psychological ‘value’ of many observations still
escapes. In this regard much remains to be dug out of the text.
But the tone is manly, sane, unexcited, and unperturbed: the god
of the household fire (4gni) is addressed with affectionate con-
fidence; the exuberant storm and battle god, the ‘“fort-breaking’
Indra, with vigorous, unsophisticating admiration; the dawn-
goddess (Ushay), the forest-goddess (4ranyani), and the god of
homing cattle and the safety of roads (P#shan) in the dusk, the sun
in his golden car and the starry heavens, with real poetic feeling;
even the contrition for sin against the eternal laws of Varuna is
frank, and thelament of the luckless gambler practically says ‘T am
a fool, but I can’t help it’. The prayer is for wealth in sons and
kine, for victory and inspiration. The verse, in several metres not
rigidly fixed syllable by syllable, is rather effectively managed by
the old poets, who know how to work an antithesis, a cadence,
a refrain, and to adapt the vigour of expression to the sense.

The Atharva-Veda, considerably later in linguistic form, in
date of codification, and in recognition, take precedence, as
regards originality of matter, over the two other constituents
of the ‘Triple Veda’, namely the Sama-Feda and the Yajus.
It represents the domestic and personal side, and the lower
levels, of the Vedic religion: the bulk consists of spells, exorcisms,
charms against disease, poison, wild animals, snakes, and insect
E;ittsi; bzit thei‘e are also rna.rriage and funeral hyt.n{ls, Ot}:.lers
Wiy fl o f{coo s and occupations, and several containing philo-
pup: retiections. In the end the prophylactic and remedial

Poses of the hymns won for the Atharvan priests a supervisory
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status in the public rituals, as repairing errors and omissions, and’
a claim to the office of high priest (purohita) in the state. /

In this essay it is impracticable to give quotations from a |
boundless literature. But, since the Rig-72da must in any case |
be exemplified, we may select from its more than one thousand
hymns one of those which have no normal ritual application, '
and from the Atharva-Feda a late popular piece, apparently a
contemporary gathd, or song, in praise of an ancient king who is |
celebrated in the Epics. The first has the form of a dialogue
between the famous Rishi and purohita, Viévimitra, and the |
rivers Vipaéd and Sutudri (Beas and Sutlej), whom he entreats |
to allow passage to his migrating tribe of Bharatas. '

Rig-Veda iii. 33
Eagerly forward from the womb of mountains
Racing, as ’twere a pair of mares untethered,
Lapping, as "twere two mother kine resplendent,
Hasten Vipa$ and Sutudri their waters.
Vifvamitra. Indra-besped, asking for incitation,
On to the main flood charioteering, go ye:
Swelling with billows, when you’re come together,
Each into other entering, O bright ones!
I have approached the stream, the best of mothers;
Unto Vipié we're come, the broad, the blessed:
Lapping, like two mother kine a calf together,
Down a joint channel fare they on united,
The Rivers. Even so are we, with full flood swelling,
Faring along the channel god-created:
Not to be stemmed is our onset speeded;

What would the Seer, calling to the rivers?
Vifvamitra. Stay for my speech mellifinous; a moment
Make, ever-gliding ones, pause in your going.

Out to the river I with loud entreaty,
Kusika’s son, have shouted, needing succour.

The Rivers. Indra raked out our passage, thunderbolt-arm:
Vritra he dashed aside, who girt the waters.
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God of the light hand, Savitar us guided;
His force impelling, move we widened onwards,

Vifvamitra. Lauded eternally be that act heroic,
Exploit of Indra, when he clove the dragon:
Through the encirclement with thunderbolt smashed he:
On moved the waters; their desire was motion,

The Rivers. Never forgotten be this saying, herald!
Thine, that shall later generations echo:

Kindly be thou to us in hymns, O Singer!
Make us not lowly in man’s world, prithee!

Vifvamitra. Fairly give heed, O sisters, to the poet,
Come from afar to you with wain, with war-car:
Fairly bend down; be of passage easy;

Be with your currents, rivers, axle-under.

The Rivers. Heed will we pay to thy words, O poet!
Come from afar art thou with wain, with war-car:
Down will I bend me, like a full-breast woman;
Like maid to bridegroom, will I yield me to thee.

Vifvamitra. Soon as the Bharatas be passed across thee (sic),
Foraying band in haste at Indra’s urging,
Forthwith let start away thine onset speeded;
Favour I crave of you (sic), so meet for worship.
Now have the foraying Bharatas passed over;
Gained had the Seer the favour of the rivers :
Swell up the more, life-giving, in fair bounty;

Fill full your udders: onward go ye swiftly!

Atharva-Veda xx. 127, 3

King of the folk united, a god all men beyond,
F\:ery one’s king Parikshit, to his good praise give ear!
W ca} has Parikshit wrought us, in highest seat enthroned’,
‘5‘; with his wife conversing, his cot the Kuru builds,
hat shall I set before you, curds, porridge, malted meal ?’
;szijoi her lord the goodwife in king Parikshit’s realm,
- ig t above seems spreading; ripe corn o’ertops the bin:
nely the people prospers in king Parikshit’s realm,

57
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The two remaining 7zdas, the Sima, merely a book of tuneg
for verses taken in nearly all cases from t.he Rig-Veda, and the
Yajur-Veda, manual of the officiating priest ‘(adbwryu)., ;
verses largely from the Rig and prose duetftlon.s and.elac
tions of its own, have an affinity to the SEeClai ritual htera._t_u e
of the next period, the Brahmanas. Obviously tune and rit al
have a tradition not less ancient than the hymns thf.:mselv
which in fact make mention of the special functionaries. Bu:
it is really only in the Brahmanas that the Fedas become Veda;
and these arid treatises, wherein was elaborated the f:ull o-i
trine of the rituals, are of capital importance in }:he hlstory_ of
Indian mentality. Prescribing in remorseless detail every actioft
and utterance in the elaborate rituals, which -Often extend
several days or even much longer, the.ir chief pr‘coccupatl‘:l
at each point is the significance, the thing s.ymbohzed.; for he
who so knows’ (ya evam veda) enjoys the fruit a'af t.he rite. The
fixed accruing of the result, which exalts the rite into a cosmit
force and mechanizes the action of the participant dmmt!:
may attest a reversion toa pre-AIyan mode of thought, exemp. -
fied elsewhere. The prayer-energy (brahma) bec?mes a sort @
mana, the hidden power which pervades the universe, and' 1{
personified form (Brahma) is the Creator. At the same t m
the old conception of the universe as.the body of a Great Persol -.
led to analysis of the parts and functions of the body on thcf On¢
hand, and the constituent parts of th.e wur'ld :imcf't th::u di .
regents on the other; and psychological dlscrlmmatlon.s we !
stimulated also by the idea of building up f?r the sacrificer
spiritual body. Preoccupation with the .sigmﬁcance of naml_

gave rise to etymologies and the notion oi.' e'ssence——th.
‘pole-hood” is the essential nature of the sacrificial pole, b
cause it was with a pole that the gods obstructed t?u: way 8
heaven.! Here and in some standing forms of explanation, whick

1 A romantic interest attaches to thisexpression. It terminat.cd t'he Sans “?:
studies of a European scholar, who, having adopted the rendering they y#p
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represent particular facts as %nstances of genf':ral truths, we hav:re
the beginnings of grammatical theory, which also appears in
certain technical terms, and of logic. The meticulous require-
ments of exactness in ritual pronunciations and intonations
developed a refined observation and scientific understanding of
phonetics, which elsewhere was not attained until the end of the
eighteenth century a.p.

The Brabmanas are discussions among priests, or instruc-
tions to pupils, concerning the procedures and significances of
their operations: the theoretical refinements led to an enor-
mous elaboration in practice. The feeble analogies and inane
(often numerical) symbolisms wad tireless repetitions, which one
scholar has attributed to actual dementia, may be regarded as
a nemesis of experts riding a theory to death. The training,
which, as we have seen, contains the germs of the Brahmanic
philosophies and sciences (we may add the ‘Veda-supplements’
(vedangas) relating to astronomy and metrics), must have
greatly helped to consolidate the order of priests into a caste;
but c.crtainly this was not all; for the practice of austerities and
asceticisms (tapas), perhaps a primitive attribute of the order,
Was an unfailing constituent of Brahmanic purity or brilliance
(Mﬁma-mrmm). Towards outsiders, royal and other patrons,
the Brabmanas exhibit no settled hostility or contempt; but
the_ rituals afforded opportunities for malignant treacheries,
:cl:tl:l}:leal: orceca.sio‘nally noted as possibilities, and thcre.is a
honourablipanga}:mn of large fees.' In general the ethic is
sense. The s 1.uman, and there is a good c%eal of common
of the boy NaChikltcrary gleams are seen in stories, such as that

» etas, who won from the god of death the secret
of ‘mmortality (Taittiriya-Brah it 8, th j
liger, of Com ya-Bra mana, i, 11. 8, the st]cct,

2 panishad), or, in the Aitareya-Brabmana

(vii, 1 .

2 3 seqq.), the long narrative concerning the sacrifice of the
€ Yipa wi G - .

Other fig] dsl;}; ;’é’:’?d- hence the yipa-ness of the yiipa', confined himself to

ning, wherein he attained distinction,
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boy Sunahsepha, which became the coronation legend of Indian
kings.
The Aranyaka, ‘Forest’, portions of Brahmanas and the Upani-
shads, originally attached to Aramyakas, introduce us to the
subject of ‘forest-dwelling’, which at a later period was the
third of the four stages (@frama) of a Brahman’s life—student,
householder, forest-dweller, homeless wanderer. The origin of
the practice, which must have been early, and its development
(perhaps not unconnected with the gradual spread of Aryans
eastward along the then densely wooded Ganges valley) demand
aspecial research. Butinall contemporaryliterature, in the Epics,
and at a far later period, the typical abode of the Brahman is
the forest settlement; there reside his students, and thence he
issues upon invitation to participate in rites, to join in tourneys
of discussion at royal courts and so forth, or as a travelling
scholar, The Greek accounts describe the Brahmans as forest-
living and state that kings consulted them by messenger: in
later times the Buddhist monasteries usually grew up in parks
and woodlands outside the city. Neither temples, which in
the late Vedic period existed in the towns and which perhaps |
encouraged the worship of the great sectarian gods, nor service
in temples had attraction for the genuine Brahman, whose duty
was study and teaching and maintaining the sacred fires. It is
intelligible that the forest settlements should have been the
scene of ascetic practices, elaborate rituals, and deeper professional
discussions intended for Brahmans alone. ,
It seems that the Aranyakas were connected with certain
solstitial rites (maha-vrata), which originally may have had the
character of a popular festival. The popular character had
slipped away, and the ritual, which contained some elements o
atonement, was for Brihmans exclusively. The texts, whose
designation is stated to mean ‘proper for study in the forests’
but may originally have meant rites ‘practised in the forest’, aré
quite similar to the Brahmanas, to which they are an appendix
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But the rite, which concluded a ceremonial ‘extending over
the year and symbolic of the year’, was of deep significance
and ‘they obtain immortality who observe this day’. It therej
fore.led naturally to the Upanishad, or session of intimate dis-
cussion concerning the more general and profounder topics
'I"hc topics are rather miscellaneous, the origin and consgtu:
tion_of th? universe, its regent powers, the d':ev—elopﬂment‘of
living species, the bodily and psychical powers of man, sleer
and dream, death and rebirth, the essence of the material 'éng 1
the spiritual. But the pervasive subject of inquirjr was an ulti-
mate ‘Self’ (atman); and the decisive moments in Indian philo-
‘sophy were reached when the Sandilya doctrine (tat tvam asi
that art thow’) declared its identity with the wsr]d-essenc’
(brabman), and when (Bribad-Aranyaka Upanishad, i, 4. 1 7
. 4. 2, etc.) it was pronounced to be beyond s;et;clﬁ.ant
cognition—for who can know the knower—and on] to b
indicated 'ur?gatively as ‘not so, not so’ (neti neti). Ayfurthei
Stage, anticipating the future Buddhism, is attained in the
Brhad-Aranyaka Upanishad (iii. 2. 13), when Yijnava
pressed by the last question of Artabhaga: i

({7 =
breat{]:: ?,iati, n:*i.r:].lli}y:a, wh:?n at death the'man.’s voice passes into fire, his
o L :13 eye into the sun, hl-s mind into the moon, his ear
5 p]ams’ v c::k y into earth, his sFlf into ether, his body hairs into
= » his locks into the trees, his blood and seed into the waters
en is the man?”? ,

replies:

‘ﬁrtabhﬁga take my ha
) ; nd: i
. ‘%?bﬁc e that’; we two alone must know these things;
mmie(n tl}ey went away and conferred. As to what they spoke of, it was
o tzct:m;ﬁ) that they spoke of ; and, as to what they commended, itwas
et e zt I: ]:_v i?mmendfd: “good one becomes through good ;crion
8h bad”. And Artabhiga, son of Jaratkaru, held his peace.:

Th ; i
g ¢ Upanishads are anything but systematic philosophy:

: ¢ : HL
Y are to Indian philosophy what the Rig-Veda is to its
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Eeligi_c_)_p. They are accumulations of anecdotes, experie :ﬁ;
and theorems. Their transitions from subject to subject, frg
terse narrative to parable and dialogue, render them more ak
to the gospels of other religions than to their systematic expe
tions. The profundity of their ideas and the processes of d
tion thereof lend them great importance in the history of
thought. But what gives to the Upanishads their unique quz
and unfailing human appeal is an earnest sincerity of to;
of friends conferring upon matters of deep concern. The so;
whatlater, metrical, Upanishads have a touch more of ‘literat
Here would be the place, in a history of Indian L
ture, for an account of the technical studies of the Brihmar
supplementary to their business of performing, expound
and sublimating rituals, i.e. of the F2dangas (Vedic sup
ments) concerning the phonetics, text, metre, etymolo
grammar, astronomy; also of the works which were compose
in extremely brief, elliptical aphorisms, containing system:
expositions of rituals, public and domestic, and of the sacred I
These works in mnemonic aphorism form, sitra, which sub
quently became a norm for enunciations of philosophies 2
sciences, have perhaps this interest, that they were pro
the first to be committed to writing, a circumstance which n
explain both their brevity and their name. The early mastt
of grammatic science in all its branches, culminating in
work of Pinini, is one of the most signal triumphs of India
intellect: it gave precision to their mental life, and it con! tr
buted greatly to the expansion of Indian culture through
method of study and through translation of their literature inf
foreign tongues. But we must omit the whole of this te :
literature in preparation for still more wholesale omissions in th
next period.
It would be strange if outside the priestly studies whick
we have exemplified the life of Aryan India had been witht
out entertainment in the form of story, poetry, or dramati€
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show. Stories, in fact, are mentioned, .under :che designation
Gkhyana, in the liturgical literature; and in the ritual there were
occasions for narrating such, and some, as we have seen, are
related in the Brabmanas. Late Vedic texts seem to refer to
an actual book, purana or itihdsa, or at least a class of composi-
tions which may have contained narratives both mythological
and legendary and historical; and of the first of these kinds an
example is preserved in a poetical text, Suparnadbyaya, of late
Vedic times, whereof a version was afterwards incorporated in
the Mahabharata. The gatha or song or narafamsa-gatha, song
in praise of a person, is perhaps exemplified in the poem cited
above. The vakovakya, or dialogue, may denote debates, such
as are represented in the Upanishads, themselves for the most
part in the form of reported conversations; but scenic dialogue
of some kind occurs in certain rituals, and elementary drama
with religious themes is indicated by references in the grammar
of Panini and his commentators. The oldest Buddhist texts are
in the form of dialogues. Of all this narrative and poetic, not
priestly, literature we can derive a conception only from the two
great epics, the Mahabharata and the Ramayana.

These two very extensive poems, mainly in the ordinary
narrative metre, the floka, but with occasional use of other
metres, and in the case of the Mahabharata even of prose,
belong essentially, and also, as regards their main contents,
€¥1r013010gica11y, to the Aryan period. They both breathe the
ar of the old Kshatriya kingdoms of northern India, prior to the
Na’}da'Maurya Empire: the Ramayana, a product of the very
:‘E‘:‘_‘ (Eastern Hindustan) where that Empire arose, betrays,

n1ts added Book I, no knowledge of the existence of the
H(?lif:llliﬁ or of its famous capital, Pataliputra (Patna), and has
e arng 0; Budd}’flsm. Not quite identical cond1t10115, Pow-
“’he;eofet 1::3 ecfcd in th{j: two poems. In' thta Mabhabharata,

; € main theme is a war of succession in the old Kuru

gdom of the Delhj region and the victor in which became
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founder of the city of Hastinapur, there are features suggesting
that the struggle was partly one between Church and State.
In the legend of the Brahman Parafu-Rama, ‘Rama with the
Axe’, who twice and thrice cleared the earth of Kshatriya blood, -
we may perhaps recognize a culmination of an opposition
between the royal and the priestly orders, due to a growing
consolidation of the latter and betrayed by some indications
in its literature. The somewhat peculiar customs and proceed-
ings of the Pandu victors in the great war and the singular
position of Krishna, a leading person, but not primarily a com-
batant, in the epic, suggest that the priestly power, in a struggle
with the old royalties, patronized new semi-Aryan races and
a new religious movement. It seems likely that the conflict,
which involved, as allies on one side or other, all the kingdoms
of middle and northern Hindustan, permanently impaired the
ancient Aryan states of the centre and prepared the situation
which existed at the time of Alexander’s invasion, with powerful
tribes in the Punjab and a Magadha Empire adjoining them on
their eastern frontier. Of all this there is in the Ramayana no
sign: in that poem Paragu-Rama makes a perfunctory appearance
and is, so to speak, politely bowed out, as if in its sphere there:
were no work for him to do. There is nothing but cordiality:
between the royal and priestly orders, and the social superiority.
of the former is attested by several indications in the Buddhist
and Jain writings. Further differences suggest that in the
countries east of the Jamna-Ganges Doab the population, less
Aryan in composition, and in a Vedic text noted as not yet
Brahmanically pure, had a somewhat different ethos from that
of the middle country. The spirit of the Mahabharata, in its
original undidactic portion, mingles with its vigorous chivalry:
an element of rough barbarity. In the Ramayana, where the
flawless ‘nobility’ of the chief characters has made them a per-
petual ideal for India, the sentiments of compassion (to which
the poem is said to have owed its origin), generosity, and dutiful=
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ness seem to prognosticate the future Buddhism with its pre-
dilection for the milder virtues, universal compassion (karuna),
and friendliness (maitri). This difference in natural ethos had
been little, it appears, affected by intercourse between the two
regions. The western horizon of the Ramayana is remarkably
limited. Except for the north-western nationality of the queen
Kaikeyi, it is bounded by Kanyakubya (Kanauj) on the Ganges
and Kausaimbi (a little west of Allahabad) on the Jamna.
Nothing is known of the old kingdoms of the Delhi region, of
the Doab, or of Avanti-Ujjain, or of the personages or events
of the Mahabharata stery. On the other hand, its royal dynasty
of Ayodhya, the Ikshvakus, has a name belonging to ancient Vedic
times, and its Brahmanical sages, Viévamitra, Vasishtha, Gauta-
ma, are the original founders of Rishi families. All this suggests
that the eastern parts of Hindustan, the kingdoms of Kofala,
Videha, and so forth, had in a comparatively early age received
an Aryan culture and had acclimatized some prominent figures
in its legends—just as subsequently the legends of Buddhism
found new homes in the trans-Indus province of Gandhira and
elsewhere—but had, perhaps for centuries, lived their own life
having little intercourse, other than Brahmanic, with the ‘middlé
country’. Its Brahmans may have been relatively few and un-
ambitious, and the social and political situation unaffected by the
struggles of the central region.

Other factors also distinguish the two epics. While both
have been constructed with materials in the form of bardic
lays, the Mabhabharata seems to embody the tradition of the
court poets (sz24) of kings and nobles, who sang mainly of war
and adventure; it may be doubted whether the same classes
of minstrels existed in the domain of the Ramayana, whose
reciters (kufilaya) are depicted as singing the story of Rama
' gatherings of Rishis and assemblages of royal sages and of
fespectable people’. Hence the Mahabharata has a more his-

torie
¥ al background, an actual war; whereas the Ramavana story
085 i
F
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has large mythological elements; southern India is a land of

great forests peopled by monkeys, bears, and monsters, and |

Ceylon, its other chief scene, an island of demons, vaguely
located. In manner also the Mahabharata is closer toits material,
retaining the bardic practice of stating everything as reported

(like the messengers’ narratives in Greek plays and Vergil’s |

account of the fall of Troy, through the mouth of Aeneas):

the Ramayana presents itself as the composition of a single great .
sage, who relates in his own person and circulates the poem

through the mouths of his pupils. In point of fact the evidence
of a single authorship and a poetic aim have given to the figure
of Vilmiki a definiteness far greater than could attach to the
diasceuast (Pyasa) of the Mahabharata and have secured for
" him the title ‘Founder of Poetry’ (4di-kavi). With him begins
the conscious poetic art, which was to culminate in the classical
maha-kavyas, whereas the Mahabharata has bequeathed its style
to masses of verse compositions, puranas, &c., more solicitous
of matter than of form.

In other respects the two poems have much similarity. They
employ predominantly the same (floka) metre, with passages
in other metres and, in the case of the Mahbabbarata, a few in

prose. They take the same slight grammatical and metrical

liberties. They both share that amiable garrulity which a critic
attributed to Homer: emphatically they are the work of poets
‘on whose lips the goddess of speech sits unexhausted even at
the end of their “Fits” (breaths)’, a sustained quality, incor-
porating perhaps the vigour and invention of generations of
predecessors, which, joined to a ripe wisdom of tone, sustains the
interest of the reader also. In description of combats and battles
both poems are brobdingnagian and unconvincing, a feature re-
curring in all the later poetry and derived, as has been ingeniously’
suggested, from mythological accounts of warring divinities.
The Mabhabharata, in its developed form four times as long
as the Ramayana, is infinitely richer in characters and incidents,
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in old legends and other episodical narrations, including a sum-
mary version of the Ramayana story itself. Here we find the
famous episodes of Nala, Savitri, and Sakuntali. It has amply
justified its own boast that:

Independent of this story no tale is known on earth,

Like support of life without dependence upon food.

This story affords maintenance to all the best poets,

Like a noble prince to servants looking for promotion.
Jointly the two epics, in the form of oral reading or recitation,
have been until modern times the main literary sustenance of
the Indian masses. Their chief characters and incidents are
familiar to both sexes from childhood, furnishing the ideals and
wisdom of common life. They have supplied the themes of,
we may say, the greatest part of the epic and dramatic literature
in Sanskrit and its derivatives; and translations or adaptations
of them arein several of the latter, such as Bengali and Assamese,
and also in Dravidian languages, Kanarese and Telugu, among
the chief ornaments of their early periods.

What of dates? For the Ramdyana a date in, say, the fifth
century s.C., suggested, as we have seen, by its geographical,
political, and social outlook, encounters opposition, due in the
first place to lack of external attestation, for example in Buddhist
books; the general regularity of the language and metre, in com-
parison with what is seen in Pali writings, tends to strengthen
such reluctance. The atmosphere of the original narratives may
be supposed to have been instinctively preserved, as would be
done in a modern version of the story of the Iliad or that of
King Arthur: and the great poet who gave to the Ramayana
1ts present form might then be assigned to, say, the second cen-
tury B.c.—not later, since in the Buddha-charita of Aévaghosha,
Who wrote in the first century A.p., the narrative style is far
more artificial. There is, however, little plausibility in such
4 View, which implies an almost superhuman consistency in a
Poem of 24,000 couplets. A higher metrical accomplishment
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was to be expected from classes of professional poets than from |
the amateur or popular verse of moralists and monks: versifica- -
tion not markedly irregular is found even in much older works,
such as the ditareya Brabmana, and regularity of language was |
certainly in the fifth century B.C. a conception very familiar '
among the learned. ;
The Mahabharata in its present dimensions, as a work of
100,000 couplets, existed as early, it seems, as, say, the fifth |
century A.D., in all probability considerably earlier, since it set, no
doubt, the fashion in respect of that size. The vast accretions of |
didactic matter, due to Brahmanic remaniements, which have been
tacked on to the original story, may belong to the same period |
(say 100 B.C.~A.D. 200) as the foreign race-names, Yavana, Saka,
Pahlava, which have elsewhere also found entrance. But the
original Bharataand Mahabharata poem, mentioned in the Vedic.
Sutra literature, is probably far older even than the Ramayana;
and beginnings of its tradition, in the form of bardic lays, will
naturally have been not greatly posterior to the actual conflict. -
It is not possible to omit here a mention of a portion of the.
Mababbarata, the most celebrated of all, which in India enjoys:
an ever-growing religious authority and which is fast becoming;
a world-Classic. If the position of Krishna is an essential feature.
in the story as it finally took shape, then the Bhagavad-gita,
“The Song of the Holy One’, is the core of the whole epic. It
is one of those ambiguous compositions, wherein a fusion of
poetical and religious inspiration presents obstacles to a clear
critical judgement. Nothing, however, can blur the sublime
poetical quality of its first conception. In the pause preceding
the outbreak of battle Krishna, acting as charioteer to Arjuna,
the Achilles of the conflict, drives out between the two armies
to survey the scene; and, when Arjuna quails at the thought
of the coming orgy of slaughter and fratricide, he revives the
hero’s spirit by a long discourse, in eighteen cantos, on the issues
of life and death, on selfless performance of a warrior’s duty ani
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a1l duties, and on absolute devotion to Krishna himself, as the
supreme divinity. The imaginative use of a situation, such as
the Iliad represents in the discourse between Priam and Helen
on the walls of Troy, shows that the germ of the poem, after-
wards expanded to its present dimensions, was contained in the
original lay—it was a product of the old bardic art, not of theo-
logical or philosophic reflection. But the theme was a splendid
one; and some successor with theological and philosophic cul-
ture, but clearly no precise thinker, developed it into the most
powerful expression of Indian religious sentiment. The beauty
of the verse and of some of the ideas (borrowed in certain in-
stances from the earlier literature), and the impressiveness of a
discourse by the Supreme Being, inculcating devotion to ‘Me’,
give to the work an unrivalled effectiveness. But the philo-
sophical notions are confused; and when, in the eleventh canto,
Krishna bids his interlocutor behold in his person the whole
manifold universe, the feeling of the original poet might per-
haps have recoiled, were it not that, as many literatures can
attest, the religions sentiment has power to dominate the
aesthetic. Concerning so famous a work, with its hundreds of
editions or translations, no more need be said. The Bhigavata
religion—the religion of devotion to a personal divinity—
whereof it is the earliest document, originated beyond question
in the Aryan period. But the poem, as we have it, breathes
the spirit of a dogmatic and propaganda age which under the
Maurya Empire succeeded the intellectual and ethical ‘sophistic’
of Buddha’s time. As we read in the Mababbarata itself:

Vedas in disaccord, still warring creeds;

Doctrine of sage from sage’s doctrine secedes:

Thought in the deep attains not truth’s abode;

Where passed a great one’s steps,’ there lies the road.

F. W. TroMmas,

% ! The translation ‘the steps of the bulk or mass of mankind’ (maba-jana)
¢ms, as was remarked by the late Professor E. B, Cowell, highly un-Indian.
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It is generally held that the study of Indian antiquities received |
its first impulse from Sir William Jones and that it was initiated
by the foundation of the Asiatic Society of Bengal in 1784.
In point of fact, Jones was one among many, including the |
Governor-General, Warren Hastings. The latter proved himself |
quick to realize the importance of this new field of interest;
without interest there can be no understanding and without
understanding administration is built on sand. It must be
clearly understood that he was strictly practical in his apprecia-
tion of the possibilities inherent in Indian studies. Above all,
it was desirable that India should be governed by her own laws.
With regard to the Muhammadans of India, as people of
the Book, they transcended nationality; for law is implicit in-
Islam. Hinduism remained to be learned and defined. A com-
mission of Pandits was, therefore, set up and it was their work,
couched in the native Sanskrit, which was translated into official
Persian, before being rendered into English by Halhead and
published in London in 1776. The method was roundabout
but well established historically in post-Mughal India, where the
records of many Hindu states are still kept in Persian. In spite
of this step forward, it was clear that the practice of the courts
was bound to provoke appeals to the original Sanskrit; hence
the official consciousness of the need for Sanskrit learning..
To administrative necessity, literary interest was added. Sir
William Jones himself translated the Sanskrit drama Sakuntala,
as well as the Institutes of Manu, and so, within a few years,
Indian literature was made accessible to European scholars and:
found a warm welcome, especially among the German Roman-
ticists. In 1785 Wilkins published his translation of the Bhaga-
vadgitd and two years later opened that treasury of romance
and fable, the Hitopadesa, to English readers. More significantly
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still, he cut with his own hands the first Devanigari and Ben-
gali types, initiating 2 new era in the literary history of India
itself. So, in 1792, the lyrical Sanskrit poem, Ritusambara, was
published under Jones’s editorship, the first Sanskrit text ever
to be printed.

Colebrooke may be said to stand at the head of the genera-
tions of professional Sanskritists, but it is worth noting that
his interests, far from being professionally circumscribed, were
enviably wide. The mere titles of his contributions to the
early volumes of the famous Asiatic Researches indicate the
comprehensive range of these pioneers in the exploration of
Indian culture. It is evident that for them, not only was San-
skrit the key to the understanding of India’s past, but that
nothing Indian, past or present, lacked interest. It was left
to later generations of grammarians to allow the study of San-
skrit to lapse into the self-sufficient specialism of the schools,
and to forget the living interest of the India that exists out-
side books.

During these significant years India became known to the
world historically as well as geographically. Jones had already
identified the Sandrocottus of the classical historians with
Chandragupta Maurya and the site of his capital Palibothra
with the modern Patna. Under Wilkins the study of Indian
?pigraphy was initiated; Colebrooke translated the Zisals Deva
Inscription on the Delhi pillar. In 1800 Dr. Buchanan, who
later took the name of Hamilton, was deputed by the Marquis
of Wellesley to make an agricultural survey of the recently
settled territories of Mysore. The practical results were so
Va_luablc that in 1811 Buchanan was appointed by the Court of
Directors to make a statistical survey of Bengal. His work is the
monument of his genius and understanding, radically influencing
the_ compilation of the District Gazetteers of a later generation,
which so magnificently transcend their immediate administra-
tve purpose and achieve monumental scholarship. Buchanan
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was not alone: work on a lesser scale was being carried out all
over India, by Salt at Kanheri, Erskine at Elephanta, Sykes at
Bijapur, and Mackenzie in the south. In this way, step by step,

the abstract place-names of the dispatches and official reports [

were correlated and established. Rennell’s small scale map-
ping was supplemented by ‘Itineraries’, the first official route-
book; finally, in 1825, appeared the earliest practicable map
of all India, published by Kingsbury, Parbury, and Allen. In
England, Daniell’s drawings, the result of an intrepid journey
round and across India, served to extend the field of interest.
Engravings and aquatints of Indian subjects became popular
and, indeed, had something of a vogue, finding a prominent
place in the boudoir Kezpsake Annuals.

After the settlement of the complex federations of middle
India at the beginning of the nineteenth century, the focus of
interest shifted to the north-west frontier. Lahore, the Sikh
capital, was the centre of diplomacy, and farther west, beyond
the reach of its sway, new and important factors had made
themselves evident. Napoleon had advertised the trans-con-

tinental route and Russia was fast becoming a bugbear. The

presence of European mercenary leaders, such as Ventura and
Court, at Lahore and elsewhere, provided a channel for scien-

tific information. Official missions played their part and the |

gentleman adventurer did not miss his opportunity. Foremost

amongst these, firstly as adventurer and only secondarily as |

an intelligence officer of the Government, was Masson, whose

admirable energy and dominating personality provided the first
survey of the debatable lands that lie between India and

Afghanistan. Not only was he gifted with the keen eyes of the
born observer, but his sense of significance was infallible, His
reports read as if they had been written yesterday, The trea-

sures he brought to notice, Greek coins and Greekish sculpture,
as Curtius later observed, opened ‘a new page in the history of
Greek art’. European scholars, imbued with the classical tradi- -
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tion, could not but turn their attention to this new and exciting
body of material. It is, therefore, evident that Indian art came
to be studied as exemplifying the extent of Greek influence in
the East, not as being worthy of consideration and appreciation
in itself. The interest was not in India, but in what light India
had to throw upon the legacy of Greece, with which the academic
mind proved itself preoccupied.

The material being to hand, the genius to handle it was not
wanting. Masson’s finds fell into the able hands of Prinsep, by
profession an official of the Mint in Calcutta, by character
the most charming of men, by genius the founder of Indian
archaeology. He had already worked successfully upon Gupta
epigraphy and now turned his attention to the bilingual
coins of the so-called Bactrian kings. Masson himself had
already identified the Kharoshthi repetitions of certain of the
Greek names and titles, such as Basileus, Soteros, Menander,
and Apollodotos; Prinsep was immediately able to extend the
series of paralle]l letters. In 1837 he was working upon the
Surdshtra Kshatrapa coins and, once more, within a few days,
arrived at a complete solution. Later he turned to the Asokan
rock-inscriptions and was able to demonstrate, in the XIIIth
Edict, Afoka’s acquaintance with the names of his contem-
poraries, the Greek kings Antiochus, Ptolemy, Antigonus,
Magas, and Alexander, thus providing concrete evidence from
which the date of the inscription may be deduced as being
€. 258-257 B.C.

Prinsep died in 1840. His mantle fell upon his young friend
and disciple Cunningham, then a junior officer of the Engineers.
H_e had from the beginning of his Indian service devoted his
?Eisurc to the study of the Indian monuments, travelling widely
In the pursuit of his hobby. He lived to see the creation of the
Archaeological Survey of India, with himself at its head as
first .Direc:or-General. The twenty-three volumes of reports
Published under his guidance, each the record of a tour of
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exploration, remain the chief source books of the subject. As |
scientific records they are outstanding, being distinguished not
only for accuracy of observation, but for that enduring quality
which only personal experience and consideration can give to
archaeology. Like Buchanan, he set an example which dccply}r:.
influenced the methods used and the ideals incorporated in the |
District Gazetteers.

In 1845 Fergusson published an account of the rock-temples
of India, the first of a series of books on Indian architecture
culminating in his History of Indian and Eastern Architecture,
published in 1875. He himself has recorded the purpose he
had in view when he undertook this great work. He writes:
‘What I have attempted to do during the last forty years has
been to apply to Indian architecture the same principles of
archaeological science which are universally adopted not only
in England, but in every country in Europe.” His pioneer sur-
vey, re-edited by Burgess in 1910, survives unchallenged as the |
text-book of the subject. It will be noted that not only was
Fergusson a professional architect and archaeologist, but that

his conclusions (again in his own words) i

‘were based upon the examination of the actual buildings throughout
the three Presidencies of India . . . during ten years’ residence in the.
East. . .. My authorities . . . have been mainly the imperishable records.
on the rocks or on sculptures and carvings, which necessarily represented.
at the time the faith and feeling of those who executed them, and which
retain their original impress to this day. . ..

Since Fergusson’s day archaeology has been granted the
status of a science. Yet, though he did without the technical
jargon of corpora, culture, and distribution, subsequent work
has not altered the general trend of his exposition; new epi-
graphical evidence has in most cases merely added precision.
A further quotation will, perhaps, indicate the source of his;
success. He writes: i
‘Greece and Rome are dead and have passed away, and we are living
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so completely in the midst of modern Europe, that we cannot get out-
side to contemplate it as a whole. But India is a cosmos in itself. . . .
Every problem of anthropology or ethnography can be studied here more
easily than anywhere else; every art has its living representative, and
often of the most pleasing form; every science has its illustration, and
many on a scale not easily matched elsewhere.’

As with Cunningham, it was the width of his experience that
made him what he was. He lived before the days of tourist-
bureaux, and travelled to learn, at first hand painfully, in
bullock-cart and on foot. Unfortunately his following words
still apply.

‘Notwithstanding’, he continues, ‘in nine cases out of ten, India and
Indian matters fail to interest, because they are to most people new
and unfamiliar. The rudiments have not been mastered when young,
and, when grown up, few men have the leisure or the inclination to
set to work to learn the forms of a new world, . , .

Meanwhile, the practical interest typical of the nineteenth
century bore fruit. The great exhibitions in London, Paris, and
Vienna advertised Indian arts and crafts. Manchester was, of
course, deeply interested in Indian textiles, a commercial but
valid interest which led to various official publications, including
Forbes Watson’s magnificent series of volumes setting forth the
textile products of India from north to south. The India
Museum came into being in London, and in 1880 Birdwood
Wrote, also under official patronage, his Industrial Arts of India.
I_ronically the interest so aroused marked a new era; industrializa-
tion was already abroad in India; the crude tones of the early
aniline dyes were already slowly but inexorably dominating the
soft but fugitive beauty of the old colours in the streets of the
cities and where the women gathered with their water-pots at
the village well., . . .

It will be seen that throughout the nineteenth century the
Study of Indian art and archaeology had steadily progressed.

“Verywhere the academic field was slowly widening. It was
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left to Lord Curzon to initiate a new era in the organization
of the study of Indian culture. Addressing the Asiatic Society of
Bengal in 1900, he said:

‘I hope to assert more definitely during my time the Imperial’
responsibility of Government in respect of Indian antiquities, to in-
augurate or to persuade a more liberal attitude on the part of those with'
whom it rests to provide the means, and to be a faithful guardian of the'
priceless treasure-house of art and learning that has, for a few years at
any rate, been committed to my charge.’ '

Thus was created the Archaeological Survey of India as it
exists to-day, with its triple obligation of conservancy, ex-
ploration, and publication. Under Sir John Marshall’s guidance
site after site was excavated, including the key sites of Sanchi,
Taxila, Sarnath, and Bhita. Finally, India won academic atten-
tion from the archaeological world as the result of the dis-
coveries at the ancient sites of Harappa and Mohenjodaro.

Apart from their intrinsic interest, such sites as Harappa and
Mohenjodiro are of great significance as indicating the anti-
quity of great cities in India, As a basis for the discussion of
both Indian archaeology and ethnology, it may be suggested:
that there is not one India, but, at least, three Indias. On the
one hand, there is the India of the large cities, which are, how='
ever, few in the land, the India of politics and commerce, once:
upon a time the India of artistic patronage. On the other hand,
there is the India of the hill and forest peoples. Between them'
lies the India of the villages, in touch with both, differentiated’
by local traditions of great antiquity, but possessing a certain’
unity born of kindred interests and occupations, the interests!
and occupations of those whose livelihood is the soil. In view'
of this, it is perhaps as well to question the validity of certain
generalizations, such as Dr. Coomaraswamy’s statement that'
‘all India can offer to the world proceeds from her philosophy’,
or Mr. Havell’s allegation that ‘the main types of Indian art
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have been derived from the Yoga philosophy’—one system in a
country that acknowledges many.

The doctrinaire’s condemnation of a literary approach to any
art, just because it is literary, is not justifiable. The formulae
of the academic aesthetician or the inspired selectiveness of the
dilettanti, both of them so certain of the purity of their appre-
ciation, are too static to reach the heart of the matter and too
small to take in actual experience. For instance, the direct
function of patronage in the arts is too often forgotten. Of
Western art, at least of the art of the great periods, it is probably
correct to say that art is the artist’s account of his reactions to
his environment, as conceived by the particular scale of values,
often transitory, which dominates his personality at the moment.
Indian art is almost entirely anonymous and it is, also, strangely
consistent. Though we are relieved of the artistic personality,
it must be confessed that we do not know very much about the
organization of the profession, except that it was on guild
lines. Guild life, local and professional, was an integral part
of ancient Indian polity and is prominent in the early
Buddhist literature. The seals of these bodies survive in
archaeology and there is, also, at Sanchi, a relief which is in-
scribed as the gift of the Ivory-workers of the nearby city of
Bhilsa. At Pattadkal, too, the name of the guild of the Sarva
Siddhi Acharyas is inscribed.

Fergusson, in his great history of Indian architecture, classi-
fied his material under religions, Jain, Buddhist, &c., and inas-
much as the purpose of a religious building, that is to say, cult,
must have a great bearing on its architecture, he was right.
However, unjustifiable references are often made to the first
and second centuries B.c., when Indian sculpture came into
being as we know it, as being specifically Buddhist, to ‘the
Buddhist period’. Early Buddhism was actually somewhat
Ppuritanical about the arts. Music and dancing, for instance,
are classed with cock-fighting as examples of minor foolishness,
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unprofitable t the wise. Though almost nothing of the wood
and sundried brick architecture of the early centuries has sur-
vived, exceptas depicted on the bas-reliefs and in literary
descriptions, ve know that it was enlivened with painted
decoration. The names of the patterns are mentioned in the |
texts; and thoe were figures of yakshas, godlings, painted on
the doorways is guardians of the entrance. At Bharhut, in the
second century B.c., the figure of the Buddha nowhere appears,
its place bein; taken by a simple, quite straightforward, un-
esoteric symblogy. The stipa, or relic-mound, however, is’
surrounded br a multitude of lesser beings of very distinct
personality, wio have found their way, as it were, in spite of
themselves, ino the service of Buddhism. Buddhism adopted:
them becauseihad to, admitted them, grudgingly no doubt, but *
with full sancion. And there were sculptors ready to portray
them in stoneand to inscribe their names. Among them are
Kuvera, guardan of the north; 877, or Sirima as she is called at
Bharhut, the goddess of fortune; Viriipaksha, guardian of the
'west, whose nime was given in the eighth century to a famous
temple at Patadkal, and Swdarfana, guardian of still waters;.
the embankmmt of one of whose haunts Chakrapalita, agent
of the governa Piirnadatta, repaired in A.p. 457. Not only are
these beings mt Buddhist, but they might with equal justice’
be described s Brahmanical, for all four have found a place in’
classical Sanskit literature. Actually they are neither, but
belong to villige India, where their descendants still survive,
ritually and pychologically.
At Sinchi, 2 century later, these godlings have lost their:
names, but pesist under the generic title of yaksha or yakshi
guardians of fie four gateways of the great stipa. Swingi
from the branthes of trees, yakshis form brackets to the ar
traves, while or the uprights on either side are yakshas, standi
beneath floweing trees, bignonia, kadamba, or mango, holdi
auspicious flovers or garlands in their hands. Between them®
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passed cac_h one of the thousands of pilgrims who attended the
great festivals (the archetypes of the mélis or fairs of modern
India), on their way to the acquisition of merit by the circum-
ambulation of the relic-mound, which was the climax of the
pilgrimage.

The inside of the North Gateway is typical of the subject-
matter of the reliefs. Here is to be seen the stapa, representing
the death of the Buddha, just as the Wheel represents his first
sermon, the pipal-tree his attainment of enlightenment, and the
rose-and-lotuses his birth. Here, on the lower architrave, is
also a jataka-story, that of the former life of the Buddha wl;en
he lived as Prince Vessantara and attained the perfect,ion of
charity, giving away his wealth, his kingdom, his royal elephant
chariot and horses, and even his children and his wife. Such un:
paralleled piety leads to the intervention of Indra, king of gods
and everything ends happily. These stories come straight fron;
the hPS of the people, although adapted to the ends of Buddhist
morality. Such is the inspiration of the work of the early period.
Bud‘dhism uses the popular, but uses it to submerge it as a
forelgn element. Just as the godlings of Bharhut lose their names
and individuality at Sanchi, within the space of two hun-
d}'ed years, so this ancient and delightful story-telling tradi-
ton s eclipsed by the growth of the canonical literature of
orthodox Buddhism. Over thirty jatakas are to be seen at
Bharhut; there are only half a dozen at Sanchi and still less
at Mathura. ’

y At Mathura, at the end of the first century A.D., a foreign
yhasty, that of the Kushans, invaders from Central Asia
established itself, and it was under their rule that the cit,
eaflﬂe(i- Ptolemy’s title 4 MéSovpa @ Oediv. !

ts fame as a religious and artistic centre is witnessed t
th:l_félc‘t that Mathura sculptures are found far afield in I;d]iaa}.’
iy e were, also, Buddhist stapas, complete with railingsand gate-

75 as well as Jain and Brahmanical shrines. Here, indeed,
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Indian iconography was created. The yakshas and yakshis of
the railing-pillars, cut in the local, mottled red sandstone, are
of the old tradition; but two innovations are visible. The
subject-matter, or story, at Bharhut and Sanchi is treated peri-
patetically, the persons of the protagonists being repeated,
according to the necessities of the plot, within the borders of
the panel or medallion devoted to it. In the Kushin reliefs the
story is displayed in separately empanelled scenes. Secondly,
the Buddha figure is everywhere. 1

Referencesare often made to the ‘Mathura school’ of sculpture;
but it is to be observed that Kushan art, and, indeed, Indian art
in general, is seldom purely local. Styles change in successive
periods and certain well-demarcated areas preserve likenesses,
In this case, the sculpture of the screen of the contemporary
Assembly Cave at Kanhéri in Salsette, near Bombay, is in the
Mathuri style, though at the other end of India.

The creation of iconography, Buddhist, Jain, and Brahmani-
cal, coincides, significantly enough, with the first evidences
of foreign influence, of the kind that produced the so-called
Graeco-Buddhist work of Gandhara, stretching across the Indus
from Taxila to Kabul, Hadda, and Bamiyan. It is clear that the
numismatic tradition set up by the successors of Alexander had
already sunk into decadence. At Sirkap and at numerous frontier
sites, such as Sari Deri and Shahji-ki-Déri, near Peshawar,
minor antiquities are plentiful, exhibiting classical influence of
a quality and period distinct from the coins. In the west layg
Parthia, the meeting-place of East and West, where the arts
of both mingled and were transformed. Later, from this cons
flict of cultures, emerged Sassanian art, with its definite values;
and, in the Indian border-lands, a hybrid concoction, usually
spoken of as ‘Graeco-Buddhist’, but which is clearly Roman an@
not at all Greek. The influence under which Gandharan sculp=
ture was brought into being is, again, clearly distinct from the;
earlier influence which produced the Harpocrates and Dionysost
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of Sirkap, and the almost unaltered classical terra-cotta figurines
of the other sites mentioned above. Working in the soft talcose-
schist of the frontier-hills Gandharan sculpture impinged upon
the Kushan work of the early first and second centuries at
Mathura. Later,in Central Asia and in Afghanistan, where good
stone was wanting, lime composition was adopted as a medium
the faces being cast in moulds and the bodies worked up on th;
stick-and-rag principle. It is significant that the pre-Gandharan
figurines from the frontier are the earliest examples of the tech-
nique of moulding known in India. That Gandharan sculpture
as a whole is hybrid is declared by the maltreatment accorded to
such familiar Indian motives as the lotus. Its decadent influence
may be traced in Kashmiri sculpture of the eighth century and
in the architecture of the unique temples in the Salt Range.

As for the process by which Indian iconography came into
being, there are some indications that the Buddhists followed
the Jains. Every future Buddha or Bodhisattva, according to
the tradition, is born with certain distinguishing marks among
them ushnisha or skull-protuberance. The problem of rcI;resent-
ing .this was obviously a matter of some difficulty. In one of the
ffalrllest of the Kushan representations of the Buddha the ushnisha
Isin the form of a snail-shell. F inally, the difficulty was disguised
b)f‘ means of the adaptation of the conventionally close-curled
hair of the Buddha-type. One minor figure at Sanchi fore-
shadows this convention, which became universal in Gandhira
and thence was carried to China. Conversely, the Kushan and
Gandharan Buddha-figure wears the orthodox monk’s robes
Thoifg.h later in Gandhira the treatment of the drapery '1';
reminiscent, as Vincent Smith pointed out, of the Lateran
Zeus. 'The Mathura ‘Buddha’ of the snail-shell ushnisha demon-
Strates an even deeper lying iconographical indecisiveness. It
Wears the orthodox robes, and is in every way a Buddha, in spite
of the fact that the dedicatory inscription describes it as a

odhisattya,

4085
G
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Artistically, the creation of these cult-images led to a break-
away from the bas-relief tradition of the ancient railing-pillars
and gateways, a change already foretold by the Sanchi bracket-
figures, which are in the round. The most famous of Kushan
sculptures is the standing royal figure, unfortunately headless,
which is identified by an inscription as being that of the great
king, Kanishka, himself.

Of all Indian sculptures, the bas-reliefs of Amaravati should be
the most familiar, for they decorate the main staircase of the
British Museum. They clearly belong to more than one period,
but demonstrate a consistent development. Here appears in
Indian sculpture, for the first time, a new sense of line that is
akin to draughtsmanship, a quick-moving sureness concerted
with a lightness of touch that is entrancing. Gesture has always
been appreciated in India, but at Amaravati a certain poised
movement or dynamic balance is discernible, the suggestion of
timeless thythm that is, perhaps, essential to all great art, a.
rhythm which might well be typified by the flow of the loose:
edge of the peplos in certain archaic Greek sculptures, notably :
the torso from Xanthos in the British Museum. Sculpture
in the round is used at Amarivati, but the interest is concen-
trated upon the small-scale bas-relief medallions and panelled
friezes that decorate the drum of the stapa. In these the treat-
ment of women is especially vivid, suggesting a parallel in the,
epithets and similes of classical Sanskrit, at this period approach~
ing formulation. The epic heroes, like most heroes, are a little:
wooden; but Damayanti is ‘like the flower that twines in the
mango’s dark branches, with slender arms, her lips like flowers,’
like buds rather, youth’s rareness in her form.” The quality
suggested is not so much a sentimental tenderness, as that
which Professor Beazley notes in Greek vase-painting and
describes as a ‘devilish elegance’. '

At Amaravati the old symbols are preserved side by sidel
with the Buddha-figure, just as the old peripatatic method of
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story-telling is found side by side with the more sophisticated
method of displaying scenes separately. Apart from this in-
novation, there is discernible a marked tendency to concentrate
the drama of the plot into a single scene. It is noteworthy that
the old method did not die out; it is the method of the Ajanta
frescoes, where, however, the drama of the single scene or
incident is dwarfed by the great cult figures of later Buddhism
and by the drama of the personalities they represent. Aparl:
from these questions of subject-matter and mythos, it is obvious
that the development of the cult-icon at Mathuri radically
altered the function of Indian sculpture. It was not merely
that a distinction was drawn between the object of worship
and its setting, as it were between the mercy-seat and the bells
and pomegranates of the décor, but that a difference was
created in Indian sculpture, which it never quite loses. Hence-
forward, there is a grand style and a lesser, decorative style, the
grand ?tyle of the formal image and the lesser style of the friezes
and minor sculptures which give form to Indian architecture
In this lesser style the Amaravati manner lives, a delicate qualit :
that might be called sentimental, if it were not so happy. 4
_Thc third and the fourth centuries remain lacunae in the
history of Indian sculpture; indeed, archaeological evidence is
almost entirely wanting. The fifth century, the climax of the
supremacy of the Gupta dynasty in northern India, has been
acclaimed as a period of supreme accomplishment in all the
arts. It was the period of what the literary historians call
the revival of Sanskrit’, to which Kalidasa js attributed. This
perhaps, explains the common use of the epithet ‘classical’ fox,'
Gupta sE:ulpture; but the word is not just. Most of the
i‘;‘;;::i:;l:m(g) I;i‘xamplesdare cu1't~icons, b}f function dcmanding
o au. : y aroun t%'le wide haloes is the delightful lesser
vl Owed to appear in wreaths of lotuses and foliage that
- c;vays fresh, and never merely fantastic. As a laudatory
name Gupta has been a little overdone. The trouble
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is that the work never quite escapes the period. The Buddhist
iconographical tradition, which provides the bulk of Gupta
sculpture, was drawing to its close in India proper. Buddhism
had lost at this period what Brahmanism has always had, the
ear of the people.

Schism came early to primitive Buddhism. Certain adherents,,
as always and everywhere, professed great concern as to the
preservation of what they conceived the original doctrine to
have been. The interests of these were ethical and discipli-
nary—and wholly personal. Their opponents, following meta-
physical inclinations, rejected the limited intentions of the
primitive tradition as being concerned only with individual
experience and wanting in humanity. Its goal was drhatship
leading to Nirvana, a negative state of emancipation from the
evils of transmigration, where, the flame extinguished, there is
* nothing left to be reborn. Other goal, or god, there was none,
for self is a mere bundle of tendencies finding its only possible:
expression in works. Furthermore, release was hard to attain..
For some few it might come intuitively. Some could preach,
but not reach, emancipation. For some the teaching of one
Buddha was not sufficient; these must await a doctrine yet
unpreached to obtain release. Such, in outline, was the doctrine,
later contemptuously known as Hinayana, the Lesser Vehicle.
The followers of the opposing Mahayana, the Great Vehicle,
formed a body of catholic persuasion: For them, not only
was Arhatship attainable, but Buddhahood—and, therefore,
the community and mankind in general were not without
grace. The misfortune of man is not merely that he is what
he is, but that he is not all that he might be. According to
the Hinayana, the Buddha is a teacher. According to the
Mahayana, he is a being, eternal and divine, proceeding from:
the infinite, who comes to sojourn among men on a mission that
knows both compassion and the means of salvation. Looking
upwards humanity may cry felix culpa— \
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So, according to the Mahbayana, the community of the faith-
ful transcends itself, for all bear the seeds of Buddhahood in
them and may attain the highest heaven of the Divine Buddhas.
These are innovations, necessitated by the doctrine of grace.
They are the unmoved prime movers. From them emanate
the Divine Bodhisattvas who create and rule, and are accessible
to intercession. Moreover, these have their feminine counter-
parts, the Taras.

So scholasticism refines upon itself, soaring into the im-
palpable. . . .

The architecture of the period was still of wood and sun-dried
bricks and is only known to us from the Ajanta frescoes, a mag-
nificent architecture, spacious and colourful, set about with
walled gardens, full of the contrast and change of light and
shade. Building in ashlar had just begun. The little Gupta
shrine at Sanchi is typical; by comparison with the sculptural
details of the Chandragupta Cave at Udayagiri near by, it may
be dated early fifth century. Distinctive and important details
are the veranda and the intercolumniation of its pillars, the
heavy eave-moulding, and the details of the sculptured doorway.
Another example is to be found at Tigowa, It is important to
note that comparisons can be drawn between these structural
shrines in India proper and certain shrines in the Gandharan
area.

_ It was in these small shrines that the images of the grow-
ing Mahayana pantheon were lodged, to be circumambulated
without the walls, for there was no room within, and to-be seen
d_lmly by worshippers. In Brahmanism the dramatic possibili-
tles of the cult were also emerging, in distinction to the mere
rtual of the Brahman household. The Divine Bodhisattvas of the
Mabayana must have prepared the way, though like ideas had
long been latent in the worship of Vishnu, who as Zasudeva in the
abstract, and in certain of his avatars in actuality, was both
8od and man, and demanded devotion from his followers. The
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conception of the ishta devata, or personally selected or, rather,
intuitively acknowledged personal deity, was also developing.

The Ajanta Caves are cut in the bent arm of the Vagha
River, where it makes its way through the broken hills of the
northern scarp of the Deccan, into Berar and the levels of the
Taptivalley. Evenin thehotweather thereare pools in the river-
bed, while a few minutes’ rain will send the river into spate for
hours, filling the gorge and the caves with noise of waters.

It is an ancient site, the earliest caves having been chiselled
from the virgin rock by the primitive communities of the first
and second centuries B.c. Architecturally these early caves are
rock-cut replicas of the wooden architecture of the day, which
has been preserved to us only in the bas-reliefs, but with astonish-
ing accuracy. The great chaitya- or assembly-caves, of which
Caves Nos. IX and X at Ajanta are examples, were not originally
ecclesiastical forms, but were undoubtedly derived from the
apsidal halls of the secular communities and guilds which play
so prominent a part in early Buddhist literature. Although the
great stipas at Bharhut and Sanchi and Mathuri had their
sculptured gateways and railings, none of these early caves
is decorated with figure-sculpture. This fact has been over-
stressed by Western scholars in whose minds the tenets of the
Western protestant schism loom large. Actually they were
freely decorated with fresco-paintings, as the surviving Chadanta.
Jataka fresco in Cave X shows. The fresco tradition, indeed,
dominated the whole conception. It is hard to realize that, as.
with ancient Greek sculpture, this beautifully chiselled, finely
finished work was brought into being only to be plastered and
polychromed. Here, as at the great sites in the holy land of
Buddhism, the st@ipa is the central object of worship. Later, in
the sixth century, in Cave No. XIX its symbology is obscured
by the colossal Buddha sculptured upon it. The living-caves:
or wiharas are cut in imitation of the four-sided structural
monasteries, universal from Sarnath to Gandhara. Simple cells,
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provided with a stone bed and a lamp-niche, are on either side.
Earlier all worship se=ms to have been centred in the chaitya-
caves. Later, each witiara has its own private chapel, cut in the
centre of the back wall, where the light from the entrance
strikes full upon the “igare of the Buddha. The later chaityas
must have been desigmed for public use during the great festivals,
which were without = coubt the main source of the brethren’s
income.

Ajantais a world i itself, aloof and shut in. In the spring,
when therains have broken and everything is green, its beauty is
surpassing. To the nurth are the two fine hill-forts of Baithal-
wadi and Abasgarh cominating strategic points, undoubtedly
ancient. But there ik 1o sign of a town or village of any size
near by. The old pillrims must have made their camp on the
green bark at the turx of the river below the caves, where there
is now a car-park. Iour miles away is the Ajanta ghat, the
ancient kighway to Asirgarh and the north. Southward lie
Aurangibad, Paithan,, Jannar, Thina, and the ports of Salsette,
om;e thronged with +he shipping of the African and Arabian
trade,

Elura 5 more accesible and more human. The Elura ghat,
a branch of the same arterial highway, actually cuts the scarp
in which the caves ar cut. Above lies the towering fortress-
hill of Daulatabad, the ‘city of wealth’ of its Muhammadan
conquerars, the ‘city of god’ of the older Hindu dynasty.
Nearer still is Roza Bhaldabad, the burial-place of Aurangzib.
Be_zlow is the modern vrlzge, where an eighteenth-century temple
still preserves the traditions of sanctity, though the caves are
deliveredover to the sightseer. As at Ajanta, an annual fair has
persisted in spite of «ll changes, and the stream that leaps the
scarp into the pool below the water-gate of the Dbumar Lena
(No. XXIII) is officially known as the Elura-Ganges. The place
15, indeed, still one of the great Saiva places of pilgrimage. If
Ajanta is to be seen st its best during the rainy season, Elura
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is the place to see the rains break; the green flows visibly over:
the hills in the wake of the clouds.
The scarp runs north and south, facing west. The Buddhist
caves, which are the earliest, lie to the south. Then follow the
Brahmanical caves, centred upon the great pile of the Kailasa,
upon the very verge of which the road winds. The Jain caves:
lie apart to the north. A comparison of the pillar-forms of the
first five caves at Elura with the latest caves at Ajanta makes it
clear that the rise of Elura coincided with the decline of benefac-
tion at Ajanta; the identity of the work is especially clear in’
Ajanta No. XXIV and Elura No. II. As the earlier Buddhist
caveswere derived from structural architecture in wood, so these
later medieval caves are closely related to the little Gupta
structural temples in stone. When it became necessary to
provide each wibara with its own private chapel, it was only
natural that structural models should be followed. The veranda
with its four pillars (in the caves, two pillars and two pilasters), |
the decoration of the doorway and the plain, square sanctum
are all reproduced in detail. In the earlier caves of this series
the image of the Buddha is cut in high relief from the living
rock that forms the back wall of the shrine; later it was cut in the
round, allowing of circumambulation within the shrine by the
officiant, but not the congregation. Later still a circumambula-
tion passage was cut round the shrine, which then stands four-
square and is an exact replica of the structural shrines. In the
Brahmanical caves the same process is followed. These take over
the form of the Buddhist vihara-cave, but have no dwelling-cells,
for there was no community to house. Thereisonly the sanctum
in which the central object of worship is at Elura, and until the
late eighth century everywhere, the phallus, the Saivalingam.
The doorways are particularly interesting. On either side,
of the architraves of the earlier medieval caves at Ajanta stand
small female figures upon mythical water-beasts, the makaras
of the ancient tradition. Elsewhere, in the Brahmanical caves
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and temples, they are identified as the river-goddesses, Ganga
and Yamuna. By nature and origin they are own sisters to the
Bharhut yakshas and the Sanchi bracket-figures. Even in these
later days they are distinguished by the trees under which they
stand, mango on the one hand, kadamba on the other. In the
later Buddhist caves, such as Cave No. VI at Elura, the place
of the door-guardians is taken by the towering figures of the
divine Bodhisattvas, Padmapani, ‘he who bears the lotus’, and
Vajrapani, ‘he who bears the thunderbolt’. The magnified
scale is significant of the dramatic tendencies of the newer
Buddhism. Over them still hang the pendent branches of the
mango- and kadamba-trees of the vanished goddesses, whose
place they usurp as guardians of the shrine. On ecither side
of the shrine-door in Cave No. I at Ajanta, Bodhisattvas appear
in fresco, exactly as we read Yakshas were painted in the ancient
architecture. Here the left-hand figure holds the rosary and is
probably to be identified with Avalokita, whose personality
somewhat overlaps that of Padmapani, but who is above all
the Bodhisattva of intercession. A fourth Bodhisattva, Man-
jusri, is also found, a little later, at Elura. It is worth noting
that there is a certain degree of uncertainty in the representa-
tion of the attributes that identify these personages. It seems
that we are actually watching their evolution, at least artistically,
in stone. Inside the shrines they guard, the cult-image is always
that of the historical Buddha, Gautama. Itis evident that the
earthly Teacher had already been transmuted, a transmutation
known to Clement of Alexandria as an historical fact, the result
of a process of sophistication parallel to the docetic heresy of
Basilides and Valentinus.

There is only one chaitya-cave at Elura, the last of its kind.
Tt maintains the apsidal plan of the old assembly-halls; but, as
in the Ajanta medieval chaityas, the older symbology of the
stipa is dominated by the colossal figure of the Buddha it
serves to shrine or frame. In this cave the large-scale icons are
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still of the Ajanta type, but the hosts of dancing dwarfs are

facsimiles from Badami, where Cave No. III is inscribed in the
third quarter of the sixth century. The Elura chaitya may,
therefore, be dated mid-sixth century. The Bidimi dwarfs ]
and certain details of the pillar-sculpture are also found in [
the earliest Brahmanical cave at Elura, the Rameshvara, though
in a slightly more advanced stage; this cave, therefore, is prob-
ably late sixth century.

Historically, the medieval caves at Ajanta and the Buddhist
caves at Aurangabid and Elura are to be associated with the
influential Vakataka dynasty of Berar, who were allies of and |
intermarried with the Guptas. At the end of the sixth century -

a new dynasty arose in the Deccan, that of the Chalukyas, whose |

seat of power was fixed for two centuries in the Canarese
country, first at Badami, then at Aihole and Pattadkal, both the

latter on the banks of the Malprabha river, a tributary of the g

Kistna. Southward they challenged the supremacy of the great
Pallava dynasty, their hereditary and not unsuccessful enemies.
Badami is a natural stronghold. T'wo great bastions of rock, -
indurated sandstone, meet there to enclose a re-entrant valley,
which has been converted by means of an embankment into a
lake. Below this embankment the houses huddle under the |
crumbling protection of double walls and a moat. Both bastions
have been strongly fortified and the fort, as Tipa Sahib’s
commanders left it, survived to see action in the nineteenth
century. In the north face of the southernmost bastion are cut |
three Brahmanical caves and a single Jain cave, Cave No. III
being dedicated to Vishuu, ‘a shrine beyond the dreams of |
men and gods’, by Mangalesa in the year a.p. 570. Itis especially |
interesting that, though this cave is specifically dedicated to
Vishnu, and its sculpture, as in the other caves, is large Vaish-
nava, the central object of worship is the Szivalingam. Again,
with reference to the fine image of Varahamurti, the Boar in-

carnation of Vishnu, lifting up the earth from the waters, in
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Cave No. II, it is worth recalling the fact that the Ramayana
and certain puranas credit Brahma with this deed. Furthermore,
in the relief on the cross-beams of Cave No. III, which display
the story of the Churning of the Ocean, Siva, Brahma, and
Vishnu are represented where in the orthodox texts Vishnu alone
should appear. It is, therefore, probable that the Brahmanical
trinity was conceived as more in unity then than now, a read-
ing which explains the extraordinary apposition of the Vaish-
nava dedication and iconography with the lingam as the central
object of worship.

On the right of the veranda of Cave No. III is a figure of
Vishnu seated upon Ananta, the serpent of eternity, which is
one of many icons of this period which are not satisfactorily
accounted for in the sestras. Sanskrit has never been the lan-
guage of India and, in any case, the supposition that these
sculptors worked book in hand is improbable. The outstanding
quality of Indian sculpture is its'dynamic speed. Furthermore,
the existence of a host of works which do not follow the sastras
disproves the allegation. It is obvious that iconography pre-
supposes the existence of icons.

The light streams through the veranda-pillars, sharply defin-
ing their bas-relief medallions and brackets. Only its re-
flection from the floor passes within. Looking back towards
the veranda from the shrine door two worlds lie before one,
the green quiet of the temple and the brilliant sunlight of the
courtyard, filled with the chatter of monkeys pelting each other
with figs. Midway, caught between dark and daylight, where
the brackets of the capitals of the veranda-pillars half catch the
light, jewelled and garlanded figures sport beneath flowering
trees. . .. It is obvious that our ideas are strangely and strictly
conditioned by the very vocabulary we inherit. So difficult is
penetration into the minds of others that we never doubt
ourselves as being acceptable examples of the human norm. Yet
any one with comparative experience knows that what may be
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construed as obsession to the one, is the natural idiom of

even hopeless. In India the life everlasting is dreaded. We
fight for continuation with oxygen and other means. The Indi
fears what he knows too well; the European fears the unknow
darkness which lies beyond consciousness. We have set m
over body; with our bright intelligence goes everything. I
India, spirit and flesh are not antithetical, even when, as in
Jainism, the latter is for a working end to be cast aside. There
is no dualism, but rather a hierarchy of functions with many
and changing values, each valid in its own time and place.
Sensation and understanding, the delightful and the mora
image and imagination are not opposed, but one, in so mu
as they are the expression of life in the liver, in any case, a matter
of a few short moments. We, of course, object to bracket
divinity with the fugitive. Protestants at heart, too often w
shut the doors of our religion against delight. In India love
decorate the temple and the fact is worthy of deeper considera-
tion than the writers of academic theses upon erotische Kumst:
gave it. Of this class of Indian sculpture no more lovely examples 3
exist than the little couples of figures that adorn the Badazm
pillar-capitals.

At Badami there are, also, many examples of structural tempies; :
of which the Malegitta Sivalaya, ‘the temple of the garland-
maker’, on the northern hill is typical. It is early seventh
century and very simple in form. In its simplicity, it illustrates:
the basic truth that it is sculpture that gives Indian architecture
its form. Medieval Indian temples from the smallest to the
greatest are built, and then sculptured, the final form deriving
directly from the sculptor’s chisel. On one side of this little ’
shrine the base-moulding with its frieze of dancing dwarfs,
the dominant motive of early Chalukyan sculpture, is unfinished,
and the sculptor’s first esquisse in sure and rapid line can still

INTERIOR OF CAVE II,

6th century a.p.
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enshrined between miniature pilasters beneath the dripstone!
moulding (Tamil, Kabodam). This proliferation of iconography,
in conjunction with the very personal quality of the cutting,
evidence of the new spirit. The phallus of the great god remains
the central object of worship, wrapped in shadows in the dark
shrine, but, for every one of the devotees who penetrates to the
steps of the sanctum, thousand remain outside. The growth
of a complicated temple ritual is paralleled by the demand for
the ishta devata. Both were undoubtedly important factors
in the growth of Indian iconography. :

Lokamahadevi’s triumph in her consort’s exploits was short -
lived. By the middle of the eighth century a new dynasty had |
arisen in the Deccan, that of the Rashtrakutas. Within a few
years of the building of the Lokesvara, the Chalukyas had suffered’
severely at their hands. Theso-called Das Avatara, Cave No. XV,
at Elura is inscribed by the Rashtrakuta king, Dantidurga, who -
in another inscription is boasted of as the founder and patron
of a Siva temple cut by heavenly powers from the rock at
Elura. This is the great Elura Kailasa, Cave No. XVI, and, em-
bodying the triumph of the Rashtrakutas, it is almost a copy.
of the Pattadkal Lokesvara. So that which was carried away
from Pallava Kanchi to Chalukya Pattadkal appears in Rashtra-
kuta Elura. Indian historians too often forget the magnitude
of these ancient empires, under-estimating the far-reaching
shock of their conflicts. In the discussion of Indian polity, |
our talk is all of kingship and caste. We forget the nations ]
of India.

The Kailasa is not merely a cave; it stands four-square in a
courtyard hewn from the solid rock, complete with gateway,
nandi-pavilion, right and left staircases, pavilions, porches, and
subsidiary shrines, formed by the chisel, sculptured from top
to bottom, without fault.

As at Ajanta the Buddhism of the day may be read from the
frescoed walls, here is displayed the Hinduism of the day, figure
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upon figure crowding in upon one, as one passes into the
courtyard. To the left of the entrance is Durga slaying the
buffalo-demon; next to Durga, Krishna is lifting up the hill of
Govardhan to protect the cowherds and their flocks from Indra’s
wrath. On the right is Vishnu on garuda, his man-bird vehicle;
next to Vishnu, Kama, god of love, with his sugar-cane, makara
standard, and his consort, Rati, desire. On the gate-posts, hewn
from theliving stone, are guardian figuresin company with Nagas.
Above towers the magnificent pile, its highest point marking
the shrine, dedicated to Siva, Lord of the Sacred Mountain;
no dedication could be more fitting. The main sculptures on
the Nandi-pavilion are empanelled between severely cut pilas-
ters, supporting floridly elaborated makara-arches. On the
north side is a particularly magnificent figure of Siva, cut with
daring simplicity in spite of the exaggerated flexure of the
pose and the decorative wealth of the arch above. In Europe
pseudo-classicism, an echo that will not die, has set limits upon
sculpture. The white ghosts of Greece, stripped of their strange
polychromy, haunt our criticism. We refine upon ourselves and
in our subtlety end by questioning the intentionally, bravely
decorative; or damn it by treating it as ‘amusing’, under the
period title of Baroque.

To the right of the main upper porch is a figure of Siva
Andbakasura, Siva slaying the demon of darkness, in which task
he was assisted by the mother-goddesses, the saptamatrikas, who
in orthodox Brahmanism are the consorts of the gods, but are
actually the native deities of village India, absorbed into Brah-
manism, as Buddhism absorbed the yakshis. It is obvious that
the medieval expansion of Brahmanism owes much to its return
to a popular tradition, neglected by esoteric Buddhism, the
living diction of India major. This popular revival preceded
the growth of the sectarianism upon which modern Hinduism
is founded. The Varaha Purana, for instance, which is a Vaish-
nava work, claims that the matrikas, who are essentially Saiva,
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are to be considered as representing mental qualities which are
morally bad, such as desire, covetousness, and anger; yet, in
modern India, every village knows them. The origins of this
academic partisanship may be seen at Elura. Surrounding the
Kailasa, in the face of the quarry from which it is hewn, is a
three-sided cloister. It is not by chance that the iconograp
of the left wing is Saiva and that of the right /zishnava. Man
of these sculptures are not identifiable in the Sanskrit tes
puranas and agamas. Some of them are repetitive. For i
stance, among the Sajva sculptures are several showing the go
and the goddess together, obviously forerunners of the Um
sahita type of later days. The cliché to apply to Indian art
‘complicated’, but these Kailasa cloister-sculptures are almo
severe, though theirs is a severity full of charm.

Our taste is so much a matter of what has been collected,
things in museums or in our own possession. We like every
thing to be labelled and easily recognizable. It is not easy
label Indian sculpture. Its range is so wide and its manner
varied. These Kailasa sculptures have a strange sense of
contemporary. There is a present imagination in them,
in experience, and as profound as wide. Masterly as the cutt
is, it is not a matter of mere technical ability, but of domin

single figures are especially memorable. The classical tradi
has made much of the presentation of the single figure in scul
ture. Like all limiting predispositions, this dogma defeats itselfi’
The development of art to-day hangs upon our willingness to-
admit that simplicity is not necessarily good in itselr. It is to,
be found here, and with no trace of the pomposity with whi
the Italianate tradition has so closely associated itself. )

So much for the grand style at the Kailasa. The lesser work |
is, also, perfect. High up on the walls of the shrine, flying figures®
hover; the pilasters are picked out with creeper-work in the =
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is a miniature frieze of little figures, some of them clearly based
upon metal-casting types, all of them delightful. The shrine
itself displays two periods of fresco-painting and it would seem
that all this carefully finished sculpture was originally all poly-
chromed.

The later cave-temples attain large dimensions. The lingam-
shrine is thrust forward into an immense pillared hall, that all
may see and hear. The Elura Dbumar Lena, Cave No. XXII,
which is late seventh century, is, perhaps, the most dramatically
placed of these great caves. Its water-gate is provided with
steps down into the pool, into which the Vel-Ganga plunges
from two hundred feet above. Up these the worshippers
passed in clean clothes, after bathing in the pool, to make their
offerings at the shrine,

The great temple at Elephanta or Garapuri, a green island
opposite Bombay, is cut on the same plan. The shrine, which
is isolated in the centre of the cave, has four doorways, each
doorway guarded by its gigantic dvarapalas. Behind it is the
great trinity, the Trimurti, or rather Mahesamurti, in which
the qualities of Brahma, the creator, and Vishnu, the preserver,
are portrayed as being absorbed by and comprehended in the
dominating personality of Siva, Lingesvara. At Elura, in the
later caves which are cut in the bank of the nullah above
the main scarp, the Trimurti is used as a reredos, that is to say,
it is cut in the back wall of the shrine behind the /ingam. In the
south in many Pallava shrines the Trimurti is replaced by a
group of the Uma-sabita type, consisting of Siva, the god-
dess, and Skanda, or Karttikeya, the son. It is interesting to
Note that it was in the south and approximately at this time
that Sankaracharya taught. It would not be untrue to say that,
when Ramanuja followed Sankaracharya, modern orthodox Hin-
duism was created. The literature upon which it is based
1s admittedly scholastic and the point of view is basically

Sectarian. As such it hardly influences the religious life of the
4085 B
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villages at all. Here the Gita is still repeated and tales from
the great epics told, and religious songs of absolute simplicit
but great beauty, are heard everywhere. . . .
* The common approach to the study of Indian art, especi
sculpture, is through the numerous sastras or iconographic:
passages of the puranic literature. These works are late,
their descriptions do not tally with the sculptures of the ear
medieval period. From the tenth century onwards iconograpk
undoubtedly became standardized, but even then it is eviden
that the sculptures vary geographically and that the nomen
ture of the various texts differs. The intentions of this literatu
are largely mnemonic, the passages serving as dbyana-shlokas,
instructing the worshipper as to how he should visualize the g
As such they obviously must post-date the sculpture and
have no bearing upon its origins. In certain cases, however, it | 4
possible that echoes of what may be described as the mem
technica of the craft have been preserved. As for symbology, it is:
obvious that in Indian sculpture symbols serve to identify icons,
while only in certain cases may the origin of the symbol be
traced to the legeud To the orthodox Hindu, who devoutly:
follows his guru’s teaching, these thmgs, as sculpture or sym
bol, merely serve to fix the mind in contemplation. To the
villager who has travelled weary miles on foot or on bullock-
cart to make his little offering at the famous shrine, each icon.
is an embodiment of the songs and stories he has known since -
he was a child. Itisa truism in India that the value is not in"
the object, but in the eyes that look at it. In many cases the
esoteric merely disguises the story. It is, perhaps, just as well toj
point out that lotuses are not primarily symbols, but real flowers, 1
not less common in India than wild violetsin Devonshire. Taken'
as a whole, Indian iconography is a medieval accretion, derived |
from a folk-idiom, eventually crystallizing out in literary form
under the influence of scholasticism. '
In point of fact, a common icon, which portrays the personali- |
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ties of Siva and Vishnu combined as Hari-Hara, is described
in the sastras and is found repeatedly at Bidami, Elura, and
Pattadkal. In early days it seems that the worship of Siv‘a. was
somewhat suspect, in spite of the universality of the l-mgam
as the central object of worship. Passages, such as that in the
Vasishtadbarma-shastra, an undoubtedly early work, which
assert that Brahmanhood is incompatible with the worship
of any other god but Vishnu, are obvious partisan interpola-
tions. The fact remains that images of Vishnu did supplant the
Sazwlmgam as the cult object in temples. The commonest
Vaishnava icon during the formative period under discussion
is that which displays the god as Trivikrama, he of the three
strides. The medieval story is typical. It tells how a certain
demon-king waxed mighty and overwhelming, so that the
gods, threatened by him, were forced to come to Vishnu for
redress. The great god took upon himself the form of a Brih-
man student, a misshapen dwarf, and appeared before the king.
Having ingratiated himself, he obtained the asking of a boon,
and all he asked was as much space as he could cover in three
steps. When the boon was granted and the water of contract
poured, then Vishnu, manifest god, displayed himself, cover-
ing all the earth in one stride and all heaven in a second.

This story, however, has ancient origins. Sanskrit has never
been the language of India and, therefore, such poetic ampli-
fications were necessary. Actually the myth derives from
Vishnu’s primeval titles in the Veda—trivikrama, he of the
three strides, urukrama, the wide-strider. The epithets of the
ancient hymn have played no small part in giving Vishnu pre-
eminence: Vishnu, the all-knowing protector, and preserver,
‘within whose three strides is contained the bliss of existence of
all living things’.

K. pe B, CopringToN,



PHILOSOPHY

OxE may divide the philosophical development of India i
three stages, pre-logical up to the beginning of the Christ
era, logical up to the Muhammadan domination of India,
1000 or 1100, ultra-logical, A.p. 1100-1700. The philosophi
contribution of the first period is to be found in the philo
sophical hymns of the /zdas, in the more mature Upanishad
in the Gita, which is something like a metrical commentar
on the Upanishads working out their ideals in their pract
bearing to life; and in the rise and growth of Buddhism

the Simkhya and the Vaieshika philosophy. From ab
the beginning of the first or second century s.c. we have

various systems of Indian philosophy, the Yoga-siitras, the Sz
khya treatises, the Mimamsa-sutras, the Brihma-satras, an
the Nyaya-sitras and their numerous commentaries and su
commentaries. In the logical period we have keen logical
discussions and dialectics of an extremely subtle character suc
as had never developed in Europe, and which are in part s
difficult that no occidental scholar has been able to mas
them.

In the philosophical hymns of the #das we come across men
who were weary of seeking mere cconomic welfare through'
religious rituals of a magical character. They wished to know
something greater than their ordinary religion and sought to.
delve into the secret mystery of the Universe—the highest and.
the greatest truth. They formed the conception of a being w. 0
is the depository and the source of all powers and forces of nature,
from whom naturewith its manifold living creatureshas emanate d
and by whom it is sustained and maintained. In spite of all the:
diversity in theworld thereis one fundamental realityin whichall |
duality ceases. The highest truth is thus the highest being, who
is both immanent in the world and transcendent. He holds the
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world within him and yet does not exhaust himself in the world.
The ordinary polytheism and henotheism of Vedic worship thus
slowly pass away, sometimes into monotheism and sometimes
into pantheism; and in this way the Vedic hymns declare the
spirituality of the world and denounce the common-sense view
of things. This view is developed in the Upanishads, which may
be regarded as a continuation of the philosophical hymns of
the Rig-Feda and the Atharva-Veda. In the Kemopanishad we
are told the story how all the presiding gods of the powers of
nature, such as fire and wind, tried their best to compete with
Brihman, but the fire could not burn a piece of straw and the
wind could not blow it away against the wishes of Brihman,
for they all derived their powers from him. We have a vivid
description in the Mundaka of how the world has emanated
from Brihman, like sparks from fire or like the spider’s web
from the spider. But the Upanishads advance the thought a
little farther. They do not merely speculate on the nature of
Brihman externally as thé immanent-transcendent cause of the
world, but they also try to demonstrate its reality in experience.
Neither the Upanishads, nor the philosophical hymns of the
Vedas, give us any reasons in demonstration of their philosophical
conception of the ultimate being. They do not raise any ques-
tion, nor give any premiss from which they drew their conclu-
sions, Their opinions are only dogmatically asserted with the
forceful faith of 2 man who is sure of his own belief. But, after
all, it is only a belief, and not a reasoned statement, and there
naturally arises the question as to its validity.

The Upanishads are driven by their inner thought to give
some grounds for such assertions. Yet there is no attempt at
logical speculations and demonstrative reasonings. The intui-
tive affirmations surge forth with the reality of the living
faith of one describing an experience which he himself has had.
They affirm that this ultimate reality cannot be grasped by learn-
ing or reasoning. It reveals itself only in our heart through
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sublime purity, absolute self-control, self-abnegation, and ces b
tion of mundane desires, Man not only becomes moral in
his relations to his fellow beings, but becomes super-moral, as
it were, by an easy control of the conflicts of his lower instincts
and desires, and By superior excellence of character. It becomes
possible for him to merge himself in an intuitive contact wi
the transcendental spiritual essence with vwhich he can im
mediately identify himself, The Upanishads again and aga
reiterate the fact that this spiritual essence is incognizable

the reasoning faculties of man and is therefore unattainab
by logic, and that it is indescribable in speech and unthink='
able by thought. The apperception of it is not of an ordina
cognitive nature, but is an apperception of the essence of ot
beings; and, just as external nature was regarded as be
held and maintained in Brihman, so the totality of our bein
our sense-functions, and thought-functions were regarded
having come out, being held and sustained in this inner being
It was also regarded as the Antar-yimin or the inner contro
of our personality—the spiritnal entity which was its root and
in which lie sustained and controlled all our vital activities an
cognitive and conative functions. We could have an appercep
tion of it only when we transcended the outer spheres of ordinan
life and penetrated into the cavern on which neither the phy:
sical luminaries nor the luminaries of thought and sense sh:
any light. Yet it wasa light in itself, from which all other light
drew their illumination. It was subtle and deep, and revealed
itself to those who attained that high spiritual perfection by
which they transcended the limits of ordinary personality.
We find anticipations of doubt as to the possibility of such a
subtle essence, which was our inmost being, becoming identical

with the highest reality of the universe from which everythi
else emanated. Various parables are related, in which attempts
are made to prove the existence of a subtle essence which 13
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unperceived by the eye. In the parable of the banyan tree we
are told how the big banyan tree can reside inside a grain-like
seed. In the parable of the salt-water it is shown that the salt
which is invisible to the eye can be tasted in saline water.
The parable of the honey shows how honey from different
flowers are so blended together in the honey of the honeycomb
that they cannot be distinguished. We have also the parable
by which Prajapati instructed Virochana and Indra how two
different states of the self can be distinguished from the cor-
poreal body, the dream self and the dreamless self, and it was
the self of the deep dreamless sleep that displayed the nature
of the eternal unthinkable within us. The deep dreamless sleep
brings us into daily contact with the eternal self within us, which
is dissociated from all changes and forms the essence of our whole
being. In the dialogue between Yama and Nachiketa, when
the latter seeks instruction regarding the fate of men at death,
he is told that when inquiry is earnestly made the true self in
man is discovered to be eternally abiding, and can be grasped
only. through spiritual contact and spiritual union. Taken in
this sense, death is a mere illusion which appears to those who
cannot grasp the one absolutereality. There are other passages in
which this absolute reality is regarded as one which is undeter-
mined in itself, but from which all our faculties and experiznces
emanate in concrete determinations. We have thus in ourselves
an epitome of the emergence of the world from Brihman.
From the subtle state of indifference in deep dreamless sleep
one suddenly awakes to the varied experiences of ordinary
life. Similarly, concrete varieties of objects have emerged into
being from the pure subtle being of Brahman, in which they
existed in an undivided and undifferentiated state. Since that
which emerges into manifold variety may ultimately lose itself
in the being of the transcendent cause, and since the trans-
cendent cause alone remains unchanged through all the pro-
cesses of emergence and dissolution, that alone is the truth, The
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multiplicity of things is false, for the truth in them is the one
abiding essence. .
The Upanishads are not philosophy, if we mean by the weo
philosophy a reasoned account or a rationalization of expe;
ences; yet they contain suggestions of rationalization as to
nature of reality from concrete experience of dreamless sle
and from ineffable mystical experience. Though ineffable, t
mystical experience is not regarded as an ecstatic communi
with the divine: it is a revelation of the subtlest essence of our
being, which lies far below the depth of the common animal man,
It is only when we transcend the limits of the ordinary biologica!
man that we can come in contact with the pure pl:ﬂrsn:m.aliti
which the Upanishads call the Atman or the self. This pure.
self is one in all and is identical with the highest reality of th
universe. It is pure spirituality and pure experience (FAana)
and, as such, the absolute concrete truth which is immanent and
transcendent at the same time in all our experiences and in all
objects denoted by it. It is infinite reality, limitless and illimit-
able. The Upanishads thus lay the foundation of all later
Hindu philosophy. All Hindu thinkers accept in more or less |
modified form the fundamental tenet of the Upanishads that
se].t: is the ultimate reality, and all experiences are extraneous
to it. '
The Samkhya is regarded as the earliest systematic attempt
at philosophy. The word Simkhya has two meanings: (i)
philosophic knowledge of wisdom, (ii) pertaining to numerals '
or numbers. The Simkhya philosophy admits twenty-five
categories. It is called by this name both for these reasons and .
in consideration of the fact that it is regarded as the earliest
formulation of rationalization of experience. The Samkhya
philosophy is attributed to Kapila, who is said to have written
the original work Shashti-tantra in sixty chapters. This work |
is now lost, and we know only the names of those chapters. We
find the elements of Simkhya even in the earliest Upanishads, ‘

2
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and we have reason to believe that the system was probably not
originally written, but underwent a course of development at
different stages and under different influences; though it is
possible that at some particular stage Kapila may have contri-
buted so much towards its systematization as to be generally
regarded as the original expounder of the system. It is generally
accepted that the Samkhya has two principal schools, the
Atheistic and the Theistic. But there are differences of opinion
as to whether the original Simkhya of Kapila was Atheistic.
The Theistic Samkhya is now associated with Patafijali and
is otherwise called the Yoga System. The Atheistic or non-
theistic School of Samkhya in its generally accepted form is
now available in a compendium of I$vara Krishna (third cen-
tury A.p.). Pataiijali is supposed to have flourished somewhere
about the middle of the second century B.c. As these twoschools
of thought gradually grew in prominence, other schools have
been more or less forgotten in later times and can only be
discovered by a critical examination of the older literature.
The Simkhya and Yoga, however, in their various forms have
profoundly influenced Hindu culture and religion in all their
varied aspects. ;

The word Prakriti means the original substance, which in
Samkhya consists of three classes of neutral entities—Sattva,
Rajas, and Tamas. These are continually associating with one
another for the fullest expression of their inner potentialities.
They form themselves into groups or wholes, and not only are
the inner constituents of each of the groups working in union
with one another for the manifestation of the groups as wholes,
but the wholes themselves are also working in union with one
another for the self-expression of the individual whole and of
the community of wholes for the manifestation of more and
more developed forms. Causation is thus viewed as the actualiza-
tion of the potentials. The order of all cosmic operations is
deduced from the inherent inner order and relations of the
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neutral reals. Relations are conceived as the functions of these
reals, with which they are metaphysically identical. Praksiti
is regarded as the hypothetical state of the pure potential condi-
tion of these reals. It is supposed that this pure potential state
breaks up into a state which may be regarded as the stuff of |
cosmic mind. This partly individuates itself as individual minds, *
and partly develops itself into space, from that into potential
matter, and later on into actual gross matter as atoms. The '
individuated minds evolve out of themselves the various sen-
sory and conative functions and the synthetic and analytic
functions called manas. The individuated minds also reveal =
themselves in the psychical planes or psychoses of the different
individuals. It is evident that the complexes formed from the
neutral reals derive their meaning and functioning through a
reference to the other or the others for the manifestation of
which they are co-operating together. This other-reference of
the reals (gunas) is their inherent teleology. But such other-
references must have a limit, if the vicious infinite has to be
avoided. In a general manner it may be said that the two broad
groups, the psychical and the physical, are working together in
mutnal reference. But the total mutual reference must have a
further reference. It is therefore assumed that there is an un-
relational element, called Purusha, as pure consciousness which
presides over every individuated mind. By a reference to this
the non-conscious psychic phenomena attain their final mean-
ing as conscious phenomena. The whole history of conscious
phenomena again attains its last metaphysical purpose in self-
annulment, by an ultimate retroversion of reference from
purusha towards the ultimate principle of consciousness, by which
the final other-reference to the purusha ceases. There must be
a stage in which the positive other-references must end them-
selves in self-reference whereby the ultimate bond of the
psychic manifestation or the psychosis with the purusha will
cease. This cessation in the history of any individual psychic
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plane marks its culmination and is regaxded as a final meta-
physical liberation of the purusha associateid with that individual
psychic plane. There are as many purushéas as there are psychic
planes. The purusha is regarded as the principle of conscious-
ness and as unrelated to its fellow purushas and also to any
of the complexes of the neutral reals. According to the Simkhya
analysis a state of awareness can be looked at from two points
of view. From one point of view it may be regarded as a rela-
tional system which holds the many separate events or consti-
tuents in an integrated whole. Any such whole is related to
other psychical wholes or states of awareness. And even any
relational constituent inside the whole may be related with
other psychical entities or wholes; but from another point of
view no state of awareness, so far as it is merely awareness, can
go beyond itself. An awareness is a final fact which rests in
itself and does not depend upon anything else for the manifesta-
tion or the elaboration of its nature. It is only with reference
to the content of consciousness that other references exist. But
consciousness gua consciousness is independent as regards both
its origin and self-revelation. A content of consciousness is
related to other contents of consciousness, but an awareness
by itself as self-revelation is not connected with anything else.
It is a final fact. It is even difficult, nay, impossible to expound

any relation between the awareness and the content. The con-

tents group together and express themselyes in a unified form

in awareness, but the awareness does not in its turn depend on

anything else for manifesting its nature. It is not the additive

results of the contents, but a final emergent which is self-suffi-

cient and self-sustained and different in niture from the content

of consciousness or from anything else of which we may speak.

A psychical structure is a relational ¢omplex. Like other

relational complexes, physical or biological, it consists of parts

which are mentally separable and which can be regrouped in

various relations; but awareness is homogeneous and has no
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parts. It is absolutely structureless and therefore unlimited

and non-relational. It is therefore called the principle of con-

sciousness. With reference to the history of psychic develop-

ment interpreted as personal experience, it may be regarded as

the principle which runs through the psychic history and gives
it meaning. Itisan aspiration of the mental history. Regarded

from the point of view of an analysis of any mental state, it is

the principle of infinitude which is the point of reference that

indirectly helps the aggregation of mental constituents for the

formation of complexes and the revelation of their meaning as
awareness, Though the constituents of any mental complex
have a relational nssus towards it, it has no such relational #isus
itself: it is complete in itself.

It has already been said that space is derived as a modification
of the reals. Time is to be regarded as having a transcendental
and a phenomenal aspect. Under the former, time is identical
with the movement inherent in the guna reals and as such it is
even prior to space. In the latter aspect, that is time as measur-
able, and as before and after, it is mental construction in which
the ultimate unit of measure is regarded as the time taken by
an atom to traverse its own dimension of space. Since all con-

ceivable objects in the world are products of the guna reals, =

and since there is no other agent, the guna reals hold within
themselves in a potential manner all things of the world, which
are manifested first in the emergent categories of cosmic psy-
chosis, ego, the eleven senses, five kinds of potential matter
and five kinds of actual matter. These together form the twenty-
five categories from the enumeration of which the Samkhya
is supposed to have drawn its name. In the field of actual
matter and the individuated mind (chit?a), as an integration of
the ego, the senses and the individuated psychosis, they are
continually suffering changes and manifesting qualities which
constitute the phenomenal world. The ultimate neutral nature
of the gunas cannot be known. All that we can know is their
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phenomenal masifestation. It hag been suggested above that
all the evoluticnary manifestations of the reals take place in
consonance with the ultimate teleplogical necessity inherent in
them, that thee manifestations shoyld be so directed as to be
in harmony with the possibility f the psychic manifestation
securing psychic experience and their ultimate disintegration
at emancipation.

It is held by the Simkhy?. that psychical experience is possible
only through a negative failure on the part of the psychic com-
plexes to represent in the content the distinction that exists
between the guna comple_xeﬁ and the non-relational transcendent
purusha. If this distinction were comprehended in the psychic
complexes there would not have keen any nisus in them as one-
sided other-reference towards the transcendent purusha. The
Yoga, which is in general agreement with the entire meta-
physical position of the Sﬁ'mkhya, thinks that the elementsleading
to a positive misconception or Misidentification of the purusha
as being of the same nature as the sy, complexes are responsible
for the possibility of the #isus and the resulting experience. This
is technically called ignorance or gyidya. Yoga further holds
that this avidy@ manifests itself or grows into the various
cementing principles of the mird emotional and volitional,
such as ego-consciousness, attachnent, antipathy, and the self-
preservative tendency. As a resle of the operation of these
principles, as grounded in 'the 4idya, the mind behaves as a
whole and acquires experience and determines itself in the
objective environment. Accordiig to both Samkhya and Yoga,
the individuated mind has a begnningless history of emotional
and volitional tendencies integried or inwoven, as it were, in
its very structure as it passes fron one cycle of life to another.
The determination of the mind ij pursuance of its end as desire,
will, or action is called karma. [t is further held that all such

determinations create potential mergjes which must fructify as
diverse kinds of pleasurable or paiify] experiences, environments,
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conditions, and the periods of particular lives in which these

experiences are realized.

The self-determining movement of the mind for the attain-
ment of liberation can only start when one begins to discover
that all experiences are painful. As a result thereof the young

saint becomes disinclined towards all the so-called joys of the
world and ceases to have any interest in the propagation of
the life-cycle. Such a cessation cannot be by death. For death
means further rebirth. The cessation of the life-cycles must
necessarily be sought in the extinction of the conditions deter-
mining the mind-structure. For this, he adopts means by
which he can invert the process of operation—that is, funda-
mental to the formation of the mind-structure, which is built
up out of the integration and co-relation of experiences. He
must destroy the working of all the laws of operation that make
mind what it is. Such a disruption of mind will be ultimately
effected with the destruction of the avidyd determining the nisus

of the mind towards the purusha. The mind-structure consistsof

the integrated content of images, concepts, and their emotional
and volitional associates, of various kinds, below the surface.
These are immediately absorbed below the conscious level as the
subconscious, semi-conscious, and unconscious. The various
elements of the psychic structure in the different levels are
held together to a great extent by ties of emotion and volition
referring to the enjoyment of worldly objects. It is these that
are continually attracting our minds. The follower of Yoga
should in the first instance practise a definite system of moral
and religious restraint, such as non-injury, truthfulness, purity,

sincerity, sex-control, self-contentment and the like, called

yamas and niyamas, for the external purification of mind.
Ordinarily all activities associated with mental life are of the
nature of continual relationing and movement. The Yogin
who wishes to invert the processes underlying the maintenance
of psychic structure arrests his mind statically on a particular
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object to the exclusion of all others, so that on the focal point
of consciousness there may be only one state, which does not
move, and all relationing process of the mind is at complete
arrest. Yoga is defined as a partial or complete arrest or cessa-
tion of the mental states. As an accessory process the Yogin
learns to steady himselfin a particular posture (@sana) and gradu-
ally to arrest the processes of breathing (pranayama). His efforts
to exclude other objects and to intensify the selected mental
state which is to be kept steady on the focal point are called
dharané and dhyana respectively. As a result of his progressive
success in arresting the mental states, there arise new types of
wisdom (prajiia) and the subconscious potencies gradually wear
out; ultimately all the subconscious and unconscious potencies
of the structural relations are destroyed, and, as a result thereof,
the avidya which was determining the nisus of the mind is
destroyed, and the whole fabric of the mind is disintegrated,
leaving the pure purusha in his transcendent loneliness (Kai-
valya), which is regarded as the ultimate aspiration of the human
mind. In the Yoga process supreme ethical purity in thought,
word, and deed is the first desideratum. When the mental field
is so prepared the Yogin attacks the more difficult bondage of
its psychological nature, consisting of the subconscious and un-
conscious forces which may drive him to sense-objects and sense-
gratifications. At each stage of meditative concentration he has
a supra-consciousness which destroys the roots of the conserved
experiences and the fundamental passions, and yet does not build
any psychological structure. This leads to the ultimate destruc-
tion of mind and self-illumination of the transcendent purusha
in an utterly non-phenomenal and non-psychological manner.

The Yoga believes in the existence of God, who is associated
with an absolutely pure mind. With such 2 mind He exerts
a will such that the evolution of the prakriti or the guna reals
may take the course that it has actually taken in consonance
with the possible fruition of the mundane and supra-mundane



112 Pbhilosophy

or spiritual needs of the individual persons. The Yoga hinks
that had it not been for the will of God, the potentialities of the
gunas might not have manifested themselves in the present order,
The Samkhya, however, thinks that the necessity inherént in
the potentialities is sufficient to explain the present order, andthé- :
existence of God is both unwarrantable and unnecessary.

The Gita, which I believe can be shown to be of pre-Buddhis-
tic origin, is a metrical interpretation of the instructions of
the Upanishads in their bearing on social life. The G7#a accepts
the four types of duties fixed for the four castes, Brahmana,
Kshatriya, Vaiéya, and Stdra, respectively, as study and sacri~
fice; fighting and the royal task of protecting subjects; looking ]
after economic welfare, agriculture and trade; and service and
the menial duties. It also accepts the final instruction of the *
Upanishads regarding the nature of the self as the ultimate
reality, and the means of the highest moral perfection as lead- "
ing toit. But at the same time it enjoins on all persons that the =
moral and social duties should be strictly followed. It argues, -
therefore, that having attained the highest moral perfection
by cleansing oneself of all impurities of passion, such as greed, =
antipathy, self-love, and the like, having filled the mind with
a spirit of universal friendship, compassion, and charity, and =8
having attained perfect stability of mind, so as to be entirely =
unaffected by pleasures and afflictions of any kind, and being =8
attached to God through bonds of love which unite him with'
his fellow beings, the true seer should continue to perform the
normal duties that are allotted to his station of life in societys
Even if he has no self-interest in the performance of his duties,
no end to realize, no purpose to fulfil, no fruition of desire =
to be attained, he must yet continue to perform all normal ==
duties, just as an ordinary man in his station of life would:
The difference between the seer and the ordinary man in thé
sphere of performance of actions is that the former through
the attainment of wisdom, the conquest of passions, the wasting
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away of all inner impurities, through the bonds of love with
God and fellow beings and through the philosophical knowledge
of the ultimate nature of the self, though dissociated and de-
tached from everything else, yet takes his stand in the common
place of humanity as represented in society and continues to
perform his duties from a pure sense of duty in an absolutely
unflinching manner. The latter, however, being engrossed
with passions and bound down with ties of all kinds, cannot take
a true perspective of life, and while performing his duties can
only do them from motives of self-interest. His performance
of duties is thus bound to be imperfect, and vitiated by self-
seeking tendencies and the promptings of lower passions.

The aim of transcendent philosophy is thus not merely
theoretical, but is intensely practical. However high a man
may soar, to whatsoever higher perspective of things he may
open his eyes, he is ultimately bound in ties of social duties to
his fellow beings on earth in every station of life. A high and
transcendent philosophy, which can only open itself through
the attainment of the highest moral perfection and which leads
one through the region beyond good and evil, again draws him
down to the sharing of common duties with the other members
of society. The attainment of the highest wisdom, which makes
one transcend all others, is only half of the circle. The other
half must be completed by his being on an equal footing with
his fellow beings. The philosophy of ‘beyond good and evil’
does not leave a man in the air, but makes him efficient in the
highest degree in the discharge of duties within ‘good and evil’.
The illusoriness of good and evil has to be perceived only for
the purpose of more adequately obeying the demands of duties
in the common social sphere. Almost all systems of Indian
philosophy, excepting the followers of the Samkara School of
Vedinta, agree in enjoining the perfect performance of normal
duties on the part of a seer.

There is a heretical school of thought which is associated

408
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with the name of Charvika, supposed to be its founder, I
also known by the name Lokayata (popular). The litera
of the system is now practically lost, and we have to dep
on the accounts of others to learn its main contents,
system had many schools, but the fundamental tenets seem
be the same. This school denied the existence of any soul
pure consciousness, which is admitted by all schools of Hin
thought. Italso denied the possibility of liberation in any fo
the infallible nature of the F2das, and the doctrine of ka
and rebirth. All Hindu schools of thought assume as th
fundamental postulates the above doctrines, and it is on acco
of their denial that this system is regarded as heretical (ndstika)
It holds that consciousness is an emergent function of matt
complexes, just as the mixture of white and yellow may p
ducered, or fermented starch become an intoxicant. Consci
ness being thus an epiphenomenon, nothing remains of
man after death. According to the Dhiirta Charvakas, in
state of life some sort of a soul is developed which is destroye:
at death; but, according to the other adherents of the Chiry
school, no such soul is formed and the behaviour of a man is
guided in responses by physico-physiological stimuli. Thus
Charvakas do not believe in the law of karma or of rebi
and they have also no faith in any religious creed or ritual of |
any sort. In the field of logic they think that since there is no
way of proving the unconditional validity of inductive proposi-
tions all inferences have only a probable value: perceptions are -
all that we can depend upon. '
Side by side with the doctrine of the Chirvika materialists we
are reminded of the Ajivaka school of Makkhali Gosila, the
sophistical school of Ajita Keéakambali, and we read also of the
doctrines of Pafichadikha, Sulabhi, and others which were also =
intensely heretical. Thus Gosila believed in a thorough-going
determinism and denied the free will and moral responsibility
of man. According to him, everything was determined by condi- |
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i _ Kefakambali also denied the law o
o anddex;:;f;!;?ﬁstheliutﬂjty of all moral eﬁorlts. In tbe
b acl:’tl tails, there is a great divergence of views in the dif-
greane siems ,of Indian philosophy regarding the concept of the
fercn;ﬁgama Stated in a general manner, the theory supposes
Ewtothe unsc;tn potency of action generally required some t_;mz
b:tl'ore it could be effective and bestow on th(? ag.en; mc:;;iees
enjoyment or punishment. Through the beginningless se -
f] ast lives, through which every one passes, the myster.lou
i oy of the action accumulated and only became partially
POtenrg from time to time. The period of life, the nature of
:’::{:1 ment and suffering in a particular life, and the e:-.'nruon(-1
mflzn}tys were determined by the nature of the karmalwhécg 1:;1 ;i
ripened for giving fruit. The unril?e store'of accumulate fatme
may be annulled by the de:‘tgnc;mrh of 1ino;ailslcae,d ;%s:rznce g
i ion, or grace of God. But there1sa ‘
:;ii?;ll’iet?zgethergthe inevitable fruit.s of the npene-d actions
can be annulled. The theory of karma 1s the founqat;?n-m‘:one
of all Indian systems of thought, except the aforesaid ercsles.
The system of thought that began with the Budd};'ai wzz
developed by his followers was rcgard.ec'l-by the ;r; us :
heretical, as it did not accept the infallibility of the Vedas :;u;1
the existence of an eternal and immortal soul. Gautama tde
Buddha was born in or about the year 560 B.C. _He ma :.1
his ‘Great Renunciation’ to solve the enigma of c-hsease an
death when he was twenty-nine years old. "I‘hc main paro‘oh:n:1
before him was how to escape from the misery of decay an
death. Then it occurred to him to ask why there are decay C;mi
death, ie. on what they depend. The reply t%lat occurr'e to
him was that decay and death could not be if there vudas cl;o
birth. Birth was conditioned by the accumw:zlated karma (deeds)
of past lives; this was conditioned by desires, and these \;erﬁ
conditioned by ignorance (avidya) of the true nature oﬁ ad
things. The early Buddhist philosophy did not accept any fixe
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ent ini i
we:t): ;s determining all reality; the only things/ it reco,
. b
mwc 'I::hunsubstftntlal phenomena, and these were called b
; e question arises, if there is
no substance or re
ll;ow are w}i: to account for the phenomena? But the hah}
en i i |
inte: are happening and passing away, and the main Ein,e:
o ie;t :w}tlh tie Buddha was to find out ‘what beirfg- W
» ‘what happening, what ? g
il g, else happens’, and “what n
; seri; e is not’. The phenomena are happening -
becom: t<? see };chat, there being certain phenomena ti I
certain others; by the ha i othl
ppening of some even
: by | ts, othe;
1::5 are produceii. This is called dependent originatic:n (P
i hei:z m}fizpuppada = Sanskrit pratitya-samutpada) Ev. E
i we have an assemblage of concomitant conditions makin
\ pf ea clial'aeararlcva of a whole. The moment such an asscmb'
1s formed it is destroyed and i :
is followed by a e
' . / s 1 y anather assemblage,
r]:?'h comes into being conditioned by the destruction oéa
fsse“oblis assemglage. It is the law of all phenomena that uni
mble together and give th :
¢ appearance of a whole whic
seems to the ignorant mind an indivisi i
seems t an indivisible entity. There i
r ; ere
uidurlsfle permanent entity anywhere; we havcyonly the (1::)
. : : ) (1]
Ew;\: tolr:sdccm'ungr into be_mg and ceasing to exist at the sam
: r}u..l and thereby conditioning the being of another com-
plex \; ‘ole; and that also ceases the same moment that it com
in iti i
an’;oth eing, and thereby conditions the coming into being of
. (=]
e }f:, complex whole. Our notion of an ego, self, or pcfsé
mogeneous permanent entity i ’
tity is thus i g
= . _ tity an illusory one
Co}:z 1:}a}ssa&ncedc>f ignorance (avidya) is the notion of oru:nes;.y in th
ex and permanence i
ot hepd nence in the'momentary. ‘When one says":l |
4 does is to refer either to all the mental con-
' }fntds,lconatlo.nal, emotional, and rational, or to any of them,
= thel eludes himself that that was “I”, Just as thcyfragranc; :
e
e :tulsdbelonged to the petals, the colour or the pollen.
i ould not say that the sensation was “I” or that th; 3
g was “I” or any of the other mental constituents was “I”.
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There are nowhere to be found in the mental constituents
tEIE ]

«] am”.
Ignorance is beginningless, for we can never point to a period

when it first started; the desire for continuity of existence and
the sorrow and suffering that come in its train are also thus
beginningless, and the mutual determination among them can
only take place in and through the changing series of dependent
phenomena; for there is nothing which can be said to have
absolute priority in time. Our false perspective, by which weare
habitually inclined to regard things as permanently existing or
ourselves as permanently existing, is the cause of all our attach-
ments and desires and consequently our bondage to the world of
experience. 1fwe could realize that there is no self, no ‘I’, there
would be no basis on which desires and attachments may be
formed. All the moral discipline involving non-injury to all
living beings, and self-control of diverse kinds, Yogic concentra-
tion and meditation are directed to one end, namely, to induce
cessation of avidya through the cessation of desires. Since each
phenomenon, mental or extra-mental, is nothing but a com-
posite complex which dies the moment it comes into being, we
have death and birth at every moment; for our lifeis nothing buta
series of successive momentary mental complexes. At death we
have a new series, which can be distinguished from the previous
one by its association of an entirely new series of body complexes.
According to Buddhism, there is thus no such entity as self that
transmigrates from one life to another, but there is the birth
of a mental complex in the succeeding life, as determined by the
last mental complex of the previous life. Each mental or extra-
mental complex by its very destruction determined the coming
into being of another complex, either similar, partly similar,
or else entirely dissimilar. From one life to another we have
thus series of complexes following one another in continual
succession—the history of the previous series determining the
history of the later series; the procession of the series of mental
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complexes is kept going through the dynamic of desires and
karma. With the cessation of desires and the destruction
ignorance the determinative function of the complexes ceas
and this leads to the cessation of the flowing series, which
regarded as the state of ultimate extinction or #irvana. The
is a difference of opinion as to whether nirvana is a negati
or a positive state, or whether it is a positive ultimate bliss,
a state of mere indifference.

As Buddhism spread and secured new converts from
Hindu circle, who wished to interpret Buddhism in the lig
of the teachings of the Upanishads, and as the logical presu
positions of the system began to be discussed, it began to
formulated in different ways, and this led to the rise of differ
schools which go by the name Maha-yana as distinguished from
the original school called the Hina-yana. Thus Asvaghosha
(a.p. 100) tried to work out a metaphysics of the indefini
from the ante-metaphysical Buddhism of the older school. -
From the soulless Buddhism he extracts the theory of
soul having two aspects in it, as pure ‘thatness’ and as under
going the cycle of birth and death. The soul in its reality mean:
the oneness of the totality of all things. Things appear in th
individuated form owing to the presence of the beginning
traces of incipient and unconscious memory of our past experi-
ences of previous lives. Nagirjuna, on the other hand, works out
a theory of pure phenomenalism or nihilism. He holds that there
is no truth, no essence in any phenomena that appear. As the
phenomena have no essence they are neither produced nor

destroyed. They are merely appearance. Everything is in
relation to some kind of position, but nothing has an absolute
position by itself. Nagarjuna enters into elaborate dialectical
discussion to show that all our concepts are relative and self-
contradictory and therefore false. His conclusion, therefore, b
is the absolute denial of all reality. It is on account of thet
negative nature of his conclusion that he is called a nihilist
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1 a ara-si 5
(anya-vadin). The phﬂosophy_ o_f .the tﬁankg:';f::a?:ziz eld
also of the same type as that ?'fNagar_lluna oug e
Jeaning towards idealism (m_;n‘;a'm-wda).. The ialecti
it i all relations, as introduced by
cisms that deny the reality of ) ) =
~oariuna and the Lankivatira-sitra, are of T.he same n
Nag}fo:c of Bradley in his Appearance and Reality, though more
a;ct;rough and trenchant. The Lankavatara-sitra, hov\reveri
takes an entirely subjectivistic attitude towards th\.E pheno(;ne:;:.‘
world and its relations, and urges that all sensations an Pnds
ceptions and their relations are created from within our mi
jective existence.
an’i‘}}::v;h?l?}szl;f;tlf idealistic absolutism that was started })y
Maitreya and Asanga and elaborat’cd by Vasubandl:iu _dcr:}:&s
the existence of the eternal objective wor}d and ends in the
affirmation of oneness of all things. The c.hffe‘re.nce ?f pe;c:};:;
tion and memory is also explained on a sxfb] ective basis, any :
difficulty of intercommunication and \llmformlty of c:.;pencncen
is solved by the theory of direct action of one Sl:lb]t?:(:t upo
another. The evolution of the subjective afnd objectl.vc cate-
gories, the individual perceivers and the ob].ect's perceived, are
held t:) be the self-creation of one thought—p}-mcxple. The transi
formation of the self-evolving thought is regard:ad as re:-z;1
by Vasubandhu, as opposed to Aévaghosha, who believed suc
transformation to be illusory appearance. The _mode of causa-
tion allowed by Vasubandhu is that of pmt:tya:m_muzpada,
which holds that the effect is a novel phenomenon distinct from
the cause, which comes into being independently of an external
excitant cause. It is entirely different from th.e parinama (trans-
formation) theory of the Samkhya scho.ol, wh1c_h means that tgc
effects produced are but transformations which were already
existent in a latent form in the causal substance. Vasubandhy,
who flourished in the fifth century A.p., anticipated and laid
the foundation of a scheme of philosophy which was later on ex-
pounded by Samkara as the Vedanta philosophy of the U, panishads.
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Buddhism, divided into various schools of logical speculations,
manifests diverse shades of conflicting thought; but there
one fundamental essence which must be regarded asunflinching}
true of all its various forms. This consists in the fact that
highest wisdom or enlightenment, which is the goal of oy
life, can be attained only through the highest moral perfection
and contemplation. Though this highest enlightenment ms
awaken in man the view that everything in the world is phe-
nomenal or mental, that there is not even a persistent self, but
that what we call self is a momentary congeries of thoughts,
ideas, emotions, and volitions, yet the imperative character:
of the performance of the moral duties and the execution of all |
our acts in consonance with the principles of universal friend-
ship, compassion, and charity is absolutely maintained. The .
example of the Buddhist king Afoka, who reigned as both a king
and a monk, sending edicts through the whole of India and his
missions through Asia, amply demonstrates the Buddhist view
of life, that we should all work for the spiritual welfare of all our
fellow beings, and the general welfare of all existent beings.
Chandragupta, who established the Maurya Empire, is said
to have died as a recluse in the hermitage of Bhadrabihu, a
Jain saint; Harsha, the great conqueror and king of mighty
fame in the sixth century, lived a life of self-abnegation and
charity. The spiritual message of India thus fulfilled itself |
through the lives of the three greatest emperors of Hindu India.
Nigarjuna, the great Buddhist preacher of Nihilism, who denied 4
all kinds of reality, yet drew from his philosophy the imperative
character of high morality. Thus he says,

‘Exhibit morality faultless and sublime, unmixed and spotless, for
morality is the supporting ground of all eminence, View as enemies
avarice, deceit, duplicity, lust, indolence, pride, greed and hatred.
Nothing is so difficult to attain as patience. Open no door for anger.
Of him who has conquered the unstable, ever-moving objects of the six
senses, and of him who has overcome the mass of his enemies in battle, =
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‘e praise the first as the greater hero. Thou, wh0_ knowest the
S 1‘; bepindiﬁerent to.all the worldly conditions of gain andlloss—
. ';eas and suffering, fame and dishonour and blame and praise. I_f
hafllj 4 w;:re to seize your hand or your dress, you would extinguish it
; dresubdue it. Even thus endeavour to eliminate desire, for there
an ) . -
is no higher necessity than this.

It will thus be seen that, though the Gita :u?d the Nxhlhstxc;
Buddhism are based on two fund.':tmcn:cally different types (1)
metaphysical opinion, yet in practical life th.ey are ccmpletehy
unanimous in their instructions. A Buddhist saint when he
attains his highest enlightenment through- moral endeavour
has to devote his life to the welfare of all bf:’mgs.. ]
Though the chief emphasis of the Vaideshika and Nyiya
systems of thought may ordinarily appear to be Rlaced el;c-
where, yet keener analysis would show that in their case also
the ultimate aim is fundamentally the same—the attainment
of salvation through moral perfection. A large number f’f
sub-schools associated with various religious sects developed in
India through a form of eclectic admixture of Vedanta, Sﬁmkhy-a,
and Yoga together with the Bhagavata theor.y of love. .But in
all these systems the central idea is the same, viz. the attainment
of transcendent moral perfection and of the perfect social
behaviour induced by it. '
There is another vein of thought which runs thrm'lgh Indian
minds, probably from pre-Buddhistic times, ant.l which may be
regarded as being in some sense a corollary ar}d in a-nother sense
asupplementary to the attitude and perspective of life dcsc1:1bed
above, This attitude consists in the lowering of emphasis on
one’s limited self-sense as egoism or selfishness in the consequent
experience of equality with all men and the developpent (:'if a
spirit of love towards them and towards God, who manifests hl‘fll-
selfin the persons of all men. The cultivation of love of humam_t}_r
was one of the dominant characteristics not only of the Gita
and Buddhism and Jainism, but also of Yoga and most systems
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of Indian theism, such as those of Riminuja, Madhva, Nim. |
barka, and others. The Vishnu-Purina says that to look upon
all beings as equal to one’s self and to love them all as one would |
love one’s own self is the service of God; for God has incarnated
himself in the form of all living beings. The Christian principlél
oflove and equality is anticipated in Buddhism and Bhigavatis:ni'ig
which flourished in India long before Christ; but the force of
innate sin is not emphasized in it as it is in Christianity.
Limitations of space forbid me to enter into the varioug,:i
logical concepts and philosophical creeds, criticisms of thought
and dialectic developed in the semilogical and logical epochs of
the evolution of history of philosophy in India, which could
be demonstrated as anticipating similar doctrines and modes. i
of thought in medieval and modern philosophy. Phjlosophy-s."':
developed in India continuously for about three thousand years
over a wide tract of the country, and a large part of it still
remains unexplored and unexplained in any modern language.
A careful reader of Indian philosophy who is fully acquainted =
with Western philosophy is naturally agreeably surprised to see
how philosophic minds everywhere have traversed more or less
the same path and how the same philosophical concepts which
developed in later times in Europe were so closely anticipated
in India. An illustration of this may be found in the address
delivered by the present writer before the 6th International
Congress of Philosophy in 1924, in which anticipations of
the dominant ideas of Croce’s philosophy were shown from
Dharmakirti and Dharmottara, the Buddhist writers of the
ninth century. But it is impossible to dilate on this here, I
have therefore made no attempt to trace in any detail the R
philosophical legacy of India. My chief effort in this chapter &
has been to show the Indian conception of the bearing of
philosophy to life, which has been almost uniformly the same
in almost all systems of Indian philosophy and which has always
inspired all philosophy and all religion. That philosophy should
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i ly a theoretic science, but should mould our
no;ir?;?s?mfﬁz; :nd should drive us through the hard struggles
ZI; moral and spiritual strife on the onward pa_th of self-realiza-
tion and should ultimately bring us back again to the l?vlelrcf)f
other men and make us share the common duties of social life
ina perfected form and bind us with ties of sym.pathy and love
to all humanity—this is the final wisdom of Indian thought.

S. N. Das Gurera.



CASTE AND THE STRUCTURE OF SOCIE

TrE division of mankind into groups based on fundament
differences in disposition, capacity, and character is 2 comme
feature of society all over the world. Such groups have a te;
dency to isolate themselves into separate classes holding inter-
course chiefly among themselves; but the evolution of a cas .
system postulating hereditary orders functioning within rigidly
circumscribed spheres of social intercourse and yet sharing thy
large life of the community is a phenomenon peculiar to the
organization of Hindu society; including as it does an elabora
code of ceremonial purity and defilement, unapproachability -
and untouchability, commensal restrictions and connubial pro-
hibitions, penance and excommunication.
In other communities the principal factors determining cla
and status are wealth, pedigree, or profession. In the case o
Hindus, however, membership of a caste is determined by
birth. Whereas in other countries social barriers separating class
from class are being swept away by rapidly changing conditions
in the social, industrial, and political order of society, in India
many of these remain impregnable. The hereditary classes
into which the Hindu community is divided still refrain from
eating or intermarrying with those not of their caste. Their
differences are taken to be innate, such as cannot be annulled.
No one hopes to raise his or her caste in this life, but every one
stands in danger of lowering it by neglect of ceremonial, or by
intercourse with unclean people. Hence the elaborate code of
pollution, penance, and purification; hence also the penalty 1
of loss of caste for infringement of regulations and established
usages. y
How important a part caste plays in the social life of the people
is vividly brought out in the conversation which the author of It j
The Peoples of India had with Chandra Sen, a Bengali poet.
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Asked if he would attempt a definition -cf what a Hindu was, t};e
oet, after many suggestions, all of which had. to be abando.ne 3
En c:losel' examination, came to the conclusion that a foxdu
was one who was born in India of Indian parents ox: both sides
and who accepted and obeyed the rules of his caste. e,
At the head of the hierarchy stands the Brabman (priest);
at the bottom the Szdra (serf). Betwee'n .t!w two there stoc.:d,
according to the original four-fold division, the Kshatriya
(warrior) and the Vaisya (husbandman or trader). At. t}.u:. pre-
sent time instead of these four classes we find a multiplicity of
castes and sub-castes. Food and water oﬁ'(-ered b}: a memf?er
of a caste inferior to one’s own is taboo. So is marriage outside
one’s own caste. Even sitting, or travelling, with a -m.embe'r of a
lower caste was once sternly forbidden, but the injunction 1s
no longer generally observed. The idea. thatl persons belonging
to certain groups were, without exception, impure and caused
pollution by their touch and even by tht_zlr look, or presence, has
exercised a powerful influence, and still materially influences
the social relations of the different groups. Even now membt?rs
of the privileged orders indulge in pun.ctilios abox{t .ceremomal
defilement, rendering the task of social ar.ld political ref?n:n
exceedingly difficult. The most extraordinary characte:nstlc
of the Indian institution of caste is, however, the denial of
certain civil and religious rights to a large number of people.
Born to slave for the superior orders, the Sﬁfira 1"1:15f for cen-
turies, carried on his forehead the mark of inferiority, while
some castes remain ‘untouchable’. .

It was not so in the ancient times when the first picture-of
the life of the Indo-Aryans was drawn in the Rig-Feda, the
earliest record of the Vedic period which ended about 600 B.C.
These hymns introduce us to a united people led by their priests
and kings, knit together in a bond of common ‘bmtherhood.
There is nothing in the earlier portion of the Rig-Fzda about

I 1. D. Anderson, The Peoples of India, p. 33.
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hereditary status or occupation, no exaltation or degradatio i
no taboo on breaking bread, no ban on intermarriage, no penah‘jy( j
of interdiction. It marked an epoch when the Aryans stood
united as one community. There was, no doubt, the broad:'-.-,
division of society into classes: Brihman (priest), Kshatriya
(noble), and Vaidya (husbandman). Later we are introduced
to Sadras or serfs, but this division marked merely orders
socially distinct yet not isolated. "
How, then, did the Brahmans come to be exalted as the gods

of the earth, and the Sudras looked down upon as the confirmed
serfs of the privileged classes? Whence originated social in-
equalities and social segregation, and what made the law-givers
set up barriers of untouchability > Numerous theories have been
put forward by Indian and European scholars. Some have 4
stressed ethnological distinctions; others have traced the origin
of the system to the racial struggle during the Vedic age between
the fair-complexioned Aryan conquerors and the dark-skinned
aborigines; others again have emphasized common occupation
or division of labour as the chief, if not the sole, basis of caste;
some insist on excluding all influence of race and religion from
the factors determining the origin and growth of the system,
while others point to the influence of tribal differences, espe-
cially among the non-Aryans, upon Hindu culture and social
organization, an influence which survived the diffusion of a
common Aryan culture. An attempt will be made to solve
this sociological problem by a joint appeal to history and
tradition.

Early Beginnings
Far back in the dim ages there lived somewhere in Central
Asia, or in southern Russia as some authorities surmise, a num-
ber of human families callel Aryans. Man then lived with
nature. Upon the physical forces around him he depended for
food and shelter. To him these hidden powers appeared to be
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pulsating with .1ife; and he appeased and adored them with
prayers and sacrifices. . . 5

In course of time, either because ltherc was a great increa g
in their population, or because their hom_eland was rendere
uninhabitable by extreme cold, they migrated s?uth?vard_s.
Society was still unsettled. There were constant migrations in
search of new lands. One of these cntcret.i India by.the passes of
the north-west. At the time of their arrival t.hey lived a simple
life. The father of the family was its head; his sons and grand-
sons lived with their wives and children under the same ro.of.
Their wealth consisted of their cattle. Milk a:nd butter w1t'h
grain constituted their staple food, although animals were sacri-
ficed and eaten. The father of the family acted as priest Qf his
own household. He lighted the sacred fire and offe?:cd sacrifices
to the gods. On his death the duty devolved on his son. Even
during those early days considerable importance was att-ached
to ceremonial purity and ritual, the subseq.uent ela]::oratlon of
which during the later Vedic period gave rise to notions of de-
filement, which were largely responsible for a long process of
differentiation and the ultimate ramification of the divers groups
into castes. Before that there was only a broad division into
classes; there were the priests who performed sacrifices; there
were the chieftains who fought; there were the rest, represent-
ing the mass of the people, who were husbandmen; but there

Were no castes.

Clash of Cultures

Then commenced an era of conquest. Crossing the Sutle'j,
the Indo-Aryans marched eastwards 'fowards., the Gange'tlc
valley, in which developed civilized Hindu kingdoms. With
the expansion of territory and growth of numbers, Fhe‘once
simple organization of society became c?mplex and.l?trlcate.
This was a period of constant struggles with the aborigines and
between different racial elements and types of culture. The
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dusky natives of the soil are referred to in the hymns as
nosed, of unintelligible speech, worshipping no god, offe
no sacrifice, and following strange and repulsive customs. Long:
after they were subdued, the distinction between the conquerors
and the conquered endured. A certain admixture of blood was,
however, inevitable. Year after year witnessed a confusion i
the social order calling for safeguards for the maintenance of
purity of the race and the preservation of the ancient tradition,
However ridiculous the conceptions of that ‘aristocracy of
eugenics’ may appear to be to the opponents of the theory of
orgamc mequahty, the sages of the Vedic age considered it im-
perative to view every social questlon in the light of its effect
upon race purity. Of still greater importance, however, was
the maintenance of the integrity of their faith and the obser-
vance of its ritual. 3

Rise of the Priestly Class

On the performance of the elaborate religious rites and on the
perpetuation of the time-honoured traditions hung the pros-
perity, and even the very existence, of the commonwealth. The =
mystic and miraculous hymns and liturgies had to be preserved
and handed down from father to son by word of mouth. Their
sanctity depended not merely on their words or general sense,
but also on every accent rightly placed. There was a need for
men who could specialize in the study of the texts, comprehend
the symbolic meaning of the ritual, and assist in the perpetua-
tion of this textual tradition. b

Members of the priestly families devoted themselves to this
task. It required laborious study and detachment from worldly
pursuits. The word was holy; holy also should be the earthly
repositories of such treasure. This ideal was constantly before
the eyes of the Brahman. Self-control and self-culture enabled
him to uphold the standard of purity and renunciation essential
for the manifestation of brahma, or the divine within him.
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Brahmanhood was thus a matter of personal qualities and attain-
ments rather than of descent ; but, as priestly functions gradually
became the monopoly of a single class, it closed its door against
the intrusion of others.

The literature of the time shows that the Brahman advanced
claim after claim to the sacrosanct privileges of his caste. With-
out his help even a monarch’s offerings were not acceptable to
the gods; nor was a ruler’s safety on the battle-field assured
without his prayers. He added, moreover, to the king’s punya,
or merit. It was believed that the sixth part of the punya
accumulated by a Brahman by sacrifices and good deeds went to
the credit of the ruler of the land. It was even suggested that
the king ruled by the authority delegated to him by the Brih-
man.. Such ascendancy of the sacerdotal class must have been
due to the Hindu’s concern for personal salvation; and his con-
viction that such salvation could not be secured without the
performance of religious rites and recital of the Vedic formulae
by the Brahman.

Rise of the Kshatriyas

In the earlier days royal families owned land and cattle, just
like ordinary people. There is nothing in the Rig-Fzda to
indicate the existence of a separate noble, or warrior, class.
Indeed, no special military order was then called for, as it was
still a custom for freemen to take up arms, whenever necessary,
in defence of the State. However, with the expansion of terri-
tory, a line of demarcation came to be drawn between the ruling
classes, including the nobles who had led the tribes to conquést,
and the commons. The king’s retainers, many of whom were
probably connected with him by blood, received large shares
of the conquered territory. It was neither possible nor neces-
sary for them to cultivate such lands with their own hands.
That work was relegated to others. Thus grew up a separate
class of warriors. Originally applied to those who were guardians

4085 K
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of the king’s person, the term Kshatriya came to denote
tectors of the entire kingdom and the established order
things.

The Norman Conquest of England shows the manner in
which subjugation of a nation by foreigners creates a royal caste,
The Kshatriyas afford another illustration. They inclu
not only the members of the royal houses and their kins-
men and nobles, but also the royal military vassals and feudal |
chiefs corresponding practically to the barones of early English
history.! ‘Had the Moghuls or the present Englishman been
without an organized priesthood,’ says one of the authorities .
on the subject, ‘and had they accepted the Briahmans
their spiritual guides and taken pains to adopt elevating sacra-
ments, they also could have formed one of the Kshatriya |
castes.’? - '

The Vaifyas

They were, however, a unit merely in name, a conglomeration
of different groups with different functions. Pastoral pursuits
and agriculture were their normal occupations, but trade and
industry also claimed a large number of them. The Vaisya was
advised to learn the values of precious stones and metals and
other commodities, to acquire a knowledge of different languages,
and to be conversant with the conditions obtaining in different
countries and the prospects of business. There were also various
other professional classes in the Rigvedic society, such as ratha-
kara (chariot-maker), takshan (carpenter), kuldla (potter), and
karmara (blacksmith). They all enjoyed the status of respectable
citizens. As yet there were no hard-and-fast rules prescribing
their specific functions. 3

! Vedic Index, vol. ii, p. 203.
2 Shridhar V. Ketkar, History of Caste in India, p. 94.
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The Sadras

Below these three orders were the Sadras, or serfs. In the
carly portion of the Rig-Fzda there is no mention of this class.
Instead, we are introduced to Dasyu, or Dasa, both as aborigines
independent of Aryan control and as subjugated slaves. Only
in the later portion, the Purushasikta (hymn of the Primordial
Mal) the Studra appears for the first time. In this hymn also
we find the earliest reference to the origin of the four orders in
which society was then divided, an origin which suggested the
idea of specific creation of each order: “The Brahman was his
(Creator’s) mouth; the RZjanya was made his arms; the being
(called) the 7aifya, he was his thighs; the Sadra sprang from
his feet.’ :

The last order embraced not only the subjugated serfs, but
also all those who were beyond the pale of the Aryan state.
The ruling tribes that neglected religious rites and ceremonial
were also drawn into the orbit of this caste. Thus the line of
demarcation which separated the Sudras from the rest was not
one of race, but of sacrament.

Such social gradation was the inevitable result of expansion
and progress. It marked merely the normal evolution of the
constitution of the family. Every individual had his own place
and value in the organization. The different classes represented
merely the different phases of its development and culture.
While contributing its service to society within the sphere
assigned to it, each participated in the larger life of the con-
federacy of the different groups.

Organization in Iran

Evidence of such functional differentiation of men thrown
upon the collaboration of others and made dependent on them
15 found also in the sacerdotal literature of ancient Iran. In
the earliest Iranian society known to us there were three classes,
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namely, Atharvan, Rathaeshtar, and Vistriya, priests, war
and agriculturists. Later we are introduced to the comp
group of four orders, the last one being Huiti, or artisans. W
two such advanced parallel organizations of society are fo
in two different societies in two different countries, their orig
might well be ascribed to the common heritage of ideas 3
civilization inherited from their ancestors who lived togeth
during the early period of Indo-Iranian unity. In fact, if we
accept the account, given in the Shahnama of Firdausi, of the
early organization of society in Persia, the origin of the fourfold
division according to profession can be traced to the initiative
of King Yima, in whose reign the Aryan people lived as one
family in their ancient homeland. There was then such
enormous increase in mankind, as well as flocks and herds, that
Airyana Vacjab could no longer contain them. Thrice the
illustrious king led his overflowing subjects southwards, ‘in the -
way of thesun’.? The Avestan texts represent the prophet Zara-
thushstra, not Yima, as the originator of these social divisions,
but later tradition associates Yima’s name with their foundation,
and Firdausi adopts this view in his Sh@hnama.2 If this be cor-
rect, it would appear that such an organization of society was
one of the ancient institutions of civilization which the early
Aryan settlers took with them and developed in India. !
The seers of the early Vedic period knew nothing of caste.
Delve as much as one may into the literature of the period, one
discovers only classes, not castes. The elements which go to
form castes were, however, there, so that gradually a gulf was
created between one order and another. For a long time, how-
ever, the conception of social segregation and untouchability
was repugnant to the genius of the people, who sought unity in
variety and dissolved variety in unity. Each class was regarded
as an integral part of the whole fabric of society. Each submitted
! Vendidad, 2. 19-19.
2 Vide Zoroastrian Civilization, by M. N, Dhalla.
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cheerfully to the special functions and duties .assigr{ed Fo.it'
Even the Sadra appears to have been content with his n.:usswn
in life; and there were no agitators al_)road to sow in the
minds of the proletariat the seeds of d:sscontenf:. There ap-

eared to have been a tacit understanding that different classes
of individuals stood at different stages of evolution and tha.t,
therefore, the duties, modes of life, and rules of condluct app.h-
cable and helpful to each must necessarily differ. The differentia-
tion was, however, regarded only as a means to an end, not an
end in itself. It assigned to each individual his due position
in the social order; it regulated his relations with other members
of the community, and provided means for his orderly develop-
ment, eliminating possibilities of a clash of interests between
master and servant, landlord and tenant, capital and labour,
state and subject.

The four classes are mentioned in later Vedic literature as
varnas. Since varna, which means colour, is also used as an
equivalent of caste, many a scholar has been led to ascribe the
origin of caste to the fair-skinned conquering Aryans’ pride of
blood. But in the Rig-veda the term varna is never applied to
any one of the classes. There it is used in its literal sense and the
entire Aryavarna, or the Aryan population, is shown to differ
from the Dasavarna, or the population of the aborigines, not
only in colour, but also in physical features, speech, religious
usages, and customs. The distinction of class, therefore, rested
not on colour (varna), but on innate tendencies.

According to Hindu philosophy divine energy manifests itself
in different degrees according to the preponderance in each per-
son of one or other of the three gunas, or fundamental qualities,
which make up the prakriti, or nature, of an individual. These
gunas are (1) sattva, or light, which fully reveals brabma or
the divine element within, and stands for purity; (2) rajas, or
Passion, which partially veils the brabma within, and promotes
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activity; (3) tamas, or darkness, which obscures the brabmg
within, and produces stolidity. In everything that springs from |
nature there are these three gunas striving for mastery.! The .
temperament of an individual is determined according to the
predominance in him of one or other of these three constituent
principles. If sattva is not allowed to be overcome by ‘passion’
or ‘darkness’, one secures the blessing of serenity; from this
springs concentration, which in its turn leads to subjugation of
the organs of sense and, finally, to atmadarianayogyata, fitness
for beholding the Self. i
It follows, therefore, that for his own salvation as well as for
social efficiency an individual should be allowed to develop .'3
along the lines best suited to his natural endowments and that
he on his part should perform the duties assigned to him in
accordance with the predominant quality of the strand in his
nature. The well-known episode of Arjuna in the Bhagavad-
gitd is a typical illustration of this philosophy of life. Dismayed, ;":
he refuses to fight; but Krishna, the preacher, prevails upon him =
to discharge the duty proper to his Kshatriya caste. )/
There is nothing, however, in the whole body of Sanskrit
literature to show that the caste system was deliberately devised
as a means to attain the coveted end of realizing the divine
within man. The doctrine of the gunas merely helped to give
a rational explanation of the phenomenon, when the original
fourfold classification hardened into a rigid system, and when
the rapidly multiplying castes attached undue importance to
outward form. A remarkable and almost unique feature of Hindu
culture is the process of minute analysis and synthesis to which
it subjects from time to time the phenomena which leave their
impress upon the senses and the mind and the unchangeable
soul. Such an exposition has helped succeeding generations to
grasp the significance of the philosophic doctrines underlying
the social and religious systems of a race excelling in spiritual

U Patanjali, iv. 15.
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speculation and metaphysical subtleties. The same process was
isible in the attempts made to create a new philosophy of
caste. It would scarcely be fair to describe such analysis and
synthesis as an artificial rationalization composed centuries after
the origin which it professes to explain. The doctrine of the
three gunas, elaborated by Kapila, who probably preceded
Buddha by about a century and founded the earliest or the
Samkhya school of Hindu philosophy, appears to have been
foreshadowed in Vedic literature. In the tenth book of the
Atharva-Veda we read: ‘Men versed in sacred knowledge know
that living Being that abides in the nine-petalled Lotus Flower
(i.e. the human body) enclosed with triple bands (or three
strands) and bonds which the three qualities (or gunas) enclose.’
It is possible, as suggested by Muir, that there may be here the
very first reference to the three gunas afterwards expounded in
Indian philosophical speculations.? '

The learned authors of 7zdic Index of Names and Subjects
have characterized the relation between the later and the
earlier periods of the Vedic history of caste ‘as the hardening of
a system already formed by the time of the Rig-Fzda’. Whether
the system had ‘already been formed’, or whether it was merely
in the process of formation in the Rigvedic age, we have no
authentic evidence to prove or disprove; but it is beyond dis-
pute that by the end of the Vedic period each of the four original
orders had evolved into a caste, and had come to constitute its
own special and exclusive social world. Each was distinguished
by its origin and its sacraments.

The Vaiéya formed the basis of the organization of state and
society, On this basis the two superior orders, the Brihman
and the Kshatriya, rested; while all the three groups were
superior to the Sudras. The ecclesiastical order claimed pre-
€minence as constituting the spiritual power of the land; but

1 . ‘ . gl 1 i
o Man in India (article on ‘Caste, Race, and Religion in India’, by Sarat
andra Roy), vol, xiv, no. 2, pp. 193-4.
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the wealth and martial prowess of the temporal power alsol
demanded recognition. There were terrible feuds between
two forces. At last, however, a policy of give and take appe
to have composed their differences. It was realized that o
the union of the two could uphold the order of society. ‘I
association of the Brahman and the Kshatriya in the sacres
hymns shows that the gulf separating the two classes was not
wide as that which severed the commoners from the spiri
lords of the earth. It was declared that the Kshatriyas could :
prosper only with the assistance of the Brahmans and that only |
the combination of the two could uphold the moral order
society. In such an alliance, however, the dominating part
was necessarily the Brahman. Gautama laid down that when
king and a Braihman passed along the same road, precedence on
the road should belong to the Braihman, not to the king.
For the privilege conceded to him the Brahman had to pay
a stiff price. The Code of Manu demanded of him a life of |
study, sanctity, and austerity. Even for his daily food and
raiment he was made dependent on the devotion of the o
classes. He was to ‘shun worldly honour as he would sh
poison’. If he erred in this respect, he was no more than
Stdra. B
Though ranked higher, the Kshatriyas did not draw a sharp
line between themselves and the commoners. They were war-
riors and administrators by profession, but the hand that
stretched the bow and wield. d the sword could also use th
scythe. Nor did those aristocrats of India regard commerce
with aversion, as did their compeers in ancient Iran, who looked
upon the market-place as a breeding-ground of falsehood and
deceit and who took pride in affirming that they did not soil =
their fingers with coins in the process of buying and selling.
As the divisions of caste hardened, the Vaiéyas were relegated
to a position distinctly inferior to that of the first two orders.
“The Vaidya’, declared the Aitareya Brabmana, ‘is tributary to ..
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another’, ‘to be lived on by another’, and ‘to be oppressed at

willi‘l
Degradation of the Sadras

The Sadra fared still worse. He was relegated to the lowest
stratum of humanity, He was described as ‘the servant of
another to be expelled at will’ and to be ‘slain at will’.2 Ac-
cording to the ?::tapatﬁa Brabmana, the Studra was untruth
itself. He was unfit for the ceremony of initiation (Upanayana),
the importance of which may be gauged from the fact that,
when invested with the sacred thread, the symbol and badge
of the Aryan tribe, the newly initiated is said to be born again.
This constituted the main difference between the Sudra and
the Vaidya; one was a dvija (twice-born); and the other was not.
A Sadra could neither listen to, nor recite, the Vedic texts.
Denied the right of initiation, he was also deprived of the study
of the Vzda and the kindling of the sacred fire. ‘A Sadra at-
tempting to hear the sacred texts’, says Apastamba, ‘shall
have his ears filled with molten tin or lac; if he recites the #da;
his tongue shall be cut off; and if he remembers it, he shall be
dismembered. If he affects a position of equality with twice-
born men, either in sitting, conversing, or going along the
road, he shall receive corporal punishment.”? Even to this day,
while all ceremonies of the three higher castes are performed
by reciting sacred formulas, those of the Sudras are performed
In silence,

It seems, however, that the position of those down-trodden
People was not so desperate as the later texts would indicate,
The code of Manu, written after class distinctions had assumed
the rigidity of caste exclusiveness, recognizes the personal liberty
of the Suidra and gives him licence to emigrate in case of distress
even beyond the bounds of the Aryan dominion. Many a Sidra

! il 29, 3.
3 Apastamba, 11. 10. 23.

2 vii. 29. 4.
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rose to the highest position in the state and even to the rank [
of royalty. Silivihana and Chandragupta are two of the most /'
conspicuous examples of such elevation. The family of Holkar,' -
one of the prominent modern dynasties of Indian rulers, is also o

of Sudra origin.

Gradually, however, the Siidra was pushed more and more

into the abyss of degradation. He was held to have been doomed

to serfdom. He must not acquire wealth, lest he should thereby
cause pain to the Brahman. So physically unclean was he believed
to be, so prone to defile objects by his touch, that a householder
was warned not to sip water brought by him for purification.

Members of the superior castes were not to travel in his company.

So morally depraved was he taken to be that, while the twice-
born castes were exhorted to shun spirituous liquors, he was
left severely alone. Doomed as he was to irrevocable decadence,
what use attempting to make ‘white’ virtue enter into the
‘black’ body of the Sadra! Even when ways and means of

allowing him access to the gods by prayer and sacrifice were
subsequently devised, a distinction was drawn between the Sat-
Stidra, who merited emancipation by the observance of his caste
duties and good conduct, and the 4sat-Stdra, who was past
all hope of redemption. Only to the good ones was allowed

the privilege of Brahmanic rites and sacraments, but even in_
their case the recital of the mantras, or the Vedic formulae,

was forbidden.?

Theory of the Divine Origin of Caste

How could myriads of people be made to resign themselves

to a system under which such disabilities were attached to them?

How could they be expected to tolerate perpetually the stigma

of impurity and infamy ruthlessly fastened upon them? Was

there anything in the sacred books to make man respect such

dispensations of Providence? According to that late Rig-/eda
! G. S. Ghurye, Caste and Race in India.
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hymn, the different classes sprang from the four limbs of the
Creator. It was meéant to show that the four classes stood in
relation to the social organization in the same relation as the
different organs of the Primordial Man to his body. Together
they had to function to give vitality to the body politic. There
was nothing in that account to warrant the assumption that
the order in which the four groups were mentioned, or that the
particular limbs specified as their origin, marked their social
status. In the Brahmana literature, the Dharmafistras, and the
Puranas, however, such an interpretation was definitely put
upon this text; and the creation myth, which exalted the first two
orders of priests and warriors, was made the basis of an elaborate
code of rules demarcating the functions and status and regulat-
ing the interrelations of each group.

Philosophy of Caste

Even the theory of divine origin does not appear to have
carried conviction to the people. A philosophy of caste was,
therefore, evolved, providing a rational sanction for the appa-
rently arbitrary distinctions of caste and guaranteeing salvation
to each individual through the performance of duties. The
status of every individual in life, according to such philosophy,
was ‘determincd by the karma, or actions, of his former birth.
&1mﬂ:jlr1y, his salvation depended on the due observance of the
d_octrme of dharma, which has been variously translated as duty,
Virtue, order and law, and ideal of life, but which includes all
these and a good deal more. It is that which holds the people
together; and its scope 1s defined in the Mahbibharata as con-
cerned with the duties of kings and subjects, of the four orders
and of the four modes of life. Dbharma, in short, lays on ever;
?}‘]‘:H ic_ob] igat‘ion.to do his duty to himself and to society in
himt bliltlf_m of life in which it has pleased Providence to place

- 1t 1s the law of development, making human progress
¢pendent on the practice of virtues and performance of duties
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which are rightly one’s own at a particular stage of evolution.r

Dbharma may be compared with daena, which literally means

religion, but signifies the ethical law governing the life of a
Zoroastrian, The character of a2 man is moulded by the ethical
law which he observes in his daily life. Daena, therefore, stands

also for character, or the active self, of a person. Similarly, a

man’s dharma makes him what he is, and stands for his active

self.

A person’s worth is determined by his knowledge and capacity

and the inherent qualities which mark his conduct in life. “The
fourfold division of castes,” says the Creator in the Bhagavad-

gitd, ‘was created by me according to the apportionment of

qualities and duties’. ‘Not birth, not sacrament, not learning,
makes one dvija (twice-born), but righteous conduct alone
causes it.> ‘Be he a Sidra or a member of any other class,’
says the Lord in the same epic, ‘he that serves as a raft on a
raftless current, or helps to ford the unfordable, deserves respect
in every way.’

How at the dawn of creation individuals came to be endowed
with different qualities and capabilities is nowhere explained,
but this theory of divine dispensation according to one’s quali-
fications appears to have succeeded in securing the resigna-
tion of the people to their lot. It induced the belief that caste
was a question of capacity and character and that observance
of caste duties (svadharma) in the spirit of true renunciation,
as one’s humble offering to God, led to perfection and final
emancipation. Gautama Buddha, who raised the standard of
revolt against the tyranny of caste and preached the doctrine
of equality of man, raised millions from the slough of despair

I In his thesis On the Paishnavas of Gujarat Dr. N. A. Thoothi gives a lucid
exposition of dbarma in this sense. It equals, he says, ‘certain conditions of
the inner nature within each one of us in accordance with which the individual
is called upon to evolve towards perfection in terms of action and behaviour
that mould his relations with the outside world.” Pp. 42-3.
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by his cheering message that members of the different orders
who lived according to their dharma, and performed the duties
proper to their varna, enjoyed after death the rewards for such
devotion to their duties. If they were men of lower castes, they
were reborn in excellent countries, castes, and families, en-
dowed with beauty, knowledge of the #das, virtuous conduct,
health, wealth, happiness, and wisdom. Those who failed to
live according to their dharma were born again in degrading
conditions. Apastamba went even so far as to affirm senten-
tiously that sinful persons were reborn not only as members of
low castes, but even as animals.

According to the same theory, no work in itself is evil, im-
pure, or sinful. It is only the manner in which one’s allotted
work is done that determines its worth. ‘Better is one’s own
duty, though defective’, the disciple is told, ‘than another’s
well performed. In performing the duty prescribed by nature
one does not incur sin.” Lest the individual belonging to a parti-
cular caste, who desires to follow the vocation of another for
which he is ill fitted, be a burden to himself and society, the
same authority warns him that ‘death in (performing) one’s
own duty is preferable; (performance of the) duty of others is
dangerous’,!

Division of Functions

Society, it was held, could not function efficiently and har-
moniously without a division of labour. If the different castes
neglected their respective avocations and encroached on the
Preserves of others, the entire social order would be thrown into
a chaotic condition; ‘the dog and the crow would devour the
sacrifices, the gods would withdraw their favour, the common-
wealth would hasten to ruin.’? Trades and crafts thus came to
be organized on an hereditary basis and sons took to the indus-
try of their fathers. The advantages of such specialization are

1 N .
Bhagavad-gita, xviii. 2 Manu, vii.
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obvious; for exquisite delicacy of workmanship and blending
colours the arts and manufactures of India acquired world fame,

In an ever-changing order of society it could, however, hardl
be expected that social divisions should invariably coincide with
economic functions or that members of a caste could, or woulg
always confine themselves to the pursuits traditionally assigned
to them. Realizing this difficulty, the law-givers authorized_-
the twice-born castes, in special cases, to betake themselyes,
subject to limitations, to an occupation of a caste inferior
their own. Vasishtha laid down that in times of distress one
might resort to an avocation prescribed for the lower orders, -
preferably that prescribed for the caste next in status to one s
own, but never that intended for the higher order. Gautama
allowed a Brahman to take to agriculture and trade, with this
proviso, however, that, if he engaged in agriculture, he must not
plough after breakfast, nor yoke to his plough bullocks whose
noses were pierced. For this work, which entailed cruelty to
animals, he should employ Sidra labour. In the Jataka litera-
ture we find instances of Brihman physicians, Brihman traders,
Brihman hunters and trappers, and of a Kshatriya prince as
an archer, trader, labourer, and an idol-maker. Kusa, a prince, o
became an apprentice by turn under a potter, basket-maker,
florist, and cook.” Similarly, the Vaifya got over his aversion E
to crafts involving manual labour prescribed for the lowest |
caste, while the Sadra rose in the professional scale and became
the Vaidya’s equal in trade, agriculture, and crafts.

There was thus no bar, in practice, to the free mobility of _
labour. An indelible stigma was, however, attached to certain
trades and crafts. Butchers, meat-sellers, fowlers, hunters,
trappers, trainers of animals, snake-catchers, leather-manu-
facturers, cobblers, washermen, and even mechanics, makers of
weapons, carpenters, carriage builders, basket-makers, weavers,
dyers, and tailors, were held in disrepute. This list of ‘low’

! Fataka, iv. 361, 1, 356, 57, 11, 87.
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trades was evidently drawn up and elaborated for the guidance
of the highest caste.! Certain occupations were obnoxious be-
cause they necessitated the handling of articles deemed impure
and involved processes offending against the Braihman’s austere
ideals of ceremonial purity. It was not intended that the
economic activity of the other orders of society should be thus
rigidly restricted. Narada, however, laid down the following
absolute standard applicable tc the entire society concerning
the purity or impurity of a vocation: ‘Sweeping the gateway,
the privy, the road, and the place of rubbish; gathering and
putting away the leavings of food, ordure, and urine; and, lastly,
rubbing the master’s limbs when desired; thisshould be regarded
as impure work. All other work besides this is pure.’

Another reason for condemning certain occupations was the
moral deficiency implied or involved in the pursuit thereof.

- Contempt for quackery, fraud, and the practice of the black

artsisa feature of the literature on the subject. Manu condemns
fencers, jesters, and mercenary temple-priests as persons belong-
ing to the low class; Brihaspati abhors quacks, interpreters of
evil omens, and practisers of propitiatory rites, as being no better
than thieves; while Narada declared that dancers, enemies of
guilds, butchers, leather-manufacturers, and quacks were in-
eligible for giving evidence before law courts. Such offensive
trades were shunned by most of the members of the superior
orders, but they were freely resorted to, under stress of cir-
cumstances, by their more necessitous castemen. Disowned by
their caste for such transgression, they formed new groups
own as ‘mixed castes’, '
'It will be seen that the caste regulations concerning the pur-
Sult of occupations were based on principles not only of eco-
omics, but also of personal and social hygiene and morality.
The most important consideration which the law-givers had
0 mind was the purity of the race, physical, moral, spiritual.
' Radhakumud Mookerji, Local Government in Ancient I ndia, pp. 70-2.
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sider to be, they all rested on the sciences of ‘eugenics, hygi
mental therapeutics, or metaphysics’.

Food Restrictions

The regulations about food were particularly stringent,
cause it was believed that it materially influenced for good or
evil not only one’s health and vigour, but also one’s nature
character. Foodstuffs were, accordingly, classified under
heads, sattvika, rajasa, and tamasa. The food that is sweet an
agreeable to the taste and conducive to longevity, streng
health, and equanimity, comes under the first category;
brightens up. the intellect and the spirit. That which is very
sour, pungent, saltish, and excites thirst, is classified as rajasa;
it makes one restless and fiery. Food that is stale, insipid, rotten,
and odorous, also food that is a remnant from another’s por-
tion, falls under the category of tamasa; it makes one dull
and indolent.! Although meat and drink appear to have been
permitted in the early days on occasions of sacrifices, they were
interdicted in later times, and people who indulged in them
were regarded as filthy and polluting. It was the general belief
that certain persons defiled, while others sanctified, the com=
panfiif they sat down to dinner in the same row. Hence the |
various inhibitions against interdining.

Food restrictions vary in different provinces in India.
Generally speaking, in Gujarat and southern India an orthodox =
Brahman does not accept water, or cooked food, from any caste
other than his own. Members of the other castes also refuse to
partake of cooked food from persons belonging to orders lower
than their own in the social scale. In the United Provinces @
distinction is made betwecn food cooked in ‘ghi’ (pakka) without -
the addition of water and that cooked with water (kachha). As
a rule, a man will never eat kachba food unless it is prepared

! Bhagavad-giia, xvii. 8, g, 10,
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by a member of his own endogamous group, or by his Brahman
‘Guru’, or spiritual guide.! In practice no objection is taken
t0 kachba food being taken from a Brahman, but the courtesy
cannot be returned. Some of the Brahmans, for instance the
Kanaujias, are so exacting in this respect that it has given rise
toa vaerb that three Kanaujias require no less than thirteen
hearths.? Strange customs these, and hard to reconcile with the
traditions of the Vedic times when one of the duties definitely
assigned to a Stdra was to prepare food for the household of
his master.

In Bengal the two main divisions are (1) the Brahmans and
(2) the Sudras. The Sudras are further divided into four sub-
castes: the Saz-Sudra, the Falacharniya-Sudra, the Falalbyab-
dbarya-Sudra, and the Asprifya-Sudra. At the hands of the
first two a Brahmin can take water, but not at the hands of the
last two. The touch of the Asprifya-Sudra is believed to be so
impure that even the waters of the Ganges would be polluted
thereby.

Rules of Marriage

Marriage among the Aryans was monogamic, but polygamy
was not unknown, mainly among the ruling classes. In the
Aitareya Brahmana we read: ‘one man may have more ghan
one wife, but one woman has never more than one hl:w,bag.’3
In the domain of domestic life the husband was the master and
the wife the mistress, although subservient to the lord of the
household. The standard of morality among women was high;
they ‘enjoyed an honoured place in society. The Rig-Fzda
Mentions cultured women who composed hymns and who are
descr_lbed as Rishis. There was no ‘purdah’, nor seclusion; the

urning of widows on their husband’s funeral pyre was un-

1
Ind _U-P- Census 1911, p. 328, quoted in G. S. Ghurye's Caste and Race in
3m' # U.P. Census 1go1, p. 212.
X. m, 23.
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known. The sacred tie of marriage was regarded as indissol;

by human action. The wife was believed to be part of her h:
band’s body; therefore she could not by repudiation or divore
be released from her husband. Even after death they coul
not be separated. Remarriage in the case of a widow does no
therefore, appear to have been contemplated, although it is ng
definitely prohibited in the Rig-F2da. On the contrary, it w
a general custom for a widow to marry the brother of her’
deceased husband in order to bear him children,

man and woman acknowledged by the law-givers. The essence
of the caste system is, as Westermarck remarks, endogamy. In"
the case of the Hindu castes and sub-castes endogamy was,
however, a guiding principle rather than a rigid rule. Marriages
among the three higher castes, particularly between the Brahman ™
and the Kshatriya, were not uncommon. Baudhiyana laid down'
the law that the offspring of a Brahman by a Kshatriya woman
was a Brihman and that of a Kshatriya by a Vaiéya woman a
Kshatriya. In course of time, however, the Vaidyas came in
closer and closer contact with the Sudras in various fields of
work; and marriage connexions between them increased to such
an extent that the higher order was in danger of being merge
in the submerged class. Hence the law-givers stressed more and
more the desirability of marriage in one’s own caste and con-"
demned the union of a Brihman or a Kshatriya with a woman
from the Vaifya community. Manu would not assign any -
definite name to the progeny of a Vaiéya by a Sudra woman; -
and other authorities had no hesitation in classifying them as
Sudras. Vasishtha also prohibited a man of any one of the first ©
three groups from marrying a Studra woman, as it led to the |
degradation of the family in this life and loss of happiness in =
the next. The child of a man of the Brihman caste and a Sudra
woman was considered as impure as a corpse. In practice, how=
ever, men belonging to the higher orders formed matrimonial -

Caste and the Structure of Society 147

alliances irrespective of caste restrictions, although their chil-
dren were not allowed equal rights with those born in wedlock
within the endogamous group.

Marriage of men of lower castes with women of higher castes
was regarded with even greater horror. The law-givers refused
to recognize it, and placed the offspring of such union beyond
the pale of the sacred law. For the preservation of the purity
of the race the mother was regarded as the more important
factor than the father. “The Achirya’, we read in the Vasishtha
Smriti, ‘is ten times more honourable than an Upadhyaya; the
father a hundred times more than the Achirya, and the mother
2 thousand times more than the father.” The most heinous
alliance was that of a Brihman woman with a Siidra. The in-
dignant Solons of the day could not find words violent enough
to denounce it. When a son was born to such an accursed pair,
he was expelled from the village and compelled to live with the
unclean pariah people outside. One of these so-called casteless
castes was the Chandala, an unclean savage tribe that lived in
forests outside settled habitations. Hence the offspring of that
most hated union became Chandalas, the untouchable and un-
approachable class of the population.

It would appear from this that despite all barriers inter-
marriage among the different castes must have been very com-
mon and that even the most aristocratic caste was not free from
contamination. All the evidence points, besides, to the preva-
lence of polygamy during the later period, which encouraged
the mixture of superior castes with the inferior ones. People
were warned, on pain of interdiction, not to marry outside the
Spheres specified in the law-books; but, prohibition or no pro-
hibition, such alliances did take place, swelling the list of castes.

The Caste Balance Sheet

) The original fourfold division, once considered universal and
Immutable, is now merely of historic interest. The process of
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disintegration had commenced during the later Vedic times
Subsequent differences of religion, occupation, language,
locality, on the one hand, and the increasing fusion of one
with another, on the other, have led to a multiplication
castes, sub-castes, and mixed castes which defy all attempts b
Census officers at accurate enumeration. It is estimated
there are at present more than 3,000 castes in the whole o
India and that there are over 1,800 subdivisions among Brih
mans alone. Changing environment, contact with other nation
clash of cultures, new systems of faith and worship, econon
contests, social struggles, political convulsions, have all modifi
the old order considerably. The old world values have not, h
ever, yet lost their utility. They still influence the lives 2
character of the people and still the idea of caste distineti
persists. Social reformers of one caste may dine together wi h
members of other castes and contract marriages in defiance of
caste regulations, but the orthodox yet cling tenaciously to
old ideas rooted in dharma. .

Dharma sanctions incompletely understood, mechanically ap-
plied, and arbitrarily enforced thwart further progress. There
is an incessant conflict between those who insist on old-wor
values and the preservation of ancient traditions, and
whose ideals of life are influenced by the current of mode
tendencies, and who seek to interpret the doctrine of dbarma
the light of these tendencies. Despite this prolonged conflict,
and the gulf that still separates the various groups socially, they
have all banded together, for centuries, in divers spheres of
public usefulness. Together they have fought their social and
political battles, together making the best possible use of their
physical and mental endowments in satisfying their material
and spiritual needs, as though they were close corporations
constituted on a joint-stock basis.

Who can draw up, with any degree of accuracy, a general
balance sheet evaluating the assets and liabilities and giving a
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profit and loss account of the operations of these caste corpora-
tions, their interdependence and interrelations, their achieve-
ments and failures, for the period during which they have been
functioning ever since the dawn of history?

Critics of the system say that it contained within itself the
principles of its destruction; that it prevented the growth of
patriotic or national feeling by breaking up the people into so
many distinct blocks that it was hostile to modern democratic
notions; that it checked combination in social and public life
and excited sectional jealousies, and that the social organization
thus suffered from lack of integration and co-operation. They
believe that the old walls that kept the ancestors of Hindu race
safe within the enclosure of caste have been tumbling down and
that the entire structure of caste must collapse in surrender
to the relentless buffets of progress. Others claim that a tradi-
tion of common descent and racial purity generates conscious-
ness of unity among a group of people; that such unity fosters
a sense of national feeling and solidarity; that uniformity of
manners and customs fostered such solidarity in the case of the
different castes of India, and that a realization of contrast,
separating like from unlike, intensified it. They claim further
that specialization in occupations and crafts secured the here-
ditary transmission of professional skill and knowledge of arts
and sciences from father to son and preserved their identity;
that caste-fellows hung together through thick and thin and
Supported one another, while the sense of interdependence
of members of different groups induced a strong feeling of
democracy and fraternity, which held Hindu society together
and preserved the ancient tradition, despite all vicissitudes of
fofFune. They maintain that dharma is still the pivot round
which Hindy society revolves; that it will and must continue
to be the pivot of the social order.
he good of caste is thus so inextricably mixed up with the
» and the philosophical ideas on which it rests are so dimly

evil
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understood that it is necessary to examine the system from the
time of its inception. The summum bonum of the life of
individual, in those days, was recognition of one’s self and atta
ment of spiritual bliss, while the ideal of the commonwes

was preservation of the purity and integrity of the race and ¢
raising society as a whole through the improvement and e
tion of its component parts. Herein lies the contrast betwe
the past and the present. Modern individualistic tendenci
make the good of the individual the goal of life; the Hindu id
was the good of the body politic. Ever since the ancient elasti
community-family in India assumed the rigidity of reg
caste groups, the philosophy of life which permeated the soci
organization stressed the following four principles: (1) tha
man’s place in society is assigned to him by Providence; (2)
there are fundamental differences between man and man
regards nature, disposition, character, capacity, and educabili
(3) that individual members of society have, therefore, disting
duties and responsibilities and distinct rights and status suited
to their respective places in the social organization; (4)
co-operation of the various units is essential for the usefulne:
happiness, and progress of society.

Sense of Solidarity and Fraternity

The end of all sciences, according to Hindu philosophy, is t
realizing of the unity of everything that exists. The scheme
social polity, based on caste, recognized such unity; at the sa
time it took into account the diversity of temperaments and
complexity of the needs and processes of human life. The strong
point in favour of such a system was that, while it took cogni=
zance of the differences and inequalities between man and ma
it did not regard them as immutable or irreducible. It ma
a distinction between the four basic functions for upholding
human society, and assigned them, respectively, to four distinc
groups best qualified for performing such functions. It soughtto:
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integrate differences of disposition and character. The system
was a compromise between individualism and collectivism, be-
tween unrestrained competition and constrained co-operation.
It has even been described as ‘ancient, time-tested scientific
socialism’, maintaining the balance of power between the voca-
tional classes.’

The concept of organic unity and interdependence ran
through the whole system. Even when it was sought to deduce
divine sanction for the ascendency of the superior orders on the
hypothesis that the four castes had emanated from four different
limbs of the Creator of the Universe, the underlying idea was not
one of detachment but of union. Each unit formed part of the
whole. Every one had, therefore, to perform his duty towards
himself and society at large, While none was allowed to remain
in want, each was under an obligation, as long as he was able,
to contribute his share of labour, according to his capacity and
calling, for the benefit of society. Such an attitude of mind
brought all the castes, their beliefs, customs, and activities, under
one common system. Every one found a place appointed for
him; every one had his legacy of the common tradition, common
creed, and common ethical code in addition to the special
legacy of hereditary skill for the fulfilment of the part to which
he was called. The system conduced to the solidarity of castes
as distinct units of the social organization, it promoted effective
association not only of the different members of each group but
also of group and group. Thus was the ancient tradition pre-
served, social tranquillity safeguarded, civic and economic wel-
fare secured, individual happiness and contentment promoted.

The most enduring tie that bound all members of society
together was its sacred tradition. Although the Fzdas were a
Z‘;aéed TOk to the lowest c.las?, the boon of reading the Puranas
b ;t er sacred books, which were based on the Fzdas, was

enied to them. All members of the society worshipped

 § 2 »
Vide dncient versus Modern Scientific Soctalism, by Bhagwan Das.
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the same deities, shared the same common belief, and celebr
the same festivals. The forms of worship differed, no doubt,
all such differences were dissolved in the universal homage &
the all-pervading Self. This cardinal principle of Unity
Variety, coupled with the exaltation of the principle of dharme
induced among the divers groups a sense of solidarity and frat

nity that has held Hindu society together for centuries.

Neighbourliness and Co-operation

Ideas of rank and status are inseparable from a social stru
based on a differentiation of classes and their functions. I
might, therefore, be presumed that class rivalries would cr
in and that a spirit of class interest would militate fatally again
the cultivation of civic spirit, community of interests, and health
co-operation. It must not be overlooked, however, that 1
society, whether caste-ridden or not, is free from class rivalr
Clashes of interests, such as they were, did not hamper n
bourliness and co-operation among the different Hindu caste
Based though their social organization was on differentiatio
of individuals and demarcation of their status, it was not th
individualism which is developed on the basis of self-int
and which has for its goal wealth and power to command ot
people’s service, but the individualism which coveted for eve
one nothing more than a position in the commonwealth in wi
he might be able to render the best possible service and
assist as best one can in the establishment of a static and sat

factory form of life.

Self-governing Institutions

Incessantly the various groups, working together, contribu
their service to the common life of their cities and villages, an!
their team spirit led to a remarkable development of corpo
life unparalleled in the contemporary annals of other count
Caste-riven though the population was, these groups may B¢
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likened to the fingers of one’s hand, perpetually separated, yet
perpetually co-operating. Thus a system, which at first sight
appears to be antagonistic to the elementary principles of de-
mocracy, was instrumental in creating a strong sense of demo-
cracy and in evolving a social-economic system on the basis
of class collaboration and the rule of law. Under its influ-
ence the genius of the people for corporate action expressed
itself in a variety of self-governing institutions with highly
developed constitutions, rules of procedure, and machinery of
administration which challenge comparison with modern par-
liamentary institutions. Reading the election rules of these
bodies, the division of villages and districts into electoral units,
their rules of debate and standing orders for the conduct of
business and maintenance of order in debate, and their com-
mittee system, one might wonder whether many standing orders
of the House of Commons and of the London County Council
are not derived from the regulations of the ancient local bodies,
ecclesiastical councils, and village assemblies of India!

Village Councils

Foremost among the self-governing institutions of the day
were the village communities. These were compared by Megas-
thenes, who spent a long time at the Court of Chandragupta, to
little independent republics. A village or a town had a council
of elders chosen from a/l castes and representing all the interests
concerned. This council had complete freedom in the manage-
ment of internal affairs. It controlled taxation, maintained
with the co-operation of the different castes, order and pcace,
Settl_ed disputes, upheld individual rights, and preserved intac;
the internal economy of the country.

M;[t‘i‘:;;; V‘iklrlage co'uncils were ?till fu.nctioning when §ir Charles
e introd:-;tie his tjf'anwus mlnu;c in 183'0, protesting against
e on of a system o collecting revenue clu:ectly

1dual landholders instead of through the village
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organization. His observations, though often quoted, are sg!
apposite as to bear repetition.

‘In times of trouble they arm and fortify themselves: an hostile arm .
passes through the country: the village communities collect their
cattle within their walls, and let the enemy pass unprovoked. . . . If
a country remains for a series of years the scene of continued pillage
and massacre, so that the villages cannot be inhabited, the scattered
villagers nevertheless return whenever the power of peaceable posses--::
sion revives. A generation may pass away, but the succeeding generation
will return. The sons will take the places of their fathers; the same site
for the village, the same position for the houses, the same lands will be.
reoccupied by the descendants of those who were driven out when the

them out, for they will often maintain their post through times of.’
disturbance and convulsion, and acquire strength sufficient to resist.f
pillage and oppression with success . . . all acting in union with a com~ 3
mon interest as regards the Government, and adjusting their own |
separate interests among themselves according to established usages.*

Craft Guilds and Merchant Guilds

Equally efficient and equally strongly imbued with the sense
of solidarity and spirit of co-operation were the craft-guilds and |
merchant-guilds. Vedic society was then sufficiently advanced
to admit of an elaborate differentiation of occupations among -
the people. Considerable progress had been achieved in trade,
manufactures, and arts; concerted action was necessary to pro-
tect and promote the individual and collective interests of the
different units. The various guilds (freni) and clubs (paga), of
associations of persons of different castes, with which the student =
of Indian history is familiar, were the natural outcome. These !
guilds safeguarded the professional interests of their members, §
regulated working hours and wages, enforced their decisions
by fines, and generally controlled and supervised the activities

I Minutes of Evidence taken before the Select Committee on the affairs of the
East India Company, vol. iii (Revenue), pp. 331-2 (Appendix 84).
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of the professional classes and artisans in the interests of the
whole community. Sir William Hunter was not merely drawing
a roseate picture when he observed: “The trade guilds in the
cities, and the village community in the country, act, together
with caste, as mutual assurance societies, and under normal
conditions allow none of their members to starve. Caste, and
the trading or agricultural guilds concurrent with it, take the
place of a poor-law in India.’* No wonder these trade guilds
flourished throughout the country and attained a position of
the utmost importance, socially, economically, as well as politi-
cally.

The guilds were governed by their own laws and the king
was expected to recognize and respect these laws. ‘A king who
knows the sacred law’, observes Manu, ‘must inquire into the
laws of castes, and districts, guild laws, and family laws, . . .
What may have been practised by the virtuous, by such twice-
born men who are devoted to the law, that he shall establish
as law, if it be not opposed to the laws of countries, families
and castes.

The guilds merely represent a type of those self-governing
bodies which flourished at one time all over the peninsula.
Megasthenes records the tradition heard by him that sovereignty
was dissolved and democratic governments set up in various
places.? The greater portion of Aryan India—north, west, and
south—was covered with republican constitutions. Only in the
Doab, and from Delhi eastward to Allahabad, did monarchy
still prevail. Farther east, in the Prachi, there was the Simarajya
(literally, a combination of monarchies) or a federal imperialism
around one dominant member; except the Doab and Magadha
the whole country was republican.?

In the sphere of local government there were provincial and

! Indian Emps.'re, P. 199.
= Epitome of Megastbenes, Diod. ii. 38.
3 Vide Hindu Polity, by K. P. Jayaswal, Pt. I, pp. 137-8.
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urban corporations, Paura and Fanapada, organized on
beloved of the most ardent advocate of local self-governmen:
modern times.” Here, too, the guilds of the city merchan
played a prominent part. The Paura, in which was vested
municipal administration of the capital, was presided over by
leading citizen who was usually a merchant or a banker,

The question arises: How did the people of India deve
the aptitude and obtain the necessary training for self-govern
ment at so early a date? For an answer to this question one
to turn to the system of caste rule of these people. Could
not trace such qualifications and discipline to the instincti
and implicit obedience of all the members of a caste to its ru
Could not continued practice in enforcing, and submitting
turn to those rules have developed traits of character and menta
faculties essential for a system of popular government? Lo
government in the West owes far more to central government 3
represents a process of decentralization and devolution of pow
but in India those local bodies were practically sui generis. The
grew independently out of the conditions created by caste
which set up a system of social self-government and autonom
village organization. That system lasted in one form or anothe
throughout the long period of Hindu imperialism, Hun inv:
sions, and Muhammadan despotism, and it was in existenc
when the British assumed territorial sovereignty. Under
centralizing policy of the new rulers, the more important com
munal institutions such as the Samiti, the Sangha, the Sab
the Gana, the Nitaya, the Fanpada, and the Paura vanished
but the village panchiyats, which the British administrator
freely used, but failed to preserve, have shown greater vita
and tenacity. If Hindu culture has persisted through the 2
despite all political convulsions and social revolutions, if it
succeeded in combating destructive influences of chang
environment to which other cultures and civilizations ha

! Vide Evolution of Local Self-Government in Bombay, by R. P, Masani.
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succumbed, it is due in no small measure to the institution of
caste, which taught both high and low the art of governing,
while being governed by the rigid rule of caste.

Lack of National Spirit

We have so far considered only the asset side of the balance
sheet—that, too, only the balance sheet for the most glorious
epoch in the history of the community. W%xat a-bout the sub-
sequent depreciation in the value of the various items of ass'ets
and the growth of liabilities? WHat about the intensification
of the caste feeling at the expense of national feeling, national
discipline, and national solidarity? What about subordina-
tion of patriotic feeling and public spirit to the spirit of class
interest and class exclusiveness, though not actual class war?
What about caste prejudices, caste jealousies, caste hostilities and
tyrannies, and what about that most disconcerting item of un-
touchability ?

When the Brahmans of the early times first imposed restric-
tions on the acceptance of food and intermarriage, they were
not unconscious of the homogeneity of the first three orders.
These restrictions reveal their instinct for race-preservation and
their anxiety to save society from going off the rails. Since then
the four orders have been multiplied a thousand times; and the
original scheme of unification is practically forgotten. Every
group has been obsessed with the idea of maintaining its own
Prestige and solidarity. As a result, caste consciousness in its most
obnoxious form is the order of the day. The guiding principles
of humanity and social service and social justice and the accepted
Criteria of nationality have been forgotten. Doubtless so-called
Dationalists and national organizations abound; but real national
$pirit and unity are lacking. A healthy, vigorous national life
18 still a dream. Caste feeling is not solely responsible for this
State of affairs, but it has certainly failed to generate a robust
Sense of nationality. Caste consciousness is good, but when it
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kills national consciousness, it becomes a serious drawba;
Caste patriotism is valuable as the first step to nationalism,
when it degenerates into sectarianism and checks the growth of
nationality, it is an unmitigated evil. Caste loyalty is a
but, when it degenerates into passive disloyalty to the state,
it is a positive crime. Caste restrictions on actions likcly-':

undermine the foundations of the social structure are wh
some; but, when such restrictions lead to disabling inequali
and denial of social justice, as in the case of the untouchabl
now mercifully called harijans, they are a curse. Happily, son
of the undesirable features which crept into the caste syste
during later years, particularly after the Muhammadan co
quest, have disappeared during the last few decades, main
under the influence of English education; but not a few of such
features still persist. Of these the most obnoxious is the do
trine of untouchability. The barriers between the higher orde
have been fast disappearing under modern conditions; but t
age-long scruples concerning personal and ceremonial puri
and inviolability of religious rites, which detach the superi
orders from the lowest, are still almost as strong as ever, vitiat]
the attitude of a large number of orthodox Hindus towards
depressed class. It is a problem that baffles all social reforme
at present, and has given such a bad name to caste that it
come to be regarded as a godless system of social segregation ai
slavery, whereas exclusiveness is foreign to the original conce
tion of caste. Untouchability is but an excrescence, a maligna
outgrowth which can be and must be removed.

The Future of Caste

Had the caste system rested merely on a functional bas
modern economic development and the industrialization of
country would already have sealed its. fate. But it rests on @
philosophy of life that has not yet ceased to appeal to the huma
soul. Dharma is still the key-note of the Hindu’s philosophy
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life. Therefore the il‘lstitutic:n still ex'ists--anot' q}ﬁte a shac-low. of
its former self—still influencing the lives of. millions, and it bids
fair to survive the shocks of the destructive forces that have
been at work for some time. Those who speculated on its future,
fifty years ago, thought they saw ti}e order tottering and pre-
dicted its total disappearance, within a few years, as the result
of the impact of Western education. All such critics of the caste
system have turned out to be false prophets. It is not for us in
this chapter to visualize or discuss the future of the institution.
We are concerned only with the legacy of the past. In spite of
embarrassing encumbrances, that legacy has proved a precious
social heritage. The organization of society on a basis of caste
has stood the test of centuries. The demarcation of the func-
tions of individuals classified under certain groups, having regard
to their innate qualities and qualifications, provided a closely
knit economic fabric. It was, so to say, an insurance against
that uncontrolled working of economic forces which has been,
since the last war, the source of so much evil. It minimized
class conflict and cut-throat competition. It enabled individuals
to work out their salvation, according to their ideal of life, and
provided a basis on which society as a whole might build a life
of orderly progress. Such a basis did, in fact, promote class
collaboration as well as corporate action and national develop-
ment in several spheres of public activity. So long as people
adhered to the ancient ideal of dharma, the caste system induced
3 moral cohesion of the different units and gave society a static
form. It was only when that ideal was lost sight of that it
d'eveloped fissiparous tendencies and evolved a code of inequali-
ties and iniquities which have given it a bad name outside as
well as inside India, Nevertheless, it still stands before the world
4 a marvellous attempt to develop a static social order.

_ Not a few Western thinkers, past as well as present, have been
Mpressed by the synthetic unity of the four castes and the
POtEntiality, elasticity, and vitality of such a system of social
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gradation. Nietzsche, for instance, advocates caste orgas
tion as a means to the evolution of a higher and more spir
species of mankind. The three classes constituting his j
society closely correspond to the first three orders of
society, the first eminently spiritual, the second predomina
strong in muscle and temperament, and the remainder con
ing of ordinary individuals. There is, however, a differe
the functions assigned to the three classes. For the priesth
there is no place in this scheme of social gradation. The fir
rank are the supreme ruling class; the second are their in
ments for governing; and in this category are included guard
of order and security, judges and soldiers, with the king as
head. The third class engages in manual labour, business, a
culture, science, and the ordinary forms of art. Nor is
any suggestion here of hereditary status or of taboos, but £
doctrine of the three gunas, in a modified form, and the sch
of giving every individual a place in the social organization
which he is best fitted, are clearly discernible.

The huge experiment now being made in Soviet Ru
another illustration, Having demolished all deities and aboli
all ritual, it can have nothing in common with a caste sys
rooted in worship. Nevertheless, stripped of the element
state-regulated co-operation, it stands before us as a con
or unconscious adaptation of the functional classification of
population which for centuries gave society in India a sta
social equilibrium.

Another example of the trend of modern philosopk
thought in the West in favour of reconstruction of society
the basis of caste has been given by Mr. H. G. Wells, who in
Modern Utopia favours a social structure in which men
be classified on a psychological basis. Four principal classes
distinguished, the Poietic, the Kinetic, the Dull, and the E
Here is propounded a system of self-imposed government €@
scientific experts, in which there are the principal consti
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elements of caste minus religion and the hereditary principle. As
in the case of the Hindu system of caste, so in these idealistic
theories in the West, the underlying idea is that of integration of
the natural differences between individuals asameans to promote
the advancement, of society to the highest pitch of efficiency.
Caste, in that sense, is not inconsistent with democracy. Not
merely modern idealistic doctrines, but also the systems of
government actually functioning in some of the principal coun-
tries in the world show the same tendency. Communism and
Fascism both recognize certain features of the caste system.
Whether judged by results or regarded in the light of modern
philosophical thought, the survival utility of the caste system
is assured, if only caste-fellows bear steadfastly in mind that it
asks for free souls rather than free men, for moral rather than
material strength; that the essential basis of the institution was
the development of groups of individuals in consonance with
their qualities and qualifications; that the keystone of the
structure was not detachment, but union; that the element of
exclusiveness and untouchability is repugnant to the social
?hilosophy and tradition of the Aryan race; and that the main,
1f130t the sole, object of the caste system should be to secure
social efficiency on the democratic and socialistic principles of
class collaboration and the rule of law.

R. P. Masani.
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BUDDHISM {
AN amazing number of popular or semi-popular books g
Buddhism have been published during recent years. I am my
self responsible for some of them. As a rule these books are
built on the same pattern. They begin with an account of thy
religious and social life of eastern India before Sikyamuni
and then give a sketch of his life and work. Unfortunately thy
ideas, events, and men of this time can only be known by con-
jecture, and the reader is confronted, either by doubtful fact
and questionable theories, or by a sceptical discussion about
them. I shall dispense with some of those historical specula:
tions and biographical accounts, which can be found in so
works, believing that it will be more useful to explain what w
know about the internal constitution of Indian Buddhism, ar
about its changes during the eight or ten centuries of its early
history. "

The present work deals with the world’s debt to India. In
writing of Buddhism my first task will be to consider what that
religion owes to the land in which Sakyamuni lived and taughts

'Buddhism is not wholly original; it appears, during centurie
as a ‘buddhification’ of institutions, ideas, or feelings, which v
simply Indianj the asceticism and the clerical institutions t
a special character in Buddhism; the Buddha doctrine of tra
migration, of the action and the reward of actions, was a re
of the parallel Hindu doctrines; the cult orworship of Bud-
dhism evolved according to the general transformation of cul
and worship; the belief in a God Saviour, prominent in laté
Buddhism and less developed in early times, reflects also the
gradual growth of devotion (bhak#). In short, Buddhism is only
the ‘buddhized’ aspect of contemporaneous Hinduism. A
‘(" It cannot be said that the most notable features of he
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to every kind of ritualism and supers.tition), i.ts at!leism (i.e.‘ its
pegation of a God creator and prom-dencte), its high moralfty,
jts pessimism, its anti-caste tendenf:y, its mildness and humanity,
and so on—are specifically Buddl.ust. ) ‘

But, on the other hand, I believe that Buddhism, owing to
the ‘solidity’ of the Brotherhood, owing to 'the _d1alectlcal
strength of its schools, gave to the ideas and feelings it adopted
or patronized a great strength and rayonnement. The common
Indian belief in the reward of good and bad actions was en-
forced by the Buddhist propaganda. The common Indl::m feel-
ing of the misery of life, and the general Indian compassion and
benevolence, had in the noble figures of the Buddhist saints very
suggestive and attractive representations. The early brahmanic
literature shows that many sages disapproved or clearly con-
demned social distinctions; but the Buddhist order was a living
example of equality and mutual esteem. And so on.

Owing to Buddhism (as also owing to Brahmanism) many
old things have conserved life and even vigour. The Buddhist
monastic institution of Ceylon of to-day is probably very like the
Buddhist monastic institution of pristine days: and this last was
probably very like the institutions of the sects of Buddha’s epoch.

Prefatory

(@) In early India, before the rise of the Braihman specula-
tion which is embodied in the treatises called Upanishads,
Hindus knew only of gods to be worshipped, of paradises to be
obtained through worship, rites, and good works. But there was
later a great change. Many men admitted that paradises are
Perishable; that the gods themselves die; that beings transmigrate
from the beginning: at one time they may be men, at another
animals, they may suffer in hell, or rise to be gods. There is
Something better than paradise, there is a summum bonum, a
highest good, a supreme happiness, known later as Nirvana
°r Brahma-nirvina, an abode beyond transmigration, change,
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consciousness, or personality; technically an abode ‘supram
dane’ (lokottara) in contrast with the ‘world’ (loka), which i
cludes paradises and hells.

This abode is not to be reached through the worship of
god, the doing of any good work, the acquisition of any me
but by austerity or meditation or wisdom, in short by the d
cipline later known as yoga.

B.c.) down to our days, every branch of the Indian faith
it Brahmanism, Buddhism, Jainism, Vishnuism, or Sivaism, h
presented a twofold aspect. One is ‘religious’, or ‘mund:
(laukika), and deals with paradises, happy rebirths, gods
God, worship, meritorious actions. The other is ‘transcenden
(supramundane, lokottara), or ‘mystic’, and makes man’s chi
object the attainment, through gnosis and ecstasy, of an ab
of everlasting, inconceivable happiness.

The difference of the goal involves differences amongst the
devotees. The men of mean aspirations, attached to sen
pleasures, wish for paradises. The ‘few ones’, the ‘happy on

and practise continence and religious life in order to achieve
Nirvana.

(6) The contrast between ‘religion’ and ‘supramundane
cipline’ is a permanent feature of Buddhism. But both
‘religion’ and the ‘discipline’ take a twofold aspect owing t0
the development of the Buddhology; that is, owing to
fundamental change that the doctrines concerning Buddha

Our knowledge of the feelings of the early Buddhist fo
towards Sikyamuni, living or dead, is scanty.? But we feel suré

¥ The first aspect corresponds to what is called ‘Lower Hinduism’,
second to what is called ‘Higher Hinduism’.

2 I am inclined to believe that laymen and ordinary devatees never thous.
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that the general conviction of the monks was that Sikyflmuni,
no longer visible to gods or men, was lost in eternal quietude.
A process of apotheosis began soon, both amongst the: good folk
and amongst some sections of the clergy. It resultedina the?ry
which constitutes the essential tenet of the later Buddhist faith
(Mahiyana): Buddhas, who are many in number, have been
men, but their ‘buddhification’ is an event of a primitive age;
they are now, as they have been for centuries and will be for
ever, divine beings enthroned in the highest heavens. The real
Sakyamuni has been reigning for many cosmical periods on the
celestial ‘Peak of the Vultures’. The historical Sikyamuni, who
was born at Lumbini, left his home, obtained Buddhahood,
preached and reached Nirvina, is only an image, a fiction, a
‘created body’ of the real Sikyamuni.

It will be easy to understand the profound modification which
Buddhist religion and Buddhist mysticism must undergo when
such Buddhology is admitted.

1. Early Buddhbist Religion

A number of good recoupements—Asoka’s edicts, a few books
of popular inspiration, monastic texts relative to laymen, ar-
chaeology—give an approximate idea of the true nature of
early extra-monastic Buddhism.

1. Upasakas or Laymen. Sikyamuni came rather late into a
world where ascetic institutions had long been flourishing.
This explains why the rules of the monastic Buddhist discipline
were rapidly fixed (not without variants and recasts), and why
the congregation of the laymen—the Upisakas or ‘devotees’—
rapidly took the form of a tiers ordre.

that the death of the Holy Man had deprived the world of a superhuman
Protector. But, to tell the truth, we have no information. It is difficult to
Understand the ideas which found their expression in the worship of relics
and stiipas—we know that Asoka never speaks of a ‘paradise of $akyamuni’
but only of svargas, paradises according to the ideas of Hindu mythology.
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The reader of Kipling is well aware that a holy man (s
easily finds food and a roof. But the religious orders, with t
little village-convents, could not live without regular and o
nized assistance: they had official friends, ‘bourgeois’ and
lagers, who gave alms, clothing, houses, and fields.

The ‘official’ position of the laymen is more important
is often admitted. First, they are really ‘Buddhists’, not o
generous alms-givers, but. members of the Church: a man
comes a Upasaka by taking liturgically the ‘triple refuge’
take refuge in the Buddha, in his Doctrine, in his Brotherhood)s
by binding himself to the observation of the fivefold morality
(I shall not kill, steal, &c.). Secondly, while laymen are under
the guidance of the clergy, they exercise on the clergy a right
of control (legend or history of the Council of Vai¢ali), and the -
clergy have to submit to ‘public opinion’. Buddha often says to_
his monks: ‘Will such behaviour please the people ?’ -\

2. One character of the lay-Buddhism is that Nirvina is of |
little importance. It opens the way to paradises or to a happy
rebirth as a man. It is sometimes styled devayana, the vehicle
of the gods. b

By a sinless life, by perseverance in the practice of family
and social duties, by benevolence and kindness, by alms to the
monks, by the worship of the Buddha and his relics, by the fort- =
nightly fast, a man earns merit (punya) and enjoys the reward
of this merit in a future life, either as a god or as a happy man.

It must be remembered that paradises (svarga) are only places
of pleasure and sensual enjoyment. They present no Buddhist
features, and are simply the Hindu paradises adopted by
Buddhism, but not adapted. The idea that a man might be
reborn in the palace of a Buddha, and enjoy his presence, is
absolutely foreign to A$oka (third century s.c.). !

3. Buddhist elements in this early religion. There is much in
this religion which is properly Buddhist; its very pure morality,
free from ritualism or superstition; the ‘buddhification’ of the
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ath of paradise, which consists in the strict obse-rvance. of
orality, not in sacrifices; the gods have been ethically im-
mmved, they have been ‘converted’ by the Buddha, and learnt
to favour the good and hate sinners; the cult of the dead hads
been metamorphized by Buddhism—they are helgcd by 8o«
deeds accomplished for their we]fa;e by th-e:’r relatives; there is
created a new and very white ‘white magic’: the best defence
against evil spirits and serpents is to ‘du‘fzct towards thcm’ the
strength of benevolence’—I am your friend, oh serpents (as
in Kipling’s Kim).
m'Il?liziélI;ggmatic T)oasis of the system is the belief that man trans-
migrates, that good and evil deeds are rewarded and punished
in a future life. We do not know exactly what stage of devc}op-
ment the notions of reincarnation, transmigration, f;ct, retribu-
tion, had reached in the Kofala-Magadha o.f the sixth century
s.c. But we know that the Buddhist doctrines of transmigra-
tion and good works differ from the Brahmanic. Braihmans have
never conceived transmigration as the universal rule: they have
always thought that the great gods at l.east are gods by nature.
Buddhists say that the person who is actually Brahma has
obtained this ‘place’ by his good works; that, after centuries,
when the merit c. .is good works will be exhaustt?d b}'r the very
enjoyment of the reward, the actual Brahma will die and be
reborn as a man or as a citizen of hell. Brihmans teach that the
good man obtains a happy rebirth, and reversely; but t!';ey do
not object to the doctrine of ‘fate’ and they attach great impor-
tance to sacrificial or ritual ‘good work’. According to Buddhists,
‘fate’ is only the former actions of every one, anfi the only good
work is the moral act, the act accomplished w1t-h the purpose
of benefiting oneself in a future life, and one’s neighbour in the
Present one. Brahmans admit the retribution of works, but they
believe that the great god Brahma is the ‘retributor’ ar.ld plac'es
beings in a high or a low rebirth accordin'g to their merit.
Buddhists strongly object to a God, to a Providence: they teach
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that actions, good or bad, bear their fruit, owing to their
(semi-magical) strength. As concerns deities, fairies, and spi
Buddhism admits not only their existence, but also their po
they are very useful and must be properly worshipped: the
care for a number of things too mean to attract the attentic
of the Buddhist Persons. But they nevertheless hold a
humble position in Buddhism.
It is very probable that these moral and rationalist views have
exercised a notable influence on the old India. 1
Sakyamuni has often been described as a social reformer:
attacked the system of caste and conquered for the poor 3
the outcasts a place in his spiritual kingdom.’ Oldenberg
said in so many words that this descriptionisa misrepresentation.
He observed that the man who has abandoned the worldly life
in order to be a monk has no longer any interest in worldly or
social affairs. b
Let us observe that the Buddhist Brotherhood is open to men |
of low extraction. True, the Buddhists followed the example of
other sects. But the fact remains that orthodox Brahmanism
scarcely approved this contempt of the caste principle: it con-
demns the men ‘who bear by imposture the dress of ascetics an d
are professional thieves’. The liberalism of the Brotherhood
was clearly anti-caste. , '
Again, the Buddhist monks became the spiritual advisers of
their lay supporters. The moral system they taught contra-
dicts the Brahmanic tradition and the system of caste. Bloody
sacrifices are murders; funeral ceremonies are of no use since thi e
defunct is already reborn either in hell or in paradise. Brahmans
are conceived and born like other men, they do not differ from
them in colour or physique. The best ‘fields of merit’ (the alms
receivers who give efficacy to charities) are the Buddhist monks,
not the Brihmans. '
4. Buddhism owes much to its non-clerical elements. According
to tradition the worship of the relics was at first the business.
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of the laymen. Ascetics or monks who have in Ninlréna‘t%leir
oaland in the preparation for Nirvana the ru'le of their religious
igife, consider Sakyamuni as the sage who has discovered thfa Way,
nomore. Theworship of the relics and of the stiipas, all-lmpc!r-
tant in historical Buddhism, has in itself no specially Buddhist
cter.
Chglr-::;mlars believe that the legend of Sikyamuni—-vhis. descent
from the Tushita heaven into the womb of Miy3, his miraculous
birth, the poetic and mythological features of his ‘conquest of
Buddhahood’ under the Sacred Tree, and so on—is the.. -wor.l:
of popular speculation. When we are told that Sz‘akyarr.mm in his
former birth has been the good elephant, the patient bear,
the generous King Sibi, &c., we feel sure that the history of t?u:
former Sikyamuni has been embellished with Hindu stories
wherein the popular faith had embodied its conception of t.he
good man; we are even justified when we admit that the ch.lef
characteristic of Sakyamuni, his universal benevolence, his pity
forall creatures, has its origin in the kindly and generous feelings
of the folk of Magadha, rather than in the speculation of
the clerical part of the Church, For monks Sikyamuni is the
‘great Ascetic’ (mahasramana); India has venerated and loved
Sikyamuni as the ‘Great Compassionate One’ (mabzkarunika).
Of course the true personality and the psychological figure of
Sakyar. i remain a riddle. His ‘goodness’ was probably fas-
cinating; but India was prepared to worship an incarnation
of goodness. The monkish ideal was quite different, an ideal of
stoic tranquillity, and the clerical tradition is that Sﬁkyamuni
first decided to keep to himself the truths which he had dis-
covered, in order to avoid the trouble of preaching.

5. Buddhist lay-religion and brahmano-binduism. Buddhism
Was a pija, worship, also a dharma, code of ethics. But it had no
Iites for marriage, birth, death, or ceremonies for the welfare
of the dead. Not that it did not enforce precepts for conjugal
Morality, for the preparation for death, for benefiting the dead
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by gifts to the monks and by pious works; but the Brihm
continued to officiate at marriage, birth, and death; they _____‘:
tinued to be the guests at the funeral banquets. :

As Buddhism did not impose or even propose any substisy
for the traditional rites of the family life, it did not des
these rites or jeopardize the position they assured to
mans. To destroy them, it was not enough to preach t
‘although they might be useful for the present life, they
without utility for the next one’ (Asoka).

Buddhism ‘professed to be and indeed was much more ¢
cerned with the future life; but as an established religios
was deficient in supernatural devices for the welfare of every:
life. Kings, merchants, villagers did not find in Budd
the manifold contrivances of Brahmanism for victory, p
or bringing rain. Of course Buddhist women implore
for children, villagers implore Serpents for rain: Hariti :
Serpents have been admitted into the Buddhist pantheon;
they are no more Buddhist for that. The consequence is th
lay Buddhist is not a Buddhist as concerns familiar life; as ¢
cerns all the needs of the daily life, he remains a Hindu.

II. The Religion of Mahayina
1. This Buddhist religion which until the present time is
religion of the Buddhists of the Far East (Churches of
Land’) is generally styled Mahayana, ‘Great Vehicle’ (but |
term means exactly the form of mysticism described in §
it is in short a hagiolatry with saints who possess all the p
and all the benevolence of really godly persons.
Fromabout the beginning of the Christian era Buddhismha
gods of its own (celestial Buddhas, celestial Future Buddh:
Bodhisattvas)' and  erefore paradises of its own. The de

' The Buddhas are not creators, but they are providences: Mahdyana
particular sort of theism. The Bodhisattvas often take the aspects of Sav
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hopes and tries to be reborn in one of the paradises, which are
no longer places of sensual pleasures, but abo.des worthy of their
kings: eternal abodes of music, light, worship, and contempla-
ion.

tl01\,!Ic|rali'cy and worship continue to be the chief requirements
from the candidate to a rebirth in paradise. But devotion (just
a5 in Vishnuism) becomes more and more important. Accord-
ing to the ‘low’ section of Mahiyana, a man, even a sinner, is
saved and goes to paradise if he only has one unique thought for
the Buddha (just as in the Paficharitra section of the Vishnuist
Church).

Chinese translations give dates; religions of the Mahayina
cannot be later than the first Christian century, and are prob-
ably earlier. The -original places cannot be ascertained. But
the definition of the Buddhas as true living gods is the natural
development of the primitive belief in the supernatural charac-
ter of Sakyamuni: therefore the theist Mahiyanist system prob-
ably took growth and importance at the same moment in all the
provinces of Buddhist India. The literary testimonies do not
indicate the real evolution of the religious ideas, but only the
gradual admission by the clergy of ideas probably born outside
its pale. Tt is probable that the Mahasamghika sect was the
first to give an official theology to the adorers of the Buddhas:
DNamely the distinction between the true heavenly Buddha and
his human substitute or avatar (see above, p. 165). But we
Temain in the dark concerning the place, the date, the diffusion,
and the way by which religious ideas obtained literary and
iconographic expression. Art is an important feature.

'.I‘}}e problem is the more complex because there are several
religions of the Mahayana. All have the same doctrine, but the

uddha-God is sometimes Maitreya, sometimes Sikyamuni,

at the beginn: . . -
Ofalle hl‘-‘.:,mmng of their career they have practised self-sacrifice for the welfare

s ei‘“Ssi later they are occupied in benefiting creatures by every kind of
* The descent of Avalokita into hell is a well-known topic.
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sometimes Amitibha, sometimes Avalokite§vara. Ourknowle
of the origin of these Persons (Sakyamuni excepted) is less
scanty. There is some probability that many figures of
Buddhist hagiolatry have been adapted from non-Buddh
beliefs: many scholars observe that Amitabha, the most popu
of the Buddhas of the Far East, bears the mark of Iranism
of the Solar religion.

Maitreya, Ajita Maitreya, Invictus Maitreya, is not a Bud
but the Buddha who is to come. He reigns in the Tushi
heaven, in the heaven which according to an early tradi
Sakyamuni inhabited before incarnating himself in the wom
of Maya. Devotees either desire to be reborn in Twushita
make the ‘resolve’ to be reborn on earth when Maitreya w
‘descend’ and become a Buddha. Early Buddhism ignores
‘Messiah’: he only appears in the latest part of the old Can
but he is certainly an interesting figure.*

In early sources there are two disciples of Sikyamuni, of:
particular importance, one named Ajita, the second Maitr
Later Ajita, invictus, is the name or ‘surname’ of Maitreya. T)
idea that many Buddhas came before Sakyamuni is an old on
the idea that a new Buddha is to come is not early, although
is natural. When it developed the beneficiary was a person t!
name of whom is like the name of the Vedic Mitra (‘Sun’
‘Friend’) and the name of the Iranian Sun God.

I11. Buddbism as a ‘supramundane’ discipline; early form: =
the Vebicle to Nirvana '

1. In early days the disciples of Sakyamuni who were ‘mé
of ascetic or spiritual dispositions” aimed at Nirvana, or ‘en
misery’, ‘deliverance from rebirth’, the state or the abod
eternal peace which after death will be the lot of the saint, 9
Arhat,

! Emil Abegg, Der Messiasglaube in Indien und Iran, 1928; J. Przylus
‘La croyance au Messie', Revue de I'Histoire des Religions, juillet, 1929
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This form of Buddhism ought to be styled nirvanayana,
Vehicle leading to Nirvana. It is generally named Hinayana,
¢inferior or low vehicle’, from the designation used by the
adherents of the form of Buddhism described under § IV;
because these new philosophers thought that Nirvina (an un-
conscious beatitude) is not worthy to be sought for, or that the
Arhat, an egoist saint, is not really a saint.

This form of Buddhism still survives in Ceylon, Burma, &c.;
it has practically disappeared in the Far East.

We believe that it is early: the Buddhist Nirvina is nothing
else than a certain aspect of the ‘deliverance’ or of the ‘supra-
mundane abode’ aimed at by a great number of ascetics or
ecstatics; Sakyamuni is one of the doctors or saints who fixed
the practical means of reaching Nirvana.

_ In short, Nirvina is to be reached by the suppression of pas-
szon,'by ecstatic or hypnotic devices. Therefore a candidate
for Nirvana, according to Buddhist principles (which are marked
by a };igh morality), must lead a continent and frugal life, he
must be a monk or, more exactly, a ¢ akya’
Brotherhood is on::, since it h:z’ojﬂ;eff: rx,nsaos?e:farsxzkizt; Thl?
but : . S . o o 34 §oa’;

't Owing to minutiae in monastic discipline (or to unknown
clrcumstances) it was early divided into a number of sects. Their
nurr}be;_- Is said to have been eighteen.

IthtasI<)":’I}r11_u;11i’s. path to N in.rana is known to us by the canonical

i ’the ;:m azl?ﬂicor?paratwc]y late. ?cl.ml.:us are confront::d
s i:]‘l lcl(:l:l ty ;s r;gards the disciplinary (or monastic)
e ;t’t :. ou 1: 21 s;: the early Brotherhood had fixed
o 1'13 1ng1[1)15 ]f rom the contemporaneous sects;
ol plinary books we possess are the result of long

regularization,

m::iebi;ezl Iilurekthat th; early Buddhist candidate for Nirvana
s medit:f‘ | go}c; monk, mus.t practise frugallt}r, conti-
0 lon on the corpse, ntledltatlon on the t.ransnoriness

» Must concentrate his thought and wishes on the
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eternal peace of Nirviana. But we also feel sure that the cle;
(or scholastical) speculations on Nirvina and the way
do not correspond exactly to the early state of Buddhist ph
sophy and mysticism. To give an example. A few early
tions certainly prove the habit of religious suicide. Many s:
of the primitive Brotherhood ‘took the knife’ in order to
Nirvana. The orthodox theory and rule is that ‘a saint dag
not wish for life or death’, and patiently waits for his nat
time. This detail shows that scholars who describe early Bug
dhism as a ‘rationalismus’ misrepresent Buddhism, and have
inexact (or incomplete) idea of the intellectual and m
‘climate’ of old ascetic India.

2. It is probable that, even at an early date, there was a
trast between the monks who attached great importanc
ecstasy (and to mystic experiences) and the monks who relie
on ‘wisdom’. There is a Buddhism centred on the ‘true medita
tion’, the meditation which destroys the opposition of ‘subject
and ‘object’, knower and known; this meditation is the
of a transcendent agnosticism. There is a Buddhism w.
teaches that liberation from desire and existence is the fi
of the ‘knowledge of the nature of things’. Both have a .
history. We owe to the second a number of theories. iy

A. Nibilism. According to the teaching of many canon
texts there is not in man any permanent principle—what
style a soul—capable of going through successive existences
of reaching Nirvina, Man, like a chariot, has not real
he is made of pieces (skandha): material atoms, spiritual or
tal atoms (sensations, perceptions, actions, &c.).

Several theories have been concocted in order to explain
such a ‘complex’ can commit acts, eat the fruit of its acts,
into 2 new existence where it enjoys the fruit of its acts. Th
theories cannot be early, nor indeed is the philosophy of th
negation of a living and permanent and free soul. In early day
Buddhists probably believed simply in transmigrationand releast
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Now this philosophy, according to the Canon, is the truth
which must be meditated upon in order to eradicate desire.
It is the ‘corner-stone’ of wisdom and holiness. By an irresistible
progress it turned into a system of universal nihilism: the
material or mental atoms have no more reality than the material
or mental compounds. This is ‘acosmism’.

It is well known that the great monist philosopher of Brah-
manism, Samkara, who taught the existence of the Brihman
only and the non-existence of the world, of souls, of God, has
been criticized by theist Brahmans as a ‘Buddhist in disguise’.
And scholars agree that Samkara’s philosophy is the result of
the synthesis of the old Brahmanic faith in an Absolute (Brah-
man) and the Buddhist nihilism. Thus Samkara appears as one
of the heirs of Buddhism.

We shall see (p. 180) that Buddhist philosophers also adopted
the notion of an Absolute.

B. Nirvina. During the nineteenth century and the first
decade of the twentieth European scholars believed that the
early Buddhist Nirvina was annihilation.

They now feel sure that early Nirvina was not eternal death,
but ‘immortality’, an imperishable abode of undefinable peace,
a.bove thought and consciousness. The Canon contains tes-
timonies to this early view, for it describes Nirvina as ‘the
unborn which is the refuge of what is born’, also as the ‘Immortal
el‘?ment’ which is ‘touched’ during trances by the living
saint,

But owing to the nihilistic theory (above, A), the Buddhist
schools went very far in the way of negation, and sometimes
Proclaimed an annihilation-Nirvana.
thSome schools preserved the doctrine of the ‘immortal element’,

€ eternal entity, which is ‘touched’ by the living saint. But
they believe that a saint is only a compound of transient atoms
:nld t%lﬁrefore completely perishes at death. The Nirvina of a

A0t is only the annihilation of this saint.
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Some scholars wholly rejected the notion of the ‘im
element’ and said in so many words that Nirvina is o
existence following existence’. '

A third view is that Nirvana is eternal happiness; th
saint possesses beatitude (sukha) for he no longer sufl
he has no feeling of beatitude (sukhasamvedana). This N
is, according to a school of Mahayana, the Nirvina
ordinary saints.

Lastly, according to the Mahiyana, the Buddhas have
vina of their own: perfectly calm and free, they are in Ni
but they are nevertheless compassionate and active. They
abandon existence, and will continue for ever. ¥

3. It has been said above that a monk is ‘by definition
candidate for Nirvina. But, in fact, Nirvina, when we «
sider the majority of the monks, is only the ideal of a
future.

All the immediate disciples of the Master reached sainth
and Nirvina. But already, at the time of the compilation"
Scriptures, the great object was not to reach Nirvina, bu
enter into the path leading to Nirvana: a man who has e
into this path must be reborn eight times before attainin
goal. In fact the only candidate for Nirvina is the asceti
practises mortification and penances, and the faculty of 4
or ecstatic trance, more than are enjoined by the rules
order, thus acquiring supernatural powers. To pretend fa
have realized such spiritual progress is one of the four
gether with murder, &c.) which are punished by expulsion
the Brotherhood: this shows that any pretence to holin
looked upon with suspicion. We are told that in the early |
saints were many and disciplinary rules few: later the
was reversed, and it was commonly admitted that sainth
had disappeared.

The conclusion is that we cannot give an absolute val
the opposition of the monk and the layman, in regard to!

Buddhism 177

spiritual dignity or the goal which they try to reach. As a
rule, a monk only wishes to ‘earn merit’ by the practice of his

rofessional duties (abstinence, continence, preaching—the most
excellent work of charity, receiving alms, or worship), just as a
Jayman earns merit by the practice of his professional duties
(abstention from murder, ‘home-chastity’—that is, conjugal
fidelity—giving alms, worship): in both cases the fruit of merit
is rebirth as a god, or as a human being who is capable of enter-
ing into the Path that leads to Nirvana.

1V. Buddbism as a ‘supramundane discipline’. Later Form: The
Vebicle of Buddbahood

1. From the beginning of the Christian era and probably
earlier a number of Buddhist monks came to despise Nirvina,
and entered into the path which had been followed by the man
who was to become Sikyamuni, the path leading to Buddha-
hood. The second form of ‘supramundane Buddhism’ is a
Bodhisattvayana or a Buddhayana, the Vehicle of the future
Buddhas, the Vehicle of the Buddhas, the path that leads to the
possession of Buddhahood.

This Buddhism differs from the Buddhism of § ITI. The
devotee no longer aims at Nirvana but at Buddhahood; there-
fore his discipline is no longer the egoistical virtue and impassi-
bility of the Arhat,! but the charitable practices of a future
I%uddha. The Arhat reaches Nirvana by his own unique exer-
tion: Buddhahood is obtained by personal exertion coupled
with the help of the Buddhas and heavenly Bodhisattvas who
are living gods.

This Buddhism may be considered as the ‘learned’, mystical
branch of the Buddhism of § I It differs: the candidate for

' Altruistic virtues have a place in the preparation for Nirvina, for peace of
Si;ul Presupposes the suppression of anger, the culture (bbavana) of feelings
% universa] benevolence; but this place is a small and a prefatory one, since

th : o
¢ candidate for Nirvina must destroy hate and love.
4085 i



178 Buddbism

Buddhahood loves and worships the Buddhas and doe
despise a rebirth in the paradise of a Buddha (as in § IT);
such a rebirth is regarded by him as a temporary stage in
progress towards Buddhahood. The devotee of § II is onl:
bhakta, a dévot; he is not a future Buddha. b

The vehicle of the Bodhisattvas is nothing new in Buddhism,
Buddhist antiquity was well aware of the fact that Sikyam
has obtained Buddhahood in his last existence because du
many (552) previous existences he had followed the path of thy
future Buddhas, that is, because he had heaped up heroic de
of virtue and self-sacrifice (narrated in the 7ataka).

But the general opinion was that Sikyamuni is ‘exceptional’y
that Buddhas are very rare. i

There was (before the compilation of the Saddbarmapun-
darika, Lotus of the true Law, perhaps about the beginnin
of the Christian era) a new departure: the discovery of a nev
truth, namely that all men can or must imitate Sakyamuni
can pronounce (as did Sikyamuni) the vow of becoming Buddha,
in other words can become ‘future Buddhas’. k

2. At the time of Asanga (fourth century a.n.) 2 monk
always a member of one of the eighteen early sects. But
number of monks, not satisfied with the mystical goal (Nirva
and the moral ideal (impassibility of the 4rhat) of these se
added to the obligations of the traditionary clerical life (;
disciplinary rules) the obligation of a future Buddha, heroi
charity and self-sacrifice; they took the vow of Buddhahood.
There was a ceremony, a private one, in the presence of a Ir
(monk or layman) already equipped with this vow. )

Later on, as the new spirit developed, as the candidates
to Buddhahood became more numerous and influential, the
adhesion to an early sect was no longer necessary. A spedil
discipline for the Bodhisattva-monks had been delineated, ané:
they had monasteries of their own. i

The chief innovation, as concerns discipline, was probab.l}éi
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the prohibition of meat. The worship of the Buddhas, which

from of old was admitted by some at least of the early sects,
became more pompous and general. There was also a new or
renewed spirit of charity and propaganda; a spiritual life’ more
noble, intense, and profound. One cannot read without respect
and admiration the formulas of the eightfold supreme worship
(confession of sins, &c.) and the homilies on patience,love of one’s
neighbour, considering a neighbour as one’s own self and one’s
own egoist self as an enemy to be humiliated and destroyed.*

There is sometimes much wisdom and moderation in Maha-
yana teaching. We are beginners in the path of self-sacrifice.
To save others we must not jeopardize our own welfare: there-
fore we must first avoid sin and exert ourselves in the humble
virtues of everyday life; such is the right way to prepare oneself
for the heroic deeds of future rebirths.?

But this wisdom is not general. A future Buddha must imitate
the habit of self-sacrifice which characterized the future Sakya-
muni when he gave to beggars or to tigresses his eyes or his
flesh. Hence an epidemic of religious suicides.3 As the Church
officially deprecates suicide, an orthodox method of self-sacrifice
wascreated. The initiation into the Mahiyanist community (i.e.
the solemn vow of Buddhahood) was accompanied by the ‘burning
of the skull’ (China): a number of incense-sticks are fixed on the
skull of the candidate and lighted: the candidate is looked upon
as 2 man who has burned his body for the welfare of mankind.#

During all his former existences Sakyamuni was not a monk,
but a lagman. A future Buddha may be a layman. A conse-
quence of this doctrine is that the clerical life lost its prestige

' L. D. Barnett, The Path of Light (Wisdom of the East Series) (John
Murray, 1939}.

* Santideva's Sikshasamuccaya, tr. by W. H. D. Rouse (Indian Texts Series)
(John Murray, 1922).

3 I-tsing, Records of the Buddbist Religion (Clarendon Press, Oxford, 1896).

* De Groot, Code du Mabayana en Chine (Amsterdam, 1893).
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and that Buddhism, hitherto essentially a clerical brotherh
became more and more a popular religion. This religion
more and more open to Hindu ($7vaisz) influences: this is
of the causes of the disintegration and disappearance of In
Buddhism.

3. The popular and sincere belief in the divine power
providence of the Buddhas was not to satisfy the inte
needs of the learned monks. The Mahayana has elabor
systems of metaphysics and Buddhology. .

A. Tathatd. The first Buddhist speculation resulted in
nihilistic or quasi-nihilistic attitude (§ III); but, while admittis
the conclusions of the Ancients—namely absence of a soul,
substantiality of all phenomena (or ‘caused contingent things
someof the eighteen early sectsand the schools of the Mahiva
Church recognized an ‘absolute’ which is probably derived fros
the absolute of the Brahmans (brabman). There is an immutabl
element (dhatu) below the changing flow of phenomena; mor
precisely a ‘nature of things’ (dbarmata) or ‘true reality’ (ta
thata), which is a spiritual or meta-mental reality, a transcendent
thought free from the opposition of ‘subject’ and ‘object’.

All beings are metaphysically the tathats. But only a
beings (the Buddhas) have attained knowledge of the tathata
personal experience: they have attained the perfect ‘equati
of their individual thought to the very nature of thought.
sort of identification is the cause of Buddhahood, is Budd ha-
hood itself. L

We are the tathata; therefore we are Buddhas en puissance
we shall become actually Buddhas when we attain the con
sciousness of our identity with the tathata. Itisa long business:.
a long endeavour in self-sacrifice and contemplation, the ca
of a future Buddha: to conceive the vow of Buddhahood, t
progress during many rebirths before entering upon the first:
of the ten stages of a future Buddha.!

' Such is the early and orthodox view; but the thesis that all living bein

BODHISATTVA
Gandhira (Graeco-Buddhist)

2nd-3th century A.p.
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B. The four bodies. Early Mahayzna taught that Buddhas
have two bodies: there is a quasi-eternal and divine Sakyamuni;
there is a human Sakyamuni who is only a ‘creation body’, a
magical contrivance managed in order to guide men towards
happiness.

Later a Buddha is said to Possess four bodies: (1) a transcen-
dent one, the tathata, the same, of course, for all the Buddhas;
(2) the ‘body of personal enjoyment’, that is, the real thought
and form which constitutes a certain Buddha, Amitibha,
Sakyamuni, and so on: this body, which is the Buddha himself,
will last for eternity; (3) the ‘body of altruistic enjoyment’: the
form under which a Buddha manifests himself to saints in the
heavens: this body of course is manifold, since saints differ in
holiness and needs; (4) the ‘creation-body’, the form under
whicha Buddha manifests himself to very imperfect beings, men,
devils, and so forth. The best creation-body is the human
Buddha.

C. The Buddhology just described is a compromise between
two notions: (1) the early dogma that Buddhahood is obtained
through long exertion by beings who have been transmigrating
‘since a time which has not begun’; (2) the metaphysical view
of the universal and immutable tathata, which is the transcen-
dent body realized by each Buddha.

Mahayina sometimes abandoned the early dogma. Accord-
ing to many schools, some of which are certainly old (possibly
fourth century A.D.) there is a primeval eterna] Buddha—
Vajrasattva, the ‘diamond or the thunderbolt’, Adibuddha,
the ‘Buddha of the beginning’—from which the Buddhas issue
by a process of meditative emanation; the Bodhisattvas are no

have the nature of a Buddha could not but result in the hope of quickly
ACtualizing this nature. Hence a number of magical or ecstatic devices in
order to acquire the body, the voice, and the thought of a Buddha. See
La Vallge Poussin, Ze dogme et la philosophie du Bouddbisme (Paris, Beauchesne,

1930).
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longer ‘future Buddhas’ but ‘spiritual sons’ of the Buddhs
Tantric and Tibetan Buddhism illustrate this new aspect o
religion of Sakyamuni.

Some remarks on the disappearance of Indian Buddbism

Scholars have given many explanations of the gradual d
and final disappearance of Indian Buddhism. Of course, e
graphical and literary sources are not wanting, and it is n
impossible to follow, province by province, the process of de
this preliminary and necessary work has not been carefully d
and the problem remains terribly obscure. Nevertheless a few
general observations may be useful. ¢

(@) For centuries and almost everywhere Buddhism had
numbered its monks by thousands, enjoyed the most vigoro
life in devotional and philosophical directions, obtained
patronage of kings and sometimes the advantages of being t
state religion. But, as we have seen, it had never and nowhe
taken the place of Brahmanism.

(6) The bonds which for a time strongly attached laymen to
Buddhism were the worship of the Buddhist saints and
veneration of the monks—who were not ‘priests’ but mos
advisers and excellent ‘fields of merit’. b

Sakyamuni has been for centuries a most popular figure:
history of his previous births, of his miracles and deeds, enj
the favour of the people at large. Later on Sikyamuni
superseded in learned and lay Buddhist circles by other Buddh
or saints: Maitreya, Amitabha, Mafijuéri, Avalokita, Tara !
Taras. These figures lacked the personal character of $2
muni, never possessed his prestige, or, again, had features whi
established between them and Hindu gods an undeniabl®
likeness.

The presence of fairies and minor useful deities in the Buddhis&
pantheon was not in itself a great danger, but, with centuri®
the Hindu infiltration took a new character. We know that the
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monks of the conservative party accused their brethren of philo-
&vaism (eighth century A.p.); in Bengal, aft_er the Muhamr.fla-
dan destruction of the Buddhist monasteries, the Buddhxs'ts
exchanged their worship of Buddhist figures for the wors.}np
of Vishnuist ones; the Buddhism of present-day Nepal is a
mixture of Buddhism and Brahmano-§ivaism.

Buddhism admitted into its pantheon and worshipped under
the title of Buddhas or Bodhisattvas or Vajrafievatis figures
deeply stamped with the Hindu (V. isl}nu-élvalte) r-nark. Its
theology too had been penetrated by Hindu conceptions. One
of the favourite deities of later Buddhism is Tara, ‘the Star’ or
‘the Saviouress’, who owes all her ‘Buddhism’ to her kindness,
to her title of “future Buddha’, or of wife of a Buddha.

(¢) The strength of Buddhism is in its clergy, in the Brother-
hood. For centuries the Brotherhood flourished in the East,
in the Deccan; in the West, in the Konkan and the Telugu
country. Buddhist pilgrims and archaeology show the gradual
decay of the Buddhist communities almost everywhere.

One lesson of the Mahayana (see §§ II and IV) is that a
layman has the same right to holiness and salvation as a monk:
the Mahiyina to some extent deprecates clerical life. Can we
say that asceticism—at least this form of comfortable asceticism
which characterized the Buddhist clergy—was losing its pres-
tige and its hold on religious India?

Buddhist casuists have always admitted that a monk commits
1o sin when he officially declares that he is not capable of keep-
ing his vows: he then becomes a Buddhist layman and can marry.
With the Mahayana this casuistry turned into a historical
feature: we have evidence of the growing habit of young men to
take the monastic vows (a meritorious act), only to proclaim
mmediately after the ceremony that they renounce the vows of
2 monk in order to take the vows of a lay Bodhisattva. Kashmir
and Nepal have had or have a married clergy.

Another cause of weakness in the Brotherhood was the
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decline of intellectual activity (already visible during thesixtha
the s;eventh centuries), and the development of the Tantric (
magic) form of Buddhism: pure Sivaism in disguise. The mast
or tea.cher (guru) who gives the initiation and shows the way
a rapid acquisition of Buddhahood or of worldly advantag
is no longer a monk, but a siddha, a magician, a vajrach:
(often of very low moral habits).

(d)-The fate of Indian Buddhism must be explained by i
own internal faults. At least this aspect of the problem d
serves attention. But external circumstances also had no little
effect. :

The advantage of official or kingly patronage is great. In-
versely, when kings were strongly ‘Sivaizing’ (like Saéanka om;"
the Cholas), or ‘jainizing’ (as in Malwa), or ‘lingaizing’ (as in the
Telugu country), or simply ‘anticlerical’ (as the Hun kings some
potentates ?f Kashmir, the Muhammedans), Buddhism su;i’erei-'

Greater importance than that of the occasional bias of thé}

civil power in favour of non-Buddhist creeds and clergy must: J:|3'
probably .bc attached to the change that Brahmanism under-
went during the Middle Ages under the :

religious reformers.

Formerly Brahmans were domestic priests or held liturgical
duties in the ceremonies of the temples; but they had no ‘cure
of souls’, they were not preachers nor propagandists, as the:1
Buddbhists and Jains were of old. But with Samkara, Ri;linuji.-,-: i
many other saints and their disciples, Sivaism and Vishnuisrﬁlil
acquired an active clergy. While the vital energies of Buddhism

were declining, the Brahmano-Hinduist religion enjoyed a sort
of revival. :

guidance of many

DE LA VaLLée PoussiNe

LANGUAGE AND LITERATURE

The Hindu Period

Durinc the last age of the Aryan period the orthodox Brah-
mans were engaged, as we have seen, in formulating their
ritual, grammatical, and cosmological systems, and also in codi-
fying their canonical law: they continued their Upanishad
speculations and meditations on the Self as identical with
the soul of the world. The triad of great gods, Brahman the
Creator, Vishnu the Sustainer, Siva the Destroyer, had taken
shape. There were very numerous divisions of sect and school
(éakhaand charana) according to the Vedic text or Sitra authority
specially followed. In the common life were developing codes
of law and theories of kingship and royal action in internal and
in inter-state relations. Military science, fort and town-build-
ing, and architecture and painting were studied, and the minor
arts and crafts multiplied. Temples and images had come into
use. Religious movements and practices originally outside the
range of orthodoxy had acquired recognition, the most impor-
tant, perhaps, being the Krishnaic or Bhigavata devotional
religion and the practice of yoga, i.e. spiritual exercises of a
psychologico-corporeal kind, a thing different from the old
tapas, austerities, of the Brahmans. World-renouncing (pra-
vrajita) individuals or companies, perhaps an ancient feature of
the easy life of India, wandered from place to place, eager to
discuss some adopted tenet or rule of life. In the time when
Buddhism arose the most active questioning related to matters
cosmological and ethical: was the world a product of Time or
Nature or Accident or Fate, or of physical elements only, or of
a Person? Was there such a thing as action (kriyd) or moral
action and retribution (karma), or was the sword-stroke of the
slayer simply a severing of material particles, and were vital
phenomena only a kind of fermentation? There were also



186 Language and Literature

dialecticians who held that ‘A is B’ does not preclude ‘A is not
—perhaps the Jain doctrine of ‘aspects’. In this mélée of sop
tic, wherein the Jains reckon 353 possible views, the
important contention, no doubt, was that between the pa
sans of action (kriyd-vadins) and the partisans of non-a
(akriya-vadins). The Upanishads in their quest of the self
come, as we have seen, upon the idea that what passes from on
life to another is simply acts. When Buddha, originally, a
inevitable in his time, a thinker, worked out this notion in
full consequence, the self, the thrice-refined gold of the B
man speculation, was seen as an otiose addition to the series
acts, or rather, were it not nothing at all, an evil thing, as
ciated with caprice, greed, and infatuation. This was a Bud
contribution to the process which indelibly engraved upon:
Indian mentality the doctrine of karma. '
The idea of a “law’ of moral retribution without a providence
is curiously, and perhaps not accidentally, analogous to the id:
of a religious retribution without a god, wherein the Brahma
ritualism, as a dogmatic system, culminated. This was t
Purva-Mimamsa philosophy. In the Vaiéeshika system was co
sidered the topic of physical action, which was a functioning
atoms and gave rise to conjunction and disjunction. Althou;
the three notions do not seem ever to have been welded by the
Indians into a whole, they show a special preoccupation wi
the notion of action at the time when their thought was turned
to systems.
The second leading constituent in the Hindu conception
life was the idea of dbarma. Dbharma is the mode or fashion
which anything does behave. When stress is laid upon
‘does’, the nuance of meaning may be in the direction of ‘truth’s
when it is on the ‘behave’, we may get the opposite idea of meré
phenomenon or aspect. But it is when the idea of obligatiofy
social, moral, or religious, is included that the term assumes it&
great practical importance, as denoting the manner in which @
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person ought to behave. In the earlier occurrences of the term
the notion is the general idea of rigl?teous conduct, or, when
religion is involved, of religiously right F?ndl}Ct.. W}th the
growth of caste, regarded as a natural or divine institution, the
socially most important kind of behaviour, after the greater
moralities, was the observance of caste duties, though, of course,
other associations, such as family, station (as king and s l(m.),
sect, locality, likewise carried with them their dharmas: it is in
this wide, not strictly ethical, sense—since any custom was a
dharma—that the doctrine of selfless performance of duty was
preached in the Bhagavad-gita.

The expression varnaframa-dbarma, i.e. dbarma of varnas,
or castes, and of dframas, or stages of life—almost a synonym
for Hinduism—introduces a further factor in the systematiza-
tion of Hindu life, the theory of the four stages, pupilhood, life
of the householder, retreat at the commencement of old age to
forest seclusion, and all-renouncing, nothing-owning vagrancy.
The recognition of the last-named stage incorporates in the
completed Hindu system the originally unchartered practice
of the vagrant sectaries whom we have mentioned.

These slight observations, wherein we have summarized
a few of the leading ideas of the Hindu system, must lamely
excuse us for leaping over some six centuries of literary activity,
which, far from being unimportant or exiguous in quantity,
was really the most prolific, imposing, and widely recognized of
all. In this period the scheme of life which in Alexander’s time
was already beginning to mark off the Indian people from all
others was completed. The philosophies and sciences were
codified in dogmatic (¢4stra) form. The Mahabbarata received
those immense didactic accretions which gave it the character
of a popular exposition of Hinduism as a whole; and versified
treatises on usage, law, and politics (dharma-smritis), and on

cosmology and history in connexion with the worship of the
chief gods (early Puranas), the sacred books of Hinduism as
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distinct from Vedic Brahmanism, were multiplied. This
compositions would demand in a history of Indian litera
large space. What excuses us from surveying it here is, in
tion to lack of even approximate dating, the fact that i
importance lies in the matter, not in the linguistic or
form: only in regard to the {astraic method of expositig
brief aphorisms (sitra) accompanied by discussions (bhas)
best exemplified by the grammatical work of Panini and Pa
jali and the siztras of the Mimimsi philosophy, did any dec
novelty emerge.
But what is to be said of the new literature of the Jains
Buddhists, whose canonical writings were almost entirely
stituted during these centuries? Both these are rather s
rate worlds of literature than departments. Certainly
dominated by the purpose of edification, religious and
But that does not prevent them from comprising much of ;
ordinary interest in the form of striking observation or re
tion, anecdote or narrative, or artistic verse, The earlier lit
ture of the Jains has not yet been thcroughly studied, ar
cannot be said that any entire work included in it has atta
a special place in Indian literature as a whole, But much
is of elaborate form, with descriptions obviously aiming .
literary effect; and there is no doubt that much has still to!
learned from it in regard to developments both in language 2
in style. Like the early Buddhists, the Jains make great
dialogue; but in their case, as well as in that of the Bud
an objection to public displays prevented any early use of
drama.

The Buddhist canon presents far more formidably th
impossibility of brief description. It has been stated that
canonical writings in Pali are not more than twice as ex
as the Bible. The Sutta (Sitra) section, consisting mai
dialogues between the Buddha and various interlocut:
literature in the same sense as are the dialogues of Plato,
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(iff Pali style has not the grace of the Greek philosopher.
- Vinaya, exposition of monastic rules, retails many socially
: B esting anecdotes concerning the occasions which dictated
mtermlcs and is of the highest documentary value in regard

ethe cc;nstitution of a religious order. The Abhidhamma, or
- matic statement of the psychologic and philosophic dis-
dqfninations, is technical. But, fortunately, there are some
C;Ieatises in this Pili literature which can be appreciated by
;mmanity' in general: the Milinda-paiiba, diftlogues of the
Buddhist monk Nagasena with the Greek anfg Menandf‘:r,
ruler of northern India, for the acuteness anc} point of the dis-
cussions and the dramatic appeal of the situation; the Dbammcf-
pada and the Sutta-nipata, ethical and religious verse, fo1: t]}eu:
deep human wisdom, their touching goodness and magnan‘lmlty,
and their artistic expression; the ‘Songs of the Monks’ and ‘Songs
of the Nuns’ (T hera-gatha and T heri-gatha), the latter perhap.s
the most pusillanimous of all poetic compositions, for th-e:r
autobiographical intimacies of spiritual experience; the ‘Life’
of Buddha, as related in the Introduction to the Pali Fataka,
and his ‘Great Decease’, in the Maba-pari-nirvana-sitra, as
the ‘Romantic Legend’ and biography of Buddha, the highest
poetical creation of Indian religion; and ﬁnail.y, t}fe j‘ét.aka
book of 547 stories of Buddha’s prior incarnations in various
animal and human forms, stories so rich in homely observation
of man and beast, in shrewd humour, and ideal conduct, that
the book is sure to become in translations, if it is not already, a
classic of world literature.

The problem of the Pili books, which for the most part have
not been translated into Oriental languages other than Chinese
(far the oldest; a few also into Tibetan), Sinhalese, Burmese,
and Siamese, is thus in outline not unmanageable. As regards the
Sanskrit and other dialects, the complication is far greater. From
an early period of the Buddhist Church several sects adopted
for their versions of the canonical texts different dialects.
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the Sanskrit being preferred by the important sect
Sarvasti-vadins. For the most part these versions, which in
linguistic form were perhaps later than the Pili, have p
But the Vinaya portion has in several cases been prese
Chinese and Tibetan. The Sitras, or dialogues, do not ]
appear grouped, as in Pali, in five Nikdyas, but as se
works, and, so far as they coincide in title with the Pali, the
are widely different in style and matter. Few of them can |
ascribed to a date preceding the Christian era, and many, i
cluding probably all Mahayana sitras, are considerably |
and represent new developments of Buddhism: some of
reflect rather Central Asian than Indian conditions and v
composed, no doubt, in that region. A specially rich expan:
of the “Northern’ Buddhism was the 4vadana literature, ha
grapha describing the religious heroisms of saints or others, :
some of this, including perhaps an 4foka-avadana, belongsto
pre-Christian era. The same applies to certain ‘Questions’ (2
prichehba) put to Buddha by various persons and ‘Prophecies
(Vyakarana) concerning others. i
It is perhaps hardly necessary to mention that the vas
Sanskrit literature of Northern Buddhism, as translated inte
Chinese and collected in successive editions and catalogt
constitutes the scriptures of Chinese and Japanese Buddhi
In these two countries the religion has partly gone its own
and has given rise to sects, some of them distinguished by
herence to particular texts of the Canon. Thus some of
works stand out from the mass, and one, the ‘Lotus of the Gt
Law’ (Sad-dharma-pundarika), has been styled the ‘Bible of b
Asia’. In the eighth century A.p. commenced the transla
of scriptures into Tibetan; and eventually, in the fourteent
century, was constituted a Tibetan canon of vast dimension
which under the influence of Mongol sovereigns was transla
into Mongol, Manchu, and Kalmuck, and provided those peo
with the collections of great calligraphic volumes which fill
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their monastic libraries. In the early cer]s;tl'.mt:,xif
the Christian era there were trans!a.tlons f’f 1same SaI;soFé :m trai
so original Buddhist compositions, in anguage
imc'iawhich have been rediscovered only during the presen;
,;A::;:Jr}r, and of eastern Turkey, which now for nearly a thousan,
has been devoted solely to Islam. o .
i the case of the Brahmanic and Jain literature, so in the
AS;? the Buddhist, historical obscurity preclud_es any mt'el—
o t of developments during about six centurics,
hglblfjoac:zli p. 250. Even were it otherwise, no doubt t?le
i-?lrig:"icj)us and edifying character of ,the Buddhxs; a.\ndt g:me:;;
ings would make them a ‘side issue’, so to speak, 111.b1 ti e
current of Indian literature. It would bc'lmposs? eﬂf 1 ang
to the Buddhist and Jain scriptures, d.e§p1te theu:. ‘:[ fu -
remorseless tediousness, the literary q:ualmfzs of d:vﬂixt Zh or ned
style and expression adequate to their sul?] ect. V enTh:ystOCk
ploy verse, they show accompll.shment in metrics. ey
descriptions wherewith the Jains adorn the:u}:} 5:13:]1;; Ao
definitely artistic conception. In some of the Bu iy mm,
where the theme inspired to poetry—such is the }.:.a ita-Vistara,
“Life of Buddha’—there is a flow of ideas and a sw%rl'm the }e:iie
which give it a rich poetic quality; and perhaps tl"us is u:msl oft :
works which take a place in the general, as ?ve]'l asin the r igious,
literature, But literary art is a jealous principle; and, g}it'as'm
the history of Greek and Latin literature th'e works of ?:t;;i
religious inspiration are treated as some.thmgl apart, so in. ;
Sanskrit literature the Buddhist and ]an:} scriptures remaine
outside the general current. Had Budfi}'mxy succ‘eeded in 1':;31:;
vading the life-blood of the Indian spirit, 1ts scr1pt1.1resc mxlg
have dominated the later literature as they ha\:e in Cey o;,
Burma, Siam, Tibet, and pre-Islamic Central Asia, and in the
Buddhist worlds of China and Japan. But they were both non-
conformist movements, and they were foresta'lled by othi::'rsi
Krishnaism, Vishnuism, Sivaism, more rooted in Indian socia

shelves of
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usage and human nature. Buddhism ultimately expired
India through absorption of superstitions and magical
tices, and through Muhammadan detestation of its sup
dant idolatry. Jainism, never so widely influential ey
India and probably never much subject to like corrup
presented equal provocations to Islamic fervour, which
to have been directed with special violence against its s
in southern India it was also a victim of religious reactions
the Hindus. But what the world in general, which has li
time for becoming acquainted with all its religious writi
will feel to be its best excuse for not penetrating far into-
canonical texts of these two noble-hearted faiths is their
tolerable and pedantic reiteration, which recalls, and po
has some internal affinity with, the proceedings of prim
schools. No wonder the Buddha often during some long-win
statement by one of his disciples fell into semadbi (the
books, too modestly, fail to record such effects of their ser
tures): the same blessed state must often have been attail
by members of monastery congregations engaged in re
(sangiti) the inspired texts.

There was, however, one early Buddhist writer, fortunat
with an approximate date, whose lustre was seen both wit]
and without the Buddhist mansion. Thiswas Aévaghosha,ac
verted Brahman, who in the first century A.p. became a leade!
the prevalent sect of the Sarvasti-vadins and who is regarded a
eleventh in the succession of patriarchs of the whole (North
church. He is the great literary figure, with only one rival, o
Buddhism. He brought to the service of his new faith the s
linguistic training of the Brahman schools and a technical 2
which had, no doubt, been steadily developing among the p
fessional or quasi-professional poets—the Jain and Bud:
versifiers, with their predominantly religious intent, may
regarded as amateurs. Aévaghosha, whose ‘Life of Budd
(Buddha-charita) is quoted in the Brahmanic anthologies,
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be regardcd as standing midway bct?veen Vﬁlmik.i and Kéliflﬁsa.
He has not the serenity of the old epic or tht? unnvailen? dehca}cy
and cleverness of the classical poet. But in comparison mtl;
the former he manifests a great advaflce in 'rl}etoncal an
metrical technique, and in comparison w1th Kﬁhda§a 1'1e has the
strength of an earnest ethical and religious conviction. 'T.he
Buddba-charita is a poem which by reason of the sgbstannahty
of its matter and the poetical and ethical force o‘f fresh efxpres-
sion and illustration can be enjoyed in translation, while the
metrical and linguistic accomplishment are to 'the re:ader of
the original a delight. The poem on the conversion of ‘Nanda,
the Handsome’ (Sundara-Nanda) has an even stronger f!ush of
poetical and human emotion and flow of verse, thougl} with less
firmness of texture and grandeur of theme. It is ev1der:ft that
Aévaghosha’s conversion brought into Bud.dhism a new literary
power and that his poems were celebrated in all Buddhist lands.
Whether he was author of the hymns attributed to a poet known
as Matrichetamay perhaps not yet have been ﬁnaz.lly decided; but
certainly what is stated concerning the latter is true of Aéva-
ghosha’s works:

“These charming compositions are equal in beau?y to the' hea.ver-lly
flowers; and the high principles which they contain rival in dignity
the lofty peaks of a mountain. Consequently in India a]% who compRe
hymns imitate his style, considering him the father of literature.
That he was also an ‘ancestor’, if not the progenitor, of the
Sanskrit drama is proved by recovered fragments of certain
plays, one of them allegorical or a religious ‘Morality’, composed
by him.

We have now reached the end of what may be called the
creative period of Indian literature. Archaic, l?ut not un-
sophisticated, in its earliest stages, it developed in a priestly
System of thought, with a portentous ritual system, ritual sym-
bolism, and theory of ritual efficacy, with exact study of textual
Matters and a remarkably thorough understanding of phonetics

4085 o
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and grammar, with expositions of religious law and usage, %
cosmological speculations, physical and psychological, en
the discovery of a ‘self’ identical with a universal spirit.
less professional milieux there began a systematization of
tical law and discussions concerning royal authority and act
and some arts, such as architecture, painting, and medi
began to have a theoretic side. In popular literature the h
or laudatory ballads of the court poets or other professio
singers and narrators were consolidated into two great ep
one, the Mahabharata, centred upon a great war, the other,
Réamayana, relating the partly mythological exploits of a leg
dary king of eastern India. This period, which saw the rise
the Hindu Trinity of great gods and of Krishnaism, an origin
unorthodox adoration of a tribal hero, ended in an outburst
of sophistic free thought, wherein the historical Jainism and
Buddhism arose.
The second age, historically somewhat less obscure than the
first, has a commencement more or less demarked by the
of the Nanda and Maurya Empire. It may be regarded as t
minating about A.p. 300, at the beginning, more or less, of th
Gupta period (a.n. 319). From a literary point of view this
period may be considered one of organization: organization of
the chief Brahmanical sciences and philosophies and of o

two great heretical sects with their church systems, scriptura
canons, and other writings. The form which the Mahabbar
assumed, as a kind of encyclopaedia of Hindu life, itself n
organized as a matter of four stages, fixed caste divisions, rulec
by the law of karma, may likewise be considered an example
Brahmanic organization.

With the requisite allowances for time and place, such s 2
normally made in the case of other ancient literatures, Gre
Latin, &c., all this mass of writings, except the more techni
parts, is appreciable by humanity in general: much of it, fol
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example, some hymns of the Rig-Veda, some pa:;agfesBmd ;ﬁ:
Upmu';bads and the Mahabbarata, the life legen bo ut a
and some texts such as the Dhamma-pada, have egu]?ro ;
familiar to the general reader in El:zrf)pc. 'Iihe acceptability zs
Buddhist literature in general as rehglou_s scripture is, as relgal_'
central and eastern Asia, at least, estabhsht;-.d in history. It 111:;_-
culcates universal friendliness and compzfss:on, selﬂes_sness, self-
sacrifice, and a stringent morality. In its propagation 1am?;1gl
civilized and uncivilized races thel:c must have bet.an plentifu
examples of the heroic self—devot.xon whlc}_l 'thc lltcraturg ;0
extravagantly conceives; and even in late writings cor;upte )_r
superstitions there are often to be foEmd, beside the arge proc1
fessions of altruism, residues of ordinary gocidness an g?lt}
sense. The philosophy of Buddhism may, like other philo-
sophies, not be true; but its principles are stﬂ% alwel in thﬁ 'rneta}-l
physical debate. In regard to the Brahmamc.phxlosop 1c_si'a
of which (and especially the Samkhya) contain some stg_mg
conception or intuition, a certain propaganda value in Vedanta
and Yoga ideas is evidenced by modern facts.. :

From about A.p. 300 we may date the begmmng of the Clas-
sical Sanskrit literature, which is, in fact, wh-at,lﬁf. commonly
known as Sanskrit literature. It may be distinguished as the
literature which is dominated by aesthetic aim and theory. In
most cases the themes, whether of drama or of narrative poems,
are derived from the old period, ‘slices from th.e great feasts of
Homer’, and only the treatment is new. T.‘}us llt(fratu.re 'has
been described as Alexandrine, an expression whl-ch invites
reflection. Why is it that, whereas the A]exand_rmti poetry
holds so inferior a place in Greek literature, the Ix?chan Alexan-
drines’ include in théir number the most admired literary figures,
Kilidasa, Bhavabhati, Amarn, Bina, Bharavi, Magha, and
others? The answer may partly be that behind the .Alexan-
drine technicians in poetry there was no national feeling, and
that soon the Roman literature with its solid interest began to
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command the general attention; whereas the Indian Ppoets w
neither out of touch with the interests of their contes
raries nor dependent upon any foreign model. Moreove
Classical literature of India corresponds not simply to the
andrine literature of Greece, but also to the Classical
The distinctive feature on the side of India is the fact
the Indian writers worked in the consciousness of a doct
literary aesthetic, developing in intimate relation to
dominant philosophic tendencies. Perhaps everywhere the
ary movement is controlled by semi-professional groups, wh
innovations the amateurs follow, while the great writers
sorb them. The technical movement is not to be underrat
given a favourabile conjunction, a device which may have b
somewhat coldly contrived may in some connexion evoke a stz
aesthetic response. The idea of the ocean as the earth’s
ment was in India probably conceived by one of the old ba
it became in quite early times a tag; but Fitzgerald’s O
Khayyam is credited with sublimity in the expression

the seas that mourn
In flowing purple, of their lord forlorn.

Any Indian poet would have been capable of hundreds of st
imaginations, because that concentrated meditation (dbya
whence they spring is a racial characteristic, derived from
long discipline. Perhaps the grandest simile ever contrived if
flattery of a king is to be seen in a verse of a late versifier, w
says that his king ‘has the grandeur of an opposite shore with
mountain heads (sc. all other kings) seen (reflected in the wat
at his feet’. Such imaginations, which, as we see, may be p
poor uses, seem cheap in Indian poetry, because the “stri
(chitra) is only one element in the structure, which must ha
a total aim. This aim is the evocation of a savour (rasq) in
soul of the cultivated critic, who with the aid of his natu
sentiments (bbdva) and of the feelings, actions, and chara
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I.,Prcsented in the poem or drama isﬂ enablﬁd tot:alzzgi’. I‘.:t.t O'I'thl::

sayour’ is of a supramundane, selfless ¢ aracb-  ak s
snnermost bliss of the impersonal soul. Its object 1s .a :

; eation issuing from the poet’s thought; fo.r the poet, no less
:;an Brahmi, is a creator of 1_1niverses b'y %ns. medxtatnm:l. I:Ilg
wonder that he must submit himself to discipline and st1]1 ya =
must have regard to times and seasons favoqrabl_e o c; ‘mhcqve
templation. The plain substantial sense, the qua\htu:sgi 1:': tg:m

it a poetic body, the ornaments of sound and sense (ad T:e:}l a i tj
&c., simile, &c.) which lend it grace, the s:abtlenes an 1{1 .recrc
nesses of expression which surprise and km'dle the mt.cl ect,i‘ a .
means to the realization of an unelalcp]iessed, inner meaning, whic

i object of aesthetic delight. .

5 ;};Cisﬁr;a\}ideit that this conception, which. djﬁerf.s from t.he
‘pleasure’ view of common thought, from the 1nd\.1ct1ve the.oncsr
of expert critics, and from Aristotle’§ katharsis of .ofdmali}
emotions, must give rise to elal?orate kinds of composition. It
has not escaped criticism by Inchar.m, some of \fvhom admit 'naflu—
ral poetry and poetry devoid c:.)f inner meaning: :cheoretlca Y
it might be said, even though zrflposszble in practice, th:l sa-n;;
meaning, whether presented as inner or as outer, shoul y1eh

the same delight. But that the end has sometimes been thought
to have been attained may be gathered from verses such as:

What poetry is that which should not stir the heart, as if it had drunk

much wine . i ]
Should not by force of its sentiment thrill the hair even of those with

minds befogged by envy, -
Make the head tremble, the checks redden, the eyes fill with tears,

Prop the voice intent on chanting out the imagined theme?

Besides working in the light of a somewhat metaPhysical
aesthetic theory and with the cons.ci.ousness of an audz.e-nce of
expert competitors and sensitive critics, aware of the emtenz:
of such theory, the Sanskrit poet had to satisfy the deman
of refinement and culture. There might be occasions when
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violent or gross expressions would be appropriate, but the

would be special occasions. As to culture it is said that:

Thorough knowledge of metre, grammar, arts, the world, words
meanings,

A discrimination of suitable and unsuitable, this is culture, .

At large what is there that it is not? In this world no matter, no
pression,

But may be an element in poetry. Hence this (culture) is omniscien

And again:

If from one content with describing merely the describable, a st
to deduction,

Without a mind made delicate by pondering over ornament, be
of training by connoisseurs of poesy,

Should come a savourous poem, charming altogether,

Then from a crow’s blackness might be made a king’s white palace.

In a culture thus widely defined it is not necessary to single out
particular departments; but normally it would, no doubt,
clude a number’ of fZstras, such as grammar, logic, rhetor
politics, ars amoris, some appreciation of yoga, and a core
Vedantic world-theory. o
The Indians were not at all unaware that in the end it

faculty (fakti), inspiration or fancy (pratibha) that counts.
may be fostered by culture, but:

That wherethrough there is constantly in the concentrated mind &
flashing of ideas in divers ways,
And unlaboured words present themselves, is faculty.

and such is the poet’s power that:

Imprisoned, coerced at the outset to make them hand over,

How should they not promptly deliver the things they are charged
with? ;

Like thieves, a deal softened in usage of master poets,

Words hastily render moreover belongings of others.
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¢touches’ in passing, do indeed lend to the elaborftte Sanskrit
stanza an unrivalled brilliance. T.hey ad.d to the pm;lt _of a stay;
ing and accompany the whole w?th a similitude. It ﬁ noh a
with the ordinary casual pun. As in the,vcr-se last quoted, where
indeed the actual mention of ‘thieves .rmght have been suE-
pressed, they cohere into one conception, ‘and the?r must be
faultless to the last letter. ‘What a Brihr'nan has written must
work out.” Pity only that in the less inspired wor!(s the double
meaning becomes an obsession, so that one writer c_hos:e to
epitomize in the same words the substance of the Mahabbarata
and the Ramdyana.

Burdened with aesthetic theory, intricate metres, culture,
and technique, the poet’s inspiration might well fail' to generate
a perceptible ‘savour’; or the reader, after comprising a}l t}.le
intimations in a single idea, might be too exhausted to relish it.
This would infallibly be the case if the sentiment itse:]f had been
weak or artificial; and, of course, that sometimes is the case.
No doubt the complex stanza is unsuitable for narrative poetry,
and the defect is enhanced if each stanza contains a witticism or
other intellectual point. But in the main the sentim.ent of the
Indian poet is not artificial or complex in the sense of m.netecnth—
or twentieth-century civilization. Even his aesthetic th?ory,
much more his philosophic mysticism, has deep emotional
potency; if he nourishes devotion (bbakt'z') towards a personal
divinity, that is a consuming passion; in regard to exte}'nal
nature he has a refined sensibility and a feeling of communion;
and the charms, graces, and wiles of women, without dec.eiving,
entirely fascinate him. The ‘savours’ are not all sweet, L}ke the
€rotic, compassionate, heroic; and others, such. as the fnghtﬁ.:l
and the loathsome (beauty in disgust) and comic, may be posi-
tively helped by artful harshness or discords of syllabl-es. The
tumult of a throng, a storm, suits the style no less tl}an its oppo-
site: description is in fact its forte, and nothing is finer than
Kilidasa’s verses on the ocean in the thirteenth canto of the
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Raghu-vamsa or on the ascetic Siva in the third of the X
sambhava. In speeches where argument, terseness, irony, fi
ness, or cajoling are in place its finished manner is telling
here Bharavi and Migha are especially strong. !
Probably no literature is richer than the Sanskrit in what
be called anthology verse, whether erotic, gnomic, or devoti
The Rig-Veda and Atharva-Veda themselves may be regard
as anthologies; and next in time would be the Palj Dbhamma-p,
and Sutta-nipata, which are collections of verses on Bud :
religion and morality arranged under heads, and the ‘Songs
the Brothers’ and ‘Songs of the Sisters’. Probably the ne;
belonging to perhaps the third century A.p., might be the ‘S
Hundred of Hala’, a collection of artistic love-stanzas in Pra
ascribed in a large proportion of instances to named autho;
real or fictitious. The later anthologies are also sometimes
voted to particular subjects: one of the last, the Padyav
Riipa Gosvimin (16th century), consists of about 400 vers
of extreme delicacy and charm, and even excessively sentime
tal devotion, concerning all incidents in the legendary life «
Krishna. But the large general anthologies, some of them ¢
taining thousands of verses, are rather minutely divided un;
headings, descriptions of seasons, of the charms of women—i
great detail—of the stages of love, of animals, natural obj
(mountains, seas, &c.), of the ways of good and bad men and
various classes of mankind, morals, fate, misfortune, worldl
wisdom, and satiric themes. Many of the treatises on poetics
in general or particular branches thereof are in fact anthologies,
being very copiously illustrated by quoted stanzas: though in
some cases all the illustrations are composed by the author of the
treatise. §
Akin to the anthologies, in so far as consisting of isolated
stanzas, are the centos of verses by a single author upon a parti-
cular subject, such as Amaru’s verses on love, Bhartrihari’s centos
on love, prudence, and resignation, Silhana’s cento on quietude, .
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Chianakya’s on prudence. Then t'h(.:re are tlze"n_:ws,se:::tger’ gclp&rns,
whereof the most famous and ongu?al is Kah.clasa s CIo'u ;s-
senger’. General reflection or philosophy 1:5 the sul?]ect o ha
pumber of poems, such as the Atma-bodha, .A:wa!ienmg todt ¢
Self’, and Moba-mudgara, ‘Hammer of Delusion’, ascribed to
$amkara, and a number of others. .Tbc stotras, ot hymns t:;
divinities, in various degree of artistic quality, are bey?n
counting, some of them, like the hymn to the sun by_May};raci
that to the Goddess Chandi by Bana, the 4; mrzd’a«iabaﬂ ascribe
to Samkara, and the Buddhist hymn to Lolfesvara, being of a
highly elaborate artistry. In the latest period crf pre-Islamic
Bengal, at the court of King La.kshmanasena, lived the poet
Jayadéva, author of the Gita-govinda, a long h}-rmn of pheno-
menal metrical skill and melody in praise of Krishna.

Many of the gems of the anthologies are extracted f:rom plays,
where they are adroitly inserted to serve for the choice expres-
sion of a sentiment, the description of a scene, or a summary
report of an incident. The same occurs in prose narratives; anfl
there is indeed a form of narrative composition, called F.’bam?u,
which is ex professo a mixture of prose and verse. ':.[‘he insertion
of verses in prose writings is indeed a very ancient mode in
Sanskrit, since it is exemplified in the oidest Brabman.a.f and
copiously exhibited in the canonical literature of the Jains and
Buddhists, and to a certain extent in the Pili fataka b'ool:
and in the Buddhist Sanskrit hagiographies, and in collections
of Hindu tales such as “Vikrama’s Adventures’ and the ‘Seventy
Stories of a Parrot’. But the most famous example is the collec-
tion of (chiefly) animal stories with a moral, which in the Mlddl_e
Ages found its way in various disguises, thr{?ugh the Pahlavi,
Arabic, Hebrew, and Syriac, into all the c}uei: European lan-
guages—it was also represented by versions in laflguages of
southern India and the Malay Islands, Further India, and the
Far East. This Pasichatantra, known in English as “The Fables
of Pilpay’, is in its oldest recension the original and strongest
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form of the book. But a tenth-century recast of it, the &
padesa or ‘Friend’s Counsel’, has been more familiar in In
a preference which it merits by the perfect fitting of its p
style to the matter and the very rich addition of accomplish
sententious, and witty verse. '
We have thus lightly indicated the chief occasions for emp.
ment of the Sanskrit artistic or artificial style of verse. It
be said that, wherever there is a point to be made, whe
amatory, devotional, ethical, emotional, or reflective, there th
characteristic Sanskrit form of composition is effective; a
such is its intellectual charm that scholars too deeply imbue
with it are apt to find all other verse inane or require to b
recalled to the appreciation of the unrivalled clarity and dignit
of the Greek, or the less schooled quality of modern Europ
poetry. It may be said that in amount of ‘cleverness per squ
inch’ no poetry surpasses the Sanskrit kavya; but of co
some finenesses of atmosphere may escape. The Greek an
Latin anthologies, if somewhat liberally furnished with double
meanings and with similes, &., explicit or implied, might convey
a fair idea of the Sanskrit k4vya. But they would not fur-
nish many examples to match the more trifling and (in most
cases) rather late experiments such as the diagrammatic verses
(known in Europe in the Middle Ages), specimens of which
are found even in the ‘great kavyas’ of Bharavi (Kiratarjuniya,
6th century a.0.) and Magha (Sisupale-vadha, 8th century);
or the ‘backwards poems’, wherein each line can be read
backwards, thus celebrating at once both Rima and Krishna; .
or the rhyme (yamaka) poems, wherein each stanza may have
four lines ending with the same four or five syllables taken in
varying senses; or verses which can be read in more than one
dialect (Sanskrit and Prakrit) or contain mixtures of dialect.
It should be added that the notion of kavya extends to
ornate prose, where double meanings are plentiful, and that”
here also we have examples of eccentric feats of language, as i
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the Vasavadatta of Subandhu (6th century A.D.), where f.:labo{aicle
descriptions are strung upon a thin .tncI.de of narrag;re. with,
as the author professes, double meaning in each sylla e; or af
in the seventh chapter of Dandin’s ‘Story of.the Ten Princes
(7th century), wherein the narrator, whose lips have been cut
off, evades the use of all labial consonants. )

Most of the works to which we have been referring belong
to the class of short or minoi poems. Some of them may be
regarded as lighter efforts or mere tours de foree; b}lt among
them are some of the most exquisite products of‘lndlan Poetac
observation and reflection. When we turn to the greaf kavyas’,
there can be no doubt of the seriousness of _the poet’s intent.
They are for the most part narrative, and their subjects may be:
either heroic, as in Kalidasa’s ‘Story of‘ the, Raghu Lmeagv.;:
(Raghu-vamsa), Bharavi’s ‘Kirta and Arjuna’, and .r.he Prha'knlt
‘[Rama’s] Bridge’ (Setu-bandha, 61:%1 century) ; or b:cigrap ical,
as Sri-Harsha’s ‘Story of Nala’ (Naifadha-charita, 1 ath Ce?turyci
containing much poetry, though denounced fcir'lt_s f’au‘lts' ), an
not a few others of far inferior celebrity: Kalidasa’s ‘Birth of
the War God’ (Kumara-sambbava) is a story of the dread god
Siva’s austerities, and his wedding, neverthelcss,‘to the daughter
of the Himilaya. The incidents are desr‘:riptions of persons,
cities, country scenes, battles and fights (m}raculol.}s anq uru:onc-i
vincing), journeys, embassies, and well-pointed d1scuss1ons' an
deliberations. As in the Faerie Queene, the stanza form is an
impediment, and it encourages unrealistic conceits, as.when in
the Raghu-vamfa two warriors, mutual!y slain, are msta:}tly
transported to Paradise, where, unconscious of what.has just
happened to them, they mechanically essay to continue the
combat. The subjects are usually taken from the old- epics.. In
the poem of Bharavi there is an energy and gravity whfch,
joined to the classical perfection of its form, cannot fail to im-
press. In that of Magha, said to have been composed with a
definite intention of surpassing Bharavi, there is less force,
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but even more technical skill; so that the Indian critics
that:

For simile Kalidasa; for weight of meaning Bharavi;
The Naiadha for lilt of words: in Magha are all three qualiti

The ideal Sanskrit poet, however, is beyond question Kili
(4th—5th century a.p.). Figuring rather early in the long relay
competition of the poets and the theorists (he, too, is credi
with the composition of an Ars Poetica), he is in style hard
more artificial than Virgil. He has not the penchant for oves
elaborate expression, for assonances, plays on words and v
jingles. There are smartnesses indeed, such as that notice
above, and some references to linguistic and other sciences (tl
latter not out of place), and even some plays upon words, thoug
imperfect, like those in European literature, in comparison
the exactness and completeness of the Ydian. The qualities
delicacy, freshness, and ripeness of sehtiment which Goet
recognized in the play Sakuntald, when first made known E
Sir William Jones’s translation, are in part a general propert
of the Sanskrit drama, a matter of oriental courtesy and pithi~
ness of speech. But in their degree they are characteristic of
Kalidasa. His superiority is in refinement, moderation, and:
reserve. Kalidasa was a supreme literateur and probably o
highly critical sensitiveness; but his criticism takes the form
avoidance of faults into which others may have fallen. India
stories ascribe to him, perhaps with true instinct, a certai
roguishness and a touch of kindly malice. But the domest
sentiment in the Megha-dita and the wide humanity of th
Sakuntala are equally of his essence. A degree of national out-
look may be seen in the subjects of his Raghu-vamsa, ‘History
of India’s Ancient Solar Race’, and his Megha-diita, a bird’s-
view of a flight over some of its most impressive or legend
scenes. In the ‘Birth of the War God’ the asceticism of Siva 18
a sort of epic of the Indian spiritual philosophy and religion in
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its heroic struggle of intellect against passion: t}m fourth canto,
the ‘Lament of the lady Dalliance’, whtfn in place of her
husband, the Flower-god, consumed by S1fra’s glance of fire,
she finds only a man-shaped heap of ashes, is among the most
keenly appreciated expressions of Hi'ndu sentiment. The story
can be capped only by the sublime insouciance clf a }ater poet,
Rijaéekhara (9th century), akin in nature to Kalidasa, but (ff
a somewhat more flippant mood, who commences one of his
plays with a choice invocatory couplet in these terms:

In vain the grim god’s odd-eyed glare

Shot fire: Love’s ashen frame,

Maids! at your light glance debonair

Lives. Ye my homage claim.

It is possible that the Megha-diita may, despite the rfh.al:ming
descriptions of sacred scenes and the happy t.iomestlcmes of
Part 11, extort the European reader’s admiration rather than
touch his heart. He may not realize that the Indian poet looked
out upon a world of nature which was not just nature or a crea-
tion of ‘God’, but a field of action of many dex.ne powers
approachable by human sympathies and thronged with associa-
tions which were not mere mythology. When Kalidasa describes
the Himilaya as the ‘massed laughter’ of Siva, the reader may
manage to imagine that stretch of great white teeth; but the
full idea may still escape him, unless he has realized -thc figure
of the grand Ascete, eternally enthroned in the towering moun-
tain world, where the Ganges in her descent from heaven passes
through his matted locks, with the moon their crest-jewel. The
same grandiose imagination, well within the reach of other
Sanskrit poets, appears in the opening verse of the. Kzfmjm-
sambbaya referring to the Himalaya as ‘standing with its ex-
tremities plunged in the eastern and western oceans. like a
measuring rod over the earth’. - . :

Chronologically somewhat posterior to .Kihdisa, the Pr.akr.lt
‘Bridge-building’ poem of Pravarasena displays much skill in
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poetic description and much metrical accomplishment,
same may be said of another poem relating to Rima’s conqu
of Ceylon, the ‘Rape of Janaka’s Daughter’ (Fanaki-barana, 6
century), by the Sinhalese king Kumiradisa, which, howey,
is lacking in strength. Concerning the other 4vya epics n
tioned above no more need be said, except that the ‘Slaying
Ravana’ by Bhatti, though composed as a grammatical treati
for the confusion of the dullards, is also respectable poetry. O;
epicin Prakrit, the ‘Slaying of the Gauda (Bengal King)’ (Ga
vaho by Vikpatirja, 8th century), has a historical subje
There are numerous other 22vya epics of various dates, and son
have been composed in this twentieth century. '
Of the prose kavyas the most outstanding are the ‘Life
Harsha’ (Harsha-charita) and the Kadambari of Bana (7th
tury), the greatest master of the Sanskrit language. In the
of this writer the punning Euphuistic style is combined with
originality of matter and a fertility of idea and truth of sentime
which reduce it to the status of an embellishment. The ‘Life
Harsha’ has great importance both as a historical document and
also by reason of its vivid descriptions, which at many pointslight
up thelife and psychology of the time. Itsavowed ideaisto com-
bine new matter, cultured style, vivid ‘savour’, and striking sound.
Theverylongand complicated sentences give pause to the read
but there is a feast for those who can linger over the rich texture:
fancy and wit. In the Kadambari, similar in style, but witho
historical limitations, the author, free to indulge in anideal crea f
tion, has composed a divine story, left indeed by him unfinished, |
but by his son succinctly and not unadroitly wound up. :
The kavya style, which is proper to high poetry and has been
employed in countless dedicatory and laudatory poems (pra-
fasti) and in the more elaborate inscriptions and donative deeds,
is not exclusively dominant in Sanskrit verse. The plain style,
descended from the Mahabhirata, is usual in all verse compo.si""i ;
tion where the main interest attaches to the matter; in the very -

'.
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numerous Puranas, containing the Hindu rcl'igious cosmologies,
histories, tales, legends of sacred P]ace-s, festwal.s, and so forti'{;
in the associated mahatmyas, celebrating the virtues of parti-
cular districts, shrines, festivals, &c.; and in countless treatises
on scientific and practical matters of all kinds. Pe:riwps. the most
important compositions of this kind are the astronomfca} work,
Bribat-sambita of Varaha-mihira (6th century); the d1ct101:.tary,
Amara-koSa, of Amara (7th century?); the ‘Ocean of the Rivers
of Stories’ (Katha-sarit-sagara, 11th cer}tury) b}: So’mad_e‘va
of Kashmir, a most deft narrator; the ‘River of Kings .(Ra;a-
tarangini, 12th century), Kalhana’s history of Kashmzr; the
chief architectural text, the Mana-sara, in ‘bad’ Sanskrit; and
numerous Jain and other religious biographies anq tales. But t.he
extent of such literature is beyond recounting: it only remains
to add that some works of this kind, for example the epitomes
of the Mahabharata and Ramayana by Kshemendra (1 Ith. cen-
tury) and parts of the Bhagavata-purana have a more ambitious
style, with an infusion of kdvya ornament; while in works on
logic and philosophy the verse becomcs crabbed through a
striving for extreme precision and terseness.

Of dramatic representations some elementary forms reach
back into Vedic times. The literary drama, which is represented
by hundreds of surviving plays, commences with some frag-
ments of Buddhist dramas by the great poet Aévaghosha, one
of them, notably enough, a ‘morality’ with virtues gnd.ot.her
abstractions for dramatis personae. Already the're is distinc-
tion of dialect, only high personages using Sanskrit. ‘When we
come to the first treatise on the theatre and dramatic art, the
Natya-fastra of Bharata (2nd or 3rd century A.D. 1), we find
already a complete theory of the spectator’s aesthetic experience
and a classification of plays into the ten kinds (dafs-riipa)
usually recognized in later times, though with many sub-
species. Several of these kinds are not represented by any known
early example. Some are one-act plays, exhibiting, for instance,
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an embassy at court or a combat. The differences are in

de'per-ldent on the matter or are in other ways unessential, g

p.rmcxpal species (nataka) is that which has some famous an

king as hero. There is no tragedy—in fact a real traged

harflly, according to Indian ideas, possible; but there are spe

“'rhlch are professedly comedies or farces. Practically the ¢

kinds are (1) those in which there is a royal amour involving so

political or dynastic matter—examples, Kalidasa’s Sakunt

Harsha-deva’s Vasavadatta, Bhavabhiti’s Uttara-Rama-chari

(2) the purely political or warlike—examples, Visakhadat

Mudra-Rakshasa (4th century?), Bhatta-Nariyana’s Veni

b'éfa (8th century); (3) the ordinary romantic drama with

titious persons—examples, Sadraka’s Mrichchhakatika, Bha

bh:ﬁti,S Malati-Midhava, Rajadekhara’s K. arpsim-man}ar

V. tddha-salabbanjika; (4) allegorical plays with abstract or n

gious ideas for dramatis personae—examples, the above-no
fragment by Aévaghosha, Krishna-Miéra’s Prabodha-chandr
.(IIth century); (5) other plays dealing with philosophic or o
ideas—examples, Harsha-deva’s Nagananda, Chandragomin’s
Lokananda (c. a.p. 600), Bodhiyana’s Bhagavad-Ajjukiya;
the farce (prahasana)—example, the Lataka-melaka of Sa
dhara (12th century); (7) the monologue (bhana), genera
humorous, wherein a single person maintains a quasi-dialog
addressing others who do not appear and quoting their r
after a “What say you?” Special developments are (8) the pup-
pet-play and (9) the shadow play—example, the Dﬁ:&ngada.
Subhata (13th century); (10) the Mabhi-nitaka (8th—gth
tury ?), a very long play consisting solely of verses, many of thi
being cited from other works, so that the whole is largely of the
nature of a cento and is exclusively in verse. ;
In thelanguage of the plays the most obviously striking feature,

feature is partly analogous to the natural use of local or v
forms of speech in the mouths of uncultured persons and p
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to that of Doric and Aeolic in certain parts of Greek plays: as
in the latter case, certain dialects had become standard for
certain literary forms—thus one of the Prakrit dialects was pre-
ferred to another for metrical use. The system of Indian
society also favoured linguistic stratification in various ways.
In the drama the main outcome is that Sanskrit is employed
only by men of high status and by religious personages, while
women, even queens, share one kind of Prakrit with ordinary
characters and others are employed by inferior or special classes.
There are, however, some late dramas which are wholly in
Sanskrit, and certain kinds of plays are in Prakrit alone. A
second notable feature, insertion of verse stanzas, has been
already mentioned: here we need only add that in some instances
the plays are rather richly bespangled with such verses, and the
dramas have supplied some of the choicest and most famous gems
in the anthologies. The prose is in most plays (but not in those
of Bhavabhiti, for instance) of a clear and simple character, and
the reader needs only to be reminded that it is economic and in-
tended to be meaningful, the speech ofasociety quick tosee points.
Scholarly drama is plentiful in Sanskrit literature, and such
plays are still produced. Perhaps the best representative is the
Anargha-Raghava of Murari (11th century?), a Rima play of
excellent style and force. Among those of outstanding general
interest the first place belongs to Kalidasa’s famous Sakuntala,
of unrivalled naturalness, dignity, and delicacy, with touches of
generous human feeling and deep reflection breaking through
its finesse. Its many oft-quoted verses include that concerning
the hermit’s daughter which runs:
The flower unsmelled, the leaf unplucked of hand,
The gem unset, honeys that unsipped stand,
The undiminished fruit of well done duty;
Yea, even her stainless beauty:
Ah! what enjoyer shall these joys demand?*

! Reproduced by kind permission from Chosen Poems, by Mr. Douglas Ainslie.
4083
P
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Second in rank among the dramatists is Bhavabhiti, a m
of Sanskrit and a romanticist of gorgeous and exuberant (
too exuberant) imagination. The marvellous political astute
of the Mudra-Rakshasa, the varied social interest of the Mj
chhakatika, the ethical and philosophic interest of the
bodbachandrodaya, some early bhianas, with their stories of
show that pre-Muhammadan India—like eighteenth-cen
Europe—could appreciate escapades of spirited youth.
poet Bana’s patron, Harsha-deva, most fortunate of emperors
most famous of royal authors, has to his name two plays of wi
different success: the Vasavadatta, a story of a royal amour v
political implications, is unoriginal in subject, but remarkab
neat in construction and dialogue and contains many famili
verses; in translations it is known on the European stage.
may be called the most workman-like Indian play: what it la
is depth of feeling. The Nagananda, famous throughout t
northern Buddhist world, is saved from that failing by the glo
of Buddhist altruistic self-sacrifice. In southern India there h
survived a class of professional actors, called Chakyars, who hay
in their traditional repertoires a number of old plays or p
of plays; and to them probably is due the preservation of somi
dramas of remarkable freshness and force and of early style an
language, with subjects largely taken from the Mababharat
One of them, the ‘Dream Princess’ (Svapna-Visavadatta), a p
of considerable power, is certainly a recension of a famous
of Bhisa, predecessor of Kilidasa, and most of the others ha
features favourable to their recognition as ‘plays of Bhasa’.
Bengal a form of popular representation called yatra, ¢
nected with the worship of Krishna and including representa=
t?on of scenes and chorus singing, has continued into modern
times. -
Outside the drama the simpler prose style is found chiefly’
in collections of stories, which are either purely fictitious, su h
as Dandin’s ‘Story of the Ten Princes’ (Daja-kumara-charitd,
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7th century?), “The Twenty-five Stories of a Vampire® (Pztala-
Pmcba—w:’ﬂﬁatika), “The Seventy Tales of a Parrot’ (Suka-
saptati), or anecdotes relating to celebrated persons, such as
Merutunga’s ‘Wishing-stone of Narratives’ (Prabandha-chinta-
mani), or Ballila’s ‘Court of [King] Bhoja’ (Bhoja-prabandha).
The vast literature of commentaries also, philological, legal, &c.,
is of fairly easy comprehension. The philosophic style is charac-
terized by increasing rigidity, and concentrated attention is
necessary in order to avoid missing the point. Hence few philoso-
phical works in Sanskrit prose are suited, even in translation, for
the non-technical reader, who has, however, in the Fzdanta-sara
of Sadinanda an excellent introduction to the Vedanta system.
Some philosophico-ethical compositions in verse, such as the
‘Self’s-awakening’ (4tma-bodha) and ‘Delusion-hammer’ (Moba-
mudgara) ascribed to Samkara, have a popular effectiveness.
The Indian Buddhist literature of the Classical period was at
first mainly of a dogmatic, philosophical, and logical character,
the Mahiyana siitras being for the most part earlier: to logical
theory, in fact, very important contributions are associated with
the names of the two divines, Digniga and Dharmakirti, and
profound metaphysical doctrines are developed in the works
of Arya-Deva, Asanga, Vasubandhu, Chandrakirti, and others.
There are very numerous works of more general religious edifi-
cation, especially 4vadanas (Hagiographa in prose and verses)
such as the Divyavadina, Some of these, however (e.g. the
Avadana-jataka and Karma-fataka) are of earlier date: a late
work in rather ornate Sanskrit verse is the dvadina-kalpa-lata
of Kshemendra (11th century). A very pleasing work, full of
quotations from the older literature, is the ‘Compendium of
Teachings’ (§iksha-samuchchaya) of Sintideva. Allthese expound
or illustrate the heroic self-sacrifice and noble altruistic ethics of
Buddhism in a way which can be appreciated in translation. But
the gem of all such literature is unquestionably the ‘Jataka-
Garland’ (Jataka-mald), an ornate rechauffé of thirty-four
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birth-stories, by Arya-Sira (3rd—4th century a.p.),
whose mastery of metre, combined with a rich flow of idea
sentiment, fully entitle him to be named in company
Asvaghosha. The later Buddhist Sanskrit literature of India ws
a welter of Tantric and Yogic mysticism, which after its ex
(11th-12th century) in the country of its origin continue
existence in Nepal and Tibet.
Jainism, on the other hand, has preserved down to the pre
time its integrity as a separate world in the midst of Hindu
In addition to a vast output of commentaries upon its cano
texts, of dogmatic exposition and works of edification, it
developed its own metaphysics, cosmology, logic, and gram
and also its own expositions of the several sciences. Dog
or controversial works on special matters of philosophy or
duct (often in verse) are extremely numerous. Hymnology
poetry of reflection or exhortation are also very abundant. Th
has been a certain tendency to appropriate the titles of fan
Hinduworks: thereisa Faina-Mababbarata,a Jaina-Rama
a Jaina-Purana; but the matter is independent or widely
ferent, the Jains having their own perspective of early hist
In narrative literature, both prose and verse, Jainism is extren
rich, and it has overflowed from Sanskrit and Prakrit into
nacular languages, especially Gujarati and Kanarese: in the
of the latter language, indeed, it would appear as if the bulk
the old literature has been contributed by the Jains.
Jaina Sanskrit has some idiosyncrasies, especially in vocabula
and its own tradition; but its styles are the same as those of
Classical Sanskrit, and some of its poetical biographies have
ornate quality of the k4vys. While thus the Jaina commu
has provided itself with a complete substitute for the literatu

of the Hindus, it has not altogether eschewed the study of
latter, and many commentaries on famous works, and editi
of some of them, are the work of Jain authors, The great in
lectual power and high ethic of the Jain literature as 2 wh
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would have a stronger appeal but for the unremitting earnest-
i atic aim.
!155151: ?.f :;td:c;gsﬁble here to give even the briefest account of the
Jiteratures in modern Indo-Ary.ran languages. Thg 01(111 \:airl-l
ballads, songs, and legends, whlch- are-especmlly. a -unf;n :
the Hindi-Rajputini area, in Gujarati and Panjabi g ir a;ﬁ
Ranjha, Raja Rasalu, &c.), seem to have b.een pucriveye dn:l i O};
by pro{essional classes, charans, bbats, yogis, &c., e;ccn aOduc_
the original creators of them, but no longer then:xse ve}s prli i
tive. Most of the popularly known poetry consists Of reB gi %
songs by celebrated authors, Ch.am?Idis (1 4.1:h century) in enfnd
Vidyapati (15th century) in M1t11.11§, Kabtr (15th century), gt
Mira Bii (15th century) in Hindi, Nimdév (.1 3th cen;clury) 7
Tukiram (17th century) in Marithi, Nafsmgh M? tau(l _rtth
century) in Gujarat, Lalld (14th century) in Kashr:iur, al w:of
many successors. Most of the languages boast of ol veézons :
the Mahabharata and Ramayana; and from about the e:;::.
century they become more and more dommatfzd by the San n1t
and add more and more adaptations of Sanskrit works, generally
in artificial style. The most important works of a more m(.le}l:en-
dent character are the Sikh bible, the Granth (parts of w_luc- are
in Hindi and Marithi, 16th-17th centu'ry), and the Ramag-:ﬁn;
of Tulasi Dis (16th-17th century), which haf Peen descn- e
as ‘the bible of modern India’. Collected ‘Lives of Sal-nts
(Bhakta-mald), belonging to various sects and' with valzméa.li
titles, exist in several languages. In the Punjab and Sn;
Persian competes with Sanskrit for influence on the v'vf:rrlamil1 a;.
Historical works (buranjis) exist in Assam from the fo1:u:te=:en;‘£1 €3]
century, and Marathi has many unpublished prose. bakbars,
narratives of events belonging to the times of the Maritha wars
i ses.
anilillcllllngo? (:rlhat has been said cox?cerning the Indo-Alrlyan
languages applies also to the Dravid:a:f languages of sout err}
India. They all abound in adaptations or translations o
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Sanskrit works, and the literatures are also preponderatingly re
gious. Kanarese, Telugu, and Tamil probably all commenc
with a Jain (in the case of Tamil also Buddhist) period; and in
the first of them Jain influence was predominant until about :
sixteenth century, being followed by the Lingayat (Sivaite) a
Vaishnava. In the Tamil and Telugu country Jainism sucs
cumbed to persecution in the tenth and eleventh centuries, ai
it is little represented in the literatures. In all three languag
there are important old adaptations of the Mabibbirata
Ramayana, and, later, of works of classical Sanskrit. A Telu,
catalogue looks, indeed, like a list of Sanskrit books. Neve
less the three Dravidian literatures are older and more import:
than the Indo-Aryan vernaculars. They have their classical
and modern stages; the earliest Kanarese literary work, the
‘Poets’ Highway’ (Kavi-raja-marga, gth century) names many
old poets, and the Telugu of the eleventh century has reminis-
cences of earlier, perhaps Buddhist, popular writings; while in
the case of the Tamil it is a question whether such wor
as the Naladiyar and the Mani-mekhalai go back to the secon
or the fifth or the seventh century. The languages have early
prose—in Telugu and Kanarese the champi mixture of prose
and verse is favoured—and also important works on grammar.
Moreover, the adaptations of Sanskrit works are more fused with
south-Indian materials. There is also in Telugu (cantos by
Vemana, 15th century, and others) and Tamil (V. aladiyar, Kural
of Tiru-Valluvar, and Manikka-Vachakar’s works) an abun= -
dance of original ethico-religious gnomic poetry, and also a fair
quantity of secular tales. The Tamil is undoubtedly, next tothe
Sanskrit, the greatest Indian literature. After the earliest works
its pride is in its two great collections of the works of its Saiva
and Vaishnava devotees, the Tiru-Murai and Nalayira-praban-
dham (11th century), and in the hagiographa concerning the
authors. The note of this Tamil hymnology is all-renouncing,
enthusiastic devotion to the chosen divinity, Siva or Vishnu; the
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poetic style is more e-laborate even than tha% olfi' the Sa.nshk:lz::
The Tamils are conscious of the v.a}ue of t%1e1r terary mﬁ
tance, and they maintain a t.radltlon of '1ts, I:e:g.ulat.n:>1:|i dom
very remote periods by successive ‘Academies’ sitting in ju gc.-l
ment at Madurd, which is still the great centre of Tami
smIciliessilardly necessary to state that all the vaa.cular lamguagvf:sCi
being associated with an old culture, are rich in pr(?verbs and
maxims, whereof many collections have been pubh:?hcd, an
that they are all now engaged upon the tas:l: of creating a new
literature, periodical and other, on modern lines, and elaboratu;g
the necessary lexicographical aids. In the former process the
Bengili, which, as is well known, has made great advances, serves
in some degree as a model for the rest. ;

The intellectual heritage of India has been share-d in part
with other countries. As regards the west there are st-ﬁl obscure
possibilities in the case of some Pythagorean c%octrmes. The
acknowledged Indian ideas brought to Greece in consequence
of Alexander’s invasion and of the relations between tl}e Seleu-
cids and the Mauryan Empire comprise nothing precise. 'I_'he
distinction between Brahmans and Sramanas, i.e. Jain, Buddhist,
and other ascetics, is indéed clearly drawn; but'the celebrated
colloquy of Alexander with the ascetic D?,ndarms, though con-
taining, no doubt, a core of fact, is in its .expanded versions
nothing but a sermon.. The Greeks of Bactna,. when (2nd cen}
tury B.c.) their dominion extended over considerable parts o
northern India (as far east as Mathura), must hafre had ‘an in-
timate knowledge of the country, as is_ implied in the .Ques-
tions of King Milinda’. But in pagan writers we find no enc.icx}ce
of transmission of information bearing upon ideas. In Chnsu:.m
legend there are some items (Barlaam and Joasaph, St. Chrfs-
topher, St. Eutychius, St. Hubert) of d?monstrably Buddhist
origin. Some ray from the East is visible in the .refc:rcnceh by the
Church writer Hippolytus to fpaxpudves who 7ov féov $ds elvat
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Aéyovaw and the tract of Palladius Concernin
and the Brahmans adduces some new matteri ?tf i{i:t“.f g;i '
whole question of Buddhist contributions to the Chris.tian at .
sp.hcre is still altogether obscure. Buddhist communicat
m_th the West were initiated by Asoka about the middle ofl.
third century .c., Christian missions to India (the Indus re
Malabar, and the Coromandel) in the first century a.p.:
sixth century A.p. there was a Christian bishop in C '
Buddhism has not yet been traced in the Parthian Er:y i
bqt later, when there was a Christian bishop of Herat andp'
later, vfrhen Transoxiana became largely Christian a;ld ﬁn
when, in the seventh century, Christianity crosseél the Pi
and. en.tered into competition with Buddhism (also with Zo
astrianism and Manichaeism) in Chinese Turkestan and C
itself, the sharp separation of rival religions cannot have ex-
cluded mutual influences. Whether the Christian asceticism
-and gnosticism in Egypt owed anything to Buddhist inspiration }-
is anotht;:r matter. After the long interruption due to the rise 4
of ?slam in the Near East and its ultimate adoption by the Central
A?Ian Turks the Mongol conquests reopened communicati
with m'iddle Asia; but beyond the settlement of Buddhist K
mu?ks in Europe they do not seem to have convejred anything
Ilil.dlan. Through Islamic intervention came the ‘Fal:yoies
Pilpay’ and the Indian system of number-ciphers and the game
of chess : if the Arabic work of Al-Birini had been known i
jEurope, it would have transmitted a large amount of accura
information. Some slight notices of Indian usages, beliefs. and
languages are contained in the works of Marco Po’Io,and :)thei';*
overland travellers from Europe; but a real acquaintance with
languages, including even, to a slight extent, the Sanskrit,
commenced with the Portuguese missionaries of the sixteenth
century. In the last quarter of that century the English Jesuit,
Thomas Stephens, possibly the first Englishman to visit India, i
wrote a grammar of the Konkani-Marithilanguage and composed b
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» Christian poem under the title Krista-Purana, which is a

classic 9f that speech. Early in the seventeenth century Father

Roberto de Nobili, an Italian Jesuit, with a view to conver-

sions among the Brahmans of Maduri, adopted the title and
<ome of the usages of an Indian sannyasi, for which proceeding
he was indicted, but ultimately, on papal authority, exculpated.
He acquired an intimate knowledge of the Tamil, Telugu, and
Sanskrit languages and literatures and both conversed familiarly
and composed in all three. The later stages of European know-
Jedge of Indian literature having often been recorded, we need
notice only the fact that a second European Jesuit, Father
Beschi, has the distinction of having contributed to an Indian
Janguage, the Tamil, a Christian work, Tembavani, which ranks
as a classic.

Whether in Transoxiana and Persia during Parthian and
Sassanian times Buddhism ever obtained a real foothold is
(except as regard Seistan) wholly unknown: in the seventh
century A.D. these countries seem to have been practically with-
out Buddhist establishments. But in Afghanistan, Balkh, and
all the Pamir countries the Buddhist religion prevailed at least
until the coming of Islam in the eighth century A.D.

In Chinese Turkestan the state of Khotan is said to have been
founded with a partly Indian population in the third cen-
tury B.c. But the Buddhist Indian civilization, which, with little
rivalry on the part of Zoroastrianism, Manichaeism, and Chris-
tianity, dominated that state and all its neighbours until about
A.D. 1000, arrived perhaps about the beginning of the Christian
era. The religion made its way later also among the Turks,
who became overlords of the country at about the middle of the
sixth century A.p.: the Uigur kingdom of the ninth and tenth

centuries was officially Buddhist, and in the Turfan region the
religion persisted into Mongol times.
In the countries which have been mentioned the presence of
the Buddhist or Hindu religion implied, no doubt—in Ceylon,
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tFalilnr;thj India, the Malay Islands, and Chinese Turkestan
o thy; c:l preponderance of Indian ideas in administration
Budd}ﬁsmt?:i }?: :ch: ;&per classes. In Tibet, which recej
thirteenth centu becar:: Pl i “’thh it
intellec.:tual and rrrjl’onastic lif: hr:: ul;deyt;ne{:llzleosll; cha]d;Jt';tc' '
:‘.he social usages, except in matter of diet havey;lotub il
;\I:Iﬁuenc!ad eitl.ler ‘by India or by China. 'fhe same mamlf:e:g“fa
» ong%I-la, which in tl'le fourteenth century derived itsy Budl is
from ibet. China itself, which had in the first
its f'irst contact with Buddhism and which in the c: —
:E::sn ::::qulrefi lslom:; a:izquaintance with Indian ideaa:1 ::Jedolit e
specially Bu dhist, was too great an i
;Jieef}lzy rooted in its ancie‘nt culture to Ee serious;:;} ff;reitiﬁd .
mygmozsm;s;csdof !Sud'dlust literature which it acquired or
i of Bu 'dlusts included in its vast population, especi
0 its western side: only by way of imperial patronagt; atierta'
pﬁnods or in the vague general circulation of ideas has India
a affected the Chinese system of life. Japan recei r:lrE
sixth anc.l seventh centuries A.p. a Buddh?sm ch(;zge dl:;l
frc.m.'l China; it has been, no doubt, far more affe tyd b,
zl}:lxirlt ]:; tl.le Inlc:i:;n religion, which inspired its famgui Buihl' 4
valry: its scholars are now amo il
vestigators of early Indian Budﬂﬁs?itiﬂztﬁfta:Z?ge;ePt' ’!"
'arr}lles in the Far East are the chief propagand,jsts of 'clw:u;f‘:tl
us a legacy of Indian thought and literature, extending i
measure outside the limits of Buddhism itself, is ;till fc et
through.out the greatest part of Central Asia: and thu%'cn o
though in ccrt'ain areas where it was once active nan:cl ail;l ]:?:
:}l:: Sw}m:'itra, in Chinese Turkestan and the reg,ions to):he west
Bt e e e e
: o ina, Tibet i
ISmfn, Ceylon shall have attained to thealtiex?nrﬁzgae;fuxj
ogical competence which has already been reached by ]I;pﬂﬂa.li

Language and Literature 219

Indian origins and history of Buddhism
ellectual life of the

the interestin the ancient
will have an impressive momentum in the int
civilized world.

India itself, where the Buddhist tradition has been since the
twelfth century A.D. almost completely lost, has inherited many
others. Those which at different periods entered its confines in
a form already mature and have preserved their separate indi-
yiduality, Christian, Zoroastrian, Islamic, Modern European,
may be regarded as anessential, though to some of them (for
instance, to Christianity in relation to south Indian mono-
theism and to Islam in relation to Kabir and the origin of

the Sikh religion) certain influences may be attributed. The
remainder may be regarded as Indo-Aryan; for, though the
Dravidians may have made very important contributions to
developments in Indian literature, philosophy, and art, only
in vague general terms would it be possible to indicate elements
in them which are free from Indo-Aryan inspiration. Is there
anything, apart from primitive culture, which is pre-Aryan?
Until the last decade the question might have seemed fanciful.
But it is now known that the Aryan immigrants (¢. 2000 B.C. )
found in the Punjab and Sindh at least a culture superior to
their own. Accordingly the progress of Indo-Aryan civiliza-
tion may have been conditioned not only by racial mixture with
the aborigines, but also by cultural factors present from the
beginning. Only the Vedic hymns, whose line of tradition
comes into India with the Aryans, can be confidently regarded
as practically unaffected by such fusion.

At the end of the eighteenth century the educated Hindus
retained the tradition of the Classical Sanskrit literature. The
poetry, the drama, the literary theories, and the six orthodox
philosophies could still be appreciated by them, and manuals
and commentaries continued to be produced. The Ayurvedic
medicine and the procedures of the architect and image-maker,
the designer of horoscopes and almanacs were based on literary
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wc!rks. The stories of the Mababbarata and Ramayana and I
c.hlef .Puram'c and sectarian legends were familiar to the po. :
tion in general through oral readings, festivals, and temp
c‘elebrations. The old poetry in the modern Ia:iguages el
ll.l':ewise to have been orally known, and Madura seems to ha
stlll' been a centre of Tamil as well as of Sanskrit learning .
various parts of the country there were seminaries or reside.nl
(matha, pitha), head-quarters of the traditions of sects or schox
of Vc:dénta philosophy; and there were some famous centres.
pandit learning, e.g. Benares for all studies and Nadiya in Be
gal predominantly for logic. For Vedic studies there remai
numerous small endowments (land-grants, agra-haras), survi
from the lavish donations of earlier centuries for ma,iut nanc
of studies and rituals; but the studies were hardly more he
memorizing of texts not understood and the rituals of no inte
to any one except the professionals. Ram Mohun Riy (177;4'.
1833) and his friends rediscovered the Upanishads, usu .
known only by citations in Vedanta books: in the UémM .-
they seemed to find a pure original inspiration which migh .
redeem the corrupt Purinic Hinduism of their time, Durin
the fourth quarter of the nineteenth century, when the olde
parts of the /zda had been brought into prominence by
wcfrk of scholars, Dayananda Sarasvati sought in the hyn
evidence of an ideal Aryan society which had not yet endured
th? yoke of caste. At the end of the same century the Vedans [
philosophy and the Yoga practices began to be subjects of
propaganda even outside India. During the present century
some portions of the old theoretical literature, the po]L\
m.:al conceptions, the aesthetic theories, and even ':he physical :
sciences have been recalled with an interest which is more
tha'n editorial; and the significance of Buddhism and the repu;-;
tation of Indian philosophy are realized as matter of national
concern. -
Philological study of Sanskrit and other old Indian literature
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on modern lines is organized by professorships and curricula in
the colleges and universities: many of the teachers have returned
with degrees from European and American universities, or have
been trained by those so equipped. The number of editions,
treatises, and theses published in Indian by such scholars is prob-
ably greater than in all other countries together. An attempt
is made in the chief universities also to maintain a bridge be-
tween this modern scholarship and the old pandit learning,
which is on the wane. Sanskrit holds accordingly in Indian
education a position similar to that of the Greek and Latin
Classics in Europe. The chief vernacular languages also have
acquired in periodical and other current literature a fixed
form, and scholarship is applied to publication of their old
texts.

Modern Europeanism in India is apt, with the young, to lack
respect for the old literature, philosophies, and religion, and to
join in a ‘flight from the past’. The older men, it is said, not
infrequently revert. The deep concern which India has in the
literary record of its ideas and tastes is all the more pervading
by reason of unbroken linguistic continuity. Unlike the peoples
of Europe, whose cultural and religious origins have to be traced
across great linguistic barriers to partly diverse sources, the
Indo-Aryan finds most strands of speech and usage leading back
to the Sanskrit and Vedic alone, as French, Italian, Spanish,
and Portuguese lead back to Latin: even the Dravidian languages
are as replete with Sanskrit elements of all periods as is the Eng-
lish with Latin and Greek. Hence all inherited prepossessions
find their satisfaction in the Sanskrit, and a general continuity
is likely to be maintained. But it seems doubtful whether, apart
from aesthetic pleasure, historical enlightenment, acquaintance
with particular striking ideas which may be found in all depart-
ments of the literature, and a justifiable pride in a great intel-
lectual life continued during more than three thousand years,

the India of the twentieth century will derive from that source
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conceptions more congenial than those with which it has

m s
so long fam.l-ha{', namely, Vedanta, doctrine of an impe .
self, ¥oga, prmclple of spiritual exercise, karma, retribution
acts, cfbama, principle of social and religious conformity, :
bbakti, devotion to a personal god. A

MUSLIM ARCHITECTURE IN INDIA

To any ordinary person the title of this chapter would seem to
be above reproach and to describe its contents accurately. In-
deed, it would be difficult to find any other precise and simple
description to cover the admittedly various, styles of building
produced in the vast area of India under the Muslim dominion
that lasted from the year 1193 up to the eighteenth century.
Mr. E. B. Havell, an enthusiastic and pugnacious champion
of the Hindu genius, strongly objects to the term ‘Indo-
Saracenic’ as ‘an unscientific classification based on the funda-
mental error which vitiates the works of most European histories
of Indian civilization’.! He is thinking primarily of James Fer-
gusson’s great book, the first really scholarly survey of the
subject, but other and later historians come under his lash by
adopting the same terminology. We may abandon the word
‘Saracenic’ nowadays, because it was never more than a pic-
turesque nickname and has been discarded for many years by
the learned, but it seems ridiculous to admit that the great
influence and power of Islam, implied in the words ‘Muslim” or
‘Muhammadan’, can be neglected in considering the long series
of mosques, palaces, and other buildings etected during more
than five centuries. On the other hand, Muslim architecture
in India does differ radically from its works in other countries.

As M. Saladin has well said:

‘L’Inde est si éloignée du centre géographique de I'Islam que Parchi-
tecture musulmane y a subi linfluence de Part florissant qui y était
implanté depuis des siécles. Le continent indien, peuplé de races trés
diverses, dont les antagonismes assurérent la servitude, constitue cepen-
dant un monde particulier. Une civilisation religieuse s’est étendue sur
les races ennemies et a donné  I’art indou une vie puissante et originale.*

F. W. Tuom

I E, B. Havell, Indian Architecture (2nd ed., London, 1927), P» 121.
2 H. Saladin, Manuel d’art musulman (Paris, 1go7), vol. i, p. 545-
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It was in 712 that the Muslim hosts first entered Indj
established themselves in Sind, but the colony there soon
came detached from the Khalifat, eventually expired, and
no architectural remains of importance. In the tenth cent:
about 962, a former Turkish slave named Alptigin entere
Afghanistan from Turkestan and established a small independ
principality at Ghazni. His successor Sabuktigin, another
slave, became Amir of Ghazni in 977, raided the Punjab
years later, and founded a dynasty. His son Mahmid, who suc
ceeded him in 997, assumed the title of Sultan and soon bes
to make his power felt beyond the Indus, capturing Kanau
the capital city of northern India, in 1019. But it was only
Ghazni itself that he became famous as a builder, and the
of that city by a rival chieftain in ¢. 11 50 destroyed all the bﬁilt{j‘“-fa‘
ings except Mahmud’s tomb and two others. l

Ghazni lies in the modern kingdom of Afghanistan, not in
India proper, and therefore does not strictly belong to our sub-
ject. But it must be recorded here that, in the days of its glory,

it became a city of some importance. A contemporary chronicler,
Ferishta, wrote that ‘the capital was in a short time ornamented
with mosques, porches, fountains, aqueducts, reservoirs, and Y
cisterns, beyond any city in the East’.! Unfortunately, no
systematic survey appears to have been made of the architectural

remains of Ghazni, which may eventually prove to have hadcon-
siderable influence on the origin and development of Muslim

architecture in India. Fergusson says that: §

‘Even the tomb of the great Mahmid is unknown to us except by

name’, but that its gates, removed to India long ago, ‘are of Deodar

pine, and the carved ornaments on them are so similar to those found
at Cairo, on the mosque of Ibn Tulun and other buildings of that age,

as not only to prove that they are of the same date, but also to show b

‘how similar were the works of decoration at these two extremities of

* Quoted in Fergusson's History of Indian and Eastern Architecture (re-
vised ed., London, 1910}, vol. i, p. 192.
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+he Muslim empire at the time of their execution. . . . At the same time
+here is nothing . . . Hindu . . . about them’.

Mr. Robert Byron recently visited this tomb and described it

g f whi ble, and bears
i dle of white marble, a
“The tomb resembles an inverted cra

4 beauiiﬁzl Kufic inscription whose high spots have grown t:anal;:cen;
beneath the devotions of nine centuries. It was covered, when

ntered, with a black pall, on which fresh rose-petals had brfcn strewn,
:o show: that the memory of the first great patrox.:uzof Persian Islamic
art is still revered among the people he once ruled.

Mr. Byron does not mention the ]im.i' I\J'I.asjid (‘P:rida:y Fosq:;;;
which Fergusson expected to provide interesting 1n orm; -

when it came to be examined, but he saw the two remarka 1e
towers described and illustrated by Fe.rgusson. Aplzlarcxgn §z
only the lofty six-sided bases now remain, th; tapere e:]:; -
drical superstructure having vanished. Mr. Byron sp i
them as ‘minarets’, but Fergusson says that they wei:: {I; ta x
of victory, adding that ‘neither of them was ever attached to

Be this as it may, the form of these towers or minarets

3
ue’. : :
beck the later history of Muslim archtecture in

became important in

India. !
After Mahmid’s death in 1030 the power of Ghazni began

to decline, and it was occupied in 1173 by the r‘w:'al p]nnc;
of Ghiir. Twenty years later, Muhammad the Ghug 1;]1 i
Ghazni, with his generals Kutb-ud-din-Ibak and ; a 1:1].::1i
conquered Hindustan and established the new Mus im 1\::Iapii a
at Delhi. This date, 1193, marks the real beginning of us n;
architecture in India itself. Except for the st.:attertj.d .'jtnd rufme
fragments at Ghazni jn Afghanistan, no ea.rher buﬁdmgs}; of any
note survive which are due to Muslim influence or bear its
characteristic features.

: }E‘C}be-;?ﬂ::;s for 28 December 1934, article entitled ‘Middle Eastern
Journey’.

4085 Q
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4 anorc describingathe early architecture of Delhi and Aj.
1 necessary to indicate briefly the point of t
wlzlch Muslim building had att:rined il:l 1193 i: ;Zils?:’ TI::II":
nelg'hbouring countries whence its influence must have reach:
Indlfl, and then to study the nature of the existing indigen
a;chllltecture with which it became fused and on which, ugl sp
of all statements to the contrary, i i
un,lrnl-i,.stakable features of Is]amicr}'cr;:aﬁit?(;?mauy e
_ The congregational mésque or ‘Friday Mosque’ (Fami* 5
jid) %mt:l long attained its normal and ahz-wst stqa‘::ia?d?::i g,;’“':
consisting of a large open rectangular court (szhn in Arabic)."’
suno?nded by arcades or colonnades (fiwanat in Arabic) on all
four sides. The /izoin nearest to Mecca was usually made much
deeper than the others and formed the sanctuary. In the centre 1
of_thf back v_vall of the sanctuary, and on its inner side, stood the
_m.zbm%, a niche with a pointed head, indicating t’he roper
direction (giblah) for prayer, i.e. the direction of MeccaP 'I?he. ,
call to worship (adhan) was chanted by a muezzin (mu’ad}.rdbif:). f
froma gall?ry.near the top of a minaret (ma’dbana), a tall slender '
tower. thm the mosque the chief ritual furniture consisted
of a pulpit (mimbar) and facilities for ceremonial ablution. A
large mosque might have several minarets, their form bem :
usually cylindrical or polygonal in Persia, though the first knowg '
example at Qayrawan near Tunis (8th century) is a massive |
square tower, slightly tapered. Arches were freely used in all :
parts of the mosque, their form being generally ‘Persian’ (i . |
fomewl}at depressed and struck from four centres like o;n' P
Tud?r arch), or less frequently of ogee type. Cusping was E
occasionally used. Windows were often filled with plastgt'ar or
stone lattices or c/aire-voies to break the force of thesun, but glaz-
ing does not appear to have been introduced before’the thir-
teenth century. Enamelled tiles were certainly employed, also
b‘ands of decorative lettering and geometrical surface pat::ems
(‘arabesques’) in profusion, while the famous ‘stalactite’ orna-
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ment, the hallmark of Muslim architecture in all countries, had
made its appearance in the mosque of Al Aqmar at Cairo in
1125. Lastly, the masonry or brick dome had come into general
use for tombs and tomb-mosques, though in ordinary congrega-
tional mosques it was normally of small size and placed over the
space in front of the mibrab.!

The buildings which the Muslim conquerors found in India
in 1193 were numerous and decidedly florid in character. In-
deed, it is the profuseness of the decoration in early Hindu
temples that tends to obscure their structural features and thus
makes them difficult for a European critic to analyse dispas-
sionately. Havell writes that ‘it may seem to the Western eye,
trained in the formula of the classical schoolmaster, that the
Muhammadan prescription is more pleasing, just because it is
more correct according to the canons called classical’;? but the
difference seems to be more fundamental than that. To an
English student, at any rate, it seems to be a basic distinction
between ordered and restrained architecture on the one hand,
and mere profusion on the other. However, it should be
possible in this brief survey to avoid unnecessary and futile
comparisons between varying styles of building, concentrating
rather on matters of ascertained fact in the story of architec-

tural development. Havell contends that an honest view of the
subject is difficult to obtain, because of the misleading though
well-meant efforts of Fergusson, the first man to attempt a
rational survey of the whole vast field. ‘The history of Indian
architecture’, he writes, ‘has therefore remained where Fer-
gusson left it—not a history of Indian life, but a Museum of

Antiquities wrongly labelled.’s Havell states ‘the reasons for

rejecting entirely Fergusson’s classification of styles’ in one of

I For a concise summary of the characteristics of Muslim architecture in
general, see my chapter in The Legacy of Islam (Oxford, 1931), PP 155-79

2 E. B. Havell, op. cit., p. 5I.

3 E. B. Havell, Ancient and Medieval Architecture of India, p. XXIV.
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his books; in brief, they amount to a denial that there was any
actual :separation of style due to sectarian differences be::v
Buddhism, Jainism, and Hinduism, all of which religi :
f:ontends, fhad their common root in the life of the \rilgl;lJ &
in the Yed;c philosophy’, finally concluding that ‘the derif: o
of I.ndxan temple architecture must be looked for in the simp
shrines of the Indian village’.! Throughout his two inte: "
and thoughtful but highly controversial books on Indian :s.'
tf.:cture, he is concerned to stress its unbroken continuit ‘I :
v1tal. creative impulse which inspired any period of Indy}.an |
had-_xts so.le source ‘in the traditional Indian culture plant
Indian soil by Aryan philosophy . . . and influenced the great
wo'rks of the Muhammadan period as much as any othef’ : g
?bjects: to the common delusion ‘that everything reall g
in Indian art has been suggested or introduced by forg el
and that ‘between Hindu and Saracenic ideals there is agn :
gu-].f fixed’, denying that ‘the fundamental antagonism between
Hindu and Musulman religious beliefs, which we so often 33'-.:
sume, ever existed at any time’.3 Havell, who is supported ll.
h}s claim fo.!? an intensely nationalist and a strictly coutinu:}us?'ll |
view of II.ldzan architectural development, by Coomaraswamy, I
Eai ;s;;xbhs{;it:]l a c:ﬁe which is far from negligible, but we neey} t
ot follow is stri
iy general.m his strictures on Fergusson and on Eng]ishé-"ft
/ Th.e story of architecture in India prior to the Muslim inva-
sion in 1193 has already been extended backwards by three
thousand years or more since the sensational discoveries made
recently at Harappa and Mohenjodaro, and soon all our existing
ideas may require revision. Until the full results of these re- I
seafches are made available we can only accept the prevailing
belief that the earliest surviving Indian buildings vpvere corf 3
structed mainly of timber, but with sun-dried brick for founda-

LE. B Ha.vcll, Amm' {4 ﬂﬂd MGJW- d Ar Cbl’fecﬁﬂf ) Iﬁdf.a, PP ;3_\4-
. 3
ld., Iﬂdlaﬂ .4 fbl‘!!ﬂtﬂ &y pp. 1-2. f . id p 3
z T i f Ib . P 3
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tions and plinths. In the prosperous reign of Afoka (c. 272-232
5.c.), stone came into use, but the forms of timber members
were often reproduced in stone. Afoka, whose dominions in-
cluded the whole of modern India except its southern extremity
and part of Assam, became a devotee of Buddhism. Hence the
monuments surviving from his day consist chiefly of great stone
pillars (ats) inscribed with his religious edicts; stiépas, i.e. struc-
tures or shrines enclosing relics of Buddhist saints, or marking
places where Buddha lived or worked; temples; and various
monasteries and chapels for Buddhist monks. In these buildings,
which were scattered all over Adoka’s vast empire, there are
many indications of foreign influence, even at this early date.
Thus the Adoka pillars have capitals somewhat resembling
the type used at Persepolis seven hundred years before, decorated
with Persian mouldings, and crowned with lions or other beasts.
Where these lions were disposed in pairs or in fours (as on the
fine capital from the Sarnath pillar, which was 50 feet high from
the ground), we find the prototype of the famous ‘bracket-
capital’ which later played so important a structural part in
Hindu architecture and came to be freely used in Muslim
mosques. The stipas are extremely interesting monuments,
but do not appear to have influenced mosque-building to any
marked extent. Where they assumed a domical form, as in
the celebrated example at Sanch, of which models exist in the
Indian section of the Victoria and Albert Museum, the dome
was a solid mass of brickwork, so had no structural significance.
The stizpa was normally surrounded by a railed enclosure with
gates at its four cardinal points; but, though these features again
are interesting, there is nothing novel about such an enclosure
to suggest that it formed the prototype of anything in later
Muslim architecture. The magnificent gates of the enclosure
at Sanchi are chiefly remarkable for the use of the bracket cap,
and they have a Chinese appearance.
The monasteries (vihdras) were often placed near the shrines
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(chaityas). Some of them were hewn out of the solid rock,
others were free-standing structures; some had columns, others
were astylar. The monasteries of the Gandhira district, on the
present north-west frontier, have attracted much attention for
the Hellenistic sculpture and architectural detail which they
contain. The chaitya caves of Buddhist times form a long series
coveringa period of about a thousand years (c. 250B.C.~¢. A.D. 750),
the best-known examples being at Bhaja, Nasik, Karli, Ellora,
Ajanta, and Elephanta. All these are situated within 300 miles
of Bombay and are carved out of the solid rock, with roofs in
the form of a barrel-vault, often fashioned into ribs to resemble
timber construction. At Karli and Bhaja, actual timber ribs
are used though there is nothing for them to support. The
typical plan of a chaitya is a long ‘nave’ or apartment, with
an apsidal end in the centre of which stands the Stipa or shrine,
the chaitya proper. The nave is normally flanked by aisles and
separated from them by massive columns, generally octagonal,
with (at Karli) great convex abaci surmounted by a pair of
elephants ridden by female figures: these form the capitals. The
effect of such a colonnade recalls the temples of Upper Egypt,
massive and dignified; but the interior as a whole suggests a
Christian basilica, and Fergusson has pointed out that the
dimensions of the temple at Karli are almost identical with those
of the choir at Norwich Cathedral. Light was admitted through
a huge sun-window in the rock facade so that it fell upon the
stiipa or chaitya, the focal point of worship, The sun-window
almost invariably assumed the form of a horseshoe, and Havell
has explained its symbolic purpose in some detail.! He takes
great pains to prove that this horseshoe-arch, which eventually
became a characteristic feature of Muslim architecture in cer-
tain countries, was invented in India a thousand years or so
before the first mosque was erected. Another scholar, Rivoira,
is equally concerned to show that its use in India at this early
¥ Havell, Ancient and Medieval Arcbitecture of I ndia, p. 55, &c.
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date was merely decorative, not structural.! Havell also claims
that the pointed arch, the stilted arch, and the ‘trefoil’ or
foliated or cusped arch were Buddhist inventions; and, still
more important, that when the Muslims first saw the Buddha-
niches in the temples which they destroyed, they conceived the
idea of the mibrab or prayer-niche which became the heart and
kernel of every mosque.? Many of these claims will not stand
critical examination, and in appraising the direct debt of Indian
Mouslim architecture to ancient Indian art we may conclude that
it appears to be limited to the use of bracket-capitals (a Persian
heritage) and certain arch-forms, the latter being disputable.
Other details borrowed from Persia, Greece, and perhaps Rome
(e.g. the quasi-Doric capitals at Elephanta and the fluted pillars
of the temple at Martand in Kashmir and elsewhere), passed
out of use long before the Muslim invasion and so had no effect
on Muhammadan architecture.

But it must not be inferred that nothing of importance was
transmitted indirectly, and after considerable modification, from
the earlier period to the later. Certain features developed during
the ensuing centuries before 1193, and passed almost imper-
ceptibly into the design of mosques after that date. Meanwhile
it must be admitted that Indian craftsmen were acquiring great
okill in all decorative details. Moreover, it is quite fallacious to
regard the rock-hewn chaitya-cave type as archaic or barbaric.
As Havell says, ‘in India it represents a refinement of luxury for
the users, an exceptional trial of skill for the craftsmen, and a
special act of devotion and consecration on the part of the
individual or the community for whom the work is performed’;3
and again, that ‘the sculpturesque or architectonic quality which
is generally lacking in pure Arab buildings, belongs pre-eminently
to Hindu architectural design: the Hindu builder was a sculptor

! G. T. Rivoira, Moslem Architecture (1918), pp. 113, &c.

2 Havell, Indian Architecture, pp. 5-6.
3 1d., Ancient and Medieval Architecture of India, p. 69.
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as well as a mason, having acquired his skill ita
Ellora, and Ajanta in many geneitions from deaﬁa;:g?mft}l):hm
masses of living roc:i(’.‘ This last claim must be borne in m
as we come to consider the fu i i

e Chapter.liy developed Muslim architect
Very little is known about Buddhism in India after
seventh century a.0. For nearly a thousand years it had b
the state.religion and now it was supplanted by Hinduism .
Bra.hmamsm) and Jainism. For the sake of simplicity, and wi
a view to avoiding controversial questions, we may, theref
:::onsrfler the architecture of India from c. 750 to 1193 as a who
ignoring Fergusson’s division of it into the Jain, Hindu, Dra-
vidian, and Chalukyan styles. It was, of course’ in nort,h and
f:entral India that this early architecture had i’ts most direct
influence on later Muslim building. )
Although Fergusson states that from about 650 ‘the curtain
drops on the drama of Indian history . . . and for three cen
we have only the faintest glimmerings of what took place wi
her boundaries’,? subsequent research has rendered his state-
ment no Ifanger valid. During that period India was a chaotic
mass of rival clans and small states. Brahmanical Hinduj
feplac'ed Buddhism as the State religion of the majority of
ml:la.bltants, but Jainism—which was as old as Buddhism in its -
origin—continued to flourish abreast of it, and was responsible |
for_ t}.le erection of many important temples. Havell writes that i
.]almsm cannot be said to have created a special architecture I"
its own, for wherever they went the Jains adopted the local
building tradition’.3 The chief monuments remaining to-day'.'i‘
from the middle of the eighth century to the close of the twelfth
are ten':lples and, whether Hindu or Jain, they differ from the
Buddhist temples in being shrines for individual rather than
! Havell, Indian Architecture, p. 23.

: Fergusson, {mfian and Eastern Architecture, vol. ii, p. 8.
Havell, Aucient and Medieval Architecture of India, p. 175,
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for congregational worship. Few monasteries or tombs were
built. The typical Hindu temple of this period consists of two
elements: a shrine-cell crowned by a curvilinear tower or steeple
(¢ikhara) and an entrance porch or veranda. Havell considers
that this type was directly derived from the primitive village
shrine of a thousand years earlier, with its veranda giving shelter
to ‘the two guardians of the shrine, human or divine’.!

In South India, instead of the curved fikhara we find a more
primitive structure, a vimana or pyramidal tower with stepped
sides, not unlike the Babylonian ziggurat. Otherwise, variations
from the standard plan take the form of the addition of pillared
halls (mandapam) and enclosures (prakdra) round the original
shrine as a nucleus, with lofty gateways (gopurams) at the various
entrances. It is only in the pillared halls that any noteworthy
structural experiments are to be seen, and there one sometimes
sees primitive stone domes on an octagonal arrangement of
pillars, a system which found its way into Muslim architecture.
Undoubtedly the most striking feature of all these early Hindu
temples is the bold and picturesque massing of the fikhara or
vimana and the porch, with or without subsidiary buildings.
In itself the fikbara has no structural interest or significance.
Well described as a ‘curvilinear pyramid’, it is simply a square

tower with curved sides, in form and construction not unlike
a lime-kiln. The massive walls are built in thick horizontal
courses of stone, and the whole structure is generally surmounted
by an enormous feature—also built in stone courses—resembling
a gigantic knob and known as an amalaka. This knob, Vishnu’s
emblem, is crowned with a finial in the form of a water-pot
(kalasha). The whole exterior of the fikhara is usually carved
with surface ornament from top to bottom. Fergusson writes
of the fikhara of the great temple at Bhuvaneéwar in Orissa that
‘It is, perhaps, not an exaggeration to say that if it would take
a sum—say a lakh of rupees or pounds—to erect such a building
* Ibid,, p. 37.
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as this, it would take three lakhs to carve it as this one is carye
Thus, in spite of the immense solidity of their construction,
great towers, rising sometimes to nearly 200 feet in height I
duce the effect of some nightmare tea-caddy or confection;
f'apalamro, a wedding cake for a royal marriage. This effect
In no way mitigated by the design of the porch, usually son
what lightly built and betraying its timber origin; for one fe
that the porch was intended to serve as a foil for the more
portant fikbara and not to compete with it. The roof o
porch is often pyramidal, constructed of stone and stepped
horizontal courses; and the substructure sometimes consists
rather squat columns, sometimes of solid walls. But in el
case there is a tendency to cover every available inch of exter
masonry in the porch with profuse carving, and to confuse
main lines of the architecture with a multiplicity of horizon
plinths and mouldings. The same criticism applies : -
equally to the interior of the shrine, generally square in pi
but often varied by recesses. These produced a multiplicati
of vertical lines, while horizontally the habitual use of an eno

mous plinth—often half the total height of the chamber— -
the subdivision of the entablature mouldings into many m
bers caused further confusion. Add to this a prodigal use
sculpture and the result leaves the Western mind bewildered,
If one can so far forget the overgrowth of ornament and th
complexity of subdivision as to penetrate to the underl
structural forms and elements, it appears that the Hindu temp
prior to 1193 were mainly of trabeated stone construction, base
in large part on timber prototypes. Great stone lintels, beam
and purlins are freely used, and arches are almost if not entir
unknown, the tops of window openings and doorways being
flat. Bracket-capitals are employed to reduce the span of open
ings. Pyramidal roofs are formed by successive projections of
masonry courses, and domes of primitive type are constructed
! Fergusson, op. cit., vol. i, p. 101,
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in the same way on an octagonal base of stone lintels, themselves
supported on stone columns in late examples (after the 10th
century). The top or cap of such a structure, the amalaka
already mentioned, sometimes appears to be carried on the
slightly curvilinear piers or ribs forming the skeleton of the
{ikhara, where the walls of the fikhara are not entirely solid,
and in this system Havell finds the origin of the later ribbed
dome. Columns were seldom used in the architecture of Hindu
temples in north India, but are frequently found in buildings
erected further south. There is no doubt that the Muslims
borrowed many of these structural features, notably lintels and
bracket-capitals, from Hindu tradition; and it is equally certain
that the domes they built in India showed similar influence.
But their architecture was not based entirely on Hindu models,
as extremists would have us believe.

The largest group of early Hindu temples in north India is to
be found in the Orissa district, which escaped invasion by the
Muslims until 1510. Fergusson observes, not very euphoni-
ously, that ‘the Orissan style is almost entirely astylar’,! hardly
a column being used. He adds that the towers have no stories
or steps, that the crowning member is never a dome, and that
the tower with its porch always forms the temple. The ancient
city of Bhuvaneéwar, one of several ‘temple-cities’, once con-
tained 7,000 shrines around its sacred lake, but now less than 500
remain. These date from ¢. 700 to the eleventh century A.p.
The Great Temple, one of the finest of its kind, follows the type
already described. It originally consisted of a {ikhara and a
porch, to which a dancing-hall and refectory were subsequently
added. The height of the fikhara is over 180 ft., and the
date is usually ascribed to the ninth century. The structure is
covered with carving. The neighbouring temple of Mukteévara
resembles it but is much smaller. The so-called ‘Black Pagoda’
at Kanarak, not far away, is considered by Fergusson to be a

I Fergusson, op. cit., vol. ii, pp. 92-3.
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work of ¢. 860, but that date is not accepted by scholars nowa-
days. The huge temple of Jagannath (‘Juggernaut’) at Puri i
also in the same district, but is of much later date (1174-98)
than those already mentioned, to which it is artistically inferior,
In the Bijapur district, east of Goa and south of Bombay, there

is another group of early Hindu temples, of which the most
famous is the temple of Papanatha at Pattadakal (7th or 8th

century) in the ‘Dravidian’ rather than the ‘North Hindu®
style; that is, it has stepped pyramidal vimanas, profusely

carved. In the same area are some rock-cut temples. At Chan-
dravati in Rajputana and at Baroli in central India are other

examples, probably of the ninth century; and at Khajraho,

about 150 miles south-east of Gwalior, is a remarkable group of
about thirty temples built between c. 950 and 1050. The most

important of these, the Kandarya Mahadeo temple, has a fine
Sikhara 116 feet high buttressed by tiers of smaller replicas of
itself, each crowned with the typical amalaka and kalasha. Tt
is a wonderful example of massing, spoilt by over-ornamentation
and too great a multiplicity and repetition of*features, The
plan is magnificent. Other notable examples aré at Sinnir near
Nasik, and at Udayapur in the Gwalior territory.

The chief Jain temples were erected between ¢. 1000 and
¢. 1300, and are distinguished by the large number of cells pro-
vided for images, as many as 236 being found in one building,
but architecturally they do not differ in character very much
from the Hindu temples described. They are usually pic-
turesquely situated, often on hill-tops. Some of them are rock-
cut as at Ellora and in Orissa; others are free-standing struc-
tures, such as the temples at Lakkandi in Dharwar, at Palitana

and Girnar in Gujarat, at Somnith south of Girnar, and at

Vindhya-giri and Chandra-giri in M ysore. But the most famous
examples are at Mount Abu, about 400 miles from Bombay on
the line to Delhi. Here the older temple, built in 1031 and
illustrated by Fergusson, forms one of the finest architectural
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groups of the period. The shrine itself, with its pyramidal roof
and porch, is surrounded by a closed courtyard 128 feet by 75
ined with 52 cells. :
fei%égfhe Muzlims under Muhammad of Ghir invac.led Ind.la
in 1191, they encountered defeat at first. from t§1e Hindu raja
who ruled over Delhi and Ajmir. In the fo]lo“:mg year, howci
ever, they were successful, and in 1193 Delhi, I'ianau], and
Benares were captured. The surrender of. Gwa;thor occurred
three years later, the conquest of Upper I]:Edla being complete
in 1203. It used to be customary to descnbe- the new_rulers as
‘Pathan’ (i.e. Afghan) kings right up to the time of 'Babur, the
first Mughal emperor, and their architecture was christened t.he
‘Pathan style’ by Fergusson. But most of them were of T.urkxsh
or Arab blood, and several of the early sultans o.f Deli:u were
Turkish slaves who, like the Mamelukes of Egypt mf:]udmg the
famous Saladin himself, rose to the highest positions in the State
from this lowly origin. The general in command of the army
which conquered Delhi in 1193 was one such slave, lby name
Malik Kutb-ud-din Ibak, a native of Turkestan, a?:Ld it was ht?
who, even before he became the first sultan or kfng' of Delhi
on Muhammad’s death in 1206, put in hand the b?ddmg o_f two
large ‘congregational’ or metropolitafl mosques in Delhi and
Ajmir. Undoubtedly this step was mtendcfi as a sym]:lol of
conquest, as an evidence of the Muslims’ Efehef in t!‘Le fafu:h of
their fathers, and possibly also as 2 memorial of their triumph
ver idolatry. :
; ;he invlz:lers were certainly soldiers, prob.al?ly n?archmg
light and without any elaborate system of a.dmfmstratlon pre-
pared in advance for the vanquished territories. But tl}ose
writers who have assumed that no architects were brought into
India from Persia or Turkestan have been rather rash: even if
there is no record of such an importation, it seems conceiv-
able that it' may have happened. At all events the point is
unimportant, because it is obvious that somebody—perhaps
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Kutb-ud-din himself—must have given precise instructions to
craftsmen and labourers for the building of the two mosques
just mentioned. It may also be assumed that these workmen were
mainly if not entirely Hindus: that fact is proved by the clumsy
way in which they dealt with the few non-Hindu items of
construction required by the conquerors. Moreover, this was
the practice in all the countries subdued by the Arabs in the
early days of Islam. The plan of the mosque, utilitarian as well
as symbolical in its nature, was prescribed by tradition and was
insisted upon by the Muslim governor or ruler; the materials
employed, and the constructional methods used to achieve
desired effects, were largely left to be determined by local cir-
cumstances and the particular skill of the native craftsmen. As
we have seen, Hindu temple architecture had reached a high
level; and sculpture had become almost too easy, as it was o, AJMIR: GREAT MOSQUE
assuredly too common. Havell has rightly observed that the e e
Hindus, at this period, had ceased to be borrowers of archi-
tectural forms; indeed, he claims that they had become lenders,
and goes so far as to suggest that the only two countries where
‘pure Saracenic’ architecture is to be found, i.e. Egypt and Spain,
owe all the main features of their Muslim buildings to India,
Mesopotamia, Persia, and Central Asia.! This is too sweeping
a claim, though it contains a measure of truth.

The first mosque at Delhi, dedicated to the Kuwwat-ul-
Islim (‘Might of Islam’) is admirably situated on a slight
eminence and was completed in 1198. It originally measured
externally about 210 feet from east to west (that is, from front
to back) and 150 feet from north to south, the measurements
inside the colonnade being 142 by 108 feet. (In India, the
mibrab is always at the west end.) It was erected on the site of
a Hindu temple, but an Arabic inscription on the east wall states
that the materials of 27 ‘idolatrous’ temples were used in its
construction. The sanctuary at the west (Mecca) end is now

* Havell, Indian Architecture, p. 10,

A.D. 1232
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in ruins, only 22 of its numerous columns remaining, but the
fine stone arcade or screen forming its frontage to the courtyard
survives to show the magnificence of the original design, with a
central arch of slightly ogee shape, 22 feet wide and 53 feet
high. The low colonnaded sanctuary behind it, like the other
colonnades surrounding the courtyard, appears to have sur-
vived from the earlier temple, so that Kutb-ud-din’s work was
mainly confined to the erection of this huge arcaded sanctuary-
facade. The Hindu craftsmen employed were unaccustomed
to the construction of arches; hence, instead of proper voussoirs,
they used projecting courses of masonry such as were familiar
to them in building fikharas. After Kutb-ud-din’s death, his
son-in-law and successor Altamsh proceeded in ¢. 1225 to ex-
tend this arcaded screen to treble its original width north and
south, and also to erect a new east colonnade to the mosque,
so that it now measured some 370 by 280 feet. Within the ex-
tended courtyard he built the great ‘Kutb Minar’, a detached
tower or minaret 238 feet high, which may possibly have been
commenced by Kutb-ud-din himself. There is some doubt as
to the real purpose of this remarkable monument. An inscrip-
tion, and a reference by the poet Amir Khusrd, support the
theory that it was a normal minaret used by a muezzin; but
many authorities hold that it was a tower of victory, perhaps
inspired by the ‘pillars of victory’ which still stand on the plain
of Ghazni. A detached minaret is not unknown, and there are
very early examples at Samarra in Mesopotamia (846-52) and
at the mosque of Ibn Tulan in Cairo (868-969). The sharply
tapered cylindrical form is found at Damghan in Persia (12th
century), and the fluting of the surface is a Persian feature (as
at Rayy) derived from older Mesopotamian prototypes. The
‘stalactite’ cornices under the tiers of galleries round the Kutb
Minir recall one of the earliest uses of that feature on a twelfth-
century minaret at Bostam in Persia. All things considered,
there is no reason to doubt the statement that the Kutb Minar
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enclosure (1310), he has left us a very charming and delicate
little building which may be considered to mark the culmi-
nation of early Indo-Muslim art. Its general character and
:ts ornament are Persian, but the Hindu tradition may be
seen in the same features as at the Tomb of Altamsh just
described.
For the next period, corresponding with the duration of the
Tughlak dynasty in Delhi (1321-1421), that city continued to
be virtually the capital of Muslim India, though from time
to time various principalities, such as Bengal, asserted their
independence. Delhi, which may have been founded in 993 or
centuries earlier, was certainly a flourishing place when the
Muslims captured it in 1193. Tts favourable strategical situation
is considered to explain its continuance as a capital through a
thousand years. The site of the old “cities’ of Delhi, reckoned
at least seven in number without the pre-Muslim town, is
spread over 2 triangular area measuring some ten oI eleven
miles from north to south, with the apex of the triangle at the
junction of the ‘Ridge’ with the River Jumna, where the modern
Civil Station now lies. The site of ‘New Delhi’ is about in the
centre of this triangle, and ¢Old Delhi’, the first Muslim city,
founded by Kutb-ud-din, at the south-west corner of the
triangle. The second city, Sird, lies north-east of Old Delhi,
and the third, Tughlakabad, founded in 1321, in the south-east
corner of the triangle. The fourth and fifth cities, Jahanpannah
(1327) and Firozabad (c. 1354), were also established during the
rule of the Tughlak dynasty, which provided a number of
interesting buildings, very different in character from the earlier
architecture just described.

The tomb of Ghiyas-ud-din Tughlak (d. 1325), first of the
line, is a square structure of red sandstone with sharply battered
walls, enormously thick, crowned with a simple white marble
dome. This building, massive and severe, is surrounded by an
enceinte of lofty stone walls with bastions. Nothing more like

4085 A
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a warrior’s tomb, and nothing less like ‘Ala-ud-din’s gateway,
could be imagined. The other tombs of the period are no less

stark in their aspect and the walls of Tughlakibad are equally

impressive, while the surviving parts of the walls of Jahinpan- ]
nah and Firozabid show a dour disregard of architectural
prettiness that seems to indicate a rigid puritanism of outlook
as well as a consciousness of defensive needs. Among Delhi

mosques of the fourteenth century the most important is the
Kalan Masjid (finished 1387), a citadel-like building of forbid-

ding aspect with domed bastions at its angles and acutely

tapered cylindrical minarets on either side of the main entrance.
It stands within Shahjahanabad, i.e. the present native city of
Delhi. The remaining mosques are at Jahinpannah and else-
where. Recently the ‘Hall of a Thousand Pillars’ erected at
Jahanpannah by Muhammad-bin-Tughlak (1325-51) has been
excavated,! and it is likely that the results will considerably
extend our knowledge of the period.

Outside Delhi the chief Muslim buildings of the fourteenth
century were €rected in Gujarat, Bengal, and the Jaunpur area.
Gujarat was a seat of Hindu craftsmanship, and such mosques
as the Jami‘ Masjid at Cambay (1325) and the mosque of Hilal
Khan Kazi at Dholka near Ahmadabad (1333) contain numerous
Hindu fragments as well as Hindu ideas, the columnar or tra-
beated effect being frequently produced. At Gaur in Bengal
the enormous Adina Masjid near Pandua (c. 1360) has a huge
courtyard surrounded by five aisles of arches on the Mecca
side and three aisles on the remaining sides. These arcades,
constructed of brick, originally carried 378 domes of identical
size and design, a most unimaginative and monotonous concep-
tion. Nothing could be less characteristic of Hindu art, yet
Havell takes the opportunity to argue that ‘it is much more
than probable that in this brick-building country Indian builders
were using radiating arches, either round or pointed, for struc-

! Reported in The Times of 28 December 1934.
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tural purposes before the Muhammadans came. The pointed
arch was not an invention of Saracenic builders.’

At Gulbarga in the Deccan is another large and very remark-
able mosque, the only one of its kind in India, built about the
middle of the century. There is a tradition or legend to the
effect that it was designed by an architect from Cordova, and
certainly it resembles the famous mosque in that city to the
extent that the whole area is covered. There are the usual
arcades on the north, south, and east, with domes at each angle
and a large dome over the mibrab; but the roof over the remain-
ing area (normally occupied by the open court) and over the
sanctuary consists of 63 small domes resting on arcades. With
its stilted domes, its foliated battlements, and its fine arcades
of Persian arches this striking building is essentially ‘Saracenic’.
One wonders why the type was not reproduced elsewhere, and
it has been suggested that the innovation of having the external
arcade open to the public gaze was unpopular with the mullahs,
who preferred the usual type enclosed within blank walls.

Returning to north India we find two interesting mosques
at Jaunpur, near Benares: the mosque of Ibrihim Naib Barbak
in the fort, completed in 1377, and the fine Atala Masjid (1408).

“The latter has a truly impressive propylon or central feature in

the Persian style, with a great Persian arch over the entrance,
but the walls of the square flanking towers, which look as though
they ought to carry minarets, are battered and are frankly
Hindu, as are the colonnades on either hand. Yet the interior
arches and domes are distinctly Muhammadan in character.
The next century, from 1421 to 1526, was interrupted by
frequent wars, and Delhi ceased to occupy its predominant
position of control over the semi-independent kingdoms of
Bengal, Jaunpur, Gujarat, Milwi, the Deccan, &c. Neverthe-
less many notable buildings were erected in the area, most of
them being tombs. The group of three, known as Tin Burj
Y Havell, Indian Architecture, p. 55.
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(“Three Towers’) are rough and massive square structures with |
blank arcading on their exteriors, the Persian arch being used.
The domes are rather lower than the typical high Saracenic

dome, and thus approximate nearer to the Hindu form. The

tombs of Mubarik Shah Sayyid and Muhammad Shah Sayyid,*
in or near Khairpur, are plain octagonal structures with domes,

‘kiosks’ surrounding the domes, and external arcading. There
is another fine but nameless tomb of the same type, square on
plan, in Khairpur, with Hindu brackets over the doors and blue

glazed tiles used in the Persian fashion. All these are works of
the Sayyid period (1421-51). Rather later is the plain but im-

pressive tomb of Sikandar Lodi (1517) at Khairpur, surrounded
by a fortified enclosure. The chief Delhi mosques of the period
are the beautiful Moti-ki-Masjid, a remarkable composition
with high blank walls flanked by arcaded pavilions and with
effective domes, and the splendid domed mosque of Khairpur.

The two chief mosques of this century at Jaunpur are the
fine Jami* Masjid (begun in 1438) and the small Lal Darwaza
mosque. Both have been frequently illustrated, and both have
the characteristics already mentioned in connexion with Jaun-
pur mosques of the preceding period.

Gaur, the capital of Bengal at this time, similarly followed
and developed its fourteenth-century tradition of brick arcuated
construction, a curious medley of Muslim and Hindu methods.
Among its buildings may be mentioned the so-called Firoz
Shah Minar (dated 1490) a curious structure resembling an
Irish ‘round tower’ rather than a minaret; the Eklakhi mosque
and tomb, a fine domed building 8o feet square of uncertain
date; and the Sona Masjid or ‘Golden Mosque’, so styled because
of its gilded domes, erected in 1526, and now the finest ruin in
Gaur. It has no less than 44 brick domes over the principal
liwan and there are six minarets, but the courtyard has prac-

I This is the ‘nameless sepulchre’ illustrated by Fergusson, Indian and
Eastern Architecture, vol. ii, pp. 216-17 and fig. 379.
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tically disappeared. The exterior is a monumental and most
unusual design, combining both Hindu and Saracenic elements,
yet remaining decidedly original.

Another great centre of building activity at this period was
Mainda, the capital of the old kingdom of Malw3, in the modern
principality of Dhar, The Jami® Masjid, finished in 1454, is a
magnificent congregational mosque, of which Fergusson says
that “for simple grandeur and expression of power it may, per-
haps, be taken as one of the very best specimens now to be found
in India’.? The great courtyard is surrounded by five arcades
of pointed arches on the Mecca side, two on the east, and three
on the north and south. There are large domes over the mibrab
and the north-west and south-west corners, the remainder of
the arcades being covered by an enormous number of small
domes, This is an essentially Muslim building, free from Hindu
trabeated construction, and is carried out in red sandstone with
marble enrichments. In south India the most notable Muham-
madan architecture of the period 1421-1526 is to be found in
the city of Bidar, which supplanted Gulbarga in 1428. Here
there are many interesting royal tombs, and a fine madrasa and
mosque.

But the most important architectural centre of the time was
Ahmadabad, the capital of the kingdom of Gujarit. Here the
mosques and other buildings erected by the Muslims are pre-
dominantly Hindu in character, in spite of the occasional use
of arches' for symbolical purposes. The Jami® Masjid (begun
¢. 1411) is a huge mosque of this type, all interest being con-
centrated on the Mecca fiwan, which has 260 slender pillars
supporting 15 symmetrically arranged stone domes, built up of
horizontally projecting courses in the Hindu fashion. Dr.
Burgess justly says-that the result is ‘a style combining all the
beauty and finish of the native art with a certain magnificence
which is deficient in their own works’. The method of lighting

! Fergusson, op. cit., vol. ii, p. 249. ;
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the Jiwan is ingenious and admirably suited to climatic needs.
At Sarkhej, about five miles from the city, is another large
mosque completed in 1451, which is skilfully designed and is
devoid of arches. The smaller mosques of Ahmadibad include
those of Muhifiz Khin, Sidi Sayyid, and Rani Sipari: all of this
period and all characterized by Hindu tradition. The Jami'
Masjid at Dholka (¢. 1485) is another interesting example, and
the Jami‘ Masjid at Champanir (finished in 1508) is a large
mosque resembling the Ahmadabad example in general arrange-
ment but with two graceful minarets flanking the central door-
way of the /iwan, which has 11 domes in its roof as against 15
at Ahmadzbad. This is one of the largest and finest of Indian
mosques; certainly one of the most Indian. The Nagina Masjid
at Champanir is a small and beautiful mosque of the same period.
The most notable of many fine tombs in Ahmadiabad are those
of Sayyid Usmin (1460), Sayyid Mubarak (1484) and Rani Sipari
(1514); and the tomb of Ahmad Ganj Baksh at Sarkhej, begun
in 1446. The second of these has arches, but for the most part
the tombs of Gujarat have domes carried on an arrangement of
columns in the Hindu manner.

With the year 1526, when Babur the Mongol king of Kabul,
with the aid of 700 field-guns, defeated the vast army of the
Sultan of Delhi on the plain of Panipat, we enter on the Mogul
or Mughal period of architecture which lasted nominally until
1761, but which may more conveniently end for our purpose
at the death of Aurangzib in 1707. The Muslim buildings of
these two centuries form a more distinctive and homogeneous
group than the architecture described hitherto, which varied
greatly between province and province, and they are more
familiar to English students—all of whom have at least heard
of the Tij Mahal. The term ‘Mogul’ as applied to architecture
has its drawbacks, but the fact remains that the buildings erected
under the Mughal emperors were more definitely Muhammadan
or ‘Saracenic’ in character than those which preceded them and
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need to be classified as a separate school. The chief monuments
were erected by Akbar (1556-1605) and Shahjahan (1628-58);
during the reign of Aurangzib (1658-1707) architecture pro-
gressively declined.

Most of the buildings of this important period are to be found
in the north-western part of India, especially at Delhi, Agra,
Lahore, Fatehpur-Sikri, and Allahabad, with an isolated group
at Bijapur. Babur established his capital at Agra, but his stormy
reign only lasted four years, and only two of his numerous
buildings remain: the mosques at Panipat and at Sambal in
Rohilkand. His son Humiyin ruled from 1530 to 1540 and
again from 1555 till his death in 1556, the intervening period
being occupied by the reign of an Afghan usurper, Sher Shah. -
Of buildings erected between 1526 and 1556, the best known
are in Delhi. They include the Jamali Masjid (1528-36); the
mosque of ‘Isa Khan (1547); and his richly decorated tomb
adjoining with ‘kiosks’ grouped round the central dome, al-
together a bold combination of Hindu and Saracenic elements.
Then there is the walled ‘sixth city’ of Delhi known as the
Purina Kila, in which stands the splendid mosque of Sher Shih,
a clever blending of richness and refinement. At Fathabad,
in the Hissar district of the Punjab, is a mosque (c. 1540) of
massive proportions, well designed and decorated with tiles
in Persian fashion. Sher Shih’s tomb stands on a high platform
or podium of masonry in the middle of a lake at Sahasram in
the Shahabad district of Bengal. At the corners of this podium
are little domed kiosks, while two tiers of still smaller kiosks are
grouped round the great octagon beneath the dome. This is a
picturesque and delightful group, thoroughly Indo-Muslim.

One of the first monuments erected during Akbar’s reign was
the tomb of his father Humayiin at Delhi, built in 1565-9 by
Humiytin’s widow who was afterwards buried there. It is sur-
rounded by a formal garden which still retains its original lay-
out though many of the trees have vanished. The base of the
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tomb consists of a huge podium of red sandstone 22 feet high,
with arches ornamented with white marble. From this noble
foundation rises the tomb itself, 156 feet square and 125 feet
high to the top of the dome. But though the building forms a
square on plan, in fact it consists of a central domed octagon
buttressed by four octagonal towers. The facing material is
red sandstone, picked out with white marble, and the dome
is faced with white marble. In shape the dome is slightly bul-
bous, thus introducing into India for the first time a feature
characteristic of late work in Persia and Turkestan, and in
construction it is double, another innovation. Its summit is
crowned with the Arab finial, not the Hindu kalasha, and in-
deed it is a decidedly ‘Saracenic’ design. The exterior of the
building has Persian arches and severely flat surfaces, relieved
only by the brilliant marble inlay; and the kiosks on the angle
towers are the sole legacy from Hindu tradition. Everything
here suggests the experienced hand of a Muslim architect from
Persia, or more probably from Samarkand, where the Tartar
or Mughal princes had developed tomb-building to a fine art.
It is generally considered that this splendid monument was the
prototype of the Taj Mahal. Other tombs in Delhi of Akbar’s
reign were erected in memory of Adham Khin and Atgah
Khan (1566), two deadly rivals; and at Gwalior is the large and
very fine tomb of Muhammad Ghaus. It is an Indo-Muslim
hybrid, with Hindu kiosks at the angles of its podium.

Akbar resided in several cities: among them Allahabad,
Lahore, where he held his court from 1585 to 1598, and Agra,
where he remained from that date until he died in 1605. At
Agra he began building the famous fort in 1566, and within it
he laid out the first part of the palace, which was continued by
his successors and has since been so much altered that the various
stages of extension are difficult to trace. The courtyard of the
Jahangiri Mahal, probably Akbar’s work in spite of its name, is
an Indian design with square pillars and bracket-capitals, richly
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carved; and rows of small arches constructed in Hindu fashion
without voussoirs. Other parts of Akbar’s palace are slightly
more Persian in style. The hall of the palace at Allahabad
(1583), with its boldly projecting veranda roof supported on
rows of Hindu pillars, is a definitely Indian design, with hardly
a single ‘Saracenic’ feature in it.

But the chief centre of Akbar’s building activity is the city
of Fatchpur-Sikri, twenty-three miles from Agra, which he
founded in 1569 and was the seat of his court until 1584 or
1585. It was systematically laid out by him, has hardly been
altered since, and is now deserted. It originally had a circum-
ference of nearly seven miles, with walls on three sides pierced
by nine gateways and a very large artificial lake on the fourth
side. The Jami® Masjid of the city has a quadrangle 433 feet
by 366 feet, surrounded by cloisters, with a vast number of small
domed cells, one behind each bay of the cloister, which accom-
modated the Muslim teachers and their pupils, for this mosque
served as the university of Fatehpur. The Mecca liwan with
its three domes, its rows of pillars supporting the roof, and its
lofty central propylon, follows an Indo-Muslim type we have
met before. Two tombs stand in the quadrangle on the north
side; there is a central gateway in the east colonnade; and in the
middle of the south side the magnificent Buland Darwaza
(‘high gateway’), 130 feet wide, 88 feet deep, and 134 feet high.
Built to commemorate Akbar’s conquests, it is universally recog-
nized as one of his greatest buildings. Though its huge recessed
and vaulted portal, with a wide rectangular frame of flat orna-
ment, is essentially Persian in character, the kiosks on its roof
give it an Indian flavour. The palace of Fatehpur-Sikri con-
tains a number of remarkable buildings, including Akbar’s office
or Diwin-i-‘Am, a Hindu design with a projecting veranda
roof over a colonnade; and the wonderful Hall of Private
Audience (Diwan-i-Khis), a masterpiece of planning, construc-
tion, and ornament, all of a distinctly Indian character, The
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city also contains two large houses of notable and unusual form
the palaces of Raja Birbal and of Jodh Bai. '

Akbar’s mausoleum (¢. 1593-1613) is at Sikandara near Agra,
It is a colossal structure standing on an enormous arcaded
podium 30 feet high and 320 feet square. The mausoleum
proper is rather more than 150 feet square and several stories
high, with stepped walls of marble pierced with delicate trellis-
work. The roof of this structure is flat, with a small kiosk at
each corner, and it seems probable, if not certain, that a central
dome was originally intended to complete the group. Fergus-
son is justified in suggesting that this remarkable Indo-Muslim
design was inspired by the Buddhist-Hindu vihara,' but others
have advanced the theory that its origin is to be found in the
Khmer temples of Cambodia.

Akbar was followed by Jahangir (1605-28), who lived mainly
at Lahore, where he carried out the charming Moti Masjid
(‘Pear]l Mosque’) and a considerable amount of extension to the
palace in the fort. Jahingir, even more than Akbar, was a lover
of gardens, some of them laid out in patterns like a Persian
carpet. He built ‘paradises’ at Udaipur, Srinagar, and Fatehpur-
Sikri; but the chief examples were the Shih-Dira or ‘Garden
of Delight’ near Lahore, surrounding his own mausoleum, and
the garden of the tomb of I‘timidu-d-daula at Agra. This last
monument (1621-8) is noteworthy less for its general design
than for its decoration, the exterior being covered with an inlay
of pietra dura, a fashion which may have been imported and
thereafter became popular.

The reign of Shihjahin (1628-58) was the golden age of
Mughal architecture in India and produced a series of noble
buildings. By far the most magnificent of all these was the
celebrated T3j Mahal at Agra (1631-53), erected at a cost
estimated as 43 millions sterling in modern currency in memory
of his favourite queen, Mumtiz-i-Mahal (‘the elect of the

I Fergusson, op. cit., vol. ii, p. 300.
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palace’), after whom it is named. The frequently quoted state-
ment that the architect was an Italian has been denied by some
historians. It is not incredible, though insufficiently docu-
mented, and may be a legend invented by those who consider
the design of the building so marvellous that they wish to find
a non-Hindu authorship for it. Admittedly it is the greatest
work of the Mughals, but it is a natural growth from the tomb
of Humayiin and to a less extent from certain others. Butitis
far superior to any of them in the dignity of its grouping and
disposition, in the masterly contrast between the central dome
and the slender minarets, in the chaste refinement and pains-
taking craftsmanship of its details, and above all in the splendour
of its materials. The design is more Persian and less Indian than
any building we have encountered hitherto, yet nothing quite
like it is to be found in Persia. The mausoleum itself closely
resembles the tomb of Humaytn, being a square (of 186 feet)
with canted angles rather than an octagon. The square is com-
posed of a high central block, octagonal within, buttressed at
each angle by projections, with a great Persian portal between
each pair. The slightly bulbous dome rises from a circular
drum. All the arches are of Persian type. On each angle of the
substructure stands a small domed kiosk. The beautiful central
chamber is restfully lit through marble trellis-work in the win-
dow openings, to break the glare of the sun. The mausoleum
stands on a terrace 22 feet high and 313 feet square with a
cylindrical minaret, divided into stages by galleries, at each angle.
The whole of these buildings are in dazzling white marble and
large parts of them are inlaid with coloured marbles and precious
stones in delicate Persian patterns. The group is surrounded by
a lovely formal garden, with avenues of cypresses and long lily-
ponds leading up the mausoleum, and the river which bounds the
garden on the north provides marvellous reflections. The T3j
Mahal is one of the great buildings of the world, and has inspired
every serious critic who has seen it to express his admiration.
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Only second in importance to the T3j is Shahjahan’s work in
the palace at Agra, carried out between 1638 and 1653, and in-

cluding the Diwan-i-‘Am, the Diwan-i-Khis, and the Moti_

Masjid. In these various buildings, though red sandstone is
used tosome extent, white marble with coloured inlay is the pre-
vailing material. Opulent elegance pervades the whole scheme,
and the effect is a satisfactory blending of Indo-Muslim elements.
Some writers indeed profess to rate the Moti Masjid higher than
the Taj. Shihjahan also laid out charming gardens at Delhi
and Lahore, and in the latter city the mosque of Wazir Khan
(1634) was built in his reign. It is the chief mosque of the town,
Persian in general character, and freely decorated with coloured
and glazed tiles. At Ajmir are some beautiful marble pavilions
on the embankment of the lake, also due to Shahjahan.

His work at Delhi, too, was considerable, It included the walls
of the present native town: the ‘seventh city’ of Delhi, called
after him ‘Shahjahanabad’, and built between 1638 and 1658.
Its fine walls and gates have been well preserved, as have his
Fort and the palace within it. Bounded on one side by the
river, this vast complex of buildings, covering an area over 1,000
yards by 600 yards, is admirably laid out in an ordered sequence
of courts, but suffered severely from military occupation in the
unimaginative period before Lord Curzon came on the scene.
As in the other Mughal palaces described, the two chief buildings
are the Diwan-i-‘Am and the Diwan-i-Khs, and here they are
of great beauty, richly decorated with marble inlay and Indo-
Muslim in character.

Shahjahan also built in 1644-58 the huge Jami‘ Masjid near
the Fort at Delhi, with a quadrangle 325 feet square and two
fine cylindrical minarets. Its outstanding feature is its com-
manding position, for it is placed on a high podium, a most
unusual arrangement for a Muhammadan mosque. Whereas
the domes, the minarets, and certain other parts of the building
are Persian, the general effect is hybrid, and the angle pavilions
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are definitely Indian. Marble is used here too, but in combina-
tion with red sandstone.

At Bijapur, which was the capital of an independent kingdom
from 1489 until it was taken by Aurangzib in 1686, there was
a flourishing school throughout the Mughal period, character-
ized by many distinctive features of design. These included the
use of purely ornamental minarets—the call to prayer being
chanted by the muezzin from a small platform elsewhere—rich
cornices, and ingenious dome-construction in which penden-
tives were employed. Fergusson writes of the architecture of
Bijapur in terms of the highest eulogy. Cousens, whose survey
of the buildings of Bijapur provides a mine of information, says
that ‘there is abundant evidence to show that first-class archi-
tects were induced to come south from Northern India’ to
Bijapur, while there are traces of Hindu tradition in some of
the buildings, proving that the Hindu craftsmen retained some
of their individuality. Bijapur at the height of its prosperity,
early in the seventeenth century, is said to have contained nearly
a million inhabitants and some 1,600 mosques; but during the
Maritha supremacy in the eighteenth century it fell into ruin
and its buildings were freely plundered for stone and other
material. They were then smothered in jungle up to 1883,
when Bijapur became a British head-quarters, and they have
since been cleared and partly restored.

Lack of space forbids more than a mention of the chief
examples. The large but incomplete Jami‘ Masjid, commenced
about 1576, is one of the finest mosques in India, severely plain
but relieved by delicate claire-voies (pierced windows.) In front of
the mihrab is a large dome of unusual construction, the external
appearance of which would be improved by the addition of a
drum. The rest of the Mecca /fwan is covered with a number of
small stone domes supported on piers and arches but concealed
externally by a flat terrace roof. The gorgeous gilt and coloured
mibrab is of later date (1636). The numerous halls, pavilions,
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and mosques in the Citadel include the graceful Mihtar Mahal
(c. 1620), a small mosque with a striking gate-tower, said by
Fergusson to be ‘equal if not superior to anything in Cairo’;
the Sat Manzil, a small palace of many stories; the Gegen Mahal
(? 1561), an assembly hall with a noble archway; and the Jala-
mandir, a dainty water-pavilion. Elsewhere in the city are two
large isolated monuments: the tomb of Ibrahim II and his
family (1626-33), commonly called the ‘Ibrahim Rauza’, and
the mausoleum (Gol Gumbaz) of Muhammad, his successor,
which was finished in 1659. The former is chiefly notable for
its rich decoration, the latter for the remarkable and daring
construction of its enormous dome, which is explained at some
length by Fergusson.!

Shihjahan, whose private life was less creditable than his
architecture, was deposed in 1658 by Aurangzib, his third son.
The buildings of Aurangzib’s reign are inferior in all respects
to those of Shahjahan. Among them may be mentioned the
Moti Masjid at Delhi (1659) with delicate marble decoration;
and the Badashi mosque at Lahore (1674), which is almost a
copy of the Jami‘ Masjid at Delhi, though inferior to it in several
respects. From that date onwards Muslim architecture in
India declined, but never died. The superb standard set by the

T4j was imitated in buildings of all kinds—mosques and tombs,

palaces and houses—till the British finally introduced Indo-
Muslim railway-stations and hotels. Thus the well-known
buildings erected by Tipa Sultan at Seringapatam in the
cighteenth century are Muslim architecture of a sort, though in
its most Indian form, but they are decadent in their elegance.

Undoubtedly the long occupation of the chief Muslim cities
of India by British army officers with little sympathy for his-
torical architecture led to clumsy and sometimes barbarous
treatment of certain buildings, such as those royal palaces which
lay inside forts. But things have steadily improved for many

I Fergusson, op. cit., vol. ii, pp- 273-7.

THE PEARL MOSQUE, AGRA

A.D. 16353

PLATE 1



Muslim Architecture in India 255

years, and under the enlightened administration of Lord Cur-
zon the care of ancient monuments received really serious atten-
tion. It seems that historical buildings in India may now be
regarded as sacrosanct, but neither the official mind nor the
intelligentsia in India appears to have any clear idea as to the
proper relation between traditional architecture and modern
needs in that country. Was it really desirable, as Havell so
fiercely contended, that the New Delhi should be designed on
old Hindu lines, with its secretarial offices and its sanitary con-
veniences hidden behind imitation temple fagades? Is the style
of the Taj Mahal, erected by an enormously rich emperor three
centuries ago, suitable in any way to the severely economical
requirements of modern commerce and industry?

At a recent London exhibition of Indian architects’ designs
it was evident that the Indian architect of to-day is producing
schemes and erecting buildings in every shade of fashion from
the archaic Hindu temple style to the latest fad in reinforced
concrete and stainless steel, while the outstanding design in the
exhibition—for a mosque at Bhopal, with a charming Cairene
minaret and admirable traditional detail—bore a Muslim signa-
ture and an office-address in Baker Street, London. It will be
interesting to see how India will regard her architectural legacy
in the next generation: whether she will continue and revive
the Indo-Muslim style of the Moguls; whether she will follow
a modified European fashion, with domes and minarets added
here and there; or whether she will evolve some new formula,
not necessarily based on any European precedent, to meet the
changed economic conditions and social habits of the day.

MarTin 8. Brices.



HINDUISM
The Spirit of Hinduism

History is not a mere sequence of events but is the activity
of the Idea or Spirit struggling to be born, endeavouring to
realize itself through events. The Idea, however, is never and
cannot ever be perfectly realized. Goethe in his Conversations
tells us that ‘no organism corresponds completely to the Idea
that lies at its root: behind every one the higher Idea is hidden.
That is the God we all seek after and hope to find, but we can
only feel him, we cannot see him.” If we look at the various and
sometimes conflicting creeds we may wonder whether Hindu-
ism is not just a name which covers a multitude of different
faiths, but when we turn our attention to the spiritual life,
devotion, and endeavour which lie behind the creeds, we realize
the unity, the indefinable self-identity, which, however, is by no
means static or absolute. Throughout the history of Hindu
civilization there has been a certain inspiring ideal, a certain
motive power, a certain way of looking at life, which cannot be
identified with any stage or cross-section of the process. The
whole movement and life of the institution, its entire history,
is necessary to disclose to us this idea and it cannot therefore
be expressed in a simple formula. It requires centuries for
ideas to utter themselves, and at any stage the institution has
always an element that is yet to be expressed. No idea is fully
expressed at any one point of its historical unfolding.

What is this Idea of Hinduism, this continuous element that
runs through all from the earliest to the latest, from the lowest
to the highest stages, this fundamental spirit which is more
fully and richly expressed in the highest though it is present in
the very lowest? Life is present in every stage of a plant’s
growth and it is always the same life though it is more fully
expressed in the developed tree than in the first push of the
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tinguishable, according to Sir John Marshall, from ‘that aspect

of Hinduism which is bound up with animism and the cults of
$iva and the Mother Goddess’." These latter do not seem to
be indigenous to the Vedic religion. In the Kulalikamnaya or
Kubjikamala Tantra there is a verse which reads: ‘Go forth to
India and assert your authority in the whole country. I will
not get to you until you establish yourself there.” Though the
Sakti cult was later accepted by the Vedic people, their original
opposition to it is not altogether suppressed. To the sacrifice
of Daksha, all the Vedic deities are said to be invited except Siva,
who soon gained authority as the successor of the Vedic Rudra,
Even so late as the Bhagavata Purana the opposition to Siva-
worship is present. ‘Those who worship Siva and those who
follow them are the opponents of holy scriptures and may be
ranked with pashandins. Let the feeble-minded who, with matted
locks, ashes, and bones, have lost their purity, be initiated into
the worship of Siva in which wine and brewage are regarded
as gods.’?
§ Tt is a matter for conjecture whether the Indus people had
' any; relation to the Dravidians, who, according to Risley, are ‘the
| earliest inhabitants of India of whom we have any knowledge’.3
Nor can we say whether the Dravidians were natives of the soil
' or came from outside. Besides the Aryans and the Dravidians
there was also a flat-nosed, black-skinned people who are com-
monly known as dasas or slaves. The religion, in the first literary

and forms the basis of modern Indian culture’. New Light on the Most
Ancient East (1934)-

T Sir John Marshall, Mobenjo-daro and the Indus Civilization (1931), vol. i,

. viii,
¥ 2 Bhagavata Purina, iv. 2. In the Padma Purana, pashandins are said to
be ‘those who wear skulls, ashes, and bones, the symbols contrary to the
Vedas, put on matted locks and the barks of trees, even without entering into
the third order of life and engage in rites which are not sanctioned by the
Vedas.! Uttara-kbanda, ch, 235.

3 Census of India Report (1got), vol. i, pt. T, p. 508,
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records that have come down tous, is that of the Aryans, though !
it was much influenced by the Indus people, the Dravidians,
and the aborigines. The simple hymns of the Rig-Fzda reveal
to us an age when Pan was still alive, when the trees in the
forest could speak and the waters of the river could sing and
man could listen and understand. The spells and the charms
to be found in the tenth book of the Rig-#2da and the whole of
the Atharva-Veda suggest a type of religious practice based on
fear and associated with the spirits of the dark. A religious
synthesis of the different views and practices on the basis of
monistic idealism is set forth in the early Upanishads. Soon
after, Hellenistic culture springing from a union of Greek with
Persian and Bactrian influences dominated north-western India.
Successive descents of Muslim conquerors from about A.p. 1000
affected Hindu life and thought. The Parsee fugitives who were
expelled from Persia by Muslim invaders found a welcome shelter
in India. St. Thomas brought the Christian faith from Syria
to south India and for over a thousand years this remained the
only Christian centre of influence. In the sixteenth century
St. Francis Xavier introduced Latin Christianity. The modern
Christian missionary movement started over a century ago. The
cultural invasion of the West has been vigorous, thanks to its
political superiority and industrial efficiency.

Jainism, Buddhism, and Sikhism are creations of the Indian
mind and represent reform movements from within the fold of
Hinduism put forth to meet the special demands of the various
stages of the Hindu faith. Zoroastrianism, Islam, and Chris-
tianity have been so long in the country that they have become
native to the soil and are deeply influenced by the atmosphere
of Hinduism.

India was a thorough ‘melting pot’ long before the term was
invented for America. In spite of attacks, Hellenic, Muslim,
and European among others, Hindu culture has maintained
its tradition unbroken to the present day from the fourth
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millennium B.c. The spiritual life of the Hindus at the present
time has not precisely the same proportion or orientation as
that of either the Indus people or the Vedic Aryans or even the
great teachers, Samkara and Ramanuja. Its changes in empha-
sis reflect individual temperaments, social conditions, and the
changing intellectual environment, but the same persistent idea
reappears in different forms. Hinduism grows in the proper
sense of the word, not by accretion, but like an organism, under-
going from time to time transformation as a whole. It has
carried within it much of its early possessions. It has cast aside
a good deal and often it has found treasures which it made its
own. It took what it could whence it could, though it adhered
to its original vision. The more it changes the more it remai
the same thing. The history of Hinduism is chequered”by’
tragic failures and wonderful victories, by opportunities missed
and taken. New truth has been ‘denied and persecuted occa-
sionally. ‘The unity of its body realized at the cost of centuries

of effort and labour now and then came near being shawre%:

by self-seeking and ignorance. Yet the religion itself is n

destroyed. It is alive and vigorous and has withstood attacks
from within and without. It seems to be possessed of unlimited
powers of renewal. Its historic vitality, the abounding energy
which it reveals, would alone be evidence of its spiritual genius.

&

Universality

In its great days Hinduism was inspired to carry its idea across
the frontiers of India and impose it on the civilized world. Its

memory has become a part of the Asiatic consciousness, ting-
ing its outlook on life. To-day it is a vital element in world
thought and offers the necessary corrective to the predominantly
rationalistic pragmatism of the West. It has therefore universal
value.

The vision of India, like that of Greece, is Indian only in the
sense that it was formulated by minds belonging to the Indian

"
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soil. .'I hci value of t_ha't vision does not reside in any tribal or
PE‘;ﬁncm characteristics, but in those elements of universalit

W : appeal to the whole world. What can be recognized a};
-pe{gu arly Indian is not the universal truth which is present in
it, but the elements of weakness and prejudice, which even some

of the greatest of India :
ns have ; :
brethren. n common with their weaker

Religion as Experience

Priﬁ?dulsm} r;pr;se;ts a development from the beliefs and
ices of the Indus-valley civilizati
( the ization to the complex of
:l]?:;:;gmg asp1rat13ns and habits, speculations and formsp which
n vogue to-day. There are, h i
/ - T » lowever, certain governin
:gn::lftlon;, co'ntro]lmg ideas, deep dynamic links wiich bing
;gd er the different stages and movements. The unity of
uism 1s not one of an unchanei
Hin, . mng creed or a fixed d i
of doctrine, but is the uni e P
3 € unity of a continuously changing li
= : ¥ changing life. In
Ofllsll ;:;s;y w]t; can only deal with the general drift of the current
u religion as a whole, not with th i
currents and sects. , e i
2 l;:ﬂion f?; the Hindu is experience or attitude of mind
i lif‘an idea b}zt a power, not an intellectual proposition
s e conviction. Religion is consciousness of ‘ultimate
o cir, not a thv:tor}::i about God. The religious genius is not
ant or a pandit, not a sophi ialectici
phist or a dialectician, b
1 t, I t ut a
Prophet, a sage, or a 7ish who embodies in himself the s}:iritual

‘Vision, i into i
When the soul goes inward into itself it draws near its

:;wthdivine root and becomes pervaded by the radiance of

other nature. The aim of all religion } i

: . glon is the practical reali

. ; practical realiza-

::3: ;;' the %ng.hest truth. It is intdition of reality (br:Z-

e :t ava), insight into truth (brabmadariana), contact with

5 upreme (brabmasamsparia), direct apprehension of reali
7abmasakshatkara). e

In izi ienti
emphasizing the experiential as distinct from the dogmatic
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or credal character of religion, Hinduism seems to be more
adequate than other religions to the history of religion as well
as to the contemporary religious situation. Buddhism in its
original form did not avow any theistic belief. Confucius, like

Buddha, discouraged his disciples from occupying their minds

with speculations about the Divine Being or the Unseen World.

There are systems of Hindu thought, like the Simkhya and the

Pirva Mimamsi, which, in some of their characteristic phases,
cultivate a spirit and zttitude to which it would be difficult to
deny the name of religion, even though they may not accept
any belief in God or gods superior to oneself. They adopt other
methods for achieving salvation from sin and sorrow and do not
look to God as the source of their saving. We cannot deny to
Spinoza the religious spirit simply because he did not admit
any reciprocal communion between the divine and the human
spirits. We have instances of religious fervour and seriousness
without a corresponding belief in any being describable as
God. Again, it is possible for us to believe in God and yet be
without any religious sense. We may regard the proofs for the

existence of God as irrefutable and yet may not possess the

feelings and attitude associated with religion. Religion is not
<0 much 2 matter of theoretical knowledge as of life and prac-
tice. When Kant attacked the traditional proofs of God’s

existence, and asserted at the same time his faith in God as a

postulate of moral consciousness, he brought out the essentially
non-theoretical character of life in God. It follows that the

reality of God is not based on abstract arguments or scholastic

proofs, but is derived from the specifically religious experience
which alone gives peculiar significance to the word ‘God’. Man
becomes aware of God through experience. Rational argu-
ments establish religious faith only when they are interpreted

in the light of that religious experience. The arguments do not

reveal God to us but are helpful in removing obstacles to the
acceptance by our minds of a revelation mediated by that
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capacity for the apprehension of the Divine which is a normal
feature of our humanity.! Those who have developed rfﬁ?
centre thrcfugh which all the threads of the universe auz dr, 3
are the religious geniuses. The high vision of those who }:‘Wn
Penetrate_d into the depths of being, their sense of the Di )
in all their exaltation of feeling and enrichment of person 1;“13
have been the source of all the noblest work in the wgrld Fa ik
Moses to Isaiah, from Jesus and Paul on to Augustine L iom
and Wesley, from Socrates and Plato to Plotinus al::d 1Il’tl'u'ir: :
from Zor(?as'tcr to Buddha, from Confucius to Mahomet t]f’
men who initiated new currents of life, the creative ;:ua*.rsc:]:lall;j

ties, are those who h ;
o e who have known God by acquaintance aad not

The Vedas

expriiitorlls i;::al is tfi_lih religious experience itself, though its
s change if they are to be relevan i
t to the gro
content of knowledge. The i i hor i
conte - . experience is what is felt b
g . : ‘ the
he;:{ld?al in his dee-p{?st be_lng, what is seen by him (dn':b::;') or
; rd (frutz) and this is valid for all time. The Veda is seen or
eard, not made by its human auth is spiri
. ors. It is spiritual disc
not creation. The way to wisdom i phol
¢ m is not through intelle
o o : . ctual
. ll;ltty . From the beginning, India believed in the superiority
: Ibumon. or the method of direct perception of the super-
ﬁcnn Iﬁ to intellectual reasoning. The Vedic rishis ‘were the
st who ever burst into that silen 1 i
: t sea’ of ultimate bein
and
:hc_lr utterances about what they saw and heard there are tgound
s}eglstcred in the zdas. Naturally they attribute the author-
1111\3 of the Fzdas to a superior spirit
M i .
.. oddern ps?rchology admits that the higher achievements of
o epend in the !as:‘: analysis on processes that are beyond
[ ce];"cr tha‘n the limits of the normal consciousness. Socrates
- - . i -
peaks of the ‘daimén’ which acts'as the censor on and speaks

1 See Cle: ent Webb. Relioion nd Tb!l‘”ﬂ {1 ) 6
? P
m € eiigion a 934 B 2 3 -
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through him. Plato regards inspiration as an act F‘f a Eo.ddess%
Ideas are showered on Philo from a?:.)ove, though heis ob \rm'a.}s;'l o
everything around him. Geoxg&ihot t'ells us that s.he wr](:l)te S}::
best work in a kind of frenzy almost without knowing w af:tt e
was writing. According to Emerson, all poetry is first wri t?z
in the heavens. It is conceived by a self d'ecpe}' than atppe‘.jlir‘tt;1 i
normal life. The prophet, when he b<?gms hl:s messageh ﬂL:s
saith the Lord’, is giving utterance to his consciousness ; dat e
essage is not his own, that jt comes fl"onln a wider ans' eeper
level of life and from a sourc¢ outside his limited self. : 'mcc.Wt-:
cannot compel these exceptjonal moments to occur, a :'Iﬁpl.ra
tion has something of revelation in it. I.nstead of considering
creative work to be due tg processes 1:srh1ch take .place ;l:lil:::;rxt—
ew psychglogists imagine,” the Hindu thinkers
creafive deeds, the inspiration of thl:.‘. poets, tl.le
ist/ and the genius of the man of science are in
reality the e Eternal.through man. ]'In those ia;e
moments maw is in tough with a wider world and is swaye ) ¥
rsoul that is abbve his own. The seers feel that their
::p(;:iinces are unmgdiated direct disclosures fron-l the wgol}iy
other and regard them as supernatural, as not dlscmrlire ; y
man’s own activity (akartrika, apaumsbzya).. Tl'.xey feel that th ey
come to them from God,? though even God is salfl to be not their
author but their formulator. Ir} the last analysis the Fedas aij
without any personal author.’ Smce- th.ey arenot due tcc)1 perstoxze_
activity they are not subject to unlimited revision and reiv .-; :
ment but possess in a sense the character of finality (ma.fya va, .e
| While scientific knowledge soon bef:omes obsolu:ate;1 mi;n:cws
| wisdom has a permanent value. Inspired poetry anl. Te g}ll?:h
scriptures have a certain timelessnes's or t.mwers;a x]';y Iw :
| intellectual works do not share. While Aristotle’s biology

tingly, as some
affirm that the
vision of the

1 See Rivers, Instinct and the Unconscious. ‘ +
2 Rig-Veda, x. go. 9; Bribadaranyaka Upanishad, 11._4’. 10.
3 Purushabhavat . . . nishthd, Mimamsd-nydya-prakasa, 6.
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no longer true, the drama of Euripides is still beautiful. While
Vaieshika atomism is obsolete, Kalidasa’s Sakuntals is unsur-
passed in its own line.

There is a community and continuity of life between man in
his deepest self and God. In ethical creativity us
experience man draws on this source or rather fhe source of
power is expressing itself through him. In
figure the sluices are opened and the great ocearl of power flows
in. It is the spirit in man that is responding t6 the spirit in the
universe, the deep calling unto the deep.

The 7zdas are more a record than an in erpretation of reli-
gious experience. While their authority As final, that of the
expression and the interpretations of religious experience
is by no means final. The latter are szid to be smriti or the
remembered testimonies of great souly/ These interpretations
are bound to change if they are tq be/relevant to the growing
content of knowledge. Facts alone~gstand firm, judgements
waver and change. Facts can be expressed\in the dialect of the
age. The relation between the vision and its expression, the
fact and its interpretation, is very close. It is more like the
body and the skin than the body and its clothes. When the
vision is to be reinterpreted, what is needed is not a mere verbal
change but a readaptation to new habits of mind. We have/
evidence to show that the %das meant slightly different things
to successive generations of believers. On the fundamental, |
metaphysical, and religious issues the different commentators,
Samkara, Rimanuja, and Madhva, offer different interpretations. ,
To ascribe finality to a spiritual movement is to bring it to a
standstill. To stand still is to fall back. There is not and there |
cannot be any finality in interpretation. \

Authority, Logic, and Life
Insight into reality which is the goal of the religious quest is
carned by intellectual and moral discipline. Three stages are
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generally distinguished, a tradition which we have to learn
(§ravana), an intellectual training through which we have to
pass (manana), and an ethical discipline we have to undergo
(nididbyasana).! :

To begin with, we are all learners. We take our views on
the authority of a tradition which we have done nothing to
create but which we have only to accept in the first instance.
In every department, art or morality, science or social life, we
are taught the first principles and are not encouraged to exer-
cise our private judgement. Religion is not an exception to
this rufe. Religious scriptures are said to have a right to our
acceptance. '

The second step is logical reflection or manana. To under-
stand the sacred tradition we should use our intelligence.
“Verily, when the sages or rishis were passing away, men in-
quired of the gods, “who shall be our rishi?” They gave them
the science of reasoning for constructing the sense of_ tl}e
hymns.’? Criticism helps the discovery of truth ar}d, if it
destroys anything, it is only illusions that are bl:cd by piety that
are destroyed by it. Sruti and Smriti, expell'xenceland inter-
pretation, scripture and logic are the two wings given to t?u:
human soul to reach the truth. While the Hindu view permits
us to criticize the tradition we should do so only from within.
It car be remoulded and improved only by those who accept
it and use it in their lives. Our great reformers, our eminently
original thinkers like Samkara and Ramanuja, are rebels against

tradition; but their convictions, as they themselves admit, are
also revivals of tradition. While the Hindus are hostile to those
who revile their tradition and repudiate it altogether and con-
demn them as avaidika or nastika, they are hospitable to all
those who accept the tradition, however critical they may be

of it.
The authoritativeness of the #da does not preclude critical

U Vicarana-prameya-samgraba, p. 1. 2 Nirukta-parisishta, xu. ii.
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examination of matters dealt with in it. The Hindus believe
ﬂ.'.‘la‘t.: the truths of revelation are justifiable to reason. Our con-
victions are valuable only when they are the results of our per-
sonal efforts to understand. The accepted tradition becomes
re'asoned truth. If the truths ascertained by inquiry conflict
with _the statements found in the scriptures, the latter must be
explained in a way agreeable to truth. No scriptures can com-
pel us to believe falsehoods. ‘A thousand scriptures verily can-
not convert a jar into a cloth.” We have much in the Vedas
which is a product not of man’s highest wisdom but of his way-
ward fancy. If we remember that revelation precedes its record
we will realize that the /da may not be an accurate embodi-’
ment of the former. It has in it a good deal of inference and
Interpretation mixed up with intuition and experience. Insis-
tence on Vedic authority is not an encouragement of credulity
or an enslaving subjection to scriptural texts. It does not justify
the conditions under which degrading religious despotisms grew
up later.

The Vedic testimony, the logical truth, must become for us
the present fact. We must recapture something of that energy
of soul of which the %das are the creation by letting the
thf)l-lghts and emotions of that still living past vibrate in our
spirits. By nididbydsana or contemplative meditation, ethical
discipline, the truth is built into the substance of our Iif::. What
We accept on authority and test by logic is now proved by its
power to sustain a definite and unique type of life of supreme
value. Thought completes itself in life and we thrill again

with the creative experience of the first days of the founders
of the religion.

God

_ If religion is experience, what is it that we experience? What
31 the nature of reality? In our knowledge of God, contact with
e ultimate reality through religious experience plays the same
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part which contact with nature through sense perception plays
in our knowledge of nature. In both we have a sense of the
other, the trans-subjective, which controls our apprehension.
It is so utterly given to us and not made by us. We build the
concept of reality from the data of religious experience, even as
we build the order of nature from the immediate data of sense.
In the long and diversified history of man’s quest for reality
represented by Hinduism, the object which haunts the human
soul as a presence at once all-embracing and infinite is envisaged
in many different ways. The Hindus are said to adopt poly-
theism, monotheism, and pantheism as well as belief in demons,
heroes, and ancestors. It is easy to find texts in support of each
of these views. The cults of Siva and Sakti may have come
down from the Indus people. Worship of trees, animals, rivers,
and other cults associated with fertility ritual may have had
the same origin, while the dark powers of the underworld, who
are dreaded and propitiated, may be due to aboriginal sources.
The Vedic Aryans contributed the higher gods comparable to
the Olympians of the Greeks, like the Sky and the Earth, the
Sun and the Fire. The Hindu religion deals with these different
lines of thought and fuses them into a whole by means of its
. philosophical synthesis. A religion is judged by what it tends
towards. Those who note the facts and miss the truth are un-
fair to the Hindu attempt.

The reality we experience cannot be fully expressed in terms
of logic and language. It defies all description. The seer is
as certain of the objective reality he apprehends as he is of the
inadequacy of thought to express it. A God comprehended is no
God, but an artificial construction of our minds. Individuality,
whether human or divine, can only be accepted as given fact and
not described. It is not wholly transparent to logic. It is in-
exhaustible by analysis.! Its inexhaustibility is the proof of

1 Cf. Augustine’s statement that if one knows the object of one’s belief,
it cannot be God one knows.
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o!:;ectwiFy. However far we may carry our logical analysis, th
given ob_]ect.in all its uniqueness is there constitutin yf:l’l ':
to our an‘alys.is. Our thinking is controlled by somethin gb cl;?:d
:)?egoxgh;;ht;: ];ner.(:epticmf in physical science and the igntzion
¢ science of religion. The eternal being of God

cannot be described by categories. An atti i
'1:.0[,‘ adopted regard.ing the question of the n:;ltur:;uic‘:[fe tlfj ;lj;::::‘:lie
KB::C ;;;:;o kr})c:: it tell i'; Eot; those who tell it know it not Th(;
panishaa says: “The eye does not go thither, nor s. h

nor mind. We do not know, we do not understand }’1 e
teachit. Itis different from the known, it is also ab Wi
kﬁown.’-‘ Samkara quotes a Vedic passage where the t(::l:ilrettﬁ;
the pupil the secret of the self by keepingsilent about it. “Verily. I

tell 798, bu.t you understand not, the self is silence,’2 'I:he :In -
3?;;:11?(::}:1 isa ‘worfess’ doctrine. The sages deciare that ‘:vc(l::f

$ the man that can spea i i
the man that can understandphinl;’flf lljlllilzi’d?lzdm‘:i?ti?;flg Izi =
about the nature of ultimate reality. ‘Silent are thz %;:ﬁ;e
tg:s:; - (;, Blessed one.’t Tl}c Méadhyamikas declare that the
al r::it;ee’frolizn_s?c'h descriptions as it is’, it is not’, ‘both’,
deinition of the wlimte sty N st
: ality. owhere and t
i1tatsr izt;etu; ;?gtgsigk been fgeasiled by the Budd.ha."‘OAnc:.]:'::)rdsyer
ara reads: ‘It is wonderful that t

;2;5:::;;1; tr;:]:he pupil is ol.d while the teacher is y};fx;egjn'll“i;:
vl ermdo, T? ?each?r is sﬂIence but the doubts of the pupil
o thfolo d.” “This attitude is truer and nobler than that of

- gians, wl'fo construct elaborate mansions and show

round with the air of God’s own estate agents,
When, however, attempts are made to give expression to the

ine - - - -
ffable reality, negative descriptions are employed. The real
Py, .
- . ) ? Bhasya on Brabma Sitra, i
) ize z’:a:bf Up. i. 2. 7; also Bhagavad-gisa, ii, 29. LA e
nRavatdra-sitra, 16. § Madbyamika-karika, xv.
b7, xv. 24.
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is the wholly other, the utterly transcendenté the r;ystznou;
1 i i sense of awe and wonder, drea
being which awakens in us a ; g
i fascinates us but produces a :
and desire. It not only P s 2
abasement in us. Whatever is true of emplnt.:al bemg‘ B denzf:i
of the Real. “The Atman can only be described by n,c:, 1;0 -
g’ A S
It is incomprehensible for it cannot be ti‘omprel:lend;;d.- b:; vle
i ime; it is free from causal necessity. Itisa '
not in space or time; 1t 1s : ; ERK Bt oy
i tional differentiations.
all conceptions and concep . o T
it i fused with non-being.? It g
account it is not to be con vit vho dou
i isfyi han empirical being. Theinadequacy
in a more satisfying sense t St
i is is the outcome of the incomp
of intellectual analysis is : o i
intrinsi ity in the supreme being. e
Ith of intrinsic reality in me being.
Lv:i:lg is utterly beyond all personal limitation, is beyond all
igl tems
i f all forms. All religious sys
rms though the sustainer o '
fO which minkind has sought to confine the reality of God are
m - )
d an ‘idol’.
inadequate. They make of Go -an ‘idol’.
maWhﬂq e the negative characteristics indicate the trans;:e'ndelnt
i i i real is also
here is a sense in which the
character of the real, t
immanent. The very fact that we are able t(; apil.)rehenlil tl;e
: i ing i ehend-
mething in us capable of appr
real means that there is so
ing it. The deepest part of our nature responds to the c;}]l of
thge re;tlity In spiritual life the law holds that c;nly h.k;.:s ;;an rr)l\;
i hat is akin to ourselves. ove a
e. We can only know w . . .
11;k ond our rational being lies hidden the ult:mat'e’anc{ hlghe:;
eft of our nature. What the mystics call the ‘basis’ or ‘groun ]
P; the soul is not satisfied by the transitory or the tempor; i
o
by the sensuous or the intellectual.? Naturally, t.'he power . y
w);lich we acquire the knowledge of God is not logical thought,
! Brhad-aranyaka Up. iii. g, 26. ) .
2 g:e aga;karya’s commentary on Chandigya Upmx]ss{mi, »;u.u o
a a
; 11 that we call person and personal, indec :
; JII-lr ‘:a::: :: ourselves at all is but one element in the whole. Beneath lf
f'n:‘:v?:n in us, that wholly other, whose profundity impenetrable to any con:
1e H

i i lf-feeling by one who has experi-
et be grasped in the numinous se ;
::E:: f)i'nt}fe deeper life’ Rudolf Otto, The Idea of the Holy, E.T., p- 36
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but spirit, for spirit can only be spiritually discerned. While the
real is utterly transcendent to the empirical individual, it is
immanent in the ultimate part of our nature. God’s revelation
and man’s contemplation are two aspects of one and the same
experience. The Beyond is the Within, Brahman is Atman.
He is the antaryamin, the inner controller. He js not only the
incommunicable mystery standing for ever in his own perfect
light, bliss, and peace but also is here in us, upholding, sustain-
ing us; ‘Whoever worships God as other than the self, thinking

he is one and I am another, knows not,’t Religion arises out of
the experience of the human spirit which feels its kinship and
continuity with the Divine other. A purely immanent deity

adoration; a purely trans-

Hindu thinkers are not content with postulating a being un-
related to humanity, who is merely the Beyond, so far as the
empirical world is concerned. F rom the beginnings of Hindy
history, attempts are made to bring God closer to the needs of
man. Though it is impossible to describe the ultimate reality,
it is quite possible to indicate by means of symbols aspects of it,
though the symbolic description is not 2 substitute for the
experience of God. We are helpless in this matter and therefore
are obliged to substitute symbols for substances, pictures for
realities. We adopt a symbolic account when we regard the
ultimate reality as the highest person, as the supreme per-
sonality, as the Father of us all, ready to respond to the needs
of humanity, The Rig-Feda has it: “All this is the person, that

which is past and that which is future.’? Tt is the matrix of the

entire being. The Vaishnava thinkers and the $aiva Siddhantins

make of the supreme, the fulfilment of our nature. He is know-

ledge that will enlighten the ignorant, strength for the weak,
3 Erbmz'—&muyaka Upanishad, i. 4, 10,

* The Supreme is ‘all that which ever

is, on all the world’ (Sarvam idam
Yatkifica Jagatyam Jagat),
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mercy for the guilty, patience for the sufferer, comfort for the
comfortless. Strictly speaking, however, the supreme is not this
or that personal form but is the being that is responsible for all
that was, is,and shall be. His temple is every world, every star that
spins in the firmament. No element can contain him for he is all
elements. Your life and mine are enveloped by him. Worship is
the acknowledgement of the magnificence of this supreme reality.
We have accounts of the ultimate Reality as both Absolute
and God, Brahman, and Iévara. Only those who accept the
view of the Supreme as personality admit that the unsearchable-
ness of God cannot be measured by our feeble conceptions.

They confess that there is an overplus of reality beyond the ‘_

personal concept. To the worshipper, the personal God is the

highest. No one can worship what is known as imperfect. Even =
the idol of the idolater stands for perfection, though he may =

toss it aside the moment he detects its imperfection.

It is wrong to assume that the Supreme is either the Absolute
or God. It is both the Absolute and God. The impersonal and

the personal conceptions are not to be regarded as rival claimants -

to the exclusive truth. They are the different ways in which the =

single comprehensive pattern reveals itself to the spirit of man.

One and the same Being is conceived now as the object of philo-
sophical inquiry or jndnd, at another as an object of devotion

or upasana. The conception of ultimate reality and that of a
personal God are reconciled in religious experience, though the |
reconciliation cannot be easily effected in the region of thought. -

We cannot help thinking of the Supreme under the analogy of -

self-consciousness and yet the Supreme is the absolutely simple,
unchanging, free, spiritual reality in which the soul finds its

home, its rest, and completion.

Hospitality of the Hindu Mind

A religion that is based on the central truth of a comprehen- |

sive universal spirit cannot support an inflexible dogmatism. It

¥
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adoptf an attitude of toleration not as a matter of poli .
expediency but as a principle of spiritual life, To1f:r.slPtiot(l:yisOr
du:cy, not a mere concession. In pursuance of this dut Hi f
duism has. accepted within its fold almost all varieties ofyf bell'n;'
an.d- doctrine and treated them as authentic expressions of t;f
spmtuatl en.deavour, however antithetic they may appear tz
be. Hmdmsn:} warns us that each of us should be ilodest
:2;1.15}]; :to rte]a;hze. 1‘:1113; we may perhaps be mistaken in our views
others hold with equal sincerity i
ridicule. If we believe that \f\lre h:\lrzc:}?et{v;:o?: tmainnc;at}eéfoé
we are tempted to assume that any one who disagrees :vith i
1s wrong and ought to be silenced. The Hindu shared Aristot] 5
conv1ction-that a view held strongly by many is not us O].I 0
ll?lfzre delusxo?. If any view has ennobled and purified llizn:;;
SJ; ﬂe] 0;;1‘: 1:r}11de range of space, time, and circumstance, and is
s l;gd e same for t.hose_ who assimilate its concept, it
- ,;]:Im ot }): a xija(lgagp.re?ensmn of the Supreme Being. For
» Hiough €sod 1s formless, he yet informs and sustaj
countless forms. He is not small’and partial i
: » O remote and
ﬁiﬁ:]fiirii 153 11113': f:;g;ii nt1}:u=: EOd of Ijrael or of Christendom
: - 01 you and me, of all men and all
women, of life and death, of Jjoy and sorrow ’N .
can wholly contain the inward reality, thou h Wi f?rm
: gh every form
}c:?;h:i ansiea' c.)f it. In alI- religi_ons-, from the zwest t];n'lcll'lg:
he-si ,m e; is in c}?'ntaf:t with an mv.ls§ble environment and at-
The ‘p;;cs; 1s view of the Divine by means of images.
s i t ef{ _:frbawa-f/éda, who believes that nature js
e ,r religious to the extent that he is convinced -of
by ¢ Thlep esiemlzle'.anc.i Interpenetration in the world and
g treatef(;o yt t;:1131: 1s true to the extent that the Divine
St o e;n the ana%egy of human consciousness rather
5 pirical thing. The gods of the %das resemble
PIeme no more than shadows resemble the sun, but even

as the Sh&dOw indi w. t Ve
s indi i i
cate here the sun 1s, he d].C dcities
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point to the direction in which the Supreme reality is. All -

forms are directing their steps towards the one God, though

along different paths. The real is one, though it is expressed
in different names, which are determined by climate, history,

and temperament. If each one follows his own path with sin-

cerity and devotion he will surely reach God. Even inadequate
views help their adherents to adapt themselves more success-

fully to their environment, to order their experiences more
satisfactorily, and act on their environment more creatively. =

In the great crises of life, our differences look petty and un-

¥
)
worthy. All of us have the same urge towards something of =
permanent worth, the same sense of awe and fascination before

the mystery that lies beyond and within the cosmos, the same .
passion for love and joy, peace and fortitude. If we judge the
saving power of truth from its empirical effects we see that every i
form of worship and belief has a strange power which enables |
us to escape from our littleness and become radiant with a hap-
piness that is not of this world, which transforms unhappy dens. 1
into beautiful homes and converts men and women of easy |
virtue and little knowledge into suffering servants of God. All
truth is God’s truth and even a little of it can save us from great

troubles.

Besides, the truth of religion is, as Troeltsch declared, ‘poly~

morphic’. The light is scattered in many broken lights and there 1

Al
|

is not anywhere any full white ray of divine revelation. Truth &

is found in all religions, though in different measures. The

different revelations do not contradict but on many points con-

firm one another, For the Hindu, religions differ not in their

object but in their renderings of its nature. ,
The Hindu attitude to religious reform is based on an under-

standing of the place of religion in human life. A man’s religion

is something integral in his nature. It is like a limb, which' =

grows from him, grows on him, and grows out of him. If we ]

take it away from him we mutilate his humanity and force it
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into an unnatural shape. We are all prejudiced in favour of
what is our own. In spite of all logic we are inclined to believe
that the home into which we are born is the best of all possible
homes, that our parents are not as others are, and we ourselves
are perhaps the most reasonable excuse for the existence of the
human race on earth. If strangers are sceptical, it is because
th.ey- do.not know. These prejudices serve a useful purpose
W'lth_ln limits. Mankind would never have progressedpto 13chia’.
high estate if it had not been for this partiality for our homes
and parents, our art and culture, our religion and civilization
If each pushes this prejudice to the extreme point, com etitior;
and warfare will result, but the principle that cac’h onf should
accept his own tradition as the best for him requires to b
adopted with due care that it is not exaggerated into contem :
and lllatre.d for other traditions. Hinduism admits this princi ]i:e
of historical continuity, recognizes its importance for mal:l’s
advancemen?, and at the same time insists on equal treatment
for‘ others’ views. Trying to impose one’s opinions on others is
neither so exciting nor so fruitful as joining hands in an
deavoTzr after a result much larger than we know. i
Besides, truth will prevail and does not require our propa-
ganda. The function of a religious teacher is only to assli:st fh
S_oul’s natural movement towards life, The longing for an idezj
.hfe may be hidden deep, overlaid, distorted misunderstood
ill expressed, but it is there and is never who’lly lacking: I .
man’s birthright which he cannot barter away or s i.am; .
We have to reckon with it and build on its basis. It ?:loes o
matter what conception of God we adopt so long as we kenm
UP 2 perpetual search after truth. The great Hindu prayers :P
addressed to God as eternal truth to enlighten us toyenab];:
ilzs :12 gﬁr:? th? secret of the universe better and bet’ter. There
Hod ;1 IItSy in thls' process o.f u_nderstanding. Toleration in
v i not equivalent to indifference to truth. Hindujsm
not say that truth does not matter. It affirms that al]
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truths are shadows except the last, though all shadows a;e ca:; 4
by the light of truth. It is one’s dut'y to press i;m;ar .uin
the highest truth is reach;isd. lefe H'mdu method of religious
. or conversion has this for its aim.
reig:)nx:version is not always by ‘means of argun:w.nf:.d Bydthi: ‘
witness of personal example, v1t%1 changes are p:io uci i
thought and life. Religious conviction 1s the resﬁ:_ ty 1;0 irit.
cause of religious life. Hinduism deﬁipcns‘ the :T ot. sp 5
among the adherents who belong to it, without a et; mg =
form. All the gods included in the Hmd.u panthe;ns:s anbr-
some aspect of the Supreme. Brahma, Vlshnl-.t, and Siva ; tnﬁg 4
out the creative will, saving love and.fearful judgement o of‘. | ;
Supreme. Each of them to its worshippers becomes }; n;r.nsﬁn o
the Supreme God. Harivamsa, for example, tells us ; tht Sl - i
is the Supreme God, taught in the whole_range o 1:hv.a Ec ig i
tures, the Fedas, the Ramayana, th-e Puranas, and ¢ ef f]m
The same description is given of S}11va,h ?vi:sthaé 0Ic{iu gaa ktc; the. i
i t.f He becomes the hig : , the
&e:tiéoé];?g;i in her different forms represents the dy;lar;:::
side of Godhead. Whatever form of “‘rorshlp is taken ulp. {ic- A
Hindu faith it is exalted into the highest. The mu tq; ;z _.
of divinities is traceable historically to t}ile accepta}lilce d§§ efmt.
existing faiths in a g:lcat reli{glious Sy:;l;:;,;sn:v}:rri :P :cts el
forms are interpreted as modes, em 5 e 1
of worship, however, every deity is ..
i Sl:}}::t‘:::;e rInr;tta}]l_:;;:itcal and mofal perfections. The labels *
E::e bottles may vary, but the contents are exactly the same-.. :
That is why from the Rz'g-Pé]fa I-'Iinicilu 1:!1¢‘)t;18g}:31 l;asﬁ;:;a:lazzai;
i istinctive hospitality.
ieal:zi:f{ «Hbzur:oeil::lﬂfzn appro.fch me, SO d_° I’wel-::omc? tht:;;:i ]
for th‘e.path men take from every side is mine. éh;dmsu;i b
not shrink from the acceptance of every aspect of Go CO}:I.C .
by the mind of man, and, as we shall see, of every form 1
I Atharva-firas Up. V. 3.
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devotion devised by his heart. For what counts is the attitude
of sincerity and devotion and not the conception which is more
or less intellectual. Kierkegaard says: ‘If of two men one prays
to the true God without sincerity of heart, and the other
prays to an idol with all the passion of an infinite yearning, it
is the first who really prays to an idol, while the second really
prays to God.” Dominated by such an ideal, Hinduism did not
believe in either spiritual mass-production or a standardized
religion for all.

The great wrong, that which we can call the sin of idolatry,
is to acquiesce in anything less than the highest open to us. .
Religion is not so much faith in the highest as faith in the
highest one can reach. At whatever level our understanding
may be, we must strive to transcend it. We must perpetually
strive to lift up our eyes to the highest conception of God Ppos-
sible for us and our generation. The greatest gift of life is the
dream of a higher life. To continue to grow is the mark of
a religious soul. Hinduism is bound not by a creed but by a
quest, not by a common belief but by a common search for
truth. Every one is a Hindu who strives for truth by study and
reflection, by purity of life and conduct, by devotion and con-

secration to high ideals, who believes that religion rests not
on authority but on experience.

Perfection

Whatever view of God the Hindu may adopt, he believes that
the Divine is in man. Every human being, irrespective of caste
or colour, can attain to the knowledge of this truth and make
his whole life an expression of it. The Divinity in us is to be
realized in mind and spirit and made a power in life. The
intellectual apprehension must become embodied in a re-
generated being. The Divine must subdue us to its purpose,
subject the rebellious flesh to a new rhythm, and use the body

" Quoted in The Tragic Sense of Life by Unamuno (3rd imp.), p. 178,
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to give voice to its own speech. Life eternal or liberation or the
kingdom of heaven is nothing more than making the ego with ¢
all its thought and desires get back to its source in spirit.
The self still exists, but it is no more the individual self but 4
a radiant divine self, deeper than the individual being, a self
which embraces all creation in a profound sympathy. The )
Upanishad says: “The liberated soul enters into the All’* The =
heart is released from its burden of care. The sorrows and errors
of the past, the anxiety of unsatisfied desire, and the sullenness
of resentment are no more. It is the destiny of man where
there is a perfect flowering of the human being. To embody
this eternal greatness in temporal fact is the aim of the world. |
The peace of perfection, the joy of heaven, is realizable on earth.
Perfection is open to all. We are all members of the heavenly
household, of the family of God. However low we may fall, =
we are not lost. There is no such thing as spiritual death. As =
long as there is a spark of spiritual life, we have hope. Even
when we are on the brink of the abyss, the everlasting arms will
sustain us, for there is nothing, not even an atom of reality where
God does not abide. Men of spiritual insight take upon them-
selves the cross of mankind. They crown themselves with thorns
in order that others may be crowned with life immortal. They
go about the world as vagrants despising the riches of the world
to induce us to believe in the riches of their world. When they
gaze into men’s eyes, whatever their condition of life, they see .
something more than man. They see our faces not merely by the
ordinary light of the world but by the transfiguring light of our
divine possibilities. They therefore share our joys and sorrows. -

Yoga

To gain this enlightenment, this living first-hand experience
of spiritual illumination, the aspirants submit themselves to
long years of distracted search, to periods of painful self-denial.

' Mundaka Up. iii. 2. 15.
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To be made luminous within we have to pay a heavy price. We
must reduce the vast complex of actions and reactions w;: call
hul:nan nature to some order and harmony. The appetites
W}uc_h’call for satisfaction, the zest for life and the animal pro-
pensities, our unreasoned likes and dislikes, pull us in diﬁe};ent
directions. This raw material requires to be subdued into the
pattern of self. We must attain an integrated vision, a whole
life, h.ealth and strength of body, alertness of mind, anci spiritual
serenity. A complete synthesis of spirit, soul, flesh, and affec-
tions requires a radical change over, so that we thi’nk and live
differently. We have to endure a violent inward convulsion
As'a first step we are called upon to withdraw from all outwarc{
:(hlngs, ‘to retreat into the ground of one’s own soul and find
in th'e inmost depth of the self the divine reality. The world
of things in its multiplicity is revealed as a unity. The vision of
the true self is at the same time vision of unity (ekatvam
armpa..r'yati). He beholds all beings in himself and himself in
all bchgs.‘ “There one perceives no other, hears no other.
recognizes no other, there is fulness.’? A life that is divided’
bf:comes a life that is unified. Yoga is the pathway to thi
birth or realization of the divine in us. i vy
There are not only many mansions in God’s house but man
roads to the heavenly city. They are rou ghly distinguished intz
three—Jfiana, Bhakti, and Karma. God is wisdom, holiness
antfl love. He is the answer for the intellectual de;rlands fo,
ug_lty and cohcn;:nce, the source and sustainer of values, and th:
:3 {::ﬁ :sf a“tr-ori!np angl prayer. Relig.ion is morality, doctrine
sy eeling of ependen.cc. It includes the development
e thi;k .onscxer;ce, and emotion. Knolwledge, love and action,
posret anlcr;g, ardent feeling and .c?nsmentious life, all lead us
b are necessary for spiritual growth. A relatively
e ption in one or the other depends on the point
ave reached in our inner development. When the goal is

t Iia Up. a
a Up. 6. * Chandogya Up. vii. 24.



280 Hinduism _
reached there is an advance in the whole being of man. Reli--
gion then ceases to be a rite or a refuge and becomes the attain-
ment of reality. "

Fhana
When jfidna is said to lead to moksha or liberation, it is not
intellectual knowledge that is meant but spiritual wisdom. It =
is that which enables us to know that the spirit is the knower
and not the known. By philosophical analysis (tattva-vichara) we '
realize that there is in us a principle of awareness by which we |
perceive all things, though it is itself not perceived as an object
in the ordinary way. Not to know that by which we know is to 1
cast away a treasure that is ours. Yoga in the sense of the still-
ing of outward activities and emotions and concentration on
pure consciousness is adopted to help the process of develop- 1
ment. When we attain this jiana there is a feeling of exalta-
tion and écstasy and a burning rage to suffer for mankind.

Bhakti

While Hinduism is one of the most metaphysical of religions,
it is also one that can be felt and lived by the poor and the -
ignorant. By the pursuit of bhakti or devotion we reach the
same goal that is attained by jiana. The devotees require a
concrete support to their worship and so believe in a personal
God. Bhakti is not the love which expects to be reciprocated. -
Such a love is 2 human affection and no more. Prayer becomes
meditation, the worshipful loyalty of will which identifies itself
with the good of the world. If you are a true devotee of God
you become a knowing and a virtuous soul as well. The bbakta
knows how to identify himself completely with the object of
devotion, by a process of self-surrender. .

My self I've rendered up to thee;
I’ve cast it from me utterly.

Now here before thee, Lord, I stand,
Attentive to thy least command.
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The self within me now is dead,

And thou enthroned in its stead

Yea, this, I, Tuka, testify,

No longer now is ‘me’ or ‘my’,!
The distinction between God and worshipper is only relative.
Love and knf)wledge have one and the same end. They can
only be conceived as perfected when there is an identity between
lover and beloved, knower and known.

Karma

E:.thical obedience is also a pathway to salvation. Hinduism
desires that one’s life should be regulated by the conception of
duties or debts which one has to discharge. The debts are four-
fold: (i) To the Supreme Being. One’s whole life is to be re-
garded asasacrifice to God. (i) Totheseers. By their austerities
and meditations the sages discovered truth. We become mem-
bers of a cultured group only by absorbing the chief elements
of the cultural tradition. (iii) To our ancestors. We repay these
debts by having good progeny. The Hindu social code does not
ask us to impose an unnatural order on the world, We discover
the 1.nt?ntions of nature in the constitution of men and women
and it is our duty to act agreeably to them. Marriage is not
merely of bodies but of minds. It makes us richer, more human
more truly living, and becomes the cause of greater love deepe;
ten.derness, more perfect understanding, It is an achie,vement
I»vh'lch requires discipline. If it is not the expression of spirit
it 1s mere Just. There are innumerable shades between l;ove,
the spiritual unity expressed in physical unity, and lust whichi;
mere physical attraction without any spiritual basis, and which
has created prostitution both within and without ma,rriage The
great love stories of the world, even when they involve a bre;aking
of h.urnan laws, are centred, lifted up, and glorified by their
fidelity, by the fact that they do not pass. (iv) To humanity.

! Nicol Macnicol, Psalms of Maratha Sainss, p. 7g.
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We owe a duty to humanity which we discharge by means of

hospitality and goodwill. Those who adopt this view are not
content with merely earning their bread or seeking their com- i
fort, but believe that they are born not for themselves but for
others. Hinduism does not believe that the use of force is =

immoral in all circumstances. The Bhagavad-gita, for example,

lays stress on the duties of the warrior and the claims of the

nation. There is a place for politics and heroism, but wisdom
and love are more than politics and war. In order to remain
within the bonds of a class or a nation we need not free our-
selves from the bonds of humanity. Real democracy is that
which gives to each man the fullness of personal life. Anixflals
are also included under objects to be treated with compassion.
All life is sacred, whether of animals or of fellow men. We
shudder at cannibalism and condemn the savage who wishes
to indulge in this habit of our ancestors, though the sla'ughter—
ing of animals and birds for human consumption continues to
be regarded as right. The Hindu custom allows meat-eating
but prefers vegetarianism. On days dedicated to religious fun.c-
tions meat-eating is disallowed. Our right to take animal life
is strictly limited by our right to self-preservation and defenc?.
The true man is he in whom the mere pleasure of killing is
killed. So long as it is there, man has no claim to call hims:elf
civilized. The time will soon come, I hope, when public opinion
will not tolerate popular amusements which depend on the ill-
treatment of animals. While Hinduism has within its fold
barbarians inheriting the habits of wild ancestors who slew
each other with stone axes for a piece of raw flesh, it aims at
converting them into men whose hearts are charged with an
eager and unconquerable love for all that lives. _

In the priestly codes there is a tendency to confuse virtue
with ceremonial purity. To kill a man is bad, bu:c to touch his
corpse is worse. The great scriptures, however, disregard tech-
nical morality and insist on the spirit of self-control and love of
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humanity. The law of self-sacrifice is the law of development
for man. To be able to fulfil the obligations expected of man
he must exercise self-control. Not only what we accept but
what we renounce contributes to our making. Threefold is
the gate of hell that destroys the self: lust, anger, and greed.
We must make war upon them with the weapons of spirit,
opposing chastity to lust, love to anger, and generosity to greed.
The Feda says: ‘Cross the bridges hard to cross. Overcome
anger by love, untruth by truth.’ The Mababharata says: “The
rules of dbarma or virtuous conduct taught by the great seers,
each of whom relied on his own illumination, are manifold.
The highest among them all is self-control.’! Unfortunately,
in our times, the man of self-control is regarded as a weak man.2
It is for developing self-control that austerities and asceticism
are practised, but when self-control is attained these rigorous
practices are unnecessary. Insistence on discipline or self-
control avoids the two extremes of self-indulgence and asceti-
cism. Discipline does not mean either the starving of the senses
or the indulgence of them.3

There is enough scope for repentance also. ‘If he repents
after he commits the sin, the sin is destroyed. If he resolves
that he will never commit the sin again, he will be purified.’

The sannyasi is not one who abstains from work. Meditation
and action both express the same spirit. There is no conflict
between wisdom and work. ‘It is the children of this world
and not the men of learning who think of wisdom and work
as different. The peace that is won by the knower is likewise
won by the worker. He sees in truth who sees that wisdom and
work are one.’

Karma and Rebirth

The world is not only spiritual but also moral. Life is an
education. In the moral sphere no less than the physical, what-
! Sautiparva, clx. 6. 2 Ibid. 34.

* See Bbagavad-gisd, vi. 16-18. 4 Ibid. x. 3; v. ¢~s.
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soever a man soweth that shall he also reap. Every act produces
its natural result in future character. The result of the act is
not something external to it imposed from without on the actor
by an external judge but is in very truth a part of the act itself.
We cannot confuse belief in karma with an easy-going fatalism.
It is the very opposite of fatalism. It deletes chance, for it says ';
that even the smallest happening has its cause in the past and
its result in the future. It does not accept the theory of pre-
determination or the idea of an over-ruling providence. If we
find ourselves helpless and unhappy we are not condemned to
it by a deity outside of ourselves. The Garuda Purana says:
‘No one gives joy or sorrow. That others give us these is an
erroneous conception. Our own deeds bring to us their fruits,
Body of mine, repay by suffering.’” God does not bestow his.
favours capriciously. The law of morality is fundamental to
the whole cosmic drama. Salvation is not a gift of capricious
gods but is to be won by earnest seeking and self-discipline. The
law of karma holds that man can control his future by creating:
in the present what will produce the desired effect. Man is the
sole and absolute master of his fate. But so long as he is a victim
of his desires and allows his activities to be governed by auto- -
matic attractions and repulsions he is not exercising his freedom.
If chains fetter us, they are of our own forging and we ourselves
may rend them asunder. God works by persuasion rather than
by force. Right and wrong are not the same thing and the choice
we make is a real one.
About - future life there are three alternatives possible:

(i) The soul dies with the body since it is nothing more than a'
function of physical life. Hindu religion does not accept this
mechanical view. (ii) The soul goes either to heaven or eternal
bliss or to hell or eternal torment and remains there. For the
Hindu, the doctrine that the soul has only one life, a few brief
years, in the course of which it determines for itself an eternal
heaven or an eternal hell, seems unreasonable and unethical.
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(iif) The soul may not be fit for eternal life and yet may not
.cleserve eternal torment and so goes from life to life. Th?s life
is not the end of everything. We shall be provided with other
chance_s. The soul does not begin with the body nor does it
cnd'w;.th it. It pursues its long pilgrimage through d)?in:l
?)odles.and decaying worlds. The great purpose of redem tioﬁ
is carried over without break from one life to anotherp All
systems of Hindu thought accept the idea of the conti;mous
existence of the individual human being as axiomatic. O
n?ental and emotional make-up is reborn with us in th;.e n uxtr
birth, forming what is called character. ‘When 2 man d?es
whlat' does not forsake (na jahati) him is his soul (nama).’* O :
strivings and endeavours give us the start. We need I;Ot feur
tha:c the sp.irit.ual gains of a long and strenuous life go for ncutl'ninalr
This continuity will go on until all souls attain their desting.
31(;’) :’recl:lo::;, }vhich- is t{ze goal of human evolution. If there i}sr
a shred of empirical evi i i
g futurepnfe : I:(\:dence for it the same is true of other

Conclusion

From the beginnings of Hindu history the culture has b
form:-:d by new forces which it had to accept and overco .
the hght of its own solid and enduring ideas. In eve n:: o)
there 1s an attempt to reach a harmony. Only the harmlzn :sg :
dyn'aml.c one. When this dynamic harmony or organic rh ythm
of life is missing it means that the religion stands in neZ’d of
:I:Iforml. We are now in a pericfd of social upheaval and religious
e settlement tl.le w?rld over, 1n one of those great incalculable
f;ﬁ;ﬁi in w}]lllch history takes its major turns. The traditional
o unable to express the g{'o“ring sense of the divine,
e sensitive 111.51ght into tl"le. right way of life. It is wrong

onfuse the technique of a religion with its central principl

¢ must reform the technique so as to make it embodyptise.

! Bribad-aranyaka Upanishad, iii. 2, 12
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fertile seeds of truth. In my travels round the country an%
abroad I have learnt that there are thousands of mauf an@_‘_
women to-day who are hungry to hear the good news o t:;e |
birth of a new order, eager to do and dare, ready to mhe._-_._
sacrifices that a new society may be born, men anFl women who
dimly understand that the principles of a true re?lglon, ofa p;s_t
social order, of a great movement of generosity in _human 'renﬂ |
tions, domestic and industrial, economic and- Poll't‘.lc::tl, national
and international, are to be found in the ba}sn: principles ?f tte :
Hindu religion. Their presence in gr?wmg-numbers is the
pledge for the victory of the powers of light, life, and love over

th, and discord. g
those of darkness, death, an S. RADHAKRISHNAN, |

THE CULTURAL INFLUENCES OF ISLAM!

Mopern Indian civilization has developed from the action and
reaction of so many different races and creeds upon each other
that it is extremely difficult to say which of its features is due
to a particular influence. Hardest of all to assess is the influence
of Islam, for the various Muslim incursions into India brought
comparatively few people of an alien race into India. Even
the great Bibur, when he ‘put his foot in the stirrup of resolu-
tion’ and set out to invade India, in November 1525, only took
with him some 12,000 soldiers and merchants. Of the eighty
odd million Muslims, who to-day form a quarter of the popula-
tion, the great majority are descended from Hindu stock, and
retain certain characteristics common to Indians as a whole.
Yet because the Muslim invaders came as conquerors, rulers,
and missionaries they made such an impression, especially in the
north, that to many Europeans and Americans the characteristic
life and architecture of India must seem to be Musulman.
Muslim culture in India, being a blending of two civilizations,
is something sui gemeris, and as such has its special contribution
to make to the Western world, as well as to the rest of Islam.
The process by which the blending took place is of special
interest. A passage in the Cambridge History of India, by Sir
John Marshall (vol. iii, p. 568), well describes the influence of
Hindu and Muslim culture on one another. He observes:

‘Seldom in the history of mankind has the spectacle been witnessed
of two civilizations, so vast and so strongly developed, yet so radically
dissimilar, as the Muhammadan and the Hindu, meeting and mingling
together. The very contrasts which existed between them, the wide
divergence on their culture and their religions, make the history of
their impact peculiarly instructive.’

' This chapter is based on the Birdwood lecture, delivered by the author
before the Royal Society of Arts, 13 Dec. 1935..
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The earliest contact of Islam with India began in the second
half of the seventh and the beginning of the eighth centuries
of the Christian era, through Sind and Baluchistan. The Arabs,
who conquered Sind and remained there, have left a lasting
impress on the manners and customs of the people. Later on, =
another stream of Muslim people came to India, through its
north-west frontier. They were racially and culturally different
from the Arab invaders, who had come to the western coast.
Representatives of various tribes and dynasties of Central Asia, =
who felt the spell of Islam and embraced the faith, started a

long series of invasions of India. It is obvious, however, that

invasions like those of Timirlane or Mahmiid of Ghazni were

not calculated to produce marked cultural results or to leave i
many permanent traces of their influence. These contacts did
not last long and offered no opportunities of any intimate rela-
tions between the people of the country and their unwelcome

visitors from the north. The real contacts began when Muslims
began to settle down in the country as their adopted home.

Several dynasties of Muslim kings preceded the establish-
ment of the Mughal Empire in India, and undoubtedly contri-
buted much to the grafting of Muslim culture on the ancient
civilization of the country, but there is very little material
available for making a definite estimate of their contributions.
Attention has to be confined mainly to the Mughal period, which
has contributed most to the development of an Indo-Muslim

culture.

Some of the influences which have come to India through 1
Muslims may not have been essential ingredients of Islam when =

it originated in Arabia, but they came to be identified with it in

course of time, in its onward march from Arabia to Persia and
Central Asia. Of these countries Persia has had a2 dominating

influence on Islam and through it on India., The Arabs con-

quered Persia, but Persian civilization made such a profound
impression on them that the Persian language and literature =
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became a necessary part of Islamic culture in many Eastern
lands. The Central Asian dynasties, which came to India and
established kingdoms in it, had come under the influence of
Persian literature before they came to India, and the result
was that Persian was adopted by them as the language of the
Court and of literature. In the time of the Mughals the study
of the Persian language was eagerly taken up by Muslims as
well as non-Muslims. The Hindus, who possess a great capacity
for adaptation in matters intellectual, took kindly to Persian
literature, just as they are now eagerly studying the English
language and its literature. The Northern Provinces of India
furnish many brilliant examples of Hindu scholars of Persian,
who could use the language very effectively in prose as well as in
poetry. Two classes of Hindus have particularly distinguished
themselves in this respect—the Kashmiri Pandits and the Kayas-
thas. Recently a large book has been published containing selec-
tions from Persian poems composed by Kashmiri Pandits, It was
through the medium of Persian, which, in its turn, had been
largely influenced by the Arabic language and the texts of the
sacred books of the Muslim faith, that the best ethical thought of
Islam influenced the educated Hindus of the period. One great
result of this influence was the gradual prevalence of a widespread
belief in the Unity of God and the growth of indigenous mono-
theistic faiths, The second remarkable result was the creation of
a new indigenous language, called Urda, which was a mixture
of Persian and Hindi, and which has become, in course of time
the most commonly used language in India. :
These two influences have had far-reaching effects in the past
and are fraught with great possibilities in the future. They re-
quire, therefore, to be discussed at some length. Other in-
fluences are too numerous to be noticed in detail, as they cover
a very wide range. You see them in the style of buildings and
houses, in music and painting, in arts and crafts, in dress
and costume, in games and sports, in short, in the whole life

408
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of the country. We shall have to be content with dP;;ssmgf
references to these commemorations of: a happy blending a]r: 2 |
two cultures, the streams of which decided, long ago, to take |
ourse. .
a c]“_:.}zn:l:nﬁ:st consider religious thought. A large ma](;.nty ?f "L
educated people in India, even among non-Mus].Jms, be 1:.:1: in, |
one God, as the Creator and Preserve'r of the Umversef malm p{: }
rivals and no equals. Though this be!wf is to be found in " ost |
all the great religions of the world, in one form or anot e}-:, it
cannot be denied that no other faith has laid so much emp 331; §
on it as Islam. We have to remember t.hat the sysctlems of_l-
belief prevailing among the Hindus at the time of the a 1v».ﬂ.-nt.o 4
the Muslims had largely drifted away from the origina ;;_unty.‘
of the doctrines in their earliest sacre.cl‘books, an'd various ;Jlr;n: |
of idolatry had been substituted for divine worship. 'gmﬁs dvs |
so changed now that, in spite of the fact‘ that.ortho ox dln }1:8 i
have still got idols in their temples, their at.mude towards Tth 1
worship of idols is very different from what it used to ?;.1 r:
intelligent and the educated among them Qeclare that 1ho s :; <
only meant to serve as aids to concentration of t}?ong ;f, and 1
that those who appear to Worshi;f them are, in reality, c;m eru:g |
worship to Him to whom alone it is due. Irf this greatlyhc nhg ed
attitude the influence of Islam can bf:‘ easily traced, thoug n: |
recent times the influence of Christianity h_a:s been a::iotllx:r grt::- |
force working against idolatry and-su-pcrstftlon: I1:. is Tf 0 ngm.
worthy that forces have sprung up inside H.mduzsmlltsed toc i |
bat the tendency to worship idols or to blindly fol ow fs%n -%
priests. The Arya Samaj, founded by the late Swanﬁ aya
nanda Sarasvati in the Punjab, in the second halt: c_)f the nine- -
teenth century, may be mentioned as the most .stnkmg.mstanc_e :
of the revolt of Hinduism against id?l WOrSh.JP. 'Thlfr };nove_ﬁ 1
ment purports to be a revival of thv? ancient Vedic faith. _ ozger 4
it sometimes adopts a militant atutt..:de. towards Islam, in o; o
to counteract its influence, it is significant that some of its
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reforms run on lines parallel to the teachings of Islam. Besides

condemning idol worship, it denounces priests, it allows the

admission of people of other religions into the fold of the Aryan
faith, and commends the marriage of widows,

Apart from these indications of Islamic notions, gradually and
imperceptibly influencing the modes of religious thought in

India, Islam has had a more direct influence in bringing into

existence monotheistic systems of faith in India. The Sikh

religion, founded by the saintly Gura Ninak, is 2 remarkable
instance of this influence. This holy man believed in the Unity
of God as strongly as any Muslim, and desired to smooth the
differences between Hinduism and Islam. The Granth Sahib,
the sacred book of the Sikhs, bears testimony to the fact that
the founder of the religion loved God and loved his fellow men
and had great respect for the Prophet of Arabia and other holy
men of Islam. A well-known Sikh gentleman, Sardir Umrio
Singh of Majitha, has recently published a book which clearly
shows that the essential beliefs of the Sikhs and the Moslems
are very similar to one another. This book jsa Persian translation
of Sukhmani, which is 2 part of the sacred book of the Sikhs and
¢very verse in it breathes the love of God. Sardar Umrio Singh
luckily lighted on the Persian manuscript of this book in the
Bibliothéque Nationale of Paris and copied it. He took the
copy to India and has taken great pains in comparing the trans-
lation with the original and editing it carefully. It is highly
Tegrettable that, for want of sufficient knowledge and apprecia-
tion of each other’s beliefs, the Sikhs and Muslims have drifted
so far apart from one another,

Another great religious teacher who may be specifically
Mentioned in this connexion js Kabir, the best €xponent of
what is known as the Bhaksi movement. In the words of 2
Tecent writer this movement ‘recognized no difference between
Ram and Rahim, Kaaba and Kailash, Quran and Purin and
inculcated that Karma is Dharma, The preachers of this creed,
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Rimananda, Kabir, Dadii, Raimdis, Nanak, and Chaitanya, who :

flourished in different parts of India and preached the principles
of Unity of God, were immensely influenced by Islam.”
Tn more recent times the religious movement that showed

the strongest signs of Muslim influence is the Brahmo-Samaj,

founded by the late Raja Ram Mohan Riy and carried_ on a-nd
strengthened by the late Keshab Chandra Sen. Raja Ram
Mohan Riy was a good scholar of Persian and very well vers_ed
in the literature of Islam. His study of English brought him

into touch with Christian beliefs also, and he conceived the idea

of an eclectic religion, combining the best points of the teachings

of the Vedas, the Bible, and the Quran, and holding all the great
spiritual teachers of the world in equal veneration, as thf: best ;.
solution of the difficulties of India. The Brahmo-Samij, as a |
strictly unitarian faith, shows the predominance of t.he most
essential doctrine of Islam in its beliefs. This Samaj h'as in-
cluded in its fold men of the highest intellectual ca'libre in our
country, though, for obvious reasons, the number of its members

has never been very large.

Language, Literature, and Art

The Urdi language is another proof of the union of Hindu and ..
Muslim cultures, though it is strange that there is a tendency !
in some quarters to look upon it as something importf:d fror}u

outside, which might be got rid of as foreign to the soil. This =
mistaken view is due to want of sufficient inform.ation as to the
origin of the language and its development. It is gratifying to

note a growing recognition of its value even in provinces where

provincial languages are spoken. The following passage talsen_ )
from an article by Mr. Anilchandra Banerjee on Indo-Persian =
literature and the contributions made to it by the famous .poet,-; '
Amir Khusrii, of Delhi, embodies the opinion of a fair-minded .
Hindu writer as to the place of Urda in the culture of our j

country. He says:
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‘Almost every work in Indo-Persian literature contains a large num-
ber of words of Indian origin, and thousands of Persian words became
naturalized in every Indian vernacular language. This mingling of
Persian, Arabic, and Turkish words and ideas with languages and con-
cepts of Sanskritic origin is extremely interesting from the philological
point of view, and this co-ordination of unknowns resulted in the origin
of the beautiful Urdu language. That language in itself symbolized
the reconciliation of the hitherto irreconcilable and mutually hostile
types of civilization represented by Hinduism and Islam.’

The language thus developed by the combined efforts of
Hindus and Muslims now boasts of a fairly varied and wide
literature, which may be claimed as a common heritage by both,
and is gaining every day in importance and strength.

Urda literature is rich in poetry. It must be admitted, how-
ever, that Urda poetry has been considerably restricted in its
scope in the past and it is only recently that efforts have been
made to widen its sphere. The most popular form of versifica-
tion in Urda was the ghazal, consisting of stray thoughts on
such subjects as love, beauty, and morality. Each line was in
the same metre, and the endings of each line rhymed with one
another. This style of writing has found numerous votaries
among Muslims as well as Hindus. In the collections of the
ghazals of many of our eminent writers you can find literary
gems bearing comparison with some of the best pieces of litera-
ture in other languages, though for the bulk of this kind of verse
no merit can be claimed. Hence it was that some of the poets
of the second half of the nineteenth century who realized the
limitations of the ghazal and its shortcomings felt the need of
literary reform. In Delhi, Ghilib was the first to realize this,
but it fell to the share of his distinguished pupil, Hali, to in-
augurate the reform. He started a new school of Urda poetry,
which has had many adherents among his contemporaries and
successors. In Lucknow a departure from the ordinary style of
Poetry was introduced by two great poets, Anis and Dabir, who



294 The Cultural Influences of Islam

wrotg marsiyas, or elegies,about the martyrdom of Imam Husain.
Anis and Dabir vastly enriched the store of Urda literature and
greatly refined and polished the Urda language. It is very
interesting to note that these two eminent literary men were
not only great as writers, but were equally remarkable for the
wonderful effect they could produce by giving public readings
of their works. They made reading an art, which has since
been imitated, but has not so far been excelled in India. Large
gatherings of people of all classes, Muslims and Hindus, used ©
to assemble to hear their recitations, and this brought about a =
cultural entente between the two, which still exists. A note-
worthy influence of this form of literature was an adoption of
the style of the marsiyas by distinguished Hindu writers for de-
picting the charming story of the Ramayana, concerning the =
sacrifices made by the heroic Rima in the performance of his
pious filial duty and the unselfish love of Lakshman, his brother, =
and of Sita, his wife. Munshi Jawala Pershid (Barg) and Pandit
Brij Narayan (Chakbast) are among the Hindu writers who have =
effectively used the style originated by the two great masters
of marsiya writing. '
This reference to the Lucknow school of Urda literature will
not be complete without a brief mention of the famous Fisana- =
i-Azad, a remarkable work of fiction in Urdi, written by the =
late Pandit Ratan Nath (Sarshar), who holds a unique position
among the writers of Urdd prose. He has given graphic pic-
tures of the life of the rich as well as the poor in Lucknow. In =
this book of his, as well as in many of his other works, the in-
fluence of Muslim literature, which he had read widely, is clearly
visible. i
Among the literary institutions popularized by the Muslims =
may be mentioned the Mushaira, which means a symposium =
or a meeting for a poetical contest. This contest is ordinarily
held in order to judge who excels in writing a ghazal in a given
metre. The poets joining the Mushatra all recite their respec- =
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tive compositions. It is not customary in high-class Mushairas
for the meeting or its chairman to declare who wins the laurels
of the day, but in most cases the audience is not left in doubt
as to the merits of the best poem, the indication of opinion
being given by the loud applause of the listeners or by expres-
sions of approbation uttered in the course of the recitations by
those in a position to judge. This institution, though not en-
joying the vogue which it did in days gone by, is still fairly
popular and often brings together people of different classes
and communities, who manage to forget their differences for
the time being, in their admiration for a common literature.

A separate chapter in this book has dealt with Muhammadan
architecture. Of all branches of art this has always appealed
most strongly to Muslims. One reason is that painting of
human beings and animals was discouraged on religious grounds
during the first period of proselytism and of Islamic expansion,
and the tradition survived for many centuries afterwards. In
India the building of mosques, tombs, and palaces was the most
characteristic activity of the early Muslim rulers. This allowed
great scope both to those artists who came from other parts
of Asia, and also to the indigenous craftsmen who worked under
Muslim inspiration and orders. They found vent for their
artistic genius in drawing beautiful mural designs in letters and
figures, and cultivating symmetry and proportion in buildings.
Mausoleums and mosques thus became an inspiration to artists
in every form of art. They came from every part of the country
to take sketches of these buildings. Floral designs adorning the
walls of these structures have been copied for embroidery and
textile work. It would be impossible to estimate the immense
educative value of these buildings in forming and developing
the tastes, the standards of craftsmanship, and the imaginative
scope of millions of Indians all over northern India, Bengal,
and the Deccan. The structure of Indian society tends to make
artistic production dependent upon the continuous patronage
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of rulers and of the very wealthy. This patronage the Mughals,
and, to a far lesser extent, the earlier Muslim rulers, were able to
provide. They brought not only new ideas, but also a new urge
to produce. A modern writer, Mr. Ja*far, in his History of the
Mughal Empire, has laid great stress upon the influence which
the Emperors exerted on their courtiers, and through them on
the rest of India. '

‘Babur displayed a remarkable taste for painting. He is said to have

brought to India with him all the choicest specimens of painting he
could collect from the library of his forefathers, the Timurides. Some

of these were taken to Persia by Nadir Shah after his invasion of India
and the conquest of Delhi, but as long as they remained in India they
exerted a great influence on and gave a new impetus to the art of

painting in India.’

As we know, Babur did not live long enough to carry out his
schemes for the development of India. His somewhat unfor-

tunate son, Humiytin, also had an unsettled reign. It was left
to Babur’s grandson, Akbar, to bring to perfection the love of

art which he had inherited. He proved a great patron of art in

all its branches. According to Abul Fazl, the well-known
Minister of Akbar, the Emperor had more than a hundred
Karkbanajat (i.e. workshops of arts and crafts) attached to the
royal household, each like a city. (See Ain-i-Akbari—Textg). In-
teresting details about these institutions have been collected by a

modern writer, Mr. Abdul Aziz, in his remarkable book on the

reign of Akbar’s grandson, Shahjahin.! I am indebted to this

book for the following extract from an old historical work of - 4
Father Monserrate, who was at the Court of Akbar in 1580-2.

He writes:

*He has built a workshop near the palace, where also are studios and

workrooms for the finer and more reputable arts, such as painting,

I History of the Reign of Shahjaban. 1t is being published serially in the =

Fournal of Indian Iistory.
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goldsmith work, tapestry making, carpet and curtain i
’ makin
m.anufaf.:tnrq of arms. Hither he very frequently comes and i,:l::i t:
mind with watching at their work those who practise these arts,’

Tl}e lead given by Akbar in the patronage of art was followed
.hy his son, Jahangir, who was himself fond of painting. Shih-
]sfhin was also artistic, and his personal interest enc.oura ed
his courtiers to imitate him and thus his influence furt%er
ﬁlttged down to those who came in contact with them. This
tendency was particularly strong among the nobili
Mughal Court. Mr. Abdul Aziz, writing fbout thi?f;;’:ieii ﬂ?e
the book above mentioned, observes: o

_“The Mughal nobility constituted a sort of agency through which th
ideals of art and morals and manners were diffused among the low ;
classes. . The habits and customs of the people, theirideas, tendenci .
znd.ambxtions, their tastes and pleasures, were often m’lconsciouels’
fas.hmned on this model. The Ppeerage acted as the conduit-pipe ; 4
this stream of influence, The patronage of art and culture fgllfow:(;:
the same lines; and even where the interest was not genuine the en-

lightened i i
bg fash;:on.}:umum were followed and encouraged as a dogma dictated

The merits of the paintings done under Muslim pa
during the Mughal period have been the subject of sevefalt:::;!gf
graphs. Their value as an aid to history has been discussed in
a lecture, -given by the late Sir Thomas Arnold before the
RO)’E;II Society of Arts. There are considerable ’numbers of
adn-flrable miniatures in various European collections. The
Il?dxa Office in London, the British Museum, and thv.; Bod-
leian at Oxford have many rare and beautiful specimens of an
::(:r;hm}évhas I_xardly been p.ropvs:rl);r appreciated by the Western
deﬁgh.tfu] ;Oi\.re two specimens of this delicate and wholly
bogﬁ:se'l%rhatlhed to the art of painting is the art of illuminating
e is found great encouragement under the influence of

am in India. Muslims, who could afford to do so, liked to
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dorn manuscripts of the Qurin and other books of rehg:olx: or &
:lassic literature with gold borders ondev?rr}l; pagi a?i ;c; ss:::: '
indi d with gold. The taste eSS
the bindings of books adorne S bl

i h books was shared by their Hindu countrym:
loI}gb?::‘.; communities derived amusement as wel} as profit from
illuminating books of Arabic, Sanskrit, l?nd Pi;r;lin;-ld .
igraphy, or the art of writing a beautiful hand, b
erC avl;'gcrlzlf; Zultivated, and though a good many people adc])lpted 9
jrt t}c: earn a livelihood, there was a sufficient number of we -Fo-. p
tio people who practised it as a relaxation fror;::8 oltlher P‘ll}:SI:ilis(:.. ;
i i he books they wished to
liked to copy in an attractive form t y i
::ec:tsuri. It ispr};corded that the Emperor Aurangnbdwas not_:l
only an accomplished master of this art, but thatdhe flf:tse. tot;:lir;, 1
i i nd offering b

ivelihood by making copies of the Quran a
:'01'1‘;:13 Oa(; heydid not like to spend the money of the State on |
i 1 requirements. . j
.luslier:::::e;it?n with the subject of manuscripts, it ;n:g;n?e i
.] mentioned that paper was brough-t into Indxz bicel\’mz - ;% 4
This was 2 very material t:ont):ﬂ:f;lltmr}x1 tc:n ::1:; fa; C:zre o Pspa'_'*
| - . . t e

' learning. It appears that origina )'71‘ e |
| came to Central Asia from China. There .
| tory of it in Samarqand and it was from there that paper :
' ia about the tenth century A.D. .
m\gledi;:y ‘j:ow consider the contribution mageb bi}[ M}l&}};ﬂ:
f art, i.e. music. As observe_ y Mr. Ja 3
to an°§§: br?:gg;wagbai Empire, ‘Indian music, like othe.r iilne_:.. :
| arts rov:;iy a new channel of intercourse b‘cmreen 1:'he Hin t:f-:.l .
' i d,hl::[ussulmans. The process of co-operation and mt:lrinu j
| was not a new thing in the time of'A!{bar. It ha. -eg:?:. :
| tlcmturies before. In the domain of music it became fhsm;;: y.“ :
' cetrlce tible how the two communities were IE)orronng c::;
E:ch Fc:ther the precious share they posfscssed in lth1:v }?:;,1; ¥
ichi yal, for example,
by enriching each other. Kbiyal, 5
ilj;;ti?deby Sultign Husain Shih (Shargi) of Polpur, has becomé:
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an important limb of Hindu music, Dhrupod, on the other
hand, has engrafted itself on Muslim music.

Abul Fazl tells us that Akbar paid much attention to music
and patronized those who practised this art.

It is significant that though in the beginning of Islam this |
branch of art had also been discouraged like painting, yet the |
contact of Islam with Persia brought about a change in the |
attitude of Muslims towards it, particularly under the influence |
of Safis, or Muslim mystics, who believed in the efficacy of |
music as a means of elevating the soul and as an aid to spiritual |
progress. This attitude became more pronounced when Mus- |
lims settling in India found that their Hindu countrymen were |
fond of music and made use of it in their religious ceremonies. ;
The result was that though Divine worship in mosques con- |
tinued to be performed on the rigid lines of orthodox Islam, |
without any extraneous aids of singing or playing on musical
instruments, music became quite popular among Muslims in
India. The fondness of the rich for it made it a favourite amuse-
ment, so that it was customary to have musical performances g
on all festive occasions. The liking which the Sifis had for music
started the custom of semi-religious congregations assembling
to hear songs of divine love sung by professional singers. This |
class of musicians is known as Qawwals and the tunes which they |
sing are called Qawwals and are very popular. |

A number of new musical instruments were either introduced :
by Muslims or were given Persian names, after some modifica- |
tions in their appearance. Instruments like Rabab, Sarod, Taus, |
Dilruba, are instances in point.

The Mughal gardens of northern India are almost as well known
in Europe as Mughal buildings. Centuries earlier the Arabs had
introduced into southern Spain the idea of the well-ordered
garden, as a place in which to find repose, beauty, Tecreation,
and protection from the heat of the day. Water, preferably

owing, was an essential feature, not only to irrigate plants and
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shrubs, but to bring coolness, and in the plains to bring the
illusion of the mountain streams. These would call back memo-
ries of their original homes to the Mughals as much as they did
to the expatriated Moors. The rediscovery in Northern India
of these rather formalized gardens undoubtedly had an influence
upon Italy and England. ;
The Mughals had undoubtedly a great feeling for natural
beauty, and a certain nostalgia afflicted them in the dry arid
plains of the Punjab, before the days when widespread irrigation
had donesomething torelieveitsmonotony. At timestheyeagerly
went to distant places in search of natural beauty, incurring great
trouble and expense in doing so, at other times they incurred
even more trouble and expense in bringing beauty to places 3
where it did not exist before. It is interesting to read in the
letters of Abul Fazl an account of the journeys of the Emperor
Akbar from Agra to Kashmir, to enjoy the wonderful scenery
and climate of that beautiful valley. We are told that he used
to go there for the summer, attended by his courtiersand troops,
and used to take a new route every time, so that sappers and
miners had to go before him making roads where no roads
existed. His son, Jahangir, kept up this practice and was as fond
of the beauties of Kashmir as his father. The famous garden,
known as Shilamar, in Kashmir, still exists as a thing of beauty
and a joy for ever, and contributes to the pleasure of thousands
of visitors every year. So does the other equally beautiful
garden there, called the Nishat. The journeys to Kashmirare thus
instances of Muslim kings going to the beauty spots of India,
while the creation of a Shilamir garden in Lahore illustrates
their enterprise in bringing to the plains of India the beauties
of Kashmir. This garden is, to this day, one of the great sights |
of Lahore. The stages into which the garden at Srinagar (in
. Kashmir) is divided were made possible by the natural situation
of the site chosen for it. It was at the foot of a mountain and
water gushing down from the hillside flowed into the garden
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and enriched its soil. The natural ups and downs of the
locality easily lent. themselves to being shaped as stages ot
the garden. At Lahore, however, the garden was divided into
three stages by artificial means, which added very much to the
difficulty of the task. There was no water available near the site
chosen for it and it had to be brought by means of a canal, but
still the beauties of the garden in Kashmir were reproduced in
the heart of the Punjab. I have specifically mentioned these
gardens to illustrate the point that the love of gardening dis-
played by so many Moslem kings in India was a valuable cultural
influence and has left a lasting impression on the taste of the
well-to-do classes in India, Hindus as well as Muslims. This
taste has now had a further stimulus with the advent of the
English, who are behind no other people in their love of
gardens.

The Emperor Jahingir was specially keen on horticulture, and
was fond of gaining knowledge and collecting information about
trees, plants, and flowers. In his time he imported many new
trees and plants into India. A part of Lahore which is known as
the Badami Bagh was full of almond trees which were success-
fully planted there. In the private collection of paintings
I have seen an old book, containing hand-painted illustrations °
of leaves of trees and fruit-plants, indigenous as well as imported,
which was prepared in Jahingir’s tinie and, presumably, at his
instance.

The beauty and tranquillity of the Mughal gardens un-
doubtedly struck the imagination of contemporary scholars and
travellers, as well as of the Indians in whose midst they were
placed. They provided a new conception of life and its aims
which influenced literature both in India and in Europe. There
are poems in Indo-Persian literature as well as in Urda, which
were professedly inspired by the gardens in Kashmir and Lahore,
Our distinguished Indian poet, Igbal (or to give him his full
name, Dr. Sir Muhammad Iqbal) has several exquisite poems in
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Persian, which were inspired by a visit to Srinagar. A famous
]

i ian, i i Mughal princess, owed its
let in Persian, improvised by a .
i?;;?ir:tion to the sight of the beautiful waterfa]l.wm;].l adoT]:
alama She was watching wi
tre of the Shalamar at Lahore. :
:}c;jn(i:::lltion the sparkling water of the Abshar falling on the

slope of the marble, which constituted the artificial fall, .and was
listining to the sound so produced, when the following im-

provised song came to her lips: "
Ai Abshar nauha gar az bahr-i-lfisti. )
Sar dar nigiin figanda zi andoh—-bkistl.
Ayi chi dard bid ki chiin ma tamam shab
Sar rd ba sang mi zadi o mi giristl

It is not possible to bring out in translation the beauty of the =

original, but the words may be freely translated as follows:

Whose absence, O Waterfall, art thou lamenting so loudly,

d in grief?
Why hast thou cast down thy hea !
Hmz acute was thy pain, that throughout the night,

Restless, like me, thou wast striking thy head against the stone and
L]

shedding tears profusely!

So far we have dealt chiefly with the amenities of life, but the

Mughals also brought new ideas of administration into India.

Many of these, like the land revenue system, have been ab-

i f the country under
into the ordinary government o country
fﬂ:fsi rlz;:. Alihough much of the Mughal administration had

there were the rudi- =
d before the battle of Plassey, :
;?B:gsif aepct;stal system, and the Muslims had made roads,

dug irrigation canals, and encouraged' ga;d_er}mi iz{r::ﬁu:ild
water. They had covered tht? land wn:h- ammE e;n i
rtainly made it easier for Indian or Europ
31m05t_ C; dia. They had established a rule of law, which was
}'ﬁvel o r.nore humane than that administered. in contem-
!;o::;YE‘::tZ;e. The death sentence, which was inflicted for

ore
theft in contemporary England, was reserved for far m 1

The Cultural Influences of Islam 303

serious offences under the Mughal administration in India.
There is abundant evidence to show that the Bengalis, in the
latter half of the eighteenth century, found Muhammadan
criminal law much easier to understand than the uncodified
and exotic law which was enforced by the English High Court,
A famous passage from Macaulay describes the devastating
effect of the introduction of the new system. The merits of
Muhammadan law have been fully recognized by colonial ad-
ministrators in Africa.

There is some question as to how far the Mughals initiated
and how far they merely adapted the elaborate court ceremonial
and etiquette which so struck many travellers. From Milton
onwards there are numberless references to this side of Mughal
civilization, It is possible that the Mughals, like the English
who followed them, believed in the psychological effect of this
pomp upon the popular mind, It may be open to doubt whether
this impressive show of power and wealth was really conducive
to any development of culture. I must say, however, that these
spectacles have an irresistible hold on the imagination of the
people, and even countries boasting of the highest modern
civilization cannot do without them. A peculiar feature of a
Darbar in India was that poets used to come and recite Qasidas,
Or panegyrics, praising the ruler presiding over the function,
and used to be rewarded for doing so. This custom is not for-
gotten yet and prevails in Indian States and to a smaller extent
in British territory, where Qasidas are sometimes read in honour
of Governors and Viceroys. These poems are not always of a
very high order from a literary point of view, but there are
instances of Qasidas possessing real literary merit haviﬁg been
Presented on such occasions.

The libraries that came into existence in India, as a result of
the love of learning of many of its Muslim rulers, had a great
influence on Indian culture. It was not only kings and princes
who collected rich stores of literature for their enlightenment,
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but noblemen of all classes vied with one another in owning suc.h

collections. Of the Mughal kings, Humayin was very fcfnd of his

books and the stone building that housed his library still stands

in Delhi. It was from its narrow stairs that Hun}iyﬁn fell when

he died. Among the Mughal princes, Diraff S]:ukoh,- the eldest

son of Shihjahin, a scholarly and broad-mx'nded prince, was a

great lover of books and left behind a large library, tht:: bu}ldu.lg
of which survived for a long time and the sit.e of wh?ch is still
pointed out. The ruin that followed the terrible pen?d of the

Mutiny of 1857 swept away most of these stores of hteratur.e.

A few private collections of that period may still be found in
some ancient families in India or in Indian States, but thousands
of valuable books were lost or destroyed orsold cheap by thosewho
got them as loot. A large number of them have travelled west
and are fortunately preserved in the libraries of Europe: Among
these may be found manuscripts bearing the seals or signatures
of Muslim kings and noblemen who owned them. They furnish
a silent but eloquent testimony to culture of dayfs gone l?y, when
in the absence of modern facilities for propagation of literature
and for the multiplication of books, human patience endured
great hardships to preserve for posterity the best thoughts of
the learned men of antiquity.

Aspur QADIR.

MUSIC

Music arises when irregular sounds are made regular, indis-
criminate sounds periodic. Musical systems are the various
attempts of man to get the experience which will enable him
to do this. His experience divides into two aspects of time, as
opposed to space: relative duration, which is time in succession,
and relative pitch, which is time in simultaneity, i.e. two dif-
ferent frequencies, or periodicities, are instantaneously related,

His early attempts have often been described ; but as we were
not there to hear them it will be better to describe this parti-
cular system, the Indian, as it is known to-day, and for this
PUIpose to assume in the reader such musical instincts as the
cultivated European ordinarily possesses and no more technical
knowledge than is supplied by the articles on “Time’ and
‘Interval’ in Grove’s Dictionary.

Perhaps we may best begin by taking a glance at folksong,
where we are not cumbered by any theory or convention,
We know our own: it is a little square in structure compared
with the more fanciful Irish, homely compared with the adven-
turous Highland Scot, of extended compass compared with the
French songs, which are almost talked, naive as compared with
the sophisticated German, smooth compared with the angular
Scandinavian, cheerful compared with the melancholy Russian,
busy compared with the leisurely Italian, vocal compared with
the Spanish, in which we hear the constant thrumming of the
guitar. In India the plains and the hills seem to contrast. In
the plains we hear the Irish fancy, chiefly rhythmical; an ultra-
smoothness which creeps from note to note scarcely risking a
leap of any kind, and, like the French, with a short compass
thoroughly well explored; lugubrious, not unlike the Russian

according to our views though not perhaps according to theirs,
4085 X
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for that is a thing that foreigners never can really judge;
decidedly leisurely, as one expects in a country where kal means
both yesterday and to-morrow; and purely vocal, without 2
hint of the influence of any instrument.

In the hills it is more cheerful; the steps become leaps, the
thythm is accented, though it has not so many resources; it is
as busy as you could wish, almost breathless in its excitement;
it is pure singing, revelling in the sound, though one song is
very much like another. But there is one characteristic of the
hill tribes which should be noticed: they sing in the pentatonic.
We think at once of the Scottish Highlanders and the Swiss
yodelers and say it is the mountain air that makes these in-
vigorating leaps in the melody; but when we find these same
leaps equally in the plains of China and among the Sioux along
the Missouri we think there must be some other explanation.
Perhaps it is that instruments are not easily to be had in the
mountains; for it is the instrument that first makes possible the
division of the tone into two semitones. At any rate, whatever
the reason, the fact is that the pentatonic, though not confined
to, is characteristic of the Himilaya,

Some such might perhaps be the characteristics of hills and
plains anywhere. What is especially Indian is the ubiquity of
‘variation’ and of ‘grace notes’. There is no such thing as ‘the’
tune of a song; there is merely ‘a way of singing’ it. I listened
to a Madrasi singing a couple of dozen variations of a short
phrase in half an hour; to three or four crowds in Calcutta sing-
ing ‘Bande Mitaram’ all to different tunes, though they no
doubt believed them to be the same; and to a party of Gonds
in the Central Provinces dealing out their ‘graces’ so lavishly
and promiscuously as to quite obscure the tune.?

! There is practically no concerted singing, because, as Mendelssohn found
with the Italians when his trombone-player put in twiddles of his own in
a melody carefully calculated for subsequent development, their contrappunto
alla mente is incalculable.
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The same sort of thing happens with these grace-notes as

happens with the ornaments of the chattri: they tend to occupy
any available space. A Kadar at Trichur could not play me the
simple scale of his instrument, he graced all the notes; I had to
take his fingers and put them down in succession on the holes,
The graces are not something definite added to the note that
can be written as a part of a fixed scale; they are a kind of warble,
above and below it, almost part of it, and quite essential to it,
An early book (by Somanith, 160g) enumerates, and the author’s
commentary explains, nineteen different kinds of grace-notes for
the vina; and an Indian is ashamed if his vocal cords cannot do
as much as some one else’s fingers.

There is an obvious reason for grace-notes wherever there is
no harmony. For a melody is a sentence with important ‘words’
and unimportant, and grace-notes and harmonic texture are
the only two things that can always be applied to enhance this
.importance. For stress and quantity, which serve this purpose
1n verse, are not so well adapted to music. Stress, which is
additional volume, is difficult to achieve with low notes; and
quantity, which is additional duration, alters the melody itself,
imposing on it from without something which should come from
within. But grace, like harmony, can be applied anywhere, and
in Raga, which we shall presently consider, some of the notes of
the scale—two, as a rule—receive this enhancement, as it were,
ex officio,

And now we turn to the system of this music and watch these
folk-song instincts shaping themselves. We take the element of
time first, as being the most deep-rooted.

The earliest measurements of time follow the scansion of
verse, as we should expect from the history of our own music,
The carliest extant record (the Ratnakara, thirteenth century)
_glves'a very miscellaneous list of ‘times’, several of which are
identifiable with the “feet’ of poetry, while some show signs of
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systematic tabulation. The present system is, as we may say, a
tidying up of that, the bar representing the foot.

First, we have the bar of one beat, which has 3, 4, 5, 7, or
9 units. This is new to us: we have seldom conceived iz a single
sweep more than 3 or 4; we think of § usually as 342 or 2+3.

After that come bars of two beats, but each beat with a
different number of units: 342, 4+2, ... 9+2. These repre-
sent the trochee (- ), but in different proportions; or, when
the music begins on the offbeat, the iambus (v -).

Next, two forms of dactyl, the ordinary (—wuu) and the
cretic (- v =), and the amphimacer (— v -); thus:

dactyl 34242, 44242 . . . 94242
cretic 34142, 4+142 . . . 9142
amphimacer 34243, 4+2+4 . . . 94+2+49

Lastly, there are bars of four beats representing presumably
the various feet of the floka, which is syllabic, not quantitative,
such as 3+24-34-3, 34-3-+242, &e.

The peculiarity of this system is that a different proportion
between long and short notes is allowed for, not instead of, but
as well as, the way in which we allow for it. We take multiples;

they can also take sums. That is the theory, a beautiful thing

arranging for a host of cases that seldom occur. And there are
‘figurative’ times—1--24-3-44+5—and geometrically progres-

sive times—TI-+-2-4 (like the first seven bars of the Overture to

Figaro)—and others. But in practice a couple of dozen kinds are

chosen and kept to.
These chosen times are again varied by the drum. The drum-

mer usually keeps a time-foundation going in his left hand and

varies detail with his right; the ball of the thumb, the palm of
the hand, the first finger and the other fingers give four dif-

ferent qualities of sound; his two drums are at different pitches;

he carries on with his singer in the same rhythm for several
minutes, then cross-rhythms begin, until there is every appear-
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ance of their being at cross purposes as well. So variety is amply
provided for. Unity is provided in a way that has hardly occurred
to us, though in Handel’s time they did something of the same
sort at the cadence of a song. The cross-rhythms begin to
converge, up to the triumphant moment when they coincide
on a down-beat, and an appreciative audience duly applauds.

What the drum is #0¢ used for, as it is with us, is to accentuate.
There is little accent in Indian music, which is all made up of
proportioned lengths, discriminated by silences. This comes
out in the time-beating. Putting numbers for the beat and
zero for the silence, four-tim? is beaten

Jili=1203

and three time

Jdd=120304
and so on. In some of the folk-dances the beats are represented
by forward steps and the silences, or ‘empty’ times, by a back-
ward. Consequently, our four-time is called ¢#ntal (three-time)

anl our three-time chautal (four-time).

And after time, tune. When millions of songs have been
invented and sung in a countryside or a country, it is found
that these follow a general tendency which can be written down
as a scale. It is open to any one to invent a song which ignores
this scale, but if he goes on inventing long enough he will
generally come back to it. Songs travel, and travel faster and
further than speech; what does o# travel is this musical scale,
When a song travels to another country it is apt to adopt the
scale of that country.

The one thing that every one can tell you about Indian
melody is that ‘it is all quarter-tones’; but there are some
Teservations to be made about this statement. (1) ‘Quarter-tone’
IS not a very good name, since nine of the intervals between
the twenty-two notes are of one-ninth of a tone, and the
Temaining thirteen are semi-tones of different sizes. ‘Micro-
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tone’ would be a better word. (2) All non-harmonic peoples
use microtones of some sort; the Arabs rather oftener than
the Indians, and English folk-singers occasionally, and we
blandly say they sing ‘out of tune’; though if the mere facts
of Nature are the test they are all of them more in tune
than Europeans. (3) The frutis are all equal in size, but not in
the way people usually think when they offer to sing the octave
‘putting in the frutis’. These are equal increments and decre-
ments of certain chosen notes, a very different thing. Those
who sing the octave halving every semitone perform 2 re-
markable feat, but it has nothing to do with Indian music,
which never employs two successive frutis in the same melody.
Messrs. Bloch, Haba, Foulds, and a host of others believe that we
may look forward to a z4-note system, and are entitled to their
view so long as they do not quote India as their precedent; such
a system will be guesswork (and a very lucky guess if two fiddlers
ever manage to strike the same microtone), but so, of course, is
equal temperament, though there is more to go upon in that.

Let us have a look at this microtone (frutz).

Suppose we ask a violinist and a viola-player to tune to
one another. And suppose, now, the violinist bows his open

E-string, and the viola plays an E as follows:
Ex. 1.
aE

-

==Ld

X

we #
C G D A} stings.

—in perfect tune, then the violin E will be one-ninth of a tone
sharp on the viola E.* This is 2 fundamental fact which nothing
T The mathematics of it is as follows. Both start with the same A, The

violin E is a fifth above it (§ = 702 cents). The viola has dropped three-fifths
and risen two octaves and a major third:

(8 (1) 5 = 49; or 2,400+ 386 — 2,106 = 680 cents.
The discrepancy therefore is:
$-35 = 4§34, or 702 — 680 = 22 cents.
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can alter except one or other player of the two being out of
tune. This interval of 22 cents is the fruti-interval, our ‘comma’,
and the following table shows how it is employed to form the
Indian scale of to-day.

Hindu
Euro- additions
Euro- | pean | Euro-
pean | semi- | pean Deriva- North Indian terms
notes | tones | scale | Sruti | Scale | tion translated
I 2 3 ¢ 5 6
22 | C 1200 (o4 natura.l
21 112 422 | 1110 | B+
z0 | B 1088 natuxa.l
19 92 422 | 1018 | Bp+ flat
18 | Bp 996 very flat
17 112 +22 | 906 | A4 four-§ruti
16| A 884 three m:s] {faois G)
15 Ab 70 Bl4 flat
14 —22 792 | Abp— very flat
13| G 112 702 G natural
1z | Gb 92 610 very' sharp
11 F% 590 [
10 92 +22 520 | F+ sharp
g | F 498 natural
8 112 +22 | 408 | E4 sharp (‘violin E')
yB 386 natural (‘viola E')
6 | Ep 70 316 flat
5 112 —22 294 | Ep— very flat
4| D 204 natural
3 92 —22| 182 | D—
2 | Dp 112 [ fat
1 112 —22 9 | Dp— very flat
o | C [] C natural

The twenty-two fruiis are arranged upwards. Column r gives the European
notes as we name them, distinguishing F§ and Gp but not naming other
sharp notes, since they have nothing to do with the Indian scale. As far as
it goes it is the same as the Indian, except that they consider A+, whereas
we consider A, to be the ‘natural’ note.

Column 3 gives in cents (see Grove) in Just Intonation the European
chromatic scale.

Column 2 shows the semitones between the notes. They are of three sizes:
diatonic semitone, 112, and two chromatic, 92 and 70. Francesco Tosi, who
wrote in 1742, says that European singers could then distinguish accurately
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between diatonic and chromatic semitones; now that Equal Temperament
has been adopted they no longer can.

Column 4 gives the increment and decrement of the fruti as against the
normal note. It is of one size only.

Column 5 gives the notes affected by it, the $ruti—nine out of our thirteen
in the octave, all shown in heavy type.

Column 6 shows the notes from which these are derived.

Column 7 gives the North Indian nomenclature. C and G are unalterable.
F has four degrees sharpwards, and the other notes four degrees flatwards.
The South Indian system counts them all sharpwards. The north is historical,
the south phonetic.

A line is drawn below G to assist the eye to note symmetries. Notes distant
by nine fruzis are fourths, by thirteen are fifths.

The vina is fretted by semitones, and the {ruri is got by stopping the string
in front of or behind the fret, also by a lateral pull of the stopping finger.

We said that the fruti was a fundamental fact of scale; it must
therefore appear somewhere in our own. It occurs in the
simplest modulation. In

Ex. 3. BEETHOVEN.

ﬁ?

T
#

—that asterisked note is taken as A (major third from F) and
left as A+ (fifth from D); and it is because we want to be able
to understand it in both senses, to be able in fact to modulate,
that we take, in equal temperament, a note which is between
A and A+,

Indian music does not need to modulate, and therefore does
not temper. The way they negotiated the fruti was by having
two scales, one with A and the other with A+, so that the two
could not clash. But then, as these scales came to be started
from different tonics, the frut#i spread all over them. For in-
stance, as from a tonic C the sixth place is A and A+, so from
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Db it is Bb and Bb+, from D it is B and B+ and so on. This

makes a series of pairs of notes, plus or minus to one another;
and that fact gives us an important date.

In the Rkpratifakbya (13. 17), which is of the fourth century
B.C., perhaps earlier, occurs this sentence;

The twin-note is not to be distinguished without the other note;
the seven notes are the twins, or, the twins are different from the
seven.!

That is fairly enigmatic, and Max Miiller, who edited the
book, could make nothing of it, since the Indian scale was then
practically unknown to the Western world. What was ‘the
other note’? How could the seven notes of the octave be both
twins and not twins? But in the light of what we have just
seen the difficulties vanish. The brilliance of A+ in the song
we are singing is not to be tasted except in contrast with the
sedateness of A elsewhere: A4 and A are therefore twins. And
when we plot the two scales (the scale with A and the scale with
A-) on an instrument, and play them from one tonic after
another, the ‘twin-ness’ is obvious; but when we sing or play
in one of the scales we forget all about the other, and the twin-
ress disappears.?

The Indian scale, then, existed in principle twenty-four
centuries ago, and that principle included, as we have seen, the
recognition of the major third as a consonance. Of that recogni-
tion we have no documentary evidence in Europe till a treatise

! anantaradcitra yamo 'videshah sapta svard ye yamaste prthagva.

* Before we leave the word {ruti it should be mentioned that it has in
course of time acquired two other distinct meanings, (1) Since grace-notes
always involve the microtones of the note graced, §ruts was used to mean
grace-note. On the 971 there are two ways of getting it—by sliding the
stopping finger along the string, or by pulling the string aside with that
finger. (2) Since the being exactly in tune is a matter of getting the micro-
tone right, the tuning of the vina is called the fruts ; the ¥ind is said to ‘stand
in the G-tuning’, or the F (patichama fruti, or madbyama Sruti).
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by Ptolemy in the second century A.p. But this Indian treatise

is quite different. Not only is it contemporary, but it offers
this same major third not as a theoretical solution but as a
substantive element of a scale already in being. That opens

a vista.

We are ready now to investigate Rdgas, or mode, the glory of

Indian music. There has been some hesitation in so translating
the word, because mode as we know it in Europe is altogether
a poorer thing. We usually assume it to be the ‘white’ notes
taken from any one of them as tonic. This is inaccurate. Our

‘mode’ is in essence pentatonic, comprising the notes C, D, E,

G, A and starting on any one of them: B and F were added

gradually, but were unessential. Within this pentatonic one
note was predominant besides the tonic, and the melody was
pivoted on these two. Some day our pundits will examine the

Gregorian and folk-song melodies critically from this point of

view and will discover several dorians and several mixolydians,
each with special characteristics.

That has long been the state of things in India. If we take

the dorian, as it is sung at Gwalior, a famous centre, it is, under
the name of K4fi, the same as ours,

Ex. 3.

el
' d

=3 e o

but if we go to Poona, K4fi has an alternative BY, and if |
to Calcutta, we find the Ep ornamented with a grace-note.

Returning to Gwilior, K4fi has G for its predominant, but
Bageshri, with the same notes, has F, and Shahdna, with the
same notes again, has D (but at Poona and Gujerat Ep, and at
Calcutta Ep and G).

Merely stated like that, these details seem of little account; :
but it is extraordinary how completely it changes the whole

RAGMALA
Rijput school, 18th century a.p.

PLATE 20
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atmosphere of the tune when the predominant is at F, perhaps,
instead of G; a mere alteration of pitch, from Bp to Bh, for
instance, is a small thing in comparison. We have looked only
at two or three cases of one diatonic mode. But there are many
more cases, and the Indians employ all the chromatic notes as
well, even the enharmonic notes whenever these have fruti
applied to them, which usually takes place in pairs (Dp-Ab, or
Eb-Bp). Again, round the predominant note a recognizable
phrase—like the Ecclesiastical “Trope’—springs up and recurs,
which characterizes the Rag; and while some Rags have five
notes, others six, seven (or even eight, two being alternatives),
a Rag is not usually the same in ascent and descent, Lastly,
the F may be natural or sharp. The whole thing is a very
magnificent convention, inside which there is room for abun-
dant art.

To realize that it is an art takes time. It is best to begin with
a few Rags and get to know them, before venturing further;
book-knowledge amounts to little, At first we sadly miss the
accustomed harmony, which prepared for us the notes that were
coming; and we try mentally to supply it—with fatal results.
The thing must be taken as it is. Presently it begins to dawn on
us that harmony would only spoil it. An example may help.
The words and music are by Rabindranath Tagore: I can still
hear him singing it. His own translation is:

I know, I know thee, O thou Bideshini; thou dwellest on the other
shore of the ocean. I have seen thee in the autumn, I have felt thee in
the spring night. I have found thee in the midst of my heart, O thou )
Bideshini, Putting my ear to the sky I have heard thy music, and I
have offered to thee my life, O thou Bideshini. I have roamed through
the world and have come at last into the strange country. Here I am
a guest at thy door, O thou Bideshini.

A translation into English would be too accentual, and we all
like singing Latin—it commits us to nothing—besides, it is
quite as sonorous as the Bengali. I persuaded Dr. J. W. Mackail
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to write one; he said it was an impossible task, but he would
do his best. The melody is in Behdg (an Ionian, we should
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say, with a strong third of the scale, and a weak fourth and
seventh).

A mere example or two on paper does little to convey the
penetrating quality of good Indian music. A great part of
the charm consists in its being usually an extemporization. The
Rag has been sung thousand of times; this particular instance
of it now and here for the first time. We easily understand,
therefore, how the mere notation of a melody has been, as a
rule, quite a secondary matter; there has been nothing to write
down, because the next man would sing it quite differently, at
least, if he was worth his salt. Still, there are notations, all
tonic-solfa, in the different scripts; the Bengali, that, at least,
in which Tagore’s songs are printed, is the only one I have seen
in which the symbols have precision, and in which type, proof-
reading, printing, and paper are even respectable. They are
aware of these shortcomings; ‘your notation must be very good’,
said one of them, ‘if you can read off a song like that.” It is
possible that with some adaptation the best notation for India
would be the plainsong: with only four lines, and with the clefs
(which are easily learnt) it economizes space; it is not, like the
staff, based on the keyboard; and the general line of the melody
Is easily seen ahead of the moment of performance, which is a
help to the singer in economy of breath and in interpretation.
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Any notation can only give the letter of the musical experi-
ence, and what is wanted is to convey its spirit. A portrait of
the mode is therefore painted, usually a portrait of the presiding
deity, called a Ragmala. This is frankly mythological, usually
artistic, sometimes well executed. Only the well-known Rags
are honoured in this way, for the appeal is popular, not scien-
tific. The North American Indians do the same thing in a
more elementary way, the actual portraitures of man, house,
river, being half-way towards hieroglyphs; with them it is a
story that is to be conveyed as a reminder not of the notes but
of the spirit of the song, whereas in India not so much a story
as 2 sentiment. ‘This is not mere fancy: there have been moments
at Leighton House and elsewhere when one has felt a picture
before the eyes to be a real help to the music, though one was
not prepared to say why it was so, except that in some way it
unified the variety of the sounds.

This picture of the Rdg portrays, then, not the tune, whichis
ephemeral, but the sentiment, which is eternal. It is—would it
be too much to say ?—a turning from the illusions of this earth,
from the things which take one shape or another, to the ‘I am
That’ which is behind all shapes. But without looking so deep,
the picture is a recognition of the truth that the quintessence
of an art is not to be expressed by descriptive words, but only
to be re-created, in thatart or in another, and, if by words at all,
only in poetry. Itis not, therefore, merely 2 pictorial substitute
for the suggestive titles and mottoes with which we deck instru-
mental pieces, nor for the words of song and opera, nor for the )
programme of a symphonic poem, all of which take any real
valuc they may have ultimately from the music itself, and all
of which yield in themselves no more than 2 title we give to the
music in preference to a mere number. It is rather a conscious
dedication of mind and heart <o the wonder that music is there
to symbolize, to which they, quite simply, give the name of the
deity to whom that particular wonder is an attribute. b
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But the Hindu race has changed the names and confused the
attributes of its gods so often that there are many to whom this
appeal means little. Wonder has gone, and so, largely, has asso-
ciation. Rags could once be sung only on occasion: this in the
morning when man is bracing himself for the day, that in the
evening when he relaxes; or they recognized the bodily rhythms
—that in the spring when the sap rises, that in the rains when
the long looked-for relief has come. Breach of these observances
was visited with dire penalties, the stories of which were passed
from father to son and lost nothing in the telling. All this
goes to show that the endeavour to derive the ¢thos of mode,
whether in India, ancient Greece, or Europe of the Middle
Ages, directly from its tonal constituents is beside the mark.
The ethos comes from association, whose nature is now for-
gotten, which has been crystallized in myth, and which had
originally as much to do with the traditional time as with the
traditional tune of the music sung in that mode.

We turn now to the tonal structure of Rag.

We have seen the complete octave of twenty-two notes,
Rag talu.:s five, six, or seven of these within the octave with an
alterna-twe or two, We recognize in Europe five modes, which
are arrived at by taking the ‘white’ notes from C and succes-
sively flattening B, E, A, D, and G; or, alternatively, by keeping
them all ‘white’, but beginning the mode successively on C, G
D, ﬁf, and E. In addition, we recognize five pentatonic m;de;
consisting of the notes C, D, E, G, A taken from any one of them
as tonic. And thirdly, in our ‘ascending’ minor we flatten the
E, and in our ‘harmonic’ minor the E and the A, without
flattening the B. '

India has all these modes, but goes further. First, it may
flatten the A, or the D, or the A and the D, or the B, E, A
'and D, alone. Secondly, it may substitute F§ for Fh, Wilid’l o;
itself at once doubles the number of Rags. Thirdly, any note
except C and G is subject to enharmonic treatment, i.e. it can
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be raised, or else lowered, by a comma (frz#). They do not avail ‘

themselves of all these possibilities, but select from them; and
we might describe a Rdg as a chosen path of the seven (or o)

notes among the twenty-two, G being never altered, though it

may be omitted. The alternatives alluded to above are for

ascent or descent. Hamirkalian has Fl in ascent and F# in de- .:
scent; Bilaval has By as a rule both ways, but occasionally Bp in

descent, and so on.

Now the first thing to say about this astonishing complenty ".'
is that it did not come from caprice but from the determination
to sing absolutely in tune. In Europe there have not been,-
since the popularization of keyboard music and particularly df‘-'.'

is that there are two just ma]or scales, and it is from this and

what it implies that the complexity of Indian Rag arises. In
order to understand this the reader’s close attention is bespoken
for the next paragraph. The Rdgs concerned are Bilaval (just

major i), Kedara (Lydian mode), and Behdg (just major ii).

Referring back to the table of the scale on p. 311 and using
the ordinal numbers of the notes (on the left hand) we may plot
the just major as:

Cc F By C
(Bilaval) o 4 7 9 13 16 20 22

From this we can get the Lydian mode (i.e. with occasional'

sharp fourth) by beginning at F, and subtracting 9 from (or
adding 13 to) all the numbers:

F By C F
(Kedara) o 4 7 11 13 17 20 22
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Again, we can get back the just major in a new form by sub-

stituting Bp for this B:

¥ Bp 1
(Bebag) o 4 7 9 13 17 20 22

Putting Bilaval and Behag on the same tonic we find

C A Cc
(Bilaval) just majori o 4 7 9 13 16 20 22
(Bebag) just majorii o 4 7 9 13 17 20 22

This 16, 17 is our old friend, the fruti, again; but what we have
added to our knowledge is that the scale with and the scale
without the fruti are recognized and maintained as two different
things, whereas Europe merges them by equal temperament, and
that the complexity of Rggisarrived at by simply singing in tune.
That example was easy. Now we take one with a more for-
bidding look.
Marava (or Dipak).
C Dp E F§4+ A B4+ C
o 2 7 12 6 21 22
(A is the predominant).
It will be easier to understand if we write it out with Cin the
middle,
F4+ A B+ C Dp E
when we find that

to D is a diatonic semitome.
to B4 ,, chromatic semitone.
to E »» Major third.

to A ,» minor third.

F#+ to B+ ,, fourth.

F4+ toDp ,, fifth.

A toE » fifth.

B+ toDp ,, major tone.
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The Sanskrit books particularly warn singers against this nasal
tone, and the singers no doubt are not aware that they are
disobeying the injunction. That they like its quality is clear |
from the hautboy having driven out the flute in India, from the
practice of surbahar players who insert threads between the.
strings to produce a nasal twang, and from the indifference to
the nasal tone of the harmonium (apart, of course, from ité,
other vices). They areaverse to loud tone. From the ving down-
wards, through sitir (tinny tone), surbahar (booming), sarangi
(viol tone), rabob (banjo tone), tambiira (humming), kinnari and
ekatara (thin), the actual volume is never great, although, as with
the European clavichord, the amount of gradation between.
piano and forte is surprising. The drums, again, being used not.
for intensifying accent but for rhythmic definition, formidable
as they look in array, make little noise, except perhaps in temples:
and rock-caves (where I have not heard them). The hautboy
(surndi in the north, ndgasaram in the south) has a most imposing
sound in such places. In concerted music the small cymb:
(tala) are prominent, and other rattling, whispering, tapping
sounds are heard from instruments too slight and too numerous
to mention.

The object of this chapter is to show in what respects Europe .
is indebted to India. But the indebtedness of Europe in
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matter of music is rather to Greece and Arabia. When after
the fall of Rome music began to be cultivated again, the attempt
to systematize it was based on an imperfect understanding of
the Greek theory and of some remains of Byzantine practice.
In the early Middle Ages some knowledge of Al Farabi’s system
percolated through the Romance countries and in particular
the Arabian ‘Ud was acclimatized in the form of the lute. No
direct contact was made by Europe with India until the fifteenth
and sixteenth centuries, and the arts of that country began to be
known in the eighteenth. In the last years of that century the
writings of Sir William Jones, founder and first president of the
Royal Asiatic Society, gave Europe its first inkling of Indian
music. This lead was not followed until in 1891 C. R. Day
published his Music and Musical Instruments of the Deccan and
Southern India,and in 1913 E. Clements his Study of Indian Music.

Indian music is entirely independent of ancient Greece and
modern Europe, but touches Arabia through the Persian and
Muhammadan influences: the Arabian magam is in principle
the Indian Rdg, though there is no sign that the one is borrowed
from the other. The account of the vind in Bharata’s Natya-
fastra (early centuries A.p.) has been aptly compared by
R. Lachmann, Zeitschrift fiir vergleichende Musikwissenschaft
(i. 4), to the principle though not necessarily to the form of the
Chinese horizontal psaltery, the K’in, which is known to have
been in use as early as the Chou dynasty (1122-225 B.C.).

But the fact that there has been no collusion between India
and Europe is valuable in another way. The modal system has
permeated Europe, but we have no records of how it behaved
in its palmy days, because the Church kept the records, and
mode was there early affected by incipient harmony. In India,
where harmony never proceeded beyond the drone bass, melody
was unfettered and could evolve its own laws. These may bef
summed up in the following propositiows.

1. Melody is pivoted in the first instance on a tonic and a
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predominant note (a5Z); and though the tonic is the Ecclesiag
tical Final, the predominant by no means coincides with the
Ecclesiastical Dominant; the variety of its position contributes
to the character of the mode. 4
2. That position counts for more, aesthetically, than the:
constitution of the mode in sharps and flats. '
3. The comma and other microtones which arise in the pro-
cess of scale-construction are attached to particular notes and
utilized to elate or depress the character of the mode.
4. A drone is essential for all but very well-known modes.
5. The best-known modes are further characterized by tradi-"
tional phrases of a few notes (which Europe calls tropes) which'
recur and are easily recognizable. :
6. The pivotal notes of mode, the predominant, and the fifth
or fourth note from it, are frequently emphasized by grace-
notes, though these may also occur elsewhere. :
7. When the music is in a high state of cultivation modes
are numerous; a good musician can sing in a hundred different
ones, or more, with accuracy. i
8. This is a remarkable feat of memory and a surer guide than
notation; the arrival of notation is a sign that the modes are
dying out. i
9. The singer (player) is intent not on a specific tune, but on'
‘displaying’ the mode; hence when distinct tunes are occasion~
ally hit upon, and ‘varied’, they do not often survive, because
the next displayer of the mode does it in another way. 1
10. Such relics as have been preserved of the Samaveda, “-h,.
oldest known liturgical music in the world, show remarkable
correspondences with plainsong. In India the grammati
accents develop into musical notes, which are marked, howew:
by numerals instead of by neumes; a system of cheironomy w
invented (not unlike Guido’s); the text is divided into stroph
and stanzas; syllables are prolonged by vocalises or by farsing
or by the introduction of jubilations; the strains are as much
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can be taken in one breath, and the last note is accented or
]cngthened; the words determine the rhythm; there are three
cime-units only; there are ligatures, stereotyped ‘endings’, and
the cadence is downwards; the harmonic unit is the fourth
(fifth), not the third; and great care is taken not to deviate from
the original types. In all this the plainsong singer will recognize
a good deal that is familiar.

The value, then, to us of this system of music lies in the light
it throws on folksong and plainsong, which are now intensively
studied in the West. It is difficult to say whether the likenesses
or the unlikenesses are the more enlightening.

"~ A. H. Fox STRANGWAYS.

ADDITIONAL NOTE ON THE HARP AND FLUTE IN INDIA
AND ON THE INDIAN ORIGIN OF THE VIOLIN BOW

Ix the previous pages of this chapter attention has been mainly
directed to the growth of the musical scale with its many graces
and embellishments; but allusion has also been made to the
wealth of musical instruments, especially of the stringed type,
which abounds in India. Yet it is not merely the multiplicity
of form or the beauty of workmanship or even the skilfulness
of the performers which renders them so attractive. They have
themselves become divine attributes, accredited in the ancient
treatises to the lofty strains of the world unseen and peculiarly
associated with the religious cults of this vast country.

The musical instruments of India reflect the varying aspira-
tions of mankind whether in primitive Nature worship, in
Brahmanism with its ‘gods many’, or in the simpler and more
practical appeal of Buddhism. In fact we should recognize that it
is to these changes in the religious outlook of the people that the
rise or fall, the use or disuse of many of these instruments must
be attributed. Hence we obtain an unusual opportunity for
Psychological research—from the rattles, drums, and primitive
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musical bows of most remote times to the intricate and many-
toned lutes and mandolines of the present day.

In this additional note, howéver, we do not propose to enter
into this wide panorama of history: the description of the musical
instruments of India has already been ably done by such authori-
ties as the late Captain C. R. Day (The Music of Southern India
and the Deccan, 1891), by Dr. Kurt Sachs (Die Musikinstrumente
Indiens und Indonesiens, 1923), and the late M. V. Mahillon
(Descriptive Catalogue of the Museum of the Conservatoire de
Musique, Brussels, 1893, seq.), whilst learned treatises have also
appeared from the pens of Indian writers. We will only remark
that, as regards the many varieties of vinds or lutes, &c., the
majority have been evolved from simpler forms within recent
centuries and that several instruments, especially of the sitar,
tambiri, and oboe classes, have been introduced from Persia
and Arabia. On the other hand, the use of the drum alone as an
accompaniment to the voice must have come down from times
most remote; for it is frequently mentioned in the Sumerian
temple-ritual of the third millenium s.c.

There is one stringed instrument, however, which claims more
than a passing notice, because, although no longer in use in
India proper, it has been recently hailed asan original production
of that country and the true vina of the Vedic literature; we
therefore give the following facts. '

1. The Harp in India

In its construction this instrument, generally known as the -
bow-harp, shows that it must have originally been developed
from the hunting bow, to which a boat-shaped sound-box and
additional strings have been attached: it is often figured in the
hands of musicians on the early Buddhist sculptures as at Bhaja,
Bharhiit, and Sanchi (second century B.c.) and is still in use in
Burmah and Assam: in Africa it survives amongst many Nilotic
tribes.

A '
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a. BOW-HARPS AND FLUTES.
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Dr. Coomaraswamy (Fournal of the American Oriental Society,
vol. 1) has endeavoured to prove that all the early literary allu-
sions to the Indian vina refer to this instrument: he relegates
the modern vind in its inception to the seventh or eighth cen-
turies A.p. But, in doing so, he has been compelled either to
divest the terms used in the Vedic writings from the middle of
the first millenium B.c. of their natural meaning or to reject
them altogether as inexplicable, which is unnecessary if the
instrument referred to was of the modern ving type with a
finger-board. Careful collation of these early descriptions pro-
vides convincing evidence on this point: moreover Dr. Lach-
mann (Zeitschrift fiir vergleickende Musikwissenschaft, Jahr. II)
has recently shown that the elaborate tone-system attributed
to Bhirata (206 B.c.—A.D. 100) must have been evolved from and
demonstrated on an instrument with a ‘fretted’ finger-board
and not on the open strings of a harp: only upon such an instru-
ment could the famous musician Pafichaikha have been able to
produce the seven notes and the twenty-one modes ‘on onestring’.

The history of the bow-harp has become clearer since repre-
sentations of it have been discovered in Babylonia dating from
before 3000 B.c. and actual specimens have been unearthed at
Ur of almost as early a date.

That it may have been used in India at a very distant period
is undoubted: the dances of the primitive Ghonds in honour of
their national hero, Lingal, are still accompanied by a rudi-
mentary bow-harp called pinga. That it may have been called
bind or vind is also probable as it is suggested by the present
name p’hin for the Siamese instrument.

The word, whether applied to a harp or a lute, is evidently
derived from the Sumerian BAN or PAN, ‘a hunting bow’, which
is found too in the ancient Egyptian name bain or ban for the
same instrument, lingering also in the Coptic vini and the
Indian bin (the northern vind) and pindka (the musical bow).
The reason for its appearance on the Buddhist works of art
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seems to be this: when the popular revulsion from Hinduism
took place in the fourth century B.c. the exclusive instruments
of the Brahmin priests were banned and the bow-harp, with
other instruments of the people, was adopted as more suit-
able for the samajas or festal celebrations in praise of Gautama:
when, however, Buddhism lost its prestige and Brahmanism
again triumphed in the sixth century of our era, the bow-harp
disappeared and its rival, the ‘fretted’ vind, took its place in the
art of the period. The same may be said of the pear-shaped
lute often depicted by Buddhist artists and now only remaining
in the extreme south of India though, as the 2% Pla, it is still
used by Buddhist priests in China.

Apart, however, from these interesting details which the
musical instruments of India offer us toward the study of their
evolution, there are two ways at least in which our Western
orchestras are indebted to her; one for the gift of the violin bow
and the other for the development of the cross-blown concert
flute. As the latter was the earlier in date it shall receive first
consideration.

2. The Flute

The flute is frequently mentioned in Sanskrit books under the
name vamSi: it was in its earliest stage a long reed, open at both
ends and played vertically like the Sumerian ti-gi, the ancient
Chinese # or yo, and the modern Arabian nay. This, it appears,
was the type of flute popular amongst the Asiatic peoples from
prehistoric times and in general use during the earlier Egyptian
dynasties. In eastern Asia, however, it had a rival, with flute-
like tone and blown in the same way, but consisting of a closed
resonating chamber with 5 or 6 holes for the fingers. This
instrument was known in China as the Asiian and took its place
with the # in the temple ritual music. From this the Chinese

evolved a variant form called the ¢4’i4, in which the resonator

was no longer a truncated cone but tubular; both ends were
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closed with plugs, a mouth-hole placed in the middle of the
length of the tube, and at right angles to it, on the side of
the tube away from the player, six finger holes, three on either
side of the central mouth-hole. Owing to the closed ends the
resonator principle was still retained and by opening one or more
of the side holes a diatonic scale of an octave and two tones (with
a sharp fourth) was obtained. When Buddhism reached China
in the first century A.p. it was at once approved as one of the
State religions: thence this cA’7h was taken to other centres of
the new cult and, reaching India, was transformed into a cross-
blown flute. The transverse position was accepted, but the
mouth-hole was moved to the left, the lower end unblocked,
and the six finger holes transferred to points between the mouth-
hole and the open end. Here the resonator principle no longer
obtains but the result is a vertical flute blown transversely. As
such it is frequently figured in Buddhist art of the first century
A.p. at Sanchi, and later at Amarivati, Kafir Kot, and else-
where: at the present time it is represented by the bansali,
pillagovi, or murali ascribed to Krishna. On its return to China
in due course it became the “foreign’ #i-1z#, while westward it
travelled in the early Middle Ages through Byzantium and,
later still, through North Africa to become the beautiful instru-
ment of the modern orchestra.

3. The Violin Bow

The origin of the violin bow has been and still is a constant
source of discussion, but it is becoming more and more evident
that, not to the Germanic peoples, as has been recently suggested,
but to India we owe its existence. Dr. Sachs supports the view
originally propounded by Fétis as to this source and, although
in his work on Indian instruments he hesitates to determine the
method of its evolution and deprecates an addition to the many
‘guesses” already made, we may perhaps suggest the following
facts as an aid to its solution.
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It is generally agreed that the earliest form of stringed instru-
ment in India was some type of musical bow—that is, a hunting
bow on which a tightly drawn string was twanged by the finger
or struck with a short stick: to increase the resonance, either the
back of the bow was held across the mouth of the performer or
else the end rested on a hollow gourd. For further particulars
of this widely spread instrument we need only refer readers to
T he National History of the Musical Bow by H. Balfour (1899) or
to-Dr. Kirby’s work on The Musical Instruments of the Native
Races of South Africa (1934).

In India several forms are to be found, from the simple
pinaka, already mentioned, to the more elaborate giant bow
of Travancore. Out of its primitive state a stringed instrument
emerged, consisting of a small half-gourd or coco-nut with a
skin table or cover, through which longitudinally a bamboo-
stick was passed bearing a string of twisted hair resting on a
little wooden bridge placed on the skin table. This is the
ekatara or one-stringed lute of India, which soon produced its
close relative, the dvitdra or two-stringed lute. Amongst primi-
tive tribes these early attempts are still to be found; as for the
ravanastron, however, of which so much has been heard in these
discussions, Dr. Sachs has definitely stated that the word does
not occur in India or Ceylon: in fact, it has probably arisen
through confusion with a six-stringed sérangi, an Indian violin,
decorated with the Ravanahasta or the Hand of Ravana, chief
of the spirit world.

Now of the musical bow one form used in India is peculiar:

we cannot say unique, for a similar form exists in South Africa,
introduced possibly by Malabar slaves. On one side of the bow-

staff little notches are cut and when a small rod is passed rapidly

over them the bow-string vibrates and emits a musical sound.
It must soon have become evident to the performer that he

could produce the same effect by notching his little rod and
rubbing it on the plain bow-staff or, more easily still, by rubbing
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the string itself with his rudimentary bow, as in the bum-bass
of medieval Europe—a step to which the African native has
also attained.

That this is not mere supposition is shown by the fact that
when the hsi-ch’in, a form of the two-stringed hu-ch’in or
Chinese fiddle, was introduced into that country, probably
towards the end of the T?ang Dynasty (a.n. 618-907), a Chinese
Encyclopaedia compiled about the year 1300 states that ‘the
two strings between (them) use a slip of bamboo to sound them’.
This is a literal translation given by Professor Moule of the
original passage, which he had previously alluded'to in his
description of ‘The Musical Instruments of the Chinese’
(Fournal of the Royal Asiatic Society, North China Branch,
vol. xxxix), and he adds that the word ya (‘to sound’) appears
to denote the production of sound ‘by rubbing or friction’.
Moreover in the orchestra of this T°ang Dynasty there was a
form of Psaltery called ya-chéng which was also played by rub-
bing the strings with a slip of bamboo: this was afterwards
replaced by a wooden rod, and now, under the name of la-ch’in,
it is played, like the ¢A’in, with a hair-strung bow. Many foreign
instruments were introduced into China during the T’ang
Period and the ya-chéng came through Tibet.

It is interesting to observe that, although the Chinese use a
hair-strung bow for the ‘foreign’ hu-ch’in, the hair is still passed
between the two strings like the original bamboo slip.

Here we surely have an indication of the evolution of the
bow. China lays no claim to it, for the name bu, given to this
simple violin, is applied by Confucian writers to outsiders,
natives of India, and elsewhere. Indeed the hu-ch’in is exactly
similar to the two-stringed witdra of India and practically
indistinguishable from the little folk-instruments, used with the
bow, in Ceylon, Assam, Siam, and even Turkestan, as well as
throughout India.

From this great country, so rich in musical emotion, its little
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offspring was borne by Arab traders from the western coast to
their own land and to Persia in the seventh or eighth centuries
and there also applied to the small lutes already in use; like the
flute, it soon afterwards sped westward again, through Byzan-
tine commercial routes and North African invasions, to adorn,
as the legacy of India, the highest attainments of our European
music.

F. W. Garrin.

SCIENCE

Ar present it is impossible to give any adequate account of early
Indian achievements in science and technology. An exaggerated
idea of the part played by religion and philosophy in the life of
ancient India has led to the neglect of Indian Realien. But we
know that there was in ancient India a large amount of litera-
ture dealing with the practical affairs of life, with technical
arts and crafts, and with specific sciences. Much of this has
been lost; a large part of what has been preserved is still unedited;
and most of the edited texts have not yet been studied critically.

There are no good discussions of Indian science as a whole,
Brajendranath Seal’s The Positive Sciences of the Ancient Hindus
and Benoy Kumar Sarkar’s more popular Hindu Achievements
in Exact Science are unhistorical and uncritical, and the titles
are misnomers. Most of Seal’s book is devoted tologic and philo-
sophical speculation rather than to matters of positive scientific
method. His constant mixture of science and philosophical
theory tends to obscure the issues.

Critical study 1s difficult because of the unhistorical character
of Sanskrit literature. Many of our texts are anonymous, have
been handed down in schools, contain accretions made over a
long period of time, and no particular passage in them can be
dated with precision. Many of the works which bear the names
of individual authors have been subject to this same process,
are really composite, and cannot be used for historical purposes
except with the greatest caution. This lack of precise dating
makes it difficult to compare Indian achievements with the
achievements of the Greeks and Arabs, or to determine priority
of invention or the direction of borrowing if borrowing can be
proved. Rarely can we prove specific borrowing at definite
dates and have to content ourselves with possibilities, proba-
bilities, and vague generalizations.
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For the period between Pythagoras in the sixth century s.c..
and Ptolemy in the second century A.p. there is no certain proof
of Indian influence on Greek thought or of Greek influence on.
Indian thought. Historically the way was open for influence in
either direction, and there may have been much mutual in-
fluence, but at present the problem is still an open one. Those:
who go furthest in repudiating all Indian claims to scientific
invention and in asserting that all Indian science was borrowed
from Greece have made much of the supposed esoteric knowledg *'
of Neoplatonists and Neo-Pythagoreans. For this they have
adduced no historical evidence. In order to prove borrowing by
India from Greece, Kaye has even gone so far as to postulate |
the contents of Greek works which have been lost.!

For the period during which India may have exerted a forma-
tive influence on Persian and Arabic thought we lack detailed
and accurate historical information concerning Indian contacts
with the Sasanian Empire of Chosroes Nushirwan at Jundé-
shapar in south-west Persia (A.p. 531-79) and with Baghdad
under the caliphs al-Mansiir (a.0. 754~75), Hariin ar-Rashid
(a.p. 786—809), and al-Ma’miin (a.p. 813-33).

Little is known of the scientific aspects of Sasinian cwxhza-
tion and of the activities of the great academy at Jundéshapar,
where Greek, Jewish, Christian, Syrian, Hindu, and Persian
ideas met and syncretized. We have only the story of the
physician Burzoe’s journey to India,? his study of medicine there, -
his return to Persia with a version of the Indian Padichatantra,
which was translated into Pahlavi (Middle Persian), and of the
wide diffusion of this Indian work throughout the West by
means of Syriac, Arabic, and other versions based on this P:st,hq '
lavi translation. Little is known of the culture, during Sasaniaz
rule, of the great cities of north-eastern Persia, in which Chi

I Scientia, xxv (1919), 1-14. :

% Th. Noldeke, ‘Burzdes Einleitung zu dem Buche Kalila wa Dimna'y
Schriften der Wissenschafdlichen Gesellschaft in Strassburg, 1912.
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and Indian influences seem to have been strong. We may suspect
but cannot prove the translation into Pahlavi at this time of
many other works of Indian literature both popular and scientific,
which later may have been translated into Arabic and may have
influenced early Arabic thought. At least one medical work, the
Charaka-Sambita, was translated from Sanskrit into Persian and
from Persian into Arabic.!

Carra de Vaux? explains away the word hindi in the title of
al-Khwarizmi’s work on arithmetic, preserved only in the Latin
translation Algoritmi de numero Indorum, as due to a confusion
with the word hindasi (relating to geometry) ‘because the word
Hindi is easily confused in the Arabic script with bindas?’, and
“in various cases in which the word Hindi is used, the meaning
of hindasi fits better’. It may be argued just as plausibly that
in many of the later works hindasi does not mean geometncal
but that in some cases where the word hindastis used the meaning
hindi fits better. Indian arithmetic and numerals are frequently
referred to in Arabic works written between the ninth and
thirteenth centuries. The same textual error would have to be
assumed in all these later works also, or the original error in
al-Khwirizmi’s book would have been tacitly accepted by these
later authors, and all their references to Indian science would be
mistaken and illusory ones. This point of view has not been
made even plausible.

Later Arabic tradition indicates that there was a large amount
of Indian influence on early Arabic mathematics, astronomy,
and medicine during the late eighth and early ninth centuries.
Then attention turned toward Greek science, which became
dominant in later Islamic thought. Few of the earliest Arabic
scientific works have been preserved, but it is likely that there is
a much larger Indian factor in the Legacy of Islam than is gener-
ally recognized. The older Indian methods were transformed

! On the authority of the Fibristas quoted by Fliigel, ZDMG, xi (1857), 149.

2 Scientia, xxi (1917), 273-82; The Legacy of Islam, pp. 384-5.
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and developed and replaced more and more by Greek methods,
We happen to be better informed about the way in which
Greek science came to the Arabs than we are about the way
in which Indian science spread westward. A vast amount of
detailed critical work on Indian and Arabic scientific manu-
seripts will have to be done before we shall be jn a position to
draw many definite conclusions,

For the early period of Indian history down to the fourth
and fifth centuries A.p., the time of the Sirya-Siddhanta and the
Aryabbatiya of Aryabhata, in which for the first time Indian
astronomy and mathematics appear in their fully developed
classical form, there is little scientific literature which can be
dated accurately. But a people which was capable of making
the Iron Pillar of Delhi and the Sultanganj copper colossus
of Buddha, and of hewing out blocks of sandstone 5o feet long
and 4 feet square, carving them into 2 perfect roundness, giving
them 2 wonderful polish which cannot be duplicated even
to-day, and transporting them over distances of several hundred
miles, must havs attained considerable proficiency in metal-
lurgy and engineering, The Iron Pillar of Delhi* measures
23 feet 8 inches from the top of the bell capital to the bottom
of the base; and the diameter diminishes from 16+4 inches
below to 1205 inches above. The material is pure, rustless,
malleable iron. It was made by some sort of welding process,
and the weight is estimated to exceed six tons. V., Ball in his
Economic Geology of India, p. 338, 15t ed., 1881, remarked: ‘It
is not many years since the production of such a pillar would
have been an impossibility in the largest foundries of the world,
and even now there are com paratively few where a similar mass

of metal could be turned out’ The Sultanganj colossus? is :
made of very pure copper, cast in two layers over an inner core

' V. A. Smith, “The Iron Pillar of Delhi', ¥RAS, 1897, 1-18.
* JASB, xxxiii (1864), 365-67.
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by a sort of cire perdu process. It is 74 feet high and w;xilizs
about a ton. Both date from about A.p. 400. The monolit ic
pillars of ASoka (3rd century B.c.)! average about 50 tons in
weight, are from 40 to 5o feet long, fron:l 35% to 49} inches in
diameter at the base, and from 22 to 33 mchesl at the top,
Among the scientific achievements of the Hindus Eheu' wor.k
on grammar occupies a high place.' In the systematic anal;l;sm
of language they reached a much hlgh.e-r point t}_lan any other
people of antiquity. The date of Panini is uncertain, but it can-
not be later than the fourth century B.c. His grammar is the
earliest scientific grammar in the world, the earliest extant
grammar of any language, and one of the greatest ever written.
It was the discovery of Sanskrit by the Wcst‘ at the end of the
eighteenth century and the study of Indian methods of analys-
ing language that revolutionized our Western study of. lang;:-:;ge
and grammar and gave rise to our science of comparative philo-
logy. The most striking feature of Sanskrit _grammar is its
objective resolution of speech ar_ld language into, their com-
ponent elements, and the definition of the func.tmns of these
elements. Long before Panini, who names over sixty predeces-
sors, the sounds represented by the letter.s of the alphabet hag
been arranged in an orderly, systematic form, vow:elis an
diphthongs separated from mutes, semzvowel.s, and sibilants,
and the sounds in each group arranged according to the places
in the mouth where they are produced (gutturals', palatals,
cerebrals, dentals, and labials). Words were ana'ly-sed into roots,
out of which complex words grew by the add1t1.on of preﬁxt.:s
and suffixes. General rules were worked out deﬁn-m g the condi-
tions according to which consonants and vowels influence eac:'h
other, undergo change, or drop out. The sfudy of la.nguage. in
India was much more objective and scientific than' in Greece
or Rome. The interest was in empirical .investigatu.m of lan-
guage rather than in philosophical theories about it. Greek
' V. A. Smith, Asoka, 3rd ed., pp. 117 ff.
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grammar tended to be logical, philosophical, and syntactical.
Indian study of language was as objective as the dissection of a
body by an anatomist.

It would be very strange if this analytical and empirical spirit
had been confined entirely to the study of language. There are .-
reasons for believing that it extended into other matters as well.

The discovery in 1909 of the Kautiliya-Arthatistra® has
opened up an entirely different world of life and thought in
ancient India from that represented by the religious and philo-
sophical literature of the /zda. Accounts of ancient Indian
civilization based entirely on this religious literature are as mis-
leading as would be accounts of early European civilization based
entirely on the Church Fathers,

The book deals with every phase of government as regulating
all matters of worldly life—a government which was not domi-
nated by the priesthood, but which was highly practical and
empirical. Sections are devoted to precious stones, ores, metal-
lurgy and mining, roads, trade routes and irrigation, medicine,
trees, plants and poisons, ships and shipping, cattle, horses,
and elephants, chemistry, mechanical contrivances, and other
technical matters.

This treatise is ascribed to Kautilya, who was the prime
minister of Chandragupta, the first of the Maurya emperors,
at the end of the fourth century s.c. Critical study has con-
vinced most Western scholars that only the nucleus can be so
early, and that the present work is a composite based on the
tradition.of a school; but no one has argued for a date later than
the third century A.p. for any part of it.

Undoubtedly the oldest works of Indian mathematics are !
the Sulva-Sitras? ‘the Sutras of the cord’, which form a part

! Translated by R. Shamasastry, Bangalore, 1915 (3rd ed., Mysore, 1929),
and by J. J. Meyer, Leipzig, 1925-6.
2 G. Thibaut, ‘On the Sulvasiitras’, JASB, xliv (1875), 227-75.
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of the Vedic Kalpa-Sitras. These textsare primarily geometrical
but seem to indicate also the beginnings of mathematics. Their
geometry is largely of a practical and empirical sort, dealing
with the measurement and construction of altars and sacrificial
places by stretching cords between stakes.

They deal with such matters as the construction of squares
and rectangles, the relation of the sides to the diagonals, the
construction of equivalent squares and rectangles, the con-
struction of equivalent circles and squares, the construction of
triangles equivalent to squares and rectangles, and the construc-
tion of squares equal to two or more given squares or equal to
the difference of two given squares.

They make systematic use of a considerable number of right-
angled triangles whose sides can be expressed in whole numbers
(Pythagorean triangles) but give no general proof, only a sort
of generalizing from a few examples. How far calculation may
have played a part in this generalizing is uncertain.

For obtaining the diagonal of a square the following rule is
given: ‘Increase the measure by its third part and this third
by its own fourth less the thirty-fourth part of that fourth.’
This gives the formula 1 + 14 1 — 1 (which is equivalent to
1°4142156) as an approximation to ¥2. It is doubtful, however,
whether the irrational as such was recognized.!

For constructing a circle which is equal to a given square
Baudhayana gives the following rule: ‘If you wish to turn a
square into a circle, draw half of the cord stretched in the
diagonal from the centre toward the prachi line (the line passing
through the centre of the square and running exactly from the
west toward the east); describe the circle together with the
third part of that piece of the cord which will lie outside
the circle,’

For turning a circle into a square Baudhayana gives the follow-
ing rule: ‘If you wish to turn a circle into a square, divide the

! H. Vogt in Bibliotheca Mathematica, vii (19067), 6-23,
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diameter into eight parts, and again one of these eight parts
into twenty-nine parts; of these twenty-nine parts remove =
twenty-eight, and moreover the sixth part (of the one part left)
less the eighth part (of the sixth part).” This is equivalent to
the formula §+ﬁ'—'£'ﬁ2_19.u+'s".§%ﬁ as giving that part of the
diameter of a circle which forms the side of a square the area
of which is equal to the area of the circle.

The first of these two rules is purely geometrical; the second
rule seems to give merely the reverse of the first rule treated
arithmetically. Taking 16 angulis as the half-diagonal and 12
angulis as the perpendicular to the side (one anguli equals
thirty-four tilas), the half-side would be equal to 408 #las and
the radius to 464} #ilas; multiplying by 3 to remove the frac-
tion, the half-side would be 1224 and the radius would be 1393.
The rule given above expresses what fractional part 1224 is of |
1393.

The date of the Sulva-Sasras is unknown, but it is probable
that they are as early as the third or fourth century B.C.
Further, it is to be noted that altars and sacrificial places of the
same shapes and constructions are described in the Satapatha-
Brahmana and the Taittiriya-Sambita; so that Sulva methods
must be several centuries older than the redaction of our present
Sulva-Satras. In all probability, therefore, geometry in India
was independent of Greek influence, and this geometry seems |
to imply the development of some of the elementary operations
of arithmetic.

These texts did not continue on into the later period as 2
formative influence on the further development of geometry.
None of their geometrical constructions, which pertained to
the old Vedic ritual, occur in later Indian works. The ritual
had disappeared, to be replaced by temple worship. The later
development was along the lines of arithmetic and algebra.
What geometry is found later was subsidiary to arithmetical
calculations. '
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Noteworthy in India is the early preoccupation with problems
involving numbers, and the early development of names for
classes of numbers mounting by powers of 10.! Aryabhata
(a.p. 499), in dealing with mathematics, gives names for classes
of numbers mounting by powers of 10 up to the tenth place;
but the peculiar alphabetical notation which he devised for
the brief expression of large numbers in verse reaches to the
cighteenth place at least, and as interpreted by some might be
extended indefinitely. The largest number which he actually
uses runs only to the tenth place. Of the later mathematicians,
Mahavira gives names for twenty-four places, Bhaskara gives
names for eighteen places.

As early as the Vajasaneyi-Sambita (xvii. 2) and the Kathaba-
Sambita (xxxix. 6) we find names for classes of numbers mount-
ing by powers of 10 up to the fourteenth place. This is extended
two places further by the Mahabhirata, ii. 2143—4 (Calcutta
edition), and in Gorresio’s edition of the Ramayana, vi. 4, 569,
we have the statement that a hundred times a thousand
hundreds makes a kot, that a hundred times a thousand Fotis
makes a fankba, and so on up to the seventh time. Such large
numbers are referred to frequently in the Vedic Sambitas,
Brabmanas, and Satras.

The Satapatha-Brabmana, x. 4, 2, 4-17, gives the division of
720 by 2, 3, 4, 5, 6, 8,9, 10, 12, 13, 16, 18, 20, and 24.

The Sazaparba—Bﬂifmam, xii. 3. 2, 5, refers to 12 months,
24 half-months, and 360 days and nights; then it continues by
saying that these 360 days and nights contain 10,800 mubirttas,
that these multiplied by 15 give ksipras, that these multiplied
by 15 give etarbis, that these multiplied by 15 give idanis, and
that these multiplied by 15 give pranas (breathings).

The Lalita-Vistara (ed. Lefmann, Pp- 147-8) gives names
for classes of numbers from 109 mounting by hundreds to 1053,

' A, Weber, ‘Vedische Angaben iiber Zeittheilung und hohe Zahlen’,
ZDMG, xv (1861), 132-40.
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Then this is said to be one numeration above which there are
seven other numerations. :

The Lalita-Vistara (ed. Lefmann, p. 149) also gives a calcula-

tion for the number of atoms which, when placed one against
the other, would form a line a yojana long (4X1,000X 4% 2
x 12X 7). The result is expressed in words, but this is so
different from the number actually given by the above multi-
plication that we must assume either complete ignorance of
multiplication or corruptions in the text. Discussion and in-

genious emendations are given by Woepcke.! This problem is

very similar to the famous arenarius of Archimedes.

The dates of our present text of the Lalita-Vistara and of the
passages from the Mababharata and Ramayana are unknown.
They are at least as early as the first centuries of the Christian
era. The passages from the Vajasaneyi-Sambits, the Kathaka-
Samhita, and the Satapatha-Brabmana must be earlier than the
sixth century B.c.

Such enumerations, mounting by powers of 10, lead much
more naturally to the discovery of place value than the Greek
method of counting by myriads would do.

It is to be noted that the Chandogya-Upanishad, vii. 1. 2, 4,

includes in a list of knowledges and sciences the name 747,

‘heap, number’, a word which is commonly used later in con-

nexion with arithmetical operations, and which probably is

equivalent to ganita, ‘arithmetic’, here.

In Buddhist books there is frequently mentioned in con-

nexion with the education of a boy a list of subjects of study

beginning with lipi, mudra, ganana, and samkhya, ‘writing,
expressing numbers by means of the fingers, counting, calcula-

tion’, in which the last two words must refer to arithmetic of

some kind. Many of these passages are certainly pre-Chris-

tian.
Important mathematical material from Jaina canonical texts

I Sournal Asiatique, 1863, i. 258-65.

Science 345

has been collected recently by Bibhutibhiishan Datta,’ but he
makes extravagant claims (300 and 500 B.c.) for the dates of
certain texts which he uses. The two main Jaina sects differ
radically in their accounts of the formation of Jaina literature.
The Digambara Jains reject the authority of the whole Svetam-
bara canon on the ground that all of the old canonical Jaina
literature had disappeared. According to the tradition of the
Svetambara Jains themselves, the old literature had fallen into
such confusion and so much of it had been lost that a new canon
was formed about 300 B.c., and this also fell into such confusion
that a new one was formed during the fifth century A.0. How
much of this canon is based on material preserved from the old
literature, how much of it may be valid for the pre-Christian
period, is very uncertain. Our present knowledge of this Jaina
literature is too uncritical and too slight to warrant the use of
it for historical purposes. Interesting is the statement of the
Anuyogadvara-Sitra (142) that the total number of human
beings in the world is a number which occupies 29 places, is
obtained by multiplying the sixth square (of 2) by the fifth
square (2644232 = 29), and can be divided by 2 ninety-six
times. Charpentier? is inclined to ascribe this text to a period
before the beginning of the Christian era. This dating, although
not improbable, is too positive. Its validity depends on the
validity of the dates which he assigns to the Kautiliya-Artha-
fastra and to Vatsyayana’s Kamasitra.

Jaina works such as the Fambudvipaprajnapti, in giving
detailed descriptions of parts of the earth, which is described
as being circular and having the diameter of 100,000 yojanas,
(using +/10) give dimensions which involve the relations of
circumference, arc, and diameter of a circle (the approximation

! “The Jaina School of Mathematics', Bulletin of the Calcutta Mathematical
Society, xxi (1929), 114

% ‘The Uttarddhyayanasiitra’, p. 30 in Archives & Etudes Orientales, xviii
(Upsala, 1921).
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to the square root of a surd being necessary), and which involve
the arc of a circle, the height of the arc, the chord of the arc,
and the diameter of the circle (solutions of quadratic equations
being necessary).

The Jaina Bhagavati deals with permutations and combina-
tions. In connexion with this it is to be noted that in the
Chandassiatra of Pingala are given rules for calculating all the
possible varieties of metres with a given number of syllables.
These lead to very large numbers.! Permutations and combina-
tions continued to form a favourite topic in later Indian mathe-
matics. Square and square root are implied by certain rules of
Pingala and of the Fyotisha-Fedinga.? 'The dates of these works
are unknown, but they are generally thought to be as old as the
second century B.C

The nature of early Vedic astronomy is problematical, but
the material which has been preserved does not warrant the
conclusion that it reached any high state of development.3

The earliest astronomical texts which have been preserved
are the Vedic Jyotisha-Fedanga* and the Jaina Siryaprajapti,’
the dates of which are unknown. They must be considerably
earlier than the classical astronomy of the fourth or fifth cen-
turies A.D., and may be pre-Christian. ]

The Jyotisha-Vedinga has been preserved in two recensions,
that of the Rig-Feda (36 stanzas) and that of the Yajur-Veda

! A. Weber, Indische Studien, viii. 432 ff., and H. T. Colebrooke, Life and.
Essays, ii. 88 (London, 1873).

* A, Weber, Indische Studien, viil. 323—4.

3 For Indian astronomy, astrology, and mathematics see G. Thibaut,
‘Astronomie, Astrologie und Mathematik’ in Grundriss der indo-arischen
Philologie und Altertumskunde, Strassburg, 1899,

4 G. Thibaut, ‘Contributions to the Explication of the Jyotisha Vedinga’y
FASB, xlvi (1877), 411-37. '

5 G. Thibaut, ‘On the Siiryaprajiiapti’, ¥4SB, xlix (1880), 107-27, 181=
206,
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(43 stanzas). Their style is of almost algebraical. brevity, and
the texts have come down to us in an exceedingly corrupt
orml.

: It deals primarily with the calendar, describes the five-year
cycle, the places of new and full moon in the 27 nakshatras, and
gives rules for the calculation of these places. The five-year
cycle consists of 5 years of 366 days (= 1,830 days). 'I.’hls is
equal approximately to 67 sidereal months, and contains 6.2
synodical months. In order to keep the traditional 12 months in
a year, 2 months were omitted in each cycle (the 31st and 'Ehe
62nd). Thus lunar and solar reckoning coincided at the begin-
ning and middle of a cycle. This system was used also in Jaina
works, in the old Paitamaha-Siddhanta described by Varahami-
hira, and in the lost works of Garga and other ancient astrono-
mers. The distinction between the true and mean motions of
the heavenly bodies was unknown.

The origin of the lunar zodiac of 27 or 28 nakshatras or lunar
mansions, which is found also among the Chinese and the
Arabs, is still undetermined. The first complete enumeration of
all the nakshatras seems to be given by the Taistiriya-Sambita
(7th century B.c. or earlier).

It is still uncertain whether a knowledge of the motions of
the five planets is to be ascribed to this period or not.

The cosmology of this period, as described in the Sarya-
prajiapti, in chapters of the Puranas which continue this old
cosmology, and in other early texts, assumes that the earth is
flat and circular. In the centre of the earth, to the north, is
Mount Meru with the Pole Star directly over it. The heavenly
bodies are at the same elevation above the earth and revolve, in
smaller or larger circles, from east to west around Mount Meru.
When they are invisible at night, it is due to the fact that they
go behind Mount Meru. Around Meru are four quadrants
(like the petals of a lotus), of which India is the southern one.
Around this central continent are seven concentric oceans and
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continents. This is the basic conception of Brihman, Buddhist,
and Jaina texts, although they differ in details.

In the astronomical literature of the third period, which
begins in the fifth century a.p. at the latest, the earth is described
as a motionless globe, of which Mount Meru becomes the axis,
and around which the sun, the moon, the five planets, and the
other heavenly bodies revolve. The sun, the moon, and the
planets move more slowly than the stars and therefore change
their places with reference to them. The true places of the
planets in relation to their mean places are calculated by means
of epicycles and eccentric circles. The inclination of the eclip-
tic to the equator is known and the positions of the heavenly
bodies with reference to both are calculated. The precession
of the equinoxes is known. The real causes of the eclipses of
sun and moon are recognized, and the motions of these bodies
are so well known that eclipses are calculated with great accuracy.
"The sexagesimal division of the circle is used.

This represents substantially the point reached by Greek
astronomy by the time of Ptolemy in the second century A.D.,
and is on an entirely different plane from that of the Vedanga. \
Are these basic changes in point of view due to Greek influence,
or do they represent a gradual internal development in Indian
thought? Most of the old astronomical literature of India has
been lost, but the nature of the Tyotisha-Vedanga and of the

cosmography described above does not seem to give much sup-
port to the view that classical Indian astronomy was entirely
a natural development from within. ;

Varahamihira’s Pasichasiddhantikat (¢. ap. 505) preserves
summaries of five old astronomical Siddbantas, the dates of
which are unknown: 1

1. The Paitamaba, which is on practically the same level
as the Fyotisha-Vedanga.

! Edited and translated by G. Thibaut and Sudhikara Dvivedi, Benares,
1889,
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2. The Vasishtha, which seems to represent a transitional
stage. ; ST ) ;

3. The Paulisa, which is ascribed by Al-Biriini* to ‘Paulisa,
the Greek, from the city of Saintra, which I suppose to be
Alexandria’, Some think that this Siddbanta is a translation of
the astrological work of Paulus Alexandrinus. It is to be re-
marked, however, that the Siddhanta seems to have been purely
astronomical and not astrological. If it does go back to some
unknown Greek work, it has been so thoroughly Hinduized that
no decisive traces of Greek influence are left.

4. The Romaka, in which the presence of Greek influence
may be argued most plausibly. Its elements are almost exactly
identical with those of Hipparchus and Ptolemy. In place of
the great cycle of 4,320,000 years, which is in gen?ral use for
purposes of astronomical calculations from the time of the
Paulifa- and Sarya-Siddhantas, it employs a cycle of 2,850
years, and its results are true for the meridian of Yavanapura
(Greek city), not for that of Ujjayini. _

In some manuscripts of the Sirya-Siddhanta is given a stanza
in which Stirya, the sun, says to the asura Maya, ‘Go thcreﬁ.)re
to Romaka city, thine own residence; there, undergoing in-
carnation as a barbarian, owing to a curse of Brahma, I will
impart to thee this science.” If the stanza does not really bel-orfg
here, it must be a fragment of an ancient account of the origin
of some other treatise. In Indian astronomical works from the
time of the Sarya-Siddhanta the city of Romaka is sitL.:ated on
the equator go°® west of Lanka, which is south of Ujjayini.

5. The Surya-Siddhanta, which is the only one of the five
that has been preserved. Our present text, however, s}.zo'ws
some discrepancies from the text described by Varahamihira
and must be a re-worked version of the original. Whitney?

! Sachau, Alberuni’s India, i. 153, 266 (Londor.:, 1910). g
* Whitney-Burgess, “Translation of the Sirya-Siddhanta’, 408, vi (1860),
470-1. Reprint pp. 330-1.
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decides that the work shows so many divergences from
numerical elements of Ptolemy that the Greek influence m
have come from some work of the pre-Ptolemaic period, not
far from the commencement of the Christian era. :

The system of the Sirya-Siddhanta continued in substantially
the same form through the works of Aryabhata (a.p. 499),
Brahmagupta (7th century), and other lesser works to Bhiskara
(12th century), whose SiddhantaSiromani is the last great work:
of Indian astronomy. ,

During the whole of this period there was little development
in theory, the methods of calculation continued unchanged in
essentials, and only minor corrections in the numerical elements
were made. Noteworthy is the theory of Aryabhata that the
earth rotates on its axis, but this theory remained isolated and
was not followed by any of the later works.

The earliest works of Indian astrology which have been
preserved, such as the Brhajjataka and the Laghujataka of
Varahamihira (a.p. 505), contain many words which are un-
doubtedly of Greek origin.! A stanza preserved by Varihami-
hira? from an older work by Garga says, “The Greeks are’
Mlecchas, but amongst them this science is duly established;
therefore even they (although Mlecchas) are honoured as Rishis;
how much more then an astrologer who is a Brahman.” The
exact source of Varihamihira’s astrology has not been traced,
but it seems to represent about the same stage of Greek
astrology that is found in Firmicus Maternus in the fourth
century a.0. The twelve signs of the zodiac appear in Vara-
hamihira in the form of Sanskrit transliteration from the Greek
and of literal translation into Sanskrit. Although Greek influ-
ence on Indian astrology is undeniable, it is to be noted that
only a few words of Greek origin are found in the works on

1 A, Weber, The History of Indian Literature, 3rd ed., pp. 254—5 (London,

1892); J. Burgess, ¥RAS, 1893, 746-8.
2 H. Kern, The Brbat Sambiia, p. 35 (Calcutta, 1863).
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astronomy. Of these the most significant, since it is at the
central point of this whole system of astronomy, is kendra
(kévTpov) ‘the mean anomaly’, since the centre of the epicycle
coincides with the mean place of the planet.! It has been argued
by some that India did not borrow astronomical ideas directly
from Greek astronomical works, but indirectly from works on
astrology.

Even if the impetus toward a new astronomy was received
by India from Greece by the acceptance of some general
ideas, these were cleverly adapted to the older Indian cos-
mography and modes of reckoning. What had been borrowed
was thoroughly Hinduized and completely assimilated into
Indian culture. _

Classical Indian astronomy is now only of historical interest,
although there seems to be no doubt that it exercised a forma-
tive influence on early Arabic astronomy and therefore had
some formative influence on the medieval astronomy of Europe.

The beginnings of Indian medicine? can be traced back to
the magical charms of the Atharva-Feda, and ayurveda (medi-
cine) has always been regarded as one of the updngas of the
Atharva-Veda., The earliest Buddhist books frequently refer
to medicine and report stories of the wonderful surgical opera-
tions of the physician Jivaka. Passages of the Mahbazagga and
of the Majjhima-Nikaya, which must be at least as old as the
third century B.c., refer to surgery. The inscriptions of Aoka
(3rd century B.c.) refer to the cultivation of medicinal plants,
and to hospitals for men and for beasts. Corroboration of this
is found in Megasthenes and other Greek writers who deal with
the India of the Mauryan period. A passage of Strabo, xv.
L. 34 (C 701), ‘they make no accurate study of the sciences

' Whitney-Burgess, The Siirya-Siddbanta, chap. ii, pp.'30 n., 45 n.

* J. Jolly, ‘Medicin’ in Grundriss der indo-arischen Philologie und Alter-
fumskunde, Strassburg, 1go1.
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except that of medicine’, has been taken by some as referring
to the Indians in general. As a matter of fact it is based on a
description given by Onesicritus of the kingdom of Musicanus
in Upper Sind. The Kautiliya-Arthafastra refers to ordinary
physicians, physicians who dealt with poison, midwives, arm y
surgeons and nurses, ointments and bandages, surgical i "
struments and other appliances. Pataiijali’s Mababhashya (ed.
Kielhorn, i. 9) of the second century B.c. names vaidyakam
(medicine) as one of the sciences.
The earliest work of Indian medicine which can be dated
accurately is the Bower M8.* This was found in the year 1890
in Chinese Turkestan and dates from the fourth century A.n.;
but was probably copied from an older work. It proves the
existence of a well-developed school of Indian medicine at that
date.
The earliest medical works which have been preserved are
those of Charaka and Suéruta. The Bower MS. refers to Susruta]
.as an ancient legendary author of medical works, and quotes:
many extracts from Charaka, Suéruta, and other authors whose!
works have been lost. By the fourth century A.p. the Sambitas]
of Charaka and Suéruta had already become standard works. The:
twenty-eight quotations from Charaka are practically identical
with passages in the older part of our present text of Charaka.
The six quotations from Suéruta are fairly close to passages il
our present text. 3
According to the Fibrist, Charaka and Suéruta were translated
into Arabic about A.p. 800, and about sixteen other India
works on medicine were known to the Arabs in translation.®
Both Charaka and Suéruta are frequently referred to by Rhazes;
Avicenna, and other later Arabic physicians. Arabian mediciné
was the chief authority and the guiding principle of European
1 Edited and translated by A. F. R. Hoernle in the Archaeological Su

of India, vol. xxii (Calcutta, 1893-1912).
2 Flisgel in ZDMG, xi (1857), 149, 325.
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physicians down to the seventeenth century. Although later
Arabian medicine was largely based on Greek medicine, it is
certain that Indian medicine, which had been introduced into
Baghdad at the end of the eighth and the beginning of the ninth
century, formed part of the Legacy of Islam. Further it is to be
noted that the Persian word bimaristan, which was used for
‘hospital’ throughout the Islamic world, probably indicates that
Arabian hospitals were modelled on the famous hospital at
Jundéshapiir, which seems to have been the point of intersec-
tion of Greek and Indian medicine. It may be that this in turn '
owed something to the Indian hospitals referred to in the in-
scriptions of Afoka.

It is significant that although linguistically Indian texts on
astrology and astronomy bear certain or possible traces of Greek
influence there is nothing in Indian medical texts which might
suggest Greek influence. There are some general resemblances
to Hippocratic medicine, but the whole materia medica is
Indian and there is no reference to Greek medicine and no proof
of borrowing from Greece.

Much detailed critical work must be done on Arabian and
Indian medical texts before a final judgement can be rendered
concerning the relationship of Indian and Arabian medicine.!

About a third of our present text of Charaka was written by
Drdhabala (about the gth century a.p.), and the present text is
guaranteed only by the commentary of Chakrapanidatta of the
cleventh century. However, the many quotations given by the
Bower MS. guarantee that the older part of our text is earlier
:than the fourth century a.p., probably considerably earlier, for
its style is archaic, and it contains nothing of Puranic mytho-
ogy.

The main part of the book is supposed to be a re-working by
Charaka of a book by Agnivesa, a pupil of Atreya, who is believed

' A. Miiller, ‘Arabische Quellen zur Geschichte der indischen Medizin’,

ZDMG, xxxiv (1880), 552-6.

4085
Aa



354 Science

to have been the founder of scientific Indian medicine. Hoernle®
places Atreya in the sixth century 5.c. on the basis of Buddhist
traditions that the famous Jivaka studied medicine with Atreya
at Taxila in north-western India. It is a commonplace in the
old Buddhist books for a boy to be sent to Taxila in north-
western India to study arts and crafts. Benares in the east
became a centre of learning at a much later date. This old
tradition may indicate that from the end of the Vedic period
Taxila continued for many centuries to maintain its prestige
for learning, and that the arts and crafts implied by the Kau-
tiliya-Arthasastra may represent the accumulated learning of |
several centuries during which the political centres shifted from
the eastern Punjab down the Ganges valley to Magadha at the
end of the fourth century B.c. There is nothing inherently im-
probable in connecting the author of our text with the Charaka
who, according to a tradition preserved in the Chinese Tripitaka,
was physician to King Kanishka in the first century A.p., orin
dating Atreya in the sixth century B.c. That is all that can be
said at present.

As contrasted with the Charaka-Samhbita, which is medical,
the Sufruta-Samhita deals primarily with surgery. Tradition
connects Suéruta with Benares in eastern India. The text
seems to be later than the text of Charaka. Its language is less
archaic, and its treatment is more concise, more developed, and |
more systematic. As in the case of Charaka, the text is guaran-
teed only by commentaries of the eleventh century, but the
Bower MS. guarantees for parts of it at least a date earlier than
the fourth century A.n. About a hundred and twenty surgical |
instruments are described, and a large number of surgical opera-
tions are referred to. '.

The osteology of Charaka, Sufruta, and other early texts, as |
described by Hoernle, The Medicine of Ancient India, proves.

I Studies in the Medicine of Ancient India, Part 1, ‘Osteology’, pp. 7—3'.
(London, 1907).
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that careful empirical observations must have been made. How
far actual dissection was practised is uncertain. Sufruta re-
marks (Hoernle, p. 116): ‘No accurate account of any part of
the body, including even its skin, can be rendered without a
knowledge of anatomy; hence anyone who wishes to acquire a
thorough knowledge of anatomy must prepare a dead body, and
carefully examine all its parts. For it is only by combining both
direct ocular observation and the information of text-books that
thorough knowledge is obtained’, and continues with consider-
able detail concerning methods of procedure.

The Satapatha-Brabmana (viii. 6. 2, 7-10; X. 5. 4, 12; Xil. 2. 4,
g-14; xil. 3. 2, 3—4) and the 4 tharva-Veda (x. 2), texts which are
believed to belong to the period between 1000 and 600 B.c.,
contain enumerations of the bones of the human body, which
although associated with a good deal of religious symbolism,
are very similar to those of Charaka and Sufruta.!

It is uncertain whether these early Vedic passages actually
indicate dissection or not. But all the characteristic tendencies
of later Hinduism warn us against ascribing to any very late
period the passage concerning dissection just quoted from
Suéruta. It bears the mark of antiquity rather than lateness.
A mystical intuitive tendency which settled down over every
branch of Hindu thought during the medieval period dis-
couraged the development of any scientific objective attitude.
As Wilson remarks,> ‘We must therefore infer that the existing
sentiments of the Hindus are of modern date, growing out of an
altered state of society, and unsupported by their oldest and
most authentic civil and moral as well as medical institutes.’

The third great name in Indiah medicine is that of Vag-
bhata. His Astangasamgraba is probably to be placed at the

! For opposite views of the priority of the medical schools of Atreya and
Suéruta to the Satapatba-Brakmana see Hoernle, The Medicine of Ancient
India, pp. 106~7, and A. B. Keith, ZDMG, Ixii (1908), 137-9.

2 H. H. Wilson, #orks, iii. 392 (London, 1364).
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beginning of the seventh century, for the Chinese traveller
I-tsing, without giving the name, refers to a writer who shortly
before his time had composed a compendium dealing with the
eight branches of medicine. It is suspected that this may be the
Asankar referred to in Arabic works. !

It has been conjectured that the famous Madhavanidana (of
the 8th or gth century) may be the Badan of Arabic writers.:

After this period the arts and crafts were left more and more
to the lower castes, and anatomy and surgery fell into disuse.
Empirical medicine decayed as diseases came to be regarded as:
the inevitable result of karma. |

There is not much that can be said at present about Indian
chemistry and alchemy.! Little critical work has been done in
editing the texts which have been preserved or in trying to sift
out the early elements from the later accretions. '

The origins of chemistry are lost in the mist of prehistory..
Indian chemistry developed in connexion with medicine, metal-|
lurgy, and the technical arts. -Alchemy in the narrow sense,
with its theory of the transmutation of metals and of the elixir|
of life, is of comparatively late historical development. At
present we lack material to make any comparison of Indian:
alchemy with that of the Chinese, the Alexandrian Greeks,
and the Arabs. The very derivation of the word alchemy is:
uncertain. The claims of Chinese alchemy, which evolved out:
of Taoist speculations, to have played a part in the develop- ..
ment of Persian and Arabic alchemy are becoming stronger
and stronger.

Metallic preparations as medicines are casually referred to.
in the Charaka- and Susruta-Sambitas and in Varahamihira’s’

I For a brief and inadequate account of Indian chemistry and alchemy see
E. O. von Lippmann, Entstebung und Ausbreitung der Alchemie, pp. 429 48
(Berlin, 1919). Praphulla Chandra Ray, 4 History of Hindu Chemistry, 2 vols.
(Calcutta, 1902, 19og), contains much undigested and uncritical material.
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Brbatsambita (mercury and iron), but the wide extension of
their use does not seem to have taken place before the seventh
century. Alchemy and the rasayana doctrine of mercury as the
elixir of life seem to have flourished especially in connexion
with the Tantric cults of Hinduism, but the origin of these
and their historical development are obscure. Jolly” sees in the
rasaviddbam of the Kautiliya-Arthatastra (ed. 2, p. 85) a possi-
ble reference to the transmutation of metals into gold.

The relationship between the musical systems of Greece,
Arabia, Persia, and India is uncertain. There is much resem-
blance in several essential features. In the Vedic Fzdanga on
metrics (the Chandassitra of Pingala) the seven notes of the
octave (grama) are referred to by the seven initial syllables of
the Sanskrit names of the notes, sa ri ga ma pa dba ni.* In the
Fyotisha-Vedanga the naksatras are referred to by comparable
abbreviations, which are typical of the Indian sitra style. The
same method of naming the notes, but with differences in
particular names, is found in Persia. Was it borrowed by the
Arabs from Persia and transmitted to Europe? It hasnot been
demonstrated conclusively that the syllables of the solfeggio are
purely Greek or purely Latin or purely Arabian in origin.3

It has been generally conceded that the Arabic numerals are
so called only because Europe learned them from the Arabs
in the tenth century, that they are Indian in origin, that the
Arabs admit that they learned them from India, and that the

U Festschrift Windisch (Leipzig, 1914), pp. 1034

2 A, Weber, Indische Studien, viii. 256.

3 A, Weber, The History of Indian Literature, 3rd ed., p. 272 (London,
1892). The Indian origin is accepted by Lévi, La Grande Encyclopédie, xx.
710. See H. G. Farmer, Historical Facts for the Arabian Musical Influence,
pp. 72-82 (London, n.d.), who argues for Arabic origin, Considering our
dense ignorance of Sisinian Persia, he presses the argument from silence
too far,
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method of reckoning by means of nine signs and zero with place
value was invented by the Indians,! A theory proposed by
Bubnow? that the forms of the numerals first employed in
medieval Europe are derived from ancient symbols used on the
abacus in Europe, but that the zero is Indian in origin, has not
been favourably received. Of recent years Kaye? and Carra de
Vaux* have argued on the following grounds that the nine digits
and zero with place value are not Indian in origin but were |
borrowed by the Indians from the Arabs, and that they are of |
Greek Neoplatonist origin: '

1. No Indian literary evidence is valid for the period before
the date of the actual copying of the manuscripts, and all coins
and inscriptions which use digits with place value before the |
end of the ninth century are spurious. .

2. The Arabic bindasi (geometrical) was misread as hindi and.
gave rise to the later myth among the Arabs of an ‘Indian way
of reckoning’. ]

3. References to India in medieval works may refer vaguely
to ‘the East’ and not necessarily to India. |

4. The digits with place-value notation were brought to
the court of Chosroes by the Neoplatonists who sought refuge |
in Persia after the closing of the schools at Athens in A.D. 529.

The negative side of this argument is based on an unfair
and hypercritical treatment of Indian inscriptions and literary’
tradition, and no evidence has yet been produced which would
make the positive side of the argument even plausible. 1

Between A.p. 595 and the end of the ninth century about

1 Cf. D. E, Smith and L. C. Karpinski, The Hindu-Arabic Numerals,
Boston, 1911, and W. E. Clark, ‘Hindu-Arabic Numerals' in Indian Studies:
in Honor of Charles Rockwell Lanman, pp. 217-36. )

2 Arithmetische Selbstindigkeit der européischen Kultur (Berlin, 1914).

3 Cf. Indian Mathematics, pp. 15-16, 45 (Calcutta, 1915); Scientia, xXi¥
(1918), 53~5; FASB, iii (1907), 475-503, and vii (1g11), 8o1-13.

+ Scientia, xxi (1917), 273-82.
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value are used. The authenticity of some of these inscriptions
has been questioned, but it is by no means certain that they are
a1l to be brushed aside as forgeries. The matter will have to be
decided by the judgement of expert epigraphists. The earliest
epigraphical instance of the use of a sign for zero in India® is
from the year A.p. 876, in Arabic? inscriptions from the year
A.D. 873.

Brahmagupta (7th century) gives rules for different arith-
metical operations with zero, and Varahamihira’s Pasichasid-
dhantik@ (a.p. 505) refers frequently to the addition and
subtraction of zero. These do not necessarily prove the existence
of a symbol for zero, but in a passage of Vasubandhu’s V2sa-
vadattd (¢c. A.D. 600) is the statement that the stars in the sky
are like zeros put there by the Creator to indicate the nothing-
ness of this world of transmigration. The Yogabbashya (c. 6th
century A.D.) remarks that the same stroke is termed one in the
unit’s place and ten in the ten’s place and a hundred in the
hundred’s place. Moreover, the alphabetical notation of Arya-
bhata (A.D. 499), his method for the extraction of square and
cube roots, and the numerical words used by Brahmagupta,
Lalli, Varihamihira, and the Sarya-Siddhanta seem to imply
nine symbols with place value and probably a sign for zero as
early as the fifth century A.p. The epigraphical use of numerical
words begins in the eighth and ninth centuries, unless Kaye is
correct in claiming that all such inscriptions previous to the
tenth century are forgeries. But their use in inscriptions in
Indo-China goes back to A.p. 604, and the usage there is doubt-
less derived from India.

It is generally assumed that the Indian numerals with place
value were introduced to the West about A.p. 773, at the time
when an Indian pandit brought the astronomical Sindhind
to the court of al-Mansiir at Baghdid, but a passage from the

! Smith and Karpinski, The Hindu-Arabic Numerals, p. 52.
2 Karabacek in WZKM. xi (1897), 13.
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Syrian writer Severus Sebokt (a.p. 662) furnishes the earlie
known reference outside of India to Indian numerals:* “Th
subtle discoveries of the Hindus in astronomy, discoveries which
are more ingenious than those of the Greeks and the Babylonians,
and their clever method of calculation, their computation which
surpasses words, I mean that which is made with nine signs. . . >
It is to be noted that the reference to nine signs does not neces-
sarily prove the absence of zero. Up to the sixteenth century:
there was maintained a distinction between the nine signs and
the zero.

If credence is given to this statement, Indian astronomy and
arithmetic were known in a Syrian monastery on the upper
Euphrates over a century before the Indian Siddbanta (Sind-
hind) was brought to the court of al-Mansar at Baghdad in
A.p. 773. There is nothing inherently improbable in this state-
ment, and nothing has been adduced to prove that it should be
brushed aside as worthless. !

It has been suggested that this passage of Sebokt is to be
interpreted as meaning that the Hindu numerals, without the
zero, had reached Alexandria at some time before the seventh
century, perhaps early enough to explain the mention in a pas- |
sage of the Geometry of Boethius of nine numerical symbols
which are called apices. Present opinion, however, seems to |
favour the view that this passage of Boethius is an insertion of
later date.

Whereas the eastern Arabs in their ‘Indian reckoning’ used
signs for nine numerals plus a symbol for zero, the western Arabs,
as early as the tenth century, used somewhat different forms, _
without a symbol for zero, called gobar (dust) numerals and
ascribed their origin to India. In Brahmagupta’s Brabma-
sphutasiddbanta, x. 62, 66, 67, the word dhilikarma, ‘dust work’,
is used as a synonym of gamita, ‘calculation’. Whether these

gobar numerals indicate an earlier and different stream of Indian 4
! Cf. Nau in Fournal Asiatique, 1910, ii. 225~7. .
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influence or whether in some circles the symbol for zero was not
adopted until later is uncertain.

In 1881 there was discovered at Bakhshili, in extreme north-
western India, fragments of some seventy folios of a buried birch-
bark manuscript which contained a mathematical text.! Itisa
practical, not a theoretical work, consisting of n.lles and examples
but without proof of the rules. It is written in an old form of
Sirada characters such as were in use between the ninth and
thirteenth centuries. On the basis of paleography Hoernle
dated the actual copying of the present manuscript in the eighth
or ninth century; on the basis of the language, which seems to
bear a certain relationship to the so-called Gatha dialect, speci-
mens of which have been preserved in old Buddhist works, he
placed the composition of the work in the third or fourth cen-
tury a.p. This dating, if it could be substantiated, woulc.l have
an important bearing on the history of Indian mathemaucs.-

The work deals with fractions, square roots, arithmetical
and geometrical progressions, income and expenditure, profit
and loss, computation of money, interest, the rule of three,
summation of complex series, simple equations, simultarfeous
linear equations, quadratic equations, some indeterminate
equations of the second degree, and many miscellaneous prac-
tical problems. The algebraical symbolism is clumsy and in-
adequate. Solutions are often given in such a gene'ral form as
to imply a general solution—a generalized arithmetic.

The nine digits and zero (a dot) are used with place vallle.
The negative sign is + placed after a number, a usage which
is not found in any other Indian work. In calculation large
numbers up to 23 digits are easily manipulated.

Kaye assigns the work to the twelfth century A.p., and as-
sumes Western influence because of the use of place-value

! G. R. Kaye, ‘The Bakhshali Manuscript’, Archaeological Survey of India,
vol. xlii (Calcutta, 1927).
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notation, the occurrence of a general rule for the square root of
surds, the frequent use of the regula falsi (‘false position’), and
one example of the transformation of a simple fraction expressed
in the ordinary way to the sexagesimal notation.

It has not yet been proved that place-value notation is a_
criterion of late date, or that it is due to Western influence. A
rule for the square root of surds is not found definitely expressed
until after the time of Bhiskara (12th century), but approxi-.
mation to the square root of a surd is found in the Snlm-Sﬁtm:,_"
in Aryabhata, and in Brahmagupta. In the Sulva-Sutras the |
result may have been reached by a purely geometrical construc-
tion; in the other cases, even though no rule is given, itis by
no means certain that an arithmetical method was not used. |

The regula falsi is in common use in the works of most of |
the Arabic algebraists, beginning with al-Khwarizmi (¢. a.p. "
825), and is employed in India by Bhiskara (12th century)
and sparingly by Mahavira (9th century). It is not used by
Brahmagupta (7th century) or by Aryabhata (a.p. 499). But:
according to Smith, History of Mathematics, ii. 437, n. 1,
Rabbi Ben Ezra (11th century) ascribes the origin of this rule
to India. False position is a natural way of solving simple equa-
tions before the development of an adequate algebraical sym-
bolism. It may have been used in India before Bhiskara and
Mahiyvira, especially in works of a practical arithmetical nature.

The supposed sexagesimal fraction occurs in the solution of a5
problem in which the answer is expressed in days and in parts}
of days, each succeeding unit being one-sixticth of the one pre-
ceding it. Therefore it can hardly be looked upon as the trans-=
formation of a simple fraction expressed in the ordinary way to.
the sexagesimal notation.

Kaye’s late dating, based on arguments from silence, is un=3
convincing, and Hoernle’s early dating is based on uncertainy
general linguistic considerations. At present the work, although
important, cannot be used for historical purposes. '
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For the classical period of Indian mathematics the most
important works are the following:

1. A short section in thirty-three stanzas in Aryabhata’s
astronomical work the Aryabbatiya (written A.p. 499).1

2. Two chapters in Brahmagupta’s Brabmasphutasiddhanta,
a general work on astronomy written in A.p. 628.2

3. Two chapters in the Mahasiddhanta® of the second Arya-
bhata (between Brahmagupta and Bhaskara).

4. Mahavira’s Ganitasarasamgraha (c. A.p. 850).4

5. Sridhara’s Ganitasara (c. A.p. 1020).5 Thisisa compendium
extracted by him from a large work which has not been pre-
served. This larger work must have dealt with algebra, for
Bhaskara and others quote algebraical rules from Sridhara, in
particular a general rule for the solution of quadratics.

6. The Lilavati and the Bijaganita,® which form the arith-
metical and the algebraical part of Bhaskara’s great work on
astronomy, the Siddhantasiromani.

At the end of the Bijaganita Bhaskara remarks that he has
composed a compendium since the treatises of algebra by Brah-
magupta, Sridhara, and Padmanabha are too diffusive.

Aryabhata deals with the following matters: square root and
cube root, area of triangle and volume of pyramid, area of circle
and volume of sphere, area of trapezium and length of perpen-
diculars from intersection of diagonals to parallel sides, area
of any plane figure; the chord of one-sixth circumference equal

' Prabodh Chandra Sengupta in Yournal of the Department of Letters (Cal-
cutta University), xvi (1927), and W. E. Clark, The Aryabbatiya of Aryabbata
(Chicago, 1930).

* Colebrooke, Algebra with Arithmetic and Mensuration from the Sanskrit
of Brabmagupta and Bhaskara (Calcutta, 1817).

3 Edited in Benares Sanskrit Series (1910); for brief summary of the
mathematical chapters see pp. 14-19, 21~3.

* Cf. Bibliotheca Mathematica, xiii (1912-13), 203.

* Translated by M. Rangdcharya (Madras, 1912)

® Translated by Colebrooke in work referred to above.
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to radius, relation of circumference of circle to diameter
method of constructing sines by forming triangles and quadris
laterals in quadrant of circle, calculation of table of sine differ=
ences from the first sine; construction of circles, triangles, and:
quadrilaterals, determination of horizontal and perpendicular,
shadow problems, hypotenuse of right-angled triangle, relation
of half-chord to segments of diameter which bisects chord,
calculation of sampatasaras when two circles intersect; arith=
metical progressions, sum of series formed by taking sums of
terms of an arithmetical progression, sums of series formed by
taking squares and cubes of terms of an arithmetical progres-
sion, product of two factors is half the difference between square:
of their sum and sum of their squares, to find two factors when
product and difference are known; interest, rule of three, frac-
tions, inverse method, to find sum of several numbers wh
results obtained by subtracting each number from their su
are known, to find value of unknown when two equal quantities
consist of knowns and similar unknowns; to calculate their past
and future conjunctions from distance between two planets;
general solution in whole numbers of indeterminate equations
of the first degree (to which Brahmagupta gave the name
kuttaka). '
Many elementary operations seem to be taken for granted,
and no rules are given for them. For instance, one rule con-
cerning the number of terms in an arithmetical progression
implies the solution of a quadratic equation, although no rule
is given for this operation. No rules are given for additio:
subtraction, multiplication, division, square, and cube.
would surely be fallacious to argue from silence that these opera~
tions were unknown to Aryabhata. The value of = is given
as 3°1416. The kuttaka or ‘pulverizer’ consists in finding @
multiplier such that, if a given number is multiplied by it and
given number added to or subtracted from the product, the s
or difference may be divisible, without remainder, by a gi
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divisor. This is substantially equivalent to Euler’s method of
solving the equation ax+by = ¢ in whole numbers by the use
of continued fractions.

Brahmagupta gives formulae for the area and diagonals
of any cyclic quadrilateral, rules for operations with zero, a
rule which gives one root for quadratic equations, a partial
solution in whole numbers of indeterminate equations of the
second degree (with particular treatment of the special case
ax*+-1 = y* or so-called Pellian equation). He knew negative
numbers, and by using negative terms in algebra reduced all
quadratic equations to one form. He solved the equation
ax+by+¢ = xy in whole numbers by reducing ab+-¢ into
m .n and putting ¥ = m+-band y = n+-a.

Bhiskara extends into a general rule for quadratic equations
a rule quoted from Sridhara, whose arithmetic has been pre-
served but whose algebra has been lost, special treatment of the
Pellian equation ax%+I = %2, a solution for the general Pellian
equation ax2+bx+c = y? by completing the square and then
applying the method for solving the Pellian equation, solutions
of several other types of indeterminate equations of the second
degree, and of some special equations of the third and fourth
degree, and knew the negative roots of quadratics but disap-
proved of them. Of his cyclic method of solving indeterminate
equations of the second degree Hankel' remarks that it is the
finest thing in the theory of numbers before Lagrange.

The Hindus developed the sine function in computations
connected with angles and with the circle. The Greeks used a
trigonometry of chords (the ratio of the chord to the diameter).
The Hindus considered the ratio of the half-chord to the radius
as fundamental. Our whole modern trigonometry rests on this
foundation. Hindu computations with shadows (with gnomon
of length 12) were later utilized by the Arabs in forming their
tables of the tangent function. If the Hindus borrowed the use

! H. Hankel, Zur Geschichte der Matbematik, p. 202 (Leipzig, 1874).
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of chords from Greek astronomy, they improved and revolus
tionized the idea and made it wholly their own. Ptolem;
chords were based on a radius of 6o. In the Padchasiddbantik
in a passage which may be based on the Paulifa-Siddhanta a
which may be the first Indian text to deal with half-chords,
given a table of twenty-four sines at intervals of 3° 45’, bas
on a radius of 120, thus converting Ptolemy’s table of chords:
into a table of sines without changing the values.

The word jya or jiva, from which our word ‘sine’ is ultimately:
derived, is first used by Aryabhata, who gives a table of sin
at intervals of 3° 45" from 225’ to 3438 (the radius), a table
of versed sines, and a formula for calculating these. With'
7 = 31416 the radius of a circle of 360° (21,600") would be
3438’ in round numbers, the arc of 3° 45’ equals 225’, and thisis’
taken as identical with the half-chord. There seems to have bee -:
little further development until the time of Bhiskara, who gives
a table of sines by degrees. The word jya or jiva (abbreviated
from ardhajya or ardhajiva, ‘half-chord’) means the bow-string. |
This was transliterated into the meaningless Arabic jiba, the
consonants of which allowed later writers to substitute the word
jatb, ‘bay or curve’, and this word was translated into Latin as |
sinus, from which is derived our word “sine’.

A
According to Arabic tradition, an Indian pandit, Kankah
or Mankah, brought to the court of al-Mansar about the year
A.D. 773 a book which is called by the Arabs Sindhind and which '
probably represents the Sanskrit word Siddbanta. Tables based
on this Sindhind were composed by Ya'qab ibn Tariq and a
translation was made by al-Fazari. This latter formed the basis
of the astronomical tables of al-Khwarizmi, Al-Khwirizmi
(died ¢.850) also wrote a book on the Indian method of reckon-
ing, which continued for two or three centuries to form a large
part of the basis of Arabic mathematics. Was this book based
on chapters of the Sindhind or of some independent Indian book
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on arithmetic concerning which we have no information? Kar-
pinski* remarks of al-Khwarizmi’s arithmetic, which has been
preserved only in a Latin translation Algoritmi de numero In-
dorum:* “Through his arithmetic preserving the Hindu art of
reckoning he revolutionized the common process of calculation,
and through his algebra he laid the foundations for modern
analysis.” According to D. E. Smith and J. Ginsburg,® Rabbi
Ben Ezra (born 1095) remarked that al-Khwirizmi ‘and all later
Arabic scholars do their multiplications, divisions, and extrac-
tion of roots as is written in the book of the (Hindu) scholar
which they possess in translation’.

Al-Khwarizmi did much to make a synthesis of Greek and
Hindu mathematics and astronomy. There appears to have been
a large Indian element in his arithmetic. How much Indian
influence is to be traced in his algebra is uncertain. The work
seems to be neither purely Indian nor purely Greek. Ruskat
has shown pretty conclusively that there are certain Indian
elements in his algebra, that he had no knowledge of Diophan-
tus, but that his geometrical proofs are based on some Greek
source.

It is useless to surmise what Indian book the Sindhind repre-
sented or whether other works were brought with it. If it
represented, as some think, the Indian Sarya-Siddhanta, that
work contains no chapters on mathematics. If, as others think,
it represented Brahmagupta’s Brahmasphutasiddbanta (and it
is to this that the numerical data of later Arabic astronomy
correspond most closely), it is strange that the chapter on arith-
metic should have been so influential while the chapter on

Y Robert of Chester's Latin Translation of the Algebra of Al-Khowarazmi,
p- 33 (New York, 1915).

2 Edited by Boncompagni in Trattati & Aritmetica (Rome, 1857).

3 The American Matbematical Monthly, xxv (1918), 103.

# ‘Zur iltesten arabischen Algebra und Rechenkunst’ in Sitzungsberichte
der Heidelberger Akademie, viii (1917).
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algebra made such a comparatively slight impression. Th

Arabs seem to have made much of Indian arithmetic with its
methods of calculation based on nine digits and zero, but their
algebra seems to have been based on a Greek rather than an
Indian model. From the time of Brahmagupta the Indians had
a much better system of algebraical notation than the Greeks
and had gone further than the Greeks in general methods for the
solution of indeterminate equations. Arabic adoption of Indian
methods in algebra would have led to a much more rapid develop-

ment of algebra in Europe. Were they ignorant of these Indian |

methods, or were they attracted rather to the more practical
and geometrical Greek form of algebra than to the more specu-

lative and generalizing Indian algebra? Al-Khwirizmi makes

constant use of geometry to illustrate his equations.
Al-Kindi (4. 873) wrote four books on the use of the Hindu

numerals. Between the ninth and thirteenth centuries Hindu

numerals are mentioned repeatedly by Arabic writers, and
several treatises based on them were written.

The Sindhind, and astronomical tables based on it, continued
to be influential for several centuries. A clear proof of Indian -

influence on Arabic astronomy seems to be furnished by the fact
that for centuries Arabic astronomy reckoned longitudes from

the meridian of Arin, apparently a distortion of Sanskrit
Ujjayini (Ujjain), from the meridian of which the Indians

reckoned longitude. Ujjain became Ozein (Ptolemy’s Ozene),
this became Azin, and this became Arin through omission of

the point over the letter z.* The idea of a ‘cupola of the earth’

located at Arin continued on into the Imago Mund; of Cardinal

Peter of Ailly (1410), from which Columbus learned an Islamic .

geographical theory which may have had a share in his dis-
covery of the New World.

Wavrter Evcese Crark.

! Reinaud, Mémoire . . . sur I'Inde (Paris, 1349), pp. 373—4, and The Legacy

of Islam, pp. 93—4, 388 n.

VERNACULAR LITERATURES

Tue vernacular literatures grew out of the theistic movement
known as Vaishnavism. The movement makes its first appear-
ance about the second century B.c., when the Ramayana and
the Mahabharata are found to be losing their original character
of heroic poems through the interpolation of sectarian reli-
gious matter by Vaishnava priests. Vaishnava influence becomes
more pronounced in the subsequent recensions of those poems,
expanding them into encyclopaedias of theology, law, philo-
sophy, and politics, and giving them, in their final form, the
character of Vaishnava scriptures. The Bhagavad-gita gives
the most authoritative exposition of the Vaishnava creed about
the third century B.c., and the Bhagavata Purana, next only
to the Gita in influence, appeared about the tenth century ..
The movement reaches its highest development through the
preachings of Riminuja in the twelfth century a.p., of Riman-
anda and Madhvachirya in the thirteenth, and of Chaitanya
in the sixteenth. It then became what it has remained since,
viz. the most important branch of Hinduism, both in the
number of adherents and the impulse it has given to vernacular
literature. /

Vishnu, from whose worship the creed derives its name,
arose out of the craving in the average human being for a
personal god to whom love and devotion could be offered as
to another human being. The Vedic deities, such as Indra,
Varuna, or Agni, whom Vishnu supplanted, were personifica-
tions of natural phenomena, to be appeased, whether cruel
or kind, with sacrificial offerings and prayer. No intimate
spiritual communion could be established with them. More
distant was the Supreme or Absolute of Vedic philosophy,
resting on metaphysical heights attainable only by the highly
cultured Brahmin. The vast masses required a god less neutral,

4085 Bb
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impersonal, and intellectual. Vaishnavism met their require-
ment with its doctrine of Bhakti (devotion) to Vishnu. Because:
it was a popular religion, it used the vernaculars more than
Sanskrit for its literature.

The Vaishnava movement found a special source of strength
in the attempt made by Hinduism to reassert itself during the
decadence of Jainism and Buddhism. In some parts of India,
as in Bengal and the Kanarese country, the earliest vernacular
literature was the work of Jain or Buddhist priests. But Jainism
in those days had degenerated into exhibitionism and maso-
chism, spirituality being equated with physical torture by its
adherents, and death through self-inflicted starvation being
regarded as the consummation of a virtuous life. Buddhism
had lost the austere moral code and introspection of its days of
glory, and got mixed up with the degenerate aspects of such
cults as Tantrism and Sahajiya. Against the looseness and law-
lessness, into which Jain and Buddhist free-thinking had sunk,
the pioneers of reawakened Hinduism imposed the necessity
of absolute obedience to a personal god. They encoun-
tered the strongest opposition not from the decadent Jains
and Buddhists, but from within Hinduism, from a section of
Hindus who were fighting the same corruptions from a different.
camp. From the ninth to the twelfth century a.p. the religious:
thought of India was dominated by Samkara’s doctrines of
Advaitavida (monism) and Maya (badly translated as illusion).
The intellectuality of Samkara’s doctrines which strikes us to-day
as among the noblest achievements of mankind was thought by
the Vaishnava reformers to be as dangerous as the grossness into.
which Jainism and Buddhism had sunk. They taught that the
Supreme, ‘the only one without a second’, was not an intellectual
abstraction as Samkara had made it out to be, but a Being capable
of stirring man’s love and devotion, and of fulfilling his craving’
for worship, sympathy, and communion. i

!

Political events helped the development of Vaishnavism. The
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Maurya Empire, the stronghold of Buddhism, declined in the
second century B.c. jAfter that there was a fairly continuous
succession of Hindu kingdoms in all parts of India. The new
Hinduism flourished under the patronage of Hindu kings.
The Muhammadan conquest of India, too, helped the cause
of Vaishnavism, though in an indirect way. The conquest
introduced a period of ruthless oppression which went on un-
mitigated from the thirteenth to the sixteenth century, until
the ascendancy of the emperor Akbar. Religion, especially of an
emotional kind, is always the anodyne of a people in distress, and
there can be no doubt that Vaishnavism took deeper hold as
the country grew more wretched.

The orthodox forms taken by the Vaishnava cult of Bhakti
were two, in accordance with the two incarnations of Vishnu
as Rama and Krishna. In North India through the teaching
of Rimananda, who was inspired by Rimanuja and followed by
Kabir and Tulasi Dis, it was the worship of Rima and his' wife
Sita that prevailed. In parts of South India through the in-
fluence of Madhvachirya, in Mathura and Bihir, and in Bengal
through the influence of Chaitanya, it was Krishna and his
mistress Radha who received the widest devotion. Besides ex-
pressing itself in these orthodox forms, the Bhakti cult deeply
influenced an earlier, and in many respects a rival, Hindu creed.
This was Saivism, or the worship of Siva, which obtained wide
vogue in the south, especially in the Tamil country. After
Vaishnavism was introduced there from the north the two creeds
existed side by side, sometimes in rivalry, but more often on
parallel and separate lines, the Saivas being known as Adiyars
and the Vaishnavas as Alvars. But when Samkara’s Advaitavada
attempted to impersonalize both Siva and Vishnu, the Adiyars
and Alvirs rose against the common enemy and joined forces.
One result of this was that in some parts of the country the two
creeds were reconciled by building temples consecrated to a
hyphenated Siva-Vishnu deity. But the more important result
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was that Saivism underwent radical change by accepting the
Vaishnava doctrine of Bhakti. Personal devotion hencefor
became the keynote of Saivism, replacing such earlier methods
as Tapas (austerity) and Yoga (self-concentration). '

The Bhakti cult, and consequently the literature it has pro !
duced, thus manifests itself in three main forms: Rama-worship,
Krishna-worship, and Siva-worship. In some parts of India,
especially in Bengal, it has had a fourth form which is of suffi-
cient interest to be noted, because of the influence it has had
on literature. This is derived from the Tantric cult of Saktism,
or the worship of Sakti, either in her beneficent aspect as Durga
(or Parvati or Uma) or in her maleficent aspect as Kili (or
Chandi or Tari). The goddess is sometimes worshipped alone,
but more often in conjunction with her consort Siva. The
philosophical principle running through the worship is that
Sakti, the female, is the earth-force, ever active, ever changing
and perpetually creating the illusions that constitute the phe-
nomenal world; while Siva, the male, is the soul-force, neutral,
abstract, and eternally abiding. .

The Sakti literature of Bengal is large but monotonous. The
two most important writers it has produced it will be 'con-'é
venient to notice here, though out of chronology. The first is
Mukundarim of the sixteenth century, the writer of a lon y
narrative poem, Chandi, which has enjoyed considerable reputa-
tion in the past, though it might strike the modern reader as
dull in places. But it is of great value for the picture it givi
of contemporary Bengal. The realistic, even documentary, a i'
of Mukundarim is of exceptional interest, because of the pre=
dominantly sentimental character of Indian vernacular poetry.
Ramprasad Sén, the devotional song-writer of the eighteenth’
century, has enjoyed immense popularity in the past, and there:
is no village or town in Bengal to-day where his songs are not sungs
He invented for them a special tune which has been named after
him. He is the typical village poet, confined within a narrow!
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range of ideas and experience, and content with a naive manner
of expression which is at once his strength and weakness. His
interest lies primarily in his devotional fervour.

This day will surely pass, Mother, this day will pass, and only rumour
linger . . .. I came to the market of the world, and by its bathing-
ghat 1 sat to sell my wares. Mother, the Sun our Lord is seated on his
platform, the ferryman has come. The load of the many fills the boat,
he leaves behind the wretched one. They seek a cowrie from this poor
man; where shall he get it?

Prasid says: Stony-hearted Girl, look back. Give me 2 place,
O Mother! Singing thy glory, I will plunge in, into the sea of the
world."

In point of time Tamil takes the place of precedence among
vernacular literatures. In the high standard of development
it attained during the first ten centuries of the Christian era it
is comparable with Sanskrit. In consideration of this long
history it is at least arguable that Tamil should more properly
be regarded as a classical literature. Possessing 2 civilization as
early as, if not earlier than, the Aryan, the Tamils, the chief of
the Dravidian people, were the last to be Aryanized. Hence their
literature shows least trace of Sanskrit influence. Even in pre-
Christian days we hear of three Sangams (academies of scholars)
at Madurd, the capital of the Pindya, and how they adjudicated
on new literary works. Tradition mentions a Sangam poet,
Nakkirar, who is supposed to have flourished about the second
century B.c. The earliest extant Tamil work is the Tol-kap-
piyam, a versified grammar of about the first century A.n. But
the literature really begins with the Kural of Tiru-Vulluvar,
the date of which is supposed to be between the first and the
fifth century A.p. It is a didactic poem, written in terse epi-
grammatic couplets reminiscent of the Sanskrit Sutra form.
The Kural is the most venerated and popular book of South
India and has even been spoken of as the Tamil Veda.

' Bengali Religious Lyrics, by E. J. Thompson and A. M. Spencer.
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The show of power of one, who has no power within,
Is like a cow in tiger-skin, which quietly grazes on.

Be like the heron when ’tis time for lying low,
But like its strike when time for action comes,

The link of soul and body, say the wise,
Is but the fruit of man’s own link with love.

Of the other Tamil poets before the tenth century, the Siva-
worshipping or Adiyir group includes such well known names
as Tirujiana Sambandar, Apparswami, Sundaramurti, and
Manikka Vasahar. The first three are the authors of the col-|
lection of hymns known as Devaram, the earliest canonical
literature of the Tamil Saivas. The hymns were composed
between the sixth and the eighth centuries and collected by
Nambi Andir Nambi about the eleventh century. Manikka
Vasakar’s chief work is the Tiru-¥ achakam (sacred utterances)
of about the ninth century. It stands higher in popularaffection
than even the Deviram. The Tamil Vaishnava or Alvar poets
of the same period are twelve in number, the chief of whom are
Nammailvar, Kulasekara Alvir, Tirumangal Alvir, and Andal
who is of special significance as a woman. They are the authors:
of the collection called Nalayira Prabandbam, the great devo-
tional classic of the Tamil Vaishnavas. The most important
portions of it, the Tiruppallandu and the Tiruppavai, are recited |
daily in the temples.

To Hindi belongs the credit of possessing the earliest secular
literature. The Rajput clans of central and western India who
had come into prominence between the seventh and the twelfth:
centuries offered the most stubborn resistance to the Muham-
madans, both before their conquest of India and after. The
story of this struggle and the heroism and chivalry displayed
by the Rajputs have been chronicled in the bardic lays with
which Hindi literature makes its bow. The Charans or Bhats
(professional bards) who were the authors of these lays were

f e
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maintained at the courts of Rajput chiefs, and it was their
duty to celebrate in song the heroic achievements of their patrons
and their clans. It is traditionally supposed that these verse
chronicles existed as early as the eighth century, but the earliest
extant work is that of Chand Bardai of the twelfth. He was the
court poet of Prithvi Raj, the last Hindu king of Delhi, and is
supposed to have lost his life in the same battle of Tariin in
which his master was killed. Chand’s chief work, the Prithvi Raj
Rasd, is a long narrative poem describing in a spirited manner
the life and times of Prithvi Rj, though not always to be trusted
for historical accuracy. The story rises to tragic heights when
Padmavati marries Prithvi Raj against her father’s wish. The
infuriated father, himself a Hindu king, conspires with the
Muhammadan invaders against Prithvi Raj, and Hindu rule
permanently disappears from northern India. Chand Bardai
was succeeded by several bards such as Jagniyak and Sirang
Dhar, the author of Hammir Rass and Hammir Kavya, but they
had no influence on subsequent Hindi or any other literature.
When the vernacular literatures appear again after the twelfth
or thirteenth century they are in the full spate of Bhakti.
From the twelfth to the fifteenth century may be described
as the seed-time of the vernacular literatures. The establish-
ment of Muhammadan rule in northern India in the thirteenth
century brought about the disruption of Sanskrit learning.
Academies were dissolved, temples desecrated, scholars dis-
persed, and priests persecuted. Sanskrit never recovered from
this blow, though there was a classical revival in the fifteenth
and sixteenth centuries. The vernaculars, however, benefited
from the Muhammadan conquest, finding room to grow in the
gap left by Sanskrit. Persian was the new classical language
introduced by the Muhammadans, but it remained confined
within the royal courts and the upper class Muhammadans and
Hindus who learned it for professional and cultural purposes.
The bulk of the people, both Muhammadan and Hindu,
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remained outside the influence of Persian which, lacking roots in
the Indian soil, became in course of time as dead a language as
Sanskrit. The vernaculars were the only living organs for both'
the communities, and many Muhammadan writers have con-
tributed to the vernacular literatures of the past, as they con-
tinue to do in the present. A conspicuous example is Malik
Muhammad Jayasi of the sixteenth century, the author, in |
Hindji, of the allegorical narrative poem Padmavati. The com- :
mon needs of Hindus and Muhammadans even evolved the new -
vernacular language known as Urda (literally meaning camp-.
language). It was a compromise between Hindi and Persian, |
and may be described as the Persii.nized form of western Hindi, :
spoken near Delhi. Itsvocabulary is largely Persian, its grammar |
Hindi. Another thing that helped the growth of the ver-
naculars was the patronage of Muhammadan kings. Apathetic
to Sanskrit, if only out of their affinity with Persian, they
were kind to the vernaculars of the people they ruled. Akbar
is the greatest example of this, but many other Muham- '.
madan rulers have been noted for their encouragement of
vernacular literature. This was as much a matter of statecraft
with them as of genuine interest. The first Bengali translation
of the Mahabharata, for instance, was undertaken in the court
of Nasir Shah, king of Gauda in the fourteenth century.
The same king and the Sultan Ghiyas-ud-din are eulogized by’
the poet Vidyapati as patrons of vernacular literature. The
Hindu kings, on the contrary, were as a rule anxious to en-
courage Sanskrit, as the sacred books of Hinduism were in that
language.

Bengili, Hindi, and Gujariti are the most important ver-
nacular literatures of the north after the Muhammadan con-
quest. The southern Indian vernaculars of the same time are:
of secondary importance. In the history of Indian literatures
the south has always been inflnenced by the north, but never:
influenced it. The oldest Bengialiworks, dated about the eleventh:
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or twelfth century, give a good view of what the vernacular
literatures were like in the earliest stage of their growth. The
language, for instance, is found to be very close to the Magadhi
Prikrit from which Bengili is descended, and to have developed
very few modern forms. The authors are almost entirely Tantric
Buddhist priests. There is some semi-religious, mythological,
and legendary matter, but the most interesting works, such as
Daker Bachan, Khanar Bachan, and Bara Masi, are on topics
such as would be of value to a rustic people in their daily life
on the fields and at home. Some of the observations are delight-
ful in their quaintness and naiveté, as for instance the following
advice to husbands:

The woman who ties her hair loose; who throws away water so that
she may go out to fetch it from the pond; who frequently looks over
her shoulders as she goes, and casts furtive glances at passers by; who
sings while lighting the evening lamp;—such a woman should not be
kept in the house. (Dakér Bachan.)

The Buddhist priests were pioneers, but they could not raise
the language to literary status. For that, Bengili, as well as the
other vernaculars, had to wait until the fifteenth and sixteenth
centuries, the golden period of Bhakti.

The afflorescence of Hinduism in that period had its literary
counterpart in a great revival of interest in Sanskrit learning.
Numerous translations and adaptations from Sanskrit were the
result, and it was these that really started the vernaculars on
their literary career. It should be remembered, however, that
the classical influence operated indirectly through religion,
that the resources of Sanskrit were explored chiefly because the
religious works were in that language. This explains the almost
universal demand for such religious works as the Giza and the
Bhagavat Purana, and the frequency with which they were
translated. It also explains why semi-religious, or even secular,
Sanskrit originals got a definitely religious character in their
vernacular versions.
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Of the two sources, classical and indigenous, from which th
northern Indian vernaculars have sprung, the first, which is the
older, may be said to have supplied the body, and the second
the spirit. Sanskrit gave the vernaculars their vocabulary,
grammar, system of rhetoric and prosody, literary types and
modes, and almost all the themes on which they subsisted pre-
vious to the nineteenth century when the Western influence
began to operate. But though their materials were mostly
derived from the classical source, the vernaculars remained
essentially indigenous in spirit. They never acquired the adult
and civilized consciousness of Sanskrit, its high culture and
intellectuality. As in the days of their primitive origin, their -
essential spirit still remains dark and mystical, semi-conscious
and semi-articulate, religious rather than artistic, musical rather
than poetic, sentimental and emotional rather than intellectual.
This gives them a certain amount of freshness and charm, and
enables them, at exceptionally rare moments of intuitive expe-
rience, to have direct vision into the life of things. But the main
bulk of such literature, relying almost entirely on the heart '
and the spirit and almost entirely devoid of objectivity and
intellectuality, is bound to be uninteresting.

When after the Muhammadan conquest Sanskrit ceased to be
a living language, it came under the exclusive care of the pandits
(schoolmen). It then became, like Greek and Latin in medieval
Europe, over-sophisticated, hide-bound, and snobbish. This
was inevitable in view of the unfavourable surroundings in the
midst of which the pandits preserved the classical tradition, but
it was also inevitable that the literary spirit could only thrive
by rebelling against the rigidity and pedantry into which that

tradition degenerated. The history of the vernacular literatures
may be studied as a long fight between the puritanism of the
pandit and the libertinism of the vernacular writer. The fight
is by no means over yet, though the pandit has got the worst of |
it so far. One reason why Bengali has developed more than
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Hindi is that it has been less influenced by Benares, the prin-
cipal seat of Sanskrit learning in India. :

Yet a virile classicism, purged of pedantry and untrammelled
by religion, will be necessary before Bengili or the other
vernacular literatures can hope to attain maturity of body and
mind. So far the classical and the vernacular literatures have
met at their weakest points, Adaptation into the vernaculars
has, as a rule, meant emasculation and vulgarization of the San-
skrit originals. The Ramayana and the Mababhirata, for in-
stance, comparable to mighty rivers in their epic grandeur and
richness, have shrunk into faint trickles of rustic piety in their
vernacular versions. The types of Sanskrit literature that have
been most sought after by vernacular writers are such debased
ones as the Nakh-sikh and the Nayak Nayika Bhed, which describe
every physical feature of the hero and the heroire from toe-
nail to top-knot, and every shade of their amatory sentiment,
with almost grotesque minuteness and ingenuity. Bihari Lal
Chaubg, the seventeenth-century Hindi poet, turred out in his
Sat Sai no less than seven hundred such slot-machine poems,
though he was not the only purveyor of that species. The exag-
gerated eroticism and lusciousness of Jayadéva’s Gita-Govinda,
itself a work of Sanskritic decadence, have been scrupulously
emulated by the Krishna-Radha lyricists of north India, espe-
cially Bengal. The most inferior aspects of Sanskit poetry, its
stereotyped manner and ideology, and the trickeries of its clichés
and conceits, have been copied ad nauseam by the vernacular
writers. Even to-day a reader of vernacular poetry will find
that the bird Chakéra drinks the rays of the mcon in India,
that the serpent has a jewel on its head, and that the river
Jumna flows upstream when Krishna plays the flute.

The influence of Persian, the other classical literature, has
been much less than that of Sanskrit. Persian poets, such as
Hafiz, 8a‘di, Jalal-ud-Din Rami, and Omar Khavyam, have
indeed inspired writers all over India, especially in the north, as
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have such themes from Persian literature as Leilah-Majniin,
Shirin-Farhad, Suhrib-Rustam, Guli-Bakawali and Hatim Tai.
The same is true of Persian verse-forms such as the ghazal, the
masnawi, and the ruba'7, which have made themselvés at home
in vernacular poetry. But the principal sphere of Persian influ-
ence was Urdq, and as such it was confined chiefly to the United
Provinces in north India and to Bijapur and Golconda in the |
south. The last two states evolved a considerable body of Urda
poetry in the seventeenth and eighteenth centuries, known as
the Adil Allihi and Qutb-Shahi schools. The twofold misfor-
tune of Persian in India was that its life was circumscribed
within the royal courts, and that it lacked vital contact with the |
land of its birth. The Mughal courts of the seventeenth and |
eighteenth centuries, depraved and decadent, could foster only
'the corrupt aspects of the Persian tradition. That is why the |
bulk of Urdi poetry of that period, growing in the same atmo-
sphere of disintegrating feudalism, is found to combine a high
order of verbal ingenuity and prosodic dexterity with a range of |
I subjectsalmost exclusively restricted to homosexuallty, thecultof
| the courtesan, and rakish and sadistic cynicism. Tosay thisisnot
to take a didactic or puritanic view of art, or to forget that great
poetry, like Baudelaire’s, may flower out of evil; but to point out
that there is no Baudelaire among the Urda poets in question.
Properly explored, the resources of Persian, like those of
Sanskrit, will not fail to enrich the vernacular literatures. But |
such exploration will not be possible until Persian is divested
of the communal and political interests within which a section’
of Indian Muhammadans have entrenched it at the present
day. They are too proud of it as a symbol of Islam’s glory in the |
past, and have too much faith in it as a means of reviving that .'
glory in the present. That is what stands in the way of a proper
critical approach towards Persian as an old literature with defects 3
as well as merits, and of value to contemporary Indians prin="
cipally in so far as it can be of use to Indian vernaculars. The
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pan-Islamists even run to such excess as to desire wholly to
Persianize Urd, though that is a2 major vernacular with possi-
bilities of becoming the lingua franca of India, and only a small
minority of the upper-class Muhammadans know Persian. In
view of this it is regrettable that Sir Muhammad Igbal, the
most prominent Muhammadan poet of contemporary India,
should have given up writing in Urdn and adopted Persian
as the medium of his later works. As in the past, Persian is still
serving the forces of reaction in India,

The renaissance of Sanskrit learning, which set the vernacular
literatures on their feet, showed itself principally through trans-
lations and adaptations of Sanskrit epics, notably the Ramayana
and the Mahabharata. As a matter of fact, such was the pre-
ponderance of epic or semi-epic literature between the twelfth
and the sixteenth centuries, that it would be right to say that
the vernacular literatures began with an epic revival. The most
outstanding works, selected out of a large multitude, were:
the Telugu version of the Mahbabharata by Tikkana, Nannaya
and Erra Pragada; the Bengili version of the Ramdyana by
Krittibas; the version in the same language of the Mahbabbarata
by Kasirim Dis; and above all, the Hindi version of the
Ramayana by Tulasi Das. The popularity enjoyed by the last
work has given it the title of the Bible of the Hindi-speaking
people of India. These versions make no attempt to reproduce
the epic character of the originals and are to be classed as folk
literature in sentiment and diction. Nor does their fidelity to
the original story or characterization extend beyond the broadest
outline. The most important change, however, is the note of
devotion they introduce into the theme in accordance with the
cult of Bhakti. In all the versions of the R@mayana, for instance,
Rima, the hero, is no longer a human being, but an incarnation
of Vishnu. Devotion to Rima is recommended in almost every
page as the only means of attaining salvation. In the Introduc-
tion to his Ramayana Tulasi Dis does not hesitate to disregard
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the literary shortcomings of his work and proudly emphasizes
its religious character as being of higher value. What he sa
in self-justification might have been said by all who made ver-'
nacular versions of Sanskrit epics in that age.

I am confident of one thing, that the good will be gratified to hear’
me though fools [i.e. Sanskrit scholars] may laugh. The laughter of
fools will be grateful to me—as they have no taste for poetry nor love
for Rama . . . If my homely speech and poor wit are fit subjects for
laughter, let them laugh; it is no feult of mine. If they have no under-
standing of true devotion to the Lord, the tale will seem insipid"
enough; but to the true and orthodox worshippers of Hari and Hara
the story of Raghubar [Rima] will be sweet as honey.’ '

The note of devotion becomes more pronounced as the ver-
naculars attain the stage of original composition, the first period
of which may be conveniently dated between the fifteenth
and seventeenth centuries. The Bhakti movement reached its
highest watermark in that period. A large number of the earliest
as well as the most important specimens of Bhakti poetry written
in Hindi in that period was collected in the 4di-Granth, the
scripture of the Sikh community, by Guru Arjun in the early
years of the seventeenth century. The outstanding contri-
butors were Rimananda, Nanak, and Kabir, the last-named being -
the most important from the literary point of view. All three
are Rama-worshippers, with the difference that Kabir went
furthest of all in discarding sectarianism and orthodoxy. Tradi-
tionally supposed to have been born a Muhammadan, he fought
with equal zeal against the shams and dogmas of both Hin- |
duism and Muhammadanism, preaching the unity of God and |
enjoining sincerity of devotion as the essence of religious life.
Large numbers of Hindus and Muhammadans became his dis-

ciples, calling themselves ‘Kabir-panthis’ or the followers of the
path of Kabir.

Y Hindi Literature, by F. E. Keay.
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There is nothing but water at the holy bathing places; and I know
that they are useless, for I have bathed in them.
The images are all lifeless, they cannot speak; I know, for I have
cried aloud to them. s
The Puran and the Koran are mere words; lifting up the curtain,
I have seen.
Kabir gives utterance to the words of experience; and he knows very
well that all other things are untrue.”

The Krishna-worshipping form of Bhaktiwas more widespread
than the Rama-worshipping, and inspired poetry of greater
literary merit. In the south it produced such Telugu works
as the Amukta-malyada by Krishnadiva-Raya and the M anu-
charitra by Allasini Peddanna, and inaugurated the first period
of original work in that literature known as that of the Prab.and-
has. But the work produced in the north was more copious,
influential, and beautiful. Sar Das and Mira Bai are.the greatest
Krishna-poets in Hindi, Namdév and Tukiram in Ma'rit}n,
and Narasinha Mehta, Nakar, and Préminand in Gujaratl.
These names have been chosen out of a large number. Some of
them, such as Mira Bai and Namdév, wrote in two languages
or in a dialect that was a mixture of two. Mira Bai, ‘the sweet
singer of Rajputan’, is the best woman poet of India before
the nineteenth century.

God hath entwined my soul, O Mother, with his attributes, and

I have sung of them.

The sharp arrow of His love hath pierced my body through and

through, O Mother.

When it struck me I knew it not; now it cannot be endured, O

Mother. e

Though I use charms, incantations, and drugs, the pain will not

Is thj:f ::y one who will treat me? Intense is the agony, O Mother.

Thou, O God, art near; Thou art not distant; come quickly to

meet me.
1 Kabir's Poems, trs. Rabindranath Tagore.
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Saith Mird, the Lord, the mountain-wielder, who is compassionate,
hath quenched the fire of my body, O Mother. --..
The Lotus-eyed hath entwined my soul with the twine of his -

attributes,
Mira Bai (trs. Macauliffe),

Specimens such as the above lose much through translation,
especially as the original words were meant for music. The best
work of these writers is as good as poetry of the kind can be.
But restricted, as it is, to the one note of simple piety, their
average performance leaves no other impression than that of |
monotony. One wonders at the patience and seriousness with |
which they go on repeating the same platitudes, such as the |
renunciation of earthly ties, the delusions of Mayi, and the
value of reciting the name of God. .
The finest flowering of the Krishna cult was in Bihidr and
Bengal, in the poetry of Vidyapati, Chandidas, Govinda Das, |
and of the many later Padakartis (song-makers) who wrote
under the great stimulus given to Vaishnavism by Chaitanya
in the sixteenth century. They sing of the love of Krishna and |
Radhi, than which there is no subject dearer to the heart of
India. Krishna is a cowherd, Ridha a princess, and their |
passionate encounters take place against a background of great
romantic beauty on the banks of the river Jumna. According
to the Vaishnavas only love can produce the highest state of
spirituality in a man or a woman, and it does that best when
it attains the utmost degree of intensification through the
enhanced pain and pleasure of an illicit relationship. So |
Radhi is represented as a married woman. The story is |
developed through the six stages of Parvarag (dawn of love
through hearing of each other), Dautya (message), Abhisar °
(tryst), Sambhog-milan (union), Mathur (separation), and
Bhiba-sammilan (reunion in spirit). The allegory running
through the story is that Radha is the human soul, Krishna the
god of love in human form, and that the human and the divine
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are restlessly seeking completion through union with each other.
They achieve this completion by realizing each other through
every form of physical and spiritual relationship: through affec-
tion, as between mother and son (batsalya); through friendship,
as between a man and a man and between a woman and a woman
(sakkya) ; through devotion, as of a servant to his master (dasya);
through tranquillity, as between two souls polarized with each
other (santa); and through the ecstatic oneness of a2 man and
his mistress (madhur). 'To describe the last, which, according to
the Vaishnavas, is the highest state, the poets range over all
the physical aspects of love, including coition. The unhesitat-
ing frankness and wholehearted delight with which they do this
free their work from the least suspicion of vulgarity and give it
a naturalness which in itself is very beautiful. At the same
time their crudity, their lack of detachment and of intellec-
tual abstraction, render them incapable of transmuting their
materials into poetic values of the highest order. Whether
they are describing physical sensations with the joyousness of a
Vidyapati or pouring forth their most poignant feelings with
the abandon of a Chandidas, they are too much dominated by
their material to make the greatest poetry out of it. They rely too
often on overstatement to produce the impression of intensity,
as on the many occasions when an ecstatic state is produced in
Radha by trivial things remotely associated with Krishna; and are
too fond of using the jaded conventionalities pilfered from erotic
Sanskrit literature, such as the comparison of Ridha’s eyetoalotus
and of the pupil to a bee. Only very rarely, in the best moments
of Vidyapati and Chandidas, does the body seem to burst its
bounds and feelings seem to become the fine flame of poetry.

Ever since my birth have I beheld his beauty,
Yet my eyes are not appeased.
For millions of ages have I pressed my heart to his,
Yet my heart is not appeased.
Vidyipati.

4085 ce
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In spite of the allegorical-religious setting of their work, these
poets strike a human note that is altogether new in Indi‘an"’\'.
vernacular literature. For the first time, in passages such as the
above, is human love being valued for its own sake, and as some- |
thing to be offered to another human being, not to a god. The}
human note is most intense in Chandidas’s poetry, inspired as
it was by his love for a low-caste woman for whom he sacrificed |
social position, wealth, and religion. For the first time, too, is
there indication of a genuine interest in natural sights and
sounds. Stereotyped images from Sanskrit abound, but there
are, especially in Vidyapati, many instances of direct and loving
observation of nature. The work of these poets is a green spot
in the arid waste of devotional literature produced by the Indian
vernaculars previous to the nineteenth century.

The eighteenth century was a period of stagnation. Mughal
power was rapidly disintegrating, the British was not yet
established. The country groaned under the heel of foreign
and native adventurers who were constantly at war with one
another, and whose barbarity, cruelty, and rapacity knew no:
bounds. The miserable plight of the people reflected itself in:
the scantiness and inferior quality of the literature of the period.:
Some vernaculars such as Telugu, Kanarese, and Gujariti were
almost barren, while the others, such as Bengili, Urdi, and
Hindi, accentuated their most defective aspects. The per-
versities and artificialities of Urdu increased as the Mughal
courts became more and more decadent. In Bengal the healthy
carnality and the ardent emotion of love of the Vaishnava poets
considered above gave way to erotic sensationalism as in the'
Vidyasundar of Bharat Chandra Ray, or to wishy-washy senti=
mentalism as in the many Krishna-Radha poems of the time.
Poetic art became entirely a matter of facile versification,:
stilted metaphors and similes, and jingling puns and allitera-
tions.

Bengili literature entered its modern period in the year 1800,

I
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wien the Fort William College was established in Calcutta.
Thie nineteenth century is also the period of Western influence
welich operated through the introduction of English education
among Indians. For the major vernaculars other than Bengili
the modern period did not begin until later in the century—
nat until 1852 for Gujariti—and for the minor vernaculars,
surh as Assamese, Bihari, Oriya, Punjabi, Sindhi, Kashmiri, and
Mklzyalam, it cannot be said to have begun even to-day. The
Fiet William College was started with the object of teaching
Biitish civil servants the languages, law, history, and customs
offIndia. There were facilities for teaching Sanskrit, Persian,
Aunbic, Bengili, Telugu, Tamil, Kanarese, and Marathi, though
Buagali received the most attention, being the local language.
T"le college helped the development of Bengili indirectly by
brnging it within the pale of official recognition, and directly
bythe literary and linguistic activities undertaken by members
offthe staff. The most memorable name in this connexion is
thut of William Carey, professor of Sanskrit and Bengali in the
colege, who rendered a great service to Bengali by writing a
grmmar and compiling a dictionary of that language. The
venaculars were also helped by the Christian missionaries who
esitblished societies in all parts of India during the century.
TTey adopted the language of the people as the best means of
fuithering propaganda. Their principal literary work was the
trznsiation of the Bible, but it was by introducing the printing
prssthat they really helped the vernaculars, The press brought
thie yernacular literatures within the reach of a wide public,
fimily broke their oral tradition, and made conditions favour-
abok for the growth of prose. Since then the vernaculars have
rajpdly developed in many directions, but the fact that the
Prfhthg press came to India nearly four hundred years after
it «ame to England will in itself explain the enormous difference,
of ymlity and quantity, that exists between the literatures of
theetwo countries.
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The Christian missionaries have always played an important
part in the cause of Indian education, and helped to create a
taste for Western literature and culture through the schools
and colleges they have established. But for her Western educa-"
tion India’s thanks are principally due to Lord Macaulay, who
urged on the Government the need for teaching Indians the
English language and the Western arts and sciences with a view
to creating an Indian intelligentsia which would form the con-
necting link between the imperial power and the masses ruled
by it. The same view was held by the Christian missionaries,
such as the Rev. Alexander Duff of the Scottish Mission in
Calcutta, who saw in anglicizing the Indian the preliminary
step to Christianizing him; and by progressive Indians such as
Raja Ram Mohan Ray who sought the help of liberal ideas from
Europe in order to combat the religious orthodoxies and social
corruptions of their country. The policy advocated by these!
people was adopted by the Government and has continued to.
the present day. __

The Hindu College of Calcutta was the premier seat of
Western learning in the nineteenth century. Under the guid-
ance of David Hare, the first principal, and H. L. V. Derozio
and D. L. Richardson, professors of English, the college became
a centre of great intellectual activity, in fact the nursery of
the modern spirit in India. It inspired generations of young
Indians with love for Western arts and sciences, and made them
realize that only through the help of Europe could they hope!
to pull their country out of the decadence into which it had’
sunk. It is true that the new learning acted like strong wine on|
the young Indian intellectuals of the day, and they went to the
extreme by trying to Westernize themselves completely, crying?
down everything Indian and exaggerating the value of every-
thing European. But that was inevitable at the time, consider-
ing into what the country had degenerated. The tide turne
towards the eighties of the century, when the movement began’
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for the revival of a national Indian culture with roots in the
past civilization of the country, but purged of the corruptions
of medieval and post-medieval times. This renaissance move-
ment developed under the influence of the West, and its object
was the fusion of the best in Indian civilization with the
best of modern European. It was the offshoot of the spirit
of nationalism awakened by the impact of Europe, and its
knowledge of ancient India was derived from the researches of
European indologists and of Indian scholars trained by them.
Europe not only breathed life into the moribund India of the
cighteenth and nineteenth centuries, it also helped to recreate
ancient India, and so provided modern India with a background
and a perspective.

Previous to the nineteenth century none of the vernaculars
except Urda had a secular literature. The impulse to write
came primarily from religious, not literary or artistic, motives.
Even if the theme was secular, as for instance the secret love of
Vidyi and Sundar in the Bengili poems written about them, a
religious ending had to be foisted upon it. Poems were not
written to be read or recited, but to be sung as hymns or
devotional songs. Even the long narrative was meant to be
chanted. The authors were, as a rule, saints or devotees who
cared more for piety than poetry and whose chief concern was
to renounce the world rather than live intensely in it so as to
elicit artistic values out of it. This religious obsession—réally
pseudo-religious, if we leave out the best devotional works—was
the permanent blight of Indian literature in the past, and it
continues to exist to the present day. Before the nineteenth
century India possessed no theatre, and consequently no drama,
of the type known to Europe since the Renaissance, and adopted
by India from Europe in recent times. What is worse, there was
no prose, and prose is the backbone of literature. There were
some translations of Sanskrit treatises on rhetoric and prosody,
but no work of proper literary criticism—it hardly exists even
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to-day—no historical and scientific writing. In short, there was
little literature of knowledge, none of thought. There was some
biographical, narrative, theological, and descriptive work in |
both prose and veyse, or in such mixed prose and verse form as
the Champt of south India, but it is not to be regarded as
literature. The same is to be said about the large body of
popular verse floating about in all parts of the country in the
lowest stratum of its life, e.g. the Baul songs and boatmen’s
songs of Bengal; the Javali songs of Teluguland; the Garbhi
songs of central India; the Holi songs of all parts of India;,
the dirges of Hussain and Hassan sung by Muhammadans at the |
time of the Muharram; and the verse-fables of Sitala, Manasa,
and Behuli in Bengal. These communal reservoirs of literature *
still exist, though they have shrunk considerably through the
disruption of village life since the nineteenth century. _

At the beginning of the nineteenth century the vernaculars.
were in a state somewhat similar to that of English at the time
of Chaucer. Since then, principally by virtue of contact with
England, they have been acquiring copiousness, variety, vitality, |
and modernity. The English language has given them access
not only to the literature of England but, through translations,
to that of Europe. Bengili has been the quickest and most |
wholehearted in responding to the stimulus from the West and
has, in consequence, acquired the position of the premier litera- |
ture in modern India in output, original power—it is the
only literature that manifests that—and in the vitalizing and
modernizing influence it exerts on the other literatures. It has'
produced a large number of able writers, the best of whom are
Rija Rim Mohan Riy, the pioneer of prose and of the literature |
of thought; Bankim Chandra Chatterjee and Romesh Chandra
Dutt, novelists; and Madhusudan Dutt, poet, of the nineteenth ¢
century; and Sarat Chandra Chatterjee, novelist, and Rabin-
dranath Tagore, the greatest Indian vernacular writer of the
present day. The influence of Bengili extends over all the other
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vernacular literatures and, next to English, Bengaliis the greatest
modernizing force in contemporary India.

The vernacular literatures still reproduce in a considerable
measure the outworn modes and conceptions that are their
heritage from the past. But their main bulk bears the stamp
of Western influence in some form or other. This literature of
absorption, as it may be called, includes, among other things,
the mass of fiction, lyric poetry, drama, and the immense
journalistic matter that are either translated from English or
almost entirely based upon English or European models. It
also includes vernacular works such as the novels of Bankim
Chandra Chatterjee and the devotional songs and many lyric
poems of Tagore which are Indian in outlook and spirit but
have adopted and absorbed European form and technique. The
latter class is the result of the attempts made by Indian intel-
lectuals since the eighties of the last century to bring about a
fusion of Indian and European culture. So far the best verna-
cular writers have belonged to this class, though the synthesis
made by them of the East and the West, of the old and the new,
has as a rule been vague and superficial. Tagore, for instance,
skims the surface of the old Indian spirituality and mysticism
and of fin de siécle European aestheticism, and combines the
two with a complacency that strikes us as amazing, though it
endeared him to the pre-War world.

The future hope of Indian literature lies in more intensive
assimilation of Western literature than has been achieved so far.
As a matter of fact, except among a very small number of Indian
intellectuals, the best elements of English or Western literature
cannot be said to have arrived in India yet, or, having done so,
to have struck root there. Language has been a bar, but, more
than language, the difference in the ideals and modes of Western
and Indian literature and, above all, the difference in the condi-
tion of life of the two countries. This is not to say that the
increasing fertilization of India by the West is neither possible
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nor desirable, but to suggest the difficulties that lie in the way.,
So far it is the class of literature to be found in the rail
bookstalls and the suburban libraries of Europe that have had
the most vital and widespread influence in India. This is as
much due to the inability of the majority of Indians to compre-
hend the best aspects of European literature as to the same in-
ability in the majority of Europeans, drawn from the military
and commercial classes, who go to India. The taste they diffuse
for the Ethel M. Dells, Gilbert Frankaus, and similar stars of
the journalistic and pseudo-literary world is freely acquired by
the majority of educated Indians who know English. The regret-
table result is not that this class of European literature enjoys
the greatest popularity in India—it does that in Europe too—
but that it is regarded seriously as specimens of European
modernity and intellectuality. This does not mean that such
European writers as Shaw, Proust, Eliot, or Aldous Huxley are
unread in India, but that their influence on contemporary
Indian literature is negligible in comparison with that of the
class mentioned above. Tagore is the only writer in contem-
porary India whose work shows understanding and assimilation
of higher class European literature. The Indian universities,
under the guidance of Europeans and Indians trained in Europe,
try to improve taste, but their influence hardly extends beyond
the examination hall and their curriculum beyond Tennyson and
Browning. In the field of creative work they seem to be able to
do little more than to perpetuate the voice of Wordsworth’s
spirit of the woods and the trickle of Tennyson’s idle tears. For
the poetry of Wordsworth and Tennyson is reduced to little
more than this in the text-books,

Intellectuality and realism are the two greatest things Western
literature could give to India. Growing out of religion and
remaining almost entirely confined to religion, vernacular litera-
ture of the past had little contact with the actualities of life.
It had even glorified as virtue the depravity that had made it
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escape from life. The result was that it was platitudinous, con-
vention-ridden, and devoid of substance, variety, and virility.
Since the nineteenth century it has been more in touch with
life than it was before, but not as much as one would wish it to
be. Both in Tagore’s poetry and elsewhere it still lives upon
facile emotion and sentiment, and shirks the rigours of intellec-
tual work. Tagore has not imported from Europe the intel-
lectual and scientific objectivity which Indian literature needs,
but only the sentimental langours and affectations of the Celtic
Twilight and the misty vagueness of Maeterlinckian symbolism.
As in the past, Indian writers are still seeking escape from reality,
though not always into the old-fashioned devotionalism of native
growth. The emasculated, demodé, decadent, or inferior aspects
of European literature are providing a new refuge. Isolated
groups of young writers, such as the Parichaya group of Cal-
cutta, have perceived that a change is necessary, and are trying
to bring it about with the help of the advanced literature of
contemporary Europe. But they are not succeeding, mainly
for the reason that there is no counterpart to that literature in
Indian thought and life of the present day.

Indian literature will not acquire reality and vitality until it
is rescued from the academic, priestly, and well-to-do classes
in whose keeping it has degenerated so long, and becomes wide
enough to include the consciousness of the working people of the
country. Only the hard realities of life of those people, and the
practicality, zeal, and freshness they possess, will effectively
destroy the mystical-devotional obsession Indian literature has
inherited from the past, and the sentimental-aesthetic postur-
ings it has acquired from modern Europe. For that a radical
change in the political, economic, and social structure of the
country will be necessary. The chief hope for Indian vernacular
literature lies in the struggle that has already commenced for
such a change.

J. C. GrosH.



INDO-BRITISH CIVILIZATION

Mosr of the previous chapters have dealt with aspects of Indian
civilization previous to the British occupation. Until the end
of the eighteenth century physical and linguistic difficulties
were sufficient to account for the comparatively small influence
which India exercised upon the Western world. We must now |
consider the last phase of Indian history, during which the whole
country has been brought, province by province, State by State,
under the control or under the indirect influence of the British '
Government. Within the last century some millions of educated 4
Indians have learnt English, and the physical barriers preventing
easy intercourse with the West have been substantially reduced.
It might have been expected that Indian philosophy, literature,
and art would have received at last a fuller appreciation in |
Europe; and that some new form of civilization might have
developed from the close contact between England and India. |
Unfortunately it must be confessed that the last 150 years have
proved the most disappointing, and in some ways the most
sterile in Indian history. The English, working or domiciled
in India, have not provided a good channel for spreading abroad
the more valuable elements of Indian culture. Even more sur-
prising is the poverty of the harvest from this hybrid civiliza- |
tion, from Indians working under English influence, or from
English inspired by India and the Indian peoples. )
The failure must be ascribed chiefly to the conditions of
European colonization. Apart from temporary raiders India
had usually absorbed and assimilated her Asiaticinvaders. These
entered from the north, and aimed at conquest and settlement.
The Europeans, when they began to come east during the last
three centuries, were not impelled by pressure of population,
and only to a small extent by imperial ambitions. Neither
France, Holland, nor England have ever seriously considered
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India or the East Indies as colonies de peuplement, but only as
colonies d’exploitation. Portugal, with her visions of mass con-
version, began to colonize in India with some object of building
up a new Christian civilization. Her government deliberately
encouraged the growth of a hybrid Christian population, but
her efforts did not pass the experimental stage. The other in-
vaders from temperate climates came originally as traders, and
continued as soldiers and administrators, but they never made
much attempt to force their religion or civilization upon India.
This typically nineteenth-century form of colonization tends
to destroy the existing social structure, without encouraging
the development of any new culture. There were special cir-
cumstances which exaggerated this defect in British India.
During the latter half of the eighteenth century, when the
British Government began to accept some responsibility for the
territorial commitments of the East India Company, Indian
civilization was at its lowest ebb. The break-up of the Mughal
Empire left the country at the mercy of adventurers and ‘war
lords’. Civil war and general disorder caused the complete sub-
mergence of all those arts which flourish in times of peace. The
English who first went out to Bengal, Madras, and Bombay
cannot be seriously blamed for neglecting such Indian culture
as still survived. Most of the Company’s servants were hardy
adventurers, only anxious to ‘shake the pagoda tree’ and collect
what profit they could out of the prevailing anarchy, but from
the first there were a few who sought the company of educated
Indians, and took an interest in their thought and achievements.
Some account of this has been given in the first chapter of this
book. It is enough for our purpose to recall that Warren Hast-
ings encouraged Pandits and Maulvies. His motives may have
been partly utilitarian, but he helped, in 1781, to found the Cal-
cutta Madrasa for Islamic studies, while another of the Com-
pany’sservants took a considerable share inlaunching the Sanskrit
College at Benares in 1792. These early administrators were
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reprehensible from many points of view, but they didaot

suffer from the self-righteousness and strong Christian we-
judices which were so marked amongst Englishmen in Idia
from about 1830 onwards. They found Hindu religious theaght
and Muslim law in a state of decadence, and certainly didnot
discourage them. They even tried, without any great enthusiam,
to revive them. There was little literature being producs in
any part of India during the later part of the eighteenthen-
tury—the Bengali renaissance was much later—but there ws a
definite school of orientalists amongst the Englishmen wheirst -
went to Bengal. Sir William Jones, Sir Charles Wilkins,ind '
Colebrooke were followed by men like Horace Wilson and Jmes
Prinsep. They were all men of great erudition, who ‘aimedit a
union of Hindu and European learning’, and did much to iaro-
duce the ancient Sanskrit classics to the Western world. Ifaey
failed to find much in contemporary Indian literature or phlo-
sophy which interested them, it is at least possible that the reson
was because there was very little to find.

The question of English treatment of Indian craftsmanhip
has, unfortunately, been obscured by later political controvesy,
but the same general considerations apply. There have alays

been two distinct types of craftsmen in India—those ming

commodities needed by villagers, and the far smaller gmp
working for the wealthy and for export. The history of the
former, still a large proportion of the Indian populatics is
hardly relevant, and it was many years before they encounteed
serious competition from machine-made goods, either impered
or made in India. The position of the specialist craftsmeniad
begun to degenerate before the battle of Plassey. The impeus
which the Mughals had given to architecture was exhaustedby
the time of Aurangzib, and there was little building duringthe
unsettled period which followed his death. The tradition ar-
vived, but only obscurely. The makers of luxury goods sufieed
equally from the disturbed times which had ruined so manjof
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the princes and landed aristocracy, replacing them by upstarts
clinging precariously to place and power. The extension of
direct rule over most of India only hastened a process which
had already gone far before 1760. The export trade had also
begun to decline before that date. Muslins from Dacca, bro-
cades from Ahmadabad, bandanas from Murshidabad, shawls
from Kashmir, and similar goods intended for a leisured class
had been sent to Europe for hundreds of years, but by the
eighteenth century ‘mercantilist’ theories were widely accepted,
and a kind of ‘economic nationalism’ developed which became
more intense during the Napoleonic period. The East India
Company made a profitable business from the distribution of
such goods throughout Europe—their sale in England itself
had never been great—but they found themselves blocked by
tariffs and prohibitions in nearly every country, including Eng-
land itself. The Company encouraged the manufacture of such
goods in the limited part of India over which it exercised con-
trol, and the British Government after 1760 merely maintained
the same policy which it had adopted as early as 1720. The
Indian ‘luxury’ export trade was ruined by the development of
better craftsmanship in Europe, and by economic theories op-
posed to the export of bullion, especially for imports which were
not strictly utilitarian.

The charge, so frequently made from nationalist platforms,
that the British deliberately destroyed a flourishing Indian
civilization, will not bear examination.! It has obscured the real
charge against British rule, which is that after the restoration
of peace throughout the peninsula, when the civilized arts might
have been expected to flourish once more, and the craftsman
return to his hereditary activities, the new rulers failed lamen-
tably to achieve a ‘union of Hindu and European learning’, or

T This question, so far as it concerns craftsmen, is discussed at some length
in Thompson and Garratt's Rise and Fulfilment of British Rule in India,

PP- 430-5.
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to give any scope to the technical skill and knowledge inherent
amongst the people. With the gradual pacification and settle-
ment of all India south of the Sutlej, there developed a new
and most unfortunate attitude towards the Indian population
amongst the Englishmen who began to come out East as ad-

ministrators, business men, and soldiers. Former invaders had
settled down, brought up their families in India, and either were

absorbed by the Hindu system, or, like the Moslems, introduced
a new religion which spread sufficiently to give them a real hold
in the country. The English did none of these things. From the
first the Eurasian and the ‘country-bred’ were despised. The
tone of the administration and of the expatriated community
was set by fresh contingents of Englishmen, coming from a land
which was itself rapidly changing.

The East India Company in early days patronized both the

Hindu and Muslim religions. Offices were open on Sunday
but closed on Indian holidays. Troops were paraded in honour
of Hindu deities. A coco-nut was solemnly broken at the
beginning of each monsoon, and British officials assisted in the
management of Hindu religious trusts. This phase ended early
in the nineteenth century. The Company gave up being ‘wet
nurse to Vishnu’, and ‘churchwarden to Juggernaut’. The ad-
ministration became strictly secular, and hence more and more
aloof in a country where religion permeates every human activity.

In the meantime the evangelical revival in England, the rapid

development of industry and science, the social reforms of the
thirties, and the breaking up of the English caste system were
all reflected in the changed outlook of a new generation of
officials. Like Macaulay they came to India, often for only a
few years, endowed with a full consciousness of racial superiority.
Already in 1817 some of the more broad-minded civilians, like

Sir Thomas Munro, were protesting against the new tendency.

‘Foreign conquerors have treated the natives with violence, but none
has treated them with so much scorn as we; none have stigmatized
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the whole people as unworthy of trust, as incapable of honesty, and as
fit to be employed only where we cannot do without them. It seems
not only ungenerous, but impolitic, to debase the character of a people
fallen under our dominion.’

The struggle over the employment of Indians in the admini-
stration was paralleled by the controversy between ‘Anglicists’
and ‘Orientalists’, which was to affect the whole future attitude
of the British in India towards indigenous literature, art, and
culture. The dispute came to a head over a comparatively small
matter, the allocation of a grant of 10,000 a year which the
Company had been forced to make to education at the time of
the renewal of its charter in 1813. The grant had remained
dormant for some years, but in the thirties its disposal brought
to a head the differences between two schools of thought in
the Indian Government, and in that small section of educated
Bengalis who were articulate. It was not a matter of mass edu-
cation, which few Governments then considered to be their
responsibility, but of subsidizing higher education. Behind this
minor dispute lay the fundamental question of policy—whether
England should try to build upon the existing foundations of
Indian language, philosophy, science, and craftsmanship, or
whether the Government should start afresh, giving educated
Indians a European education, which, according to the ‘Filtra-
tion Theory’ then popular, would gradually percolate down to
the rest of the community.

Many factors helped in the defeat of the ‘Orientalists’. Bengal
was an unlucky field of battle. There were few of those visible
signs of Indian skill and energy which abound in many parts
of the country. The local Muslims were uneducated, their
Maulvis were the decadent hangers-on left over from the col-
lapse of Mughal rule. Hinduism was seen at its worst in Bengal,
and a new generation of British officials was at last awakening
to some of its less defensible aspects. The younger Englishmen
believed firmly that they were dealing with ‘a decomposed



400 Indo-British Civilization

society’, hopelessly corrupt, and they were supported in that

idea by a group of reformist Bengalis, of whom Rim Mohan

Riy was the best known. The ‘suttee’ controversy had impor-

tant reactions. The unhappy arguments against its abolition,

which were used bya leader of the ‘Orientalists’, Horace Wilson,

did much to ruin their cause. Besides the sahamarana rite other
unfortunate aberrations of Hinduism were coming to light, as

the British administration spread and became more settled.

Female infanticide was discovered to be prevalent; child mar-
riages, untouchability, and such savage survivals as the meriah
sacrifices added to the general prejudice. On the positive side

the ‘Orientalists’ were handicapped by the general decadence of

Indian civilization. Such religious teaching as had survived was
obscurantist, and neglected. Keshab Chandra Sen, writing of
his boyhood, describes how

‘the ancient scriptures of the country, the famons records of numerous

Hindu sects, had long been discredited. The Vedas and Upanishads

were sealed books. All that we knew of the immortal Mahabharata,

Ramayana, or the Bhagavad Gita was from execrable translations into

popular Bengali, which no respectable young man was supposed to
read.’

Vernacular literature was at an equally low ebb. For two
centuries there had been no Hindi or Maritha poetry to com-
pare with the work of Tulasi Dis or Tukaram.

The rout of the ‘Orientalists’ was completed by one of the two
Englishmen of literary genius who have spent any time in India.
Macaulay entered into the fray with the most superficial know-

ledge, but with immense gusto. Like Mr. Rudyard Kipling half =

a century later, he lent his great powers to voicing the prejudices

of his less articulate countrymen, marooned in a country for

which they had little sympathy.

“The question now before us is simply whether, when it is in our
power to teach this language, we shall teach languages in which by
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to be compared to our own; whether, when we can teach European
science, we shall teach systems which by universal confession whenever
they differ from those of Europe differ for the worse; and whether,
when we can patronize sound philosophy and true history, we shall
countenance at the public expense medical doctrines which would dis-
grace an English farrier, astronomy which would move laughter in
girls at an English boarding-school, history abounding with kings thirty
feet high and reigns 30,000 years long, and geography made up of
seas of treacle and seas of butter.’

Macaulay’s sonorous Minute on Education served a double
purpose. It helped to win an immediate victory for the ‘Angli-
cists’, and its generalizations, coming from a man of such repute,
appeased the conscience of those officials who dimly recognized
a great field of learning from which they were cut off by
linguistic and other obstacles. Nearly everything with which
this present book has dealt was included in Macaulay’s sweeping
condemnation—the Indian epics, Hindu and Buddhist philo-
sophy, the science and craftsmanship which raised and adorned
her great buildings, the Ayurvedic system of medicine, and the
traditions of a people ‘civilized and cultivated; cultivated by
all the arts of polished life while we were yet in the woods’.
Macaulay in India might with advantage have recalled his
Burke.

There were other reasons which account for the success of
the “Anglicists’. For the quarter of a century which preceded
the Mutiny, although much of the country was settled, the
administration remained chiefly occupied in minor wars, and
the pacification of new territory. The Government was con-
tinually short of money and obsessed with the idea of building
up a prosperous country upon the ruins of the old anarchy. It
was typical of these times that Bentinck as Governor-General
should have seriously considered the demolition of the T3j
Mahal and the sale of its marble. He ‘was only diverted because

4085 pd
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the test auction of materials from the Agra Palace proved un-

satisfactory’.’ Indian civilization seemed a subject only fit for

the antiquary, and had little interest for the new generation of
keen and rather narrow Christians who began to fill the higher

places in the administration—men like Charles Grant, Edwardes,
Outram, Aitchison, and the Lawrences. They were wildly opti-

mistic, and prepared to apply to all India Macaulay’s astound-

ing ‘belief that if our plans of education are followed up, there

will not be a single idolater among the respectable classes in

Bengal thirty years hence. And this will be effected without
any effort to proselytise; without the smallest interference in
the religious liberty; merely by the natural operation of know-
ledge and reflection.” There was, of course, some reaction
against these extravagances. English became the official lan-
guage of India in 1835, but by 1855 the need for vernacular |
education was fully recognized, especially in the north. Those

Indians who had supported the demand for an English educa- _'

tion showed little inclination to become Christians, and Deben-
dranath Tagore led a ‘counter-reformation’. As the English
spread over India they came into contact with more indepen-
dent and stubborn types than they had met in Bengal, and they
found in the north and the Deccan the visible evidence of a
comparatively recent Indian administration and civilization.
But again India’s evil star was in the ascendant. Just as there
were signs of a return to a more balanced outlook the Mutiny
occurred. Its suppression, and the measures taken to prevent
a recurrence, caused a breach between the two races which has
never been adequately recognized by English historians, A flood
of Englishmen came out to India after 1860 filled with a strong
racial antipathy to the inhabitants of the country, and from the
resulting bitterness developed Indian Nationalism, which has
always been a racial as much as a political movement. ;
From this time until very recent years the administration

* E. B. Havell, Indian Sculpture and Painting, p. 246.
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and even Curzon’s interest in Indian art was almost entirely
archaeological. Of the two buildings in which he took a keen
personal interest—the Victoria Memorial and the Military
Secretariat in Calcutta—the first was entrusted to an English
architect, who produced ‘an archaeological essay on Kedleston
Hall and the Radcliffe Library at Oxford’; the second, part of
which was the subject of a prize competition, is a queer pro-
duction in a ‘pseudo-renaissance’ style. Lord Curzon’s term of
office did, however, synchronize with the rise of a new school
of artistic criticism in India. The last thirty years has been
marked by a far better appreciation of the continuity and
achievements of Indian craftsmanship.

The Public Works Department began to function after the
Mutiny, at the height of the reaction against everything Indian.
The highest officers were not inclined, the subordinates had no
opportunity, to encourage indigenous knowledge and skill. Any
Indian craftsman who might hope for a post worth more than
three pounds a month had to go to Rurki for training. There
he imbibed a contempt for Indian architecture, as having merely
an archaeological interest, and he acquired a very inadequate
knowledge of English architecture at one of its worst periods.
Afterwards he would be used to erect offices and public build-
ings at a salary far smaller than the Mughal emperors had paid
their master-masons. Government activities in India cover such
a wide field, private building such a limited one, that this policy
almost killed the Indian tradition. The hereditary craftsman,
however, will continue at his trade until he is forced down to
that dead level of Indian living, the standard of the small cul-

tivator. In the Indian States he could still get work. Palaces,
such as those built for Indian princes at Benares; temples at
Brindaban, Hardwar, and Puri; private merchants’ houses at
Bikanir and Mewar show that all through the nineteenth cen-
tury there were Indian builders, without any European training,
capable of admirable religious and private architecture, well
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suited to the climate, to the materials of the country, and to
the tastes of educated Indians. &
The revival of interest and broader outlook which followed |
Lord Curzon’s term of office were reflected in Mr. Sanderson’s
Report of 1913.! He found ‘master masons of Bikanir working
at the rate of annas 8 to Rs 1 daily’, and building a fine row of _
merchants’ houses on traditional lines. At Jodhpur a mosque,
at Alwar a railway station, at Jaipur a Hindu temple were being |
built by men of this type. In each case their work makes one
regret the hideous buildings which deface every Indian town
where there is a cantonment or a civil station. 3
A note on modern Indian architecture prefaced to this Report
by the Consulting Architect to Government suggests that a
saner view on Indian master-builders had at least spread to
Simla, but it was too late to prevent the planning of the New |
Delhi being entrusted to English architects, and the War dis-
couraged any marked change of policy towards indigenous
talent,

‘It would be a fitting thing if the architectural note we sound in
our new Capital were to type the reawakened India of the present and
future. In this matter practical and economical considerations seem
to me to join hands with those which are artistic and sentimental. We |
have got our art—why waste it? We have got our craftsmen—why
employ them on work for which they have small aptitude—or (which
is what would happen) leave our best craftsmen out altogether ? There
is nothing, as I have already said, in an Indian manner of design that -
makes it costly, indeed my own experience goes to prove that the
costliest manner of building in India is a Renaissance or classical one.
Again, why should a2 Western manner be held to type most fittingly =
the spirit of the Government of India? Why should the style of our =
Capital be such as to express most strongly those alien characteristics in
the administration which every year tend more and more to disappear?
And lastly, why sound again a note that is sure to dwindle into de-
cadence as it has done before, rather than one more likely to be worthily

I Report on Modern Indian Architecture.
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Nearly all of these old crafts disappeared before the rush
cheap or showy articles from abroad, displayed before 2
type of wealthy Indian. Even the princes were corrupted |
their first contact with the West and preferred to spend
money on racehorses rather than on patronizing the hereditam‘}
craftsmen of their States. Some of these may still be found in
- Hyderabad, Gwalior, and other State capitals, producing beauti-
ful work which they cannot sell and eking out their existence
on the wages of a coolié,

to the policy of the Government and to the ignorance or the
hubristic outlook of the expatriated Englishman. The sterility
of Indian science and art was partly due to these same causes, i
but also to the hostility which developed between the Indian
educated classes and the English community. The latter’s habit
of disparaging every kind of Indian enterprise is probably a
symptom of their own consciousness that their position in India
is false, and that the only justification for the kind of govern-
ment imposed upon India would be a racial superiority which
clearly does not exist. Enmity breeds enmity. Whatever may
be the origin of the quarrel there is no doubt about its reality
and bitterness since the middle of the nineteenth century. On
the English side it led to the blind acceptance of such super-
ficial generalizations as those of Macaulay; on the Indian side,
especially after the Mutiny, there was 2 tendency to react
against all Western ideas. In religion this led to the ‘Back to
the Vedas’ movement; a return to an orthodox and sometimes
obscurantist Hinduism which had its counterpart in many other
walks of life.

The history of Indian medicine is typical. There were three
indigenous systems—Ayurvedic, Tibbi, and Yunani. These un-
doubtedly contained much that was valuable, including a
number of useful drugs, but, as in European pharmacy of the
eighteenth century, there was a considerable admixture of

5 STENCILLED COTTON CLOTH FROM RAJPUTANA
i 18th century A.n.
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superstition. The Ayurvedic system and practice were further
vitiated by restrictions due to the Hindu rules of caste and
ceremonial cleanliness. But English medical officers were not
going to worry about ‘medical doctrines which would disgrace
an English farrier’, and the indigenous methods were contemp-
tuously rejected without the least consideration of the effect
which such a policy would have upon the people or the older
practitioners. Instead of a friendly development and moderniza-
tion of the old systems, which were in some ways suited to the
country, the Western and Eastern ideas of medicine became
rivals. With the spread of an intense nationalism there was a
reaction in favour of Ayurvedic methods, and competition
between the two schools of thought became a political issue,
which is not yet settled.

The recent history of Indian painting in some ways resembles
that of architecture. Those old indigenous craftsmen, the court
‘portrait painters’, were sometimes employed by the early
‘nabobs’, but can now only be found in a few of the Indian
States. Very few Englishmen who went to India in the nine-
teenth century had any interest in painting; the little patronage
which they dispensed went to painters in a pseudo-European
style. The kind of malaise which settled over educated India
seems to have discouraged the development of modern art until
the growth of the Calcutta school under Dr. Abinandranath
Tagore. Much of their work is wholly admirable, but the Cal-
cutta group has suffered from being too limited in numbers,
too dependent on Dr. Tagore, his brother Goganendranath
Tagore, and a few. pupils like Asit Kumar Haldar and Nanda
Lal Bose. Some examples of their work are reproduced in
Dr. ]. H. Cousins’s Modern Indian Artists, and E. B. Havell’s
Indian Sculpture and Painting. Both Calcutta and Bombay have
Art Schools and it is to be hoped that the great technical ability
latent amongst so many Indian races will find better expression
in the freer political atmosphere of the future. At present both
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Indian art and Indian science tend to become ‘one-man deep?,
relying upon the occasional individual who seems able to trane
scend the inertia into which the country has sunk.

Literature is the one field of Indo-British culture which has
provided a comparatively large harvest, though the average
quality is not very good. It is, perhaps, significant that India
ceased to be a source of inspiration to English poets about the.
time when the country came wholly within our jurisdiction, :
Shakespeare, Dryden, Southey, Campbell, Moore, Shelley, and "
Wordsworth were all attracted by the glamour of an unknown'
India; a land of romantic dynasties, of luxury and exotic beauty,
and of mystic religions. To their literary descendants India has
become a dull and arid land in which some rather dull and arid
compatriots spend their working life. Some mention has already
been made of the Sanskrit scholars in the early days of the
Company. Their connexion with the Bengali reformers might
have led to a literature based on a common culture and tradi-
tion, but the interest taken by Western writers did not survive
long into the nineteenth century. Schopenhauer’s enthusiasm
for the Upanishads, Goethe’s appreciation of Kilidisa, left no
permanent mark on European literature. Emerson’s Brabma,
Lowell’s Mabmood the Image Breaker, and Whittier’s Brewing
of the Soma continued the tradition in America, but the Western
world did not really take kindly to Hindu thought and litera-
ture. Buddhism made a greater appeal in the nineteenth cen-
tury, and has had a more definite effect on European thought.
It cannot be said that the work of the early Sanskrit experts, or
later that of Max Miiller, really roused more than an immediate
and superficial interest.

The reaction against Indian ideas can be traced amongst the
succeeding generations of Englishmen in India who felt the urge
to write. Sir William Jones not only produced some admirable
translations—the best-known being of Hitopadesa and Sakuntala
—but he also wrote the original and very remarkable Hymns to

THE EXILED YAKSHA

By A. N. TAGORE
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various Indian deities. They show a real attempt to understand
and appreciate Hindu religious mentality.

Wrapt in eternal solitary shade,

Th’ impenetrable gloom of light intense,

Impervious, inaccessible, immense,

Ere spirits were infus’d or forms display’d,
Brenm his own Mind survey’d,

As mortal eyes (thus finite we compare
With infinite) in smoothest mirrors gaze:

Swift, at his look, a shape supremely fair
Leap’d into being with a boundless blaze,

That fifty suns might daze.

This phase was not fated to last. His successors soon began
to adopt that slightly hostile and superior attitude which
characterizes the work of Englishmen writing on Indian sub-
jects. John Leyden and Bishop Heber, at the beginning of the
nineteenth century, wrote verse of some merit, but they both
viewed India as a land of ancient decaying pomp and of dark
mysteries. Leyden, like Wellesley, saw and was shocked by the
infant sacrifices at Sagur. His verse has an undercurrent of
hostility against all Hinduism.

On sea-girt Sagur’s desert isle
Mantled with thickets dark and dun,
May never morn nor starlight smile,
Nor ever beam the summer sun.

From about 1836 this tradition had become firmly estab-
lished. India was the ‘Land of Regrets’ in which Englishmen
spent years of exile amongst a people half savage, half decadent.
This idea runs through Leyden’s Ode to an Indian Gold Coin,
and the works of a number of Anglo-Indian poets, of whom
Sir Alfred Lyall is probably the best remembered. His Medita-
tions of a Hindu Prince and Siva show an attempt to appreciate
the Indian point of view, but Lyall was always a stranger in
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a strange land, looking with contem
over whose heads

the deities hover and swarm

Like the wild bees heard in the tree-tops, or the gusts of a gathering

storm.

fro'ghe;e Was o reason to expect any great output of literature
the small community of expatriated officials, soldiers, and

E)Susm.ess e, Lyall was an exceptionally versatile man, and the
ervices lclueﬂy-produced histories, works on admini,strati f
and oc?as1onal novels. A few, like Henry Meredith Parkon’ £
wrote light verse in the tradition of Mackworth Praed: th::é

were the not unworthy forerunners of Kipling’s Departmental

Ditties. The one considerable Anglo-Indian poet of Victorian

tldmes was Sir Edwin Arnold who, after a short time spent in
educational work, made a name for himself as a translator of

Indian verse, and as the author of The Light of Asia. He wrote

too easily and quickly to reach the highes
; t rank, b
of thousands in Europe and America iave R

ciation of Buddhism from him. gained some appre-

The Scripture of the Saviour of the World

Lord Buddha, Prince Siddhartha styled in :earth—
In Earth and Heavens and Hells Incomparable
All-Honoured, Wisest, Best, most Pitiful; ’
The Teacher of Nirvana and the Law. ;

An.longst the historians, James Grant Duff and Mountstuart
Elphinstone have left two classic works in their Histor of the
Mabrattas and History of India; both belong to the gen:::ration
before the .Mutiny. William Hunter, G. O. Trevelyan, and the
unf:onvenno.nal S. 8. Thorburn were administrators w,ho could
write of their work and make it into literature. They have had
many successors whose books have never been properly appre-
ciated in England. No one can hope to understand Ythf I;m-
portant formative years which followed the Mutiny without.

ptuous pity upon a people
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reading Trevelyan’s The Competition Wallah; the great problem
of Indian indebtedness without Thorburn’s Mussulmans and
Money-lenders in the Punjab and M. L. Darling’s The Punjab
Peasant and Rusticus Loquitur; or Indian education without
Arthur Mayhew’s work on that subject. A host of works of this
kind are a by-product of a great bureaucracy.

Within the English community a new school of writers de-
veloped, attempting a wider field than history and administra-
tion. After the Mutiny the population of Anglo-India began
to increase very rapidly. New types of Englishmen went out
East, including journalists and schoolmasters; they brought
their wives, and were visited by tourists; within India a domi-
ciled English and Eurasian population was growing in numbers
and developing a life of its own. These factors encouraged
the production of fiction, partly for the Indian market and
partly for those in England who liked to think of India as a
country where Englishmen had strange adventures. The Vic-
torian novelists and descriptive writers were really in the direct
line from those travellers, like Tavernier and Manucci, who
described India under the Mughals. Earlier British settlers in
Bengal do not seem to have been much impressed by the
hazardous nature of their life, but this aspect appealed forcibly
to the generation which conquered central and northern India
and later spread over the Punjab and up to the North-west
Frontier. The early ‘Nabobs’ accepted the incidents of their
life with the same indifference as they displayed towards ‘suttee’
or the corruption of the local rulers. Eighteenth-century Europe
had so much more in common with contemporary India.

Colonel Meadows Taylor made his reputation by The Con-
fessions of a Thug, a typical product of this new school. It was
written about 1839, towards the end of the campaign against
the phansidars, of which Sleeman has also left a good account
in his Rambles and Recollections. Taylor’s later works were
written after retirement. Tara, Seeta, Tippoo Sultan, &c., all
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almost disappeared, the new expatriated community began to
settle down comfortably to its allotted term of work, as part of
a great administrative machine. It could afford to laugh at
itself, sentimentalize over its love affairs, carried on under such
artificial conditions, and take a mild interest in the native life
which flowed round the ‘stations’, or the flora and fauna in the
neighbouring jungle. Iltidus Pritchard’s Chronicles of Budge-
pore, Sir Henry Cunningham’s Chronicles of Dustypore, Philip
Robinson’s Nugae Indicae, and ‘Eha’s’ later Tribes on my
Frontier are typical of this period. They are still readable for
their humour, and interesting for the light they throw upon

the bureaucracy during the most static, self-satisfied, and sterile
era of British rule, from about 1870 till the end of the century.
The greater part of Rudyard Kipling’s Indian work is directly
in this tradition, though it is illuminated by his own genius and
reinforced by his knowledge of Indian customs, animal fables,
and jungle-lore. Much of this he probably acquired from his
father, Lockwood Kipling, whose Beast and Man in India is a
wonderful storehouse from which many have drawn inspira-
tion.
Kipling’s influence over his generation can hardly be exag-
gerated. Many Englishmen, especially amongst those directly
connected with India, felt that some interpreter was needed for
that curious phenomenon, British Rule in India. Kipling sup-
plied the necessary exposition in a manner most flattering to
English pride, and in forms—that of fiction and light verse—
which were easily assimilated. Coming to India as a young man,
he worked for a few years as a journalist in Lahore and Simla.
From this rather slender acquaintance with the country his
marvellously fertile mind poured out short stories and verse
which were of such intrinsic brilliance that they gave a wholly
disproportionate value to his interpretation of Indian life. He
knew the garrison towns of northern India and the hill stations.
His comparatively humble position on a local newspaper gave
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him an insight into the sub-castes of Anglo-India—the sub-
ordinate railway employees and the domiciled European and
Eurasian families. Apart from his ‘jungle’ books, the greater

part of his Indian fiction and verse is concerned with these two

tiny communities, the officials and military officers, and the

subordinate Europeans and Eurasians. Round them surges the
immense sea of Indians, but nearly all of this subjected race
who appear as individuals are minor characters, mostly domestic
servants or women kept by Englishmen. The few educated
Indians who come into his pages seem to have been introduced
to satisfy the deep-seated prejudices of the English in India.
Almost all of them are, in the old school phrase, ‘sent up for
bad’, and Kipling allowed himself the most astounding genera-
lizations about Indian duplicity and mendacity, or the physical
cowardice of certain races. Even in the two novels which take
a wider scope and deal more directly with Indian life—Kim
and The Naulahka—the Indians are all drawn ‘in the flat’, as
types, not human beings, whereas the Europeans or the country-
bred Kim are so indubitably drawn ‘in the round’. The one
possible exception, the old Lama, is not really an Indian. Not
until he had left India for many years could Kipling rid himself
of that obsession, driven into the minds of all Englishmen who
went East before the War, that a denial of racial superiority was
the one deadly sin. Kim is a wise and also a comparatively
mellow book, but Kipling had to make his young hero assert his
superiority as a ‘Sahib’ over Hurree Chunder Mookerjee, the
Bengali, though the latter was his departmental superior.
Kipling can hardly be said to have founded a school, but his
attitude towards India is followed by nearly all of the novelists
who followed him. Some of these, like Mrs. Steel, Mrs. Perrin,
F. E. Penny, and ‘Sydney Carlyon Grier’, are very capable
writers, but they have the same tendency to make their real
characters Europeans, while Indians form a shadowy back-
ground, types rather than human beings. Edmund Candler’s
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Hindu folk-lore and fable which is a sealed book to most
Englishmen.

In considering the Indian writers in English a tribute must
be paid to the extraordinary brilliance with which certain Indian
races overcome linguistic difficulties. Bengalis, Chitpavan and
Kasmiri Brahmins, Madrassis, and Parsis have produced a suc-
cession of capable journalists and publicists, who have served
the nationalist cause by writing clear and trenchant English
prose—Tilak, Ghokhale, Arabindo Ghose, Ranade, Sarendra
Nath Banerjee, R. C. Dutt, N. C. Kelkar, Pherozshah Mehta,
and a host of other writers have shown that Indian English can
develop into a powerful weapon of attack. But polemical writing
can only with great difficulty reach the level of literature, and
very little is likely to survive from the vast mass of political
and economic articles and books which have been produced in
India during the last half-century. It is unfortunate that the
British connexion has not inspired many Indians to try their
hands at fiction. Even written from the nationalist standpoint
it might have been an effective alternative line of attack. S. M.
Mitra, a Bengali writer of considerable versatility, wrote Hindu-
pore during the height of the anti-Partition agitation, but it is
not a success,

Rabindranath Tagore’s novels were written in Bengali and
so hardly come within the scope of this chapter, but translations
of The Home and World, The Wreck, &c., have provided many
Westerners with an insight into Indian life which is unobtain-
able from biographies, histories, or controversial writing, and
add to one’s regret that the few Indians who have written
fiction should have usually adopted conventional themes and
produced work which is only too clearly derivative. Dhan
Gopal Mukerji’s My Brother’s Face is an admirable account,
possibly autobiographical, of 2 Bengali returning to his country
after some years’ absence. It is perhaps significant that this
book, with its remarkable freedom and scope, should have
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been written by an Indian who has spent so much of his life
abroad. Sir Hari Singh Gour is a reformer of courage and
originality, but this would hardly appear in His Only Lave. Sir
Jogindra Singh has written a capable but not very interesting
historical romance, Nur Faban; P. A. Madhaviah’s Thillai
Govindan approaches nearer to being the self-revelatory novel
which would be so valuable; finally there are two new writers
whose work suggests that Indian authors are beginning to see
what an enormous field lies open to them in their villages, in
the complications of their caste system, and in the lives of
working men and women. K. 8. Venkataramni’s Murgan, the
Tiller is excellent, while Mulk Raj Anand’s The Coolie and The
Untouchable are probably the most important and promising
books ever written in English by an Indian.

The Indian poets who have written in English are a small

/but very interesting group. Perhaps it is fitting that one should
first mention Henry Derozio, 2 Eurasian or, as he would now

be called, an ‘Anglo-Indian’ poet who lived in Calcutta during
the first quarter of the nineteenth century. He died when he
was 22, but he managed to make his mark as a teacher, upset
conventional Calcutta by his modern ideas, and leave a2 modest
volume of verse—clever, facile writing, but obviously derivative,
owing much to Keats and Shelley. He found Greece in the
abstract more inspiring than India, but attempted one long
poem called the Fakeer of Fungheera, which suggests that India
might have found, in this lad of mixed parentage, a poet who
could ultimately have given us the spirit of the traditional
Indian culture fashioned into English verse. During the re-
mainder of the century an occasional Bengali young man or
woman would develop the authentic lyric note as a result of a
contact with English literature, and in most cases with England
itself. The two sisters Toru and Aru Dutt wrote extraordinarily
fluent and graceful verse while they were still in their teens, and
then died with their great promise unfulfilled. Some of their



420 Indo-British Civilization

best work appeared in 4 Sheaf gleaned in French Fields, a series
of adaptations and translations. This includes those lines by
Aru Dutt which first attracted the attention of Edmund Gosse:
Still barred thy doors! The far east glows
The morning wind blows fresh and free.
Should not the hour that wakes the rose
Awaken also thee?
All look for thee, Love, Light, and Song,
Light in the sky deep red above,
Song, in the lark of pinions strong,
And in my heart, true Love.
Apart we miss our nature’s goal,
Why strive to cheat our destinies?
Was not my love made for thy soul?
Thy beauty for mine eyes?
No longer sleep,
Oh listen now!
I wait and weep,
But where art thou?

Toru Dutt’s Ancient Ballads of Hindustan seldom reaches
such heights, but the longest of her poems, Savitri, suggests
that, like Derozio, she also might have found inspiration in her
own country, if she had reached to a more mature age. She
and her sister were lost between two worlds. The same also
must be said of a later Bengali poet, Manmohan Ghose. Like
his brother Arabindo, the great nationalist, he was educated in
England, and most of his Love Songs and Elegies and Songs of Love
and Death spring from this early experience, and many from his
affection for the English countryside. He returned to India and
an academic life. He had that extra portion of sensibility which
made him an exile in England, and then doubly an exile in India.

Art thou in the cornfields lonely ?
Oh, to be

Where the wide earth ripples green
Like a sea.
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There, possessed of verdure only,

Watching dost thou lean?
No not there; for thou wouldst meet

By some stile, some hedgerow fair,
Sweet objects, ah! too keenly sweet

With the memory of her;
Her, that from their perfume knows

Not a woodbine, not a rose!

No, not there!

From those Indians who are ‘English educated’, and more
especially from those educated in England, there has been a con-
stant succession of minor poets, the excellence of whose work
has hardly been appreciated in post-War Europe or America.
The trouble is that they are definitely minor poets, admirable
in their technique, but without very much to say; living in an
age not much interested in a form of art which so many have
acquired. Harindranath Chattopadhaya, Ananda Coomara-
swamy, Feridoon Kabraji, and many others have written
thoroughly competent verse, which in Victorian times might
have received a recognition which would have encouraged them
to write more. The best of these later poets is undoubtedly
Sarojini Naidu. Like so many of her generation she has found
politics more enthralling than poetry, but like Manmohan
Ghose she has the authentic lyrical note, and was fortunately
persuaded by Sir Edmund Gosse to write of Indian life:

What longer need hath she of loveliness,
Whom Death has parted from her lord’s caress?
Of glimmering robes like rainbow-tangled mist,
Of gleaming glass or jewels on her wrist,
Blossoms or fillet-pearls to deck her head,

Or jasmine garlands to adorn her bed?

Possibly English is not a good medium for expressing Indian
thought. Certainly no verse in this language has the essen-
tial greatness or the permanent importance of Rabindranath
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- Tagore’s Bengali poems, or Muhammad Iqbal’s extraordinarily
interesting Persian mystical poetry.t
The future of Indo-British culture is as uncertain as its past
has been disappointing. There are no signs that the exaggerated
nationalism of the present day is a phase likely to pass quickly
away. The next ten years may well see Hindi substituted for
English as the lingua franca of India, and modern Europe shows
how easily Governments and nationalist movements can set up
artificial barriers which more than counterbalance the effects
of easier communications. Nothing is gained by ignoring the
enmity which exists between educated Indians and educated
Englishmen. Much of the world’s future depends upon a solu-
tion of this futile and unnecessary quarrel. It is hoped that this
small book, written by Indian and English hands, may help to
remove one cause of that quarrel, which is the Englishman’s
failure to appreciate the old traditional culture of the people
with whose destiny that of his own country is so closely inter-
mingled.
G. T. Garrartr,

! Both, of course, have been translated. Unfortunately Dr. Tagore has
allowed abbreviated and very banal versions of his poems to appear in
English. Muhammad Iqbal's Secrets of the Self was published by Messrs.
Macmillan & Co.
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